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Ἔχει δ’ ἑκάτερα χάριν. Τῶν μὲν γὰρ εἰ καὶ κατὰ μικρὸν 
ἐφαπτόμεθα, ὅμως διὰ τὴν τιμιότητα τοῦ γνωρίζειν ἥδιον ἢ 
τὰ παρ’ ἡμῖν ἅπαντα, ὥσπερ καὶ τῶν ἐρωμένων τὸ τυχὸν καὶ 
μικρὸν μόριον κατιδεῖν ἥδιόν ἐστιν ἢ πολλὰ ἕτερα καὶ 
μεγάλα δι’ ἀκριβείας ἰδεῖν. τὰ δὲ διὰ τὸ μᾶλλον καὶ πλείω 
γνωρίζειν αὐτῶν λαμβάνει τὴν τῆς ἐπιστήμης ὑπεροχήν, ἔτι 
δὲ διὰ τὸ πλησιαίτερα ἡμῶν εἶναι καὶ τῆς φύσεως οἰκειότερα 
ἀντικαταλλάττεταί τι πρὸς τὴν περὶ τὰ θεῖα φιλοσοφίαν. 
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le ombre che si nascondono 
tra le parole, imprendibili, 
mai palesate, mai scritte 
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THIS DISSERTATION offers the first complete English translation of Abū Ḥāmid 
Muḥammad ibn Muḥammad al-Ġazālī ’s (d. 1111) explicitly philosophical summa, 
the Intentions of the Philosophers [Maqāṣid al-falāsifa]. An encyclopaedia of Per-
ipatetic philosophy in the version of Avicenna (Ibn Sīnā, d. 1037), the Intentions 
of the Philosophers covers in three main parts and fifteen total treatises the Logic, 
the Metaphysics, and the Physics of the Arabic Aristotelizing falāsifa. The Trans-
lation, conducted on the basis of the Arabic text edited by Sulaymān Dunyā, 
which was emended when necessary, is preceded by a large doctrinal and his-
torical Introduction, which aims to situate the work in its context, shedding new 
light on its chronological collocation, its structure, and its several contexts of 
reception. In its first part, the Introduction considers at length the specific prob-
lems of al-Ġazālī ’s peculiar stance vis-à-vis philosophy, by addressing the issue 
of the deviations from Avicenna’s alleged model that can be detected in the work, 
and by studying in detail the modality of the theologian’s interplay with falsafa 
from the vantage point of a declaredly philosophical work of his. In a second 
part, the Introduction describes the history of the reception of the text of the 
MF in as diverse linguistic and cultural milieus as the Arabic, Latin, Hebrew, and 
Syriac ones, as well as in various vernacular contexts. In each of these different 
environments, al-Ġazālī ’s summa was read and studied with great care, and was 
overall held in remarkable consideration as a viable primer to Arabic Peripa-
tetism, especially in Avicenna’s version of it. This outstanding fortune in subse-
quent authors is a witness of the theoretical quality of the work, and represents 
in itself an irreplaceable historical document on the itineraries of Aristotelian 
philosophical culture from its Greek primeval origin, through the Arabic medi-
ation, and up to its many different destinations in both the East and the West. 
The Intentions thus reveals itself as an extraordinary document of that huge 
cross-linguistic and cross-cultural movement of transmission of intellectual her-
itage which took place in the time-period of the European Middle Ages, and 
which still demonstrates its astonishing vitality many centuries afterwards. Be-
sides the Introduction and the Translation, the thesis offers a running lemmatic 
Commentary on the entire text of the summa. The Commentary addresses phil-
ological, linguistic, philosophical, more generally doctrinal, as well as historical 
issues. As such, it aims to offer a tool not only for the better comprehension of 
the text of the Intentions, but also more generally for the academic study of Ar-
abic philosophy, by making the specifics of the role of handbook played in his-
tory by al-Ġazālī ’s work more clear and accessible to contemporary readers. By 
its nature, the genre of the Commentary ends up reducing the holistic vitality of 
a work to an analytical dimension, in which individual problems are unpacked 
and discussed one by one. I feel however important to stress in these prefatory 
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remarks that one of the most relevant features of al-Ġazālī ’s work is precisely its 
synthetical presentation of an entire system of philosophy, in the wake of Avi-
cenna’s groundbreaking invention of the literary genre of the philosophical 
summa. With a subject-matter extending from the basic logic of expressions and 
propositions up to the intricacies of philosophical theology and cosmology, from 
syllogistics to meteorology, and from the Aristotelian categories to psychology, 
the interpretation of dreams and Islamic prophetology, the Intentions is able to 
offer in a nutshell a reliable glimpse of Avicenna’s articulate system of thought, 
with the added sparkles and nuances given by the lively interaction between 
philosophy and theology, reason and revelation, at all levels of the text. A work 
on Avicenna written by his self-styled starkest adversary, a summa of philosophy 
penned by a Muslim theologian, and a rational exposition of a system of the 
world innervated from within by the tensions of revealed forms of knowledge, 
the Intentions is also a singular document of the intellectual, and even con-
cretely existential, experience of al-Ġazālī, one of the most outstanding figures 
of Arabic-Islamic thought throughout its centuries-long history. 
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1 
THE TEXT AND ITS CONTEXT 

 
 
 
 
The Maqāṣid al-falāsifa (henceforth MF) is an Arabic philosophical encyclopaedia, which 
covers in a synthetical, yet comprehensive and compelling way the three main philosophi-
cal sciences of Aristotelian tradition, i.e. logic, metaphysics, and physics. Its originality lies 
not so much in the doctrines it teaches – although there are, as we shall see, significant 
instances of conceptual maturity in al-Ġazālī’s thought as it is expressed in the text –, but 
more so in the historical and cultural circumstances of its drafting, as well as in its wide-
spread, cross-cultural and cross-linguistical reception history. In what follows, I shall de-
scribe in detail such circumstances, explaining the role of the MF first as a meditated trans-
lation of Avicenna’s Persian summa of philosophy – the Book of Science for ʿAlāʾ ad-Dawlā 
[Dānešnāme-ye ʿAlāʾī, DN] –, then as the first recognizable text of the genre that Frank Grif-
fel recently labelled ḥikma, and finally as a useful textbook of philosophy, a handy compan-
ion and primer to Avicennan doctrines and thought. 

This first main section of the Introduction will present the text in both its format and 
its content. First of all I will discuss the deceptively simple title of the work, with its possible 
renditions and their implications (§1.1). I will later address the thorny issue of the possible 
dating of the MF, in its relation with the publication of the refutative work The Incoherence 
of the Philosophers [Tahāfut al-falāsifa, TF] (§1.2). Afterwards, it will be necessary to assess, 
as a preliminary tool for any further discussion, the role of Avicenna’s DN as the main 
known source for the text of the MF (§1.3). Given this textual basis, crucial for the contents 
as well as for the articulation of al-Ġazālī’s text, I will discuss at length the atypical structure 
of the MF, directly derived from Avicenna’s Persian summa but rich in variations with re-
spect to it (§1.4), and I will then present in some detail the philosophical contents of the 
work (§1.5). I will then provide a list of all the explicit quotations – both nominal and indef-
inite – that are to be found in the writing, stressing the similarities and the differences with 
respect to the exposition of philosophy contained in the DN (§1.6). 

Against the background of this very general presentation, a second ideal part of this 
first section of the Introduction will consider the features that demarcate the MF from its 
Avicennan source. Such changes can be broadly summed up as consisting in a radical, yet 
curiously nuanced difference in understanding the relationship between reason and reve-
lation, however still within the boundaries of the philosophical enterprise. A closer look at 
specific issues will be needed in order to better understand these Ġazālīan variations on 
Avicenna’s philosophical theme. Precisely in describing these phenomena, some funda-
mental elements of doctrinal originality, although concealed and sometimes disguised, will 
be unearthed. In particular, these regards issues of lexicon and terminology (§1.7), as well 
as the examples added by al-Ġazālī with respect to Avicenna’s text (§1.8). After this ample 
treatment, I will discuss the quotations of revealed authority – the Qurʾān, the ḥadīṯ tradi-
tion, and the concept of revealed law [šarʿ] – with which al-Ġazālī sometimes validates the 
philosophical authority of his source, and the theoretical reasonings he is time by time 
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illustrating (§1.9). Building on all this material, it will be possible to reassess in conclusion 
the MF’s role as the first text of the genre of ḥikma (§1.10), as recently suggested in scholar-
ship. 

 
 



1.1. Title 
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1.1. 
Title 

 
 
 
The Arabic title Maqāṣid al-falāsifa is a deceptively simple one1. While the grammatical 
structure involved is a typical iḍāfa construction, with maqāṣid as nomen regens and falāsifa 
as nomen rectum, which as such does not posit any particular problem of translation, the 
first word appearing in the title requires a certain reflection to be properly grasped. Indeed, 
the actual meaning of the name of al-Ġazālī’s book has long been – at least implicitly – a 
matter of debate among scholars, who have translated it in a surprisingly large number of 
different ways. More recently, thanks to a fine mise à point by Ayman Shihadeh, scholarly 
reflection on the best rendition of the title of al-Ġazālī’s most philosophical work left the 
realm of merely concurring alternative translations and became more explicit2. 

The necessity to explain, or in some cases to paraphrase, the rendition of the title in a 
modern Western language was however vividly present since the beginning of modern 
scholarly study on al-Ġazālī’s MF, as both Duncan Macdonald’s and Dominique Salman’s 
pioneering contributions on the work – respectively on its Arabic original, in English, and 
on its Latin translation, in French – clearly indicate. While Salman’s attention to the inher-
ent difficulty in the translation of the title only expresses itself in his suggestion of three 
different alternatives for it (on which we shall return in what follows)3, Macdonald has for 
the title an interesting lexical explanation, which tries to establish the precise semantics of 
the word maqāṣid as a tool to highlight an aspect of content, i.e. the uncommitted account 
of the theses of the philosophers brought about by al-Ġazālī: 
 

 
1 For some uncertainties on the definitive form of the title in the Arabic tradition cf. BOUYGES 1959: 23 fn. 5, who 
cites the forms al-maqāṣid fī bayān iʿtiqād al-awāʾil wa-huwa maqāṣid al-falāsifa (reported by al-Subkī) and al-
maqāṣid fī bayān iʿtiqād al-awāʾil wa-huwa iʿtiqād al-falāsifa (reported by al-Qabbānī, who later mentions 
Maqāṣid al-falāsifa as the title of a different work). MS Vatican City, Biblioteca Apostolica Vaticana, Ar. 357 – 
recognized by BOUYGES 1927: xvi as a copy of the MF: «ce n’est pas un Tahāfot…c’est un Maqāçid al-Falāsifat 
(même incipit que dans le ms arabe de Berlin nº 5059 d’Ahlwardt» –, titles the work al-Maqāṣid fī ʿilm al-kalām 
(the same title of al-Taftāzānī’s treatise on theology, for which cf. infra in this section). On the basis of Bouyges’ 
observations, as well as on the alleged similarity of the Latin title Summa theoricae philosophiae with the title of 
Avicenna’s Persian summa Dānešnāme-ye ʿAlāʾī (on which see infra, §1.3. A Translation from Persian), JANSSENS 
2001: 13 and fn. 36 even advanced the hypothesis that Maqāṣid al-falāsifa might not be the original title of the 
work (and that, presumably, it was changed when al-Ġazālī decided to readapt the MF as preparatory to his 
Tahāfut al-falāsifa, in keeping with Janssens’ own reconstruction of the relative chronology of the two works). 
For arguments against Janssens’ overall reconstruction, and thus implicitly also directed against his hypotheses 
concerning the title, cf. infra, §1.2. Chronological and Doctrinal Collocation.  
2 SHIHADEH 2011: 90. Cf. infra in this section for further discussion. 
3 SALMAN 1935-1936: 103 fn. 1: «Les Tendances (ou les Vues Essentielles, ou les Objectifs) des Falâçifa, auquel cor-
respond l’Effondrement des Falâçifa. La grammaire exigerait donc que l’on dise au pluriel les Maqâçid: il a ce-
pendant semblé préférable de maintenir au singulier un titre dont rien n’indique, pour des oreilles françaises, 
qu’il exprime un pluriel». The problem of singular or plural does not arise when writing in English, since gram-
mar prescribes verbal agreement in the singular for titles of single entities, even if they are morphologically 
plural. ZEDLER 1961: 5: appears to be translating almost literally Salman’s three alternatives when she gives as 
renditions of Maqāṣid al-falāsifa the English «Tendencies, Intentions, or Essential Views of the Philosophers». 
Cf. infra in Table 1. 
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For the book most emphatically is not Al-Ghazzālī’s Metaphysics but is an objective 
statement by him of what the Neoplatonic-Aristotelian philosophers of Islam meant 
in their books. The word “meanings” in its title is used much in the same way as in the 
title of Charles Kingsley’s pamphlet “What, then, does Dr. Newman mean?”4. This is 
what the philosophers meant. A maqṣad is what is intended or meant. Maqṣad al-
kalām is “the intended sense of the saying.” The word is thus a synonym of maʿnā in 
the sense “meaning” or “idea”.5 

 
Macdonald’s explanation, which appears to be based on the corresponding lexicographical 
entry by Edward Lane6, has been finely contested by Shihadeh on the grounds that it unduly 
extends the meaning of a specific and admittedly common – but by no means exclusive –
collocation of maqṣad as nomen regens of al-kalām to the general meaning of the word 
maqṣad in itself, as if it should always convey the subjective idea of ‘meaning’ or ‘intention’, 
rather than the more neutral one of ‘objective’, ‘destination’7. 

As can be seen from Table 1 below, the rendition «meanings» 8  for maqāṣid was 
adopted after Macdonald by the student of Jewish philosophy George Chertoff, by the lead-
ing scholar of Latin Aristotelianism Charles Lohr, as well as more recently by Robert Pod-
koński and Henrik Lagerlund9. A similar choice is represented by Dimitri Gutas’ original, 

 
4 The reference is to the controversy between the Anglican priest Charles Kingsley (1819-1875) and John Henry 
Newman (1801-1890, later cardinal of the Catholic Church, canonised as saint in 2019 by Pope Francis), following 
the latter’s conversion to the Catholic faith. In particular, Kingsley had criticised Newman for his alleged lack of 
appreciation for truth as a Christian virtue, which had elicited Newman’s response with the publication Mr 
Kingsley and Dr Newman: a Correspondence on the Question whether Dr Newman teaches that Truth is no Virtue 
(1864). In the same year, Kingsley had answered with the pamphlet recalled by Macdonald in this passage. The 
entire debate also prompted Newman to publish his religious best-selling autobiography Apologia pro vita sua. 
For an analysis of the Kingsley-Newman controversy see ROBERTSON 1954. For better understanding the reasons 
of this surprising reference on Macdonald’s part, it is important to stress his own militant aversion to scholasti-
cism, as expressed for instance in MACDONALD 1899: 122: «What happened in Europe when the yoke of medieval 
scholasticism was broken, what is happening with us now, happened in Islām under his [i.e. of al-Ġazālī] lead-
ership». This statement is interpreted by GARDEN 2014b: 68 as a «specifically Protestant» feature of Macdonald’s 
intellectual stance. While public reaction to the Kingsley-Newman controversy demonstrably sided with New-
man rather than with the Anglican Kingsley, Macdonald’s implicit comparison of al-Ġazālī with the latter (and 
conversely of Newman with the falāsifa whose «meanings» are to be reported) should thus not sound as critical 
as it might have been if it came from a differently oriented scholar. It is curious, at any rate, to remark how often 
in history al-Ġazālī’s intellectual figure was used as a touchstone for comparison with Christian scholars, or even 
as a polemic tool in specifically Christian debates: cf. on this the well-balanced observations by GARDEN 2014b: 
68, who quotes to this effect studies such as FIELD 1909 (a translation of al-Ġazālī’s Al-Munqiḏ min al-ḍalāl ex-
plicitly titled after Augustine’s Confessions), ZWEMER 1920, ASÍN PALACIOS 1934-1940, WATT 1964, POGGI 1967, 
MCCARTHY 1980. To this already long list, composed of both Protestant (Zwemer, Watt) and Catholic clergymen, 
one might also add FRICK 1919, explicitly Augustinian in spirit although Ġazālīan in topic. 
5 MACDONALD 1936: . 
6 See LANE: 2532c: s.v. maqṣad al-kalām: « مِكََلالا دُصَقْمَ  means the intended sense of the saying; the meaning thereof: (see 

نىًعْمَ  in art. نىع دُصَقْمَ (:   being an inf. n. used as in the sense of the pass. part. n. of its verb, i. e. in the sense of َدٌوصُقْم ; 
like as is generally said of its syn. َنىًعْم , of which َدٌوصُقْم  is one of the explanations: hence it has a pl. َدُصِاقَم   […] And in 
like manner َدُصَقْم  signifies also A thing aimed at, intended, or purposed; an object of aim or pursuit». 
7 Indeed, Lane seems in part to allow for such an extension, although Shihadeh’s arguments contra appear con-
clusive: cf. infra in the text for further discussion. 
8 The German Meinungen employed as a translation of the title in LOHR 2005 also appears as a rendition of Mac-
donald’s original ‘meanings’. 
9 Actually, Lagerlund erroneously translates the first word of the title in the singular, giving the wrong rendition 
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though periphrastic, translation What the Philosophers Mean 10, which seems indeed in-
debted to Macdonald’s explanation (and even more so to the latter’s idiosyncratic reference 
to Kingsley’s booklet against Newman). After Macdonald, the most popular English trans-
lations of the title have however certainly been (i) The Aims of the Philosophers (adopted by 
Arabists such as Michael Marmura and Wilferd Madelung, as well as by scholars of medieval 
Latin thought such as Ann Giletti and Thomas Hanley), and (ii) The Intentions of the Philos-
ophers (the choice made by a great many scholars of medieval Arabic and Jewish culture, 
such as the 19th century codicologist Adolf Neubauer, as well as the contemporary leading 
historians Alfred Ivry, Y. Tzvi Langermann, Alexander Treiger, Frank Griffel in his 2009 
monograph on al-Ġazālī, and many others). 

The rendition Intentions of the Philosophers deserves specific attention, because it 
clearly corresponds to, and likely derives from, the Latin translation of the title – De philo-
sophorum intentionibus – as presented in the sole known witness of the Latin prologue of 
the MF, ms. Paris, BNF lat. 16096, as edited by Salman11. The same word is also adopted as 
the equivalent of maqāṣid in other languages: French intentions was chosen by Georges 
Vajda12; Italian intenzioni appears in Amos Bertolacci’s articles on the reprises of Avicenna 
by Albert the Great (as well as in entries on al-Ġazālī in the authoritative Treccani encyclo-
paedia); Spanish intenciones, finally, was prominently chosen as the best rendition of the 
title by Manuel Alonso Alonso, in his landmarking translation – the sole integral one in any 
modern Western language up to this dissertation – of the MF13. To the same category there 
probably pertains also the German rendition Absichten, often used in recent German stud-
ies (for instance those by Frederek Musall and Khalid El-Abdaoui), which would normally 
translate to ‘intentions’ / ‘intenzioni’ / ‘intentions’ in English, Italian, and French. Most no-
tably, the rendition Absichten has also been used for maqāṣid in the entry on al-Ġazālī pre-
pared by Ulrich Rudolph for the new, prestigious edition of the Grundriss der Geschichte der 
Philosophie initiated by Friedrich Ueberweg14. 

At first glance, other ‘teleological’ translations of the title attested in scholarship also 
seem to be perfectly in keeping with the rendition intentions, thus making it by far the most 
common way of rendering the title in Western languages. To this teleological category there 
would indeed also belong translations such as the widespread, and already mentioned, Eng-
lish aims, the popular French rendition tendances (Salomon Munk, Bernard Carra de Vaux, 
Dominique Salman), as well as the less commonly used buts (Damien Travelletti) and 

 
«The Meaning of the Philosophers» (LAGERLUND 2010: 193). 
10 GUTAS 1993. 
11 SALMAN 1935-1936: 125: «Incipit liber Algazelii quem intitulavit De philosophorum intentionibus et primo de Log-
ica» (rubricated). As noticed by SALMAN: ivi fn. 1, the same title is repeated once more in black ink in the lower 
margin of the page. Cf. also SIGNORI 2020b: 162-163. 
12 VAJDA 1977. 
13 The Turkish translation of the MF published in 2002 by Cemalettin Erdemci, with preface by Sulaymān Dunyā, 
bears the title Felsefenin Temel İlkeleri, which roughly translates to The Basic Principles of Philosophy. This title 
curiously repeats the Turkish rendition of the best-known book by the French Marxist philosopher (of Hunga-
rian Jewish origin) Georges Politzer, the Principes élémentaires de philosophie, published posthumously in 1946 
on the basis of notes taken by a student at a course taught by the author at the Université ouvrière in Paris. 
Interestingly, the Turkish version of Politzer’s Principes élémentaires de philosophie was the first book to be ban-
ned by the military élite after the 1980 coup d’état in Turkey. Reaction to this could perhaps explain Erdemci’s 
atypical choice for the title of his translation of the MF.  
14 Cf. RUDOLPH 2021. 
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objectifs (one of the alternatives offered by Salman)15. Likewise, Italian intenti (Anna Pozzo-
bon) merely looks like a variation – perhaps not entirely felicitous – on the more common 
intenzioni, while Mauro Zonta’s adoption of tendenze appears to echo the ample diffusion 
of the French tendances16. Finally, German Ziele (chosen by Josef Hansen17 and Ernst Behler) 
translates again to ‘aims’ or ‘goals’, in keeping with the aforementioned observations18. 

In his 2011 article, Ayman Shihadeh reacted against the commonplace of this teleolog-
ical and subjectively connotated translation of the title of al-Ġazālī’s work, by arguing first 
of all that such a rendition would apply to the plural of the passive participle maqṣūd (which 
should however be maqāṣīd, and not maqāṣid) rather than to that of the noun of place 
maqṣad, which is the veritable singular for al-Ġazālī’s expression. Shihadeh is very clear, 
against Macdonald, that maqṣūd is neither a perfect equivalent of maʿnà (because unlike 
the latter it may not only apply to a text, but also to the mind of its author), nor of maqṣad, 
which does not bear in itself any subjective («an interpretive connotation», in Shihadeh’s 
words) nuance19. Moreover, Shihadeh is able to provide a series of compelling parallels to 
the effect that maqṣad, in theology and other disciplines, is most often used in the sense of 
‘topic’, or even more technically of ‘doctrine’, ‘thesis’20. Applied to the case of al-Ġazālī’s MF, 
all this results in the proposal of translating the book’s title as Doctrines of the Philosophers, 
a rendition which recently encountered the favour of another leading scholar of al-Ġazālī, 
Frank Griffel21.  

This more ‘material’, as it were, characterisation of the meaning of the title would thus 
relate to a descriptive and objective content of the philosophers’ teachings, rather than to 
the subjective aims, or goals, of those teachings. Shihadeh explicitly links his understanding 
of the title to the other, more common Latin denomination of al-Ġazālī’s book, i.e. Summa 
theoricae philosophiae. Despite being in itself less literal than the rendition adopted in the 
Prologue (De philosophorum intentionibus), this successful translation of the title certainly 
captures effectively the gist of al-Ġazālī’s work, aptly describing it as a repository of doc-
trines pertaining to theoretical (i.e. not practical) philosophy22. Apart from the very early 
example of the Latin text23, it is important to notice that such a content-based rendition of 
maqāṣid had also been adopted, though perhaps less consciously than Shihadeh does, by 

 
15 A Francophone scholar such as Yahyà Michot appears to have plainly transferred to English the French objec-
tifs when he renders with «objectives pursued by the philosophers» the phrase maqāṣid al-falāsifa occurring in 
a passage of Ibn Taymiyya’s Buġyat al-murtād [The Goal of the Explorer]: cf. MICHOT 2015: 355. 
16 Since the pathbreaking MUNK 1857. 
17 Hansen’s rendition Ziele der Philosophie misinterprets al-falāsifa as if it were al-falsafa, and is thus particularly 
wrong. 
18 AHLWARDT 1892: 394a (n. 5059), in his codicological description of MS Berlin, Or. Qu. 59 – an ancient witness 
of the Arabic MF – gives as paraphrastic rendition of the title the German Zielpunkte, which is akin to Ziele in 
both etymology and actual meaning. 
19 SHIHADEH 2011: 91. 
20 SHIHADEH 2011: 91 and fnn. 38-39.  
21 GRIFFEL 2021. 
22 For the distinction between a theoretical [naẓariyya] and a practical [ʿamaliyya] part of philosophy cf. infra, 
Translation, Metaphysics, First Premise, §93. On the structure of the MF as a summa of theoretical philosophy 
see also the Introduction, §1.4.1. Divisio textus. 
23 JANSSENS 2011b (and see also JANSSENS 2015: 327) is convinced that the Latin version of the Prologue dates from 
the 13th century, although there is no clear evidence on this; more information infra in §2.2, on the Latin recep-
tion of the MF. 
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some modern interpreters. The most ancient example of this trend in scholarship is proba-
bly to be recognized in Georg Beer’s pathbreaking German translation of the Arabic Pro-
logue (together with the first two treatises of the Logic of the MF), which was published by 
Brill back in 1888. In this version, the term maqāṣid is consistently and sensibly rendered as 
Hauptlehren (‘fundamental’, or ‘principal’, ‘doctrines’, or ‘teachings’)24. Likewise, one of the 
three alternative translations provided by Salman was vues essentielles (‘essential views’)25, 
which clearly departs from his more teleological choices (tendances, objectifs) and which 
might in fact own more than something to Beer’s happy choice of Hauptlehren. More re-
cently, and perhaps already under the influence of Shihadeh’s powerful argument, Loris 
Sturlese has translated the title of al-Ġazālī’s work in Italian as Tesi dei filosofi26. 

The overview of scholarly renditions of the title of the MF discussed in what precedes 
is summarised in the following Table 1, which lists all the translations of the title I was able 
to find in scholarship on the work. 

 
TABLE 1.  Translations of the title Maqāṣid al-falāsifa in previous scholarship 
 
 

 LANGUAGE TRANSLATION REFERENCES 
    
    

1 English Aims of the Philosophers 
 

VAN DEN BERGH 19783; HANLEY 1982; MARMURA 

2000; BURNETT 2005; GILETTI 2014 
 

1b English Book of the Aims of the Philosophers MADELUNG 2015 
 

2 English Aspirations of the Philosophers 
(as translation of the Russian: cf. [25]) 
 

MILKOV 2016 

3 English Doctrines of the Philosophers 
 

SHIHADEH 2011; GRIFFEL 2021 

4 English Essential Views of the Philosophers ZEDLER 1961 
 

5 English Intentions of the Philosophers 
 

NEUBAUER 1886; ZEDLER 1961; HARVEY 2001; 
REYNOLDS 2002; GRIFFEL 2009; AL-AKITI 2009; 
MCGINNIS 2010a; TREIGER 2012; GUTAS 2014; 
IVRY 2015; TZVI LANGERMANN 2018 
 

6 English Meanings of the Philosophers 
 

MACDONALD 1936; MACDONALD 1937; 
CHERTOFF 1952; LOHR 1965; PODKOŃSKI 2006; 
LAGERLUND 2010 
 

7 English What the Philosophers Mean 
 

GUTAS 1993 

8 English  objectives pursued by the philoso-
phers 
 

MICHOT 2015  
 

9 English Opinions of the Philosophers MANEKIN 2007 
 

 
24 BEER 1888.  
25 Cf. supra, fn. 14. 
26 STURLESE 2014. 
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 LANGUAGE TRANSLATION REFERENCES 
    
    

10 English Tendencies of the Philosophers ZEDLER 1961 
 

11 French Tendances des philosophes 
 

MUNK 1857, 19882; CARRA DE VAUX 1902; SAL-

MAN 1936; PARAIN 1939 
 

12 French Vues Essentielles [des philosophes] 
 

SALMAN 1936 
 

13 French Objectifs [des philosophes] SALMAN 1936 
 

14 French Intentions des philosophes VAJDA 1977; VAN RIET 1972; VAN RIET 1999 
 

15 French Buts des philosophes 
 

TRAVELLETTI 2011 

16 German Hauptlehren der Philosophen BEER 1888 
 

17 German Intentionen der Philosophen  HANA 1972 
 

18 German Zielpunkte AHLWARDT 1892 
 

18b  German Ziele der Philosophie 
 

HANSEN 1952 

18c German Ziele der Philosophen 
 

BEHLER 1965 

19 German Absichten der Philosophen  MUSALL 2016; EL-ABDAOUI 2017; RUDOLPH 

2021 
 

20 German Meinungen 
 

LOHR 2005 

21 Hebrew םיפוסוליפה תונווכ   

Kavvānōt ha-fīlōsōfīm 
 

Judah ben Solomon Nathan; Anonymous 
translation 
 

22 Hebrew םיפוסוליפה תועד  

Deʿōt ha-fīlōsōfīm 
 

Isaac Albalag 

23 Italian 
 

Intenzioni dei filosofi BERTOLACCI 1998; TRECCANI ONLINE; VENTURA 

2018 
  

23b Italian  Intenti dei filosofi POZZOBON 2013 
 

24 Italian Tendenze dei filosofi ZONTA 1997 
 

25 Italian 
 

Tesi dei filosofi STURLESE 2014 

26 Latin De philosophorum intentionibus 
 

Prologue 

27 Latin Summa theoricae philosophiae 
 

Latin MSS 

28 Russian Стремления философов 
Stremleniya filosofov 
 

MILKOV 2016 

29 Spanish  
(Castilian) 
 

Intenciones de los filósofos 
 

ALONSO 1963 

30 Spanish 
(Catalan) 
 

Tendencies dels filosops RUBIÓ I BALAGUER 1913-1914 
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 LANGUAGE TRANSLATION REFERENCES 
    
    

31 Turkish Felsefenin Temel İlkeleri ERDEMCI 2002 
    

 
 
The word maqāṣid appears five times in the text of the MF, four of which in the sole Pro-
logue. Moreover, also the passive participle of the same triliteral root, maqṣūd, is employed 
abundantly throughout the text (13 sure occurrences, to which two further ones might be 
added)27. Also the proper singular of maqāṣid, the noun of place maqṣid, is employed twice 
in the text. In the following Table 2, I have listed all the occurrences of maqāṣid and his 
cognate terms in the MF, providing the indication of the place in the text in which they 
occur, as well as a brief excerpt of the passage in which they are embedded. 
 
 
TABLE 2.  Occurrences of maqāṣid and its cognates in the text of the MF 
 

 
 ARABIC LATIN LOCUS CONTEXT OF OCCURRENCE 
     

     

1 maqāṣid intentionum Prologue, §1, DUNYĀ 1961: 
31.11 = SALMAN 1936-1937: 
125.16 

[a speech] containing the account of 
their intentions concerning their sci-
ences 
 

2 maqāṣid intentionibus Prologue, §1, DUNYĀ 1961: 
31.14 = SALMAN 1936-1937: 
126.20-21 

without being prolix with the men-
tion of what is analogous to an inter-
polation and to appendages extrane-
ous to the intentions 
 

3 
 

maqāṣid intentionibus Prologue, §1, DUNYĀ 1961: 
31.17 = SALMAN 1936-1937: 
126.24 

The aim [cf. 6] of the book is the ac-
count of the Intentions of the philoso-
phers, and this is its title 
 

4 maqāṣid intentionibus Prologue, §1, DUNYĀ 1961: 
32.7 = SALMAN 1936-1937: 
126.37 

The Ašʿarites are at variance with 
them only because of the technical 
terms and the adductions [of proofs], 
and not [because of] the concepts 
and the intentions 
 

5 maqāṣid intentionibus Preface to Metaphysics, §91, 
DUNYĀ 1961: 133.8 = MUCKLE 
1933: 1.11 

We will present in detail the account 
of the intentions of this science in 
two premises and five treatises 

     
     

6 
 

maqṣūd hoc enim in-
tenditur 

Prologue, §1, DUNYĀ 1961: 
31.17 = SALMAN 1936-1937: 
126.24 

The aim of the book is the account of 
the Intentions [cf. 3] of the philoso-
phers, and this is its title 

 
27 These are number [19] in Table 2 infra, in which maqṣūd only appears in the variant reading provided by ms. 
Y (yatimmu l-ġaraḍu Dunyā, yatimmu l-ġaraḍu wa-l-maqṣūdu Y), and of number [22], in which the past participle 
appears in the feminine [maqṣūda], and with an adjectival function partly different than the normal usage of it 
in the text (occurrences [6]-[18] in Table 2). 
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 ARABIC LATIN LOCUS CONTEXT OF OCCURRENCE 
     

     

 
7 maqṣūd intentionis Preface to Logic, §4, DUNYĀ 

1961: 37.14 = LOHR 1965: 
242.100 

As for the parts of logic and their or-
der, they are explained by the men-
tion of its intent 
 

8 maqṣūd intentio Logic IV, §34, DUNYĀ 1961: 
66.4 = LOHR 1965: 258.3 
 

This is the intent 

9 maqṣūd id de quo agitur Logic IV, §36, DUNYĀ 1961: 
68.12 = LOHR 1965: 259.41 
 

That which becomes subject in the 
conclusion that follows, namely the 
intended [thing] of which it is predi-
cated, is called «minor term» 
 

10 maqṣūd intendo Logic IV, §64, DUNYĀ 1961: 
104.16 = LOHR 275.589 
 

the intent [here] is the example 

11 maqṣūd --- Preface to Metaphysics, §91, 
DUNYĀ 1961: 133.7 
 

We, however, will adduce during the 
speech [those parts] of the natural 
[science] from which the under-
standing of our intent depends 
 

12 maqṣūd nos intendimus Metaphysics II.1o, §187, 
DUNYĀ 1961: 216.22 = MUCKLE 
1933: 57.20 
 

the intent [here] is [just] to make un-
derstand  
 

13 maqṣūd 
[quṣūd D] 

--- Metaphysics III.b.7, §217, 
DUNYĀ 1961: 237.11  
 

in the realization of our intent 

14 maqṣūd 
 

id de quo in-
tendimus 

Metaphysics III.b.11, §234, 
DUNYĀ 1961: 247.22 = 
MUCKLE 1933: 84.34 
 

We return then to the intent 

15 maqṣūd 
 

hoc solum in-
tendimus 

Metaphysics III, Epilogue, 
§240, DUNYĀ 1961: 251.1 = 
MUCKLE 1933: 87.26 
 

The intended [thing] is that you can-
not understand anything of God 
Most High but by way of the compar-
ison to something which is in your-
self 
 

16 maqṣūd nihil aliud in-
tendimus nisi 

Metaphysics IV.b.1.4, §261, 
DUNYĀ 1961: 264.3 = MUCKLE 
1933: 99.32 
 

The intent is that we clarify that 
every composed body is susceptible 
of the movement 
 

17 maqṣūd id quod intendi-
tur 

Metaphysics IV.b.3.1, §285, 
DUNYĀ 1961: 281.4 = MUCKLE 
1933: 113.17 
 

it is also necessary that the obedient 
has a goal in his obedience, that goal 
being his intended [thing] 
 

18 maqṣūd intentio Preface to Physics, §315, 
DUNYĀ 1961: 303. = MUCKLE 
1933: 
 

Its intent is concentrated in four 
treatises 
 

19 maqṣūd 
[Y] 

intentio Preface to Physics, §315, 
DUNYĀ 1961: 303.5 = MUCKLE 
1933: 131.6 

the goal [and the intent Y] is com-
pleted 
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 ARABIC LATIN LOCUS CONTEXT OF OCCURRENCE 
     

     
     
     

20 maqṣid inquisicionis (!) Preface to Metaphysics, §91, 
DUNYĀ 1961: 133.5 = MUCKLE 
1933: 1.6 
 

it is the goal of the sciences and their 
aim 
 

21 maqṣid id quod intendi-
tur 

Physics V.3, §428, DUNYĀ 
1961: 373.21 = MUCKLE 1933: 
185.23 

as a ride carrying to the destination 

     
     

22 maqṣūda [a parte] ad 
quam accedit 

Metaphysics IV.b.1.1, §250, 
DUNYĀ 1961: 257.6 = MUCKLE 
1933: 93.15 
 

the fled direction is different than 
the intended direction 

 
 
The analysis of the occurrences of participles and deverbal nouns of the root q-ṣ-d in the 
MF shows a diversified, but all in all compact, landscape. Unsurprisingly, the root is em-
ployed with particular frequency in introductory, or in any case programmatic, sections of 
the texts such as the prefaces to the various parts of the encyclopaedia, or the epilogues to 
some specific discussions. This is the case with the five occurrences of the root that are to 
be found in the sole Prologue ([1]-[4] and [6] in the preceding Table 2), as well as with oc-
currences number [5] (the fifth and last occurrence of maqāṣid in the plural, which is to be 
found in the Preface to the section on Metaphysics); number [7], from the Preface to Logic; 
[11] and [20], again from the Preface to Metaphysics; [15], from the Epilogue to the Third 
treatise of Metaphysics; and [18]-[19], from the Preface to Physics. Globally, 12 cases out of 
the total 22 come from these liminary – introductory or conclusive – sections of the text, 
which comprehensibly emphasize the programmatic (or, respectively, achieved, in the case 
of the conclusive statements) ‘intent’ of the philosophical discussion. 

In all the occurrences of the past participle maqṣūd in the text (numbers [6]-[19] in 
Table 2), the teleological meaning of the root is very well perceivable. This circumstance 
could be seen prima facie as a strong reason for a similarly teleological reading of maqāṣid 
as it occurs in the title, but this – as we have begun to see – would be a hasty conclusion. 
Indeed, while the Latin translators arguably treated maqṣūd as the singular of maqāṣid, and 
accordingly rendered it as intentio in many occurrences28, it seems now safe to exclude that 
maqāṣid could be taken as the plural of the participle. The pattern mafāʿil rather belongs to 
the plural of nouns of place: our singular must then be maqṣid (or maqṣad) and not maqṣūd. 
Thus, it is important to turn the attention to the two occurrences of maqṣid – numbers [20] 
and [21] in Table 2 – which are to be found in the MF. In [21] the context is very concrete, 
because an actual – though metaphorical – journey is at stake. There, maqṣid represents 
the journey’s destination (i.e. the actual place where the journey tends and ends). This is 

 
28 Compare supra, Table 2, numbers [8], [18], and probably also [19] (intentio being a closer rendition of maqṣūd 

than of ġaraḍ: cf. supra, fn. 26, and infra, Commentary, ad §315 for the details). In many other cases, the Latin 
rendition of maqṣūd is verbal and periphrastic, with occasionally complex translative formulas like nihil aliud 
intendimus nisi ([16]) for the simple nominalized [al-]maqṣūd. 
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the concrete meaning from which the metaphorical sense of ‘intent’ presumably derived. 
Occurrence [20] shows instead this second, clearly teleological sense of maqṣid, because 
the term is there paired with the unmistakably teleological word ġaraḍ, ‘goal’.  

The analysis of the proper singular of maqāṣid as it appears in the text of the MF seems 
thus to confirm the teleological sense also conveyed by the passive participle. It remains 
true, however, that the plural maqāṣid has in its five occurrences a clearly more substantive 
and objective connotation than the one enjoyed by its singular. A possible test for this as-
sessment would be to replace my rendition ‘intentions’ with the alternative one ‘doctrines’ 
in occurrences [1]-[5] in Table 2. In doing the experiment, it is easy to acknowledge that all 
the sentences would in general preserve, and in some cases even seemingly improve, their 
meaning. However, a careful reading inter alia of sentence [2] can give us a better grasp of 
the proper meaning assumed by the title-word maqāṣid in the Prologue. There, as a matter 
of fact, al-Ġazālī writes that he wants to present his topic «without being prolix with the 
mention of what is analogous to an interpolation and to appendages extraneous to the in-
tentions [maqāṣid]». In this specific text, the plain substitution of ‘intentions’ with ‘doc-
trines’ would not quite work. Indeed, the content of the text has already been described in 
[1] as the «account» of the maqāṣid of the philosophers. If then maqāṣid had a meaning as 
generic as ‘doctrines’, it would make poor sense to speak in [2] of interpolations and addi-
tions to these maqāṣid, read under this hypothesis as generic doctrines which could encom-
pass, in principle, the entirety of the philosophers’ arguments. Rather, it seems that the 
meaning must be here more restricted, as in ‘main doctrines’, i.e. the crucial tenets or teach-
ings of the philosophers – a sense perfectly captured by translations such as German Haupt-
lehren, or French vues essentielles29. In this sense, statement [2] by al-Ġazālī constitutes an 
important programmatic affirmation, aimed at restricting the scope of the following ency-
clopaedia to the sole principal topics touched upon by the falāsifa, without concern for the 
many secondary rivulets in which the enterprise of philosophy can be channeled and dis-
persed. 

Bearing this important nuance in mind, the tension between the sense of «doctrines» 
and that of «intentions» can probably be further recomposed by considering that «inten-
tions» does not need to have a subjective or connotative sense which univocally reports it 
to the subjective goals of the philosophers. With an only partial stretch, and recalling its 
etymology, it can rather designate their theoretical ‘destinations’, i.e. the philosophical 
places in which their teachings end up: in short, their – objectively considered – main ten-
ets, which can of course be paraphrased also as «doctrines», but which also keep the sense 
of objective goals of the philosophical enterprise. This content-like sense of the word «in-
tention» is also contemplated in English, as the sixth meaning reported by the leading Eng-
lish dictionary Merriam-Webster under the entry intention appears indeed to confirm: «6: 
CONCEPT | especially: a concept considered as the product of attention directed to an object 
of knowledge». The maqāṣid al-falāsifa which al-Ġazālī aims to present are thus the main 
theses of the philosophers, because they represent the main and direct ‘destinations’ of the 

 
29 This semantic aspect of ‘principal’ or ‘main’ (tenet) is attested for the root q-ṣ-d also in other patterns, such as 
in the expression bayt al-qaṣīd, which WEHR: 898a glosses as ‘the main point, the principal part, the essence, the 
core, the gist, the best, the hit, the climax of sth.’, from a basic sense of qaṣīd as ‘aspired, desired, aimed at, 
intended’. 
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project of falsafa in its various pathways to knowledge30. As opposed to the certainly perti-
nent, but less specific rendition ‘doctrines’, the term ‘intentions’ – with its etymological ref-
erence to the idea of ‘tending to’ – aims to exclude from this straight philosophical path the 
intermediary steps, the detours, the digressions which al-Ġazālī calls in the Prologue «ap-
pendages» and «interpolations». While these detours are certainly involved and inevitable 
in any philosophical journey (and especially in one as long and as complex as that of Avi-
cenna), they are inessential to the actual target of the inquiry.  

This specific reading of ‘intention’ as ‘(theoretical) place of destination’ seems suitable 
also for other occurrences of maqāṣid in different authors than al-Ġazālī. For instance, the 
second part of the title of ʿAllāma al-Ḥillī’s31 (d. 1325) Marāṣid al-tadqīq wa-maqāṣid al-
taḥqīq32 – translated as The Observatory of Precision and the Ends of Verification by Khalid 
El-Rouayheb33 – might well be rendered also as ‘the intentions of the verification’, if we take 
‘intention’ in the sense of the metaphorical places in which the rational process of ascer-
tainment called taḥqīq ends up, and achieves its (final) results34. Common renditions of the 
title of Saʿd al-Dīn al-Taftāzānī’s (d. 1390) Šarḥ al-Maqāṣid fī ʿilm al-kalām in English-speak-
ing scholarship are also teleological, and they can probably be interpreted as well in a way 
similar to the one described here35. Interestingly, in Avicenna’s Kitāb al-ʿIbāra [Book of the 
Expression] – the part of his K. al-Šifāʾ corresponding to Aristotle’s De interpretatione – the 
phrase maqāṣid li-l-nafs is said to be equivalent to maʿānī, ‘concepts’36. If we take maqāṣid 
li-l-nafs to mean ‘the places of destination of the soul’ (in her rational capacity), i.e. the 
places to which the soul tends in ger path to knowledge, such a definition appears alto-
gether not far from the one of the Merriam-Webster dictionary quoted above. Indeed, in a 
wider historical perspective, the rendition of maʿnà with intentio in Arabic-Latin medieval 
translations might be seen as governed by a similar, if not even identical, rationale37. All in 
all, it would thus seem that a certain semantic shift of finalistic terms such as intention, aim, 
or goal from their primary teleological and subjective sense to the objective, content-like 
one is a general and even cross-linguistic feature. This likely happens because the goals of 
a theoretical or intellectual enterprise are indeed nothing else than the individual results of 
that inquiry. Thus, it makes good sense for them to be single pieces of doctrine yielded by 
the theoretical investigation as definite, recognisable outcomes. 

 
30 The idea of the ‘direct’ or ‘straight’ way to a destination is captured by the active participle qāṣid, from the 
same triliteral root of maqāṣid: cf. WEHR: 898b, sub voce. 
31 Ḥasan bin Yūsuf bin al-Muṭahhar al-Ḥillī. 
32 Arabic edition in AL-ḤILLĪ 2017. 
33 EL-ROUAYHEB 2019: 69. 
34 Rather, ‘doctrines of the verification’ would not quite work. 
35 MORRISON 2021: 311-312 uses the rendition «Commentary on the Goals» for the Šarḥ, and «The Goals of Kalām» 
for Taftāzānī’s own brief treatise al-Maqāṣid fī ʿilm al-kalām, on which the monumental commentary is built. As 
an alternative reference title for the work, Morrison mentions the interesting form Maqāṣid al-Maqāṣid (ren-
dered ivi as «The Goals of the Goals»), which is only understandable on the basis of a teleological interpretation 
of maqāṣid. In a similar vein, JANOS 2020: 250 renders the title of the Šarḥ as Commentary on the Aims of the 
Science of Theology. 
36 ʿIbāra 1.1, p. 3.2. Cf. also SABRA 1980: 753 fn. 4. 
37 The theoretically fundamental further development of the medieval Latin notion of intentio, through the phi-
losophies of Brentano and Husserl, to become a key-concept of contemporary phenomenology lies of course far 
beyond the Arabic semantic problem from which we took the move. For an orientation in the ancient and me-
dieval background of the modern notion of intentionality, cf. PERLER 2001. 
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This semantic interpretation appears also confirmed by the parallel case of al-Fārābī’s 
well-known little treatise On the Goals of Aristotle’s Metaphysics, normally quoted in schol-
arship with its shortened Arabic title Fī Aġrāḍ38. Similarly to the MF, al-Fārābī’s work is also 
titled with an apparently finalistic word, ġaraḍ ‘goal’ (a term which, as we have seen, is also 
paired with the root q-ṣ-d in the MF) 39. Despite this explicitly teleological title, al-Fārābī’s 
text, in its concrete buildup, does not describe any subjective goal allegedly entertained by 
Aristotle in writing his Metaphysics, nor any ‘external’ aim with respect to the theoretical 
project of a first philosophy. Rather, the treatise consists in concreto in a summary, subdi-
vided by books, of the main tenets and the pivotal doctrinal achievements of Aristotle’s 
metaphysical discussion. The aġrāḍ of al-Fārābī’s title thus appear, in the substance, re-
markably similar to the maqāṣid of al-Ġazālī’s one, in that (i) they are both prima facie tel-
eological terms, (ii) they both refer to philosophers and/or their works (Aristotle’s Meta-
physics in al-Fārābī; the falāsifa as concealing the main name of Avicenna in the MF), and 
(iii) they both reveal a very clear objective sense under the possibly misleading patina of 
their finalistic, subjective meaning. 

In consideration of all the above, I take the meaning of the title Maqāṣid al-falāsifa to 
be, quite literally, that of ‘destinations of the philosophers’, in the sense of ‘theoretical 
places in which the philosophers end up’ in the (metaphorical) journey of their intellectual 
inquiry. While I perfectly agree with previous scholarship that this meaning is similar to the 
one captured by a word such as ‘doctrines’ (or, for instance, ‘theses’), I am also persuaded 
that the traditional rendering ‘intentions’ has its own merits, as well. This is, (1) first of all, 
because it properly captures the principal meaning of the Arabic root q-ṣ-d, with its etymo-
logical reference to the idea of ‘tending to’; (2) second, because its English usage admits of 
an objectively connotated sense such as ‘concept’, and not only of a subjective, teleological 
meaning, much like the original Arabic; (3) third, because its relative rarity (as opposed to 
the rather generic ‘doctrines’) allows more easily for a technical understanding of it in the 
sense of ‘main theses’, which seems required by the Prologue of the MF; and finally, (4) 
fourth, because it is firmly established in the translations – dating from the Latin De philo-
sophorum intentionibus –, and consequently also in available scholarship on the MF.  
 
 

 
38 Cf. the English translation and detailed discussion of the text provided by BERTOLACCI 2006: 65-95. Bertolacci 
draws parallels between the prolegomena to the commentary on the Metaphysics by Ammonius son of Hermias, 
in the reportatio by Asclepius (however not translated into Arabic), and al-Fārābī’s treatise. In particular, the 
Fārābīan notion of ġaraḍ appears to correspond to the Greek prolegomenic concept of σκοπός of a commented 
work, which also has an objective sense, since it usually refers to the contents of the work at stake: cf. e.g. the 
passages by Ammonius translated in BERTOLACCI 2006: 80-82. 
39 Cf. Table 2, esp. [19] and [20]. 
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1.2. 
Chronological and Doctrinal Collocation 

 
 
 
The issue of the dating of the MF has long been discussed in scholarship, partly because of 
the connections it seems to have with the various phases of al-Ġazālī’s intellectual career, 
and especially with his study of (Avicennan) Peripatetic philosophy [falsafa], and partly for 
the long-standing assumption of its tight relation with the Tahāfut al-falāsifa [The Incoher-
ence/Precipitance of the Philosophers], al-Ġazālī’s best-known work of refutation of Avicen-
nan falsafa40. The connection of the two works is indeed explicitly made in the Prologue 
and the Epilogue of the MF41. However, the issue is further complicated by the necessity to 
take into account the possibility that those liminary texts are insincere because apologetic 
in nature, and/or that they might have been added in a later time with respect to the com-
position of the main text42. All these intertwined aspects make a balanced evaluation of the 
various available hypotheses on the dating of the MF extremely arduous for the interpreter. 
In what follows, I will therefore limit myself to present some preliminary data to address 
these closely interrelated problems, which will be discussed in greater detail in a forthcom-
ing article on the dating of the MF that Ayman Shihadeh and I currently have in preparation. 
Much of what I will say in what follows presupposes, and conversely finds support in, sub-
sequent sections of this same Introduction, a circumstance which forces me to provide very 
often forward references to the specific treatment of the various topics I touch upon. None-
theless, I resolved to deal with the important issue of the dating of the MF in a preliminary 
section of my analysis, in the persuasion that it was important to provide since the begin-
ning of the discussion a general picture of the chronological and doctrinal collocation of 
the work, before treating particular aspects of this general picture in greater detail. 

From a very basic point of view, one could think in principle of two possible datings of 
the MF with respect to the TF, i.e. before or after the refutative work. As opposed to the total 
absence of sound chronological data for the MF, we do have an absolute date for the com-
pletion of the TF, 11 Muḥarram 488/21 January 1095 – when al-Ġazālī was about forty, and 
certainly mature from both a professional and an intellectual point of view. Each of these 
broad datings (before or after 1095) could be further tentatively specified in terms of tem-
poral contiguity to the TF, thus giving the following four basic alternatives for the colloca-
tion of the drafting of the MF within al-Ġazālī’s life (1056-1111) and career43. 

 
(a) early dating (long before the TF) 
(b) early-middle dating (short before the TF) 

 
40 The Arabic text of the TF was critically edited in BOUYGES 1927, and translated into English, with facing Arabic 
text, by MARMURA 2000. All subsequent quotations will be taken from the latter edition. 
41 Cf. infra, §1 and §455 of my Translation; see also the Commentary ad locos. 
42 The latter possibility was suggested with particular emphasis by HANA 1972: 894, on the grounds that the style 
of the Preface – according to him full of repetitions – would contrast with al-Ġazālī’s attention to the ‘purity of 
style’. 
43 For the most recent biography of al-Ġazālī, which also contains the persuasive proposal of setting his date of 
birth to 1056, see GRIFFEL 2009: 19-59. 
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(c) late-middle dating (short after the TF) 
(d) late dating (long after the TF) 

 
Schematically, it could be argued that option (b) is the most traditional understanding of 
the relationship between the philosophical and the refutative work, which sees the former 
as preparatory to the study of the latter, thus taking more or less at face value the authorial 
indications contained in the Prologue of the MF44. An enriched variant of alternative (b) is 
the oft-called «tripartite scheme», according to which (i) the MF would constitute the neu-
tral presentation and exposition of Avicenna’s philosophy, (ii) the TF would be the refuta-
tion of that system, and (iii) a third work – the precise identification of which remains de-
bated – would finally provide the rebuilding of a sound system of knowledge. Ground for 
this tripartite scheme is the combination of the reading of the MF as muqaddima to the TF 
(as based on a strict interpretation of the Prologue and the Epilogue) with an interesting, 
but ambiguous statement that is to be found at the end of the First Discussion of the TF.  
 

TEXT 1. al-Ġazālī, TF, Discussion 1, transl. MARMURA 2000: 46, modified 
 
We have not endeavored to defend a particular doctrine, and as such we have not 
departed from the objective of this book. We will not argue exhaustively for the doc-
trine of the temporal origination [of the world], since our purpose is to refute their 
claim of knowing [its] pre-eternity.  
As regards the establishment of the true doctrine [iṯbāt al-maḏhab al-ḥaqq], we will 
write a book concerning it after completing this one – if success, God willing, comes 
to our aid –and will name it The Foundations of Beliefs [Qawāʿid al-ʿaqāʾid]. We will 
engage in it in establishing [iṯbāt], just as we have devoted ourselves in this book to 
destruction [hadm]. 

 
The first version of the tripartite scheme – clearly modelled on a flat historical understand-
ing of Hegel’s triadic scheme of thesis, antithesis, and synthesis – was proposed to the best 
of my knowledge by Duncan Macdonald in a 1899 paper45. Basing himself also on the termi-
nology employed in Text 1, Gabriel S. Reynolds gave in 2002 a classic presentation of this 

 
44 See the chronology proposed for the MF in BOUYGES 1959: 23 (and cf. also BOUYGES 1927: ix). The same hypoth-
esis is also retained by HOURANI 1959: 227 (revised edition, with no variation concerning the MF, in HOURANI 1984: 
292), who proposed for the MF a drafting comprised between 1091-1092 (484 H) and 1093-1094 (486 H), and by 
BADAWĪ 1977: 53-62 (see also, for these data, SHIHADEH 2011: 78 and fnn. 4-5). BERNAND 1990: 228 gives for the MF, 
without justification, the date of 487 H (the year before the TF); the same appears to be the position held by 
LAZARUS-YAFEH 1975: 46-48, and, following her, by HARVEY 2001: 361. The editor of the Arabic text Sulaymān 
Dunyā represents, moreover, a paradigmatic case of this tendency in scholarship, as he even makes the formula 
Muqaddima Tahāfut al-falāsifa [«The Premise of the Incoherence of the Philosophers»] precede the title 
Maqāṣid al-falāsifa in his edition of al-Ġazālī’s work (see DUNYĀ 1961, frontpage), thus making his interpretation 
of the relation between the two works interfere with his own editorial choices. The same is held very clearly by 
PODKOŃSKI 2006: 618, who speaks explicitly of the MF as «the first part of a two-part work», concluded by the TF. 
For a synthesis of this traditional position in scholarship cf. GRIFFEL 2006: 9: «From the word in the introduction 
and khātima of the Maqāṣid, Bouyges (and others before him) assumed that the writing of Maqāṣid al-falāsifa 
immediately preceded the work on Tahāfut al-falāsifa. From a note in MS Istanbul, Fatih 2921, Bouyges con-
cluded that al-Ghazālī finished working on Tahāfut al-falāsifa on 11 Muḥarram 488/21 January 1095. It was as-
sumed that the Maqāṣid had been written in the months or years before. This has always been the standard 
account».  
45 MACDONALD 1899. 
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simplified view of al-Ġazālī’s intellectual development in terms of «construction» (MF), 
«destruction» (TF), and «reconstruction» (the third work mentioned in the TF) of a con-
sistent system of thought46. Michael Marmura himself, in the preface to his English transla-
tion of the TF, identified the ‘affirmative’ writing mentioned in Text 1 with al-Ġazālī’s theo-
logical work al-Iqtiṣād fi al-Iʿtiqād [Moderation in Belief], despite acknowledging that 
Qawāʿid al-ʿaqāʾid – which he translates as The Principles of Belief47 – is actually the title of 
an important section of al-Ġazālī’s religious masterpiece Iḥyāʾ ʿulūm al-dīn [Revival of the 
Religious Sciences] 48 . More recently, Muḥammad Afifi al-Akiti suggested instead that 
Qawāʿid al-ʿaqāʾid might be «a generic title for al-Ghazālī’s theological project – a set of 
works that includes the Maḍnūn writings»49. This is done in the framework of al-Akiti’s pro-
posal of reading the MF as expressing the ‘ugly’, the TF as the ‘bad’, and the Maḍnūn – a 
composite set of esoteric writings of debated attribution to al-Ġazālī – as the ‘good’ of fal-
safa50. This latter suggestion, albeit certainly erudite in certain of its underpinnings, is not 
devoid of the dangers always implicit when one tries to force the living dimension of history 
into a constrictive scheme, invented pretty much a priori. But even if one is willing to dis-
regard this important, general reason of caution against too rigid tripartite patterns, the 
variety of the opinions just mentioned shows that there is still no scholarly consensus about 
the identification itself of the work that should form the pars construens of al-Ġazālī’s phil-
osophico-theological project. One could further argue that the need itself of positing the 
existence of such a pars construens is at best dubious, since both the MF and the TF seem 
to include at least some ‘positive’ teachings, and not just neutral or – what is worse – nega-
tive and destructive ones. The tripartite scheme, as fascinating as it might seem at first 
glance, appears thus to fall apart very soon when closely inspected. 

As for option (a), namely the drafting of the MF in a juvenile phase of al-Ġazālī’s career, 
it was brought to the fore – sometimes, implicitly but erroneously, as if it were the only 
possible alternative to option (b) – by Erwin Gräf51  and, in more recent years, by Jules 

 
46 REYNOLDS 2002: 34-37. Reynolds there gives also arguments against this simplified triadic presentation of the 
evolution of al-Ġazālī’s thought. 
47 But ʿaqāʾid is the plural of ʿaqīda, and will then have the value of ‘beliefs’, or even more precisely of ‘articles’, 
‘tenets of faith’. As for qawāʿid, it is the plural of qāʿida, which is used in the MF to introduce the complex final 
reasoning of the First treatise of Metaphysics, which concerns the eternity of the world: see infra, Translation, 
§171 (and ff.), and see the Commentary ad loc. for some hypotheses on the occurrence of this characteristic term 
in that context. For the ambiguous stance displayed by the MF with regard to the issue of the eternity or origin 
in time of the world cf. also infra, §1.8.2. Anti-Eternalist Examples: Changing Avicenna from Within. 
48 Cf. MARMURA 2000: xviii: «[…] a sequel to the Tahāfut, is his Al-iqtiṣād fi al-iʿtiqād (Moderation in belief), an 
exposition of Ashʿarite theology. In the Tahāfut al-Ghazālī intended to refute and negate; in the Iqtiṣād, to build 
and affirm what he declared to be true doctrine»; and see also his more diffused statements concerning the 
identification of the Qawāʿid with the Iqtiṣād in MARMURA 2000: xxiii-xxiv. 
49 See AL-AKITI 2009: 89-90 and fn. 87. For further information on the problematic issue of the Maḍnūn («re-
stricted») corpus of writings, cf. the brief outline of the scholarly discussion presented infra, §2.1.2. 
50 AL-AKITI 2009: 52; and cf. infra, §2.1.2. The Maḍnūn Corpus. 
51 GRÄF 1960 (o 1961?): 163: «Aus all diesen Beobachtungen geht hervor, daß die Maqāṣid nicht als philosophische 
Propädeutik zum Tahāfut konzipiert worden sind. Sie stammen wohl sicher von Ġazzālī, aber aus der Zeit seines 
Philosophiestudiums, in der ihm dessen Fruchtlosigkeit noch nicht ausgegangen war […]». I owe the quotation 
to GRIFFEL 2006: 10 fn. 31; a longer extract of Gräf’s assessment is also to be found in TREIGER 2012: 117 n. 20. 
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Janssens52 and Alexander Treiger53. Option (a) is almost inextricably connected, in Janssens’ 
paradigmatic presentation of it, to the assumption of a genuinely ‘philosophical’ phase of 
al-Ġazālī’s intellectual path, during which the future great theologian would have full-
heartedly adhered to the enterprise of falsafa. There is however no proper historical evi-
dence for such a phase54. Moreover, Gräf, Janssens, and Treiger all hypothesise that the Pro-
logue and the Epilogue of the MF were added to the text in a later phase than the drafting 
of the core of the work, for variously conceived apologetic purposes which would have been 
developed by the mature theologian with respect to his earlier (and at this later point per-
haps somewhat embarrassing) adherence to falsafa55. 

While critically retracing the history of options (a) and (b), in a 2006 paper Frank Grif-
fel advanced – for the first time to the best of my knowledge – the opposite hypothesis (d), 
i.e. the possibility of assigning to the MF a later dating than the TF, and more specifically a 
drafting close to the end of al-Ġazālī’s career. Griffel maintained his novel hypothesis on 
the grounds that the MF refers to the TF (but not vice versa)56, and that some formulations 
of the Prologue of the MF strongly resemble al-Ġazālī’s late autobiography al-Munqiḏ min 

 
52 JANSSENS 2003b: 48 argues that the MF was likely composed many years before the TF «by the young al-Ġazzālī 
in his student days», and states that the theologian-to-be back then was «probably an adept of the (Avicennian 
inspired) falsafa-school of his time». Cf. also JANSSENS 2001: 13: «I believe that I can now affirm without any re-
serve that the Maqāṣid was not written as a preparatory work to the Tahāfut, and that therefore there is no 
direct link between the two works». 
53 Quoting JANSSENS 2003b: 43 and 48 (on which see also supra), TREIGER 2012: 3 states that «it has been proposed, 
in my view quite convincingly, that al-Ghazālī wrote the Intentions in his youth, as a philosophical “dissertation” 
or taʿlīqa. If this is the case, the Intentions did not originally include its current introduction, for at the time of 
its composition no refutation of philosophy had yet been envisioned». In the chronological table he offers of al-
Ġazālī’s writings, Treiger further writes about the MF: «Belongs to the early period of philosophical studies, 
certainly before the Tahāfut, with the introduction probably added later, close to the time of the Munqidh» 
(TREIGER 2012: 11). Cf. also TREIGER 2012: 117 n. 20 for Treiger’s rejection of Griffel’s position expounded infra. 
54 GRIFFEL 2006: 10: «There is, however, little evidence for such a period in al-Ghazālī’s life. Neither he himself 
nor his biographers refer to it». TREIGER 2012: 117 n. 20 however quotes as a possible hint in this direction a pas-
sage attributed to Abū ʿ Abd Allāh Muhammad b. ʿ Alī b. ʿ Umar al-Māzarī (d. 1141) by Muḥammad ibn Muḥammad 
Murtaḍà al-Zabīdī (d. 1790), in his commentary on al-Ġazālī’s Iḥyāʾ ʿ ulūm al-dīn [Revival of the Religious Sciences] 
titled Itḥāf al-sadāt al-muttaqīna bi-šarḥ iḥyāʾ ʿulūm al-dīn. According to al-Zabīdī, al-Māzarī al-Imām would 
have said that al-Ġazālī «read the science of philosophy [ʿilm al-falsafa] before his thorough study [istibḥār] in 
the field of the principles [of religion and law] [fī fann al-uṣūl]» (my translation from the transliterated Arabic 
text reported by Treiger). This witness seems however extremely fragile, given the enormous chronological dis-
tance that separates the reporter from the (alleged) reportee; moreover, as noticed by Treiger himself, the con-
text of al-Māzarī’s statement was heavily polemic against al-Ġazālī, and is thus even more difficult to take at 
face value. For more context on the Sicilian al-Māzarī’s polemic against al-Ġazālī see GRIFFEL 2009: 199-200. 
Griffel 2009: 339 n. 138 
55 As also noticed by SHIHADEH 2011: 79, supporters of this later addition of Prologue and Epilogue cite sometimes 
the Latin tradition – which mainly does not transmit them, but with important caveats to be made: cf. infra, 
§2.2. Latin – as proof of their thesis. Cf. for instance REYNOLDS 2002: 43-44: «With the exception of the preface 
and the conclusion, the Intentions reads as a systematic and faithful exposition of philosophy. The preface and 
conclusion read as somewhat awkward appendices. Could they be the work of a later redactor who sought to 
set the Intentions within the greater context of Ghazzâlî’s career? Proof of this perhaps lies with the Latin man-
uscripts, which by and large do not contain these appendices, most likely because the Intentions was translated 
before they were added». 
56 And this despite the fact that the TF does refer to many other works of al-Ġazālī’s, not including however what 
would have been the most obvious reference, had the MF really been written as a preparatory work for the 
refutation.  
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al-ḍalāl [The Deliverer from Error], written around 110757. The following Texts 2.a and 2.b 
provide a comparison of what is probably the clearest parallel between MF and Munqiḏ. In 
the two texts, the recurrence of the highly stylistic words ramy (‘throwing’) and ʿamāya 
(‘blind folly’, from the triliteral root of ‘blindness’) is particularly noteworthy. The cogency 
of the parallel with the Munqiḏ is moreover sealed, from the side of the MF, by the presence 
of the word ḍalāl – the very existential ‘error’ from which the protagonist of the autobiog-
raphy is saved or delivered – next to ʿamāya as a description of just how wrong criticizing 
without knowing can turn out to be. 
 

TEXT 2.a.  
al-Ġazālī, MF, Prologue  
[= infra, Translation §1] 

TEXT 2.b. 
al-Ġazālī, Munqiḏ, ed. BĪǦŪ 1992: 
41.14-15 

  
The inquiry into the corruption of 
their doctrines before the full com-
prehension of their attainments 
[qabla l-iḥāṭa bi-madāriki-hā] is im-
possible, or rather it is to throw 
[ramy] in blind folly and in error [fī l-
ʿamāya wa-l-ḍalāl]. 

I realized that to refute a school of 
thought [radd al-maḏhab] before un-
derstanding it [qabla fahmi-hi] and 
becoming acquainted with its core 
[iṭlāʿ ʿalà kunhi-hi] is to throw [ramy] 
in blind folly [fī ʿamāyatin]. 

 
A further, strong reason for Griffel’s hypothesis (d) is the alleged terminological and the-
matic discrepancy between the MF and the TF. The assumption of this discrepancy is bor-
rowed from a previous contribution by Jules Janssens, which mainly concerns al-Ġazālī’s 
interplay with Avicennan texts, but which also touches on the topic of the relation of the 
philosophical and the refutative work58. In that contribution, Janssens raised, although 
fleetingly, the issue that the doctrines expounded in the MF do not seem to be the same 
critically addressed in the TF, or at any rate that the philosophical discussion of the MF fails 
to be mentioned in the TF also in cases in which a cross-reference would have seemed not 
only reasonable, but even advisable59. The main part of Janssens’ analysis is however de-
voted to terminology, as he discusses at length the case of the vocabulary used in various 
Ġazālīan works – and among them most notably the TF and the MF – as far as Avicenna’s 
internal senses are concerned. 

In particular, Janssens detects an evolution from the MF to the TF in the way in which 

 
57 The verbatim coincidence between Munqiḏ and MF had already been noticed and emphasised by HANA 1972: 
890-894. Under the unwarranted assumption that the insertion of the autobiographical extract in the MF must 
be ascribed to a later author different than al-Ġazālī, Hana used it to cast doubts on the very attribution of the 
MF to the theologian. This bizarre conclusion was already criticised by JANSSENS 2003b: 45 fn. 22, who rightly 
noticed not only that no doubts on the autography of the MF can reasonably subsist, but also that the direction 
of the textual reprise needs not necessarily be the one Munqiḏ > MF, but could also be the reverse (MF > Mun-
qiḏ). Cf. also infra in this section for a brief discussion of these possible directions of dependence. 
58 JANSSENS 2003b; see also JANSSENS 2001. 
59 See JANSSENS 2003b: 44: «Furthermore, it is worthwhile to mention that al-Ġazzālī, when he completed the 
exposé on the soul in the beginnings of this question 18 of the Tahāfut, stated, or even insisted that this philo-
sophical doctrine of the soul is not open to rejection, since it is based on facts one may observe, and that it 
contains nothing contrary to Revelation. Precisely this latter assessment makes it difficult to understand why 
al-Ġazzālī does not repeat, or, at least, refer to what he has already brought to the fore on these matters in the 
Maqāṣid, if the latter has been meant as an introduction to the former?».  
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the terminology of the inner senses is used, despite the different Avicennan sources that, 
according to him, are at stake in the two cases: the MF would be more faithful to its Avicen-
nan source (the DN) than the TF is to its own, still Avicennan, source (the K. al-Nafs of the 
K. al-Šifāʾ). This variation is taken by Janssens to be a sign of evolution, from a greater to a 
lesser allegiance with respect to Avicenna, and thus from an early, scholastic work (the 
MF)60 to a definitely mature text (the TF). To this effect, in particular, Janssens individuates 
in the TF «an important innovation, insofar as the faculty of representation is now desig-
nated by the notion of ḥāfiẓa» – a term61 used by Avicenna only for memory, and not for the 
retentive faculty of forms (= «faculty of representation» in Janssens’ formulation). It is es-
pecially on this basis, as it seems, that Janssens develops his own adherence to thesis (a) as 
mentioned above, i.e. to the early drafting of the MF, since he writes: «If there does exist 
only a small interval of time between the two works [scil. the MF and the TF], why then has 
al-Ġazzālī taken another Avicennian text as basis, and, above all, why has he introduced 
terminological innovations?»62. Therefore, Janssens’ proposal of an early dating for the MF 
appears chiefly intended as a way of detaching the drafting of the philosophical work from 
the time of composition of the TF, in order to make more easily explicable the lexical dif-
ferences he detects between the two. 

The «terminological innovations» allegedly separating the MF and the TF, however, 
are emphatically not such. The feminine active participle ḥāfiẓa, as a matter of fact, is used 
for the retentive faculty of forms not only in the TF, but also in the MF itself, in two close 
but unrelated occurrences located in the Fifth treatise of the Physics of the MF (§43563 and 
§43764 of my Translation)65. Moreover, the verbal noun ḥifẓ (‘retention’), of the same trilit-
eral root, is used in the same sense of ‘retaining faculty of forms’ (and not of concepts) three 
more times in the same section of the Physics of the MF (§436, §439, §441 of the Transla-
tion)66. Since Janssens is certainly right in stating that the term ḥāfiẓa is rather used to des-
ignate the faculty of memory in Avicenna’s psychology, al-Ġazālī’s usage – in both the MF 
and the TF – of the root ḥ-f-ẓ as antonomastically referring to the retentive faculty of forms 
(i.e. the muṣawwira or mutaṣawwira) rather than to memory seems to be a noteworthy, spe-
cific feature of the theologian’s own – and likely mature – philosophical lexicon. This tech-
nical usage is by the way perfectly explainable on the basis of the generic sense of the word 

 
60 Written by al-Ġazālī «in his student days» (JANSSENS 2003b: 43). 
61 And not «a notion», as Janssens misleadingly puts it, since what is at stake is precisely the linguistic expres-
sion, and not the concept, or notion. 
62 JANSSENS 2003b: 44-45 (emphasis added). From the quoted passage it also emerges clearly that Janssens does 
not conceive at all for the MF the possibility of a later dating than the TF. 
63 Physics V.5, Translation, §435: «If then that form [ṣūra] is a particular [form] which falls in the soul from the 
conception, [if] the retaining [faculty] [ḥāfiẓa] retained it [scil. the «form» mentioned supra] according to its 
way, and [if] the imaginative faculty, which imitates the things by virtue of the representation, has not acted 
without restriction, then this vision is truthful and does not need an interpretation». 
64 Physics V.6, Translation, §437: «When the imaginative [faculty], with its restlessness, has already strengthened 
for a [certain] cause, then it does not cease to imitate and contrive forms [ṣuwar] which have no existence and 
which remain in the retaining [faculty] [fī l-ḥāfiẓati] until the sleeping [person] wakes up». 
65 Janssens does not consider any of these occurrences, probably because he only focuses on the explicit formu-
lation of the doctrine of the internal senses in Physics IV.2.2 (§§394-401 of my Translation), and not on the many 
other cases in the MF in which an inner sense is mentioned outside that specific section.  
66 Cf. infra the Commentary ad locos for more specific indications of the context(s) in which the expressions 
occur. 
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ḥāfiẓa, which in itself only means ‘retaining’ or ‘retentive’. Al-Ġazālī’s application of it to the 
retentive faculty of forms [ṣuwar] is thus not more arbitrary than Avicenna’s own restricted 
application of the same term to the retentive faculty of concepts [maʿānī] (i.e. memory), 
and only the preconceived assumption of an utter lack of philosophical sensitivity on the 
part of al-Ġazālī could justify an interpreter’s resistance to acknowledge as much. Far from 
being a decisive ground of separation between the MF and the TF – accordingly useful to 
assess the presumed chronological distance between the two texts, as per Janssens’ recon-
struction –, the terminology of the inner senses appears, on the contrary, as an important 
connective ground between al-Ġazālī’s expository and his refutative work. Apart from the 
internal senses, moreover, other positive similarities between the formulations of the MF 
and the TF can be detected elsewhere in the two texts, from the widespread common usage 
of the lexicon of angels – documented in detail in a subsequent section of this Introduc-
tion67 – and up to the presence, in the two works, of identical phrases and tournures68. 
Among these similarities, it is extremely noteworthy that al-Ġazālī gives, as examples for 
logical matters he expounds in the MF, precisely the three doctrines the rejection of which 
he charged of unbelief [kufr] in the TF, namely the origin in time of the world, God’s 
knowledge of particulars, and the resurrection of bodies69. 

What precedes, if it is warranted, also goes – at least in part – against Griffel’s own way 
of addressing the problem of the dating, inasmuch as Griffel takes Janssens’ conclusion on 
the discrepancy between TF and MF for granted, and simply proceeds to solve the conflict 
which (allegedly) results from it the other way round – that is, not by presupposing an early 
dating, but, on the contrary, by envisaging a very late one, which would equally allow for a 
long interval of time between the two works. The occurrence of the ‘conjunctive’, idiosyn-
cratic term ḥāfiẓa in the sense of ‘faculty of forms’ in both the MF and the TF seems however 
to dissolve the gist itself of the argument for separation as advanced by Janssens, thus also 
dissolving, in turn, the strongest reason for assuming a chronological distance between the 
two works. Admittedly, however, Griffel’s position is much finer and more nuanced than 
Janssens’ one, both because (i) he relies more on the content discrepancy (i.e. the difference 
in the reported/criticised teachings) than on the terminological distinction (as opposed to 
Janssens’ emphasis on the lexical issue)70, and because (ii) his explanation allows to account 

 
67 Cf. infra, §1.7.2. Angels and Intellects; see in particular Tables 13 and 14 on the angelic lexicon in the MF and 
the TF. 
68 Some similarities between the treatment of God’s knowledge of particulars in MF, Metaphysics III.b.6 (cf. infra, 
Translation, §§212-213) and the Thirteenth discussion of the TF are also noticed by AL-AKITI 2009: 65-66 fn. 34, 
in explicit contrast to Janssens’ theses as expressed in JANSSENS 2001: esp. 10. Some arguments advanced by al-
Akiti are however based on his debatable assumption that the work found in the London manuscript and stud-
ied by GRIFFEL 2006 is a further version of the MF, based however on the Šifāʾ rather on the MF. Some further 
information on the complex issues relative to the so-called Maḍnūn corpus of al-Ġazālī’s writings will be given 
infra, §2.1.2. 
69 The pivotal presence of these examples, immediately relatable to the TF, was already noticed in several con-
tributions (cf. in particular BERNAND 1990: 232-233; SHIHADEH 2011: 88; SIGNORI 2018: 370-371). I further discuss this 
important evidence for an underlying anti-Avicennan spirit of the MF below, in section §1.8.2, on Anti-Eternalist 
Examples: Changing Avicenna from Within. 
70 See GRIFFEL 2006: 9: «A critical comparison reveals, however, that the two texts use different terminology and 
that the teachings presented in the Maqāṣid are not in line with those reported and criticized in the Tahāfut. 
Ibn Rushd already complained about this discrepancy. The Maqāṣid does not offer adequate assistance to stu-
dents looking to understand al-Ghazālī’s Tahāfut. The Maqāṣid’s reports of philosophical teachings show no 
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more naturally for the absence of any mention of the MF in the TF – in Griffel’s reconstruc-
tion, the MF would simply not have yet been written at the time of composition of the ref-
utative work. 

This second reason (ii) for a later dating of the MF than the TF seems to me very strong, 
and in itself difficult to counter unless through some further, and onerous, assumptions. 
However, it does not seem to me as necessary to also assume a much later dating than the 
TF, as per Griffel’s hypothesis (d). As a matter of fact, the materials discussed above, as well 
as the overall analysis of the text of the MF conducted in this dissertation (and documented 
in the following sections of this Introduction), persuaded me that a proper gap between the 
MF and the TF needs not be assumed. Rather, after careful scrutiny the two works appear 
to me remarkably close, from both a thematic and a stylistic point of view, while not of 
course from other admittedly important aspects such as the organization of the subject-
matter71, or the (declared) overall attitude towards falsafa as a cultural discourse. The fact 
that the MF presents itself as a mere reportatio of the doctrines of the philosophers, while 
the TF spells out its refutative stance, should indeed not obscure the observation that the 
TF does not reject each and every aspect of the theses of the philosophers, but merely aims 
at showing that these are not necessarily (that is, apodictically) true. At the same time, the 
MF contains subtle – but not less clear and important – statements which reveal al-Ġazālī’s 
own nuanced (and certainly not slavish) stance apropos some of Avicenna’s doctrines72. 
Under this novel perspective, even one of the most apparent differences between TF and 
MF – the presence in the latter of a section on logic, entirely absent in the former – could 
turn out to be a similarity, since al-Ġazālī is clear in the Prologue of the MF that he – as an 
Ašʿarite theologian – has no substantial quarrel with Peripatetic logic73. With a change of 
the literary genre, this very attitude could well translate into the utter lack of logical refuta-
tions in the TF, without having to assume any more profound modification in al-Ġazālī’s 
doctrinal position. 

All this considered, alternative (c) sketched above – i.e. the possibility of assigning to 
the MF a dating close to the TF, but still chronologically later than the refutative work – 
might look as an appealing way out of the maze of intertwined possibilities hitherto de-
scribed. Even though no scholar to date seems to have seriously entertained that possibility, 
option (c) would indeed allow to easily explain the absence of any mention of the MF in the 
TF, without however the onerous, and possibly plainly false, assumption of a wide gap – 
thematic, and in turn also chronological – between the two works. Moreover, hypothesis (c) 
allows one to keep it in principle undetermined whether the Prologue and the Epilogue were 

 
evidence of being composed in the perspective of the Tahāfut». 
71 The primary level of the organization of the subject-matter heavily differs in the two works: the material of 
the TF is arranged in twenty discussions (sixteen of metaphysical, and four of physical topic), as opposed to the 
three treatises on logic, metaphysics, and physics (with a great many further subdivisions) in which the MF is 
divided. The important issue of the table of contents of the MF is discussed in detail infra, §1.4.1, Divisio textus, 
but the entire section §1.4 of this Introduction deals with the Structure of the MF, taking into account its speci-
ficities, its models and its consequences. 
72 On this important issue cf. the most recent reappraisal given by GRIFFEL 2021:  
73 This being a statement contained in the Prologue, it has less power than the other reasons sketched above for 
the sake of my overall argument, which tries to do, at least in principle and up to this point, without Prologue 
and Epilogue in order to assess the relation of the MF to the TF, and consequently also the most likely chronology 
of the former. But cf. infra for further discussion, also entailing an argument for the belonging of preface and 
conclusion to the first and only version of the MF. 



1.2. Dating 

 29 

drafted together with the rest of the work, or rather they were added to the text in a subse-
quent moment in time. As a matter of fact, hypothesis (c) is in principle not affected by the 
statements contained in those texts, since it is merely based on (i) the absence of any men-
tion of the MF in the TF74, and (ii) the novel recognition, against the supporters of options 
(a) and (b), of a positive, constructive similarity between the two works. 

An independent argument for the drafting of Prologue and Epilogue together with the 
main text of the MF could however be advanced, thus further corroborating hypothesis (c)75. 
As first noticed by Ayman Shihadeh, indeed, the MF does contain within its core text some 
signs of the same detached attitude towards the theses of the philosophers that is declared 
expressis verbis in the Prologue, and then again in the Epilogue of the work76. In the presence 
of such statements deployed within the text, Shihadeh argues, an analogous stance in the 
introductory remarks appears not only credible, but even in some sense necessary, since it 
would have been bizarre for al-Ġazālī to slightly, and only surreptitiously, detach himself 
from the teachings of the philosophers within the text, without a preliminary and program-
matic explanation given to the reader in some sort of introduction or preface. To corrobo-
rate his argument, Shihadeh refers in particular to a passage located at the end of Logic (V.4, 
§90 in my Translation), and to a second text belonging to the Preface to Metaphysics (§91 
in my Translation). While both cases do entail, indeed, an implicit reference to the philos-
ophers, quoted indefinitely in the plural of the third person («according to them» [ʿinda-
hum] in Logic; «their current habit» [ʿādatu-hum] in Metaphysics), it is important to stress 
that the content of al-Ġazālī’s Preface to Metaphysics actually comes from Avicenna, since 
it is a reworking of the analogous statements of the General Preface to the DN77. Thus, while 
al-Ġazālī is certainly displaying there as well his attitude of non-commitment towards the 
philosophers’ theses78, it is however true that he is also reproducing a stance ultimately de-
riving from Avicenna himself as a faylasūf, who had deemed it necessary to remark on the 
atypical ordering of the sciences he was following in the DN79. This reason of caution not-
withstanding, my analysis of the text uncovered in the MF several further examples of the 
very same attitude singled out by Shihadeh. In particular, al-Ġazālī uses many times verbs 
in the plural third person – such as, most notably, the formula «they said» [qālū] – in order 
to refer to theses of the philosophers. Even more to the point, he sometimes pairs this 

 
74 The mirror mention of the TF in the Prologue and the Epilogue of the MF, however, would certainly be a fur-
ther, strong argument for the later dating of the MF, if the pertinence of those texts to the core part of the phil-
osophical summa were to be ascertained. It is important to stress however that this (i) neither leads us directly 
into alternative (d) (i.e. a very late dating, towards the end of  al-Ġazālī’s life), nor (ii) does it imply that alterna-
tive (c) for the dating only rests on the hypothesis that Prologue and Epilogue were written together with the 
main text. This latter circumstance, for which I give infra some arguments, would merely strengthen the overall 
reasoning here conducted. 
75 A further, slightly weaker argument for the unity of composition of the paratexts with the main text might be 
given by the recurrence, in the Prologue and in two further places within the core text, of the rare and highly 
stylistic Arabic expression mazilla [or: mazalla] qadam, for which (and for whose Latin translations, in turn 
interesting) cf. also infra, §2.2. Latin. 
76 SHIHADEH 2011: 84-87. 
77 Cf. infra, §1.4.2. The Order of the Sciences, for a discussion of both Avicenna’s and al-Ġazālī’s passages. SHIHADEH 
2011: 85 fn. 21 also remarks on the Avicennan provenance of «key elements» of al-Ġazālī’s passage. 
78 As SHIHADEH 2011: 85 himself aptly remarks. 
79 The issue of this atypical ordering in both MF and DN is touched again in §1.3. A Translation from Persian, and 
more explicitly and abundantly in §1.4.2. The Order of the Sciences. 
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attitude with the very characteristic technical verb iṣṭalaḥū («they have technically/con-
ventionally adopted»), which suggests a sharper, semi-critical detachment from the doctri-
nal tenets there expounded. Finally, al-Ġazālī also uses the term qawm («group») to refer 
jointly to the falāsifa, thus emphasising the common belonging of the Peripatetic philoso-
phers to a tradition of thinking in all likelihood not fully endorsed by the writer of the MF80. 
If Shihadeh, as it seems to me, is right in linking such ‘detached’ ways of referring to the 
falāsifa in the third person to the programmatically uncommitted account envisaged by al-
Ġazālī in the Prologue and the Epilogue, all this material is in itself further evidence for the 
belonging of introduction and conclusion to the original drafting of the text of the MF, and 
thus also for dating the composition of the work in a period of time posterior to that of the 
TF. The references to the latter work contained in the Prologue and the Epilogue, therefore, 
would be prospective only in the sense of an envisaged (or even merely advisable) order of 
reading, and not of a proper order of composition of the two works. 

All the above, however, is not either tantamount to assume that the MF and the TF 
were written in explicit and indissoluble connection to one another, and that the MF is thus 
an actual premise, or logical preamble – albeit written later – to the refutation contained 
in the TF, as envisaged by the supporters of traditional option (b). This, indeed, would entail 
the presupposition of too stark a correlation between the two works, which, despite their 
similarities, are also admittedly different in many crucial aspects, and would arguably have 
been written by their author in a different way, had they really been conceived ab ovo as 
correlated parts of one and the same book project. More simply, the MF could well repre-
sent another aspect of al-Ġazālī’s complex interplay with Avicennan falsafa, different from 
the TF as for scope and rhetorical presentation of the arguments, but nonetheless belonging 
to a contiguous, and certainly mature, phase of the theologian’s outstanding intellectual 
career. The specifics of this chronological collocation could then arguably vary, even on a 

 
80 Cf. infra the section of this Introduction devoted to the explicit (nominal and indefinite) quotations occurring 
in the MF, under the heading §1.6.2. Indefinite Descriptions. In particular, the texts from the end of Logic and the 
beginning of Metaphysics discussed by SHIHADEH 2011 are reported in Table 11 in that section under numbers [15] 
and [16]. Occurrences of qālū with the philosophers as implicit subject are for instance to be found at numbers 
[52], [57], [59], [67] and [68], to which one could add the further occurrences referring to «dialecticians» and 
other logicians (not necessarily Peripatetic) at [6], [8], and [9]. As for qawm, it appears as an indefinite descrip-
tion of the falāsifa at numbers [31], [38], [40], [45], [55], [56], [65], and [72]. Among these differentiated occur-
rences, numbers [38] and [45] appear particularly noteworthy, since they contain the expression fī iṣṭilāḥi l-
qawmi, i.e. «in the technical usage of the group [of the philosophers]», with the same triliteral root of the verb 
iṣṭalaḥū mentioned supra (and reported at occurrence number [17] in Table 11), which, as I have argued, implies 
a stronger, semi-critical detachment with respect to the philosophers than their mere mention in the third per-
son. The recurrence of the VIII stem of the root ṣ-l-ḥ in the lexicon of the MF is in itself a very interesting feature 
of al-Ġazālī’s vocabulary in this work, and as such it is studied in detail in section §1.7.1. What’s in a Name? 
Technical Usage and Lexical Convention below. In occurrence number [40], moreover, qawm appears in the 
context of a very interesting statement concerning the different language (luġa or lisān) employed respectively 
by philosophy (here precisely represented by the word qawm) and revelation [šarʿ] as far as the separate sub-
stances which move the heavens (intellects for the one, angels for the other tradition) are concerned. I discuss 
this important issue in §1.7.2. Angels and Intellects below, where this crucial passage is reported as number [12] 
in Table 13, and again as Text 26. The usage of  al-qawm in the sense of al-falāsifa is also registered by Maurice 
Bouyges, in his Index A to the Arabic edition of Averroes’ Tahāfut al-Tahāfut (BOUYGES 1930b: 605a and fn. * ad l. 
124), as the most frequent in Averroes’ work, with only a few exceptions to this generalized usus. Since Bouyges 
did not consider the lemmata of al-Ġazālī in his compilation of the indices (see BOUYGES 1927: 599), the indica-
tion is to be taken as valid for Averroes’ own formulations, which might then have inherited here a usage already 
typical of his adversary. 
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relatively long span of time. Notably, on the one hand, the MF could have been drafted im-
mediately after the TF, or even roughly at the same time as the refutation, but with the im-
portant caveat that al-Ġazālī conceived it, early on in its composition, as substantially inde-
pendent from the refutation (in the sense of not being directly preparatory to it). This cru-
cially distinguishes hypothesis (c) from the traditional alternative (b), even under the ex-
treme assumption of a contiguous drafting of the two works.  

At the opposite point of the chronological span in principle covered by (c), the MF 
could also pertain to a phase close to that envisioned by Griffel in his hypothesis (d) (around 
1107, as the Munqiḏ), but with the equally important caveat that, if the reason for holding 
this is only the verbatim similarity of the Prologue with the autobiography, this similarity – 
although undeniable – is in itself not enough to assume a very late dating of the MF. First of 
all, as a matter of fact, it could be the Munqiḏ to depend on the Prologue of the MF, and not 
vice versa, and this would leave it undetermined how long before the autobiography the 
latter was drafted. Moreover, even if it is the Prologue to depend on the Munqiḏ, then this 
circumstance would in principle only date the Prologue (and arguably the Epilogue), but 
not the entire work. By contrast, the arguments for the middle-late dating here suggested – 
despite being corroborated by the pertinence of the introduction and the conclusion to the 
original drafting of the MF – are in principle independent from it. A further reason to avoid 
taking the similarities between MF and Munqiḏ as compelling chronological proofs is sug-
gested by the fact that in the TF itself – for which we have an absolute dating twelve years 
earlier than the Munqiḏ – important analogies with the autobiography are to be found. A 
glaring example of these resemblances is the reasoning in the Fourth introduction of the TF 
that concerns the philosophers’ surreptitious linking of their obscure metaphysics with the 
certainty achieved in mathematics and logic81. This connection, in reality unwarranted, is a 
smart strategic move on the part of the falāsifa, since it gives to the inexperienced student 
the false impression of an equally apodictic character of metaphysical and mathematical 
arguments, thus enticing him or her to an uncritical adherence to falsafa. Analogously, al-
Ġazālī complains in the Munqiḏ about the risks of mathematics, which do not lie in the 
teaching of errors – virtually absent from its demonstrations – but rather precisely in the 
danger of luring unskilled beginners into the lair of philosophical metaphysics82. 

A last hypothesis must be taken into account here, i.e. the possibility that the core text 
itself of the MF, and not only the introductory and conclusive statements, might have been 
subject to a stratified redaction process. Specifically, a version of this hypothesis was main-
tained by Gabriel Reynolds in an important paper for the contemporary study of the MF83. 
In his 2002 contribution, Reynolds argued that the Fifth treatise of the Physics of the MF is 
a later addition to the project of al-Ġazālī’s summa. Given that one of my main arguments 
for dissolving Janssens’ thesis of the terminological gap between the MF and the TF pointed 
precisely at an identical usage of the term ḥāfiẓa in TF, Discussion 18, and MF, Physics V84, 
the assumption of a later drafting of just this Fifth treatise of the Physics would possibly be 
disruptive for that part of my reasoning. Hence, it is important to discuss, and hopefully to 

 
81 Cf. TF, [Fourth] introduction, ed. MARMURA 2000: 8-9; cf. also a further parallel passage to the same effect in 
TF, [First] introduction, MARMURA 2000: 4. 
82 Cf. Munqiḏ, ed. BĪǦŪ 1992: 46.4-48.2, English translation in WATT 1964: 33-35. 
83 REYNOLDS 2002: 36-37. 
84 See supra in this section. 
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discard, this possibility here85.  
Reynolds’ argument is chiefly based on two very different considerations: (i) the mate-

rial fact that in al-Ġazālī’s Preface to the Physics only the topics of treatises I-IV are listed86, 
while the subject-matter of the Fifth treatise is missing, and (ii) the distinctive maturity of 
thought he himself detects in that treatise of the MF87. Reynolds draws from this circum-
stances the conclusion that «[i]ndeed, the fifth article seems to better reflect Ghazzâlî’s 
fully developed thought. It seems quite possible that he later returned and added this article 
to the Physics, without editing the list of contents in the beginning of the Physics»88. In my 
opinion, such an inference is however untenable, since the Fifth treatise of the Physics of 
the MF almost perfectly corresponds to the final sections of Avicenna’s DN, as can be seen 
by the Table of comparison between the MF and the DN given in Appendix 1 below89. While 
Reynolds does not ignore this circumstance90, he is not convinced that it bears any real im-
portance for the sake of his argument.  

As opposed to Reynolds’ assessment, however, I do think that the overall unity of the 
MF as a systematic summa of philosophy is substantially highlighted, and corroborated, by 
the fundamental unity of its main source: why indeed should al-Ġazālī have reproduced the 
end of the Physics of the DN, almost verbatim, only at a second stage, and not in the first 
stage of the composition of his text, which substantially depends on Avicenna’s Persian 
summa throughout 91 ? I am therefore persuaded that this circumstance has a stronger 
demonstrative value than the absence of an explicit reference to the Fifth treatise in al-
Ġazālī’s introduction to the Physics of the MF, which can be easily explained as a material 
lacuna, by the way not onerous to assume, given the brevity of the topic descriptions in that 
preface92 . Such a minimal material absence certainly does not legitimate, in itself, the 

 
85 I have already critically discussed Reynolds’ argument, although briefly, in a previous contribution, some of 
whose reasonings are repeated and expanded here: cf. SIGNORI 2020a: 82-83. 
86 That is, «(1) bodies, form, matter, motion and place; (2) the simple body; (3) compounded and mixed bodies; 
and (4) the soul (nafs) of plants, animals and humans» in the summary given by REYNOLDS 2002: 36. Cf. DUNYĀ 
1961: 303.15-21, corresponding to §315 in my Translation (and see also the Commentary ad locum, of which I 
reproduce a section in the following fn. 86). 
87 This absence is also mirrored in the Latin translation, but with some important precisions to make. The Latin 
tradition is also a witness, indeed, of a form of the text which does mention five treatises, sometimes also intro-
ducing a short description, missing in Arabic, for the fifth treatise. This happens in particular in the Renaissance 
edition printed in Venice in 1506 by Petrus Liechtenstein, which Muckle consulted in copy Paris, BNF Reserve 
809 (see MUCKLE 1933: IX and 130) and which reads «in quinque tractatibus» (anastatic reprint by LOHR 1969: 
89b2; page not numbered in the edition) and later, after the indication of the topic of the fourth treatise, «Quin-
tus est de eo quod fluit in anima ab intelligentia agente» (LOHR 1969: 89b9-10). The same situation is represented 
by ms. Paris, BNF lat. 16605, which analogously reads in quinque tractatibus (fol. 52v) and also adds in a marginal 
note the indication of the topic of the fifth treatise (quintus de eo quod fluit in animam ab intelligentia agente). 
This latter formulation, with the accusative animam rather than the ablative anima, is identical to the title given 
for the Fifth treatise in ms. Prague, Bibliotheca Capituli Metropolitani, O.1 (1585) (fol. 1r: Tractatus quintus de eo 
quod fluit in animam ab intelligentia agente). Moreover, ms. Paris, BNF lat. 16096, which is the sole known wit-
ness of the general Prologue of the MF in Latin translation (cf. supra, §1), omits the summary of the contents of 
the various treatises, but correctly reads, at the beginning of the passage, in V tractatibus (fol. 108ra). 
88 REYNOLDS 2002:  
89 See also infra, §1.4.2, for further discussion. 
90 See REYNOLDS 2002: 37 fn. 6. 
91 The role of the DN as the main source for the MF is discussed in its own right in the following section of this 
Introduction: §1.3. A Translation from Persian. 
92 Cf. infra, Translation, Physics, Preface, §315 (and see the Commentary ad locum). 
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drawing of as burdensome conclusions for the overall composition of the MF as those sus-
tained by Reynolds. Thus, it neither allows one to assume, for the time being, a stratified 
redaction of the core text of the MF, and it conclusively seems to have no serious conse-
quences on the dating arguments expounded in this section. 

While further, hard external evidence – for instance and hopefully, the discovery of 
dated manuscripts of the MF – could certainly alter substantially the aforementioned hy-
potheses in the future, the preceding arguments based on internal evidence and on textual 
comparison look for now the most solid at our disposal. As shown above, they lead alto-
gether to conceive for the MF a dating subsequent to the publication of TF in 1095, but not 
necessarily as late as the autobiography of 1107. This late-middle period appears thus for the 
time being as the most likely chronological collocation for al-Ġazālī’s encyclopaedia of Av-
icennan philosophy, which shows many signs of the maturity of thought of its author, of his 
already sure command of the philosophical subject-matter, and of his subtly critical and 
reflective attitude towards at least some tenets of the falāsifa. I find it important to stress in 
conclusion that the ability required for such a nuanced interplay, as well as for such an ef-
fective presentation of the doctrines of philosophy, can hardly be attributed to an early, 
scholastic phase of al-Ġazālī’s production, while it fits much better in a mature stage of his 
intellectual development. 
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1.3. 
A Translation from Persian 

 
 
 
The best way to approach the systematic study of the MF is probably to consider at first its 
main known source, Avicenna’s Persian encyclopaedia Book of Science for ʿAlāʾ ad-Dawlā93 
[Dānešnāme-ye ʿAlāʾī] (henceforth DN)94. The DN is likely the least studied of Avicenna’s 
summae, despite its great historical and doctrinal interest. As a matter of fact, it constitutes 
one of the very first, and certainly the foremost, example of philosophical production in 
Persian darī, and it bears as such a peculiar historical importance. It was written by Avi-
cenna around 102795 at the request of ʿAlāʾ ad-Dawlā (d. 1041), the Kākūyid ruler of Iṣfahān, 
in the service of whom the philosopher had found since 1023 a relatively stable position, 
which has been described in scholarship as «a sort of tenured appointment»96.  

 
93 GUTAS 2014: 118 translates the title – perhaps given to the work by Avicenna’s secretary al-Ǧūzǧānī rather than 
by the master himself – as Philosophy for ʿAlāʾ ad-Dawlā, basing himself on the equivalence between Persian 
dāneš and Arabic ʿilm, but in the sense of ḥikma = philosophy. Gutas quotes to this effect the Arabic rendition 
of the Persian title as al-Ḥikma al-ʿAlāʾiyya in Bahmanyār’s Kitāb al-Taḥṣīl, for which cf. infra, Text 4. A further 
parallel is given by the title of Avicenna’s earliest summa of philosophy, al-Ḥikma al-ʿArūḍiyya, which is con-
strued in the exact same way as Bahmanyār’s rendition of Dānešnāme-ye ʿAlāʾī, and which Gutas also translates 
with the term ‘philosophy’ [Philosophy for ʿArūḍī (i.e. the ‘Prosodist’)]. 
94 See the Persian editions of the Manṭiq (Logic) by MEŠKĀT [1952]; of the Ṭabīʿiyyāt (Physics) by MEŠKĀT [1952]; 
of the Ilāhiyyāt (Metaphysics) by MOʿĪN [1952]. The Logic and the Metaphysics are also edited together in 
ḪURASĀNĪ 1981. An excellent complete translation of the DN is available in French in ACHENA-MASSÉ (I) 1955, (II) 
1958. The Logic and the Metaphysics of the DN can also be read in an English translation: see respectively ZABEEH 
1971 and MOREWEDGE 1973. The Physics was partially translated into English in an unpublished PhD dissertation 
by JAUHARI 1987. The Persian edition of the Mathematics is quoted by GUTAS 2014: 574 (Bibliography, first entry 
in the page) as follows: «Riyāḍiyyāt. Dānešnāme-ye ʿAlāʾī, ed. by M. MĪNOVĪ, Anjoman-e Āṯār-e Mellī, Tehran, 
1331Š/[1952]». However, the edition is neither quoted by DABASHI 1993, nor by OMIDSALAR 2015. GRIFFEL 2006: 11 
fn. 35 moreover writes: «Only the three parts on logics [sic], metaphysics, and natural sciences were authored 
by Ibn Sīnā and are edited». Furthermore, and more importantly, it is not employed by Achena and Massé, 
either, even though their French translation – appeared between 1955 and 1958, after Mīnovī’s edition – is the 
only version which takes into account the complete DN, including the Mathematics. The two translators, on the 
contrary, declare in the Préface to the second volume of their work: «…le texte persan de la quatrième et 
dernière partie [i.e. the Mathematics] reste inédit. Nous l’avons traduit en utilisant d’abord la copie d’un man-
uscrit qui ne contient ni l’arithmétique ni les figures de géométrie et d’astronomie. M. Khorâsâni, professeur à 
la Faculté des Lettres de Méched, mit généreusement à notre disposition cette copie qu’il avait faite en colla-
tionnant d'autres manuscrits. Deux manuscrits du British Museum et un manuscript de la Bibliothèque du 
Madjlis (Téhéran) fournirent le texte de l’arithmétique, mais non les figures dont l’absence gênait fort l'intelli-
gence et la traduction de la géométrie et de l’astronomie» (see ACHENA-MASSÉ (II) 1958, Préface: 5). 
95 The tentative dating is in GUTAS 2014: 118, following a preliminary assessment by MAHDAVĪ 1954: 101. 
96 Cf. REISMAN 2003: 96. Ivi: 93, Reisman also speaks of «respectable employment» to describe Avicenna’s service 
at ʿAlāʾ ad-Dawlā’s court. The reasons for these cautious expressions are those expressed by BURNEY 1956: 41 and 
repeated by REISMAN 2003: 93 fn. 7, namely that there is no specific historical evidence to describe Avicenna’s 
appointment with the Kākūyid governor as a vizierate. As recalled by both GUTAS 1987: 326 and fn. 9 and REISMAN 
2003: ibidem, the French Arabist Claude Cahen also cast some doubts on Avicenna’s alleged (by al-Ǧūzǧānī) 
previous appointment as the vizier to the Būyid Šams ad-Dawlā, on the grounds i) that vizierate was usually 
reserved to those who had served in the administrative ranks (and not to generic savants, as great as they might 
have been), and that ii) no other chronicle (apart from al-Ǧūzǧānī’s testimony) attests for Avicenna such a role: 
cf. CAHEN 1952: 81. The interesting historical circumstance that Cahen’s article was published in an explicitly 
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Despite belonging to a certainly minor dynasty97, the Šiʿī ʿAlāʾ ad-Dawlā was not him-
self a secondary figure in the chaotic situation, heavily subject to political turmoil, of the 
Islamic East in the years of Avicenna. Rather, he performed an important function of cul-
tural patronage, as well as playing a more partial and discontinuous, though still relevant, 
role as a military bulwark to the expansion of the Sunnī Ġaznavids in the Western regions 
of the Islamic domain98. The alternate fortunes of the Kākūyid rule of Iṣfahān and the re-
lated territories, in the form of a vicissitude of battles won and lost, brought a certain inse-
curity to Avicenna’s long stay – up to his death in 1037 – at the court of ʿAlāʾ ad-Dawlā, 
which is expressed in partly reliable and partly anecdotical fashion in the historical sources 
concerning Avicenna’s life, and the fate of his books99. 

The fact that the DN was written in Persian, and in a courtly environment, is by no 
means ancillary for the understanding of the peculiar status of the MF. First of all, the 
courtly destinatary of Avicenna’s book can be seen as a reason for the Persian encyclopae-
dia’s relatively slender size, with respect to extremely more ponderous summae by Avi-
cenna, such as, most notably, the all-encompassing Kitāb al-Šifāʾ [Book of the Cure/Heal-
ing]100. This manageable size could have been appealing to a theologian interested in phi-
losophy such as al-Ġazālī, although it cannot have been the sole reason for choosing the DN 
as a model over texts of comparable size and scope such as, for instance, the Kitāb al-Naǧāt 
[Book of Salvation]101. More generally, there were many summae of Avicenna entirely com-
posed in Arabic, which was undoubtedly the main language of culture in all Islamicate 
lands. Precisely those texts, then, could have been used by al-Ġazālī as the most natural 
sources for his own project of an Arabic work on philosophy. In contrast with these prima 
facie more immediately accessible sources, the common Persian ancestry of both al-Ġazālī 
and Avicenna, and the consequent perfect Arabic-Persian bilingualism that in all likelihood 
characterized both thinkers, was potentially an important factor that prompted (or fa-
voured) al-Ġazālī’s selection of the DN as the main source for his MF102.  

 
Marxist journal in the France of the Fifties would deserve a supplement of historiographical reflection, also in 
connection with the appearance, in that same year 1952, of the famous Avicenna und die aristotelische Linke by 
the Marxist philosopher Ernst Bloch (see infra in this paragraph for his cursory, but interesting, citation of the 
DN). 
97 For the history of the Kākūyid dynasty in its broader context cf. the accurate studies by BOSWORTH 1970 and 
BOSWORTH 1996: esp. 160 ff, also quoted in REISMAN 2003: 93-94 and fn. 8. 
98 For this acknowledgment cf. REISMAN 2003: 94-95; for a broader aperçu on ʿAlāʾ ad-Dawlā’s historical figure cf. 
also BOSWORTH 1984, together with the more encompassing studies by the same author quoted supra in fn. 97. 
99 The by now several times quoted article by REISMAN 2003 deals in particular with two accounts of loss of Avi-
cennan books during this period: the first in the form of a rifling of Avicenna’s saddlebags in 1030, during the 
master’s flight from Iṣfahān, with consequent loss of four books of his; the second in the form of a plunder of 
Avicenna’s library in Iṣfahān in 1034. While the first story is deemed by Reisman to be credible, the second 
anecdote is in all likelihood historically unreliable. 
100 While the Cairo edition of Avicenna’s Šifāʾ comprises more than 5000 printed pages, the DN – even with the 
addition of the four mathematical sections by al-Ǧūzǧānī – ‘only’ reaches the 464 (vol. I: 225, vol. II: 239) printed 
pages in the complete French translation of the work. In the Persian original, the three sections which I could 
directly consult amount in total to 476 pages (165 Manṭiq, 165 Ilāhiyyāt, 146 Ṭabīʿiyyāt), although the different 
editions differ in the mise en page, making it more difficult to gauge at a glance the relative size of the various 
sections. 
101 GUTAS 2014: 118 aptly insists on the structural similarity between the DN and the Salvation, which are also 
associated in that the mathematical section of both was added by al-Ǧūzǧānī. 
102 It is worth mentioning here – just to reject it immediately – the hypothesis that has been advanced by AL-
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In this regard, an interesting, though merely formal, aspect of the relationship between 
the Persian DN and the Arabic MF is that Persian loanwords seem indeed to be present in 
the text of the latter work103. While these could in principle be due precisely to the interfer-
ence of Persian – as al-Ġazālī’s mother tongue – with Classical Arabic, even without the 
necessity of recurring to the DN for explanation, the perceivable textual dependence of the 
MF on such a Persian source (which can be assessed, as we will see, on independent grounds) 
can also be of use for explaining the linguistic asset of the treatise. Most notably, in at least 
one case a sentence is directly reported in Persian within the Arabic prose of the MF. 

 
TEXT 3.      al-Ġazālī, MF, Logic III, §27 
  
Likewise, sometimes one errs in the categorical 
[scil. proposition] and believes that your say-
ing, in Persian, «Zayd is not seeing» [D58] is a 
negative [proposition], [when] it [actually] is 
affirmative, since its concept is that he is blind. 
In Arabic, one may say: «Zayd is non-seeing», 
[this being an] affirmative [proposition]. […] 
This is more apparent in the language of the 
Persians. 

 نأ نظیو ةيللحما في طلغی دق لكذكو
 ةيمجعلبا »تسا انيب نا دیز« :لكوق

[D58] هنأ هانعم ذإ ؛ةبجوم هيو ،ةبلاس 
 ،يرصب يرغ دیز :ةيبرعلبا لاقی ابمرو ،ىعمأ
 ]...[ .ةبجوم هيو
 .رهظأ مجعلا ةغل في وهو

 
The example of the Persian clause Zayd nā bīnā ast, as opposed to the Arabic equivalent 
Zayd ġayru baṣīrin, is functional to the recalling of the different Persian expression Zayd nīst 
bīnā104, which affixes the particle of negation to the verb [Persian nīst, lit. ‘is not’] rather 
than to the adjective [Persian nā bīnā, or, in univerbed form, na-bīnā]. According to al-
Ġazālī’s exposition, this peculiarity of Persian language allows one to grasp in a better way 
the logical distinction between an affirmative proposition (in which the predicate ex-
pressed by the verb is applied to the subject) and a negative one (in which the predicate is 
denied of the subject), thus avoiding the confusion that can arise when a morphologically 

 
AKITI 2009: 53 fn. 6 to the effect that the work attributed to al-Ġazālī and discovered by Frank Griffel in MS 
London, British Library, Or. 3126 (GRIFFEL 2006) should be considered as a version of the MF based however 
largely on the Kitāb al-Šifāʾ, rather than on the DN. This assessment seems however at odds with both the struc-
ture and size of the work studied by Griffel, which deals only with metaphysics, is nonetheless longer than the 
MF taken altogether, and displays moreover a subdivision in seven treatises not easily comparable with the 
internal divisions of the MF: cf. GRIFFEL 2006: 11 and see also ivi: 34-37, Appendix I, for a table of contents of the 
work. On the divisio textus of the MF cf. infra, §1.4.1. 
103 At Physics II.3, §345 of my Translation, al-Ġazālī uses the expression min razūnatin, which I translated as «from 
the window». The word razūna is not attested in WEHR’s dictionary, although it is registered in BEHNSTEDT-
WOIDICH 2012: 77 (number 201, s.v. Fenster), as Egyptian form with the meaning of ‘smoke outlet’ («Rauch-
abzug»), from Persian rūzan (or rawzan; cf. STEINGASS 594, s.v. نزور : «rozan, rauzan, A window; an aperture in the 
middle of the house for allowing the smoke to escape, a louvre-window; (in fortification) a loophole, an embra-
sure»). LANE 1079b attests for Arabic the forms rawzan or rawzana, with the meaning of ‘hole’, ‘perforation’, 
‘aperture’ or ‘window’, and classifies them together as an «arabicized word» coming from Persian. The razūna 
of the MF could thus be also seen as a misreading for rawzana (with a well-possible inversion of و and ز). Further 
in the text, Dunyā prints the masculine form razūn, which once again could be emended in rawzan following 
Lane’s indication (less likely, but not to be excluded a priori, is the hypothesis that it might instead be a plural 
form, ‘windows’). The forms rawzan/rūzan/razūn and rawzana/rūzana/razūna could thus probably be seen as 
Persian loanwords in the text of the MF, offering a further confirmation of its origin in the Persian DN. 
104 Actually appearing in Avicenna, DN, ed. MOʿĪN-MEŠKĀT 1952: 38.2. 
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negative predicate (such as «non-seeing») is applied affirmatively to a certain subject. In 
Arabic, the absence of the copula in sentences like these adds difficulties to the difficulty, 
because the negation ġayr is attached directly to the adjective (in this case, baṣīr), without 
possibility to distinguish, in principle, between the affirmative form «A is non-x [e.g. ‘non-
seeing’] (which is tantamount to «A is y» [e.g. ‘blind’])», and the negative form «A is not x», 
by contrast not reducible to an affirmation. 

Given the perfectly parallel passage in Avicenna’s DN, this text of the MF is particularly 
instructive as a further confirmation of the genesis of the Arabic MF from the Persian 
summa in itself, against the recent interpretations that would rather see it as deriving in-
stead from an Arabic Ur-DN, or in any case from another intermediate text written in Arabic 
by Avicenna (or else by an early Avicennist close to the teachings of the master)105. While it 
is clear that a comparison with Persian morphosyntax in order to explain a philosophical 
notion could also appear in an originally Arabic text written by Avicenna himself, for the 
aforementioned very good reason that the Šayḫ al-raʾīs did master both Arabic and Persian, 
it must not be overlooked that the same certainly applies to al-Ġazālī, as well106. The inter-
preter, then, should not undermine a priori the possible autonomy of analysis of al-Ġazālī 
with respect to Avicenna, also on issues of linguistic pertinence – and we will indeed see in 
a subsequent section how important lexicon is for the global understanding of the theoret-
ical stance of the MF107. On the other hand, and perhaps more importantly, the reader facing 
an explicitly Persian inclusion in al-Ġazālī’s Arabic text – a phenomenon of alloglossy cer-
tainly not very frequent in philosophical texts as such – is naturally led to trace back that 
inclusion to the main source of the text itself – as known for other reasons of textual corre-
spondence –, which is demonstrably the Persian DN108. 

As a matter of fact, the dependence of the MF on the DN in terms of an actual transla-
tion, though interpretative it may be, was first pointed out, to the best of my knowledge, by 
Seyyed Hossein Nasr back in 1964, although in a very cursory manner 109 . In 1986, Jules 
Janssens has convincingly demonstrated the claim in a capital article for the study of the 

 
105 Cf. infra, fn. 107, for bibliography on this issue. As for the different hypothesis that the DN itself derives from 
the collection and translation into Persian of previous Arabic materials written by Avicenna, and also gathered 
in the Taʿlīqāt, cf. JANSSENS 1986: 164-165; JANSSENS 1997b: 110 fn. 6; JANSSENS 2012b: 202 and fn. 4; GUTAS 2014: 119. 
106 Al-Ġazālī himself also wrote works in Persian, such as the ethical treatise The Alchemy of Happiness [Kīmiyā-
ye saʿāda] (ed. KHADIVJAM 2003), the Persian letters [Mukātabāt] he addressed to various governors and other 
prominent political figures (German translation in KRAWULSKY 1971), and the political speculum principis titled 
Naṣīḥa al-mulūk (also transmitted in Arabic version and translated in English in BAGLEY 1964). NASR 1975: 70 also 
mentions a Persian treatise on eschatology [Zād-i āḫirat] penned by al-Ġazālī, as well as a Persian original – the 
Farzand-nāme – of the Arabic ethical Letter to a disciple [Ayyuhā l-walad]. 
107 See infra, §1.7, Lexicon. 
108 Together with the original studies quoted in what follows, see the more recent assessments by AL-AKITI 2004: 
197 fn. 23; JANSSENS 1993: 31 fn. 3; GUTAS 2014: 119 and fn. 4. Contra, and for the rather surprising statement that 
«[a]l-Ghazālī source, or sources, for his Maqāṣid al-falāsifa are not known» (!), cf. MADELUNG 2007: 334. Made-
lung goes on to say: «It has been suggested tha he used and adapted Ibn Sīnā’s Persian Dānish-nama-yi ʿAlāʾī. 
While there is certainly substantial agreement between the contents of the Dānish-nāma and al-Ghazālī’s ex-
position, it is, however, not close enough to identify it as al-Ghazālī’s main source or even an immediate source». 
While Madelung is right in underlining the partial autonomy of the MF with respect to the DN, denying that 
Avicenna’s work can even be considered an important source for the MF strikes me as a curiously hyperbolic 
statement, which is in all likelihood simply false. 
109 Cf. NASR 1964: 148 fn. 5 
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MF110, which discusses in some detail the correspondences between single sections of al-
Ġazālī’s and Avicenna’s texts, with useful tables of comparison between the Arabic writing 
and its Persian source. Both Nasr’s and Janssens’ assessments, however, follow some funda-
mental preliminary indications by Manuel Alonso Alonso, who presented the first system-
atic comparison between the DN and the MF in the introduction to his groundbreaking 
Spanish translation of al-Ġazālī’s text, showing persuasively the capital importance of the 
former text as a source for the latter111. Before Janssens’ article, in 1972, the relationship of 
the MF and the DN had been further studied by Ghanem-Georges Hana112. 

The faithfulness of al-Ġazālī’s work to Avicenna’s Persian summa can indeed be meas-
ured both at a macroscopic and a microscopic level, since al-Ġazālī thoroughly follows the 
peculiar general ordering of the DN – with a first section on logic, then one on metaphysics, 
and finally one on physics113 –, while also remaining tight to his model in many matters of 
detail. It is therefore possible to make a very close comparison between the two works, 
showing the broad correspondences between large sections of the text, all the way down to 
the borrowing of single arguments in very specific portions of the treatise. This network of 
correspondences is presented in a detailed and systematic fashion in the Table given in 
Appendix 1, while section §1.5 below offers a complementary discussion of the doctrinal 
contents of the MF, in many cases coincident with those of the DN114. To the astounding 
textual similarity already indicated by preceding scholarship, one might now add the struc-
tural homology given by the presence of a very similar set of illustrations in the Persian and 
the Arabic work. While some differences are also perceivable at this figurative level – some 
figures are omitted in the MF, while some others are not to be found in the Persian tradition, 
at least as it appears in modern editions115 –, the substantial overlap of the two sets of illus-
trations calls once more for a very close understanding of the two texts, against the various 
assessments which tend to posit – rather apodictically – the necessity of a textual interme-
diary between the MF and the DN116. While the existence of such an intermediary could not 
of course be ruled out with absolute certainty, the convergence of textual and contextual 
hints seems to make it rather unlikely, at least at the present level of knowledge on both 
Avicenna’s and al-Ġazālī’s works. 

It is important to point out since the beginning of the analysis, however, that there are 
some small, yet extremely significant variations that separate the MF from its Avicennan 
source, despite and within the general framework of close textual dependence that unites 

 
110 JANSSENS 1986: 164: «Celle-ci [la traduction] ne s’avère pas littérale, mais elle respecte néanmoins l’essentiel 
du contenu – ainsi la meilleure qualification nous paraît être celle de ‘traduction interprétative’».  
111 The connection between the MF and DN was very well highlighted in ALONSO 1963: xlv-li, even though Alonso 
had not employed explicitly the label of ‘translation’ to describe the relation of dependence of the MF on the 
DN. 
112 HANA 1972. 
113 On the blatantly anti-traditional character of this order, its importance in Avicenna, its parallels in other 
works, and the philosophical and epistemological reasons that might have led to adopt it cf. infra, §1.4.2, The 
Order of the Sciences. 
114 See infra, §1.5, Contents. 
115 Cf. infra, Appendix 2, in which all the figures present in the MF are listed and briefly described. 
116 Cf. infra, §2.1.3. Ibn al-Malāḥimī, for an argument against Wilferd Madelung’s stance on this point; and cf. also 
for instance MANEKIN 2000: 292 fn. 44, who writes against JANSSENS 1986 by stating that «[j]udging from the sec-
tion on logic, it seems more likely that there was at least one other text involved; in any event, there is no con-
vincing evidence that one is a direct translation of the other, although many formulations are identical». 
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the two works.  Such subtle variations do not compromise the relationship of dependence 
of the MF on the DN to such a degree as to make the label of ‘translation’ less viable for the 
former with respect to the latter, but they certainly call for a finer analysis than hitherto 
performed by scholarship. As a matter of fact, they are even more interesting because they 
are surreptitiously interspersed throughout the text, and they seem to show the full person-
ality of al-Ġazālī as a theologian already active – and well-defined – in what has often been 
considered as a purely philosophical, scholastic work of his117. The systematic study of these 
changes performed upon Avicenna’s model will be carried on in Sections §1.7 and §1.8 of 
this Introduction, dealing respectively with the vocabulary of the MF (§1.7. Lexicon), and 
with the peculiar strategies of exemplification employed by al-Ġazālī in the work (§1.8. Ex-
amples)118. 

Leaving for the moment these fascinating divergences aside, the Table of correspond-
ences with the DN presented in Appendix 1 deserves some further words of contextualiza-
tion and justification. In this dissertation, and in particular for the sake of the doctrinal 
Commentary that follows the integral Translation of the MF, the Table of correspondences 
is aimed to replace the piecemeal treatment of every single textual parallel between Avi-
cenna’s and al-Ġazālī’s writings, allowing on the contrary to devote a specific discussion 
only to the divergent, and thus doctrinally more challenging, occurrences (and/or to pecu-
liar cases of convergence, in themselves interesting for various textual and contextual rea-
sons). Thus, while the choice of a unified Table of comparison between the DN and the MF 
has first of all the goal of lightening the cumbersome task of the Commentary, removing 
from it the burden of systematically indicating all the implicit cross-references between two 
works such closely interrelated, a further reason for it is the desire to provide to the reader, 
through the systematic analysis of the MF, a possible gateway to the study of the DN in itself. 

If Ernst Bloch, in his historically infamous (though theoretically challenging) Avicenna 
und die aristotelische Linke, was indeed almost certainly wrong in speaking of an ‘unortho-
doxy’ of the DN due to linguistic reasons that made it accessible only to a restrained number 
of readers119, it is nonetheless true that the historical and doctrinal knowledge of Avicenna’s 
Persian summa has progressed slowly in comparison to other works of his, most notably the 
K. al-Šifāʾ. Despite the existence of an excellent integral French translation of the entire 
encyclopaedia produced by Mohammad Achena and Henri Massé in the Fifties120, the status 
of the English translations of the DN is for instance still wanting, under many respects121. 

 
117 Cf. in particular JANSSENS 2001 and JANSSENS 2003b; see supra, §1.2. Chronological and Doctrinal Collocation, for 
a finer discussion of these points, and for the suggestion of the opposite idea that the MF is, on the contrary, a 
mature work of al-Ġazālī’s. 
118 See in particular §1.8.2, Anti-Eternalist Examples: Changing Avicenna from Within. 
119 Cf. BLOCH 1952: 11: «Ebenso unorthodox (weil aus Sprachgründen nur einem kleinen Leserkreis zugänglich) 
ist die in einem frühen Tadschikisch verfaßte zweibändige Enzyklopädie „Danish-Nameh“ (Buch des Wissens), 
die 1937/38 in Teheran herausgegeben wurde […]». 
120 ACHENA-MASSÉ 1955 (I) (Logic and Metaphysics), 1958 (II) (Physics and Mathematics); cf. supra, fn. 25, for this 
and further references to the editions and the translations of the DN. 
121 Both the English translations of the Metaphysics of the DN (by MOREWEDGE 1973) and of its Logic (by ZABEEH 
1971) are vitiated by various problems of inaccuracy. Morewedge’s translation is moreover heavily misleading 
from a theoretical point of view, because – together with the Introduction to it penned by Morewedge himself 
– it tends to interpret the DN in a mystic way, downplaying its unmistakable rational (and Aristotelian) aspects. 
Finally, the English translation of the Physics by JAUHARI 1987 appears in an unpublished PhD dissertation, and 
it is moreover incomplete, as it only covers the sections corresponding to MF, Physics I-III (up to meteorology 
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Moreover, very few studies focus monographically on the Persian summa in its own right, 
and some of those that do are unmistakably ideological in their historical and doctrinal 
assumptions122. Thus, the integral English translation of the MF and the analytical commen-
tary to all its parts provided in this dissertation, in connection with the systematic possibil-
ity of comparing al-Ġazālī’s text to that of the DN offered by the comparative Table, could 
also serve as an introduction, and a partial vademecum, to one of the most interesting, and 
yet least studied, philosophical summae by Avicenna. For the sake of this goal, I also refer 
the reader to the following sections on Structure (§1.4) and Contents (§1.5), which primarily 
constitute a detailed analysis of these aspects as far as the MF is concerned, but which could 
also be used – in combination with the Table offered in Appendix 1 – as a primer to a more 
precise study of form and doctrines of the DN in itself. 

 
*** 

 
As mentioned, the DN is very relevant in its own right from a historical and doctrinal point 
of view, inasmuch as it is the first summa of philosophy ever written in Persian. Avicenna 
can thus rightly be claimed to be the initiator of the genre of the philosophical encyclopae-
dia in both the languages he spoke and wrote123, as well as the forerunner of the several 
subsequent developments of the genre in Arabic, Latin and Hebrew124. The linguistic im-
portance of Avicenna’s philosophical darī – heavily indebted with technical Arabic, but also 
capable of autonomous tournures and felicitous literary solutions – has aptly been recog-
nized by scholarship125. It should be stressed that the literary genre itself of the philosophical 
encyclopaedia, or summa, was introduced by Avicenna in the Islamic milieu, in apparent 
connection with the late antique organization of the Aristotelian corpus, even though im-
portant steps in that direction had already been taken by al-Fārābī. Avicenna, however, 
provided several examples of such-conceived works, giving rise to a long-lasting tradition 
in both Arabic and Persian. As the progenitor of the Persian branch of this tradition, the DN 

 
and mineralogy), excluding psychology (MF, Physics IV) and the conclusive section on eschatology, oneirology 
and prophetology (MF, Physics V). Jauhari calls this section in her title the «physics proper» of the DN, although 
in rigorous Aristotelian sense this definition is imprecise and would not cover the intended part of the work 
(physics proper, in the sense of the Aristotelian Physical Hearing, would rather correspond to the sole first trea-
tise of the Physics in the MF; cf. also infra, Introduction, §1.5. Contents). A preliminary evaluation of the available 
translations of the DN, limited to Achena and Massé’s French one and to Morewedge’s English version of the 
Metaphysics, was already provided by JANSSENS 1986: 175-177, who criticized in some points the accuracy of the 
French rendition, as well, despite judging it overall «assez fiable» (ivi: 175). 
122 This is conspicuously the case for BOGUTDINOV 1950. 
123 For Avicenna as inventor of the genre of the encyclopaedia of philosophy cf. GUTAS 2014: 86, concerning the 
al-Ḥikma al-ʿArūḍiyya as the very first summa of the history of falsafa; for provisos on the notion of encyclopae-
dia as applied to compact works such as Avicenna’s philosophical summae cf. also GUTAS 2014: 105-106 and fn. 
2, as well as VAN ESS 2006 (in ENDRESS–FILALI-ANSARY 2006 quoted infra in fn. 123). 
124 For overviews of the encyclopaedic genre in Arabic and beyond cf. HEIN 1985 and the series of relevant essays 
gathered in ENDRESS–FILALI-ANSARY 2006 (in which see in particular GUTAS 2006c, also for the recognition of Per-
sian sources of Arabic encyclopedism, alongside the Greek ones); some important considerations on the genre 
and its challenges also in BAKAR 1998 and EICHNER 2009.  
125 For the literary importance of the DN cf. AHMAD 1981; for its language and its style see also LAZARD 1967: esp. 
62-66. For a noteworthy, more general appraisal of Persian writings in the tradition of falsafa, against the ten-
dency to focus solely on Arabic texts, cf. NASR 1975, with quotation of many relevant titles and a special attention 
devoted precisely to Avicenna and al-Ġazālī (see esp. ivi: 68-70). 
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deserves serious attention in itself, while its Arabic aftermath – represented most notably, 
but not exclusively, by the MF – can be seen as an especially interesting case of ‘repatriation’ 
of falsafī doctrines from darī into the main stream of philosophical Arabic. 

As a systematic model for the presentation of knowledge, the DN is moreover peculiar, 
because of the already mentioned alteration in the order of the philosophical sciences it 
displays, with the anticipation of metaphysics and the postposition of natural philosophy 
with respect to more traditional accounts. Such a model, which constitutes an alternative 
with respect to the standard arrangement of the sciences in Peripatetic falsafa, will later be 
adopted by Avicenna also in a further encyclopaedia of his, the Easterners [al-Mašriqiy-
yūna]126. The same arrangement is also embraced in further texts of post-Avicennan philos-
ophy, apart from the MF. This is most notably the case with the philosophical summa of 
Avicenna’s direct disciple Bahmanyār ibn Marzubān (d. 1066), a treatise known with the 
title of Kitāb al- Taḥṣīl [Book of Validation]127. A well-known passage from Bahmanyār’s pref-
ace to the work emphasizes the adoption of the novel ordering employed by Avicenna in 
the DN, and also instantiated by al-Ġazālī’s MF. 

 
TEXT 4. Bahmanyār, Kitāb al-Taḥṣīl, Prologue 128 
 
Bahmanyār al-Marzubān said: I have then collected [muḥaṣṣilun]129  in this treatise 
[risāla] […] the gist [lubāb]130 of the wisdom [ḥikma] which the Šayḫ al-raʾīs Abū ʿAlī 
al-Ḥusayn ibn ʿAbd Allāh ibn Sīnā – may God have mercy upon him – has rectified 
[haḏḏaba-hā]131, by following the model of [muqtadiyan]132 the Wisdom for ʿAlāʾ ad-
Dawlā [bi-l-Ḥikma al-ʿAlāʾiyya] in the order [fī l-tartīb], and, in the full comprehension 
of the concepts [fī istīʿāb al-maʿānī], [the model] of the generality of his compositions 
[bi-ʿāmma taṣnīfāti-hi] and of the interaction in dialogue [bi-māǧara… muḥāwaratan] 
between me and him. And I have attached [muḍīfun] to [this] what I have acquired in 

 
126 Cf. GUTAS 2014: 118 and 137. The Metaphysics of the Easterners is also programmatically divided in a) universal 
science and b) theology, a subdivision which is not to be found explicitly in the DN. However, the inclusion of 
the doctrinal material of the Categories in the Metaphysics of the DN (and the MF; cf. infra, §1.5, Contents) ap-
pears to respond to a similar strategy of exposition, with a functional contiguity of logical and ‘universal meta-
physical’ topics, followed by a more explicit treatment of divine matters (philosophical theology, corresponding 
chiefly in the MF to the Second and Third treatises of the Metaphysics). 
127 GUTAS 2014: 98 translates the title as Validated Knowledge, but also proposes – in fn. 12 – the alternative inter-
pretation of The Digest. 
128 Arabic text in MUṬAHHARĪ 1996: 1; cf. the English translation given by JANSSENS 2003a: 178. Janssens’ version 
needs correction in keeping with the emendations proposed by GUTAS 2014: 115 fn. 19. 
129 Or perhaps ‘validated’, in keeping with what seems to be the sense of the II stem of the root ḥ-ṣ-l in the title of 
the book. Cf. supra, fn. 126, for the translation of the latter. 
130 Following GUTAS 2014: 115 fn. 19 against the reading kitāb ‘book’ of MUṬAHHARĪ 1996, followed by Janssens: if 
the K. al-Taḥṣīl was defined risāla ‘treatise’ immediately supra, what Bahmanyār collects in it cannot be in turn 
a ‘book’. 
131 Janssens’ rendition ‘has taught’, although possible in principle for the II-stem verb of the root h-ḏ-b (cf. WEHR 
1201a for the meaning of ‘instruct’), seems here rather weak, since the root in that stem also entails the meaning 
of ‘cleansing’, ‘purifying’, and thus ‘setting right’, more precise in the context. 
132 The verb is construed with the bi- of the object taken as model, and the fī of the complement of argument or 
limitation. I thus take Bahmanyār’s sentence, against Janssens’ translation, as distinguishing between a model 
in structural order (the DN) and a model for the conceptual aspects (all of Avicenna’s writings). Compare by 
contrast JANSSENS 2003a: 178: «and by taking intentions [al-maʿānī] from the totality of his writings». 
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my speculation [fī naẓar-ī]133 of the [derivative] branches [min al-furūʿ], which are 
analogous to the principles [al-uṣūl]. Your [own] speculation [naẓaru-ka] will show 
you the way to [yadullu-ka ʿalà] these branches within his books [fī kutubi-hi]134. 

  
Bahmanyār’s prefatory statement is interesting under many respects, not least the final ob-
servation concerning the furūʿ (‘derivations’, ‘derivative branches’) of Avicenna’s philoso-
phy, which are said to be the object of an autonomous speculation. Not only Bahmanyār 
claims to have acquired them in this way (and to have accordingly added them to his own 
work), but every reader of Avicenna – the generic ‘you’ implied by the suffix pronoun -ka in 
naẓaru-ka and yadullu-ka – could and should do the same, using his or her own naẓar as a 
sign pointing to the recognition of these corollary matters within Avicenna’s extant writings. 
The branches [furūʿ] are however also said to be analogous to the principles [uṣūl], perhaps 
in the sense that the study of derivative disciplines requires an analogous method as the 
one employed by Avicenna in determining the theoretical asset of the principal ones135.  

While this epistemological and didactic aspect is in itself quite intriguing, and would 
probably deserve a supplement of reflection, the main aspect for which the passage is of 
interest to our present purposes is that it entails an important distinction, in a given ency-
clopaedia of philosophy, between the formal or structural aspect of the «order» [tartīb], 
and the material or content-like aspect of the «concepts» [maʿānī]. While for the latter Av-
icenna’s disciple claims to have used the generality of Avicenna’s writings, for the former 
aspect he declares to have availed himself of a specific work, the DN. The usage of the DN 
also for matter of content, however, is not excluded by its specific function as the structural 
model of the Kitāb al-Taḥṣīl, so that Avicenna’s Persian summa – the only encyclopaedia of 
the master explicitly singled out in Bahmanyār’s preface – may well have been an important 
source of the Taḥṣīl also for the definition of the contents it teaches.  

In his well-known article on Bahmanyār, Janssens entertains this possibility, although 
he concludes with certainty for a genuine parallelism only in the case of two chapters of the 
Physics of the DN, whose contents are faithfully reproduced in the Kitāb al-Taḥṣīl 136 . 
Janssens’ contribution, however, does not explore at all the possible connections that might 
link Bahmanyār’s work not only to Avicenna’s writing as a structural ancestor, but also to 
the MF as a possible sister summa, another heir of the same, mature phase of the master’s 
thought137. If also conducted in the light of the MF as an important alternative witness of 
Avicenna’s early legacy, further and more detailed inquiries into the contents of Bah-
manyār’s encyclopaedia, its way of presenting arguments, and the finer aspects of its doc-
trinal structure might well unearth further similarities between Bahmanyār’s and al-

 
133 JANSSENS 2003a: 178 translates as ‘understanding’, and gives naẓarī the wrong syntactical function of subject of 
the sentence. 
134 JANSSENS 2003a: 178: «Your looking into his books will furnish you the proof of these derivations». 
135 For Avicenna’s distinction between furūʿ and uṣūl cf. also infra, §1.4.2. The Order of the Sciences. 
136 See JANSSENS 2003a: esp. 194-195. In that contribution, and despite the clear general similarity between the 
structure of the DN and that of the Kitāb al-Taḥṣīl, Janssens prefers to look at the K. al-Šifāʾ to detect Avicennan 
parallels for Bahmanyār’s formulations, and he even underlines in various occasions the differences, rather than 
the affinities, with the DN: see e.g. JANSSENS 2003a: 181, 185. For a better acknowledgment of the parallelisms be-
tween DN, MF, and Taḥṣīl, see EICHNER 2009: 3-18. 
137 Some similarities of approach between the MF and the Kitāb al-Taḥṣīl are acknowledged and discussed in 
EICHNER 2009: 11-18, esp. 12 and 16-17. 
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Ġazālī’s work. For the time being, it is important to assess that the two writings already 
appear to share a most fundamental aspect, i.e. their recourse to the DN as a structural, as 
well as doctrinal, model. The pivotal issue of the structure of the MF, in its inescapable re-
lation with the DN, will be treated in full in the next section. 
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1.4. 
Structure 

 
 
 

By the term architectonic I mean the art of 
constructing a system. Without systematic unity, 
our knowledge cannot become science; it will be an 
aggregate, and not a system. Thus architectonic is 
the doctrine of the scientific in cognition, and 
therefore necessarily forms part of our methodol-
ogy. 

 

Immanuel KANT, Critique of Pure Reason II 3 

 
 
 
The two related problems of the classification and the structural organization of the sci-
ences are among the most fascinating in the history of ancient and medieval philosophy. 
They question, as a matter of fact, the status of knowledge itself, both from an epistemolog-
ical and from a methodological point of view – this latter being probably the most influen-
tial côté of the issue even in modern times, as Kant’s excerpt quoted as an epigraph to this 
chapter might well indicate138. It can be further argued, however, that in late antique and 
medieval times the cognitive, or subjective, side of the question is also strongly and charac-
teristically linked to an ontological, or objective, side, since the leges mentis are very often 
(though somewhat implicitly) thought to be faithful descriptions of the leges entis, and the 
ordo sciendi is likewise considered as a faithful mirror of a most fundamental ordo essendi139. 

In the light of this fascinating epistemological and ontological framework, I will devote 
this chapter to the analysis of the structural issues posed by the MF, starting from the basic 
level of a presentation of the internal subdivisions of the text (§1.4.1, Divisio textus). This 
divisio textus has important consequences for the analysis, as it will help the reading of the 

 
138 Kant’s conception of the systematic unit of the sciences is clearly far beyond the scope of this introductory 
remarks. The issue, however, is becoming increasingly central in Kantian scholarship as well: see, for instance, 
the recent monograph by FERRARIN 2015, which devotes much attention to the theoretical implications of the 
Architectonic of Pure Reason. 
139 This crucial aspect has been duly emphasized by Dimitri Gutas as far as Avicenna is concerned: «since this 
Knowledge, when acquired by ḥads, means that “the form of all things contained in the active intellect are im-
printed” on man’s intellect in habitu […], which is then called “acquired intellect” and is “like a polished mirror 
upon which are reflected the forms of things as they are in themselves without any distortion”…, and since “the 
forms of all things as they are in themselves”, or the intelligibles, contained in the intellects of the celestial 
spheres (including of course the active intellect, the last in the emanative series) represent ontological truth, 
the way things are […], there is necessarily a one-to-one correspondence between this Knowledge and ontolog-
ical truth; i.e., the object of this Knowledge is ontological reality as it is in itself, and ontological reality is in-
cluded, completely and exhaustively, in this Knowledge» (GUTAS 1988: 174 = GUTAS 2014: 198; but see in general 
Chapter 3.2, which deals with the pivotal notion of ḥads as the theoretical trait d’union between epistemology 
and ontology in Avicenna’s conception of ʿilm and in his thought as a whole). About al-Ġazālī and al-Rāzī, cf. 
now also GRIFFEL 2021: 427: «Like al-Rāzī later, al-Ghazālī created an order of knowledge that is independent 
from the established distinctions in Aristotle’s œuvre. Also like al-Rāzī, he claims that this order mirrors the 
order of the outside world. It is, hence, an ontological division. […] The presentation of knowledge in these 
philosophical books mirrors the divine causal order of the world». 
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text as offered in the Translation, as well as constitute a companion to the detailed table of 
contents provided in the following chapter (§1.5, Contents). After this, I will discuss the cru-
cial issue represented by the peculiar ordering of the philosophical sciences displayed by 
the MF, in its relation with the model of the DN (§1.4.2, The Order of the Sciences). Within 
this section, I will devote some attention to the question why al-Ġazālī did not treat philo-
sophical mathematics in his summa, while otherwise following rather closely the format of 
Avicenna’s DN, in which a conspicuous section is indeed devoted to mathematical topics 
(§1.4.2.1, Why Didn’t al-Ġazālī Do His Math?). Finally, I will present a conspectus of the vari-
ous internal cross-references that link together the different sections of the MF, also com-
paring this network of annotations to the homologous structure of its source text. This will 
hopefully contribute to sketch in a meaningful manner the system of Peripatetic knowledge 
expounded in the MF, highlighting the importance of its formal configuration. 
 
 
 
1.4.1. Divisio textus 
 
 
To address the issue of the structure of the MF, I will first of all present a systematic divisio 
textus of the work. Such an exercise is never idle when it comes to highly complex and an-
alytical pieces of writing like the texts of the Peripatetic tradition (in Greek as well as in 
Arabic, Latin or Hebrew), but it is particularly useful in the case of the MF. First of all, this 
is because the internal structure of the text is in itself one of the subtle, but meaningful 
alterations provided by al-Ġazālī with respect to the DN, and as such it has already been 
partially analysed in scholarship140. Even more to the point, however, al-Ġazālī as an author 
is known for his smart, stratified, and complex ways of organizing knowledge, a feature of 
his literary style which also already attracted the attention of scholars141. In particular, Frank 
Griffel recently devoted some consideration to the issue of the structure of the MF, in com-
parison with both the DN and other Ġazālīan writings. Griffel effectively underlines how al-
Ġazālī’s engaging and complex way of presenting ideas – in both philosophy and theology 
– formed a great part of his success as a writer and an intellectual authority in his age, and 
far beyond it. This applies with particular evidence to the cases in which al-Ġazālī reworked 
writings by other scholars in his own production, since those Ġazālīan reworkings arguably 
had a wider impact, and a greater success, than their sources, also and precisely because of 
their highly sophisticated structure142.  

 
140 JANSSENS 1986: passim, but see also EICHNER 2009: 11-22. 
141 Muḥammad Afifi al-Akiti presented a comprehensive index to the internal divisions of many of al-Ġazālī’s 
main works in AL-AKITI 2012. Cf. also GRIFFEL 2021: 425-428 for a series of interesting remarks – part of which are 
summarised in what follows – on al-Ġazālī’s structuring of knowledge, in direct connection with the problems 
here at stake. 
142 For instance, GRIFFEL 2021: 426 and 518 fn. 36 quotes ROSENTHAL 2007: 182 to the effect that al-Ġazālī’s rework-
ing of Abū Ṭālib al-Makkī’s Qūt al-qulūb in his Revival of the Religious Sciences [Iḥyāʾ ʿulūm al-dīn] achieved a 
much greater success than its source text, due to its «much clearer and more interesting presentation». Likewise, 
Griffel (ivi and 518 fn. 37) also recalls the remarks by COOK 2000: 428 and 447 on the nineteenth book of the Iḥyāʾ, 
which is «highly organized […] in a manner that in some ways departs radically from earlier treatments», and 
shows, among other pieces of evidence, the overall «impressive architecture» of al-Ġazālī’s literary output. 
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The MF is certainly a case in point of this distinct feature of al-Ġazālī’s production. As 
a matter of fact, its alteration of the DN in terms of internal formatting is particularly well-
perceivable, given the very simple structure of the latter143, as opposed to the highly ramified 
organization of al-Ġazālī’s version144. Moreover, as will emerge from the second part of this 
Introduction, the MF did have a much greater fortune than its Avicennan source, being 
copied, read, used, and translated in several different cultures, and through several centu-
ries of continuous reception history145. This outstanding Wirkungsgeschichte is clearly not 
due solely to the difference in structure and organization of the MF with respect to the DN, 
but this feature was by no means secondary in ensuring to the work a wide readership 
throughout the Middle Ages (and up to the Renaissance). As for the Islamic milieu in the 
crucial phase of the 12th century, Griffel himself noticed how the internal subdivisions of the 
MF «foreshadow the complexities al-Rāzī employs in his two philosophical compendia»146, 
thus effectively linking al-Ġazālī’s style to a specific, and highly influential, development of 
later Islamic philosophy147.  

As shown by both al-Akiti and Griffel148, the divisio textus of al-Ġazālī’s works is not 
only complex, but also highly flexible, in the sense that the subdivisions are not defined a 
priori and then rigidly applied to all the different sections of the work, but rather follow the 
internal anatomy, as it were, of the subject-matter, adapting to it with remarkable pliability. 
As a consequence, also in the case of the MF many different labels – not always perfectly 
coherent among themselves – are used to define the various subdivisions that occur in dif-
ferent parts of the work. Moreover, the organization of each section of the MF reaches dif-
ferent levels of complexity, from the minimum represented by the Fifth treatise of Meta-
physics, which has no discernible internal subdivisions, to the maximum of the immediately 
preceding Fourth treatise, whose inner articulation involves a Premise and three Pillars, 
each of which further divided in allegations (which might be again subdivided in lesser 
units of meaning). 

 
143 The DN has four main sections, respectively on Logic, Metaphysics, Physics, and Mathematics (the latter added 
by al-Ǧūzǧānī). Within these main parts, only a basic subdivision in unnumbered chapters is performed, in 
contrast with the highly complex structure of the MF, for which cf. infra in the present section. 
144 JANSSENS 1986 advanced the hypothesis that the organization of the MF, which he himself recognizes as an 
improvement with respect to the DN, might actually derive from an authentically Avicennan source, slightly 
different in arrangement than the summa we read today (for instance, Janssens envisages an Arabic DN, maybe 
in part transmitted in the Taʿlīqāt: see JANSSENS 1986: 165; or else a different Persian version of it). Such hypoth-
eses, although strictly speaking not dismissable, have however been countered as unlikely by GRIFFEL 2021: 426. 
Against the suggestion of an Arabic DN, or of other stages between the DN as we know it and the MF, cf. also 
supra, §1.3. A Translation from Persian, and infra, §2.1.3. Ibn al-Malāḥimī. Moreover, Janssens’ repeated claims 
to the effect that «il est assez inconceivable qu’un esprit aussi brilliant et systématique que celui d’Ibn Sīnā ait 
rédigé un texte si maladroitement structuré» (at JANSSENS 1986: 168), and above all that the MF «est du point de 
vue logique tellement mieux structuré, qu’on est naturellement incliné à croire que cet ordre se trouvait déjà 
chez Ibn Sīnā» must be rejected on the grounds of the recognition of al-Ġazālī’s fine ability to structure a text, 
now firmly established in scholarship. 
145 Cf. infra, §2. Brief History of a Multi-Lingual, Multi-Faceted Reception. 
146 GRIFFEL 2021: 427. 
147 For further reflections on the connection between al-Ġazālī’s MF and the developing genre of philosophy 
known as ḥikma up to al-Rāzī cf. infra, §1.10. The First Text of ḥikma. 
148 This feature emerges implicitly from al-Akiti’s collection of material concerning the subdivisions of various 
Ġazālīan texts in the aforementioned AL-AKITI 2012; Griffel remarks explicitly on it in GRIFFEL 2021: 426. 
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It can be infered from the Prologue of the MF149 that each of the three main parts on 
Logic, Metaphysics, and Physics is meant to be called qism (‘part’ or ‘division’; plural aqsām). 
This term is Avicennan, as it appears in the title of Avicenna’s famous Risāla fī aqsām al-
ʿulūm al-ʿaqliyya [Epistle on the Divisions of the Intellectual Sciences]150. The Logic is intro-
duced by a «premise» [muqaddima], the Metaphysics by two of such premises (further pre-
ceded by a not named introduction), while the preface to the Physics is not explicitly called 
muqaddima, though serving a comparable role. Interestingly enough, each of the three 
main aqsām is regularly subdivided in five units – albeit of very different length151 –, which 
brings to fifteen the total number of sections in the whole work. While each of the five sub-
sections of both Metaphysics and Physics is called «treatise» [maqāla], those of Logic are 
called chapters [sg. fann]. Below this rather unitary level, a diversified terminology appears: 
many subsections are simply called «division» [qisma]152, others «subdivision» [taqsīm], 
others «section» [faṣl]153, and yet others «speech» [qawl]. The term «allegation», or ‘claim’154 
[daʿwà] appears especially, but prominently, in treatises III and IV of the Metaphysics155, 
while also being present in the Second treatise of the Physics. The Fourth chapter of Logic, 
which expounds Aristotelian syllogistics, and the Third treatise of Metaphysics, which deals 
with divine attributes, are both concluded by an «epilogue» [ḫātima], which appears thus 
in both cases in medias res within the respective macro-sections [aqsām] of the work. Spe-
cific consideration deserves the word rukn ‘pillar’, or perhaps ‘cornerstone’, used to desig-
nate the two main subdivisions, respectively on the form and on the matter of the syllogism, 
of Logic IV, as well as the three main subsections of Metaphysics IV156. The term seems in-
deed to be a typical trademark of al-Ġazālī’s textual divisions, in particular of his theological 
output, as it appears most prominently in the Revival of the Religious Sciences [Iḥyāʾ ʿulūm 
al-dīn]157 as well as in other religious works of his such as the Book of the Forty [Kitāb al-
Arbaʿīna] and the Infamies of the Bāṭiniyya [Faḍāʾiḥ al-bāṭiniyya]158. A main subdivision in 
four arkān is also featured in al-Ġazālī’s Persian ethical treatise The Alchemy of Happiness 
[Kīmiyā-ye saʿāda]159. 

In the following Table 3, I will provide a divisio textus of the MF which shows its internal 

 
149 See infra, Translation, §1. 
150 For further reflection on this capital Avicennan text cf. also infra, §1.4.2, The Order of the Sciences. 
151 The shortest treatise of the MF, the First chapter of Logic, is only composed of 5 pages in Dunyā’s edition, 
while the longest one, the Fourth of Metaphysics, spans for as many as 34 printed pages. 
152 Especially in the first three treatises, or «chapters», of Logic, but also in the First treatise of Metaphysics, com-
posed of eight of such divisions, and in the First and Second one of Physics, in which they appear as subdivisions 
of inferior rank (of ‘speech’ and of ‘allegation’ respectively). 
153 In the Fifth chapter of Logic. 
154 Or even ‘invocation’: cf. GRIFFEL 2006: 6. 
155 In which eleven and thirteen of such allegations respectively appear. 
156 But with some likely textual mishaps: cf. infra in the notes to the table for more information on the issue. 
157 In particular, Book XIX of the Iḥyāʾ has four ‘pillars’ [arkān], Book XXVIII three, Book XXXI four, and Book XXXII 
again three (although embedded at a lower level of the divisio textus). Likewise, and conspicuously, Book II.3 of 
the Iḥyāʾ, also known separately as al-Risāla al-Qudsiyya (often translated as The Jerusalem Epistle), is subdi-
vided into four arkān, each further divided into ten ‘principles’ or ‘foundations’ [uṣūl]. 
158 Complete titles Kitāb al-Arbaʿīna fī uṣūl al-dīn [Book of the Forty on the Principles of Religion], ed. KURDĪ 1910, 
and Faḍāʾiḥ al-bāṭiniyya wa-faḍāʾil al-mustaẓhiriyya [The Infamies of the Bāṭiniyya and the Virtues of the Mus-
taẓhiriyya], also known simply as al-Mustaẓhirī, ed. BADAWĪ 1964. 
159 Edited in KHADIVJAM 2003. For all the references to the occurrences of rukn in the textual divisions of the cited 
works cf. the detailed indexes gatherered by AL-AKITI 2012. 
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articulations up to five levels of subdivisions. Further analysis could have been provided, 
but with the unwanted effect of considering as formal subdivisions of the text some merely 
internal articulations of its subject-matter, which bear an importance only from the point 
of view of content, rather than from the perspective of structure absolutely taken. The foot-
notes to the Table account for all the variations this arrangement produces with respect to 
Afifi al-Akiti’s previous analytical index of the MF. In particular, I have added letters in small 
caps ([A], [B]) in Treatises III and IV of Metaphysics, in order to account for the fact that in 
his preliminary tables of contents al-Ġazālī declared, in those cases, a main subdivision of 
the subject-matter in a premise [A], and in further allegations (Metaphysics III) or else pil-
lars (Metaphysics IV) [B], which are logically on the same level. Thus, for instance, the fifth 
allegation of Metaphysics III will be henceforth referred to as Metaphysics III.b.5, while the 
second allegation of the second pillar of Metaphysics IV will be referenced as Metaphysics 
IV.b.2.2. I will not indicate any further level of analysis than this in my cross-references 
throughout the present dissertation. 

 
 

TABLE 3.  Divisio textus of the MF 
 
 

LEVELS OF THE DIVISIO TEXTUS PAGES / §§ 
  

[i] [ii] [iii] [iv] [v]   
       

       

Prologue     31 §1 
       
       

Logic       
 Premise    33 §§2-4 
       
       

 Chapter I      
  Division 1   39 §5 
  Division 2   40.1 §6 
  Division 3   40.18 §7 
  Division 4   41.7 §8 
  Division 5   42.7 §9 
       
       

 Chapter II      
  [Division 1]   44 §§10-13 
  Division [2]   47.6 §§14-15 
  Division [3]   48.9 §§16-17 
  Division [4]   51 §§18-21 
       
       

 Chapter III      
  [intro]   53 §22 
  Division 1   54.10 §§23-25 
  Division [2]   57 §§26-27 
  Division [3]   58.19 §§28-29 
  Division 4   60.19 §30 
  Division 5   62 §§31-32 
  Division 6   64.4 §33 
       
       

 Chapter IV      
  [intro]   66 §34 
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LEVELS OF THE DIVISIO TEXTUS PAGES / §§ 
  

[i] [ii] [iii] [iv] [v]   
       

       

  Pillar 1     
   [Speech 1]    
    [intro] 66.8 §§34-37 
    1 70 §§38-42 
    2 76.22 §§43-44 
    3 160 80.11 §45 
   Speech [2]    
    [1] 84 §46 
    2 161 86.9 §47 
   [Speech 3]    
    [1] 88 §48 
    [2] 89 §49 
    [3] 90.5 §§50-54 
    [4] 96 §§55-57 
  Pillar 2     
   [Speech 1]  100 §§58-68 
   Speech [2]  110 §§69-73 
  Epilogue 162   113 §§74-76 
       
       

 Chapter V      
  Section 1   118 §77 
  Section 2   120 §§78-79 
  Section 3   122  
   1  122.6 §80 
   2  122.20 §81 
   3  123.10 §§82-83 
   4  125.10 §84 
  Section 4   126 §§85-90 
       
       

Metaphysics       
 [intro]    133 §91 
 Premise 1    134 §§92-96 
 Premise 2    138 §§97-100 
       
       

 Treatise I      
  [intro]   140.18 §101 
  Division 1     

 
160 It does not seem sensible to identify these internal subdivisions of the first pillar of the fourth chapter of the 
Logic of the MF with the term šakl, as AL-AKITI 2012: 163 does, because the word does not designate by any means 
a formal partition of the text (such as fann, qisma, etc.), but rather indicates each of the three figures of the 
syllogism. As such, it conveys an indication of content, and not of form.  
161 The same considerations advanced in the preceding footnote about šakl also apply, although somewhat less 
strongly, to the word nawʿ (‘species’), used by AL-AKITI 2012: 163 as a label for this level of the subdivision of the 
text. The mentioned anwāʿ are indeed the species of the repetitive syllogisms: thus, while nawʿ as such is not an 
indication of content, certainly it is not a formal label for a further level of the divisio textus, either. 
162 Against the choice of AL-AKITI 2012: 163-164, I feel there is no need to list separately each of the ten maṯārāt 
(‘occasions for error’) of which the epilogue of the fourth chapter of Logic consists. These are just like the thir-
teen kinds of different propositions enumerated in [Speech 1] within the second pillar, which al-Akiti himself, 
correctly, does not mention in his divisio textus. Indeed, there is no need to consider them as proper subdivisions 
of the text, but rather as mere articulations of the subject-matter treated in that section. 
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LEVELS OF THE DIVISIO TEXTUS PAGES / §§ 
  

[i] [ii] [iii] [iv] [v]   
       

       

   [intro]  140.21 §§101-105 
   Speech [1]  144 §§106-109 
   Speech [2]    
    [intro] 147 §110 
    [a] 163 147.13 §§111-116 
    [b] 154.16 §§117-118 
    [c] 156.2 §§119-120 
   Speech [3]  158 §§121-126 
   Speech [4]  163 §§127-128 
   Speech [5]  166 §§129-138 
  Division 2     
   [intro]  174.5 §139 
   1  174.11 §§139-140 
   2  178 §§141-142 
   3  180 §143 
   4  181 §§144-147 
  Division 3   183.9 §§148-153 
  Division 4 164   187.13 §§154-155 
  Division 5   189.3 §§156-161 
  Division 6   193 §§162-165 
  Division 7     
   [intro]  200.4 §166 
   1  201.8 §167 
   2  202.18 §168 
  Division 8   203.17 §§169-175 
       
       

 Treatise II      
  [intro]   210 §176 
  ‘Thing’ 1   210.9 §176 
  2 165   210.13 §177 
  3   211.7 §178 
  4   211.13 §179 
  5   212.9 §180 
  6   212.20 §181 
  7   213.8 §182 
  8   214.9 §§183-185 
  9   215.18 §186 
  10   216 §187 
  11   216.23 §§188-189 
  12   219.14 §§190-195 
       
       

 
163 Further subdivided in six proofs advanced against the atoms. 
164 The topic of the fourth division of the first treatise of Metaphysics is anterior and posterior. Anteriority is said 
to be divided into five kinds, which AL-AKITI 2012: 164-165 lists separately as further subdivisions of the text. 
165 Subdivided into two aspects [sg. waǧh]. The fact that AL-AKITI 2012: 165 even distinguishes, in this case, a 
question posited within the text (noted with «q. 1») is somewhat idiosyncratic, since the system of questions 
(posited by fictional objectors) and answers appears more as a strategy of presentation of the subject-matter 
embedded within the text, than as a proper subdivision of it. Being moreover such a widespread technique in 
the MF, its systematical registration in the table would make the presentation of the divisio textus excessively 
long, without adding much to the comprehension of the actual structure of the text. 
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LEVELS OF THE DIVISIO TEXTUS PAGES / §§ 
  

[i] [ii] [iii] [iv] [v]   
       

       

 Treatise III      
  [intro]   223 §196 
  Premise [A]   223.3 §§196-198 
  Allegations [B]     
   Allegation 1  224.23 §§199-200 
   Allegation 2  226.2 §§201-202 
   Allegation 3  227.24 §203 
   Allegation 4 166  228.13 §§204-209 
   Allegation 5  232.2 §§210-211 
   Allegation 6  233.9 §§212-213 
   Allegation 7  235 §§214-221 
   Allegation 8  239.15 §§222-223 
   Allegation 9  240.23 §§224-225 
   Allegation 10  241.22 §226 
   Allegation 11  242.12 §§227-238 
  Epilogue   250 §§239-244 
       
       

 Treatise IV      
  [intro]   253.1 §245 
  Premise [A]   253.15 §§246-248 
  Pillars [B]     
   Pillar 1  255.24 §249 
    Allegation 1 

167 
256.13 §§250-251 

    Allegation 2 258.22 §§252-255 
    Allegation 3 261.11 §§256-259 
    Allegation 4 263.18 §§260-263 
    Allegation 5 266.11 §264 
    Allegation 6 267.3 §§265-268 
  Speech [?] 168 [Pillar 2]    

 
166 I do not list the three ‘conditions’ [sg. ḥāla] mentioned within the text in this subdivision, not least because 
they are not exhaustive subsections of the fourth allegation; contra see AL-AKITI 2012: 165. 
167 Contrary to AL-AKITI 2012: 167, I do not indicate as further subdivisions the three signs [sg. dalīl] internal to 
the first allegation of the first pillar of the fourth treatise. 
168 Instead of the indication of the beginning of the second pillar, as one would have expected judging from the 
programmatic declaration or table of contents presented at the beginning of the treatise, one finds here simply 
the heading Speech on the celestial bodies. As already noticed by AL-AKITI 2012: 167 fn. 22: «the original heading 
in the text, designated simply as qawl, is meant to represent the start of rukn 2». Indeed, the third rukn deals 
with the celestial intellects, which could hardly be meant to be subsumed under the label of «celestial bodies». 
However, the fact that the numbering of the allegations [sg. daʿwà] continues without interruption between the 
(hypothetical) second and third pillars seems to imply that in the tradition of the text the heading Speech on the 
celestial bodies might have been taken as a general title for both remaining arkān (and the allegations therein 
contained progressively numbered accordingly). While this conflation of the two programmatic pillars is prob-
ably not authorial, such a scenario cannot be excluded a priori, since al-Ġazālī shows at times a somewhat loose 
attitude about his own subdivisions of the text. Hence, al-Akiti’s indication (in AL-AKITI 2012: 167 fn. 23) that «the 
number sequence for the following sub-sections (daʿwās 4, 5, 6, and 7) needs to be reset accordingly» (i.e. 
changed to 1, 2, 3, and 4, respectively) seems perhaps too confident, and should be accepted only in part. In 
keeping with these reasons of caution, I have maintained in the subdivisions of my translation the running 
numbering of the allegations from 1 to 7 as they appear in the extant Arabic text (and thus as if they all belonged 
to such Speech on the celestial bodies), but I have also indicated, in parallel, the reordered numbering which 
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LEVELS OF THE DIVISIO TEXTUS PAGES / §§ 
  

[i] [ii] [iii] [iv] [v]   
       

       

    [intro] 169 271.1 §269 
    Allegation 1 271.12 §§270-271 
    Allegation 2 272.21 §§272-274 
    Allegation 3 274.15 §§275-281 
   Pillar 3    
    Allegation 4 

= [1] 
279.9 §§282-288 

    Allegation 5 
= [2] 

283.18 §289 

    Allegation 6 
= [3] 

284.15 §§290-292 

    Allegation 7 
= [4] 

286.11 §293 

       
       

 Treatise V    288.1 §§294-314 
       
       

Physics       
 [intro]    303.1 §315 
       
       

 Treatise I      
  [intro]   304.1 §316 
  Speech [1]   304.6 §316 
   Division 1  305.13 §§317-320 
   Division 2  309.1 §§321-322 
   Division 3  311.1 §323 
  Speech [2]   312.1 §§324-332 
       
       

 Treatise II      
  [intro]   318.1 §§333-334 
  Allegation 1   319.20 §§335-337 
  Allegation 2   321.23 §338 
  Allegation 3   322.22 §§339-340 
   Division 1  323.22 §§341-342 
   Division 2  325.2 §343 
   Division 3  325.6 §§344-346 
  Allegation 4 170   327.1 §§347-348 
  Allegation 5   328.6 §§349-350 
  Allegation 6   329.24 §§351-353 
  Allegation 7   332.8 §§354-356 
       
       

 Treatise III      
  [intro]   335.1 §357 
  Speculation 1   335.4 §§357-359 

 
would derive from the separate consideration of the aforementioned third pillar. Thus, allegation 1 within the 
Speech on the celestial bodies is also indicated in the text of the Translation as B.2.1, being the first of the (pro-
grammatic) second pillar, while allegation 4 is also indicated as B.3.1, being the first of the third pillar. For this 
arrangement cf. also the Commentary to the relevant paragraphs of the translation. 
169 Common to the second and the third pillar. 
170 I do not list the three ‘conditions’ [sg. ḥāla] mentioned within the text as further elements of this divisio textus, 
not least because they are not exhaustive subsections of the fourth allegation; contra see AL-AKITI 2012: 167. 
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LEVELS OF THE DIVISIO TEXTUS PAGES / §§ 
  

[i] [ii] [iii] [iv] [v]   
       

       

  Speculation 2   336.20 §§360-363 
  Speculation 3   339.1 §§364-369 
  Speculation 4   342.14 §§370-372 
  Speculation 5   344.8 §§373-375 
       
       

 Treatise IV      
  Speech [1]   346.1 §§376-378 
  Speech [2]   347.8 §§379-382 
   Speech [2.1]  350.1 §§383-393 
   Speech [2.2] 171  356.1 §§394-401 
  Speech [3]   359.1 §§402-411 
   Signs 1-11 172  362.23b §§412-424 
       
       

 Treatise V      
  [intro]   371.1 §425 
  1   371.20 §426 
  2   372.16 §427 
  3   373.8 §§428-429 
  4   374.19 §§430-432 
  5   376.1 §§433-436 
  6   377.25 §437 
  7   378.20 §§438-440 
  8   379.19 §§441-442 
  9   380.18 §443 
   9.1  380.20 §§443-446 
   9.2  382.7 §§447-449 
   9.3  383.15 §§450-451 
  10   384.7 §§452-453 
       
       

Epilogue     385.1 §§454-455 
       

 
 
 
 
 
 
 
 
 
 

 
171 AL-AKITI 2012: 169 lists these respectively as qawl 3 and qawl 4. However, being devoted respectively to the 
external and the internal senses (i.e. the perceptive faculties of the animal soul), these sections are to be con-
sidered as logical subdivisions of the Speech on the animal soul listed here as «Speech [2]», rather than as auton-
omous subsections at the same level of the three main speeches on the vegetative, animal, and rational souls. 
172 But nn. [8] to [10] are explicitly said to be «demonstrations» [sg. burhān], and thus to have a stronger apo-
dictic value than the mere dalīl. Number [11] is problematic, because it was not announced in the programmatic 
declaration concerning the signs of the immateriality of the intellectual soul: cf. infra, Commentary, §420. 



Introduction 

 54 

1.4.2. The Order of the Sciences  
 

 
Pour peu qu’on ait réfléchi sur la liaison que les découvertes 

ont entr’elles, il est facile de s’appercevoir que les Sciences & les Arts 
se prêtent mutuellement des secours, & qu’il y a par conséquent une 
chaîne qui les unit. Mais s’il est souvent difficile de réduire à un petit 
nombre de regles ou de notions générales, chaque Science ou 
chaque Art en particulier, il ne l’est pas moins de renfermer en un 
système qui soit un, les branches infiniment variées de la science 
humaine. 

 

Jean D’ALEMBERT, Discours préliminaire des éditeurs de 
l’Encyclopédie (1751) 

 
 
While Arabic classifications of the sciences have long been studied173, the format of the phil-
osophical summae – as regards their internal layout, and the ordering of the sciences within 
them – has received comparatively little scholarly attention. A conspicuous exception to 
this regrettable lacuna is Heidrun Eichner’s remarkable dissertation on The Post-Avicennian 
Philosophical Tradition and Islamic Orthodoxy: Philosophical and Theological Summae in 
Context174, which effectively compares a great deal of important texts in order to show how 
Avicenna’s epistemological legacy develops and changes in both the philosophical and the 
theological reflection subsequent to the master’s death.  

Given such an interesting, and in itself challenging, epistemological framework revolv-
ing around the organization of knowledge in Arabic philosophical encyclopaedias, the case 
of the structure of the MF, in its relation to the DN, appears particularly relevant from both 
a historical and a theoretical point of view. As already mentioned175, indeed, the MF repro-
duces the same format of Avicenna’s Persian summa, with the result that both writings fol-
low the atypical ordering Logic – Metaphysics – Physics – (Mathematics), with a blatantly 
anti-traditional inversion of the natural and the divine sciences with respect to what had 
become the standard iter studiorum in Late Antique and Arabic reworkings of Aristotelian 

 
173 The most important and well-known works on the classification of the sciences in Islamic context are al-
Fārābī’s Iḥṣāʾ al-ʿulūm [Catalogue of the Sciences] (Arabic edition by BŪ MALḤAM 1996, French translation in 
MANSOUR 1991), whose medieval Latin translation by Gerard of Cremona has also received much scholarly at-
tention (see SCHUPP 2005 and BOTTIN-POZZOBON 2013) and Avicenna’s Risāla fī aqsām al-ʿulūm al-ʿaqliyya [Epistle 
on the Divisions of the Intellectual Sciences] (on which see the Arabic edition in ʿAṢĪ 19861, 19892: 104-118, and 
various translations in modern western languages: French ones by ANAWATI 1977, MICHOT 1980 and MIMOUNE 
1984; English one in MAHDI 1967. For a global overview on the issue, see the entry by JOLIVET 1996. General mon-
ographs on the topic are HEIN 1985 and BAKAR 1998. A selection of English translations of key-texts (from al-
Ḫwārizmī’s Mafātiḥ al-ʿulūm, al-Fārābī’s Iḥṣāʾ al-ʿulūm, the Brethren of Purity’s [Iḫwān al-ṣafāʾ] encyclopaedia, 
Ibn Ḥazm’s Marātib al-ʿulūm, and Avicenna’s Kitāb al-Naǧāt) is available in ROSENTHAL 20033: esp. 52-62. Many 
specific contributions have also been devoted to specific authors and their classifications: see for instance, on 
al-Fārābī, Miskawayh and their common source, the groundbreaking article by GUTAS 1983; on al-Fārābī himself, 
ZONTA 2001; on Avicenna, MARMURA 1980, MARÓTH 1980, GUTAS 1988: 79-159 = GUTAS 2014: 77-179, and EICHNER 
2010; on al-Ġazālī, the well-researched survey by TREIGER 2011. For a broad aperçu on Latin classifications of the 
sciences, two contributions by the leading scholar of Albert the Great James Weisheipl are still very valuable: cf. 
WEISHEIPL 1965 and WEISHEIPL 1977. 
174 EICHNER 2009. 
175 Cf. supra, §1.3, A Translation from Persian. 
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philosophy176. In the impossibility to retrace all the lines of that important history, I will 
limit myself to present here the two most conspicuous examples of classification of the sci-
ences in Arabic language – Abū Nasr al-Fārābī’s Iḥṣāʾ al-ʿulūm, and the Risāla fī aqsām al-
ʿulūm al-ʿaqliyya penned by Avicenna himself –, in order to emphasize the differences that 
separate both of these works from the DN and the MF.  

In the Catalogue of the Sciences [Iḥṣāʾ al-ʿulūm], al-Fārābī expounds a system in which 
the Islamic traditional sciences are craftily blended with the philosophical sciences of the 
Aristotelian tradition177. Thus, he presents at first a logical-linguistic pole – in which the 
Arabic «science of language» [ʿilm al-lisān]178 comes right before the Peripatetic «science of 
logic» [ʿilm al-manṭiq]179 –, he later moves on to mathematics180 (called ʿilm al-taʿālīm, or 
scientia doctrinarum, as the Latin translation by Gerard of Cremona puts it181), he discusses 
in a single chapter physics (lit. «the natural science» [al-ʿilm al-ṭabīʿī])182 at length, and then 
more briefly metaphysics (lit. «the divine science» [al-ʿilm al-ilāhī])183, and he finally com-
pletes the treatise with a section dealing with socio-political and then theological subjects, 
or, as he characteristically writes, with al-ʿilm al-madinī («political science»), ʿilm al-fiqh 
(jurisprudence or «science of the law») and ʿilm al-kalām (Islamic theology)184. 

This kind of classification finds a sharp systematization in Avicenna’s Epistle on the 
Divisions of the Intellectual Sciences [Risāla fī aqsām al-ʿulūm al-ʿaqliyya]. Avicenna’s text, 
much shorter than al-Fārābī’s treatise, coherently employs a classificatory device based on 
the distinction between aṣl (pl. uṣūl, ‘roots’, ‘principles’) and farʿ (pl. furūʿ, ‘branches’, ‘ram-
ifications’), and he therefore distinguishes, in each macroarea of philosophy (here always 
rendered as ḥikma, wisdom), the ‘principal’ subdivisions [al-aqsām al-aṣliyya] from the ‘de-
rivative’ ones [al-farʿiyya] 185. Avicenna’s epistle presents at first a chapter on the quiddity of 
wisdom/philosophy186, and then proceeds to assess the fundamental division between the-
oretical [sg. m naẓarī] and practical [sg. m. ʿamalī] philosophy 187 . After this primary 

 
176 The history of this ‘traditional’ classification is long and complex, as it involves a stratified tradition of think-
ing, which goes from the late antique experience of the Alexandrian commentators on Aristotle to the Arabic 
reception, and Islamic remodulation, of that same tradition. For a survey of the classifications of philosophy in 
the Greek commentaries, see the fundamental study on prolegomena conducted by HADOT 1992. For a thorough 
reconstruction of some important steps of the reception of this prolegomenic material in Arabic milieu cf. GUTAS 
1983: 288 ff. The order of studies established in late antiquity was the one followed by Avicenna himself in his 
learning, as described in Avicenna’s Autobiography; cf. Gutas 2014: 178: «Avicenna thus reports in the Autobiog-
raphy that he studied the philosophical sciences following the order of the classification in the late antique 
Alexandrian / Islamic Aristotelian tradition, and that he studied these sciences in three successive stages at 
increasingly advanced levels». 
177 See MARTINI BONADEO 2005 for a quick but accurate presentation of this blended Greek-Islamic system. 
178 Cf. AL-FĀRĀBĪ, Iḥṣāʾ al-ʿulūm, ch. 1, ed. BŪ MALḤAM 1996: 17-25. 
179 Ivi, ch. 2, ed. BŪ MALḤAM 1996: 27-48. 
180 Ivi, ch. 3, ed. BŪ MALḤAM 1996: 49-65. 
181 Cf. AL-FĀRĀBĪ, De scientiis, ed. SCHUPP 2005: 64: «Capitulum tertium. De scientia doctrinarum». 
182 Cf. AL-FĀRĀBĪ, Iḥṣāʾ al-ʿulūm, ch. 4.1, ed. BŪ MALḤAM 1996: 67-74. 
183 Ivi, ch. 4.2, ed. BŪ MALḤAM 1996: 75-77. 
184 Ivi, ch. 5, ed. BŪ MALḤAM 1996: 79-92. 
185 See in particular the case of the natural science, in ʿAṢĪ 19892: 108.11 and 110.7 (and compare MICHOT 1980: 64 
for the philological addition of al-aṣliyya, on the basis of three further manuscripts. The correction, however, is 
not implemented in ʿAṣī’s edition, though it is posterior to Michot’s fundamental revision of the tradition of 
Avicenna’s epistle). 
186 ʿAṢĪ 19892: 104.12-105.3: «Faṣl fī māhiyya al-ḥikma». 
187 Ivi: 105.4-13: «Faṣl fī uwal aqsām al-ḥikma». 
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subdivision, Avicenna has a chapter on the subdivisions of theoretical philosophy188, and 
then one on the subdivisions of the practical one189. Further analysing the theoretical sci-
ences, he then treats physics190, mathematics191 and metaphysics192, each time distinguishing 
the uṣūl of the science from its furūʿ. Finally, he presents a relevant chapter on logic193. Since 
logic is traditionally the absolute beginning of the iter studiorum, its conclusive collocation 
is particularly meaningful. By placing it at the end of his classification of the sciences, Avi-
cenna emphasizes its instrumental role, since logic must be employed throughout the 
course of learning, and therefore needs not be located at a particular stage of the learning 
process. Clearly, it is didactically useful to study it at first, but in the context of his general 
presentation of the sciences – which has not an immediate didactic purpose as far as the 
sciences themselves are concerned – Avicenna can allow himself to discuss logic at the op-
posite end point of the cursus studiorum. It seems indeed that what is important to him is 
the isolation of manṭiq from the remaining philosophical sciences, with the effect of under-
lining its special function for the acquisition of a sound scientific knowledge. 

From this cursory analysis of the two most important classificatory texts of the classical 
age of falsafa we can extract at least three considerations. (1) Firstly, as already mentioned, 
the position of logic makes a case for itself, and is somehow not relevant on its own, since 
manṭiq might be located either at the beginning or at the end of the course of learning, 
without serious implications for the definition of the iter studiorum itself194. (2) Secondly, 
mathematics is a quite mobile science, since it can be placed either before (as in al-Fārābī) 
or after (as in Avicenna) the natural science; however, it is never located at the very end of 
the course of studies, as is the case with the accomplished DN as we read it today195, but 
always somewhere in the middle of it. (3) Thirdly, and most notably, metaphysics always 
comes after physics, although mathematics may sometimes interject between the two of 
them. 

As for the first aspect that emerged from the preceding discussion (1), neither the DN 
nor the MF are particularly problematic, since they both regard Logic as the first science to 
be treated. As for (2), mathematics was added to the DN, and more precisely at the end of 
it (thus in a slightly ‘irregular’ position), by Avicenna’s disciple Abū ʿUbayd ʿAbd al-Wāḥid 
ibn Muḥammad al-Ǧūzǧānī (d. 1070), while it is omitted from the MF. I will devote some 
attention to the reasons of this omission in the following §1.4.2.1. (3) Finally, and most im-
portantly, the postposition of natural science with respect to metaphysics is instead at odds 
with all traditional classifications of the philosophical sciences. As such, it must have been 
a conscious choice on Avicenna’s part, as some programmatic statements of his contribute 
to clarify. 

 
188 Ivi: 105.14-107.3: «Faṣl fī aqsām al-ḥikma al-naẓariyya». 
189 Ivi: 107.4-108.10: «Faṣl fī aqsām al-ḥikma al-ʿamaliyya». 
190 Ivi: 108.11-110.6: «Faṣl fī aqsām al-ḥikma al-ṭabīʿiyya [al-aṣliyya]» and ivi: 110.7-111.7: «aqsām al-ḥikma al-farʿiyya 
al-ṭabīʿiyya». 
191 Ivi: 111.8-112.4: «al-aqsām al-aṣliyya li-l-ḥikma al-riyāḍiyya», and ivi: 112.5-11: «al-aqsām al-farʿiyya li-l-ʿulūm al-
riyāḍiyya». 
192 Ivi: 112.12-114.8: «al-aqsām al-aṣliyya li-l-ʿilm al-ilāhī», and ivi: 114.9-116.9: «furūʿ al-ʿilm al-ilāhī». 
193 Ivi: 116.10-118: «fī aqsām al-ḥikma allatī hiya al-manṭiq aqsāmu-hā al-tisʿa». 
194 Factually, however, logic is virtually always presented at the very beginning of Arabic summae of philosophy, 
in conformity with the initial position of the Organon in the received corpus aristotelicum. 
195 More on this infra, §1.4.2.1, Why Didn’t al-Ġazālī Do His Math? 



1.4. Structure 

57 
 

TEXT 5. Avicenna, DN, Prologue 196 
 

[(a)] His [i.e. of ʿAlāʾ-ad-Dawlā] order is that I write a book in Persian for the servants 
of his great court, and that I concentrate [in it], in a very abridged form, the principles 
and the details of five sciences that are part of wisdom: [(i)] logic, which is like a bal-
ance for the other sciences; [(ii)] natural science, [which is] the knowledge of the 
things that fall under the senses and that move and change; [(iii)] astronomy, [which 
is] the knowledge of the system of the universe, of the movement of heavens and stars, 
[and the science in which] it will be demonstrated how one must know the true na-
ture of this movement; [(iv)] music, which shows the cause of the harmony and dis-
sonance of the sounds and expounds the composition of melodies; and [(v)] the sci-
ence which is beyond nature [i.e. metaphysics]. 
[(b)] Preference was given to the fact that, once completed logic, we would start with 
the superior science, and then move on gradually to the inferior sciences, in contrast 
with what is usual and customary.  
[(c)] Therefore, if somewhere [within metaphysics] we cannot do without referring 
to one of the inferior sciences, we will do so. 

 
In this pivotal text, taken from Avicenna’s Prologue to the entire DN, the Šayḫ al-raʾīs makes 
the contents of ʿ Alāʾ-ad-Dawlā’s commission explicit, and he describes the plan of the future 
work. In section (a) of the text, he states that his summa will be a synthesis – covering how-
ever both the ‘principles’ and the ‘details’ of them – of five philosophical sciences, namely 
(i) logic, (ii) physics, (iii) astronomy, (iv) music, and (v) metaphysics. Logic (i) is qualified 
as a balance [mīzān] for the other sciences, with a metaphor that on the one hand guaran-
tees for its typical instrumental role, and on the other hand will later become traditional, 
thanks to al-Ġazālī’s own elaboration in the MF197. As for the other sciences, their ordering 
is quite traditional, and it mirrors in particular Avicenna’s format, as presented in his Risāla 
fī aqsām al-ʿulūm al-ʿaqliyya198, since here mathematics (iii)-(iv) comes after physics (ii) and 
before metaphysics (v).  

 
196 The Persian text of the prologue can be read in IBN SĪNĀ, Manṭiq. Dānešnāme-ye ʿAlāʾī, ed. MEŠKĀT 1952: 1-4. I 
have also kept in mind the French translation contained in DN, ACHENA-MASSÉ I: 21-22, of which I reproduced, 
where necessary, some of the happiest translative solutions. Another English translation of the prologue is to 
be found in ZABEEH 1971: 12-13, of which I transcribe here the relevant excerpt for the reader’s convenience (high-
lighting the same subdivision in paragraphs I have provided above, and underlining the main difference in ren-
dering from my – and Achena-Massé’s – translation): «[…] [(a)] to compose for him and his courtiers a very 
concise book in Persian (Duri) on five traditional and philosophical sciences, namely: First on the science of 
Logic [(i)] which is the science of scales (or canon). Second on Natural Philosophy [(ii)] which is the science of 
sensible objects – moving and growing. Third, the science of Astronomy – Cosmology – [(iii)] the essence and 
form and movement of skies and stars, as it is reported and examination of these reports. Fourth, the science of 
Music [(iv)] and discussion of modes, melodies, harmonies of songs. And the Fifth, Metaphysics, [(v)] discussion 
of those things which are outside of Nature. [(b)] Our plan started with the subject of Logic which is a pure 
(higher) and formal science and gradually led to less pure and formal sciences (lower), (unlike the prevailing 
custom). [(c)] It was possible to start with less formal and lower sciences». 
197 For the relevant passage of the MF cf. infra the Translation of Logic, Preface, §3: logic «is like the balance 
[mīzān] and the standard [miʿyār] for the sciences, and in everything that is not weighed by the balance one 
cannot distinguish what is excessive from what is defective, nor the gain from the loss». Cf. also the Commentary 
to §3 for further information on the metaphor of scales for logic and the quotation of various parallel texts. 
198 See supra in this paragraph. 
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Section (b) of Text 5 is extremely significant, inasmuch as it provides a description of 
the actual ordering of the sciences dealt with in the DN. The text also aims here to qualify 
the shift that occurs in the following exposition, by contrasting it with the programmatic 
statements of (a). According to (b), then, the «preference» or choice [iḫtiyār] – prima facie 
of the patron, ʿAlāʾ-ad-Dawlā, but more likely of Avicenna himself – was to make use of an 
anti-traditional format, with the «superior science» [ʿelm-e barīn] 199 , i.e. metaphysics, 
placed immediately after logic, and the «inferior sciences» [ʿelmhā-ye zīrīn]200 following in 
turn, in a gradual way [bi-l-tadrīǧ]201.  

The anti-traditional precedence of metaphysics with respect to physics can be ex-
plained on the basis of further texts of the DN, which show an interesting epistemological 
oscillation between the consideration of the sciences and their objects in themselves (per 
se), and their opposite consideration in terms of our (human) understanding of them 
(quoad nos)202. In the opening chapter of the Ilāhiyyāt of the DN («On the number of the 
philosophical sciences»), for instance, Avicenna – and al-Ġazālī following him – presents a 
subdivision of the sciences based on their objects203. The first subdivision is between objects 
that depend from us – like our actions – and objects that do not depend from us at all – like 
the earth, the sky, the animals, and the plants. From this fundamental, objective difference 
there stems the traditional distinction between practical and theoretical sciences. Avi-
cenna deals at first with the practical branch of philosophy, subdividing it into three sci-
ences ordered from the macroscopic to the microscopic level: first politics, coping with the 
government of the city, then œconomics, treating the ruling and running of the household, 
and finally ethics, which has to do with the government of oneself. Having sketched this 
traditional scheme, Avicenna moves on to dealing with the theoretical sciences, in the fol-
lowing Text 6. 

 
 
 

 

 
199 For the opposition between barīn and zīrīn cf. also infra, Text 6. 
200 The expression «inferior sciences», in itself, could either mean that all sciences but metaphysics are consid-
ered on a same level, namely as cumulatively inferior to the supreme science, or else that the inferiority of these 
other sciences comes by degrees, and that there actually are some philosophical disciplines farther removed 
from metaphysics than others. This second alternative appears to me as the only one compatible with the fol-
lowing adverbial expression bi-l-tadrīǧ, which should precisely qualify the ordering of the inferior sciences. As 
a matter of fact, should they all be considered as a single layer in the epistemological hierarchy, this graduality 
of presentation would appear to be completely unjustified. 
201 This latter expression may give rise to at least two distinct interpretations. It may mean indeed that the infe-
rior sciences come after the superior one either in a descending order (A), from the highest and noblest (of the 
inferior disciplines) to the lowest and humblest; or, on the contrary, in an ascending order (B), from the lowest 
to the loftiest in the set of the inferior sciences. The existence of this alternative is in itself one of the major 
issues that the interpreter has to face in addressing the problem of the structure and format of the DN, since 
understanding precisely what the Ur-DN envisaged by Avicenna might have looked like is crucial to single out 
the differences (if any) that separate it from the actual DN, as completed by al-Ǧūzǧānī. 
202 For this distinction as crucial to explain the difference in ordering between the K. al-Šifāʾ and the DN cf. 
BERTOLACCI 2017: 146-147. 
203 This first classification is almost verbatim translated by al-Ġazālī at the beginning of the Metaphysics of the 
MF: see infra, Metaphysics, First Premise, §§92-96. 
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TEXT 6. Avicenna, DN, Ilāhiyyāt, §1 204   
 

As for the theoretical science, it is also subdivided in three orders: [(1)] the science 
that is called superior [ʿelm-e barīn],  science of the primordial [ʿelm-e pīšīn], of eve-
rything which is beyond nature; [(2)] the intermediate science [ʿelm-e miyāngīn], 
which is called science of syntax and mathematics, and an instructive science; [(3)] 
and the other [one], which is called natural science and inferior science [ʿelm-e zīrīn]. 

 
In this passage, the intermediate nature of the science of mathematics is made completely 
clear, as opposed to both the superior science (metaphysics) and the inferior one (physics), 
whose respective hierarchical position at the apex and at the bottom of the series of the 
sciences depends precisely on the relative excellence of their subject-matters. This ‘objec-
tive’, per se classification is also reaffirmed by Avicenna, with even greater clarity, at the end 
of this same introductory paragraph205. 

By contrast, in a passage like the one reported in the following Text 7, the didactic, 
‘subjective’ order [quoad nos] is contrasted with the previously advanced ‘objective’ order 
[per se], in which metaphysics was clearly meant to come before physics. This learning or-
der, according to which natural science must come before the divine science because it is 
propaedeutic to it, is reflected in the traditional arrangement of Aristotelian philosophy, in 
which metaphysics comes only at the very end of the course of study. The relevant text by 
Avicenna is taken from the beginning of the second chapter of the Metaphysics of the DN, 
devoted to «Finding the subject-matter of the theoretical sciences so that the subject-mat-
ter of first philosophy can be discovered»206. 

 
TEXT 7. Avicenna, Dānešnāme, Ilāhiyyāt, §2 207 
 
Among these three sciences [scil. the three theoretical sciences] the most accessible 
to man and his understanding is the natural science [(3)], but the confusion in it is 
greater. The subject-matter of this science is the sensible body, inasmuch as it is de-

 
204 See IBN SĪNĀ, Ilāhiyyāt. Dānešnāme-ye ʿ Alāʾī, ed. MOʿĪN 1952: 3.5-9, and the modern translations in DN, ACHENA-
MASSÉ (I) 1955: 90.17-25, and MOREWEDGE 1973: 12.4-10. The corresponding passage in the MF is Metaphysics, First 
Premise, ed. DUNYĀ: 136.4-9 (cf. infra, §95 in the Translation). 
205  Persian text in IBN SĪNĀ, Ilāhiyyāt. Dānešnāme-ye ʿAlāʾī, ed. MOʿĪN 1952: 5.1-12; French translation in DN, 
ACHENA-MASSÉ I: 91.20-92.5; English translation in MOREWEDGE 1973: 12.36-13.14: «There is, then, a science that 
investigates the nature of entities which are not in a constant state of dependency (niyāzmand) on matter and 
movement. Thus, it is possible that there is (buwad) among the subjects one kind that is never united (paiwand) 
with matter, such as intelligence and truth (ʿaql wa ḥaqq), as shall be known. There are entities which may be 
mixed (āmizish) with matter and movement, but their nature is not necessarily related to matter and to move-
ment. An example of these subjects is causality (ʿillatī) which can either be in a body or be a property of an 
intelligence. That science having such a subject-matter is first philosophy (ʿilm-i barīn). And that science is 
called the science of mathematics (ʿilm-i riyāḍī) which knows the nature of those subjects which in their state 
of being (hastī) have no choice but to be united with matter, although no particular matter is specified for them, 
such as figure (shakl) and numerosity (shumār), which are conditions known by the science of axiomatics 
(angārish). And the third is natural science (ʿilm-i ṭabīʿī). In this book our discourse (sukhun) and our observa-
tions (nigarish) are directed towards these three kinds of speculative sciences».  
206 See IBN SĪNĀ, DN, Ilāhiyyāt, ed. MOʿĪN 1952: 15.13-14. 
207 See IBN SĪNĀ, DN, Ilāhiyyāt, ed. MOʿĪN 1952: 15.15-16.14, and the modern translations in DN, ACHENA-MASSÉ (I) 
1955:92.10-28, and MOREWEDGE 1973: 13.18-37. The passage is paralleled by AL-ĠAZĀLĪ, MF, Metaphysics, Second 
Premise, ed. DUNYĀ: 138-139.17; cf. also infra, §97 in the Translation. 
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livered to movement and change, and inasmuch as it entails parts and limits. 
The other is the mathematical science [(2)], in which there are very few elements of 
confusion and disagreement, since it is apart from movement and change. Its object 
is quantity, if you consider it in its totality, [while] it is measure and number, if you 
consider it in its details. The science of geometry, the science of arithmetics, the sci-
ence of astronomy, the science of music, the science of optics, the science of the 
weights [scil. mechanics], the science of the moving spheres, the science of the instru-
ments of observation and the other sciences analogous to these are part of it. 
As for the superior science [(1)], its object is not a particular thing, but absolute being 
qua absolute [hastī-i muṭlaq], and thus first philosophy is absolute. 

 
The passage effectively expounds a classification of the three theoretical sciences based on 
their objects – here indicated with the terminus technicus ‘subject-matter’ [mawḍūʿ, pl. 
mawḍūʿāt] 208 – and on the distinction between this per se-ordering and a quoad nos-way of 
classification. According to its object, natural science is the lowest of the three, since sensi-
ble matter, subject to motion and change, is an ontologically lower object than mathemat-
ical quantity, that is in turn inferior to being qua being, which constitutes the subject-mat-
ter of metaphysics as ontology. If we consider these same sciences, and these same objects, 
from the point of view of learning, however, natural science becomes the first discipline to 
be taught, since the ontologically lowest object is also the one which enjoys the most direct 
access to human understanding. Conversely, absolute being, which is in itself the simplest 
object, comes for us only at the end of the iter studiorum, while mathematics and the object 
of mathematical knowledge maintain their intermediate position between physics and 
metaphysics regardless of the chosen ordering.  

It is clear, in sum, that the anteposition of the section on Metaphysics to the one on 
Physics in both the DN and the MF chiefly depends on the atypical adoption of an objective 
(per se) arrangement of the sciences, in which the objectively more excellent science is 
made precede the less excellent one. This is at odds with the commonly used, and in itself 
functional, didactic (quoad nos) order, which would rather require that physics, i.e. the sci-
ence whose object is inferior (and thus closer to human imperfection), be studied before 
the higher – and harder to grasp – ‘divine science’ of metaphysics. Such a bold choice, which 
disregards – at least in principle – any subjective consideration of purely didactic utility, is 
especially baffling  in the case of the DN and the MF: the first explicitly written for a patron, 
in a courtly environment of non-specialists in philosophy; the second penned by a theolo-
gian, with the alleged aim of merely reporting the opinions of the philosophers209. In both 
cases, the disruption with tradition highlights the maturity of thought of their authors – 
original and entirely autonomous in the case of Avicenna; certainly derivative, but not less 
perceivable, in the case of al-Ġazālī. 

 
208 The term is key in Avicenna’s theory of the science, as it emerges in particular from the Kitāb al-Burhān [Book 
of Demonstration] (the Avicennan elaboration on Aristotle’s Posterior Analytics) in his K. al-Šifāʾ, and it is crucial 
in particular for the understanding of the architectonic role of metaphysics in Avicenna’s system of the sciences. 
For a general overview on this aspect see BERTOLACCI 2015, and, for a deeper analysis of the problem of the sub-
ject-matter of metaphysics in Avicenna, BERTOLACCI 2007b. EICHNER 2010 is also rich of important information 
and useful analyses on the topic. For the crucial doctrine of the scientific subject-matter in the MF cf. in partic-
ular Logic V.3, §80, and then again Metaphysics, First Premise, §92. 
209 Cf. the statements contained in the Prologue, infra, Translation §1. 
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Apart from the almost verbatim reproduction of Avicenna’s text quoted above in Texts 
2-3210, al-Ġazālī has in the MF a further passage, with no proper correspondence in the DN, 
which shows his vivid awareness of the atypical ordering of the sciences he is employing. 
The passage is located at the very beginning of the Metaphysics of the MF211. 

 
TEXT 8. al-Ġazālī, MF, Metaphysics, Preface, §91 
 
Know that it was their [scil. of the philosophers] habit to make the natural [science] 
precede, but we preferred to make this [science, scil. metaphysics] precede, since it is 
more important [ahamm] and the variety within it is greater, as it is the extremity of 
the sciences and their objective [maqṣid]. It is [usually] postponed only because of its 
obscurity [ġumūḍ], which makes it difficult to inquire into it before having inquired 
into the natural [science]. We, however, shall account in our speech for those parts of 
the natural science from which depends the comprehension of our intent [maqṣūd].  

 
Text 8 is important because it shows the faint traces of a reworking of Avicenna’s general 
Prologue to the DN – otherwise not reported by al-Ġazālī, and rather substituted by his own 
Prologue – in the MF. Though occurring in a different position than Avicenna’s program-
matic statement, this text has indeed a similarly emphatic introductory role, as it is used to 
preface the materially and thematically central section on Metaphysics. In both texts, more-
over, a specific care for the didactic, subjective ordering of the sciences appears, in contrast 
with the ontological, objective approach adopted in the actual organization of the respec-
tive summa. In particular, the attention devoted by al-Ġazālī to the problem of the teaching 
order of the sciences seems to reprise and amplify the brief declaration made by Avicenna 
in section (c) of Text 5 quoted above. In both cases, as a matter of fact, the anticipated treat-
ment of Metaphysics with respect to Physics is acknowledged as the possible source of di-
dactic complications, because some topics normally treated in the natural science are pre-
conditions to the full understanding of metaphysical problems.  

The solution propounded to this problem of philosophical instruction is simple, and 
common to both the MF and the DN: physical notions indispensable for the comprehension 
of metaphysical themes will be sometimes anticipated within the treatment of the divine 
science itself, in order to make the exposition as clear and complete as possible, in spite of 
the difficulties raised by the atypical ordering of the sciences. Such a solution, thus, clearly 
implies the assignment of a special importance to the network of cross-references that con-
join the various parts of each summa, and particularly to the prospective references to nat-
ural philosophy that are to be found in Metaphysics. While a full analysis of this issue is 
complicated by the ambiguity of some cross-references, and by the necessity of cross-check-
ing each reference occurring in the MF with the antigraph in the DN, I will lay the basis for 
such a discussion in section §1.4.3 infra, which is precisely devoted to listing the internal 
cross-references occurring in the MF. This will hopefully serve as a basis for a better assess-
ment of the important structural issue of Avicenna’s late change in the order of the sciences, 
which has been recognized in scholarship as an important point of the master’s late 

 
210 Text 1 as such has no counterpart in the MF. 
211 As a matter of fact, the Latin translation of its beginning («Usus fuit apud philosophos…») became the incipit 
of the unitarian text formed by the Metaphysics and the Physics of the work, often transmitted without the Logic 
in medieval Latin manuscripts: on this cf. infra in the Introduction, §2.2, Latin. 
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production212. Before moving to that, I wish however to complete the discussion of the for-
mat of the MF by addressing another most notable feature of al-Ġazālī’s summa that rather 
differentiates it from the DN, i.e. the absence from it of any treatment of mathematics. 

 
 
1.4.2.1. Why Didn’t al-Ġazālī Do His Math? 
 
 
As mentioned above213, the DN was left unfinished by Avicenna, and it was later completed 
by the master’s faithful disciple and secretary, Abū ʿUbayd al-Ǧūzǧānī214, who added the 
whole mathematical section – composed of an Arithmetics, a Geometry, an Astronomy, and 
a Music – to the work215. As he tells us in a first-person introduction to the added section, al-
Ǧūzǧānī did so by gathering the necessary materials from various Arabic works of Avi-
cenna’s which were at his disposal, and by translating them into darī in order to fit into the 
master’s project of a Persian encyclopaedia216. This historical circumstance clearly posits a 
further challenge to the interpreter, who has to consider the possibility that the DN as it 
presents itself to the modern reader might not entirely correspond to the original work as 
it was initially envisaged by its author217.  

 
212 GUTAS 2014: 118: «[Avicenna] changed the order of presentation of the rest into Logic, Metaphysics, and Phys-
ics. This change of order foreshadows the new arrangement Avicenna was later to follow in The Easterners». 
213 Cf. supra, §1.3.  
214 On al-Ǧūzǧānī’s life and works see the biographical entry prepared by DHANANI 2007 and the seminal article 
on Avicenna’s closest disciples by AL-RAHIM 2009, now complemented by the wider exposition of AL-RAHIM 2018. 
Al-Ǧūzǧānī worked as Avicenna’s secretary throughout the crucial phase of the latter’s career, and he kept trace 
of the teaching and writing activity of his master, producing at the same time a significant number of autono-
mous works, especially, as it seems, in the fields of astronomy, zoology and medicine: see the list of works pro-
vided in AL-RAHIM 2009: 8. According to this list, al-Ǧūzǧānī authored a commentary on the difficulties of the 
Qānūn, a Kitāb al-Ḥayawān (in Persian) and at least two astronomical works (a commentary and an independ-
ent treatise), both extant. For a more specific overview on the latter work – known with the title Ḫilāṣ kayfiyya 
tarkīb al-aflāk –, see RAGEP 2009. 
215 Cf. ACHENA-MASSÉ (II) 1958, Mathématiques. 
216 Cf. al-Ǧūzǧānī, Prologue to the Riyāḍiyyāt, DN, ACHENA-MASSÉ II: 91.7-92.11. As also reported by al-Bayhaqī in 
the Continuation of the Cabinet of Wisdom [Tatimma Ṣiwān al-Ḥikma] (ed. ŠAFĪʿ 1935: 94.1-2), al-Ǧūzǧānī also 
added the mathematical section to Avicenna’s Arabic encyclopaedia Book of Salvation [Kitāb al-Naǧāt]: «[…] 
and he [scil. al-Ǧūzǧānī] added [alḥaqa] at the end of the Naǧāt and of the Risāla ʿalāʾiyya [= DN] a part of the 
mathematical sciences [ṭarafan min al-ʿulūmi al-riyāḍiyyati]». Cf. also al-Ǧūzǧānī’s own prologue to the mathe-
matics of the Naǧāt (much similar to the Persian one of the DN, though written in Arabic), as edited in MAHDAVĪ 
1954: 234-235. The text of this latter introduction can also be read in IBN SĪNĀ, Kitāb al-Naǧāt, ed DA ̄NIS ̌PAZ ̌U ̄H 
1985: 399 (facsimile of a MS of the University of Tehrān, «slightly better» than Mahdavī’s text according to GUTAS 

1988 = GUTAS 2014a: 421, 463 and related footnotes). An English translation made on the basis of Mahdavī’s text 
and of MS Damascus, Ẓāhiriyya 9152, 1a-2b is also available in RAGEP-RAGEP 2004.  
217 I cannot delve into this complicated question here, although I plan to do so in a future contribution. Suffice 
it to say, for now, that from the considerations advanced in the previous section §1.4.2, and based on the Pro-
logue of the DN by Avicenna, one could distinguish the following four possible arrangements of the philosoph-
ical sciences treated in the DN. Options (A) and (B) under the column «‘Programmatic’ DN» refer to the two 
possible interpretations of the expression bi-l-tadrīǧ (‘gradually’) advanced in fn. 200 supra. In the same column, 
‘Mathematics’ appears marked by a star (*) because Avicenna, in the prologue, only mentioned the applied 
mathematical sciences of astronomy and music, ignoring their theoretical counterparts (geometry and arith-
metics, respectively). Hence, the programmatic mathematics of the DN is strictly speaking different from the 
actual mathematics introduced in the work by al-Ǧūzǧānī, which rather comprises all four mathematical 
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Given this relevant background and complicated textual tradition, the macroscopic 
omission in al-Ġazālī’s MF of the entire section of the DN dealing with mathematics opens 
a whole bunch of new questions to the interpreter: has it to do only with al-Ġazālī’s lack of 
interest for the mathematical aspects of the philosophical science? Or else, may this exclu-
sion be ascribable to other, more extrinsic reasons as well? For instance, might it derive 
from al-Ġazālī’s unwillingness to occupy himself with texts authored not directly by Avi-
cenna, but by his secretary? Or might it rather be connected with the material absence of 
the mathematical section added by al-Ǧūzǧānī in the copy of the DN employed by al-Ġazālī 
during the translation and the elaboration of Avicenna’s material?  

A first answer to these questions can be found in al-Ġazālī’s own prologue to the MF, 
the relevant excerpt of which can be read in the following Text 9.  

 
TEXT 9. al-Ġazālī, MF, Prologue (= Translation, §1) 
 
I will first of all apprise you of the fact that their sciences have four subdivisions 
[aqsām]: [(1)] the mathematical [sciences] [riyāḍiyyāt], [(2)] the logical [sciences] 
[manṭiqiyyāt], [(3)] the natural [sciences] [ṭabīʿiyyāt] and [(4)] the divine [sciences] 
[ilāhiyyāt]. 
[(1)] As for the mathematical [sciences], they [consist in] a speculation about [(1.1)] 
arithmetics [ḥisāb] and [(1.2)] geometry [handasa]; but in the things required [D32] 
by geometry and arithmetics there is nothing contrary to the intellect, nor is it possi-
ble that they encounter disavowal or rejection. Since that is the case, there is no point 
for us in occupying [ourselves] with their allegation.  
[(4)] As for the divine [sciences], many doctrines concerning them are against the 
truth [ʿalà ḫilāf al-ḥaqq], and what is sound in them is the exception. 
[(2)] As for the logical [sciences], the majority of them [proceeds] according to the 
method of correctness, and the error in them is an exception. The Ašʿarites [ahl al-
ḥaqq]218, are at variance with them only by virtue of the technical terms and the alle-

 
sciences. By the same token, option (III.B) is thus in principle different from the structure of the ‘accomplished’ 
DN described in (II). 
 

    

 
I. 

‘Traditional’ ordering 
II. 

‘Accomplished’ DN 
III. 

‘Programmatic’ DN 
    
   (A) (B) 
     
     
1 Logic [i] Logic [i] Logic [i] Logic [i] 
     

2 Physics [ii] Metaphysics [iv] Metaphysics [iv] Metaphysics [iv] 
     

3 Mathematics [iii] Physics [ii] Mathematics* [iii] Physics [ii] 
     

4 Metaphysics [iv] Mathematics [iii] Physics [ii] Mathematics* [iii] 
     

 
218 The expression ahl al-ḥaqq is used to indicate the Ašʿarites and the Ašʿarite school in many texts by authors 
akin to al-Ġazālī as for times and doctrines. A first occurrence of this circumlocution is to be found in al-Ašʿarī 
himself, who contrasts the expression ahl al-ḥaqq wa-l-sunna with the expression ahl al-zayġ wa-al-bidʾa, 
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gations [of proofs], and not [by virtue of] the concepts and the intentions [maqāṣid], 
since their goal is the refinement of the methods of the argumentations [tahḏīb ṭuruq 
al-istidlālāt], and that is the thing to the sake of which all the speculators [nuẓẓār] 
collaborate. 
[(3)] As for the natural [sciences], what is true in them is mixed with what is false, 
and what is sound in them is similar to the error, so that in them it is not possible to 
judge whether the one or the other does prevail. 

 
Here, al-Ġazālī presents a certainly ‘philosophical’, but also clearly personal view on the 
structure of knowledge and learning, which is not completely equivalent to the one ex-
pounded in the DN. Firstly, albeit using Avicenna’s own terminology – in particular the 
word ‘(sub)divisions’ or ‘parts’, the Arabic aqsām (sg. qism)219 –, he considers just four fun-
damental philosophical sciences, apparently merging the derivative mathematical sciences 
into mathematics as a whole220. The ordering of this first presentation of the sciences is also 
quite peculiar, since mathematics comes as the first science, followed by logic, physics and 
metaphysics, this time in the traditional ordering. The displacement of mathematics at the 
beginning, so to speak, of the cursus studiorum is however precisely explained by al-Ġazālī’s 
need to get rid of it as soon as possible, since the MF will not discuss, programmatically, any 
topic dealing with the mathematical sciences.  

This is made clear in the next, fundamental section of the Prologue, where the philo-
sophical disciplines are rearranged and ordered on the basis of an entirely new criterion, 
namely their degree of truthfulness and objective validity, as evaluated by al-Ġazālī himself. 
This further section of the prologue may therefore be considered as an explanation of the 
hierarchical ordering employed in the first presentation of the philosophical sciences, 
which might have been arranged by al-Ġazālī in a descending order of truthfulness, from 
the truest of the sciences to the most involved with falsity among them. As a general caveat, 
however, it should be said that these very judgments call into question the status itself of 
the neutral «account» that al-Ġazālī claims to be providing221. Far from being evenhanded 
– at least in principle – with respect to the degree of trustworthiness assigned to the single 
philosophical sciences, al-Ġazālī seems in fact willing to apply here, in the same prologue 
where he had defended his unbiased approach, a criterion of classification based precisely 
on the truth and falsity of the doctrines of the philosophers. The degree of truthfulness of 

 
employed to designate altogether the Muʾtazilites, the Qadarites, the Murǧiʾites and the Šiʿa, as opposed to al-
Ašʿarī’s own doctrines, which are considered by him to be faithful to tradition (and of course to be true as well). 
Cf. for instance his Kitāb al-Ibāna ʿan uṣūl al-diyāna, ed. MAḤMŪD 1977, Chapters 1 (al-bāb al-awwal fī ibāna qawl 
ahl al-zayġ wa-al-bidʾa) and 2 (al-bāb al-ṯānī fī ibāna qawl ahl al-ḥaqq wa-l-sunna). Other occurrences can be 
found in later theological texts: see for instance AL-ŠAHRASTĀNĪ, Kitāb Nihāya al-aqdām fi ʿilm al-kalām, ed. GUIL-

LAUME 1934, Chapter 16 (pp. 356-369) and Chapter 17 (pp. 370-396). In the first chapter al-Šahrastānī chooses the 
expression al-ašʿariyya to designate the Ašʿarites, while in the second he employs ahl al-ḥaqq to the same pur-
pose. I wish to thank very much Francesco Omar Zamboni for having brought these useful parallel texts to my 
attention. 
219 Cf. supra, §1.4.1, Divisio textus. 
220 This is at odds with both Avicenna’s prologue to the entire DN, in which Avicenna does not mention mathe-
matics as such as a main subdivision of knowledge, but rather distinguishes between astronomy and music, 
raising them, as it were, to the level of the first subdivisions of wisdom such as logic, metaphysics, and physics: 
cf. supra, Text 5. 
221 This also has bearings on the thorny issue of the dating of the work, for which cf. supra, §1.2. Chronological 
and Doctrinal Collocation. 
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the singles sciences seems therefore to be considered by al-Ġazālī – at least to some extent 
– as an aprioristic piece of knowledge, which is clearly quite problematic, both from a gen-
erally theoretical and from a practical point of view. The interpreter’s approach, I believe, 
must be rather pragmatic in this case, and try to keep separate al-Ġazālī’s historically inter-
esting claims for neutrality, and his just as challenging occasional neglect of this program-
matically uncommitted stance222. 

In the truth-based classification of the philosophical disciplines provided by al-Ġazālī 
in the Prologue, (1) mathematics is indeed the first science to be dealt with, since it is com-
pletely true, and cannot be subject to any form of cultural, or ideological rejection. This 
makes the mathematics completely useless to al-Ġazālī’s alleged purpose223, namely that of 
accounting for the doctrines of the philosophers as a premise for the following refutation, 
and it may thus help to explain the absence of the mathematics from the MF, despite the 
encyclopaedic format of the latter. Significantly, al-Ġazālī makes sure to specify that the 
mathematical sciences to which he is ascribing the highest level of trustworthiness are 
arithmetics [ḥisāb] and geometry [handasa] – i.e. the propaedeutical mathematics, and not 
their applied counterparts224. His failure to mention also astronomy and music in this con-
text makes it clear that those two sciences will hardly be exempt from any kind of error, as 
it happens on the contrary for their theoretical, elementary counterparts. In particular, 

 
222 This is, I believe, an important methodological principle to deal with the MF in general, and not only with 
the vexata quaestio of its difficult prologue. The work is indeed constructed as a faithful presentation of the 
doctrines of the philosophers, which is however very often interspersed with al-Ġazālī’s own points of view, 
regardless of the claims contained in the prologue. For a systematic analysis of this distinctly Ġazālīan attitude, 
taken under different angles such as lexicon, exemplification, the usage of revealed authorities, and more, see 
infra in this Introduction, §§1.6-1.10. 
223 As a matter of fact, this same dismissive attitude towards mathematics is to be found also at the beginning of 
al-Ġazālī’s Tahāfut al-falāsifa. See al-Ġazālī, TF, [Fourth] introduction, transl. MARMURA 2000: 8: «We say: “As 
regards [the branch of] mathematics which consists of the examination of discrete quantity – namely, arithme-
tic – metaphysics has no relation to it. The statement that the understanding of metaphysics is in need of it is 
nonsense.” It is as if one were to say that medicine, grammar, and philology require it, or that arithmetic is in 
need of medicine. As regards the geometrical sciences that consist in the investigation of continuous quantity, 
[the investigation] in sum amounts to showing that the [highest] heavens and what is below them to the center 
are spherical in shape, to showing the number of their layers, to showing the number of the spheres that move 
in the heavens, and to showing the quantity of their [various] motions. Let us concede all this to them, either 
dialectically or out of conviction. They do not need to set up demonstrations for it. This has no bearing whatever 
on metaphysical investigation». The relevance of this passage was already highlighted by JANSSENS 2001: esp. 6-
7. There, Janssens posits as well the problem of the absence of the mathematics from the DN, wondering 
whether Avicenna «omitted the latter because he simply did not want to repeat what he had said elsewhere in 
an (in his eyes) indisputable way, or because he no longer agreed with the (Platonic-)Aristotelian curriculum».  
224 This can be hinted at also by Ġazālī’s terminological choice, who consistently employs the more specifical 
root rwḍ (also connected with the idea of ‘practice’ and ‘exercise’) instead of the broader, and widely used, ex-
pression ʿilm al-taʿālīm (on which see also supra, §1.4.2). This choice, however, might be prompted only by Avi-
cenna’s own consistent use of riyāḍiyyāt throughout the DN, matched as well by al-Ǧūzǧānī’s usus. It may be 
worth noticing here that the Latin translation is somehow less consistent than al-Ġazālī’s Arabic original in 
rendering the various occurrences of the root rwḍ. In particular, the common translation «mathematicae» is 
substituted with a perhaps more literal «disciplinales» at the beginning of the Physics. Cf. MF, Ṭabīʿiyyāt, Pref-
ace, ed. DUNYĀ 1961: 303.10: wa-anna l-taqsīma yanzila min-hu ilà l-kammiyyati, allatī hiya mawḍūʿu l-riyāḍiyyāti 
(«and that the subdivision goes down from it [scil. from the knowledge concerning substance and accident in 
general] to quantity, which is the subject-matter of mathematics», §315 of my Translation), and the Latin ver-
sion: «Dividendo autem descenditur ad quantitatem, que est subiectum disciplinalium» (cfr. Physica, Tractatus 
primus, Capitulum loquendi de naturalibus, ed. MUCKLE 1933: 130.9-131.1). 
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astronomy – which, with its cosmological side225, represents a crossing point for physical, 
mathematical, and metaphysical considerations at once – appears to be a particularly con-
troversial domain226, certainly not as suitable as arithmetics and geometry for al-Ġazālī’s 
appraisal of unquestioned truth.  

Immediately after mathematics, in a characteristically chiastic scheme of exposition, 
al-Ġazālī deals with the ‘most false’ of the philosophical sciences, i.e. (4) metaphysics, in 
which what is sound is the exception [nādir, lit. ‘uncommon’, ‘rare’]. (2) Logic, for its part, 
is the perfect counterpart of the divine science, since what is false is the exception in it, 
while most of the doctrines belonging to it are sound and correct. Finally, al-Ġazālī men-
tions the intermediate status of the last science, (3) physics, whose doctrines are almost 
equally divided between true and false ones. Given the successive omission of a section 
devoted to mathematics, this curious classification appears all the more interesting, since 
it evokes a tripartite, and not anymore a quadripartite, scheme of the philosophical sci-
ences. Mathematics, deemed as completely true, is promptly set aside, while the three re-
maining sciences are rearranged in a more regular structure, with two extreme poles – logic 
and metaphysics, the first all but true, the second all but false – bracketing an intermediate, 
nuanced set of doctrines – i.e. those of natural science, which are true and false at the same 
time. It is also rather interesting, and thus worth mentioning at least en passant, that none 
of the philosophical sciences is deemed here to be entirely false: even the theologian often 
portrayed as the harshest critic of the philosophers, therefore, is not completely willing to 
express too categorical a condemnation of his alleged enemies227.  

Al-Ġazālī’s classification is summarized in the following Diagram 1. Arabic numbers in 
the left column indicate the ordering of presentation of the sciences in the prologue of the 
MF (Text 5 supra), while the Roman numbers in brackets indicate the ordering with which 
the sciences are dealt with in the actual exposition of the work.  

 
 
 
 
 
 

 
225 On the link between astronomical doctrines and philosophical cosmology see SALIBA 2004. 
226 For an accurate analysis of cosmology as a point of encounter, conflict, and merging between Avicenna’s and 
al-Ġazālī’s doctrines see the still fundamental study by FRANK 1992; on the mediating role of astronomical (and 
broadly cosmological) matters in the thought of Avicenna see also JANOS 2011. The case of astronomy as a par-
ticularly significant instance of the relationship between a philosophical and a theological discourse is also 
briefly addressed by EICHNER 2009: xiv-xv, though she makes it clear that «[a] prominence of astronomical dis-
cussions in kalām-texts […] can not be detected before the Ilkhanid period, i.e. the period where the influence 
of the Marāgha-observatory milieu creates a very specific type of theological discourse which relies heavily on 
contemporary approaches to Avicennian philosophy». Mathematical astronomy, however, is far less involved 
with general metaphysical and cosmological discussions, and could in principle be considered as possessing the 
same degree of truthfulness of the other mathematical sciences. 
227 This aspect has been emphasized as well by JANSSENS 2001: 7 with regard to the TF, in which «philosophy is 
not rejected in its totality». The attitude towards philosophy shown in the TF is therefore completely consistent 
with the attitude displayed in the prologue to the MF. However, Janssens also proposed elsewhere (JANSSENS 

2003b: 43) to read the MF as a purely philosophical, and precisely for this reason scholastic and juvenile, work 
of al-Ġazālī. I think however it is safe to reject now such a simplistic interpretation: cf. supra, §1.2. Chronological 
and Doctrinal Collocation, and §1.3. A Translation from Persian. 
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DIAGRAM 1. Classification of the sciences according to their degree of truthfulness in the MF 
 
 

 Entirely true Almost entirely true True and false Almost entirely false Entirely false 
      
      

1 (Mathematics)    --- 
2  Logic (i)   --- 
3   Physics (iii)  --- 
4    Metaphysics (ii) --- 

 

 
 
In the Epilogue of the MF, in the occasion of a brief, final recapitulation of his work, al-Ġazālī 
does not mention the mathematical sciences anymore, but rather limits himself to citing 
the three sciences that he has properly discussed in the previous three main sections of the 
text.  

 
TEXT 10. al-Ġazālī, MF, Epilogue, §455 228 
 
This, then, is what we wanted to relate [an naḥkiya-hu] about their sciences – logic, 
metaphysics and physics – without occupying [ourselves] with the distinction of the 
scanty from the abundant and of the true from the false. Let us begin after this one 
with the book The Incoherence of the Philosophers, so that the falsity of what is false 
among these opinions be made clear. 

 
It can be said with a fair amount of safeness, therefore, that the general project of the MF 
did not involve at any rate the dealing of mathematics, despite the earlier mention of the 
fourth science in the Prologue229. As we have seen, the main reason why al-Ġazālī chose this 
course of action can be probably explained with his theoretical indifference towards math-
ematics: being a true science, whose principles and conclusions cannot be challenged by 
the human intellect – even by a human intellect illuminated by divine revelation, one 
would say – mathematics is intrinsically sheltered from the elaborate operation of presen-
tation and criticism undertaken by al-Ġazālī, and thus it does not even need the preliminary 
step of the uncommitted account, unlike the other sciences. 

Although this is certainly the main, and perhaps also the only, reason for al-Ġazālī’s 
omission, it is worth noticing that a material factor may have had some influence on al-
Ġazālī’s reception of the DN, as well. As a matter of fact, the extant manuscript tradition of 
Avicenna’s work is for the major part devoid of the conclusive section on mathematics, thus 
corresponding more, so to speak, to al-Ġazālī’s model than to al-Ǧūzǧānī’s one. In the fol-
lowing Table 4, I have collected from previous scholarship all the information I could find 
about the Persian manuscript tradition of the DN. Only five manuscripts out of the 21 known 
extant codices preserve the entire work, comprised the mathematics; two manuscripts pre-
serve limited portions of the work (only al-Ǧūzǧānī’s Geometry in the case of MS Calcutta, 
Bengal II 565; only the Physics in MS Tehrān, Malik 20092), while as many as fourteen 

 
228 See MF, Epilogue, ed. DUNYĀ 1961: 385.1-4; see infra, Translation, §454. 
229 Al-Ġazālī does mention the mathematical section at least two more times in the MF: on such peculiar ‘exter-
nal’ cross-references, cf. the following section §1.4.3, esp. Table 6.  
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manuscripts present the format Logic – Metaphysics – Physics, later precisely reproduced 
in al-Ġazālī’s MF. While it is clearly not necessary that al-Ġazālī should have read a DN man-
uscript of this kind in order for him to plan the MF in the very characteristic format we now 
face, this structural coincidence may be not without significance. Concluding the entire 
encyclopaedia with the subject-matter of the last chapters of Physics, in fact, is far from 
being preposterous, and may be on the contrary a fairly reasonable – and a philosophically 
fascinating – choice to make, for al-Ġazālī and for any other qualified reader as well230.  

 
 

TABLE 4.  «Ġazālīan» and « Ǧūzǧānīan» models in the manuscript tradition of the DN 231  
 

 
 PERSIAN MANUSCRIPT CONTENT 

 

NOTES 

     

1 Berlin P 55 
 

M • I • Ṭ Ġ 

2 Calcutta Bengal I 1357 M • I • Ṭ Ġ 
3  Bengal II 565 

 
R (H)  

4  Būhār 215 
 

M • I • Ṭ Ġ 

5 Hyderabad I 334 
 

M • I • Ṭ Ġ 

6 Istanbul Fatih 3312 
 

M • I • Ṭ Ġ 

7  Nuruosmaniye 2682 
 

M • I • Ṭ Ġ 

8 London British Library, Add. 166593 [foll. 255b-348b] M • I • Ṭ • R ★ • AM 
9  British Library, Add. 16830 M • I • Ṭ • R ★ • AM 
10  British Library, Or. 23613 M • I • Ṭ Ġ 
11  British Library, India Off. 2218 

 
M • I • Ṭ Ġ 

12 Mašhad Riżavī I 1/98 M • I • Ṭ Ġ 
13  Riżavī IV 1/557 

 
M • I • Ṭ Ġ 

14 Tehrān Maǧlis 123 M • I • Ṭ • R ★ • AM 

 
230 This could very well have been the case also for Bahmanyār’s Kitāb al-taḥṣīl, which also follows the ordering 
Logic-Metaphysics-Physics, while completely omitting the Mathematics, as well. This issue has already been 
briefly addressed by JANSSENS 2003: esp. 179, who argues that Bahmanyār «seems to valorize it [scil. the ordering 
of the sciences adopted in the DN] as a major contribution of Ibn Sīnā’s (mature) thought». Pace other stances 
taken by Janssens himself (e.g. in JANSSENS 2003b: 43), the same can perhaps be applied as a fitting characteriza-
tion of al-Ġazālī’s philosophical project, as well. On the overall structure of the Kitāb al-taḥṣīl see also EICHNER 

2009: esp. 9-11, and cf. also supra, §1.3, A Translation from Persian, for the quotation of a relevant excerpt of its 
introduction. 
231 I have gathered the information summarized in this diagram from GUTAS 2014: 424-425, and from the Préface 
by ACHENA-MASSÉ (I) 1955: 5 («Deux manuscrits du British Museum et un manuscript de la Bibliothèque du 
Madjlis (Téhéran) fournirent le texte de l’arithmétique»). I have inferred which manuscripts the translators did 
actually use on the basis of the information gathered by Gutas. As a matter of fact, the only two complete man-
uscripts preserved in London are, to the best of my knowledge, MSS. British Library, Add. 166593, and British 
Library, Add. 16830, while MS Tehrān, Maǧlis 123 is the sole Iranian manuscript corresponding to the brief de-
scription provided in the French preface. 
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 PERSIAN MANUSCRIPT CONTENT 
 

NOTES 

     

15  Malik 1025 M • I • Ṭ • R ★ 
16  Malik 1026 M • I • Ṭ Ġ 
17  Malik 20092 Ṭ  
18  Malik 46483 

 
M • I • Ṭ Ġ 

19  Millī, Pers. 43 
 

M • I • Ṭ • R ★ 

20  Ṭabāṭabāʾī 1322 
 

M • I • Ṭ Ġ 

21  Tangābunī 74 M • I • Ṭ 
 

Ġ 

 

M = manṭiq    •    I = ilāhiyyāt    •    Ṭ = tabīʿiyyāt    •    R = riyāḍiyyāt (H = handasa) 
AM = MSS. used by Achena-Massé for their translation of the Arithmetics 

Ġ = ‘incomplete’ DN, according to the «Ġazālīan» model   •    ★ = ‘complete’ DN, according to the «Ǧūzǧānīan» model 
 
 

 
 

The wide attestation, at least in the material tradition,  of the «Ġazālīan» format of the DN 
– i.e. devoid of the section on Mathematics – requires thus a closer inspection of the end of 
the Physics, in order to ascertain the philosophical validity of this alternative model, as op-
posed to the «Ǧūzǧānīan» DN enriched of the mathematical section. 

The last chapters of the natural science of the DN232 are not devoted to properly physi-
cal matters, but they deal on the contrary with eschatology and prophetology, within the 
framework of a distinctly Avicennan doctrine of the rational soul. The psychological frame-
work tightly links this conclusion with the parallel cosmological ending of the Metaphysics, 
where Avicenna had dealt with the heavenly souls and intellects, explaining at length the 
hierarchy of reality from the perspective of the First Principle. In the conclusive sections of 
the Physics, the point of view is the mirror, and the opposite, of the metaphysical one – that 
is to say, the emanative system is described from the perspective of the human soul, which 
receives the intellectual forms from the Agent Intellect, and thus actualizes her intrinsic 
knowing potentiality233. The treatment of prophecy is precisely the climax of this kind of 
discussion, since the prophet’s soul is the ‘holy soul’ [nafs qudsī] whose intellectual powers 
transcend those of the rest of humanity and make the prophet close to God.  The signifi-
cance of this kind of religious, ethico-theological conclusion is particularly striking if we 
compare it with the two analogous cases of al-Fārābī’s Iḥṣāʾ al-ʿulūm, on the one hand, and 
of Avicenna’s Kitāb al-Šifāʾ, on the other hand. In al-Fārābī’s treatise, as we have seen 
above234, the concluding chapter is devoted precisely to a kind of juridico-political crowning 
of the philosophical sciences, with a well perceivable insistence on the religious and theo-
logical peak represented by the prophet, leading figure in both the civil and the religious 
domain. This same emphasis on the amphibious character of the prophet/caliph is one of 
the most important features of al-Fārābī’s metaphysical and political summa Principles of 

 
232 See DN, ed. MEŠKĀT 1952: 139.5-141.9 [§49]; 141.10-145.3 [§50]; 145.4-146 [§51]; and the French translation in DN, 
ACHENA-MASSÉ (II) 1958: 86.15-87.27 [§49]; 87.28-89.18 [§50]; 89.19-90 [§51]. The paragraphs are not numbered in 
the Persian and the French editions. 
233 Cf. on this SIGNORI 2020a: esp. 82-83, 86 and 98. 
234 See supra, §1.4.2. The Order of the Sciences. 
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the Opinions of the Inhabitants of the Virtuous City [Mabādiʾ ārāʾ ahl al-madīna al-fāḍila]235, 
but, what is more, it is also the theme which concludes the Ilāhiyyāt of Avicenna’s Kitāb al-
Šifāʾ, and thus the entire project of the Book of the Healing/Cure236. 

Notably, this prophetological conclusion comes in the Šifāʾ at the end of Metaphysics, 
which is also the end of the entire work, while in the DN the very same topics constitute the 
end of the natural science237. This collocation would be conclusive if the DN ended with 
physics, but it becomes an intermediate position after al-Ǧūzǧānī’s addition of the mathe-
matics. This is of course no sufficient reason for considering the mathematics as a spurious 
appendix, given the programmatic statements by Avicenna himself about the necessity of 
their addition238. This notwithstanding, it is a striking coincidence that the DN without the 
mathematics does nonetheless preserve a perfectly sensible structure, similar to the 
Fārābīan scheme on the one hand – with a logical beginning and a theological endpoint, 
and the other sciences inbetween – and to Avicenna’s own way of concluding the Šifāʾ on 
the other hand.  

In the MF, whose structure reflects the alternative reading of the DN in which the 
mathematics play no role at all, the plausibility of this format is highlighted by the chapter-
ing with which al-Ġazālī rearranges Avicenna’s writing239. As a matter of fact, the conclusive 
part of the natural science – subdivided by Avicenna in various paragraphs of his DN – is 
gathered by al-Ġazālī in the Fifth and final treatise of his Physics, which, in turn, bears the 
signs of a tight link with the corresponding Fifth treatise of the Metaphysics240. By highlight-
ing this doctrinal correspondence between the natural and the divine sciences, al-Ġazālī 
manages to convey to the reader the existence of an amphibious science – psychology –, 
whose doctrines touch on physics, but on metaphysics (and on divine revelation) as well. 
The double-edged nature of the soul – which has a natural agency, but also a supernatural 
induction – is the ontological fact that implies, on an epistemological level, the existence 

 
235 See in particular Sections V.15.10-11 in WALZER 1985: 244-247, where the figures of the true philosopher, of the 
prophet, and of the perfect ruler are conflated and ultimately shown to be coincident. 
236 See Šifāʾ. Ilāhiyyāt X.5, ed. QANAWATĪ-ZĀYID 1960: 455, English translation in MARMURA 2005: 378.26-30: «[But] 
whoever combines theoretical wisdom with justice is indeed the happy man. And whoever, in addition to this, 
wins the prophetic qualities becomes almost a human god. Worship of him, after the worship of God, exalted 
be He, becomes almost allowed. He is indeed the world's earthly king and God's deputy in it». 
237 This material coincides in part with the part of Avicennan philosophy dubbed by Dimitri Gutas «Metaphysics 
of the Rational Soul». The perfect convergence on prophetological and other supernatural themes between the 
ending of the MF’s Physics and the corresponding conclusion of Avicenna’s Metaphysics was already noted with 
the customary acumen by Albert the Great in his De somno et vigilia 3.1.6, ed. BORGNET: 185b: «Ista autem est 
sententia Algazelis in fine philosophiae suae, et Avicennae in prima philosophia sua: in quibus locis isti duo de 
prophetis et prophetiis loquuntur». I have already touched upon this interesting feature of the reception of the 
MF in SIGNORI 2020a: 87 fn. 24. For al-Ġazālī’s Latin reception cf. also infra in this Introduction, §2.2. Latin. 
238 For which cf. supra, §1.4.2, esp. Text 5. 
239 EICHNER 2009: 12 noticed as well that the differences between the text of the MF and the DN are «[f]re-
quently…related to the fact that al-Ghazālī imposes on the text of the Maqāṣid al-falāsifa a far more explicit 
structure than the text of the Dānishnāma-yi ʿAlāʾi has» (cf. also supra, §1.4.1, Divisio textus). The case here ex-
amined is a further instance of this kind of attitude towards Avicenna’s text, which tends to make the connec-
tion and the structural links among the various parts of the text far more explicit and clear-cut.  
240 This tight link is in itself a further reason against the hypothesis, advanced by Reynolds 2002 and already 
discussed supra, §1.2. Chronological and Doctrinal Collocation, of a later drafting of the Fifth treatise of the Phys-
ics with respect to the core text of the MF. Cf. also infra, §1.4.3. Internal Cross-References. 
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of an intermediate set of doctrines, which are located at the intersection between physics 
and metaphysics, and which constitute at the same time the connection of the philosophi-
cal disciplines with the domain of religious revelation.  

This intermediate set of doctrines is therefore not given, in principle, a precise collo-
cation within the cursus studiorum, since it plays the role of a culminating theory, where 
both metaphysical and physical doctrines find their ultimate realization. In this sense, it is 
well understandable that this same set of psychological and prophetological doctrines 
comes sometimes (as in Avicenna’s Šifāʾ) after metaphysics – in what might be considered 
as a more regular position –, and sometimes (as in Avicenna’s DN devoid of the mathemat-
ics) after physics – in what might be considered to be a slightly irregular collocation. The 
unchanging element in this mobile situation is represented by the conclusive position of 
these same doctrines, which is maintained in both cases, in accordance with the originally 
Fārābīan scheme of the Iḥṣāʾ al-ʿulūm, as well. The addition of the mathematics at the end 
of the DN changes the balance of the entire work, moving a possible – and reasonable – 
endpoint to the middle of the discussion, without substituting it with a new, substantial 
conclusion at the new ending of the writing. 

Clearly, this implies by no means that the actual ending of the DN should be the Physics 
with its religious capping, since the addition of the mathematical sciences was probably 
Avicenna’s own will, at least at some stage of the drawing up of the work. Nevertheless, this 
structural closure makes it reasonable that a noteworthy instance of the Wirkungsgeschich-
te of the DN such as al-Ġazālī’s MF should employ the abridged version, without mathemat-
ics, as opposed to the «Ǧūzǧānīan», extended model. This is a significant feature of Avi-
cenna’s reception in its earliest stage, and it should be taken into serious account for the 
fuller comprehension of his rich and differentiated legacy. 

 
 
 

1.4.3.  Internal Cross-References 
 
 

TEXT 11.a. [= Text 5 (c)] 
Avicenna, DN, General Prologue  

TEXT 11.b. [= Text 8] 
al-Ġazālī, MF, Metaphysics, Preface  

  
Therefore, if somewhere [within met-
aphysics] we cannot do without re-
ferring to one of the inferior sciences, 
we will do so. 

It is [usually] postponed only be-
cause of its obscurity, which makes it 
difficult to inquire into it before hav-
ing inquired into the natural [sci-
ence]. We, however, shall account in 
our speech for those parts of the nat-
ural science from which the compre-
hension of our intent depends. 

 
To begin with the analysis of the network of internal cross-references of the MF, I have re-
ported in Texts 11.a and 11.b the relevant excerpts of two passages, of the DN and the MF 
respectively, which we already had the occasion to read in what precedes. In both passages, 
as a matter of fact, Avicenna and al-Ġazālī insist on the necessity to anticipate within the 
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treatment of Metaphysics some of the topics properly belonging to Physics, thus inviting the 
interpreter to a check of the actual application of this programmatic statement in the de-
velopment of the summa. However, they do so in a quite different way: Avicenna (Text 11.a) 
envisages possible prospective references not only to natural philosophy, but more gener-
ally to «one of the inferior sciences» (comprising in all likelihood also mathematics), while 
al-Ġazālī, in keeping with his omission of mathematics, speaks only of «natural science», 
and more particularly of only «those parts» of it which are required to make the «intent» 
of metaphysics comprehensible. Moreover, al-Ġazālī explicitly states that he will «account» 
within metaphysics for those propaedeutical physical doctrines, in contrast with Avi-
cenna’s mention of mere cross-references. 

As mentioned above241, both philosophers’ wordings betray however the same preoc-
cupation with the didactic ordering of the sciences, which should culminate with meta-
physics – as Avicenna himself explains at the beginning of the Ilāhiyyāt of his Kitāb al-
Šifāʾ242 – precisely because the supreme science makes use of many notions demonstrated 
in the inferior sciences (in particular in physics). The highest rank of metaphysics is there-
fore somewhat a function of its position at the top of the system of the sciences, since its 
final place in the didactic order is a sign of its apical position, and architectonic role, in the 
system of knowledge as a whole. As a consequence, dealing with metaphysics before the 
inferior sciences – as the DN and the MF do – might well imply to be forced to anticipate 
some of the conclusions of the lower sciences within the metaphysical discourse, in order 
to make it comprehensible even if it comes before its proper, conclusive place. Avicenna’s 
remark, therefore, cleary indicates that he remains well aware of his previous theorization 
of the system of the knowledge also in the DN, and that the displacement of metaphysics is 
not without consequences for this same system – on the contrary, given this general dis-
placement, some particular rearrangements do become inevitable. 

It is thus particularly interesting to look for the passages in the Metaphysics of the two 
works in which topics traditionally belonging to (Aristotelian) physics are treated. Even 
more notably, at least one doctrine treated within metaphysics – i.e. that of time – is explic-
itly said by al-Ġazālī to be «more appropriate» [alyaq] to the Physics, which gives inter alia 
a strong hint of the seriousness of his philosophical training in Peripatetic falsafa, even be-
yond the boundaries of the model provided by the DN in itself. More generally, explicit pro-
spective references to Physics are also of great importance to this analysis, especially in the 
light of Avicenna’s own statement in Text 11.a, in which the reference to the inferior 

 
241 Cf. supra, §1.4.2, after Text 8. 
242 See AVICENNA, K. al-Šifāʾ, Ilāhiyyāt I.3, ed. QANAWATI-ZĀYID 1960: 19; English translation in MARMURA 2005: 
14.30-15.6: «Concerning the order [in which] this science [is studied], it should be learned after the natural and 
mathematical sciences. As regards the natural [sciences], this is because many of the things admitted in this 
science are among the things made evident in the natural sciences as [for example] generation and corruption, 
change, place, time, the connection of every moved thing by a mover, the termination of [all] moved things with 
a first mover, and other than these. As for the mathematical [sciences], this is because the ultimate aim in this 
[metaphysical] science – namely, knowledge of God's governance, knowledge of the spiritual angels and their 
ranks, and knowledge of the order of the arrangement of the spheres – can only be arrived at through astronomy; 
and astronomy is only arrived at through the science of arithmetic and geometry. As for music and the particular 
divisions of mathematics and the moral and political [sciences], these constitute benefits that are not necessary 
for this science». 
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sciences, and not the proper account of specific doctrines (as in Text 11.b), is promised to 
be undertaken. 

To give systematic context to the aforementioned central assets, I will provide in what 
follows a table of the explicit cross-references to other parts of the summa that are to be 
found in the text of the MF, showing time by time if the cross-reference is taken from the 
DN or added by al-Ġazālī (Table 5). A second, much shorter table (Table 6) will offer a list 
of the ‘external’ cross-references that are to be found in the text of the MF, i.e. of those cases 
in which another philosophical science is explicitly quoted that is not present in the actual 
format of the MF as we read it today (e.g. rhetoric, mathematics, or optics).  

 
 

TABLE 5.  Internal cross-references in the MF 
 
 

 LOCUS § CROSS-REFERENCE  LOCUS CITATUS § 
       

       

1 Logic, Premise 2 they will be explained at their own 
place 

→ Logic IV 60-68 

       
       

2 Logic II 17 as was mentioned before in teaching 
the accidental 

← 
Logic II 13-14 

       
       

3 Logic IV 34 We have already mentioned the fact ← Logic, Premise 2 
       
       

4 Logic IV 43 as it has been [explained] before 
about the first figure 

← 
Logic IV 38 

       
       

5 Logic IV 43 as we have mentioned about the first 
figure 

← Logic IV 40 

       
       

6 Metaphysics I.1 104 as it was said before ← Metaphysics I.1 104 
       
       

7 Metaphysics I.1 105 according to what will be abun-
dantly expounded [later on] 

→ 
  

       
       

8 Metaphysics I.1 123 of the kind we have mentioned ← Metaphysics I.1 122 
       
       

9 Metaphysics I.1 124 as will be explained while mention-
ing the contrariety 

→ 
Metaphysics I.3 153 

       
       

10 Metaphysics I.1 126 along the [lines] of the indication 
that was presented ← 

  

       
       

11 Metaphysics I.1 129 As for «time» […] it will be explained 
in the physics (!)  

→ 

Metaphysics IV 256-
259 
esp. 
258 

       
       

12 Metaphysics I.1 135 by virtue of what we have previously 
mentioned concerning the concrete 
existence 

← 
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 LOCUS § CROSS-REFERENCE  LOCUS CITATUS § 
       

       

13 Metaphysics I.1 137 as will be [explained] 

→ 

Metaphysics II.4; 
Metaphysics III 

179;  
203, 
240-
243, 
295 

       
       

14 Metaphysics I.2 139 we have already mentioned it in the 
first [chapter] of the Logic 

← 
Logic I 7 

       
       

15 Metaphysics I.2 143 as it was said before ← Metaphysics I.1 135 
       
       

16 Metaphysics I.2 146 as it was said before 
← 

Logic II; 
Metaphysics I.1; 
Metaphysics I.2 

17;  
141; 146 

       
       

17 Metaphysics I.5 160 an increased explanation will follow 
→ 

Metaphysics 
III.b.7 (?) 

218 

       
       

18 Metaphysics I.6 162 as it was said before ← Metaphysics I.4 154-155 
       
       

19 Metaphysics I.6 163 what was mentioned about their 
signs will come [later] 

→ 
  

       
       

20 Metaphysics I.8 175 as it was said before ←   
       
       

21 Metaphysics II 176 we have already mentioned  ← Metaphysics I.8 169 
       
       

22 Metaphysics II.2 177 we have already mentioned  ← Metaphysics I.5 156 
       
       

23 Metaphysics II.2 177 it has already been established  ← Metaphysics I.1 121-126 
       
       

24 Metaphysics II.4 179 it has already been said before ← Metaphysics I.1 135 
       
       

25 Metaphysics II.4 179 as will be explained  →   
       
       

26 Metaphysics II.7 182 as we have mentioned ← Metaphysics I.2 142 
       
       

27 Metaphysics II.7 182 it has already been said before […] 
its being existent ← 

Metaphysics I.2 143 

       
       

28 Metaphysics II.7 182 it has already been said before […] 
other than the existence 

← Metaphysics I.2 143 

       
       

29 Metaphysics II.8 183 as it was said before 
← 

Metaphysics I.5; 
Metaphysics II.1 

156; 
176 

       
       

30 Metaphysics II.8 183 we have already clarified ← Metaphysics II.1 176 
       
       

31 Metaphysics II.8 184 we will clarify in the Physics 
→ 

Physics I 316-
322 

 
       
       

32 Metaphysics II.8 184 We have already clarified 
← 

Metaphysics II.2; 
Metaphysics II.3 

177; 
178 
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 LOCUS § CROSS-REFERENCE  LOCUS CITATUS § 
       

       
       

33 Metaphysics II.9 186 We have already mentioned ← Metaphysics II.8 184 
       
       

34 Metaphysics 
II.12 

192 We have already established 
← 

Metaphysics I.8 169-170 

       
       

35 Metaphysics 
II.12 

192 we have clarified […] nor accident 

← 

Metaphysics II.1;  
Metaphysics II.2; 
Metaphysics II.3; 
Metaphysics II.11 

176; 
177; 
178; 
188 

       
       

36 Metaphysics 
II.12 

193 We have already mentioned ← Metaphysics I.8 169-170 

       
       

37 Metaphysics 
II.12 

194 since it has already been said 
← 

Metaphysics II.12 190-191 
 

       
       

38 Metaphysics 
II.12 

195 We will clarify 
→ 

Metaphysics 
III.b.7 

214-218 

       
       

39 Metaphysics 
III.a 

196 it has already been said before ← Metaphysics II.4 179 

       
       

40 Metaphysics 
III.a 

196 for what has been said before 
← 

Metaphysics II.11 189 

       
       

41 Metaphysics 
III.a 

197 as it was said before 
← 

Metaphysics II.8; 
Metaphysics II.9 

183-
185; 
186 

       
       

42 Metaphysics 
III.b.1 

199 It will be [explained] in the book on 
the soul, within the Physics 

→ 
Physics IV 412 

       
       

43 Metaphysics 
III.b.1 

200 It has already been said before 
← 

Metaphysics II.2; 
Metaphysics II.3 

177; 
178 

       
       

44 Metaphysics 
III.b.2 

202 as it was said before  
← 

Metaphysics 
III.b.2 

201 

       
       

45 Metaphysics 
III.b.2 

202 Since, then, it has been established 
← 

Metaphysics 
III.b.2 

201 

       
       

46 Metaphysics 
III.b.5 

210 we have already mentioned 
← 

Metaphysics I.8 170 

       
       

47 Metaphysics 
III.b.6 

212 it has already been said before 
← 

Metaphysics II.9 186 

       
       

48 Metaphysics 
III.b.7 

218 we have already clarified 
← 

Metaphysics I.5 159 

       
       

49 Metaphysics 
III.b.7 

220 as it was said before 
← 

Metaphysics 
III.b.2 

201-
202 
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 LOCUS § CROSS-REFERENCE  LOCUS CITATUS § 
       

       

50 Metaphysics 
III.b.8 

222 we have already clarified ← Metaphysics 
III.b.7 

214 

       
       

51 Metaphysics 
III.b.8 

222 has already been [established] be-
fore 

← 
Metaphysics 
III.b.7 

214-217 

       
       

52 Metaphysics 
III.b.9 

224 as it was said before 
← 

Metaphysics II.12; 
Metaphysics 
III.b.7 

195; 
214, 217 

       
       

53 Metaphysics 
III.b.11 

227 the demonstration of whose exist-
ence will be made subsist [after-
wards] 

→ 
  

       
       

54 Metaphysics 
III.b.11 

232 we will clarify in the book of the soul 
→ 

Physics IV 412-
420 

 
       
       

55 Metaphysics 
III.b.11 

232 as it will be explained 
→ 

Physics IV 402 

       
       

56 Metaphysics 
III.b.11 

236 according to that whose clarification 
will follow 

→   

       
       

57 Metaphysics IV 245 we have already apprised ← Metaphysics III all 
       
       

58 Metaphysics IV 245 we will mention in the fifth treatise → Metaphysics V all 
       
       

59 Metaphysics 
IV.a.1 

246 as it will be explained 
→ 

Metaphysics 
IV.b.1.6; Meta-
physics IV.b.3.1 

265; 
esp. 
282 

       
       

60 Metaphysics 
IV.a.3 

248 It has already emerged ← Metaphysics 
IV.a.1 

246 

       
       

61 Metaphysics 
IV.b.1.1 

250 as it will be explained in the Physics 
→ 

Physics II  

       
       

62 Metaphysics 
IV.b.1.1 

250 as it will be explained 
→ 

Physics I.2 321-322 

       
       

63 Metaphysics 
IV.b.1.1 

250 It has already been clarified ← Metaphysics 
IV.b.1.1 

250 

       
       

64 Metaphysics 
IV.b.1.2 

251 We have already mentioned 
← 

Metaphysics I.6 164 

       
       

65 Metaphysics 
IV.b.1.2 

254 we have already clarified 
← 

Metaphysics 
IV.b.1.1 

251 

       
       

66 Metaphysics 
IV.b.1.2 

255 as it was said before ← Metaphysics 
IV.b.1.2 

252 
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 LOCUS § CROSS-REFERENCE  LOCUS CITATUS § 
       

       

67 Metaphysics 
IV.b.1.4 

263 we have already mentioned 
← 

Metaphysics I.1; 
Metaphysics I.6 

119-
120; 
164 

       
       

68 Metaphysics 
IV.b.1.4 

263 as it was said before 
← 

Metaphysics I.1 111-116 

       
       

69 Metaphysics 
IV.b.2.1 

270 has already been clarified ← Metaphysics 
IV.b.1.5 

264 

       
       

70 Metaphysics 
IV.b.2.3 

276 It has already been clarified 
← 

Metaphysics 
IV.b.1.5 

264 

       
       

71 Metaphysics 
IV.b.2.3 

276 it has already been established be-
fore 

← 
Metaphysics I.7 167 

       
       

72 Metaphysics 
IV.b.2.3 

277 as it will be explained → Metaphysics 
IV.b.3.1 

287-
288 

       
       

73 Metaphysics 
IV.b.2.3 

280 we have already mentioned 
← 

Metaphysics 
IV.b.2.1 

271 

       
       

74 Metaphysics 
IV.b.3.1 

283 as it was said before 
← 

Metaphysics 
IV.b.2.2 

272 

       
       

75 Metaphysics 
IV.b.3.2 

289 it has already been clarified ← Metaphysics 
IV.b.2.1 

270 

       
       

76 Metaphysics 
IV.b.3.4 

293 it has been established 
← 

Metaphysics 
IV.b.3.2 

289 

       
       

77 Metaphysics 
IV.b.3.4 

293 It has already been said 
← 

Logic II; 
Metaphysics I.2 

17; 
141 

       
       

78 Metaphysics V 294 it has already been said ← Metaphysics II.7 182 
       
       

79 Metaphysics V 295 as it was said before  
 

← Metaphysics I.8 
(~) 

169-170 

       
       

80 Metaphysics V 295 it has been clarified ← Metaphysics I.8 169-170 
       
       

81 Metaphysics V 297 as it was said before ← Metaphysics V 295 
       
       

82 Metaphysics V 298 as it will be explained in the Physics 
→ 

Physics II 333; 
335; 
350 

       
       

83 Metaphysics V 313 as it was said before ← Metaphysics 
IV.b.2.3 

276 

       
       

84 Metaphysics V 314 have already been elucidated 
← 

Metaphysics V all; 
esp. 
294 
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 LOCUS § CROSS-REFERENCE  LOCUS CITATUS § 
       

       

85 Physics, Preface 315 We have already mentioned ← Metaphysics I.1 100-138 
       
       

86 Physics, Preface 315 [We have already mentioned also] 
← 

Metaphysics, 
First Premise; 
Metaphysics I 

91; 
passim 

       
       

87 Physics I.1.1 318 as it will be explained → Physics I.2 332 
       
       

88 Physics I.2 328 The sign which invalidated […] as it 
was demonstrated before ← 

Logic II; 
Metaphysics I.1; 
Metaphysics I.2 

17;  
141; 146 

       
       

89 Physics I.2 332 the four aforementioned marks ← Physics I.2 324 
       
       

90 Physics II.a.1 333 It was already said before […] in Met-
aphysics 

← 

Metaphysics 
IV.b.1.2; Meta-
physics IV.b.2.1;  
Metaphysics 
IV.b.2.2; 
Metaphysics 
IV.b.2.3;  
Metaphysics 
IV.b.3.2 

252-
255; 
270-
271; 
272-
274; 
275-
276; 
289 

       
       

91 Physics II.b.1 335 as will be explained 
→ 

Physics III.1 357-
359 

       
       

92 Physics II.b.3 346 the answer to [this] has already 
come before from two passages, 
where we have said that 

← 
Physics II.b.3 344-

345 

       
       

93 Physics II.b.4 347 It has already been said before 
← 

Physics I.1.1; 
Physics II.2 

320; 
338 

       
       

94 Physics II.b.6 351 as it was said before ← Physics II.a.1 333 
       
       

95 Physics II.b.7 354 as it was said before concerning their 
reception of the rectilinear move-
ment 

← 
Physics I.1.3 323 

       
       

96 Physics II.b.7 354 We have already clarified […] from 
outside 

← 
Metaphysics 
IV.b.1.2 

254-
255 

       
       

97 Physics II.b.7 355 to the impossible which we have 
mentioned 

← 
Physics II.b.7 354 

       
       

98 Physics II.b.7 356 It has already been clarified that the 
void is absurd 

← Physics I.2 329-
331 

       
       

99 Physics III.1 357 which we have clarified to be acci-
dents for the forms 

← 
Physics II.2 338 

       
       

100 Physics III.2 360 about whose attributes and simplic-
ity the speech has come before 

← 
Physics II 333;  
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 LOCUS § CROSS-REFERENCE  LOCUS CITATUS § 
       

       

335-
338; 
356; 

passim 
       
       

101 Physics IV.2.1 388 like the exposition on [this] will fol-
low 

→ Physics IV.2.2 394 

       
       

102 Physics IV.2.1 392 as it was said before ← Physics IV.2.1 389 
       
       

103 Physics IV.3 406 we have already mentioned ← Physics IV.2.1 388 
       
       

104 Physics IV.3 410 as it was said before ← Physics IV.2.2 401 
       
       

105 Physics IV.3 419 we have clarified […] has already ap-
peared manifestly ← 

Logic II; 
Metaphysics I.1;  
Physics I.2 

17;  
141;  
328 

       
       

106 Physics IV.3 420 we have already mentioned in what 
precedes 

← --- ?  

       
       

107 Physics IV.3 422 it has already been said before 
← 

Metaphysics 
IV.b.3.3 

292 

       
       

108 Physics V 425 its establishment and its description 
have already been anticipated ← 

Metaphysics V 
(~) 

299-
301 

 
       
       

109 Physics V.1 426 as it was said before 
← 

Metaphysics 
IV.b.3.3 

292 

       
       

110 Physics V.1 426 the intellectual substances, whose 
establishment has come before in 
Metaphysics 

← 
Metaphysics 
IV.b.3.1 

esp. 
282 

       
       

111 Physics V.3 428 for what we have clarified before 
← 

Metaphysics 
III.b.11 

228 

       
       

112 Physics V.3 429 It has already appeared manifestly 
[…] This has already been said in 
Metaphysics 

← 
Metaphysics 
III.b.11 

228-
233 

       
       

113 Physics V.4 430 as we have clarified 
← 

Physics IV.3 411; 
423 

       
       

114 Physics V.4 430 We have already commented on the 
causes of that ← 

Physics IV.3 414 

       
       

115 Physics V.7 438 what we have adduced ← Physics V.5 434-
435 

       
       

116 Physics V.9.1 443 it has already been established in 
Metaphysics ← 

Metaphysics 
IV.a.1 
(~) 

246 
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 LOCUS § CROSS-REFERENCE  LOCUS CITATUS § 
       

       
       

117 Physics V.9.3 450 the soul sometimes […] as it was said 
before 

← 
Physics V.6 437 

       
       

118 Physics V.9.3 450 she conjoins […] as it was said before 

← 

Physics V.7 438-
440, 
esp. 
438 

       
       

 
 
As can be seen from Table 5, at least 118 cases of cross-references can be found in the text of 
the MF. This builds an impressive web of references, helping to structure the text in a sys-
tematic and tightly bound way. Of this imposing number, only 24 cases are prospective ref-
erences to a theme that will be treated later on in the summa, while the vast majority of the 
cross-references – the remaining 94 cases – point backwards to a doctrine already ex-
pounded in what precedes. The reader is thus most often reminded of teachings already 
imparted in the preceding exposition, although he or she also receives some glimpses of 
what will come next, by way of anticipation of a doctrine that will be discussed afterwards, 
or as a way to lighten the burden of the argumentation that is being developed by referring 
to a further locus in which some point, at present merely corollary, will rather be treated at 
length. 

The section on Logic appears quite isolated in the structure of the work, as it only con-
tains five cross-references, all but one ([1]) retrospective, and all pointing to passages inter-
nal to the logical treatise (numbers [1]-[5]). Passages of Logic are also rarely quoted in the 
subsequent sections, and very often in connection with other loci of different treatises, as is 
the case for instance with cross-references [16], [77], [88], and [105]. Such a thematic and 
structural isolation of Logic with respect to the other two sections of al-Ġazālī’s summa can 
contribute to explain its frequent autonomous circulation in Latin manuscripts of the me-
dieval translation of the work, as opposed to the pairing of Metaphysics and Physics as a 
single work243. A partial exception to this isolation is provided by occurrence number [14], 
in which the text, while introducing the metaphysical treatment of universal and particular, 
explicitly refers back to «the first [chapter] of the Logic» for the logical treatment of those 
same notions.  

Metaphysics is, by contrast, the section in which the vast majority of the cross-refer-
ences – 79 cases out of the total 118 – occur. Likewise, the most part of the loci citati also 
pertains to the metaphysical treatise, thus making it the actual core of the MF, both as the 
place of irradiation of references to other doctrines expounded elsewhere, and as the target 
of cross-references from both Metaphysics itself and Physics. This situation is partly due pre-
cisely to the atypical central collocation of the Metaphysics, which can thus behave as the 
repository of backward references from the Physics, being at the same time the right place 
off of which backward (to Logic) and forward (to Physics) cross-references can branch. The 
wealth of references pointing to Metaphysics can also be explained by reasons of content, 

 
243 For an overview of the Latin reception of the MF cf. infra, §2.2. Latin. 
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since the metaphysical section of the DN and the MF comprises much material traditionally 
treated in other parts of the philosophical system244.  

A case in point of this displacement of physical material in Metaphysics is the treat-
ment of the doctrine of time in Metaphysics IV245. While not a proper cross-reference – and 
as such absent from Table 5 – al-Ġazālī’s statement on the topic still deserves to be dis-
cussed here: 

 
TEXT 12. al-Ġazālī, MF, Metaphysics IV.b.1.3, §257 
 
It is inevitable to point at the verification of the time [išāra ilà taḥqīq al-zamān], and 
although that would be more appropriate [alyaq] in the Physics, yet we say […] 

 
In introducing the discussion on time, within the broader treatment of the movement of 
the celestial spheres in the Fourth long treatise of the Metaphysics of the MF, al-Ġazālī feels 
the need to warn his readers about this atypical collocation, thus showing his own theoret-
ical preoccupation for the metaphysical relevance of a traditionally physical topic such as 
time. The reason of this remark – absent in the DN – seems indeed to be traceable to the 
fact that Aristotle – and with him also Avicenna in his major summae246 – famously treated 
time in the fourth book of his Physics247. By contrast, a more metaphysical understanding of 
time might appear more influenced by a Platonic or Neoplatonic agenda. Thus, while the 
metaphysical dislocation of the discussion on time in the DN and the MF can be explained 
via its immediate tangency with the problem of the foundation of movement, of which time 
constitutes the measure and which reasonably belongs to Metaphysics proper, it is very sig-
nificant to underline al-Ġazālī’s genuinely Aristotelian care about the more standard set-
ting of time within natural science. The idea of the greater appropriateness, expressed by 
the comparative alyaq, shows by the way al-Ġazālī’s awareness that the deferral to Meta-
physics of the treatment of time performed by Avicenna in the DN was not unjustifiable, 
albeit innovative with respect to the most authentic Peripatetic tradition. With respect to 
this change of collocation, it might also be significant that al-Ġazālī in Text 12 uses the word 
išāra (‘indication’, ‘pointer’; rendered as a verb in my translation) in order to introduce the 
«verification» [taḥqīq] of time. As a matter of fact, in the Ilāhiyyāt of the K. al-Šifāʾ the same 
term is sometimes used by Avicenna to designate a merely ‘preliminary proof’, not entirely 
complete and decisive248. This hypothetical openness to a further, proper treatment – de-
spite not being fulfilled in the actual text of the Physics of the MF – might nonetheless help 
to make the displacement of time in Metaphysics feel less definitive and more nuanced, 
since it lightens the heavy theoretical burden of providing a proper apodictic proof or 
demonstration [burhān] of time. 

A specular case for the passage just discussed is provided by the following Text 13, in 
which the verb lāqa – from the same triliteral root l-y-q of the comparative alyaq occurring 
in Text 8 – is used to express the pertinence to Metaphysics of the treatment of the agent 

 
244 Cf. infra, §1.5, for a detailed presentation of the contents of the Metaphysics of the MF. 
245 Cf. Metaphysics IV.b.3.1, §§257-259 in the Translation. 
246 For time in the K. al-Šifāʾ cf. most recently LAMMER 2018: 429.524. 
247 Cf. ARISTOTLE, Physics Δ [IV] 11, 219b1-2: τοῦτο γάρ ἐστιν ὁ χρόνος, ἀριθμὸς κινήσεως κατὰ τὸ πρότερον καὶ τὸ ὓστερον. 
248 See Avicenna, K. al-Šifāʾ, Ilāhiyyāt, I.3, transl. MARMURA 2005 (and cf. BERTOLACCI 2007a: 170). See BERTOLACCI 

2007b: esp. 80-82 for a discussion of that important metaphysical occurrence of išāra. 
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intellect, which will then be analysed in Physics only from the point of view of the human 
intellectual soul.  
 

TEXT 13. al-Ġazālī, MF, Physics V, §425 [= Table 5, (108)] 
 
There is no doubt that the speculation on the agent intellect is appropriate for meta-
physics [yalīqu bi-l-ilāhiyyāt], and [indeed] its establishment and its description have 
already been anticipated. 

 
Also in this case, the doctrinal link was not explicitly drawn by Avicenna, but it was rather 
al-Ġazālī himself who felt the need to underline the connection between the material 
treated in the last treatise of his Physics and the specular discussion on that same material 
– there seen rather from the point of view of the celestial intellects – in the Fifth treatise of 
his Metaphysics.   

As the important example of Text 13 shows paradigmatically, the Physics of the MF 
presents indeed many backward references to Metaphysics, due both to the already men-
tioned hypertrophic character of the metaphysical section, which also includes themes of 
natural philosophy, and to its atypically anticipated collocation. As can be seen from Table 
5, many internal cross-references make however the Physics of the MF a united system in 
itself, whose single parts often refer back and forth to one another. In particular, the Fourth 
and Fifth treatises of the Physics, with their psychological and noetical subject-matter, ap-
pear to form a strong thematic unit, while the first three treatises are more loosely – but 
still perceivably – interrelated. 

To conclude this section, there remains to mention the set of ‘external’ cross-refer-
ences that are to be found in the text of the MF. In this regard, the cross-references to math-
ematics are peculiarly amphibious cases, because the mathematical section is indeed pre-
sent in the DN as source-text, but not in the MF249: thus, references that were – or would 
have been – ‘internal’ for Avicenna in the DN become in these cases ‘external’ for al-Ġazālī. 
The same cannot be said to apply to the cases of the explicit, though indefinite, cross-refer-
ences to dialectics (case [2] in Table 6), rhetoric ([3]), and optics (numbers [7] and [9]) in 
various loci of al-Ġazālī’s summa, which are as much ‘external’ for Avicenna’s DN as they are 
for al-Ġazālī’s MF, because even the master’s project did not plan to include those sections 
of knowledge into the book for ʿAlāʾ al-Dawlā. All the cases of ‘external’ cross-references, 
both explicit and ambiguous (or ‘semi-external’), are listed in the following Table 6. 
 
TABLE 6.  External and semi-external cross-references in the MF 
 
 

 LOCUS § CROSS-REFERENCE QUOTED BOOKS (E.G.) DN 
      
      

1 Logic IV 55 in the didactic (mathematical) books 
250 

Euclid, Elements  

      
      

 
249 Cf. supra, §1.4.2.1, Why Didn’t al-Ġazālī Do His Math?. 
250 Cf. infra, Commentary ad §55, for a discussion. 



1.4. Structure 

83 
 

 LOCUS § CROSS-REFERENCE QUOTED BOOKS (E.G.) DN 
      
      

2 Logic IV 70 and otherwise there is an autono-
mous book 

Aristotle, Topics  

      
      

3 Logic IV 72 About rhetoric there is an autono-
mous book 

Aristotle, Rhetoric  

      
      

4 Metaphysics 
IV.b.3.4 

293 it has been clarified in the mathemat-
ics 

Astronomy  

      
      

5 Metaphysics 
V 

304 which are mentioned in the science of 
the stars 

Astrology  

      
      

6 Physics II.b.6 351 whose detailed exposition is made 
known in the particular books 251 

Astronomy/Astrology [Ef-
fects of the moon (and the 
sun): tidal waves, ripening 
of fruits] 

 

      
      

7 Physics III.3 368 that is examined in the science of op-
tics 

Optics  

      
      
8 Physics III.5 375 The discipline of the alchemy and 

many [other] disciplines apart from it 
branch out from [this] 

Alchemy; maybe sub-sci-
ences such as the art of tal-
ismans et simm. (?) 

 

      
      
9 Physics IV.2.1 389 The science of that is inquired in the 

books whose subject-matter is the sci-
ence of the optics, among the mathe-
matics, but in this measure it is suffi-
cient for our goal 

Optics  

      
 
 
 
 

 
251 The reference to the kutub ǧuzʾiyya could lead one to think to the Neoplatonic distinction of «particular» 
[μερικά] books of Aristotle with respect to the «universal» [καθόλου] and «intermediary» [μεταξύ] ones, as ex-
pressed for instance by SIMPLICIUS, In Cat., transl. CHASE 2003: 19.10.14: «Of the Aristotelian writings, some are 
particular (merika), like the Letters written to one individual about some particular reality, while others are 
general (katholou). Still others are intermediary, like the investigations on plants and on animals, which are 
about things which are not entirely particular, since they are about the species (eide) of animals. For the mo-
ment, however, let the particular and intermediary works remain undivided». For the Neoplatonic classifica-
tion(s) of the works of Aristotle, cf. however HADOT 1987, and see esp. ivi: 255-257 (and the synoptic table at p. 
252) for the identification of the «particular» writings of Aristotle with his Letters, whose topic does not seem at 
all compatible with the subject-matter envisaged by al-Ġazālī for the kutub ǧuzʾiyya he mentions. 
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1.5. 
Contents 

 
 
 
As is by now apparent, the MF is a comprehensive survey of Avicennan philosophy, which 
comprises the three main theoretical sciences of logic, metaphysics, and physics. In the pre-
ceding §1.4, focusing on the Structure of the MF, I have already dealt at large with the pecu-
liar ordering of the work, its Avicennan source, its peculiarities, and its epistemological im-
plications. In the present section, I will rather address, in a necessarily concise but analyti-
cal manner, the main teachings of al-Ġazālī’s philosophical writing, listing them according 
to the order in which they appear in the book, and discussing briefly the connections be-
tween different parts of the work, and between them and their Avicennan background252. I 
hope that the resulting table of contents will prove useful to readers looking for a specific 
doctrine in the MF, by providing them with a handy roadmap to the intricacies of the phil-
osophical pathways of the encyclopaedia, as well as to all those interested in an overview, 
organized by subjects, of this peculiar specimen of Avicennan philosophy. It is important 
to stress, indeed, that the following synopsis of the teachings of the MF can also work as a 
preliminary vademecum to the DN, since the similarities between the two writings far ex-
ceed their differences, at least at this somewhat loose level of the analysis253. In this regard, 
the present chapter will best be used in connection with the comprehensive Table of cor-
respondences between the text of the MF and that of the DN provided infra in Appendix 1. 
 
 
TABLE 7. Outline of the contents of the MF against the background of the received corpus 

aristotelicum 
 

 CORRESPONDENCES IN 
  

MF  THE EXTENDED CORPUS ARISTOTELICUM AVICENNA’S  REWORKINGS OF IT 
   

   

Logic I Aristotle, De interpretatione K. al-ʿIbāra 
   
   

Logic II Porphyry, Isagoge K. al-Madḫal 
   
   

Logic III Aristotle, De interpretatione K. al-ʿIbāra 
   
   

Logic IV Aristotle, Prior Analytics K. al-Qiyās 
   
   

Logic V Aristotle, Posterior Analytics K. al-Burhān 
   
   

Metaphysics I Aristotle, Categories +  
Aristotle, Metaphysics 

K. al-Maqūlāt + 
Ilāhiyyāt 

   
   

 
252 For a specific treatment of the internal cross-references cf. supra §1.4.3. 
253 On this cf. also supra, §1.3, A Translation From Persian. 
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 CORRESPONDENCES IN 
  

MF  THE EXTENDED CORPUS ARISTOTELICUM AVICENNA’S  REWORKINGS OF IT 
   

   

Metaphysics II  Ilāhiyyāt 
   
   

Metaphysics III  Ilāhiyyāt 
   
   

Metaphysics IV Aristotle, Metaphysics Λ Ilāhiyyāt 
   
   

Metaphysics V  Ilāhiyyāt 
   
   

Physics I Aristotle, Physics (movement and place) al-Samāʿ al-ṭabīʿī 
   
   

Physics II Aristotle, On Generation and Corruption 
(?) + Aristotle, Meteorology IV 

al-Kawn wa-l-Fasād + 
al-Afʿāl wa-l-infiʿālāt 

   
   

Physics III Aristotle, Meteorology I-III Maʿādin wa-l-Āṯār  
al-ʿulwiyya 

   
   

Physics IV Aristotle, On the Soul K. al-Nafs 
   
   

Physics V Aristotle, Parva naturalia254  +  
Aristotle, Nicomachean Ethics + 
Plato, Republic, Laws 

Ilāhiyyāt X 

   

 
 
 
1.5.1. An Elementary Logic 
 
 
As implicitly recognized by previous scholarship255, the Logic [Manṭiq] of the MF is a fairly 
basic outline of Avicennan logic, mainly focused on Aristotelian syllogistics and entirely 
uninterested in modal logic. In particular, following the DN, the MF does not take into ac-
count at all the controversial field of Aristotelian syllogistic that considers modal premises, 
and much less the syllogisms with mixed modal premises. The Manṭiq section – globally 
called qawl, ‘speech’ – is opened by a Premise [muqaddima] which provides a general in-
troduction to logic as a discipline, dealing as well with its utility and its parts. The subsec-
tion on the utility of logic (§3), which links its practice to the accretion of knowledge and, 
through it, to the attainment of intellectual happiness, is the most original element of this 

 
254 With the important insights and provisos on the Arabic version of the Parva naturalia, and in particular of 
the De divinatione per somnum, offered by HANSBERGER 2008. The Arabic version is for more than half different 
than its Greek ‘original’, and it adds to the text some anti-Aristotelian ideas such as the derivation from God of 
divinatory dreams, as well as an important description of the mechanisms involved within the rational soul 
when such dreams – either veridical or mendacious – take place. On the topic, cf. already PINES 1974. 
255 The absence of a particular originality in the Logic of the MF seems to be acknowledged e silentio, since the 
major outlines of the history of Arabic logic omit its treatment: cf. e.g. STREET 2004 and STREET 2015. 
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introduction, and it enjoyed as such a documentable fortune in the Latin Middle Ages256. 
The First Chapter [fann] of Logic deals with the way in which expressions [alfāẓ] sig-

nify concepts [maʿānī]. I.1. The first, short subsection discusses the notions of conformity, 
inclusion and concomitance in the process of signification (§5); (I.2) the second treats the 
distinction between simple and composed expressions (§6); (I.3) the third, the distinction 
between particular and universal expressions (§7). I.4. The fourth subsection is a grammat-
ical detour on the notions of verb, name and particle (§8), while (I.5) the fifth and last one 
analyses the relation between concepts and expressions, thereby classifying the latter in 
synonymous, homonymous, polyonymous, heteronymous and ambiguous (§9). 

The Second Chapter has to do with universal concepts, which can either be essential 
or accidental (§10). Three features of universal essential concepts are enumerated (priority 
of the essential over the accidental, priority of the universal over the particular, and uncaus-
edness of the essential, §§11-13). The accidental concept is then subdivided into separable 
and inseparable concomitant (§§14-15), while the essential is qualified in terms of its rela-
tive commonality and specificity, and thereby characterised as genus [ǧins] or species 
[nawʿ], up to the highest genera, and down to the lowest species (§§16-17). Genera and spe-
cies are answers to the question «what», while the differentia [faṣl] is given as an answer to 
the question «which» (§18). The union of genus and differentia produces the definition 
[ḥadd] (§19), about which the text examines, by way of conclusion, four possible reasons of 
error, i.e. fallacious attempts at defining something (a) in a tautological way, (b) by means 
of its contrary, (c) per obscurius, or finally (d) in a circular way, by means of something of 
which the definiendum itself is the definiens (§§20-21). 

After the two sections dealing respectively with simple expressions and concepts, the 
Third Chapter starts discussing propositions, which derive from the composition of the for-
mer (linguistically, of expressions; conceptually, of notions or concepts) (§22). III.1. Propo-
sitions can be categorical (assertions) [ḥamliyya], conjunctive hypothetical (conditionals) 
[šarṭiyya muttaṣila], or disjunctive hypothetical (disjunctions) [šarṭiyya munfaṣila]. Con-
crete examples are given for each kind, and the categorical proposition is analysed into its 
fundamental division in subject [mawḍūʿ] and predicate [maḥmūl] (§23). The conjunctive 
hypothetical, composed of an antecedent [muqaddim] and a consequent [tālī], is then dis-
cussed, with examples (§24). The disjunctive hypothetical is introduced through its differ-
ences with respect to the conjunctive hypothetical (§25). III.2. From the point of view of its 
predicate, every proposition can be either affirmative or negative (§26), and possible rea-
sons of error concerning this are explained (§§26-27). III.3. From the point of view of its 
subject, every proposition can be singular, indefinite or definite. Definite propositions can 
be either universal or particular. An overall diagram of eight possible propositions is de-
rived, and the four definite propositions are singled out as the ones employed in scientific 
knowledge (§28). A subdivision of conjunctive and disjunctive hypothetical propositions 

 
256 Cf. the favorable reception of this doctrine, with a long verbatim quotation, in Albert the Great’s Super Por-
phyrium de V universalibus, ed. SANTOS NOYA 2004: 6.16-25: «Est autem non tantum necessaria, sed etiam utilis 
haec scientia. Si enim bonum et felicitas hominis est secundum optimae partis animae hominis perfectissimum 
actum, hoc est secundum intellectum contemplativum, nec contemplari poterit intellectus, nisi noverit con-
templationis principia et sciat invenire quod quaerit contemplari, et diiudicare id ipsum quod iam contempla-
tur inventum, patet quod prae omnibus utilis est ad felicitatem haec scientia, sine qua non attingitur felicitatis 
actus et per quam ipse felix actum non impeditae recipit operationis»; cf. SIGNORI 2019: 481. 
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into universal and particular is then presented (§29). Interestingly, while examples of the 
affirmatives are given, examples of the corresponding negatives are left as an exercise to 
the reader. III.4. From the point of view of the relation between subject and predicate, prop-
ositions can be possible [mumkina], necessary [wāǧiba], or impossible [mumtaniʿa] (§30). 
III.5. The notion of contradiction [tanāquḍ] is presented, and seven conditions for it are 
listed (§§31-32). III.6. The last section of the Third treatise deals with the conversion [ʿaks] 
of propositions. 

The Fourth Chapter is the longest and most detailed of the section on Logic. It dis-
cusses Aristotelian syllogistic, with materials ultimately deriving for the major part from 
the Prior Analytics. In a very short general introduction, the syllogism is explicitly said to be 
the core of logic and its primary goal (§34). The general topic of the treatise is subdivided 
into two pillars, discussing respectively the form [ṣūra] [A] (§§34-57) and the matter 
[mādda] [B] (§§58-73) of the syllogism, which correspond in turn respectively to the valid-
ity of its argumentative structure, and to the truth-value of its premises. IV.A. In introducing 
the discussion of form, the text gives a definition of syllogism and then distinguishes be-
tween connective [iqtirānī] and repetitive [istiṯnāʾī] syllogisms (§35). A list of the technical 
terms occurring in basic syllogistic is then provided, with the definition of key-concepts 
such as those of major, minor and middle terms, major and minor premises, conclusion, 
and combination of premises (§§36-37). Afterwards, the first figure [šakl] of the syllogism 
is introduced (§38), its four conclusive moods are described (§39), and also the twelve in-
effective ones are listed (§40), with the aid of a summarizing table (§41)257. More general 
rules of inference in the first figure are then extracted from the concrete cases (§42). The 
second figure and its four valid moods is described next (§43), and two methods for validat-
ing its fourth mood – the ekthesis and the reductio ad absurdum (deductio per impossibile) 
– are explained (§44). The latter method will be discussed autonomously also in a subse-
quent paragraph (§48). It is then the turn of the third figure and of its six valid moods (§45). 
Having thus concluded the treatment of the connective or categorical syllogisms, the text 
discusses the repetitive ones, which can either be conjunctive (§46) or disjunctive hypo-
thetical (§47). Further methods of reasoning are discussed: the induction [istiqrāʾ] (§49) 
and the exemplification [tamṯīl] (§50). The analysis of exemplification also entails the dis-
cussion of two ways suggested by «the most sensible among the dialecticians» [aḥassu l-
ǧadaliyyīna]258 in order to ensure the validity of their method of argumentation: the evalu-
ation from all sides [al-ṭard wa-l-ʿaks] (§51) and the probing and dividing [al-sabr wa-l-
taqsīm], which is discussed at great length (§52-54). The ‘pillar’ on the form of the syllogism 
is concluded by a discussion on the composed syllogisms (polysyllogism), conducted 
through the example of the geometrical method of demonstration employed by Euclid in 
the case of his first figure and then ‘translated’ into Aristotelian syllogistic (§§55-57). In this 
context, §56 contains the first illustration occurring in the MF, i.e. the reproduction of 

 
257 The arrangement in a table appears to be authorial, since it already occurs at the level of the most ancient 
known Arabic manuscripts. Much like in nowadays academic production, such a way of arranging materials 
had probably didactic and/or mnemonic purposes, and appears as a prominent feature, to be seen in connec-
tion with the set of illustrations that enrich the text. The inquiry into schemes, diagrams, and tables in the trans-
mission of pre-modern philosophy is still moving its first steps, and will constitute a fascinating topic for further 
research. 
258 Cf. supra, §1.6.2. Indefinite Descriptions, Table 11, [4]. 
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Euclid’s construction of an equilateral triangle259. IV.B. As for the matter of the syllogism, it 
coincides with its premises, whose truth-value conditions the truth-value of the conclusion 
(§58). Certainty is like gold, and a syllogism is like a golden coin, whose shape and material 
are equally important in determining its value (§59)260. Thirteen different kinds of premises 
are listed (§60) and then analytically treated. These are the primary propositions (§61), the 
sensible, the experimental (§62), the transmitted (§63), the propositions whose syllogisms 
are by nature with them (§64), the estimative (§65), the famous (§66), the accepted, the 
conceded, the similar (§67), the seemingly famous, the opinable, and the imaginative ones 
(§68). Further, the text explores in which kind of syllogism each kind of premise fits better: 
the first five kinds are suitable for the demonstrative syllogism (§69), while the famous and 
the conceded propositions are useful for the dialectical one (§70). The estimative and the 
similar propositions form the basis for the sophistical syllogism (§71), the seemingly famous, 
the opinable, and the accepted serve for the rhetorical one (§72), and the imaginative prop-
ositions, finally, are fitting for the poetic syllogism (§73). The Epilogue of the Fourth treatise 
discusses ten reasons why error can occur when forming a syllogism, and gives advice in 
order to avoid it (§§74-76). 

The Fifth and final Chapter of the Logic of the MF has to do with topics typical of Ar-
istotle’s Posterior Analytics. V.1. The first section deals with the four scientific questions dis-
tinguished at the beginning of the second book of the An. Post. (if, what, which, and why), 
which are presented, subdivided and exemplified according to Avicenna’s elaboration 
(§77). V.2. Why-demonstrations and that-demonstrations are then introduced (§78) and 
described (§79). V.3. The four crucial aspects of a demonstrative science are presented and 
discussed: subject-matter (§80), essential (or per se) accidents (§81), questions (§§82-83), 
and principles (§84). V.4. The four characteristics that premises must have for a true 
demonstration to take place are listed: truth and necessity (§85), priority (or being primary) 
(§86), and finally, with greater detail, essentiality (§§87-90) . 
 
 
1.5.2. A Hypertrophic Metaphysics 
 
 
The Metaphysics [Ilāhiyyāt] of the MF is by far the longest macro-section of the work261. This 
is because it includes many materials that are traditionally treated elsewhere in the system 
of the sciences, but which appear in the MF (and the DN) within the divine science, also 
due to the atypical position of this discipline in the text. Indeed, the anticipation of Meta-
physics with respect to Physics seems to require the analogous anticipation of some mate-
rials normally treated within natural philosophy262. The reader of a work such as the MF and 
the DN, as a matter of fact, needs to be filled in with proofs and arguments which they would 
normally have already encountered in their study of philosophy, but which would by 

 
259 Cf. infra, Appendix 2. 
260 For a more accurate discussion of this interesting simile, cf. infra, in the section dealing with the examples 
occurring in the MF, §1.8.1.1. All That Glitters is Not Gold. 
261 It comprises 107 pages in my Translation, as opposed to the 55 pages of Logic and the 67 of Physics. 
262 Cf. to this effect also the prospective references from Metaphysics to Physics, and the retrospective ones from 
natural philosophy to metaphysics, which are listed supra, §1.4.3. Internal Cross-references, in Table 6. 
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contrast appear only later on – after metaphysics – in the text of the ‘atypical’ summae. For 
instance, the geometric proofs [adilla handasiyya] against the atoms, enriched with several 
diagrams and illustrations, that appear in the discussion on the true nature of the body in 
Metaphysics I.1, §§106-120, and which are also present in the DN, do not normally belong to 
metaphysics in different summae by Avicenna. Most notably, for instance, the same argu-
ments are given in the K. al- Šifāʾ – although admittedly in fuller and lengthier form – in the 
Physics proper of the work [al-Samāʿ al-ṭabīʿī]263. The anteposition of metaphysics to natural 
philosophy is not however as good a reason to explain also why the Ilāhiyyāt of the MF/DN 
also includes materials from Aristotle’s Categories, traditionally pertaining to Logic264. Logic, 
as a matter of fact, regularly precedes the two sections on theoretical philosophy (physics 
and metaphysics) in both the more traditional and the anti-traditional ordering of the iter 
studiorum displayed in Avicennan encyclopaedias. The choice of including the categorical 
discussion in Metaphysics must thus be explained through a different, and by the way well-
known, theoretical need on the part of Avicenna, i.e. his increasing acknowledgment of the 
deeply metaphysical character of the doctrine of categories, in keeping with the more gen-
eral process of «ontologization» of logic that can be seen at work in Avicenna’s system265. 
The intertwining of both tendencies – (i) anticipation of physical doctrines due to the pre-
liminary position of Metaphysics, and (ii) inclusion of traditionally logical aspects having 
however clear ontological bearings – produces the characteristic hypertrophy of the section 
devoted to metaphysics in both the MF and the DN. 

The Ilāhiyyāt of the MF is opened by a short Preface, which has as such no direct coun-
terpart at the beginning of the Metaphysics of the DN, but which reproduces nonetheless 
Avicennan material taken from the General preface to the entire Persian summa266. The 
atypical ordering due to which Metaphysics precedes natural philosophy is explicitly ad-
dressed in this introductory statement (§91). After the Preface, there come two distinct 
Premises (sg. muqaddima), which deal respectively with the classification of the sciences 
(First Premise, §§92-96) and their subject-matters (Second Premise, §§97-100). In the First 
muqaddima, the threefold subdivision of both practical (politics, oeconomics, ethics) and 
theoretical (mathematics, physics, metaphysics) philosophy is presented, and justified on 
the basis of an underlying ontological classification. The Second Premise deals with the 
subject-matters of the theoretical sciences hitherto distinguished (§§97-98), in order to bet-
ter grasp the subject-matter of metaphysics as culmination of the system and regina scien-
tiarum. This subject-matter is identified with absolute existence [al-wuǧūd al-muṭlaq] 
(§99), in keeping with Avicenna’s eminently ontological understanding of metaphysics. 
Philosophical theology however also belongs to metaphysics, since being is subdivided into 

 
263 Cf. infra the Commentary ad locos for further information; for an overview of the figures, cf. also Appendix 2. 
264 Cf. GUTAS 1988: 265-267  = GUTAS 2014: 300-303 and GUTAS 1988: 288  = GUTAS 2014: 326. 
265 See the synthesis given in BERTOLACCI 2011b: 37: «First, according to Avicenna, metaphysics provides the ulti-
mate foundation not only for the doctrine of universals, as we have seen, but also for the doctrine of the cate-
gories; accordingly, he moves the traditional discussion of the basis of this doctrine from logic to metaphysics. 
Second, according to Avicenna, the doctrine of the categories in its entirety is, properly speaking, metaphysical 
rather than logical: if he deals with the doctrine of the categories in the logic of the Šifāʾ, rather than in the 
metaphysics (apart from examining its foundation there), he does so in order to comply with the traditional 
way of expounding the Aristotelian tradition». Cf. also GUTAS 1988: 265-267 = GUTAS 2014: 300-303, and BER-

TOLACCI 2006: 272-279. 
266 Cf. supra, §1.4.2, Text 5. 
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cause and caused, and God is the cause of all existence (§100). 
The First Treatise [maqāla] of Metaphysics, the longest of the work, presents and dis-

cusses eight fundamental subdivisions of being: (I.1) substance [ǧawhar] and accident 
[ʿaraḍ] (§§101-138); (I.2) universal [kullī] and particular [ǧuzʾī] (§§139-147); (I.3) one [wāḥid] 
and manifold [kaṯīr] (§§148-153); (I.4) anterior [mutaqaddim] and posterior [mutaʾaḫḫir] 
(§§154-155); (I.5) cause [sabab, ʿilla] and caused [musabbab, maʿlūl] (§§156-161); (I.6) finite 
[mutanāh] and infinite [ġayr mutanāh] (§§162-165); (I.7) in potency [bi-l-quwwa] and in 
actuality [bi-l-fiʿl] (§§166-168); (I.8) necessary [wāǧib] and possible [mumkin] (§§169-175). 
I.1. Existence cannot be defined nor described (§§101-102). The treatment of being as sub-
stance (§§103-126) starts by using inherence in a receptacle as a criterion to distinguish be-
tween substances and accidents; however, forms inhering in matter are substances, since 
matter is defined as a receptacle [maḥall] which would not subsist without the inhering 
thing (as opposed to a subject [mawḍūʿ], in which accidents inhere) (§§103-104). Matter, 
form, body, and intellect are substances (§105). There follows a discussion on the form of 
corporeality as three-dimensionality (§§106-109), and a lengthy doxography on the compo-
sition of the body (§§110-120). Three schools of thought are presented (§110) and then ana-
lysed one by one: (a) atomism, refuted in six geometrical proofs (§§111-116); (b) the opinion 
that body is not composed at all, also refuted (§§117-118); and, finally, the adopted Aristote-
lian hylomorphism, according to which the fundamental, and indeed the only real, compo-
sition of the body is the one occurring between the metaphysical parts (both substantial) 
of matter and form (§§119-120). Matter and form are inseparable (§§121-126). The treatment 
of being as accident (§§127-138) entails a discussion of the nine accidental categories dis-
tinguished by Aristotle. Accidents either require the consideration of another thing in order 
to be conceived, or do not require it. To the latter kind there belong quantity and quality 
(§127); to the former the remaining seven accidental categories (§128). After the preliminary 
exposition of all nine accidental categories, the text provides a new examination of them, 
articulating them in their divisions – when these are relevant – and contextually showing 
their accidentality. Quantity [kammiyya] is subdivided into continuous (four further artic-
ulations of which are also discussed) (§129) and discrete (§130). The category of quality 
[kayfiyya] includes colours [alwān] (§131) and figures or shapes [aškāl], among which the 
circle is said to play a foundational role (§132). The seven remaining categories are then 
shown to be accidental. The first and foremost of them is the one of relation [iḍāfa], while 
all the others are explained in terms of a relation [nisba] with other things (a circumstance 
which immediately shows their accidentality) (§133). The important problem of the nature 
of the predication of existence to the ten categories is then addressed (§134). Homonymous 
(aequivocal) predication is excluded (§§134-135), as well as the synonymous (univocal) one 
(§136). The doctrine of the so-called modulation of existence [taškīk al-wuǧūd] is presented 
(§137), and the reasoning which lies at its basis is extended to the predication of trans-cat-
egorical notions such as accident and one (§138). I.2. Since the nature of universal (and par-
ticular) has already been explained in Logic, the metaphysical treatment of them will only 
consider their states, which are said to be four. The first one, i.e. the mental nature of the 
universals, which do not exist in re, is expounded. By the same token, a strong criticism to 
the theory of Platonic ideas is performed (§139). A concrete example is then used to illus-
trate the theory of knowledge just expounded: different seal rings (that is, individuals) en-
graved with the same incision (that is, belonging to the same universal, i.e. to the same 
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genus or species) form the same picture (that is, the same universal notion as instantiated 
in the mind) when impressed in the wax (that is, the human mind) (§140). Without a dif-
ferentia or an accident, numeric differentiation of a universal is unconceivable (§141), be-
cause the universal notion and its particular instantiations cannot ever immediately coin-
cide (§142). While higher-level universals belong to the definition of lower-level ones (like 
‘body’ for ‘animal’, or ‘animal’ for ‘man’: cf. supra, Logic V, §86), the differentiae do not be-
long to the quiddities of their universals, but only to their concrete existence (§143). Every 
accident is caused (§144), and an important (ultimately theological) consequence is drawn 
from this as regards the relation between quiddity and existence (§145). Generic and spe-
cific universals are then distinguished, thus grounding the preceding logical discussion of 
genera and species (§§146-147). I.3. The analysis of unity and multiplicity is particularly ac-
curate in the MF with respect to the DN, perhaps also due to the pivotal theological impli-
cations of the notion of the unity of God [tawḥīd] in Islamic milieu. Two main senses of one, 
i.e. a proper [ḥaqīqatan] and a figurative [maǧāzan] sense, are preliminarily distinguished, 
and three senses belonging to the proper meaning are listed (§148). Five different figurative 
meanings are then enumerated: oneness in genus, in species, in accident, in relation (or 
proportion, or analogy), and in subject-matter (§149). Unity in accident is further explored 
(§150). Notions deriving from unity (identity) and multiplicity (alterity, difference, opposi-
tion, and the plurality implied in being equivalent, similar, equidistant and correspondent) 
are listed (§151). The concept of opposition (one of the appendages of multiplicity) is further 
articulated into the oppositions of denial and affirmation; relation; privation and disposi-
tion; and finally contrariety (§§152-153). I.4. Anteriority is subdivided into five kinds: ante-
riority in time, in degree (§154), in dignity, in nature, and in essence (§155). I.5. The analysis 
of cause and caused starts by providing a relational definition of «cause», which can be 
understood only with reference to a thing already known (the «caused» or effect) that only 
exists through the cause itself. On its part, however, the cause logically exists by itself, also 
without its effect (§156). Internal (or intrinsic, or immanent) causes (§157) are then distin-
guished from external (or extrinsic, or transcendent) causes (§158). Everything which has a 
goal is defective, since the obtainment of the goal is a perfection for it (and, consequently, 
not obtaining it is a defect). Every action performed for the sake of a goal, thus, presupposes 
and entails the defectiveness of the agent (§159). Every agent becomes such for the occur-
rence of a new state with respect to its previous condition (§160). Essential and accidental 
causality (the latter merely figurative) are expounded (§161). I.6. Four kinds of infinite are 
listed: that of the motion of the celestial sphere, that of the number of the human souls 
detached from the body, that of bodies or distances, and that of causes (§162). The first two 
kinds are possible (§163), while the latter two are not, as the text demonstrates with various 
proofs (§§164-165). I.7. The notion of potency is subdivided into potency of acting and po-
tency of being acted upon (or predisposition). A more fundamental distinction is also in-
troduced between the potency and the actuality of existing things, and the radical potency, 
or actuality, to existence (§166). Prime matter is eternal, because everything that has a tem-
poral origin requires a preceding possibility for its existence, which must be located in a 
(material) receptacle (§167). The potency of acting subdivides into a natural and a volun-
tary potency (§168). I.8. The notions of possible and necessary are defined in two different 
ways (§§169-170). A complex reasoning concerning the possibility of an eternal creation is 
then conducted (§§171-175). This includes the discussion of the doctrine of conservation as 
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continuous creation, analysed through a defective model (in which God as creator of the 
universe is likened to the builder of a house) (§172). The First treatise of Metaphysics is con-
cluded by a qualification or clarification (but ultimately a refutation) of the proof provided 
by the thinkers – mentioned supra in §171 – who deny that the world should need its creator 
for its conservation in existence (§§173-175)267.  

The Second Treatise of Metaphysics deals with the essence of the Necessary Existent 
(referentially identical to God) and His necessary concomitants [lawāzim]. The discussion 
starts by recalling the distinction between necessary and possible existence (cf. supra, Met-
aphysics I.8, §§169-175), and presents the first of twelve «things» [sg. amr], which can be 
known about the essence of that which is necessarily existent, i.e. (II.1) the fact that He is 
not an accident (§176), (II.2) nor a body. Two reasons for His incorporeality are given (§177). 
II.3. Moreover, God is neither form nor matter (§178). II.4. The fourth listed feature of the 
Necessary Existent is the crucial Avicennan affirmation of the identity of His (concrete) ex-
istence [anniyya, wuǧūd] and His quiddity [māhiyya] (§179). II.5. Further, God does not 
depend on anything that in turn depends on Him (§180). II.6. Regardless of causality, He is 
not either in any mutual relationship [taḍāyuf] with anything else (§181). II.7. The seventh 
characteristic of the Necessary Existent is that He is one, without any possible equivalent 
or companion (§182). II.8. He has no attribute supervening with respect to His essence 
(identical with His existence) (§§183-185). II.9. The Necessary Existent is unchanging (§186). 
II.10. From Him, only one thing proceeds without an intermediary (this is the first formula-
tion in the MF of the well-known emanative principle ex uno non fit nisi unum) (§187). II.11. 
The eleventh feature of the Necessary Existent is that He is not a substance (§188). The dis-
cussion of this characteristic Avicennan claim, to which al-Ġazālī gives however an auton-
omous turn268, entails a re-examination of the doctrine of modulation of existence, already 
touched upon in I.1, §137 (§189). II.12. The twelfth aspect has to do with the causal depend-
ence of all things on the Necessary Existent, in Whom the causal chains end (§§190-191). 
The conclusion of the treatise elaborates on the relation between God as the Necessary Ex-
istent and the created things. The world is intrinsically possible, but coeternal with the Nec-
essary Existent (§193)269. A simile which likens God to the Sun and the creation of beings 
with the emanation of light is presented but also criticized, on the grounds that the Sun is 
not pure brightness devoid of a subject (while God is pure existence), and that the action 
of the Sun is natural and unconscious, while God’s one is intellectual and conscious (§§194-
195). 

The Third Treatise of Metaphysics continues the explicit treatment of philosophical 
theology, by dealing with the crucial theological topic of the divine attributes. The treatise 
is articulated in [A] a Premise (§§196-198), [B] eleven allegations [daʿāwà] (§§199-238), and 
[C] a substantial Epilogue (§§239-244). III.A. As for the Premise, it expounds a classification 

 
267 The reasoning is here extremely convoluted: cf. the Commentary ad loc. for a detailed exposition. 
268 This aspect is discussed in detail infra, §1.7.1.1. Conventional Substances. 
269 This is probably the most explicit endorsement of Avicenna’s eternalist thesis concerning the creation of the 
world on the part of al-Ġazālī. However, a long series of anti-eternalist statements are also interspersed within 
the text of the MF, in places in which nothing comparable is present in the DN, with the function of examples 
of different, and further, pieces of doctrine. I describe in detail this peculiar situation, which as I argue ends up 
rhetorically presenting the issue of the eternity (or origin in time) of the world as a genuine antinomy of human 
reason, in §1.8.2. Anti-Eternalist Examples: Changing Avicenna from Within, and again in §1.10. The First Text of 
ḥikma. 
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of five kinds of descriptions, together with their possible or impossible application to the 
First Principle, under the criterion that only the attributes that preserve God’s unity can be 
predicated of Him (§§196-197). Using exclusively relational and negative attributes, a great 
many attributes of the First Principle can be deduced (§198). III.B.1. The first allegation 
nominally deals with the life of the First Principle, but the attribute of «living» is immedi-
ately shown to be coincident with the property of being self-knowing (§§199-200). III.B.2. 
The knowledge of the First Principle is identical to His essence, and accordingly it does not 
cause any multiplicity in Him (§201). Knowledge, known, and knower coincide in every act 
of knowledge (§202). III.B.3. The First Principle is omniscient because, by knowing Himself, 
He knows Himself as a principle for every other existent. God’s knowledge of His effects is 
thus comprised, or included, in His knowledge of Himself as their cause (§203). III.B.4. De-
spite being relative to many things, God’s knowledge is perfectly one (§204). The claim is 
substantially elaborated through the comparison with various kinds of human knowledge 
(§§205-206), and the absence of any multiplicity and internal articulation in the case of 
God is further substantiated through an elaborate simile (§§207-209)270. III.B.5. The text 
continues elaborating on how the First Principle knows things by presenting His fore-
knowledge of possible particulars (problem of future contingents). The first exposition in 
the Fifth allegation uses as an example the finding of a treasure, and argues that God knows 
the future contingents on the basis of His knowledge of all their causes (like an omniscient 
astronomer/astrologer) (§§210-211). III.B.6. In the Sixth allegation, the focus is rather on the 
First Principle’s atemporal knowledge of the particulars, with the (already Avicennan) ex-
ample of the eclipse (§§212-213). III.B.7. The Seventh allegation is about the will of the First, 
which is shown to always depend on knowledge (§§214-215). It is then explained how 
knowledge can be a cause for the existence, with concrete examples of Ġazālīan confection 
(§216). The knowledge-will of the First is further described (§217), in its ontological differ-
ence with our human cognitive and voluntary acts (§218). Linked with the concept of will 
is also the notion of providence, which is analysed also with the help of appropriate 
Qurʾānic quotations (§§219-221)271. III.B.8. God is powerful, in the sense that He can act if 
He wants so, and He can also not act if He wants so (§§222-223). III.B.9. Since the notion of 
wisdom includes a theoretical and a practical side, the First will be wise if it can be demon-
strated that He enjoys both a perfect knowledge (§224) and a perfect agency (§225). III.B.10. 
The First Principle is generous (§226). III.B.11. The Eleventh allegation deals with the joy of 
the First Principle and its ineffability. After an introduction on the topic and its relevant 
terminology (§227), the text presents six principles which help to understand the gladness 
and delight enjoyed by the First (§§228-233). This discussion represents altogether the long-
est insertion of ethical matters – and thus of practical philosophy – within an otherwise 
almost entirely theoretical work, and only finds some parallel in Physics V (see infra). The 
ethical matter is however built on a psychological basis, which is dealt with in Physics IV. 
Thus, the treatment of pleasure and pain in this section also represents one of the clearest 
cases of necessary anticipation in Metaphysics of topics of natural philosophy, in keeping 
with the indications given by Avicenna in the General Prologue of the DN, and by al-Ġazālī 

 
270 This interesting simile, which likens God to a king and knowledge to the king’s wealth, is treated again infra, 
§1.8.1.1. All That Glitters is Not Gold. 
271 For a more detailed analysis of these and others citations from the sacred book of Islam occurring in the MF 
cf. infra, §1.9.1. Qurʾānic Quotations. 
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in the Preface to Metaphysics. The results of the psycho-physiological excursus on pleasure 
and pain are then applied to the case of God (§234), and human pleasure is then compared 
to divine joy thanks to a long verbatim quotation of Aristotle, taken from Metaphysics Λ [XII] 
(§235)272. The pleasure of the angels, inferior to that of God, is also treated (§§236-237), also 
with reference to human eternal happiness in the afterlife (§238). III.C. There follows the 
Epilogue of the Third treatise of Metaphysics. Man can describe God and His attributes only 
starting from what is known to him, that is to say, humankind itself (§239). Conversely, 
divine attributes that have no matching in the human nature cannot be properly known 
(§240). This is particularly the case with God’s feature of being an existence without a quid-
dity, which is not instantiated in any created being (§241); this identity of existence and 
quiddity is thus precisely the ever unknowable aspect of God’s essence (§242). A principle 
of ‘learned ignorance’ in negative theology, also corroborated by the quotation of tradition-
ist sources, is enunciated: the only truly attainable knowledge about God is the knowledge 
of the impossibility of truly knowing Him (§§243-244). 

The Fourth Treatise of Metaphysics is devoted for the most part to philosophical cos-
mology. Its subject-matter is presented in close connection to that of the following Fifth 
treatise of Metaphysics (see infra) (§245). The treatise includes [A] a Premise, in turn artic-
ulated into three short subdivisions [A.1-3] (§§246-248), and three substantial [B] «Pillars» 
(further subdivided): (B.1) the first pillar deals with the sublunary beings (§§249-268); (B.2) 
the second with the supralunary bodies, i.e. the heavens (§§269-281); (B.3) the third with 
the souls and the intellects of those celestial bodies (§§282-293)273. IV.A.1. The first subsec-
tion of the Premise proposes a divisio entis which distinguishes intellects, souls, and bodies 
on the basis of their influencing [taʾṯīr] or being influenced [taʾaṯṯur] (§246). IV.A.2. A sec-
ond divisio entis, this time based on the perfection and imperfection of the classified beings, 
is presented (§247). IV.A.3. Finally, the Premise is completed by a sub-classification of the 
bodies: they can be either simple or composed; the simple, in turn, can either be susceptible 
of entering a composition, or entirely uncomposable (§248). IV.B.1. The First pillar (§249) 
concerns the establishment of: (IV.B.1.1) the rectilinear movement, from the acknowledg-
ment of the existence of composite bodies; the existence of two distinct directions, from 
the rectilinear movement; the existence of a surrounding body, from the distinction of the 
two directions (§§250-251); (IV.B.1.2) the circular movement, from the existence of the rec-
tilinear movement (§§252-255); (IV.B.1.3) time [zamān]274 and related notions (§§256-259); 
(IV.B.1.4) inclination [mayl] and related notions (§§260-263); (IV.B.1.5) the rectilinear 
movement of sublunary bodies (§264); (IV.B.1.6) the origin in the perpetual circular move-
ment of the heavenly sphere of the sublunary rectilinear movements (§§265-267). A sum-
mary of the previous six allegations (IV.B.1.1-6) is then given (§268). IV.B.2. The table of con-
tents of the Second pillar is given together with that of the Third one (§269): their conjoined 
topics will be dealt with in seven allegations. IV.B.2.1. The first allegation, corresponding to 

 
272 The presence itself, and then also the length and the quality of this quotation make it an extremely interesting 
addition to the text of both DN and MF: as such, it is discussed in detail infra, §1.6.1. Explicit Nominal Quotations 
(cf. in particular Tables 8-9). 
273 For the complexities of the internal articulation of Metaphysics IV cf. supra, §1.4.1. Divisio textus. 
274 The metaphysical treatment of time is another case in point of the displacement in Metaphysics of doctrines 
typically treated within natural philosophy. Interestingly, as noticed supra, §1.4.3. Internal Cross-References, the 
circumstance that the discussion of time would be «more appropriate» [alyaq] to the Physics is also noticed 
explicitly by al-Ġazālī himself, with a faithfully Aristotelian move.  
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the first subsection of the second pillar, deals with the voluntary movement of the sky 
(§§270-271). IV.B.2.2. Having shown in the previous section that the mover of the heavens 
cannot be their nature, the second allegation excludes that it can be an intellect, thus con-
cluding that it must be a soul (§§272-274). IV.B.2.3. The third allegation deals with the in-
tellectual goal of the movement of the skies, which have no solicitude for the sublunary 
world (§§275-281). The treatment includes the discussion of key teleological notions such 
as ‘that for the sake of which’ and ‘that which is for the sake of another’ (§278, with im-
portant examples including that of the shepherd and his sheep, and of the Prophet and his 
community)275. IV.B.2.4 = IV.B.3.1. The Fourth allegation is actually the beginning also of the 
Third pillar distinguished supra. It deals with the heavenly motion caused by love of the 
First Principle, a key-concept of Aristotle’s Metaphysics Λ (§§282-288). IV.B.2.5 = IV.B.3.2. 
The fifth allegation – that is, the second allegation of the third pillar – deals with the multi-
plicity of the skies, which entails their difference of nature and species (§289). IV.B.2.6 = 
IV.B.3.3. The sixth allegation states the impossibility of a mutual causation between the ce-
lestial bodies (§§290-292). IV.B.2.7 = IV.B.3.4. The seventh and final allegation deals with 
the correspondence between the intellects, the souls and the bodies of each sky, stating that 
each of the heavens has a soul and an intellect, because each one has a differentiated move-
ment and a different species than the others (§293). 

The Fifth Treatise of Metaphysics is far shorter than the Fourth one, but is central in 
the economy of the work under many respects. It deals with the derivation of all beings 
from the First Principle, in an hierarchical process of emanation. As such, it forms a dyptich 
with the Fifth treatise of Physics, which considers the process of return of the creation to 
the First. These two opposite movements can be seen as the vestiges of the concepts, of 
remote Neoplatonic origin, of πρόοδος from the One and ἐπιστροφή to the One, finely elab-
orated in Avicenna’s metaphysics276. After the exposition of the difficulty in explaining the 
multiplicity of beings when starting from an absolutely one principle (§294), a solution, 
which consists in assuming a germinal multiplicity in the first intellect caused from the First 
Principle, is presented (§295). This germinal multiplicity reverberates and spreads through-
out the emanative process, thus giving rise to the manifold beings of the cosmos without 
contravening the rule of ex uno non nisi unum (§296). The Avicennan-Fārābīan emanative 
scheme of the supralunary world, with ten intellects and nine spheres, is neatly expounded 
(§297), followed by a presentation of the manifold beings of the sublunary world (§298). 
The origin of sublunary matter is then discussed (§299), followed by its different determi-
nations (§300), which end up in the genesis of the four elements (§301). Continuing the 
description of the progressive generation of the multiplicity of the sublunary world, the text 
articulates five classes of beings that derive from the mixture and the blending of the four 
elements: (i) meteorological phenomena, (ii) minerals, (iii) plants, (iv) animals, and (v) 
man (§302). These increasingly complex beings will be dealt infra in the Physics: (i)-(ii) in 
the Third treatise, (iii)-(v), in consideration of their soul as formal principle, in the Fourth 
one. Eternal (§303) and changing (§304-305) aspects in the astronomical influence on the 
sublunary world are detailed. Despite the presence of anomalies and mishaps, ours is how-
ever the best of the possible worlds (§306); the problem of theodicy is consequently 

 
275 This is one of the passages of the MF characteristically reprised by Ibn al-Malāḥimī in his Tuḥfa al-muta-
kallimīna: cf. infra, §2.1.3 and Table 22. 
276 Cf. on this aspect SIGNORI 2020a: 98. 
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formulated (§307) and analysed at length (§§308-313). The conclusive section of the treatise, 
and with it of the entire Metaphysics, offers by way of conclusion further reflection on the 
«secret of the divine decree» [sirr al-qadar] – a logical limitation of God’s omnipotency – 
which ought not be revealed to the masses. 
 
 

 
1.5.3. An Eschatological Physics 
 
 
The Physics [Ṭabīʿiyyāt] of the MF is the conclusive section of the work. This distinguishes 
it from the corresponding section of the DN, at least if taken in its fuller ‘Ǧūzǧānīan’ form, 
which also comprises a fourfold section on Mathematics after the Physics277. As already re-
marked in what precedes, the Physics of the MF preserves then the capping role that the 
corresponding section on natural philosophy might also have had in some phase of the 
drafting of Avicenna’s Persian work, before the intervention of al-Ǧūzǧānī278. The conclu-
sive role of the Physics is ensured in particular by the very last chapters of the section, which 
are gathered in the MF in the Fifth (and last) treatise of the work. These chapters deal with 
the way in which the human intellectual soul can receive visions and science from the 
world of the unknown, as well as with the happiness and punishment reserved to her in the 
hereafter, and with the philosophical possibility of prophecy. The Fifth treatise thus consti-
tutes an ethical, oneirological, and prophetological précis, which tightly links the subject-
matter of natural philosophy – through the philosophical psychology addressed in Physics 
IV – to issues of metaphysical pertinence. Such an eschatological abridgment, with its eth-
ico-political bearings, forms indeed the fitting conclusion for the Metaphysics of different 
summae of Avicenna’s, most notably the K. al-Šifāʾ. Interestingly, then, the displacement of 
Physics after Metaphysics in the MF and the DN creates the conditions for natural philoso-
phy to inherit, so to speak, the prophetological theme which in other encyclopaedias 
crowns instead the metaphysical discussion. Thus, the Physics of the MF can rightly be de-
fined eschatological, in that it includes the treatment of issues of ‘political metaphysics’ that 
have very little to do with Aristotelian natural philosophy in the narrow sense, and that had 
rather been first placed at the culminating point of the iter studiorum by al-Fārābī279. 

Before this rather atypical conclusion, in which the style itself of al-Ġazālī’s prose 
shows a perceivable elevation, the preceding four treatises of the Physics are actually a fairly 
complete, though heavily abridged, introduction to Aristotelian natural philosophy, con-
formable to the wider presentations Avicenna had given of this material in different ency-
clopaedias of his. The Physics is introduced by a short Preface, which concisely resumes the 
epistemological framework expounded in the two Premises of Metaphysics280, before pre-
senting a table of contents of the section. In this presentation, the indication of the subject-
matter of the Fifth treatise is missing281 (§315).  

 
277 Cf. supra, §1.4.2.1. Why Didn’t al-Ġazālī Do His Math?. 
278 See supra, §1.4.2. The Order of the Sciences. 
279 Cf. supra, §1.4.2. The Order of the Sciences. 
280 See supra, §§92-100. 
281 On this omission cf. supra, §1.2. Chronological and Doctrinal Collocation, especially the last section, addressing 
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The First Treatise [maqāla] programmatically deals with ‘what is common to all bod-
ies’, namely form, matter, movement, and place. However, its actual treatment only focuses 
on the latter two. I.1. A broad definition of movement [ḥaraka] as transition is given as an 
introduction to the first main subdivision of the First treatise (§316). I.1.1. The categories in 
which a movement can occur (where, quantity, position, and quality) are presented, with a 
distinction between gradual and instantaneous movements (§317). The case of (instanta-
neous) movement in the category of substance is then addressed (§318). As for the move-
ment in the category of quantity, it comprises both the physiological growth and decline of 
living bodies (§319), and the mechanical rarefaction and condensation of inorganic matter 
(§320). I.1.2. The analysis of movement on the basis of its possible cause allows to distin-
guish between accidental, violent and natural movements (§321). Three kinds of souls – 
vegetative, animal, and angelical – are associated with the natural movements (that is, 
those due to the essence itself of the moving thing), which are either due to nature proper 
or rather to a will. This is a not trivial anticipation of material belonging to philosophical 
psychology, which has no direct correspondence in the DN (§322)282. I.1.3. Moreover, local 
movement can either be rectilinear or circular (§323). I.2. The second main subdivision of 
the First treatise of the Physics deals with place [makān]. Four properties that aim to de-
scribe it are listed (§324). Place cannot be matter, nor form. A third candidate to the role of 
place of a body could thus be the measure of the distance, or extension or space occupied 
by the body itself (§325), either in the plenum alone (§§326-328, with increasingly radical 
denials of the possible existence of an ‘extension’ itself), or also in the void (§§329-331). Only 
at the very end of the discussion devoted to place does al-Ġazālī – who is following here 
closely the structure of the DN – give the solution to the original problem (cf. supra, §324), 
by presenting the correct, Aristotelian definition of place as the inner surface of the con-
taining body (§332). 

The Second Treatise of the Physics deals with the simple bodies. The peculiar case of 
these simples represented by the heavens is briefly treated at the beginning, with a Ġazālīan 
addition with respect to the DN (§333). The bulk of the treatise is however devoted to the 
four elements, whose notable characteristics are presented in seven allegations (§334). II.1. 
The four primary qualities of hotness and coldness, wetness and dryness are determined, 
together with the secondary sensible (and especially tactile) qualities deriving from them 
(§335). The combination of the four primary qualities determines the nature of the four 
Aristotelian elements: earth (cold and dry), water (cold and wet), air (hot and wet), and fire 
(hot and dry) (§§336-337). II.2. The four primary qualities of the elements are accidents, as 
opposed to the school of thought that sees them as (substantial) forms of the elements 
(§338). II.3. The elements are susceptible of qualitative alteration (§§339-340). The case of 
heat, and how it is engendered, is treated at length; the discussion also includes the treat-
ment of luminous rays (§§341-346). II.4. The elements do not have a fixated measure, but 
they are rather susceptible of increasing and diminishing (§§347-348). II.5. The fifth allega-
tion deals with the mutual transformation of the elements, of which various examples are 
given (§§349-350). II.6. The next section globally deals with the sublunary reception of su-
pralunary influences, the most important of which is light and heat (brightness is linked 
with the warmth experienced on earth, but the Sun is not in itself hot) (§§351-353). II.7. 

 
Gabriel S. Reynold’s thesis on the topic.  
282 See infra the Commentary ad loc. for a summarising table on this issue. 
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Each one of the elements has only one natural place, necessarily internal to the celestial 
spheres (§§354-356). 

As for the Third Treatise of the Physics, it treats the mixture [mizāǧ] of the elements 
in its various instantiation, up to the formation of inorganic materials (minerals) and phe-
nomena (the meteorological events). III.1. Its first «speculation» [naẓar] has to do with the 
general features of the mixture (§357). The permanence of the potencies of the elements in 
the mixture stated in Aristotle’s De generatione et corruptione – here quoted verbatim – is 
interpreted, with Avicenna, in an active sense (§358). Perfectly balanced blends are impos-
sible in physical reality (§359). III.2. The second speculation treats the internal structure of 
the elemental spheres: the three- or four-layered earth (§360) and the connected problem 
of the emergence of dry land (§361); the four layers of air (and thus of atmosphere) (§362); 
the one, colourless stratum of the sphere of fire (§363). III.3. The meteorological discussion 
is introduced by means of the Aristotelian distinction of two kinds of exhalation [Gr. 
ἀναθυμίασις], vapour and smoke, which give rise to different atmospheric phenomena 
(§364). The third speculation deals in particular with those originating from the vapour 
[buḫār], including clouds (§365), rain, snow, and hail (§367), the rainbow (§368), and fi-
nally the halo (§369). III.4. The fourth speculation addresses the meteorological phenom-
ena coming from smoke [duḫān]. These include winds (§370), comets and other high-at-
mosphere (in Aristotelian understanding) phenomena due to the different behaviour of 
fine and thick smoke (§371), and further phenomena such as thunders, flashes, and light-
nings (§372). III.5. The fifth and final speculation deals with minerals (which had already 
been anticipated in III.3, §366). Minerals come from the composition of smoke and vapour 
within earth (§373); they include metals, which can be forged (§374). They can be shaped 
thanks to some properties, like coagulation and fusion, which are however the pertinence 
of the science of alchemy (§375). 

With the important Fourth Treatise of natural philosophy, the physics of the inorganic 
world is abandoned in order to deal with the soul [nafs] as formal principle of the living 
body. The treatment of psychology is however in perfect continuity with the previous inor-
ganic mixtures of the elements, because souls, in their ascending hierarchy towards the hu-
man soul, inhere in increasingly more perfect mixtures. IV.1. The vegetative soul [nafs 
nabātī]283 has three operations, and consequently three faculties [quwan] performing them: 
the nutritive faculty, the faculty of growth, and the generative faculty (§§376-378). IV.2. The 
animal soul [nafs ḥayawānī] adds to those typical of plants two more faculties: a moving 
one, in turn subdivided into a desiderative and an irascible faculties (§§379-380), and a per-
ceptive one. The treatment of the latter is further subdivided into the analysis of the exter-
nal and the internal senses (§§381-382). IV.2.1. The five external [ẓāhira] senses are intro-
duced (§383) and then treated one by one: touch (§383), olfaction (§384), hearing (§385), 
taste (§386), and, at more length, sight (§§387-389). The discussion of sight is also extended 
to include a brief treatment of the extramission and intromission theories of vision (§§390-
392). The section on the external senses is concluded by a distinction between proper and 
common sensibles (§393). IV.2.2. The following section is devoted to the internal [bāṭina] 
senses: the common sense (§394), the formative faculty (or faculty of forms, or retentive 
imagination) (§395), the estimative faculty or estimation (§396), memory (§397), and the 

 
283 Sometimes also in the feminine [nabātiyya], due to the oscillation of the grammatical gender of nafs in the 
text of the MF: cf. infra, Commentary ad §376. 
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imaginative faculty (or compositive imagination) (§398). In man, this is called cogitative 
faculty (§399-400). After a brief summary, the aforementioned, stratified structure of psy-
chic faculties is said to be a sign of the existence of a soul qua principle of all these functions, 
which also uses the body (and its limbs) as her tool (§401). IV.3. This introduces the treat-
ment of the human, rational soul, which only informs the best and most balanced of the 
elementary mixtures. The faculties of the rational soul include a knowing [ʿālima] and a 
practical [ʿāmila] faculty (§402). The former is divided in turn into a speculative [naẓariyya] 
faculty, and a faculty of practical reasoning [ʿamaliyya] (§§402-403). The practical faculty, 
also improperly called practical intellect, is directed to either the intellectual research of a 
positive outcome, or the intellectual flight from a negative one (§404), in parallel with the 
animal desiderative faculty (supra, §379). The human soul has an amphibious character, 
since it is placed midway between the lower side of animal life and bodily concerns, and 
the higher side of intellectual contemplation (§405). There follows a rather substantial de-
scription of the human cognitive process of abstraction, from the basic level of sensory per-
ception (§406), through the internal senses (§§407-408), and up to the abstract intellect 
(§409). Intellection is involved with universals (§410). The human intellect [ʿaql] has in 
turn several degrees of actualization: material intellect, intellect in habitu, intellect in actu-
ality, acquired intellect, and finally – separated from the human intellect by an ontological 
gap – the agent intellect (§411). There follows a long discussion of the immateriality of in-
tellects, with ten announced proofs (§§412-419), and a supplementary one (§420), which 
has to do with the infinite potency of intellect. The ten proofs – seven inductive and three 
apodictic – are based on the differences between intellectual knowledge and the functions 
depending on bodily organs (§§412-414), as well as with the conception of knowledge as 
unitary and indivisible (§§415-418), and with the property of self-intellection enjoyed by the 
intellect (§419). A demonstration of the immortality of the rational soul, based on the soul’s 
emanation from the Giver of forms, is presented (§§421-422). The soul comes to exist to-
gether with the body (§421), but she does not depend on it at all for her preservation in 
existence. The soul’s existence is then conditioned, but not caused, by the existence of her 
body (§§422-423). The final section of the Fourth treatise refutes the doctrine of metem-
psychosis (§424). 

Finally, the Fifth Treatise of Physics is programmatically interested in the influence 
that the agent intellect exerts on the human rational souls, as seen from the point of view 
of the soul herself («what flows upon the souls from the agent intellect» [mā yafīḍu ʿalà al-
nufūs min al-ʿaql al-faʿʿāl]). This subject-matter provides a fitting crowning for both (i) the 
downward, metaphysical movement that goes from God, through the celestial intelligences 
and down to the tenth intellect – in all likelihood to be identified with the agent intellect 
or Bestower/Giver of Forms [Arabic wāhib al-ṣuwar, Latin dator formarum] – which pre-
sides over the sphere of the Moon284, and for (ii) the upward, physical movement that brings 
the soul from her earthly engagement up to the conjunction with that same intellect, which 
bestows the intelligible forms in various ways upon her285. As such, the treatise is articulated 
into ten topics. V.1. The human intellectual soul is a sign for the inductive demonstration of 
the existence of the agent intellect (§426). V.2. The emanation of knowledge from the agent 
intellect onto human intellectual soul is described through a complex luminous metaphor, 

 
284 Cf. infra, Commentary ad §302 for further bibliography. 
285 I take this formulation of these remarks from my SIGNORI 2020a: 82. 
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in which the agent intellect is likened to the Sun, the intellectual things to the sensible 
things, and the capacity of intellectual knowledge proper of the rational soul is equalled to 
the sense of sight of the animal one (§427). V.3. The third topic is the rational soul’s happi-
ness in the hereafter (§§428-429), followed by the specular treatment of (V.4) the soul’s 
misery in the afterlife, seen as hindrance from the happiness described above. Both perpet-
ual (§430, §432) and temporary post mortem afflictions (§431) are considered. V.5. The fifth 
topic introduces a rather unitary section on visions and dreams, which shows a dependence 
on Aristotelian treatises belonging to the so-called Parva Naturalia, such as De somno et 
vigilia and De divinatione per somnum. The fifth and longest section has to do with veridical 
dreams (§§433-436), while (V.6) the sixth one treats dream visions that are confused, and 
thus fallacious (§437). V.7. The seventh topic continues the reasoning by dealing with ve-
ridical visions occurring in the state of wakefulness (§§438-440), while the (V.8) eighth 
topic treats the false wakeful visions (§§441-442). This treatment is the occasion for im-
portant physiological asides, for instance on the important notion of spirit [rūḥ], and on 
the fatigue deriving from its weakness (§§433-434). Crucial notions such as that of interpre-
tation [taʿbīr] of dreams and visions (§436), as opposed to taʾwīl as allegorical interpretation 
of the Qurʾān (cf. §439), are also introduced. V.9. The ninth section introduces the pivotal 
Islamic theme of prophecy [nubūwwa], which is articulated in three sorts or kinds (§435). 
V.9.1. The first kind involves the entire soul, and it has to do with the soul’s power of acting 
at a distance (§§443-445). The reasoning is completed by the quotation of a traditionist 
source concerning the killing of a camel, which will be among the most strongly con-
demned doctrines of the Latin Algazel286 (§446). V.9.2. The second kind of prophecy is rel-
ative to the speculative faculty of the soul. If this is strong enough, the soul can conjoin to 
the agent intellect and thus perform a theoretical kind of prophecy. A philosophical basis 
for this is provided by the factual existence of people who can learn even without a teacher 
(§447). The given examples of untaught doctrines are metaphysical tenets already ex-
pounded in the Metaphysics of the MF (§448). The possible existence of a person endowed 
with such outstanding intellectual abilities as to be capable of learning everything quickly 
and without any teacher is affirmed (§449). Interestingly, the corresponding passage of the 
DN is autobiographical, but Avicenna’s personal emphasis is entirely eliminated in the MF. 
V.9.3. The third kind of prophecy has to do with the imaginative faculty of the soul, which 
– under the appropriate circumstances – is able to imitate the intellectual knowledge per-
ceived by the soul by means of wondrous images and sounds (§450). All three kinds of 
prophecy (V.9.1-3) might occur together in a single person, who will then be a perfect 
prophet [nābī] (the reference to Muḥammad is clear, although it remains implicit) (§451). 
V.10. The tenth, and final, topic of the Fifth treatise of the Physics concerns the necessary 
existence of the legislating prophet – as the vicar [ḫalīfa] of God on earth – for the greater 
perfection of the world (§452). The text substantiates the philosophical claim for the nec-
essary existence of this prophet-imām with two Qurʾānic quotations that confirm God’s 
providential guidance of His creation. The second part of the paragraph provides the clear 
description of a religiously inspired hierarchy, both descending and ascending, which con-
nects the world with God Himself, and conversely God with the world and its inhabitants 
(§453).  

 
286 Cf. MINNEMA 2017. 



1.5. Contents 

101 
 

 
The MF is concluded by a short Epilogue (§§454-455), which reprises the formulations 

of the Prologue (§1) concerning the programmatically uncommitted report of the doctrines 
of the philosophers on the part of al-Ġazālī. A final mention of the Tahāfut al-Falāsifa also 
occurs (§454)287. The entire text is closed by an elaborate eulogy (§455). 
 
 

 
287 For the different ways in which these concluding statements are transmitted in both the Arabic and the Latin 
tradition (with the text’s ending placed at different points of the Epilogue), cf. infra, §2.1.1. Trimming al-Ġazālī: 
A Decurted Arabic Manuscripts, in particular Diagram 3. 



Introduction 

 102 

1.6. 
Explicit Quotations 

 
 
 
The analysis of the explicit quotations occurring in a medieval work of philosophy is of par-
amount importance for the study of its most direct sources. In the case of the MF, the issue 
is complicated by the typically derivative character of the quotations that appear in al-
Ġazālī’s text, since they most often reproduce a similar citation already present in Avi-
cenna’s DN. The further sources that can be detected through the systematic analysis of the 
explicit quotations are thus in most cases secondary with respect to the primary and fun-
damental source represented by the Persian summa penned by Avicenna. This peculiar cir-
cumstance notwithstanding, the study of the citations appearing in the MF is not devoid of 
interest, specifically because not all the quotations are mere reproductions of Avicenna’s 
ones, but some rather entail a reference to Avicenna himself, sometimes quoted under the 
generic label of the «group» [qawm], i.e. of the group of the philosophers (in the narrower, 
Avicennan sense expressed at this time by the word falāsifa)288.  

The presence, in the MF, of such ‘external’ references to the author of the main source 
of the writing is crucial, because it creates within the text a partial detachment with respect 
to the basic level of interpretation, which would read the MF merely as a translation of the 
DN. While a proper translation could in principle be more or less faithful without losing its 
theoretical status of version, and thus ultimately of (attempted) reproduction, of a preced-
ing text – its original –, the presence of articulated statements concerning the author him-
self of the translated text within the alleged translation certainly produces a logical gap, in 
which the personality of al-Ġazālī as reworker of Avicenna’s original can be glimpsed with 
remarkable clarity. While this never happens with an explicit nominal quotation (§1.6.1) – 
Avicenna’s name is never made within the MF –, the analysis of the indefinite descriptions 
employed throughout the work will show the presence of such an interesting, partially crit-
ical detachment from Avicenna’s source in many different cases (§1.6.2). It is important to 
stress, however, that the vast majority of al-Ġazālī’s text still presents itself as a version of 
Avicenna’s one, so that the scholarly label of ‘translation’ to designate the MF should prob-
ably not be abandoned yet. However, this handy description needs now further, and more 
accurate, qualification. 
 
 
1.6.1. Explicit Nominal Quotations 
 
 
In the MF there appear seven explicit nominal quotations, all of which point to only two 
previous thinkers: Euclid [Greek Εὐκλείδης, Arabic Iqlīdis or Uqlīdis] (three citations), and 
Aristotle [Greek Ἀριστοτέλης, Arabic Arisṭūṭālīs or Arisṭāṭālīs or, in abridged form, Arisṭū] 
(four citations). The two authors can be considered as the most important, and thus para-
digmatic, representatives of mathematics (and especially geometry) and philosophy 

 
288 Cf. §1.1, Title, and GRIFFEL 2021: esp. 96-107. 
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respectively, although it should be recalled that mathematics certainly belonged to the sys-
tem of falsafa in Avicenna’s understanding of it289. Remarkably, all the explicit nominal quo-
tations are also present in al-Ġazālī’s source, the DN. While all three Euclidean citations are 
situated in Logic, and more precisely at the end of it, the Aristotelian quotations are mostly 
located in the Physics, while one – which is the longest verbatim quote, the only verbatim 
one referring to Aristotle, and in all likelihood the most important of the entire set – occurs 
toward the end of the Third treatise of Metaphysics. 

The following Tables 8 and 9 provide a summary of the seven explicit nominal quota-
tions that appear in the MF and in the DN, respectively. While all the nominal references 
made in the MF are also present in the DN, Avicenna’s explicit quotations far exceed al-
Ġazālī’s ones. Indeed, the Persian text quotes Aristotle eight times (plus one), and Euclid 
five times (plus one). In particular, Aristotle’s name appears once in Logic, once in Meta-
physics, and six times in Physics, to which one must add an occurrence of the honorific ep-
ithet «Great philosopher» in close connection with an explicitly nominal quote. Euclid, for 
his part, is mentioned by name three times in Logic, plus the backreference to his «book» 
just after an explicit nominal citation. Moreover, he is quoted twice in the Mathematics 
added by al-Ǧūzǧānī, and precisely in the prefaces added by him, respectively at the begin-
ning of Geometry and Arithmetics (these two quotes, which are not properly Avicennan and 
which moreover occur in a section of the DN not reported in the MF, are, as such, obviously 
absent in al-Ġazālī’s text).  

The comparison between the two sets of quotations reveals at least two very interest-
ing features. First of all, it is noteworthy that, in two cases out of seven, the explicit nominal 
quotations of the MF specifically correspond to the semi-explicit citations in the DN, i.e. to 
those cases in which the name of the quoted author is inferable from the immediate context, 
but not explicitly made by Avicenna in relation to the specific tenet then reported by al-
Ġazālī. This happens both for Euclid (Table 8, [2b] in the DN corresponds to Table 9, [2] in 
the MF, while the passage of the DN reported in Table 8, [2], where the name of Euclid is 
explicitly made, has no correspondence in the MF) and for Aristotle (Table 8, [10], in which 
the phrase «the great philosopher» replaces the name of Aristotle made immediately after-
wards [10b], corresponds more closely to Table 9, [6] than to [10b]). Second, and perhaps 
more importantly, al-Ġazālī virtually omits all the marks of praise with which Avicenna – 
contrary to his typically acknowledged mature usus – embellishes in the DN almost every 
mention of the name of Aristotle. The most notable of these cases is represented by Table 
8, [7] = Table 9, [4], on the happiness of the First290, but also numbers [8], [9], [10] and [11] 
in Table 8 – in which the expression «great philosopher» appears – are cases in point. As 
can be readily seen by the comparison of the two Tables, none of these praising expressions 
is retained by al-Ġazālī in the MF, the only partial exception being Table 9, [5], in which the 
Aristotelian doctrine of place is said to have reached the consensus omnium («on which all 
have agreed»). Both circumstances – the presence of the laudatory tones in the DN, and 
their absence in the MF – are of great historical interest, and call for future exploration in 
order to be fully understood and explained. 

 
 

 
289 Cf. supra, §1.4.2. The Order of the Sciences. 
290 More on this below, in Table 10 and the following discussion. 
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TABLE 8.  Explicit nominal quotations in the DN 
 
 

 SECTION CHAPTER PAGE AUTHOR QUOTATION MF 
       

       

1 Logic Composed 
syllogisms 

AM (I) 58 Euclid A ce sujet, nous donnerons un 
exemple emprunté à la géo-
métrie: soit la première figure du 
Livre d’Euclide. 

Table 
9, [1] 

       
       

2 Logic Different 
kinds of 
principles 
of demon-
stration 

AM (I) 80 Euclid Les définitions qu’on pose 
comme principe au début [de la 
science démonstrative]. Ainsi 
dans le livre d’Euclide, les défini-
tions du point, de la ligne et de la 
figure. 

--- 

       
       

2b Logic Different 
kinds of 
principles 
of demon-
stration 

AM (I) 80 [Euclid] Les prémisses premières et autres 
que premières, à savoir celles en 
lesquelles il n’y a point de doute; 
ce qu’on appelle axiomes. C'est 
ainsi que dans ce livre [d’Eu-
clide], on a établi comme prin-
cipe ceci: deux choses étant 
égales, leurs moitiés sont égales; 
si l’on en retranche une même 
quantité, leurs restes sont égaux. 

Table 
9, [2] 

       
       

3 Logic Different 
kinds of 
principles 
of demon-
stration 

AM (I) 

80-81 
Euclid L'exemple de ces deux [postulat 

et hypothèse], ce sont ces princi-
pes qu’on lit dans le livre d’Eu-
clide, étant convenu qu'on ne 
peut | se dispenser d'être en ac-
cord avec lui. C'est ainsi qu'on dit 
qu’il faut accepter ceci: «Autour 
de tout point on peut tracer un 
cercle.» 

Table 
9, [3] 

       
       

4 Geometry Preface by 
al-Ǧūzǧānī 

AM (II) 91 Euclid Cet opuscule est une sorte de ré-
sumé d'Euclide: ça et là, la voie 
des applications y est frayée et, 
par cette méthode, il conduit à 
l'Almageste. 

--- 

       
       

5 Arithmetics Preface by 
al-Ǧūzǧānī 

AM (II) 

190 
Euclid Dans cet opuscule, j’ai recueilli de 

la science de l'arithmétique ce qui 
en constitue les principes 
(comme je l’ai déjà rappelé); d’au-
tre part, ce que notre grand 
Maitre (qu’Allah l’ait en sa miséri-
corde) avait laissé de côté en ren-
voyant [le lecteur] à l’ouvrage 
d’Euclide, dans son livre dont je 
donne ici l’abrégé, j’en fais 

--- 
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 SECTION CHAPTER PAGE AUTHOR QUOTATION MF 
       

       

mention pour que l’exposé soit 
complet. 

       
       

6 Logic Syllogism 
by absurd-
ity 

AM (I) 60 Aristotle Pour traduire ce discours par syl-
logismes directs, les hommes se 
sont donné la peine d’un long 
travail, puis ils l’ont abandonné. 
Aristote y a fait des allusions en 
disant qu’il en parlerait; mais il 
s’est contenté de dire que le syllo-
gisme par l’absurde vient du [syl-
logisme] hypothétique; c’est ce 
que je vais expliquer. 

--- 

       
       

7 Metaphysics Comple-
tion of the 
speech on 
this issue 

AM (I) 

173 
Aristotle Comme il a bien dit, le chef des 

sages, le guide et le maître des 
philosophes, Aristote, au sujet de 
cette félicité que l’Être nécessaire 
a en Lui-même et de celle des 
êtres qui leur vient de Lui et par 
Lui: «Si le Premier de tous les 
êtres a perpétuellement par Lui-
même la même quantité de félic-
ité que nous avons par Lui à une 
heure donnée où nous le 
concevons, où nous méditons sur 
Sa grandeur et où nous nous 
représentons une vérité se rap-
portant à Lui, ce sera donc une 
immense félicité; alors que cette 
quantité [de félicité] que notre 
intelligence conçoit et que notre 
condition nécessite n’est pas du 
tout comparable à celle qu’Il a par 
Lui-même, et qui est plus grande 
et plus merveilleuse;291 bien plus! 
l’Être premier est félicité sub-
sistant par elle-même, cet état [de 
l’Etre premier], il ne faudrait pas 
le nommer félicité; mais parmi les 
termes connus, il n’en est pas un 
qui convienne mieux à ce sens.» 

Table 
9, [4] 

       
       

8 Physics Result of 
the speech 
on ‘What is 

AM (II) 

27 
Aristotle C’est la doctrine la plus juste, celle 

du grand philosophe Aristote, sur 
laquelle on s’est mis d'accord 

Table 
9, [5] 

 
291 Following a suggestion contained in a paper orally presented by Amos BERTOLACCI (Commenting on Aristotle 
Outside A Commentary: On Avicenna’s Exegesis of the Arabic (and Persian?) Translations of the  Metaphysics in 
some of His summae, Workshop Philosophy and Translation in the Islamic World, Zurich, 21-22 June 2018, org. U. 
Rudolph, R. Wisnovsky), it could be surmised that the actual quotation of Aristotle ends here, and that the re-
mainder does not belong to the verbatim citation (despite being considered as such by the French translators). 
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 SECTION CHAPTER PAGE AUTHOR QUOTATION MF 
       

       

place?’ après lui. 
       
       

9 Physics Demon-
stration of 
the state of 
natural 
and non-
natural 
heat, and of 
natural 
and non-
natural 
coldness 

AM (II) 

28 
Aristotle Sur chacune de ces trois 

[causes][scil. de la chaleur], il y a 
des divergences entre les anciens 
philosophes et le philosophe Aris-
tote qui est venu après eux. 

--- 

       
       

10 Physics On mixture AM (II) 

44 
[Aristotle] Par ces facultés dont le Grand 

Philosophe [Aristote] a dit 
qu’elles subsistent, il n’a pas en-
tendu les facultés passives 
(comme les gens peu instruits 
l’ont imaginé) mais les facultés 
actives. 

Table 
9, [6] 

       
       

10b Physics On mixture AM (II) 

44 
Aristotle En déclarant que la faculté subsi-

ste, Aristote a voulu dire que mix-
tion n’est pas corruption. 

Table 
9, [6] 
~ 

       
       

11 Physics Examina-
tion of the 
vanity of 
the opin-
ions of the 
ancients on 
vision 

AM (II) 

58 
Aristotle Il y a divergence au sujet de ce 

qu’est la vision. De ces gens qui 
ont précédé Aristote, le grand phi· 
losophe, un groupe a imaginé que 
de l’oeil émanent un rayon et une 
clarté qui atteignent telle chose, 
la touchent et la voient. Propos 
absurdes! 

--- 

       
       

12 Physics Examina-
tion of the 
vanity of 
the opin-
ions of the 
ancients on 
vision 

AM (II) 

59 
Aristotle Or, selon la doctrine d’Aristote, 

voir une chose plus petite [qu’elle 
n’est] a une cause évidente, 
comme nous allons le rappeler. 

--- 

       
       

13 Physics Examina-
tion of Aris-
totle’s doc-
trine on vi-
sion 

AM (II) 

60 
Aristotle 
(twice: title 
and text) 

Voici la doctrine d'Aristote. L’oeil 
est comme le miroir […] 

Table 
9, [7]  
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TABLE 9.  Explicit nominal quotations in the MF 
 
 

 LOCUS PAGE § AUTHOR LOC. CIT. D/V QUOTATION DN 
         

         

1 Logic 
IV.4 

D96.13 56 Iqlīdis  
Euclid 

Euclid, Ele-
ments, 
Proposition 
I.1 

D The example of hierar-
chical ordering is the first 
figure by Euclid. 

Table 
8, [1] 

         
         

2 Logic V.3 D125.15 84 Iqlīdis 292 
Euclid 

Euclid, Ele-
ments, I, 
Common 
notions 2-3 

V […] like their speech in the 
first [book] of Euclid: 
«When equal [quantities] 
are taken from equal 
[quantities], the remain-
der will be equal; and 
when equal [quantities] 
are added, [the resulting 
quantities] will be equal». 

Table 
8, 
[2b] 

         
         

3 Logic V.3 D125.23 84 Iqlīdis  
Euclid 

Euclid, Ele-
ments, I, 
Postulate 3 

V […] as it is said in the first 
[book] of Euclid: «It is in-
evitable that we concede 
that every point can be a 
centre; it is indeed possi-
ble that around it a circle 
be drawn». 

Table 
8, [3] 

         
         

4 Metaph. 
III.b.11 

D248 235 Arisṭūṭālīs 
Aristotle 

Aristotle, 
Met. Λ [XII] 
7, 1072b24-
26   
+  
Met. Λ [XII] 
7, 1072b14-
31, passim 

V Aristotle has already said: 
«Even if He did not have, 
of the pleasure of the per-
ception of the beauty of 
His essence, anything but 
the pleasure that we have 
for the perception of Him, 
whenever one turns his at-
tention to His beauty, and 
we interrupt our contem-
plation of all but Him, and 
we become aware of His 
majesty, His beauty, and 
His glory; of the realiza-
tion of all [things] accord-
ing to the best of the rul-
ings from Him; of their 
obedience to Him accord-
ing to the way of the sub-
jugation; and of the per-
sisting of that perpetually 
and forever, without 

Table 
8, [7] 

 
292 In this one and in the following occurrence (numbers [2] and [3] in Table 9), Dunyā prints the hamza above 
the alif, as if to suggest the reading Uqlīdis instead Iqlīdis (with subscribed hamza) as in occurrence [1]. I have 
however normalized the spelling. 
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 LOCUS PAGE § AUTHOR LOC. CIT. D/V QUOTATION DN 
         

         

possibility of change – 
that pleasure would not 
have comparison with 
[any other] pleasure». 

         
         

5 Physics 
I.2 

D317. 332 Arisṭāṭālīs 
Aristotle 

Aristotle, 
Phys. Δ [IV] 
4, 212a6-6a 

D/V What is firmly established 
about it [i.e. ‘place’] is the 
opinion of Aristotle, on 
which all have agreed, that 
is that [«place»] is an ex-
pression referring to [(d)] 
the surface of the contain-
ing body, namely the sur-
face internally touching 
the contained [body] […] 

Table 
8, [8] 

         
         

6 Physics 
III.1 

D335. 358 Arisṭū  
[D-Alt: 
Arisṭūṭālīs] 
Aristotle  
 
 

Aristotle, 
De gen. et 
corr. I 1o, 
327b29-31 

D Where Aristotle said that 
the potencies of the ele-
ments remain in the 
blends, he did not intend 
with them but the active 
potencies. Indeed, the de-
nial of the potencies of the 
interaction is a sign of the 
corruption. He drew infer-
ences from this only with 
regard to the fact that the 
blend is not a corruption. 

Table 
8, [10] 
+ 
[10b] 
~ 

         
         

7 Physics 
IV.3 

D353. 389 Arisṭāṭālīs 
Aristotle 

Alexander 
of Aphrodi-
sias, De 
anima B (II) 
(Mantissa), 
ed. BRUNS 
1887: 127-
130 

D This is what I establish in 
Aristotle about the quality 
of the perception. 

Table 
8, [13] 
 

         

 
 
As for the analysis of the explicit nominal quotes in the MF, as reported in Table 9 above, 
some considerations are in order. The first three nominal quotations all refer to Euclid’s 
Elements, although the title of the book itself is never mentioned explicitly293. This notwith-
standing, al-Ġazālī provides some quite specific indications of the location of the quoted 
excerpt in Euclid’s text, by mentioning in quotation (1) «the first figure by Euclid» [al-šakl 
al-awwal min Uqlīdis], and in quotations (2)-(3) «the first [book] of Euclid» [fī awwali 
Uqlīdis]. While the Arabic expression awwal might also be interpreted more generically as 

 
293 On the Arabic Euclid see DE YOUNG 1984 and BRENTJES 1994; for its figures in Arabic tradition cf. also DE YOUNG 

2005. 



1.6. Explicit Quotations 

109 
 

«beginning» (an interpretation that the Latin version also seems to presuppose294), the fact 
that the axioms and the postulate quoted are indeed to be found in the first book of the 
Elements may suggest a more specifying translation. The first quotation is moreover partic-
ularly interesting because, besides the doctrinal reference to Euclid’s construction of an 
equilateral triangle, it also entails the reproduction of the very figure of it. This figure was 
already present in the DN, and it was later transmitted also to the Latin translation of the 
MF295. Quotations (2) and (3) are verbatim quotes, which are used as examples of the logical 
notion – which has indeed in both cases a clear origin in Euclid’s geometry – that is time by 
time expounded. In particular, while Euclid’s construction of the equilateral triangle was 
used in quotation (1) as an instance of the difference in the ordering of geometrical and 
philosophical (i.e. syllogistic) reasonings, in cases (2) and (3) the text of the MF rather ex-
plains the concepts of «axioms» or common notions [Arabic ʿulūm mutaʿārafa; cf. Greek 
κοίναι ἒννοιαι (= ἀξιώματα)], and that of «postulates» [Arabic muṣādarāt] by quoting, unsur-
prisingly, an axiom and a postulate from the very beginning of Euclid’s treatment.  

As for the Aristotelian quotations, the one occurring in Metaphysics is a lengthy verba-
tim quote – although substantially reworked – from chapter 7 of book Lambda of Aristotle’s 
Metaphysics, which deals with the happiness that can be attributed to the First Principle. 
The quote is immediately interesting because of its provenance from the most theological 
book of Aristotle’s Metaphysics, which demonstrably enjoyed an outstanding fortune in Ar-
abic context precisely for its divine subject-matter296 . What is more, Avicenna himself 
clearly attached a special importance to the section of Aristotle’s Metaphysics comprising 
chapters Λ 6-10, as shown by Amos Bertolacci on both contextual and doctrinal grounds297. 
The Persian background of this quotation (4) in the MF, and its relationship with other Ar-
abic texts by Avicenna, are also in themselves of peculiar interest. In the DN, as a matter of 
fact, the same quote is introduced not only by the mention of Aristotle’s name, as it happens 
in the MF, but also by an extolling praise of the Stagirite, which is to be considered as an 
atypical feature when compared with Avicenna’s tendential reduction in the usage of the 
proper name of Aristotle – and of the connected laudatory tones – in the progress of his 
career298. Moreover, the existence itself of a lengthy verbatim quotation of Aristotle’s Meta-
physics in Persian darī is of great historical interest, both if we are to presuppose Avicenna’s 

 
294 The Latin rendition is «in principio Euclidis»: cf. LOHR 1965: 286.142. 
295 For systematic information on all the figures present in the Arabic and Latin tradition of the MF, as well as in 
the Persian tradition of the DN, cf. infra, Appendix 2. 
296 This holds true, with different nuances and degrees, for all major thinkers of the so-called classical, or form-
ative, age of Arabic philosophy, namely al-Kindī, al-Fārābī, and of course Avicenna himself. The peculiar philo-
sophical importance of Lambda in the Arabic tradition is also mirrored by the greater number of its Arabic 
translations with respect to the other books of Aristotle’s Metaphysics, of which two main translations – by Usṭāṯ 
(9th century) and by Isḥāq ibn Ḥunayn (d. 910) – are extant. Lambda, by contrast, was also translated by Šamlī 
(9th century), Abū Bišr Mattà ibn Yūnus (d. 940; perhaps even twice, moreover with the commentaries by Alex-
ander of Aphrodisias and Themistius), and Yaḥyà ibn ʿAdī (d. 974). Furthermore, an anonymous paraphrastic 
rendition of book Lambda also circulated in Arabic milieu: see, for all these data, the synthesis by BERTOLACCI 

2006: 34 (and its reprise by JANSSENS 2018: 7 and fnn. 15-17). 
297 See BERTOLACCI 2006: 50-53, also with reference to the analysis of the explicit definite quotations of Aristotle’s 
Metaphysics which are to be found in the Ilāhiyyāt of the K. al-Šifāʾ: cf. BERTOLACCI 2006: 327-328, which details 
the conspicuous presence of quotations from Aristotle, Metaph. Λ 7-8 in Avicenna, Ilāhiyyāt IX.2-3.  
298 This trend is documented by GUTAS 1988: 286-288 = GUTAS 2014: 323-326. 
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own translation of that excerpt299, or else the groundbreaking existence – which would have 
gone hitherto unnoticed – of a more substantial version of the Metaphysics in Persian be-
fore the years of Avicenna300.  

To the better understanding of the quote, a detailed comparison is required of the text 
of the quotation in Aristotle’s Greek original301, Avicenna’s Persian DN302, al-Ġazālī’s Arabic 
MF303, and the corresponding lemma of Avicenna’s Arabic commentary on book Lambda of 
the Metaphysics, the only extant part of his Kitāb al-Inṣāf [Book of the Fair Judgment]304. 

 
 

TABLE 10.  Comparison of Aristotle’s, Avicenna’s and al-Ġazālī’s texts on the pleasure of God 
 
 

ARISTOTLE, METAPH. AVICENNA, ŠARḤ AL-LĀM AVICENNA, DN AL-ĠAZĀLĪ, MF 
    

    

εἰ οὖν οὕτως εὖ ἔχει, ὡς 
ἡμεῖς ποτέ, ὁ θεὸς ἀεί, 
θαυμαστόν· εἰ δὲ μᾶλλον, 
ἔτι θαυμασιώτερον. ἔχει δὲ 
ὧδε.  

 ام تقو في انلاحك اًدبأ هلاإ نكا نإف :لاق ثمّ
 لهف ً،ابعج ثركأف ،ثركأ نكا نإو بيعج لكذف
 .لكذ
 نم لوّلأل نكي لم ول :لوقی هنأك ]١٥[

 طابتغالا في انل يلذا ردقلا لاإ هتاذب طابتغالا
 هتوبرج لىإ ليقعلا تافتلالا هنكب عطقنن ينح هب
 لىإ نيرظنا ،ةيعيبطلا تاقوشعملل ينضفاو
 نع هيلإ ينعطقنم ،قّح وه ثيح نم قّلحا
 هتاوذبو هب طبتغنف لطبا وه ثيح نم لطابلا
 ً،ادمسر ردقلا لكذ ماد ثمّ ،هب لصّتت ثيح نم
 نم ثركأ نكا نإو .ادّج يمظع بيعج لكذف
 بعجأ لكذف ،هيلإ سيقم يرغ وأ ً،ادمسر لكذ
 .مظعأو

 دوخ زا ار اھزیچ ھٔمھ لوّا رم رگا
 ام ھک تسا بشوخ رادقم نآ ھشیمھ
 ار وا ھک یتعاس نآ ،دوب یوب ار
 ھشیدنا یو یگ دزب ردناو میبای ردنا
 روّصت یو باب ردنا ار یّقح و مینک
 رادقم نیا و تسا گرزب دوخ ،مینک
 بجاو املاحو دبای ردنا ام دوخ ھک
 زا ارو ھکنآب درادن سایق دوخ دنک
 ،رتبجعو رتگرزب نآو ،دوب دوخ
 میاق تسا یشوخ لوّا یتسھ ھکلب
 لاح نآ ھک یتسیابنو ،شیوخ سفنب
 یظفل نکیلو ،یدندناوخ یشوخ ار
 نآزا فورعم یاھظفل زا تسین
 .ینعم نیاب یتروخ ردنا

 ام لاإ هتاذ لماج كاردإب ةلّذلا نم له نكي لم ول
 ،لهماج لىإ تفتلا مامه هكاردإب ةلّذلا نم انل
 هتمظع نارعشتساو ،هنود ماع نارظن انعطقو
 نسحأ لىع كللا لوصحو ،لهلاجو لهماجو
 ،يرخستلا ليبس لىع له اهديقناو ،هنم ماظنلا
 ،يرغت نكامإ يرغ نمً ادبأو لاًزأ لكذ ماودو
 .ةلّذ ابه ساقت لا ةلّذلا لكت تانكل

 

    
    

If, then, God is always, as 
we are sometimes, in this 
good state, that is won-
drous; and if its state is 
better, that is still more 
wondrous. And God is in 
this state.  

Puis [Aristote] dit: 72b24-26 
si Dieu [possède] éter-
nellement cet état que 
nous ne possédons qu’à 
un moment donné, cela 
est admirable; et si [son 
état] est encore 
meilleur, alors c’est en-
core plus admirable. Or 
Il possède ce [dernier 
état]. 

Si le Premier de tous les 
êtres a perpétuellement 
par Lui-même la même 
quantité de félicité que 
nous avons par Lui à une 
heure donnée où nous le 
concevons, où nous mé-
ditons sur Sa grandeur et 
où nous nous représen-
tons une vérité se rap-
portant à Lui, ce sera 

Even if He did not have, 
of the pleasure of the 
perception of the beauty 
of His essence, anything 
but the pleasure that we 
have for the perception 
of Him, whenever one 
turns his attention to His 
beauty, and we interrupt 
our contemplation of all 
but Him, and we become 

 
299 Extremely unlikely, if not utterly impossible, from the original Greek; more likely, but still improbable, from 
one of the available Arabic versions. 
300 Cf. now the oral communication Amos BERTOLACCI (Commenting on Aristotle Outside A Commentary: On Avi-
cenna’s Exegesis of the Arabic (and Persian?) Translations of the  Metaphysics in some of His summae, Work-
shop Philosophy and Translation in the Islamic World, Zurich, 21-22 June 2018, org. U. Rudolph, R. Wisnovsky and 
the ensuing forthcoming publication in print. 
301 ARISTOTLE, Metaphysics Λ [XII] 7, 1072b24-26; English translation by JUDSON 2019: 32. 
302 AVICENNA, DN, ed. MOʿĪN 1952: 111.2-4; French translation by ACHENA-MASSÉ (I) 1955: 173.14-27. 
303 Cf. supra, Table 9, [4] for references to the Arabic edition; the English translation is mine (cf. infra, Transla-
tion, §235). 
304 AVICENNA, Commentary on Book Lambda of Aristotle’s Metaphysics [Šarḥ maqāla al-Lām…], chapter 7, ad 
1072b24-26, in GEOFFROY-JANSSENS-SEBTI 2014: 58.35-60.10 (French); 59.166-61.173 (Arabic). Avicenna’s commen-
tary on Lambda only covers chapters 6-10, and makes use of Usṭāṯ’s translation: cf. JANSSENS 2003c; GEOFFROY 

2003; and see BERTOLACCI 2006: 17. 
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ARISTOTLE, METAPH. AVICENNA, ŠARḤ AL-LĀM AVICENNA, DN AL-ĠAZĀLĪ, MF 
    

    

<15> Cela revient pour 
lui à dire: même si le 
Premier ne tirait de la dé-
lectation de Son essence 
que ce que nous-mêmes 
en tirons lorsque nous 
délectons de Lui, 
consacrant le summum 
de [notre] attention in-
tellectuelle à Sa toute-
puissance, abandonnant 
les désirables du monde 
sensible, contemplant le 
Vrai en tant qu’Il est Vrai, 
nous consacrant à Lui, 
détournés du vain en 
tant que vain (c’est alors 
que nous nous délectons 
de Lui et de nos essences 
en tant qu’elles se trou-
vent en jonction avec 
Lui); si telle capacité du-
rait éternellement, cela 
serait admirable et gran-
diose. Mais s’il a une ca-
pacité éternelle 
meilleure [que la nôtre] 
ou sans commune 
mesure avec elle, alors 
c’est encore plus admira-
ble et grandiose. 

donc une immense félic-
ité; alors que cette quan-
tité [de félicité] que 
notre intelligence 
conçoit et que notre con-
dition nécessite n’est pas 
du tout comparable à 
celle qu’Il a par Lui-
même, et qui est plus 
grande et plus merveil-
leuse; bien plus!  
L’Être premier est félicité 
subsistant par elle-
même; cet état [de l’Etre 
premier], il ne faudrait 
pas le nommer félicité; 
mais parmi les termes 
connus, il n’en est pas un 
qui convienne mieux à 
ce sens. 

aware of His majesty, His 
beauty, and His glory; of 
the realization of all 
[things] according to the 
best of the rulings from 
Him; of their obedience 
to Him according to the 
way of the subjugation; 
and of the persisting of 
that perpetually and for-
ever, without possibility 
of change – that pleasure 
would not have compar-
ison with [any other] 
pleasure. 

    
 
 
As can be seen from the preceding comparative table, the passage from Aristotle’s Meta-
physics quoted in Avicenna’s DN and in al-Ġazālī’s MF is a crucial section of Book Lambda, 
which globally deals with the intellectual rejoicing of the god, in comparison with human 
intellectual pleasure. However, Avicenna’s (and consequently al-Ġazālī’s) purportedly ver-
batim quotation already bends Aristotle’s passage towards a distinctly religious and mono-
theistic interpretation, since the highest pleasure conceded to man is immediately said to 
be the contemplation of God (as opposed to the exercise of thought itself, as in Aristotle’s 
original text). From this shift, which represents the most relevant innovation of the passage 
and which is present in both Avicenna and al-Ġazālī, the greater (and indeed greatest) state 
of pleasure enjoyed by God is said to derive. Since our greatest pleasure lies in the contem-
plation of God, albeit we are imperfect and defective contemplators, it is certain that God 
– qua perfect knower of Himself as a perfect known – will draw a much greater pleasure 
than ours from His own activity of self-contemplation. To be even more precise, one could 
explain the passage in the following terms: man and God can both contemplate the highest 
of the possible objects of perception (God himself), but while man, as an imperfect 
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perceiver, is condemned to a weaker perception of that sublime object of perception, God 
is not only the perfect perceived, but also a perfect perceiver, so that His perception of His 
own essence is strongest, and His pleasure consequently most intense.  

In Aristotle’s passage, only the activity of thinking is an object of comparison between 
God and man, and Aristotle accordingly emphasizes two reasons why God’s contemplation 
is «wondrous» [θαυμαστόν]: (i) the first and foremost is that God is «always» [ἀεί] in the 
state of intellectual bliss in which we are just «sometimes» [ποτέ]; (ii) the second is that 
this state might even be «better» or greater [μᾶλλον] in God, which adds up to the increase 
in pleasure already caused by reason (i). In Avicenna and in al-Ġazālī, the second reason 
(ii) – i.e. the greater intensity of God’s pleasure – receives the lion’s share of the philosoph-
ical attention, while the first one (i) is much more marginal. However, Avicenna’s Persian 
text seems more faithful than al-Ġazālī’s Arabic one to the littera of Aristotle’s Metaphysics, 
inasmuch as it reproduces the Greek opposition between the temporariness of our pleasure 
(«à une heure donnée» [Persian ān sāʿate]) and the perpetuity of God’s one 
(«perpétuellement» [Persian hamīša])305. In the MF, by contrast, the only hint at the aspect 
of eternity is not relative to the perpetuity of the contemplation enjoyed by God (and thus 
of the pleasure deriving from it), but rather to the perpetuity and immutability of those 
predicates that demonstrate God’s perfect supremacy on all creation, such as the proceed-
ing of all things from Him and their obedience to Him. In other words, al-Ġazālī’s attention 
does not seem to be ever focused on the eternity of God’s act of perception – a perpetuity 
emphasized by Aristotle, and at least mentioned by Avicenna –, but rather always on the 
greater perfection of that perception, due to the greater perfection of the perceiver (also 
confirmed, but merely as a side-thought, by His eternity and the eternity of His divine sta-
tus). The difference in ‘ontological’ degree between God and man seems thus to be suffi-
cient to fully absorb in itself any possible difference due to ‘chronological’ extension (eter-
nity vs. time).  

On another note, the preceding Table 10 allows a comparison of the two quotations in 
the MF and the DN with the parallel passage of Avicenna’s Commentary on Book Lambda of 
Aristotle’s Metaphysics [Šarḥ maqāla al-Lām…], the sole extant part of his K. al-Inṣāf [Book 
of Fair Judgment]306. Despite the different nuances in tone and emphasis, it is striking that 
al-Ġazālī’s Arabic formulation of the purported quotation has exactly the same negative 
hypothetical structure307 employed in Avicenna’s commentary, as opposed to Aristotle’s 
lemma as it is quoted – according to Usṭāṯ’s Arabic translation – in the same Avicennan 
text. On the contrary, the hypothetical clause employed in the Persian quotation of the DN 
is affirmative («If…» [agar]), thus being closer to the original formulation of the Arabic Ar-
istotle 308  than to Avicenna’s reworking of it in the commented portion of his Šarḥ. In 

 
305 For the aspect of the temporariness of human bliss as opposed to the eternal joy of divine life cf. also ARISTO-

TLE, Metaphysics Λ [XII] 7, 1072b14-15: διαγωγὴ δ᾽ἐστὶν οἵα ἡ ἀρίστη μικρὸν χρόνον ἡμῖν («And it is a life such as the 
best we enjoy, and enjoy but for a short time», transl. Ross). For a discussion of Avicenna’s peculiar reading of 
this passage in his K. al-Inṣāf cf. JANSSENS 2018: 137. 
306 Some sparse notes by Avicenna on Aristotle’s De anima have been recognized by GUTAS 2004 as belonging to 
the same Avicennan project, although not to the original copy of K. al-Inṣāf that was lost, and to which the 
glosses to Metaphysics Λ surely pertain. 
307 In Arabic law lam yakun li-l-awwali [la-hu MF] […] min […] ḏāti-hi illā […] la-nā […] («even if He did not 
have…»), and so on; cf. the texts presented in Table 10 for further and detailed comparison. 
308 Again, specifically in Usṭāṯ’s translation. More detailed comparison with the further available Arabic texts of 
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contrast with the formal aspect represented by the grammatical structure of the sentence, 
it is worth noticing, from the point of view of wording, that the terminology of «pleasure» 
[laḏḏa], which is consistently employed by al-Ġazālī throughout the quotation, is not used 
by Avicenna in his commentary on 1072b24-26 – being replaced there by the term iġtibāṭ 
(«rejoicing»), which glosses the generic «state» [ḥāl] appearing in the lemma –, while it 
does appear in a previously cited lemma of the Arabic version of Aristotle’s text309. It has 
been shown that Avicenna, in his commentary on Lambda, makes use of the anonymous 
paraphrase of it that circulates in Arabic alongside the various aforementioned translations, 
as well as of Themistius’ commentary on the same book (which bears by the way in itself 
strong similarities with the anonymous paraphrase)310. It might then be worthwhile to look 
carefully at those texts in order to find more hints about the possible source of Avicenna’s 
commentary on 1072b24-26, and of the close resemblance it has with al-Ġazālī’s reworking 
of the DN-quotation in his MF. 

As for quotation (5), I have classified it as ambiguously doctrinal/verbatim, because the 
direct quotation of Aristotle’s text is not explicit, although the citation is in concreto ex-
tremely faithful to its well-known source, the definition of place given by Aristotle in Physics 
Δ [IV]. It is remarkable that the quotation of Aristotle comes at the very end of the discus-
sion on place conducted in the second part of the First treatise of the Physics of the MF, as 
a sort of seal to the preceding treatment. The fact that «the opinion of Aristotle» [raʾy 
Arisṭāṭālīs] is said to be the object of a widespread consensus («on which all have agreed», 
for which cf. also infra, §1.6.2, for the discussion of the indefinite descriptions311) is another 
hint of the loyal Aristotelian allegiance not only of the MF, but also of its Avicennan source. 

Quotation (6) is also interesting in its own right, inasmuch as it entails a partial Avi-
cennan misunderstanding, or at any rate a free and somewhat jaunty elaboration – also 
mediated by the Arabic translation, and transmitted to al-Ġazālī – of Aristotle’s text, already 
noticed by independent scholarship on Avicenna’s reception of the De generatione et cor-
ruptione312. Finally, quotation (7) has to do with perception [idrāk], and more particularly 
with Aristotle’s doctrine of sensation as expressed both in the De anima and in minor trea-
tises of the Parva naturalia, most notably the De sensu et sensato. The occurrence of the 
quotation in the psychological section of the MF/DN would however suggest the context of 

 
book Lambda might offer new insights on the issue, although the similarity between al-Ġazālī’s text and Avi-
cenna’s commentary in the K. al-Inṣāf is already ascertained. 
309 See ad 1072b16: fa-inna l-laḏḏata fiʿlun li-ḏālika (GEOFFROY-JANSSENS-SEBTI 2014: 59.155). The term laḏḏa is in any 
case plainly applied to the case of God and His self-perception in the Metaphysics of the K. al-Šifāʾ: cf. Ilāhiyyāt 
VIII.7, esp. §4 in BERTOLACCI 2007: 683-685, Arabic text in QANAWATĪ-ZĀYID 1960: 368.16-370 (see in particular 
369.3 [iltiḏāḏ]; 369.6 [laḏḏa], and passim). 
310 Cf. JANSSENS 2018: 135-136. 
311 See in particular Table 11, [54]. 
312 As also witnessed by this passage of the MF, Avicenna understood the criterion of potential presence of the 
elements in the mixture [(1)] in the seemingly paradoxical sense that the elements are actually present in the 
blend, or, more precisely, that what remains in the blend are «the active potencies» [Arabic al-quwà al-fāʿila, 
Latin virtutes agentes]. As explained by MCGINNIS 2013a: 88, this is to say that the power [quwwa] of the elements 
is in the mixture inasmuch as their «species form» remains in the mixture: for this notion in the MF cf. also 
supra, §357, where al-Ġazālī equals the «forms» of the elements as cause for the elemental qualities with the 
«potencies» that remain in the mixture. For further discussion on Avicenna’s peculiar interpretation of the rel-
evant passage in Aristotle (De gen. et corr. I 1o, 327b29-31), perhaps mediated by some kind of textual slip in the 
Greek-Arabic translation of Aristotle’s text, see MCGINNIS 2013a: 88 and fn. 51 and STONE 2008: 112-113. 
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Aristotle’s treatise on the soul as the most likely source for the (in itself rather generic) ci-
tation. 
 
 
 
1.6.2. Indefinite Descriptions 
 
 
While the explicit nominal quotations occurring in the MF are circumscribed in both abso-
lute number and number of the authors quoted (only Euclid and Aristotle), the series of the 
indefinite descriptions used throughout the text reaches a much wider size, taking into ac-
count – although implicitly – a great many thinkers and their differentiated doctrines. As 
mentioned in the introduction to the present section, the set of the indefinite descriptions 
can be logically divided into two subsets, one comprising the references already present in 
Avicenna’s DN, and the other comprising the references added by al-Ġazālī. The most 
clearly Ġazālīan of those are the indefinite descriptions occurring in the Prologue of the text, 
which are obviously absent in the DN. In particular, the Prologue contains a reference to the 
«philosophers» [falāsifa] whose doctrines will be reported in the text with alleged uncom-
mitment. Given the clear dependence of the MF on the DN313, the identification of those 
falāsifa with a specific and prominent faylasūf – Avicenna himself as the author of the Per-
sian summa – seems both transparent and inevitable. Analogously, the reference in the Pro-
logue to the «people of truth» (or ‘of the True’) [ahl al-ḥaqq] – a common expression for the 
Ašʿarites –, who follow the Peripatetic philosophers in logical matters although diverging 
from them in terminology314, appears to be a self-reference by al-Ġazālī to himself, or in any 
case to a specific wave of logically oriented theologians among which the Ḥuǧǧa al-Islām 
certainly represents a towering personality315. 

However, further cases of such ‘Ġazālīan’, rather than ‘Avicennan’, descriptions of 
other authors also occur elsewhere throughout the MF. In particular, expressions designat-
ing the philosophers’ technical (or conventional) usage of some terms (Arabic triliteral root 
ṣ-l-ḥ, in the VIII stem) almost certainly conceal an indefinite reference to Avicenna and the 
Avicennan falāsifa, because the technical words pinpointed by this rhetorical token – e.g. 
‘substance’ [ǧawhar]316, ‘movement’ [ḥaraka]317, ‘place’ [makān]318 – turn out to be those typ-
ical of Peripatetic jargon319. While – iuxta the Prologue – the doctrines of the falāsifa should 

 
313 Cf. supra, §1.3, A Translation from Persian. 
314 A further analysis of this important claim infra, §1.7.1, What’s In a Name? Technical Usage and Lexical Conven-
tion. Cf. ivi, Table 12, n. [1]. 
315 Scholarship on al-Ġazālī’s historically crucial introduction/adoption of Peripatetic logic in Muslim theologi-
cal (and juridical) discourse is abundant and thorough: cf. e.g. LOHR 1965: 226-227; BRUNSCHVIG 1971; MARMURA 
1975; JANSSENS 2010b. Richard Frank’s synthetical judgment on al-Ġazālī’s profound reception of Aristotelian logic 
is still important: «One of the most interesting facets of Avicenna’s apparent influence on al-Ghazâlî, and the 
least tangible, is to be seen in certain of his basic attitudes. Among these is his overweaning confidence in the 
power of the Aristotelian logic and in the scope of ‘demonstrative science’ that is presumed to be accessible to 
those endowed with superior intellect» (FRANK 1987-1989: 275). 
316 See infra, nn. [17]-[20], [22]-[23], and [38] in Table 11. 
317 See infra, n. [45] in Table 11. 
318 See infra, n. [54] in Table 11. 
319 In this regard, it is interesting that the Latin translation sometimes supplies a reference to the ‘philosophers’, 
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be presented by the text of the MF in an even-handed and neutral manner, the fact that al-
Ġazālī refers to them by means of descriptions emphasizing the technical adoption of a 
conventional vocabulary, which has nothing to do with the essence of the things described, 
has the effect of an already semi-critical detachment with respect to the philosophers’ views 
– and thus also with respect to Avicenna’s DN as the main source for the MF320.  

This relevant feature notwithstanding, it is important to stress that indefinite descrip-
tions apparently referring to philosophers adopting the same position later endorsed by the 
text (and thus considerable by all means to be peculiar cases of self-reference by the author 
of the text itself) are not uncommon even in texts of philosophy far less thickly layered than 
the MF. In other words, it is perfectly possible that an author, in expounding a doxography 
comprising various positions on a given topic, also quotes his own stance, without of course 
any critical detachment of the kind detected above in the case of al-Ġazālī. This is for in-
stance the case, in the MF, of descriptions [22] to [24] in Table 11 below, which express dif-
ferent opinions on the nature of the body, among which the Peripatetic (and Avicennan) 
hylomorphic position is also preliminarily presented to the reader (number [24]). In the 
absence of any critical (or even semi-critical) mark, such a usage would not feel out of place 
in a full-heartedly philosophical text such as Avicenna’s DN, either.  

The analysis of the indefinite descriptions occurring in the MF, thus, shows once again 
the compresence of the two levels of (apparently) uncommitted followership – which ex-
presses itself in the faithful reproduction of Avicenna’s text, from its doctrines to its cross-
references, without perceivable variation –, and of (partially) critical account – which re-
veals itself, surreptitiously and subtly, in some slightly aloof expressions, not entirely adher-
ent to the expounded subject-matter. While this distinction might appear somewhat 
opaque, and not easy to grasp at this level of the analysis, the following sections on Lexicon 
and Examples will provide more material for the definition of this peculiar Ġazālīan stance. 
As for now, the following Table 11 summarizes the set of 72 indefinite expressions used in 
the MF to describe, in a nuanced and interesting way, akin (and less akin) thinkers. 
 
 
 
 
 
 

 
in the third person plural, where the corresponding Arabic text only has an occurrence of the root ṣ-l-ḥ (espe-
cially the word iṣtilāḥ: cf. infra, §1.7.1. What’s in a Name? Lexical Usage and Technical Convention). A good exam-
ple occurs in Metaphysics I.1, §117 of my Translation, where al-Ġazālī writes: «[…] that susceptible [thing] is 
called, with a technical term [bi-l-iṣṭilāḥ], «matter» [hayūlà]». This Latin translation of this passage introduces 
in the text a definite verb, convenerant, with philosophi as its subject: «Et hoc receptibile vocatur hyle, secundum 
quod convenerant phylosophi» (MUCKLE 1933: 14.6-7). Likewise, in Metaphysics I.8, §171, the impersonal phrase 
«It has already been agreed [iṣṭalaḥa ʿalà]» is translated «Iam autem convenerunt philosophi in hoc ut appel-
larent» (MUCKLE 1933: 46.16-17). By contrast, some of the third-person expressions used by al-Ġazālī to detach 
himself from the theses he is expounding are rendered into Latin with impersonal formulas which obscure the 
careful layering of the original Arabic: compare for instance cases [2], [19], and [30] in the following Table 11 
(Latin sentences marked with an asterisk in the Table differ in some significant way from their Arabic anti-
graph). 
320 I will deal more extensively with this important aspect below, in sections §1.7.1 and §1.7.1.1, dealing with al-
Ġazālī’s Lexicon in the MF, and more particularly with the occurrences of iṣṭilāḥ. 
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TABLE 11.  Indefinite descriptions of other thinkers occurring in the MF 
 
 

 Arabic English Latin locus § identification 
       

       

1 falāsifa philosophers philosophorum Prologue §1 esp. AVICENNA, DN 
       
       

2 ahl al-ḥaqq the Ašʿarites * si qua in his 
fuit a veritate 
deviatio 

Prologue §1 Ašʿarite theologians 
adopting Aristotelian 
logic, esp. AL-ĠAZĀLĪ 
himself 

       
       

3 qawl baʿḍi-him some of them 
say 

quidam dicunt Log. II.4 §21 Supporters of the thesis 
that fire is soul-like 
(perhaps equivalent to 
the converse, i.e. that 
the soul is fire-like); 
maybe HERACLITUS (?) 

       
       

4 al-fuqahāʾ wa-l-
mutakallimūna 

the jurispru-
dents and the 
theologians  

* doctores legis Log. IV §50 Experts of Islamic right 
[fiqh] and theology 
[kalām] (= uṣūl al-fiqh 
and uṣūl al-dīn) 

       
       

5 aḥassu l-ǧada-
liyyīna […] 
aḥdaṯū […] 

the most sensi-
ble among the 
dialecticians […] 
have brought 
forth […] 

dialectici per-
penderunt […] 
adinvenerunt 
aliam viam 

Log. IV §50 Logicians, perhaps be-
longing to the jurispru-
dents and the theologi-
ans mentioned in [4], 
who developed a two-
fold way of correcting 
the method of exempli-
fication, as in [8] and 
[9] below 

       
       

6 qālū They said […] dicentes Log. IV §50 = supra, [5] 
       
       

7 salakū […] they pro-
ceeded […] 

processerunt Log. IV §50 = supra, [5] 

       
       

8 qālū They said […] Dixerunt enim Log. IV §51 Proponents (within [5]) 
of the method of evalu-
ation from all sides [al-
ṭard wa-l-ʿaks] 

       
       

9 qālū They said […] Dixerunt Log. IV §52 Proponents (within [5])  
of the method of prob-
ing and subdivision [al-
sabr wa-l-taqsīm]; per-
haps also AL-ĠAZĀLĪ 
himself (?), e.g. in al-
Mustaṣfà min ʿilm al-
uṣūl; al-Manḫūl min 
taʿlīqāt al-uṣūl; Šifāʾ al-
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 Arabic English Latin locus § identification 
       

       

ġalīl; Asās al-qiyās 
       
       

10 akṯar al-ǧada-
liyyīna lā 
yahtammūna bi-
l-ḥaṣr 

Most dialecti-
cians do not at-
tach importance 
to the encom-
passment 

Plures autem 
dialectici non 
curant omnes 
compre-
hendere 

Log. IV §52 Proponents of the ‘ele-
phant in the room’ ar-
gument against the 
risks of missing relevant 
cases for one’s analysis 
(likely = supra, [9]) 

       
       

11 bal yaqūlūna  they rather say 
[…] 

dicentes adver-
sario […] 

Log. IV §52 = supra, [10] 

       
       

12 aw yaqūlūna or else they say 
[…] 

vel […] Log. IV §52 = supra, [10] 

       
       

13 wa-naẓara l-
ʿawāmm wa-l-
ẓāhirūna bayna 
ahli l-ʿilmi 

The common 
people and the 
so-called men of 
science specu-
late 

Et putat vulgus 
et simplices 
doctores 

Log. IV §66 Generic reference to 
common people and 
self-styled scholars ac-
cepting the value of the 
‘famous’ propositions 
(in part close to ἔνδοξα). 

       
       

14 ka-qawli-him like their speech * ut hoc quod 
dicitur 

Log. V.3 §84 Mathematicians such as 
EUCLID. 
Cf. supra, Table 9, [2]. 

       
       

15 ʿinda-hum according to 
them 

--- Log. V.4 §90 Peripatetic philoso-
phers authors of a met-
aphysics called Ilāhiy-
yāt, esp. AVICENNA, 
(DN?) 

       
       

16 ʿādatu-hum their current 
habit 

Usus fuit apud 
philosophos 

Met., 
Preface 

§91 Peripatetic philoso-
phers adopting the tra-
ditional ordering of the 
philosophical sciences, 
with Physics preceding 
Metaphysics; cf. e.g. AVI-

CENNA, K. al-Šifāʾ (≠ DN) 
       
       

17 qad iṣṭalaḥū  They have al-
ready techni-
cally adopted 
[…] 

--- Met. I.1 §104 Peripatetic philoso-
phers adopting the 
technical Aristotelian 
understanding of ‘sub-
stance’ [ǧawhar], esp. 
AVICENNA, DN 

       
       

18 waṣafū they have char-
acterized […] 

* eo quod sic 
convenerunt 
philosophi 

Met. I.1 §104 = supra, [17] 

       
       

19 aṭlaqū they have * dicatur Met. I.1 §105 = supra, [18] 
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 Arabic English Latin locus § identification 
       

       

applied […] 
       
       

20 ḫālafū fī hāḏā l-
mutakallimīna 

they have been 
in disagreement 
with the theolo-
gians 

* in quo discor-
damus ab im-
peritis 

Met. I.1 §105 = supra, [17] + Muslim 
theologians who con-
sidered the form an ac-
cident rather than a 
substance 

       
       

21 ʿinda l-muta-
kallimīna 

according to the 
theologians 

--- Met. I.1 §105 Muslim theologians 
mentioned in [20] 

       
       

22 yastabʿadūna 
[yastadallūna A] 

They have ex-
cluded [this] 
[…] 

--- Met. I.1 §105 = supra, [17] 

       
       

23 qālū […] [they] have 
said […] 

--- Met. I.1 §105 = supra, [17] 

       
       

24 wa-qad iḫtalafa 
al-nās fī tarkīb 
al-ǧism 

People have dis-
agreed about the 
composition of 
the body  

Diversa enim 
senserunt hom-
ines de com-
posicione cor-
poris 

Met. I.1 §110 Very general term, 
which aims to include 
both philosophers 
(Greek and Arabic) and 
Muslim theologians (cf. 
infra, [26] and [29]) 
who have expressed 
opinions on the nature 
of the body 

       
       

25 wa-qad iḫtalafū 
ʿalà ṯalāṯati 
maḏāhiba 

They have disa-
greed according 
to three schools 
of thought 

de qua re sen-
tencie tres 
fuerunt 

Met. I.1 §110 = supra, [24] 

       
       

26 qāʾilun yaqūlu Someone said  Quidam enim 
dixerunt […] 
Illi vero voca-
bant […] dixe-
runt 

Met. I.1 §110 Atomists, both Greek 
(such as LEUCIPPUS, 
DEMOCRITUS and EPICU-

RUS) and esp. Islamic, 
such as the muta-
kallimūna of the Baṣrian 
Muʿtazila 

       
       

27 qāʾilun yaqūlu Someone said Alii vero dix-
erunt 

Met. I.1 §110 Supporters of the thesis 
that body is not com-
posed at all 

       
       

28 qāʾilun yaqūlu Someone said Alii dixerunt Met. I.1 §110 Supporters of hyle-
morphism, i.e. Peripa-
tetic philosophers; esp. 
AVICENNA, DN 

       
       

29 al-maḏhabi al-
awwali 

[…] of the first 
school of 

prima senten-
cia illorum qui 

Met. I.1 §111 = supra, [26] 
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 Arabic English Latin locus § identification 
       

       

thought dixerunt 
       
       

30 al-maḏhabi al-
ṯānī, wa-huwa 
qawlu man ya-
qūlu 

[…] of the sec-
ond school of 
thought, namely 
of the speech of 
the one who says 
[…] 

* secunde sen-
tencie qua dici-
tur quod 

Met. I.1 §117 = supra, [27] 

       
       

31 qawmun a group  Quidam vero 
audientes hoc 
quod dicimus 

Met. I.2 §139 PLATO and Platonists as 
supporters of the real-
ism of universals 
(Cf. Avicenna, K. al-
Šifāʾ, Ilāhiyyāt VII.2) 

       
       

32 ẓannū they have be-
lieved […] 

putaverunt Met. I.2 §139 = supra, [31] 

       
       

33 allāḏīna iʿta-
qadū 

Those who be-
lieved […] 

Qui autem dix-
erunt 

Met. I.8 §171 Thinkers who take the 
notion of «act» [fiʿl] to 
only mean ‘giving 
origin’, thus excluding 
the conservation in ex-
istence of the originated 

       
       

34 wa-rubbamā 
taǧāsara baʿḍu-
hum ʿalà an ya-
qūla 

perhaps some-
one among 
them had the 
audacity to say 
[…] 

Et fortassis pre-
sumet dicere 
aliquis 

Met. I.8 §171 Subset of [33] com-
posed by further think-
ers – portrayed as auda-
cious to the point of be-
ing heretic – who ar-
gued that the world 
would not cease to exist 
should God cease to ex-
ist 

       
       

35 yastadillu they signaled 
[…] 

conantur hoc 
ostendere 

Met. I.8 §171 = supra, [34] 

       
       

36 al-ʿawāmm lā 
yafhamūna 

the common 
people do not 
understand […] 

vulgus Met. I.8 §175 Non-philosophers or 
laypeople 
Cf. infra, [41][42][43] 
[44] 

       
       

37 yataḫayyalūna 
mā yataḫay-
yalūna 

[…] they imag-
ine what they 
imagine  

imaginant 
quod imagi-
nant 

Met. I.8 §175 = supra, [36] 

       
       

38 fī iṣṭilāḥi l-qawmi in the technical 
usage of the 
group [of the 
philosophers] 

secundum 
quod con-
venerunt 

Met. 
II.b.11 

§188 Peripatetic philoso-
phers adopting the 
technical Aristotelian 
understanding of ‘sub-
stance’ [ǧawhar], esp. 
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 Arabic English Latin locus § identification 
       

       

AVICENNA, DN 
= supra, [17] 

       
       

39 haʾulāʾi these […] secundum 
philosophos 

Met. 
III.b.8 

§222 Thinkers who deny that 
God can destroy the 
universe (that is, main-
tainers of the post-eter-
nity of the world); 
maybe AVICENNA him-
self (and other eternal-
ist Aristotelians) 

       
       

40 bi-luġati l-qawmi in the language 
of the group [of 
the philoso-
phers] 

a philosophis Met. 
IV.b.2 

§269 Peripatetic philoso-
phers who dealt with 
the intellectual movers 
of the skies, esp. AVI-

CENNA, DN 
       
       

41 ʿinda l-ʿawāmm among the com-
mon people  

vulgus Met. V §314 Non-philosophers or 
laypeople 
Cf. supra, [36][37] 

       
       

42 la-ẓannū […] they would 
believe […] 

* putaretur Met. V §314 = supra, [41] 

       
       

43 li-baʿḍi-him to some of them eis Met. V §314 Subset of [41] 
       
       

44 la-ẓanna […] they would 
believe […] 

* putaretur Met. V §314 = supra, [43] 

       
       

45 bi-ṣṭilāḥi l-qawmi in the technical 
usage of the 
group [of the 
philosophers] 

secundum 
quod con-
venerunt 
philosophi 

Phys. I.1 §316 Peripatetic philoso-
phers adopting Aristo-
tle’s broad understand-
ing of movement; esp. 
AVICENNA, DN 

       
       

46 wa-ẓanna farīqun A faction be-
lieved 

quidam autem 
putaverunt 

Phys. I.2 §325 Supporters of the doc-
trine of place as form, 
not further specified. 
(Aristotle, Phys. Δ [IV] 2, 
209b11-21 criticizes this 
position together with 
the one, attributed to 
PLATO – cf. esp. Ti-
maeus, doctrine of the 
χώρα –, which identifies 
place and matter.) 

       
       

47 wa-qāla farīqun [Another] fac-
tion said 

Alii dixerunt Phys. I.2 §325 Supporters of the doc-
trine of place as exten-
sion; cf. infra [49][50] 
for their identification 
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 Arabic English Latin locus § identification 
       

       
       
       

48 ṯumma iḫtalafa 
hāʾulāʾi 

These [thinkers] 
then differenti-
ated themselves 

isti divisi sunt 
in hoc 

Phys. I.2 §325 = supra, [47] 

       
       

49 fa-qāla farīqun a faction said quibusdam ex 
eis dicentibus 
quod 

Phys. I.2 §325 Subdivision of [47] 
composed by thinkers 
that posit extension as 
ideally void, but always 
filled with bodies (and 
thus tantamout to a ple-
num). These include ex-
ponents of Greek atom-
ism such as LEUCIPPUS, 
DEMOCRITUS and EPICU-

RUS, and atomist theolo-
gians of the Baṣrian 
Muʿtazila 

       
       

50 aṣḥāb al-ḫalāʾ the advocates of 
the void said […] 
they have estab-
lished 

aliis vero qui te-
nent senten-
tiam de inhani 
dicentibus […] 
isti posuerunt 

Phys. I.2 §325 Subdivision of [47] 
composed by thinkers 
that posit extension in a 
void, i.e. supporters of 
the existence of the 
void (intracosmic vac-
uum); e.g. JOHN PHI-

LOPONUS 
Cf. infra, [53] 

       
       

51 al-maḏhab al-
awwal 

the first school 
of thought 

sentenciam eo-
rum qui dicunt  

Phys. I.2 §326 = supra, [49] 

       
       

52 mā qālū-hu what they said quod dixerunt Phys. I.2 §326 = supra, [51] 
       
       

53 arbāb al-ḫalāʾ the supporters 
of the void 

auctores sen-
tencie de inha-
nitate 

Phys. I.2 §329 = supra, [50] 

       
       

54 huwa [scil. raʾy 
Arisṭāṭālīs] 
allāḏī aǧmaʿa 
ʿalay-hi al-kull 

on which all 
have agreed 

omnes tenent Phys. I.2 §332 Peripatetic philoso-
phers, esp. followers of 
ARISTOTLE’s opinion on 
place. 
Cf. supra, Table 9, [5] 

       
       

55 ka-mā ẓanna-hu 
qawmun 

as a group be-
lieved 

sicut quidam 
putaverunt 

Phys. II.2 §338 Thinkers who main-
tained that the four pri-
mary qualities are sub-
stantial forms of the ele-
ments; e.g. PORPHYRY (?); 
PHILOPONUS 

       
       

56 wa-qad ḫālafa A group Quidam autem Phys. II.3 §340 = supra, [55] 
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 Arabic English Latin locus § identification 
       

       

qawmun however has al-
ready diverged 
[…] 

contra dix-
erunt ad hec 

       
       

57 qālū they have said 
[…]  

dicentes Phys. II.3 §340 = supra, [56] 

       
       

58 fa-takallafū li-
hāḏihi l-aqsāmi 
waǧhan 

they have appar-
ently struggled 
with these divi-
sions  

adinvenerunt 
modum quo 
probarent hoc 

Phys. II.3 §340 = supra, [56] 

       
       

59 wa-qālū they have said 
[…] 

dicentes Phys. II.3 §340 = supra, [56] 

       
       

60 wa-innamā ta-
kallafū 

They only strug-
gled […] 

non invenerunt 
autem hoc, nisi 

Phys. II.3 §340 = supra, [56] 

       
       

61 li-anna-hum 
ẓannū 

[…] because 
they believed 
[…] 

quia pu-
taverunt 

Phys. II.3 §340 = supra, [56] 

       
       

62 lam yuǧiddū 
waǧhan 
 

they apparently 
did not seriously 
apply them-
selves to [under-
stand] […] 

et ideo non in-
venerunt quo-
modo 

Phys. II.3 §340 = supra, [56] 

       
       

63 fa-takallafū hence they have 
struggled […] 

et ideo propter 
illud advene-
runt dicere hoc 

Phys. II.3 §340 = supra, [56] 

       
       

64 fasād istinbāṭi-
him 

[…] the corrup-
tion of their in-
ference 

de destruc-
cione adinven-
cionis eorum 

Phys. II.3 §340 = supra, [56] 

       
       

65 wa-qad ankara 
hāḏā qawmun 

A group has al-
ready disavowed 
this […] 

quamvis 
quidam nega-
verint hoc 

Phys. II.5 
(II.4 Lat) 

§349 Supporters of the thesis 
that the elements can-
not transform into one 
another; e.g. EMPEDO-

CLES (?) 
       
       

66 al-yūnāniyyūna The Greeks Graeci Phys. 
IV.2.1 

§384 = ARISTOTLE, Hist. anim. 
VI.5, 563a5 ff. 

       
       

67 wa-ammā man 
qabla-hu [scil. 
Arisṭāṭālīs] fa-
qālū 
 

As for [those] 
who were before 
him [i.e. Aristo-
tle], they said 
[…] 

qui autem 
praecesserunt 
eum dixerunt 

Phys. 
IV.2.1 

§390 Supporters of the extra-
mission theory of vi-
sion, such as EUCLID and 
PTOLEMY. 

       
       

68 qālū They [also] said et dixerunt Phys. §390 = supra, [67] 
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 Arabic English Latin locus § identification 
       

       

[…] quod IV.2.1 
       
       

69 ṭāʾifa min al-
aṭibbāʾ 

a party among 
the physicians 

quidam medi-
corum 

Phys. 
IV.2.1 

§391 Supporters of the com-
bined extramission-in-
tromission theory of vi-
sion such as PLATO and, 
probably more to the 
point given the medical 
reference, GALEN; in Ar-
abic context, ḤUNAYN 

IBN ISḤĀQ and AL-KINDĪ. 
       
       

70 iḥtālū they employed 
artful means  

adinvenerunt 
aliud modum 

Phys. 
IV.2.1 

§391 = supra, [69] 

       
       

71 qālū they said dicentes Phys. 
IV.2.1 

§391 = supra, [69] 

       
       

72 wa-huwa allāḏī 
ẓanna-hu 
qawmun 

[This] is what a 
group believed 

sicut quidam 
putaverunt 

Phys. 
IV.3 

§424 Supporters of the doc-
trine of the metempsy-
chosis (e.g. PLATO) 
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1.7. 
Lexicon 

 
 
 

There are more things in heaven and earth, Horatio, 
Than are dreamt of in your philosophy. 
 

William SHAKESPEARE, Hamlet, 1.5.167-8 

 
 
 
The question of the lexicon employed by al-Ġazālī in his Arabic elaboration of Avicenna’s 
Persian material is not merely formal321. Rather, it constitutes a privileged vantage point to 
assess in a finer way his position vis-à-vis Avicenna’s doctrines, which are mostly endorsed 
in the text of the MF from the point of view of mere content, but also subtly changed as for 
linguistic and expository patterns. Some very clear examples of this strategy of conscious, 
underground alteration of the DN will be provided infra in section §1.8, devoted to al-
Ġazālī’s exemplifying methods. In the present section, al-Ġazālī’s stance toward the philos-
ophers’ jargon322 will rather constitute the focus of the attention. The first chapter (§1.7.1) 
will be devoted to the theologian’s frequent qualification of some of the key-concepts of 
falsafa as lexical conventions, merely technical expressions which touch only in part on the 
true essence of things. Interestingly, such an attitude – which can be evaluated in various 
ways, but which is certainly not entirely receptive of Avicenna’s genuinely falsafī approach 
– is perflectly mirrored in a crucial passage occurring in one of the five introductory sections 
of the TF, in which certain philosophical problems are qualified as constituting a mere «in-
vestigation on language» [baḥṯ ʿani l-luġati]323, and thus promptly dismissed.  

The second chapter (§1.7.2) will rather discuss al-Ġazālī’s connected tendency to re-
place the philosophers’ most characteristic technical vocabulary with different expressions, 
closer to the language of religious revelation. The attention will there be focused on the 
interesting case-study of the substitution of the lexicon of separate intellects, mostly used 
by the falāsifa to describe the movers of the heavens, with the angelical jargon proper of the 
religious discourse. Interestingly, the relationship between philosophical and revealed an-
gelology is a topic laden with consequences for the subsequent tradition, not only in Arabic, 

 
321 For some exquisitely formal linguistic aspects cf. supra, §1.3, A Translation from Persian. The specific im-
portance of the philosophical jargon in al-Ġazālī’s work was used as a criterion to establish the dating of differ-
ent writings of his by LAZARUS-YAFEH 1966, with a clearly different focus than the one employed in what follows. 
322 The issue of how Arabic translators and philosophers dealt with the terminology of Greek philosophy, which 
they received either directly or via Syriac mediation, is a complex and most fundamental one, which extends 
well beyond the scope of this Introduction. For a comprehensive analysis of this problem in Arabic falsafa cf. 
the Arabic monograph by JÉHAMY 1994; for a shorter specimen, in French, of his ideas, with a peculiar focus on 
Averroes’ ultimate reception of Arabic philosophical terminology, see JÉHAMY 1999. As stated in JÉHAMY 1999: 54-
55, al-Ġazālī’s MF constitutes one of the sources employed in the more ample treatment of philosophical termi-
nology brought about in JÉHAMY 1994, along more explicitly vocabulary-oriented works such as al-Kindī’s Epistle 
on the Definitions of the Expressions and their Descriptions [Risāla Ḥudūd al-alfaẓ wa-rusūmi-hā], and Avicenna’s 
Book of Definitions [Kitāb al-Ḥudūd]. 
323 TF, Second preface, MARMURA 2000: 5, quoted infra, §1.7.1.1. Conventional Substances, in Text 21. 
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but also in Latin and Hebrew. Both discussions will eventually lead to the definition of a 
distinctly Ġazālīan nuance of ‘nominalism’, which appears to be adopting in most cases – 
at least in the MF – the positions originally held by Avicenna, showing however their agree-
ment with those of Islamic revelation. Through a self-conscious and sophisticated usage of 
a different lexicon than Avicenna’s, al-Ġazālī is able to underline the possible harmony that 
emerges, at a deeper level of the analysis, between the theses of the philosophers and those 
of more religiously inclined thinkers324. 

 
 
 

1.7.1. What’s in a Name? Technical Usage and Lexical Convention 
 
 

What’s in a name? That which we call a rose 
By any other name would smell as sweet. 

 

William SHAKESPEARE, Romeo and Juliet, 2.2.43-44 

 
 
In an illuminating interview published on the Sunday edition of Italian newspaper «la Re-
pubblica» in 2006325, the medievalist, semiologist and well-known writer Umberto Eco ex-
plained that the title of his best-selling novel Il nome della rosa [The Name of the Rose] has 
nothing to do with the rose evoked by Shakespeare’s Juliet in the ever-famous lines quoted 
above. The Latin verse of Bernard of Cluny’s De contemptu mundi cited and paraphrased at 
the end of Eco’s book – stat rosa pristina nomine, nomina nuda tenemus («the pristine rose 
only exists in name, and bare names is what we hold»)326 – is indeed a mournful variation 
on the literary topos of the ubi sunt, lamenting (in Eco’s own words) the fact that «things do 
not exist anymore, and only words remain». Shakespeare’s text, by contrast, means quite 
the opposite: only things in their autonomous and irreducible individual existence count, 
independently of the several, changing names we may give them327. The distinction be-
tween these two kinds of ‘nominalism’ – both of which have only something in common 
with the traditional label of nominalism as attributed, for instance, to William of Ockham’s 
position in the Latin medieval dispute on the universals 328  – can also be of use for 

 
324 I will further discuss this central issue in the following sections §1.8 (Examples), §1.9 (The Authority of Revela-
tion), and conclusively in §1.10 (The First Text of ḥikma), to all which I refer for further elements supporting my 
view. 
325 Antonio GNOLI, Umberto Eco: “Così ho dato il nome alla rosa”, La Domenica di Repubblica, 9 July 2006; repu-
blished 21 February 2016, consulted online 24/11/2021. 
https://www.repubblica.it/cultura/2016/02/21/news/umberto_eco_cosi_ho_dato_il_nome_alla_rosa_-
133898314/ 
326 The one quoted by Eco is a variant reading of the line by BERNARD OF CLUNY, De contemptu mundi, I 952, which 
is now commonly accepted to read instead Stat Roma pristina nomine, nomina nuda tenemus (cf. ed. CRESSON 
2009: 126 and 257 fn. 88). For the motif, cf. also OVID, Met. 15, vv. 429-430: Oedipodioniae quid sunt, nisi nomina, 
Thebae? quid Pandioniae restant, nisi nomen, Athenae? 
327 ECO in GNOLI (quoted above in fn. 325): «La mia citazione significa che le cose non esistono più e rimangono 
solo le parole. Shakespeare dice esattamente l'opposto: le parole non contano niente, la rosa sarebbe una rosa 
con qualunque nome». 
328  WILLIAM OF OCKHAM, Summa totius logicae I.14: «Verumtamen sciendum, quod universale duplex est: 



Introduction 

 126 

understanding al-Ġazālī’s stance vis-à-vis the lexicon of philosophy and that of revelation 
in the MF. 

As a matter of fact, the text of al-Ġazālī’s summa is full of indications of the conven-
tional nature of philosophical jargon, which are complemented by a parallel usage of lexi-
con taken from revelation, either as a replacement of, or together with, the original Avicen-
nan, falsafī terminology329. The systematic analysis of these indications – carried out in both 
this and the subsequent section §1.7.2, on the angelical vocabulary – will suggest, altogether, 
that al-Ġazālī’s peculiar form of ‘nominalism’ is like Juliet’s, and not like Bernard of Cluny’s, 
one: the entities described by philosophy are indeed susceptible of rational acknowledg-
ment, even though one is by no means forced to adopt, in order to describe them, the inno-
vative jargon with which the philosophers clad their alleged discoveries. Rather, close in-
spection reveals that, for al-Ġazālī, those entities are in many cases the very same already 
described by Muslim revelation and theology, which are thus shown to deeply agree with 
falsafa, despite and beyond the misleading coating of different vocabularies.  

In the present paragraph, I will analyse in particular the occurrences of the technical 
word iṣṭilāḥ in the MF, briefly retracing its background in Arabic linguistic discussions, and 
then showing the contexts in which the term is used throughout the treatment of philoso-
phy developed in al-Ġazālī’s work. The case of iṣṭilāḥ is taken here as a litmus test because 
of its relatively widespread presence throughout the MF, which makes it easy to assess the 
presence of the ‘lexicalist’ tendency just described330. Further cases of the same general at-
titude on the part of al-Ġazālī can however be recognized in the text also without any spe-
cific usage of the root of iṣṭilāḥ: for instance, in Logic IV, §50 al-Ġazālī writes that «the ju-
risprudents and the theologians» call qiyās (‘analogy’, in this context, but ‘syllogism’ in the 
Peripatetic jargon) the logical procedure of exemplification [tamṯīl]. In underlining this as-
pect – absent in the DN, but present in other Avicennan works, such as notably the early 
summa known as The Compilation [K. al-Maǧmūʿ] or al-Ḥikma al-ʿArūḍiyya331 –, al-Ġazālī 
emphasizes the linguistic issue of the lexical superimposition of philosophical and 

 
Quoddam est universale naturaliter, quod scilicet naturaliter est signum praedicabile de pluribus ad modum 
proportionaliter, quo fumus naturaliter significat ignem et gemitus infirmi dolorem et risus interiorem laeti-
tiam: et tale universale non est nisi intentio animae, ita quod nulla substantia extra animam nec aliquod acci-
dens extra animam est tale universale. […] Aliud est universale per voluntariam institutionem. Et sic vox pro-
lata, quae est vere una qualitas, est universalis, quia scilicet est signum voluntarie institutum ad significandum 
plura. Unde sicut vox dicitur communis, ita potest dici universalis; sed hoc non habet ex natura rei, sed ex pla-
cito instituentium tantum». The Latin text is taken from the selected edition (and English translation) of the 
Summa totius logicae printed in BOEHNER-BROWN 1989: 34. For a presentation of Ockham’s well-known kind of 
‘nominalism’ see e.g. PANACCIO 1999. 
329 For a study on the specific question of how names [asmāʾ] can refer to things in al-Ġazālī cf. KUKKONEN 2010.  
330 By contrast, the term iṣṭilāḥ occurs as far as I am aware only twice in the Ilāhiyyāt of Avicenna’s K. al-Šifāʾ, 
both in chapter IV.3, concerning the notions of «whole» [kull] and «total» [ǧamīʿ]: cf. MARMURA 2005: 147: «You 
know that these expressions ought to be used according to accepted idiom [iṣṭilāḥ]. […] All this talk seems 
superfluous, however; for conventional usage [iṣṭilāḥ] has rendered them thereafter running the same course». 
Only the first of these two occurrences of iṣṭilāḥ seems to entail the same Ġazālīan usage analysed in what fol-
lows, while the second calls for a unifying, rather than for a distinguishing, function of the conventionality im-
plicit in the notion of iṣṭilāḥ. 
331 Cf. AVICENNA, al-Ḥikma al-ʿArūḍiyya, ed. ṢĀLIḤ 2007: 90.9-10: «Exemplification is that which the jurisprudents 
of our time call ‘analogy’» [al-tamṯīl huwa allāḏī yusammay-hu fuqahāʾ zamāni-nā qiyāsan], where however the 
«theologians» [mutakallimūna] are not mentioned. Cf. infra the Commentary ad §50 for further reflection on 
the issue. 
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theologico-juridical vocabulary332. An analogous case of overlapping between different dis-
ciplinary lexica, with the ensuing linguistic and conventionalist problems – which do not 
touch, however, on the gist of things – is studied in a further subsection of this part (§1.7.1.1. 
Conventional Substances). There, I will focus on the cases of ‘nominalistic’ and critical de-
tachment having to do with the Peripatetic notion of «substance» [ǧawhar] and with its 
application to God, impossible for Avicenna, but way less arduous for al-Ġazālī, even in the 
heavily Avicennan MF. By way of conclusion, I will also indicate a striking parallel passage 
for this Ġazālīan attitude in the TF, thus substantiating my thesis of a perceivable doctrinal 
continuity between the refutative and the philosophical work333. 

 
*** 

 
Previous scholarship has shown the conceptual equivalence between Arabic iṣṭilāḥ and 
Greek θέσις, as opposed to tawqīf, read sometimes in connection to the natural – i.e. by φύσις 
– origin of language envisaged in certain Greek debates334. Properly, however, the Arabic 
notion of tawqīf al-luġa (lit. ‘the setting up of language’) is used in Muslim debates to indi-
cate the «revelationist nature of the origin of language»335, a thesis which gradually devel-
oped into the belief of its divine inspiration and revelation to Adam336. A different linguistic 
distinction, active however in the same time-period and in the same cultural milieus (of 
both uṣūl al-fiqh and uṣūl al-dīn) as the iṣṭilāḥ / tawqīf opposition, and thus also somewhat 
similar to the latter in its progressive development, was the one between ḥaqīqa, as the 
veridical usage of language, and maǧāz, as the figurative or metaphorical (also: tropical) 
usage of it 337 . In these complex debates, inextricably interwoven with the theological 

 
332 Another example might be the insistence on «what is meant with [that] expression» [Arabic al-murād bi-l-
lafẓi] in Logic V.1, §102, which interestingly also contains a case of ‘translation’ from Arabic into Persian, in order 
to show that the (true) conceptual problems are not merely linguistic, and cannot be solved by simply resorting 
to another natural language. As opposed to these authentic issues, al-Ġazālī seems to say that some of the prob-
lems of falsafa are indeed merely linguistic in nature, and as such can indeed be dissolved via linguistic analysis. 
Cf. infra in this and the following examples for various examples which aims to substantiate this claim. 
333 A further, decisive hint for the importance of linguistic and lexical issues in al-Ġazālī’s engagement with fal-
safa can be gathered from the passage of his Miʿyār al-ʿilm fī fann al-manṭiq [The Standard for Knowledge in the 
Art of Logic] which makes the relation of this work with the TF explicit. See Miʿyār al-ʿilm, ed. KURDĪ 1927: 26.7 
ff.: «[In the Tahāfut] we dispute with them [scil. the falāsifa] in their language [bi-luġati-him] and we address 
them according to their technical terms [ʿalà iṣṭilāḥāti-him] that they agreed upon [allātī tawāṭuʾū ʿalay-hā] in 
logic. In this book [sc. Miʿyār al-ʿilm] the meanings of those technical terms [maʿānī tilka l-iṣṭilāḥāt] will be 
explained». An English translation of this passage is also given by GRIFFEL 2006: 10 fn. 33. On the relation be-
tween TF and Miʿyār cf. also MARMURA 2000: xviii. 
334 See VERSTEEGH 1977 and VERSTEEGH 1993, which revises some of the previous findings in the direction of a more 
autonomous Arabic-Muslim origin of the linguistic problems at stake. Both contributions are quoted and dis-
cussed in SHAH 1999: 29 and 42-43 notes 10-11.  
335 SHAH 1999: 28. 
336 Cf. WEISS 1974: esp. 35. For the «names» [asmāʾ] of things given by God to Adam cf. Qurʾān 2.31. Compare, by 
contrast, the medieval Latin doctrine of Adam as impositor of the names of creatures: see for instance CAMERON 

2012: esp. 346. 
337 Cf. e.g. HEINRICHS 1984, and see SHAH 1999: 29; for a specimen of the distinction cf. also GEISLER 2017. Al-Ġazālī 
sided with those arguing for the presence of maǧāz expressions in the Qurʾān: cf. SHAH 2000: 60. BERNAND 1990: 
235 emphasises al-Ġazālī’s own usage of the device of the figurative sense in the MF as a tool to hollow out some 
of Avicenna’s tenets in the DN, despite a (superficial) adherence to the formulation of those teachings; for the 
example given by Bernand, relative to the conception of potentiality and involving the typical fiqh example of 
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evaluation of the invariability of the sacred language of the Qurʾān (al-luġa al-fuṣḥà in the 
highest possible sense of the phrase), some important aspects emerge with a certain clarity 
and can thus be laid out synthetically. First of all, the distinction – although obviously lin-
guistic in nature – pertains in cultural practice to both the juridical (fiqh) and the theologi-
cal (kalām) discourses; second, it is widely used especially in discussions on the origin of 
language; and third, the conventionalist thesis (iṣṭilāḥ) seems to have appealed in particular 
to Muʿtazilite theologians, while al-Ašʿarī himself was allegedly a fervent supporter of the 
revelationist theory (tawqīf)338. In time, however, the debate gradually became less heated, 
and the opposition between the two doctrines less stark. 

This elaborate context, which by necessity could only be sketched here, is at the same 
time far wider – for the vastity of the cultural interests at stake, and for the great number of 
scholars involved – and more specific – for the theological-linguistic topic which forms its 
theoretical bulk – than the one addressed here. This notwithstanding, the reconstruction 
of the main lines of those debates can be of help for grasping the importance and the theo-
retical weight, as it were, of the term iṣṭilāḥ, prominently employed by al-Ġazālī in the 
slightly atypical context of a philosophical treatise. While the usage of iṣṭilāḥ in the MF can 
certainly be, in its turn, far less technical than the meanings globally summarised above, it 
seems nonetheless safe to assume that the term was likely not entirely neutral under his 
pen, but retained some of its most impactful conventionalist resonances. Accordingly, I 
have translated the maṣdar of the VIII stem iṣṭilāḥ, as occurring in the MF, either as ‘conven-
tional’ or ‘technical term’ (i) – when it is used as a designation for a single word, or an oth-
erwise circumscribed phrase –, or else as ‘technical usage’ (ii), in the more dynamic sense 
of the ‘action of employing a «technical term» in sense (i)’. The verb of the VIII stem iṣṭalaḥa 
(ʿalà), from which the maṣdar derives, means in turn, in the MF, ‘to adopt a technical ex-
pression’, or ‘to agree (conventionally)’ on the meaning of such an expression, and it has 
been translated accordingly in the relevant occurrences339. 

Even though I have not conducted a systematic inquiry into al-Ġazālī’s wider usage of 
iṣṭilāḥ, and especially not in the promising area represented by his writings on fiqh, an im-
portant example from his major work on theology, the Iḥyāʾ ʿulūm al-dīn, could suffice for 
now340 as an indication of the global importance the theologian attributed to the notion of 
‘technical usage’/ ‘lexical convention’, which appears not only in the mainly philosophical 
MF, but also in very different – and certainly mature as for topic and general conception – 
works of his.  
 

TEXT 14.       al-Ġazālī, Iḥyāʾ, Kitāb al-maḥabba, Chapter 10, transl. ORMSBY 2016: 100 341 
 
By linguistic convention (or: ‘with a technical term’) [iṣṭilāḥ], «love» [maḥabba] de-
notes the soul’s inclination for a thing that befits it, whereas «passion» [ʿišq] is the 

 
the inebriating power of wine, cf. in particular §166 in the following Translation (and see also the Commentary 
ad locum). 
338 Cf. the report by Ibn Taymiyya quoted in SHAH 1999: 29-30, and the important syntheses on the same topics 
provided by WEISS 1974. 
339 Cf. infra, Table 12, [3] and [8]. 
340 Cf. infra, §1.7.1.1, for a further example from the Iḥyāʾ concerning the notions of substance and accident (Text 
16). 
341 Slightly modified. For the insistence on iṣṭilāḥ cf. also ORMSBY 2016: esp. xxv-xxvii. 
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term for an overmastering and exuberant inclination. 
 
By contrast, a partially parallel case involving a linguistic care in Avicenna makes use of a 
very different terminology in order to describe the distinction between natural and tech-
nical usages of the Arabic language. 
 

TEXT 15.       Avicenna, K. al-Šifāʾ, K. al-Nafs, ed. RAHMAN 1959: 92.7-10  
 
Let us speak at first about brightness [ḍawʾ]. We say, then, that it is called «bright-
ness» and it is called «light» [nūr] and it is called «rays» [šuʿāʿ], and [that] it seems 
that there is not much distinction [tafāwut] between them in the positing of language 
[fī waḍʿi l-luġati]342. However, in our usage [fī stiʿmāli-nā] we need to separate between 
them, in order for there to be three [different] meanings [maʿānī] approximately 
equal to one another [mutaqāriba] […] 

 
The passage, which introduces the well-known Avicennan doctrine of the different kinds of 
light343, does not distinguish between tawqīf and iṣṭilāḥ, but rather between waḍʿ (‘positing’) 
and istiʿmāl (‘usage’). While this opposition is also present in the linguistic and theological 
sources reflecting on the origin and the development of language344, it is nonetheless clear 
that it is quite different than the one employed by al-Ġazālī. In particular, indeed, Avicenna 
does establish a sort of personal technical convention (compare the expression «in our us-
age» [fī stiʿmāli-nā] in Text 15), at the expenses of the common, ‘posited’ meaning of lan-
guage (represented in the passage by the expression waḍʿ). However, he does not betray at 
any point the preoccupation – which seems in itself decidedly Ġazālīan – about the merely 
conventional nature of the philosophical problems he is illustrating by way of lexical anal-
ysis, which look then by all means to be entirely substantive to him. Indeed, the linguistic 
distinction of three different words – ḍawʾ, nūr, and šuʿāʿ – is functional to the formulation 
of a conceptual distinction, that is, to the intellectual – and genuinely philosophical – defi-
nition of three different maʿānī. By contrast, what al-Ġazālī’s emphasis on iṣṭilāḥ seems al-
together to imply is that Peripatetic philosophers – and Avicenna in primis – sometimes see 
philosophical problems where there are actually not but lexical discrepancies, which cover 
and disguise the presence of one and only maʿnan 345. 

This Ġazālīan tendency to finding – or sometimes only alluding to – a deeper agree-
ment between his own positions and those of the philosophers, below and beyond the am-
biguities of different jargons, emerges since the very beginning of the MF, in the Prologue of 
which the Ašʿarites [ahl al-ḥaqq] are said to be at variance with the falāsifa in logical 

 
342 i.e. in its primordial assignment of meaning: cf. SHAH 2000: esp. 49. 
343 For its important aftermath in the Latin Middle Ages, with the notions of lux, lumen, and splendor, cf. e.g. 
FIORAVANTI 2014: 488-489, who discusses – in relation to the quotation of the doctrine in Dante’s Convivio III XIV 
6 – the passage of the Avicenna Latinus (Liber de anima sive sextus de naturalibus III.1, ed. Van Riet 1972: 171), as 
well as its reprises in the encyclopaedia by Vincent of Beauvais, and especially in Bartolomeo da Bologna’s Trac-
tatus de luce. Cf. also SIGNORI 2016: 53 fn. 1. 
344 SHAH 2000: esp. 52-53 and passim. 
345 An exception to this detached stance seems to be represented in particular by occurrence number [2] in the 
following Table 12, which states the unavoidability of the technical adoption of two different expressions in 
order to describe two different notions, in a mood very similar to the genuinely Avicennan one (as represented 
most notably in Text 15 from the K. al-Nafs). 
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matters only because of their different iṣṭilāḥāt (see below, number [1] in Table 12). While 
the possibility of the underlying agreement between al-Ġazālī – as a prominent member of 
the ‘people of the Truth’ – and the «group» [qawm] of the philosophers is not always as 
clear as in this crucial passage, the same, highly interesting ‘reduction to iṣṭilāḥ’ occurring 
in the Prologue also regards a further, wide range of Peripatetic technical terms. It is im-
portant to stress that virtually all these wordings were originally employed, in their prime-
val falsafī and Aristotelian contexts, as a genuine way of conceptualizing reality, and that 
they were carefully distinguished in order to solve philosophical problems undoubtedly 
perceived as authentic. By contrast, al-Ġazālī’s theoretical attitude towards the Peripatetic 
vocabulary appears to be pointing at a sort of dissolution of its conceptual necessity, sub-
stituted by the mere possibility of its usage under certain (conventional) assumptions, 
which must in turn be made explicit346. 

Giving at last concrete examples of this highly interesting tendency, «matter» 
[hayūlà]347 is thus deemed by al-Ġazālī to be a «technical term» to designate what is sus-
ceptible of continuity and disjoinment, and this entails in turn a complementarily conven-
tional definition of «form» (see [6] in Table 12, but cf. also [2]-[4]). Again, the term «con-
trary» [ḍidd] is said to mean what the Peripatetics take it to mean only for those who con-
sciously adopt their idiosyncratic iṣṭilāḥ (compare Table 12, [7]). In that context, al-Ġazālī 
makes it clear that some consequences of the philosophical analysis of contrariety are only 
necessary given their own definition of what a contrary is. Implicitly, thus, one could sur-
mise that under a different lexical convention, different consequences would also arise, 
without prejudice to the analysis of how things truly stand. On the same lines, the wide 
variety of meanings attributed to the word «movement» [ḥaraka] by Aristotle and the Ar-
istotelians is also explained by the token of lexical convention, and not by a deeper under-
standing of a common reality underlying the different kinds of qualitative and local changes 
described by the Greek Peripatetics under the label of κίνησις ([13]) 348 . Even the key 

 
346 This attitude can find a conceptual parallel in the TF, which does not aim at refuting the theses of the philos-
ophers in their entirety, but rather at showing that there is an equally tenable alternative to what the falāsifa 
purport to be the only rational scenario, reached via apodictical demonstration. In other words, al-Ġazālī does 
not need to prove the philosophers utterly wrong to obtain his refutative goal, but he is rather satisfied with 
showing that they are not necessarily right. Often, then, he proceeds to show that the tenet held by the philos-
ophers to be necessary is actually only one of the possible explanations of the given phenomenon (for the mise 
à point of this attitude in the TF cf. GRIFFEL 2005: 286-291; GRIFFEL 2016: 439-441 and GRIFFEL 2021: 83-84). Like-
wise, the MF – with its insistent reduction of philosophical lexicon to iṣṭilāḥ – shows that the terminology of the 
Peripatetic falāsifa is merely one of the possible vocabularies that can be employed in the philosophical enter-
prise, and not the apodictically necessary one. 
347 It is not without significance that «matter» is called hayūlà, and not mādda, in both §104 and §117 (cf. infra, 
Table 12, numbers [2]-[4] – esp. [4] –, and [6], respectively), because the term hayūlà is indeed a technical 
calque from Aristotelian Greek ὓλη (and as such is also reproduced in the Latin translation, which has for it a 
variety of graphical renditions, such as yle, hile, and the more etymologically sound hyle). Al-Ġazālī thus seems 
to correctly perceive the philosophical calque from Greek as more heavily connotated in the technical/conven-
tional sense captured by his usage of iṣṭilāḥ, and accordingly he does not indicate a proper technicality of jargon 
when he uses instead the more ‘Arabic’ mādda in the text. This important formal difference notwithstanding, 
the common meaning of «matter» of the two concurring terms seems to be entirely equivalent and well-estab-
lished throughout the text of the MF. 
348 The case of «movement» [ḥaraka, κίνησις] is in a sense the opposite with respect to the conceptual distinc-
tion of meanings – corresponding to as many different words – employed by Avicenna in the excerpt of the K. 
al-Nafs of the Šifāʾ quoted supra, which is also the same conceptual tool displayed by al-Ġazālī in occurrences 
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Avicennan notions of «possible» [mumkin] and «necessary» [wāǧib] end up to be described 
in the text of the MF as the product of a sort of technical agreement among philosophers 
([8])349. As for cases [5]-[5b] and [9]-[11] in Table 12, they all deal with the technical meaning 
of «substance» [ǧawhar], and they form altogether a crucial set of evidence which will be 
analysed in detail in the following §1.7.1.1. Finally, occurrence number [12] has to do with 
the noetic terminology employed by the falāsifa for the heavenly movers, and as such it will 
best be read in connection with the discussion on al-Ġazālī’s angelical lexicon carried below 
in §1.7.2. 
 
TABLE 12.  Occurrences of iṣṭilāḥ and its cognates in the MF 
 
 

 LOCUS § TOPIC TEXT 
     
     

1 Prologue 1 Truth-value of logic as a 
philosophical discipline 

The Ašʿarites are at variance with them only 
because of the technical terms [iṣṭilāḥāt] and 
the adductions [of proofs], and not [because 
of] the concepts and the intentions, since 
their goal is the refinement of the methods of 
the argumentations, and that is the thing to 
the sake of which all the speculators collabo-
rate. 

     
2 
3 
4 

Metaphysics I.1 104 Inherence in a receptacle, 
and terminological dis-
tinction based on the self-
subsistence of the recep-
tacle without the inher-
ing thing. 

Therefore, one cannot avoid the technical us-
age of two distinct expressions [iṣṭilāḥ ʿalà 
ʿibāratayni muḫtalifatayni] (2). They have al-
ready technically adopted [wa-qad iṣṭalaḥū 
ʿalà] (3) the specification of the term «acci-
dent» for that which behaves like the colour 
and the heat for the garment, and the name 
of «subject» has been given to the receptacle 
of the accident. Therefore, the notion of «ac-
cident», according to this technical usage 
[ʿalà hāḏā l-iṣṭilāḥi] (4), [indicates] that 
which inheres in the «subject», [while] the 
notion of «subject» [indicates] that which 
subsists by itself, without the notion of what 
inheres. As for that which behaves like hu-
manity, it is called «form», and its receptacle 
is called «matter». 

     
5 

5b 
Metaphysics I.1 105 Identification of matter, 

form, body, and intellect 
as substances. 

This is then the exposition of these subdivi-
sions in the intellect, together with the expla-
nation of these technical terms [hāḏihi l-
iṣṭilāḥāt] (5) […] It derives from this that they 
have applied [aṭlaqū] (5b) the name of sub-

 
[2]-[4] (esp. [2]) in Table 12 below. In the case of movement, indeed, Aristotle (and the Peripatetic thinkers 
following his lead) does not distinguish concepts by means of lexical distinctions, but rather groups different 
notions under one and the same linguistic heading. 
349 Al-Ġazālī’s own perplexities (in the TF) on Avicenna’s understanding of modal concepts are addressed in 
GRIFFEL 2019: esp. 425 (cf. also SIGNORI 2020b: 178-179). 
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 LOCUS § TOPIC TEXT 
     
     

stance to that which is a receptacle and also 
to that which inheres [in that receptacle], 
and in this they have been in disagreement 
with the theologians, since the form is – ac-
cording to the theologians – an accident fol-
lowing the existence of the receptacle. 

     
6 Metaphysics I.1 117 Attribution of the names 

of matter and form on the 
basis of the notions of 
continuity and divisibility 

But the continuity is not susceptible of dis-
joinment, therefore it is inevitable [to pre-
suppose] another thing as susceptible of the 
continuity and the disjoinment together, and 
that susceptible [thing] is called, with a tech-
nical term [bi-l-iṣṭilāḥ], «matter». The re-
ceived continuity is called «form» […] 

     
7 Metaphysics I.3 153 Technical terminology of 

contrariety 
Once [posited] that the contrary is an expres-
sion referring to two things succeeding con-
secutively to one another in a single subject, 
with the condition that there is the greatest 
[possible] difference between them, accord-
ing to this technical usage of the term [ʿalà 
hāḏā l-iṣṭilāḥi] it necessarily follows that 
there is not but one contrary, since what is at 
the extreme degree of distance is undoubt-
edly one. 

     
8 Metaphysics I.1 169 Names of possible (that 

whose existence does not 
depend upon its essence) 
and of necessary (that 
whose existence depends 
upon its own essence) 

It has already been agreed [iṣṭalaḥa ʿalà] to 
call the first one «possible», and to call the 
second one «necessary». 

     
9 
10 
11 

Metaphysics II.11 188 Linguistic convention 
concerning substance (cf. 
[5][5b]) and possible ap-
plication of the term to 
God. 

«Substance», however, in the technical usage 
of the group [of the philosophers] [fī iṣṭilāḥi l-
qawmi] (9), is an expression referring to a na-
ture and a quiddity whose existence is not in 
a subject […] That, then, whose quiddity and 
whose concrete existence are one is not 
called «substance» according to this tech-
nical usage [bi-hāḏā l-iṣṭilāḥi]  (10), unless 
someone invents [another] technical term 
[iṣṭilāḥan] (11), making it an expression refer-
ring to an existence that has no receptacle. In 
this case, we do not deny its application to 
Him. 

     
12 Metaphysics 

IV.a.1 
246 Noetic terminology for 

active and yet incorrupti-
ble (celestial) substances 

[…] that which influences without being in-
fluenced, to which one refers with the tech-
nical term [iṣṭilāḥ] of «abstract intellects», 
which are substances that are neither divisi-
ble, nor composed […] 



1.7. Lexicon 

133 
 

 LOCUS § TOPIC TEXT 
     
     

     
13 Physics I.1 316 Technical lexicon of 

movement in philosophy 
As for its true nature, it is well-known that 
«movement» only applies to the transfer 
from a place to [another] place; and yet it be-
comes, in the technical usage of the group [of 
the philosophers] [bi-ṣṭilāḥi l-qawmi], an ex-
pression referring to a more common notion 
than that, namely the travel from an attribute 
to another attribute, with a gradual passage 
to it. 

     

 
 
 
1.7.1.1. Conventional Substances 
 
 
As it emerges from the previous Table 12, the main target of al-Ġazālī’s critical ‘nominalistic’ 
attention is probably to be identified with the Peripatetic notion of «substance» [ǧawhar], 
of which he denounces on several occasions the character of iṣṭilāḥ350. In the case of this 
fundamental Aristotelian notion, al-Ġazālī had indeed to face a peculiar case of philosoph-
ical jargon, in which an already existent, and already specialized Arabic word – the polyse-
mous ǧawhar – was taken as a technical translation of the Greek οὐσία, which is etymolog-
ically unrelated to its Semitic rendition351. As a matter of fact, it is well-known that the Ara-
bic ǧawhar – which likely has a remote Persian origin – normally translates in non-tech-
nical language to ‘jewel’, ‘precious stone’. In this sense, the term is also used by al-Ġazālī, in 
the plural, in the title of his theological work Jewels of the Qurʾān [Ǧawāhir al-Qurʾān] (as 
well as throughout this work, and in yet other contexts of his vast œuvre)352. Al-Ġazālī shows 
a specific interest in the notion of substance, and in the equivocity of the Arabic ǧawhar, 
also in other works of his. This interest emerges in particular in the textbook on logic, ex-
plicitly preparatory to the study of the TF, titled Miʿyār al-ʿilm fī fann al-manṭiq [The Stand-
ard for Knowledge in the Art of Logic], which also compares the vocabularies of falsafa and 
kalām on this very issue353. 

 
350 Cf. supra, Table 12, numbers [5]-[5b] and [9]-[11]. 
351 The case of ǧawhar is also taken by JÉHAMY 1999: 51 as emblematic of the generalized Arabic effort to find into 
the common vocabulary an equivalent for some philosophical terms not otherwise translatable. For a termino-
logical analysis of ‘substance’ in various philosophical languages cf. ZONTA 2012b. 
352 Complete title Ǧawāhir al-Qurʾān wa-duraru-hu, ed. KĀMIL-AL-ŠARQĀWĪ 2011; cf. the Italian translation in CAM-

PANINI 2000, who chooses to render the ǧawāhir of the title as ‘pearls’ [Le perle del Corano]. I was able to find in 
this treatise 17 occurrences of ǧawhar (1) and ǧawāhir (16), all with the concrete meaning of ‘pearl’ or ‘jewel’. Cf. 
also JABRE 1970: 57 (n. 39 [a]). On the Ǧawāhir see the recent and informative essay by TAMER 2015. 
353 See Miʿyār al-ʿilm, ed. KURDĪ 1927: 202.19-203.2. The chapter on substance in the Miʿyār is discussed at some 
length in GRIFFEL 2006: 21-29, in its relation with the similar chapter that is to be found in the philosophical 
work, probably also written by al-Ġazālī, transmitted by Arabic MS London, British Library, Or. 3126 and studied 
in detail in Griffel’s article. From the quoted discussion and the comparative table between the two texts offered 
ibidem in Appendix II (GRIFFEL 2006: 37-38), it can be infered however that the comparison between the 
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Apart from the mineralogic sense of ‘gem’, and the very specific and somewhat extrav-
agant meaning of «diversified wavy marks, streaks, or grain of a sword», the authoritative 
lexicographic entry on ǧawhar prepared by Edward Lane lists as third main sense of the 
word «[t]he essence of a thing; or that whereby a thing is what it is; the substance of a thing; 
the constituent of a thing; the material part thereof», giving then further specifications and 
partial extensions of this meaning. Lane’s entry also registers as synonymous the four dif-
ferent expressions ǧawhar, ḏāt, māhiyya, and ḥaqīqa, all of which have, by contrast, well-
distinguishable technical senses – as ‘substance’, ‘essence’, ‘quiddity’, and ‘true [nature]’, 
respectively – in the lexicon of the falāsifa. Moreover, Lane indicates the sense of «indivisi-
ble atom» assumed by the expression ǧawhar fard (to which we shall return briefly), and 
lastly informs the reader about the meaning of «substance, as opposed to accident» that 
the term ǧawhar assumes in what he significantly for our present purpose, if imprecisely 
for today academic standards, calls «the conventional language of scholastic theology»354. 
A clear bipartition of the semantics of ǧawhar between the common meaning of 
«(gem)stones» [al-ḥiǧāra], and the technical one of the «quiddity of the thing» [māhiyya 
al-šayʾ], is also to be found in a well-known passage of al-Fārābī’s Book of Letters [Kitāb al-
Ḥurūf]355. 

Al-Ġazālī’s own usage of the term ǧawhar in his œuvre – with the exception of the TF 
(and the MF itself) – can be reconstructed from Farid Jabre’s meritorious, though incom-
plete, Essai sur le lexique de Ghazali356. Once again, as in the general entry by Lane and in 
Modern Standard Arabic, the first and principal sense given to ǧawhar is that of ‘jewel’ or 
‘pearl’, followed by the meaning of ‘intimate’, ‘hidden sense’ or ‘aspect’ of the thing, and only 
in the third place by the philosophical meaning of ‘substance’357. Most notably for what con-
cerns us here, Jabre quotes for this latter technical meaning a rather derogative statement 
that is to be found in al-Ġazālī’s Iḥyāʾ ʿulūm al-dīn:  

 
TEXT 16.       al-Ġazālī, Iḥyāʾ I, ed. HALABĪ: 94-95 (quoted in JABRE 1970: 57 n. 6)  
 
The expression[s] [lafẓ] ‘substance’ [ǧawhar] and ‘accident’ [ʿaraḍ], these being tech-
nical terms [iṣṭilāḥāt] with which the Companions [aṣḥāb] were not acquainted. 

 
This very clear assessment takes into account the linguistic standard of the time of 
Muḥammad – and thus implicitly of the Qurʾān itself – through the hint to the Companions 

 
technical language of philosophy and that of theology concerning the notion of ǧawhar is not to be found in the 
text in the London manuscript, but only in the Miʿyār (see point [8] at p. 39 in Griffel’s Appendix II). 
354 See LANE: 475c-476a, s.v. ǧawhar (cf. also the entry ǧawharī, with the meanings of ‘jeweller’, and only second-
arily of ‘substantial’, ivi: 476a). The label of ‘scholastic’ is of course highly improper for an Islamicate milieu, and 
theology was not the main cultural domain in which the meaning of ‘substance’ for ǧawhar developed and be-
came widespread, this being rather the one of Aristotelian falsafa, from the translation movement onwards. Cf. 
ZONTA 2012b: 326: «In effetti, nella traduzione araba delle Categorie, realizzata da Isḥāq ibn Ḥunayn entro il 910 
(cosí com’è giunta sino ad oggi), è appunto ǧawhar il termine che designa sempre la ‘sostanza’; anche nelle 
diverse traduzioni arabe della Metafisica , cosí come ci sono state trasmesse dal Commento grande di Averroè, 
è piú o meno costantemente questo il termine impiegato per rendere il concetto greco di οὐσία». 
355 See AL-FĀRĀBĪ, Kitāb al-Ḥurūf, ed. MAHDĪ 1990: 66/100.13-15. For various analyses of this passage, and of the 
contiguous one on the senses of being, cf. RACHID 1978, MENN 2008, and ZONTA 2012b: esp. 326. 
356 JABRE 1970. 
357 JABRE 1970: 57 (n. 39). 
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of the Prophet, his immediate contemporaries. The technical (or conventional) senses of 
ǧawhar and ʿaraḍ which later became standard in the tradition of philosophy, al-Ġazālī ex-
plains, were not yet developed at this formative stage of Classical Arabic. In this light, oc-
currences numbered from [2] to [5b] in preceding Table 12 – all belonging to two contigu-
ous passages of the text of the MF (§§104-105 in my translation) – look all the more inter-
esting, as they involve both the technical words so explicitly (and critically) addressed in 
the Iḥyāʾ.  

In case number [4], the notion of «accident» [ʿaraḍ] is defined in its philosophical 
sense, but al-Ġazālī stresses that this definition is only given, and only holds true, «accord-
ing to this [i.e. of the philosophers] technical usage [ʿalà hāḏā l-iṣṭilāḥi]». The reason for this 
special caution becomes clearer in occurrence [5b] (in the immediately following §105 of 
my Translation), which explains that the attribution of substantiality to «form» [ṣūra] by 
the (Aristotelian) philosophers is at odds with the theologians’ [mutakallimūna] under-
standing of it in terms of an «accident». Indeed, the terms ǧawhar and ʿ araḍ bear in Muslim 
kalām a different meaning than in falsafa: as mentioned in surveying Lane’s lexical note 
above, ǧawhar often has in the works of the mutakallimūna a strong atomistic connotation 
(ǧawhar fard, lit. ‘the single substance’ if one is to use the Peripatetic understanding of the 
word, is the space-occupying atom of kalām physics), while ʿaraḍ – despite being translat-
able as ‘accident’ – is used to cover a different set of entities than the corresponding falsafī 
term358. In such a complex and differentiated context, in which the same words are used 
with different technical meanings in different cultural groups (and to serve partly different 
and partly interrelated goals), it becomes clearer why al-Ġazālī – a leading theologian of 
Sunnī Islam writing about Avicennan falsafa – is so insistent on the demarcation, via the 
concept of iṣṭilāḥ, of the various linguistic domains which correspond to different technical 
usages of the same lexical material. Unsurprisingly in the light of the aforementioned 

 
358 For kalāmī atomism cf. PRETZL 1931; PINES 1936; and more recently the decisive contribution by DHANANI 1994 

and DHANANI 2015 (on post-Avicennan atomistic accounts in kalām). From our terminological point of view, the 
preliminary annotations by PINES 1936: 3-4 are still important. Pines gives a list of expressions referring to atoms 
in al-Ašʿarī, taken as paradigmatic example of the diversified lexicon of kalām on the issue. These include al-
ǧuzʾ allāḏī lā yataǧazzaʾ («the part which is not partitioned», a phrase which Pines connects with the im-
portance of the problem of infinite division in early Islamic atomism),  al-ǧuzʾ al-wāḥid («the one/single part»), 
as well as al-ǧawhar al-wāḥid («the one/single ‘substance’»), al-ǧawhar al-wāḥid allāḏī lā yanqasimu («the 
one/single ‘substance’ which is not divided»), as well as the abridged forms ǧuzʾ and ǧawhar, simply taken. Pines 
goes on to quote PRETZL 1931: 122 fn. for the latter’s thesis that ǧawhar originally designated in Arabic the atom, 
which Pines rejects however with persuasive arguments. Pines’ conclusions (ivi: 4) confirm however the perva-
siveness of the terminology of ǧawhar for designating the atom in later Muslim theology: «Es steht fest, daß im 
Verlauf der weiteren Entwicklung des Kalām das Wort ǧawhar auch ohne Zusatz die Bedeutung Atom besitzt». 
For the notion of ‘accident’ [ʿaraḍ] in the context of Islamic atomism cf. also the erudite discussion by PINES 

1936: 16-26, who quotes inter alia a passage of al-Ašʿarī’s Maqālāt al-Islāmīyyīna [Theological Opinions of Those 
Who Profess Islam] in which, interestingly, also our key-term iṣṭilāḥ (which PINES 1936: 17 translates with German 
«Neologismus») appears in connection with the terminology of aʿrāḍ and maʿānī. PINES 1936: 17 concludes «daß 
schon z. Z. von Abu’l-Huḏayl und Naẓẓām das Wort ʿaraḍ in seiner philosophischen Bedeutung keine 
Neuprägung darstellt, sondern von den Mutakallimūn als ein lange feststehender Terminus betrachtet wird. 
Daß füe die Wahl des Terminus seine Verwendung im Koran ins Gewicht fiel, scheint mir durchaus plausibel 
zu sein». While historically plausible, this is however partly at odds with the assessment of novelty and 
technicality which al-Ġazālī attributes to the words ǧawhar and ʿaraḍ in the passage of the Iḥyāʾ quoted above 
in Text 16. 
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considerations, this keen attention becomes especially noteworthy in the case of the crucial 
ǧawhar / ʿaraḍ distinction.  

To the intricacies of this interdiscursive scenario, one might further add the no less 
subtle complications that arise, within the boundaries of the philosophical discourse itself, 
apropos the applicability to different objects of the label of ǧawhar in the technical sense 
of ‘substance’. A crucial instance of these philosophical problems is the issue of the sub-
stantiality of God in Avicenna’s thought, a topic which has already received some scholarly 
attention359. With a theoretical move which is prima facie somewhat surprising, but which 
soon reveals itself to be perfectly in keeping with his own technically Aristotelian assump-
tions, Avicenna’s mature answer to this issue is that the First Principle is not a substance, 
as is made clear for instance in this conclusive reasoning taken from chapter VIII.4 of the 
Ilāhiyyāt of his Kitāb al-Šifāʾ. 
 

TEXT 17. AVICENNA, K. al-Šifāʾ, Ilāhiyyāt, VIII.4, §§17-18, MARMURA 2005: 277-8 
 
(17) Someone may say, “Although you have avoided assigning the name ‘substance’ to 
the First, you do not avoid assigning Him its meaning. This is because He exists in no 
subject; and this is the meaning of substance, which you have rendered a genus.” 
(18) We answer: This is not the meaning of the substance we have made a genus. Ra-
ther, the meaning of [the latter] is that it is the thing having an established quiddity 
whose existence is not in a subject – for example, a body and a soul. The proof that it 
would not be a genus at all if this is not intended by "substance" is that the thing re-
ferred to by the expression “existent” does not require its being generic. The negation 
that follows it does not add [anything] to it above and beyond existence, except the 
relation of distinctiveness. This [latter] meaning does not include any realized thing 
after existence, nor is it a meaning of something in itself; but it is only in terms of 
relation. Hence, the existent is not in a subject. It is only the affirmative meaning in it 
that can belong to some entity [that] is the existent. What comes after it is a negative, 
relative thing, extraneous to the haecceity belonging to the thing. Taken in this way, 
this meaning would not be a genus. This you have learned in a perfected way in the 
Logic. 

 
Some considerations are required to unpack this long text. First of all, it is worthwhile to 
notice that Avicenna himself is aware of a possible objection to his interpretation of the 
nature of God, aiming at dismissing his doctrine as purely verbal. The fictional objection he 
presents is based, indeed, on the idea that one cannot actually help to think of God as a 
substance, even if one is not willing to assign to Him the proper name of ‘substance’ 
[ǧawhar]. As a consequence, God would fall within the genus ‘substance’, just like every 
other substantial, yet created and contingent, being. This is, however, an unacceptable con-
sequence for Avicenna, whose philosophical system emphatically posits the ontological 
singularity of the Necessary Existent [wāǧib al-wuǧūd] with respect to every other being, 
which only exists through Him. He therefore rebuts the objection, by explaining that being 
a substance means having an «established quiddity», different than the actual existence of 
the thing. In particular, to say that «X exists not in a subject» holds true if we substitute X 
with both God and every sublunary or supralunary substance, but this still does not make 

 
359 Cf. LEGENHAUSEN 2017. For a brief overview on the same topic, see also DE SMET 1995: 45-46. 
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the First Principle fall into the same genus of those actual Avicennan substances. Existence, 
as a matter of fact, is not a genus for Avicenna360, and the addition to it of a sheer negation 
– i.e. the clause «not in a subject» [lā fī mawḍūʿin] – cannot at any rate transform it into one. 
The true philosophical definition of substance, by contrast, implies something more than 
the mere existence with the addition of a negation, and namely a proper quiddity 
[māhiyya], i.e. an essential, informative description about the thing, such that one can be 
sure that, if that thing actually exists, it exists not in a subject. According to Avicenna, how-
ever, this kind of quiddity famously does not apply to God, and God, therefore, is not – and 
cannot be – a substance. 

In a later passage, in chapter 7 of the same Eighth treatise of the Ilāhiyyāt of the Šifāʾ, 
Avicenna confirms this idea, even though he does so in a more nuanced manner. 
 

TEXT 18. AVICENNA, K. al-Šifāʾ, Ilāhiyyāt, VIII.7, §13, transl. MARMURA 2005: 296 
 
Thus, those [attributes] that intermix with negation [are such that, for example,] if 
[law] one, without due respect, says of the First that He is a substance, he would not 
mean [anything] but His existence with the negation of His being in a subject361. 

 
In Text 18, Avicenna seems indeed to admit – although unwillingly, as the formula «without 
due respect» seems to imply – at least to the possibility of applying to God the term ‘sub-
stance’, thus taking into account again the hypothesis of a purely verbal interpretation of 
the substantiality of the First. If someone said that God is a substance, he would only mean 
that He exists not in a subject, and nothing more. Avicenna’s point appears to be that even 
if one allows for God to be called a ‘substance’, His nature is still such that He cannot be 
considered a substance endowed with a quiddity. In other words, one cannot deny Avi-
cenna’s own understanding of God as the one and only Necessary Existent on the basis of 
one’s calling Him a substance, nor can one vice versa deny the Aristotelian meaning of sub-
stance just in order to make the Creator fit into the category. In fact, what could appear 
prima facie as a merely verbal issue reveals itself as a deep philosophical problem, since the 
very ontological gap between the Creator and His creatures turns out to be at stake. The 
anonymous objection is thus to be rejected not on the basis of a generic reluctance to em-
ploy the word ‘substance’ for the First Principle, but rather on the basis of the necessity of 
safeguarding the absolute ontological priority of God, Who cannot be part of the same ge-
nus of His creatures under a proper Avicennan understanding of all the concepts involved. 

Moreover, it should be noticed that «if» – in the English translation of Text 18 provided 
by Marmura – translates the Arabic particle law, which is mostly used in conditional clauses 
to express an impossibility (in a similar way to English third conditional). The passage then 
goes on to establish other conditional clauses (referring to God being One, Intelligent, First, 
and so on), which are by contrast introduced by the particle iḏā, usually employed to ex-
press possible conditionals. This grammatical peculiarity strengthens the impression that 
Avicenna holds the substantiality of God to be a metaphysical, or perhaps even logical, 

 
360 For the important doctrine of the so-called ‘modulation’ of existence [taškīk al-wuǧūd] in Arabic philosophy, 
a conceptual heir of Aristotle’s homonymy πρός ἓν (the ‘focal meaning’ of the fortunate label coined by OWEN 

1960) and a forerunner of the Latin analogia entis, cf. at least TREIGER 2010 and, more recently, ZAMBONI 2020. 
361 The same passage recurs identical in the Book of Salvation: see AVICENNA, K. al-Naǧāt, Ilāhiyyāt, ed. DĀNIŠPĀŽŪH 
1985: 602. 
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absurdity362. This is definitely not the case with al-Ġazālī, as this short text from the TF – 
which provides an interesting locus parallelus to Avicennan Text 18, quoted above – will 
begin to show. 

 
TEXT 19. al-Ġazālī, TF, Discussion 5, transl. MARMURA 2000: 90 
 
If [iḏā] it is said, “Substance,” it means that inherence in a subject is negated [maslūb] 
of [His] existence. This, then, is a negation [salb]. 

 
Following the Avicennan framework we sketched before, this Ġazālīan text aims to show 
that the concept of substance is a merely negative one. Here in the TF, al-Ġazālī seems 
however almost unaware of the important clarifications provided on the same topic by 
Avicenna in the Šifāʾ, to the effect that the concept of ‘substance’ becomes a genus (and 
becomes therefore philosophically useful) only if one employs a narrower notion of it, 
namely if one adds to the negative concept of «existence not in a subject» the positive idea 
of a certain quiddity. Moreover, the conditional clause with which al-Ġazālī opens his defi-
nition of substance is introduced with iḏā, i.e. with the particle for possible conditional 
clauses. As before for Avicenna, this small grammatical point is definitely not without im-
portance, since it allows one to confirm, albeit indirectly, that al-Ġazālī holds the substan-
tiality of God to be at least a logical possibility, in contrast with Avicenna’s own way of 
phrasing it as a sheer impossibility, mediated by the irreal conditional law. Al-Ġazālī’s per-
sonal way to see the problem is thus clearly more elastic than Avicenna’s, since the defini-
tion of substance he provides – or with which, at least, he would have no preliminary quar-
rel – is broader than the philosophical master’s one. 

Crucially for what concerns us now, the very same doctrinal context traced by these 
important Avicennan and Ġazālīan texts is addressed again by al-Ġazālī in the Second trea-
tise of the Metaphysics of the MF, in a passage which – although derived from the DN – is 
full of the linguistic and ‘nominalistic’ indications on which I have focused the attention 
before (points [10]-[11] in the preceding Table 12). I report the most important excerpt of 
that passage in the following Text 20. 

 
TEXT 20.       al-Ġazālī, MF, Metaphysics II.11, §188 (= Table 12, [10]-[11]) 
  
That, then, whose quiddity and whose concrete 
existence are one [thing] is not called «substance» 
[ǧawharan] according to this technical usage [bi-hāḏā l-
iṣṭilāḥi], unless someone invents [illā an yaḫtariʿa] 
[another] technical term [iṣṭilāḥan], making it an expres-
sion referring to an existence that has no receptacle. In 
this case, we do not deny its application to Him.  

 ىمسي لا ةدحاو هتينأو هتيهام افم
 نأ لاإ ،حلاطصالا اذبهً ارهوج
 نع ةرابع لهعجيفً احلاطصا عتريخ
 كاذ ذإ عننم لاف له لمح لا دوجو
 .هيلع هقلاطإ نم

 

 

 
362 I wish to thank Amos Bertolacci for having brought to my attention, in the context of an academic course on 
Arabic notions of substance held at the Scuola Normale Superiore in 2016-2017, Avicenna’s specific use of the 
Arabic law in this passage. For the definition of the semantics of the law of irreality in technical Arabic discus-
sions on grammar cf. VERSTEEGH 1991. 
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Compared to Avicenna’s attitude described above, al-Ġazālī looks once again much more 
willing to apply to God the contested status of substance (at least in some definite sense), 
but he is careful to state that he feels so only about the gist concept, not the technical name, 
of it. Given that the term ǧawhar has been technically crystallized in philosophy in the 
sense of that which, if it has a quiddity distinct from its existence, exists not in a subject 
(conditional definition of substantiality), this specific iṣṭilāḥ cannot apply as such to the 
Avicennan God, whose existence and quiddity famously coincide – which was precisely 
Avicenna’s own final conclusion. Contrasting however immediately this alleged conclu-
sion, which appears then only intermediary for him, al-Ġazālī promptly adds the somewhat 
radical idea that there is no impediment to the actual invention [iḫtirāʿ] of an another, dif-
ferent technical term, which could keep the gist of the meaning of the word ǧawhar intact, 
without however the limitations of being inapplicable to the First Principle, even if 
understood in Avicennan sense. This is, by all means, a remarkable occurrence of what I 
have called al-Ġazālī’s ‘nominalistic’ approach. According to him, there seems indeed to be 
an actual, substantive agreement between philosophers and theologians on the entities at 
stake, only obscured by the nuances of different jargons – or, to be more precise, by the 
differentiated technical applications, in different cultural contexts, of a potentially com-
mon (Arabic) vocabulary. 

Strikingly for our present purposes, a very similar dissolving attitude towards problems 
which, in the understanding of the falāsifa, were to be seen as genuine dilemmas is to be 
found at the very beginning of al-Ġazālī’s refutative work, the Incoherence of the Philoso-
phers [TF]363. The second of the five prefaces that al-Ġazālī puts at the beginning of his ref-
utation expounds a classification of the different possible reasons of doctrinal contrast be-
tween the falāsifa and other thinkers of the Islamic milieu. In tracing this classification, al-
Ġazālī dwells on a kind of conflict which is purely verbal, and he gives precisely the sub-
stantiality of God as an example of it. 

 
TEXT 21. al-Ġazālī, TF, [Second] introduction, transl. MARMURA 2000: 5 (emphasis 
added) 

 
Let it be known, then, that the dispute between [the philosophers] and others of the 
sects has three parts. There is a part in which the dispute reduces to the purely verbal, 
as, for example, their naming the world’s Creator – exalted be He above what they say 
– a substance, with their explanation of substance as that which does not exist in a 
subject – that is, [as] the self-subsisting that does not need that which substantiates 
it. They did not intend by substance, as their opponents intend, that which occupies 
space. We will not plunge into a refutation of this because, once the meaning of self-
subsistence [qiyām bi-l-nafsi] becomes agreed upon [ṣāra muttafiqan ʿalay-hi], then 

 
363 Other examples of this same dismissive attitude towards the ‘disputes about names’ are to be found else-
where in the TF. A particularly clear occurrence appears at the beginning of the Eighth discussion of the TF, 
devoted to the refutation of Avicenna’s thesis on the nature of God as pure existence without a quiddity. Here, 
al-Ġazālī writes: «If [the philosophers] want to call [in aḥabbū an yusammū-hu] [this existence] consequent 
and necessary concomitant, then there is no quarrel in names [fa-lā mušāḥḥata fī l-asāmī] once it is known that 
there is no agent for [His] existence, but that this existence continues to be pre-eternal without [having] an 
efficient cause. If, however, they mean by "the consequent" and “the effect” that it has an efficient cause, this is 
not the case. If they mean something else, this is conceded; and there is nothing impossible in it, since proof has 
only shown the termination of the regress of causes» (cf. MARMURA 2000: 116). 
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the discussion regarding the use of the term "substance" to express this meaning be-
comes a lexical investigation [baḥṯ ʿani l-luġati]. If language sanctions its use, then the 
permissibility of its use in religion reverts to investigations within the religious law. 
For the prohibiting and permitting of terms derives from what the outer meaning of 
the religious texts indicates. Now, you may say that this [type of] naming has been 
mentioned by the theologians in relation to the [divine] attributes but was not intro-
duced by the lawyers in the discipline of the religious law. You must not, however, al-
low the true nature of things to become confused for you because of customs and formal-
ities. 

 
In this text, the crucial philosophical problem regarding the concept of substance, and 
consequently the substantiality of God, is matter-of-factly diminished to the rank of a 
purely lexical investigation [baḥṯ ʿan al-luġa]. Interestingly, the position of the falāsifa here 
expressed does not immediately coincide with Avicenna’s one, because the philosophers 
mentioned in the TF are said to apply the concept of ǧawhar to God, in contrast with the 
elaborate attention not to do so displayed on the topic by Avicenna. The contrast envisaged 
by al-Ġazālī in the TF is thus, less subtly than in the MF, the one between the kalāmī under-
standing of ǧawhar as space-occupying entity, and the broad falsafī understanding of it as 
self-subsisting entity364 . This main difference with the MF notwithstanding, the crucial 
similarity between the two texts, which lies in their common usage of the notion of ǧawhar 
as a paradigmatic example of nominalistic disputes, cannot (and should not) be 
underestimated. 

The final sentence of Text 21 is, in turn, a most clear affirmation of the true interest and 
focus of al-Ġazālī’s own intellectual research, as he declares there to be interested in the 
true nature of things, and decidedly not in a dispute about names. Therefore, once accepted 
the existence of some entities – e.g. substances – what is important for him seems to be the 
research and finding of an agreement on the core essence of those things, that is to say, on 
their definitions, on their true nature, in sum on their ḥaqq or ḥaqīqa, to use the Arabic 
terms that al-Ġazālī himself significantly employs in this context of his TF. It is thus worth 
stressing, by way of conclusion, that while al-Ġazālī clearly understands very well Avi-
cenna’s way of addressing the problem of substance qua faylasūf, he is nonetheless willing 
to emphasize the largely verbal nature of the problem as he himself – qua theologian deeply 
interested in philosophy – sees it. Otherwise, his insistence in the MF on the idea that the 
application of the term ‘substance’ is merely a matter of technical usage [iṣṭilāḥ] would not 
be comprehensible. On the contrary, this emphasis must be put in connection with the 
similar attitude displayed in the TF, thus showing that al-Ġazālī – despite the differences 
between his formulations of the issue in the two works – is coherently persuaded of the 
verbal nature of the problem of the substantiality of God in both writings, and thus probably 
also throughout his career. As we shall see in the next section, the same exegetical tool will 
also prove useful for the understanding of the angelical lexicon prominently employed by 
al-Ġazālī in the MF. 
 

 
364 The passage of the TF and its implications are also briefly discussed by JANSSENS 2001: 5-6, who also retraces 
in broad strokes Avicenna’s own evolution of thought on the issue of the substantiality of God. Janssens con-
cludes that «one gets the impression that he [i.e. al-Ġazālī in the TF] consciously disregards this later evolution 
in Ibn Sīnā’s thought» (ivi: 6). 
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1.7.2. Angels and Intellects 
 
 

È adunque da sapere primamente che li mo-
vitori di quelli [cieli] sono sostanze separate 
da materia, cioè intelligenze, le quali la vol-
gare gente chiamano Angeli. 

 

DANTE ALIGHIERI, Convivio, II IV 2 

 
 
The convergence, and ultimate identification, between the heavenly intellects of philo-
sophical cosmology and the angels of the various religious traditions is a distinct feature of 
medieval thought, in all three monotheisms. Existing scholarship on this central issue, how-
ever, is still surprisingly scanty, especially with regard to al-Ġazālī  himself, who rather plays 
an arguably crucial role in the shaping and diffusion of this characteristic doctrinal tenet365. 
In this section, I will show that the angelic terminology in the MF is preponderant with 
respect to Avicenna’s own more philosophical lexicon, as employed in the fundamental 
source for the MF, the DN. Moreover, I will indicate the presence of a significantly similar 
vocabulary in the TF, which is commonly regarded as expressing al-Ġazālī’s mature views 
in a much clearer way than what can emerge from a philosophically sympathetic work such 
as the MF. Even more to the point, the presence of similar ways of presenting the views of 
the falāsifa in both the MF and the TF can serve as an important element to gauge the prox-
imity of the two works to one another, thus attaining a more nuanced position than current 
scholarship has on the topic366. 

A brief excursus into the Latin aftermath of the identification between angels and intel-
lects will serve us as a useful starting point for the discussion of al-Ġazālī’s own way of ad-
dressing the problem. Albert the Great, himself an adversary of the identification, wrote for 
instance, in his commentary to Peter Lombard’s Sententiae, an interesting lexical quaestio 
on the issue whether the term intelligentiae is the philosophical equivalent of the 

 
365 A seminal contribution by ALLGAIER 1985 traces back a possible origin of this long-lasting correlation to Pro-
clus, but mostly discusses Thomas Aquinas’ reception of it. DAVIDSON 1992: 134 refers to the identification of 
angels and intellects as a «commonplace» already in the classical phase of falsafa, while SUAREZ-NANI 2002 and 
PORRO 2006 provide an analysis of it in a much later period (13th-14th century). Two collections of essays are 
available on the topic. IRIBARREN-LENZ 2008 deals with issues of philosophical angelology up to the 17th century, 
but exclusively in Latin milieu, while the collection edited in AGAMBEN-COCCIA 2009 meritoriously tries to pro-
vide a broader framework for the phenomenon: see in particular, for Arabic philosophy, LIZZINI 2009a (on al-
Fārābī) and LIZZINI 2009b (on Avicenna); for Jewish philosophy, ZONTA 2009a (on Abraham Ibn Daʾud) and ZONTA 

2009b (on Maimonides). However, no contribution yet addresses explicitly the case of al-Ġazālī, who, on the 
contrary, plays, as I will argue, a crucial role on the topic. By contrast, scholarship on the problem of the heavenly 
movers in themselves, often disregarding the ‘religious’ identification with the angels, is vast and authoritative: 
cf. at least WOLFSON 1958; WOLFSON 1962; WEISHEIPL 1961; ZAMBELLI 1991; JANOS 2011 (specifically focused on Avi-
cenna), and of course the important cosmological pages in DAVIDSON 1992. On Islamic angelology, also consid-
ered in theological and philosophical contexts, cf. e.g. BURGE 2012 and JACOBSEN BEN HAMMED 2019. 
366 The relation between TF and MF was substantially undermined by Jules Janssens, who argued that the con-
nection between the two works is at best tenuous, and perhaps even entirely made up a posteriori: cf. JANSSENS 
2001 and JANSSENS 2003b; and see supra, §1.2. Chronological and Doctrinal Collocation for a discussion of the im-
plications of this position for the dating of the MF. 
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theological angeli as a name for entities which are, in themselves, to be understood as sep-
arate substances [substantiae separatae]. 
 

TEXT 22. Albert the Great, In II Sent., dist. 3, art. 3, (An Theologi vocant Angelos illas 
substantias separatas quas Philosophi vocant Intelligentias?), ed. BORGNET (XXVII) 1894: 
64b 
 
Ita dicit Avicenna, quod intelligentiae sunt quas populus et loquentes in lege Angelos 
vocant. Item, Hoc idem dicit Algazel ante finem Metaphysicae suae. Item, Rabbi Moy-
ses dicit hoc in secunda collectione Ducis neutrorum: ergo videtur, quod ipsi hoc in-
telligunt. 

 
In this instructive Albertinian text, the acknowledgment of the identification between in-
tellects and angels performed by common people and religious thinkers is traced back to 
Avicenna himself, as well as to the Metaphysics of al-Ġazālī’s MF and to Maimonides’ Guide 
of the Perplexed [Latin Dux neutrorum]. It is remarkable that the angelic jargon for the sep-
arate substances is attributed in this passage not only to laypeople (Latin populus, equiva-
lent to Arabic ʿāmma)367, but also to the loquentes in lege, i.e. to theologians adherent to one 
of the three monotheistic faiths (or leges)368. Latin loquentes, when used in connection to 
Arabic and Muslim sources, can be further identified with a direct calque from the Arabic 
mutakallimūna, in the etymological sense of its triliteral root k-l-m. Thus, its presence in 
Albert’s passage contributes to the strong characterisation of the angelical terminology as 
religiously inspired, and thus close to the discourse of revelation. 

On a slightly different note, Albert’s pupil Thomas Aquinas draws in his Summa theo-
logiae a historically fascinating distinction between the different Latin terms employed for 
the heavenly movers in Peripatetic texts translated from Arabic and from Greek, respec-
tively.  

 
TEXT 23. Thomas Aquinas, Summa theologiae, I, q. 79, art. 10, resp. 369 
 
[...] hoc nomen intelligentia proprie significat ipsum actum intellectus qui est intelli-
gere. In quibusdam tamen libris de arabico translatis, substantiae separatae quas nos 
angelos dicimus intelligentiae vocantur, forte propter hoc quod huiusmodi substan-
tiae semper actu intelligunt. In libris tamen de graeco translatis dicuntur intellectus 
seu mentes. 
 

Setting for the moment aside the interesting distinction between intelligentia – of Arabic-
Latin derivation, according to Aquinas – and intellectus or mens – rather employed in 
Greek-Latin translations –, it seems noteworthy to me that Thomas’ overall perception con-
cerning Arabic terminology is that the falāsifa mainly used for the substantiae separatae the 
noetic wording of intelligentiae, as opposed to the angelic lexicon employed for them in the 

 
367 This characteristic Latin attribution of the identification of angels and intellect to the populus, or vulgus, is 
also mirrored in Dante Alighieri’s excerpt quoted as an esergo to this section («le quali la volgare gente chiamano 
Angeli», emphasis added). 
368 The lex Moysi, lex Christi, and lex Mahometi, in common medieval Latin formulations: cf. for many examples 
the repertory on the Prophet Muḥammad edited by DI CESARE 2012. 
369 On this important passage by Aquinas cf. also PORRO 2006: 319-320. 
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Latin world («quas nos angelos dicimus»). Remarkably, then, the linguistic impression of 
an outstanding Latin reader of Arabic philosophy such as Aquinas, who was certainly more 
than well acquainted with Avicenna, is altogether that of a limited usage of the angelical 
terminology, as opposed to the properly noetic one. Such an impression, certainly correct 
as for Avicenna himself, would arguably have been different if based on al-Ġazālī alone, 
despite the common Latin perception of Algazel as a faithful follower of Avicenna370. 

There is indeed a well perceivable trend, in both the MF and the TF, to substitute some 
specific philosophical expressions with other expressions, which would seem prima facie 
to be better suited to a theological, or at least religiously-based, context. In the MF, in 
particular, al-Ġazālī nonchalantly uses as synonyms terms that belong to different 
disciplinary lexica, widely employing the word «angel» [malak] – with its deep Qurʾānic 
and theological implications – instead of heavenly «intellect» (or «soul»). In Avicenna, by 
contrast, these same words are used as synonyms only when the exposition is not 
exclusively philosophical, but leaves room to more frankly theological or religious 
discussions. These are exceptional cases in both the DN and the K. al-Šifāʾ, but they are 
instead the rule – as I will argue –in the MF. 

The difference in emphasis between al-Ġazālī and Avicenna on this lexical issue is 
remarkable. The angelic terminology appears indeed in Avicenna’s DN only at the end of 
the Physics, more specifically in chapters §47 and §51371. In the first of these texts, which 
globally corresponds to MF, Physics V.7, Avicenna uses the Persian expression firištah («an-
gel» or «messenger»)372 as an introduction to a dense section on the various ways of con-
junction with the invisible world that are possible for the human soul. The angelic refer-
ence, rendered in the French translation of the DN as «[l]’union de l'âme humaine au 
monde spirituel et aux résidences (des êtres de) substance angélique»373, has a mildy ex-
planatory function, and looks overall like a synonymous formula for the preceding «spir-
itual world». If one considers that in the title of the chapter a further expression appears 
that is equivalent to the English «invisible world» or «world of the unknown», as in the 
Arabic ġayb, it is easy to acknowledge the conscious choice of lexical variety made in this 
specific case by Avicenna, who uses here, in just a few lines of text, no less than three dif-
ferent phrases to express the very same concept. As a confirmation of al-Ġazālī’s different 
usus on this topic, this Avicennan occurrence of the angelic terminology has no correspond-
ence in the text of the MF, in spite of the much greater abundance of the angels of the Arabic 
treatise as opposed to the Persian one374. 

As for §51 in the DN, it is the conclusive paragraph of the Physics of the work, which 
corresponds to §§447-453 in my translation. In discussing the notion of «holy soul» [nafs 
qudsī] – remarkably omitted in the MF375 – Avicenna employs there three times the lexicon 
of angels. 

 

 
370 More on this important chapter of Latin reception of the MF infra, §2.2. Latin. 
371 Cf. ACHENA-MASSÉ (II) 1958: 84 ([§47] Examen de la cause de l’union de l’âme humaine au monde intelligible) 
and 89-90 ([§51] État de l’âme sainte qui est celle des prophètes) = ed. MEŠKĀT 1952: 135 [§47] and 145 [§51]. Cf. 
infra, Appendix 1, for a summarising table of the parallels between MF and DN. 
372 STEINGASS: 919.  
373 DN, ACHENA-MASSÉ (II) 1958: 84.9-11. 
374 Cf. infra, Table 13. 
375  The omission is already discussed in JANSSENS 1986: 167 fn. 6; cf. also SIGNORI 2018: 364-368. 
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TEXT 24. DN, Physique [§51], ACHENA-MASSÉ (II) 1958: 89.21-90.1  
 
L’âme sainte est l’âme raisonnable des sublimes prophètes qui connaît les 
intelligibles, sans professeur ni livres, par intuition intellectuelle et par son union au 
monde des Anges [ʿālam firištagān] [a]; qui, par vision et en état de veille, s’élève 
jusqu’à l’univers invisible et y reçoit révélation. La révélation est la liaison qui s’établit 
entre les anges [b] et l’âme humaine pour qu’ils l’informent des divers états [des 
choses]; elle agit sur la matière de l’univers, afin de produire des miracles et de faire 
disparaître la forme de la matière pour y substituer une autre forme: c’est le degré 
suprême de l’humanité, lié au degré angélique [c]. 
 
The holy soul is the rational soul of the lofty prophets which knows the intelligibles, 
without teacher nor books, by means of an intellectual intuition and of her 
conjunction with the world of the angels [ʿālam firištagān] [a]; and [the soul] which, 
in [oneiric] vision and in the state of wakefulness, rises up to the invisible world and 
here receives a revelation. The revelation is the link between the angels [b] and the 
human soul, so that they inform her about the different states [of things]. [The soul] 
acts upon the matter of the world, in order to produce miracles and to make the form 
of matter disappear and to replace it with another form. This is the highest degree of 
humanity, connected to the angelical degree [c]. 

 
This Avicennan text – quite heavily interested by religious lexicon in comparison to Avi-
cenna’s standard technical vocabulary – constitutes a clear antigraph for occurrences [26]-
[32] of the MF in the following Table 13. Moreover, case [b] in Text 24 appears to express a 
parallel concept to important occurrence [23] in the Table, because in both cases the con-
junction between the «angels» and the human soul is said to be the place in which revela-
tion occurs. Occurrence number [25], instead, despite being located in a passage of the MF 
which topographically corresponds to §51 in the DN, is not implied by Avicenna’s passage, 
and will thus be best considered as an exclusively Ġazālīan addition376. Despite the remark-
able presence of angelical lexicon in this important Avicennan text, comparison with the 
MF shows very clearly the impact of al-Ġazālī’s reworking of the passage, which tends to 
further increase the relative importance of the ‘revealed’ angelological terminology already 
used by Avicenna.  

What is more, and most notable for our purposes, is however that all the other occur-
rences of the angelic lexicon in the MF remain essentially devoid of any counterpart – either 
direct or mediated – in Avicenna’s Persian text. It is the case, in particular, of all the pas-
sages in the MF which state the synonymity of «angels» and «souls» or «intellects»377, in the 
very direction of the chiefly linguistic analysis already discussed at length. Against this 
background, the following Tables 13 and 14 summarise the presence of the angelical lexicon 
[Arabic malak, pl. malāʾika] in both the MF (32 occurrences) and the TF (36 occurrences). 
 
 

 
376 The fact that the prophet, in his conjunction with the intelligences (or even with God Himself), might be able 
to see the «angel», i.e. an image of extraordinary beauty and intellectual purity, is not in itself implied in the 
considerations on the intellectual degrees which also appear in the DN.  
377 For the late antique and medieval debate on the ensoulment of the heavens, which is not to be confused with 
the issue of their being subject to intellectual movers, cf. the unsurpassed analysis by WOLFSON 1962. 
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TABLE 13.  Occurrences of the term «angel» [malak] in the MF   
 
 

 LOCUS PP. / §§ ARABIC TEXT TRANSLATION 
     
     

1 Logic, 
Preface 

D33.9-11, 
§2 

 )مسلجا( ظفلب دارلما نىعلما كاردإك
 و )نلجا( و )لكلما( و )رجشلا( و
 لهاثمأو )حورلا(

[…] as the perception of the notion intended by the 
expression «body», «tree», «angel», «demon», 
«spirit», and the like 
 

2 Logic, 
Preface 

D34.5-6, 
§2 

 ،بلطلبا لصحتی ىلذا امأو
 )لكلما( و )حورلا( ةقيقح ةفرعكمف
 ةيفلخا روملأا روصتو )نلجا( و
 .اتهاوذ

As for what results through research, it is like the 
knowledge of the true [nature] of the spirit, of the an-
gel and of the demon, and like the conception of the 
things whose essences are concealed. 
 

3 Met. Pre-
mise  

D134.9-
11, §92 

 ءماسلكا ،انلاعفأب هدوجو سيل ام
 ناويلحاو تتاابنلاو ضرلأاو
 نلجاو ةكئلالما تاوذو نداعلماو
 اهيرغو ينطايـشلاو

[…] that whose existence does not [depend] on our 
actions, like the sky, the earth, the plants, the ani-
mals, the minerals, the essences of the angels, of the 
demons, of the devils, and so forth. 
 

4 Met. 
III.b.4 

D230.15, 
§207 

 ليصافتل قلالخا أدبلما وه هملعف
 سنلإاو ةكئلالما تاوذ في مولعلا

His knowledge, indeed, is the creative principle for 
the articulations of the knowledges in the essences of 
the angels and of mankind. 
 

5 Met. 
III.b.11 

D242.16-
17, §227 

 ماقيـس نيلذلا ،ينبرقلما ةكئلالما نأو
 جاتهبالا نم ،همدوجو لىع ناهبرلا
 ةضرلحا لماج ةعلاطبم ةلذلاو
 لمابج مجهاتهبا لىع دیزي ام ،ةيبوبرلا
 مهسوفنأ

[…] and that [also] the angels close [to Him], the 
demonstration of whose existence will be made sub-
sist [afterwards], have, from the gladness and the 
pleasure by virtue of [their] acquaintance with the 
beauty of the sovereign presence, what adds up to 
their gladness by virtue of their own beauty. 
 

6 Met. 
III.b.11 

D248.25-
249.1, 
§236 

ً اضیأ فرعت انهإف ةكئلالما امأو
 ماولدا لىع همو ،لولأبا | مهسفنأ

 ام لىع ،لالجما لكذ ةعلاطم في
 هنايب تيأيـس

As for the angels, they also know themselves by vir-
tue of the First, as they are in perpetual in acquaint-
ance with that beauty, according to that whose clari-
fication will follow. 
 

7 Met. 
III.b.11 

D249.9-
11, §237 

 نم ثركأً اضیأ ةكئلالما روسرف
 ةوهش مله نكي لم نإو ،ناروسر
 نم مبهرقل لكذو ،جرفلاو نطبلا
 ينلماعلا بر

[…] the joy of the angels is also greater than our joy, 
despite they do not have the desire of the stomach 
and of the female sex, and that because of their close-
ness to the Lord of the worlds 
 

8 Met. 
III.b.11 

D249.15, 
§238 

 امو ،ةكئلالماو ،لولأا كرديف
 تادوجولما نم اهدعب

Thus, he perceives the First, the angels, and that 
which is under them among the existents. 
 

9 Met. 
III.b.11 

D249.20-
21, §238 

 قيفر نوكيو ،لىعلأا لألمبا قحتلیو
 ،قلحا لولأا نم برقلا في ةكئلالما
 نكالمبا لا ةفصلبا بًارق

He will then reach the lofty congregation, and he 
will be the companion of the angels in the closeness 
to the First True, closeness of attribute, not of place. 
 

10 Met. III, 
Epilogue 

D251.18-
19, §241 

 ،ةكئلالما هققحتت لاً اضیأ اذهو
 يرغ اهدوجو ،رهاوجً اضیأ منهإف
 اتهيهام

This is not verified either in the angels, because they 
as well are substances whose existence is other than 
their quiddity. 
 

     
11 Met. IV D253.13-

14 
 لوقعلاو سوفنلا في لوقلا :ثلاثلاو
 ةيناحورلا ةكئلالمبا انهع برعی تيلا
 .ينيبوركلاو ةیوماسلا

The third is the discourse about souls and intellects, 
designated [also with the expression] «spiritual 
celestial angels» and «cherubim». 
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12 Met. IV D271.7-8  ادرمج لاقع  موقلا  ةغلب  لكذ  ىمسي 

. بًارقم كاًلم  عشرلا  ناسلبو   
This is called ‘separate intellect’ in the language of 
the group [of the philosophers], while in the 
language of Revelation it is called ‘angel close [to 
God]’. 
 

13 Met. IV D281.21-
23 

 لولأا وه قوشعلما لكذ نوكيو
 ةكئلالما نم هنم برقی ام وأ قلحا
 ةيلزلأا ةدرلمجا لوقعلا نىعأ ،ينبرقلما
 لا تيلا يرغتلا لوبق نع ةهنزلما
 ةنكملما تلاماكلا نم ءشي اهزوعی
 .اهل
 

That beloved is the First True, or what is close to Him 
among the close angels, namely separate intellects, 
[which are] eternal, free from any change and 
furnished with all possible perfections. 
 

14 
15 

Met. IV D287.9-
12 

ةكئلالما  سوفنلا هي  نوكتو 
امهاسجأب  اهصاصتخلا  ةیوماسلا 

ةبرقلما  ةكئلالما  لوقعلا هي  لكتو 
ابهرقو في  داولما  قئلاع  نم  اتهءابرل 

.ينلماعلا  بر  نم  تافصلا   

The souls are the celestial angels (14) for their 
appropriateness to their bodies, and those intellects 
are the angels close [to God] (15) for their freedom 
from material bonds, and for their closeness, in the 
attributes, to the Lord of the worlds.!
 

 
16 
17 

 
Met. V 

 
D290.14-
15 

 
 لكلماف .لكفو لكم هنم لصحيف
 .درلمجا لقعلا

 
An angel (16) and a sphere [malak wa-falak] stem 
therefore from it. The angel (17) is the separate intel-
lect. 
 

18 Met. V D296.8-
9 

 لىع ضئاف يرلخا نأ اذه نم لصفح
 ةطساوب لولأا أدبلما نم كللا
 في نكا ام كل دجو تىح ةكئلالما
 هوجولا نسحأ لىع هدوجو نكاملإا
 اهلكمأو

It results from this, then, that the good spreads on 
everything from the First Principle, through the 
mediation of the angels, so that everything, whose 
existence is in the possibility, comes to exist 
according to the most beautiful and perfect way. 
 

19 Met. V D297.25-
26 

،لولأا  نم  ضاف  دقف  لولأا  امأ 
بابـسأ  انهإف   ، ةكئلالما هيو 
.شر  انهم  نوكي  ،تايرخلل لا   

As for the first [division: i.e. pure good, emanating no 
evil], this has been emanated from the First: it con-
cerns the angels, since they are causes of goods and 
from them no evil [comes]. 
 

20 Met. V D299.10-
12 

 ةفص مدع وأ تاذ مدع هانعمو
 اذهو .تالذبا لماك وه تاذ
 لكفلاو لكلما قح في ليحتـسي

[…] its concept is the annihilation of an essence, or 
the annihilation of an attribute of the essence which 
is a perfection for the essence. This is impossible in 
the true [nature] of the angel and the sphere. 
 

     
21 Phys. I.1 D310.12, 

§322 
 ةكرحك ،ةدحتم ةهلجا تنكا نإو
ً ايكلف وأ ً،ايكلمً اسفن ىمسي ،لكفلا

If the direction is unified, like the movement of the 
sphere, it is called «angelic soul» or «[soul of] the 
sphere» 

     
 

22 
 
Phys. IV 

 
D362 

 
 في ةضراح مولعلما ةروص تنكا نإف
 لاقع ةروصلا لكت تيسم ،هنهذ
 نم ً،ادافتـسمً مالع يأ ً،ادافتـسم
 ىمسي ،ةيهللإا بابـسلأا نم ببس
 .لاًاعف لاًقع وأ كاًلم ببسلا لكذ
 

 
If, on the contrary, the form of the known thing is 
present to the mind, that form is called acquired 
intellect, i.e. acquired knowledge [coming] from a 
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cause among the divine causes, called angel 378  or 
agent intellect. 
 

 
23 

 
Phys. V 

 
D372.14-
15 

 
 هذه نأب حصرمً اضیأ عشرلاو
 ءايبنلأا فيو سانلا في فراعلما
 .ةكئلالما ةطساوب

 
And the revealed law too makes it clear that these 
pieces of knowledge are in the people and in the 
prophets by means of the angels. 
 

24 Phys. V D374.8-
10 

هبتكو  هتكئلامو  Ðبا  ةفرعلما  ...
هنم  دوجولا  رودص  ةيفيكو  لهسرو 

...فراعلما  نم  لكذ  يرغ  لىا   
 

[…] the knowledge of God [(i)] and His angels [(ii)], 
of His books [(iii)] and His messengers [(iv)], and of 
the way of the emanation of existence from Him 
[(v)], and the other pieces of knowledge […] 
 

25 Phys. V D383.18-
19 

 لةيختلما ةيكالمحا ةروصلا نوكتف
 في ةبيعج ةوص فیشرلا رهوجلل
 هاري يلذا لكلما وهو نسلحا ةیاغ
 ليولا وأ بينلا

The imagined form, made similar to the noble 
substance, is then a wondrous form, extraordinarily 
beautiful – and it is the angel seen from the prophet 
or the man of God […] 
 

26 Phys. V D383.24-
25 

 وهف ثلاثلا هذه له تعجمأ نمو
 ةجرلدا في وهو لضفلأا بينلا
 هيو ناسنلإا تاجرد نم ىوصقلا
 .ةكئلالما تاجرد ب لةصتم

Whoever gathers in himself these three [kinds] is an 
excellent prophet, and he is in the last of human 
degrees, which is conjoint to the degrees of the 
angels. 
 

27 Phys. V D384.6 نم برقلا في ملهزانم توافتت هبو 
 .هتكئلامو لىاعت الله

On this basis their [i.e. the prophets’] positions differ 
with respect to [their] closeness to God and to His 
angels. 
 

28 
29 
30 
31 
32 

Phys. V 
 
 
 
 
 
 

D384.20-
27 
 
 
 
 
 
 

.بينلاو  لىاعت  ينب الله  ةطساو  لكلماف 
.ءمالعلاو  لكلما  ينب  ةطساو  بينلاو 
.ماوعلاو  بينلا  ينب  ةطساو  ءمالعلاو   

بينلاو  بينلا  نم  بیرق  لماعلاو   
نم  بیرق  لكلماو  لكلما  نم  بیرق 

توافتت  .لىاعتو ثم  هناحبـس  الله 
ءمالعلاو في  ءايبنلأاو  ةكئلالما  تاجرد 

.صييح  تًاوافت لا  برقلا  بتارم   

The angel (28) is the medium between God Most 
High and the prophet; the prophet is the medium 
between the angel (29) and the wise; the wise are the 
medium between the prophets and the people. !
The world is close to the prophet; the prophet is close 
to the angel (30), and the angel (31) is close to God 
Glorious and Most High. 
Then the degrees of angels (32), prophets and wise 
men differ in the levels of closeness in innumerable 
ways. 

     

 
 
 
 
 
 
 
 

 
378 Cf. the Latin translation: «quae vocatur angelus» (ST. CLAIR 2005: 75.370), but the Arabic text printed by 
Dunyā (and Kurdī, as already noticed by ALONSO 1963: 276 n. 32) wrongly reads malakatan ( ةكلم ) instead of the 
correct text malakan ( ًكالم ). 
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TABLE 14.  Occurrences of the term «angel» [malak] in the TF    
 
 

 LOCUS PAGE TEXT 
    
    

1 Discussion 3 M64 Rather, what proceeds from Him is one existent which is the first of the 
created things. It is a pure intellect – that is, it is a substance that is self-
subsisting; that has no position in space; that knows itself and knows its 
principle; and, in the language of the revealed law, is referred to as an 
“angel.” 
 

2 Discussion 3 M67 (We have named it “the first intellect,” but there is no need for dispute 
about names – whether it is called “angel,” “intellect,” or whatever one 
wishes). 
 

3 Discussion 3 M76 For the possibility of existence is a proposition that does not differ with 
the difference of that which is possible, be this a human, an angel, or a 
celestial sphere. 
 

4 Discussion 4 M83 It makes no difference whether that which endures is the soul of a 
human, of a genie, of a devil, of an angel, or of whatever existent you 
wish. 
 

5 
6 

Discussion 5 M94 What is intended, however, is that His state is nobler than the states of 
the angels (5) and [is] more worthy to be the object of exultation – and 
the state of the angels (6) is nobler than our states. 
 

7 
8 
9 
10 
 

Discussion 5 M95 If there is no enjoyment other than the pleasure of eating and copulation, 
then the state of the donkey and the pig would be nobler than the state 
of the angels (7). These – that is [to say], the principles [in the realm] of 
the angels (8) that are devoid of matter – have no enjoyment other than 
joy in the awareness of that with which they have been specifically en-
dowed by way of perfection and beauty, whose cessation is never feared. 
But that which belongs to the First is above that which belongs to the 
angels (9). For the existence of the angels (10) that are intelligences sep-
arate [from matter] is an existence that is possible in itself and necessary 
of existence through another. 
 

11 Discussion 6 M107 For angel, man, and every one among the rational beings knows himself 
and his principle, and knows others, whereas the First knows only Him-
self. 
 

12 Discussion 7 M115 […] the First [nonetheless] is, according to you, an intellect denuded [of 
matter], just as the rest of the intellects that are principles for existence 
– named ‘angels,’ according to them – and that are the effects of the First 
are [also] intellects denuded of matter. This reality pervades the First and 
His first effect. For the first effect is also simple, having no composition 
in itself, except with respect to its necessary concomitants. Both share, in 
that each is of them is an intellect denuded of matter. But this is a generic 
reality. 
 

13 Discussion 11 M126 For this reason, [Avicenna] adjudged it that all the angels know all the 
intelligibles, nothing escaping them, since they, too, are pure intellects, 
not existing in matter. 
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14 Discussion 13 M135 For these came to exist through Him by the mediation of the angels, 

which, according to their idiom, they termed “pure intellects.” 
 

15 Discussion 13 M135 The cause of [this] movement is the soul of the heavens, and the cause of 
the soul's causing motion is the desire to imitate God and the angels close 
to Him [malāʾika muqarrabūna]. 
 

16 
17 
18 
19 

Discussion 15 M149 The angel (16) is closer to Him in terms of attributes, not of space. This is 
what is meant by ‘the angels drawn close to Him’ (17); that is, the intel-
lectual substances that neither change, perish, nor undergo transfor-
mation and that know things as they [really] are. And as man becomes 
closer to the angels (18) in terms of attributes, he becomes closer to God. 
The ultimate that the class of men can reach is [to become] similar to the 
angels (19).” 
 

20 Discussion 15 M150 All the perfection that is possible for the angels that are close to God is 
[ever] present to them in existence, since nothing [of this perfection] is 
in potency so as to change into actuality. 
 

21 Discussion 15 M150 The “celestial angels” is an expression denoting the souls that move the 
heavens. 
 

22 Discussion 16 M153 They claim that the heavenly angels are the celestial souls and that the 
cherubim that are drawn close [to God] [malāʾika karūbiyyūna 
muqarrabūna] are the pure intelligences that are self-subsisting sub-
stances that do not occupy space and do not administer bodies. 
 

23 Discussion 16 M157 With what [argument] would you deny someone who says that the 
prophet knows the hidden through God's apprising him of it by way of 
[direct] initiation? The same applies to someone who has a vision in his 
sleep who only knows [the hidden] through his being apprised [of it] by 
God or one of the angels. 
 

24 Discussion 17 M167 The one who enacts the burning by creating blackness in the cotton, 
[causing] separation in its parts, and making it cinder or ashes is God, 
either through the mediation of His angels or without mediation. 
 

25 Discussion 17 M167 Rather, they exist from the direction of the First, either directly or 
through the mediation of the angels entrusted with temporal things. 
 

26 Discussion 17 M168 It is because of this that the exacting among them have agreed that these 
accidents and events that occur when the contact between bodies takes 
place – and, in general, when the relationships between them change – 
emanate from the bestower of forms, who is one of the angels. 
 

27 Discussion 17 M171 Thus, there would come about either from God or from the angels a qual-
ity in the fire which restricts its heat to its own body so as not to trans-
cend it. 
 

28 Discussion 17 M172 It is, however, more fitting for both you and us to relate this to God, either 
directly or through the mediation of the angels. 
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29 Discussion 17 M173 [To proceed] in general, since only the sperm is receptive of the animal 
form, the animal powers emanating to it from the angels who, according 
[to the philosophers], are principles of being, [it follows that] from the 
human sperm only a human is created […] 
 

30 Discussion 17 
 

M173 […] forms do not emanate from the angels by whim or haphazardly. 
 

31 Discussion 18 M178 On their inability to sustain a rational demonstration [proving] that the 
human soul […] is neither connected with nor disconnected from the 
body, just as God is neither outside nor inside the world, the same being 
the case with the angels, according to them. 
 

32 
33 

Discussion 18 M181 Hence, the soul has two faculties in relation to two sides: the theoretical 
faculty in relation to the side of the angels (32), since through it [the soul] 
takes from the angels (33) the true sciences. 
 

34 Discussion 20 M210 One is that the state of angels is nobler than the state of such beasts as 
ferocious animals and pigs, since [these angels] have no sensual 
pleasures by way of copulation and eating. 
 

35 Discussion 20 M211 This, then, is the manner in which knowledge is needed. The beneficial 
parts of it are those purely intellectual sciences – namely, knowledge of 
God, His attributes, His angels, His books, and the way in which things 
come to exist through Him. 
 

36 Discussion 20 M211 One of them is that they [i.e. appetite and desire] prevent it from the 
pleasures peculiar to it – namely, contact with the angels and cognizance 
of the beautiful divine things […] 
 

 
 
Among the various mentions of malak (pl. malāʾika) in the MF listed in Table 13 above, it 
seems first of all noteworthy that all those occurring in the Third treatise of Metaphysics – 
on the divine attributes – are plain mentions of the angels themselves. Since the treatise at 
stake is arguably the most explicitly theological of the entire work, this circumstance might 
indicate once more that the angelic lexicon is consciously employed by al-Ġazālī with 
greater frequency in religiously inspired contexts, dealing with (philosophical) theology 
and more general issues of divinity. By contrast, in the Fourth treatise of Metaphysics the 
focus is on philosophical cosmology, with its characteristic noetic underpinning. It is then 
in such a context that al-Ġazālī can emphasise the equivalence between angels and 
souls/intellects of the orbs, since the very beginning of his discussion. Among the most 
notable occurrences of this characteristic attitude, compare for instance number [11] in 
Table 13, and its perfect and illuminating parallel in the Sixteenth Discussion of the TF 
(number [22] in Table 14)379. 
 
 

 
379 Cf. also the further parallel text in TF, Discussion 15, numbers [16]-[17] in Table 14. 
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TEXT 25.a. [= Table 13, (11)] 
al-Ġazālī, MF, Metaphysics IV. 

TEXT 25.b. [= Table 14, (22)] 
al-Ġazālī, TF, Discussion 16 

  
The third is the discourse about souls 
and intellects, designated [also with 
the expression] «spiritual celestial 
angels» [malāʾika ruḥāniyya 
samāwiyya] and «cherubim» 
[karūbiyyūna]. 
 

They claim that the heavenly angels 
[malāʾika samāwiyya] are the celes-
tial souls and that the cherubim that 
are drawn close [to God] [malāʾika 
karūbiyyūna muqarrabūna] are the 
pure intelligences that are self-sub-
sisting substances that do not occupy 
space and do not administer bodies. 
 

 
The comparison with the important parallel text of the TF also helps to solve a possible 
ambiguity of the formulation of the MF380, from which alone it would not be entirely clear 
whether «spiritual celestial angels» and «cherubim» are to be considered as alternative ex-
pressions to designate both the celestial souls and the moving intellects of the orbs, or ra-
ther as formulations separately devoted to the one and the other class of entities. The TF 
clarifies that the correct solution is the latter: the simple malāʾika would then be an alter-
native name for the «souls» [nufūs], while karūbiyyūna would specifically designate the ce-
lestial «intellects» [ʿuqūl]. In the DN there is no trace of this distinction, which can however 
be found – although in a slightly alternative formulation – in a further text by Avicenna, the 
Metaphysics of the K. al-Šifāʾ381. While this Avicenann source could be seen as a proof of the 
already genuinely Avicennan character of the identification, it is worth stressing that the 
specificity of al-Ġazālī’s attitude in the MF is the emphasis he puts on the many, but sparse, 
occasional deviations from the vocabulary of pure falsafa that are to be found in Avicenna’s 
works. The constant reiteration of specific tournures, which in Avicenna are the exception, 
makes them in the MF the actual rule of philosophical vocabulary, with a subtle but distinc-
tive alteration of the falsafī basis, purely rationalistic also at the preliminary level of lexicon. 

As for the case at stake, it is for instance very noteworthy that al-Ġazālī, in a subsequent 
passage, makes the provenance of the terms angel and intellect from different cultural 
discourses entirely explicit, in contrast to Avicenna’s virtually complete silence on the issue. 
In particular, al-Ġazālī stresses – with characteristic emphasis on the linguistic level of 
philosophical analysis –  that the word «angel» belongs to the Qurʾānic, or in any case mon-
otheistic, tradition (what he calls the «language of Revelation»), while «soul» and 
«intellect» are terms pertaining to the philosophical tradition (the «language of the group», 
i.e. the group of the falāsifa)382. 

 
380 Cf. also the parallel formulations of the same notion in occurrences [14]-[15] in Table 13 of the MF. 
381 Cf. AVICENNA, Ilāhiyyāt X.1, ed. QANAWATĪ-ZĀYID 1960: 435, transl. MARMURA 2005: 358.10-13: «The first of these 
is the rank of the spiritual angels denuded [of matter] [al-malāʾika al-ruḥāniyya al-muǧarrada] that are called 
“intellects,” then the ranks of the spiritual angels [al-malāʾika al-ruḥāniyya] called “souls” – namely, the active 
angels». In the Šifāʾ-text the angels corresponding to the intellects are said to be muǧarrada, while in the MF/DN 
the adjective is the much more heavily religious muqarrabūna (‘close’ or ‘drawn close [to God]’). JANSSENS 2019: 
112 and fn. 109 remarks on the presence of the identification between malāʾika samāwiyya (‘celestial angels’) and 
souls of the orbs also in Avicenna’s Išāra ilà fasād ʿilm aḥkām al-nuǧūm (which Janssens quote however with an 
inversion of the terms ʿilm and fasād); see in particular MICHOT 2006: 36.9. 
382 For the indefinite qualification of the «group» [qawm] of the philosophers contained in this important text 
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TEXT 26. MF, Metaphysics IV.b.2, Translation, §269, D271.7-8 (= Table 13, [12]) 
 
[…] that [substance] is called «abstract intellect» in the language of the group [of the 
philosophers] [bi-luġati al-qawmi], and «angel close [to God]» in the tongue of the 
Revelation [bi-lisāni al-šarʿi]  […]  

 
This reference to the language of Revelation (or ‘of the revealed law’), which finds a striking 
parallel in the Third Discussion of the TF383, is both doctrinally and historically significant, 
because it suggests that al-Ġazālī was well aware – in both the MF and the refutation work 
– of the specific value of the terminological convergence he was bringing about. In other 
words, and at a more general level of analysis, al-Ġazālī appears to be consciously 
attempting the reunion of two different realms of thought – which can be broadly described 
as Qurʾānic revelation and Aristotelian-Avicennan philosophy, šarʿ and falsafa – by way of 
a conflation of the very words with which these different discursive traditions usually 
describe some of their objects of study. This attitude, which expresses itself in the clearest 
way in the case of angelic cosmology, can be fruitfully framed as another way of assuring a 
great importance to the problem of language, by reducing to it the analysis of some 
philosophical problems, and by using it to conciliate – at least on paper – doctrinal 
divergences which would otherwise be (or be thought by respective members of the two 
communities to be) substantive384. 

 
cf. also supra, §1.6.2, Indefinite Descriptions, Table 11, number [40]. 
383 Cf. supra, Table 14, number [1]. 
384 Of course, this does not imply at any rate that the usage of a specific kind of lexicon should immediately 
entail the endorsement of the broader cultural discourse that lies, or lurks, behind that terminology. A proof of 
the contrary is rather given by Avicenna’s diffused usage of a seemingly ṣufī jargon in his Išārāt, which has been 
shown by a recent and accurate study to actually be a mere coating for the customary, and eminently philo-
sophical, rationalistic attitude employed by Avicenna (cf. RAPOPORT 2019). The case of al-Ġazālī differs however 
significantly from Avicenna’s one, in primis because of the large number of explicitly non-philosophical works 
he wrote, and of the amount of information we have at our disposal concerning his commitment to some clearly 
anti-falsafī tenets. In the context of such a production, the hints we can gather from the terminology of the MF 
arguably assume a much more decisive value than it can happen in the case of Avicenna. This notwithstanding, 
a «camouflage» of a genuine adherence to philosophy under a more religious or mystical lexicon was attributed 
to al-Ġazālī by Alexander Treiger. Cf. TREIGER 2012: 6: «His debt to Avicenna is camouflaged by the fact that al-
Ghazālī often devises his own terminology for philosophical terms, calling, for instance, the rational soul “heart,” 
the material intellect, “an intrinsic feature,” ethics, “the science of practice,” and theology, “the science of un-
veiling.” Knowing full well that any attempt to reform Islam using philosophical ideas as a basis would inevitably 
meet with opposition – as in fact it did when the Revival was published – al-Ghazālī never explicitly acknowl-
edged his debt to the philosophical tradition, consciously devising his own terminology for originally philosoph-
ical concepts and disguising their philosophical origin, a process amply documented in this book». The one 
presented here by Treiger is however a perhaps correlated, but different and in a sense even opposite problem 
than the one posited by the MF and discussed in the present section §1.7. In the MF, as a matter of fact, there 
would be no perceivable need to disguise genuinely philosophical positions under a different, more theological 
lexicon, because the Prologue itself spells out the neutral and uncommitted nature of the following report of the 
philosophical doctrines. Rather, the interference of the revealed, religious, or even mystical vocabulary appears 
in the MF as a prima facie unexpected, and thus all the more interesting, deviation with respect to that suppos-
edly uncommitted account. Treiger’s position, as well as the stance of the several further scholars who noticed 
a somewhat similar camouflage of ideas in al-Ġazālī (such as LAZARUS-YAFEH 1975: 249 ff.; FRANK 1994: 21 and 94; 
AL-AKITI 2004: 207-208), should then perhaps be revised by also taking into account the peculiar evidence rep-
resented by the MF. 
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Three further occurrences of malak in the MF, corresponding to numbers [16]-[17] and 
[21] in Table 13, deserve specific mention here. In the passage from the Fifth treatise of 
Metaphysics corresponding to [16]-[17], al-Ġazālī nonchalantly employs the couple «angel 
and sphere» [malak wa-falak] as a unitary designation of the celestial orb and the intellect 
moving it. The plain substitution of the falsafī term ʿaql with the Qurʾānic malak can be also 
explained, in this specific case, by the tendency of Arabic prose – well-perceivable in 
particular in book titles – to use whenever possible rhyming (or assonant) couples of words. 
This same stylistic feature is repeated, in a very different context, in occurrence [21], taken 
from the First treatise of the Physics, in which the corresponding relative adjectives malakī 
(«angelic») and falakī («of the sphere», ‘heavenly’) are attributed to the «soul» which 
naturally moves by will (as opposed to the vegetative and the animal nufūs)385. A finer net 
of correspondences could be drawn between the passages collected in the two Tables 13 
and 14, and thus between MF and TF, apropos the issue of the terminology of angels and 
intellects, and I plan to do so in a future contribution. 

Al-Ġazālī’s strong tendency to use the angelical lexicon as a replacement of the exquis-
itely noetic terminology preferred by the falāsifa can be appreciated not only from the pre-
ceding Tables, but also through the inspection of some further indirect sources. The afore-
mentioned Albert the Great, for instance, is keen on attributing to Algazel himself – more 
than to Avicenna, who is however also mentioned in this regard on many occasions – the 
identification of angels and intellects, certainly due to the presence of many explicit ac-
knowledgments of this convergence in the MF (also transmitted, of course, to its Latin 
translation)386 . Moreover, Albert links this Ġazālīan attitude to the teachings of Jewish 
thinkers, such as Isaac Israeli (Isḥāq ibn Sulaymān al-Isrāʾīlī, d. 955) 387  and Moses 
Maimonides (d. 1204)388.  

This conceptual connection between philosophical angelology and Jewish philosophy 
might indeed be historically warranted. For example, a very interesting locus parallelus for 
the aforementioned Text 26 (= quote [12] in Table 13) can be found in Abraham Ibn Daʾūd’s 
encyclopaedic treatise The Exalted Faith [Hebrew ha-Emūnah ha-Ramah]389, a text which 

 
385 Cf. infra the Commentary to §322. 
386 I have remarked upon Albert’s attribution of angelological theses to Algazel in SIGNORI 2019: 507 fn. 149 and 
SIGNORI 2020b: 195-196 fnn. 135-136. 
387 Isaac Israeli’s work quoted in Albert is the Book of Definitions and Descriptions [Arabic Kitāb al-ḥudūd wa-l-
rusūm, Latin Liber diffinitionum]; cf. SIGNORI 2019: 507. 
388 Various explicit quotations of Algazel in Albert, either indefinite or nominal, also include mentions of  Isaac 
Israeli and/or Moses Maimonides. I have listed them in SIGNORI 2020b: 195 fn. 135, with reference to the list of 
quotations I had previously gathered in SIGNORI 2019: (i) In II Sententiarum dist. 14 art. 16 (SIGNORI 2019: 562-563, 
number [131]); (ii) Physica 8.2.8 (SIGNORI 2019: 570-571, number [155]); (iii) Metaphysica 11.2.10 (SIGNORI 2019: 598-
599, number [246]); (iv) De causis et processu universitatis a prima causa 1.4.7 (SIGNORI 2019: 604-605, number 
[271]); (v) De causis 1.4.8 (SIGNORI 2019: 606-607, number [275]), (vi) Problemata determinata, Quaestio secunda 
(SIGNORI 2019: 618-619, number [320]). As far as Maimonides is concerned, the connection between him and 
Arabic authors like Algazel for the equivalence between angels and intellects is also noticed by RIGO 2001: 39-
40; on the critical reception of Maimonides’ angelology in Albert see RIGO 2001: 51-53 (I have recalled these facts 
in SIGNORI 2020b: 195-196 fn. 136). 
389 ABRAHAM IBN DAʾŪD, The Exalted Faith, ed. SAMUELSON (WEISS) 1986: 348 (Hebrew), 103 (= 92b7-10) (English): 
«Therefore, the human soul is as it were divided into two powers. [There is] a speculative power by which [the 
human soul] conceives of notable, simple substances that are called in the language of the Torah “angels” and 
in the language of the philosophers “spiritual beings” [šeniyim, lit. ‘secondary’, as in Zonta’s translation below] 
or “abstract conceptual beings”». Cf. also the Italian transl. of the same passage in ZONTA 2009a: 324: «Per questo, 



Introduction 

 154 

also provides a parallel for the important occurrence [23] in Table 13 390 . Al-Ġazālī’s 
influence on Ibn Daʾūd’s thought has already been recognised in scholarship391. Moreover, 
Abraham Ibn Daʾūd appears to have now been conclusively identified with the Avendauth 
Israelita mentioned by the Latin sources, a crucial intellectual figure of 12th century Spain 
who collaborated to – and perhaps even sponsored in part – the Toledan movement of 
translations from Arabic into Latin392.  

As for the leading Jewish philosopher Moses Maimonides, his acquaintance with al-
Ġazālī remains disputed in spite of many conceptual and doctrinal similarities between the 
two393. In his Guide of the Perplexed [Dalāla al-Ḥāʾirīna], Maimonides explicitly brings the 
interaction of philosophy and revelation to the fore as far as the understanding of the 
separate substances is concerned. After the explanation of the Peripatetic doctrine 
regarding the movers of the heavens in Chapter 4 of the Second part of his Guide, 
Maimonides adds indeed two supplementary chapters with the declared intent of showing 
the agreement of philosophy and revelation on this specific topic: «I now shall explain to 
you in the following chapters what in our Law corresponds to these opinions and what in 
it differs from them»394. The beginning of Guide II 5 is even clearer as for the expression of 
a concordistic aspect between the philosophical and the religious approach: 

 
TEXT 27. Maimonides, Guide of the Perplexed, II 5, transl. PINES 1963 (II): 259 
 

 
l’anima umana è come se fosse divisa in due potenze: una potenza speculativa, con la quale l’uomo concepisce 
le sostanze semplici ed eccellenti, che nella lingua santa si chiamano “angeli”, e nella lingua dei filosofi si chia-
mano “[sostanze] seconde” e “[sostanze] intellettuali semplici”» (emphasis added). The Exalted Faith was orig-
inally composed in Arabic as al-ʿAqīda al-rāfiʿa, but is only extant in the Hebrew translation known as ha-
Emūnah ha-Ramah. 
390 ABRAHAM IBN DAʾŪD, The Exalted Faith, ed. SAMUELSON (WEISS) 1986: 327-328 (Hebrew), 160 (= 142a8-10) (Eng-
lish): «[…] it is called an “active intellect”. So the people call it. When we probe their demonstration we find it 
[to be] true and firm, and we find [that] the Torah and philosophy agree with this [judgment]». Cf. also the Italian 
transl. in ZONTA 2009a: 330: «Così [scil. intelletto agente] almeno lo chiamano i gentili, e quando noi esaminiamo 
la dimostrazione che essi ne danno, la troviamo veritiera e solida, e constatiamo che la Legge e la filosofia con-
cordano su di essa». A further interesting text for Ibn Daʾūd’s insistence on the equivalence angels-intellects, 
and for his explicit link of the angelic terminology to Scripture, is to be found in SAMUELSON (WEISS) 1986: 179 (= 
160b7 and 12-13): «Concerning the order of these things that are called “intellects” and “angels” […] the existence 
of the abstract intellects that are not moved that are called in the language of the Torah “angels” […]». 
391 FONTAINE-ERAN 2020: §4.2, Sources. Cf. also FONTAINE 1990: 11, 19, 62, 65, 73, 82, 99-100, 122-124, 150, 192, 260 and 
ERAN 1998: 27, 76, 87, 129, 176, 217, 221, 302, 304-305, 310, 311. I owe the latter references to HARVEY 2015b: 291 fn. 7. 
392 Avendauth worked with Dominicus Gundissalinus on many translations of philosophical and scientific texts, 
but not on the version of the MF, which is rather due to Magister Iohannes (Iohannes Hispanus): cf. infra, §2.2, 
on the Latin reception of al-Ġazālī’s text. His active presence in the cultural circles of Toledo during the trans-
lation movement makes him however still a very suitable candidate for the reception of al-Ġazālī’s views as 
expressed in the MF, making thus his reception of these angelological passages entirely credible. For an over-
view of the increasing certainty in scholarship about the identification of Avendauth with the first Jewish Aris-
totelian Abraham Ibn Daʾūd, see the first hypothesis presented in D’ALVERNY 1954; the subsequent clarifications 
provided by BERTOLACCI 2002b, BURNETT 2011, FIDORA 2011a, BERTOLACCI 2011a, and finally the recent, and seemingly 
conclusive, study by FREUDENTHAL 2016, who puts together the previous material and adds new evidence for the 
demonstration of Avendauth’s identity. A synthesis of the scholarly debate, and the affirmation that the identi-
fication strengthens the case for the influence of the MF on  Ibn Daʾūd, is also in HARVEY 2015b: 291 and fn. 9. 
393 Cf. infra, §2.3, on the Hebrew reception of the MF.  
394 MAIMONIDES, Guide of the Perplexed, II 4, transl. PINES 1963 (II): 259.  
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As for the assertion that the spheres are living and rational, I mean to say endowed 
with apprehension, it is true and certain also from the point of view of the Law.395 

 
Moreover, a passage from Guide II 6 constitutes an even more precise parallel to the crucial 
affirmation of translatability contained in al-Ġazālī’s Text 26: 
 

TEXT 28. Maimonides, Guide of the Perplexed, II 6, transl. PINES 1963 (II): 262 
 
This is also what Aristotle says. But there is a difference in the terms; for he speaks of 
separate intellects, and we speak of angels. 

 
All this needs not of course derive directly from al-Ġazālī’s specific attitude on the topic as 
displayed in the MF, since concordistic positions of this kind are strongly attested through-
out the development of falsafa, and of Hebrew and Latin philosophy alike. However, the 
explicit emphasis Maimonides puts on the topic is well mirrored by the more subtle, but 
still striking accentuation conveyed by al-Ġazālī’s numerous linguistic remarks. This might 
then be another respect according to which Maimonides’ philosophy might depend on, or 
be inspired from, certain aspects of al-Ġazālī’s thought396. On a definitely different, but 
possibly related note, the angelical lexicon is also ascribed to al-Ġazālī in further Hebrew 
sources, such as the Hebrew version of an interesting set of questions and answers [Aǧwiba] 
on various philosophical topics, especially of cosmology, which was studied in detail by Y. 
Tzvi Langermann397.  

 
395 And cf. again MAIMONIDES, Guide of the Perplexed, II 5, transl. PINES 1963 (II): 260: «Thus it has become clear to 
you that what Aristotle said likewise with regard to the sphere being endowed with apprehension and mental 
representation corresponds to the dicta of our prophets and of the bearers of our Law, who are the Sages, may their 
memory be blessed. Know that there is a consensus of all the philosophers to the effect that the governance of 
this lower world is perfected by means of the forces overflowing to it from the sphere, as we have mentioned, 
and that the spheres apprehend and know that which they govern. This also is expounded in the letter of the 
Torah, which says […]» (emphasis added). 
396 There is an open scholarly debate on the possibility that Maimonides, who never mentions al-Ġazālī in the 
Guide, might actually have been very well acquainted with the leading Muslim theologian: cf. e.g., for two dif-
ferent positions, respectively in favour and against a Ġazālīan influence on the Jewish philosophers, the two 
articles by GRIFFEL 2019 and LANGERMANN 2019. 
397 Cf. LANGERMANN 2003: esp. 189-190, and now LANGERMANN 2011 (see also, for a synthesis, GRIFFEL 2020: §2 and 
HARVEY 2015b: 298). The Hebrew text of the Aǧwiba, translated by Isaac ben Nathan of Cordoba («certainly one 
of the least felicitous of the medieval Hebrew translators», in the words of LANGERMANN 2011: 685), was edited, 
and partly translated into German, by MALTER 1896 (who was a student of Steinschneider; an early review of the 
edition is in SIMMONS 1897). Despite its difficulty, the text was very popular in Jewish milieu, as it is attested in 
no less than 11 manuscripts. This might also depend from its identification with the short treatise in which, 
according to Moses Narboni, al-Ġazālī would have expressed his true views on philosophy: cf. LANGERMANN 2011: 
683-684, and see infra, §2.3.3. Moses Narboni, fn. 744 for further discussion. This identification connects the text 
of the Hebrew Aǧwiba to the vexata quaestio of al-Ġazālī’s esoteric writings, for which see also the brief reas-
sessment in §2.1.2. The Maḍnūn corpus. For the identification between intellects and angels, cf. the summary 
and partial translation of the relevant excerpt by LANGERMANN 2011: 689: «True, the intellects are immaterial, but 
they can be distinct (and hence more than one) if they differ in species, as they do. At the end of the reply, al-
Ghazālī identifies the entities just described with corresponding Islamic types of angels. The Hebrew sentence 
is once again awkward, but it can be translated as follows: “The souls are the heavenly angels, as they are united 
with their bodies. Those intellects are the angels that maintain their limpidity without reliance upon materials, 
and their proximity in attributes to the Lord of Lords”». For the occurrence of the characteristic ṣūfī expression 
‘Lord of the Lords’ in the varia lectio of the Arabic MF, in a passage quite close to this one, cf. infra, §1.9.1. Qurʾānic 
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Having thus ascertained the historically widespread diffusion of the attribution to al-
Ġazālī of a particularly keen attention apropos the denominations of the separate 
substances of the two traditions, it is worth dwelling a little more on the conceptual point 
implied by his attitude as described so far. As a matter of fact, the theoretical issue lying 
behind the identification is conceptually relevant, inasmuch as it brings to the fore the 
possible tension between philosophy and revelation on the given topic. The nonchalant 
and interchangeable employment of technical terminology pertaining to different domains 
of thought has, indeed, the immediate effect of making these realms interact across their 
respective conceptual lines on the topic. This explicit interaction could thus in principle 
constitute the occasion of a similarly explicit conflict between the different discursive 
traditions. In the MF, by contrast, the nominalistic emphasis on the equivalence between 
angels and intellects appears as the distinctly Ġazālīan way to show, once again, that some 
philosophical problems, along with some alleged reasons of contrast between philosophy 
and religion, are in fact purely verbal398.  

In the end, the lexical clarification appears thus to be tantamount to the affirmation of 
a substantive agreement between philosophy and revelation on certain topics, at a deeper 
level than the linguistic one: as a matter of fact, the angels of the Qurʾānic (and more gen-
erally monotheistic) tradition, and the intellects of the falāsifa, are not but distinct labels 
for the same separate substances399 – along the same doxographical lines so well traced, two 
centuries later and in an entirely different cultural milieu, by Albert the Great and his pupil 
Thomas Aquinas. While a certain convergence between rational-philosophical tenets and 
the domain proper of revelation is admittedly typical of Islamic philosophy at all levels, I 
am persuaded that al-Ġazālī shows a particularly high degree of consciousness with regard 
to this topic, which can thus be rightly emphasised as a specific feature of his personal, and 
by the way genuinely philosophical, thought. 

 
*** 

 
Summing up, by way of conclusion, the global results achieved in section §1.7, it can be said 
that al-Ġazālī, not exclusively in the MF400, emerges as the advocate of a peculiar mix of 
philosophy and revelation. He expresses the rationale of this particular mix with an 

 
Quotations. 
398 The same conclusion was reached as for the usage of the terminology of iṣṭilāḥ, in specific reference to the 
philosophical usage of «substance», at the end of §1.7.1 supra; and cf. the parallel stark refusal of engaging in a 
«dispute about names» performed by al-Ġazālī in the Third Discussion of the TF as far as angels and intellects 
are concerned: supra, Table 14, number [2].  
399 For an analysis of al-Ġazālī’s overall conception of separate substances see HENNIG 2007. 
400 A sort of middle way between a more mystical and a more rational attitude can also be detected in al-Ġazālī’s 
Niche of Lights [Miškāt al-anwār] (edited in BUCHMAN 1998), which has a completely different starting point than 
the MF, but eventually attains a comparable cosmological description (FRANK 1992; GRIFFEL 2009b). Notably for 
what concerns us here, the Niche of Lights also makes frequent usage of the angelical lexicon. The issues linked 
to this small treatise are however numerous and complex, dating back at least to Averroes’ sharp criticism of al-
Ġazālī’s ambiguous attitude in it (in Averroes’ K. al-Kašf: cf. DAVIDSON 1992: 130 and GRIFFEL 2002), and far exceed 
the limited scope of this section. Among the many interventions on the theme by modern scholarship, the path-
breaking essay by GAIRDNER 1914, with its explicit formulation of a so-called «Ġazālī problem», still remains an 
indispensable reading. For an important study on the Miškāt and its somewhat intermediate stance between 
revelation and philosophy cf. TREIGER 2007; for its ṣufī aspects see EL-KAISY-FRIEMUTH 2015. 
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accordingly peculiar language, which is neither purely Avicennan, nor frankly Qurʾānic. In 
many of his works, he shows indeed a distinct sensibility for language, which is also mir-
rored in the only apparently flat treatment of Avicennan philosophy entrusted to the MF. 
From a first point of view, the polysemy of the term ‘substance’ (§1.7.1.1), which can be un-
derstood in a broader or narrower sense, makes it difficult for him to accept that the typi-
cally Avicennan dispute on the substantiality of God is anything more than a dispute about 
names. By the same token, al-Ġazālī apparently feels that the angels of the Qurʾānic tradi-
tion are just the same as the intellects of the philosophical enterprise, i.e. separate sub-
stances which act – in ways that can and should be further qualified – as intermediaries 
between God and His creation. Paraphrasing the famous lines of Hamlet cited at the begin-
ning of this section, and overturning their meaning, one could then argue that, for al-Ġazālī, 
there are not at all «more things in heaven and earth» (or better, in between them) «than 
are dreamt of» in Avicenna’s philosophy. Rather, there exist exactly the same entities – in 
rigorous terms, the supralunary movers of the heavens –, which are merely called with dif-
ferent names by the concurring groups of the falāsifa and the (Islamic) theologians. There 
is therefore no need to argue for or against the claims of the philosophers on this specific 
issue of philosophical cosmology: on these topics, the tension that appears at the surface is 
purely verbal, and just hides – or fails to hide – a deeper and more essential agreement. 

Al-Ġazālī’s dismissal of the lexical disputes, and his stretchy use of the philosophical 
and theological language, appear therefore coherently aimed at attenuating the tension 
between philosophy and revelation, at least on some specific points of contrast401, in order 
to bring al-Ġazālī’s own via media to the fore. This Ġazālīan «middle way» is for now 
describable in broad strokes as a theological approach heavily indebted to Aristotelian-
Avicennan logic and cosmology402, but is far from being wholly clarified. On the contrary, it 
constitutes a most fascinating field where further research can and should be done. 
 
 

 
401 Other contrasts, as the following section on exemplification will show, rather remain sharp, and do not seem 
to admit any mediation other than the sheer acknowledgment of the rational possibility of the concurring the-
sis. The issue of the eternity/origin in time of the world is a case in point of this kind of more irreducible conflict, 
and will be discussed at length in what follows (cf. in particular §1.8.2, on the anti-eternalist examples used by 
al-Ġazālī). 
402 See on this the brilliant, and still probably unsurpassed, essay by FRANK 1992. 
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1.8. 
Examples 

 
 
 
Exemplification is one of the most important grounds for assessing al-Ġazālī’s doctrinal 
stance with respect to his Avicennan model, and his independence and maturity of thought 
vis-à-vis the authority and the prestige of his source. The MF is indeed full of examples ab-
sent in the DN, and thus most likely added by al-Ġazālī himself in order to make the doc-
trines of the philosophers clearer, and their exposition neater and ultimately more compel-
ling to his readers403. This rich explanatory and exemplifying material is however not reduc-
ible to a single label, because the examples are sometimes neutral – that is, they do not 
contradict in anything the doctrine of Avicenna’s which they are meant to exemplify, nor 
any other main tenet of the master –, while sometimes, by contrast, they look surrepti-
tiously, but explicitly, anti-Avicennan. The quality of this subtle anti-Avicennism is very pe-
culiar, because while the form of the examples is always genuinely Avicennan – inasmuch 
as they are good examples of the (Avicennan) doctrine that al-Ġazālī is time by time deriv-
atively expounding –, their matter (i.e. their actual doctrinal content) would not have been 
endorsed by Avicenna404. The following two paragraphs are devoted precisely to the de-
scription of these two interesting series of examples, starting from the more even-handed 
ones (§1.8.1), and then moving on to the central issue of the several anti-eternalist (and thus 
certainly in themselves anti-Avicennan) statements deployed throughout the text of the 
MF (§1.8.2). 

The paramount importance of some of these examples was already noticed by Marie 
Bernand, in a remarkable, though not much cited, article she devoted in 1990 to al-Ġazālī’s 
‘fusion’ of different systems of thought405. While Bernand goes certainly too far when she 
states that close inspection of such examples reveals that the DN only served to al-Ġazālī as 
a philosophical framework for expressing notions of fiqh and kalām406, her groundbreaking 
acknowledgment of the presence of non-philosophical (or perhaps even anti-philosophical) 

 
403 Cf. supra, §1.4.1. Divisio textus, for some remarks on al-Ġazālī’s distinctive ability to rework writings by other 
thinkers in his own work, rearranging their material in elegant and compelling syntheses. Interestingly, HARVEY 
2015b: 291 remarks that Abraham Ibn Daʾūd «apparently turned to the Maqāṣid, not so much for its science and 
philosophy – which were essentially Avicennian – but for its formulation and examples» (emphasis added). 
404 More on this infra, §1.8.2. 
405 See BERNAND 1990: 232: «Les exemples choisis par Ghazālī pour illustrer ses définitions du concept (taṣawwur) 
et du jugement (taṣdīq) sont d’un tout autre ordre que les exemples avancés par Ibn Sīnā», and again BERNAND 
1990: 233: «Autrement dit, les exemples choisis par Ghazālī sont empruntés au système de représentation pro-
pre aux «uṣūlayn». Le choix des exemples significatifs quant à ce système de représentation est un premier 
aspect du réaménagement notionnel effectué par les Maqāṣid. Un autre mode de réutilisation du texte du 
Dânesh Nâmeh consistera à substituer aux notions utilisées en falsafa – mais non opérantes pour le kalām –, 
des concepts qui conviennent au système de pensée des «uṣūlayn» […]». 
406 BERNAND 1990: 232: «Cependant, à y regarder de près, le texte des Maqāṣid n’utilise le Dânesh Nâmeh (entre 
autres) d’Ibn Sīnā que comme cadre philosophique qu’il remanie pour y adapter des considérations intéressant 
le kalām et le fiqh. Je crois qu’on peut dire, sans trop s’avancer, que les Maqāṣid son non seulement la prépara-
tion au Tahāfut mais aussi l’élaboration d’une méthode qui aboutira au Mustaṣfā. Certains exemples pourront 
montrer ici l’orientation théologico-juridique de nombre de passages des Maqāṣid, ce qui n’est pas le cas du 
Dânesh Nâmeh». 
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material within the text of al-Ġazālī’s (self-styled) uncommitted report of the tenets of fal-
safa was a pivotal step forward in the comprehension of the MF. The present section tries 
to follow up on that pathbreaking idea, by giving systematic ordering to both the more neu-
tral and the more critical examples added to Avicenna’s text by al-Ġazālī. While Bernand 
placed particular emphasis on the notions of fiqh which, in her reconstruction, appear in 
many places within the alleged philosophical framework of the MF, my attention will rather 
be focused, in section §1.8.2, on an issue that touches more on kalām and on theological (or 
in any case revelation-based) doctrines of creation, i.e. the problem of the eternity of the 
world. This shift of attention reflects my own understanding of the relative importance of 
the various extra-philosophical domains encroaching the allegedly falsafī fabric of the MF, 
but it does not aim to exclude at any rate the juridical underpinnings that might also be 
found in the text, if properly interrogated from a legal point of view407. 
 
 
 
1.8.1. Neutral Examples: Augmenting Avicenna 
 
 
Among the many neutral examples added by al-Ġazālī to Avicenna’s text, I have selected 
for closer inspection two sets of unequal size, which are however both interesting in their 
own right. The first set, analysed in §1.8.1.1, is constituted by (i) a long comparison of logical 
matters, and especially of syllogisms, with golden coinage (and its counterfeiting), which 
takes place in a circumscribed section of the Fourth chapter of the Logic of the MF, and (ii) 
by the comparison of God with a rich and generous king, used to explain divine knowledge 
in the Third treatise of Metaphysics. The second set, analysed in section §1.8.1.2, is more 
diversified, as it is constituted by the many zoological examples interspersed within the text, 
of which I will provide altogether a brief general assessment, hopefully conducive in the 
future to further research. 
 
 
1.8.1.1. All That Glitters is Not Gold 
 
 

You can fall for chains of silver 
And you can fall for chains of gold 

 

DIRE STRAITS, Romeo and Juliet 
 
 
The Fourth chapter of the section on Logic of the MF is entirely devoted to the Aristotelian 
syllogism, its figures, and its premises. The treatment is articulated into two main «pillars» 

 
407 As for the presence of juridical technical notions in the MF, a case in point would be represented by Meta-
physics III.b.10, §226, in which many technical terms of Islamic law referring to (commercial) transactions ap-
pear, as a means to explain by antiphrasis the divine attribute of generosity. Cf. infra, the Commentary ad locum 
for some further information. 
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[arkān]408, respectively devoted to the «form» [ṣūra] and the «matter» [mādda] of the syl-
logism, i.e. to its formal logical validity, and to the truth-value of its premises. At the centre 
of this treatise, and at the beginning of the second pillar concerning the syllogism’s matter, 
al-Ġazālī allows himself for a diversion with respect to Avicenna’s text. He compares the 
syllogism to a dinar [dīnār] – a golden coin widely used in Islamicate lands throughout the 
Middle Ages –, and further relates the shape of the dinar to the form of the syllogism – 
namely, its figure [šakl], and the validity of it –, and the metal of which the dinar is made to 
the premises of the syllogism itself409. The example of the coin, which must be of both the 
right shape (round) and the right material (true gold) to keep its monetary value, is func-
tional to the parallel assessment of the analogously twofold requirement for a valid syllo-
gism, which must be both formally valid, and deduced from true premises, in order to pro-
duce new and true knowledge. 

Consequently, the truth-value of the propositions which form the material of the syl-
logistic mechanism is effectively equalled to the degrees of purity of the gold composing a 
coin, with a long, complex, and literarily interesting simile. Further, the five degrees of de-
creasing truthfulness of the premises give rise, and correspond, to five decreasingly perfect 
kinds of syllogism, from the absolutely certain demonstrative one, down to the dialectic, 
the rhetoric, the sophistic, and the poetic ones. The example of the dinar as occurring in 
the MF is thus a particularly effective kind of what could be called ‘philosophic simile’, i.e. 
a rhetoric device which keeps working at different (ideally, all) levels of the philosophical 
analysis it aims to corroborate. More precisely, the example of the dinar works both at the 
most general level – there expressing the double equation ‘roundness = formal validity’ and 
‘gold = material validity’ –, and at the more specific ones – with the identification of the five 
different ‘levels’ of logical reasonings (from the apodictic to the poetic syllogism) with five 
different kinds of purity (or conversely of adulteration) of the same golden coin410. 

 
TEXT 29. al-Ġazālī, MF, Logic IV.b.2 (= infra, Translation, §59) 
 
And just like gold has five degrees: [(i)] the first one, which is pure gold [ibrīz], not 
adulterated [and] verified [ḫāliṣ muḥaqqaq]; [(ii)] the second, which is not at that 
level [of purity], but it has in itself some adulteration [ġašš], which does not appear 
at all except to the perspicacious expert [al-nāqidi al-baṣīr]; [(iii)] the third, which has 
in itself an adulteration apparent to any expert, [D101] which might be perceived by 
who is not expert, as well, provided that one’s attention is called to it; [(iv)] the fourth, 
which is a copper counterfeit [zayfan min nuḥāsin], and yet it plates itself in a plating 
[mawwaha tamwīhan] that almost misleads the expert, albeit there is no gold in it at 
all; [(v)] and the fifth, which plates itself in such a plating that it is apparent to anyone 
that it is plated – thus in the same way the premises [muqaddimāt] have five states: 

 
408 Cf. supra, §1.4.1, Divisio textus. 
409 For a basic, but in itself rather accurate, presentation of this simile cf. ÇAPAK 2010: 133-135; for a parallel pas-
sage in al-Ġazālī’s Miʿyār al-ʿilm (ed. DUNYĀ 1969: 184) cf. AL-SAYYED AHMAD 1981: 65-68. 
410 While the simile is not present in the DN, JANSSENS 2019: 91-92 and fn. 45 quotes for it an Avicennan source, 
i.e. the abridgment of logic titled in Arabic al-Muḫtaṣar al-awsaṭ fī l-manṭiq, ed. ṮĀNĪ 1976: 149.6-150.8. Disregard-
ing whence exactly did al-Ġazālī draw this kind of imagery (and his careful reading of a minor Avicennan trea-
tise on philosophy would in itself be an extremely interesting source) the personal relevance of it for al-Ġazālī 
will however become clear in what follows, since it appears – in an abridged but recognizable manner – also in 
his autobiography, the Munqiḏ. Cf. infra in this paragraph, Text 30. 
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[(i)] the first one is that they are certain and true, without any doubt and speciousness, 
and then the syllogism set up from them is called «demonstrative» [burhānī]; [(ii)] 
the second one is that they are near the certainty, so that it is difficult to perceive in 
them the possibility of the error, but the possibility has access to them, if he who spec-
ulates about them is meticulous; and the syllogism composed by them is called «dia-
lectic» [ǧadalī]; [(iii)] the third one is that the premises are opinable according to a 
persuasive opinion, and yet the soul perceives their contrary, and it can surmise the 
error in them; and the syllogism composed by them is called «rhetoric» [ḫiṭābī]; [(iv)] 
the fourth [one] is what is formed according to the forms of [things] certain as for the 
plating, but is neither opinable nor certain; what results from it is called «misleading» 
[muġāliṭī] or «sophistic» [sūfisṭāʾī]; [(v)] the fifth is what we know that it is false, and 
yet the soul inclines to it for a sort of imagination; and the syllogism resulting from it 
is called «poetic» [šiʿrī]. 

 
The lexical precision and the concreteness of the imagery would allow the reader to inter-
pret the simile with hermeneutical tools usually employed for literary, rather than for phil-
osophical, texts. However, the astonishing accurateness of the simile, at the different levels 
of its construction, clearly calls for a specifically philosophical function of the example, 
which might also have been used for mnemonic, and more generally didactic, purposes. 
Within (and thanks to) this startling intellectual precision, one might further notice that 
the line of demarcation between the presence and the absence of gold in the increasingly 
less pure coin lies between the third and the fourth degree. Since gold is metaphorically 
equalled to truth (or certainty) in the comparison, one could thus infer that al-Ġazālī re-
gards the two inferior kinds of syllogisms – the sophistic and the poetic ones – to be plainly 
false, just like the coins corresponding to them are merely copper counterfeits, devoid of 
any real gold. Likewise, the very concrete image of the «plating» [tamwīh] in copper – or 
perhaps, more specifically, in tombac – of the inferior coinages is paralleled by the meta-
phorical ‘plating’ of false premises that only appear to be true (and sometimes not even so). 
By the same token, the «expert» [nāqid] who can tell the pure gold – called in Arabic ibrīz, 
with a calque from Greek ὄβρυζον also trasmitted to Latin obryzum – and the less pure gold 
apart must also be «perspicacious» [baṣīr], just like the philosopher who can tell the apo-
dictic and the dialectic syllogisms apart must be a «meticulous» speculator []. By contrast, 
any expert – and thus any trained philosopher – could discriminate between the third and 
the second levels (of both coins and syllogisms), and this elaborate series of correspond-
ences could be carried on further for the entire construction of the example. In this way, 
the better understanding of the specificities of the simile really helps explaining the philo-
sophical doctrine that is at stake, all the way down to very specific nuances of meaning. 

The same double equivalence traced in the MF between a genuine golden coin and 
truth, on the one hand, and a counterfeited coin and falsehood, on the other hand, is also 
to be found in al-Ġazālī’s autobiography, the Munqiḏ min al-ḍalāl, in two distinct passages 
which are one the reprise of the other. The example of the perspicacious money-changer, 
who is able to distinguish the good and the false coin even in the bag of the counterfeiter, 
is a distinguishably Ġazālīan alter ego of the intelligent man who is able to seek for the truth 
wherever he can find it – and thus even in the books of the philosophers. True gold, indeed, 
can always be distinguished by counterfeits, just as truth can be distinguished from false-
hood even when the two are apparently inextricably intermingled. 
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TEXT 30. al-Ġazālī, Munqiḏ min al-ḍalāl, transl. WATT 1964: 39 (Arabic text ed. 
SALĪBA-ʿAYYĀD 19393: 101-102) + WATT 1964: 43 (Arabic SALĪBA-ʿAYYĀD 19393: 106) 
 
The intelligent man knows the truth; then he examines the particular assertion. If it 
is true, he accepts it, whether the speaker is a truthful person or not. Indeed he is often 
anxious to separate out the truth from the discourses of those who are in error, for he 
knows that gold is found mixed in gravel with dross. The money-changer suffers no 
harm if he puts his hand into the counterfeiter’s purse; relying on his skill he picks the 
true gold from among the spurious and counterfeit coins. It is only the simple villager, 
not the experienced money-changer, who is made to abstain from dealings with the 
counterfeiter. […] 
Likewise, a poor man in need of money, who shrinks from receiving the gold taken 
out of the bag of the counterfeiter, ought to have it brought to his notice that his 
shrinking is pure ignorance and is the cause of his missing the benefit he seeks; he 
ought to be informed that the proximity between the counterfeit and the good coin 
does not make the good coin counterfeit nor the counterfeit good. In the same way 
the proximity between truth and falsehood does not make truth falsehood nor false-
hood truth. 

 
Remarkably, another simile involving the golden dinars is used by al-Ġazālī in a very differ-
ent section of the MF, the one concerning the divine attributes – and more specifically 
God’s knowledge – in the Third treatise of Metaphysics.  

 
TEXT 31. al-Ġazālī, MF, Metaphysics III.b.4 (= infra, Translation, §208) 
 
The example of it is that one presupposes a king who has got the keys of the treasuries 
of the riches of the earth and [yet] does without them, not availing himself of gold nor 
silver and not taking from them, but rather makes them flow on the people, so that 
everyone has some gold, having taken it from [the king], and having reached it by 
means of the keys [of the king]. Likewise, the First has got the keys of the unknown, 
and the principle of the knowledge of the unknown and of the creed flow from Him 
upon the universe. As it is impossible to not call «rich» the king who has in his hand 
the keys [of the riches], it is [also] impossible to [D231] not call «knower» He Who 
has got the keys of knowledge. The poor who has received from him numerous dinars 
is called «rich» in consideration of the fact that the dinars are in his hand. Then how 
would the king not be called «rich», in consideration of the fact that the dinars are 
from his hand and that it is by virtue of his beneficial help that the richness flows 
upon the all? Analogous [to this] is then the state of the knowledge. Indeed, the rela-
tion of the condition which is [proper] of the First to the articulated knowledges is 
the relation of the alchemy to the specified dinars. The alchemy is more precious 
[than the single dinars], since it makes infinite dinars result for us by virtue of the 
appraisal and of the multiplication of the exemplar. 

 
In this case, as well, the simile is quite complex, as it involves a long series of correspond-
ences between the First Principle and the magnanimous king, which can be summarised in 
the following diagram411. 
 

 
411 Cf. also infra the Commentary ad §208 for further discussion of the simile of the king in its own right. 
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DIAGRAM 2. The simile of the rich king 
 
 

       

STARTING POINT INSTRUMENT OBJECT  RECEIVER SNGLE ITEMS PROPERTY CONCLUSION 
       
       

King [malik] keys of the 
treasuries 

gold and silver people  
(the poor) 

dinars wealth  rich [ġanī] 

       
       

First Principle 
[al-mabdaʾ  
al-awwal] 

keys of the un-
known 

(principle of 
the) know-
ledge of the 
unknown and 
of the creed 

universe 
(angels 
and men, 
cf. §207) 
 

articulated 
pieces of 
knowledge 

knowledge knowing 
[ʿālim] 

       

 
 
For what concerns us here, it will suffice to notice that the dinars (fifth column) are the 
correlative of the articulated pieces of knowledge transmitted by God, as king, to His sub-
jects: and since true knowledge can be acquired by humankind precisely via the syllogistic 
concatenation of premises, one could argue that the simile of the dinar occurring in Logic 
IV can somehow be nested within the simile of the king occurring in Metaphysics III, with-
out losing its validity. Gold is used in both cases as a loose correlative for truth and certainty, 
and its acquisition can thus be naturally interpreted as the acquisition of true knowledge. 
In this way, different rhetoric examples, occurring in very different portions of the text, can 
be brought together without any contradiction, despite their very different doctrinal func-
tions in their respective sections. This allows the reader of the MF to build, in time, a sort of 
literarily effective – though still philosophically compelling – set of images, certainly rele-
vant for the better understanding, and memorization, of the (Avicennan) doctrines ex-
pounded in the text. 
 
 
 
1.8.1.2. A Philosophical Bestiary 
 
 
The presence of animals in medieval thought has been richly and thoroughly investigated 
in scholarship from a wide variety of different, and sometimes interrelated, perspectives412. 
An aspect of the relation between philosophy and zoology which has been less explored, 
but which could offer fresh insights on the topic from a very different and slightly unusual 
point of view, is the usage of animals as philosophical examples, within sections of the sys-
tem of the sciences not directly involved with zoology. The philosophers’ tendency to use 

 
412 For the more philosophical aspects concerning the reception of Aristotle’s zoology, always however interwo-
ven, within the Latin milieu, with the moral discourse of biblical derivation and other symbolical aspects, cf. 
the series of essays gathered in STEEL-GULDENTOPS-BEULLENS 1999 and in SASSI-CODA-FEOLA 2017, together with the 
thorough global presentation offered by VAN DEN ABEELE 1999. On the Arabic tradition, cf. the Arabic edition of 
Aristotle’s Historia animalium by FILIUS 2018, and the important studies, between literature, philosophy and sci-
ence, offered to the scientific community by Remke Kruk (e.g., on Avicenna’s Aristotelian zoology and its recep-
tion with medicine, KRUK 2002). 
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animal examples is definitely not only a medieval prerogative – suffice it to think to Aristo-
tle’s bats, incapable of looking directly into the glistering sun of theoretical knowledge413, or 
to Kant’s metaphysical dove, wishing to fly without the resistance of the air414, or again to 
Hegel’s notoriously black cows, evoked in polemic with Schelling415, or to his ever-famous 
owl of Minerva, a widely popular image of philosophy416. This long and rather common tra-
dition notwithstanding, the philosophical bestiary of a medieval summa such as the MF 
appears particularly rich in both size and scope, and thus deserves in my view some specific 
attention.  

The interest of al-Ġazālī’s crowded philosophical zoo is indeed twofold. On the one 
hand, and as a general rule, the animal examples often stand out with respect to their im-
mediate context in an extremely characteristic way, thus allowing to identify the reception 
of the work in which they appear with a fair amount of safeness, and to retrace in an easy 
and reliable way the lines of transmission of a certain set of doctrines, linked to the example, 
in all the subsequent tradition. This, as the following Table 15 will hopefully show, is partic-
ularly true for the well-chosen examples of the MF. On the other hand, and more specifically 
within the framework of the Peripatetic tradition, such examples could entail, and presup-
pose, implicit references to the actual books on animals by Aristotle (and their reworkings) 
also in writings – like the MF and the DN – which, despite their encyclopaedic allure, do not 
involve any section explicitly devoted to Aristotelian zoology417. 

 
TABLE 15.  Zoological examples in the MF 418 

 
 

 LOCUS § ANIMAL DOCTRINE DN 
      
      

   Engl. Ar. Lat.   
        

        

1 Log. II 11 crocodile timsāḥ fenix Example of a substance --- 

 
413 ARISTOTLE, Metaph. α [II] 1, 993b9-11. For the long fortune of this example in the subsequent tradition, and its 
decisive importance for the conception of metaphysical reality of both Albert the Great and his pupil Thomas 
Aquinas, cf. the masterful Lectio Albertina by STEEL 2001. 
414 Cf. Critique of Pure Reason [Kritik der reinen Vernunft] in KANT 1911: A5-B8-9. 
415 In the Phenomenology of Spirit [Phänomenologie des Geistes]; cf. HEGEL 1970 (III): 22: «Dies eine Wissen, da im 
Absoluten alles gleich ist, der unterscheidenden und erfüllten oder Erfüllung suchenden und fordernden 
Erkenntnis entgegenzusetzen oder sein Absolutes für die Nacht auszugeben, worin, wie man zu sagen pflegt, 
alle Kühe schwarz sind, ist die Naivität der Leere an Erkenntnis». 
416 In the Elements of the Philosophy of Right [Grundlinien der Philosophie des Rechts]; cf. HEGEL 1970 (VII): 28: 
«Wenn die Philosophie ihr Grau in Grau malt, dann ist eine Gestalt des Lebens alt geworden, und mit Grau in 
Grau läßt sie sich nicht verjüngen, sondern nur erkennen; die Eule der Minerva beginnt erst mit der 
einbrechenden Dämmerung ihren Flug». 
417 As opposed, for instance, to all-encompassing philosophical summae such as Avicenna’s K. al-Šifāʾ, which 
features a very substantial section on animals (K. al-Ḥayawān). 
418 In the table I have left aside the widespread usage of «horse» [Arabic faras, Latin equus] in logical examples, 
because the zoological aspects of the reference are in those cases reduced to the point of being imperceptible 
(«horse» being merely the counterpart of «man» in those examples): cf. e.g. Logic I.2, §7 in my Translation. 
Likewise, I have omitted the case of «bull» [Arabic ṯawr, again rendered with equus ‘horse’ in Latin] in Logic I, 
§9, as I preferred to concentrate the attention on occurrences in which the biological nature of the animal 
quoted is in at least some ways relevant to the comprehension of the example itself, or else the cases in which 
a peculiar – and thus memorable for subsequent authors – species appears. 
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 LOCUS § ANIMAL DOCTRINE DN 
      
      

   Engl. Ar. Lat.   
        

        

whose actual existence is 
not immediately evident 

        
        

2 Log. IV 49 crocodile timsāḥ temza Exceptional mastication of 
the crocodile as invalidation 
of induction 

✓ 

        
        

3 Log. IV 51 crocodile timsāḥ in animali 
quod dici-
tur temza 

Exceptional mastication of 
the crocodile as invalidation 
of induction 

--- 

        
        

4 Log. IV 52 elephant fīl elephas ‘Elephant in the room’ argu-
ment used by «most dialecti-
cians» in defense of their in-
ductive methods 

✓ 

        
        

5 Met. II.11 188 crocodile timsāḥ fenix Example of a substance 
whose actual existence is 
not immediately evident 

--- 

        
        

6 Met. III.b.7 220 chick farḫ pullus God’s providence --- 
        
        

7 Met. IV.b.1.3 258 elephant fīl cervus Nature of time (refutation of 
the definition of time as 
measure of the moving 
body) 

--- 
8 Met. IV.b.1.3 258 chinch baqq formica --- 

        
        

9 Met. V 306 flies ḏubāb muscae Providence; best of the pos-
sible worlds 

✓ 
mouche 

+ ver 
        
        

10 Phys. IV.2 382 wolf ḏiʾb lupus Intentions perceived by the 
estimative faculty (enmity) 

✓ 
11 Phys. IV.2 382 sheep šāh ovis ✓ 

        
        

12 Phys. IV.2 384 vulture raḫama quaedam 
avis 

Transmission of odours in 
the air 

✓ 
oiseaux 

        
        

13 Phys. IV.2.2 396 wolf ḏiʾb lupus Intentions perceived by the 
estimative faculty (enmity) 

✓ 
14 Phys. IV.2.2 396 sheep šāh ovis ✓ 

        
        

15 Phys. IV.3 408 cat sinnawr gattus (!) Intentions perceived by the 
estimative faculty (enmity) 

--- 

16 Phys. IV.3 408 mouse faʾra mus --- 
17 Phys. IV.3 408 sheep šāh ovis ✓ 
18 Phys. IV.3 408 wolf ḏiʾb lupus ✓ 

        
        

19 Phys. IV.3 408 ewe / 
sheep 

šāha ovis Intentions perceived by the 
estimative faculty (suitabil-
ity) 

--- 

20 Phys. IV.3 408 lamb saḫla agnus --- 
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 LOCUS § ANIMAL DOCTRINE DN 
      
      

   Engl. Ar. Lat.   
        

        

21 Phys. V.9 446 camel ǧamal camelus Evil eye; possible action at a 
distance of the powerful soul 

--- 

        

 
 
As can be seen from the preceding Table 15, a specific, and perhaps surprising, animal ap-
pears with the greatest frequency in the MF’s philosophical bestiary: it is the crocodile [Ar-
abic timsāḥ], which returns under the pen of al-Ġazālī no less than four times in the course 
of the treatise. In two cases, the timsāḥ is evoked as an example of a substance, with the 
specific nuance of a substantial being whose actual existence is however not immediately 
evident to the mind of the philosopher (numbers [1] and [5] in the preceding Table 15); and 
in two further cases, it is rather called into question for a specific physiological feature, the 
(alleged) movement of the upper, rather than of the lower, jaw during mastication (num-
bers [2]-[3] in the Table)419. Interestingly, in the first couple of cases the timsāḥ seems to 
indicate a rather mysterious animal, about the very existence of which doubts can arise. In 
the latter couple of occurrences, by contrast, the crocodile is quoted for a (by then well-
known) Aristotelian zoological notion, taken from the Historia animalium and often used 
as a logical example against the method of induction420. This ‘double standard’ in the phil-
osophical function of the Arabic timsāḥ is quite subtly mirrored by the Latin translation, 
which replaces the crocodile with the mythical «phoenix» when discussing the criteria of 
substantiality ([1] and [5] in Table 15) and uses by contrast a transliteration of the original 
Arabic («temza») in cases [2] and [3], focused on logical induction. This circumstance is 
noteworthy, and deserves a few words of comment.  

The philosophical point concerning the notion of ǧawhar seems indeed to be that, for 
something to be a substance, its quiddity (and therefore even its mere mental existence) 
should imply at least a potential “existence not in a subject”421. In this line, the Latin trans-
lators’ alteration of the original Ġazālīan text might appear as an intriguing and overall 
smart adjustment, which highlights the aspect according to which the criterion of substan-
tiality includes the formulation of a condition of actualization into existence, but applies in 

 
419 This Aristotelian zoological ‘fact’, which formed part of common academic knowledge of animals throughout 
the Middle Ages, is not considered valid anymore: pace Aristotle and his Peripatetic followers, crocodiles appar-
ently do move their lower jaw while chewing. 
420 Cf. infra, Commentary ad §49 for the quotation of the relevant Aristotelian and Avicennan texts on the mas-
tication of the crocodile, and for a wider discussion of the example in Latin philosophy up to Albert the Great’s 
exceptional observations of wildlife, which apparently (and surprisingly) included also the inspection of croco-
diles. In De animalibus I 2 9, Albert went so far as to say that the «tenchea», in itself a corruption of temza as the 
transliteration of Arabic timsāḥ, must designate a species of crocodile, because the unusual movement of the 
superior jaw declared by Aristotle (and by the Arabs) contrasts with his own alleged observations: «In homine 
enim movetur mandibula inferior et similiter in omni animali praeter tencheam [tenchath Scotus] solam, || 
quae est quaedam species cocodrilli, | quae movet mandibulam superiorem: || non tamen omnis species coco-
drilli facit hoc: quia ego vidi duos cocodrillos, qui mandibulam inferiorem moverunt» (cf. STADLER 1916: 82.12-16, 
§227). For the recurrence of the example in al-Ġazālī, cf. TF, Discussion 18, MARMURA 2000: 191.16-23. 
421 Cf. also supra, §1.7.1.1. Conventional Substances for the specifics of al-Ġazālī’s account of the Avicennan notion 
of ǧawhar, also in relation with the thorny issue of the possible attribution of substantiality to God. 
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principle to any quiddity whose concrete existence, when actually instantiated, can do 
without a subject of inherence. Although the phoenix (as opposed to crocodiles) does not 
exist in the real world, we can still be sure that it falls under the genus of substance, because 
its quidditative concept itself makes us sure that, should it ever exist, it would certainly exist 
not in a subject422. By contrast, the occurrences in which the timsāḥ serves for its genuine 
zoological characteristics are rendered into Latin with the transliteration of the Arabic 
word – a conservative move which is probably functional to highlighting the peculiarity of 
that specific animal, called in Arabic timsāḥ/temza, also for readers unaware of the specific 
physiology of the mastication of crocodiles. Assuming a mere ignorance on the part of the 
translators concerning the best rendition of timsāḥ, and justifying by this token the varia-
tions, would however not be enough to explain the diversified strategies with which the 
Latin writers apparently tackled the four different occurrences of the term. It appears, ra-
ther, that Gundisalvi and Iohannes Hispanus grouped those occurrences in couples having 
the same function and then chose – with a seemingly great degree of attention – a philo-
sophically suitable rendition for each pair. 

The substitution of Arabic animals with different species takes place again in the Latin 
translation, in particular at cases [7]-[8] of the preceding Table 15. There, al-Ġazālī had used 
as an example of very different movements, which can however last for the same amount 
of time, the case of the motion of the «elephant» [fīl] as opposed to that of the «chinch» 
[baqq]. In the Latin translation of the passage, the elephant becomes a deer or stag [cervus], 
while the chinch is transformed in an ant [formica]. The gist of the example remains how-
ever unaltered, because in both cases a swift, and much bigger, animal is counterposed to a 
slower, and much smaller, one, thus preserving the general value of the reasoning (and its 
implications for the Aristotelian definition of time maintained by Avicenna and al-
Ġazālī)423. As opposed to this modification, the elephant [fīl] evoked at §52 of Logic IV (case 
[4] in Table 15) as a veritable example of the (nowadays idiomatic) ‘elephant in the room’ – 
in the sense of something that cannot be missed even by the most absent-minded of the 
observers – remains an imposing elephant [elephas] also in the Latin translation.  

Another interesting philosophical animal – which makes its appearance in both Avi-
cenna’s and al-Ġazālī’s texts – is the vulture [Arabic raḫam(a)], which is used as a lively 

 
422 Interestingly, the example of the phoenix was used by Greek commentators of Aristotle such as Porphyry and 
Simplicius as an example of a universal of which there is only one instantiation (a monadic species, like the 
Sun), with the important difference however that, while the Sun was considered to be in itself eternal, the single 
phoenix existing in the world at any given time dies and is born again, and thus differs from the previous and 
the following phoenix by (temporal) succession: cf. DRUART 1996: esp. 52-53 and 60-62 for the details, especially 
taken from Porphyry. Druart discusses the logical example of the phoenix in relation to Avicenna’s substitution 
of it with the «heptagonal house» in Chapter V.1 of the Ilāhiyyāt of his K. al-Šifāʾ. More precisely, the example of 
the heptagonal house is used according to Druart «as an example of a universal whose meaning could be said 
of a single instantiation or even of none at all» (DRUART 1996: 68, emphasis added), and thus it must be an artifact 
because natural kinds are always instantiated (since nature, to put it with a widespread Latin brocardo, nihil 
facit frustra). The overall point of the example, according to Druart, is to find a universal notion which is unlikely 
(but not impossible) to be actually instantiated in external reality. While the point raised by Avicenna’s example 
is thus probably more subtle than the one addressed by the Latin translators’ substitution of the crocodile with 
the phoenix, a possible memory of discussions on universals with one (or no) instantiations could have 
prompted their insertion here of the phoenix, which appears to fulfill a partly similar role as Avicenna’s more 
apt geometric example of the heptagonal building in the different context of his major Metaphysics. 
423 Cf. infra the Commentary ad §258 for further discussion. 
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example for arguing in favour of the transmission of odours in air in the psychological sec-
tion of the MF. The notion of the vulture’s exceptionally developed sense of smell is already 
in Aristotle’s Historia animalium, but it appears in its new ‘psychological’ function – i.e. as 
a witness of the way in which olfaction (one of the external senses of the animal soul) gen-
erally works – only in Avicenna’s treatises on the soul, from the K. al-Nafs of the K. al-Šifāʾ 
up to the relevant section of our DN424. The example will also have a wide fortune in subse-
quent authors, from Averroes’ Long Commentary on Aristotle’s De anima425 up to Albert the 
Great426, from the anonymous 13th century ‘Averroist’ authors of Latin expositions De an-
ima427 up to the biblical commentaries of Meister Eckhart428. Also the camel [ǧamal] which 
is evoked within a quoted ḥadīṯ in the section on prophecy of the MF had a documentable 
influence on later Latin thought429. Less fortunate in later philosophy are instead, as far as I 
can see, the flies [ḏubāb] and the chick [farḫ] employed in different passages of the MF to 
substantiate points of theodicy and providence (cf. supra, Table 15, numbers [6] and [9]), 
despite their occurrence in key-passages for the formulation of the theological metaphysics 
of al-Ġazālī’s treatise. Finally, the MF presents numerous occurrences of the well-known 
Avicennan doctrine of animals’ estimative faculty, usually instantiated by the example of 
the sheep perceiving enmity in the wolf, and conversely acknowledging the suitability to 
herself of her lamb. To these typically Avicennan examples, al-Ġazālī adds a further exam-
ple of animal enmity, the one – once again proverbial, and even archetypal – of the cat 
[sinnawr]430 and mouse [faʾra] (numbers [15]-[16] in the Table). 

 
 
 
 
 

 
424 Cf. infra the Commentary ad locum for the indication of all the relevant passages. Cf. also ARISTOTLE, De anima 
II, 421b8-13, transl. SHIELDS: «It is also the case that smelling takes place through a medium like air or water; for 
water animals, those with blood and those without alike, also seem to perceive smell, just as those in the air do. 
For some of these come upon food from far away, having been guided by smell». In the De anima, however, no 
mention of the vulture is made, and the example refers rather in the first place to water animals, mentioning 
airborne ones only as a touchstone (already taken for granted) for the transmission of odours in air. The intro-
duction of the vulture in Avicenna (Kitāb al-Nafs II.4, ed. RAHMAN 1959: 78.16-79.8) responds then to the need of 
adding a concrete instantiation of an animal coming upon food based on odours, and is in itself an interesting 
example of the crosspollinations between different parts of the Peripatetic system of philosophy (in this case, 
zoology and psychology: for a discussion of their links in Aristotle cf. LLOYD 1992). The circumstance also shows 
how deeply connected Aristotle’s system of thought was conceived to be by his best Arabic followers. 
425 AVERROES, De anima II, c. 97, ed. CRAWFORD 1953: 277.39-43 and 278.49-50 (English transl. in TAYLOR-DRUART 
2009: 215). 
426 Cf. ALBERT THE GREAT, De homine, ed. ANZULEWICK-SÖDER 2008: 236.36-38; De anima, ed. STROICK 1968: 135.20-
51; De causis proprietatum elementorum, ed. HOSSFELD 1980: 96.26-30. 
427 Cf. the anonymous authors of the Quaestiones de anima edited by Giele and Van Steenberghen, respectively 
in GIELE 1971: 98.36-40 and VAN STEENBERGHEN 1971: 291.28-32 [text of ms. O, f. 79rb]; p. 291.24-26 [text of ms. M, f. 
81v]. For some of these references cf. already VAN RIET 1972: 150 ad lineas 76-83. 
428 Cf. the Commentary on John’s Gospel in ECKHART 1994: 613-614. 
429 Cf. MINNEMA 2017 and infra, §1.9.2. Ḥadīṯ Tradition, and in particular Table 19, number [6]. 
430 On this denomination of the cat, one of the many available in Classical and Modern Standard Arabic, com-
pare CANOVA 2014. 
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1.8.2. Anti-Eternalist Examples: Changing Avicenna from Within 431 
 
 
Avicenna, as a convinced Aristotelian, was undoubtedly a supporter of the doctrine of the 
eternity of the world. The eternalist thesis, moreover, follows in a sense from Avicenna’s 
own understanding of the nature of God, whose emanation of the universe is immediate 
and, as it would seem, entirely necessary once given the absolutely necessary existence of 
its divine cause. Indeed, post-Avicennan philosophers often framed the problem of the 
adoption of the eternalist or rather of the anti-eternalist doctrine concerning the origin of 
the world in theological terms, by appealing to different conceptions of God and His will in 
order to respond to this foundational cosmogonic issue 432 . The question de aeternitate 
mundi was famously debated in ancient and late antique philosophy, and – more than other 
metaphysical problems – it ended up counterposing religiously inclined thinkers433 to au-
thors less prone to adopt the authority of revelation as a viable source in rational inquiry434. 
Episodes of this long-lasting intellectual debate include the well-known anti-eternalist 
stance held by John Philoponus (the Arabic John the Grammarian [Yaḥyà al-Naḥwī]435) 
against the teachings of both Aristotle and Proclus436; the ambiguously eternalist positions 
of famous magistri of the Faculty of Arts in 13th century Paris such as Siger of Brabant and 
Boethius of Dacia, in the framework of the often-called ‘double truth’ theory437; and even 
the important first mathematical antinomy (on the finitude or infinity of space and time) 
famously presented in Immanuel Kant’s Critique of Pure Reason438.  

On another note, more closely related to the texts we are addressing here, the Latin 
usage of both Arabic and Hebrew sources to try and settle the issue of the eternity of the 
world has been accurately documented for the 13th century Dominican milieu through the 
historical reconstruction of a specific cultural programme that saw, among its protagonists, 
the Master General of the Dominican order Raymond de Penyafort, as well as leading fig-
ures in their respective fields such as the linguistic expert and skilful Arabist Ramón Martí, 

 
431 The content of this paragraph, more particularly in the section that goes from Table 16 onwards, is based on 
the material already gathered in SIGNORI 2020b: esp. 169-174, which I have however further elaborated and rear-
ranged to fit into the project of this Introduction. 
432 Frank Griffel argued that this is most notably the case for Faḫr al-Dīn al-Rāzī: cf. GRIFFEL 2021: 12-13 and again 
89-94 and 528-531. 
433 For a list of arguments against the eternity of the world in the Greek Church Fathers cf. for instance WOLFSON 

1966. A similar discussion for the Hebrew and Islamic milieu can be found in WOLFSON 1943b; on the relation in 
Maimonides between proofs of God’s existence and doctrine of the origin in time of the world see WIELAND G. 
1975. 
434 For two imposing syntheses of Arabic and Hebrew arguments on the issue, from both points of view but with 
a specific focus on eternalist aspects, cf. BEHLER 1965 and DAVIDSON 1987. 
435 See D’ANCONA 2019. 
436 Cf. the treatises De aeternitate mundi contra Proclum and the homonymous one directed Contra Aristotelem, 
for which see respectively RABE 1899 (translated in English in numerous volumes by Michael Share and James 
Wilberding), and WILDBERG 1987. For the Arabic tradition of Proclus’ own arguments on the eternity of the world 
see the PhD dissertation by MUCCHI 2014. 
437 For a comprehensive reconstruction of the Latin debate on the issue of the eternity of the world cf. BIANCHI 

1984 and DALES 1990; on Albert the Great’s position cf. HANSEN 1952, CORTABARRÍA 1961, BALDNER 2014; on Aquinas’ 
one see e.g. SARANYANA 1973; WIPPEL 1981. 
438 Cf. Critique of Pure Reason [Kritik der reinen Vernunft] in KANT 1911: A426-433/B454-461. 
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and the authoritative Dominican magistri Albert the Great and Thomas Aquinas439 . In 
proper Arabic and Islamic milieu, moreover, the 12th century saw a particularly impressive 
surge of interest in the question on the origin in time of the world, precisely due to the 
interplay, clash and conflict of Avicennan and Ġazālīan perspectives on the issue. This 
trend can be paradigmatically described through the example of Ibn Ġaylān al-Balḫī’s epon-
ymous treatise The Origin in Time of the World [Ḥudūṯ al-ʿālam], which will be briefly pre-
sented in a following section of the second part of this Introduction440. 

Avicenna and al-Ġazālī were in themselves the protagonists (though at a chronological 
distance) of a sharp and extremely sophisticated debate on the topic441. Indeed, the critique 
and refutation of Avicenna’s eternalist thesis concerning the origin of the world constitutes 
the bulk of the first two discussions of al-Ġazālī’s TF, which form together the (by far) long-
est section of the entire work devoted to a single subject442. What is more, the doctrine of 
the eternity of the world is famously one of the three tenets the supporters of which are 
accused of apostasy (or unbelief [kufr]) in the final fatwā of the TF443. As such, it is clearly 
fraught with religious, social, and even juridical consequences444, which alone would make 
it an extremely delicate topic to deal with, at least in a Ġazālīan perspective. If one is to add 
to these already serious circumstances the theoretical relevance of the purely philosophical 
debates on the issue (as also expressed in the TF), the doctrine of the origin in time of the 
world arguably becomes the single most important teaching capable of providing a sharp 
distinction between the Aristotelian-Neoplatonic falāsifa, on the one hand, and different, 
more religiously inclined thinkers active in Islam, on the other hand445. 

In such a framework, the MF has the all-peculiar status of an explicitly philosophical 
work, written however by the combative theologian who penned the refutation of the apo-
dictic character of falsafa contained in the TF. The determination of the stance adopted in 

 
439 Cf. the interesting series of three studies devoted to the topic by Ann Giletti, in GILETTI 2004, GILETTI 2011, and 
GILETTI 2014; see also the synthesis of this thriving cultural experience I gave in SIGNORI 2020b: esp. 181-184. The 
Maimonidean sources of Aquinas on creation had already been pointed at by DUNPHY 1983. For Albert’s reflec-
tion on the eternity or origin in time of the world cf. HANSEN 1952, CORTABARRÍA 1961, RODOLFI 1999, BALDNER 2014, 
GRANGE 2019 (also in relation to Thomas Aquinas). 
440 Cf. infra, §2.1.4. ‘Ġazālīan’ Philosophers, and in particular §2.1.4.1. 
441 A rather early appraisal of the issue is to be found in HOURANI 1958. It is worth noticing here that al-Ġazālī’s 
master in theology, al-Ǧuwaynī, was also interested in a properly philosophical debate concerning the eternity 
of the world. Cf. on this Griffel 2009: 29-30 and 296 fn. 81, where Griffel quotes to this effect al-Ǧuwaynī’s al-
Šāmil fī uṣūl al-dīn (ed. AL-NAŠŠĀR-ʿAWN-MUḪTAR 1969: 123-342). The philosophical interests of al-Ǧuwaynī, how-
ever, should probably not be overemphasized, especially when compared with those of his most important pu-
pil. 
442 See MARMURA 2000: 12-54; Discussions 1 [On refuting their doctrine of the world’s past eternity] and 2 [On refut-
ing their statement on the post-eternity of the world, time, and motion] occupy alone about 20% (43 pages of Eng-
lish text in MARMURA 2000) of the TF. The other eighteen themes of discussion (including the two other doc-
trines whose rejection is accused of kufr) are confined in the remaining 80%. For a brief synthesis of the argu-
ments devoted to the issue of the origin in time of the world and of its eternity in the TF cf. GRIFFEL 2016: 442-
444. 
443 See TF, Ḫāṭima l-kitāb [The Book’s Conclusion], MARMURA 2000: 226-227.  
444 For an ample discussion of this theoretically relevant judgment passed by al-Ġazālī, and of its possible (alt-
hough historically limited) consequences in later Islamic thought, see GRIFFEL 2000: 282-291, GRIFFEL 2009: 101-
110, and cf. now the wider assessment, also based on fresh historical evidence, given by GRIFFEL 2021: 108-161. 
445 A heated debate on the eternity/origin in time of the world continued well beyond the life of al-Ġazālī: cf. 
RAHMAN F. 1975, and the general argument made in GRIFFEL 2021: passim as for the important of the issue in Faḫr 
al-Dīn al-Rāzī’s philosophy and theology. 
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al-Ġazālī’s philosophical summa regarding the eternity (or the origin in time) of the world 
is thus accordingly crucial, since the MF appears located on a theoretical middle ground 
between Avicenna and his attempted refutation in the TF. Given this circumstance, it will 
perhaps not come as an utter surprise that the doctrinal stance taken by al-Ġazālī in the MF 
reveals itself, at close inspection, to be truly intermediary with respect to the two aforemen-
tioned extremes. Crucially, however, this factually ‘middle’ ground is not achieved by an 
active doctrinal mediation, but rather through the juxtaposition – at different textual and 
rhetorical levels of analysis – of both contrasting theses, i.e. the eternalist and the anti-eter-
nalist one. Albeit somewhat implicitly, this fashion of framing the problem appears to me 
as genuinely antinomic, in the technical sense of antinomy as a rationally irreducible di-
lemma446. On the one hand, as a matter of fact, al-Ġazālī follows (or at least makes a show 
of following) the frankly eternalist positions expressed in Avicenna’s DN, but, on the other 
hand, he also consciously disseminates in different passages of his text an imposing series 
of anti-eternalist examples, which appear altogether to contradict, in a subtle and implicit 
way, the explicitly endorsed (Avicennan) thesis of an eternal creation. As can be seen from 
the following Table 16, such an exemplifying strategy is instantiated in the MF by no less 
than 24 occurrences, mostly (20 cases)447 located in the first section of the work, the Logic, 
but also present in the Metaphysics (3 occurrences)448 and in the Physics (one occurrence449, 
by all means extremely significant). 
 
 
TABLE 16.  Statements on the origin in time of the world in the MF 450 
 

 
 

 LOCUS PAGE § CONTEXT QUOTATION 
      

      

1 Logic, Premise  D33.12-15 = 
L239.10-11 

2 Examples of judgment 
[taṣdīq] 

As for judgment, it is like your 
knowledge that the world has an 
origin, that obedience will be repaid, 
and that disobedience will be pun-
ished. 

      
2 Logic, Premise  D33.19 = 

L239.17-
240.20 

2 Necessity of the 
knowledge of a concep-
tion [taṣawwur] before 
passing a judgment  
 

The expression «having an origin» 
[ḥādiṯ], when its meaning is not 
[well] conceived, becomes like the 
expression, for in-stance, «having an 
oripin» [mādiṯ] […] 

      

 
446 The conclusions of GRIFFEL 2021: 570 mention the case of Kant’s antinomies of pure reason as partly parallel 
to the Islamic production of concurrent ḥikma and kalām texts. Despite its brevity, the remark is very acute, and 
would call for further elaboration, also in relation to the MF. I briefly touch on this issue again in §1.10. The First 
Text of ḥikma. 
447 Corresponding to numbers [1] to [20] in Table 16. 
448 Corresponding to numbers [21] to [23] in Table 16. 
449 Corresponding to number [24] in Table 16. 
450 In the column «Page», siglum D corresponds to the Arabic edition by DUNYĀ 1961; as for the correspondence 
with the Latin text, L corresponds to LOHR 1965; M to MUCKLE 1933, SC to ST. CLAIR 2005. 
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 LOCUS PAGE § CONTEXT QUOTATION 
      

      

3 Logic, Premise 
 

D34.13-16 = 
L240.33-35 

2 Examples of judgment 
passed after careful in-
quiry [taʾammul] 

As for what is perceived through 
careful inquiry, it is like the judg-
ment concerning the temporal 
origin of the world, the resurrection 
of the bodies, the retribution of the 
acts of obedience and dis-obedience, 
and so on. 

      
4 Logic, Premise 

 
D35.3-9 = 
L240.45-
241.49 

2 The syllogistic proof of a 
judgment must be pre-
ceded by some previous 
(already acquired) 
knowledge concerning 
the validity of the prem-
ises. 
> Cf. [15] 

When we do not judge true that the 
world has an origin, and we are told: 
«The world is formed; but every 
formed has an origin; therefore the 
world has an origin», this is not use-
ful as for the knowledge of what we 
ignored concerning the temporal 
origin of the world, except if the 
judgment about the fact that the 
world is formed, and that what is for-
med has an origin, had previously 
come to us. 

      
5 Logic III D53.7-12 = 

L252.9-10 
 

22 Example of a proposition 
with a defined truth 
value [qaḍiyya] 

If you say: «The world has an origin», 
it is possible to reply: «Indeed it is 
true»; and if you say: «The man is a 
stone», it is possible [to reply] that 
you lie. 

      
6 Logic III D53.18-20 

= L252.12-
13 

22 Example of a disjunctive 
qaḍiyya 

If you say: «Either the world has an 
origin or it is eternal», you say the 
truth. 

      
7 Logic III.1 D54.11 = 

L253.21-22 
23 Example of a categorical 

clause 
«The world has an origin». 

      
8 Logic III.1 D54.15 = 

L253.23-24 
23 Example of a hypothet-

ical disjunctive clause 
«Either the world is eternal, or it has 
an origin». 
 

      
9 Logic III.1 D54.19 = 

L253.26 
23 Example of the subject in 

a proposition 
[…] like «the world» when you say: 
«The world has an origin». 
 

      
10 Logic III.1 D54.21 = 

L253.27-28 
23 Example of the predicate 

in a proposition 
[…] like «having an origin» when 
you say: «The world has an origin». 
 

      

11 Logic III.1 D56.6-8 = 
L254.60-62 

25 Difference between hy-
pothetical disjunctive 
and conjunctive clauses 

[…] you say: «Either the world has an 
origin, or it is eternal», and if you in-
verted [the order] by saying: «Either 
the world is eternal, or it has an 
origin», the meaning would not 
change. 
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 LOCUS PAGE § CONTEXT QUOTATION 
      

      

      
12 Logic III.2 D57.4 = 

L254.70 
26 Example of an affirma-

tive clause 
«The world has an origin». 

      

13 Logic III.2 D57.6 = 
L254.71 

26 Example of a negative 
clause 

«The world does not have an origin». 
[but cf. MS Cairo, Dār al-Kutub al-Azhariyya, 
86/27143 ad loc.: al-ʿālamu laysa bi-qadīmin] 

      
14 Logic III.2 D57.13-15 = 

L254.77 
26 Example of a negative 

disjunctive clause 
«The world is not ‘either eternal or a 
body’, but rather it is either eternal, 
or it has an origin». 
 

      

15 Logic IV.1 D67.3-15 = 
L259.19-25 

35 Examples of various 
kinds of syllogism 
> Cf. [4] 

Its example is: «The world is formed; 
but everything that is formed has an 
origin». Indeed, from admitting 
these two it necessarily follows a 
third statement, namely that the 
world has an origin. Analogously, if 
you said: «If the world is formed, 
then it has an origin; but it is 
formed», from admitting these it 
would follow that the world has an 
origin. Analogously, if you said: «The 
world either has an origin or it is 
eternal; but it is not eternal», from 
that it would follow that it has an 
origin. 

      
16 Logic IV.1 D68.4-5 = 

L259.34-35 
36 The two premises of a syl-

logism must have a term 
in common 

For example if you say: «The world is 
formed» and «What is formed has an 
origin». 
 

      
17 Logic IV.1 D68.16-17 = 

L259.43-44 
36 Example of the major 

term in a syllogism 
[…] like «having an origin» when we 
say: «The world has an origin», 
which is the conclusion following 
from the syllogism. 

      
18 Logic IV.1 D84.8 = 

L266.267-
268 

46 Example of a conjunctive 
hypothetical syllogism 

«If the world has an origin, then it 
has an originator». 

      

19 Logic IV.1 D86.10-18 = 
L267.298-
302 

47 Example of a hypothet-
ical disjunctive syllogism 
 

«Either the world has an origin, or it 
is eternal». From this you get four hy-
pothetical clauses. Indeed you [can] 
say: «But it has an origin; therefore it 
is not eternal», or: «but it does not 
have an origin; therefore it is eter-
nal», or: «but it is eternal; therefore it 
does not have an origin», or: «but it 
is not eternal, therefore it has an 
origin». 
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 LOCUS PAGE § CONTEXT QUOTATION 
      

      

      
20 Logic V.1 D118.19-21 

= L282.14-
15 

77 Scientific question «if» The second [kind] asks about the 
state of the thing, like your asking 
whether God is willing, and whether 
the world has an origin. 

      
21 Metaphysics I.4 D187.19 = 

M36.4 
154 Being is divided in ante-

rior and posterior 
One says that God Most High is be-
fore the world. 

      
22 Metaphysics 

III.b.4 
D229.15 = 
M67.27-31 

205 Example of a kind of a 
priori knowledge, availa-
ble to the knower before 
the unreeling of a proper 
reasoning  

As if he had heard [his opponent] 
saying: «The world is eternal», by 
means of a specious argument 
[šubha] such and such, while he 
knows that it has an origin. 

      
23 Metaphysics 

III.b.4  
D231.22-23 
= M70.7-9 

209 Distinction between that 
kind of knowledge and 
other possible kinds 

[…] [while] the possessor of the third 
condition is knowing of the absurd-
ity of [his opponent’s] allegation 
about the eternity of the world, and 
of the way of answering to his spe-
cious argument […] 

      

24 Physics IV.3 D359.12 = 

M172.12 = 
SC 

403 Subdivision of human ra-
tional faculty and exam-
ple of theoretical pieces 
of knowledge 

[…] the speculative faculty, like the 
knowledge of the fact that God Most 
High is unique, and that the world 
has an origin in time […] 

      

 
 

The presence of these seemingly anti-philosophical (in Avicennan sense) examples in a 
prima facie utterly philosophical work is a very intriguing feature of the Arabic MF, since in 
most occasions the examples are not at all present in Avicenna’s DN451. To describe the na-
ture of these statements in the most precise way, one could say that al-Ġazālī always main-
tains the form of the examples, since each one is actually a good instance of the philosoph-
ical doctrine that he (and Avicenna before him) are time by time arguing for. By contrast, 
however, the matter, or content, of the examples is – as we have seen – absolutely atypical, 
since it involves the firm belief, on al-Ġazālī’s part, in frankly anti-philosophical, or more 
specifically anti-Avicennan, doctrines. In other words, al-Ġazālī often explains some given 
doctrines of Avicenna’s – against which he has no perceivable quarrel – by means of exam-
ples taking into account other philosophical doctrines, with which Avicenna would instead 
not have agreed at all452.  

The most striking case of this double, ambiguous attitude towards Avicenna – which 
corresponds to case [3], with a significant parallel in case [1], in Table 16 above – is already 

 
451 Cf. SIGNORI 2018: 370-371 for a discussion of the partially parallel examples that could be found in Avicenna’s 
Persian encyclopaedia, which however do not touch deeply on the issue of the origin in time of the world. 
452 For a further discussion of this peculiar Ġazālīan way of dealing with Avicenna’s text see SIGNORI 2018: 374-
375. 
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quite well known in scholarship453. In that passage of the Preface to Logic, al-Ġazālī is giving 
some examples of a taṣdīq – a judgment of assent – passed after careful inquiry. Strikingly, 
the examples he chooses are precisely the three doctrines whose rejection is accused of kufr 
– unbelief, or apostasy – in the TF: the resurrection of the bodies, the retribution of obedi-
ence and disobedience (which implies God’s knowledge of the particulars), and the tem-
poral origination of the world. Here, the fact that assent is given after careful inquiry [taʾam-
mul]454 is particularly important, since it attests al-Ġazālī’s own unquestionable assent to 
these doctrines in the MF, the very same for the rejection of which he accuses the philoso-
phers of unbelief in the TF, thus implying the necessity of their estrangement from the com-
munity of the believers. Between the two works, then, there seems to be on this point a 
perfect continuity455. 

Without dwelling on each occurrence of al-Ġazālī’s peculiar exemplifying tactics, it 
will be sufficient to say that some of the cases listed in Table 16 are admittedly weaker than 
others, since they are merely logical examples to the truth of which it is not always clear 
whether al-Ġazālī is indeed committed456. This holds true in particular for disjunctive state-
ments like those occurring at numbers [6], [8], [11], [14], and [19] in Table 16, and for exam-
ples of individual logical terms (as opposed to articulated logical propositions), like those 
at numbers [2], [9], and [10]457. Case [13] deserves an autonomous analysis, since it presents 

 
453 See BERNAND 1990: 232-233; SHIHADEH 2011: 88; SIGNORI 2018: 370-371 and relative footnotes. 
454 As explicitly opposed to what might be called intuitive knowledge, but also implicitly – yet clearly – counter-
posed to false knowledge, which represents the failure of both inquiry and intuition. Cf. AL-ĠAZĀLĪ, MF, Manṭiq 
[Logica]ed. DUNYĀ 1961: 34.1-2 ff. 
455 Compatible with a late-middle dating of the MF, but much less with an early, scholastic dating of the work: 
cf. supra, §1.2. Chronological and Doctrinal Collocation. 
456 A by all means fascinating parallel for these curious anti-eternalist examples in logical matters is provided by 
Averroes’ Middle Commentary on Aristotle’s Prior Analytics, studied in HARVEY 1997. More specifically, Averroes’ 
text contains three such examples, which occur respectively at (i) Prior Analytics I.23 (example of a disjunctive 
conditional syllogism, partly similar to [19] in Table 16; Arabic text in BUTTERWORTH-HARIDI 1983: 195-196 sect. 10, 
English translation in HARVEY 1997: 101); (ii) Prior Analytics I.28 (similar to Table 16, [15]; Arabic text in BUTTER-

WORTH-HARIDI 1983: 216 sect. 199, English translation in HARVEY 1997: 101); (iii) Prior Analytics II.1 (again somewhat 
similar to Table 16, [15]; Arabic text in BUTTERWORTH-HARIDI 1983: 257 sect. 243, English translation in HARVEY 

1997: 102). Despite citing the MF in at least one occasion (HARVEY 1997: 103 fn. 40), Harvey does not draw the 
connection between Averroes’ way of exemplification and al-Ġazālī’s on in our text. In the essay, Harvey notices 
that Averroes also makes use of similar creationist examples in his commentary on Aristotle’s Topics (HARVEY 
1997: 110), and he comments on the criticism against the appropriateness of these examples advanced by Ger-
sonides against Averroes (HARVEY 1997: 110-113). Without quoting Harvey, Janssens 2019: 89 and fn. 36 recalls the 
presence of an example of disjunctive clause of the kind ‘the world is either originated or eternal’ in al-Fārābī’s 
Qiyās al-ṣaġīr, ed. in AL-ʿAǦAM 1985-1986 (II), pp. 65-93: 84.7-8, from which Janssens concludes: «This shows that 
the example was already present in the circles of the falāsifa and is perhaps not so typical of kalām as is often 
believed». While this could very well be true, as the examples in Averroes, ignored by Janssens, might indeed 
contribute to show, I insist that one must be aware of the more general context in which this kind of statements 
appear in al-Ġazālī’s MF, as well as of their increased relative frequency in the theologian’s philosophical text. 
Thus, while it might very well be possible that creationist examples were in use in philosophical logic also before 
and after al-Ġazālī, their prominent usage by the author of the fatwā against the eternalist position cannot have 
the same rhetorical weight as al-Fārābī’s own usage. Further, in analysing these examples in Averroes, Harvey 
is, for his part, not as quick as Janssens to dismiss their possible religious meaning, which seems to me a sensible 
and cautious stance. 
457 Since, of course, merely choosing as an example of a subject or a predicate the words «world» [Arabic ʿālam, 
Latin mundus] or «having-an-origin» [Arabic ḥādiṯ, Latin coepit] does not form a proposition with a defined 
truth-value, to which al-Ġazālī may or may not have stricto sensu committed.  
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the sentence «‘The world does not have an origin’» (Arabic al-ʿālamu laysa bi-ḥādiṯin, Latin 
mundus non coepit) as an example of a negative clause, thus going to all appearances in the 
opposite direction to the other listed cases. However, the variant reading of MS Cairo, Dār 
al-Kutub al-Azhariyya, 86/27143 Ḥikma wa-falsafa, as given in Dunyā’s edition458, is – inter-
estingly – the exact opposite: al-ʿālamu laysa bi-qadīmin («‘The world is not eternal’»). Here 
again, then, al-Ġazālī might actually have chosen an anti-eternalist statement for his origi-
nal example, which, in this case, should be tightly paired with the unambiguous example 
of an affirmative clause – «‘The world has an origin’» – given just before (case [12] in the 
table)459. 

 On their own, the preceding occurrences would still not allow to draw any definite 
conclusion about al-Ġazālī’s actual position on the issue of the world’s origin in the MF. 
However, other examples are in themselves striking confirmations of his underlying anti-
eternalist stance, which is therefore also corroborated by the qualitatively weaker, but 
quantitatively not negligible, cases I listed before. In occurrence number [5], for instance, 
the truth of the temporal origin of the world is contrasted with the immediately apparent 
falsity of the identity of man and stone. At number [21], al-Ġazālī commits to a completely 
spontaneous addition to Avicenna’s original text, in order to further qualify the meaning of 
anteriority and posteriority, as he writes: «One says that God Most High is before the world». 
One might think of course that the anteriority here at stake is logical or ontological rather 
than chronological, but it is important to remark that this statement is not to be found in 
Avicenna’s Persian text460. Being al-Ġazālī’s own addition, it then forms a system with all 
the several other occurrences of this kind of ‘theological’ examples, all strongly directed 
towards a temporal – and not only ontological – interpretation of God’s priority over the 
world.  

In a way, then, repetita iuvant: the reader of the MF is constantly subjected to the sur-
reptitious reaffirmation of the world’s origin in time, while the reader of the DN does not 
receive at any rate the same treatment. This impression, built on both quantitative and 
qualitative considerations, is reinforced by the three last cases listed in Table 1, each of 
which is particularly interesting in its own right. Case [22], taken from the third treatise of 
the Metaphysics, deems the notion of the eternity of the world to be a specious argument 
[šubha]461, while the good thinker, the intelligent man, positively knows that the world has 

 
458 Cf. MF, Manṭiq, ed. DUNYĀ 1961: 57.6; see the variant reading given ad locum between dashes. 
459  The circumstance would be significant even if the reading al-ʿālamu laysa bi-qadīmin were not originally 
Ġazālīan. Indeed, if such an anti-eternalist variant originated in the process of transmission of the text, it would 
be the proof of a subtly anti-eternalist way of reading the MF, as opposed to the purely Avicennan way of inter-
preting the text displayed by certain tokens of Arabic, Latin, and Hebrew reception. On these, cf. respectively 
§2.1.1. Trimming al-Ġazālī: A Decurted Arabic Manuscript, §2.1.3. Ibn al-Malāḥimī, §2.2. Latin, and §2.3. Hebrew 
below. 
460 Cf. IBN SĪNĀ, DN, Ilāhiyyāt, ed. MOʿĪN 1952: 50.12-51, and the best available translation, in French, in ACHENA-
MASSÉ (I) 1955: 125-127. 
461 This term, which shares the Arabic root with the far more common verb for «resemble, bear a resemblance, 
be similar» (šābiha, in the III stem), takes its meaning from the passive of the II stem (šubbiha, «to be doubtful, 
dubious, uncertain, obscure») and led to a misunderstanding in the Latin translation. Instead of the correct 
translation: «As if he had heard [his opponent] saying: “The world is eternal”, by means of a specious argument 
[šubha] such and such, while he knows that it has an origin», the Latin text reads: « Sicut si audierit dici quod 
mundus non cepit eo quod videtur similis illi, et illi corpori. Ipse vero novit, et quia cepit […]» (emphasis added). 
Gundissalinus is namely forced to add the word ‘body’ in order to make sense of the relationship of resemblance 
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an origin. It is important to remark that this example of intuitive knowledge, which allows 
one to counteract the argument of his opponent before having unreeled a proper discursive 
reasoning, is assimilated after a few pages with God’s own kind of knowledge462. The trust-
worthiness and value of the example seem thus strengthened by the epistemologically au-
thoritative recourse to a comparison with divine knowledge. Analogously, case [23] con-
cludes this line of argument by stating again expressis verbis the absurdity, or falsity [Arabic 
buṭlān, Latin falsificare] of the doctrine of the eternity of the world. Finally, case [24], from 
the Physics, adds the knowledge of the origin in time of the world to Avicenna’s own exam-
ple of a theoretical piece of knowledge, known thanks to the speculative faculty. The origi-
nal Avicennan example was the affirmation itself of the Islamic tawḥīd («God Most High is 
unique [wāḥid]»463), on whose veracity we can be certain that al-Ġazālī, as an orthodox 
Muslim, was indeed committed. Thus, the origin in time of the world is invested, in the MF, 
of a similarly high degree of truthfulness464. 

In my opinion, the complex of these examples would allow a reader to ascertain with-
out a doubt al-Ġazālī’s own underground opposition to the doctrine of the eternity of the 
world. However, I think it would need a very attentive and discerning reader to do so. The 
examples are indeed deployed throughout the text, but they are also very short statements, 
which could easily go unnoticed. Moreover, the picture is blurred by the not negligible fact 
that when al-Ġazālī discusses apertis verbis the issue of the origin of the world in the MF, he 
does so in mostly Avicennan terms, thus concluding for, and not against, the eternity of the 
world465. This clearly ambivalent attitude, which is to be considered a trademark of the MF 
in its continuous effort to achieve a philosophical ‘middle way’ with respect to the perceived 
extremes of falsafa, on the one hand, and of at least some strands of kalam, on the other 
hand466, might very well appear unbalanced, and leaning towards Avicenna’s own eternalist 
position. This circumstance can then explain the general confidence of Latin readers about 
the followership and dependence on Avicenna of their «Algazel». However, even in Latin 
environment some extravagant comments by Albert the Great might indicate the actual 
recognisability of al-Ġazālī’s genuinely anti-eternalist position, under the deceptive layers 
of the sheer and apparently neutral exposition of Avicennan doctrines performed by the 
theologian in the MF467.  

 
of the world with some for him unspecified object. The Arabic text, on the contrary, read simply kaḏā wa-kaḏā, 
‘such and such’, as an attribute to qualify the misinterpreted word šubha. For an interpretation of the word 
šubha in al-Ġazālī with the close sense of ‘ambiguity’ (French ambiguité) cf. JABRE 1970: 124 (n. 5), sub voce. 
462 Cf. MF, Metaphysics III.b.4, DUNYĀ 1961: 231.19-232.1; see infra, Translation, §209. 
463 See MF, Physics, IV.3, ed. DUNYĀ 1961: 359.12 [Arabic Allāhu taʿālà wāḥidun] to be compared with IBN SĪNĀ, DN, 
Ṭabīʿiyyāt, ed. MEŠKĀT 1952: 101.6 [Persian ḫōdā yekī ast]; see also the French translation in ACHENA-MASSÉ (II) 

1958: 65. 
464 I have discussed this striking psychological example in SIGNORI, Variations on a theme by Avicenna, cit., to-
gether with another variation introduced by al-Ġazālī with respect to Avicenna’s Dānešnāme, namely the omis-
sion of the notion of «holy intellect/soul» (nafs al-qudsī). See also JANSSENS, Le Dānesh-Nāmeh d’Ibn Sina: Un 
texte à revoir?, cit., p. 167 fn. 6. 
465 See MF, Metaphysics I.8, DUNYĀ 1961: 205.12-209 = Translation, §§171-175 (corresponding to the Latin text of 
the Summa theoricae philosophiae edited by MUCKLE 1933: 47.22-51); cf also infra, T4. 
466 The peculiar approach to philosophical and religious terminology displayed by the author of the MF and 
discussed in the previous §1.7, Lexicon, is another case in point of this Ġazālīan attitude. For further reflection 
on this cf. also infra, §1.10. The First Text of ḥikma. 
467 I have argued in this direction in SIGNORI 2020b. 
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Be the actual purport of that medieval Latin reception as it may, the non-Avicennan 
character of some of al-Ġazālī’s exemplifying materials in the MF certainly requires the 
modern interpreter to acknowledge a specific degree of autonomy of thought to the Arabic 
work with respect to Avicenna’s source text. Far from being a purely even-handed «ac-
count» [ḥikāya] of what the philosophers meant, according to the self-styled description 
contained in the Prologue, al-Ġazālī’s writing thus reveals itself as a stratified work, which 
expresses some of the mature views of its author in a personal way, at different rhetorical 
levels, and with different rhetorical devices468. Only a global analysis of these levels and 
these devices, including the apparently irreproachable, but actually theory-laden, strategies 
of exemplification employed in the text, can give back a faithful image of such a complex 
work as the MF, explicitly written at the perilous crossroads between Avicennan falsafa and 
its critical elaboration. 
 
 

 
468 As noticed in §1.2 (on the dating of the MF) and §1.6.2 (on the indefinite descriptions used in the work), an 
actually ‘detached’ attitude with respect to the philosophers – often quoted in the plural of the third person – 
is however to be found throughout the text of the MF, in apparent keeping with the statements of the Prologue. 
The semi-critical nuance of this ‘detachment’, also argued in §1.6.2, also approaches it to the considerations 
advanced here. 
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1.9. 
The Authority of Revelation 

 
 
 
A strong relation and dialectic engagement with the sacred book of Islām, the Qurʾān, as 
well as with the tradition of the Prophet Muḥammad’s deeds and sayings [aḥādīṯ, sg. ḥadīṯ], 
is not uncommon in the production of the Arabophone philosophers usually considered 
under the label of falsafa, much like the philosophical interplay with the Bible was often 
determinant for both Jewish and Christian thinkers, not only within the chronological 
boundaries of the ‘religious’ Middle Ages. A most notable and early example of this inter-
play in Muslim environment is al-Kindī’s rationalistic and philosophical interpretation of 
the Qurʾānic verse on the prostration of heavens in his brief treatise On the Prosternation of 
the Outermost Body [R. fī l-ibāna ʿan suǧūd al-ǧirm al-aqṣà]469. Avicenna’s own usage of the 
Qurʾān has been the object of some recent doctrinal analysis, focused in particular on the 
philosophical methods displayed by Avicenna when considering the sacred book and the 
tradition of the aḥādīṯ 470, as well as on his interpretations of specific verses of the Qurʾān471. 
The relationship displayed by the rationalist Aristotelian Averroes with the sacred book of 
Islam was also addressed, at least in part, in scholarly analysis472.  

However, it can be argued that in al-Ġazālī’s MF the tendency to quote the Qurʾān or 
the tradition of the aḥādīṯ, and especially to integrate them in the flux itself of the philo-
sophical prose, is somewhat more pronounced than in its direct Avicennan source473. More-
over, and as opposed to what is the rule for Avicenna, some of the religious expressions 
employed by al-Ġazālī in the MF appear to have a distinctive ṣūfī overtone to them474. While 
scholarship has rightly, but perhaps too fondly, underlined the presence in Avicenna him-
self of many of the religious references that will be listed in what follows475, I rather wish to 

 
469 Ed. ABŪ RĪDA 1950 (I). Cf. the English translation of the treatise in ADAMSON-PORMANN 2012: §VI.4. On al-Kindī’s 
exegesis of the Qurʾān see JANSSENS 2007. 
470 Cf. e.g. DE SMET-SEBTI 2009, as well as the recent communication by Amos BERTOLACCI, Things That No Eye Has 
Ever Seen and No Ear Has Ever Heard: Avicenna and the Epistemic Limits of the Revealed Religion, Between Islam 
and Christianism, International Conference on Philosophical Anthropology in Ibn Sīnā, Iranian Institute of Phi-
losophy, Tehran 6-9 February 2022. A different aspect, concerned with the ‘disobedience of matter’ according 
to both philosophical and Qurʾānic perspectives, is treated in DE CILLIS 2011. 
471 Among these, the famous verse of the light in Qurʾān 24.35 represents a case in point: on Avicenna’s, al-
Ġazālī’s, and Ibn ʿ Arabī’s interpretation of it cf. ZINE 2009. For another important case of Qurʾānic interpretation 
in Avicenna see MICHOT 1980. For the important point that a mystical or religious lexicon does not entail in 
Avicenna any concession to a less rationalistic approach to philosophy, based on a thorough analysis of the 
terminology of the Išārāt, cf. RAPOPORT 2019. 
472 Cf. PUIG MONTADA 2013. See also WOHLMAN 2010, to be read together with the review essay on it by MAYER 2013, 
and TAYLOR 2012. 
473 On al-Ġazālī’s general relationship with the Qurʾān see the accessible synthesis by WHITTINGHAM 2007. 
474 Cf. infra in this section the discussion of the case of rabb al-arbāb, «Lord of Lords». In the same semantic area 
of divine lordship, cf. also the occurrence of the notion of ḥaḍra rubūbiyya («sovereign presence») at Metaphys-
ics III.b.11 (see §227 in the Translation), used as a highly mystical periphrasis to designate God. For the concept 
of ‘lordly’ or ‘sovereign presence’ (or even ‘presence of the Lordship’, with annexation [ḥaḍratu l-rubūbiyyati]) in 
ṣūfī traditions, cf. WAUGH 2016. Interestingly, the term ḥaḍra, ‘presence’, is also commonly used in ṣūfī fraterni-
ties to indicate the supererogatory rites performed by the confraternity of the believers. 
475 Cf. JANSSENS 2019: 84; 88 and fn. 33; 93; 107; 109; etc. 
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highlight more generally the shift of emphasis in the direction of the authority of revelation 
that can be detected in the MF with respect to the DN. Although already present in Avi-
cenna, some of the Qurʾānic quotations are not only reproduced in the MF in correspond-
ence of the passage where they appeared in the source, but are also repeated by al-Ġazālī 
elsewhere in the text, with the result of stressing their theoretical, and in some cases even 
epistemological, importance. In some other cases, a reference to the Qurʾān similar to the 
one employed in the MF is indeed to be found in Avicenna, but in another text of his, dif-
ferent from the DN. The explanation of both circumstances requires the acknowledgment 
of al-Ġazālī’s conscious will to select Avicennan passages particularly leaning on Islamic 
revelation, with the effect of increasing the relative importance of religious validation 
within the philosophical discourse, well beyond Avicenna’s own concessions to Muslim 
theology (as impactful as these might be thought to be in their own right).  

In what follows, I will first of all discuss the proper Qurʾānic quotations that are to be 
found in the MF, as well as the Qurʾānic expressions more implicitly embedded within the 
prose of the philosophical text (§1.9.1). Then, I will consider the traditionist quotations with 
which al-Ġazālī occasionally substantiates the philosophical doctrine he is time by time 
expounding (§1.9.2). Finally, I will complete the discussion by taking into account the oc-
currences of terms related to Islamic revealed law (šarʿ, šarīʿa, and derivative words) in the 
text of the MF (§1.9.3). Overall, the analysis will show that a distinctive appreciation and 
valuing of the epistemic corroboration that revealed tenets can bring to philosophical ar-
guments is well visible throughout the MF, and especially so in the final treatise of the Phys-
ics, which grapples with the typically Islamic issue of prophecy. 
 
 
 
1.9.1. Qurʾānic Quotations 
 
 
The differentiated usage of the Qurʾān in the MF can be rubricated under two different la-
bels: (i) the one of proper quotations, which entail the reproduction (more often explicit, 
but in at least one case also implicit) of a recognisable Qurʾānic sentence; and (ii) the one 
of simpler expressions, i.e. the usage in the context of the philosophical argumentation of 
single words (or phrases) of Qurʾānic provenance, however not articulated in a proper sen-
tence476. The two phenomena are of course very closely related, inasmuch as they both evi-
dently depend on the Qurʾān as sacred book, and thus constitute a sympathetic concession 
to the usage of revealed premises, as it were, in the philosophical exposition. However, 
Qurʾānic quotations are tendentially more conscious and explicit – a circumstance which 
approaches them to the ḥadīṯ quotations studied in the next section 477  –, while the 

 
476 In the analysis of the latter, I have not taken into explicit account what can be considered as a semi-Qurʾānic 
expression like the ṣūfī phrase sirr al-qadar, which occurs in the MF in Metaphysics V, at §314 of my Translation. 
Indeed, the notion of ‘destiny’ as expressed by qadar or qadr is indeed present in the Qurʾān, but the entire, 
stylistic phrase «the secret of destiny» is not. The expression recurs instead in the title of the likely pseudo-
Avicennan Risāla fī sirr al-qadar, for which cf. the English translation in HOURANI 1963. Cf. also the Commentary 
ad §314 for further information. 
477 See infra, §1.9.2. 
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employment of independent Qurʾānic expressions appears, generally speaking, more im-
plicit. Specifically, the Qurʾānic expressions result more deeply embedded within the text 
than the proper quotations, and thus less dispensable than them for the sake of the com-
prehension of the arguments time by time at stake.  

This situation is confirmed by the analysis of the fate of both series of citations in the 
Latin translation of the MF: while the explicit quotations are not translated by Gundissali-
nus and Iohannes Hispanus in as many as four cases out of the total eight478, the Qurʾānic 
expressions always have a counterpart in the Latin text (though sometimes periphrastic or 
even misleading)479. As for the explicit quotations, the tendency of the Latin translators to 
omit them altogether is probably part of a more general strategy of cultural acclimation, 
which I briefly explore in a devoted section below480. Looking more closely at the quotes of 
which some sort of translation is nonetheless given, the trend towards omission (or else 
towards misrepresentation) of the recognisably Qurʾānic citations is magnified. Apart from 
the aforementioned four cases of plain omission, in one more case the Latin text has a uni-
fied periphrastic rendition of two separate Qurʾānic quotations of the original Arabic481. 
Moreover, the Qurʾānic expression «Man is in loss», which poetically expresses the condi-
tion of ontological deprivation in which mankind lies, is grossly mistranslated into Latin as 
a geographical statement (Homo est Toleti, i.e. «[A] man is in Toledo» – the very town in 
which the Latin version of the MF was drafted). Finally, it may be significant that the only 
case in which the thrice repeated quotation of Qurʾān 20.50482 is actually translated into 
Latin is precisely the sole occurrence in which the citation is not presented explicitly by al-
Ġazālī as a verbatim quote of the sacred book, but rather inserted silently within the prose 
of the text483. This circumstance appears to confirm what was noticed above for the Qurʾānic 
expressions, as opposed to the proper citations, i.e. the fact that they were likely translated 
into Latin because they were not explicitly acknowledged as belonging to the sacred book 
of Islam, and thus were not subjected to the process of acclimation performed by the Tole-
dan translators on conspicuously non-Christian material. 

A further important feature of the Qurʾānic quotations, partly shared also by the 
Qurʾānic expressions but even more prominent in the case of the proper quotes, is the fact 
that they are often repeated in the text, so that only four different verses of the Qurʾān are 
actually quoted in the course of the eight total citations of the sacred book. In particular, as 
mentioned, Qurʾān 20.50 is reiterated no less than three times in the text of the MF, twice 
in Metaphysics and once in Physics; Qurʾān 103.2 is quoted two times in Logic; and Qurʾān 
87.3 appears again twice, once in Metaphysics and once in Physics. From the point of view 

 
478 Cf. infra, Table 17, numbers [2] to [5]. 
479 Cf. infra in this section for further discussion. 
480 Cf. infra, §2.2.1, Cultural Acclimations in the Latin Translation. A parallel case of alteration and omission of 
Qurʾānic and aḥādīṯ quotations in the process of translation of an Arabic treatise is explored, with a wealth of 
examples, by DI DONATO 2006 as far as Averroes’ Kitāb al-kašf ʿan manāhiǧ al-adilla fī ʿaqāʾid al-milla [Book of the 
Unveiling of the Methods of the Proofs about the Principles of Religion] is concerned. The Kitāb al-kašf (completed 
in 1180) underwent a double process of translation, first from Arabic into Hebrew (before 1347), and then from 
Hebrew into Latin (by Abraham de Balmes, at the beginning of the 16th century), thus constituting a very inter-
esting case for the transmission to different cultural milieus of the numerous Qurʾānic quotes it contains. 
481 See infra, Table 17, cases [7]-[8]. 
482 Cf. infra, Table 17, numbers [3], [6], and [8]. 
483 See infra, Table 17, number [6]. 
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of both function and style, all these quotations bear a not negligible importance, since it 
can be argued that they betray a peculiar Ġazālīan stance, which emerges beside, and be-
yond, the purely Avicennan tenets quite faithfully taught by the MF. 

It is first of all important to notice, with previous scholarship484, that the set of three 
Qurʾānic quotations485 occurring in the Metaphysics of the MF at §220 of my Translation – 
a section of the text which focuses on the First Principle’s providence – reproduces Avi-
cenna’s citation of the same group of Qurʾānic verses in a parallel, but not identical, passage 
of the DN, specifically devoted to God’s wisdom486. From the point of view of al-Ġazālī’s 
doctrinal stance, and as opposed to Avicenna’s usage, it is remarkable that the terminology 
employed in §220 up to the point in which the quotations occur precisely mirrors the lexi-
con of those Qurʾānic lines, with the frequent use, in particular, of the two verbs ḫalaqa (‘to 
create’) and hadà (‘to lead on the right way’, ‘to guide’). This coherent lexical choice (not 
mirrored in Avicenna’s Urtext) has the effect – also on a rhetorical level of the argumenta-
tion – of immediately conjoining the philosophical reasoning to the quotations of the 
Qurʾān brought about to corroborate it, thus showcasing the perfect concurrence of philos-
ophy and revelation on the point of God’s active providence [ʿināya]. 

Moreover, al-Ġazālī chooses to reproduce the same Qurʾānic quotes – with the excep-
tion of 26.78, not repeated – also at the very end of the MF, in Physics V.10487. While Jules 
Janssens488, despite rightly noticing this circumstance, has been eager to downplay the orig-
inality of this addition by recalling the presence of the same quotations in the aforemen-
tioned metaphysical passage, the relevance of the conclusive collocation given by al-Ġazālī 
to those Qurʾānic quotes cannot be overlooked. Rather, one should acknowledge al-Ġazālī’s 
conscious choice of citing the Qurʾān at the very end of his philosophical work, in a highly 
theoretical explicit and, what is more, without a properly analogous model on Avicenna’s 
part. While the same quotes do appear elsewhere in Avicenna’s wide-ranging work, as we 
have seen, the attention of the interpreter should indeed be focused, in my view, on their 
conspicuous absence in the conclusion of the DN, as opposed to the explicit of the MF, 
which proudly and prominently displays them with all the relief granted by their conclusive, 
and thus by all means apical, position in the text. 

The following Table 17 reproduces the eight proper Qurʾānic citations occurring in the 
MF, providing the indication of the locus in which they appear; of the Arabic formulation 
chosen by al-Ġazālī, followed by my English and by the medieval Latin (when extant) trans-
lations; of the Qurʾānic verses quoted (in bold the number of the actual line cited within 
the broader passage); and finally of the Arabic text of the Qurʾān which is time by time 
quoted. 
 
 
 
 
 

 
484 See JANSSENS 2019: 107. 
485 i.e. 20.50, 26.78, and 87.3; see infra, Table 17, [3], [4] and [5]. 
486 Cf. DN, ed. MOʿĪN 1952: 100.3-9; see also the French translation in ACHENA-MASSÉ (I): 165.29-166.2. 
487 Cf. infra, Table 17, [7] and [8]. 
488 JANSSENS 2019: 121. 
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TABLE 17.  Qurʾānic quotations in the MF  
 
 

 LOCUS IN THE 

MF 

QUOTATION IN THE MF QURʾĀN QURʾĀNIC 

VERSE(S) 
   

 Arabic English Latin  

       

       

1 Log. III.2, 
§28 

al-insānu fī 
ḫusrin 

«Man is in 
loss» 

Homo est 
Toleti [!] 

سرٍْخُ يفَِل نَاسَنلإِْا َّنإِ  103.2  

 
Cf. [2] 

       
       

2 Log. IV, §75 = [1] = [1] --- = [1] Cf. [1] 
       
       

3 Met. III.b.7, 
§220 

allāḏī aʿṭà 
kulla šayʾin 
ḫalqa-hu 
ṯumma hadà 

«[He] Who 
gave each 
thing its crea-
tion and then 
guided [it]» 

--- 

 ءٍشيَْ َّكلُ ىٰطَعَْأ يَِّلذا اَنُّبرَ لَاَق 20.50
ىٰدَهَ َّثمُ هُقَْلخَ  

 

Cf. [6] and [8] 

       
       

4 Met. III.b.7, 
§220 

allāḏī 
ḫalaqa-nī fa-
huwa yahdī-
ni 

«[He] Who 
created me, He 
[also] guides 
me» 

--- 

 َّبرَ َّلاإِ ِّلي ٌّودَُع مَُّْنهإَِف 26.77-78
 يَِّلذا ﴾٧٧﴿ ينَمَِلاعَْلا

نِيدِيهَْ وَهَُف نيِقََلخَ  

 
       
       

5 Met. III.b.7, 
§220 

wa-llāḏī qad-
dara fa-hadà 

«[He] Who 
destined and 
guided» 

--- 

 كَِّبرَ سمَْا حِِّبسَ 87.1-3
 قََلخَ يَِّلذا ﴾١﴿ لىَعْلأَْا
 رََّدَق يَِّلذاوَ ﴾٢﴿ ىَّٰوسََف

ىٰدَهََف  

 
Cf. [7] 

       
       

6 Met. III.b.9, 
§225 

aʿṭà kulla 
šayʾin ḫalqa-
hu ṯumma 
hadà 

He gave each 
thing its crea-
tion and then 
He guided [it] 
 
Not introduced as 
a verbatim quote 

quoniam atri-
buta est unicui-
que eorum 
creacio sua, et 
deinde recogni-
cio 

20.50 Cf. [3] and [8] 

       
       

7 Phys. V.10, 
§453 

qaddara fa-
hadà 

«[He] destined 
and guided» 

Et propter hoc 
dicitur quod 
deus indidit re-
bus animad-
vertendi natu-
ram, quia sicut 
dedit omni rei 
creacionem 
suam, sic et 
sensum ani-
madvertendi 

87.1-3 Cf. [5] 

      
      

8 Phys. V.10, 
§453 

aʿṭà kulla 
šayʾin ḫalqa-
hu ṯumma 
hadà 

«He gave each 
thing its crea-
tion and then 
guided [it]» 

20.50 Cf. [3] and [6] 
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While the Qurʾānic quotations almost always produce some sort of disrupture in the flux of 
the text, because of their perceivable alterity with respect to the philosophical prose, the 
Qurʾānic expressions – despite being very characteristic in their own right – are more 
plainly inserted within the body of writing. Mostly located in Metaphysics, with few though 
important exceptions in the psychological and eschatological treatises of the Physics, and 
no occurrence at all in Logic, the Qurʾānic expressions of which al-Ġazālī makes use in the 
MF heavily connotate his text in the direction of religious revelation. As already in the case 
of the proper quotations, this is once again emphatically not meant to say that Avicenna 
could not have used the same expressions in his own works – in fact, he demonstrably did. 
Rather, my aim is to remark on the increased relative frequency with which al-Ġazālī em-
ploys expressions and patterns belonging to Islamic revelation, with respect to Avicenna’s 
own usage. While recourse to the Qurʾān, and to some of its most characteristic formula-
tions, is relatively common in Avicenna himself, al-Ġazālī’s style is more heavily informed 
by it, just like he is more prone than Avicenna to the employment of the angelical religious 
jargon, as opposed to the technical lexicon of the separate intellects preferred by the 
falāsifa489. 

In cases [1]-[2] of the following Table 18, for instance, two occurrences of the Qurʾānic 
phrase miṯqāl ḏarratin – the ‘weight of an atom’ or of a ‘speck of dust’ –, used by al-Ġazālī in 
the context of his discussion on God’s knowledge of particulars, are considered. The same 
expression also occurs in Avicenna, not however in the DN, but in chapter VIII.6 of the Met-
aphysics [Ilāhiyyāt] of the K. al-Šifāʾ490. Nonetheless, the fact that the Qurʾānic expression is 
not present in the corresponding passage of the DN makes the addition extremely signifi-
cant, because it suggests that al-Ġazālī consciously selected, for the treatment of this rather 
crucial topic of his philosophical summa, precisely those Avicennan passages that showed 
the most noticeable Islamic, and more generally religious, influences. Not by chance, the 
Qurʾānic appeal to God’s knowledge of even the weight of an atom also opens the Thir-
teenth discussion of al-Ġazālī’s TF, where Avicenna’s philosophical doctrine will be sophis-
ticatedly criticized491. Analogously, the Qurʾānic al-lawḥ al-maḥfūẓ – the «well-preserved 
Table», which stands in the MF for the «spiritual, noble, intellectual substances» of falsafa492 
– does not appear in the DN, while it is prominently present in the TF493. Interestingly, the 
same notion also appears in the Revival of the Religious Sciences, where its role has been 
described as functionally equivalent to that of the agent intellect for the falāsifa494. 

At numbers [4] to [6] and [7] to [9], two highly stylistic Qurʾānic expressions appear: 
«Lord of the worlds» [rabb al-ʿālamīna], and «lofty congregation» [al-malaʾ al-aʿlà]. Both 
repeated three times in the course of the MF, they respectively designate God as the First 

 
489 Cf. supra, §1.7.2, Angels and Intellects. 
490 Ilāhiyyāt VIII.6, ed. QANAWATĪ-ZĀYID 1960: 359 (§6.2 in BERTOLACCI 2007: 668). Cf. also JANSSENS 2019: 106 and 
fn. 96. 
491 See TF, MARMURA 2000: 134. 
492 See MF, Physics V.4, Translation §435. Cf. supra, §1.7.2, Angels and Intellects, for an analysis of the important 
bearings of this equivalence within the the lexicon of revelation employed in the MF, and see also infra, §1.9.3, 
for the mention in this same passage of the «revealed law» [šarʿ]. 
493 Cf. TF, Discussion 16, MARMURA 2000: 153. See infra, Commentary ad §435 for further discussion of this im-
portant quotation, and cf. also SIGNORI 2020a: 93. 
494 Cf. GRIFFEL 2009: 194. 
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Principle, Lord of heaven and earth alike495, and the angelic ranks that populate the inter-
mediate domain between God and mankind. Interestingly, the three metaphysical occur-
rences of rabb al-ʿālamīna all have to do with the relationship between the angels (or celes-
tial intellects) and the First Principle: angelic happiness is greater than human happiness 
due to the angels’ greater vicinity to the Lord of the worlds ([4]); the celestial bodies’ circu-
lar movement is an act of worship of their movers toward the Lord of the worlds ([5]); and 
the heavenly intellects are angels «close» [muqarrabūna] to God because they are closer in 
attributes to Him than the celestial souls ([6]). This latter occurrence of rabb al-ʿālamīna is 
particularly interesting, because Dunyā, in his germinal interlinear apparatus, provides 
here the variant reading rabb al-arbāb («Lord of the lords»). This characteristic phrase, of 
unmistakable ṣūfī connotations496, was in all likelihood also the reading of the Arabic anti-
graph of the Latin translation of the MF, which has in this point the rendition dominus dom-
inorum (as opposed to dominus [deus] seculorum employed for rabb al-ʿālamīna). Moreover, 
the reading rabb al-arbāb is witnessed in Ibn al-Malāḥimī’s verbatim quotation of the same 
passage of the MF in his Tuḥfa al-mutakallimīna497. While rabb al-ʿālamīna occurs again, as 
mentioned, in further texts of the MF expressing very similar doctrines to this one, the ex-
treme frequency of the expression in the Qurʾān498 probably makes it the lectio facilior with 
respect to the difficilior ‘ṣūfī’ reading rabb al-arbāb, which for its part seems to have a quite 
solid attestation in both the direct (ms. A) and the indirect (Ibn al-Malāḥimī, Latin text) 
tradition499. 

As for the expression «lofty congregation» [al-malaʾ al-aʿlà], its occurrences in the 
Qurʾān are far more circumscribed (only two cases) than those of ‘Lord of the worlds’, but 
its presence in the MF (three occurrences) makes it still very significant in the economy of 
al-Ġazālī’s work. Further possible translations of the phrase include ‘celestial rank’, ‘heav-
enly host’, ‘chiefs on high’ or ‘Sublime’, ‘Exalted Assembly’, which are all meant to describe 
altogether the angelical hierarchies, ministers and intermediaries of God’s power over His 
creation. God’s power, in its link with His will, is also the topic of Qurʾānic expression num-
ber [3], which expresses the possibility for the Creator of acting and not acting voluntarily, 
without any constraint other than His own essence, in Itself free and willing. 

Finally, number [10] consists in the mention of a Qurʾānic episode, in turn reminiscent 
of the already Christian tale of the Seven Sleepers of Ephesus. The seven youths of that pre-
ceding tradition, called in the Qurʾān «Companions of the Cave» [aṣḥāb al-kahf], are told 
to have slept in a cave for three-hundred years500, and to have then emerged from it unaware 

 
495  For a lexical and doctrinal analysis of this difficult, and somewhat ambiguous, Qurʾānic expression, cf. 
CALDERINI 1994. 
496 Cf. for instance its prominent usage in DĀWŪD AL-QAYṢARĪ’s (d. 1350) Premise to his commentary on IBN AL-
ʿARABĪ’s Fuṣūṣ al-ḥikam, the so-called Muqaddima al-Qayṣarī, now available in English translation in ALI 2020 
(cf. e.g. Ch. 9: 188). 
497 Cf. infra, §2.1.3, Ibn al-Malāḥimī, Table 22, n. [26]. 
498 Cf. infra, Table 18, [4]-[6], where I listed 43 occurrences of the phrase in the Qurʾān. 
499 A possible further indirect witness of the soundness of the reading rabb al-arbāb ‘Lord of the Lords’ is given 
by a passage of the so-called Hebrew Aǧwiba attributed to al-Ġazālī and studied in LANGERMANN 2011: cf. esp. the 
translation of an excerpt given ivi, 689: «The souls are the heavenly angels, as they are united with their bodies. 
Those intellects are the angels that maintain their limpidity without reliance upon materials, and their proxim-
ity in attributes to the Lord of Lords» (cf. also supra, §1.7.2. Angels and Intellects, for this reference). Moreover, 
the expression also occurs in TF, Discussion 6, MARMURA 2000: 107. 
500 Qurʾān 18.25. 
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of the elapsed time. Their mention in the MF, which has no parallel in the DN501, is func-
tional to the discussion of the subjective perception of time. While not particularly chal-
lenging from a theoretical point of view, such a mention is important, once again, for real-
ising al-Ġazālī’s willingness to provide a religious validation – broadly taken – for the phil-
osophical tenets he is teaching, far more often than Avicenna does. Even if we are to posit 
an almost entirely Avicennan derivation of the MF, the conscious selection of Avicennan 
passages which provide such a religious validation, but which are dislocated in very differ-
ent works of Avicenna’s, must be seen in itself as a remarkable feature of al-Ġazālī’s ap-
proach to the work of the Šayḫ al-raʾīs502. 

The following Table summarises the presence of Qurʾānic expressions in the MF, 
providing time by time the corresponding verses of the Qurʾān and the – often paraphrastic, 
and often misleading – Latin rendition given of them by the medieval translators of the text. 
I refer the reader interested in more discussion on these accidents of translation to the 
Commentary ad locum of each of the passages of the MF in which the expressions occur. 

 
 

TABLE 18.  Qurʾānic expressions in the MF 
 
 

 EXPRESSION IN THE MF 
LOCI IN THE MF QURʾĀNIC VERSE(S)   

 Arabic English Latin 
      

      

1 
2 

miṯqāl ḏarratin the weight of 
an atom 

(1) nullum… 
particulare… 
adeo minimum; 
(2) nihil… adeo 
minimum 

Met. III.b.6, 
§214 (2x) 

10.61; 34.3; 35.11 

      
      

3 man faʿala in 
šāʾa, wa-lam  
yafʿal in šāʾa 
 
* [man in šāʾa 
faʿala, wa-in 
lam yašāʾ lam 
yafʿal A] 

he who acts if 
he wants [so], 
and does not 
act if he wants 
[so] 

* ut faciat cum 
voluerit, et non 
faciat cum 
noluerit 

Met. III.b.8, 
§222 
 

18.23-24; 37.102 

      
      

4 
5 
6 

rabb al-
ʿālamīna 
 
(6) * [rabb al-
arbāb A] 

Lord of the 
worlds 
 
(6) * [Lord of 
the lords] 

(4) ad domi-
num deum se-
culorum; 
(5) domino se-
culorum; 
(6) * dominum 
dominorum 

(4) Met. III.b.11, 
§237;  
(5) Met. 
IV.b.3.1, §288; 
(6) Met.  
IV.b.3.4, §293 

1.2; 2.131; 5.28; 6.45; 6.71; 
6.162; 7.54; 7.61; 7.67; 
7.104; 7.121; 10.10; 10.37; 
26.16; 26.23; 26.47; 
26.77; 26.98; 26.109; 
26.127; 26.145; 26.164; 
26.180; 26.192; 27.8; 
27.44; 28.30; 29.10; 32.2; 

 
501 JANSSENS 2019: 110 aptly remarks that the example of the ‘People of the Cave’ is added by al-Ġazālī, although 
he references Avicenna’s al-Samāʿ al-ṭabīʿī 152.8 for comparison. 
502 Cf. supra the sections on Lexicon and Examples, and see infra in the conclusive remarks (§1.11) for a reprise of 
this – in my view crucial – aspect. 



1.9. The Authority of Revelation 

187 
 

 EXPRESSION IN THE MF 
LOCI IN THE MF QURʾĀNIC VERSE(S)   

 Arabic English Latin 
      

      

37.87; 37.182; 39.75; 
40.64-66 (3x); 41.9; 
43.46; 45.36; 56.80; 
59.16; 69.43; 81.29; 83.6 

      
      

7 
8 
9 

al-malaʾ al-aʿlà the lofty con-
gregation 

(7) vastitatem 
[!] altissimam; 
(8) vastitas [!] 
superior;  
(9) ad plentitu-
dinem [sic pro 
plenitudinem] 
[!] superiorem 
 

(7) Met. III.b.11, 
§238;  
(8) Phys. IV.3, 
§405;  
(9) Phys. V.4, 
§431 

37.8; 38.69 

      
      

10 aṣḥāb al-kahf the Compan-
ions of the 
cave 

qui dicuntur 
dormisse multo 
tempore in spe-
lunca 

Met. IV.b.1.3, 
§256 
 

18.9-26 

      
      

11 al-lawḥ al-
maḥfūẓ 

well-preserved 
Table 

liberi [sic pro 
libri?] servati 

Phys. V.5, §435 85.22 

      
      

 
 
 
1.9.2. Ḥadīṯ Tradition 
 
 
Al-Ġazālī was bluntly recognised by scholarship as a «weak muḥaddiṯ»503. Indeed, the seven 
aḥādīṯ quoted within the text of the MF – one in Logic, two in Metaphysics, and as many as 
four in the sole Fifth treatise of the Physics – are not always deemed as sound by tradition-
ists. In one case (number [1] in the following Table 19), a sound ḥadīṯ of the Prophet – «Help 
your brother, whether he is an oppressor or an oppressed one» – is even quoted as a «seem-
ingly famous» [al-mashūra fī l-ẓāhir] proposition, whose truth-value is absolutely opinable, 
and which is conclusively deemed to be plainly false. In this particular case, then, the re-
course to the tradition of Muḥammad’s deeds and sayings seems to be gainsaid in the light 
of the philosophical analysis of the different kinds of propositions which can form the 
premises of a syllogism.  

As opposed to this rather atypical case, which could perhaps be explained in part by 
its logical collocation within the work, the further quotations of aḥādīṯ in the text of the MF 
are clearly meant to corroborate the philosophical doctrine that is time by time at stake, 
and even to validate it. This is most notably the case with the two couples of aḥādīṯ quoted 
in Physics V.4 (numbers [4]-[5] in Table 19) and Physics V.9 ([6]-[7]), respectively. In Physics 

 
503 LEITES 2012: 133. 
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V.4, al-Ġazālī teaches, following Avicenna, that those who have tasted the pleasures of the-
oretical knowledge during life, and have yet chosen to abandon the way of intellectual per-
fecting, will suffer all the more after death, since to their pain will be added the mournful 
regret for what they have lost. This intellectualistic, Avicennan explanation is sealed and 
validated by al-Ġazālī with the recourse to prophetic material, as can be readily seen from 
the two aḥādīṯ there quoted, whose implicit assumption is in both cases that the knowledge 
attainable through human means alone is not the proper knowledge of God obtained 
through revelation: without the help of God, then, man is damned to misery even if he is as 
knowledgeable and learned as he can be504.  

Even more paradigmatic is the case of the two aḥādīṯ quoted in Physics V.9, within the 
discussion on the first kind of prophecy – the one depending on the soul qua soul –, in order 
to secure the possibility of the soul’s action at a distance505. The rather gloomy example of 
the killing of the camel through the evil eye, in itself an example of the potential psychic 
activity outside the boundaries of the body, finds indeed a further possible support in a 
Qurʾānic source. As a matter of fact, the evil and fateful influence caused by envy is stigma-
tised in the Qurʾān in the brief poetic sūra of the Daybreak, where the pious man is said to 
«seek refuge in the Lord of daybreak […] from the evil of an envier when he envies [min 
šarri ḥāsidin iḏā ḥasada]»506. The two aḥādīṯ selected by al-Ġazālī are thus able to weld the 
highly sophisticated concept of a Fernwirkung of the human soul, supported by a compari-
son with the purely philosophical notion of the influence on matter of the heavenly souls, 
and the revealed Qurʾānic background, which already warned the faithful against the perils 
of envy507. 

As for the couple of aḥādīṯ appearing at the end of the Third treatise of Metaphysics, 
they serve the purpose of corroborating the apophatic theological position expressed in the 
preceding sections of the text. The quotation attributed to the Prophet Muḥammad ([2]) 
declares the human impossibility of praising God, since God alone is able to praise Himself. 
The dictum attributed to the companion of the Prophet Abū Bakr al-Ṣiddīq [(3)] is a clear 
statement of the motive of docta ignorantia, as it deems the notion of the impossibility to 
know as a kind of knowledge508. The two sayings, taken together, reinforce the philosophical 
argument on negative theology just expounded, thus confirming – by means of religious 
tools – the prior declaration of the impossibility of attaining a complete knowledge of God. 
Interestingly, the same couple of traditionist sources also appears in the Kitāb al-tawḥīd wa-
l-tawakkul [Book of Divine Unity and Trust in God], the XXXV book of al-Ġazālī’s theological 

 
504 For the contents of this paragraph, cf. SIGNORI 2020a: 90-91. 
505 On this important Avicennan-Ġazālīan doctrine and its Latin reception cf. DELAURENTI 2016a; DELAURENTI 

2016b; HASSE 2016b. Specifically on the Latin reception of al-Ġazālī’s camel example, cf. also MINNEMA 2017. 
506 Cf. Qurʾān 113.1, 113.5. 
507 Cf. SIGNORI 2018: 375-6 and relative footnotes; I reproduce in this paragraph also the materials of SIGNORI 2020a: 
95. 
508 It might be worth noticing that the fortune of the saying expressing the idea of docta ignorantia in the Islamic 
milieu does not end with al-Ġazālī, but has an important aftermath in ṣūfī thought. As a matter of fact, it is 
quoted by Ibn al-ʿArabī in his Fuṣūs al-Ḥikam (Bezels of Wisdom, as ELMORE 1999: 145 translates the title), ed. 
ʿAFĪFĪ 1946, vol. 1:  62: see ELMORE 1999: 146 fn. 86, and the English translation of the relevant passage in ELMORE 
1999: 605 (see also ivi fn. 110, on the depreciation of this kind of docta ignorantia in the Fuṣūs al-Ḥikam, in con-
trast with al-Ġazālī’s highly appreciative understanding of it). The dictum also occurs, once more in close con-
nection with the ḥadīṯ on the praise of God (and this time with approval) in IBN AL-ʿARABĪ, Kitāb ʿAnqāʾ muġrib, 
transl. ELMORE 1999: 336 (and see ivi fnn. 77 and 81 for commentary). 
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masterpiece Iḥyāʾ ʿulūm al-dīn 509. This is a relevant point against the reduction of the MF to 
the rank of a purely philosophical, and maybe juvenile, work of al-Ġazālī’s, and calls for a 
more nuanced understanding of its cultural and doctrinal stance within al-Ġazālī’s literary 
production. 

The following Table 19 gathers the seven aḥādīṯ quoted in the MF, reporting the locus 
in which they appear, the formulation chosen by al-Ġazālī (in my English translation, with 
transliteration of the Arabic text), as well as other formulations I was able to located for the 
same saying in the indicated sources. 
 
 
TABLE 19.  Ḥadīṯ quotations in the MF 
 
 

 LOCUS IN THE MF QUOTED ḤADĪṮ OTHER FORMULATION(S) SOURCE(S) 
     

     

1 Logic IV, §68 «Help your brother, 
whether he is an 
oppressor or an op-
pressed one» 
 
 

«Narrated Anas: Allah’s 
Messenger (صلى الله عليه وسلم) said, “Help 
your brother, whether he is 
an oppressor or he is an op-
pressed one”. People asked, 
“O Allah’s Messenger (صلى الله عليه وسلم)! It 
is all right to help him if he 
is oppressed, but how 
should we help him if he is 
an oppressor?” The Prophet 
 said, “By preventing (صلى الله عليه وسلم)
him from oppressing oth-
ers”». 

SAḤĪḤ AL-BUḪĀRĪ 2444, book 
46, ḥadīṯ 5 

     
     

2 Metaphysics III, 
§244 

«You are as You 
have praised Your-
self, I do not enu-
merate a praise of 
You» 
 
anta ka-mā aṯnayta 
ʿalà nafsi-ka, lā uḥṣī 
ṯanāʾan ʿalay-ka 

«I do not enumerate a 
praise [or: praises] of You, 
You are as You have praised 
Yourself» 

ABŪ MUSLIM, al-Ṣaḥīḥ, Kitāb 
al-ṣalāh, n. 222 (end); Sunan 
al-Nasāʾī, e.g. K. al-Ṭahāra 
[«Book of Purification»], vol. 
1, book 1, ḥadīṯ 169 (English); 
book 1, ḥadīṯ 170 (Arabic); K. 
al-Taṭbīq [«Book of the Clap-
ping of Hands»], n. 1100, vol. 
2, book 12, ḥadīṯ 11o1 (Eng-
lish); book 12, ḥadīṯ 72 (Ara-
bic) = n. 1130, vol. 2, book 12, 
ḥadīṯ 1131 (English); book 12, 
ḥadīṯ 102 (Arabic); Sunan Abī 
Dawud, K. al-ṣalāh, n. 879, 
book 2, ḥadīṯ 878 (English); 
book 2, ḥadīṯ 489 (Arabic) 
(cf. ABŪ DĀʾŪD 1998); Ǧāmiʿ 
al-Tirmiḏī n. 3493, vol. 6, 
book 45, ḥadīṯ 3493 

 
509 English transl. in BURRELL 2001; French one in BOUTALEB 2002; cf. Iḥyāʾ, ed. LAǦNA, vol. IV: 2498.7 (for the ḥadīṯ 
of the praise); 2498.10-11 (for the dictum attributed to Abū Bakr). Cf. also infra, §1.10, for the section devoted to 
the textual parallels between the MF and other works of al-Ġazālī’s. 
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 LOCUS IN THE MF QUOTED ḤADĪṮ OTHER FORMULATION(S) SOURCE(S) 
     

     

(English); book 48, ḥadīṯ 124 
(Arabic) (cf. AL-TIRMIḎĪ 1992) 

     
     

3 Metaphysics III, 
§244 

«The weakness in 
the attainment of 
the perception is a 
perception» 
 
al-ʿaǧz ʿan daraki l-
idrāki idrākun 

 Cf. HECK 2014: 111, 119. Its 
soundness was rejected for 
instance by Ibn Taymiyya 
(cf. Maǧmūʿāt al-Rasāʾil wa-l-
Masāʾil) 

     
     

4 Physics V.4, §432 «He who will be 
tormented the 
most in the day of 
judgment will be 
the knowing man 
whom God has not 
helped with His 
knowledge» 

 AL-BAYHAQĪ (d. 1066), Šuʿab 
al-īmān [The Branches of 
Faith], 1642 and AL-ṬABARĀNĪ 
(d. 971), Al-Muʿǧam al-ṣaġīr 
[The Small Lexicon], 1/183 

     
     

5 Physics V.4, §432 «He who is in-
creased in 
knowledge, but is 
not increased in 
true religion, will 
not be increased 
from God unless in 
the distance [from 
Him]» 

 AL-DĀRIMĪ (d. 869), Sunan, 
Introduction, 34.25 

     
     

6 Physics V.9, §446 «The eye is [meant] 
to the entrance of 
the man in the 
grave, and of the 
camel in the cook-
ing pot» 

 AL-ALBĀNĪ, Silsila al-ḥadīṯ al-
ṣaḥīḥa, n. 1249; ABU-RABIA 
2005: 241 considers it an 
«Arab-Bedouin saying» 

     
     

7 Physics V.9, §446 «The eye is true» 
 
al-ʿaynu ḥaqqun 

(a) «Ibn ʿAbbās reported 
Allah's Messenger as saying: 
The influence of an evil eye 
is a fact; if anything would 
precede the destiny it 
would be the influence of 
an evil eye, and when you 
are asked to take bath (as a 
cure) from the influence of 
an evil eye, you should take 
bath» 
 
(b) «Narrated Abu Hurayra: 
The Prophet said, “The 
effect of an evil eye is a fact.” 

(a) SAḤIḤ MUSLIM 2188; book 
39, ḥadīṯ 56; (b) SAḤIḤ AL-
BUḪĀRĪ 5740, b. 76, ḥadīṯ 55 
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 LOCUS IN THE MF QUOTED ḤADĪṮ OTHER FORMULATION(S) SOURCE(S) 
     

     

And he prohibited 
tattooing». 

     

 
 
 
1.9.3. Revealed law and philosophy 
 
 
In four occasions within the MF, al-Ġazālī explicitly mentions the revealed law (triliteral 
root š-r-ʿ) in connection with the philosophical teachings he is time by time reporting and 
arguing for. Apart from one case located in the First Premise of Metaphysics, three occur-
rences of šarʿ and šarīʿa out of the total four are to be found in the sole Fifth treatise of the 
Physics of the MF, the conclusive section of the entire work. As I have noticed elsewhere, 
this allegiance on revelation-based arguments for upholding and corroborating philosoph-
ical doctrines is a remarkable feature in particular of the last treatise of the MF, which pro-
vides a prophetological and ethico-political capping for the entire work510.  

The following Table 20 gathers the four relevant passages of the MF, indicating their 
locus, reporting the English translation of the fuller context, and adding also the indication 
of the Arabic expression referring to the «revealed law», as well as its Latin equivalent 
(when available). Interestingly, and in keeping with the trend already noticed above as re-
gards the Qurʾānic quotations, the Latin version omits any rendition of šarʿ and šarīʿa in the 
half of cases ([3] and [4] in Table 20), while it generically renders the relative adjective 
šarʿiyya occurring in Metaphysics with the genitive fidei («of faith»; see infra number [1]). 
Only in the case of occurrence number [2] in the Table, the Arabic šarʿ is rather faithfully 
rendered with lex, although of course the fact that this religious law is the Islamic one is 
kept silent. The Latin reader is thus pushed towards interpreting it as a generic term for the 
three monotheism, or even as a term referring to the Christian revelation, with an effective 
cultural acclimation511. 
 
 
TABLE 20.  Occurrences of  šarʿ and its cognates in the MF 
 
 

 LOCUS IN THE MF QUOTATION ARABIC LATIN 
     

     

1 Metaphysics, First 
Premise, §94 

The first one of them is the science of the govern-
ment of the cooperation of man with people, 
[taken] collectively. Man, as a matter of fact, is a 
creature in need of the company of mankind. 
That is not ordained in such a way that it leads to 
obtain what is required in this world, and salva-
tion in the hereafter, unless according to a 

al-ʿulūm  
al-šarʿiyya 
(D135.6) 

sciencia fi-
dei (MUCKLE 
1933: 2.19) 

 
510 SIGNORI 2020a: esp. 80. 
511 On this point cf. infra, §2.2.1. Cultural Acclimations in the Latin Translation. 
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 LOCUS IN THE MF QUOTATION ARABIC LATIN 
     

     

specific way. This is a a science whose principle 
are the sciences of the revealed law, but whose 
perfection are the political sciences referred to 
the government of cities and to the hierarchical 
ordering of their inhabitants. 

     
     

2 Physics V.1, §426 
 

The revealed law too makes it clear that these 
knowledges are in the people and in the proph-
ets by means of the angels. 
 
Cf. supra, §1.7.2, Table 13, [23] 

al-šarʿ 
(D372.14) 

lex 
(MUCKLE 
1933: 184.10) 

     
     

3 Physics V.4, §431 
 

From this, the revealed law apprised you that 
the sinful believer will not abide forever in the 
fire. 

al-šarīʿa 
(D375.16) 

omitted 

     
     

4 Physics V.5, §435 
 

When [the soul] finds an occasion to empty 
herself out and sets away from herself what 
hinders her, she is then predisposed to the 
conjunction with the spiritual, noble, 
intellectual substances, in which all existent 
things are depicted, and which are designated in 
the revealed law with [the name of] «well-
preserved Table». 
 
Cf. supra, §1.9.1, Table 18, [11] 

fī l-šarʿ 
(D376.23) 

omitted 

     

 
 
As for occurrence number [1], the reference to the «sciences of the revealed law» [al-ʿulūm  
al-šarʿiyya] takes place within a twofold division of the science of government between a 
«principle» [aṣl] – the religious knowledge – and a subsequent «perfection» [takmila] – its 
political application. The parallel passage in Avicenna’s DN has exactly the same structure, 
and it also features the root š-r-ʿ of the revealed law512. The doctrinal context, represented 
by the classification and subdivision of the practical sciences, as well as the terminology 
employed in this passage of the MF and the DN make it a perfect locus parallelus for a fa-
mous passage occurring at the beginning of Avicenna’s Madḫal in his K. al-Šifāʾ513. Here, Av-
icenna maintains that the correctness of the ‘complex’ or the ‘whole’ [ǧumla] of the practi-
cal sciences is established through theoretical demonstration [burhān naẓarī] and also via 

 
512 Cf. DN, ACHENA-MASSÉ 1955 (I): 89.24-90.2: «celle de l’organisation générale des humains: grâce à elle, l’associ-
ation dont ils ne peuvent se passer se trouve en ordre; elle comporte deux parties – d’une part, la connaissance 
de la nature des religions (lit. ‘laws’ [Persian šarāʾiʿ]); d’autre part, celle de la nature des sciences politiques – la 
première étant le principe, la seconde étant ses consequences et ses dérivés». 
513 See AVICENNA, K. al-Šifāʾ, Madḫal, I.2, ed. DI VINCENZO 2021: 26.39-40 (Arabic) and 27.1-4 (English): «The validity 
of this whole domain [of inquiry] is certified only by means of theoretical demonstration and by the testimony 
of the law, whereas its division and assessment [as particular subdomains] are certified by the divine law». Cf. 
also the commentary to the passage provided by DI VINCENZO 2021: 275. On this fundamental chapter see also 
the important MARMURA 1980, with an English translation and commentary. 
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the testimony of law [al-šahada al-šarʿiyya], whereas their determinations are provided, in 
each and every particular case, by the divine law [šarīʿa ilāhiyya]514. This is Fārābīan in prin-
ciple: as noticed by Marmura while commenting on this text of the Madḫal, the thesis is 
that «revelation expresses the same truth as that of demonstrative philosophy», but with a 
metaphorical lexicon, full of imagery and thus understandable also by non-philosophers. 

Occurrence number [2] is probably the most conspicuous case of validation of a 
philosophical doctrine by means of revelation, since the šarʿ is explicitly evoked as a further 
confirmation of what philosophy had just demonstrated with rational arguments. Since I 
have already discussed it in a previous section of this Introduction515, as well as in previous 
contributions516, I will not dwell more on it here. It is however worthwhile to state again 
that a partial locus parallelus for this Ġazālīan attitude can be found in the Ninth treatise of 
Avicenna’s Ilāhiyyāt in the K. al-Šifāʾ 517, where Ibn Sīnā distinguishes two kinds of «return» 
[maʿād]: the first one is only known through the divine law and the prophetic revelation; 
the second one, on the contrary, can be apprehended through the intellect and its syllo-
gisms. The difference, however, is that in Avicenna the revealed maʿād refers to the bodies, 
while the philosophical kind of return is linked to the souls’ happiness. In al-Ġazālī’s pas-
sage, on the contrary, there is no such distinction, and the šarʿ actually confirms what has 
already been established by the ʿaql518. 

An analogous case of validation of philosophy through revelation is represented by 
number [3] in the Table, in which the reference to the šarīʿa is used to validate a philosoph-
ical explanation of the afterlife, in keeping with the Sunnī understanding of the temporari-
ness of hell519. Finally, occurrence number [4] represents a case of terminological validation, 
in the sense that the revealed law is invoked in order to affirm that a certain set of entities 
discussed in philosophy – in this case, the noble, spiritual and intellectual substances – are 
also acknowledged by religion, albeit under another name. In this sense, passage [4] is 

 
514 See the translation of the passage provided by MARMURA 1980: 247: «The general truth of all this is established 
by theoretical demonstration and the testimony of the revealed law, its details and measure [of application] 
being ascertained by the divine law». Marmura finds these Avicennan statements «of particular interest», and 
proceeds to explain that «[t]his philosophy is essentially Fārābian, its basic tenet being that revelation expresses 
the same truth as that of demonstrative philosophy, but in the language of image and symbol which the non-
philosopher can understand. Moreover, revealed scripture gives particular legislative details which conform 
with universal principles arrived at philosophically» (ibidem). This kind of complementarity is certainly 
fascinating, in particular when compared with al-Ġazālī’s intellectual work, and with the attitude towards the 
falsafa-kalām relationship which he displays in the passages quoted above. 
515 Cf. supra, §1.7.2. Angels and Intellects. 
516 See SIGNORI 2018: 377-378, from which I also take the references to the discussion of the maʿād in Avicenna, 
and SIGNORI 2020a: 88. 
517 See AVICENNA, K. al-Šifāʾ, Ilāhiyyāt IX.7.1, ed. QANAWATĪ-ZĀYID 1960: 423. The only two occurrences of the term 
šarʿ in the Ilāhiyyāt are to be found in this chapter, as well as the only mention by name of the Prophet 
Muḥammad. On the chapter, cf. LÁNCZKY 2013 and the communication by Amos BERTOLACCI, Things That No Eye 
Has Ever Seen and No Ear Has Ever Heard: Avicenna and the Epistemic Limits of the Revealed Religion, Between 
Islam and Christianism, International Conference on Philosophical Anthropology in Ibn Sīnā, Iranian Institute 
of Philosophy, Tehran 6-9 February 2022. 
518 It is interesting to notice, in this regard, that the destiny itself of the human soul depends somehow on the 
language with which every soul is able to reach the First Principle: if the language is imaginative, there will only 
be a bodily maʿād, but if it’s rational, the intellectual ‘return’ becomes available to man. See on this LIZZINI 2009b: 
1852. 
519 Cf. on this theological notion ROBSON 1938; SMITH-HADDAD 1981: 93-95; 142-143; GWYNNE 2002; THOMASSEN 2009.  
See also the discussion in SIGNORI 2020a: 90-91 (T4) and infra, in the Commentary ad §431. 
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conceptually linked with number [2] in the Table, and will be best understood in the light 
of the considerations on the Lexicon of the MF I have gathered in a previous chapter of this 
Introduction520.

 
520 Due to the occurrence of the Qurʾānic expression «well-preserved Table», this passage is also discussed supra, 
§1.9.1. 
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1.10 
The First Text of ḥikma 

 
 
 
The close reading of the MF performed in the previous sections of this Introduction yielded 
as its probably foremost result the attribution of a distinctive religious nuance to the for-
mulation of the doctrines of the philosophers expounded in the text. A proper comprehen-
sion of the MF in its genuine historical value is only possible if both parts of this apparently 
trivial assessment – that is, both the (1) philosophical and (2) the religious underpinnings 
of the work – are taken into due consideration. (1) The first point of view is probably the 
most obvious of the two, as it complies with the way the MF was mostly read in the entire 
history of its long reception, from the medieval Latin and Hebrew translations up to the 
most recent scholarship on the work521. As a matter of fact, the MF successfully lives up to 
its self-presentation as a philosophical text – it does expound the theses of the Peripatetic 
Arabic philosophers, and it is able to do so in a concise, thorough, and effective manner. As 
it appears from the sections of this Introduction devoted to Structure (§1.4) and Contents 
(§1.5) of the writing, al-Ġazālī did indeed realize with the MF a sensible, elegant elaboration 
of the materials of Avicenna’s DN. He followed the latter work closely in many matters of 
detail, but also consciously elaborated on it by altering its structure and by superimposing 
on its nude list of chapters an orderly scheme of three main parts and fifteen treatises 
(§1.4.1). With the exception of the section on mathematics (§1.4.2.1), the contents of the MF 
cover moreover the entirety of the system of philosophy expounded by Avicenna in the 
Persian summa, as it appears from the analytical summary given above in §1.5. The MF is 
thus immediately a good candidate to the role of a handbook of Avicennan philosophy, 
much more manageable in size with respect to colossal summae such as the K. al-Šifāʾ, and 
at the same time clear in structure, written in a readable Arabic, and well-arranged from 
the point of view of its falsafī subject-matter. The addition of many vivid examples – of 
which I have given an only partial specimen in §1.8.1 – contributes to the readability and 
the compellingness of the work, in which Avicennan and more broadly Aristotelian theses 
are usually expressed in a terse, engaging, and easily understandable way. The theoretical 
value of these formal features received an outstanding confirmation in the concrete devel-
opment of history, since al-Ġazālī’s MF demonstrably performed its function as a primer to 
the Avicennan, and more generally Arabic Peripatetic, thought throughout the Middle Ages 
and up to the Renaissance, in an extremely diverse array of cultural and linguistic con-
texts522. Especially in the MF, then, one could easily subscribe to Robert Brunschvig’s lapi-
dary claim concerning al-Ġazālī: «Cet anti-philosophe philosophait»523 – and he did philos-
ophize quite well. 

(2) However, this genuinely philosophical function does not exhaust the role played 
by the MF in the conception of its author. As a matter of fact, the second part of the analysis 

 
521 On the articulated reception history of the MF cf. infra the second main section of this Introduction. 
522 Which include not only Latin and Hebrew, but also Syriac and vernaculars such as Catalan, Italian, and Ru-
thenian (Middle Church Slavonic): cf. infra, §2.1, §2.2, §2.3, and §2.4 for the details. 
523 BRUNSCHVIG 1971: 314. Of course, the acknowledgment of the genuinely philosophical character of al-Ġazālī’s 
production has since become rightly widespread in scholarship. 
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conducted in the previous sections of this Introduction revealed the strong presence of re-
ligiously inspired tensions underneath the seemingly calm surface of the philosophical ex-
position. Despite declaring his willingness to provide an uncommitted ḥikāya of the main 
tenets of the falāsifa, without delving into the subtleties required for distinguishing within 
them the true from the false and the abundant from the scanty524, al-Ġazālī fails in concreto 
to live up to this part of his programme. Far from being genuinely désengagé as he tries to 
portray himself to be, indeed, the theologian appears even in the MF – the most purely phil-
osophical endpoint of his production – to progressively gain the upper hand over the neu-
tral reporter of the philosophers’ teachings; and the presentation of the opinions of the 
falāsifa gets increasingly interspersed with traits and nuances more proper to religion and 
kalām than to falsafa in itself525. These deviations from the methodical faithfulness to Avi-
cenna’s model (as expressed in the Persian DN) are of many different kinds, and are con-
versely susceptible of different possible evaluations when put on a scale of religiously in-
spired divergence from Peripatetic philosophy in its purer form. The variations include 
both a lexical and terminological level (a), and a more content-related one (b).  

(a) As far as the former is concerned, we have seen that al-Ġazālī in the MF is keen on 
describing the characteristic terminology of Peripatetic falsafa as a mere technical conven-
tion, thus effectively downgrading issues certainly linguistic in nature, but fraught with 
more substantive theoretical consequences, to a mere choice of vocabulary (§1.7.1). This is 
most visible in the case of the various notions possibly described by the falsafī, but also 
kalāmī, technical term of ǧawhar (usually rendered in philosophical contexts with ‘sub-
stance’). Due to its amphibious technical status, the discussion on the semantics of ǧawhar 
is able to capture in a nutshell the tensions and the recompositions that can be built on the 
level of language between philosophers and theologians, and is thus the object of a specific 
attention on the part of al-Ġazālī (§1.7.1.1). Moreover, a prominent linguistic issue also 
emerges when considering the case of the terminology employed in the MF as a description 
of the celestial intellects (and souls) which move and rule the heavenly spheres. In the con-
text of a post-Aristotelian and characteristically Avicennan emanationist cosmology of the 
supralunary world526, al-Ġazālī does not hesitate to substitute almost systematically the vo-
cabulary of intellects and souls with the religious one of angels. While hints in this direction 
are already well present in Avicenna, the systematic character of al-Ġazālī’s effort, and his 
frequent programmatic statements to the effect that a veritable translation of the philo-
sophical lexicon into the language of Revelation does not alter the gist of the philosophical 
teachings, are as many signs of a conscious stance on the topic on the part of al-Ġazālī 
(§1.7.2). According to my analysis, this stance can be unpacked as the deliberate selection 
of a middle way – as narrow as it might be – between the positions of the falāsifa and those 
of the mutakallimūna, in order to show to the former that their manner of formulating (and 
sometimes even of solving) theoretical problems is not their absolute and exclusive prerog-
ative, and to the latter that the differences of lexicon, which immediately separate them 
and the philosophers, are sometimes not but a superficial concealment of a more 

 
524 The formulations are in the Prologue (§1) and the Epilogue (§454); see infra Translation and Commentary. 
525 This trend of religious addition finds indeed its apex and culmination in the Fifth treatise of the Physics, the 
last one of the work, with the treatment of the afterlife, of divinatory dreams, of prophecy, and of the govern-
ment of the world by the Prophet.  
526 As documented more generally for al-Ġazālī’s production by the landmarking FRANK 1992. 
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fundamental doctrinal agreement, whose specifics are well worth exploring. 
 (b) From the point of view of content, al-Ġazālī’s variations on Avicenna’s theme527 

express themselves most clearly in the addition of examples which entail the formulation 
of ostensibly anti-Avicennan doctrines (§1.8.2). Among these, the most conspicuous case is 
the one of anti-eternalist statements, which are used throughout the MF as examples of 
genuinely philosophical doctrines, such as the logic of propositions and syllogisms, the con-
cept of anteriority in time, the way humans know as opposed to God’s knowledge, or the 
notions intellectually known by the speculative faculty of the rational soul. The piecemeal, 
but consistent addition to the text of statements to the effect that the world has an origin 
in time contrasts with the explicit adherence to the Avicennan thesis of the eternity of cre-
ation performed in the main exposition of the MF, and generates a tension that requires 
explanation. Once again, this peculiar textual situation can perhaps be justified with the 
recourse to a specifically Ġazālīan via media, which paves with subtlety (and a certain dose 
of ambiguity) a narrow path away from strict Avicennism and towards a more nuanced – 
but still philosophical – understanding of Islamic theology and revelation. While on many 
minor points the adherence of a mutakallim to Avicenna’s philosophy seems indeed en-
tirely unproblematic to al-Ġazālī, and especially so in the field of logic, it is virtually certain 
that the issue of the eternity of the world would not prove just as easily manageable for a 
theologian. On the contrary, cosmological eternalism arguably constitutes a vital dividing 
line between falsafa and šarʿ, and as such it becomes the object of a specific treatment on 
the part of al-Ġazālī, not only in the major refutation of the TF, but also in the MF, wrongly 
hitherto considered as insensible to this issue. In the MF, the treatment of the incompati-
bility of the eternalist doctrine with true Muslim faith is admittedly reduced to the very 
bone, but is nonetheless able to stress the pivotal conceptual point of the irreducibility of 
one thesis to the other through purely rational arguments. This non-trivial result is achieved 
thanks to the surreptitious insertion of creationist statements in subtle opposition to the 
apparent acceptance of the eternalist thesis endorsed in the main text. While the reason for 
this twofold attitude is not entirely clear, its effect – also on a rhetorical level, too often left 
aside when analysing philosophical texts – is strident and arresting, as it makes it immedi-
ately clear that the issue of the origin of the world is to be treated as a veritable rational 
antinomy, about which philosophy and revelation (each one rational in its own way) inev-
itably come to a clash. 

The complex of the religiously inspired additions innervating the philosophical prose 
of the MF receives then a further validation thanks to the presence of many quotations of 
revealed authorities throughout the text (§1.9). Citing the Qurʾān, at least some traditionist 
sources [aḥādīṯ], and the key Islamic concepts of šarʿ and šarīʿa within philosophical texts 
is once again not a unicum of al-Ġazālī’s production. Nonetheless, the quantity, quality, and 
position in the text of these religious references – especially when compared with the direct 
main source of the MF, the DN – are salient and unusual, and they contribute to corroborate 
the impression gathered from the other formal and material aspects treated above. All in 
all, the MF is indeed not shy to validate philosophy through the recourse to revelation, in 
such a way as to make the former less autonomous and independent than Avicenna, for 
one, arguably wanted it to be. As a matter of fact, if a philosophical thesis is presented as 

 
527 As I first called them in SIGNORI 2018. 
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needing a Qurʾānic underpinning to stand, the compelling force of its alleged ʿaqlī founda-
tion is inevitably demoted, and the demonstrative value of revealed tenets is by contrast 
effectively reaffirmed. Thus, the underhanded assertion of the preeminence of the level of 
šarʿ over the one of falsafa gains traction, once again without any explicit or programmatic 
affirmation by al-Ġazālī in this direction. The author of the MF is rather able to convey his 
specific «middle way» without taking too harsh a stance against any one of the two ex-
tremes he aims to bridge and connect: thus, he illustrates philosophy with the greatest clar-
ity without explicitly criticizing it (as opposed to the TF, and in keeping with the program-
matic statements of the Prologue of the MF), but he also implicitly corrects its pretensions 
to absolute truth without directly contrasting it with revelation. Rather, he subtly shows the 
claims of philosophy to be ultimately concordant with those of religion, so that the šarʿ ends 
up validating the ʿaql without any form of dialectical violence. Paraphrasing the title of an 
important book on the thought of 20th century philosopher of science Paul Feyerabend528, 
one could even argue that al-Ġazālī in the MF avails himself of a form of «tightrope-walking 
rationality», which corrects step by step its always precarious equilibrium between faith 
and reason thanks to measured inclinations towards one or the other side of the gnoseolog-
ical abyss529. 

All the above, verified in vivo in the text of the MF, seems moreover perfectly in keeping 
with the characteristics of the genre of ḥikma as recently delineated, with special reference 
to Faḫr al-Dīn al-Rāzī’s mature production, in Frank Griffel’s latest monograph, The For-
mation of Post-Classical Philosophy in Islam530. The third and arguably main part of Griffel’s 
book is a vast and doctrinally dense argumentation to the effect that the enterprise of phi-
losophy in the Islamic East in the 6th/12th century is precisely characterised by the develop-
ment of ḥikma, seen in the book as a new literary genre which distinguishes itself from both 
falsafa and kalām, while tracing the path of a sort of middle way between the two531. Ac-
cording to Griffel, the term falsafa began to designate more and more specifically the sole 
philosophy of Avicenna and his followers, while a different system of philosophical thought, 
which tried to accommodate an Avicennan worldview with the irrenounceable tenets of 
Islamic revelation, started to be developed532. The analysis takes the cue precisely from the 
observation that al-Rāzī wrote both kutub ḥikmiyya and kutub kalāmiyya (roughly ‘books of 
philosophy’ and ‘books of theology’), and, what is more, that he did so simultaneously and 
with comparable levels of intellectual commitment. It is extremely noteworthy to our pur-
poses that Griffel traces back the evolution leading to al-Rāzī’s peculiar epistemological 
stance precisely to al-Ġazālī, and that he describes the MF itself as the starting-point of the 
meaningful later developments which ended up in the formation of the full-fledged genre 
of ḥikma533.  

One of the key features of al-Rāzī’s epistemology in Griffel’s account, for instance, is 
the method of «probing and dividing» [al-sabr wa-l-taqsīm], which he describes in the book 

 
528 FARRELL 2010. 
529 Another book which makes usage of an identical metaphor for illustrating the problems connected to the 
powers and limits of human reasoning, between dogma and skepticism, is FOGELIN 2005. 
530 GRIFFEL 2021. Cf. also the review article on it in SIGNORI FORTHCOMING, some of whose analyses are repeated in 
what follows. 
531 GRIFFEL 2021: 304-550 (The Formation of ḥikma as a New Philosophical Genre). 
532 See in particular GRIFFEL 2021: 96-107. 
533 GRIFFEL 2021: 428-441. 



1.10. The First Text of ḥikma 

199 
 

with great finesse, showing that it receives one of its best early discussions (although critical) 
precisely in the MF534. Further, the intromission of kalāmī and more broadly religious con-
cerns in the philosophical agenda is a noteworthy asset in Griffel’s analysis of the genre of 
ḥikma vis-à-vis proper kalām 535. Among these religious concerns, the issue of the eternity of 
the world – which Griffel rephrases in terms of the question on the nature of God as a choos-
ing or necessary creator536 – is arguably the most important point of discussion, and held 
absolute importance in the debates of the 12th century. It is barely the case to underline that 
these are also precisely the most prominent aspects emerging from the treatment of philos-
ophy that al-Ġazālī entrusts to his MF. To reformulate in the language of 12th century Islamic 
thought the problem of al-Ġazālī’s programmatic neutrality vis-à-vis his actual position in 
the MF, one could thus say that the MF presents itself prima facie to be an evenhanded re-
port of falsafa (the Avicennan version of philosophy), but actually ends up being the first 
masterpiece of the developing genre of ḥikma (with its theological nuances and more 
broadly religious underpinnings). 

In the framework of these striking similarities between the MF and the nascent expe-
rience of ḥikma, which corroborate the idea that the MF represents indeed a fundamental 
step in the direction of the further development of the genre up to al-Rāzī, it might be useful 
to explicitly adopt here one of the key-concepts of Griffel’s overall analysis, and to apply it 
more precisely to the case of al-Ġazālī’s summa. This is the notion of «tolerance of ambigu-
ity» (Ambiguitätstoleranz in German)537, which Griffel mutuates – with its cognate concepts 
of ‘crisis of ambiguity’ and ‘taming of ambiguity’ – from the work of German cultural histo-
rian Thomas Bauer538. In his Die Kultur der Ambiguität, Bauer had applied these concepts to 
Islamic cultural history by adapting a notion originally developed in contemporary psychol-
ogy539. The ability to tolerate the parallel existence of concurrent claims for truth, in a situ-
ation of unresolved (yet productive) contiguity, seems indeed a crucial exegetical tool for 
evaluating the experience of post-classical philosophy in Islam in its own right, without re-
ducing it to the normative framework of a more rigid understanding of (absolute) truth. 
What Griffel’s monograph ultimately suggests is indeed the somewhat radical notion that, 
according to the authors of the 12th century Islamic East, some deep philosophical problems 
simply do not have a univocal, clear-cut solution. Rather, the correct application of human 

 
534 Cf. Logic IV, §§52-54 in the Translation, and cf. also the Commentary ad loc. for further information. The long-
winded Ġazālīan discussion of this concept is also remarked upon by JANSSENS 2019: 91. 
535 Griffel distinguishes ḥikma and kalām also on the basis of the fact that the former, as opposed to the latter, 
systematically admits evidence from revelation (GRIFFEL 2021: esp. 524-542). While I argue that the MF belongs 
in nuce to the developing genre of ḥikma, my analysis seems to show that it also shares with the 12th century 
genre of kalām in admitting religious evidence in the philosophical discourse (cf. especially supra, §1.9). One 
could however argue that the presence of this evidence, although imposing for a philosophical text of the 11th 
century, is nonetheless not «systematic» in the sense Griffel gives to the term in the fully developed phase of 
the 12th century. 
536 According to GRIFFEL 2021: 88, for example, the falāsifa are identified through their denial of a free-choosing 
God as creatore of the universe; but cf. also ivi: 332-333. 
537 GRIFFEL 2021: 475. 
538 See in particular BAUER 2011. The relevance of Bauer’s model for Griffel’s overall analysis is also witnessed by 
the extensive critical attention he devoted to Bauer’s book in an important review article of 2017, in which his 
views are compared with Shahab Ahmed’s ones in What is Islam? The Importance of Being Islamic (see GRIFFEL 
2017). 
539 GRIFFEL 2021: 471-478. 



Introduction 

 200 

rationality can lead in those cases to several equally admissible solutions, which are genu-
inely equivalent in terms of explanatory and demonstrative value. It is in this framework 
that Griffel’s final allusion to Kant’s antinomies of pure reason, which I have adopted and 
reformulated as far as the issue of the origin of the world in the MF is concerned, finds its 
raison d’être and its unmistakable historical interest540.  

This specific way of emphasizing the possibility of an actual tolerance of ambiguity in 
a philosophical text appears to me as a particularly vital instrument of analysis, not only for 
the more nuanced and developed phase of the 12th century, but also for the MF in itself. In 
this historical perspective, indeed, al-Ġazālī’s philosophical summa reveals itself as a veri-
table laboratory of the ongoing transformations of Islamic thought in the crucial decades 
that separate Avicenna from al-Rāzī541. What is more, the MF seems to already contain in 
itself, albeit in nuce, some of the most eloquent transformations which recent scholarship 
detected in al-Rāzī’s vast œuvre. This is the case, in particular, of the implicit, antinomic 
admission of multiple solutions to a given philosophical problem such as the one of the 
origin (in time) of the world, whose treatment in the MF appears ambiguously perched be-
tween an immediate observance of Avicenna’s thought, and the underhanded reconstruc-
tion of a more plainly theological anti-eternalist position. What is more, the nuanced 
Ġazālīan ‘middle way’ which emerges from the terminological analysis of the MF is also in 
keeping with the flexible interpretative tool of tolerance of ambiguity, in the sense that the 
fashion in which falāsifa and šāriʿūna (or more specifically mutakallimūna) express them-
selves appears entirely unimportant to al-Ġazālī, provided that an agreement can be 
reached on the underlying ontology of the two groups. Apparently concurring and incom-
patible systems of metaphysics can thus be put in dialogue through the dissolution of the 
superficial, terminological points of incompatibility separating them, so that the key prob-
lems on which substantial agreement cannot, by contrast, be immediately reached are re-
duced to the least possible number. These irreducible problems, or ‘antinomies’, of which 
the eternity vs. origin in time dispute possibly constitutes the best example, are then left 
aporetically open, in the spirit of an ongoing rational research which remains, at each step, 
fully conscious of its limits542. 

Interestingly, a comparable position on a theologically nuanced, and constitutively 
ambiguous, philosophical cosmology is reached by al-Ġazālī not only in the MF, but also in 
different works of his, which have a prima facie completely incompatible starting point. 
This is most notably the case with the seemingly mystical treatise The Niche of Lights 
[Miškāt al-anwār], which formally takes the cue from the desire to comment on the Light 
Verse in the Qurʾān, but ends up presenting a system of the world not dissimilar, in its sub-
stantive lines, from that of Avicenna543. By contrast, the MF presents itself as an explicitly 

 
540 GRIFFEL 2021: 570. Cf. supra, §1.8.2. Anti-Eternalist Examples: Changing Avicenna from Within. 
541 Al-Ġazālī and al-Rāzī have rightly be taken as the two meaningful extremes of a possible periodization of 
Islamic theology by SHIHADEH 2005. 
542 Interestingly, one of the most important post-Ġazālīan steps in this direction is precisely an aporetic com-
mentary on Avicenna’s Išārāt, the Doubts [Šukūk] penned by Šaraf al-Dīn al-Masʿūdī and masterfully studied in 
SHIHADEH 2016. For more information on the work and author cf. infra, §2.1.4.2. For the features of the aporetic 
genre of commentary, as opposed to the exegetical one, see in particular SHIHADEH 2016: 44-49. 
543 It is remarkable that Herbert Davidson speaks explicitly of «ambiguity» about the Miškāt, thus noticing im-
plicitly the same feature under discussion here: «The Mishkāt, in fine, incorporates the main lines of Avicenna’s 
system, although on several sensitive particulars Ghazali still cloaks himself so tightly in ambiguity that what 
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falsafī work, but immediately nuances this starting point via the usage of lexicon and ex-
amples largely at odds with Avicenna’s own way of conceiving falsafa. In the fascinating 
and challenging, though not impenetrable, ambiguity of his formulations, the author of the 
MF thus confirms himself to be one of the finest Arabic-speaking thinkers of the Middle 
Ages, whose sophisticated theoretical stance with respect to philosophy and religion is still 
far from being fully disclosed. Whether he was (or saw himself as) a convinced Muslim the-
ologian in Avicennan disguise, or conversely a deep-down Avicennan philosopher talking 
kalāmī, al-Ġazālī was certainly able to produce in his own name one of the most compelling 
encyclopaedias of Aristotelian philosophy ever written in Arabic, whose excellent theoret-
ical quality is testified by its outstanding reception history. It is precisely the history of this 
fortune that will form the topic for the second main part of this Introduction. 

 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 

 
he believed can only be conjectured» (DAVIDSON 1992: 143). In recognizing in the Miškāt a philosophical cosmol-
ogy, Davidson follows a critical judgment by Averroes, who repeats it in both his Kitāb al-Kašf ʿan manāhiğ al-
adilla (German transl. MÜLLER 18752: 67-68, Arabic 71) and in the Tahāfut al-Tahāfut (see VAN DEN BERGH 19783: 
69 (Arabic 117.5-8): «It appears from the books ascribed to him that in metaphysics he recurs to the philosophers. 
And of all his books this is most clearly shown and most truly proved in his book called The Niche for Lights»). 
Cf. also DAVIDSON 1992: 130: «Averroes’ reading of the Mishkāt has not been taken seriously by recent scholars. It 
is, nonetheless, correct». 
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2 
BRIEF HISTORY OF A 

 MULTI-LINGUAL, MULTI-FACETED  
RECEPTION  

 
 
 
 

[…] c’est en allant vers la mer que 
le fleuve est fidèle à sa source. 

 
Jean JAURÈS, Pour la laïque 

 
 
One of the most fascinating features of the study of the MF is the recognition of the ex-
tremely long-lasting and far-reaching reception history of the work. The brief summa of 
philosophy penned by one of the self-styled starkest adversaries of falsafa enjoyed, indeed, 
a rich and complex fortune throughout the Middle Ages, and even beyond that period. 
What is even more interesting, this differentiated Wirkungsgeschichte reveals to closer in-
spection to have been genuinely trans-cultural and trans-linguistic, since it involved at least 
as many different languages as Arabic, Latin, Hebrew, Syriac, Catalan, Italian, and West 
Russian (and the related communities of thought). As an accessible primer to Avicenna’s 
philosophy, the MF was read by thinkers of many different religions and of many different 
doctrinal inclinations, who however found in al-Ġazālī’s text a handy companion to their 
own philosophical inquiries, sometimes far removed from the scope and the boundaries of 
the Arabic summa in itself. 

The general aim of this second section of the Introduction is precisely to address this 
outstanding legacy, by pointing out the common features and the differences of reception 
among the first Arabic readers of al-Ġazālī (§2.1. Arabic), and then among Latin theologians 
(§2.2. Latin) and Hebrew scientists and savants (§2.3. Hebrew), all the way down to Syriac 
bishops, Italian poets, Spanish philosophers, and even late medieval Lithuanian logicians 
(§2.4. Other Languages). All the thinkers active in these extremely variegated contexts share 
a common attention to al-Ġazālī’s text, through the direct or indirect translation, appropri-
ation, usage and elaboration of it. The little encyclopaedia of Avicennan thought adapted 
by al-Ġazālī from the original Persian to a clear and readable philosophical Arabic, and then 
translated multiple times at thousands of miles from the place of its composition, to serve 
multiple goals and to address multiple audiences, will hopefully stand out, through the fol-
lowing analysis, in all its undeniable historical interest. If philosophy can speak many lan-
guages, the MF certainly represents a case in point for our better understanding of the dy-
namics of cultural and linguistic crosspollination that build, destroy and rebuild the enter-
prise of philosophy through and across the borders of civilizations, religions, and political 
institutions. As such, the study of the multi-lingual reception of al-Ġazālī’s philosophical 
masterpiece can help to shed more light on wider and deeper phenomena of cultural ex-
changes throughout the long Middle Ages. 
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2.1. 
Arabic 

 
 
 
The long story of the reception of the MF cannot but begin in the same linguistic context in 
which al-Ġazālī’s work was written. The direct fortune of the MF in Arabic is not as wide as 
its enormous parallel reception in Latin (§2.2) and Hebrew (§2.3) might lead one to assume, 
since the text is transmitted by only seven known manuscripts, to which one should add 
the Judaeo-Arabic transcription contained in 15th-century MS Oxford, Bodleian Library, 
Huntigton 592544. The specifics of this Arabophone aftermath are nonetheless historically 
significant, and certainly worthy of serious scholarly attention. Moreover, as we have seen545, 
a somewhat indirect reception of the work lies probably at the foundation of the develop-
ment of the philosophical enterprise of ḥikma in 12th century Islamic culture (see supra, 
§1.10), a circumstance which cannot but increase the interest and historical value of the first 
known examples of direct reprise of the work in Arabic-speaking authors. 

In what follows, I will present in a synthetical way a series of somewhat sparse remarks 
on various contexts of reception of al-Ġazālī’s work in different Arabic-speaking cultural 
environments. I will take into account examples of both ‘positive’ (i.e. consensual and direct) 
and ‘negative’ (i.e. indirect, twisted, or non-consensual) reception. These brief annotations 
do not aspire at any rate to be exhaustive, but rather aim more modestly at gathering ma-
terials – already available in scholarship but only in a piecemeal way – concerning the for-
tune (and misfortunes) of al-Ġazālī’s MF in Arabic in times close to the death of its author. 
I have thus not taken into consideration any witnesses of this Arabophone reception past 
the end of the 12th century, the moment in history around which Averroes, in the Islamic 
West, as well as the two prominent ‘Ġazālīan’ philosophers of Transoxania in the East – Ibn 
Ġaylān al-Balḫī and Šaraf al-Dīn al-Masʿūdī – all died. 

 
 

2.1.1. Trimming al-Ġazālī: A Decurted Arabic Manuscript 
 
 
MS Dublin, Chester Beatty Library, Ar. 5328, studied in 2011 by Ayman Shihadeh546, was writ-
ten in nasḫ calligraphy in either Syria or ʿIrāq, and can be dated conjecturally to the 12th 
century CE. It transmits a peculiar copy of al-Ġazālī’s MF, which starts at the beginning of 
the First chapter of the Logic of the work (§5 in my Translation) – thus omitting both the 
Prologue and the Preface to Logic – and ends (around the half of my §454)547 before the 
reference to the TF. The omissions cannot be accidental, both because the points of begin-
ning and conclusion are sharply selected, and because they carefully leave out precisely the 

 
544 For further information on the Arabic manuscripts of the MF cf. infra, Appendix 3. 
545 Cf. supra, §1.10. The First Text of ḥikma. 
546 SHIHADEH 2011. For a brief description of the manuscript, vitiated however by the erroneous identification of 
the text it transmits with Naǧm al-Dīn al-Kātibī al-Qazwīnī’s Ḥikma al-ʿayn, cf. ARBERRY 1964 (VII): 101-102. 
547 See infra, Diagram 3, for the details. 
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references to the TF  that al-Ġazālī makes at the incipit and the explicit of his work. These 
features are incompatible with a material lacuna due to the accidents of transmission. 
Shihadeh convincingly argues, moreover, that the state of the text witnessed by the CBL 
manuscript is very unlikely to have been the original one of the MF in its authorial config-
uration. Indeed, since echoes of the uncommitted account announced in the Prologue are 
present in other sections of the MF548, it would seem awkward for al-Ġazālī to have taken 
such uncommitted positions in the core of the text, without repeating the point – not at all 
secondary or trivial – in a section explicitly devoted to programmatic and introductory 
statements such as a general preface of any kind549.  

Moreover, the state of the text transmitted by the CBL copy is not either equivalent to 
the situation witnessed by the medieval Latin translation of the MF, although this might 
look deceptively similar, due to the conspicuous absence of the Prologue of the MF in the 
versio vulgata of the translation550. Despite this similarity, as made clear by Shihadeh, the 
Latin text551 and the CBL copy start and end at different points, and thus cannot be directly 
related552. In particular, the Preface to Logic is absent in the CBL manuscript, while it is pre-
served in Latin553. Morever, the short Epilogue corresponding to §454 in the following Trans-
lation is treated differently in the Arabic manuscript and in the Latin version: while both 
sources omit the last statement, which contains the reference to the TF, the Latin text also 
omits the conclusive iteration of the declaration of uncommitment made at the beginning 
by al-Ġazālī, while the CBL copy has it. The subdivision of the Epilogue according to what 
is present and what is absent in the CBL and Latin texts can thus be summarized as follows. 

 
TEXT 32.       Al-Ġazālī, MF, Epilogue, [= Translation, §454], compared with the Latin 
text in MUCKLE 1933: 197.12-end of page 
 
[a] This, then, is what we wanted to account for of 
their sciences – the Logic, the Metaphysics, and the 
Physics – || end of the Latin version || [b] without occu-
pying [ourselves] with the distinction of the meager 
from the fat and of the true from the false. || end of the 
CBL copy ||  
[c] Let us begin then, after this [one], with the book 
The Incoherence of the Philosophers, in order for the 
falsity of what is false among these opinions to be 
made clear. 
 

[a] [H]oc igitur est quod 
nos volumus inducere 
de scienciis philosopho-
rum logicis, divinis, et 
naturalibus. 

 
The following diagram summarises more generally the similar and different aspects be-
tween the two texts. 

 
548 Cf. supra, Introduction, §1.6.2. Indefinite Descriptions, Table 11, numbers [15] and [16], located respectively at 
the end of Logic (Log. V.4, Translation, §90) and at the very beginning of Metaphysics (Preface, §91). Cf. supra, 
§1.2. Dating, for a discussion of these passages. 
549 SHIHADEH 2011: 85-86. 
550 Cf. infra, §2.2. Latin. 
551 At least as it is available in current editions. 
552 SHIHADEH 2011: 87. 
553 Cf. LOHR 1965: 239-243 (Prooemium). 
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DIAGRAM 3.      Decurted Arabic and Latin texts of the MF in comparison 
 

 §§ CBL manuscript Latin version 
    

    

Prologue 1 absent absent 
Preface to Logic 2-4 absent present 
Epilogue [a] 454 present present 
Epilogue [b] 454 present absent 
Epilogue [c] 454 absent absent 
    

 
 
All in all, the CBL manuscript presents itself as a precious witness of a specific kind of re-
ception of the MF in Arabic, one voluntarily devoided of any reference to the TF, and thus 
also largely decurted of the indications concerning the alleged uncommitted character of 
al-Ġazālī’s exposition of philosophy. The result of this sort of conscious editorial operation 
is the corroboration of the possibility of reading the MF unproblematically as a sheer text 
of (Avicennan) philosophy554. Despite being different in many details, as we have seen, the 
Latin tradition is also a witness of this peculiar, entirely philosophical way of approaching 
al-Ġazālī’s text555: a certainly simplifying, but not entirely unfaithful (and certainly not un-
fruitful) understanding of a text as complex and conceptually layered as the MF556.  
 
 
2.1.2.  The Maḍnūn Corpus 
 
 
The notion of the possible existence of an esoteric corpus of writings authored by al-Ġazālī, 
despite being in many senses conjectural and already disputed by 13th and 14th century schol-
ars such as Ibn Ṣalāḥ Šahrazūrī (d. 1254) and Taqī al-Dīn al-Subkī (d. 1355)557, is nonetheless 
quite widespread in scholarship558 . Basis for it are some authorial references to a «re-
stricted» [maḍnūn] group of texts that are to be found in certainly authentic works of al-

 
554 This notwithstanding, al-Ġazālī’s numerous surreptitious alterations of Avicenna’s own formulations in the 
direction of religious revelation (as described in the previous §§1.7-1.9) are not modified by the editor of the CBL 
copy, who limited himself to the trimming of the most explicitly non-philosophical parts. 
555 Cf. infra, §2.2. Latin, for more information on the Latin reception. For a possible trace of this kind of reception 
also in the Arabic tradition, cf. infra, §2.1.3. Ibn al-Malāḥimī. Another possible example, which awaits however 
yet to be explored in some detail, is the usage of the MF (or a similar text) which Afifi al-Akiti tentatively recog-
nised in al-Šahrastānī’s exposition of Avicenna’s philosophy in his K. al-milal wa-l-niḥal II.2.4, ed. BADRĀN 1951-
1955 (II): 1053.1-1216.16. Cf. AL-AKITI 2009: 57-58 fn. 16 for some information on the issue, and the preliminary 
exclusion that the material – which is arranged in the characteristic order Logic-Metaphysics-Physics – might 
come directly from the DN. 
556 While discussing the Maḍnūn text which I will consider in the next paragraph (see infra, §2.1.2), AL-AKITI 2009: 
57 fn. 15 writes: «Al-Ghazali's role as a transmitter of the Greek philosophical sciences is easily observed in the 
Latin world, but the part he played in this regard in the Islamic world, despite its importance, is far less visible». 
Despite originating in a different context, and serving a different purpose in al-Akiti’s discussion, this observa-
tion appears to me fairly significant also for a more general reassessment of the reception of the MF in Arabic. 
557 POURJAVADY 2002a: v. 
558 A recent, critical examination of the of al-Ġazālī as «clandestine faylasūf» is to be found in GRIFFEL 2021: 442-
458. I have kept this excellent assessment of  in mind when discussing what follows. 
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Ġazālī’s, such as the Jewels of the Qurʾān [Ǧawāhir al-Qurʾān]559 and the Book of the Forty 
[Kitāb al-Arbaʿīna]560. These esoteric texts, which would allegedly form a set of writings 
whose publication was dangerous, and which would then have been kept secret by al-
Ġazālī, came to be referred to collectively as Al-Maḍnūn bi-hi ʿalà ġayr ahli-hi («that which 
is to be restricted from those not fit for it»)561, or – in the plural – as al-kutub al-maḍnūn bi-
hā ʿalà ġayr ahli-hā («books that should be kept hidden from those unworthy of them»)562. 
Some texts with this title circulated for a long time in printed editions, and were considered 
to be authentic by some modern scholars563. In 2002, Nasrollah Pourjavady published a fac-
simile edition of an Iranian manuscript from Marāġa564 which contains, inter alia, a previ-
ously unknown work attributed to al-Ġazālī, and presented in the manuscript as belonging 
to the Maḍnūn corpus (precisely with the title Al-Maḍnūn bi-hi ʿalà ġayr ahli-hi)565. The per-
tinence of the writing in question to the esoteric works of al-Ġazālī’s has been defended by 
Pourjavady in two further Persian contributions, published at close distance from one an-
other in the wake of the edition of the Marāġa manuscript566. Another work with a similar 
title pertaining to the anthology edited by Pourjavady is the Masāʾil al-maḍnūn bi-hā ʿalà 
ġayr ahli-hā, which Pourjavady identifies as the Urtext from which the shorter set of ques-
tions and answers on physics and cosmology – attributed to al-Ġazālī, later translated into 
Hebrew, and normally cited as the «Hebrew Aǧwiba» – ultimately derives567. 

Concerning the first of the two Maḍnūn texts edited by Pourjavady, Frank Griffel 
linked it closely to the MF, writing that the Marāġa text is «a version of al-Ghazālī’s Kitāb 
al-Maḍnūn bi-hi ʿalà ġayr ahli-hi in which the teachings of Maqāṣid al falāsifa are presented 
as being those of al-Ghazālī himself»568. The same assessment is repeated in fuller, although 
also more nuanced, form in the latest version of the entry on al-Ġazālī prepared by Griffel 
for the Stanford Encyclopedia of Philosophy, originally published online in 2007569. Contra, 

 
559 Cf. Ǧawāhir al-Qurʾān I.4.2, ed. KURDĪ 1911: 30.8-12. 
560 Cf. Kitāb al-Arbaʿīna fī uṣūl al-dīn I, Epilogue, ed. ʿIRWĀNĪ-AL-SHAQAFA 2003: 39.14-15. I owe this and the pre-
ceding reference to AL-AKITI 2009: 52 fn. 3. As noticed ivi: 52 fn. 4, some (however ambiguous) references are 
also to be found in the Iḥyāʾ ʿulūm al-dīn. 
561 AL-AKITI 2009: 52. 
562 SHIHADEH 2011: 86 fn. 22. 
563 See BOUYGES 1954: 52 fn. 4. Cf. MICHOT 1976. 
564 Ms. Tehrān, Kitabḫānah-yi Aṣġar Mahdavī 587 (1). 
565 POURJAVADY 2002a: 2-62. 
566 POURJAVADY 2002b and POURJAVADY 2002c. However, POURJAVADY 2002a: v refers to the first of these articles as 
having appeared in 2001. 
567 See POURJAVADY 2002a: vi. The Aǧwiba was edited by MALTER 1896, and its Hebrew translation was recently 
studied anew by LANGERMANN 2011. Cf. infra, §2.3.3. Moses Narboni, fn. 744, for this Jewish commentator’s state-
ments concerning the existence of an esoteric writing penned by al-Ġazālī and containing a validation and vin-
dication of philosophy against the theses expressed in the TF. See also GRIFFEL 2021: 454. 
568 GRIFFEL 2006: 10 fn. 34. This would somehow approach the Marāġa text to an editorial operation such as the 
one described by Shihadeh as for the CBL manuscript of the MF (cf. supra, §2.1.1. Trimming al-Ġazālī), but cf. 
infra for Shihadeh’s justified care to keep the two texts well distinct. 
569 GRIFFEL 2020: §2: «There are Arabic manuscripts that attribute a text that is quite similar to the Doctrines of 
the Philosophers to al-Ghazâlî without mentioning that the teachings therein are an uncommitted report. The 
oldest of these manuscripts was produced at the beginning of the 13th century at Maraghah, an important center 
of scholarship in NW Iran and is available in facsimile (Pourjavady 2002, 2–62). It shows that also in the Arabic 
tradition, the positions reported in the Doctrines of the Philosophy were closely associated with al-Ghazâlî. The 
“mis-identification” of al-Ghazâlî as a follower of Avicenna may have its roots in an attitude among some Arabic 
readers of al-Ghazâlî who saw in him a closer follower of the falâsifa than the mainstream Arabic tradition 
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Shihadeh argued that «although drawing heavily and selectively on the Maqāṣid, this 
shorter text is evidently a very different work. It contains major omissions […] and addi-
tions in both structure and content. Furthermore, the title, preface and objectives of the 
text are all at variance with those of the Maqāṣid. It is, therefore, a completely other and, in 
all likelihood, later work, which on no account could be treated as a version of The Doctrines 
of the Philosophers»570. 

The fullest study to date of the Maḍnūn texts in their ‘novel’ form (subsequent to Pour-
javady’s edition), and in their relationship with the MF, was however conducted by 
Muḥammad Afifi al-Akiti in his large, though still unpublished, doctoral thesis571. In a pre-
view contribution of his dissertation, al-Akiti described the Maḍnūn corpus as a very wide 
and encompassing set of writings. With respect to previous scholarship, he ascribed to it 
many more texts, which he subdivided in writings directly (properly esoteric works), or in-
directly (works bordering on the public side of al-Ġazālī’s production, but for al-Akiti nev-
ertheless related to the Maḍnūn, such as the Miškāt al-anwār) belonging to the corpus572. 
According to al-Akiti, the Maḍnūn globally represents the highest, apodictic and philosoph-
ical level of the theological curriculum envisaged by al-Ġazālī573. This programme of philo-
sophical theology would involve according to him four arkān (‘pillars’), concerning respec-
tively (i) God’s essence [ḏāt], (ii) His attributes [ṣifāt], (iii) His actions [afʿāl], and (iv) the 
soul’s return [maʿād] to God574. In this framework, al-Akiti calls Major Maḍnūn the text of 
the Marāġa manuscript printed by Pourjavady, identifying it with one of the manuals, or 
textbooks, of the aforementioned advanced curriculum in demonstrative theology. What is 
interesting to us now is that al-Akiti recognizes in this newly-found Major Maḍnūn «a long-
unknown daughter»575 of the MF. In particular, the four arkān of the Major Maḍnūn would 
correspond respectively to MF, Metaphysics II (rukn I), Metaphysics III (rukn II), Metaphys-
ics IV (rukn III), and Physics IV.3576-V (rukn IV)577. A more detailed table of contents, based 
on the one given by al-Akiti, is provided in the following Table 21, with the addition of the 
detailed correspondences with the text of the MF. 

 
 

 

 
wished to acknowledge». 
570 SHIHADEH 2011: 86 fn. 22. 
571 Muḥammad Afifi AL-AKITI, The Maḍnūn of al-Ghazali: A Critical Edition of the Unpublished Major Maḍnūn with 
Discussion of his Restricted, Philosophical Corpus, University of Oxford, 2008. The thesis, announced as a three-
volume work on al-Ġazālī’s Maḍnūn, includes a critical edition of the work edited by POURJAVADY 2002a: 2-62. To 
the best of my knowledge, however, it never appeared in print. I thus base the following exposition on the pre-
view article, available in AL-AKITI 2009.  
572 Another text of al-Ġazālī’s usually not related to the Maḍnūn, but inserted by al-Akiti in the corpus, is the 
Maʿāriǧ al-quds (studied as well, on other assumptions, in JANSSENS 1993). Cf. AL-AKITI 2004, and AL-AKITI 2009: 
55-56 fn. 13. 
573 AL-AKITI 2009: 54-55. 
574 AL-AKITI 2009: 54 fn. 8. 
575 AL-AKITI 2009: 58. 
576 That is to say, from the section of the Fourth treatise of the Physics of the MF devoted to the rational soul 
proper of human beings onwards. Cf. supra, §1.5.3 for a more detailed table of contents of Physics IV, with its 
internal divisions, and cf. also infra the Translation and the Commentary. 
577 AL-AKITI 2009: 58. 
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TABLE 21. Textual comparison between the contents of the MF and the so-called Major 
Maḍnūn 

 
 TOPIC MAJOR MAḌNŪN MF 
    

    

A God’s essence [ḏāt] and His neces-
sary concomitants [lawāzim] 

I First Pillar  
Rukn I 

Metaphysics II 

     
     

1 God is not an accident I.1  Rukn I, amr 1 Met. II.1 §176 
      

2 God is not a body I.2 Rukn I, amr 2 Met. II.2 §177 
      

3 God is not a form [‘nor matter’ in the 
MF] 

I.3 Rukn I, amr 3 Met. II.3 §178 

      

4 His existence is nothing other than His 
quiddity 

I.4  Rukn I, amr 4 Met. II.4 §179 

      

5 God does not causally depend upon 
anything 

I.5 Rukn I, amr 5 Met. II.5 §180 

      

6 He does not relationally depend upon 
anything 

I.6 Rukn I, amr 6 Met. II.6 §181 

      

7 The Necessary Existent is only one I.7  Rukn I, amr 7 Met. II.7 §182 
      

8 He has no attribute supervening with 
respect to His essence 

I.8 
 

Rukn I, amr 8 Met. II.8 §§183-185 

      

9 He does not change I.9 Rukn I, amr 9 Met. II.9 §186 
      

10 From the Necessary Existent only one 
thing immediately proceeds 

I.10 
 

Rukn I, amr 10 Met. II.10 §187 

      

11 The Necessary Existent is not [‘does 
not have’ in the Maḍnūn] a substance  

I.11 
 

Rukn I, amr 11 Met. II.11 §§188-189 

      

12 All contingent beings must proceed 
from a Necessary Existent according to 
a hierarchical order 

I.12  Rukn I, amr 12 Met. II.12 §§190-195 

      
      

B Attributes [ṣifāt] of the First II Second Pillar 
Rukn II 

Metaphysics III 

     
     

13 Life of the First Principle II.1 Rukn II, daʿwà 1 Met. III.b.1 §§199-200 
      

14 The First’s knowledge is identical to 
His essence and does not cause in it 
any multiplicity 

II.2 Rukn II, daʿwà 2 Met. III.b.2 §§201-202 

      

15 Knowledge of universals (genera and 
species) 

II.3 Rukn II, daʿwà 3 Met. III.b.3 §203 

      

16 The First’s knowledge is one despite 
being relative to manifold things 

II.4 Rukn II, daʿwà 4 Met. III.b.4 §§204-209 

      

17 The First knows the future contingents II.5 Rukn II, daʿwà 5 Met. III.b.5 §§210-211 
      

18 The First knows the particulars atem-
porally and universally 

II.6 Rukn II, daʿwà 6 Met. III.b.6 §§212-213 
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 TOPIC MAJOR MAḌNŪN MF 
    

    

19 The First has will and providence II.7 Rukn II, daʿwà 7 Met. III.b.7 §§214-221 
      

20 The First is powerful (omnipotent) II.8 Rukn II, daʿwà 8 Met. III.b.8 §§222-223 
      

21 The First is wise II.9 Rukn II, daʿwà 9 Met. III.b.9 §§224-225 
      

22 The First is generous [«all-good» in al-
Akiti] 

II.10 Rukn II, daʿwà 10 Met. III.b.10 §226 

      

23 Joy of the First (divine intellectual 
pleasure) 

II.11 Rukn II, daʿwà 11 Met. III.b.11 §§227-238 

      

24 Epilogue of the speech on the attrib-
utes 

 Ḫātima Met. III.c §§239-244 

      
      

C Acts [afʿāl] of the First Principle III Third Pillar 
Rukn III 

Metaphysics IV 

     
     

25 Premise (divisiones entis)  Muqaddima Met. IV.a §§245-248 
      

26 Rectilinear motion as first concomi-
tant of composition in the sublunary 
world 

III.1.1 Rukn III, rukn 1, 
daʿwà 1 

Met. IV.b.1.1 §§250-251 

      

27 Differentiation of the directions  III.1.2 Rukn III, rukn 1, 
daʿwà 2 

Met. IV.b.1.2 §§252-255 

      

28 Rectilinear motion is proper of the 
sublunary composite bodies 

III.1.3 Rukn III, rukn 1, 
daʿwà 3 

Met. IV.b.1.5 §264 

      

29 The origin of the rectilinear sublunary 
motions 

III.1.4 Rukn III, rukn 1, 
daʿwà 4 

Met. IV.b.1.6 §§265-267 

      

30 Voluntary movement of the heavens III.2.1 Rukn III, rukn 2, 
daʿwà 1 

Met. IV.b.2.1 §§270-271 

      

31 The mover of the heavens is neither an 
intellect, nor pure nature 

III.2.2 Rukn III, rukn 2, 
daʿwà 2 

Met. IV.b.2.2 §§272-274 

      

32 The heavens move for an intellectual 
goal, having no solicitude for the sub-
lunary world 

III.2.3 Rukn III, rukn 2, 
daʿwà 3 

Met. IV.b.2.3 §§275-281 

      

33 Establishment of the existence of the 
abstract intellects 

III.3.1 Rukn III, rukn 3, 
daʿwà 1 

Met. IV.b.2.4 
= Met. IV.b.3.1 

§§282-288 

      

34 Multiplicity of the heavens III.3.2 Rukn III, rukn 3, 
daʿwà 2 

Met. IV.b.2.5 = 
Met. IV.b.3.2 

§289 

      

35 Mutual causation between heavenly 
bodies is impossible 

III.3.3 Rukn III, rukn 3, 
daʿwà 3 

Met. IV.b.2.6 
= Met. IV.b.3.3 

§§290-292 

      

36 Each one of the manifold heavens has 
a body, a soul, and an intellect 

III.3.4 Rukn III, rukn 3, 
daʿwà 4 

Met. IV.b.2.7 = 
Met. IV.b.3.4 

§293 

      
      

D Soul [nafs] and return [maʿād] of the 
soul 

IV Fourth Pillar 
Rukn IV 

Physics IV.3 and Physics V 
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 TOPIC MAJOR MAḌNŪN MF 
    

    

37 Human soul IV.1 Rukn IV, qawl [1] Phys. IV.3 §§402-424 
     
     

38 The soul is a sign for the existence of 
the agent intellect 

IV.2.1 Rukn IV, qawl [2], 
amr 1 

Phys. V.1 §426 

      

39 How knowledge can flow from the 
agent intellect down to the human 
soul 

IV.2.2 Rukn IV, qawl [2], 
amr 2 

Phys. V.2 §427 

      

40 Happiness of the rational soul IV.2.3 Rukn IV, qawl [2], 
amr 3 

Phys. V.3 §§428-429 

      

41 Misery of the rational soul IV.2.4 Rukn IV, qawl [2], 
amr 4 

Phys. V.4 §§430-432 

      

42 Veridical dreams IV.2.5 Rukn IV, qawl [2], 
amr 5 

Phys. V.5 §§433-436 

      

43 Confused, false dreams IV.2.6 Rukn IV, qawl [2], 
amr 6 

Phys. V.6 §437 

      

44 Veridical wakeful visions IV.2.7 Rukn IV, qawl [2], 
amr 7 

Phys. V.7 §§438-440 

      

45 False wakeful visions IV.2.8 Rukn IV, qawl [2], 
amr 8 

Phys. V.8 §§441-442 

      

46 Kinds of prophecy and prophetic mir-
acles 

IV.2.9 Rukn IV, qawl [2], 
amr 9 

Phys. V.9 §§443-451 

      

47 Establishment of the existence of the 
Prophet as (political) guide 

IV.2.10 Rukn IV, qawl [2], 
amr 10 

Phys. V.10 §§452-453 

      

 
 
From the comparison detailed in the preceding Table 21, there emerges first of all an abso-
lute homogeneity of ordering and structure between the four ‘pillars’ of the Major Maḍnūn 
and the treatises of the MF which they reproduce. The correspondence between the two 
texts, in the relevant parts, goes as far as the reproduction in the Maḍnūn of the very same 
terminology with which the textual subdivisions are labelled: each of the ‘necessary con-
comitants’ [lawāzim] of the essence of the Necessary Existent is for instance called a 
«thing» [amr] in both the Maḍnūn (rukn I) and the MF (Metaphysics II); likewise, each 
statement concerning the attributes [ṣifāt] of the First Principle is called in both works «al-
legation» [daʿwà] (Maḍnūn, rukn II = MF, Metaphysics III). An even more striking case is 
the one of rukn III of the Maḍnūn, which corresponds to Metaphysics IV in the MF. In the 
latter text, as a matter of fact, the material is in turn subdivided into three «pillars» [arkān], 
and this subdivision is kept in the Maḍnūn, despite the reduplication of the word rukn, 
which is used there – with a kind of structural synecdoche susceptible of creating some 
confusion – both for the whole (the macro-section) and the parts (its internal subdivisions). 
This circumstance might be taken to suggest that it is the Maḍnūn text to derive from the 
MF, and not vice versa. 
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Even in the framework of such an apparently faithful reproduction, some important 
differences in structure and content are however to be found. For instance, the Premise on 
the kinds of attributes that can be assigned to the First (corresponding to MF, Metaphysics 
III.a, §§196-198 in my Translation) does not seem to be reproduced in the Maḍnūn text, 
which rather begins its second pillar directly with the treatment of the first ṣifa, the one 
which attributes to God the predicate of life. More conspicuously, the Major Maḍnūn omits 
two of the six allegations that in the MF form the first pillar of the Fourth treatise of Meta-
physics, and precisely those corresponding to Metaphysics IV.b.1.3, §§256-259 (on time) and 
IV.b.1.4, §§260-263 (on movement, nature, and inclination). The ground for this omission 
might be the partly physical character of these doctrines, which might have been seen by 
the author of the Maḍnūn as unfitting in an all-metaphysical, and by the way heavily theo-
logical, treatise like the Major Maḍnūn turned out to be. An indication in this direction was 
indeed already contained within al-Ġazālī’s treatment of time in the MF, in the form of an 
(Aristotelizing) statement to the effect that time would be more suitable to natural philos-
ophy than to metaphysics (wa-in kāna ḏālika bi-l-ṭabīʿiyyāt alyaq, §257)578. However, the en-
tire section corresponding to the first pillar in Metaphysics IV touches upon physical topics, 
dealing as it does with the sublunary composite bodies and their motion. Thus, the expla-
nation of the omission based on the unsuitability of natural philosophy to the topics of the 
Maḍnūn cannot be entirely satisfying. Moreover, while the treatment of time in metaphys-
ics can be seen as a vestige of the DN in the MF, the material treated in IV.b.1.4 – a rather 
technical detour mainly focused on the notion of «inclination» [mayl] – was added to the 
text by al-Ġazālī579. It may thus seem odd that the same author who had deemed it necessary 
to add something in this point to Avicenna’s exposition, should have then found it better 
to remove that very material from a further text of his, and to return instead to a text closer 
to Avicenna’s original one in the DN. This back-and-forth textual movement is all the more 
puzzling when seen as culminating in a work like the Major Maḍnūn, which is portrayed by 
al-Akiti – perhaps too emphatically – as the highest level of al-Ġazālī’s critical reflection in 
philosophical theology, full of minor but significant variations with respect to Avicenna’s 
thought580. 

The greatest difference in structure between the Maḍnūn and the MF is however prob-
ably the fusion, in the Maḍnūn, of materials belonging in the MF to the Fourth and the Fifth 
treatises of the Physics. In particular, all the discussion on the inferior kinds of soul – the 
vegetative and the animal one – is omitted, while the treatment of the human soul is di-
rectly connected with the analysis of the soul’s relation with the intellectual realm of the 
unknown, which forms the bulk of the Fifth and conclusive treatise of the Physics of the MF. 
The resulting material, really treated in its entirety as a «metaphysics of the rational soul»581, 
is appended to the three preceding metaphysical arkān of the Maḍnūn in the form of a 

 
578 Cf. also supra, §1.4.3. Internal Cross-References, and the Commentary ad locum. 
579 JANSSENS 2019: 110, and cf. infra the Commentary ad locum. 
580 This is indeed the general thesis that emerges from AL-AKITI 2009: 52: «I intend to show how the ‘good’ falsafa 
used by al-Ghazali in the Major Maḍnūn excludes the ‘bad’ falsafa he exposed in the Tahāfut and departs from 
the 'ugly' falsafa he presented in the Maqāṣid (DN), which is in fact the mother text of the Major Maḍnūn». If 
the ‘good’ falsafa turns out to be more Avicennan than the purported ‘bad’ one, some serious problems of inter-
pretation inevitably arise.  
581 For this key notion of Avicennan philosophy cf. GUTAS 2000 and its English abridgment in GUTAS 2012b; valu-
able information on the topic can also be gathered inter alia from GUTAS 1998 and GUTAS 2006b.  
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fourth, and conclusive, pillar. Despite the differences in arrangement, thus, the eminently 
conclusive function of the philosophical material concerning the maʿād of the rational soul 
results nonetheless strongly confirmed. Indeed, the doctrines concerning the afterlife of the 
human soul, connected with a set of oneirological, prophetological, and finally also politico-
religious teachings, are the culminating point of the DN, the MF, the Major Maḍnūn, and 
even of the Ilāhiyyāt of the K. al-Šifāʾ, alike582. 

 
 

2.1.3.  Ibn al-Malāḥimī 
 
 
Rukn al-Dīn Maḥmūd ibn Muḥammad al-Malāḥimī al-Ḫwārazmī (d. 1141), known simply as 
Ibn al-Malāḥimī, was the most prominent Muʿtazilite theologian and Ḥanafite jurist of 12th 
century Ḫwārazm 583 . Among his works, the only recently discovered 584  Tuḥfa al-muta-
kallimīna fī l-radd ʿalà l-falāsifa [The Gift to the Theologians concerning the Refutation of the 
Philosophers]585 is an elaborate condemnation of the theological metaphysics of the Peripa-
tetic philosophers, and of Avicenna in particular. The editors of the text, Ḥasan Anṣārī and 
Wilferd Madelung, were able to identify in it a surprisingly high number of Ġazālīan quota-
tions which have their origin in the MF. These quotations are used as pieces of evidence of 
the theses of the philosophers, precisely the ones which Ibn al-Malāḥimī proposes himself 
to refute as a theoretical «gift» to his fellow theologians. The author of the best-known ref-
utative work of Islamic philosophy, the TF, is thus curiously reduced – with a move which 
finds a striking parallel in the Latin world586 – to the philosophical theses he reported in the 
MF. The usefulness of the latter as a perfect primer to Avicennan philosophy results by the 
way confirmed by Ibn al-Malāḥimī’s direct quotations, which are paired with lengthy ver-
batim citations of other actually Avicennan works of philosophy, such as the K. al-Šifāʾ, the 
K. al-Mabdaʾ wa-l-maʿād, the Maqāla fī l-quwà l-insāniyya, a K. al-Nafs (seemingly different 
than the one pertaining to the Šifāʾ), and al-Išārāt wa-l-Tanbīhāt587. 

In his 2007 article on the Tuḥfa al-mutakallimīna, Madelung argued that the main 
source employed by Ibn al-Malāḥimī for his work «often agrees literally» with the MF, «but 
occasionally deviates substantially» from it. While Madelung acknowledged that this might 
look like a «different recension» of al-Ġazālī’s work, he then concluded that «[it] seems 
more likely… that he [scil. Ibn al-Malāḥimī] and al-Ghazālī both copied from an exposition 
of philosophical teaching designed for Muslim readers by a follower of Ibn Sīnā». In the 
brief introduction to the critical edition of the Tuḥfa, published the following year and 

 
582 I have touched on this important structural point supra, §1.4.2. The Order of the Sciences; cf. also in particular 
§1.4.2.1. Why Didn’t al-Ġazālī Do His Math?. Strikingly, also other texts in different traditions which are based on 
the MF maintain this conclusive collocation, despite the choice of a different, standard ordering of the philo-
sophical sciences – with Physics preceding Metaphysics: cf. infra, §2.4.1. Syriac, for the case of Barhebraeus’ Trea-
tise of Treatises. 
583 For a quick overview on his life and works, see MADELUNG 2011. 
584 The announcement of the discovery of the only known extant manuscript was made by ANSARI H. 2001 (in 
Persian); cf. MADELUNG 2007: 331 and fn. 1. 
585 Edited in ANSARI-MADELUNG 2008. 
586 Cf. infra, §2.2. Latin. 
587 Cf. MADELUNG 2007: 334. 
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largely dependent on the previous contribution, Madelung repeated his position, settling 
on the somewhat puzzling thesis that the primary source for Ibn al-Malāḥimī’s reportatio 
of the doctrines of the philosophers was «an anonymous teaching manual of Ibn Sīnā’s phi-
losophy which was also extensively copied by al-Ghazālī in his Maqāṣid al-falāsifa»588.  

This is however entirely speculative, since there is no separate evidence, as far as I 
know, for the existence of such a manual of philosophy. Moreover, once a conjectural Urtext 
has been assumed, the links of the chain of previous hypothetical sources implicitly envis-
aged could be further multiplied ad libitum, thus leading to non-falsifiable, and clearly anti-
economical, conclusions. Further, it is not entirely clear to me why the differences between 
the MF and the Tuḥfa should be explained away by the common recourse of both texts to a 
common ancestor: if both authors copied from a single source, substantial differences of 
the kind that made the original hypothesis necessary would still remain in principle unex-
plained. By contrast, it seems safe to assume, until proof to the contrary, that those that 
look like quotations of the MF in the Tuḥfa are indeed verbatim – or almost verbatim – ci-
tations of al-Ġazālī’s text589, perhaps in a different recension (the existence of which would 
however remain to be demonstrated), or maybe simply in a different, and more explicitly 
‘philosophical’ textual asset than the one – comprising the Prologue and the Epilogue – we 
normally read in modern editions. The existence of the latter configuration of the text, de-
void in particular of all references to the TF, is indeed witnessed beyond doubt by the Dub-
lin manuscript discussed in a previous section590, as well as – partially – by the Latin tradi-
tion591.  

Without any further evidence concerning an Arabic Urtext from which both al-Ġazālī 
and Ibn al-Malāḥimī would have copied, I therefore propose for the time being to consider 
the Tuḥfa as an interesting example of the reception of the MF as a proper textbook of phi-
losophy in the Arabic world. As such, the Tuḥfa could and should also be used as an im-
portant indirect witness of the MF, also in the philological perspective of the making of a 
fully critical edition of al-Ġazālī’s text592. Although the doctrinal reasons – which might also 
have to do with Ibn al-Malāḥimī’s Muʿtazilite allegiance, as opposed to al-Ġazālī’s Ašʿarite 
one – and the historical circumstances of the reception of the MF in the Tuḥfa are yet to be 
determined, the following Table provides a preliminary conspectus of the parallels between 
the two texts. As already noticed by Frank Griffel, Ibn al-Malāḥimī’s use of the MF is «highly 
eclectic», with verbatim or almost verbatim quotations alternating with summarised 

 
588 Cf. Madelung in ANSARI-MADELUNG 2008: iv. The passage goes on to say: «Much of the text quoted by Ibn al-
Malāḥimī agrees literally with al-Ghazālī’s text. There are, however, sometimes substantial differences, indicat-
ing that Ibn al-Malāḥimī did not quote fom the Maqāṣid al-falāsifa», as already clarified in MADELUNG 2007: 334. 
589 GRIFFEL 2016: 449 is of like mind when he writes that Ibn al-Malāḥimī’s hypothetical drawing from an «adap-
tation» of the MF «is less likely» than his direct usage of al-Ġazālī’s text itself. Griffel’s point is also based on the 
consideration that a highly problematic adaptation of the MF from this time period already exists, i.e. the so-
called Major Maḍnūn (on which see supra, §2.1.2). Accordingly, he concludes ibidem that «Ibn al-Malāḥimī  did 
not use this Major Maḍnūn, but most likely the Maqāṣid al-falāsifa in a form that is identical or at least very 
similar to how we know it today». The same conclusion is reprised in GRIFFEL 2021: 435. As I try to explain in 
more length in what follows, I also agree with this conclusion, against Madelung’s ones. 
590 Supra, §2.1.1, Trimming al-Ġazālī. 
591 Infra, §2.2. Latin. 
592 An interesting example of this philological utility can be found at number [26] in the following Table 22. Cf. 
also supra, §1.9.1. 
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passages, rearrangements, and various other forms of restructuration of the text593. Apart 
from quotation number [29] in Table 22, which refers to the chapter on prophecy in the 
Fifth treatise of the Physics of the MF, all quotations appear to be taken from the Metaphys-
ics of al-Ġazālī’s work, and particularly from the Third treatise, which deals with divine at-
tributes [ṣifāt] (numbers [5]-[17], for a total of thirteen quotations out of the global thirty 
ones)594. Further research will however be needed in order to ascertain the details, both 
textual and doctrinal, which could help characterising in a better way the interesting rela-
tionship between the MF and the Tuḥfa al-mutakallimīna. 
 
 
TABLE 22.  Quotations of the MF in Ibn al-Malāḥimī’s Tuḥfa al-mutakallimīna 
 
 

 IBN AL-MALĀḤIMĪ, TUḤFA AL-ĠAZĀLĪ, MF NOTES 
    

    

1 13.11-15 Met. IV.b.2.3, §278  
    
    

2 58-59.13 Met. II.1, §176; Met. II.2, §177; Met. II. 11, 
§189; Met. II.1o, §187 + Met. II.3, §178 (?) 

 

    
    

3 61.7-15 (? O anche ff.?) Met. II.4, §179  
    
    

4 66.7-17 Met. II.8, §§183-185  
    
    

5 67.8-21 Met. III.a, §§196-198 + Met. III.b.1, §199  
    
    

6 72.22-73.9 (?) Met. III.b.1, §200 +  Met. III.b.2, §201 (?)  
    
    

7 74.1-7 Met. III.b.2, §202  
    
    

8 78.22-79 Met. III.b.3, §203 + Met. III.b.4, §§204-209  
    
    

9 81.3-8 Met. III.b.3, §203  
    
    

10 86.1-14 Met. III.b.5, §§210-211  
    
    

11 92.1-16 Met. III.b.7, §§214-218  
    
    

12 93.16 ff. Met. III.b.7, §221 The editors’ refer-
ence seems to in-
clude also my 
§§219-220.  

    
    

13 94.21-95.8 Met. III.b.8, §§222-223  
    

 
593 GRIFFEL 2016: 449. 
594 Also GRIFFEL 2016: 451 notices how Ibn al-Malāḥimī «sticks closely to the table of contents» of the MF while 
discussing the positive and negative attributes of God, i.e. precisely the material of MF, Metaphysics III. GRIFFEL 
2021: 435-436 insists again on the issue, and on the importance of the treatment of divine attributes in the MF 
as an almost unparalleled specimen of this doctrine in Islamic philosophy. 
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 IBN AL-MALĀḤIMĪ, TUḤFA AL-ĠAZĀLĪ, MF NOTES 
    

    
    

14 98.5-99.12 (?) Met. III.b.11, §§227-235  
    
    

15 102.24-103.5 Met. III.b.11, §233  esp.  D247.11-21 
    
    

16 103.16-21 Met. III.b.10, §226  
    
    

17 104.19-105.16 Met. III, Epilogue, §§239-244  
    
    

18 110.21-112.2 Met. V, §§307-314  
    
    

19 114.20 ff. Met. IV.b.2.3, §275 passim 
    
    

20 115.10-11 Met. IV.b.1, §249 esp. D256.3-6 
    
    

21 115.18 ff. Met. IV.b.2.3, §§275-276 passim 
    
    

22 116.15-20 (?) Met. IV.b.2.3, §277 passim 
    
    

23 119.5-20 Met. IV.b.2.3, §§279-281 almost verbatim 
    
    

24 123.11-124.3 Met. IV.b.3.1, §§282-283  
    
    

25 125.6-18 Met. IV.b.3.1, §§284-286  
    
    

26 129.12-16 Met. IV.b.3.4, §293 rabb al-arbāb 
    
    

27 130-131.5 Met. V, §§294-298 §298: D291.1 
    
    

28 132.17-133.13 Met. V, §§298-306 §298: D291.15 
    
    

29 153.22-154.17 Phys. V.9, §§443-451 To a first inspection 
looks like a versio 
brevior of Phys. V.9, 
without §§444-445 

    
    

30 172.16-20 Met. I.8, §§172-173  
    
    

 
 
 
2.1.4.  ‘Ġazālīan’ Philosophers 
 
 
In this brief subsection, I will address two post-Avicennan philosophers active in the East-
ern parts of the Muslim domain in the 12th century, Ibn Ġaylān al-Balḫī and Šaraf al-Dīn al-
Masʿūdī (both d. around 1194). The label of ‘Ġazālīan’ philosophers, which was used for 
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them by Frank Griffel595, can be partly misleading, as the origins of the doctrinal trend they 
instantiate can be traced back to both al-Ġazālī and Abū l-Barakāt al-Baġdādī (d. ante 1164-
1165)596. Ayman Shihadeh has thus spoken more precisely of a «counter-Avicennan current» 
for al-Balḫī and al-Masʿūdī, carefully distinguishing it from a more structured ‘school’, as 
well as from a more decidedly ‘anti-Avicennan’ stance597. Shihadeh also aptly distinguished 
this counter-Avicennan trend into two waves, one «harder» and more combative, instanti-
ated by al-Balḫī, and the other «softer» and keener on philosophical arguments, repre-
sented by al-Masʿūdī598. More details on the definition of the cultural milieu in which these 
two thinkers were active, as well as on their importance as «‘twilight’» and «transitional» 
sources capable of shedding new light onto the developments of Islamic philosophy and 
theology in the fundamental phase of the 12th century, are available in further, extremely 
valuable contributions by Shihadeh, to which I refer the reader for a supplement of well-
pondered information599. A specific aspect which can be extracted from those analyses, and 
which is important to bear in mind when addressing these thinkers, is that their criticism 
of philosophy owes much to kalām strategies and methods of argumentation. In what fol-
lows, I will limit myself to point at some cases in which not so much al-Ġazālī’s general 
influence on this Eastern philosophical milieu, but rather the specific impact on it of the 
MF, can be gauged with a certain clarity. 
 
 
2.1.4.1. Ibn Ġaylān al-Balḫī  
 
 
Farīd (or Afḍal) al-Dīn ʿUmar ibn ʿAlī Ibn Ġaylān al-Balḫī (d. c. 1194) is to be considered the 
first main exponent of the post-Ġazālīan trend of philosophy sketched above. He probably 
studied at the Niẓamiyya madrasa in Nišāpūr under the supervision of Muḥammad ibn 
Yaḥyà al-Ǧanzī (d. 1154), who had been in turn a pupil of al-Ġazālī600. Interested in medicine 
and keen critical reader of Avicenna’s Canon of Medicine, about whose section on simple 
drugs he composed a critical gloss601, his best-known work is however the cosmological trea-
tise The Origin in Time of the World [Ḥudūṯ al-ʿālam], a two-part, anti-eternalist philosoph-
ical tract formally conceived as the refutation of a minor book by Avicenna, The Appraisal 
of the Proofs of Those Who Establish a Temporal Beginning for the Past [al-Ḥukūma fī l-ḥuǧaǧ 
al-muṯbitīna li-l-māḍī mabdaʾan zamāniyyan]602. This very specific and apparently reductive 

 
595 Cf. the title Two Ghazālīans of Transoxania: al-Masʿūdī and Ibn Ghaylān al-Balkhī in GRIFFEL 2021: 226. Cf. also 
his characterization of this trend given ivi: 228: «Ghazalianism in philosophy describes the acceptance of al-
Ghazālī’s criticism of falsafa and, in this case, continuing his project». 
596 The importance of Abū l-Barakāt’s al-Kitāb al-Muʿtabar for Ibn Ġaylān al-Balḫī and al-Masʿūdī is however 
strongly highlighted by Griffel himself, up to the conclusions of his 2021 monograph; cf. e.g. the conclusive state-
ments in GRIFFEL 2021: 563. 
597 SHIHADEH 2016: 3 and fn. 7. 
598 SHIHADEH 2016: 3. 
599 Cf. SHIHADEH 2005, SHIHADEH 2013; SHIHADEH 2014. 
600 GRIFFEL 2021: 226. 
601 Studied in SHIHADEH 2013. 
602 The Arabic text of Ibn Ġaylān’s Ḥudūṯ al-ʿālam is edited in MOHAGHEGH 1998 together with that of Avicenna’s 
Ḥukūma. For an outline of Ibn Ġaylān’s book cf. the pathbreaking essay by MICHOT 1993, as well as Michot’s 
French introduction to Mohaghegh’s Arabic edition of the work (MICHOT 1998). 
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scope notwithstanding, Ibn Ġaylān’s treatise reveals a sure-footed acquaintance with the 
entire Avicennan corpus, as well as with Abū l-Barakāt al-Baġdādī, who is  quoted no less 
than thirty times in the work603. The first part of the Ḥudūṯ al-ʿālam provides a thorough 
refutation of Avicenna’s Ḥukūma, while the second part presents a series of «doubts» 
[šukūk] of the falāsifa against the origin in time of the world604.  

The presence of al-Ġazālī in the book is consistent and prima facie full of praise. Al-
Ġazālī is explicitly mentioned six times in the work, always with the highly honorific epithet 
of Ḥuǧǧa al-Islām («the Proof of Islam»), which is accompanied only in the first occurrence 
by the name «Muḥammad al-Ġazālī», and which is most often preceded by the further 
praiseworthy epithet al-Imām605. All these quotations of al-Ġazālī can be traced back to the 
TF, which is explicitly mentioned in at least two cases, and implicitly evoked in the majority 
of the others606. The MF, by contrast, is never mentioned. This is in keeping with the utmost 
importance of the model of the TF for the post-Ġazālīan generation of thinkers of which 
Ibn Ġaylān and al-Masʿūdī can be taken as the main representatives. However, it is im-
portant to stress – in keeping with the findings of the section devoted to the anti-eternalist 
examples above607 – that the MF itself showcases with clarity the utmost relevance of the 
topic of the origin in time of the world, explicitly treated in the TF, but surreptitiously pre-
sent also throughout the philosophic summa. If recent scholarship is right to see in Ibn 
Ġaylān’s œuvre an outstanding witness of the counter-Avicennan and post-Ġazālīan cur-
rent in Islamic thought, and an intermediate step towards the definition of a fuller distinc-
tion between the concurring genres of ḥikma and kalām, this is largely (although not exclu-
sively) because it spells out the crucial problem of the eternity of the world as a theoretical 
dividing line between falāsifa and genuine Muslim believers608. This notwithstanding, the 
Ḥudūṯ al-ʿālam is clearly a philosophical work, fraught with discussions of philosophical 
arguments. In this framework, it is thus relevant to notice that the MF, with its peculiar 
doctrinal stance, is a perfect forerunner for the tendencies displayed by Ibn Ġaylān. While 
the TF is of course the most important single source for the overall attitude of the post-
Ġazālīan philosophers of Transoxania, the underlying presence of the MF – as the first spec-
imen of a later consolidated doctrinal stance, and as the model of an exquisitely philosoph-
ical work written by a theologian609 – can also be seen as a significant element of the coun-
ter-Avicennan trend in 12th century Islam. This is confirmed even more clearly by the case 
of Šaraf al-Dīn al-Masʿūdī, which will be treated in the next paragraph. 
 
 

 
603 GRIFFEL 2021: 370. 
604 Cf. GRIFFEL 2021: 229 ff. 
605 See MOHAGHEGH 1998: 8.3 (with al-imām), 9.4, 40.22, 79.3 (with al-imām), 86.9 (with al-imām), 98.4 (with al-
imām).  
606 MOHAGHEGH 1998: 8.3-4 [fī ṣadr kitābi-hi al-musammà Tahāfut al-falāsifa], 40.22-23 [fī kitab al-Tahāfut]. A par-
tial criticism of al-Ġazālī on the part of Ibn Ġaylān is perceivable in his reproach of al-Ġazālī’s mild stance in 
the TF with respect to the philosophers, whose general belief in God is assessed, despite the specific accusations 
of kufr moved to single tenets of their cultural enterprise: cf. also the French translation of the text in MICHOT 
1993: 313. 
607 Cf. supra, §1.8.2. 
608 Cf. GRIFFEL 2021: 230-231. 
609 Cf. supra, §1.10. 
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2.1.4.2. Šaraf al-Dīn al-Masʿūdī 
 
 
Šaraf al-Dīn Muḥammad ibn Masʿūd al-Masʿūdī (d. c. 1194), despite long ignored in scholar-
ship, was an outstanding intellectual figure in 12th century Transoxania and Ḫurasān. One 
of his most interesting works is his aporetic commentary on Avicenna’s Išārāt, titled Inquir-
ies and Doubts on the Book of Pointers and Reminders [al-Mabāḥiṯ wa-l-Šukūk ʿalà kitāb al-
Išārāt wa-l-tanbīhāt], which was recently edited, with a long and detailed historical and 
doctrinal introduction, by Ayman Shihadeh610. Al-Masʿūdī’s stance in this work combines a 
fine criticism of Avicenna’s positions with the presentation of al-Masʿūdī’s own theses, 
whose concurrence and complementarity with respect to the critique made by al-Ġazālī in 
the TF is often spelt out by the author611. In this context, the usage of the MF appears some-
what limited, and certainly pales in comparison to that of the TF612. By contrast, another 
important work by al-Masʿūdī, the Commentary on (Avicenna’s) Glistering Homily [Šarḥ al-
Ḫuṭba al-ġarrāʾ], was characterized by Frank Griffel in terms close to the MF in both goals 
and philosophical style. This commentary on a short text by Avicenna613 is indeed aimed 
prima facie at explaining Avicennan views, but it is also designed to make those views ac-
ceptable to more theologically inclined thinkers, in a fashion recognizable as genuinely 
Ġazālīan614.  

A first, interesting parallel between al-Masʿūdī’s Commentary and the text of the MF is 
given by al-Masʿūdī’s initial plea to an uncommitted account of philosophical doctrines in 
his Prologue to the Šarḥ al-Ḫuṭba615. Some further hints of al-Masʿūdī’s direct reading and 
quotation of the MF can perhaps be gathered by subsequent passages of the text, although 
a fuller study of the work would be needed in order to ascertain the point. One instance of 
this underground reception could be seen in the simile of the young boy who does not know 
yet the pleasures of sexual intercourse and thus loathes it, which is given in the Fifth treatise 
of the Physics of the MF as an example of how it could be that someone ignores the highest 

 
610 SHIHADEH 2016. 
611 Cf., for a very notable case of this attitude, the critical discussion on the concept of dispositional possibility, 
against Avicenna’s demonstration of the pre-eternity of prime matter, carefully reconstructed by SHIHADEH 2016: 
127-136; for the explicit connection with the TF, cf. in particular al-Masʿūdī’s text quoted at 135. 
612 The three explicit nominal quotations of al-Ġazālī in the text of the Šukūk all refer to the TF: cf. SHIHADEH 
2016: 259, 273, 287. 
613 An edition and translation is available in AKHTAR 1935. In the list of Avicennan works provided by GUTAS 2014: 
509 this Ḫuṭba is registered with the main title of al-Ḫuṭba at-tawḥīdiyya [Homily on the Oneness of God] under 
the siglum GPW 6, at point (a). The title al-Ḫuṭba al-ġarrāʾ, adopted by al-Masʿūdī’s Commentary, is also regis-
tered by Gutas, along with further variant headings. Avicenna’s homily was translated into Persian by ʿUmar 
Ḫayyām, and referred to by Faḫr al-Dīn al-Rāzī’s in his al-Mabāḥiṯ al-mašriqiyya: cf. GUTAS 2014: ibidem. 
614 See GRIFFEL 2021: 473-474 and ff. Cf. in particular 473: «At the outset, the text wants to be a mere explanation 
of someone else’s teachings. In that, it is similar to al- Ghazālī’s Maqāṣid al-falāsifa. Like that book, it includes 
disclaimers about its character as a report at the beginning. Yet on closer inspection, this book is far from being 
just a report. It is written for mutakallimūn – or for similar readers not yet familiar with Avicennism – and 
explains it in ways that wish to make it appealing to them». 
615 Cf. the English translations of the text given in SHIHADEH 2016: 21 and GRIFFEL 2021: 463. In relation to this, 
SHIHADEH 2016: 28 writes: «That al-Masʿūdī subscribed to positions that we would describe as theological is read-
ily evident in the manner in which he distances himself, in the preface to Sharḥ al-Khuṭba, from views expressed 
in the book that do not accord with the teachings of revelation (though he does not specify any of the contents 
or teachings in question)». 
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(intellectual) pleasures, favoring instead the lower (bodily) ones. As a matter of fact, the 
same example, which is peculiar in that it argues for the superiority of the lofty intellectual 
enjoyment, as opposed to the corporeal one, precisely by comparing the former to a strong 
corporeal pleasure, is also to be found in the Commentary on the Glistering Homily. More 
precisely, the example occurs in the appendix on the afterlife that comes at the conclusion 
of the work, and it is thus located in a position structurally equivalent to that in which the 
simile originally occurs in al-Ġazālī’s text616. Likewise, the contiguous passage of the MF in 
which a traditionist source is quoted to the effect that punishment in the afterlife will not 
be eternal (§431 in the Translation) has a parallel in the same conclusive section of al-
Masʿūdī’s Šarḥ, in which al-Masʿūdī explains the Sunnī teaching on the temporariness of 
hell «by appropriating» – to use Griffel’s words – «Avicennan ideas»617. The notion itself of 
validating those Avicennan ideas in a theological environment by means of apt quotations 
of religious sources is however once again distinctively Ġazālīan618, and moreover quite typ-
ical of the attitude towards philosophy displayed in the MF, which appears then as a valua-
ble further source for al-Masʿūdī’s work. 

For the theoretical framework delineated in this Introduction, the most interesting 
case of similarity between al-Masʿūdī’s commentary on the Ḫuṭba and the MF is probably, 
however, the parallel passage concerning the terminology of the heavenly movers which is 
to be found at the end of the Šarḥ and at the very beginning of the Fourth treatise of the 
Metaphysics of the MF. For both al-Ġazālī and al-Masʿūdī in the respective passages, the 
celestial intellects [ʿuqūl] can also be called «cherubim» (karūbiyyūna in the MF, malāʾika 
karūbiyya in al-Masʿūdī), while the celestial souls [nufūs] are identifiable with simple angels 
[malāʾika]619. I have argued in a previous section of this Introduction for the crucial im-
portance of the issue of the possible ‘translation’ of philosophical terms into the lexicon of 
revelation when it comes to defining the theoretical stance displayed by al-Ġazālī in the 
MF620 . The presence of the parallel text on cherubim/intellects and angels/souls in al-
Masʿūdī’s work reveals the existence of a very similar doctrinal attitude in the Šarḥ al-Ḫuṭba, 
as well. This interesting historical circumstance thus substantiates Griffel’s claim that al-
Masʿūdī’s commentary on the Ḫuṭba «showcases how the genre of ḥikma takes its starting 
point from al-Ghazālī’s Doctrines of the Philosophers (Maqāṣid al- falāsifa) and moves to-
ward fully developed manifestations such as al-Rāzī’s two major philosophical works, The 
Eastern Investigations and The Compendium»621. Thus, an in-depth study of al-Masʿūdī’s 
Šarḥ appears likely to corroborate the thesis that the MF is to be seen as the starting point 
of the later tradition of ḥikma as a genre of philosophy enriched with a perceivable 

 
616 Cf. GRIFFEL 2021: 466, who however does not quote this place of the MF as a parallel, and see also infra, Com-
mentary, ad §429. 
617 GRIFFEL 2021: 466; cf. also SHIHADEH 2016: 42-43. 
618 For systematic documentation of this tendency in the MF cf. supra, §1.9. 
619 For the passage of the MF cf. infra, Translation, §245, and the Commentary ad locum. GRIFFEL 2021: 462 pro-
vides a useful paraphrase and partial translation of the relevant passage of al-Masʿūdī’s Šarḥ al-Ḫuṭba al-ġarrāʾ 
based on MS Istanbul, Süleymaniye Yazma Eser Kütüphanesi, H. Hüsnü Paşa 1243, fol. 54b. As noticed in the 
Commentary on §245, a further parallel to the same equivalence between cherubim and intellects, on the one 
hand, and angels and souls, on the other hand, is to be found in al-Ġazālī, TF, Discussion 16, MARMURA 2000: 153. 
620 See supra, §1.7.2. Angels and Intellects. 
621 GRIFFEL 2021: 563. The detailed treatment of al-Masʿūdī in the monograph is performed at GRIFFEL 2021: 417-
478. 
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theological, and more generally religious, orientation, in keeping with the results already 
described in a previous section of this Introduction622. 
 
 
2.1.5.  Averroes 
 
 
The analysis of the reception of the MF in the Western part of the Islamic domains, and 
specifically in Averroes (Ibn Rušd, d. 1198) requires some words of caution and contextual-
ization. Averroes’ interplay with al-Ġazālī, indeed, is far better known inasmuch as the An-
dalusian philosopher sharply rejected the rejection of falsafa contained in the theologian’s 
Tahāfut al-falāsifa by producing his own Tahāfut al-Tahāfut [The Incoherence of the Inco-
herence, or, with an alternative translation, The Precipitance of the Precipitance] (1180-1181)623. 
The Tahāfut al-Tahāfut was translated into Latin in the 14th century624, and is also available 
in translation in various modern Western languages625. Due to the intrinsic doctrinal inter-
est of both al-Ġazālī’s and Averroes’ Tahāfuts, but also to the long-lasting scholarly preju-
dice concerning the utmost historical importance of the TF for all account of Islamic phi-
losophy after Avicenna, the reception of al-Ġazālī’s TF in Averroes’ vindication of philoso-
phy historically received the lion’s share of the scholarly attention626. Arguably, this circum-
stance also contributed, although indirectly, to the genesis of the anti-philosophical stere-
otype so often uncritically applied to al-Ġazālī’s own work, and to the TF in particular627. An 
opposite piece of testimony of Averroes’ reception of al-Ġazālī – in this case entirely posi-
tive – is to be found in the juridical field, since one of Averroes’ first works, if not the very 
first of his writings, is an elaborate abridgment of al-Ġazālī’s Mustaṣfà min ʿilm al-ʿuṣūl [The 
Distillation of the Science of the Principles (of Jurisprudence)], dated to 1157. Averroes’ work, 
the Ḍarūrī fī uṣūl al-fiqh [The Abridgment on the Principles of Jurisprudence], was edited and 
translated into French628, and constitutes a valuable testimony of the importance of al-
Ġazālī’s rationalistic attitude for the young Averroes, who was soon to develop different 
theoretical preferences, later leading him to become the Commentator of Aristotle par ex-
cellence629. 

By contrast to both the wide academic interest in the Tahāfut, and the more circum-
scribed study of Averroes’ early dependence on al-Ġazālī in juridical matters, the 

 
622 Cf. supra, §1.10. The First Text of ḥikma. 
623 I follow the dating given in BEN AHMED-PASNAU 2021: A. Works of Ibn Rushd. A1. Religious Treatises. 
624 Cf. supra, §2.2. Latin. 
625 English translation in VAN DEN BERGH 19783; Italian one in CAMPANINI 1997. 
626 For specific studies on various issues regarding the relation of Averroes and al-Ġazālī cf. WOLFSON 1956, BELLO 

1989, GRIFFEL 2002, KUKKONEN 2006. 
627 Recent scholarship has by contrast strongly reaffirmed the eminently philosophical method, and the authen-
tic conceptual value, of the refutation of Avicennan falsafa undertaken in the TF: cf. e.g., for a very clear formu-
lation, GRIFFEL 2021: 8-9. 
628 BOU AKL 2015. 
629 Cf. ENDRESS 1999: 9: «L’importance d’al-Ġazālī, pris comme premier modèle d’analyse critique rationnelle, 
pour l’orientation et le discours philosophiques du jeune Ibn Rušd apparaît dans les références explicites et 
dans les restrictions que s’impose le juriste pendant son premier parcours vers la “science naturelle”». For a 
specific inquiry into the relationship between al-Ġazālī and Averroes in the abridgment of the Mustaṣfà see 
GRIFFEL 2002. 
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Commentator’s stance with respect to the MF has been far less investigated. However, a 
single quotation of the title of the MF is to be found in the Tahāfut al-Tahāfut itself, and it 
is by all means a very interesting one. 
 

TEXT 33.       Averroes, Tahāfut al-Tahāfut, Eighth question [masʾala], ed. BOUYGES 
1930b: 391.14-15 630 
  
I say: Abū Ḥāmid [al-Ġazālī] did not report [lam yanqul] 
the opinion of Avicenna as it should be [ʿalà waǧhi-hi], 
like he had done in the Intentions [of the Philosophers] [fī 
l-Maqāṣid] […] 

 نبا بهذم دماح وبأ لقنی لم تلق
 دصاقلما في لعف ماك هجهو لىع انيس
]...[  

 
Averroes laments here the cunningness with which al-Ġazālī would have presented the the-
ses of Avicenna in the TF, presumably in order to make them easier to refute, while in the 
MF he had been more faithful to the authentic thought of Avicenna. This is a noteworthy 
instance of Averroean fair play with regard to his starkest enemy in falsafa, particularly rel-
evant insofar as Averroes is, notoriously, far from delicate when addressing what he per-
ceives to be Avicenna’s misunderstandings of Aristotle’s thought, as well as his other 
equally serious philosophical shortcomings631. By the same token with which he criticizes 
the deliberate imprecision of the exposition in the TF, however, Averroes also praises the 
greater precision of the formulations of the MF, which is then implicitly commended – at 
least – as a reliable reportatio of Avicenna’s teachings. The passage however does not seem 
to imply that the MF was intended, or perceived by Averroes, as an actual preparatory work 
to the TF632. Rather, it might simply entail a comparison of the account given in the TF with 
a different account of the same set of doctrines, as available in another work of al-Ġazālī’s 
also known to Averroes633. This also helps to explain Averroes’ silence, in his Tahāfut, on all 
the other possible cases of discrepancy between MF and TF, which would have had by con-
trast a strong textual importance for his own work of counter-refutation, had he truly be-
lieved the MF to be as tightly linked to the TF as a strict interpretation of its Prologue and 
Epilogue would make it to be634. 

Besides the Tahāfut al-Tahāfut, some explicit, direct quotations of the title of the MF 
and of the aim of the book are also to be found – in bold relief – at the beginning or at the 

 
630 ZEDLER 1961: 314: «Ait Averroes. Non transtulit Algazel opinionem Avicennae debite, prout est, ut fecit in libro 
intentionum». Judging from her Index nominum et rerum, in which this passage is not listed, Zedler did not 
recognize this as a reference to the MF. The passage corresponds to fol. 43rb in the 1527 Venice edition of the 
Latin translation of the Tahāfut al-Tahāfut, for which cf. infra, §2.2. Latin, fn. 666. Cf. also the English translation 
of Averroes’ Arabic by VAN DEN BERGH 19783: 236: «Ghazali does not relate Avicenna's doctrine literally as he did 
in his book The Aims of the Philosophers». 
631 On Averroes’ well-known sharp criticisms of Avicenna, also in the light of their reception in further (Latin 
authors), cf. e.g. MENN 2011; BERTOLACCI 2007b; BERTOLACCI 2013d; BERTOLACCI 2018; CERAMI 2018. 
632 On the issue cf. supra, §1.2. Chronological and Doctrinal Collocation.  
633 For some hints, in Averroes’ text, that suggest his idea that the TF might be the astute concealment of philo-
sophical doctrines actually held by al-Ġazālī, cf. BOUYGES 1930b: 108 and 159-160, and the short discussion HARVEY 
2001: 367 gives of these passages. Had this really been the actual opinion of Averroes, it might go in the direction 
of his reading of the MF as the account of al-Ġazālī’s real tenets in philosophy, but this is perhaps too far a 
stretch, which the texts in themselves cannot sustain in full. 
634 For a further discussion of the issue of the introductory and conclusive statements of the MF cf. supra, §1.2. 
Chronological and Doctrinal Collocation. 
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end of some of Averroes’ commentaries on Aristotle’s natural philosophy. One example is 
the prologue to Averroes’ Short Commentary [Epitome] on the Physics [Arabic] (1159, but 
revised after 1186), in which the author writes what follows: 

 
TEXT 34. Averroes, Short Commentary on Aristotle’s Physics, ed. PUIG MONTADA 1983: 
8.4-7, transl. HARVEY 2001: 362, modified 635 
 
Abū Ḥāmid [al-Ġazālī] had this [same] desire [rāma hāḏa l-murāma] in his book 
known as Intentions of the Philosophers [Maqāṣid al-falāsifa], but he did not achieve 
in full what he had desired [lam yaf bi-hā bi-mā rāma] in that regard. Therefore, we 
saw [fit] to aim at what he intended [an naqṣida qaṣda-hu], for what we have hoped 
in that regard for the people of our time [li-ahli zamāni-nā] in terms of the [same] 
benefit [manfaʿa] for which he [himself] had hoped, and for the reason that he had 
mentioned. 

 
Al-Ġazālī’s intent in the MF is clearly deemed by Averroes to be highly commendable, and 
as such it is said to be also adopted in the Aristotelian Epitome of which this statement con-
stitutes part of the preface. While al-Ġazālī’s desire (root r-w-m) and his intent (root q-ṣ-d) 
were noble, their realization is found by Averroes to be wanting (lam yaf, jussive from the 
weak root w-f-y). Thus, a new attempt at the same goal is in order, so that the people of 
Averroes’ own time may finally have at their disposal an effective exposition of true philos-
ophy. Another interesting example of al-Ġazālī’s appearance in the liminary texts of Aver-
roes’ Aristotelian commentaries is reported in the following Text 35. The passage is taken 
from the end of Averroes’ Middle Commentary on the Physics (1169), a work lost in Arabic 
but available in two independent Hebrew translations636. 
 

TEXT 35. Averroes, Middle Commentary on Aristotle’s Physics, Hebrew transl. Qal-
onymos ben Qalonymos637, English transl. HARVEY 2001: 363 and fn. 13, slightly modi-
fied 
 
What we have written of these matters has been written by way of explanation, in 
accordance with the opinions of the Peripatetics, so that whoever wants to under-
stand it can do so easily, as al-Ġazālī intended in his book, the Intentions [Maqāṣid]. 
For when a man does not delve deeply into the opinions of people, he cannot know 
the error attributed to them, nor distinguish it from what is correct. 

 
Both works from which Texts 34 and 35 are taken are, at least in their originary redaction, 
relatively early writings. However, the earliest of them – the Epitome on the Physics, of 1159 

 
635 Cf. also HARVEY 1977: 401. 
636 See BEN AHMED-PASNAU 2021: A. Works of Ibn Rushd. A2. Aristotelian (and Related) Commentaries for the da-
ting. The passage is also quoted by ENDRESS 1999: 10 (who takes the reference from the French translation from 
Hebrew by MUNK 1857: 442 and fn. 1): «[L]e but est le même que celui d’Abū Ḥāmid [al-Ġazālī] dans son livre al-
Maqāṣid: car, lorsqu’on n’approfondit pas les opinions des hommes dans leur fondement, on ne saurait pas 
reconnaître les erreurs qui leurs sont attribuées ni les distinguer de ce qui est vrai». 
637 From MS Paris, Bibliothèque nationale de France, Héb. 938 (Oratoire 125), fol. 156v. This corresponds to the 
Hebrew translation by Zeraḥyah ben Isaac Šealtiel Ḥen as transmitted by MS Oxford, Bodleian Library, 
Neubauer 1386 (Bodl. 601) (IMHM 22410), fol. 138r. Cf. HARVEY 2001: 363 fn. 13. 
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– is known to have been revised far later in Averroes’ life, in 1186638. It is thus difficult to 
ascertain whether the references to al-Ġazālī’s MF in these works are to be seen as a vestige 
of a merely juvenile esteem of the Commentator for the theologian (which would be some-
what confirmed by the very existence of Averroes’ Abridgment of al-Ġazālī’s work on fiqh), 
or else if they might be statements endorsed by Averroes (also) at a later stage in his career. 
This latter hypothesis could in turn be branched into two alternatives. On the one hand, 
the modest appreciation of the aim of the MF expressed by Averroes could be sincere, thus 
expressing nothing more than a (possibly long-lasting) scholarly respect for the effort of 
faithfully reproducing the thought and doctrines of one’s “master” – Aristotle himself, for 
Averroes; Avicenna, for al-Ġazālī as author of the MF. On the other hand, it has been sug-
gested that the recourse to the authority of the Ašʿarite al-Ġazālī even in philosophy might 
be explained through assuming a necessity of self-apology on the part of Averroes, after the 
harsh persecution he had to endure in 1197639.  

Now, since in the Tahāfut al-Tahāfut, written in 1180-1181, there is to be found a com-
parable, though nuanced, appreciation of the reliability of the MF (as per Text 33 above), it 
seems to me that both the hypotheses of a solely juvenile engagement, on the one hand, 
and of a late and merely contextual attempt at self-defence, on the other hand, are not really 
tenable. Although tentatively, I would thus personally incline to the middle alternative of a 
relatively stable valuing, on Averroes’ part, of the method of the faithful account which al-
Ġazālī at least claims to be following in the drafting of his MF. Such a nuanced appreciation, 
which is particularly visible in the prefatory text from the Epitome of the Physics, would not 
contradict any more profound reasons of theoretical disagreement between Averroes and 
al-Ġazālī, neither from the crucial point of view of the relation between philosophy and 
theology, as expressed for instance in the interplay of the two Tahāfuts, nor from the other 
possible point of view, this time internal to philosophy, of the doctrinal disagreement be-
tween Averroes and Avicenna (of which al-Ġazālī in the MF would be seen as a mere 
spokesperson). Averroes’ positive evaluation of the effort of reliability displayed by the MF 
in reporting faithfully someone else’s views can rather be seen as a distinctive and ulti-
mately unsurprising feature of Averroes’ own mature thought, being in fact perfectly con-
sistent – despite a crucial change of object, from Avicenna to Aristotle – with Ibn Rušd’s 
own project of meticulously reporting, and patiently commenting upon, the entire corpus 
aristotelicum. 
 

 
638 For the dating cf. the conspectus of Averroes’ works in BEN AHMED-PASNAU 2021: A. Works of Ibn Rushd. A2. 
Aristotelian (and Related) Commentaries. 
639 Cf. PUIG MONTADA 1997: 137: «En 593/1197, Averroes subit la persecution et le bannissement a cause de ses 
idées; c’est contre lui que les Ashʿarites, qui alimentent, dans une large mesure, l’idéologie almohade, aussi bien 
que les Malikites, profondement enracinés chez les Andalous, se sont concertés. Peut-être, cette situation sert-
elle à expliquer l’attitude d’lbn Rushd, qui va jusqu’à faire appel à l’autorité d'Algazel à l’appui de son travail de 
philosophe». By contrast, HARVEY 2001: 363 strangely claims instead that «Averroes’ purpose in mentioning» the 
MF in these two places migh have been «to make clear to the reader the insignificance of this book». As it is 
presented there, this seems to me an untenable explanation. 
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2.2. 
Latin 

 
 
 

The Latin reception of the MF is likely the single most studied aspect among the complex 
of problems that gravitate around the work640. The medieval Latin translation of al-Ġazālī’s 
summa was probably achieved in the third quarter of the 12th century641 – only around 60-
70 years after al-Ġazālī’s death – in Toledo – at more than 6500 kilometers from al-Ġazālī’s 
hometown and place of death, Ṭūs –, thanks to the conjoined effort of Dominicus Gundis-
salinus and Iohannes Hispanus642. The Latin version of the MF is thus a notable example of 
the method of Arabic-Latin translation involving two interpreters and two distinct phases 
of translation – from Arabic to Iberian vernacular, and from this intermediate language to 
the Latin of the final text –, so well studied by previous scholarship on the Toledan 

 
640 The misleading study of al-Ġazālī’s thought via the sole Latin translation of the MF is very ancient, as a para-
digmatic instance of it can be found as early as the first half of the 19th century, in the Essai sur les écoles 
philosophiques chez les Arabes et notamment sur la doctrine d’Algazzel by SCHMOELDERS 1842. Schmoelders only 
considers the Renaissance edition of the Latin version of the MF – for which cf. infra, fn. 646 –, using it as a basis 
for the description of the system of philosophy which he attributes tout court and without reservations to al-
Ġazālī (cf. for instance SCHMOELDERS 1842: 220: «De prime abord on est frappé de la ressemblance complète entre 
Gazzâlî et les autres Philosophes et Dogmatiques, en ce qui concerne les base de la philosophie en général et de 
la logique en particulier»). For further important studies on the Latin reception of the work in the 19th-20th cen-
turies cf. BOUYGES 1921 (and in part BOUYGES 1930a); DUHEM 1913-1959 (IV: 1916): 501-502 and fn. 2; ROUGIER 1925: 316. 
The latter two authors are critically quoted in MINNEMA 2014: 162 and fn. 24 as belated supporters of the histori-
ographical prejudice concerning the identity of the doctrines of al-Ġazālī with the ones of the Latin Algazel. 
However, Duhem at least seems to me an intelligent, although critical, receptor of the novel understanding of 
al-Ġazālī as a critic of falsafa brought about by the pathbreaking French translation of the Hebrew version of 
the Prologue of the MF provided in MUNK 1857, since he writes (DUHEM 1913-1959 (IV: 1916): 501-502 and fn. 2): « Il 
est fort étrange de voir un auteur construire d’una façon si solide un monument qu’il se propose de jeter bas; il 
est non moins étrange que la Destruction reprenne toujours sur nouveaux frais l’exposé des opinions des Phi-
losophes, sans jamais renvoyer le lecteur au livre qui lui devait servir d’introduction. La phrase citée par Munk 
n’aurait-elle pas été ajoutée après coup au Makâcid, par Al-Gazâli lui-même ou par quelqu’un de ses disciples, 
pour masquer le volte-face de l’auteur? Et si la traduction de Gondisalvi ne contient pas cette phrase, mais 
seulement: Hoc est quod voluimus inducere de scientiis philosophorum divinis et naturalibus, n’est-ce pas qu’elle 
aurait été faite sur un exemplaire arabe de la rédaction primitive?». 
641 For an overview of the Latin translation of the MF cf. now JANSSENS 2011b, but see also BURNETT 2005: 820. A 
brief but informative synthesis is also to be found in GRIFFEL 2020: §2. 
642 For the sheer data cf. the synthesis provided by BURNETT 2005: 820. On the ‘Magister Iohannes’ who helped 
Gundissalinus with the translation, with fresh archival information, cf. BURNETT 2009a (reprised in MINNEMA 

2014: 158 fn. 14), who also reports the incipit of the Latin translation in the oldest known manuscript, Vatican 
City, Ottob. Lat. 2186: «Liber Algazelis de summa theorice philosophie translatus a magistro Iohanne et D. ar-
chidiacono in Tolet. de arabico in latinum», where the names and titles of both translators appeared. For a wider 
discussion of the Toledo «community of translators» (BERTOLACCI 2011a) in the 12th century see the unsurpassed 
series of studies devoted to the topic by Burnett himself, esp. BURNETT 1994; BURNETT 2001, and BURNETT 2011, to 
be seen in connection with the important reappraisals on the figure of Dominicus Gundisalvi provided to the 
scholarly community by Alexander Fidora and, more recently, by Nicola Polloni: cf. FIDORA 2002; FIDORA 2006; 
FIDORA 2011; FIDORA 2013; POLLONI 2015; POLLONI 2016; POLLONI 2017; and POLLONI 2018. On the specificities of Gun-
dissalinus as a translator cf. also ALONSO 1943 and ALONSO 1955. 
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translation movement643. As shown at the beginning of this Introduction644, two titles are 
witnessed for the Latin text of the translation in the manuscript tradition: the seemingly 
more literal, but far less diffused De philosophorum intentionibus, and the more widely at-
tested, though periphrastic Summa theoricae philosophiae [STP], which is however to be 
recognised as an adequate rendition for the actual contents of the work, and thus to be 
retained in further references in this section645.  

The translation, which still lacks a proper and comprehensive critical edition646, en-
joyed a documentably widespread fortune in Latin thought, from the immediate aftermath 
of its composition up at least to the Renaissance. It should be the task of a future «Algazel 
Latinus» project to provide, in the footsteps of the meritorious and still ongoing efforts of 
the «Avicenna Latinus» corpus of texts, a reliable edition of the Latin text of the MF, as well 
as of the later Latin versions of the TF647. A first witness of the quantity and the quality of 
the reception of the MF in Latin milieu is the number itself of the manuscripts of the trans-
lation that have been preserved, no less than forty if one is also to count the incomplete and 
fragmentary codices that transmit sections or subsections of the work648. The long and dif-
ferentiated Wirkungsgeschichte of the STP was meritoriously, but still only generally, over-
viewed in recent scholarship, and a more in-depth analysis of it awaits to be written649. More 
specific contributions on the reception of al-Ġazālī’s work in single authors are however 
already available, especially for towering figures of Dominican thought such as Thomas 
Aquinas650 and his master, the doctor universalis and keen reader of Arabic philosophy Al-
bert the Great651. A parallel analysis of the presence of Algazel in Franciscan thought is still, 

 
643 Cf. BURNETT 1987, D’ALVERNY 1989, and BURNETT 1997. 
644 See supra, §1.1, Title. 
645 On the issue of the Latin title cf. also MINNEMA 2014: 161 and SIGNORI 2019: 478 and fn. 32. 
646 The Metaphysics and the Physics of the Latin translation of the MF were edited in MUCKLE 1933 on the basis 
of a single manuscript, and published with the deceptive title of Algazel’s Metaphysics. For early criticisms on 
this and other wanting aspects of Muckle’s edition, which has however the merit of having brought a large part 
of the STP to the attention of scholars, cf. SALMAN 1935-1936: 106 and, later on, ALONSO 1960. Only recently, a small 
portion of the text – corresponding to the psychological discussion of Physics IV – has been critically edited 
anew: see ST. CLAIR 2005. While philologically more accurate than Muckle’s (six manuscripts have been system-
atically collated in the making of the edition), the occasional notes of St. Clair’s work betray little acquaintance 
with the philosophical doctrines at stake, a circumstance which sometimes negatively affects the text she prints. 
The Latin Logic of the MF is by contrast available in a sound and perceptive critical edition, provided by one of 
the leading scholars of Arabic-Latin Aristotelianism, Charles Lohr (LOHR 1965). To Lohr the scientific commu-
nity also owes the anastatic reprint of the Renaissance edition of the Latin MF, originally printed in Venice in 
1506 by Petrus Liechtenstein, under the title Logica et philosophia Algazelis Arabis: cf. LOHR 1969. 
647 Cf. infra for further information on this aspect. 
648 Cf. the list of Latin manuscripts provided infra in Appendix 3. 
649 Cf. D’ALVERNY 1986; JANSSENS 2011b; the unpublished PhD dissertation by MINNEMA 2013, and the synthesis 
thereof provided in MINNEMA 2014. A specific topic of Latin reception, relative to the example of the killing of 
the camel advanced by al-Ġazālī in Physics V.9 to explain the possibility of the action of the soul at distance, is 
studied in MINNEMA 2017. 
650 See HANLEY 1982. DE BEAURECUEIL 1947 and DE BEAURECUEIL-ANAWATI 1956 are more dated studies of the relation 
between Thomas and al-Ġazālī, based however on a cross-religious comparison of theological views rather than 
on the actual reception of Algazel’s philosophical doctrines available to Thomas in the Latin MF. 
651 CORTABARRÍA 1962 and, more recently, my two-part reappraisal in SIGNORI 2019 – with a list of 335 explicit 
quotations of Algazel in Albert – and in SIGNORI 2020b – with an analysis of the extravagant quotations, which 
betray a partly different understanding of al-Ġazālī in Albert than the medieval vulgata. Such an understanding, 
despite nuanced and certainly idiosyncratic, would strikingly seem to bring Albert’s Algazel closer to the actual 



Introduction 

 228 

by contrast, a scholarly desideratum, despite promising hints already well-focused as far as 
the reception of Avicenna is concerned652. 

Historically, one of the most relevant features of the Latin translation of the MF is that, 
at least in its versio vulgata, it lacks the important Prologue in which al-Ġazālī describes his 
programme of accounting in a neutral way the theses of the philosophers, and his project – 
logically subsequent, but chronologically probably anterior 653  – of a refutation titled 
Tahāfut al-falāsifa. Notably, the Latin translation also lacks the final reference to the TF 
contained in the Epilogue of the MF654. The Latin Prologue is transmitted by only one known 
codex, MS Paris, BNF lat. 16096, which belonged to the Parisian magister Godfrey of Fon-
taines655. Despite recent efforts to settle the question, also aided by advanced computa-
tional methods656, it is still not clear whether the Latin translation of the Prologue of the MF 
can be ascribed to the same translators of the bulk of the work, or if it is rather due to a 
different, and for the time being still anonymous, translator657. As a contribution to the de-
bate on the authorship of the Latin Prologue, it is worth noticing that the highly stylistic 
expression mazilla (or mazalla)658 [qadam] – which I have rendered somewhat periphras-
tically as «the place where the step slips» – is translated with the Latin lapsus [pedum] («fall 
[of the feet/steps]») in both the Prologue and its further occurrence in Logic IV (§54 of my 
Translation)659. While a third occurrence of the same term in Logic III, §26 was admittedly 

 
historical image of the theologian as it emerges from contemporary scholarship. 
652 Cf. e.g. BERTOLACCI 2020a, which discusses the reception of Avicenna’s Ilāhiyyāt in the Franciscan Summa Ha-
lensis, in the framework of Lydia Schumacher’s overall study of the work, its sources, and its doctrinal and his-
torical context. A specific case of influence of Algazel in a Franciscan author is PODKOŃSKI 2006, which focuses 
on John Duns Scotus’ reception, in his commentary on the Sentences, of the (Avicennan) anti-atomistic geomet-
ric proofs reproduced by al-Ġazālī in the First treatise of the Metaphysics of the MF. 
653 Cf. supra, §1.2. Chronological and Doctrinal Collocation. 
654 However, the Latin text ends at a different point than the similarly decurted Arabic one transmitted by MS 
Dublin, Chester Beatty Library, Ar. 5328. As a matter of fact, the Latin translation also omits the statement (par-
allel to the ones contained in the Prologue) according to which al-Ġazālī’s report of the theses of the philoso-
phers is uncommitted, while the CBL manuscript has it. For the details cf. supra, §2.1.1.Trimming al-Ġazālī: A 
Decurted Arabic Manuscript, esp. Text 30 and Diagram 3. 
655 On the historical figure of Godefridus de Fontibus (d. ca. 1306), the owner of our manuscript and a renowned 
Scholastic magister in his own right, cf. DE WULF 1904 and WIPPEL 1981. On his marginal notes in the Paris man-
uscript see DUIN 1959: esp. 151-160. 
656 Cf. HASSE-BÜTTNER 2018: 356, who conclude, concerning the Latin Prologue, that «[t]his extremely short text 
of 414 words […] does not yield enough stylistic evidence for any of the translators of the corpus». The conserva-
tive conclusion of the analysis is thus that the translator of the Prologue must remain, for the time being, anon-
ymous. 
657 As opposed to the recent conclusions by HASSE-BÜTTNER 2018 (cf. supra), MINNEMA 2014: 160 fn. 18 holds, with 
SALMAN 1935-1936: 125, that the Latin Prologue could have been added by Gundissalinus (and Iohannes His-
panus?) themselves in a «redacted version» of their core translation, without need to presuppose a further, 
anonymous translator of this short text alone. 
658 LANE 1863: 1243a, sub voce لز . The term is not registered in WEHR, and it is also not mentioned in the Arabic-
Latin Glossary ALGloss, consultable online. 
659 Cf. infra the Commentary ad locum. Linguistic arguments based on word choice are of course not conclusive, 
and one should also bear in mind the possibility of counterexamples. For instance, while Gundisalvi is acknowl-
edged as the translator of both the STP and Avicenna’s De anima, Simone Van Riet noticed that in the two works 
identical Arabic words are translated in different ways: this is the case of maneria (al-Ġazālī) and liber (Avi-
cenna) for Arabic fann, and of archa (al-Ġazālī) and thesaurus (Avicenna) for Arabic maḫzan (see VAN RIET 1972: 
99* fn. 26). However, in Dunyā’s edition the term translated in Latin as archa is ḫizāna rather than maḫzan, 
which admittedly shares the same root but is nonetheless a different word (cf. infra, Commentary ad §397; and 
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rendered by Gundissalinus and Iohannes Hispanus in a different, and entirely periphrastic, 
way (sed hic errant multi, «but here many are wrong»)660, the parallel translation of such a 
rare term in two contexts – one in the Prologue (§1), and one in the main part of the STP 
(§54) – could give at least a clue in the direction of the possible common authorship of the 
two chunks of translated text661. 

The limited textual tradition of the Latin Prologue contributed decisively to the for-
mation of the image of the Latin Algazel as a mere follower of Avicenna662, whose teachings, 
perceived as eminently or exclusively philosophical, deserved criticism and refutation in 
the same right as those of the other philosophers663. Algazel and Avicenna were so fre-
quently paired in the works of Latin authors that the study of the dissemination of the latter 
in Latin medieval culture cannot do without a thorough investigation of the reception of 
the former: Avicenna’s views were read, studied, and gained traction also via the translation 
of al-Ġazālī’s philosophical summa664. By contrast, the genuine stance of the historical, Ar-
abic al-Ġazālī with respect to the philosophical teachings expounded in the MF – far more 
nuanced, if not utterly critical – remained for long obscure to Latin readers.  

The genesis of this picture of Algazel – which has memorably, although perhaps too 
sharply, been defined as «one of the most unhappy misunderstandings in the history of 

 
cf. also §398). 
660 LOHR 1965: 254.82-83. 
661 On a different note, the same feature (i.e. the repeated occurrence in the Prologue and in the main text of the 
MF of a very characteristic and rare expression) could also be used as a hint of the unity of composition of the 
two chunks. For this, and its implications on the dating of the work, cf. also supra, §1.2. Chronological and Doc-
trinal Collocation. 
662 Building on previous scholarship, MINNEMA 2013 and MINNEMA 2014, which derives from the former, insist on 
this point. My own analysis of the case of Albert the Great in SIGNORI 2019 confirmed the overall validity of this 
historical picture, while in SIGNORI 2020b I have considered some extravagant features of Albert’s reception of 
Algazel, which, while not denying the general soundness of the commonly accepted interpretation, introduce 
in it some possibly important nuances (cf. also infra in this section). 
663 Giles of Rome includes some of al-Ġazālī’s doctrines among his Errores philosophorum: see ch. VIII, De collec-
tione erroris Algazelis, in KOCH 1944: 38 ff. (apart from the English translation by John Riedl in the same volume, 
cf. also the further translation of the errors of al-Ġazālī by SHAPIRO 1964: 401-404). Cf. also MINNEMA 2017. 
664 BERTOLACCI 2013a: 264-266 emphasises this point, with special reference to Albert the Great, but cf. already 
the seminal suggestions in this direction by VAN RIET 1972: 99* fn. 26, also reprised with the greatest clarity, as 
far as the doctrines of Avicenna’s De generatione et corruptione are concerned, but also more generally for Avi-
cennan natural philosophy, in VAN RIET 1999: 72: «On peut y lire (scil. in the Latin MF) un excellent résumé des 
thèmes principaux de la philosophie avicennienne de la nature». A philosophical field in which the influence 
of Algazel in disseminating Avicennan ideas was particularly strong is the one of logic. Indeed, among Avi-
cenna’s logical works, only the commentary on Porphyry’s Isagoge, chapter 2.7 of his commentary on the Poste-
rior Analytics and some excerpts of his commentary on the Rhetoric were translated into Latin during the Middle 
Ages (see D’ALVERNY 1952 and BURNETT 2005: 818). On the Latin translations of Avicenna see also the recent over-
views by JANSSENS 2011b, BERTOLACCI 2011a and BERTOLACCI 2013a: esp. 246-247. In his conclusive remarks, BER-

TOLACCI 2001: 274 already advanced the hypothesis that Albert might have used al-Ġazālī’s logic in substitution 
of Avicenna’s logical works that were unavailable to him, as an alternative explanation to that proposed by 
GRIGNASCHI 1972, and later reprised for instance by EBBESEN 1981: 91-92. According to Grignaschi, Albert could in 
fact have had at his disposal a complete Latin translation of Avicenna’s logic, otherwise unattested. A more 
recent reassessment of the entire question has been provided by JANSSENS 2013, who maintains that the source 
of Albert’s knowledge of Arabic logic can be found in philosophical works assuredly translated into Latin, or 
else in florilegia and excerpts of relevant doctrinal passages. A further reappraisal of the topic, focusing in par-
ticular on Albert’s De praedicamentis, is to be found in CAMINADA 2017. Cf. for this synthesis also SIGNORI 2019: 
492-493 and fn. 91. 
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philosophy»665 – was only possible, however, because of a further concurring circumstance, 
namely, the lack of any Latin translation of al-Ġazālī’s TF up at least to 1328. On 18th April of 
that year, as a matter of fact, Qalônîmôs ben Qalônîmôs (henceforth simplified to the more 
standard spelling ‘Qalonymos ben Qalonymos’) ben Meʾîr of Arles completed a partial ver-
sion from the Arabic of Averroes’ Incoherence of the Incoherence [Tahāfut al-Tahāfut], 
which also contained, in the lemmata of Averroes’ refutation, the text of al-Ġazālī’s TF666. 
The translation – which is incomplete, as it includes only fourteen discussions out of the 
twenty that compose al-Ġazālī’s, and Averroes’, original treatises667 – was given the curi-
ously doubly plural title of Destructiones destructionum [The Destructions of the Destruc-
tions]. Commissioned by the king of Naples Robert of Anjou (1275-1343), the translation was 
later printed in Venice in 1497 together with a long commentary and an independent trea-
tise by Agostino Nifo (Augustinus de Suessa, d. 1538)668. Not even this new, substantial piece 
of evidence was however sufficient to dismantle the long-lasting eminently philosophical 
picture of Algazel held by Latin readership, if the Latin version of the MF went on to be 
quoted as an Avicennan text even by the editor himself of the Destructiones destructionum, 
Agostino Nifo, in his own treatise De intellectu, published in 1503669. 

 
665 MACDONALD 1936: 9. 
666 For a thorough reconstruction of the history of the tradition of the Tahāfut al-Tahāfut in Latin and Hebrew 
translation – complicated by the circumstance that all the three involved translators bear the first name of Qal-
onymos – see ZEDLER 1961: 18-31, esp. 24-28 for the first Latin translator Qalonymos of Arles. On the intellectual 
figure of this Provençal translator see also SHINEDLING 1942. Zedler edited not the first, but the second Latin 
translation of the Tahāfut, realised in the 16th century by Qalo Qalonymos (or Calo Calonymos, also known as 
Qalonymos ben David the Younger) on the basis of the 14th century Arabic-Hebrew translation by Qalonymos 
ben David ben Ṭodros (or Qalonymos ben David the Elder). This second Latin translation is complete, and is 
thus the first piece of work in which the text of Averroes’ Tahāfut al-Tahāfut, and consequently of al-Ġazālī’s 
Tahāfut al-falāsifa, became available in Latin in its entirety. It was printed in Venice in 1527 undert the complete 
title: Subtilissimus liber AVEROIS qui dicitur destructio destructionum philosophie Algazelis [...] cui additus est li-
bellus seu epistola Aver. de connexione intellectus abstracti cum homine ab eximio [...] Calo CALONYMOS, [...] atque 
preclarum EJUSDEM volumen de mundi creatione physicis probata rationibus, in aedibus J.B. Pederzani, Venetiis, 
1527. On some of these aspects see also MINNEMA 2014: 156 fn. 1o, and compare for a synthesis the useful summa-
rizing chart of the Latin editions provided by ZEDLER 1961: 55-56 in her Appendix A. I have also summarized this 
material in SIGNORI 2020b: 154 fn. 6. 
667 Discussions 10 and 16-20, i.e. two metaphysical disputations – 10 and 16 – and the entire conclusive section 
of four discussions on natural philosophy, are missing in this Arabic-Latin version. 
668 Complete reference: Destructiones destructionum Averrois cum AUGUSTINI NIPHI DE SUESSA expositione. EIUSDEM 

AUGUSTINI Quaestio de sensu agente, Octavianus Scotus per Bonetum Locatellum, Venetiis 1497. 
669 Ed. SPRUIT 2011. The text contains no less than 22 explicit nominal quotations of Algazel, which I list here (all 
references are to pages and lines of SPRUIT 2011): 143.11, 148.7, 202.7-8, 204.23, 241.4, 242.11, 303.12, 303.21, 341.35, 
372.6, 374.29 (u.), 377.13, 381.16, 398.30, 398.31, 423.26, 460.18, 463.14, 565.17, 571.26, 571.32, 639.2 (cf. MINNEMA 2014: 
198). Among the most notable affirmations of the identity of thought and doctrine between Algazel and Avi-
cenna cf. in particular SPRUIT 2011: 303.12-23, with a long verbatim quotation of the beginning of Physics IV.2.2: 
«Item, Algazel Avicennae collega subtilis ac profundus in Metaphysica eius tractatu de anima vegetabili et an-
ima humana dictione de sensibus interioribus, prope principium inquit. “Cum mistio elementorum fuerit pul-
chrioris et perfectioris aequalitatis, qua nihil possit inveniri subtilius et pulchrius, sicut sperma hominis, quod 
venit in corpus hominis, ex cibis qui sunt subtiliores cibis animalium, et cibis vegetabilium, ex virtutibus et 
mineris, quae sunt pulchriores virtutibus et mineris animalium, tunc fiet apta ad recipiendum a datore for-
marum pulchriorem formam, formis quae est anima humana.” Haec ille nec porro Algazelem expediabat in 
testem huius veritatis advocare, cum omnibus illis partibus veritatem hanc non tantum sua auctoritate, verum 
et rationibus confirmat; et id circo tuum sit eum videre». Cf. also SPRUIT 2011: 398.31: «Avicenna et suus abbrevi-
ator Algazel». On the issue of Nifo’s reception of Algazel see MINNEMA 2014: 176, who notices the curious feature 
that «Nifo quoted from both the STP and the Destructio in his De intellectu, presenting dissimilar arguments by 



2.2. Latin 

231 
 

While all these data certainly appear to confirm, in its broad strokes, the distortion of 
the genuine image of al-Ġazālī in Latin milieu, not only in the Middle Ages but even up to 
the Renaissance, the dominant historiographical narrative of an utter disjunction between 
the Arabic al-Ġazālī and the Latin Algazel, as fascinating as it might appear, likely needs by 
now to receive some nuancing670. It was sometimes assumed with excessive assurance, for 
instance, that the Prologue of the MF remained practically unknown in its entirety to virtu-
ally all Latin authors671, despite an early caveat by Dominique Salman to the effect that the 
transmission of the Latin preface in the Parisian manuscript which witnesses it, and which 
belonged, as mentioned, to such a renown magister of the University of Paris as Godfrey of 
Fontaines, must be seen, by all means, as a sign of some sort of ‘open’ circulation of the 
more complete version of the STP, not only in marginal contexts but rather in the very cen-
tre of late medieval intellectual life672. Godfrey himself, for one, must have known the text, 
as well as the translator(s) who produced the Latin version of the Prologue, be it the work 
of Gundissalinus and Iohannes Hispanus, or of some other translator. Likewise, clear hints 
of the circulation of the Prologue of the MF are to be recognised in Roger Bacon’s Liber pri-
mus communium naturalium, alongside the traces of his reading of the Prologue to Avi-
cenna’s K. al-Šifāʾ673. Despite the poor state of the available Latin edition, it is worth report-
ing here the most relevant excerpt of this long and fascinating text: 

 
TEXT 36. Roger Bacon, Liber primus communium naturalium, ed. STEELE 1911: 248-
250 
 
dicendum quod in prologo libri Sufficiencie, qui est de omnibus partibus philosophie, 
cujus liber Phisicorum est una pars, dicit quod in isto libro Sufficiencie sequitur opi-
niones aliorum per totum, et non est secundum ejus sentenciam, et ideo non est mi-
rum si aliqua falsa contineantur, sicut in libris quos recitat Algazel de logicalibus, na-
turalibus, et methaphisicis [sic], ad imitacionem libri Avicenne, de quibus Algazel in 
prologo librorum illorum asserit quod omnia que recitat in eis sunt secundum opi-
nionem aliorum, in quibus dicit multa contineri que vult reprobare et aliter exponere 
in libro suo De controversia philosophorum. […] Et hoc omnino considerandum est 
pro libris qui Avicenne ascribuntur et Algazeli, quoniam eis non sunt ascribendi nisi 
tanquam recitatoribus non auctoribus, sicut ipsimet volunt in prologis illorum libro-
rum. Set illi prologi vulgo sunt invisi, propter quod errat circa autoritatem [sic] 

 
the same person». 
670 For a particularly emphatic formulation of this by now traditional thesis, which mainly presents itself as con-
trasting the medieval misunderstanding concerning the identity of al-Ġazālī, cf. MINNEMA 2014: 162-165 and pas-
sim. At one point (MINNEMA 2014: 165), Minnema describes the Latin Algazel as «a figment of the Latin imagina-
tion», for which Arabists would have no interest. Part of the goal of this dissertation, which gives great im-
portance to the Latin translation in both the Introduction and the Commentary, is to correct such an impres-
sion. However, Minnema also writes that the exceedingly pessimistic image of a «mistaken identity» that me-
dievalists seem to have when discussing al-Ġazālī/Algazel is sometimes «verging on hyperbole» (MINNEMA 2014: 
165). 
671 This is most notably the case with the authoritative, but ultimately wrong, stance taken by GILSON 1929: 75, 
according to whom the Latin Scholastics had no instrument to solve the historical problem posed by the MF. 
Cf. also HANA 1972: 886-887. 
672 SALMAN 1935-1936: esp. 118. Cf. also SIGNORI 2019: 479 fn. 35. 
673 For the Latin text of the Prologue of the K. al-Šifāʾ cf. BIRKENMAJER 1934: 314-317, D’ALVERNY 1954: 32, and  BER-

TOLACCI 2002b: 133-134. 
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librorum, et tunc utitur eis tanquam auctoritate Avicenne at Algazelis essent stabilita. 
Et magnum inconveniens oritur ex hoc, quoniam alique graves falsita|tes recitantur 
in [250] istis libris, et vulgus accipit ea pro veris propter hoc quod auctoritati Avi-
cenne et Algazelis hoc ascribit. Unde, precipue in naturalibus et methaphisica sunt 
errores aliqui qui sunt omnino vitandi, sicut in naturalibus de generacione substancie 
et in methaphisica de produccione universi secundum ordinem intelligenciarum, et 
de pena animarum post hanc vitam, quamvis pauce sunt iste falsitates | in enarrabili-
bus [sic pro inenarrabilibus?] et pulcherrimis veritatibus constipate, et magnificis se-
cretis philosophie interposite. De logicalibus autem et partibus mathematice in nullo 
dubitandum est, quin eorum auctoritati et sentencie possunt ascribi, quia in talibus 
apud sentencias philosophorum vulgatas error non reperitur nec diversitas, ut dicit 
Algazel, et ideo eas approbant et confirmant. 

 
While Alexander Birkenmajer mainly studied this and other texts by Roger Bacon in rela-
tion to Avicenna’s Prologue, he also mentions the occurrence, in the Communium natu-
ralium libri, of al-Ġazālī’s preface alongside Avicenna’s one674. Maurice Bouyges studied the 
issue of Bacon’s atypical knowledge of the prologues in a landmarking short contribution, 
in which he maintained that the English Franciscan did not read the introductions to Avi-
cenna’s Šifāʾ and to al-Ġazālī’s MF in the original Arabic, having on the contrary at his dis-
posal some kind of Latin translation («un document, traduction plus complète, addition, 
renseignement isolé, ouvrage, annotation, écrit latin quelconque, resté invisible ou incom-
pris à la plupart de ses contemporains»)675. This assessment seems to be confirmed by the 
way in which Bacon references the TF, with the Latin title De controversia philosophorum. 
The rendition, indeed, is mirrored in the Latin text of the Prologue of the MF, where tahāfut 
is consistently rendered controversia676. Likewise, also the frequent usage of the verb reci-
tare and of its deverbal noun recitatores in Bacon’s text could be traced back to the occur-
rences of recitatio – probably meant as a rendition of Arabic ḥikāya ‘account’, together with 
the concurring and contiguous term narratio – in the Latin Prologue of al-Ġazālī’s work677. 
Finally, a very strong doctrinal parallel is represented by Bacon’s own adoption in his text 
of the classification of trustworthiness of the sciences provided by al-Ġazālī in the Pro-
logue678. In other words, Bacon warns his readers against the dangers of the opinions re-
ported by al-Ġazālī (and, according to Bacon, by Avicenna as well), but he does so by means 
of the same system of evaluation of the relative incidence of error in the various philosoph-
ical sciences elaborated in the Prologue of the MF by al-Ġazālī himself: metaphysics and 
natural philosophy are the most susceptible to contain mistakes, while logic and mathe-
matics are virtually safe from the perils of error. Interestingly, the text of al-Ġazālī’s Prologue 
is thus taken here by Bacon at face value, and its warnings and disclaimers directly adopted 
as useful advice against the erroneous opinions allegedly reported not only by al-Ġazālī 
himself, but also by Avicenna. 

The quotation of the Prologue on the part of Roger Bacon, which certainly deserves 
 

674 BIRKENMAJER 1934: 310-311. 
675 BOUYGES 1930a: 314. 
676 Cf. SALMAN 1935-1936: 125.6-7: «ad detegendum philosophorum controversiam et ipsorum repugnantiam»; 
126.41-42: «declarabitur autem in Libro Controversie»; 127.46-47: «in libro speciali quem nominabimus Librum 
Controversie Philosophorum». 
677 Cf. SALMAN 1935-1936: 126.21-22: «secundum viam narrationis et recitationis». 
678 Cf. supra, §1.4.2.1, Diagram 1. 
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further scrutiny as far as al-Ġazālī is concerned, is not however the only important case in 
which the Latin introductory text of the MF comes to light as better known to medieval 
authors than previously assumed. Recently, as a matter of fact, Amos Bertolacci persua-
sively suggested that Albert the Great himself might have been acquainted with Algazel’s 
preface, on the basis of a striking similarity between the passage of the Prologue in which 
al-Ġazālī describes the necessity of an uncommitted exposition before refutation, and the 
structure of Albert’s own so-called ‘disclaimers’ stating his neutral discussion of the philo-
sophical, and especially Peripatetic, teachings679. Moreover, a glimpse of al-Ġazālī’s more 
faithful historical picture might be discernible in some extravagant statements by Albert 
the Great, very far from the traditional Latin description of Algazel as insecutor Avicennae, 
which can be found in Albert’s Super Ethica and in his Physica680. 
 
 
2.2.1. Cultural Acclimations in the Latin Translation 
 
 
An interesting aspect of the Latin version of the MF, until now not studied systematically 
in scholarship, is its perceivable tendency to accommodate the eminently Arabic and Is-
lamic aspects of al-Ġazālī’s text, in order to fit into the set of beliefs and cultural practices 
of a Christian and Latin audience681. This is a notable feature, because the STP is situated at 
the crossroads of two trends in the Arabic-Latin translation movement, already well-known 
in scholarship: to use Dag Nikolaus Hasse’s effective and synthetical words, these can be 
summarized as «a growing tendency among the translators to translate verbum de verbo, 
and a growing tendency not to disguise the Arabic origin of the texts and not to give it a 
Greekizing appearance, as the earlier Arabic-Latin translators had tried to do»682. Domingo 
Gundisalvi’s and Iohannes Hispanus’ Latin version of the MF shares with other coeval Tole-
dan translations the acceptance of an ideal of literal translation ultimately referring to Bo-
ethius’ model of verbatim rendition. Accordingly, the Latin in which it is written does not 
conceal in most occasions its Arabic origin, and in some cases it even preserves direct 

 
679 BERTOLACCI 2019a: 321-323; see in particular ivi: 322-323: «We cannot be sure that Albert knew Text 22 [scil. the 
Prologue of the MF], in lack of explicit attestations on his part. The similarity, however, between Albert’s dis-
claimers and what al-Ġazālī says […] is striking, not to say astonishing. […] The cumulative presence of all the 
sub-classes of typology B [scil. ‘Disclaimers by Implication’] and of the main point of disclaimers C [scil. ‘Dis-
claimers Properly Speaking’] in this short text of al-Ġazālī makes the hypothesis of its knowledge by Albert en-
ticing and likely, though still speculative». 
680 I have discussed these interesting cases, which seem to imply Albert’s knowledge of Algazel respectively as a 
theologian (although Jewish, rather than Muslim), and as a believer in the origin in time of the world, in my 
SIGNORI 2020b. 
681 Valuable contributions have already highlighted the importance of this aspect in other cases of Arabic-(He-
brew-)Latin translations: cf. e.g. DI DONATO 2006 (on the treatment of Qurʾānic and aḥādīṯ quotations in Aver-
roes’ Kitāb al-kašf), as well as the observations by BERTOLACCI 2017b: 482 regarding the abbreviation performed 
in the Latin translation of Avicenna’s Ilāhiyyāt (the Philosophia prima) on the last two chapters of the work, 
which constitute «an appendix on practical philosophy with many Islamic underpinnings» (in a similar way as 
the end of the Fifth treatise of the Physics of the MF, although that section is not abbreviated in the Latin trans-
lation). Bertolacci detects in the abbreviation of the aforementioned chapters of the Ilāhiyyāt an intentional 
intervention on the part of the Latin translators, among whose possible reasons he also lists «the reluctance to 
convey non-Christian, i.e. distinctly Islamic, notions and ideas» (ibidem). 
682 HASSE 2011: 160. For rich documentation on the two trends cf. at least BURNETT 1997 and BURNETT 2006. 
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transliterations of the Arabic original683. However, many Arabic and Islamic features – 
names of people and places, religious and various cultural references – are changed, altered, 
or altogether eliminated from the Latin version, in partial tension with the general literalist 
trend of the translation. This process of acclimation appears to be done, however, without 
an equal and contrary Greekizing tendency, despite the fact that, in at least one case, a 
mangled Greek sentence – seemingly deriving from a grammatical example used by Pris-
cian, and entirely absent in the Arabic original – is used for illustrating a logical point in the 
Latin text684.  

Some of the broadly cultural and linguistic acclimations appearing in the Latin text of 
the STP and separating it from its Arabic antigraph are rather mechanic, and thus overall 
unsurprising – e.g. the substitution of Arabic given names (such as Zayd, typically used in 
generic examples) with Latin ones (typically Petrus). Others, however, are not devoid of 
cultural and religious interest. For example, as already noticed in the relevant section of the 
first part of this Introduction685, the Latin translators appear to have consciously omitted all 
the direct quotations of the Qurʾān they explicitly recognized in the text, while they at-
tempted a translation – albeit sometimes misunderstanding the text – of those Qurʾānic 
expressions which, being embedded within the philosophical prose, probably looked to 
them like an integral, and thus not dispensable, part of it.  

In some cases, the Latin acclimation operates on a linguistic and grammatical level. 
These occurrences are not necessarily trifling, and rather entail sometimes a good level of 
reflection on the part of the Latin translators. For instance, the substitution of a person’s 
theophoric name such as the Arabic ʿAbd Allāh with the Latin Adeodatus is not merely a 
replacement of the trivial kind Zayd > Petrus, but is rather carefully chosen in order to main-
tain the sense and the utility of the original example – that is, a composite expression, the 
parts of which have an autonomous meaning, but which can also be used in a unitary way 
as a given name (ʿAbd Allāh means ‘servant of God’; Adeodatus – by the way, the name of 
Augustine of Hippo’s son – can be unpacked as a Deo datus, ‘given by God’). Similarly, the 
word ʿayn – ambiguous or polyonymous par excellence in Arabic – is substituted by Latin 
canis in both Logic I, §9 and Metaphysics I.1, §134 (Table 23, numbers [5] and [16]). A 
properly grammatical example is the one appearing at §75 in my Translation (Table 23, 
number [11]), in which the Arabic «particles of the [personal] pronoun» [ḥurūf al-ḍamīr] – 
certainly incomprehensible for non-Arabophone Latin readers – are substituted by an ex-
ample more appropriate to the new linguistical context: «ut observes copulam et nomina».  

 
683 Cf. e.g. the case of the crocodile [Arabic timsāḥ], called temza in two cases in the Latin version of the MF: cf. 
supra, §1.8.1.2. A Philosophical Bestiary. Other cases include alcotoni for Arabic al-quṭn (at Physics III.3, §367 in 
the Translation) or atale for Arabic al-ṭalq (in Physics III.5, §375); cf. infra the Commentary ad locos for further 
remarks. 
684 The sentence is the rather mysterious «anthropos necten», which appears at the beginning of the Fifth trea-
tise of the Logic of the MF (§77 in my Translation). Cf. infra the Commentary ad locum, for further information 
on the possible derivation from Priscian of the clause, which is said in the STP to mean «homo ambulat» («man 
walks»). A promising path for uncovering the origin of the expression in the text of the Latin MF lies in the 
connection, already well ascertained in scholarship, between one of its translators, Gundissalinus, and the 
School of Chartres, where the interest in Priscianus was keen: in particular, Gundissalinus’ reception of Thierry 
of Chartres (and Petrus Helias) on Priscianus is documented in FREDBORG 1974, while Gundissalinus’ usage of 
William of Conches’ Glosulae super Priscianum in his own De divisione philosophiae is recalled in FIDORA 2011b. 
Cf., for a preliminary synthesis, POLLONI 2015: esp. 10-11. 
685 See supra, §1.9. The Authority of Revelation. 
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Another level at which the Latin strategy of cultural acclimation is visible and effective 
is the toponomastic, and more generally geographical, one. The examples of disjunctive 
propositions given at the beginning of the Third treatise of Logic, for example, all entail the 
mention of territories belonging to the Islamic domain, such as ʿIrāq, Ḥiǧāz, and Syria (Ta-
ble 23, [7]). The names of these Islamicate domains are systematically substituted in the 
Latin version by toponyms more familiar to a Latin reader, respectively Rome [Roma], Cos-
tantinople (modern Istanbul) [Constantinopolis], and Jerusalem [Hierosolyma]. This kind 
of merely geographic replacement becomes religiously significant when it comes, shortly 
after in the text, to the substitution of the Holy City of Islam, Mecca, with Jerusalem, here 
clearly intended as its Jewish, but more specifically also Christian, counterpart. The name 
of Mecca is instead plainly omitted in a further occasion (number [10] in Table 23). In a 
further passage of  the Metaphysics of the MF (Table 23, [18]),  one finds in Arabic a rather 
articulate geographical example meant to account for the notion of anteriority in degree or 
order, which includes anteriority in place (notably, during a journey from A to B, if one 
encounters A before B it can be said that A is anterior, or prior, in order with respect to B). 
This example is adapted into Latin to the effect that the caliphal city of Baġdād is equalled 
to Rome (politically, as capital of the Roman Empire, and/or as centre of Christianity and 
papal seat), while France [Gallia] is evoked as a correspondent for the Ḫurāsān (indeed a 
region, rather than a city name). Finally, the religiously important Muslim towns of Kūfa 
and Mecca are reunited in only one example of holy city, i.e. the oft-cited and by all means 
pivotal Jerusalem. In a second statement appearing shortly after in the text, the geograph-
ical acclimation provided by the Latin translation is however only partial, because it evokes 
in this case the even more remote (from the point of view of the Andalusian translators) 
India instead of the Arabic places mentioned by al-Ġazālī: «iherusalem [sic] prior est roma 
venienti romam de india» (see number [20] in Table 23 below). This is probably done be-
cause India represented for a Latin reader the antonomastic ‘East’ much better than the 
Muslim cities cited in the original Arabic text of the MF, and as such contributed to render 
the articulate geographic example more immediately comprehensible. 

The kind of acclimations occurring in the text of the Latin STP which is probably most 
interesting is however the explicitly religious one, which is fairly common in the translation. 
In Logic IV, for instance, an example of syllogism with typically Islamic overtones – «If this 
prayer [ṣalāt] is legally valid, then the place of prayer is pure; but it is pure»686 – is plainly 
omitted in the Latin version. In another case, in §155, al-Ġazālī mentions as an example of 
«anteriority in dignity» [Arabic taqaddum bi-l-šaraf, Latin prius dignitate] the first two Mus-
lim caliphs, Abū Bakr – the name with which ʿAbd Allāh ibn Abī Quḥāfa, nicknamed al-
Ṣiddīq (d. 634), was known –, and his successor ʿUmar ibn al-Ḫaṭṭāb (d. 644). Both are 
among the closest, and most notable, of the «Companions of the Prophet» [ṣaḥāba al-nabī], 
and both are recorded among the ten companions who were promised paradise by 
Muḥammad, according to the so-called ḥadīṯ of the «Ten promised (or: granted) paradise» 
[al-ʿašara al-mubaššarūna bi-l-ǧanna]687. The strong religious value of the example in the 
original Arabic is confirmed by the similarly strong cultural acclimation provided in the 

 
686 The reasoning is used as an instance of the oft-called fallacy of the converse, i.e. of affirming the consequent, 
from which neither the truth nor the falsity of the antecedent can be inferred. 
687 As reported by both AL-TIRMIḎĪ 1992 (Ǧāmiʿ, book 49, ḥadīṯ 4112) and ABŪ DĀʾŪD (al-Siǧistānī) 1998 (Sunan, 
book 42, ḥadīṯ 54). 
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Latin translation, which evokes the eminent apostles Peter and Paul: «Petrus prior est Paulo, 
et ceteris apostolis» (number [21] in Table 23 below). The resulting acclimation is particu-
larly remarkable in terms of interreligious dialogue, since it posits an implicit parallelism 
between the ṣaḥāba of Muḥammad and the Christian apostles. In another passage, which 
aims to explain the movement of the heavens, al-Ġazālī speaks exempli gratia of the «at-
tainment of the Kaʿba» [al-wuṣūl ilà l-Kaʿbati] as the possible destination of a journey, which 
guides the previous steps directed to it. While the Arabic text thus clearly refers to the ritual 
pilgrimage [ḥaǧǧ] to Mecca, one of the five pillars of Islam – the circumabulation of the 
Kaʿba being one of the most important rites to be performed while on pilgrimage –, its Latin 
translation obliterates the Muslim note, rendering the entire sentence in a much more ge-
neric way: «hoc autem non provenit nisi ex voluntate universali, cuius intencio est durare 
motum usque ad terminum peregrinacionis» (see number [27] below). 

Finally, a very interesting case appears in the meteorological discussion of the Third 
treatise of the Physics of the MF ([28] in Table 23 below). There, in the passage correspond-
ing to my §362, the Latin translators perform a surprising identification of the «world of the 
aether» [ʿālam al-aṯīr] (Greek αἰθήρ) with the Empyrean Heaven [c(o)elum empireum] of 
Christian theology688. Within this terminological, but also conceptual, shift, the following 
gloss scilicet igneum (which regularly translates the original Arabic aʿnī al-nār [«I mean of 
the fire»]) assumes in Latin the weaker function of a linguistical explanation of the preced-
ing term empireum (which indeed derives from the Greek ἐμπύριος, in turn connected with 
πῦρ ‘fire’), rather than of a (more problematic) extralinguistical statement on the nature of 
aether (and conversely of fire)689. Actually, it might even have been this problematic Arabic 
gloss in itself to have influenced the Latin translation of the preceding ʿālam al-aṯīr with 
coelum empyreum, since the Glossa ordinaria – an important source for the Latin doctrine 
of the Empyrean Heaven – explains empyreum precisely in these terms: «id est, igneum vel 
intellectuale, quod non ab ardore, sed a splendore dicitur»690. Since the notion of the Em-
pyrean Heaven is in itself one of the most debated results of Christian scholastic theology691, 
its sudden appearance in a text of Arabic philosophy, written by a leading Muslim theolo-
gian such as al-Ġazālī, is a sure sign of an ongoing, active elaboration performed by the Latin 
translators onto the text they had at their disposal. The determination of the precise meth-
ods, and even more of the underlying rationale, of this interesting intercultural elaboration 
represents a decidedly important aspect for our better comprehension of the Arabic-Latin 
translation movement that flourished, in Toledo as well as elsewhere in Europe, during the 
12th century. 

The following Table gathers in a synopsis the previously discussed cases, together with 

 
688 The same rendition of ‘aether’ [aṯīr] with ‘empyrium/empirium’ happens in a further passage of the meteor-
ology of the MF (§370 of my Translation) which discusses the formation of falling stars: cf. infra, Table 23, num-
ber [29]. 
689 In Arabic, the gloss seems to imply that aether and fire share the same nature, which is impossible in rigorous 
Aristotelian terms (aether being the famous ‘fifth essence’, quinta essentia, which differs from the natures of the 
four elements of the sublunary world in that it admits circular rather than rectilinear movement, and is moreo-
ver incorruptible). Cf. infra, the Commentary ad §362, for further discussion on the issues arising from the Ara-
bic text. 
690 Glossa ordinaria. Liber Genesis, I, 1, in PL, CXIII, 68. 
691 For a reconstruction of the complicated history of the notion of the Empyrean Heaven see NARDI 1967; cf. also 
FIORAVANTI 2011. 



2.2. Latin 

237 
 

all the other occurrences of comparable strategies of alteration of the original Arabic text I 
was able to detect in the Latin version. Omissions, when the omitted text is culturally sig-
nificant, have also been taken into account. In the last column of the Table, I have at-
tempted a typological classification of the 35 acclimations I have considered, subdividing 
them in religious (16 cases), cultural/linguistic (10), specifically onomastic (7), and broadly 
geographic ones (5)692. 
 
 
TABLE 23.  Cultural acclimations in the Latin translation of the MF 
 
 

 LOCUS § ENGLISH / ARABIC LATIN LOCUS TYPE 
       

       

1 Logic, Preface 2 demon [ǧinn] omitted --- religious 
       
       

2 Logic I.2 6 ʿAbd Allāh Adeodatus LOHR 1965: 
244.28 and 31 

onomastic / 
linguistic 

       
       

3 Logic I.5 9 Zayd, ʿAmr, Ḫālid Petro et Iohanni LOHR 1965: 
246.78 

onomastic 

       
       

4 Logic I.5 9 layṯ / asad (‘lion’) 
ḫamr / ʿuqār (‘wine’) 

ensis, mucro, 
gladius (‘sword’) 

LOHR 1965: 
246.79-80 

linguistic 

       
       

5 Logic I.5 9 ʿayn  
 
(‘eye’, ‘spring’, ‘name of 
the letter ع’…) 

canis  
 
(‘dog’, ‘shark’, ‘con-
stellation of Canis 
major’) 

LOHR 1965: 
246.84 

linguistic 

       
       

6 Logic III 22 Zayd Petrus LOHR 1965: 
252.14 

onomastic 

       
       

7 Logic III 22 ʿIrāq, Ḥiǧāz, al-Šām aut est Romae aut 
Constantinopoli 
[…] eo quod potest 
esse Hierosolymis 

LOHR 1965: 
252.14-15 

geographic 

       
       

8 Logic III.3 28 «Man is in loss» [al-
insānu fī ḫusrin] 
 
Cf. supra, §1.9.1, Table 17, 
[1] 

Homo est Toleti LOHR 1965: 
255.98 

geographic 
/ religious 

       
       

9 Logic IV.a. 46 […] when you say: «If 
this prayer [ṣalāt] is le-
gally valid, then the 
place of prayer is pure; 
but it is pure», from 

omitted --- religious 

 
692 I have characterised some cases ([2], [8], [10], [15] in Table 23) with more than one label, so that the sum of 
the cases pertaining to each label sums up to a higher total than the global number of acclimations. 
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 LOCUS § ENGLISH / ARABIC LATIN LOCUS TYPE 
       

       

that it does not follow 
that the prayer be le-
gally valid, nor that it is 
vain. 

       
       

10 Logic IV.b. 63 the existence of Egypt 
and Mecca [Makka] 

Aegyptus est  
(omission of ‘Mecca’) 

LOHR 1965: 
275.560 

geographic 
/ religious 

       
       

11 Logic IV 75 the particles of the per-
sonal pronoun [ḥurūf 
al-ḍamīr] 

ut observes copu-
lam et nomina 

LOHR 1965: 
280.772 

linguistic 

       
       

12 Logic IV 75 = [8] 
 
Cf. supra, §1.9.1, Table 17, 
[2] 

omitted --- religious 

       
       

13 Metaph.  
Preface 

92 the essences of the an-
gels [malāʾika], of the 
demons [ǧinn], of the 
devils [šayāṭīn], and so 
forth 

spiritus et cetera 
huiusmodi 

MUCKLE 1933: 
1.26 

religious 

       
       

14 Metaph. I.1 115 since the Sun passes 
through [several] para-
sangs [farāsiḫ], while 
the shadow does not 
move except for the 
measure of a hair 

Sol enim pertransit 
milies milies milia 
miliariorum, cum 
umbra non movea-
tur quantum est 
tenuitas unius pili 

MUCKLE 1933: 
13.13-15 

linguistic 

       
       

15 Metaph. I.1 128 like its being wrapped 
in a ṭaylasān [mu-
taṭallisan] or in a turban 
[mutaʿammiman], 
dressed in a shirt [mu-
taqammiṣan], shod 
[mutanaʿʿilan] 

ut capatum, et to-
gatum, et tunica-
tum, et calciatum 

MUCKLE 1933: 
20.20-21 

cultural / 
linguistic 

       
       

16 Metaph. 134 like the expression ʿ ayn  
[ka-lafẓi l-ʿayni] 

ut hoc nomen canis 
convenit diversis 
sensibus appella-
tivis 

MUCKLE 1933: 
25.1-2 

linguistic 

       
       

17 Metaph. 136 humanity for Zayd and 
ʿAmr  

et sicut homo Petro, 
et vel Iohanni 

MUCKLE 1933: 
25.31 

onomastic 

       
       

18 Metaph. I.4 154 «Baġdād is before Kūfa 
when one is headed to-
wards Mecca from the 
Ḫurāsān» 

roma est ante iero-
solimam quantum 
ad euntem de gallia 
ierosolimam 

MUCKLE 1933: 
36.8-9 

geographic 
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19 Metaph. I.4 154 «This row [of people 
praying] is before this 
row», with the mean-
ing that it is closer to 
the end relative to it as 
from the qibla, or 
[from] some other 
[point in the mosque] 

hec linea est prior 
illa quantum ad fi-
nem propositum  
 
(omission of the qibla, 
part of the mosque 
and direction of Mus-
lim prayer) 

MUCKLE 1933: 
36.9-10 

religious  

       
       

20 Metaph. I.4 154 if you take the consid-
eration from Mecca, 
Kūfa will be before 
Baġdād 

iherusalem [sic] 
prior est roma 
venienti romam de 
india 

MUCKLE 1933: 
36.13-14 

geographic 

       
       

21 Metaph. I.4 155 «Abū Bakr and then 
ʿUmar – may God be 
satisfied of them both! 
Indeed, Abū Bakr is be-
fore all the other Com-
panions of the Prophet 
[ṣaḥāba al-nabī] – may 
God be satisfied of 
them – in dignity and 
virtue» 

Petrus prior est 
Paulo, et ceteris ap-
ostolis 

MUCKLE 1933: 
36.15 

religious 

       
       

22 Metaph. 
III.b.7 

220 «[He] Who gave each 
thing its creation and 
then guided [it]» 
[allāḏī aʿṭà kulla šayʾin 
ḫalqa-hu ṯumma hadà] 
 
Cf. supra, §1.9.1, Table 17, 
[3] 

omitted --- religious 

       
       

23 Metaph. 
III.b.7 

220 «[He] Who created me, 
He [also] guides me» 
[allāḏī ḫalaqa-nī fa-
huwa yahdī-ni] 
 
Cf. supra, §1.9.1, Table 17, 
[4] 

omitted --- religious 

       
       

24 Metaph. 
III.b.7 

220 «[He] Who destined 
and guided» [wa-llāḏī 
qaddara fa-hadà] 
 
Cf. supra, §1.9.1, Table 17, 
[5] 

omitted --- religious 

       
       

25 Metaph. 
IV.b.1.3 

257 «He walks for a para-
sang [Arabic farsaḫ, cf. 
Persian farsang]» 

unam leuguam 
(‘league’) 

MUCKLE 1933: 
98.9 

linguistic 
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26 Metaph. 
IV.b.1.3 

258 a parasang [...] two par-
asangs 

duas leuguas [...] 
unam leuguam 

MUCKLE 1933: 
98.18-19 

linguistic 

       
       

27 Metaph. 
IV.b.2.2 

273 The particular wills are 
only provoked from 
the universal will, 
which requires the per-
sistence of the move-
ment up to the attain-
ment of the Kaʿba [al-
wuṣūl ilà l-Kaʿbati] 

hoc autem non pro-
venit nisi ex volun-
tate universali, 
cuius intencio est 
durare motum 
usque ad terminum 
peregrinacionis 

MUCKLE 1933: 
107.10-12 

religious 

       
       

28 Physics III.3 362 the world of aether 
[ʿālam al-aṯīr] 

celum empireum MUCKLE 1933: 
156.15-16 

religious 

       
       

29 Physics III.4 370 aether empirium MUCKLE 1933: 
158.21 

religious 

       
       

30 Physics IV.2.2 384 parasangs […] two 
hundred parasangs […] 
two hundred para-
sangs 

multis leugis […] 
ducentis leugis […] 
per ducentas leugas 

ST. CLAIR 

2005: 63.96; 
64.98-99 

linguistic 

       
       

31 Physics IV.3 403 «Zayd ought not to 
commit injustice» 
[Zayd lā yanbaġī an 
yaẓlima] 

Petro non debet fieri 
iniuria 

ST. CLAIR 

2005: 72.280 
onomastic 

       
       

32 Physics IV.3 422 Zayd, ʿAmr Ioannes, Petrus ST. CLAIR 

2005: 82.536 
onomastic 

       

       
33 Physics V.2 427 Zayd Petri MUCKLE 1933: 

184.20 
onomastic 

       
       

34 Physics V.4 431 the revealed law [al-
šarīʿa] 
 
Cf. supra, §1.9.3, Table 20, 
[3] 

omitted --- religious 

       
       

35 Physics V.5 435 in the revealed law [fī l-
šarʿ] 
 
Cf. supra, §1.9.3, Table 20, 
[4] 

omitted --- religious 
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2.3. 
Hebrew 

 
 
 
If the Latin reception of the MF was, as we have seen, extremely widespread, its fortune in 
Hebrew – though globally less studied – was arguably even more staggering. The influence 
of the MF is inscribed into a wider, and more general trend of reception of al-Ġazālī in Jew-
ish thought, which invests different authors and works693, and which culminates in the 
heated question whether al-Ġazālī did, or did not, have an impact on the leading scholar of 
Jewish philosophy, Moses Maimonides694. In this elaborate and nuanced scenario, the MF 
stands in a position of crucial importance for medieval Jewry, especially from the 14th cen-
tury onwards695. A first sign of the extraordinary historical relevance of al-Ġazālī’s text in 
Jewish environments is the presence of at least two, but most likely three different Hebrew 
translations of the work. These were produced respectively by (1) Yiṣḥaq [Isaac] Albalag at 
the end of the 13th century (later completed by Isaac Pulgar [Polqar]), (2) Yehūda [Judah] 
ben Solomon Nathan before 1340696, and (3) by a third, anonymous translator, again before 
1340697. While scholarship generally assumes that Nathan’s translation and the anonymous 
one are different Hebrew versions of the MF698, Steven Harvey suggested that they might 
perhaps be considered to be one the reworking of the other, due to the strong similarity he 

 
693 For 13th century Hebrew translations of al-Ġazālī’s Mīzān al-ʿamal, Miškāt al-anwār, and Miʿyār al-ʿilm see 
HARVEY 2009: 55*: fn. 9. For other aspects of reception of  al-Ġazālī in medieval Jewish thought see the inspection 
of ṣūfī terminology of probable Ġazālīan provenance in Judah ha-Levi’s Kuzari performed by LOBEL 2000: 6-8; 
171-176, as well as her opposite denial of any Ġazālīan influence on Baḥyà ibn Paqūda’s Duties of the Heart on the 
grounds that this work would antedate the corresponding Ġazālīan writings (LOBEL 2007: passim). For a brief 
overview on these aspects see also HARVEY 2009: 53*.  
694 On this issue cf. most recently GRIFFEL 2019, who favours the hypothesis of a Maimonidean reception of al-
Ġazālī, and LANGERMANN 2019, who starkly opposes it. In favour of the influence of al-Ġazālī, despite expressing 
himself with great caution, see also PINES 1963: cxxvi-cxxxi, and cf. also ERAN 2001; IVRY 2005: esp. 68-69; HARVEY 

2005; and HARVEY 2009 (see also the synthesis in HARVEY 2015b: 293-296). For the more general issue of the influ-
ence of Islamic thought on Maimonides, cf. the extremely well-researched and balanced entry of the Stanford 
Encyclopedia of Philosophy prepared by PESSIN 2016. 
695 HARVEY 2001 passim and HARVEY 2009: 56* insist on the historical divide between a 13th century in which Jews 
did not show any particular interest in al-Ġazālī’s philosophy (despite translating some works of his, as recalled 
above in fn. 692), and a 14th century in which al-Ġazālī’s influence and popularity dramatically increased, then 
remaining stably high for a long period time. For the achieved popularity in the 15th and 16th century, cf. also 
TIROSH-SAMUELSON 1997. 
696 On Nathan’s translation of the MF, entitled Kavvānōt ha-pīlōsōfīm, cf. RENAN 1893: 230-231 [576-577]. Renan 
dates the translation before 1340, because it is mentioned by Ṭodros Ṭodrosi, whose latest work has that date 
(cf. RENAN 1893: 229 [575] for the Hebrew text of Ṭodrosi’s mention of Nathan’s version; on Ṭodrosi’s own partial 
Hebrew translation of Avicenna’s Kitāb al-Naǧāt cf. ELGRABLY-BERZIN 2015). ZONTA 1996: 165 proposes the anterior 
date of 1330, also followed by HARVEY 2009: 60*. RENAN 1893: 230 [576] writes that Nathan did the translation at 
the request of an uncle of his, and that he had produced, before the extant one, another translation of the text 
of the MF, which later got lost in his travels in France. Accordingly, HARVEY 2001: 364 writes that Nathan «trans-
lated the work twice shortly before 1340», without however any further information. Nathan in the preface also 
laments that he only had at his disposal a bad Arabic copy of the text of the MF for his second attempt at trans-
lation, while he did have, and thus could use, some Avicennan texts. 
697 Cf. ZONTA 1996: 165; MANEKIN 2000; HARVEY 2001: 364. 
698 See ZONTA 1996: 165; MANEKIN 2000: 288-289. 
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detects between the two versions 699.  
While for the Latin STP around 40 codices of the work are extant700, the witnesses of 

the Hebrew translations reach altogether the unusually high number of 70 or, according to 
some esteems, even 75 codices701. This circumstance alone, very uncommon in the technical 
and sometimes scattered landscape of the manuscript transmission of philosophical texts, 
is already a decisive witness of the all-peculiar relevance the MF had for medieval Jews. This 
importance has already been explored in scholarship, at least in part, dating from the 
epoch-making summa of medieval Hebrew knowledge, Die hebräischen Übersetzungen des 
Mittelalters und die Juden als Dolmetscher, published in 1893 by Moritz Steinschneider702. 
After his painstaking effort, still a fundamental starting point for research after more than 
120 years since its publication, only a few syntheses – however very valuable – on the influ-
ence of the MF in Hebrew have been produced703.  

From the point of view of doctrines and teachings, previous contributions have shown, 
in particular, that al-Ġazālī’s MF was a fundamental vehicle for the transmission of Avicen-
nan doctrines in Hebrew704, as well as more generally of Arabic sciences and philosophy to 
the Jewish world705. According to some well-documented analyses, by the 15th century the 
Hebrew version of the MF even became the chief source for the study of Aristotelian natural 
philosophy in Jewish scholarship, effectively replacing Averroes’ commentaries on it706. Ye-
huda Halper also recently suggested that the study of the MF may have led some Jewish 
authors to commenting on Aristotle, in particular through «those parts of the Maqāṣid with 
which they did not agree»707. Jewish Aristotelianism since its very beginning is actually doc-
umentably linked with the study of the MF, as the case of Arabophone Jewish writers such 

 
699 See HARVEY 2001: 364 and fn. 18; and even more clearly HARVEY 2015b: 296-297 fn. 26. Contra, CHERTOFF 1952: 
111 writes that the «anonymous translation…deviates much from those of Albalag and Nathan», and that it is 
probably to be identified with «the translation of the Provençal scientist of whom Jehuda Nathan speaks in the 
introduction of his translation». However, HARVEY 2001: 364 and fn. 18 also suggests that Moses Narboni, the 
commentator of the anonymous translation (see infra in this paragraph) might also be the author of the rework-
ing of Judah Nathan’s translation, in keeping with Narboni’s usus, «whose commentaries on some works of other 
Islamic philosophers are also associated with anonymous translations».  
700 Cf. supra, §2.2. 
701 Cf. HARVEY 2001: 363 («over seventy»). HARVEY 2015b: 289 and 296 gives the number of 75 manuscripts (cf. also 
GRIFFEL 2020: §2). 
702 STEINSCHNEIDER 1893a (I): 296-326. 
703 See the elegant overview by MANEKIN 2000: esp. 287-292, which was extremely useful for the compilation of 
the present section, as well as the articles specifically devoted to the issue by HARVEY 2001 and HARVEY 2015b. A 
brief but informative synthesis is also provided by GRIFFEL 2020: §2. 
704 The issue of Avicenna’s influence in Hebrew as mediated by al-Ġazālī was at the centre of a heated recent 
scholarly debate: cf. the initial, very valuable contribution by FREUDENTHAL-ZONTA 2012 (followed by FREUDEN-

THAL-ZONTA 2013), the reply by HARVEY 2015a, and the brief counter-reply by FREUDENTHAL-ZONTA 2016. Already 
CHERTOFF 1952: 84 wrote: «The Maqāṣid served for the Jews as a textbook of the peripatetic philosophy according 
to the version of Ibn Sīnā. And al-Ghazālī, whatever his own attitude in writing the Maqāṣid, came to be re-
garded by the Jews, by virtue of it, as the chief popularizer of philosophy». 
705 MANEKIN 2000: 288 writes that «[t]o judge from the large number and distribution of the manuscripts, it was 
one of the chief vehicles for the transmission of classical science and philosophy to the Jews through the six-
teenth century». 
706 Cf. HARVEY 2015b: 289; GRIFFEL 2020: §2. See also the conclusive formulation of HARVEY 2015b: 302, which re-
prises the conclusions of his own HARVEY 2001: 374-376: «After Crescas, the Maqāṣid received legitimacy as an 
important scientific text in its own right, and Jews flocked to it, not in order to criticize it, but to learn from it». 
707 HALPER 2019: 111. 



2.3. Hebrew 

243 
 

as Abraham Ibn Daʾūd and Moses Maimonides himself might well indicate708. While the 
Ġazālīan sources of Abraham Ibn Daʾūd’s The Exalted Faith have already been recognized 
clearly in previous literature709, the case of al-Ġazālī’s influence on Maimonides’ Guide of 
the Perplexed is – as mentioned – still debated in scholarship710. Strikingly for our purposes, 
however, Herbert Davidson even maintained that «virtually everything of a metaphysical 
character attributed by Maimonides to Aristotle but actually deriving from Avicenna can 
be found» in al-Ġazālī’s MF711. Although a full analysis of this bold claim would be impossi-
ble to carry on here, its formulation itself reflects the increasing importance that scholar-
ship on Jewish thought in the last decades has been acknowledging to the MF. Al-Ġazālī’s 
summa is thus portrayed more and more as a decisive piece of work, nested at the very 
centre of a formidable process of transmission of Aristotelian-Avicennan philosophy from 
Arabic into Hebrew. 

 
 
2.3.1. Isaac Albalag 

 
 
We do not have much information on the life and works of Isaac Albalag, the first Hebrew 
translator of the MF712. He was active in Southern France (Provence) or, more likely, in Cat-
alonia at the end of the 13th century713. As already pointed out by Moritz Steinschneider, 
Albalag translated the Logic, the Metaphysics and the beginning of the Physics of the MF, 
but the drafting of his Hebrew version of the text was later taken up and completed by an-
other scholar, Yiṣḥaq ben Yosef [Isaac ben Joseph] Pulgar714. Pulgar, who was an admirer of 
Albalag and himself an important figure of Jewish philosophy at the beginning of the 14th 
century, achieved the translation of the Physics of the MF in 1307. Isaac Albalag gave to his 
work containing the Hebrew translation of the MF the title Tiqqun ha-Deʿōt [The 
Improvement (or: Correction/Emendation) of the Opinions], which seems to imply that he 
referred to al-Ġazālī’s work in itself as Deʿōt ha-pīlōsōfīm [The Opinions of the Philosophers]715. 
As a convinced Averroist, Albalag wanted to correct al-Ġazālī’s Avicennist – or properly 

 
708 I briefly mention here these important Jewish authors writing in Arabic, while in what follows I will focus on 
actual translations and commentaries of the MF into Hebrew. 
709 Cf. the bibliographical references given supra, §1.7.2. Angels and Intellects, fnn. 389-391. 
710 Cf. the references given at the beginning of this chapter, fn. 693. GILʿADI 1979 (quoted in HARVEY 2015b: 294 and 
fn. 16) even suggested that the Arabic title itself of the Dalāla al-Ḥāʾirīna might come from the Ġazālīan expres-
sion dalīl al-mutaḥayyirīna, used as an epithet for God in the Iḥyāʾ. ERAN 2001 also discusses the similarities 
between some texts of the Iḥyāʾ and Maimonides’ account of spiritual pleasures, although she does not mention 
the presence of very similar statements also in the MF: cf. infra, Commentary ad §§230-231 of my Translation, 
for the indication of the relevant parallel passages. 
711 DAVIDSON 2005: 104. The same passage is also quoted by HARVEY 2015b: 294. 
712 Cf. CHERTOFF 1952: 86, and see STEINSCHNEIDER 1893a: §166 and VAJDA 1960. For a more recent reappraisal on the 
intellectual figure of Albalag cf. ABDALLA 2020. 
713 Cf. ABDALLA 2020: §1; see also MANEKIN 2007: xviii-xix and SIRAT 1985: 238. 
714 On Pulgar see the biographic entry by SÁENZ-BADILLOS–TARGARONA BORRÁS 1988, as well as the recent mono-
graph – focusing on his ʿEzer ha-Dat and Tešuvat Epiqoros – by HALIVA 2020. 
715  Contra, one might argue that the deʿōt envisaged by the title are more generally the opinions of the 
philosophers, of which al-Ġazālī’s treatise simply happens to provide a useful specimen. This latter option, 
however, seems to me rather farfetched. 
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Avicennan – presentation of the doctrines of the philosophers with his own ‘improvement’ 
or ‘correction’ [tiqqun], which consists in seventy-five critical emendations to the text of 
the MF, largely based on the different stance adopted on those various issues by Averroes716. 
Only five of these emendations refer to the Logic717, while the vast majority of them is 
focused on metaphysics and related issues718. This is an interesting, though perhaps only 
casual, structural homology with what al-Ġazālī himself stated in his Arabic Prologue about 
the relative trustworthiness of the philosophical disciplines: logic all but true, metaphysics 
all but false, and physics ambiguously perched between the two719.  

Albalag’s own preface to his translation was published and translated in both English 
and French720. It is a very interesting piece of writing, in which the first translator of al-
Ġazālī’s MF into Hebrew explains at length the motivations behind his work, and in which  
he also gives an important judgment concerning the role and utility of al-Ġazālī’s writing.  
Albalag frames his translation in a very wide political project of loosely Fārābīan inspiration, 
directly linked however to Biblical revelation, and directed to the greater happiness of hu-
mankind as organized in society721. In the framework of this ambitious political and theo-
retical project, Albalag writes: 
 

TEXT 37. Isaac Albalag, Tiqqun ha-Deʿōt, transl. HARVEY 2009: 58*-59*, slightly mod-
ified722 
 
I have decided first to translate this book by Abū Ḥāmid al-Ġazālī for it includes 

 
716 Hebrew text edited in VAJDA 1973, French translation in VAJDA 1960. The Logic of the Tiqqun is also printed in 
AUERBACH 1999. An excerpt of Albalag’s work, concerning the knowability of future contingents, was translated 
into English by MANEKIN 2007: 140-142. 
717 See MANEKIN 2000: 296. Ibidem Manekin also notices that the same disproportion between the criticism ad-
vanced against Logic, on the one hand, and Metaphysics and Physics, on the other hand, is to be found in Moses 
Narboni’s commentary on the anonymous translation of the MF (another text of clear Averroist inspiration). 
Concerning Logic, it is worth noticing that a «sympathetic discussion» of the fourth figure of the syllogism is 
included in the manuscript tradition of the Tiqqun, despite being absent in al-Ġazālī’s MF (ABDALLA 2020: §2). 
While this might have been composed by Abner of Burgos (see VAJDA 1960: 275-276), its presence in the Tiqqun 
without critical remarks is still noteworthy. 
718 Emendations pertaining to the Avicennan metaphysics expounded in the MF include the criticism of the 
metaphysical proof for the existence of God, which – iuxta Averroes – should rather be taken and start from 
natural philosophy; the introduction of volitional causes to mitigate the sheer determinism of efficient causes; 
criticism of the rigid scheme of emanation deriving from the axiom ex uno non nisi unum; rejection of the en-
soulment of the orbs; etc. (for a fine, though brief discussion on all these points cf. ABDALLA 2020: passim). 
719 Cf. Prologue, §1 in the following Translation; and see supra, §1.4.2.1. Why Didn’t al-Ġazālī Do His Math?, Dia-
gram 1, for a further discussion. 
720 Hebrew text in VAJDA 1973: 1-5; French translation in VAJDA 1960: 15-21; English translation by Charles Manekin 
in LEAMAN-FRANK-MANEKIN 2000: 247-250 under the title The Emendation of the ‘Opinions’. Cf. HARVEY 2009: 56*-
59* for a detailed discussion of the text of the introduction. 
721 Albalag links his project of translating Aristotle’s books to the explanation of the teachings of the Torah, in 
themselves useful to the happiness of the many. The translation of al-Ġazālī’s MF is seen as a further preliminary 
step towards the realization of such an ambitious goal. Cf. HARVEY 2009: 57*-58*. As acutely noticed by ABDALLA 
2020: §10, it is remarkable that «Albalag starts the Tiqqun with the political theme with which al-Ghazali 
concludes the Maqāṣid» (cf. infra, Translation, §§450-453). 
722 Cf. also STEINSCHNEIDER 1893a: §167, reprised in CHERTOFF 1952: 85, who provides the following translation of 
an excerpt of the prefatory text here quoted: «[…] because it comprises most of those views, and because its 
method is that of the middle way, suited both to philosophy and common belief, and its presentation tends 
toward simple narration, which is easily understandable to the uninitiated layman». 
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mention of most of these opinions in a middle path common to philosophy and the 
belief of the multitude, and his method is close to that of narrative so it is easy to 
understand for one who is not accustomed to science. […] I have seen fit to translate 
[al-Ġazālī’s] language into ours, and to translate his method that accords with the 
belief of the multitude to the demonstrative method, which accords with the inner 
belief of the Torah. Thus, this book is not only a translation, but also a composition in 
itself, and therefore I have called it Tiqqun ha-Deʿōt. 

 
It is particularly interesting to notice, in these prefatory statements, Albalag’s praise of al-
Ġazālī’s MF as a useful introductory text on Aristotelian philosophy, perfect for beginners. 
The reason of this special usefulness is recognized in the peculiar «method» employed by 
al-Ġazālī in his presentation of the teachings of the falāsifa, a method described as inter-
mediary («in a middle path») between philosophy proper and more commonly held beliefs. 
Since this method is further characterized as being close to «narrative», a qualification 
which also applies, in Albalag’s introduction, to the Torah, it seems safe to identify the be-
liefs of the multitude towards which al-Ġazālī’s presentation inclines with religious and re-
vealed tenets. Thus, the «middle path» or ‘middle way’ pinpointed by Albalag as a crucial 
feature of the MF, and the main reason for its success, appears altogether remarkably simi-
lar to the distinctively Ġazālīan via media identified above in this Introduction while dis-
cussing the relation between Avicennan falsafa and Muslim revelation displayed in the 
MF723. 

This kind of laudatory statements on the utility of the work notwithstanding, Albalag 
is not shy of providing explicit criticism of al-Ġazālī’s doctrines as expressed in the MF, de-
spite still recommending their study and teaching because more suitable to the learning 
abilities of the masses724. Thus, theoretical criticism of the Avicennan tenets expounded by 
al-Ġazālī, which is performed on the basis of Averroes’ teachings because of their perceived 
closeness to the interpretatio recta of Aristotle, welds in the Averroist Albalag with a peda-
gogical appreciation for the didactic value of the MF, seen as capable of providing a precious 
tool for the instruction of inexperienced students725. The purge of the Neoplatonic aspects 
of Avicenna’s Peripatetic philosophy attempted by Albalag in the wake of Averroes, then, 
passes through the translation of al-Ġazālī’s synthesis of Avicenna’s version of Aristotelian 
philosophy. The value of the MF as a handbook of philosophy appears thus to exceed even 
the boundaries – normally insurmountable – of the philosophical hostility between Ibn 
Sīnā and Ibn Rušd. 
 
 
 
 

 
723 Cf. supra, §1.7. Lexicon and §1.8. Examples; see also, for a synthesis, §1.10. The First Text of ḥikma. As for Albalag 
himself, it is important to stress that the relationship between philosophy and revealed knowledge in his 
thought is of particular historical interest, as it has been described as an instance of the so-called ‘double truth’ 
theory: cf. SIRAT 1985: 238; ZINBERG 1973: 107; VAJDA 1960: 264-265; ABDALLA 2020: esp. §8. Contra, that is, for the 
absence of any such theory in Albalag, see GUTTMANN 1966: 227-229. 
724 MANEKIN 2007: xx: «Still, Albalag recommends teaching al-Ghazālī’s theory as appropriate for the multitude, 
since it will be easy for them to grasp». 
725 Cf. ABDALLA 2020: §1. 
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2.3.2. Judah ben Solomon Nathan 
 
 
The second translator of the MF was the Provençal savant Judah ben Solomon Nathan, also 
known as Maestro Bongodas (his Provençal name being En Bongodas or Bonjues)726. A 
member of the influential and cultivated Nathan family, which flourished in Avignon and 
close centres of Southern France in the 14th century, Judah Nathan translated al-Ġazālī’s MF 
at the express request of his uncle, although his preface makes it clear that he also had a 
personal, keen interest in the study of the work727. His translation, as opposed to Isaac Al-
balag’s one but like the anonymous version728, bears the title Kavvānōt ha-pīlōsōfīm [The 
Intentions of the Philosophers]729, with a teleological rendition of maqāṣid in the place of the 
more content-referring term deʿōt (‘opinions’) chosen by Albalag 730. 

Judah’s preface is full of the traditional motifs of inadequacy typical of the introduc-
tions to translated materials731: the translator is unworthy due to his imperfect knowledge 
of both languages involved, and of the doctrines taught in the text; translations are in them-
selves an extremely difficult task, and all the more so when al-Ġazālī is involved; the man-
uscript copy at Judah’s disposal was faulty and full of errors. This feigned resistance not-
withstanding, Judah also gives three reasons for his final undertaking of the translation. 
Apart from faith placed in God (but also in the help of his fellows scholars), Judah under-
lines the great helping value of philosophical works of similarly oriented thinkers as al-
Ġazālī, among which he mentions not only Avicenna (useful for both the K. al-Šifā and the 
K. al-Naǧāt), but also Faḫr al-Dīn al-Rāzī, who makes here, with his Eastern Investigations 
[al-Mabāḥiṯ al-mašriqiyya], one of his very first appearances in the Hebrew language732. In-
terestingly, the direction of the usage of sources looks for Nathan quite the opposite as the 
one modern scholars would perhaps find more natural, because in his view Avicenna and 
al-Rāzī are best used to explain al-Ġazālī’s MF, and not vice versa. This is consistent with 
the picture of al-Ġazālī as a «difficult author»733, in need of explanation and commentaries, 
which emerges most clearly from Nathan’s preface to his translation. The persistence of this 
picture might be also witnessed by the great extent of the commentarial work performed 
in Hebrew on the theologian’s philosophical book734. 

Finally, two main benefits deriving from the achieved availability of al-Ġazālī’s MF in 
Hebrew translation are listed in Judah’s preface. In the first place, students will be able to 
read this book alone in order to grasp the philosophical sciences, without any need of 

 
726 Cf. CHERTOFF 1952: 87, and see STEINSCHNEIDER 1893a: §172. 
727 Cf. supra, fn. 695. 
728 Cf. supra, §2.3.1 for Albalag; and infra, §2.3.3, for the anonymous translation as commented by Moses Narboni. 
729 On the meaning of the word kavvana in scholarly medieval Hebrew cf. the entry ַּהנָוָּכ  in the database PESHAT 
in Context - A Thesaurus of Pre-Modern Philosophic and Scientific Hebrew Terminology, ed. Reimund Leicht/Giu-
seppe Veltri, accessed Thu Feb 10 14:39:27 CET 2022, https://peshat.org/display/peshat_lemmas_00007469. 
730 Cf. supra, §1.1. Title. CHERTOFF 1952: 87 writes that this title «corresponds to that of the Arabic original». 
731 For the features of such introductions, cf.  The following summary is based by and large on HARVEY 2009: 60*-
61*. 
732 Cf. HARVEY 2009: 60* fn. 18. As also noticed ivi: 61*, a Judaeo-Arabic copy of al-Mabāḥiṯ al-mašriqiyya is dis-
cussed by LANGERMANN 1996b: 154 (the word ‘Reading’ in the subtitle of Langermann’s contribution as quoted by 
Harvey should be corrected in ‘Relisting’). 
733 HARVEY 2009: 61*. 
734 See infra, §2.3.3. Moses Narboni, and also §2.3.4. Other Jewish Authors, passim. 
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further and lengthier books of philosophy; and thus, they will liberate useful time for the 
study of the Talmud. On a second note, the translated work could be used by Jewish scholars 
to reject – on sound philosophical grounds – the wrong views of the philosophasters or 
pseudo-philosophers [mitpalsefīm], which constitute a danger for faith and true specula-
tion735. As shown by important studies by both Steven Harvey and Mauro Zonta, Judah Na-
than’s preface is all in all a precious witness of an important trend of non-Averroist Jewish 
Aristotelianism. Thinkers of this wave, who likely include the important figure of Ṭodros 
Ṭodrosi736, perceived the Avicennan version of Peripatetic philosophy as a much better fit 
than Averroism for the needs of the Jewish faith, and accordingly turned to al-Ġazālī as the 
vehicle of transmission of a synthetical, yet complete and compelling, version of this phi-
losophy737. 
 
 
2.3.3. Moses Narboni 
 
 
According to many scholars, once again dating from Moritz Steinschneider, a third transla-
tion of the MF from Arabic into Hebrew was produced by an anonymous scholar around 
the same years of Judah Nathan’s one738. The anonymous translation – the only one which 
has until now received a critical, though still partial, edition739 – was commented upon by 
Moses ben Joshua of Narbonne (better known as Moses Narboni, d. 1362)740. The resulting 
commentary was in itself extremely popular741. It was, in turn, further commented upon, 
thus producing a supercommentary which is twice (or thrice, if one is also to consider the 
step of the Arabic-Hebrew translation) removed from al-Ġazālī’s original text. All these fea-
tures make Narboni’s commentary on the MF not only the most successful commentary on 
al-Ġazālī’s text in Hebrew, but also likely the most widely read of his own commentaries, 

 
735 Cf. CHERTOFF 1952: 88. 
736 In 1334, Ṭodrosi authored a scientific treatise, now preserved in MS London, British Library, Add. 27559, Mar-
goliouth 890, IMHM 6094. This text includes many excerpts and quotation from al-Ġazālī, although it also dis-
cusses Averroes’ commentaries on Aristotle’s natural philosophy. Cf. GLASNER 2012: 190-191; HALPER 2019: 128 n. 
54. 
737 See HARVEY 2009: 62* and cf. at least ZONTA 2000, ZONTA 2002. More generally, it is useful to bear in mind the 
debate on the role of Avicenna among medieval Jews started in FREUDENTHAL-ZONTA 2012; with the replica by 
HARVEY 2015a and the counter-reply by FREUDENTHAL-ZONTA 2016. Cf. also HARVEY 2015b: 299, who emphasizes 
however that in the 14th century «[t]here is little indication that the text was used […] as Judah ben Solomon 
intended it». 
738 Cf. STEINSCHNEIDER 1893a (I): §173 and §174. See also CHERTOFF 1952: 88. According to Steinschneider, the man-
uscript tradition of the anonymous translation is difficult to be ascertained, since even manuscripts with the 
commentary by Moses Narboni sometimes transmit one of the other two versions. Steinschneider was still able 
to recognize, however, that the anonymous translation is more faithful to the Arabic original than Albalag’s and 
Nathan’s versions. 
739 In the PhD dissertation discussed at Columbia University by CHERTOFF 1952, which also contains the edition 
of Moses Narboni’s Hebrew commentary on the Logic of the MF. 
740 On Narboni’s activity as a commentator cf. the recent reassessment by HALPER 2019; on his life and works see 
CHERTOFF 1952: 105-116. For his relationship with al-Ġazālī see also IVRY 2015. 
741 See HARVEY 2009: 63* and fn. 24. FREUDENTHAL-ZONTA 2013: 226 speak of «more than 30 copies» for Narboni’s 
commentary. 
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overshadowing even Narboni’s commentary on Maimonides’ Guide of the Perplexed742. 
Narboni, who was (like Albalag) a convinced Averroist, deemed the doctrines of the 

philosophers taught in the MF to be the true opinions held by al-Ġazālī. The latter’s claim 
to be merely accounting for the ideas of the falāsifa was thought by the Jewish commentator 
to be al-Ġazālī’s attempt to disguise his actual positions in order not to be prosecuted by 
the powerful political enemies of philosophy – in Narboni’s reconstruction, no less than the 
«king» of al-Ġazālī’s time, who would have prohibited the study of philosophy743. Such a 
claim looks to the modern reader surprisingly close to Leo Strauss’ famous – but unfalsifia-
ble – hermeneutical argument for the esoteric interpretation of pre-modern authors, and 
notably medieval Islamic thinkers, as expressed most clearly in his Persecution and the Art 
of Writing744. Under such an assumption, the existence itself of the refutation of philosophy 
contained in the TF posed some not negligible historical problems, which Narboni did not 
hesitate to solve by claiming that al-Ġazālī even wrote – after the TF – a refutation of his 
own refutation of philosophy, in order to make his genuine philosophical opinions, as en-
trusted to the MF, finally triumph745.  

 
742 The assessment comes from HARVEY 2009: 63*, who quotes to this effect the data on the circulation of Nar-
boni’s works collected in HOLZMAN 1996: 15-24. 
743 For Narboni’s passage to this effect cf. the introduction to his commentary in CHERTOFF 1952: 3b (English)/3נ 
(Hebrew): «He lived in a nation and in a generation in which the King banned the study of philosophy»; see also 

HOLZMAN 1996: 293-294. For a discussion see MANEKIN 2000: 291-292 and HARVEY 2001: 366-367 fn. 24, with English 
translation of the relevant passage.  
744 See STRAUSS 1941. 
745 Cf. Narboni’s introductory note to the commentary of the Kavvānōt ha-pīlōsōfīm in CHERTOFF 1952: 4a (Eng-
lish) /4א (Hebrew): «Abū Ḥāmid himself “revealed the secret to his friends” [Amos 3:7] in a short treatise which 
he composed after he wrote his Tahāfut al-falāsifa. In it he resolved all that which he had maintained against 
the philosophers. At the end of the treatise he enjoined and adjured anyone into whose hands it might fall to 
reveal it only to the worthy among philosophers. In sum, this provided the author with a pretext to explain the 
ideas of the philosophers. For whoever comprehends their ideas will be able, if he is favored by God, to resolve 
the objections which al-Ghāzālī (sic) later brought against them. It was like building a protecting wall». MANEKIN 
2000: 292 fn. 42 quotes STEINSCHNEIDER 1893a: 338-339 (§192) for his identification of the Ġazālīan work here 
mentioned by Narboni with a writing entitled Kavvānōt ha-Kavvānōt, which would also be known elsewhere 
with the different title Maʾamar bi-Tešuvōt Šeʾelōt. CHERTOFF 1952: 112 fully endorses the latter identification by 
Steinschneider, by saying that «Isaac b. Nathan of Cordova (or Xativa), living in 1347 at Majorca, translated this 
book into Hebrew» and that its «Arabic original has not yet been found». In the notes to his translation, in the 
second part of the dissertation, esp. at 113 n. 18b, Chertoff also quotes to this effect MUNK 1857: 379 ff. Now, the 
last part of Chertoff’s claim can be corrected, because Arabic copies of the text – known with the Arabic title of 
Aǧwiba – have indeed been found, and the text itself was studied anew by LANGERMANN 2011. This collection of 
answers on philosophical topics by al-Ġazālī was already directly linked to the MF by the first editor of Isaac 
ben Nathan’s Hebrew translation, Steinschneider’s student Heinrich Malter (see MALTER 1896). Cf. also GRIFFEL 
2021: 430 and 454. The different title Kavvānōt ha-Kavvānōt [The Intentions of the Intentions], which would be 
equivalent to a hypothetical Arabic *Maqāṣid al-Maqāṣid, looks particularly interesting in the light of the par-
allelly construed title of Averroes’ Tahāfut al-Tahāfut: while Averroes’ work would be the refutation of al-
Ġazālī’s refutation of philosophy in the TF, the Kavvānōt ha-Kavvānōt attributed by Narboni to al-Ġazālī himself 
would seem to provide a definitive validation of the opinions attributed to the philosophers in the MF. Both 
works, with their derivative and twofold titles, would thus converge in the same aim of vindication of true phi-
losophy against its falsification, globally perceived as weak and easily dismissable. (Interestingly, but certainly 
unrelated to this issue, an identical Arabic title Maqāṣid al-Maqāṣid is attested for al-Taftāzānī’s monumental 
commentary in kalam usually known in Arabic as Šarḥ al-Maqāṣid fī ʿilm al-kalām: cf. MORRISON 2021: 311 for the 
reference.) Since Narboni himself was a convinced Averroist, the structural homology here noted looks partic-
ularly interesting, and perhaps also worthy of further examination. As far as the prohibition of divulgation of 
this alleged esoteric work is concerned, the Arabic Maḍnūn cannot but come to mind: cf. supra, §2.1.2, for a 
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These partial criticisms notwithstanding, Narboni in his introduction praises al-Ġazālī 
with the laudatory epithets of «excellent», «dear», «honoured», «sage» and even 
«prince»746, as well as the MF as a work expressing «the secrets of wisdom» [sodōt ha-hoḫma] 
«in wondrous brevity»747. The concision and clarity of the MF are thus explicitly appreciated 
as the most valid aspects of the encyclopaedia, which effectively introduces the reader to 
Aristotelian philosophy. However, its teachings, being Avicennan in nature, often diverge 
from Averroes’ ones, and thus Narboni feels the urge to correct them in his commentary – 
despite a programmatic unwillingness to do so748 – whenever this is needed. Since, as men-
tioned, Narboni believed that al-Ġazālī only feigned submission to the tenets of revelation, 
while deep down remaining a pure philosopher, the errors that the commentator still indi-
viduates in the MF remain in principle unexplained, in the absence of a nuanced historical 
understanding of the trends of Arabic Peripatetism capable of distinguishing Avicennan 
and Averroean doctrines. Thus, Narboni resorts to the idea that the errors of the MF might 
even be deliberate additions, in the spirit of an easier fictitious refutation in the TF. Despite 
the clear historical implausibility of such a reconstruction, it is worth noticing that in the 
Jewish environment represented by Narboni MF and TF are conceptually considered to-
gether, although the MF – in its role of effective compilation of science and philosophy – 
receives the lion’s share of the scholarly attention. 
 
 
2.3.4. Abraham Avigdor 
 
 
Abraham ben Mešullam ben Solomon ben Mešullam Avigdor of Arles (d. after 1399), a Pro-
vençal scholar and physician, is not one of the best known Jewish philosophers in the Mid-
dle Ages. He studied medicine in Montpellier, and he authored some translations of logical 
and medical works from Latin into Hebrew. Among these, his Hebrew version of Peter of 
Spain’s Tractatus was recognized as the most popular of the six extant ones, as it is trans-
mitted by no less than 22 manuscripts749. His most interesting work is however certainly his 

 
discussion. It is also worth mentioning here, in conclusion, that HARVEY 2001: 366-367 fn. 24 quotes a parallel for 
the attitude here displayed by Narboni, which would be found in his commentary on the philosophical novel 
Ḥayy ibn Yaqẓān, as well (as quoted by MALTER 1896: xi). In that commentary, Narboni also maintained that al-
Ġazālī would have written an esoteric book after the TF, in which he would have refuted his own refutation of 
falsafa, thus confirming himself to be a proper philosopher. The entire set of these complicated issues is of ex-
treme historical interest, and will require a reassessment of the available data in order to be properly addressed 
and understood. 
746 The latter epithet might remind one of the treatment of Avicenna’s epithet šayḫ in Latin sources, which led 
to the genesis of the curious iconography of Avicenna as prince or king: cf. on this issue HASSE 1997. 
747 Cf. CHERTOFF 1952: Part II, 1-2 (and see also HOLZMAN 1996: 288). I quote the English translations of these sparse 
epithets as reported by HARVEY 2009: 63*. 
748 Cf. Narboni’s preface in the English translation provided by HARVEY 2001: 366: «Therefore, I will only explain 
what is hidden and sealed in his [scil. al-Ġazālī’s] words, in concise clear language, without explaining at length 
the opinions of Averroes that disagree with his words and without adding what has been explained in other 
books, because this would change the form of this book and this is not our particular intention, which is rather 
to explain the words of this sage». 
749 Cf. MANEKIN 1999: 127-128, also quoted in HARVEY-MANEKIN 2006: 215-216 and fn. 4. For the Hebrew translations 
of Peter of Spain, see also MANEKIN 1997.   
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Segullat Melakhim [The Royal Treasure], a poeticized encyclopaedia of philosophical sci-
ences which he wrote in 1367, at the age of seventeen. The title of this little work, a veritable 
summa in a nutshell, is taken from Ecclesiastes 2:8, and could be rendered more literally as 
The Proprium of Kings750. One of the most peculiar features of the work is its poetic form751. 
Indeed, the main text of the little summa was written by Avigdor in Hebrew rhyming verse, 
but with the later addition of glosses in prose which are, for the most part, direct quotations 
of the relevant excerpts of Judah Nathan’s Hebrew translation of the MF752. Nathan’s trans-
lation, as mentioned, is titled Kavvānōt ha-pīlōsōfīm753. While he makes use of Nathan’s ver-
sion in his glosses, Avigdor at the end of his introduction uses however the highly charac-
teristic expression deʿōt ha-pīlōsōfīm754, which seems rather to derive from Albalag’s rendi-
tion of the title of the MF755. 

The booklet is composed of three parts, Logic, Metaphysics, and Physics, in the same 
atypical order adopted by Avicenna’s DN and followed in the MF756. The structural similarity 
goes as far as the inclusion, in the section on natural philosophy, of prophetological mate-
rial which corresponds to Physics V in the MF (and which is rather treated within Metaphys-
ics in standard Avicennan falsafī works)757. The relative size of the three parts is however 
different than the one displayed by the MF, since the longest section in Avigdor’s composi-
tion is the Logic, followed by the Metaphysics and then by the Physics758. Avigdor’s Logic is 
indeed the only section of the work that departs in some aspects from al-Ġazālī’s source-

 
750 HARVEY-MANEKIN 2006: 217. 
751 This characteristic seems to approach the Hebrew text to the partly analogous attempt at versification of al-
Ġazālī’s Logic performed, less than one century before Avigdor, by Ramon Llull in his native Catalan: cf. infra, 
§2.4.2.1. 
752 HARVEY-MANEKIN 2006: 219: «The book is indeed written as a poem, in rhymed verse, as promised in the in-
troduction, but at some point the author wrote a prose commentary, mostly a series of glosses, that paraphrases 
and, at times, explicates the poetry. Each gloss is linked to words in the poem, although this is not always ap-
parent in the manuscripts. Now in the section on metaphysics and natural science, this commentary often com-
prises little more than an abridged word-for-word citation of Judah ben Nathan’s (sic) Hebrew translation» of 
the MF. 
753 See supra, §2.3.2. Judah ben Solomon Nathan. 
754 Cf. the critical edition of Avigdor’s introduction in HARVEY-MANEKIN 2006: 241.43 (Hebrew), 244 (English): 
«Thus I applied my heart [Eccl 1: 13, 8: 16] to compile with extreme concision a selection of the opinions of the 
philosophers [deʿōt ha-pīlōsōfīm] in poems […]». While Harvey and Manekin do not consider this as the title of 
al-Ġazālī’s writing, and are probably right in doing so, the terminological coincidence is still important. Cf. also 
infra, §2.3.5. Other Jewish Authors, the analogous considerations I advance with respect to the homonymous title 
of Šem Ṭov Ibn Falaquera’s Deʿōt ha-pīlōsōfīm. 
755 See supra, §2.3.1. Isaac Albalag. 
756 HARVEY-MANEKIN 2006: 218 insist that this inversion between metaphysics and physics was a sign of particular 
audacity on the part of Avigdor, because it was also in contrast with the explicit «program of scientific study» 
designed by Moses Maimonides, in which (as in the main Aristotelian tradition) metaphysics was to be ap-
proached at the end of the cursus. For more considerations on the structure of DN and MF, in their own right 
and vis-à-vis each other, cf. supra, §1.4.2. The Order of the Sciences. 
757 Cf. HARVEY-MANEKIN 2006: 233 and supra, §1.4.2. The Order of the Sciences. Ivi: 234, Harvey and Manekin also 
notice that in this section Avigdor «parts very little from his source». This and other hints gathered by the au-
thors seem to imply that Avigdor maintained the bits of al-Ġazālī’s text more directly related to religious reve-
lation, by adapting them to Jewish needs with the addition of appropriate Biblical and Talmudic references. 
758 HARVEY-MANEKIN 2006: 219 indicate that in MS Paris, Bibliothèque nationale de France, héb. 990/1 [IMHM 
33991], foll. 1r-38r, the Logic occupies 14 folios, the Metaphysics 12 folios, and the Physics 10 folios. In the MF, by 
contrast, the Metaphysics is by far the longest part, followed by Physics and – at great distance – by the shorter 
Logic. 
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text, since it abbreviates and simplifies the materials treated in Averroes’ middle commen-
taries on the Organon, only however up to the Posterior Analytics, in keeping with the struc-
ture of al-Ġazālī’s own Logic in the MF759. In many cases, however, it is clear that Avigdor is 
actually using the logic section of the MF, which uses many concrete examples and was thus 
clearly easier to versify than the more technical middle commentaries by Averroes, which 
maintain Aristotle’s use of syllogistic term-variables760. The main point of departure from 
the MF – and probably also the reason why the Logic of the Segullat Melakhim is more siza-
ble in proportion – is however represented by Avigdor’s rather lengthy treatment of Aristo-
tle’s modal syllogistic, and in particular of syllogisms with premises of mixed modality. This 
notoriously «highly controversial area of Aristotelian logic»761 is rather entirely omitted in 
the MF. 

As for the metaphysical and the physical sections of the Segullat Melakhim, they are 
more prominently and explicitly a rhyming version, adaptation, and abridgment of the Met-
aphysics and Physics of al-Ġazālī’s work. They are both opened by short introductions, full 
of Biblical and Talmudic references, in which Avigdor speaks in his own name762. By bring-
ing examples from natural philosophy, concerning the definition of place and the nature of 
the exhalations that produce meteorological phenomena, Harvey and Manekin show that 
Avigdor, while abridging the MF in the poem, in the commentary consistently directs his 
readers not to the fuller exposition contained in the MF itself, but rather to Aristotle via 
Averroes’ commentaries on the corpus763. This seems to suggest a continuity between Avi-
gdor’s effort of using the MF as a vehicle towards the destination of true Aristotelian science 
(as mediated by Averroes), and the analogous efforts displayed by prominent thinkers such 
as Isaac Albalag and Moses Narboni, for which the MF did play a comparable ‘triggering’ 
role764. Narboni’s commentary on the MF might actually be a prominent source for Avi-
gdor’s compilation of glosses765, while the extraordinary authority of Moses Maimonides’ 
Guide of the Perplexed is also explicitly endorsed – even from a stylistic and formulaic point 
of view – in many passages of the young Provençal physician’s adaptation of al-Ġazālī’s 
work766. 
 
 
 
 

 
759 Logic V, the last treatise of the first section of the MF, deals indeed with materials taken from Aristotle’s Pos-
terior Analytics: cf. supra, §1.5. Contents, and infra the Translation. For the structure of Avigdor’s Logic and its 
complex interplay with Averroes’ texts cf. HARVEY-MANEKIN 2006: 221-226. As noticed ivi: 216, the material from 
MF, Logic V is indeed retained, though of course in an abridged form, as the end of the logical section of the 
Segullat Melakhim. 
760 This is noticed in HARVEY-MANEKIN 2006: 224 and fnn. 28-29. Among the passages of the MF which Avigdor 
quotes, Harvey and Manekin list the «concrete examples of the syllogistic moods» (Logic IV, §§38-45 in my 
Translation), as well as some more peculiar methods of demonstration listed by al-Ġazālī and absent in Aver-
roes, such as the ekthesis and the reductio ad absurdum (see esp. §44 in the Translation). 
761 HARVEY-MANEKIN 2006: 225. 
762 HARVEY-MANEKIN 2006: 227-228. 
763 HARVEY-MANEKIN 2006: 229-231. 
764 This is the conclusion reached by HARVEY-MANEKIN 2006: 232-233. 
765 HARVEY-MANEKIN 2006: 237. 
766 HARVEY-MANEKIN 2006: 238. 
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2.3.5. Other Jewish Authors 
 

 
The reception of the MF in Hebrew and among Jews in the long Middle Ages is definitely 
not limited to the main translators and commentators briefly addressed above. A great 
number of other intellectual figures of medieval Jewry, who were active well into the Re-
naissance period, show great familiarity with al-Ġazālī’s text. The enduring influence of the 
MF in Jewish milieu appears thus confirmed, in parallel with the similarly long-lasting re-
ception of the text in Latin context767. 

Šem Ṭov Ibn Falaquera (d. c. 1290), one of the most prominent Jewish philosophers of 
the 13th century, certainly knew the MF768, although he does not make great use of it in his 
works of natural philosophy769. He appears however to be quoting, in many of his writings, 
one of the most characteristic theses appearing in the Prologue of al-Ġazālī’s work, that is, 
the evaluation of the relative truth-value and trustworthiness of the three philosophical 
disciplines: logic all but true, metaphysics all but false, and physics partly true and partly 
false. The writings by Falaquera in which this Ġazālīan notion appears include his Sefer ha-
Mevaqqeš770, as well as various other texts of his771. Given this documentable influence, it 
seems noteworthy to point out that the third installment of Falaquera’s philosophical tril-
ogy, after the Rešit Hoḫma [The Beginning of Wisdom] and the Sefer ha-Maʿalōt [Book of De-
grees], bears the title of Deʿōt ha-pīlōsōfīm [Opinions of the Philosophers], the very same with 
which Isaac Albalag referred, implicitly but still well-perceivably, to al-Ġazālī’s MF in his 
Sefer Tiqqun ha-Deʿōt772. Falaquera’s Deʿōt ha-pīlōsōfīm, though still unpublished, is an im-
portant encyclopaedia of science, containing broad sections on natural philosophy (includ-
ing zoology) and metaphysics (though no logic nor mathematics)773. It has been described 
as «perhaps the most serious and philosophic book that Falaquera wrote»774. Its prologue, 
of which I reported a relevant excerpt in the following Text 36, bears some important ele-
ments of interest for us.	

 
TEXT 38.  Šem Ṭov Ibn Falaquera, Deʿōt ha-pīlōsōfīm, translation HARVEY 2000: 216775 
 
I endeavored to translate these opinions [of the philosophers] from Arabic to Hebrew, 
and to compile them from the books that are scattered there, so that whoever wishes 
to grasp these [opinions] will find them in one book, and will not need to weary him-
self by reading all the books [on these subjects], for all the opinions [of the 

 
767 Cf. supra, §2.2. Latin. 
768 CHIESA 1986: 86. 
769 HARVEY 2001: 368. Harvey ibidem also notices that the same failure to use the MF holds true for other Jewish 
encyclopedists of the same period, such as Judah ben Solomon ha-Cohen of Toledo and Geršom ben Solomon 
of Arles. 
770 Cf. HARVEY 2001: 368 fn. 29.  
771 HARVEY 1987: 43 fn. 80. 
772 Cf. supra, §2.3.1. Isaac Albalag. 
773 For general information on Falaquera’s Deʿōt ha-pīlōsōfīm see JOSPE 1988: 48-61; ZONTA 1996: 204-212, and esp. 
ZONTA 1992. 
774 HARVEY 2000: 213. 
775 In the absence of any edition, Harvey’s translation is made on the basis of two Hebrew manuscripts: cf. ibidem 
for details. Cf. also JOSPE 1988: 50-51. 
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philosophers], general and particular, on natural science and divine science are in-
cluded in this composition.  

 
Although Falaquera’s work is clearly different from the MF in both scope and structure – as 
it contains, as mentioned, only physics and metaphysics, as opposed to the tripartite struc-
ture of logic, metaphysics, and physics displayed by al-Ġazālī’s writing776 –, the program-
matic goal of simply collecting the «opinions» [deʿōt] of the philosophers as advanced in 
Text 38 looks remarkably similar to al-Ġazālī’s own alleged aim in the MF. Falaquera, more-
over, also states explicitly as a feature of his work what in the Prologue of the MF only re-
mains implicit, but which has already been shown to be utterly crucial in the reception of 
al-Ġazālī’s MF, i.e., the synthesis and concision of the writing. The gathering of many sparse 
pieces of knowledge, difficult to achieve otherwise, in one single book is indeed an im-
portant element of success of the MF in Latin and Hebrew cultures, and Falaquera’s empha-
sis on the effective summary he is offering to the reader with his own Deʿōt ha-pīlōsōfīm 
looks similarly important for the self-presentation of the work. This aspect, although 
without reference to the MF, has been duly underlined by Gad Freudenthal, with words that 
remind one even more of al-Ġazālī’s programmatic stance in the MF, and which could thus 
help (at least from an interpretative point of view) bridging the gap between Falaquera’s 
and al-Ġazālī’s work777.  

Levi ben Geršon, better known as Gersonides (d. 1344), a French Jewish savant famous 
for his supercommentaries, quotes only once the MF in his Commentary on Song of Songs778. 
This single quotation is interesting, however, inasmuch as it regards the typically Ġazālīan 
doctrine of the soul as a mirror, which should be polished and cleansed in order to achieve 
perfection. Harvey, in reporting the citation, only refers to the occurrence of the doctrine 
at the beginning of the Logic of the MF, in the section concerning the utility of logic (§3 in 
my Translation). While that is probably the clearest formulation of this characteristic simile 
in the MF, the likening of soul and mirror also appears elsewhere in the MF, notably in the 
Preface to Metaphysics (§93) and in Physics V.5 (§435). While it was suggested – due to its 
isolation – that the quotation of the MF in Gersonides could be indirect779, other scholars 
argued instead that it might directly derive from the anonymous translation of the MF780. 

The Catalan rabbi Ḥasdai ben Abraham Crescas (d. 1410/1), one of the major exponents 
of anti-Aristotelian rationalistic Jewish thought, does not directly refer to the title of the MF, 
but all his references to al-Ġazālī can be traced back to the philosophical work781. Crescas’ 

 
776 Cf. supra, §1.4.2. The Order of the Sciences. 
777 FREUDENTHAL 2000: 368: «It would indeed seem that Deʿot was forged with a view to reflecting the largely 
Aristotelian worldview of a milieu of Muslim and Jewish intellectuals in Spain (or southern France) of the mid-
dle of the thirteenth century. […] In Deʿot ha-Filosofim (and in kindred works) Falaquera thus adopted the hum-
ble posture of the “seeker of truth,” who searches for possible fragments of knowledge on behalf of his reader 
and who contents himself with taking stock of the “philosophers' opinions” (in a certain tradition), without 
passing a personal judgment on them. We have seen, however, that this posture does not always reflect reality». 
778 Commentary on Song of Songs 1.9, KELLNER 1998: 32. Already TOUATI 1973: 40 had noticed the presence of this 
quotation. I owe the references to HARVEY 2001: 364 fn. 19.  
779 This is the opinion of the anonymous referee of Harvey’s article, as cited by HARVEY 2001: 364-365 fn. 21. 
780 This is the view of Charles Manekin, as reported in HARVEY 2001: 365 fn. 21. 
781 CHERTOFF 1952: 81: «That he [i.e. Crescas] knew the Maqāṣid al-falāsifah is certain because though no direct 
quotation of it can be found in the ʾôr adônāy [scil. The Light of the Lord, Crescas’ major work] nor is it referred 
to it by title, all references to al-Ghazālī by Crescas can be traced to the Maqāṣid». This repeats a claim by 
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interplay with al-Ġazālī as author of the MF has been summarized in scholarship in terms 
of the «welcome alternative»782 the MF could represent with respect to the doctrines of 
Averroes in some phases of Jewish intellectual history783. Steven Harvey also noticed as an 
important similarity between al-Ġazālī and Crescas that both authors prefaced their cri-
tique of philosophy with an exposition of it, although Crescas’ critique of Aristotelianism in 
the Light of the Lord is then more radical than al-Ġazālī’s one784. It is in any case important 
to remark that Crescas explicitly mentions al-Ġazālī as one of the most relevant authors in 
philosophy785. Moreover, although quoting both authors together, in parallel with what gen-
erally happens in the Latin tradition786, Crescas often prefers the formulations of the MF to 
those of Avicenna, thus showing that the MF «indeed was a dominant source for him»787. 

In the 15th century, Shalom Anabi of Costantinople addressed the case of the philosoph-
ical doctrines taught in the MF, arguing for their similarity to the teachings of Moses Mai-
monides788. The Castilian-Aragonian Eli Habilio, active in Spain in the second half of the 15th 
century, might be the author of a commentary on the Metaphysics and the Physics of the 
MF789. 

Among Italian Jewry, the MF was read and studied long into the Renaissance. The Ital-
ian kabbalist and philosopher Yoḥanan ben Isaac Alemanno (d. after 1504) – famous in the 
history of philosophy as the teacher and collaborator of Giovanni Pico della Mirandola (d. 
1494) and himself a pupil of Judah Messer Leon (Judah ben Jehiel, d. 1498)790 – cites with 
favour the Hebrew MF [Kavvānōt] for the emphasis al-Ġazālī rightly put on the matter of 
the syllogism, i.e. on the importance of the epistemic value of the premises for the obtain-
ment of epistemically valid conclusions791. As reported by Charles Manekin, Alemanno rec-
ommends «the study of the Kavvanot with the commentaries of Narboni and Albalag “for 
those who have set their hearts on the investigation of religion”»792. Another Italian Jew 
active a few decades later, David Ibn Yaḥyà (d. post 1541), was a member of an influential 

 
WOLFSON 1929: 18. CHERTOFF 1952: 82 also argues, with Steinschneider and Wolfson, that Crescas did not know 
the TF. Though e silentio, the argument is not unconvincing, and it has indeed been demonstrated by HARVEY-
HARVEY 2002. 
782 GRIFFEL 2020: §2, who reprises HARVEY 2015b: 302. 
783 See HARVEY-HARVEY 2002; HARVEY 2015b: 300-302. 
784 HARVEY 2015b: 300-301. Despite the caution also displayed by Harvey, it seems to me that this similarity owes 
perhaps too much to the traditional picture of the MF as an actual preface to the TF, while the actual historical 
framework seems far less neat than this: cf. supra, §1.2. Chronological and Doctrinal Collocation. 
785 WOLFSON 1929: 130-131. 
786 Cf. supra, §2.2. Latin. See esp. the remarks on Albert the Great’s reception of Algazel. 
787 HARVEY 2015b: 302. Harvey adds that the reason for this is likely that «Crescas preferred al-Ghazālī’s simple 
and clear formulations» to Avicenna’s ones. This is a further testimony of the effectiveness of al-Ġazālī’s elabo-
ration of Avicenna’s material, for which I have also argued supra, §1.4.1. Divisio textus. 
788 Cf. ELIOR 2018. 
789 Cf. ZONTA 2006: 170; I owe the reference to HALPER 2019: 129 n. 71. 
790 For the relationship between Pico della Mirandola and Alemanno in the context of Italian Renaissance cf. 
LELLI 1994 and LELLI 1997; a general entry on Alemanno’s life and works is available in LELLI 1999. 
791 Cf. Manekin’s English translation of a passage of Alemanno’s Ḥešeq Šelomo (MS Berlin, Staatsbibliothek, Or. 
832, foll. 235-236) in MANEKIN 2000: 298: «It is not sufficient to know whether a syllogism is Barbara or Celarent 
or Baroco. Rather wisdom consists in knowing the different types of premises which comprise the syllogism, 
whether they are axioms or conventional or false, as Alghazali states in the Kavvanot». Cf. also CHERTOFF 1952: 
109. 
792 MANEKIN 2000: 298 fn. 59. In Alemanno’s study program, the reading of the Hebrew MF if followed by that of 
al-Ġazālī’s TF and of Averroes’ Tahāfut al-Tahāfut: cf. IDEL 1979 (quoted in MANEKIN 2000: ibidem). 
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family of Portuguese Jews compelled by persecution to escape their homeland and seek 
refuge in Italy. There, in his function of rabbi of Naples, David Ibn Yaḥyà inserted the MF – 
in one of the two Hebrew translations titled Kavvānōt ha-pīlōsōfīm793 – within the curricu-
lum of texts he trained his students in, as a specimen of Arabic Aristotelian falsafa useful 
for children approaching for the first time the subject-matter of philosophy794. Interestingly, 
David Ibn Yaḥyà copied the text of the Hebrew Kavvānōt in his own hand, as witnessed by 
David Kaufmann, a renowned scholar of Italian Jewry who, at the end of the 19th century, 
was in possession of that manuscript795. 

The Greek rabbi Moses Almosnino of Thessalonika (d. c. 1580) composed a commen-
tary on the anonymous translation of the MF to which he gave the Biblical-sounding title 
Migdal ʿOz [The Strong Tower], reminiscent of a verse of the book of Proverbs796. Finally, a 
great many other traces of transmission, quotation, partial commentary and translation, or 
in general of usage and reception of the MF in Hebrew have been gathered for the first time 
and listed by Moritz Steinschneider. The same references were then reprised by Gershom 
Chertoff in the introduction to his edition of the Logic of the MF in the anonymous Hebrew 
translation. In the momentary impossibility of a further direct inspections of the manu-
scripts transmitting these disiecta membra of Jewish reception of the MF, I limit myself here 
to point the reader to Steinschneider’s and Chertoff’s treatment of the phenomenon797. Fu-
ture inquiries into the history of the reception of the MF could explore more in depth also 
this fragmentary, but conspicuous portion of al-Ġazālī’s aftermath in Hebrew. 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 

 
793 I was not able to ascertain whether Judah Nathan’s or the anonymous translation was used. 
794 MARX 1924: 613, and cf. CHERTOFF 1952: 84. 
795 KAUFMANN 1890: 39 fn. 1, with a transcription of the Hebrew note added by David Ibn Yaḥyà’s grandchild 
Jedaliah Ibn Yaḥyà to his grandfather’s handwritten copy of the Kavvānōt. 
796 Proverbs 18.10: «The name of the Lord is a fortified tower; the righteous run to it and are safe». 
797 Cf. CHERTOFF 1952: 89-91, which quotes materials from STEINSCHNEIDER 1893a: §§178-183. 
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2.4. 
Other Languages 

 
 
 
While Arabic, Latin, and Hebrew certainly represent the three main linguistical domains in 
which the reception of the MF took place, the Wirkungsgeschichte of al-Ġazālī’s work is def-
initely not limited to these three languages of culture. Rather, it also expressed itself in Syr-
iac, especially in the works of Gregory Barhebraeus (§2.4.1), as well as in various vernacular 
tongues, from the Catalan of Ramon Llull, who translated (part of) the Logic of the MF in 
rhyming verses, to the Italian of Dante Alighieri, who quoted twice, albeit likely mediatedly, 
the text of the Latin Algazel in his vernacular Convivio. Finally, a partial translation of the 
MF can be recognised in a Slavic (Ruthenian) writing on philosophy, the oft-called Logic of 
the Judaizers, written in Lithuanian environment during the 15th century (§2.4.2). An inter-
esting feature of all the episodes of reception studied in §2.4.2 is that they entail a mediation 
of either Latin (certainly for Dante and Alfonso de la Torre, maybe also for Ramon Llull) or 
Hebrew (the Slavonic Logika). As opposed to this linguistic mediation, the Syriac polymath 
Barhebraeus had direct access to the Arabic text of the MF, much like the Latin and Hebrew 
original translators of the work.  All these diverse witnesses of the huge fortune of al-Ġazālī’s 
writing are as many proofs of the incredible vitality of the theologian’s compendium of phi-
losophy, and of the latter’s utility as a tool to access Peripatetic philosophy in an extremely 
variegated range of places, cultures, and tongues. The astonishing richness and variety of 
this multi-lingual aftermath corroborate the historical importance of the work, as well as 
its doctrinal relevance as a handy primer to the subtleties of Avicennan falsafa. The extraor-
dinary success of al-Ġazālī’s incursion into the domain of Avicenna’s philosophy results 
thereby strongly confirmed. 
 
 
2.4.1. Syriac 
 
 
Syriac-speaking culture is more often credited to be one of the sources of Arabic thought, 
than the receiving end of Arabic philosophy, theology, and sciences. However, if the Syriac-
into-Arabic channel of transmission of Greek culture is certainly fundamental in the crucial 
7th and 8th centuries CE, the somewhat atypical reversal of the direction of cultural transmis-
sion, from Arabic into Syriac, also has its own specific importance during the so-called Syr-
iac Renaissance, in the 13th century. The leading intellectual figure of this period, Ġrīġūriyūs 
Abū l-Faraǧ Bar ʿEbrōyō (Gregory Barhebraeus, d. 1286), a Maphrian of the Syriac Church 
and a prolific writer of many diversified interests, also emerges as one of the most promi-
nent readers of Arabic culture in his age. Barhebraeus’ keen attention to Arabic thought 
emerges through various facets of his production, already well known in scholarship: on the 
one hand, he personally and directly engaged with Arabic by composing works in this lan-
guage798, while, on the other hand, he took as models of his own Syriac treatises several 

 
798 TAKAHASHI 2002a: 148. Among other reasons for this claim, Takahashi (ivi fn. 8) recalls that knowledge of 
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Arabic writings, which he extensively quoted and paraphrased, often introducing within 
them further (usually Christian) sources799.  

More particularly, Barhebraeus’ method has been characterized as involving the 
choice of a single Arabic ‘model’ (German Muster, in Hidemi Takahashi’s authoritative for-
mulation) for each one of his Arabic-inspired treatises800. This main model is taken as a 
basis for the broad structure and the organization of Barhebraeus’ derivative text, which 
follows it also in many matters of detail, although insertion and reworking of other sources 
are always employed in the actual drafting of the Syriac writing. The result is an elaborate 
patchwork of sources, among which, however, the priority of a time by time different Arabic 
auctoritas usually emerges with great clarity. Examples of this interesting scholarly method, 
which is in itself a witness of Barhebraeus’ ambitious cultural project of a revival of Syriac 
thought through the (by the time dominant) Arabic scientific standard801, include the usage 
of theological, juridical, and philosophical sources of particular interest for us. In applica-
tion of this method, Barhebraeus took time by time as models Avicenna’s Kitāb al-Šifāʾ, to-
gether with Naṣīr al-Dīn al-Ṭūsī’s Aḫlāq-i nāṣirī for practical philosophy, for his lengthy 
Cream of Wisdom [Latin Butyrum sapientiae, Syriac Ḥêwaṯ ḥeḵmṯā]; al-Ġazālī’s Iḥyāʾ ʿulūm 
al-dīn for his Ethicon802; and again al-Ġazālī’s Kitāb al-waǧīz fī fiqh al-imām al-Šāfiʿī [Book of 
the Summary of Imām al-Šāfiʿī’s Jurisprudence] for his Book of Directions [K. ḏ-huddāyē], also 
known as Nomocanon803.  

Most interestingly for us, Takahashi has shown that, in the series of Barhebraeus’ Syriac 
works with an Arabic antigraph as model, one must also count the usage of the MF as a 
prototype for Barhebraeus’ Treatise of Treatises [Latin Tractatus tractatuum, Syriac Têḡraṯ 
têḡraṯā]804. The earliest of the three compendia of philosophy penned by Barhebraeus, the 
Treatise of Treatises is subdivided in three treatises (respectively on logic, physics, and met-
aphysics, in this order), comprising altogether twelve chapters. Interestingly, while Barhe-
braeus’ work does not respect the alteration in the order of the philosophical sciences dis-
played by MF and DN, its Metaphysics is still concluded by a prophetological and 

 
Arabic was explicitly set as a prerequisite for the choice of the Maphrians. Cf. also TAKAHASHI 2015: 304: «He 
actually composed a number of scholarly works in Arabic, including several medical works, as well as the Com-
pendium of the History of the Dynasties (Mukhtaṣar taʾrīkh ad-duwal), a work he is said to have begun writing at 
the request of Muslims and had almost completed at the time of his death». 
799 TAKAHASHI 2002a: 148-150. Cf. also TAKAHASHI 2002b, for the case of the Candelabrum of the Sanctuary [Mnārat 
qudšē], whose Islamic and Arabic sources are explored under the visual angle of the fields of mineralogy and 
meteorology. 
800 TAKAHASHI 2002a: 150: «Besonders typisch für Barhebraeus ist die Weise, in der er für sein Werke in bes-
timmtes arabisches bzw. persisches Werk als Muster nimmt, es als Rahmen benutzt, und in diesen Rahmen 
auch Materien einfügt, die er aus syrischen Quellen schöpft». 
801 Cf. TAKAHASHI 2002b: 260-262. 
802 Cf. also the section devoted to this dependence in TAKAHASHI 2015: 309-314. There, Takahashi also touches on 
the relationship between Barhebraeus’ Book of the Dove and al-Ġazālī’s Munqiḏ. 
803 TAKAHASHI 2002a: 150 and fnn. 13-16 for further bibliography (see also TAKAHASHI 2002b: 260). In both articles, 
Takahashi erroneously quotes the title of al-Ġazālī’s Kitāb al-waǧīz as «K. al-waǧīr». The mistake is corrected in 
TAKAHASHI 2015: 306-309. As noticed in TAKAHASHI 2015: 304, it is an interesting aspect of Barhebraeus’ method 
that he «does not… mention al-Ghazālī’s name in those works of his where he relied on him as his main source 
and inspiration». He is however mentioned by name, as «GZZ’LY, the great teacher of the Muslims (ṭayyāyē)» in 
Barhebraeus’ Chronicon (I owe the quotation to TAKAHASHI 2015: 305). 
804 For the title see TAKAHASHI 2002a: 152-153. For a further discussion of the usage of the MF as a source of Bar-
hebraeus’ Treatise of Treatises cf. TAKAHASHI 2015: 314-319. 
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oneirological section («3.4. Discourse on prophecies, signs, visions and dreams» in 
Takahashi’s translation805) roughly corresponding to the Fifth treatise of the Physics in al-
Ġazālī’s MF. I have argued in a previous section of this Introduction for the strong conclu-
sive value of this doctrinal material, which derives from a distinct Islamic elaboration of 
topics ultimately taken from Aristotle’s Parva naturalia806. Despite this alteration in order-
ing, the structure of the Treatise of Treatises is easily comparable to that of the MF, as 
Takahashi convincingly shows from both a general and a more specific point of view, work-
ing in particular on the section on meteorology of the two works807. An accurate comparison 
between Barhebraeus’ Treatise, al-Ġazālī’s MF, and three different treatises of Avicenna’s – 
ʿUyūn al-ḥikma [The Springs of Wisdom], K. al-Šifāʾ and K. al-Naǧāt – allows Takahashi to 
achieve the important result that the order itself of presentation of the meteorological phe-
nomena in the Treatise is closest to the one displayed in the MF808. Curiously, some specific 
pieces of information present in Barhebraeus, but missing in the MF, are to be found in the 
DN. Although Barhebraeus seems to have been acquainted with Persian sources, Takahashi 
judiciously maintains that the most likely source of transmission to the Syriac treatise of 
these extravagant data is not Avicenna’s Persian summa, but rather Faḫr al-Dīn al-Rāzī’s 
Eastern Investigations [al-Mabāḥiṯ al-mašriqiyya]809. The key role of the MF as a channel of 
transmission of Avicennan ideas into Barhebraeus’ Syriac Treatise of Treatises results thus 
once more confirmed, also in opposition to the possible reception of Avicenna’s own origi-
nal encyclopaedia. 
 
 
2.4.2. Vernaculars and Early Modern Languages 
 
 
Interestingly, the MF enjoyed a relatively wide fortune even in the vernaculars. While this 
fortune would certainly need more in-depth analysis in order to assess its actual purport, 
the data at our disposal are already highly significant, especially in relation to the appar-
ently far more modest reception of other comparable works of philosophy810. Although the 

 
805 TAKAHASHI 2015: 317, within a comparative table of chapter headings in the MF and the Treatise. The table 
reproduces the preceding one available in German in TAKAHASHI 2002a (compare «III.4. Über die Prophetie, die 
Zeichen, die Visionen und die Träume»). 
806 Cf. supra, §1.5. Contents. Cf. TAKAHASHI 2002a: 156: «Man bemerkt, daß Barhebraeus […] die Reihenfolge geän-
dert hat, indem er die Naturphilosophie vor die Metaphysik stellt und den letzten Teil von Ġazālīs Naturphilos-
ophie seiner Metaphysik zuordnet, aber solche Änderungen befinden sich auch in anderen Werken des Barhe-
braeus […]». See also TAKAHASHI 2015: 319. 
807 TAKAHASHI 2002a: 157-167. 
808 TAKAHASHI 2002a: 158. 
809 TAKAHASHI 2002a: 160. The topic of the possible derivation of some material from Avicenna’s Persian text is 
touched upon again in TAKAHASHI 2015: 315. As far as the chapter headings of the ‘divisions of being’ (the eight 
divisions of the First treatise of Metaphysics in the MF) are concerned, Takahashi states there that the «wording 
of the Treatise of Treatises more closely resembles that of the Maqāṣid al-falāsifa than the Dānishnāma, which 
Barhebraeus could also potentially have used given what we know about his ability to read Persian». Cf. also 
the comparative table on these subtitles given in TAKAHASHI 2015: 318-319. 
810 The very first known vulgarization of an Aristotelian work is for instance the translation in Old French of the 
Meteorologica realized by Mahieu le Vilain around the end of the 13th century, very close in time to (and possibly 
even later than) the vernacular version of al-Ġazālī’s Logic due to Ramon Llull (probably composed at the be-
ginning of the 1270s; see below). On Mahieu le Vilain’s groundbreaking translation of Aristotle’s text, which is 



2.4. Other Languages 

259 
 

contexts of reception I will analyse in what follows are in themselves very differentiated, 
and thus posit individual problems of interpretation, a general way of explaining the suc-
cess of the MF also outside the boundaries of the languages of culture of medieval Europe 
might be that of referring, once again, to the didactic value of the work. The relative modest 
size of the work, and the introductory character of some of its doctrines – especially in logic 
– might once more have been important reasons for prompting authors to translate parts 
of the MF into the vernacular. This happened in particular with Ramon Llull’s Logica del 
Gatzell (treated in §2.4.2.1) and with the translator(s) into Ruthenian of the Logika – which 
actually also includes al-Ġazālī’s Metaphysics – previously known in scholarship as the 
Logic ‘of the Judaizers’ (§2.4.2.3). Llull’s insistence on the utility of his abridged vernacular 
translation for non-specialists of either Arabic or Latin is by the way in surprising resonance 
with Dante Alighieri’s ambitious project for his Convivio, explicitly directed to making phi-
losophy accessible to laypeople, as well811. Despite the fact that Dante did not engage in any 
form of direct translation or abridgment of al-Ġazālī’s text, the Latin ‘Algazel’ is explicitly 
mentioned twice in the Convivio, and for doctrines which have no logical, but rather psy-
chological and metaphysical, bearings (§2.4.2.2). All this evidence contributes to corrobo-
rate the image of the MF as a text of philosophy literally directed to everyone, and thus also 
made accessible – via translations or quotations – to readers of the vernaculars, whether in 
Spain, Italy, or the Grand Duchy of Lithuania, up to the end of the 15th century. 
 
 
2.4.2.1. Ramon Llull (Catalan) and Alfonso de la Torre (Castilian) 
 
 
A first context of influence is the one of medieval Spain, the same in which the Latin trans-
lation of the MF was produced at the end of the 12th century812. Around one century after the 
completion of Gundissalinus’ and Iohannes Hispanus’ version, an abridgment of its Logic 
was drafted by Ramon Llull (d. c. 1315-1316) under the Latin title of Compendium logicae Al-
gazelis813. According to its prologue, the Compendium would have been originally drafted by 
Llull in Arabic, and later translated into Latin in Montpellier814. This same treatment of 
Ġazālīan logic is also transmitted to us in another version, written in Catalan rhyming verse 
and known as Lògica del Gatzell. Charles Lohr described this text as a partial translation and 
abridgment of the Compendium made by Llull himself, with additions from Peter of Spain’s 

 
also a witness of the vast popularity of Aristotle’s Meteorology in the late Middle Ages, cf. DUCOS 2001; DUCOS 
2008; FIORAVANTI 2008: 64-65 and fn. 5. 
811 Cf. on this point the still unsurpassed analyses by IMBACH 1996; cf. also his IMBACH 1989, and, more recently, 
IMBACH–KÖNIG-PRALONG 2013. 
812 Cf. supra, §2.2. Latin. 
813 An edition and introduction to it is available in LOHR 1967. 
814 Cf. LOHR 1967: 1: «Deus, ad laudem tuae clementiae, a qua singulae gratias emanantur, et consolationem schol-
arium affectantium suscipere pabulam scientiae logicalis, praesens libellus, continens partem logicae Algazelis, 
ac etiam de theologia et philosophia paululum comprehendens, in Monte Pessulano, illo annuente qui regnat 
ubique, translatus est de Arabico in Latinum. Cuius titulus talis est: Compendium logicae Algazelis». BURNETT 
2005: 820 lists Llull’s Compendium as a Latin translation from an «Arabic logical compendium, dependent on 
the logic of The Aims». 
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Summulae logicales815. A very recent reappraisal of the available evidence, conducive to a 
new critical edition of the Lògica del Gatzell which is currently under preparation, has how-
ever called into question Lohr’s reconstruction, by showing that in many cases the Catalan 
text is closer to al-Ġazālī’s original than to Llull’s Latin Compendium816. It is possible, then, 
that the Catalan Logic antecedes the Latin Compendium, rather than following it as it is 
normally assumed. 

The text of the Lògica del Gatzell is particularly instructive as for the success of al-
Ġazālī in the vernaculars, because Llull is explicit in stating that the aim of his vernacular 
version is to make al-Ġazālī’s logic accessible to people who are not able to read Arabic nor 
Latin: 
 

TEXT 39. Ramon Llull, Lògica del Gatzell, vv. 5-10 817 
 
[…] que translat de latí en romans818 
en rimes e’n mots qui son plans, 
per tal qua hom puscha mostrar 
logica e philosophar 
a cels qui non saben latí 
ni arabich […] 

 
A second, later example of the fortune of the MF in late medieval Spain is possibly repre-
sented by Alfonso de la Torre’s Castilian Visión deleytable. The work is an encyclopaedic 
compendium on philosophy, the sciences, and the seven liberal arts, written in allegorical 
fashion – with personified characters such as Razón (Reason) and Entendimiento (Under-
standing) – around 1440819. While the greatest part of the thematic chapters of the Visión 
deleytable appear to depend on Maimonides’ Guide of the Perplexed820, its section on logic 
has been authoritatively claimed to depend on the Latin translation of the Logic of the MF821. 

 
815 LOHR 1967: 28-39, following and developing an earlier assessment by RUBIÓ I BALAGUER 1913-1914: 316, distin-
guished five phases of composition, from an originary, lost Arabic compendium, through three stages of Latin 
elaboration, and up to the Catalan rhyming version. The text of the latter, composed of 1612 verses of nine syl-
lables, coupled in distichs, was first edited by RUBIÓ I BALAGUER 1913-1914, and then again by GALMÉS 1936 in the 
first of the two volumes on Rims (vol. XIX) of the complete edition of Llull’s works. The Latin and the Catalan 
versions are transmitted together by MS München, Clm 10538: cf. LOHR 1967: 3. 
816 STACCIOLI 2021. The fractioning of the Latin prose text at pp. 13-14, functional to the comparison with the Cat-
alan verse, looks a particularly compelling proof of the direction of transmission from Catalan into Latin for 
which Staccioli argues, since it seems arduous to suppose the contrary passage from prose to a poetic rendition 
already corresponding to it. 
817 As quoted in STACCIOLI 2021: 15. 
818 MS Roma, Biblioteca dell’Accademia Nazionale dei Lincei e Corsiniana, 44.A.3, presents here the important 
variant «que translat d’arabich en romans», against the reading of the other two available manuscripts. Also 
before, at v. 3, the manuscript preserved in Rome reads «la qual es dita del Gatzell» for «la qual es compendi 
novell» of the other manuscripts. For the most recent analysis of the variants and their implications, see STAC-

CIOLI 2021: 15-17, which concludes: «Ipotizzando una doppia redazione volgare e latina a partire da un comune 
antecedente in arabo, l’affermazione contenuta nel prologo del Compendium e la variante del manoscritto cor-
siniano troverebbero entrambe la loro giustificazione: una traduzione “de arabico in latinum” e una “d’arabich 
en romans”». 
819 Critical edition in GARCÍA LÓPEZ 1991. 
820 WICKERSHAM CRAWFORD 1913b. 
821 Cf. WICKERSHAM CRAWFORD 1913a: 66 and WICKERSHAM CRAWFORD 1913b: 189. 
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Despite these dominant Muslim and Jewish sources, the work enjoyed a documentably vast 
fortune in Christian Spain, thus contributing implicitly to the widespread diffusion of al-
Ġazālī’s basic, but clear and neat, treatment of Aristotelian logic822. 

 
 

2.4.2.2. Dante Alighieri (Italian) 
 
 
The reception of al-Ġazālī in Italian vernacular is witnessed by the work of Dante Alighieri, 
who quotes him twice, by the Latinized name of ‘Algazel’, in his incomplete philosophic 
treatise in four books, the Convivio823. Both passages in which Algazel is quoted have to do 
with psychology, though broadly taken. In the first case, the doctrine at stake is the thesis 
of the heavenly production of substantial forms in sublunary matter.  
 

TEXT 40. Dante Alighieri, Convivio II XIII 5 
 
E la terza similitudine si è lo inducere perfezione nelle disposte cose. Della quale in-
duzione, quanto alla prima perfezione, cioè della generazione sustanziale, tutti li fi-
losofi concordano che li cieli siano cagione, avegna che diversamente questo pongano: 
[(a)] quali dalli motori, sì come Plato, Avicenna e Algazel; [(b)] quali da esse stelle, 
spezialmente l’anime umane, sì come Socrate, e anche Plato e Dionisio Academico; e 
[(c)] quali da vertude celestiale che è nel calore naturale del seme, sì come Aristotile 
e li altri Peripatetici. 

 
The doxography reported by Dante distinguishes between thinkers who attribute this ce-
lestial influence in substantial generation (a) to the movers of the heavens (i.e. the intel-
lects), (b) to the planets or orbs themselves, and (c) to a «celestial virtue» located in the 
seed. Al-Ġazālī is correctly listed in the first group (a), since he unambiguously states in the 
MF that forms come from the separate intellects824. Interestingly enough, this group is how-
ever sharply distinguished from (c), formed by the Aristotelian philosophers – an under-
standing of Peripatetic thought not precisely in line with our modern account of it (in which 
Avicenna and al-Ġazālī would certainly belong to a Peripatetic trend, although Neopla-
tonized), nor with coeval assessments by contemporaries of Dante825. Gianfranco Fioravanti, 
the most recent and reliable commentator of Dante’s Convivio, quotes for the reference to 
Avicenna and Algazel a parallel passage of Albert the Great’s De anima: «dicunt isti [scil. 

 
822 For a general study on the influence of the Visión deleytable in Spain during the 15th century, as well as on its 
sources (especially Jewish), and on its philosophical rationalistic (though perhaps slightly anachronistic) model, 
cf. the monograph by GIRÓN-NEGRÓN 2001. 
823 Critical edition in AGENO 1995; commentary by FIORAVANTI 2014. 
824 Cf. e.g. Metaphysics V, §300 in my Translation: «On account of the fact that these celestial bodies are con-
cordant in a universal nature, which is the one that requires the circular movement in all [of them], the matter 
benefits of the absolute disposition to the reception of every form. Inasmuch as every one of them has a proper 
nature which necessitates in some of them a proper disposition to some of the forms, then the form is, for every 
matter, from the separate [intellect]» (emphasis added). 
825 Albert the Great, for instance, is clear that Algazel belongs to the Peripatetici; cf. SIGNORI 2019: 513-521, esp. 
514-515. 
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Avicenna et Algazel] splendorem intelligentiarum dare formas»826. While the passage cer-
tainly associates the two authors in a very characteristic Albertinian way827, and could thus 
well be the source for Dante’s quotation, it seems however peculiar that the Albertinian 
source for the attribution of the same doctrine to Plato should be retrieved in another work, 
the De somno et vigilia828. Fioravanti rightly speaks in this case of a model of work «à brico-
lage» on the part of Dante. Given the independent necessity of assuming a patchwork of 
different sources to explain the passage, Dante’s direct reading of the text itself of the Latin 
Algazel could perhaps also be surmised in this case, since the doctrine which is at stake is 
certainly expressed more diffusedly, if not more clearly, in that text than in Albert’s reprise 
of it in the De anima. 

The second explicit nominal quotation of ‘Algazel’ in Dante occurs in the fourth trea-
tise of the Convivio. The topic is the relative difference of the individual human souls, which 
are stronger or weaker – and thus also nobler or less noble – depending on various reasons. 
Avicenna and al-Ġazālī are quoted together as supporters of the idea that the souls of dif-
ferent human beings are noble and vile «by themselves and for their own principle» [da 
loro e per loro principio], while Plato and other thinkers linked the relative nobility of the 
souls to the nobility of the star which influences them. 

 
TEXT 41. Dante Alighieri, Convivio IV XXI 2 
 
In prima è da sapere che l’uomo è composto d’anima e di corpo; ma dell’anima è 
quella [scil. la nobiltà]; sì come detto è che è a guisa di semente della vertù divina. 
Veramente per diversi filosofi della differenza delle nostre anime fue diversamente 
ragione: ché Avicenna e Algazel volsero che esse da loro e per loro principio fossero 
nobili e vili; e Plato ed altri volsero che esse procedessero dalle stelle, e fossero nobili 
e più e meno secondo la nobilitade della stella. 

 
Fioravanti gives as a source for this Dantean text a very close passage from Albert the Great’s 
De somno et vigilia: «Avicenna et Algazel […] dicunt […] gradus esse in anima intellectuali, 
quia quidam sortiuntur animas altiores et quidam inferiores»829. In this case, the mediat-
edness of the quotation seems guaranteed by the circumstance that Avicenna and al-Ġazālī 
are quoted together in Albert’s text. The remote source in the MF can be recognized in a 
passage from Physics V.9, corresponding to §§447-449 in my Translation, which deals with 
the typical Avicennan theme of the individual differences between the speculative faculties 
of distinct human souls830.  

 
826 Cf. Albert the Great, De anima 3.2.8, ed. STROICK 1968: 188. 
827 Cf. supra,  
828 See Albert, De somno et vigilia 3.1.8, ed. BORGNET 1890: 187b: «Plato autem et Socrates praeceptor eius, sed et 
illius praeceptor in philosophia Dionysius Academiae praecipuus Stoicorum, dicunt concorditer omnes a com-
paribus stellis animas descendisse».   
829 Albert, De somno et vigilia 3.1.6 ed. BORGNET 1890: 185a. This quotation of Algazel in Albert appears in SIGNORI 
2019: 590 at number [222] in the Table (the explicit nominal reference of the two authors actually appears at 
184b). The Ġazālīan source I have indicated there is relative to the first doctrinal item listed by Albert and at-
tributed to Avicenna and Algazel, i.e. the perfect immateriality of the intellectual soul.  
830 This passage corresponds to the treatment of the second kind of prophecy in that section on the text, the one 
linked to the speculative faculty, after a first typology of prophecy which has to do with the soul in general, and 
a third kind connected with the imaginative faculty. Cf. also infra the Commentary ad loc. for more details. For 
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Interestingly, a different text from the same Fifth treatise of the Physics of the MF was 
also evoked in previous scholarship831 as a possible antecedent of an absolutely crucial pas-
sage of Dante’s Comedy, the description of the satisfaction of the intellectual desire [voglia] 
of knowing God at the very end of the Paradiso: «ma non eran da ciò le proprie penne: / se 
non che la mia mente fu percossa / da un fulgore in che sua voglia venne» («but mine own 
wings were not enough for this; / had not my mind been smitten by a flash / of light, wherein 
what it was willing came»)832. In these lines, Dante writes that he could not have understood 
at any rate the mystery of Incarnation and divine triunity presupposed by his vision of the 
Trinity (which he had just compared to the mathematical insoluble par excellence, the 
squaring of the circle), had it not been for a sudden fulgore – a flash of light, granted by 
divine grace – which revealed to his mind the desired answer. In the MF, the truthful visions 
in the wakefulness are similarly said to occur suddenly, «like the fleeting flash» [Arabic ka-
l-barqi l-ḫāṭifi, Latin quasi fulgor cito pertransiens]833. The terminological identity, together 
with the uncommon elegance of the Latin formulation and the perfect congruence of con-
text – the description of a fugacious vision transcending the normal capacities of the hu-
man intellect –, make the possible memory of this passage on the part of Dante at least 
plausible. Indeed, the Latin translation of the passage mentions, just before the fleeting ful-
gur, the possibility for a soul to ascend to a higher world [Arabic yaṭluʿu ilà ʿālami l-ġaybi, 
Latin elevetur ad mundum superiorem], a circumstance once again perfectly in keeping with 
Dante’s journey up to the Empyrean Heaven. But if this is the case, a philosophical reminis-
cence of the Algazel latinus would appear nowhere else than at the culminating point of the 
Divine Comedy, and thus at one of the pinnacles of medieval literature as a whole. While the 
hypothesis as it stands certainly requires a supplement of investigation, its very possibility 
attests to the momentous impact of the transmission of Arabic Peripatetic ideas to Dante’s 
poetry. Among the various channels through which these ideas of remote Aristotelian 
origin could be transmitted all the way down to Dante, the concise and effective formula-
tions of the Latin Algazel – possibly through the mediation of further Latin thinkers, such 
as Albert the Great – look like a particularly promising path to explore. 
 

*** 
 
By way of conclusion of this section, a brief note on who our al-Ġazālī, despite his many 
vernacular incarnations in Romance environment, most likely is not. Romance philologists, 
especially in the Italian and Provençal traditions, may be familiar with a rather mysterious 
‘Algazel’ sometimes popping up in different texts of scientific medieval erudition, from an 
anonymous Provençal poem on geomancy edited by Gianfranco Contini834, up to the pon-
derous vernacular didactic poem Acerba – a harshly critical imitation of Dante’s Comedy – 
written by the Italian Cecco d’Ascoli835. Twentieh-century scholars also identified with the 

 
a recent treatment of the Avicennan background cf. BERTOLACCI 2020b.  
831 FALZONE 2010: 46 fn. 1. Falzone’s reference is very cursory and conveniently cautious, but is nonetheless very 
acute and persuasive to me. 
832 Pd XXXIII 139-141; English translation LANGDON, available online. 
833 Physics V.7, §439. Cf. also the Commentary ad loc. for discussion. 
834 See CONTINI 1940. 
835 Ed. CENSORI-VITTORI 1971. 



Introduction 

 264 

same ‘Algazel’ the ‘Zale’ who makes his appearance in the Italian savant Ristoro (or Restoro) 
d’Arezzo’s encyclopaedic treatise The Composition of the World with Its Causes [La com-
posizione del mondo colle sue cascioni]836. Already in 1921, however, Italian Arabist Giuseppe 
Gabrieli pointed at the more correct identification of Ristoro’s ‘Zale’ with al-Zarqalī, rather 
than with our al-Ġazālī and his Latin-vernacular alter ego Algazel837. A renowned astrologer 
and astronomer active in 11th century Andalusia, Abū Isḥāq Ibrāhīm ibn Yaḥyà al-Naqqāš al-
Zarqālī (d. 1087) certainly looks like a more suitable candidate than the author of the MF 
not only for Ristoro’s Zale, but also for the various astrological teachings reported under the 
name of Algazel in Cecco d’Ascoli’s, and in the anonymous Provençal geomancer’s, respec-
tive poems. While further research into al-Zarqālī’s texts will be needed in order to defini-
tively ascertain his identity with the thinker quoted by such authors838, the common iden-
tification of that vernacular Algazel with our al-Ġazālī839 – which, for readers of Latin script 
up to the Renaissance, is nothing more than the author of the MF – can be now dismissed 
with fair certainty. 
 
 
2.4.2.3. The Slavic (Ruthenian) Logika 
 
 
In 1909, Sergei Neverov published the edition of a Slavic text contained in a unique Kyiv 
manuscript, which was copied in part for the Russian Hebraist Pavel Kokovtsov in 1903, and 
was later destroyed during World War II840. Neverov’s edition, together with Kokovtsov’s 
copy, are thus by now our only access to the last section of an important Slavic text on logic 
and metaphysics of the second half of the 15th century, the so-called Logika of the Judaizers, 
also known as Логика іудействующих (Logika íudeĭstvuyushtikh, Logic of Jews) or Логика 
Авиасафа (Logika Aviasafa, Logic of Aviasaf, from the name the text itself gives to its au-
thor). The rather mysterious ‘Aviasaf’ appearing in one of the titles with which the work is 
known is, in fact, our al-Ġazālī841, and the text itself is – at least  for its main part – a Hebrew-
Slavic translation of the sections on Logic and Metaphysics of the MF. The Slavic version was 
in turn prefaced by a Ruthenian translation, again from Hebrew, of the originally Arabic 
text known as Logical Terminology [Millot higgayon]842. More particularly, thus, the texts 
which circulated (and are modernly edited) under the name of Logika (of the Judaizers) in-
clude: (1) Kniga glagolemaja logika, a Ruthenian translation of the pseudo-Maimonidean 

 
836 Ed. MORINO 1976. 
837 Cf. GABRIELI 1921: 32. 
838 The channels themselves of his hypothetical transmission to vernacular authors remain to be investigated. 
839 As contained e.g. in the list of names printed in the appendix of CONTINI 1940. 
840 On the vicissitudes of the Kyiv manuscript and its copies, cf. PARAIN 1939: 319, TAUBE 2016: 78, and SHAPIRA 
2018: 297. 
841 It seems however unlikely that Aviasaf is in itself a corruption of al-Ġazālī’s patronym Abū Ḥāmid. Cf. the 
reasons of caution already advanced by PARAIN 1939: 322 fn. 1, to the effect that Aviasaf might actually also be a 
corruption of al-Fārābī’s Jewish name, or else a reminiscence of the Old Testament’s ‘Abiasaph’. See also SHAPIRA 
2018: 306. 
842 Cf. TAUBE 2016: 78, 131, 426. As aptly recalled in SHAPIRA 2018: 297 fnn. 4-5: «The Arabic original [scil. of the 
Logical Terminology] was translated into Hebrew three times: in Provence by Moses b. Samuel Ibn Tibbon, in 
Sicily by Aḥitub of Palermo, and in Spain by Joseph Ibn Vives. […] The West Russian translator[s] worked from 
both Ibn Tibbon’s and Aḥitub’s versions, thus creating a combined text.».  
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Millot higgayon; (2) Premoudrost’ Božestvenaja, corresponding to the Hebrew ha-Ḥokmah 
ha-elohit, i.e. the section on Metaphysics [Ilāhiyyāt] of the MF; and (3) Reče Aviasaf [Thus 
Spoke Aviasaf], corresponding presumably to the section on Logic of the Hebrew MF (this 
latter part corresponds to the text preserved by Neverov’s and Kokovtsov’s copies men-
tioned above)843. 

After many erudite studies, due in particular to the efforts of Moshe Taube844, it has 
now been definitively ascertained that this partial Slavic version of al-Ġazālī’s MF was 
achieved in the second half of the 15th century by the Jewish scholar Zacharia [Škaria] ben-
Aharon ha-Cohen of Kyiv, who translated the anonymous Hebrew version of the MF – titled 
Kavvānōt ha-pīlōsōfīm – into Ruthenian/West Russian845. Part of the historical importance 
of this Hebrew-Slavic translation resides in its technical language, which innovatively ren-
ders into Slavic a difficult and variegated philosophical terminology of Arabic-Hebrew 
origin846. Zacharia’s translation obscures the remote Arabic origin of the work, not only by 
changing the name of the author in ‘Aviasaf’, but also by producing a cultural acclimation 
of Arabic names, changed to Jewish ones847. It is not however entirely clear to me whether 
this substitution, which reminds one of the analogous methods employed by the medieval 
translators into Latin848, is actually original of the Ruthenian translation, or was rather al-
ready present in the Hebrew version that the Slavic translators, in their turn, employed in 
producing the Russian text.  

As far as the method of the translation is concerned, Taube interestingly showed that 
the Slavic version was actually made a quattro mani: the Jew Zacharia, well-versed in the 
Judaeo-Arabic philosophical literature (although not in Arabic itself), translated orally from 
Hebrew to his own Slavic vernacular, heavily Polonized, while his anonymous partner, a 
Christian more expert of literary Ruthenian, wrote down and corrected, at least in part, the 
translated text849. Mutatis mutandis, this method is remarkably similar to the versions «à 
deux interprètes», studied by Marie-Thérèse d’Alverny as far as the Arabic-Latin translation 
movement in medieval Andalusia is concerned850. The language of the achieved Hebrew-
Slavic translation presents itself as a form of Ruthenian, a Slavic language based on vernac-
ular Middle Belarusian and Ukrainian, but in turn strongly influenced by Polish. Ruthenian 
was used at the time as the chancery language of the Grand Duchy of Lithuania, under 

 
843 See SHAPIRA 2018: 298. Shapira makes the last part correspond in its entirety to the «Sefer Kavvanot ha-filoso-
fim le-Abu Ḥāmid Algazālī», but this cannot be the case if the metaphysical section of the work is already present 
as the second, theological part (reported under the title of Premoudrost’ Božestvenaja). 
844 Cf. PARAIN 1939; TAUBE 1995; TAUBE 2005; ROMANCHUK 2005; TAUBE 2006; MILKOV 2016, and now also the pon-
derous editions, with apparatus and indices, by TAUBE 2016 and RYAN-TAUBE 2019. These will be best read to-
gether with the extremely well-informed review essays by SHAPIRA 2018 (on TAUBE 2016) and ROMANCHUK-GOFF 

2020 (on both editions). 
845 TAUBE 2016: 62-63. 
846 According to TAUBES 2016: 54, approvingly quoted by ROMANCHUK-GOFF 2020: 221, the Ruthenian translation 
of the Logika «disregards any terminological tradition that may have existed in Slavic», and is thus highly inno-
vative. 
847 SHAPIRA 2018: 306: «The translator[s] also chose to camouflage the Muslim origin of the work by al-Ghazālī, 
erasing all traces of Arabic—including the author’s name, Abu Ḥāmid, renamed “Aviasaf,” and converting the 
inseparable pair of the Arabic grammatical tradition, ‘Umar and Zayd, into Isaac and Jacob». Cf. TAUBE 2016: 58.  
848 Cf. supra, §2.2.1. Cultural Acclimations. 
849 A very clear summary of the method is in SHAPIRA 2018: 305-306. 
850 See D’ALVERNY 1989, quoted also supra, §2.2. Latin. 
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whose rule Zacharia worked. In particular, the patronage of the noble family of the 
Olel’kovyči appears as the most likely origin of Zacharia’s peculiar enterprise of transla-
tion851, which produced a sizable corpus of Ruthenian writings, of mostly Arabic and He-
brew provenance. This material, as mentioned, is now available in two, very sound critical 
editions852. 

The name Logika of the Judaizers derives from the association of the text of al-Ġazālī’s 
Ruthenian translation, and of the other writings translated by the Jew Zacharia, with a 
Christian heresy which developed in Novgorod, and later in Moscow, from about 1470 on-
wards. The ‘Judaizers’, thus called from a Russian pejorative term which was later aban-
doned853, was the name given in the historical sources to a group of religious dissidents, the 
diffusion of whose ideas was also linked to the eschatological wait for the end of the world, 
which had been calculated by some members of the Russian Orthodox Church for the year 
1492854. While the transmission of the so-called Literature of the Judaizers, including our 
Logika, was explicitly connected by the archbishop of Novgorod Gennadi, one of the stark-
est adversaries of the heresy, with Zacharia’s travel to Novgorod in the company of the Lith-
uanian prince Mikhailo Aleksandrovič Olel’kovič, the cultural programme of Zacharia does 
not appear in itself originarily linked with the development of the heresy855.  

 
851 Cf. ROMANCHUK-GOFF 2020: 215-216, who paraphrase Taube’s (and Romanchuk’s own: see ROMANCHUK 2005) 
findings: «The question of who commissioned Zacharia’s sizable undertaking remains open. […] The Rutheno-
phone Olel’kovychi, ambitious politicians and liberal patrons, would seem the more likely candidates». See also 
SHAPIRA 2018: 305, who is very convinced by the hypothesis of a West Ruthenian aristocratic commission for the 
corpus. 
852 As partly mentioned above, the corpus of writings translated by Zacharia into Ruthenian includes, among 
others: (i) a brief Treatise on the Art of Logic or Logical Terminology [Millot higgayon], pseudo-epigraphically 
attributed to Maimonides, which constitutes the preface of the actual Logika; (ii) the Logika, itself, i.e. al-Ġazālī’s 
own text, which is in turn subdivided into a theological (i.e. metaphysical) and a logical part, corresponding 
respectively to Metaphysics and Logic in the Arabic MF; (iii) a compilation titled Secret of Secrets [Tainaia 
tainykh], based on the Arabic treatise on the art of politics Sirr al-asrār [Secretum secretorum], fictitiously 
shaped as a letter of Aristotle to Alexander the Great. The Ruthenian Secret of Secrets includes translations of 
Abū Bakr al-Rāzī’s medical letter To Abū Ṣāliḥ al-Manṣūr (known in Latin as Ad Almansorem) and of Moses 
Maimonides’ short writings On Poisons and their Antidotes, On Coitus, and On Asthma (cf. ROMANCHUK-GOFF 

2020: 214 and, for a more comprehensive list, also SHAPIRA 2018: 296). (i) and (ii) are edited in TAUBE 2016; (iii) is 
available in RYAN-TAUBE 2019. 
853 For the caution necessary when using such a «misnomer», which is however adopted by Taube as the title of 
his critical edition, cf. SHAPIRA 2018: 295: «In 1909, one version of this collection was dubbed The Logic of the 
Judaizers, although, as Taube notes, this is a misnomer if “taken to mean ‘used by’ or ‘representing the views of 
the Judaizers’”» (the reference is to TAUBE 2016: 70). And see again SHAPIRA 2018: 295 fn. 1: «“The heresy of the 
Judaizers” is a misnomer over which much ink has been spilled. Soviet-era scholars preferred the “Novgorodian 
heresy” and similar names. In a 2016 historical serial aired on Russian television, the “Judaizers” were converted 
into “Novgorodianizers” to avoid the J-Word». 
854 Cf. MARTIN 2007: 290-291. 
855 Cf. the useful and balanced synthesis on the heresy, and its relation with the corpus of writings translated by 
Zacharia, presented by SHAPIRA 2018: 295-296, also on the basis of Taube’s findings: «The Logika, or Logika of the 
Judaizers, as the set of translations became known, was among the works explicitly mentioned in a 1489 letter 
by the archbishop of Novgorod, Gennadi, as in the possession of the “Judaizing heretics” he had recently discov-
ered in the city. Taube makes a very important contribution by distinguishing between the pious allegations 
brought against the “heretics” and the facts that can be firmly established. The “heretics” of Novgorod and later 
of Moscow were not Judaizing Christians or possible converts to Judaism, but rather cosmopolitan freethinkers 
interested in the wisdom they believed they could learn from Jews; this intellectual trend flourished, with ups 
and downs, from around 1470 to 1504. […] Although some of the Muscovite “Judaizers” showed interest in parts 
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The transmission of al-Ġazālī’s MF, through the Hebrew tradition, to the (West)-Rus-
sian environment of the 15th century, and its very connection with an episode of such his-
torical and theological momentum as the so-called heresy of the Judaizers, are as many fur-
ther reasons for acknowledging the extraordinary vitality of al-Ġazālī’s text, which spread 
out in an extremely wide range of different places, languages, and cultural contexts. While 
scholarship tends, for obvious and legitimate reasons of linguistic competence, to isolate 
these contexts of reception from one another, and thus to treat them separately, important 
cultural enterprises such as Taube’s trilingual (Ruthenian, Hebrew, and English) edition of 
the Slavic Logika are important steps towards a more organic and holistic picture of the 
surprisingly vast aftermath of al-Ġazālī’s compendium of philosophy. In turn, such effort of 
building bridges between different linguistic and cultural contexts, which is now still at the 
beginning, could help in the future to provide better critical editions of the involved texts, 
also in their linguistic instantiations closer – in time, language and transmission – to the 
original Arabic856. In the case of the MF, in sum, a cross-cultural and cross-linguistical ap-
proach reveals itself not only highly advisable, but even in some sense indispensable to the 
better comprehension of the text in its fascinating historical metamorphoses. This repre-
sents an exciting as well as challenging programme for further research. 

 
 

 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 

 
of this corpus, it cannot be connected with the “heresy” directly». 
856 In order to edit the Ruthenian text, TAUBE 2016 provided a working critical edition of the portions of the 
anonymous Hebrew translation used by Zacharia, based on four manuscripts (cf. also ROMANCHUK-GOFF 2020: 
220). 
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3 
THE PRESENT COMMENTED  

TRANSLATION 
 
 
 
 
3.1. Features of the Translation 
 
 
The version of the MF offered in this dissertation is the first complete English translation of 
the work, and the third modern integral version, after the groundbreaking Spanish transla-
tion published in 1963 by Manuel Alonso Alonso [Maqāṣid al-falāsifa o Intenciones de los 
filosofos]857, and the Turkish translation published in 2002 by Cemalettin Erdemci under 
the title Felsefenin Temel İlkeleri [The Basic Principles of Philosophy]858. Apart from several 
translations of the sole Prologue in various Western languages859, only a draft – though very 
valuable – English version of the Logic of the MF was produced, and kindly shared online 
with the scholarly community, by Tony Street860. 

As opposed to Alonso’s translation, the present version is based on the most recent 
edition of the Arabic text, the one provided by Sulaymān Dunyā in 1961. While clearly not 
critical, this edition presents however a germinal apparatus, in the form of interlinear notes 
which give notice of different readings the editor found in the manuscript – MS Cairo, Dār 
al-Kutub al-Azhariyya 86/27143 Ḥikma wa-falsafa – and the preceding edition (by Kurdī) he 
consulted. Given the crude and unrefined status of the inchoative apparatus printed by 
Dunyā, in the majority of cases it is unclear whether the variant reading given between 
dashes is indeed taken from the Cairo manuscript. Unfortunately, I was not able to consult 
the manuscript directly, either861. When referring to the variant readings provided by Dunyā 
in my Commentary, therefore, I have designated them collectively with the siglum «D-Alt», 
meaning the alternative version (Altera versio) printed by Dunyā. Whenever the conditions 
of the text made it necessary or advisable, I have collated Dunyā’s edition, as well as his 
germinal ecdotic remarks gathered in D-Alt, with the previous Arabic text prepared by 
Muḥyī al-Dīn Ṣabrī al-Kurdī862, which I have consulted in the reprint curated in 2000 by 
Maḥmūd Bīǧū863. In addition to the available Arabic editions, I have also consulted in many 
loci critici the most ancient known Arabic manuscript of the MF, MS Istanbul, Yeni Çami 
Kutüphanesi, 735 (siglum Y), which can be dated to the 12th century and which transmits 

 
857 ALONSO 1963.  
858 ERDEMCI 2002. Cf. also supra, §1.1. Title, for some considerations on the title of Erdemci’s Turkish version. 
859 MUNK 1857: 369-372; BEER 1888: 21-23 (reproduced in HANA 1972); ASÍN PALACIOS 1901: 138 ff.; MACDONALD 1936: 
11; VAJDA 1960: 21 fn. 1; ALONSO 1963: 3-4; LOHR 1965: 223-224; GRIFFEL 2021: 430-431. 
860 STREET s.d. 
861 This is due to various reasons, the foremost of which was the extreme difficulty of getting in touch with the 
library staff, especially during the pandemics. 
862 KURDĪ 19121, 19362. 
863 BĪǦŪ 2000. 
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overall an excellent Arabic text864. Finally, I have also taken into systematic consideration 
the Latin translation of the work, which can be dated to the third quarter of the 12th century, 
thus being coeval to the most ancient known Arabic manuscripts865. Given the largely literal 
character of the translation and its antiquity, the text of the Latin version also constitutes 
an important witness of its Arabic original, and can sometimes be used – with all the due 
caution, and of course together with the irreplaceable testimony of the direct tradition – as 
an important source to assess the constitutio textus of the Arabic MF.  

On the basis of all the materials, editorial and handwritten, listed above, I have pro-
posed to emend Dunyā’s text in about one hundred and eighty places, and have accordingly 
translated into English what I believe to be time by time the most correct text. Of course, 
this process of eclectic emendation is merely to be considered as a preliminary step towards 
a future proper critical edition of the text of the MF, but hopefully represents a useful inter-
mediate stage towards the achievement of that ambitious goal. All the corrections to the 
Arabic text I have proposed are reported synoptically in Appendix 4 (see infra), while the 
justification of the correction (when not obvious) has been provided case by case in the 
Commentary ad locum. 

As far as the method and style of the translation are concerned, I have tried to be literal, 
consistent, and to avoid ambiguity. I have thus privileged whenever possible literal, some-
times verbum de verbo renditions of the Arabic original, and I have at the same time tried 
to use one (consistency) and only one (avoidance of ambiguity) English equivalent for any 
given Arabic term. This ideal goal was made harder to reach by the luxuriant abundance of 
Arabic vocabulary, which has in many cases at its disposal two, three of even four terms 
where English – as well as many other modern Western languages – would reasonably use 
only one866. A case in point could be the lexicon of ‘difference’, expressed in Arabic by the 
different triliteral roots ġ-y-r, m-y-z, f-w-t, f-r-q, and ḫ-l-f, which, in various verbal and nom-
inal patterns, give rise to a really wide variety of terms, such as ġayriyya, taġayyur and 
taġāyur, and then iḫtilāf and ḫilāf, tafriqa and farq, tamyīz, tafāwut, and a handful of further, 
less common words, whose meanings appear often to overlap. In such a lexical wealth, cap-
turing all semantic nuances and maintaining them in a long English translation appears 
particularly arduous, although I have made at least an attempt at consistency in my rendi-
tions. 

When it was not possible to distinguish lexically every single term deriving from one 
and the same root in Arabic, because of the abundance of different outcomes due to the 
possible application of several noun and verbal patterns, in my English translation I have 
at least tried to be unambiguous and consistent as far as the umbrella triliteral root was 
concerned. Established renditions of Arabic terms in English scholarship have been taken 
in due consideration, and followed whenever possible in the limits of the adopted criteria 
of literality and legibility. The necessity to preserve the literality of the translation and the 

 
864 Cf. infra, Appendix 3. 
865 For information on the Latin translation of the MF, its dating, and its authors, cf. supra, §2.2. Latin. For its 
manuscripts, cf. infra, Appendix 3. 
866 The modern translator is comforted in his discomfort when he learns that the same difficulties in rendering 
the fluxus loquendi (‘exuberance of expression’) and the prolixitas (‘prolixity’) of the Arabic original were also 
experienced, and lamented, by such a skilful Arabic-into-Latin translator as Hermann of Carinthia, who pro-
duced an heavily abbreviated version of Abū Mašar al-Balḫī’s Great Introduction to Astrology in the 12th century. 
Burnett, Hasse 
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univocal value of the English expressions used to render technical Arabic terminology was 
thus given priority, in general, over the per se very important aspects of style and readability, 
hopefully without prejudging them to the point of incomprehensibility. All my translative 
choices, whenever not obvious to any expert reader, are accounted for in the Commentary 
to the relevant locus. 

All the expressions absent in the Arabic text, but useful or indispensable in order to 
make the syntax and the meaning of the English translation clearer, appear in the English 
text enclosed in square brackets ([…]). Page numbers of Dunyā’s edition are also added to 
the text, in bold, between square brackets and preceded by a capital ‘D’ (e.g. [D31]). Portions 
of text whose pertinence to the Ġazālīan original may be doubted are secluded by means 
of arrow heads (<…>), and the Commentary ad locum offers grounds for the recognition of 
the necessity of the seclusion. Common round brackets (parentheses) are sometimes used 
as punctuation marks within the text itself, just as commas, full stops and dashes are em-
ployed throughout the Translation to mark in a comprehensible way the syntax of the sen-
tence. I have disregarded almost completely the scanty, in most cases merely editorial, and 
often overall misleading punctuation of the Arabic text as it appears in Dunyā’s edition. 
Question marks are sometimes silently added where needed, even in cases in which 
Dunyā’s text does not indicate them. 

Direct dialogue with the fictitious interlocutor of many objections and answers ap-
pearing in the text has been marked by guillemets (French quotation marks: «…»)867. Since 
Dunyā does not indicate in a clear way the end of the passage which should pertain to the 
direct, though fictitious, dialogue formed by the interlocutor’s objections and al-Ġazālī’s 
answers to them, the end of the purported quotation can sometimes be indicated only ad 
sensum, and thus, in some sense, arbitrarily. Indeed, while the fictional objection is virtually 
always enclosed by the verbum dicendi which introduces it and the analogous verb which 
later introduces the answer (Arabic fa-in qāla/qīla […] qīla), and can thus be delimited ra-
ther clearly, the answer might on the contrary continue indefinitely through the text, since 
it is given (implicitly) in the author’s (i.e. al-Ġazālī’s) own name. As such, it is in principle 
indistinguishable from the remainder of the text (unaffected by the objection/answer strat-
egy of exposition). A different solution than the one I have adopted, which would eliminate 
the problem at the root, would be the systematic omission of any mark signalling the be-
ginning and the end of the direct dialogue, thus leaving the boundaries of the answers fluc-
tuate more freely in the perception of the reader. While the resulting effect of such a solu-
tion might have proved closer to that of the original Arabic, I deemed the effort of graph-
ically marking the scope of objections and answers useful from a conceptual point of view, 
since it helps isolating lines of arguments and articulating more clearly the logical develop-
ment of proofs and complex ideas. 

The text of the Translation was subdivided, for the sake of the subsequent Commen-
tary and for easier reference throughout this dissertation, in 455 paragraphs, numbered pro-
gressively and preceded by the symbol ‘§’. The progressive numbers of the paragraphs are 
indicated, in bold and within square brackets, at the beginning of each section of the text. 
The size of the paragraphs varies greatly through the Translation, depending chiefly on two 

 
867 This kind of dialogue is a distinctive feature of the theological genre of radd (‘refutation’), in which it serves 
the function of forcing the opponent into the adoption of «meaningless alternatives», as GRIFFEL 2005: 276, fol-
lowing VAN ESS 1975: 89, effectively puts it. The same method is followed in the TF, as a homage to tradition. 
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interrelated factors: (i) the individuation of units of meaning within the text, and (ii) the 
comparison with Avicenna’s DN (as in the Table of comparison presented in Appendix 1, 
on which see below868). The Prologue, for instance, despite being a relatively conspicuous 
and complex portion of text, is treated as a unitary section with a unitary meaning, and it is 
thus marked altogether as §1. By contrast, the discussion on the five external senses in the 
Fourth treatise of the Physics is subdivided in several paragraphs, even though at least one 
of them – the one devoted to the sense of taste (§386) – is far shorter than the average 
length of the paragraphs. This is done on grounds of consistency, and of the perceivable 
doctrinal autonomy of a passage with respect to the contiguous items of the text. The result 
is that each sense results treated in an independent paragraph of the Translation. The same 
happens, with even greater clarity, within the discussion on the inner senses in the same 
psychological section of the Physics of the MF: the paragraphs describing them (§§395-399), 
as a matter of fact, are all very brief, because they each treat only one of the internal senses. 
The reason for this articulate subdivision is that each of the inner senses represents a doc-
trinal tenet which – despite being treated very concisely by al-Ġazālī – clearly maintains its 
conceptual independence from the neighbouring topics, and thus deserves, at least in prin-
ciple, an autonomous treatment. The application of these criteria, notwithstanding some 
occasional conflict of conceptual or textual nature, has typically allowed for a regular sub-
division of the text of the MF. This, in turn, has made it possible to analyse the text in much 
detail, both in its own right and against the background of its Avicennan source. 

 
 

3.2. Features of the Commentary 
 
 
The complete continuous Commentary on the Translation is arranged on the basis of the 
aforementioned subdivision of the text in 455 paragraphs869. For every paragraph, the Com-
mentary is articulated as follows:  

(1) a first section reports, in bold, the number of the paragraph as it appears in the 
Translation, and its page correspondence with Dunyā’s Arabic edition, indicated 
by a capital letter ‘D’, followed by page and line number of the beginning of the 
paragraph, hyphen, and page and line number of the end of the paragraph in 
Dunyā’s text (e.g. D31.1-20); 

(2) a second section provides a brief descriptive summary of the contents of the para-
graph;  

(3) a third section, which begins after a separation marked with a dinkus (three aster-
isks in a row: ***), contains a lemmatic commentary of all the relevant expressions 
occurring in the paragraph, structured with a quotation of the English translation 
of the text of the MF (in small caps) followed by a doctrinal, historical, philological, 
and/or comparative explanation. If the quoted lemma is quite lengthy, I only re-
port the beginning and the end of it, replacing the missing words with suspension 
points in square brackets ‘[…]’. If an expression quoted in the Commentary recurs 

 
868 The four Appendices to the text of the MF are briefly described infra, §3.3. 
869 Supra, §3.1. Features of the Translation. 
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identical more than once in the same paragraph, I have added a superscript pro-
gressive number in order to mark the potentially different commentary on the dif-
ferent occurrences of the same word or phrase. 

 
An example of the structure of the Commentary is the following: 

(1) [§000] D0.0-0.0 
 
(2) Brief summary of the contents of §000. 
 

       *** 
 
(3) QUOTED LEMMA | Arabic Arabic equivalent of the quoted lemma, Latin Latin 

equivalent of the quoted lemma. Textual or doctrinal explanation, or other 
useful information on the quoted lemma. Quotation of possibly useful schol-
arship in the form: AUTHOR 0000: 00. 
LEMMA1 | Explanation referred to the first occurrence of «lemma» in the text 
of the Translation of §000. 
A LONGER […] QUOTED LEMMA | Explanation of the portion of text of §000 com-
prised between the occurrence of «a longer» and of «quoted lemma». 

 
 
The lemmatic commentary which constitutes part (3) of the annotation to each paragraph 
contains all the philological, historical, and doctrinal information on the text I was able to 
provide. Depending on the various cases offered by the text itself, this information may in-
clude:  

(i) the indication of the corresponding original Arabic text (in transliteration) 
and of the Latin translation of it (both in italics, preceded by «Arabic» and 
«Latin», respectively)870;  

(ii) various philological and textual remarks, including:  
(a) explanation of syntactical and lexical peculiarities,  
(b) illustration of the emendations provided to the text,  
(c) description of the possible origin of textual mistakes in both Latin and Ar-
abic,  
(d) hypothetical reconstruction of the most likely Arabic antigraph of a given, 
extravagant Latin rendition, or else of other possible conjectural readings (in 
all cases, hypothetical text not directly witnessed in the tradition – as far as I 
have consulted it – is preceded by an asterisk *, to mark its conjectural nature),  
(e) justification or discussion of translative choices,  
(f) indication of different possible renditions than the one adopted in the text 
of the Translation; 

(iii) doctrinal explanation of difficult points, including the addition of paraphrases 
and the expansion of complex or condensed passages, and/or more general 
conceptual clarifications; 

 
870 At this level of the annotation, I have usually normalized the orthography of the Latin text provided by 
Muckle to a more standard spelling (e.g. converting ‘–ci–’ followed by vowel in ‘–ti–’, like in sciencia > scientia, 
‘f’ in ‘ph’, like in fantasia > phantasia, and indicating declension diphthongs such as -ae). I have by contrast 
maintained Muckle’s spelling when directly quoting his text between quotation marks. 
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(iv) indication of sources different than the DN (all the parallels with the Persian 
summa being summarized in the Table of comparison provided in Appendix 
1), most notably other Avicennan texts; 

(v) indication of the remote Aristotelian source of the problem at stake; 
(vi) indication of parallel passages in other Ġazālīan (and sometimes non- 

Ġazālīan) texts, and/or of traces of the possible influence of the locus at stake 
in subsequent Arabic thought; 

(vii) remarks on the Latin aftermath of some passages, based of course on the Latin 
translation of the text (with its peculiarities, acclimations and misunderstand-
ings); 

(viii) discussion of available scholarship on those very passages of al-Ġazālī’s MF, or 
– far more often, due to the current status of scholarship – on the correspond-
ing doctrinal tenets as presented by Avicenna in various works of his. 

 
 
 
3.3. Appendices  
 
 
The work is completed by a series of Appendices, which systematically treat single aspects 
of the text which would not have fitted in the Introduction, nor in the analytic Commentary 
to the Translation. In particular, Appendix 1 presents a comprehensive Table of correspond-
ences between the text of the MF and that of he DN. The following Appendix 2 provides an 
analysis of the illustrations and diagrams of the MF, which extends the attention to both 
the Persian antigraph and the Latin translation of the text. In the direction of a future criti-
cal edition of the work, Appendix 3 offers a list of Arabic and Latin manuscripts of the MF, 
compiled on the basis of available scholarship. Finally, Appendix 4 registers all the correc-
tions and proposed emendations to the Arabic text of the MF and to its Latin translation I 
was able to propose (each emendation – whenever not trivial – is analytically discussed in 
the Commentary). Each Appendix is preceded by a Note that makes its criteria of construc-
tion, and all other element which might facilitate consultation, entirely explicit. The disser-
tation is concluded by a Bibliography, which lists all primary and secondary works cited in 
the Introduction and the Commentary. 
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The Intentions of the Philosophers 
 

 ةفسلافلا دصاقم
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 [§1] 
[D31] 

 

Prologue 
 

 
Praise to God who preserved us from error and made us know the slippery place where the 
steps of the ignorant stumble, and blessing and peace in particular upon the one who is en-
dowed with loftiness, for the acceptance and the responsiveness, Muḥammad the Chosen, 
the best of His creatures, and upon his family, the best of families! 

As for what comes next, you requested [from me] an unequivocal speech about the un-
veiling of the incoherence of the philosophers, of the mutual contradictions of their opinions, 
and of the ambushes of their deceit and their enticement. But I have no desire in complying 
with your wishes before having apprised you of their doctrine and having instructed you 
about what they firmly believe. The inquiry into the corruption of their doctrines before the 
full comprehension of their attainments is impossible, or rather it is to throw in blind folly 
and in error. 

I considered, therefore, to give precedence to a concise speech before the clarification 
of their incoherence, [a speech] containing the account of their intentions concerning their 
sciences: [(i)] the logical [science], [(ii)] the natural [science] and [(iii)] the divine [science], 
without distinguishing in them the true from the false. I rather aim to make the limit of their 
speech comprehensible, without being prolix with the mention of what is analogous to an 
interpolation and to appendages extraneous to the intentions. I will adduce these examples 
according to the method of the accurate report and of the account, in connection with what 
they believe to be proofs [of what they say]. The aim of the book is the account of the Inten-
tions of the philosophers, and this is its title. 

I will first of all apprise you of the fact that their sciences have four divisions: [(1)] the 
mathematical [sciences], [(2)] the logical [sciences], [(3)] the natural [sciences] and [(4)] the 
divine [sciences]. 

 [(1)] As for the mathematical [sciences], they [consist in] a speculation about [(1.1)] 
arithmetics and [(1.2)] geometry; but in the things required [D32] by geometry and arithmet-
ics there is nothing contrary to the intellect, nor is it possible that they encounter disavowal 
or rejection. Since that is the case, there is no point for us in occupying [ourselves] with their 
allegation.  

[(4)] As for the divine [sciences], many doctrines concerning them are against the truth, 
and what is sound in them is the exception. 

[(2)] As for the logical [sciences], the majority of them [proceeds] according to the 
method of correctness, and the error in them is an exception. The Ašʿarites are at variance 
with them only because of the technical terms and the adductions [of proofs], and not [be-
cause of] the concepts and the intentions, since their goal is the refinement of the methods 
of the argumentations, and that is the thing to the sake of which all the speculators collabo-
rate. 

[(3)] As for the natural [sciences], what is true in them is mixed with what is false, and 
what is sound in them is similar to the error, so that in them it is not possible to judge whether 
the one or the other does prevail.  

In the book of the Incoherence the falsity of what is necessary to consider false in them 
will be made clear. Let us now make understand that we adduce this according to the method 
of the account, without supervision and in freedom, without an inquiry into what is sound 
and what is corrupt; so that, when we will have completed it, we will recommence with 
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seriousness and renewed vigour a separate book, which we will call The Incoherence of the 
Philosophers, if God wills. 

Let the beginning take place with the instruction about Logic and its adduction.   

 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 



 
 
 
 

Logic 
 
 

 قطنلما
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[§2] 
 

[D33] SPEECH ON LOGIC 
 

PREMISE CONCERNING THE INTRODUCTION TO LOGIC 
AND THE CLARIFICATION OF ITS UTILITY AND ITS PARTS 

 
 
As for the introduction, it is the fact that knowledges, even though their parts branch out, 
are [in the end] circumscribed to two parts: [(1)] conception and [(2)] judgment.  

[(1)] As for conception, it is the perception of the essences referred to through singular 
expressions, according to the way of instruction and verification, as the perception of the 
notion intended by the expression «body», «tree», «angel», «demon», «spirit», and the like. 
[(2)] As for judgment, it is like your knowledge that the world has an origin, that obedience 
will be rewarded, and that disobedience will be punished.  

 Every judgment is necessarily preceded by two conceptions. As a matter of fact, if one 
does not understand «world» on its own, and «having an origin» on its own, one does not 
conceptualize from that [proposition] the judgment concerning the fact that it has an origin. 
Rather, the expression «having an origin», when one does not conceptualize its meaning, 
becomes for instance like the expression «having an oripin». If someone said: «The world 
has an oripin», it would not be possible to judge it true, nor to judge it false, since what has 
not been understood, how could one not ignore it? Or how could one express a [truthful] 
judgment with regard to it? Likewise, the expression «world», should it be substituted by 
[another] indeterminate [expression]. 

[D34] Moreover, each of [(1)] conception and [(2)] judgment subdivides itself into [(a)] 
what is perceived at first [glance], without research nor careful inquiry, and [(b)] what does 
not result except through research. [(1.a)] As for what is conceptualized without research, 
it is like «being», «thing», and the like. [(1.b)] As for what results through research, it is like 
the knowledge of the true [nature] of the spirit, of the angel and of the demon, and like the 
conception of the things whose essences are concealed. 

[(2.a)] As for the judgment known at first [glance], it is like the judgment related to the 
fact that two is greater than one, and that things equal to one single thing are equal [to each 
other]. To this one could add sensible [knowledges], received [knowledges], and the com-
plex of the knowledges that the souls comprehend without having previously [accom-
plished] a research and a careful inquiry concerning them. They are limited to thirteen 
kinds, and they will be [explained] at their own place.  [(2.b)] As for what is perceived 
through careful inquiry, it is like the judgment related to the origin of the world, to the res-
urrection of the bodies, to the rewarding of the acts of obedience and disobedience, and so 
on.  

[(1)] All that whose conception cannot prescind from a research, it is only obtained by 
mentioning [its] definition; and [(2)] all that whose judgment cannot prescind from a re-
search, it is only obtained by proof. Each one of those two is preceded necessarily, without 
a doubt, by a knowledge. [(1)] As a matter of fact, when we ignore the meaning of «man», 
and we ask: «What is it?», and we are answered: «It is a rational animal», [D35] it is neces-
sary that «animal» be known to us, and analogously [also] «rational», so that through these 
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two may result for us the knowledge of «man», which we ignored before. [(2)] When we do 
not judge true the fact that the world has an origin, and we are told: «The world is formed; 
but every formed has an origin; therefore the world has an origin», this is not useful as for 
the knowledge of what we ignored concerning the temporal origin of the world, except if 
the judgment about the fact that the world is formed, and that what is formed has an origin, 
had previously come to us. Thereupon, through these two pieces of knowledge, we can then 
make [also] use of the knowledge of what was unknown to us. 

Thanks to this, it is then established that every knowledge [which is] researched only 
results by virtue of a knowledge that had already come previously. Moreover, [this] does 
not concatenate ad infinitum (endlessly), but it is inevitable that it ends at [certain] first 
[principles], which result in the natural disposition of the intellect without research nor 
thought. 

This is the introduction of the speech about logic.  
 

[§3] 
 

[D36] As for the utility of logic, it has already been established that the unknown only re-
sults through the known. It is apparent that it is not possible to reach every unknown 
through every known, but rather for each unknown there is a specific known related to it, 
which is a way for the adduction and the procurement [of it] in the mind, leading to the 
unveiling of [that] unknown. What leads from it to the disclosure of the concepts, then, is 
called «definition» or «description», while what leads to the pieces of knowledge having 
the form of judgments is called «proof», and within it there are the syllogism, [D36] the 
induction, the exemplification, and so forth. Both the definition and the syllogism are di-
vided in [(a)] what is correct and allows to acquire certainty, and in [(b)] what is wrong and 
yet resembles what is correct.  

The science of logic, therefore, is the rule through which what is sound and what is 
corrupt in the definition and the syllogism become distinguished, so that certain knowledge 
is also distinguished from what is not certain. It is as if [the science of logic] was the balance 
and the standard for every science. In the case of everything which is not weighed by the 
balance, one cannot distinguish in it the abundance from the lack, nor the profit from the 
loss.  

Now, if someone raised an objection by saying: «If the utility of logic consisted in dis-
tinguishing knowledge from ignorance, than what would the utility of knowledge be?», one 
should answer that every utility is dispensable if compared with the eternal happiness, 
which is the happiness of the hereafter and depends on the perfecting of the soul. The per-
fecting is [obtained] through two things: [(i)] the purification [(ii)] and the embellishment. 
[(i)] The purification is the cleansing [of the soul] from the vices of characters and its sanc-
tification with respect to the blameworthy qualities. [(ii)] As for the embellishment, it con-
sists in impressing [in the soul] the clear picture of the truth, so that the divine truths are 
revealed to it, and rather the entire existence according to its hierarchical order, by means 
of a trustworthy disclosure, compliant to the true that has no ignorance nor obscurity 
within it. The example of these things is the mirror, whose perfection consists in showing 
within itself the beautiful forms according to what they are in themselves, with no deviation 
or shift, and that thanks to its being cleansed [D37] from malice and rust, so that it can 
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reproduce within itself the beautiful forms. The soul, then, is a mirror within which the 
forms of all existence are impressed, whenever it is purified and polished thanks to the elim-
ination of the vices of characters. It is not possible to distinguish between blameworthy and 
praiseworthy behaviours except through knowledge, and obtaining the impression of all 
beings in the soul has no meaning except through knowledge, and there is no way to obtain 
it except through logic. The utility of logic, therefore, is to make use of the science, and the 
utility of science is to take possession of the eternal happiness. If, then, the connection of 
happiness to the perfection of the soul is shown true through [its] purification and [its] 
embellishment, logic becomes undoubtedly extremely useful. 

 
[§4] 

 
As for the parts of logic and their order, they are explained by the mention of its intent. Its 
intent is the definition and the syllogism, and the discerning of [those] that are sound 
among them from the corrupt [ones]. The most important of the two is the syllogism, which 
is a compound, since a syllogism does not run properly except [when it comes] from two 
premises, as will be [explained]. Every premise has in itself a subject and a predicate. Every 
predicate and [every] subject have in themselves an expression, and they undoubtedly in-
dicate a meaning. He who wished to grasp the compound, either in being or in knowledge, 
would not have [other] way [to do so] than [that consisting] in premising the single [com-
ponents] and the isolated parts in the first place. As the builder of the house needs to pre-
pare the wood, the bricks  and the clay [D38], since he needs to provide in the first place 
the single [components] and the parts, [in order] to occupy himself in the second place of 
the building up [of the house], in the same way the knowledge takes after [what is] known 
– it is, indeed, a conformable image of the known –, so that he who researches the 
knowledge of the compound needs to obtain the knowledge of the single [components] in 
the first place. From this, then, it necessarily follows that we speak about [(1)] the expres-
sions and the way in which they signify the concepts; then about [(2)] the concepts and 
their subdivisions; then about [(3)] the proposition composed of subject and predicate and 
its subdivisions; then about the syllogism composed of two premises. [(4)] We will speak 
about the syllogism in two chapters: [(B)] the first of them concerning its matter, and the 
other [(A)] concerning its form, as will be [explained]. This comprises what we intend to 
adduce about logic, in [various] chapters.  
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[§5] 
 

 [I] 
 

[D39] FIRST CHAPTER  
ON THE SIGNIFICATION OF THE EXPRESSIONS 

 
Their intent will be made clear through five subdivisions.  

 
[(1)] The first [subdivision]. Know that the expressions signify the concepts in three 

ways. [(i)] The first of them is according to the way of conformity, like the expression 
«house» signifies its concept. [(ii)] The second is according to the way of inclusion, like the 
expression «house» signifies the specific wall. The expression «wall» is indeed subject to its 
name according to conformity, and thus it signifies it. However, the expression «house» as 
well signifies it, and yet it is distinguished as for the way of signification. [(iii)] The third 
[way] is according to the way of concomitance, like «roof» signifies «wall». As a matter of 
fact, [concomitance] differs from the way of conformity and inclusion, and thus it was not 
possible to do without the invention of a third name [for it]. That which is employed in the 
sciences and on which one relies in the acts of understanding is the way of conformity and 
[that of] inclusion. As for the concomitance, it is not [such], since the concomitants have 
in turn some concomitants, which evoke one another up to things that are not determinate, 
whose understanding is not reached.  

 
[§6] 

 
[D40] [(2)] The second division. The expression is subdivided into [(a)] simple and [(b)] 
composed. [(a)] As for the simple [one], it is that with whose parts the parts of the concept 
are not intended, like [for instance] «human». As a matter of fact, with «hu» and «man» 
the concept of the parts of the concept of human is not intended, unlike your saying «Zayd’s 
slave» and «Zayd walks», since with «slave», which is a part of speech, one intends a con-
cept, and with «Zayd» [another] concept. When you say «ʿAbd Allāh», and it is a proper 
noun, the expression is simple, since you do not intend with it anything but what you intend 
by saying «Zayd»; but if you mean [instead] a characterization, then it is composed. Since 
every [person] called ʿAbd Allāh is undoubtedly a servant of God, this name is actually like 
the ambiguous [name]. Sometimes it is applied with the intent of making known, and is 
then a simple name, and sometimes a descriptive feature is intended with it, and then it is 
composed. 

 
[§7] 

 
[(3)] The third division. The expression subdivides into [(a)] particular and [(b)] universal. 
«Particular» is then that whose notion itself prevents the participation in it, like your saying 
«Zayd» and «this horse» and «this tree». [D41] «Universal» is that whose notion itself does 
not prevent the occurring of the participation in it, like «horse», «tree» and «man». Even if 
in the world there were not but a single horse, as a matter of fact, your saying «horse» 
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[would remain] universal, since participating in it [would remain] possible in potency even 
if it did not exist in actuality. It would become particular only for your saying «this horse». 
If then you say: «Sun», it is universal. As a matter of fact, if [many] suns were posited, they 
would fall under the [same] name, unlike your saying «this sun».  

 
[§8] 

 
[(4)] The fourth division. The expression subdivides into [(a)] verb, [(b)] name and [(c)] 
particle. The logicians call the verb «word». Each of name and verb differentiates itself from 
the particle inasmuch as its concept is in itself complete in understanding, unlike the par-
ticle. Actually, when you are asked: «Who is the one entering?», and you answer: «Zayd», it 
is understood, and [your] answer is complete. When it is asked: «What did you do?», and 
you answer: «I beat», the answer is [also] complete. If [however] it is asked: «Where is 
Zayd?», and you answer: «In», or you say: «on», [your] answer is not complete until you say: 
«in the house», or «on the roof». As a matter of fact, the meaning of the particle manifests 
itself in something else, not [in the particle] itself. Moreover the verb differentiates itself 
from the name since [the first] means a concept and the time of the occurrence of that 
concept, like your saying: «He beat», which actually means the beating occurring in the past. 
The name is like your saying «the horse», as this does not mean a time. [D42] If [someone] 
then [objected by] saying: «But your saying “yesterday” and “first year” signify the time, 
therefore they are a verb», [one should] answer: «The verb is what means a concept and the 
time of that concept, while your saying “yesterday” means a time which is the concept itself, 
but not the time of the concept. If rather “yesterday” meant the concept of yesterday, and 
[yet another] time which is not the concept of yesterday, then one would say that it is a verb, 
and it would follow necessarily, and would be conformable to, the definition of “verb”». 

 
[§9] 

 
[(5)] The fifth division. The expressions of the concepts are according to five classes: [(i)] 
synonymous; [(ii)] polyonymous, [(iii)] heteronymous; [(iv)] ambiguous; [(v)] homony-
mous [expressions].  

[(i)] As for the synonymous [expressions], they are like your saying: «animal», since it 
applies to horse, bull and man by virtue of a single concept, without distinction of strength 
and weakness, nor of anteriority and posteriority – rather, animality belongs to each one 
[of them]. Likewise, «man» [applies] to Zayd, ʿAmr and Ḫālid. 

[(ii)] As for the polyonymous [expressions], they are the different names that coincide 
on a single named thing, like layṯ and asad, and ḫamr and ʿuqār. 

[(iii)] The heteronymous [expressions] are different for different things named, like 
«horse» and «bull» and «sky» for the things they name. 

[(iv)] Ambiguous is the one expression applied to different things named, like the ex-
pression ʿayn for the gold, the sun, the balance and the water-spring.  

[(v)] The homonymous [expressions] oscillate between the ambiguous and the synon-
ymous, [D43] like «existence» for the substance and the accident, since it is not like the 
expression ʿayn, as the things named through it do not participate of one single thing, given 
that the existence results in the accident [just] as it results in the substance. It is not [either] 
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as the synonymous [expressions], since the animality is established for the horse and for 
the man in a single way, with no difference. The existence is [rather] established in the sub-
stance in the first place, and it is then established through it in the accident [as well] – then, 
it is established by anteriority and posteriority. Sometimes, this [kind of expressions] is 
called «modulated» because of its oscillation. 

Let us limit ourselves, as regards the expressions, to this chapter. 
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[§10] 
 

[II] 
 

[D44] SECOND CHAPTER 
ON THE UNIVERSAL CONCEPTS, ON THE DIFFERENCE 

OF THEIR RELATIONS, AND ON THEIR DIVISIONS  
 
When we say: «This man is an animal and is white», we perceive a separation between the 
relation that animality has with him, and the relation that whiteness has with him. As a 
matter of fact, that whose relation to the subjects is [like] the relation of the animality is 
called «essential», and that whose relation resembles the relation of the whiteness is called 
«accidental». It is then said that every universal concept which is in relation with a partic-
ular under it is either essential or accidental. 

 
[§11] 

 
The concept is not essential unless three things are reunited in it. 

[(i)] The first [one] is that whenever you have understood «essential» and «that which 
has an essential», it is not possible that the subject or its comprehension come to your mind, 
unless you understand in the first place the occurrence of the essential in it. Nor is it possi-
ble that you understand it without that essential, since when you have understood «man» 
and «animal», you cannot understand «man» without having at first understood «animal»; 
[D45] and when you have understood «number» and you have understood «four», it is not 
possible that you establish that the four enters your understanding unless you understand 
«number» before. 

If you replaced «animal» and «number» with «existent» and «white», it would be pos-
sible that you understood «four» without the fact that its being existent or not, and white 
or not, enters your understanding. Rather, one could doubt whether the four is in the world 
or not, but this does not deny, in your understanding, the essence of the four. Likewise, you 
understand the quiddity of the man thanks to your intellect without needing the under-
standing of his being white, or the understanding of his being an existent; but it is not pos-
sible [that you understand it] without [the understanding] of its being an animal. If your 
mind did not assist you in the understanding of this example, because you are an existing 
man and because of the multiplicity of the existence in «man», then replace it with «croc-
odile», or what you prefer among the animals and the other things. By this it will be appar-
ent that the existence is accidental to all quiddities. As for «animal» for «man», it is [rather] 
essential, and likewise «colour» for «black», and «number» for «five». 

 
[§12] 

 
[(ii)] The second [feature] is that you understand that it is inevitable for the universal to be 
in the first place, so that the particular subject underneath it results either in existence, or 
in the mind; since you understand that it is inevitable [that there be] an animal in the first 
place, in order there to be a man or a horse, and it is inevitable [that there be] a number in 
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the first place, in order there to be a four or a five. [On the other hand,] it is not possible 
that you say: «It is inevitable [that there be] a laughing [one] in the first place, in order there 
to be a man», but it is rather inevitable [that there be] a man in the first place, in order there 
to be a laughing [one]. [D46] Man’s being laughing by nature is for him an accidental de-
scription that follows from his existence, and it is equivalent to his being an animal, inas-
much as it is an inseparable concomitant. However, the difference between the two [can 
be] perceived, since it is inevitable [that there be] the conjunction of the spirit with the 
body of man in the first place, in order there to be a man, while it is not possible to say: «It 
is inevitable [that there be] a laughing [one] in the first place, in order there to be a man». 
Rather, one says: «It is inevitable [that there be] a man in the first place, in order there to 
be a laughing [one]». With this priority we do not mean a temporal ordering, but rather an 
intellectual ordering, despite its being accompanied in time. 

 
[§13] 

 
[(iii)] The third [feature] is that it is not possible that the essential be caused. It is not pos-
sible, then, to ask: «Which thing made man an animal, and black a colour, and four a num-
ber?». Rather, man is an animal by virtue of his own essence, not by the action of someone. 
As a matter of fact, if it were by the action of someone, it would be conceivable that [this 
one] made him a man while not making him an animal; but that is not possible in estima-
tion, while it is possible in the estimation that [one] be made a man while not being made 
laughing. 

As for the accidental, it is caused, since one says: «What made man existent?», and the 
question is correct, [whereas] it is not correct to ask: «What made him an animal?». Rather, 
your saying: «What made man an animal?» is like your saying: «What made man a man?». 
As a matter of fact one says: «He is a man because of his essence», and likewise: «He is an 
animal because of his essence», since the concept of «man» is «rational animal». Therefore 
there is no distinction between his saying: «What made the rational animal a rational ani-
mal?» and his saying: «What made man an animal?», [D47] except the fact that he bounds 
himself, in one of the two questions, to the mention of one of the two essences without the 
other. 

In sum, whenever the predicate is not different from the subject and totally extraneous 
to its essence, it is not possible to research for it a cause. As a matter of fact, one does not 
ask: «Why is the possible possible?» and «[Why is] the necessary necessary?», but [rather] 
one asks: «Why is the possible existent?».  

 
[§14] 

 
ANOTHER DIVISION 

SPECIFICALLY CONCERNING THE ACCIDENTAL  
 
The accidental subdivides into [(a)] [separable concomitant and] [(b)] absolutely insepa-
rable concomitant, like «laughing» for man, «even» for four, and like being equivalent to 
two right [angles] for the angles of the triangle, since that does not separate itself from the 
triangle, and it is a non-accidental concomitant. [(a)] The separable one subdivides into 
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[(aa)] that whose separation is slow, like his being a youth and [his being] an adult, and 
[(ab)] that whose separation is quick, like the pallor of fear and the blush of shame. [(b)] 
The inseparable [one] subdivides itself into [(ba)] that which separates itself in estimation, 
but not in existence, like blackness for the Black person, and into [(bb)] that which is not 
conceivable to separate in estimation either, like the oneness for the point, and the even-
ness for the four.  

 
[§15] 

 
Sometimes [an accidental predicate] separates itself in estimation but not in existence, like 
being equivalent to two right [angles] for the angles of the triangle, since he who does not 
understand that sometimes understands [nonetheless the expression] «triangle». [D48] It 
is not possible to understand «four» without the comprehension of evenness being an-
nexed to it, even though [that still] belongs to the concomitants. Since then the example of 
this [kind of] concomitant is near to the essential and can be mistaken for it, we gathered 
those three notions, in order to take into consideration their complex, so that a thing’s being 
essential be known thanks to their reunion, and one does not lean [instead] to [only] one 
of them. The accidental subdivides itself into that which singles out a subject, like «laugh-
ing» for man, which is called «proper [accident]», and into that which encompasses what 
is different from itself, like «eating» for man, which is called «absolute accidental» and 
«common accident». 

 
[§16] 

 
ANOTHER DIVISION 

CONCERNING THE ESSENTIAL 
 
In consideration of commonality and specificity, the essential subdivides itself into [(a)] 
that which does not have [anything] more common above itself, and is called «genus»; into 
[(b)] that which does not have [anything] more specific underneath itself, and is called 
«species»; and into [(c)] that which is intermediate, and is called «species» in relation to 
that which is above itself, and «genus» in relation to that which is underneath itself. That 
which has no [other] species underneath itself is called «species of the species», and that 
which has no [other] genus above itself [is called] «genus of the genera». 

The highest genera that have no genus above themselves are ten, as will be [explained]: 
one substance, and nine accidents. The substance, then, is the genus of the genera, since 
there is nothing more common than it with the exception of existence, but that is accidental 
and not essential, [D49] [while] «genus» is an expression referring to the most common 
essential. 

 
[§17] 

 
[The substance] then subdivides itself into [(a)] body and [(b)] non body. [(a)] The body 
subdivides itself into [(aa)] what grows, and into [(ab)] what does not grow. [(aa)] What 
grows subdivides itself into [(aaa)] animal and [(aab)] plant. [(aaa)] The animal subdivides 
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itself into [(aaaa)] man and [(aaab)] what is not [man]. Therefore, the substance is the ge-
nus of the genera, and the man is the species of the species. What is between the two of 
them, like plant and animal, is called species and genus relatively. The man is called species 
of the species only because it does not subdivide itself except in accidental concepts, like 
«youth» and «middle-aged», «tall» and «short», and «wise» and «ignorant». These are ac-
cidental [features] that are not essential. As a matter of fact, man distinguishes himself from 
the horse for his essence, and blackness distinguishes itself from whiteness for its essence, 
but this blackness does not distinguish itself from that blackness for its essence and for its 
nature, but rather [because] this [one] is in the ink, and that [one] is in the raven – and its 
relation to the raven is accidental to it. Zayd does not distinguish himself from ʿAmr in hu-
manity, nor in an essential thing, but rather in his being son of another individual, and from 
another country, or of another colour; and another occupation or another character may be 
found in him. All this [is among] the accidental [features] for man, as was mentioned before 
in teaching the accidental.  

 
[§18] 

 
[D50] ANOTHER DIVISION 

 
According to another consideration, the essential subdivides itself into [(a)] what is said in 
the answer to the [question:] «What is it?», whenever the thing researched by the one who 
asks with his asking «What is it?» is the truth of the essence, and into [(b)] what is said in 
the answer to the [question:] «Which thing is it?». [(a)] The first one, then, is called «genus» 
or «species», and [(b)] the other is called «differentia». [(a)] The example of the first is «an-
imal» given as an answer to one who asks, having pointed to a horse, a bull and a man, 
«What is it?»; and analogously «man» said in answer to him who points to Zayd, ʿAmr and 
Ḫālid and asks: «What are they?». [(b)] The example of the second is «rational», since, when 
he points to a man and asks: «What is it?», and you answer: «An animal», the question is 
not stopped. «Animal», as a matter of fact, encompasses in itself what is other from man, 
too. Rather, there is a need to specifically differentiate his essence in relation to what is 
different from him, asking then: «Which animal is it?», whose answer is: «Rational». «Ra-
tional», then, is an essential differentia said in answer [to the question]: «Which thing is 
it?». 

 
[§19] 

 
The complex of «animal» and «rational» is a true definition, since «definition» is an expres-
sion referring to what represents the core of the quiddity of the thing in the soul of the one 
who asks. If you replace «rational» with an accidental [feature], you differentiate it from 
the rest of the animals, like your saying: «An upright standing animal, with wide nails and 
laughing by nature». This, as matter of fact, distinguishes and specifically differentiates [it] 
from the rest of the animals, and yet it is called «description», and its utility is only the 
discerning. [D51] As for the definition, through it the truth of the essence of the thing is 
researched, and thus it does not result except by mentioning the essential differentiae. As 
for the discerning, it results depending from them. Sometimes the discerning can result by 
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virtue of only one differentia, and sometimes the true [nature of the thing] is not conceiva-
ble unless by mentioning [more] differentiae. As a matter of fact, many things have [further] 
differentiae adding on the one, so that about the thing the conception of whose quiddity is 
sought for in the soul it is necessary to mention [all] those differentiae. He who said, in the 
definition of «animal», that it is a body, endowed with soul and sensitive, would have al-
ready provided essential, distinctive, unvarying, convertible things, but it is yet necessary 
to add to them «voluntarily movable» in order for the mention of the essential differentiae 
to be complete thanks to that, and thanks to that the conception of the true [nature of the 
thing] be complete, as well. 

 
[§20] 

 
After having set forth the speech concerning definition, let us briefly inform about the rea-
sons that trigger error concerning it. After the gathering of the proximate genus and of all 
the essential differentiae according to [their] ordering, [the reasons] lead back to making 
the thing known by means of that which is not clearer than it: either [(a)] because of the 
fact that the knowledge of the thing [occurs] through [the thing] itself, or [(b)] through 
what is similarly obscure, or [(c)] through that which is more obscure than it, or [(d)] 
through that which is not known unless through it.  

[(a)] The example of the first [reason for error] is saying, in the definition of time, that 
it is the interval of the movement, since time is [precisely] the interval of the movement. 
Who doubts on the time, does not doubt [on anything] except the interval of the movement, 
and on what the meaning of «interval» is. 

 
[§21] 

 
[(b)] The example of the second [reason for error] is that you say, in the definition of white-
ness: «Whiteness is what is contrary to blackness». Thus, as a matter of fact, the thing is 
made known by means of its contrary, [but] whenever one doubts [D52] on the thing, one 
doubts of its contrary [as well], so that its contrary is similarly concealed. Making whiteness 
known through blackness is not, then, more appropriate than its opposite. 

[(c)] The example of the third [reason for error] is [the fact that] some of them say, 
regarding the definition of fire, that it is: «The element resembling the soul». But it is known 
that the soul is more obscure than the fire, and how then could one make [the latter] known 
by means of [the former]? 

[(d)] The example of the fourth [reason for error] – that the thing be made known 
through that which is not known unless through it – [is] like your saying, regarding the 
definition of the sun, that it is: «The bright star rising during daytime». [Here,] as a matter 
of fact, one mentions «daytime» in the definition of «sun», but the daytime is not known 
except after having known the sun, so that its correct definition is that you say: «[«Daytime»] 
is the time in which the sun is above earth».  

These, then, are important things concerning the definition, against which it is neces-
sary to beware.  

From what preceded it has already resulted that the essential [has] three parts – [(i)] 
genus, [(ii)] species and [(iii)] differentia –, [whereas] the accident has two parts – [(iv)] 
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proper characteristic and [(v)] common accident. It has been established, therefore, that 
the divisions of universals are five, which are called the five predicables, and they are: [(i)] 
the genus, [(ii)] the species, [(iii)] the differentia, [(v)] the common accident and [(iv)] the 
proper characteristic. 
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[§22] 
 

[III] 
 

[D53] THIRD CHAPTER  
ON THE COMPOSITION OF THE PREDICABLES 

AND THE DIVISIONS OF THE PROPOSITIONS  
 
When the simple concepts are compounded, from them some divisions result. We [how-
ever] do not aim to any one of them except one single division, namely the notification 
called «proposition» and «definitive speech». That is the one admitting judgments of truth 
and falsity. As a matter of fact, when you say: «The world has an origin», it is possible that 
[you] are answered that you tell the truth, [while] when you say: «Man is a stone», it is [well] 
possible that you lie. When you say: «If the sun rises, then the stars are hidden», you said 
[something] true, but if you say [instead]: «…then the stars appear», you said [something] 
false. If you say: «Either the world has an origin, or it is eternal», you said [something] true, 
and if you say: «Zayd is either in ʿIrāq or in Ḥiǧāz» [D54] you said [something] false, as he 
might [as well] be, [for instance,] in Syria. These are the divisions of the propositions. As for 
when you say: «Teach me a question», or [when] you say: «Would you agree if we went out 
toward Mecca?», it is not possible that you tell [something] true or false. This is the concept 
of the proposition, and we shall now expound it in [its] subdivisions. 

 
[§23] 

 
[(1)] The first division is that the proposition subdivides itself into [(1.1)] categorical, like 
your saying: «The world has an origin», into [(1.2)] conjunctive hypothetical, like your say-
ing: «If the sun rises, then the daytime exists», and into [(1.3)] disjunctive hypothetical, like 
your saying: «The world is either eternal, or it has an origin».  

[(1.1)] As for the first one, the categorical, it consists in two parts, [(1.1.1)] one of which 
is called «subject», and it is that of which it is predicated, like «the world» in your speech: 
«The world has an origin». [(1.1.2)] The second one is called «predicate» and it is that which 
is predicated, like «has an origin» in your speech: «The world has an origin». Each one of 
subject and predicate is sometimes a simple expression, as we have mentioned, and some-
times a composite expression, which might however be pointed at by means of a simple 
expression, as your speech: [D55] «The rational animal changes his place with his feet 
changing place». As a matter of fact, «rational animal» is a subject which replaces the ex-
pression «man», which is simple, [while] your saying: «changes his place with his feet 
changing place» is a predicate which replaces your saying: «walks».  

 
[§24] 

 
[(1.2)] As for the conjunctive hypothetical, it also has two parts, each of which consists, how-
ever, in a proposition. [(1.2.1)] As for the first part – which is your saying: «If the sun rises» 
–, it is called «antecedent». If the particle of the hypothesis, which is your saying: «if», were 
removed from it, there would then remain your saying: «The sun rises», which is a 
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proposition. Therefore, it is as if the particle of the hypothesis extracted it from its being a 
proposition susceptible of judgments of truth and falsity. [(1.2.2)] As for the second part – 
which is your saying: «then the stars are hidden» –, it is called «consequent». If the particle 
of the conclusion, which is «then», were removed from it, it would then remain your saying: 
«The stars are hidden», which is a proposition. 

The distinction between this [kind of proposition] and the categorical is according to 
two ways. [(i)] The first [one] of them is that the conjunctive hypothetical is organised in 
two parts, none of which can be pointed at through a simple expression, as opposed to the 
categorical [proposition]. [(ii)] The second [one] is that it is possible to ask, about the sub-
ject, whether it is the predicate. As a matter of fact, you say: «Man is an animal», and it is 
possible to ask saying:  «Is man the animal?». As for the antecedent, [on the contrary,] it is 
not the consequent. Rather, the consequent may be other than it, and yet be conjoined to 
it, concomitant and consequent in its existence to the existence of it.  

 
[§25] 

 
[D56] [(1.3)] The conjunctive hypothetical differs from the disjunctive in two respects. [(i)] 
The first [one] of them is that the disjunctive consists in two parts, each [of which] is [also] 
a proposition if the word of the hypothesis is removed from it. However, there is no order 
between its parts except inasmuch as they are uttered, since you say: «The world either has 
an origin, or it is eternal», and if you inverted [the two clauses] by saying: «either it is eternal, 
or it has an origin», the meaning would not change. As for the consequent, when it is made 
the antecedent the meaning in the conjunctive hypothetical changes, and one of the two 
[clauses] may be false while the other is true.  

[(ii)] The second [respect] is that [in the conjunctive hypothetical] the consequent is 
conformable to the antecedent in a notion that is conjoined to it, concomitant to it and not 
opposed to it, [while] one of the two parts of the disjunctive [hypothetical] is opposed to 
the other, and disjoined with respect to it – it is indeed necessary that the existence of one 
of the two cancels the other. 

 
[§26] 

 
[D57] ANOTHER DIVISION 

 
[(2)] In consideration of its predicate, the proposition subdivides itself into [(2.1)] affirma-
tive, like your saying: «The world has an origin» and into [(2.2)] negative, like your saying: 
«The world does not have an origin». «Not» is the particle of the negation. Negation in the 
conjunctive hypothetical occurs by denying the conjunction, namely by saying: «It is not 
[that] if the sun rises, then it is night». Negation in the disjunctive [hypothetical] occurs by 
denying the disjunction, namely by saying: «The donkey is not either male or black», but 
rather: «Either it is male or female»; and «The world is not either eternal or a body», but 
rather: «Either it is eternal, or it has an origin». Sometimes the antecedent is negative and 
the consequent is [also] negative, but the hypothetical composed of the two is affirmative, 
like your saying: «If the sun does not rise, then it is not day». As a matter of fact, this [clause] 
is affirmative, since you made it necessary that the denial of day be concomitant with the 
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denial of rising, i.e. [exactly] the concept of the affirmation in this proposition. This is the 
place where the step slips.  

 
[§27] 

 
Likewise, sometimes one errs in the categorical and believes that your saying, in Persian, 
«Zayd is not seeing» [D58] is a negative [proposition], [when] it [actually] is affirmative, 
since its concept is that he is blind. In Arabic, one may say: «Zayd is non-seeing», [this being 
an] affirmative [proposition]. «Non-seeing» is an expression referring to the blind [person], 
and its complex is a predicate that it is possible to establish and to deny, by saying: «Zayd 
is not non-seeing». [Here,] as a matter of fact, «non-seeing» is denied of Zayd. This propo-
sition is called «transformed», namely what is truly an affirmation was transformed in the 
wording of the negation. The sign of that is that the negation is true about the non-existing, 
so that it is possible to say: «The companion of God is not seeing», since the impossible is 
not a specific individual, [while] it is not possible to say: «The companion of God is non-
seeing», as it is not [possible] to say [that he is] «blind». This is more apparent in the lan-
guage of the Persians. 

 
[§28] 

 
ANOTHER DIVISION 

 
[(3)] The proposition, considering its subject, subdivides itself into [(3.1)] singular, like your 
saying: «Zayd is knowledgeable», and into [(3.2)] non-singular, which [in turn] subdivides 
itself into [(3.2.1)] «indefinite» and [(3.2.2)] «definite». 

[D59] [(3.2.1)] The indefinite [proposition], then, is [the one] which has not been de-
limited through a delimitation which makes clear, about it, that the judgment is a predicate 
relative to all the subject, or [just] to some of it, like your saying: «Man is in loss», as it is 
predicated of [any] individual you want. [(3.2.2)] The definite [proposition, on the contrary,] 
is the one regarding which that [delimitation] is mentioned. It can be four things: [(3.2.2.1)] 
either it is universal affirmative, like your saying: «Every man is an animal», [(3.2.2.2)] or it 
is particular affirmative, like your saying: «Some man is a scribe», [(3.2.2.3)] or it is universal 
negative, like your saying: «No man is a stone», [(3.2.2.4)] or it is particular negative, like 
your saying: «Not every man is a scribe», or else: «Some man is not a scribe».  

The propositions, according to this [way] of considering [them], are then eight: [(3.1.1)] 
singular negative and [(3.1.2)] singular affirmative; [(3.2.1.1)] indefinite negative and 
[(3.2.1.2)] indefinite affirmative, but there is no dealing with these [latter] four in the sci-
ences.  

 
[§29] 

 
As for the singular individual, one does not look for a judgment [about it] in the sciences. 
As a matter of fact, one does not research a judgment about Zayd, but one rather researches 
the judgment about man. 

As for the indefinite [proposition], it is in the potency of the particular [proposition], 
since it undoubtedly expresses a judgment about the part. As for the commonality, it is 
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doubted in this regard, and because of its oscillation it is necessary that one abandons [this 
kind of proposition] in the teachings. [D60] There remain, then, the four definite [ones]: 
universal affirmative, particular affirmative, universal negative, particular negative. 

[(a)] The conjunctive hypothetical as well subdivides itself into [(aa)] universal, like 
your saying: «Every time the sun rises, it is day», and [(ab)] particular, like your saying: 
«Sometimes, if the sun rises, there are clouds». [(b)] As for the disjunctive, [(ba)] the uni-
versal in it is that one says: «Every body is either in motion or in rest», and [(bb)] the par-
ticular is that you say: «The man is either on the ship or he drowns». Actually, this division 
and this heterogeneity are established for the man, and yet [just] in some states – [namely] 
when he is in the sea, and not on the mainland. 

It remains on you that you provide the example of the particular and universal negative 
concerning the conjunctive and disjunctive hypothetical.  

 
[§30] 

 
ANOTHER DIVISION 

 
[(4)] It is the fourth [division]. The proposition, in consideration of the relation of its pred-
icate to its subject, subdivides itself into [(4.1)] possible, like your saying: «The man is a 
scribe» [D61] [and] «The man is not a scribe»; [(4.2)] impossible, like your saying: «Man is 
a stone» [and] «Man is not an animal»; and [(4.3)] necessary, like your saying: «Man is an 
animal», and «Man is not a stone».	

 [(4.1)] Indeed, the relation of writing to the man is the relation of the possibility. One 
must not pay attention to the difference of negation and affirmation in the expression, as 
actually what is denied is predicated through the negation, and what is affirmed is predi-
cated through the affirmation. 

 [(4.2)] The relation of the stone to the man is the relation of the impossibility, and 
[(4.3)] the relation of the animal to him is the relation of the necessity.  

[(4.1)] «Possible» is an expression ambiguous [between] two meanings, since some-
times one intends with it [(4.1.1)] what is not impossible, and [in this sense] it encompasses 
the necessary. By virtue of this [way of] considering, things have [then just] two parts: pos-
sible and impossible.  

[(4.1.2)] Sometimes one [rather] intends with it that whose existence is possible, and 
whose non-existence is also possible, and this is the specific use [of the term]. By virtue of 
this consideration, things have [then] three [parts]: necessary, possible, and impossible, 
since the necessary is not encompassed by the possible according to this meaning, while it 
is encompassed by the possible according to the first meaning. 

 [(4.1.1)] According to the first meaning, it is not necessary that the «possible» is possi-
bly non-existing. Rather, sometimes it is impossibly non-existing, like the necessary, since 
it is not impossible. According to that meaning, «possible» is an expression only referring 
to what is not impossible. 
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[§31] 
 

[D62] ANOTHER DIVISION 
 

[(5)] This is the fifth [division]. Every proposition seems to have a contrary which differs 
from it as for affirmation and negation. However, if [propositions] differ from [each other] 
as for truth and falsity, they are called contradictory, and it is said that one of them is con-
trary to the other. With this, we mean that it is false when the [first] proposition is true, and 
it is true when the [first] proposition is false. This contradictoriness does not verify unless 
at some conditions.  

[(i)] The first one is that the subject be one in reality, as well as one in the name; oth-
erwise, they are not contradictory. As a matter of fact, if you say: «The ram is sacrificed and 
roasted» and «The ram is neither sacrificed nor roasted», and you intend by one the sign of 
the Ram, and by the other the known animal, then they are not contradictory. 

[(ii)] The second [condition] is that the predicate be one, otherwise they are not con-
tradictory, like your saying: «Who is forced is free to choose», namely he has the power to 
refuse, and «Who is forced is not free to choose», namely if his desire were removed [from 
him], as well. Since then the being of the noun «free to choose» is common, contradiction 
is prevented, like the noun «ram» in [the case of the] subject.  

[(iii)] The third [condition] is that [the two propositions] do not differ as for particu-
larity and universality, since if you said: «Someone’s eye is black», meaning with that the 
pupil, it would not be contradictory with it to say: «His eye is not black», if you meant [by 
this] the denial of the blackness of the whole eye. 

 
[§32] 

 
[D63] [(iv)] The fourth [condition] is that they do not differ in potency and actuality, since 
if you said: «The wine in the earthen jug is intoxicating», and you meant that it intoxicates 
in potency, it would not be contradictory with it to say: «The wine in the earthen jug is not 
intoxicating», if you meant by this the denial of [its] ability to intoxicate in actuality.  

[(v)] The fifth [condition] is that they are equivalent in the relation in which all the 
correlated fall, since if you say: «Ten is the half», it is not contradictory with it to say: «Ten 
is not the half», unless in relation to «twenty», [but not] to another number. And if you say: 
«Zayd is a parent», and: «Zayd is not a parent», both are true in relation to two [different] 
individuals.  

[(vi)] The sixth [condition] is that they are equivalent in time and place, and in sum it 
is necessary that one of the two propositions does not differ at all from the other with re-
spect to anything, except in the negation and the affirmation. Therefore, one of the two 
propositions denies the same thing that the other affirms of that subject, in that respect, 
without variation.  

[(vii)] If, then, the subject were universal, and if it were not an individual, a seventh 
condition would be added, namely that they differ as for quantity, being one universal and 
the other particular. As a matter of fact, if both were particular, it would be possible that 
both were true in the matter of possibility, like your saying: «Some people write», and: 
«Some people do not write». [D64] If [on the contrary] both were universal, it would be 
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possible that both were false in the matter of possibility, like your saying: «Every man 
writes», and: «No man writes».  

 
[§33] 

 
ANOTHER DIVISION 

 
[(6)] It is the sixth [division]. Every proposition has a conversion, as it is manifest, and yet 
it subdivides itself into [(6.1)] that whose truth follows from the truth of the proposition and 
into [(6.2)] that [whose truth] does not follow [from it]. With «conversion» we mean that 
the predicate be made a subject, and the subject a predicate. If, then, the same truth re-
mains, it is said that it is a convertible proposition, while if [the truth] does not follow, it is 
said that it does not convert. We have already mentioned that the definite propositions are 
four: [(i)] the universal negative, which converts in a universal negative similar to itself. As 
a matter of fact, when our saying: «No man is a stone» is true, it is also true [to say]: «No 
stone is a man», since if [this] were not true, its contradictory – which is our saying: «Some 
stones are men» – would be true, and then some would be men and stones [at once]. In 
that case, our saying: «No man is a stone», which is the proposition that we posited in the 
first place as true, would be false. [D65] This is then a sign of the fact that the universal 
negative converts into a universal negative. 

[(ii)] As for the particular negative, it does not convert. As a matter of fact, when our 
saying: «Some people do not write» is true, it does not follow that our saying: «Some writers 
are not men» is also true. 

[(iii)] As for the universal affirmative, it converts in a particular affirmative, not in a 
universal. As a matter of fact, when our saying: «Every man is an animal» is true, it is [also] 
undoubtedly true to say: «Some animals are men», while our saying: «Every animal is a 
man» is not true. 

[(iv)] As for the particular affirmative, it also converts in a [proposition] similar to itself, 
since when our saying: «Some animals are men» is true, it is [also] undoubtedly true to say: 
«Some men are animals». 

This, then, is the inquiry concerning the division of the propositions. 
 



al-Ġazālī, The Intentions of the Philosophers 

 302 

[§34] 
 

[IV] 
 

[D66] FOURTH CHAPTER 
ON THE COMPOSITION OF THE PROPOSITIONS TO SET IN A SYLLOGISM 

 
This is the intent, and yet the first in thought is the last in action. The speculation about it 
is limited to two pillars, the first of which is the form [(1)], [while] the other is the matter 
[(2)]. 

 
[(1)] 

FIRST PILLAR 
ON THE FORM OF THE SYLLOGISM 

 
We have already mentioned the fact that the science is either conception or judgment, and 
that the conception is only obtained through the definition, and the judgment through the 
proof. The proof is either the syllogism, or the induction, or the exemplification. The con-
sideration of the unknown through the presently witnessed is called «example», and it falls 
within it. The [direction of the] dependence is from all these [things] to the syllogism, and 
from the whole of the syllogism to the demonstrative syllogism. It is however inevitable to 
mention the definition of the syllogism in its entirety, so that, after it, one can subdivide it 
in demonstrative and non[demonstrative]. 

 
[§35] 

 
[D67] «Syllogism» is an expression referring to speeches which form a composition from 
the concession of which in the essence another speech necessarily follows. The example of 
that is: «The world is formed, but every formed has an origin». As a matter of fact, from the 
concession of the two compound speeches follows by necessity a third speech, namely that 
the world has an origin. Likewise, if you said: «If the world is formed, then it has an origin; 
but it is formed», from the concession of these speeches it would follow that the world has 
an origin. Likewise, if you said: «The world either has an origin or it is eternal; but it is not 
eternal», from it it would follow that it has an origin. 

The syllogism subdivides itself into [(a)] what is called connective and into [(b)] what 
is called repetitive. 

 
[§36] 

 
[(a)] As for the connective [syllogism], it is [the one] connecting two propositions having a 
single term in common – as every proposition undoubtedly contains a predicate and a sub-
ject, and two propositions consist of four things. If on the contrary they do not have any of 
the notions in common, the coupling and the occurrence of the conclusion do not result, 
since a syllogism from your saying: «The world is formed», and your saying: [D68] «The soul 
is a substance» is not well established. Rather, it is inevitable that the second proposition 
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shares with the first [one] in one of its terms, for instance that you say: «The world is 
formed», and: «What is formed has an origin». Therefore, all the parts of the two proposi-
tions are reduced to three parts, which are called terms, and the pivot of the syllogism is 
about them, which are like «world», «formed», and «having an origin» in our example. That 
which occurs twice in the two propositions and is in common is called «middle term». That 
which becomes subject in the conclusion that follows, namely the intended [thing] of 
which it is predicated, is called «minor term», like «world». That which becomes predicate 
in the conclusion, namely the judgment, is called «major term», like «having an origin» in 
our saying: «The world has an origin», which is the conclusion following from the syllogism. 
The proposition, when it is made part of a syllogism, is called «premise». The proposition 
within which there is the minor term is called «minor premise», while that within which 
there is the major term is called «major premise». The name for the two premises was not 
derived from the middle term, since it is found in both [of them]. As for the minor [term], 
it is not found unless in one of them, and likewise the major [term]. That which follows 
from the syllogism is called, after its having followed, «conclusion», while before its having 
followed [is called] «problem». 

 
[§37] 

 
[D69] The composition of the two premises is called combination. The appearance of the 
combination of the two premises is called «figure». From this, then, three figures result, 
since the middle term is either predicate in one of the two premises and subject in the other, 
and it is [then] called «first figure» [(1)]; or it is predicate in both [premises], and it is [then] 
called «second figure» [(2)]; or it is subject in both [premises], and it is [then] called «third 
figure» [(3)]. 

The judgment [concerning] the antecedent and the consequent in the conjunctive hy-
pothetical is [the same as] the judgment [concerning] the subject and the predicate in the 
subdivision of their combination with respect to these figures. The three figures have in 
common the fact that [in none of them] a conclusive syllogism stems either from two neg-
ative [premises], or from two particular [premises], or from a negative minor [premise] and 
a particular major [premise]. Every figure is [however] specified by [some] properties, 
which we are going to mention.  

 
[§38] 

 
[D70] [(1)]  

THE FIRST FIGURE 
 
This figure distinguishes itself from the other two by virtue of two differentiae. [(a)] The 
first one of them is that it does not need, for the following of its conclusion, to be traced 
back to another figure, while the remaining figures are traced back to this figure in order for 
the following of the conclusion to be manifest – and this is why it is called «first». [(b)] The 
second [differentia] is that it concludes to four definite [propositions], namely the universal 
and particular affirmatives, and the universal and particular negatives. As for the second 
figure, it does not conclude to an affirmative at all, while the third figure does not conclude 
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to a universal at all.   
The condition of the occurrence of the conclusion [in] this figure, and I mean with this 

[in] the first figure, [consists in] two things. The first one of them is that the minor [premise] 
be affirmative, and the other one is that the major [premise] be universal. As a matter of 
fact, if the two [aforementioned] conclusions are missing, sometimes the premises are true, 
and [yet] with their truth the conclusion does not follow at all. The gist of this figure is that 
when you have posited a true affirmative proposition, then the judgment about its entire 
predicate is undoubtedly the judgment about its subject, [as well]. It is not possible for it to 
be but like this, regardless of the fact that the judgment about the predicate be a negation 
or an affirmation, and regardless of the fact that the subject be universal or particular. From 
that, then, four conclusive moods stem. The following of this conclusion is apparent, since 
whenever our saying: «Man is an animal» is true, everything that is true about the animal, 
which is a predicate – for example, its being sensitive, or its not being a stone –, [D71] is 
inevitably true about man [as well], because «man» is undoubtedly encompassed by «ani-
mal». But if the judgment is already verified about the entire [predicate] «animal», [then 
also the one] about some part of it will undoubtedly be true. This, then, is the gist of the first 
figure. 

 
[§39] 

 
The detailing of its four moods is what we will mention [now]. [(1.1)] The first mood is from 
two affirmative universal [premises]. The example of it is: «Every body is composed; but 
every composed has an origin; therefore every body undoubtedly has an origin». [(1.2)] The 
second mood [is from] two universal [premises], the major of them being negative. It is the 
first itself, but replacing your saying «having an origin» with «not eternal», in order for it to 
become negative. Therefore, you say: «Every body is composed, but no composed [item] is 
eternal», and from this it follows, indeed, that «no body is eternal». [(1.3)] The third mood 
is identical to the first, but the subject of the first premise is made particular. This does not 
necessitate a variation in the judgment, since every particular is universal in relation to it-
self, so that the judgment about the entire predicate of the particular is a judgment on that 
particular. The example of it is that you say: «Some existents are composed; but every com-
posed has an origin; therefore, it undoubtedly follows that [D72] some existents have an 
origin». This [mood] runs properly from two affirmative [premises], the minor of which 
particular and the major universal. [(1.4)] The fourth mood is identical to the third, but the 
major [premise] is made negative, and the wording of the affirmation is replaced by the 
negation. You say: «Some existents are composed; but no composed is eternal». From this, 
then, it follows that: «Not every existent is eternal». This [mood] runs properly [from] a 
particular affirmative minor [premise] and a universal negative major [premise]. 

 
[§40] 

 
Apart from this as for the combinations, there remain twelve combinations which do not 
conclude, since in each figure sixteen combinations are ordered. Indeed, it is allowed that 
the minor [premise] be affirmative, universal or particular, and negative, universal or par-
ticular – and thus they are four. One [must] then add to each one also four major [premises], 
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so that from four minors, by four, sixteen result. When we have posited as a condition that 
the minor [premise] be affirmative, the two negatives and what is built upon them [D73] as 
for the occurrence of the conclusion are excluded. Therefore, by virtue of this, eight [prop-
ositions] are hampered, and there remain two affirmatives. However, to the minor universal 
affirmative four major are added, two of which without a doubt particular, so that by virtue 
of this too two [propositions] are hampered, as we have posited as a condition, concerning 
the major [premise] of this figure, that it be universal. One is then traced back to six [prop-
ositions]. As for the particular affirmative minor [premise], a particular major [premise] is 
not annexed to it, neither negative nor affirmative, since there is no syllogism from two 
particular [premises]. Therefore, two more combinations of the remaining six are let fall, 
and there remain [then] four. If you want a representation and a figuration of this, this is its 
form. 

 
 [§41] 

 
[D74]  Moods of the first figure, conclusive and ineffectual 
 

Minor example Major example Conclu-
sion 

     

     

Universal affir-
mative 

Every A is B Universal affir-
mative 

Every B is C It concludes to a 
universal af-
firmative, which 
is «Every A is C» 
 

Universal affir-
mative 

Every A is B Universal nega-
tive 

No thing be-
longing to B is C 
[No B is C] 
 

It concludes to a 
universal nega-
tive, which is 
«No thing be-
longing to A is 
C» [«No A is C»]  
 

Universal affir-
mative 

Every A is B Particular affir-
mative 

Something of 
what is B is C 

This mood is in-
effectual be-
cause the major 
[premise] is 
particular  
 

Universal affir-
mative 

Every A is B Particular nega-
tive 

Something of 
what is B is not 
C 

This [mood] as 
well is ineffec-
tual for what 
precedes 
 

Particular affir-
mative 

Some A is B Universal affir-
mative 

Every B is C It concludes to a 
particular af-
firmative, which 
is: «Something 
of what is A is 
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Minor example Major example Conclu-
sion 

     

     

C»  
 

Particular affir-
mative 

Some A is B Particular affir-
mative 

Something of 
what is B is C 

This is ineffec-
tual because the 
two premises 
are particular  
 

Particular affir-
mative 

Some A is B Particular nega-
tive 

Not every B is C This is ineffec-
tual for what 
precedes  
 

Particular affir-
mative 

Some A is B Universal nega-
tive 

No thing be-
longing to B is C 
[No B is C] 
 

It concludes to a 
particular nega-
tive, which is: 
«Not every A is 
C» 
 

Universal nega-
tive 

No thing be-
longing to A is B 
[No A is B]  
 

Universal affir-
mative 

Every B is C Ineffectual 

Universal nega-
tive 

No thing be-
longing to A is B 
[No A is B]  
 

Particular affir-
mative 

Some B is C Ineffectual 

Universal nega-
tive 

No thing be-
longing to A is B 
[No A is B] 
 

Universal nega-
tive 

No thing be-
longing to B is C 
[No B is C]  
 

Ineffectual 

Universal nega-
tive 

No thing be-
longing to A is B 
[No A is B] 
 

Particular nega-
tive 

Not every B is C Ineffectual 

Particular nega-
tive 

Not every A is B Universal affir-
mative 
 

Every B is C Ineffectual 

Particular nega-
tive 

Not every A is B Particular affir-
mative 
 

Some B is C Ineffectual 

Particular nega-
tive 

Not every A is B Universal nega-
tive 

No thing be-
longing to B is C 
[No B is C]  
 

Ineffectual 

Particular nega-
tive 

Not every A is B Particular nega-
tive 

Not every B is C Ineffectual 
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[§42] 
 

[D75] Therefore, the universal affirmative minor together with the universal affirmative 
major is conclusive, and likewise together with the universal negative major. It is not [con-
clusive], instead, together with the two particular major [premises]. The particular affirm-
ative minor together with the universal affirmative major and the universal negative major 
is also conclusive, but it does not conclude with the two particular major [premises], either. 

[D76.4] We have already assembled on each one of the universal affirmative minor and 
the particular affirmative minor four major [premises], the total being eight. Among them 
four become invalid, since they are particular – I mean the major [ones] –, since we have 
already posited as a condition that the major be universal, in order for the judgment to ex-
tend and comprise the subject. There remain, then, two negative minor [premises], partic-
ular and universal, to each of which four major [premises] among the four definite [propo-
sitions] are annexed. None of them is conclusive because of the flaw in the minor [premise], 
since we have already posited as a condition that the minor be affirmative, as the judgment 
established for the predicate is the one extending to comprise the subject [as well]. As for 
the negative predicate, then, it is detached with respect to the subject; therefore, the judg-
ment concerning it does not extend to comprise the detached subject. Therefore, when you 
say: «Man is not a stone», and then you express a judgment concerning the stone, either 
through negation or through affirmation, that does not extend to comprise man. Indeed, 
you have already brought about the detachment of stone and man through the negation. 
This is, then, the justification of these conditions, and the justification for the jurisdiction 
of the conclusion by virtue of four moods [in particular] among all the sixteen [possible] 
moods.  

 
[§43] 

 
[(2)]  

THE SECOND FIGURE 
 
Its gist reverts to the fact that every proposition which can connect with its predicate that 
which does not exist in its subject is a negative, not an affirmative, proposition. Indeed, if it 
were affirmative, the judgment concerning its predicate would [also] be a judgment con-
cerning its subject, as it has been [explained] before about [D77] the first figure. As a matter 
of fact, when we have said: «The judgment concerning the entire predicate of the affirma-
tive proposition is a judgment concerning [its] subject», and we have then found what is 
judged about a predicate, while it is not judged of the subject [as well], then we know, by 
virtue of that, that the proposition is negative. Indeed, if it were affirmative, the judgment 
on the predicate would [also] exist about the subject.  

The condition of this figure is that the two premises be distinguished in the quality, 
being one negative and the other affirmative, and that the major be in any case universal. 
These two conditions put back the conclusive moods of [this figure] to four moods among 
the total of sixteen moods, as we have mentioned about the first figure. 

[(2.1)] The first mood [derives] from a universal affirmative minor and a universal neg-
ative major [premise], like your saying: «Every body is divisible; but no soul is divisible», 
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which concludes: «Therefore no body is a soul». The following of this conclusion is made 
clear thanks to the tracing back to the first figure through the conversion of the major 
[premise]. Indeed, it is a universal negative, which converts in itself, and it is that you say: 
«Nothing of what is divisible is a soul». Therefore, «divisible» becomes a subject for the 
major, while it already was a predicate for the minor; therefore, it has been traced back to 
the first figure. 

 [(2.2)] The second mood [is from] two universal [premises], but [with] the minor neg-
ative, like your saying: «No eternal thing is composed; [D78] but every body is composed». 
From that it follows indeed that: «No eternal thing is a body». As a matter of fact, we convert 
the minor, and we make it major, so that we say: «No composed is eternal; but every body 
is composed», so that it results from this that: «No body is eternal», like in the first figure. 
Then we convert this conclusion, since it is a universal negative, so that it results what we 
have mentioned, namely that: «No eternal thing is a body».  

 [(2.3)] The third mood [derives] from an affirmative particular minor and a negative 
universal major [premise]. It is [like] the first mood of this figure, except [for the fact] that 
the minor is made particular. Indeed, we say: «Some existent is divisible; but no soul is di-
visible; therefore, some existent is not a soul». As a matter of fact, when you convert the 
major, one reverts to the first figure. 

[D79] [(2.4)] The fourth mood [derives] from a negative particular minor and an af-
firmative universal major [premise], like your saying: «Not every existent is composed; but 
every body is composed; therefore, not every existent is a body». It is not possible to trace 
this back to the first figure through conversion, since the negative which it contains is par-
ticular, and it does not convert. If the affirmative major converted, it would not convert 
unless in a particular [proposition], and there is no syllogism from two particular [prem-
ises].  

 
[§44] 

 
It can only be ascertained as correct through two ways, one of which is called [(2.4.1)] 
«ekthesis», and the other one [(2.4.2)] «absurdity». 

[(2.4.1)] As for the ekthesis, it is that you say: «Some existent is not composed». Indeed, 
that «some» in itself is a whole. Let us suppose then it as a whole, and let us wrap it up in 
whatever name you want: it will then fall in the second mood of this figure. [(2.4.2)] As for 
the absurdity, it as that we say: «If our saying: “Not every existent is a body” were not true, 
its contradictory would be true, namely that we say: “Every existent is a body”; [D80] but it 
is known that every body is composed, therefore it follows that every existent is composed. 
But we had already established, concerning the minor premise: “Not every existent is com-
posed”, that it is true; how, then, could its contradictory be true? This is an antithesis, there-
fore what leads to it is absurd; but only the assumption as true of the allegation that is the 
contradictory of the conclusion led to it. Therefore, it is not true.  
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[§45] 
 

[(3)]  
THE THIRD FIGURE 

 
It [consists in the fact] that the middle [term] is subject in the two premises, and its gist 
reverts to the fact that the judgment concerning the subject of every affirmative proposition 
is a judgment concerning one predicate of its, regardless of the fact that the judgment be a 
negation or an affirmation, and regardless of the fact that the proposition be a particular or 
universal affirmative. This is crystal-clear and it has two conditions, one of which is that the 
minor [premise] be affirmative, while the other is that one of the two [propositions] be 
universal, either the minor or the major [premise]. Whichever of them be universal, it is 
sufficient. [D81] In this figure, one concludes in six moods.  

[(3.1)] The first mood [derives] from two affirmative universal [premises], like your 
saying: «Every man is an animal; but every man is rational». It follows, then, that: «Some 
animal is rational», given that the minor [premise] converts into a particular [proposition], 
so that it becomes like the fact that you say: «Some animal is man; but every man is rational; 
therefore, some animal is rational», i.e. the third mood of the first figure. 

[(3.2)] The second mood [derives] from two universal [premises], the major negative, 
like your saying: «Every man is an animal; but no man is a horse; therefore, not every animal 
is a horse». This because of the fact that when you convert the minor [premise], it becomes 
an affirmative particular, and it is traced back to the fourth [mood] of the first figure. 

[(3.3)] The third mood [derives] from two affirmative [premises], the minor particular, 
like your saying: «Some man is white; but every man is an animal; therefore, some white 
[thing] is an animal». As a matter of fact, you [can] convert the minor [premise] in affirm-
ative particular, and it is traced back to the third [mood] of the first figure. 

[D82] [(3.4)] The fourth mood [derives] from two affirmative [premises], the major 
particular, like your saying: «Every man is an animal; but some man writes; therefore some 
animal writes», since when you have converted the major [premise] in particular, and you 
made it minor, it becomes as if you said: «A certain writer is a man; but every man is an 
animal». It follows, then: «A certain writer is an animal». The conclusion converts and it 
becomes: «A certain animal writes». 

[(3.5)] The fifth mood [derives] from an affirmative universal minor [premise] and a 
negative particular major [premise], like your saying: «Every man is rational; but not every 
man writes», from which it follows: «Not every rational writes». This is made clear through 
the way of ekthesis, as [if] you said, for instance: «Every man is rational; but something of 
what is man is illiterate; therefore, something of what is rational is illiterate», and then you 
said: [D83] «Something of what is rational is illiterate; but nothing of what is illiterate writes; 
therefore not every rational writes».  

[(3.6)] The sixth mood [derives] from an affirmative particular minor and a universal 
negative major [premise], like your saying: «Some animal is white; but no animal is snow; 
therefore, some white [thing] is not snow». It is apparent through the conversion of the 
minor; it is indeed traced back to the fourth [mood] of the first figure. 

This is the detailed explanation of the predicative syllogisms. 
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[§46] 
 

[D84] SPEECH ON THE REPETITIVE SYLLOGISMS  
 
The repetitive syllogism is of two species: [(a)] conjunctive hypothetical and disjunctive 
hypothetical [(b)].  

[(a)] As for the conjunctive hypothetical, the example of it is your saying: «If the world 
has an origin, then it has an originator». This is indeed a premise [such] that, [(a.1)] when 
you have repeated its antecedent itself, its consequent itself follows; i.e. [it is such that] if 
you say: «And it is known that the world has an origin» – namely, its antecedent itself –, 
then from it its consequent itself follows, namely that: «it has an originator». [(a.2)] If [then] 
you posited the contradictory of the consequent, from it the contradictory of the anteced-
ent would follow; i.e. from [the fact] that you say: «And it is known that it does not have an 
originator», it would follow that it does not have an origin. [(a.3)] As for when you have 
posited the contradictory of the antecedent, from that neither the consequent itself, nor its 
contradictory follow. Indeed, if you said: «However, it does not have an origin», this does 
not conclude [to anything]. Likewise, if you said: «If this is a man, then it is an animal; how-
ever, it is not a man», [D85] from that it would not follow that it is an animal, nor that it is 
not an animal. [(a.4)] Analogously, when you have posited the consequent itself, it does not 
conclude [to anything]. Indeed, if you say: «And it is known that the world has an origina-
tor», it does not follow a conclusion from this, since when you say: «If this prayer is legally 
valid, then the place of prayer is pure; but it is pure», from that it does not follow that the 
prayer be legally valid, nor that it is vain. 

These four, then, are repetitive [syllogisms], from which it cannot be concluded except 
[in] two [cases], namely [(a.1)] the antecedent itself, which concludes to the consequent 
itself; and [(a.2)] the contradictory of the consequent, which concludes to the contradictory 
of the antecedent. As for [(a.3)] the contradictory of the antecedent and [(a.4)] the conse-
quent itself, they do not conclude except when it has been established that the consequent 
is equivalent to the antecedent, and it is not more common than it. In that case, as a matter 
of fact, the four repetitive [syllogisms] [all] conclude. You say indeed: [(a.1)] «If this is a 
body, then it is composed; but it is a body, therefore it is composed»; or [(a.4)] «but it is 
composed, therefore it is a body»; or: [(a.3)] «but it is not a body, therefore it is not com-
posed»; or: [(a.2)] «but it is not composed, [D86] therefore it is not a body».  

As for when the consequent is more common than the antecedent, like «animal» with 
respect to «man», then in the denial of the more common, there is the denial of the more 
specific – indeed, in the denial of «animal» there is the denial of «man» –, while in the 
denial of the more specific there is not the denial of the more common – indeed, in the 
denial of «man» there is not the denial of «animal». Surely, [on the other hand,] in the es-
tablishing of the more specific there is the establishing of the more common – indeed, in 
the establishing of «man» there is the establishing of «animal» –, while in the establishing 
of «animal» there is not the establishing of «man». 

 
[§47] 

 
[(b)] The second species is the disjunctive hypothetical. It is that you say: «The world either 
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has an origin, or it is eternal». From this it is indeed concluded to four repetitive [syllogisms]. 
As a matter of fact, you say: [(b.1)] «but it has an origin, therefore it is not eternal»; or: [(b.2)] 
«but it does not have an origin, therefore it is eternal»; or: [(b.3)] «but it is eternal, therefore 
it does not have an origin»; or: [(b.4)] «but it is not eternal, therefore it has an origin». 
Therefore, positing each [of the two disjuncts] concludes to the contradictory of the other, 
and positing the contradictory of each [of the two] concludes to the other itself. This is its 
condition [when it is] circumscribed to two parts, but should it be [subdivided] into three 
[parts], then positing each [one of the three] would conclude to the contradictory of the 
other two, like your saying: «This number is either greater than, or less than, or equal to 
[this other number]; [D87] but it is greater than [it]; therefore it is false that it is less than 
[it] or equal to [it]». As for positing the contradictory of one [of the three], this makes nec-
essary one of the two remaining [parts], not one of them in specific; like your saying: «but 
it is not equal [to it]» makes it necessary that it is either less [than it], or greater [than it]. 

If the parts were not circumscribed, like your saying: «Zayd is either in Ḥiǧāz or in 
ʿIrāq», or: «This number is either five, or ten, or this, or that», positing one [of the parts] 
conclude to the falsity of the others. As for positing the contradictory of one [of them], it 
does not conclude unless to the delimitation in the remaining, which [are in themselves] 
not limited. 

These, then, are the principles of the syllogisms. We will complete the speech by men-
tioning four things: [(1)] the syllogism [that concludes by way] of absurdity, [(2)] the induc-
tion, [(3)] the exemplification and [(4)] the composed syllogisms. 

 
[§48] 

 
[D88] [(1)] 

THE SYLLOGISM [THAT CONCLUDES BY WAY] OF ABSURDITY 
 
As for the syllogism [that concludes by way] of absurdity, its form is that you establish your 
opinion thanks to the falsification of its contradictory, by virtue of the fact that from it ab-
surd [conclusions] follow, because of the fact that a manifestly true premise is annexed to 
it, and it is concluded from that a manifestly false conclusion. 

Then you say: «The false conclusion does not result unless from false premises; but one 
of the two premises is manifestly true; therefore the falsity is limited to the second premise, 
which is the opponent’s opinion». The example of it is that somebody says: «Every soul is a 
body». Then you say: «Every soul is a body; but every body is divisible; therefore, every soul 
is divisible», and this is manifestly false in [the case of] the soul of man. Therefore, it is 
inevitable that in the premises concluding to this there must be a false speech; but our say-
ing: «Every body is divisible» is manifestly true, and then the falsity remains [to be found] 
in our speech: «Every soul is a body». As a matter of fact, when that is falsified, it remains 
that the soul is not a body.  
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[§49] 
 

[D89] [(2)] 
THE INDUCTION 

 
As for the induction, it [consists in the fact] that you judge, from many particulars, about 
the universal that encompasses those particulars, like your saying: «Every animal is either 
a man, or it is a horse, or it is something else. Every man moves his lower jaw during the 
mastication, and every horse moves its lower jaw during the mastication, and every such 
and such among the other [animals] different from them moves its lower jaw during the 
mastication». One concludes, then, that every animal moves its lower jaw during the mas-
tication, since we see the horse, the man, the cat, and the rest of the animals [doing] in the 
same way. This, indeed, would be true if the induction of all the particulars were possible, 
so that there were no exception. In that [case] one can indeed set up a syllogism of the first 
figure, namely: «Every animal is horse and man and so on; but every horse and man and so 
on moves its lower jaw [while chewing]; therefore it follows that every animal moves its 
lower jaw [while chewing]». However, if one allows there to be an exception, one does not 
get to the certainty – like the crocodile, which moves the upper jaw. It is not unlikely that a 
judgment concerning a thousand be dismissed concerning just one. [D90] Relying on the 
induction is correct in juridical [matters], not in matters of certainty. In the juridical mat-
ters, the more accurate in examination is the induction, and the closer to exhaustion it is, 
the surer to triumph is the opinion. 

 
[§50] 

 
[(3)] 

THE EXEMPLIFICATION 
 
As for the exemplification, it is that which the jurisprudents and the theologians call «anal-
ogy», namely the transferral of the judgment from a particular to another particular, since 
it resembles a certain thing. This is like the one who speculates about the house, and he sees 
that it has an origin and it is formed. Then he speculates about the sky, he sees that it is 
formed, and then he transfers to it the judgment, thus saying: «The sky is a formed body, 
therefore it has an origin», by analogy with the house. This does not bring advantage to the 
certainty, but it is legitimate for the soothing of the heart and for persuading the soul in the 
disputes. Often [exemplification] is what is employed in the rhetoric, and we mean with 
«rhetoric» the running disputes in the lawsuits, in the grievances and in the pleas about the 
blame and the praise, the glorification and the humiliation of something, and so forth. In-
deed, when you say to a sick person: «This drink will be useful for you», [D91] and he asks: 
«Why?», and you reply: «Because a certain other sick person drank it, and it was useful to 
him», when then you tell him so his soul is inclined to take [it]. It is not sought for, about it, 
that it is useful to every sick person, or that it is verified that the sickness of one be like the 
sickness [of the other], or that his condition – as for age, strength, weakness and the rest – 
be like the condition [of the other]. Hence, the most sensible among the dialecticians, be-
cause of the weakness of this kind [of argumentation], have brought forth [other] ways. 
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They said, namely: «We will clarify that the judgment about the principle [of the exempli-
fication] is justified by this concept», and they proceeded in establishing the concept and 
the cause [according to] two ways. 

 
[§51] 

 
[(3.1)] The first one of them is the evaluation from all sides, and that is that they said: «We 
have speculated about the fact that all that is formed has an origin, and all that is not formed 
does not have an origin». This is traced back to the induction, and it is not useful for cer-
tainty because of two aspects. [(3.1.1)] The first one of them is that the exhaustion of all the 
individuals is not possible, because maybe one makes exception with respect to this. 

[(3.1.2)] The other is whether, in the induction, one has scrutinized the sky. If one has 
not scrutinized it, then one has not scrutinized everything: rather, one has scrutinized for 
instance two thousand things, except one; and it is not unlikely that the judgment concern-
ing that one differs from [the one concerning] the thousand [others], as we have mentioned 
about the crocodile. If [on the other hand] one did scrutinize the sky [as well], and one 
knows that it has an origin for its being formed, that is then the solution of the controversy, 
[D92] and it was already clear before [having established] the validity of the premise of the 
syllogism, namely before its uninterrupted sequence. What need was there of a syllogism, 
then, if that was [already] established? 

 
[§52] 

 
[(3.2)] The other way is the probing and the subdivision, and it is the fact that they said: 
«We probe the characteristics of the house, for instance, and we say that it is an existent, it 
is a body, it is self-subsisting, and it is formed. But it is false that it has an origin for its being 
existent, or self-subsisting, or such or such, because it would [then] follow that every self-
subsisting existent should have an origin. It has been established, rather, that this [happens] 
because it is formed». This reasoning is corrupted in four aspects. [(3.2.1)] The first one is 
that it is tenable to say: «The judgment about [the house’s] being caused is not really by 
virtue of a cause among these which are more common causes [than the house itself], but 
[it is] rather by virtue of a cause restrained to its essence and not exceeding it, like for in-
stance its being a house. If one establishes that something other than the house has an 
origin, [that something] will be caused by virtue of what it has in common with the house, 
and that thing is a property not extending [D93] to the sky».  

[(3.2.2)] The second is that this is only valid when one has thoroughly examined all the 
features of the principle, so that none makes exception. But the encompassment and the 
careful examination are not trivial: therefore, a feature might escape the probing, and [that 
one precisely] will be the cause. Most dialecticians do not attach importance to the encom-
passment, but they rather say: «If within it there is another cause, [it is up to] you [to] make 
it apparent», or else they say: «If there were, we would notice [and so would] you, just like 
we would notice should there be an elephant in front of us; but since we did not notice, we 
judged that there were not». This is a weak [reasoning], because the enemies’ incapability 
to notice [a certain thing] in the present state and for the duration of the incapability is not 
also a sign of the inexistence [of that thing]. This is not like the elephant, since you were 
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never acquainted with an elephant at our presence, and we have never witnessed it in 
time???. And how many concepts we have already sought without discovering them at once, 
but then we have discovered them? 

 
[§53] 

 
[(3.2.3)] The third one is that [even] if the examination concerning them were complete, 
and the features were [for instance] four, the falsification of three would not necessitate the 
establishment of the fourth [one], since the subdivisions, as for the composition, exceed 
[the number of] four. It is tenable, as a matter of fact, that it has an origin for its being ex-
istent and body, or for its being existent and self-subsisting, or for its being [D94] existent 
and formed, <or formed and house, or for its being house and existing body, or house and 
formed, or house and self-subsisting, or house and existent, or body and formed, or body 
and existent, or self-subsisting and existent>; and it is tenable that it has an origin for its 
being body and self-subsisting, <or for its being body and formed; and it is tenable that it 
has an origin for ist being existent, body and self-subsisting, and it is tenable that it has an 
origin for its being existent, self-subsisting and formed>, and so forth for what concerns the 
compositions, in twos or in threes. Indeed, how many judgments are not established unless 
[various] things have been reunited, like the blackness in the ink encompasses in itself the 
gallnuts, the vitriol, and the soak in water! And [even] more judgments are caused by com-
posite things, so that how [could] the falsification of the particulars be sufficient? 

 
[§54] 

 
[(3.2.4)] The fourth [one] is that if the examination were safe and sound, [D95] and it were 
safe and sound that when three [things] are falsified and just a fourth one remains, then 
this would be [merely] a sign of the fact that the judgment is not in the three, and that it 
does not leave out the fourth [one]. It is not, however, a sign that it is undoubtedly entrusted 
to the fourth one, but it is rather tenable that the fourth concept is subdivided in two parts, 
and that the judgment is relative to only one of the two parts, without the other. Therefore, 
the falsification of three [things] is a sign of the fact that the concept does not leave out the 
fourth one, while it is not a sign of the fact that it is the cause. This is the place where the 
step slips. Indeed, if it had been divided in the first place, and its description said that it is 
existent, self-subsisting, body, and formed, by virtue of an attribute such or such, the falsi-
fication of three [things] would [in any case] not necessitate that the judgment should de-
pend from «formed» [for instance], universally taken. It [could] rather [depend] from one 
of the two parts of «formed».   

This is, then, the unveiling of these dialectical signs. This does not become a demon-
stration until you have said: «Every formed has an origin, but the sky is formed; therefore, 
it has an origin». Its establishment, then, is unavoidable, but that is not established by virtue 
of the fact that one sees another formed thing which has an origin, nor a thousand formed 
things having an origin. Rather, this premise becomes a problem, whose establishment is 
then necessary through two conceded premises, or through one of the aforementioned 
ways, without a doubt. This, then, is the judgment concerning the exemplification. 
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[§55] 
 

[D96] [(4)] 
THE COMPOSED SYLLOGISMS 

 
Know then that, in the didactic books, it is not usual to order the syllogism according to the 
method with which we have ordered them. Rather, in the books they are listed randomly, 
or together with the addition of the superfluous, or together with the omission of one of the 
two premises, either for its superfluousness in virtue of its being apparent, or [else] for an 
[actual] intent to conceal [it]. That is dealt with according to a confused ordering, but it is 
possible that what is not according to a given ordering be traced back to it, so that it is a 
concluding syllogism. That which is seemingly according to a given ordering, and yet its 
conditions are not [entirely] with it, does not conclude.  

 
[§56] 

 
The example of hierarchical ordering is the first figure by Euclid, namely the fact that when 
you have a line AB, and you want to build on it an equilateral triangle and establish the 
proof of its being equilateral, you say: «Whenever we make point A a centre, and we posit 
on it the spike of the compass, we open it to the point B, and we complete the circle around 
the centre A; and then we make point B a centre, we posit on it the spike of the compass, 
we open it to the point A, and we complete the circle around the centre B, [D97] the two 
circles are identical, since they have one [and the same] radius and they undoubtedly in-
tersect in C. You draw therefore a straight line to the point A – which is line CA – and we 
[also] draw another straight line from point C to point B, which is line CB». 

 

 
[FIGURE 1] 
 
We say, then: «This triangle, resulting from the points A, B, and C, is an equilateral 

triangle». Its demonstration is that lines AC and AB are equivalent, because they are both 
drawn from the centre of one circle to its circumference. Likewise, lines BC and AB are 
equivalent for a cause analogous to this, and the two lines AC and B[D98]C are [also] equiv-
alent because they are equivalent to one and the same line, which is the line AB. The con-
clusion is then that the triangle is equilateral.  
 

[§57] 
 

In this way it used to apply the premises here. If you wanted, [however,] to return to the 
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truth and to the hierarchical ordering, the conclusion would not result except from four 
syllogisms, each syllogism [composed] of two premises. 

The first one is that the two lines AB and AC originate from the centre of a circle to its 
circumference; but all straight lines originating from the centre to the circumference are 
equivalent; the two are therefore equivalent. 

The second one is that the two lines AB and BC are also equivalent for a syllogism anal-
ogous to this. 

The third one is that the two lines AC and BC are equivalent to the line AB; but all the 
lines which are equivalent to only one and the same thing are equivalent; therefore the two 
are equivalent. 

The fourth one. The figure ABC is circumscribed by three equivalent lines; but every 
figure circumscribed by three equivalent lines is an equilateral triangle; therefore the figure 
ABC, which [D99] is [built] on the line AB, is an equilateral triangle. 

This is its true hierarchical ordering, and yet one is indulgent with respect to the omis-
sion of some premises, because of their clarity in relation to this. 

 
This is the speech concerning the form of the syllogism. 
 

[§58] 
 

[D100] [(B)] 
SECOND PILLAR 

ON THE MATTER OF THE SYLLOGISM 
 
The matter of the syllogism are the premises. If they are true and certain, the conclusions 
are true and certain. If they are false, it does not conclude to the truth; if they are opinable, 
it does not conclude to the certainty. Just like gold is the matter of the dinar and the round-
ness is its form, and the forgery of the dinar is possible sometimes by virtue of the deviation 
of its form, and [then] of the negation of its roundness, because it is stretched so that it is 
not called dinar [anymore]; and sometimes for the corruption of its matter, for its being 
[made] of copper or iron – thus in the same way the syllogism is corrupt sometimes for the 
corruption of its form, namely because it is not according to one of the preceding figures; 
and sometimes for the corruption of its matter, if, namely, its form is valid, but the premise 
is opinable or false.  

 
[§59] 

 
And just like gold has five degrees: [(i)] the first one, which is pure gold, not adulterated 
[and] verified; [(ii)] the second, which is not at that level [of purity], but it has in itself some 
adulteration, which does not appear at all except to the perspicacious expert; [(iii)] the 
third, which has in itself an adulteration apparent to any expert, [D101] which might be 
perceived by who is not expert, as well, provided that one’s attention is called to it; [(iv)] 
the fourth, which is a copper counterfeit, and yet it plates itself in a plating that almost 
misleads the expert, albeit there is no gold in it at all; [(v)] and the fifth, which plates itself 
in such a plating that it is apparent to anyone that it is plated – thus in the same way the 
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premises have five states: [(i)] the first one is that they are certain and true, without any 
doubt and speciousness, and then the syllogism set up from them is called «demonstrative»; 
[(ii)] the second one is that they are near the certainty, so that it is difficult to perceive in 
them the possibility of the error, but the possibility has access to them, if he who speculates 
about them is meticulous; and the syllogism composed by them is called «dialectic»; [(iii)] 
the third one is that the premises are opinable according to a persuasive opinion, and yet 
the soul perceives their contrary, and it can surmise the error in them; and the syllogism 
composed by them is called «rhetoric»; [(iv)] the fourth [one] is what is formed according 
to the forms of [things] certain as for the plating, but is neither opinable nor certain; what 
results from it is called «misleading» or «sophistic»; [(v)] the fifth is what we know that it 
is false, and yet the soul inclines to it for a sort of imagination; and the syllogism resulting 
from it is called «poetic». 

 
[§60] 

 
[D102] It is inevitable to expound these premises. Each premise from which a syllogism is 
set up, even though that premise is not sustained by a proof but is rather taken according 
to its being received and conceded, does not exceed one of thirteen divisions: [(1)] the pri-
mary, [(2)] the sensible, [(3)] the experimental, [(4)] the transmitted, [(5)] the propositions 
of whose middle terms and whose syllogisms the mind is not devoid, [(6)] the estimative, 
[(7)] the famous, [(8)] the accepted, [(9)] the conceded, [(10)] the similar, [(11)] the seem-
ingly famous, [(12)] the opinable, and [(13)] the imaginative. 

 
[§61] 

 
[(1)] As for the primary [propositions], they are those which force the natural disposition of 
the intellect, absolutely taken, to give assent to them, like your saying: «Two is greater than 
one», «The whole is greater than the part», and «The things equivalent to a [same] thing 
are equivalent [to each other]». As a matter of fact, if someone was posited in himself to be 
intelligent, without any learning unless through the absolute intellect, and without any 
teaching imparted to him, provided that he is not prevented by nature to change, but rather 
[that he is such] to have been suddenly created intelligent, and these propositions are made 
known to him, and their concept is established in his soul – I mean when he conceives the 
notion of «whole», the notion of «part» and the notion of «greater» –, then it is not possible 
unless he gives assent to the fact the whole is greater than the part, and this in every whole, 
anyhow it might be. This does not come from the sense, since the sense does not perceive 
unless one or two [things], or [anyway] limited things. This is a judgment established in the 
intellect as universal, and it is not possible to posit that the intellect detaches itself from it 
in any way.  

 
[§62] 

 
[D103] [(2)] The sensible [propositions] are for instance our saying: «The sun is bright», 
and: «The brightness of the moon increases and decreases». 

[(3)] The experimental [propositions] are that which results from the combination of 
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the intellect and the sense, like our knowledge of the fact that: «The fire burns», «Scam-
mony purges the yellow bile», and «The wine intoxicates». As a matter of fact, the sense 
perceives the intoxication following the act of drinking wine, time after time [and] fre-
quently; then the intellect becomes conscious of the fact that it [intoxication] is necessi-
tated by it [wine], since were it random, it would not follow in most [cases]. Therefore, a 
trustworthy knowledge of that becomes engraved in the mind. 

 
[§63] 

 
[(4)] The transmitted [ones] are that which is known by virtue of the notification of a com-
munity, like our knowledge of the existence of Egypt and Mecca, even though we never saw 
them. Every time that the doubt about it is absurd, [the proposition] is called «transmitted». 
It is not permitted to draw analogous conclusions for one and the other [transmitted prop-
osition]. As a matter of fact, one says: «He who doubts of the existence of miracles [accom-
plished] by a prophet, it is necessary that he believes it, since the transportation concerning 
them is transmitted just like [the one] concerning the existence of the prophet. However, 
one says: “I cannot doubt at all of the existence of the prophet because of my direct testi-
mony of it, while I can doubt of this”. If then this were like that, there would not be the 
possibility to doubt [it]. Therefore, it is inevitable that he neglects [it] until it is transmitted 
to him with such a transmission that it is impossible to have with you any doubt [about] 
whether it is transmitted [or not]. 

	
[§64] 

	
[(5)] As for the propositions whose syllogisms are by nature together with them, they are 
the propositions which are not established in the soul unless by virtue of their middle terms, 
and yet the middle term escapes the mind, so that one believes that it is a primary premise, 
[D104] known without a middle, while actually it is known through a middle. «Syllogism» 
has no meaning unless the research of the middle term, while major and minor [term] are 
to be found in the researched question itself. For instance, the fact that you spontaneously 
know that two is the half of four, even though this is known through a middle [term], 
namely: «The half is one of the two parts completely equivalent to the other; but two with 
respect to four is one of the two equivalent parts; therefore it is a half». The sign about this 
is that if one told him: «How much is seventeen with respect to thirty-four?», maybe it 
would not happen that he judged spontaneously that it is its half, until he has not divided 
the thirty-four in two equivalent parts, he has then considered each part, and he has seen 
then that it is seventeen, so that he know that it is the half. If this is also [promptly] present 
to the mind, consider this about a big number, or replace the half with the tenth [part], the 
sixth [part], and so on, since the intent [here] is the example. In sum, it is not farfetched 
that something be known through a middle [term], and yet the mind does not get conscious 
of its being known through a middle [term] and a syllogism. Therefore, not of everything 
that is established according to a [certain] way, man is conscious according to that way. The 
establishment of the thing for the mind is one thing, while the comprehension of the way 
of its establishment and its notification are another thing. 
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[§65] 
 

[(6)] The estimative [ones] are the false premises, which are however strong in the soul 
with a strength which is not hampered by the possibility of the doubt concerning them, and 
this because of the influence [D105] of the state of the estimation about things extraneous 
to the sensible [ones]. Estimation, as a matter of fact, is not susceptible of anything unless 
in conformity with the sensible things with which it is acquainted, like the state of the esti-
mation concerning the impossibility of an existent whose direction cannot be pointed at, 
and [of a being] which is neither internal nor external to the world; and like its state con-
cerning the fact that the world will terminate either in the void, or in fullness – I mean after 
the world –, and like its state about the fact that the body does not increase nor does it grow 
by itself, unless because one annexes to it an addition from outside. 

The cause of the state of the estimation about this is only the fact that these things are 
not conformable to the sense, therefore they do not fall under the estimation. The state of 
its falsity is only inasmuch as, if all that does not fall under the estimation were false, the 
estimation itself would be false, since the estimation does not fall under the estimation. 
Rather, knowledge and power, and every attribute that the five senses do not perceive, are 
not perceived by the estimation either. Its error is only known in the things similar to these 
specific questions, inasmuch as they follow from syllogisms which are composed of primary 
[premises] to the reception of which the estimation gives assent, and it concedes that the 
conclusion of the syllogism, when it is composed of the primary [premises], is true, [but] 
then, when the conclusion is obtained, it gets away from the acceptance of the conclusion. 
By this, then, one knows that its being hampered with respect to the reception takes place 
in its nature, and indeed it is in contrast with the reception of that which is not according 
to the species of the sensible things. 

 
[§66] 

 
[D106] [(7)] As for the famous [ones], they are the propositions concerning which one does 
not rely unless upon the mere fame. The common people and the so-called men of science 
speculate that they are primary [propositions] which follow from the natural disposition of 
the intellect, like your saying: «Lying is shameful», and: «It is necessary that the prophet is 
not afflicted», and: «One does not go into the bath without an apron, in order to veil [one’s] 
genitals [with it]», and: «Justice is necessary», and: «Injustice is shameful», and the like. 
These things are often repeated to the hearing, since the youth, and the people of the coun-
try agree on them for the affairs of their life [in common]. The souls, then, hurry up to their 
acceptance, for the abundance of the acquaintance [with them]. Needs of the [individual] 
costumes, like the delicateness, the cowardice, and the bashfulness, may corroborate them. 
[But] if man posited himself and were created already intelligent, and he was not educated 
through exercise, and did not cling [to them] by nature, and was not used [to them] by a 
habit, and these propositions were presented to his intellect, it would be possible for him 
to be prevented from their reception – not like your saying: «Two is greater than one».  

Some of these premises sometimes are true, but for a subtle condition or for a demon-
stration, while it is believed that they are absolutely true, like we believe the speech of the 
one who says: «God is powerful upon everything» to be true. This is a famous [proposition], 
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whose denial is counterintuitive, but which is not true, since He is not powerful upon the 
fact of creating the like of Himself. Rather, it is necessary to say: «He is powerful upon eve-
rything that is possible in itself». One [also] says: «He knows everything», but he does not 
know the existence of the like of Himself. [D107] These famous [propositions] differ some-
times as for strength and weakness, in accordance with the difference of [their] famousness, 
and the difference of the costumes and the habits. Sometimes they [also] differ in relation 
to the countries, and to the experts of the various disciplines: indeed, a famous [proposition] 
among the physicians is not famous among the carpenters, nor vice versa. The famous 
[proposition] is not contradictory with the false [one], but rather the contradictory of the 
famous one is the counterintuitive, while the contradictory of the false is the true one. Many 
true [propositions] are counterintuitive, and many false [propositions] are disguised as fa-
mous. There is no doubt concerning the fact that the primary [propositions], some of the 
sensible [ones], the transmitted [ones] and the experimented [ones] are [also] famous; and 
yet what we [specifically] intend by this is that which has in itself nothing else than the sole 
fame. 

 
[§67] 

 
[(8)] As for the accepted [propositions], they are that which is accepted by the most virtu-
ous men, by the greatest learned men, and by the venerable masters of the past, since the 
transportation of that [kind of propositions] is often repeated by them according to that 
way and in their books. To that, the good opinion about them is annexed, and therefore, 
that is established in the soul with a certain firmness. 

[(9)] As for the conceded [propositions], they are those that the opponent concedes, 
or those that are only known between the two opponents. They are employed by one to the 
detriment of the other. Indeed, it does not differ from the famous [one] unless in common-
ality and specificity, since the famous [one] is conceded by the mass, while this is conceded 
by the opponent alone.  

[(10)] As for the similar [propositions], they are those that one tends to assimilate to 
the first [ones], to the experimental [ones] and to the famous [ones], even though they are 
not really like those [ones], and yet they seem to approach each other. 

 
[§68] 

 
[(11)] As for the seemingly famous, they are those that, whenever they are uttered, every-
body listening to them accepts them altogether [D108] at the beginning of the observation 
and at first glance; but when he considers them attentively and follows them one after an-
other, he finds that they are not to be accepted, since he perceives their being corrupt, like 
the speech of the one who says: «Help your brother, whether he is an oppressor or an op-
pressed one». Indeed, the soul spontaneously moves to its acceptance, [but] it is then led 
to consider attentively, and she knows, then, that supporting the oppressor is not necessary. 

[D109] [(12)] As for the opinable [propositions], they are that which helps the victory 
of the opinion, despite the intuitive understanding of the possibility of its contradictory, 
like the fact that he who goes out at night, is said to be a traitor, because if he were not a 
traitor, he would not go out at night; and like [the fact that] one says: «So-and-so takes the 
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enemy into his confidence, therefore he is also an enemy like him», even though it is tenable 
that the confidence with him is an imposture against him, or that it is a ruse against him in 
favour of the friend. 

[(13)] As for the imaginative [propositions], they are premises known to be false, and 
yet they bear an influence on the soul because of the awakening of desires and [their] re-
pulsions, like the confectionery is assimilated to the dung, so that the soul is repelled from 
it, notwithstanding the knowledge that it is false. 

 
These, then, are the premises. We will mention now, therefore, the circumstances in 

which it is more likely to employ them. 
 

[§69] 
 

[D110] 
SPEECH ON THE COURSES OF THESE PREMISES 

 
As for the five first [kinds of premises], they are fitting for the demonstrative syllogisms, and 
they are the primary [proposition], the sensible, the experimental, the transmitted, and 
[that] whose syllogism is together with it by nature. The utility of the demonstration is the 
manifestation of the truth and the obtainment of certainty. 
 

[§70] 
 

As for the famous and the conceded [propositions], they are the premises of the dialectical 
syllogism. As for the primary [ones] and that which accompanies them, should they occur 
in the dialectic they would be stronger, and yet they are employed in the dialectic only in-
asmuch as they are conceded by virtue of the fame, since a technique does not need more 
than that.  

Dialectic has [many] utilities. [(i)] The first one is the silencing with arguments of any 
busybody and innovator who travels the road of the true, and whose understanding yet falls 
short of the knowledge of the true in the demonstration. With this, then, he is turned away 
toward the famous [propositions], which he believes are necessarily to be accepted, and on 
this basis his corrupt opinion is falsified.  

[(ii)] The second [utility] is that he who wanted to receive the belief of the true, and 
were elevated above the level of the mass, and were not satisfied of the rhetorical or the 
paraenetic speech, but had [however] not attained the culmination of the verification, so 
to master the comprehension of the conditions of the demonstration, then it would be pos-
sible to implant in his soul the belief by means of the dialectical syllogisms. This is the con-
dition of the greatest part of the jurisprudents and of the researchers of the science.  

[D111] [(iii)] The third [utility] is that the apprentices in the particular sciences, such 
as medicine, geometry, and so on, do not yield themselves to know the premises of those 
sciences, and their principles, first and foremost by virtue of the demonstration. If they were 
urged to them [before time], their souls would not allow to concede them. Their souls are 
rather sweetened thanks to the reception [of the principles] through dialectical syllogisms 
from famous premises, until it is possible to make them known through demonstration.  



al-Ġazālī, The Intentions of the Philosophers 

 322 

[(iv)] The fourth [utility] is that from the natures of the dialectical syllogisms [derives] 
the fact that it is possible to conclude, moving from them, the two extremes of the contra-
dictory concerning the [given] question. When then one has done this and has considered 
the place of the error moving from these two, maybe the face of the truth will be revealed 
to him, by virtue of this scrutiny. 

This much about the discipline of the dialectic is sufficient; and otherwise [there is] an 
autonomous book. There is no need, therefore, to occupy ourselves [here] with a detailed 
account of that.  

 
[§71] 

 
As for the estimative and the similar [propositions], they are the premises of the misleading 
syllogisms, and they do not have utility at all, except that they inform you so that you be-
ware and you defend yourself. Sometimes through them one tests the understanding of one 
about whom it is not known whether he is limited in the knowledge or perfect, in order to 
observe how he gets rid of them, and that is called indeed «testing syllogism». Sometimes, 
[rather,] they are employed in the disclosure of he who makes the common people believe 
that he is knowing, [thus] seducing them. Then it will be disputed of that with him at their 
presence, and we will make apparent his weakness about that. After they will have really 
known the looks of the error, so that they have known through this his insufficiency, they 
will then abandon him. In that circumstance, it is called «syllogism of the resistance». 

 
[§72] 

 
As for the seemingly famous, the opinable and the accepted, they are fitting to make prem-
ises for the rhetorical and juridical syllogism, and for all that through which certainty is not 
researched. Indeed, the utility of the rhetoric [lies] in winning the souls, in making them 
desire the true, and in repelling them from the false. [D112] Such is [also] the utility of the 
law. About rhetoric there is an autonomous book, and there is [thus] no need of a detailed 
account [here]. 

 
[§73] 

 
As for the imaginative [propositions], they are the premises of the poetical syllogisms. If the 
primary [propositions] and what accompanies them were employed in rhetoric or in poetry, 
their usage would only be because of fame, imagination and what is behind them; therefore, 
[this] is not a condition for them. There is no need except of the demonstrative clarification 
in order to be sought for, and of the misleading [one] in order to protect oneself [from it]. 
Let us limit ourselves, then, to the account concerning them. 

 
[§74] 

 
[D113] 

EPILOGUE OF THE SPEECH ON THE SYLLOGISM 
 
We will [now] mention the reasons that trigger error [in it], in order to beware [them]. They 
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are ten. 
[(1)] The first one is that the argumentations generally flow confusedly, and within 

them an abundant error rises. Therefore, it is necessary that the speculator gets accustomed 
to trace them back to the aforementioned hierarchical ordering, so that he knows if it is a 
syllogism or not. If it is, then of which species, and which figure, and which mood, until the 
place of the garbing [of the error] is revealed. 

[(2)] The second one is that one pays attention to the middle term, and scrutinizes it 
with an unequivocal examination, in order [to verify] that its occurrence within the two 
premises is in only one way. If, as a matter of fact, it is touched with the slightest variation 
as for addition or reduction, the syllogism becomes corrupted, and it concludes to an error. 
The example of this is that we have mentioned that the universal negative converts into a 
[proposition] similar to itself. If [then] one said: «There is no jug in the drink», it would be 
true; but its converse is: «There is no drink in the jug», which is not true. This is the cause 
[of the error], that the condition of the conversion is not kept in mind. Rather, it is necessary 
to say: «No jug is a drink, [D114] therefore no drink is a jug», and this is true. As for when 
«in» is added, and one says: «No jug is in a drink», its converse is: «Nothing of what is in the 
drink is a jug», and this is also true. The place of error is that the predicate in these propo-
sitions is your saying: «in a drink», not the simple «drink». Therefore, it is necessary that it 
becomes entirely a subject in the converse. When this is kept in mind, the conversion is 
valid. 

[(3)] The third one is that the minor term and the major term are to be kept in mind, 
so that there is no variation at all between the two of them and the two extremes of the 
contradictory. As a matter of fact, the syllogism necessitates the union of the two terms 
without [any] variation, and this is made known by virtue of what we have mentioned 
about the conditions of the contradictory. 

[(4)] The fourth one is that the three terms and the two extremes of the conclusion are 
carefully examined, so that there is no ambiguous name among them. As a matter of fact, 
sometimes the name is unique but the meaning is manifold, and then the syllogism is not 
valid. This also is made known from the conditions of the contradictory. 

 
[§75] 

 
[(5)] The fifth one is that the particles of the personal pronoun are kept in mind with veri-
fying care. As a matter of fact, [D115] the directions of its [possible] usage differ, and from it 
an error rises, like if one said: «All that the intelligent knows, [it] is as he knows it». His 
saying «is» sometimes return to the known [‘it’], and sometimes to the knower [‘he’], as 
sometimes one says: «He has already known the stone, then he is a stone». 

[(6)] The sixth one is that the indefinite [propositions] are not accepted, since they 
transform the truth. If the indefinite is defined, the intellect perceives intuitively its being 
false. As a matter of fact, when one says: «Man is in loss», the soul accepts it and gives her 
assent to it. But if it were defined and one said: «Every man is undoubtedly in loss», the 
intellect will perceive intuitively that this is not necessary in the generality [of cases]. When 
one says: «The friend of your enemy is your enemy», the soul accepts it; but when it is de-
fined and one says: «Everyone who is a friend of your enemy is inevitably your enemy», the 
intellect perceives intuitively that that is not absolutely necessary in the generality [of 
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cases].  
[(7)] The seventh one is that sometimes you give your assent to the premise of the syl-

logism, the cause of the assent being that you have sought for a contradictory for it in your 
mind, but you have not found it. This does not make the assent necessary; rather, it is true 
when you have known that it does not have a contradiction in itself, not [when] you have 
not found [the contradiction]. As a matter of fact, it happens sometimes that you too do not 
find it at the moment, as [for instance] your assent to the speech of the one who says: «God 
is powerful upon everything», since it does not occur to you anything upon which He is not 
powerful, until it occurs to you that He [D116] cannot create one similar to Himself. Then 
you get your mistake in giving assent, because the true thing is that He is powerful upon 
everything that is possible in itself – and this [proposition] has no contradiction in itself at 
all. 

 
[§76] 

 
[(8)] The eighth [one] is that one pays attention to the fact that the question is not made a 
premise in the syllogism. [In that case,] indeed, it would already be seized before the prob-
lem itself, like what is said: «The sign of the fact that every motion needs a motor is that the 
moved does not move by itself». This is indeed the doctrine itself [that one wishes to 
demonstrate], but its formulation has been altered, and it has been made a sign [for the 
demonstration of itself]. 

[(9)] The ninth one is that one does not verify the thing by means of another thing, 
which [in turn] is not verified unless by means of the [first] thing, like what is said: «The 
soul does not die, since she acts eternally». [As a matter of fact,] one does not know that 
she acts eternally until it is not known that she does not die; and it is by virtue of this that 
the eternity of her action is established. 

 [(10)] The tenth one is that one bewares the estimative [propositions], the famous 
[ones], and the like. Indeed, one must not give assent to them except [when they are con-
joined] with the first [propositions], the sensible [ones], and what accompanies them. 

[D117] Then, when you keep in mind these conditions, your syllogism will undoubtedly 
conclude the truth, and from it a certainty devoid of any doubt within it will result, such 
that even if you wanted to doubt [about it], your soul could not [do] so.	
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[§77] 
 

[V] 
 

[D118] FIFTH CHAPTER OF THE BOOK,  
CONCERNING THE APPENDICES OF THE SYLLOGISM AND OF THE DEMONSTRATION 

 
[V.1] 

 
FIRST SECTION 

ON THE SCIENTIFIC PROBLEMS AND THEIR DIVISIONS 
 
With them, we intend the questions that occur in the sciences, which are four. [(i)] The 
search for the «if» is the question concerning the existence of the thing. [(ii)] The search for 
the «what» is the question concerning the quiddity of the thing. [(iii)] The search for the 
«which» is the question concerning the differentia of the thing, which differentiates it from 
a thing with which it shares the genus. [(iv)] The search for the «why»	is the research of the 
cause. 

[(i)] As for the search for the «if», it is according to two respects. [(i.a)] The first one of 
them [asks] about the principle of the existence, like your asking if God is existent, and if 
the void is existent. [(i.b)] The second one [asks] about the state of the thing, like your ask-
ing if God is willing, and if the world has an origin. 

[(ii)] The search for the «what» is [also] according to two respects. [(ii.a)] The first one 
of them is that one wants to know what is intended [D119] by the speaker with a certain 
expression that has not been explained, like when one says ʿuqār and he is then asked what 
he intends with [that], and he answers: «Wine». [(ii.b)] The second one is that one re-
searches the truth of the thing in itself, like when one asks: «What is ‘wine’?», and one an-
swers: «It is the intoxicating drink obtained from grapes». The search for the «what»  ac-
cording to the first meaning precedes the search for the «if», since he who does not under-
stand the thing does not ask about its existence. In the second meaning it follows the search 
for the «if», because one does not research the quiddity of that whose existence is not 
known. 

[(iii)] As for the search for the «which», it is a question concerning the differentia and 
the proper characteristic. 

[(iv)] The search for the «why»  is according to two respects. [(iv.a)] The first one of 
them is a question concerning the cause of the existence, like your asking: «Why does this 
garment burn?», to which we answer: «Because it fell in the fire». [(iv.b)] The other one is 
a question concerning the cause of the claim, and [it consists in] the fact that one asks: 
«Why did you say: “The garment fell in the fire”?», to which you answer: «Because I have 
seen it and I have found it burnt».  

The question «what it is» and [the question] «which one it is» [pertain] to the concep-
tion; the question «if it is» and [the question] «why it is» [pertain] to the judgment. 
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[§78] 
 

[V.2] 
 

[D120] SECOND SECTION 
 
[The second section] is about the fact that the demonstrative syllogism subdivides itself 
into [(a)] that which conveys the cause of the existence of the conclusion, and into [(b)] 
that which conveys the cause of the judgment about the existence. [(a)] The first one is 
called demonstration of the why, and [(b)] the other is called demonstration of the that. 

[(a)] Their example is that he who claims that in a place there is smoke, to the one who 
asks him: «Why did you say [so]?» answers: «Because there is fire, and where there is fire, 
there is smoke; therefore there is smoke». He conveyed, then, the demonstration of the why, 
namely the cause of the judgment about the fact that there is smoke, and the cause of the 
existence of the smoke [as well]. 

[(b)] As for when he said instead: «There is fire», so that one has asked him: «Why?», 
and he has answered: «Because there is smoke, and where there is smoke, there is fire», he 
has already conveyed the cause of the judgment about the existence of the fire, while he has 
not conveyed the cause of the existence of the fire, nor [has he explained] by virtue of which 
cause [the fire] resulted in that place. In sum: the caused is a sign of the cause, and also the 
cause is a sign of the caused. However, the caused does not necessitate the cause, [D121] 
while the cause necessitates it. This, then, is the intent in distinguishing between the 
demonstration of the that and the demonstration of the why. 

 
[§79] 

 
Rather, one of the two caused is sometimes a sign of the other caused, if their inseparability 
has been established by virtue of the fact that they are, jointly, the two caused of a single 
cause. It is not a condition of the demonstration of the why that it is an absolute cause for 
the existence of the major term. Rather, it is sufficient if it is a cause for the characterization 
of the minor term by means of the major term; I mean that it is a cause for its being in the 
other. You say then: «Man is an animal; but every animal is a body; therefore, man is a body». 
This is then a demonstration of the why, since the middle term is the cause of the existence 
of the major in the minor [term]. Indeed, man is a body, since he is an animal – namely, 
corporeality is an essential attribute of the animal, which is predicated of it inasmuch as it 
is an animal, neither for a more common notion, like its being existent, nor for a more spe-
cific notion, like its being writing, or tall. 

 
[§80] 

 
[V.3] 

 
[D122] THIRD SECTION 

ON THE MATTERS AROUND WHICH THE DEMONSTRATIVE SCIENCES REVOLVE 
 
They are four: [(i)] the subject-matters, [(ii)] the essential accidents; [(iii)] the questions 
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and [(iv)] the principles. 
[(i)] The first one are the subject-matters. With them, we intend that every science has 

undoubtedly a subject-matter about which it speculates, and whose states are researched 
within that science, like the human body for medicine, the measure for geometry, the num-
ber for arithmetics, the sound for music, and the actions of those who are obliged to observe 
the precepts of religion for the law. None of these sciences is necessitated to guarantee that 
the existence of these subject-matters be established within it. Indeed, it is not upon the 
jurisprudent to establish that to a man [pertains] a [certain] action, nor is it upon the ge-
ometer to establish that measure is an accident of the existent, but it is rather another sci-
ence to be responsible for the establishing of that. Surely, [however,] it is upon him to un-
derstand these subject-matters, by means of their definitions, according to the way of the 
conception. 

 
[§81] 

 
[(ii)] The second one are the essential accidents. With them, we intend the properties 
which occur in the subject-matter of that science and do not occur outside it, like the trian-
gle and the square for some measures, and like the curvature and the straightness for other 
[measures] [D123], which are essential accidents for the subject-matter of geometry; like 
evenness and oddness for the number; like the concordance and the discordance for the 
sounds, I mean the harmony; and like the illness and the health for the animal. 

It is inevitable, at the beginning of every science, to understand these essential acci-
dents, by virtue of their definitions, according to the way of the conception. As for their 
existence in the subject-matters, it is only deduced from the completion of that science, 
since the intent of the science is that they be demonstrated within it. 

 
[§82] 

 
[(iii)] The third are the questions, which is an expression referring to the gathering of these 
essential accidents with the subject-matters. They are that which is sought for by every sci-
ence, and about which one asks within [each of the sciences]. As a matter of fact, inasmuch 
as one asks about them within [a science], they are called «questions» of that science; inas-
much as they are searched, they are called «researches»; and inasmuch as they are the con-
clusion of the demonstration, they are called «conclusions». The thing called is just one, but 
these names and expressions differ because of the difference in the ways of considering [the 
thing]. The subject-matter of every demonstrative question in a science [(a)] either is the 
subject-matter of that science, [(b)] or [one of] the essential accidents of the subject-matter 
in that science. 

 
[§83] 

 
[(a)] If then it is the subject-matter, [(aa)] either it is the subject-matter itself, [D124] like 
what is said in geometry: «Every measure participates in another measure which has the 
same genus and does not differ from it», and like what is said in arithmetics: «Every number 
is the half [of the sum] of its two extremes [at the same distance] after [and before] it, like 
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five is the half of the sum of six and four, of the sum of three and seven, of the sum of two 
and eight, and of the sum of one and nine». [(ab)] Or, it is the subject-matter with an essen-
tial mark, I mean the essential accident, like what is said in geometry: «The measure [which 
is] different from a [certain] thing is different from every measure which participates in 
[that thing]» – one has already assumed, indeed, the measure [which is] different, not the 
simple measure, and «different» is an essential accident for the measure –; and like what is 
said in arithmetics: «[In the case of] every number divided in two, [the result of] the multi-
plication of the half by the half is the fourth part of [the result of] the multiplication of the 
integer by the integer» – as a matter of fact, the number divided in two was assumed, not 
the number itself. [(ac)] Or it is a species of the subject-matter of the science, like one says: 
«Six is a perfect number»; six is indeed a species of the number. [(ad)] Or [else] it is a species 
[of the subject-matter], which accompanies itself to an essential accident, like what is said 
in geometry: «From every straight line which stands straight upon another straight line re-
sult two angles equal to two right [angles]». As a matter of fact, «line» is a species of the 
measure, which is the subject-matter [of geometry], [D125] and «straight» is an essential 
accident within it. [(b)] Or [else] it is an accident, like your saying in geometry: «The sum 
of the [internal] angles of every triangle is equal to two right [angles]»; indeed, the triangle 
is among the essential accidents of some measures.  

The subject-matters of the demonstrative questions in the sciences, then, are not de-
void of these five parts. As for their predicate, it is among the essential accidents specific of 
that subject-matter. 

 
[§84] 

 
[(iv)] The fourth one are the principles. With them, we intend the premises conceded in 
that science, by means of which the questions of that science are established, while those 
are not established in that science. However, they are either [(a)] primary, and they are 
[then] called axioms, like their speech in the first [book] of Euclid: «When equal [quantities] 
are taken from equal [quantities], the remainder will be equal; and when equal [quantities] 
are added, [the resulting quantities] will be equal». [(b)] Or they are not primary, and yet 
they are conceded by the apprentice. If then they are conceded willingly, they are called 
[(b.1)] subject principles. If [rather] a resistance remains in his soul, they are called [(b.2)] 
postulates, on the basis of which one begins, as it is said in the first [book] of Euclid: «It is 
inevitable that we concede that every point can be a centre; it is indeed possible that around 
it a circle be drawn». Among the people there is who ignores the concept of the circle in the 
respect according to which the lines from the centre to the circumference are equal, and 
yet it is proposed to them at the beginning of the science. 

 
 
 
 
 
 
 
 



Logic | Treatise V 

 329 

[§85] 
 

[V.4] 
 

[D126] FOURTH SECTION 
ON THE CLARIFICATION OF ALL THE CONDITIONS 

OF THE PREMISES OF THE DEMONSTRATION  
 
They are four, [namely that the premises] be [(i)] true, [(ii)] necessary, [(iii)] primary, and 
[(iv)] essential.  

[(i)] As for «true», we mean by that «certain», like the primary [propositions], the sen-
sible [ones] and what accompanies them. This condition has already [been explained] be-
fore. 

[(ii)] As for «necessary», we mean by that that they are like «animal» for «man», not 
like «writing» for «man». This [is a condition] if a necessary conclusion is researched [start-
ing] from them. As a matter of fact, when the premise is not necessary, according to the 
intellect the judgment about the necessity of the conclusion does not follow necessarily 
from it. 

 
[§86] 

 
[(iii)] As for «primary», we mean by that that the predicate in the premise is established for 
the subject qua subject, like your saying: «Every animal is a body, therefore it is a body, 
because it is an animal», not for a more common notion than that; not like your saying: 
«Man is a body». [D127] Indeed, it is not a body because it is a man, but rather because it is 
an animal. Then, for its being animal it is a body, given that corporeality [pertains] first of 
all to the animal, and [only] afterwards, through it, [it pertains] to man as well. And neither 
for a more specific notion than that, like «writing» for «man», since that does not belong to 
him because of the animality, but rather because of the humanity, which is more specific. 
Therefore, «primary» is that which does not have between itself and the subject any inter-
mediary, such that [it belongs] to that intermediary in the first place, and then in the second 
place to [the subject], through [the intermediary]. This is a condition concerning the pri-
mary premises. As for premises which have been the conclusion of syllogisms, and have 
then been made premises in another syllogism, this is indeed not posited as a condition in 
them, but rather necessity and essentiality are posited as a condition. 

 
[§87] 

 
[(iv)] As for «essential», it is the alert against the extrinsic accidents. In the sciences there 
is indeed no speculation concerning the extrinsic accidents. The geometer, as a matter of 
fact, does not speculate about whether the straight line or the curve [line] is more beautiful, 
nor about whether the circle is the contrary of the straight line, since beauty and contrariety 
are extrinsic with respect to the subject-matter of his science, which is measure. Indeed, 
they befall the measure not for the fact that it is measure, but rather by virtue of a more 
common descriptive feature than that, like its being existent, or something else. The 
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physician does not speculate about the fact that the wounds are or not round, since round-
ness does not befall the wound for the fact that it is a wound, but rather for a more common 
thing than that. [D128] When the physician says: «This wound heals slowly, since it is round, 
and circles are the most extended figures», what he mentioned is not a medical knowledge, 
and neither is it a sign of his knowledge of medicine, but rather of geometry. 

 
[§88] 

 
It is then inevitable, indeed, that the predicate of the question is essential in the sciences, 
and it is essential in the premises. However, there is a certain distinction among the two, 
and namely that «essential» is applied here to two notions. [(a)] The first one of them is 
that [the predicate] enters in the definition of the subject, like «animal» for «man»; as a 
matter of fact, it is essential in him, since it enters in him. Indeed, the notion of man is that 
he is a determined animal. [(b)] The second one is that the subject enters in its definition, 
not that it enters in the definition of the subject, like being snub for the nose, and being 
straight for the line. As a matter of fact, «snub-nosed» is an expression referring to him who 
has a nose with a specific attribute concerning the nose; therefore, [the nose] undoubtedly 
enters in its definition. 

 
[§89] 

 
[(a)] It is impossible that the essential according to the first concept is a predicate in the 
questions researched in the sciences, since the subject is not known unless by means of it. 
Therefore, its knowledge precedes the knowledge of the subject, and then how could its 
resulting in the subject be researched? If, indeed, one does not understand the triangle 
thanks to its definition according to the way of the conception, he will not research its states. 
Therefore, it is possible that he researches if its angles are equal to to right angles, or not; 
[D129] but as for the fact that he researches if it is a figure or not, this is impossibile, since 
the figure is understood in the first place, and afterwards one understands its subdivision 
into what is circumscribed by three sides, namely the triangle, or by four [sides], namely 
the square. The knowledge of that, then, precedes. 

 
[§90] 

 
As for the premises, it is necessary that their predicates are essential. It is possible that the 
two predicates of the two premises are essential by virtue of the other notion, but it is not 
possible that they are both essential by virtue of the first notion, since [in that case] the 
conclusion would be known before the premise, because the essence of the essential ac-
cording to that notion is essential. It is not possible that one says: «Every man is an animal; 
but every animal is a body; therefore, every man is a body», according to the fact that it is a 
problem, since the knowledge concerning corporeality precedes the knowledge concerning 
man. Therefore, when the subject of the question is man, it is inevitable that he is concep-
tualized in the first place, in order to research his state, since he who conceptualizes man, 
he undoubtedly conceptualizes the animal and the body in the first place, because he un-
derstands the body, and [he understands] that it subdivides itself into what is animal and 
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what is not; and that the animal, in turn, subdivides itself into what is rational and what is 
not. 

However, it is possible that the predicate of the minor premise is essential by virtue of 
the first notion, and the predicate of the major premise is essential by virtue of the second 
notion; and likewise, vice versa. 

 
This is what we wanted to make understand, and of which [we wanted] to provide an 

account, as for what regards the logic. Then we will mention, after this science, the Meta-
physics according to them, if God Most High will want. 
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The Divine Things 
[Metaphysics] 
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[§91] 
 

SECOND SECTION 
THE DIVINE [THINGS] 

 
[D133] In the name of God, the Beneficent, the Merciful.  

 
Know that their current habit was to make the natural [science] precede. However, we 

preferred to make this [science] precede, since it is more important, and the variety within 
it is greater, because it is the goal of the sciences and their aim. Is is [usually] postponed 
only because of its obscurity, since it is hard to inquire about it before having inquired about 
the natural [science]. We, however, will adduce during the speech [those parts] of the nat-
ural [science] from which the understanding of our intent depends. 

We will present in detail the account of the intentions of this science in two premises 
and five treatises. [(1)] The first treatise, on the divisions of the existence and on its states; 
[(2)] the second [treatise], on the cause of the entire existence, which is God Most High;  
[(3)] the third [treatise], on His attributes; [(4)] the fourth [treatise], on His actions and on 
the relationship of the existents to Him; [(5)] and the fifth [treatise], on the modality of 
their existence from Him, according to their school of thought. 
 

[§92] 
 

[D134] FIRST PREMISE 
ON THE SUBDIVISION OF THE SCIENCES 

 
There is no doubt that every science has a subject-matter. The states of that subject are 
inquired within [that science]. The existing things about which there can be speculation 
within the sciences are divided into [(a)] that whose existence [depends] on our actions, 
like the human works such as the policies, the governments, the acts of devotion, the exer-
cises, the battles, and so on, and into [(b)] that whose existence does not [depend] on our 
actions, like the sky, the earth, the plants, the animals, the minerals, the essences of the 
angels, of the demons, of the devils, and so forth. 

 
[§93] 

 
Surely, then, the philosophical science is divided into two parts. [(a)] The first one of them 
is that by virtue of which the states of our actions are known, and it is called practical sci-
ence. Its utility is that the ways of the works through which our affairs are regulated in this 
world are revealed by means of it, and through it our hope in the hereafter is corroborated. 
[(b)] The second is that within which we know the states of the existents, in order to acquire 
in our souls the appearance of all the existence according to its hierarchical ordering, just 
like the visible form is acquired in the mirror. Now, the acquisition of that [appearance] in 
our souls is a perfection for our souls, because the predisposition of the soul to its reception 
is a property of the soul. Indeed, it is a virtue in the present state, while in the hereafter it 
will be a cause for happiness, as it will be [explained]. [This] is called speculative science. 
 



al-Ġazālī, The Intentions of the Philosophers 

 336 

[§94] 
 

Each of these two sciences subdivides itself into three parts. [D135] [(a)] As for the practical 
[science], it subdivides itself into three parts. [(a.1)] The first one of them is the science of 
the government of the cooperation of man with people, [taken] collectively. Man, as a mat-
ter of fact, is a creature in need of the company of mankind. That is not ordained in such a 
way that it leads to obtain what is required in this world, and salvation in the hereafter, 
unless according to a specific way. This is a a science whose principle are the sciences of the 
revealed law, but whose perfection are the political sciences referred to the government of 
cities and to the hierarchical ordering of their inhabitants. [(a.2)] The second one is the 
science of the government of the household, through which one knows the way of living, 
together with the wife, the son, and the servant, as this is comprised by the household. [(a.3)] 
The third one is the science of manners, and it is necessary that it comprises man, in order 
for him to be good and virtuous in his manners, and his attributes. 

Since man is undoubtedly either alone, or in the company of others, and the company 
is [D136] either specific, with the inhabitants of the household, or general, with the inhab-
itants of the country, the [practical] science undoubtedly subdivides itself, on the basis of 
the government of these three states, in three parts. 

 
[§95] 

 
[(b)] As for the speculative science, here are its three [parts]. [(b.1)] The first one of them is 
called «divine [science]» and «first philosophy». [(b.2)] The second one is called «mathe-
matical [science]», «disciplinary [science]», and «middle science». [(b.3)] The third one is 
called «natural science» and «lowest science». 

 
[§96] 

 
[The speculative science] subdivides itself in only three parts because the things known 
intellectually, with no exception, are either [(b.1)] free from matter and from the depend-
ence on changing and mobile bodies, like the essence of God Most High, the essence of the 
intellect, the unity, the cause and the caused, the conformity and the contrariety, the exist-
ence and the non-existence, and the things analogous to these. As a matter of fact, the per-
manence of some of these things is impossible within matter, like the essence of the intel-
lect; as for others, it is not necessary that they have matter, even though sometimes it acci-
dentally inheres to them, like unity and the cause. The body as well, as a matter of fact, is 
described by being cause and one, just like the intellect is described; and yet it is not from 
their [own] necessity that [these things] are found in matter. Or [the things known] are 
dependent from matter, and these, with no exception, either [(b.3)] are inasmuch as they 
need a specified matter, like man, the plants, [D137] the minerals, the sky, the earth and the 
other species of the bodies; or [(b.2)] it is possible to obtain them in estimation without a 
specified matter, like the triangle, the square, the long and the circular. As a matter of fact, 
these things, even though their existence does not subsist unless in a determinate matter, 
are not determined into existence according to the way of the necessity of a specific matter, 
since sometimes they accidentally inhere in iron, and [sometimes] in wood, in dust, and so 
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forth – not like man, whose notion cannot be obtained unless in a matter determined by 
flesh, bones, and so forth. As a matter of fact, a wooden carving is not a man, while the 
square is a square, [be it made] of flesh, of clay or of wood, and it is possible that these things 
are obtained in the estimation without regard to matter.  

[(b.1)] The science that occupies itself with the speculation about that which is totally 
free from matter is the divine [science]; [(b.2)] the science that occupies itself with the spec-
ulation about that which is free from matter in estimation, [but] not in existence is the 
mathematical [science]; while [(b.3)] [the science] which occupies itself with the specula-
tion about that which needs specified matters is the natural [science]. This, then, is the 
cause of the subdivision of these sciences in three parts; and the speculation of philosophy 
is in these three sciences. 

 
[§97] 

 
[D138] SECOND PREMISE 

ON THE CLARIFICATION OF THE SUBJECT-MATTERS OF THESE THREE SCIENCES,  
IN ORDER TO EXTRACT FROM THEM THE SUBJECT-MATTER OF THE DIVINE SCIENCE,  

WITH WHICH WE ARE CURRENTLY DEALING 
 
As for the natural science, its subject are the bodies of the world, inasmuch as movement, 
rest and change occur to them, not concerning their surface and their measure, nor con-
cerning their figure and their roundness, nor concerning the relation of certain parts of 
them with certain other [parts], and not even concerning [D139] their being an act of God 
Most High. As a matter of fact, the speculation on the body is possible from all these respects, 
but the natural [science] does not speculate about it unless only inasmuch as it changes 
and transforms itself. 

As for the mathematical [science], its subject is globally quantity, and minutely meas-
ure and number.  

 
[§98] 

 
The natural science has several branches, like medicine, the [art of] talismans, the [art of] 
spells, the [art of] magic, and so forth. The mathematical [science] as well has several 
branches. Its roots are the science of geometry, of arithmetics, of astronomy – I mean the 
appearance of the world – and of music. Its branches are the science of perspectives, the 
science of the traction of weights, the science of the mobile spheres, the science of algebra, 
and so forth. 

 
[§99] 

 
As for the divine science, its subject-matter is the most common of things, i.e. absolute ex-
istence. What is inquired in it are the appendages of existence qua existence, inasmuch as 
it is only existence, like its being substance and accident, universal and particular, one and 
manifold, cause and caused, in potency and in actuality, conformable and contrary, neces-
sary and possible, and the things similar to these. These [things], indeed, are appended to 
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existence qua existence, not like being triangular or being square, since they are appended 
to existence after it has become measure, [D140] nor like being even or being odd, since 
[these] are appended to it after it has become number, nor like whiteness and blackness, 
since [these] are appended to it after it has become natural body. In sum, the speculation 
on any characteristic that is not appended to existence except after it has become subject-
matter of one of the two [aforementioned] sciences – mathematics and physics –, does not 
belong to this science. 

 
[§100] 

 
In this science there fall [on the contrary] the speculation on the cause of the entire exist-
ence, because the existent subdivides itself into cause and caused, and the speculation on 
the oneness of the cause and on its being the Necessary Existent, on His attributes, on the 
dependence on Him of the remaining existents and on the way of their deriving from Him. 
The speculation concerning the oneness of God within this science is properly called divine 
science, and it is also called science of sovereignty. 

The farthest of the three sciences from confusion is the mathematical [science]. As for 
the physical [science], within it the confusion is greater, because the natural things are in 
the proximity of change, and thus far from stability, as opposed to the mathematical 
[things]. 

These, then, are the premises. 
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[§101] 
 

[I] 
 

[FIRST TREATISE] 
 
As for the treatises, the first treatise is about the divisions of existence, its states and its 
essential accidents. This will be made apparent in the [following] subdivisions.  
 

FIRST DIVISION 
 
The first division of existence is into substance and accident, which is comparable to the 
subdivision through the differentiae and the species. [D141] The way of making understand-
able this subdivision is that the intellect undoubtedly perceives existence according to the 
way of conceptualization, and [in so doing] it does not lack the description nor the defini-
tion, since existence does not have description, nor definition. As for definition, it is actually 
an expression referring to the combination of genus and differentia, and existence does not 
have a thing more common than itself, such that its differentia can be annexed to it, and 
from this [combination] the definition «existence» can derive. As for description, it is an 
expression referring to making known what is obscure by means of that which is manifest; 
but there is nothing more manifest than existence, nor better known or more notorious 
than it, thanks to which existence might become known.  

 
[§102] 

 
Surely, if one has pronounced [the word] «existence» in Arabic, and it was not understood, 
sometimes one shifts to Persian, so that it is understood what is meant with [that] expres-
sion. As for definition and description, they are [however] prevented, since your end in de-
scribing and making known is that you say [for instance]: «Existence is that thing which 
subdivides itself into temporally originated and eternal», but this is wrong, since it consists 
in making a thing known through that which is [only] known through [that thing itself], 
since the temporally originated is [only] known after having known existence, and likewise 
the eternal. As a matter of fact, «temporally originated» is an expression referring to an ex-
istent after a non-existence, [while] «eternal» is an expression referring to an existent not 
preceded by a non-existence. Thus, when it has become manifest that the conceptualiza-
tion of the existence is primarily obtained in the intellect, and not through the search for a 
definition or a description, it will not be concealed that in the intellect it subdivides itself 
into [(a)] an existent that needs a receptacle in which to subsist, like the accidents, and into 
[(b)] that which does not need [such a receptacle]. 

 
[§103] 

 
[(a)] That which needs a receptacle subdivides itself into [(a.1)] that which inheres in a re-
ceptacle while that receptacle subsists in itself without that accident, and does not need the 
accident for its subsisting. The inherence of the accident does not replace its true nature 
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and does not change the answer to the question about its quiddity, like [in the case of] 
blackness for the garment and the man; [D142] and into [(a.2)] that which inheres in a re-
ceptacle in such a way that the true nature of the receptacle subsists thanks to it, and be-
cause of its inherence the true nature and the answer about the quiddity do change, like [in 
the case of] the form of man in the semen, and the form of the mouse in the dust. As a 
matter of fact, if someone points to a garment and asks: «What is this?», the answer [will 
be]: «It is a garment»; and if it then became black or hot, and one asked [again: «What is 
this?»], the answer would [always] be: «It is a garment», since blackness and heat do not 
fall within its being a garment, and do not suppress its true nature. When [rather] the semen 
transformed itself in a man, it is not possible to say: «Semen», as an answer to [the question]: 
«What is this?», nor, when the dust became a mouse and a question is asked about that, is 
it possible to answer: «It is dust». As a matter of fact, heat and colour are a description an-
nexed to the garment, but together with which the garment remains a garment, while the 
dust does not remain dust together with the form of the mouse, nor does the semen remain 
semen when it has become a man.  

 
[§104] 

 
[The two things] – I mean the colour and the form of humanity – are equivalent inasmuch 
as they both need a receptacle, and yet between the two receptacles and the two things 
inhering in them there is a distinction. Therefore, one cannot avoid the technical usage of 
two distinct expressions. They have already technically adopted the specification of the 
term «accident» for that which behaves like the colour and the heat for the garment, and 
the name of «subject» has been given to the receptacle of the accident. Therefore, the no-
tion of «accident», according to this technical usage, [indicates] that which inheres in the 
«subject», [while] the notion of «subject» [indicates] that which subsists by itself, without 
the notion of what inheres. As for that which behaves like humanity, it is called «form», and 
its receptacle is called «matter». The wood is then subject for the form of the bed, and mat-
ter for the form of the ash, since it remains wood together with the form of the bed, but it 
does not remain wood together with the form of the ash. [D143] The form is [also] called 
«substance», since they have characterized «substance» as an expression referring to every 
existent which is not in a subject, and the form – as it was said before – is not in a subject. 
Matter is also a substance. 
 

[§105] 
 

The substance, then, subdivides itself into four species: [(i)] the matter, [(ii)] the form, [(iii)] 
the body, and [(iv)] the abstract intellect. It is what is self-subsisting. In every body there 
are three first substances: water, for instance, is a body composed by the form of waterness, 
and by the matter sustaining the form. As a matter of fact, the matter taken absolutely is a 
substance, the form taken absolutely is [also] a substance, and the combination of the two 
is [again] a substance. This is then the exposition of these subdivisions in the intellect, to-
gether with the explanation of these technical terms. As for establishing the three sub-
stances, [it will be] by means of the demonstration, according to what will be abundantly 
expounded [later on], with the exception of the body [(iii)], because it is established by 
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means of the direct testimony of the senses. As for the intellect [(iv)], the form [(ii)] and the 
matter [(i)], that which is looked for is undoubtedly [looked for] by means of the sign. It 
derives from this that they have applied the name of substance to that which is a receptacle 
and also to that which inheres [in that receptacle], and in this they have been in disagree-
ment with the theologians, since the form is – according to the theologians – an accident 
following the existence of the receptacle. 

They have excluded [this], and have said: «How [is it possible] that the form be not a 
substance, since through it the essence of the substance subsists, and its true nature and its 
quiddity subsist [as well]? And how could it be an accident, since the accident follows the 
receptacle after the autonomous subsistence of the receptacle itself? Matter follows form 
in subsistence, and how could then the root of substance not be a substance?». 

 
[§106] 

 
[D144] SPEECH ABOUT THE TRUE NATURE OF THE BODY 

 
When the intellect has divided the substance in body and non-body, and the existence of 
the body, among all the substances, is perceived through the sense, without the need of the 
demonstration, it is necessary to start with the clarification of its definition and of its true 
nature. «Body», then, is every substance in which it is possible to determine three exten-
sions intersecting at right angles: as a matter of fact, when you consider the essence of the 
intellect, or the essence of the Creator Most High, you cannot determine at all a dimension 
or an extension within Him. When [rather] you look at the sky, the earth, and all the other 
bodies, it is possible for you to determine a continuous extension, which is susceptible of 
being divided and of being disjoined. The extension in only one direction is called length, 
and this is only found in the line. The extension in two directions is called breadth and 
length, and this is only found in the plane, since it is divided in two directions, while the 
line is not divided except in only one direction. There is nothing that is divided in three 
directions except the body; therefore, all that in which it is possible to determine, through 
the estimation, three extensions intersecting at right angles is the body.  

 
[§107] 

 
We have specifically pointed at the right angles, since if that were not posited as a condition, 
it would be possible to determine within every body many extensions not intersecting at 
right angles [D145], like this.  
 

 
[FIGURE 2] 
 
Rather, once you have determined the right angles, they do not add up to be more than 

three, namely length, breadth, and depth. The right angle is that which results from the 
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standing of a line put in a vertical position in the middle of another [line], so that it is not 
inclined towards one of the two sides, in such a way that the two resulting angles on the 
two sides are equivalent. As a matter of fact, when the two are equivalent, each one is called 
«right», like this.  

 

 
 
[FIGURE 3] 
 
When it rather has an inclination towards one side, for instance the right one, [the 

situation] is like this.  
 

 
 
[FIGURE 4] 
 
The angle of the side towards which there is the inclination becomes narrower than its 

opposite, so that it is called «acute», while the wide opposite [one] is called «obtuse». 
 

[§108] 
 

Concerning the definition of body, it has already been said that it is long, broad and deep; 
but in this there is a kind of negligence, since the body is not body in consideration of what 
is in it as for length, [D146] breadth, and depth in actuality, but [it is such] by virtue of its 
reception of length, breadth and depth, i.e. of the three dimensions. With the proof [of that 
being] that if you took some wax and molded it with the length of a span, the breadth of 
two fingers, and the thickness of one finger, it would be a body not for what is in it as for 
length, breadth and depth, since if you made it circular or another shape, that specifical 
extension and that specifical length would cease, and there would be two other extensions 
replacing the [first] two, but the bodily form would not be replaced at all. Therefore, the 
measures existing in the body are extrinsic accidents with respect to the essence of corpo-
reality, although sometimes they are concomitants that do not separate, like the shape of 
the sky. However, the accidental is [only] sometimes an [inseparable] concomitant, and as 
[is] breadth [for the body], likewise also blackness for the Ethiopian [man]. 

 
[§109] 

 
Therefore, the being of the essential for the body, which is the bodily form, is inasmuch as 
it receives the determination of the dimensions, not the existence of the dimensions in ac-
tuality; rather, the measure present in actuality is an accident. It is allowed, then, that a 
body receives a greater or a smaller measure: as a matter of fact some time it grows and 
some other time it diminishes with no addition from outside, but by itself, inasmuch as 
measure is an accident in it, and there is not a measure specified for it thanks to its essence. 
The sign that measure is not the true nature of the body is that the bodies are equivalent in 
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the bodily form, [so that] it is not conceivable a distinction among them [with respect to 
this], whereas they are undoubtedly different as for measures.  

 
[§110] 

 
[D147] SPEECH ABOUT THE DIFFERENCE [OF OPINIONS]  

CONCERNING THE COMPOSITION OF THE BODY 
 

People have disagreed about the composition of the body. The cognizance about the true 
nature of the body is not obtained except through the clarification of what is sound in the 
[various] schools of thought about this. They have disagreed according to three schools of 
thought. 

[(a)] Someone said that [the body] is composed of unities not dividing into parts, nei-
ther in the estimation nor in actuality; each of those unities is called «individual substance», 
and the body is composed of those substances. 

[(b)] Someone said that it is not composed at all, but it rather is only one existent for 
the true nature and the definition, in whose essence there is no multiplicity. 

[(c)] Someone said that it is composed of form and matter.  
 

[§111] 
 

[(a)] As for the sign of the falsity of the first school of thought, it [consists in] the invalida-
tion of the atom. The clarification of its impossibility [occurs] thanks two six facts. 

[(a.1)] The first one is that if two substances were presupposed, would each one of the 
two extremes encounter in the middle that which the other encounters, or not? If not, a 
subdivision has already resulted, since what this extreme fills by tangency is not that which 
the other [extreme] fills. If [rather the point of encounter] were the same, then undoubtedly 
it would be impossible, since from that it would follow that each one of the two extremes 
would totally interpenetrate the middle [one]. Since it would encounter it all, but it does 
not have an ‘all’ [composed of parts] and rather it is one, and [since] it has already encoun-
tered something of it, then it has already encountered all of it, and the other [extreme] has 
encountered all of it. Therefore, it follows that the place of the whole and the place of the 
middle are one [and the same]. Otherwise, the middle would become an obstacle between 
the two extremes, and it would become a place of encounter for each one of the two ex-
tremes without that the other [extreme] encounters [the first one] [D148]; whereas it is not 
possible that it encounters [the middle one] in the same [place where] the other encounters 
[it] unless by means of a reciprocal interpenetration. Moreover, if a third and a fourth [sub-
stance] should arrive, likewise it would follow that the bulk of one thousand parts would 
not exceed one part [alone] – and there is no doubt about the impossibility of this. 

 
[§112] 

 
[(a.2)] Second proof. It consists in the fact that we presuppose five parts, disposed in a series 
like if it were a line, and we fix two parts at the two extremes of the line, so that the intellect 
might evaluate beforehand the movement of the two parts, until they inevitably encounter 
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[each other], and might [also] evaluate beforehand the point of their meeting, by virtue of 
an even movement of the two parts. Now, when that is presupposed, it happens that each 
one of the two parts cuts a part of the middle, so that the middle is already divided. Other-
wise, it would follow to say: «It is not in the power of God Most High to conjoin one of those 
two to the other by means of an even movement. Rather, when he began to set the two in 
motion, and one of the two got eventually to the second, the power of His setting into mo-
tion, so that the other may move towards the third one, has come to a stop». I wish I knew! 
The stopping of the power [of setting in motion] regards the right substance, or the left one? 
And why should that be impossible for the power regarding one of the two in particular, 
and not the other, since that other is similar to [the first] as for the reception of the move-
ment?  

 
[§113] 

 
[(a.3)] Third proof. It consists in the fact that we presuppose two lines, each one of the two 
[composed] of six parts. One of the two is the line AB, and the other one is the line CD, 
according to this picture. 

 
 

 
 
[FIGURE 5] 
 
We have already presupposed two parts. One of them wants to move from A to B, and 

the other one from D to C, in such a way that they come to face each other. There is no 
doubt, then, that the two will at first face each other and be opposite to each other; then, 
one of the two will leave the other behind. It is possible that we suppose that by virtue of an 
even movement of the two parts. [D149] Now, if the single substance were established, that 
would be impossible, because their being opposite to each other is not possible unless in 
three ways. [(a.3.1)] The first one of them is that [the opposition] happens in correspond-
ence of the two points E and G, so that one of the two [single substances, i.e. the one origi-
nally in D] passed through four parts, and the other one [i.e. the one originally in A] through 
two parts. [(a.3.2)] The second one of them is that [the opposition] happens in correspond-
ence of the two points F and H, so that again one of the two [single substances, i.e. the one 
originally in D] passed through two parts, and the other one [i.e. the one originally in A] 
through four. [(a.3.3)] The third one is that one of the two is on the point G, and the other 
one on the point F, and each one of the two has [thus] passed through two parts. However, 
the two points G and F are not opposite to each other, and therefore the state of being op-
posite [associated] with the evenness of the motion is impossible, because an overstepping 
[of the two substances] is impossible. 

There is no doubt, [however,] that that is [actually] possible, as it would become im-
possible only because of the assumption of the substance as indivisible substance. Rather, 
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[the two substances] will be opposite to each other in the middle, since every length is sus-
ceptible [D150] of being divided in equivalent halves, so that the point of bisection is the 
middle, and the two are opposite to each other [right there]. 

 
[§114] 

 
[D151] [(a.4)] Fourth proof. It consists in the fact that we presuppose sixteen single sub-
stances placed as to be adjacent to one another [D152], in the form of a four-by-four square, 
in this way. 

 

 
 
[FIGURE 6] 
 
We have already presupposed [the case] that they are separate: let us [now] presup-

pose, then, that they stick together without any gap among them. There is no doubt, then, 
that their sides are equivalent, because every side is composed of four parts; but its diagonal 
is also composed of four parts. Therefore, it is necessary that its diagonal is equal to its side, 
which is impossible because the diagonal, which always cuts the square in two equivalent 
triangles, is greater than the side. That [D153] is known by the testimony of the senses in all 
squares, and the geometrical demonstration [also] proves it – but in association with the 
single substance it becomes impossible. 

 
[§115] 

 
[(a.5)] Fifth proof. When we have presupposed a [stick of] wood standing upright in the sun, 
a shadow undoubtedly befalls to it, and from the sunbeams a straight line extends itself 
from the end of the shadow which belongs to the top of the wood towards the sun. It is 
necessary that it moves whenever the sun moves, since the sunbeams do not fall unless in 
a straight [line]. Therefore, if the sun moves but the shadow does not move, a straight line 
will have two extremes: one extreme [directed] toward the end where the sun was in the 
first place, and [another] extreme [directed] toward the end where the sun descended in a 
second [moment], which is impossible. [D154] Therefore, if we have presupposed the 
movement of the sun of a single part, the shadow [should] then move of less than a part, 
which [supposes] however that the part gets divided. If it moved of the same [distance] the 
sun moved, this would be impossible, since the Sun passes through [several] parasangs, 
while the shadow does not move except for the measure of a hair. 
 

[§116] 
 

[(a.6)] Sixth proof. When the iron or the stone quern rotates, there is no doubt that 
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whenever its external part moves, the middle parts move less than it, since the circumfer-
ences of the middle are smaller than the circumferences of the extreme. When [then] the 
extreme moves of a part, either the middle part moves less than [the extreme], but then the 
part gets divided; or it does not move, from which it follows however that all the parts of 
the quern get disjoined, so that some may move and others stand still – but this is impossi-
ble in the sense, since the parts of iron do not get disjoined at all. 

 
[§117] 

 
[(b)] As for the inductive proof of the falsity of the second school of thought, namely of the 
speech of the one who says that the body is not composed at all, but it is rather only one 
existent for the true nature and the definition, it consists in the fact that it is not conceivable 
that one should refer to a thing [which is] one under every respect by means of two expres-
sions regarding one of which it is true what is false regarding the other. We shall clarify 
[however] that the intellect establishes, about every body, two things regarding one of 
which it reveals to be true what is not [true] regarding the other. As a matter of fact, «bodily 
form» is an expression referring undoubtedly to the continuity, this continuous body being 
undoubtedly susceptible of being disjoined. [D155] That which is susceptible [of being dis-
joined] is either one of two things: either it is itself in continuity, or it is not. But if it is in 
continuity, this is impossible, since that which is susceptible is that which remains together 
with that which has been received, since it is not said [for instance] «not existent» before 
[the reception] of the existence. But the continuity is not susceptible of disjoinment, there-
fore it is inevitable [to presuppose] another thing as susceptible of the continuity and the 
disjoinment together, and that susceptible [thing] is called, with a technical term, «matter». 
The received continuity is called «form», and it is not conceivable a body within which 
there is no continuity, and a continuity is not conceivable except in a continuous [thing], 
nor [is] an extension [conceivable] except in an extended [thing].  

 
[§118] 

 
Now, the continuous is different from the continuity for the definition and the true nature, 
but they do not differ for the place, and it is not possible that one of the two distinguishes 
itself from the other by the indication of the sense. However, they can be distinguished from 
one another by the indication of the intellect, since the intellect judges one of the two pre-
cisely on that on the basis of which it does not judge the other, namely the reception of the 
disjoinment, which is the judgment concerning its impossibility with respect to the conti-
nuity. However, the intellect has already judged about its  establishment in a thing, there-
fore that thing is not the continuity. The intellect, then, has undoubtedly already perceived 
a differentiation; but nothing is ever different with respect to itself, and this is, then, the 
demonstration of the establishment of matter and form within every body. 

As for the essence of the god, the essence of the intellect, and the essence of the acci-
dent, it is not possible to presuppose within them continuity or disjoinment, therefore it 
does not follow that there is composition within them. Only the bodies are composed, 
[D156] necessarily and undoubtedly, of form and matter. 
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[§119] 
 

[(c)] From the complex of what has been explained before, it results therefore that the true 
one is the third opinion, namely that the body is not composed of separable parts, neither 
finite nor infinite. As a matter of fact, if the parts were infinite, it would not be possible to 
cut the body at some interval from an extreme toward [another] extreme, since it does not 
reach the half that which did not reach the half of the half, and likewise the half of the half 
of the half, and there would be infinite halves, so that it would not be possible to cut them. 
The body, then, does not have parts in actuality, but [only] in potency. It gets a part only 
when it has been partitioned, and a cut results in it [only] when it has been cut, and a divi-
sion [only] when it has been divided. The speech of one who says: «The body is divisible», 
if he does not mean by that that [the body] is predisposed to [the fact] that the subdivision 
takes place in it, is wrong, just like his saying that it can be cut or disjoined. As a matter of 
fact, how could the body, one and continuous, be cut and disjoined? Certainly, [however,] 
it is predisposed to it.  

 
[§120] 

 
«Subdivision», «cut», and «partition» are polyonymous expressions, and all are established 
with regard to the one body, in potency and not in actuality. They pass into actuality only 
for one of these three reasons: [(a)] either a cut, by means of the severance of the parts; [(b)] 
or because of the fact that the accident varies within it, like the coloured wood, so that the 
white is different from the black; [(c)] or because of the estimation, namely the free behav-
iour of your estimation with regard to an extreme [of the body] leaving the other aside, so 
that that to which your estimative power turns is different from that from which the esti-
mation averts itself. Putting the estimation on it is like putting the finger. Whenever you 
put your finger on an extreme, what you touched with your finger is different from the op-
posite [extreme], [D157] so that a subdivision occurs in [the body]. Likewise, that which 
depends on your estimation distinguishes itself from that which does not depend on it.  

From this [it follows], then, that it is difficult for the estimation to conceive that the 
body is one, devoid of parts, since it turns spontaneously to the individuation of the ex-
tremes and to the specification of some parts by means of [its] evaluations. In the presence 
of that, the body is then subdivided with a subdivision resulting from the estimation. It does 
not have a subdivision in its own definition, but it rather occurs to it by virtue of the action 
of the estimation. Yes, it was predisposed to the act of the estimation and to the manifesta-
tion of this predisposition, and the easiness of getting predisposed to it and the absence of 
the detachment of the imagination from it would hardly let the estimation assuage itself in 
the affirmation that the one body [composed of] similar parts, like one water, is one. Rather, 
we say: «Know that the water that is at the bottom of the mug is not the water that is on the 
surface of the mug». This is true, since the subdivision already resulted because of the dif-
ferentiation in the accidental occurring of the contiguity [of the water with different parts 
of the mug]. We further say: «The estimation determines two non-contiguous parts in the 
mug. Therefore, that which is on the right side is necessarily different from that which is on 
the left side». This is also true, since the subdivision already resulted by means of the differ-
entiation in the accidental occurring of the equal distance with respect to the right and left, 
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or with respect to the proximity to the surface of the mug, or to its middle part. All this 
necessitates a subdivision. However, when all these differentiations are dismissed, and a 
single body, homogeneous under all respects, is considered, the intellect judges that it is 
one, without any parts in actuality, despite being susceptible of partitioning. 

This, then, is the unveiling of the integument about it. 
 

[§121] 
 

[D158] SPEECH ABOUT THE INSEPARABILITY OF MATTER AND FORM 
 
Matter, in itself, has no actual existence at all without the form. Rather, its existence is al-
ways associated with the form; and likewise, form does not subsist in itself without matter. 
The inductive proof of the fact that matter is [never] devoid of form is twofold. 

 
[(a)] The first [reason] is that if it existed, then one of the two: either one could point 

at it and at its direction with the hand, with a sensible pointer [(a.1)], or one could not [(a.2)]. 
[(a.1)] If it could be pointed at, it would then have two directions. Therefore, that which 
reaches it from a [certain] direction of encounter with it would be different from that which 
encounters what reaches it from the other direction, and it would then be subdivided. In it, 
then, there would be the form of corporeality, since there is no meaning for «bodily form» 
and its true nature, except the reception of the division. [(a.2)] If [on the contrary] it could 
not be pointed at, it would be absurd, inasmuch as, when the form inheres in it, [(a.2.1)] 
either it is in every place, [(a.2.2)] or it is not in a place at all, [(a.2.3)] or [else] it is in a place 
with the exclusion of [another] place. But [these] three divisions are absurd: therefore what 
leads to them is absurd. [D159] [(a.2.1)] As for the falsity of its being in every place, before 
[being] in a [single] place, it is apparent. [(a.2.3)] As for the falsity of its specific jurisdiction 
in a place with the exclusion of another, it [emerges] inasmuch as the bodily form, inas-
much as it is bodily, does not require a determined place; rather, all the places are one and 
the same in relation to it. The specific jurisdiction, then, is by virtue of a thing additional 
with respect to corporeality, namely by the fact that one says: «Matter was in a place which 
could be pointed at, then the form encountered it within it, and it is [thus] specified by 
means of it». When matter cannot be pointed at, it is impossible that the specification of a 
place with the exclusion of [another] place happens by means of it.  

 
[§122] 

 
Now, if someone [objected by] saying: «But this would follow from the beginning for the 
body [itself], since it [should] not assume a specific jurisdiction on a place with the exclu-
sion of [another] place, since inasmuch as it is body, it is in the same relation with all places, 
in one and the same manner», one [should] answer: «Certainly we will say: “Just like the 
existence of a matter subsisting in actuality without the addition of a form inhering in it is 
inconceivable, likewise the existence of an absolute body, having nothing else than the form 
of corporeality, is not conceivable until a thing additional to the form of corporeality is an-
nexed to it, perfecting [its] species. Likewise, an absolute animal, without it being either 
horse, or man, or other than that, is not conceivable, and rather one cannot avoid to annex 
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the differentia to the genus, so that the species is perfected, and the existence results”». 
Therefore, an absolute body is not in the existence at all, but a specific body [will be], like a 
sky and a star, a body, an air, a earth, a water, and what is composed of these. Their claiming 
of some places rather than others [depends] then on their form, like the earth – by virtue of 
the form of earthiness – claims the centre, and the fire – by virtue of the form of fireness – 
claims the proximity of the circumference, and likewise for all the species. 

 
[§123] 

 
[D160] Now, if someone [objected] by saying: «The coercion concerning the [fact that] the 
parts of a place [must be] of one single species [however still] remains, despite the fact that 
one can point at a part of the water in the sea, saying: “This, inasmuch as it is water, does 
not claim this part of the place, but rather if it were towards the centre of the sea, farther or 
closer, it would [still] be possible. What is, then, that which specifies it in [this particular 
place]?”», [one should] answer that the form of waterness, which is in that water, encoun-
tered the matter in which it inheres in that place, since, for instance, the air is that which 
transforms into water, and it already existed, at that moment, that air that later, having the 
cooling cause which transformed it into water come [to it], remains, at that moment, water. 
Matter, [however,] was not there without a form, but rather with the form of the airness. It 
then slipped it off, and wore [instead] the form of the waterness. 

This, then, is one of the causes. Among the causes [there is also the fact that] it is trans-
ferred to it by virtue of a moving cause, or of something else. Now, as for pure waterness, it 
does not require a specific part among the parts of the domain of the water, but it is rather 
a thing that is added to it, of the kind we have mentioned. It is clear, then, that matter does 
not subsist in itself without the form. 

 
[§124] 

 
[(b)] The second inductive proof is that when matter is considered as absolute with respect 
to the form, then one of the two: [(b.1)] either it subdivides itself, [(b.2)] or it does not sub-
divide itself. [(b.1)] Now, if it subdivided itself, then it would have the bodily form within 
itself, [while] [(b.2)] if it did not subdivide itself, then one of the two: that which opposes 
itself in it to the reception of the division would be in it [(b.2.1)] either [as something] nat-
ural and essential, [(b.2.2)] or [as] an extrinsic accident opposing to it. [(b.2.1)] Now, if it 
were essential it would be impossible for it to receive the subdivision, just like it is impossi-
ble that [D161] the accident and the intellect receive a body. [(b.2.2)] If [rather] that [thing] 
were in it [as] an extrinsic accident, then a form [would be] in it, and [matter] would thus 
not be devoid of the form. That form, however, would oppose itself to the bodily form, and 
this despite the fact that the bodily form does not have a contrary, as will be explained while 
mentioning the contrariety. 
 

[§125] 
 

Now, if someone [objected] by saying: «On what [basis], then, do you disavow [the one] 
who admits that the bodily form is inseparable from matter, saying however that [the form] 
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is accident within it and an inseparable concomitant of its?», [one should] answer: «This is 
impossible, since the subject subsists by itself in the intellect without the accident, even 
though it never separates itself from it in the existence, given that the intellect has a way to 
evaluate the essence of that subject, by saying: “Can it be pointed at, or not?”, or “Is it divisi-
ble, or not?”». The two aforementioned inductive proofs would [then] return, in themselves 
and with an additional doubt, namely that matter in itself, when it cannot be pointed at, is 
[in itself] the pointing at the form, which is an accident [under this hypothesis], and the 
accident subsists in the essence of the subject. Therefore, if the subject could not be pointed 
at, it would be necessary for it to be clarified thanks to the accident which can be pointed 
at; but there would not be a receptacle for it, and the accident would not subsist in itself, 
but rather it would subsist in its essence, since it would become possible to point at it. But 
all that is impossible. 

 
[§126] 

 
It appears, then, that matter is not found without form, and that bodily form, and matter as 
well, are not found without the differentia, which perfects the species of that body, annex-
ing to them. As a matter of fact, every body – when it is free [to behave according to] its 
own nature – looks for a place where it could come to rest, [D162] and that does not belong 
to it for its being a body, but for [something] additional. Every body is [(i)] either quick to 
the disjoinment, [(ii)] or hard to it, [(iii)] or [else] it is inaccessible to it, and all that not by 
virtue of the pure corporeality, but rather by virtue of [something] that adds to it. [Some-
thing] additional is then inevitable in order for existence to perfect itself. From that it re-
sults that the body is a substance, and that it is composed of two substances, a form and a 
matter, whose composition does not [occur] by virtue of the conjunction between two sep-
arate [entities], which exist without the fabrication. Rather, it is an intellectual composition, 
along the [lines] of the indication that was presented. 

 
[§127] 

 
[D163] SPEECH ON THE ACCIDENTS 

 
After the division of the substances, it is inevitable [to also deal with] the division of the 
accidents, which subdivide themselves, in the first place, into two parts. [(1)] The first one 
of them is that for conceiving whose essence there is no need of conceiving a thing external 
to it; [(2)] the second one is that [for conceiving whose essence] there is [such a] need. 

[(1)] As for the first one, it [has] two species: [(1.1)] quantity and [(1.2)] quality. 
[(1.1)] As for quantity, it is the accident that attaches itself to the substance because of 

the measuring, the increase, the diminishing, and the equivalence; for instance the length, 
the breadth, the depth, and the time. This as a matter of fact does not need, for its being 
conceived, to turn the attention to a thing external with respect to it. 

[(1.2)] The second species is quality, whose conceiving [as well] does not need to turn 
the attention to an external thing, even though a division in the substances does not occur 
because of it. Examples of it are among [(1.2.1)] the sensible things and the [things] per-
ceived by the sense, like colours, flavours, smells, the roughness and the smoothness, the 
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softness and the hardness, the wetness and the dryness, the heat and the coldness; [others 
are] among [(1.2.2)] the non-sensible things, which are [either] [(1.2.2.1)] a predisposition 
to a perfection or to its opposite, like the power [D164] to fight and to maintain health and, 
[at the opposite,] like weakness and sickliness, [or] [(1.2.2.2)] a perfection, like knowledge. 

 
[§128] 

 
[(2)] As for the other division, [namely] that which does need to turn the attention to an-
other thing, it consists of seven things: [(2.1)] the relation, [(2.2)] the where, [(2.3)] the when, 
[(2.4)] the position, [(2.5)] the having, [(2.6)] the acting, and [(2.7)] the being acted upon. 

[(2.1)] As for the relation, it is a condition of the substance that accidentally occurs 
because something other than it exists in opposition to it, like paternity, filiality, fraternity, 
friendship, contiguity, equidistance, and being at the right and at the left. The father, as a 
matter of fact, does not have the paternity except inasmuch as the son exists in opposition 
to him. 

[(2.2)] As for the where, it is the being of the thing in the place, for example its being 
over or under. 

[(2.3)] As for the when, it is the being of the thing in the time, like its being yesterday, 
last year, and today.  

[(2.4)] As for the position, it is a relation of the parts of the body with one another, like 
its being sitting, laying, and standing: as a matter of fact, being standing and being sitting 
differentiate thanks to the differentiation of the position of the shanks with respect to the 
thighs. 

[(2.5)] As for the having, which is also called possession, it is the being of the thing 
inasmuch as it comprises that which is transferred with its transferral, like its being 
wrapped in a ṭaylasān or in a turban, dressed in a shirt, shod, and [like] the being bridled or 
saddled of the horse. As a matter of fact, if it did not comprise [the thing] and were [yet] 
transferred with its transferral, it would not pertain to [this category] – and indeed, he who 
wears the shirt around his head is not wearing a shirt. If it did comprise [the thing], [but] it 
were not transferred with its transferral, [D165] it would not belong to the [category of] 
having [either], since the house comprises the individual, and the vessel the water, yet they 
are not transferred with the transferral of that which they respectively comprise. 

[(2.6)] As for the acting, it is the being agent of the thing, in the condition of its influ-
encing something else in actuality, like the burning of the fire in the moment of the recep-
tion of the burning in actuality, or [like] its being heating. 

 [(2.7)] As for the being acted upon, which is that which opposes itself to it, it is the 
continuous reception of an influence of [something] else by the thing, like the being heated 
of the water and its being cooled, or like its blackening or its whitening, and [in general] the 
being heated of what is not heat, and the blackening of what is not blackness. As a matter 
of fact, heat and blackness belong to the [category of] quality, whose conceiving does not 
need to turn the attention to [something] other [than itself]. With «being acted upon» we 
only mean the reception of an influence, the change and the being transferred from a state 
to [another] state, when [for instance] the heat increases or diminishes. As a matter of fact, 
if it came to rest, it would assume the quality of the heat, and it would not be an acted upon 
anymore. Let then this distinction be understood. 
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[§129] 
 

[D166] SPEECH ABOUT THE DIVISIONS OF EACH ONE OF THESE ACCIDENTS 
AND SETTING UP OF THE INDUCTIVE PROOF REGARDING THE FACT THAT THEY ARE ACCIDENTS 

 
[(1.1)] As for the quantity, it is of two species: [(1.1.1)] continuous and [(1.1.2)] discrete. 

 
[(1.1.1)] Continuous [quantity] has four parts: [(1.1.1.1)] the line, [(1.1.1.2)] the surface, 

[(1.1.1.3)] the body, and [(1.1.1.4)] the time.  
[(1.1.1.1)] As for the line, it is the length, namely that in which the extension and the 

measure are not found except in only one direction. It is found in the body in potentiality, 
and when it passes into actuality is precisely called «line». 

[(1.1.1.2)] The second [part, namely the surface,] is that which extends itself in two di-
rections, namely length and breadth. It is found in the body in potentiality, it results in ac-
tuality only by virtue of the cutting of the body, and it is [then] called «surface». With «sur-
face» one means the apparent aspect of the body, namely the product of a cut performed 
upon it. 

[(1.1.1.3)] The third [part is that] which has three dimensions, namely the body. The 
aspect [of the body] encountered by he who touches [it], should one not consider anything 
in the body with the exception of it, is the surface, which is an accident, since it were not 
there for the [mere] fact that the body was existent, but when the body was cut, it appeared 
in the body. This is [precisely] the meaning of «accident». As «surface» is an expression 
referring to the product of a cut performed upon the body, likewise «line» is an expression 
referring to the extreme of the surface, and to the product of a cut performed upon it. [D167] 
«Point» is an expression referring to the extreme of the line, and to the product of a cut 
performed upon it. Since the surface is an accident, it is obvious that the line and the point 
are even more suited for the accidentality. Moreover, the point has no dimension, since if 
it had only one measure and one dimension it would become a line, [while] if it had two 
dimensions it would become a surface, and if it had a measure in three directions it would 
become a body. 

It is possible to conceive the line, the surface and the body by means of the estimation 
of the movement. As a matter of fact, when the point moves, the line results; when the line 
moves, not in the direction of its extension, the surface results; and when the surface moves, 
not in the direction of its extension, the body results. This is perhaps believed to be a veri-
fication, but this is impossible. Rather, it is an estimative matter, since the point does not 
move until there is a place, and there is no place until there is a body. The body, as a matter 
of fact, is prior in getting [into existence] with respect to the surface, and the surface [is 
prior] with respect to the line, and the line with respect to the point, and the point with 
respect to the movement of the point. 

[(1.1.1.4)] As for «time», it is an expression referring to the measure of the movement, 
and it will be [explained] in the physics. 

 
[§130] 

 
[(1.1.2)] As for the discrete quantity, by it one means the number. It is an accident as well, 
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since the number derives from the repetition of the units. If, then, the one and the unity are 
an accident, the number deriving from them would be even more suited for the accidental-
ity. The discrete quantity differs from the continuous quantity only in one thing, namely in 
the fact that between the parts of the discrete [quantity] no common part conjoining one 
of the extremes with the other can be found, so that between the second and the third one 
there is no continuity, nor is there between them a common part among the extremes that 
may conjoin the one with the other, in the same way in which [D168] the common point 
estimated in the middle of the line conjoins the two extremes of the line,  the estimated line 
conjoins the two extremes of the surface, the estimated surface conjoins the two extremes 
of the body, and the now conjoins the two extremes of the past and future time.  

A sign that the unity is an accident is the fact that it is either in a water, or in a man, or 
in a horse. The notion of the waterness is a thing, and the notion of the unit [another] thing. 
Thus, the one water can become two through the division, and one [again] through the 
gathering. Therefore, unity and duality [both] come upon it, as [water] is indeed a subject, 
while this [unity] is an accidental. Certainly, the one man does not become two, because 
this is an accident accompanying him inseparably, but that does not deny its being an acci-
dent. Therefore, unity is a notion existing in a subject. That subject subsists in its own es-
sence by virtue of its own true nature, without the determination of the unity: and this is 
[precisely] what is meant by «accident». 

 
[§131] 

 
[(1.2)] As for the quality, we will adduce two examples concerning it: [(1.2.1)] the colours 
and [(1.2.2)] the shapes. 

[(1.2.1)] We say, then, that blackness is an accident, since if it were presupposed not in 
a subject, then one of the two: either [(1.2.1.1)] it could be pointed at and divided, or [(1.2.1.2)] 
it could not be pointed at, nor be divided. [(1.2.1.1)] Now, if it were not susceptible of the 
pointing at and the division, it would not be susceptible of the opposition [either], and 
[therefore] one could not perceive [it] thanks to the sight. «Blackness», [however,] is an 
expression referring to nothing else than an appearance which follows from the viewer in a 
specific direction and is perceived thanks to the sight, being susceptible of the subdivision. 

[(1.2.1.2)] If it were divisible, then its being blackness would be different from its being 
divisible, since being divisible is a thing that whiteness and blackness have in common, 
while the two differ from one another [precisely] in being blackness and being whiteness. 
With «body» we do not intend except that which is divisible. Therefore it is [(1.2.1.2.1)] ei-
ther [such] that it is said in a divisible, and [then] it is the accident, [(1.2.1.2.2)] or it is [such] 
that one says: «It is the divisible itself», but this is absurd, since the true nature of the sub-
division is [D169] the true nature of the corporeality. With «corporeality», as a matter of 
fact, one does not intend unless this, [while] the true nature of the blackness is different 
from the true nature of the subdivision, not the same. Certainly, blackness does not distin-
guish itself from its receptacle thanks to the sensible pointing, but it distinguishes itself 
from it thanks to the pointing of the intellect, like we have mentioned. Therefore, it is an 
accident. 
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[§132] 
 

[(1.2.2)] As for the shapes, they are accidents as well, since the shapes pass over the wax 
successively, while it continues existing. Therefore, being made circular, square, triangular 
– all that is from the quality, and [these] are accidents. Sometimes the existence of the circle 
is challenged by saying: «A determinate figure in whose centre there is [such] a point [that] 
all the lines departing from it towards the circumference are equivalent is not conceivable». 
But a sign for establishing it[s existence] is that the existence of the body is perceived 
through the sense. It is either composed or simple, but the composed is not unless from a 
simple, and therefore it is inevitable to establish [the existence of] the simple. «Simple» is 
that which has not different natures in itself, but rather one homogeneous nature, like the 
nature of the air and the water. When from this a measure in itself has been removed, then, 
[the simple] either has a shape for its essence, or it has not. It is false that it has not a shape, 
since [otherwise] it would be infinite, while we have already presupposed a finite measure 
for it. Therefore when a shape occurs to it, it is either a sphere, or a square, or something 
else. But it is impossible for it to be other than the sphere, since the homogeneous nature 
in a homogeneous receptacle cannot find a different form, such as to require in [D170] a 
part of it a line, and an angle in another part. Among the shapes, there is no homogeneous 
[shape] except the sphere, therefore it is necessary that its shape be spherical. Whenever 
the sphere is cut with a straight cut, the [resulting] section is necessarily a circle. Therefore 
it is already established the possibility of the circle, which is the principle of the shapes. 

It results then [as] already established that [(1.1)] the quantity and [(1.2)] the quality 
are two accidents. 

 
[§133] 

 
[(2)] As for the remaining seven, their accidentality is not concealed. 

[(2.1)] One cannot do without the relation of a thing towards [another] thing, therefore 
it is inevitable [to posit] a thing that [makes] possible their relation.  

[(2.6)] The acting, indeed, is the relation of a thing to [another] thing by virtue of the 
influencing, therefore it is inevitable [to posit] a previously existing thing, so that it may 
exert [that] influence. 

[(2.7)] The being acted upon is the relation of a thing to another by virtue of the recep-
tion of an influence, therefore it is inevitable [to posit] a thing in the first place, so that it 
may be acted upon. 

[(2.2-5)] As for the remaining four, it is necessary that they also are in the subject, since 
they are relations [(2.3)] either to a time, [(2.2)] or to a place, [(2.5)] or to a comprising 
[thing], [(2.4)] or to a part, therefore it is inevitable [to posit] a thing in the first place, so 
that it may be acted upon, and it is inevitable [to posit] a thing so that it is either in a time 
[(2.3)], or in a place [(2.2)], or according to a position [(2.4)] or an appearance.  

These nine, therefore, are accidents. Existence, therefore, applies to ten things, which 
are the highest genera: one is substance, and nine are accidents. It is not possible to make 
them known through the definition, since there is no genus common to them, while in the 
definition, the genus and the differentia unite. They are therefore equivalent in the exist-
ence, inasmuch as they are not susceptible of the definition; yet they are susceptible of the 
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description, unlike the existence. As a matter of fact, there is no thing more known than the 
existence, so that it may be made known through [that]. As for these things, [however,] they 
are obscure, and it is then possible that they are described by means of that which is more 
known than them. These ten [things] are called the ten categories. 

 
[§134] 

 
[D171] If someone asked: «[Does] the name of “existence” [apply] to these ten [categories] 
[(a)] by ambiguity or [(b)] by synonymity?», we would answer that it does [not apply] am-
biguously, nor synonymously. Some people have believed that it was [applied] ambiguously, 
and that the accident did not participate in the existence with the substance, and rather 
that there was no meaning in the existence of the substance except the substance itself, and 
[that there was no meaning] in the existence of the quantity except quantity itself. «Exist-
ence» would then be only one name including different things which do not participate 
together in the [same] meaning at all, like the expression ʿayn for the things that it names. 
This is false for two reasons. 

[(a.1)] The first one of them is that our saying: «The substance is existent» is a profitable 
speech, [which can be] understood. But if the existence of the substance were the substance 
itself, our saying: «The substance is existent» would be like saying: «The substance is sub-
stance». When we say: «The acting and the being acted upon», [this] could be true in some 
circumstances, but our saying: «The acting and the being acted upon are not acting and 
being acted upon» could not ever be true. But if saying «existent» were the same as saying 
«acting», our saying: «The acting is not existent» would be like saying: «The acting is not 
acting». 

 
[§135] 

 
[(a.2)] The second [reason] is that the intellect demolishes [ambiguous predication] by the 
fact that the division does not exceed the two [alternatives] in anything, since one says: 
«The thing is either existent, or non-existent». Now if the existence did not have a further 
meaning than these ten [categories], the division would not be limited to two [alternatives], 
and rather this speech would not be understood. It would rather be necessary to say: «The 
thing is either substance, or quality, or quantity», and so on for the remaining [categories] 
of the ten. The division would then be in ten [alternatives], not in two. This is made appar-
ent by virtue of what we have previously mentioned concerning the concrete existence, 
which is an expression referring to the existent other than the quiddity, and because of that 
one needs to ask: «Is that which produces the heat existent?» and «Is that which produces 
the blackness in the ink existent?», [D172] while there is no need to ask: «Is that which pro-
duces the blackness a colour?» and «Is that which produces it a blackness?». The distinction 
between concrete existence and quiddity is known by virtue of the indication of the intel-
lect, and not by virtue of the indication of the sense, just like the distinction between form 
and matter is known. 
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[§136] 
 

[(b)] If [then] someone [objected by] saying that, should this be correct, then it would be 
synonymous – I mean, the name of «existence» [applied] to the ten [categories] –, one 
[should] answer: «The name of “synonymous” only applies to that which includes the things 
that it names with one [single] inclusion, [(b.1)] without variation and [(b.2)] without an-
teriority and posteriority, like animality for the man and the horse, and humanity for Zayd 
and ʿAmr. As a matter of fact, it is [(b.1)] neither that one of the two is worthier than the 
other, [(b.2)] nor that one of the two is anterior to the other. 

[(b.2)] Existence, [on the contrary,] is primarily established with respect to the sub-
stance, and by means of it with respect to quantity and quality, and by means of these two 
with respect to the remaining [categories] of the accidents, [as well]. Anteriority and pos-
teriority may then befall it. 

[(b.1)] As for the variation, it is the fact that the existence of blackness, which is a per-
manent appearance, is not like the existence of motion, of change and of time, since they 
have neither any stability, nor any permanence. Rather, the existence of motion, time and 
matter is weaker than the existence of the other things. 

 
[§137] 

 
These ten [categories], therefore, agree in the existence in one sense, and differ in another 
sense, so that they are between the synonymous and the ambiguous. Because of that, then, 
this kind of name is called «modulated name», or it is called «homonymous». 

[D173] It has already been established, therefore, that the existence is accidental for all 
things, and that the existence accidentally inheres to the quiddities for an [external] cause, 
since they do not have the existence by their [own] essence, and all that which does not 
derive from the essence of the thing belongs to it for a cause. And because of that the First 
Cause is an existence with no added quiddity, as will be [explained]. Therefore, existence is 
not a genus for anything among the quiddities. 

 
[§138] 

 
«Accident» as well, in relation to the nine [accidental categories], [behaves] in the same 
way, since each one of them has a quiddity in its essence, while it has its accidentality by 
virtue of the relation to its receptacle. They have the name of accidentality, then, in the face 
of their relation to their receptacle, not in the face of their quiddities. It is possible, thus, 
that we conceive some of them and doubt on the fact that they are accidents or not. [By 
contrast,] it is not possible that we conceive the species and raise doubts about the exist-
ence of the genus [which refers] to it, since man cannot conceive the blackness and raise 
doubts about its being a colour, or [conceive] the horse and raise doubts about its being a 
body, or an animal.  

Likewise, the expression «one», although it has a commonality like the expression «ex-
istence», is not essential for anything among the quiddities. Then, the existence, the acci-
dent, and the unity are not at all a genus, nor a differentia, for anything among the ten quid-
dities. Therefore, we have already divided the existent into substance and accident, the sub-
stance in four parts [D174] and the accident in nine parts. We have divided some of the 
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units of [these] nine, and we have given signs that they are accidents. Let us return, then, to 
other divisions of the existent.  

 
[§139] 

 
SECOND DIVISION 

 
The existent subdivides itself into universal and particular. As for the true nature of both, 
we have already mentioned it in the first [chapter] of the Logic. Let us mention now their 
states and their appendages. They are four. 

 
[(1)] The first one is that the existence of the notion called «universal» is in the minds, 

not in the individual instances. When a group has heard us saying that every man is one in 
the humanity, and that every blackness is one in being blackness, they have believed the 
universal blackness [to be] a single existing notion, and the universal man [to be] one ex-
isting notion, [D175] and the universal soul to be a single notion for the number, existing in 
manifold individuals like the one father is for a number of children, and the one sun is for a 
number of sites [on earth]. This is a sheer error, since if the soul were one in number, it 
would be in itself in Zayd, and it [D176] would [also] be in itself in ʿAmr. But Zayd is knowl-
edgeable, and ʿAmr is ignorant: it follows [then] that the one soul is knowledgeable and 
ignorant as for one thing in one circumstance, which is impossible. If the universal animal 
were one existent in [various] individuals, that would then be one in itself, [be it] walking 
or flying, and bipedal or quadrupedal, which is impossible.  

The existence of the universal is rather in the minds, and its notion is that the mind 
undoubtedly receives the form and the true nature of the man by virtue of the sensible di-
rect testimony of [whatever] single individual presents itself as first to [the mind], so that, 
if it sees another man after that one, an impression does not crop up anew in it, but rather 
it remains in the way it was, and likewise when it sees a third [man], and a fourth one. Then, 
the picture resulting in the mind in the first place is [that of] Zayd, whose relationship to 
every man in the world of God Most High is only one: as a matter of fact, the individual 
instances of the man do not differ at all in the definition of the humanity. If one saw, after 
that, a predatory animal, it would result in [the mind] another quiddity, and a picture dif-
ferent from the first one. That, then, which results from the individual «Zayd» is an individ-
ual form in the mind. The notion of its being universal is that its relationship to every single 
person that is, will be, and was, is only one [relationship], and that this picture results from 
anything that presents itself as first to the mind, while the others after it do not add upon it. 

 
[§140] 

 
An example of that: when [various] signet rings have been notched according to one [and 
a single] picture, and one [of them] is put down on the wax, then a form results from it. If 
then the second and the third [one] are put down on that very same place, the first picture 
does not change, and the receptacle is not [otherwise] impressed. [D177] Then it is said: 
«The picture that is in the wax is a universal picture, namely a picture of all the signet rings 
by virtue of the notion that they all correlate with a single correlation, and therefore one 
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does not distinguish, in relation to [that universal picture] from the others». This is known 
thanks to the intellect. 

As for the fact that one presupposes one single picture in itself, that is in the golden 
signet ring, in the silver signet ring, and in the iron signet ring, this is impossible, unless one 
says: «It is one by species», given that – as for what concerns [the unity] by number –, the 
picture of every signet ring is different from the picture of the others. Yes, their impressions 
in the wax are a single impression, and the picture resulting from them all in the wax is only 
one. Likewise, it is necessary to understand the received impression of the definitions of the 
things in the mind, and the notion of their universality. Therefore, the universal, inasmuch 
as it is universal, exists in the mind, not in the individual instances: there is no universal 
man, then, in the external existence. As for the true nature of the humanity, it is existent in 
the individual instances and in the minds altogether. 

 
[§141] 

 
[D178] [(2)] The second state. It is not possible that the universal has many particulars until 
every particular has been distinguished from the others by virtue of a differentia or an acci-
dent. As a matter of fact, if one should not presuppose anything but the mere universal ab-
stract from every additional thing annexing to it, it would not be possible to conceive within 
it multiplicity and individualization. 

Therefore, two blacknesses in one receptacle, in one circumstance, are impossible; but 
the absolute blackness undoubtedly becomes two by virtue of a differentiation existing be-
tween the two, either in the receptacle – like two blacknesses in two [different] receptacles 
–, or in time – like two blacknesses in a single receptacle, in two [different] times. As for 
when, on the contrary, the receptacle and the time are united, multiplicity is not conceiva-
ble. Likewise, two men are not conceivable unless [by the fact that] one of them is separated 
from the other by virtue of a notion adding to the mere universal humanity, abstracted from 
place, or attribute, or else. As a matter of fact, if there were not a dissimilarity between the 
two under some respect, and [yet] they were two, it would be possible to say of every man 
that he is two men, [or] rather five, [or] rather ten, and there would be no way to distinguish 
a number from [another] number; and likewise in every blackness. But this is manifestly 
absurd.  

 
[§142] 

 
Let the demonstration of it be the fact that when two blacknesses are presupposed in a 
single receptacle, in order for one to say: «That blackness» and: «This blackness», and to 
distinguish each one of the two from the other, our speech [must be] for that [D179] black-
ness in itself: «Indeed it is blackness», and: «Indeed it is that blackness in itself». [Then,] 
are these two one [(a)], or not [(b)]? 

 [(a)] If they were one, so that the meaning of our saying: «It is that blackness in itself» 
[were equivalent to our saying: «It is blackness»], [it would] then [follow] that of everything 
of which we have said: «It is blackness», we [actually] said: «It is that blackness in itself». 
Therefore, also the blackness that was presupposed as other would be that blackness in it-
self, and then there would not be [any] multiplicity. 
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 [(b)] If under our saying: «It is that blackness in itself» [there was] a notion adding 
upon that which is under our saying: «Blackness», then a further thing would undoubtedly 
be already annexed to being blackness, so that it would become different from the other 
[blackness] by virtue of a dissimilarity in that notion annexing to it. It is apparent, [then,] 
that it is impossible that the particulars of a single universal multiply, except by virtue of 
the fact that a further thing annexes itself to the universal. [This further thing] is either a 
differentia, or an accident. 

If the First Cause is one and separate, with no composition in It due to a differentia or 
an accident, a duality is not conceivable in It at all. 

 
[§143] 

 
[D180] [(3)] The third state. The differentia does not enter at all in the true nature of the 
genus and in the quiddity of the common universal concept, while it enters in its existence, 
and the existence is different from the quiddity. The clarification of [this] is the fact that 
humanity has no access in the true nature of animality, and rather the true nature of ani-
mality, in its perfection, is established in the intellect without humanity, horseness, and the 
remaining differentiae – not like corporeality, since if it withdrew from the mind, the quid-
dity of the animality would be cancelled from the mind. Now, if humanity were a condition 
for animality’s being animality, like the corporeality is a condition for it, the animality 
would not be established for the horse, since it is not man, just like the animality is not 
established for that which is not body; but the animality is perfect in the horse like in the 
man. The differentiae, then, do not enter in the quiddities of the universal concepts. Cer-
tainly, they have an access in making the universal concept an actual existent, since the 
animal is not existent except inasmuch as it is horse, or man, or something else, while the 
animal is animal without horseness and humanity. Other is the existence, and other the 
quiddity, as it was said before. If this has been established as for the differentia, it is un-
doubtedly even more manifest that it [is valid] in the [case of the] accident, since, if hu-
manity does not enter in the true nature of the animality, by virtue of this length and white-
ness do not enter [within it] all the more. 

 
[§144] 

 
[D181] [(4)] The fourth state is that all that which is accidental for something is caused. Its 
cause is [(a)] either the essence of the subject, like the downward movement for the stone, 
or the cooling for the water; [(b)] or it is external to its essence, like the warmth for the 
water, or the upward movement for the stone. 

We have only said that because this accident for the essence [of the subject in which it 
inheres] is [(i)] either caused [(ii)] or it is not caused. [(ii)] If it is not caused, then it is an 
existent by virtue of its own essence; but every existent by virtue of its own essence does 
not cease to exist for the ceasing of the existence of something else, nor the existence of 
something else is a condition for its existence. The accident, [rather,] undoubtedly needs 
that of which it is accident in order to exist; therefore it is not an existent by virtue of its 
own essence, and then it is caused [(i)]. 
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[§145] 
 

Moreover, as for its cause, one of the two: [(a)] either it is in the essence of the subject, [(b)] 
or it is external with respect to it. This is undoubtedly an exhaustive subdivision, and there-
fore it is a demonstration. As a matter of fact, whichever way the cause is, either internal to 
the subject or external with respect to it, it is inevitable that its existence results before its 
being cause for something else. Hence, it is impossible that the quiddity is cause for the 
existence of itself. Every quiddity, then, has an existence additional with respect to itself, 
whose cause is then other than the quiddity, since it is inevitable that the cause be existent 
in order for it to necessitate an existence for something other than it, while the quiddity 
before the existence is not existence – how, then, could it be a cause for the existence? 

[D182] From this, then, it necessarily follows that if there is something in the existence 
which is not caused, its concrete existence will not be different from its quiddity, and rather 
its concrete existence will be its quiddity. If it were something else, it would be an accident 
for it, and it would be caused by a thing other than the quiddity; therefore, it would be 
caused. Given however that we had presupposed it to be not caused, this is impossible. 

 
[§146] 

 
Now, if someone asked: «The notion of the universal for the particulars is sometimes spe-
cific, like “man” applies to Zayd and ʿAmr, and sometimes generic, like “animal” [applies] to 
the man and the horse. On which basis, then, can one appreciate the distinction? And on 
which basis can one know that this universal is the specific [universal], which is not sus-
ceptible of subdivision unless through the accidents, or that it is [rather] the generic [uni-
versal], which is susceptible of subdivision through the essential differentiae?», [one should] 
answer: «Every universal that lays before you, that you want to determine as a specified 
existing being and that needs, for its determination, to be connected to that whose concept 
is not accidental is a generic [universal]. If [rather] it does not need [anything] except the 
accidental, then it is specific». Therefore, the perception of the discrimination between the 
specific and the generic depends on the perception of the discrimination between the es-
sential and the accidental, as it was said before.  

 
[§147] 

 
An example of it is the fact that when it is said to you: «Four», or: «Five», there is no need 
for the determination of the existence of the four, unless if it connects to its being nut, or 
horse, or man. These things are accidental for the four, and rather for [all] the numbers, and 
do not [appear] in them as essential. We mentioned, indeed, that the notion of the essential 
is that whose notion is not perfected in the understanding unless through the understand-
ing of the essential in the first place. In understanding «four», you do not need the nut, the 
horse, and other countable things to come to your mind. When a number is said to you, it 
is not possible for you to presuppose the number [D183] as an actual existent, but rather 
the nature demands to know what number is that, being it existent as five, or ten, or some-
thing else. If then it is five, it does not need, after that, another thing that specifies what is 
numbered by means of it, as this is accidental with respect to number – not like its being 
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five, since [being five] is not [something] further with respect to numberness, a supervening 
accident with respect to it, but it is rather the result of the numberness of this number.  

These concepts are apparent in the soul, but their research might be hard [moving] 
from the expressions employed in their explanation, which are such that they necessitate 
an intricacy concerning them. Be then the attention turned towards the concept, not the 
verbal expression. This is, then, the judgment [about] the universal. 

 
[§148] 

 
THIRD DIVISION OF THE EXISTENT 

 
The existent subdivides itself into [(a)] one and [(b)] manifold. Let us mention, then, the 
divisions of the one [(a)] and of the manifold [(b)], and their appendages [(c)]. 

[(a)] As for the one, it applies either [(a.1)] in proper sense, or [(a.2)] figuratively.  
[(a.1)] The one in the proper sense is the specified particular, and yet it is, in turn, ac-

cording to three degrees. 
[(a.1.1)] The first degree, which is the truest nature, is the one particular that has no 

multiplicity within it, neither in potency nor in actuality. That is like the point and like the 
essence of the Creator – let His power be exalted –, since it does not subdivide itself in ac-
tuality, and it is not susceptible of it. Indeed, in the existence He is devoid of the multiplicity, 
of the possibility, of the potency and of the actuality, and He is then the True One. 

[(a.1.2)] The second [degree] is the one by conjunction, and it is that which has no 
multiplicity in actuality in itself, and yet there is a multiplicity in potency within it. Namely, 
it is susceptible of the multiplicity, like when we have said: «This line is one», or «two», and: 
«This body is one», or: «two bodies», since if there was a cut within it, we would judge that 
there is a duality. If rather it is one by conjunction along the way of homogeneity, we would 
say: «It is one line», «It is one body» and «[It is] one water», since within it there is no 
multiplicity and separation in actuality, unless because of the fact that it is susceptible of 
the multiplicity. Then, for [D184] this respect one may believe that it is not a true one, since 
the potency proximate to the actuality is believed to be in actuality. But really it is truly one, 
as the multiplicity is in it only in potency. 

[(a.1.3)] The third [degree] is that it is one by a sort of cohesion. In it, multiplicity is in 
actuality, like the one bed, and the one individual composed of different parts, like the com-
position of the parts of the man from the flesh, the bone, and the veins. As a matter of fact, 
it is one, as it [can] be said: «One bed», and: «One man». In it, multiplicity is existent in 
actuality in consideration of the parts, not like the one water, and the one homogeneous 
body. Between these two degrees there is indeed a distinction.  

This regards the particular to which the name «one» [applies] in the proper sense. 
 

[§149] 
 

[(a.2)] As for the figurative sense, it is the application of the name «one» to manifold things, 
because of their being classified under a single universal. This [consists in] five things. 
[(a.2.1)] The first one is the oneness in genus, like your saying: «The man and the horse are 
one in the animality». [(a.2.2)] The second one is the oneness of the species, like your saying: 
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«Zayd and ʿAmr are one in the humanity». [(a.2.3)] The third one is the oneness in the ac-
cident, like [when] one says: «The snow and the camphor are one in the whiteness». [(a.2.4)] 
The fourth one [is the oneness] in the relation, like your saying: «The relation of the king 
with respect to the city and the relation of the soul with respect to the body are one». [(a.2.5)] 
The fifth one [is the oneness] in the subject-matter, like your saying about the sugar: «It is 
white and sweet», for which we will say: «The white and the sweet are one», namely the 
subject-matter of both is just one. 

«One», then, is applied according to eight meanings. 
 

[§150] 
 

Moreover, the oneness in the accident [(a.2.3)] subdivides itself according to the subdivi-
sion of the accidents. [D185] If, then, it is oneness as for the accident of the quantity, it will 
be said to be equivalence [(a.2.3.1)]; if it is [such] as for quality, it will be said to be similarity 
[(a.2.3.2)]; if it is [such] as for position, it will be said to be equidistance [(a.2.3.3)]; and if it 
is [such] as for the property, it will be said to be correspondence [(a.2.3.4)].  

Once you have known that the one is applied according to eight ways, [(b)] the mani-
fold, which is opposed to it, will also be numbered, without a doubt, in as many ways. 

 
[§151] 

 
[(ca)] Among the appendages of the one there is the identity; indeed, if the thing is one in 
itself, but the verbal expressions or its relationship differ, one says: «It is it», in the same 
way in which one says: «The lion is Panthera leo» and in which one says: «Zayd is the son of 
ʿAmr». 

[(cb)] As for the appendages of the multiplicity, they are [(cb.1)] the alterity, [(cb.2)] 
the difference, [(cb.3)] the opposition, and likewise [also] [(cb.4)] being reciprocally similar, 
equidistant, equivalent, and correspondent. As a matter of fact, that is not conceived by the 
intellect except [in the case] of two or more than two, and therefore it belongs to the ap-
pendages of the multiplicity. 

 
[§152] 

 
It is inevitable to clarify the divisions of the opposition [(cb.3)], which are four. [(cb.3.1)] 
The first one is the opposition of the denial and the affirmation, like your saying: «man» 
and «not-man». [(cb.3.2)] The second one is the opposition of the relation, like the father 
and the son, the friend and the friend, since one of the two is opposed to the other. [(cb.3.3)] 
The third one is the opposition of the privation and of the disposition, as between motion 
and rest. [(cb.3.4)] The fourth one is the opposition of the two contraries, like heat and cold-
ness. 

[(cb.3.3-4)] The distinction between contrary and privation is that it is said: «The pri-
vation is an expression referring to the privation of the thing only with respect to the subject, 
not with respect to the existence of another thing». Therefore, «rest» is an expression refer-
ring to the privation of the movement. If one posited the disappearance of the blackness, 
without the occurring of another colour, this would be a privation. As for when the red or 
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the white occur, this is rather an additional existence with respect to the privation of the 
blackness. [D186] Indeed, the privation is the absence of that thing alone, while the con-
trary is an existent occurring together with the absence of the thing [of which it is the con-
trary]. Hence, one says that one single cause is not appropriate for the two contraries, and 
rather it is inevitable that there are two causes for the two contraries. As for the disposition 
and the privation, their cause is one, and that one necessitates the disposition if it is present, 
and necessitates the privation if it is absent or it ceases to exist. Therefore, the cause of the 
non-existence is the non-existence of the cause of the existence: the cause of rest, indeed, 
is the non-existence of the cause of motion. 

 
[§153] 

 
[(cb.3.2)] As for the opposition of the related, its characteristic is that each one [of the two 
terms] is known with reference to the other; not like heat, since it is known without refer-
ence to coldness, nor like motion, since it is known without reference to rest. 

[(cb.3.1)] As for the opposition of the denial and the affirmation, it distinguishes itself 
from the contrary and the privation because of the fact that it is only in the speech, and 
[that] it includes everything.  

[(cb.3.4)] As for the name of «contrary», it does not fall unless upon that whose subject 
and the subject of whose contrary are one, and that is not enough until [the situation is] 
not such that the two [contraries] are not conjoined, but [rather] succeed consecutively to 
one another, and that between them there is the utmost [degree] of the difference, like [in 
the case of] blackness and whiteness; not like blackness and redness, since redness is a col-
our proceeding from whiteness to the blackness, therefore it is to be found between these 
two, and it is [thus] not at the extreme of the distance from [one of] them. Sometimes be-
tween the two contraries there are multiple intermediaries, some of them closer to one of 
the two extremes than others, and sometimes among them there are no intermediaries. 
Therefore, the contrary shares in the subject with [its] contrary, and likewise the disposition 
and the privation. This is not necessary in [the case of] the negation and the affirmation.  

Sometimes among them there is participation in the genus, like maleness and female-
ness, since they do not succeed to one another in a single individual; and sometimes one 
errs, since one posits the genus and takes the negation of the notion under it, combines with 
it a differentia or a property, imposes upon it an affirmative name, and thus believes it to 
be a contrary, like when one says: «The number subdivides itself in even and odd», [D187] 
and one believes that these two are opposed like contraries; but this is an error. As a matter 
of fact, the subject is not only one, since the even will never be odd, and the number subject 
to this will not be subject to that, but rather between them there is the opposition of the 
negation and the affirmation. As a matter of fact, the notion of «even» is that it subdivides 
itself into two equivalent [halves], while the notion of «odd» is that it does not subdivide 
itself in two equivalent [halves]. Our saying: «it does not subdivide itself» is a sheer negation, 
and yet the name of «odd», juxtaposed to «even», is imposed to it, in such a way that one 
believes that it is opposed to it as contrary. 

Now, if [someone] asked: «Is it possible that one single thing has more than one con-
trary», one [should] answer: «Once [posited] that the contrary is an expression referring to 
two things succeeding consecutively to one another in a single subject, with the condition 
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that there is the greatest [possible] difference between them, according to this technical 
usage of the term it necessarily follows that there is not but one contrary, since what is at 
the extreme degree of distance is undoubtedly one». 

 
[§154] 

 
FOURTH DIVISION 

 
The existent subdivides itself into [(a)] that which is anterior and [(b)] that which is poste-
rior. Anteriority and posteriority as well fall within the essential accidents of the existence. 
Concerning the anterior one says: «It is before», and concerning the posterior: «It is after». 
One says that God Most High is before the world. 

[(a)] Being before applies in five ways, since anteriority subdivides itself into five divi-
sions.  

[(a.1)] The first one, which is the most manifest, is the anteriority in time, and it is like 
the term «before» is truly [employed] in the language. 

[(a.2)] The second one is the anteriority in degree: [D188] [(a.2.1)] either for the posi-
tion, like your saying: «Baġdād is before Kūfa when one is headed towards Mecca from the 
Ḫurāsān», and: «This row [of people praying] is before this row», with the meaning that it 
is closer to the end relative to it as from the qibla, or [from] some other [point in the 
mosque]; or [(a.2.2)] as for the nature, like your saying: «Animality is before humanity», and: 
«Corporeality is before animality», if we have started from the side of what is more common. 
The property of this [kind of anteriority] is that it gets inverted if it is taken from the other 
side: if, as a matter of fact, you take in the first place the consideration of the more specific 
side, animality is before corporeality; and if you take the consideration from Mecca, Kūfa 
will be before Baġdād.  

 
[§155] 

 
[(a.3)] The third one is the anteriority in dignity, when we say: «Abū Bakr and then ʿUmar 
– may God be satisfied of them both! Indeed, Abū Bakr is before all the other Companions 
of the Prophet – may God be satisfied of them – in dignity and virtue». 

 [(a.4)] The fourth one is the anteriority in nature, and it is that which does not disap-
pear for the disappearance of that to which it is anterior, while that to which it is the ante-
rior disappears for its disappearance. As a matter of fact, you say: «The one is before the 
two», since if the non-existence of the one in the world was surmised, the non-existence of 
the two would necessarily follow from it, since every two is one and one; while, if the non-
existence of two was surmised, the non-existence of the one would not necessarily follow 
from it. When you say: «The one is before the two», we do not mean with it a temporal 
anteriority. Rather, it is possible that it is together with the two, and that, that notwithstand-
ing, one intellectually knows its priority.  

[(a.5)] The fifth one is the anteriority in essence, and it is that whose existence is to-
gether with something else, and yet the existence of that something is by means of it, while 
its existence is not by means of that other [thing]. This is like the anteriority of the cause 
with respect to the caused, and like the anteriority of the movement of the hand with 
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respect to the movement of the signet ring. As a matter of fact, it is regarded as appropriate 
to say: «The hand moves, then the signet ring moves», while it is not regarded as appropriate 
to say: «The signet ring moves, then the hand moves». [D189] The ‘then’ is the succession, 
although it is known that [the two movements] are together in the time; but this priority is 
on the basis of the causality and the necessitating [of existence].  

 
[§156] 

 
FIFTH DIVISION 

 
The existent subdivides itself into [(a)] that which is reason and [(b)] that which needs a 
reason, namely in [(a)] cause and [(b)] caused. Every thing that has an existence in itself, 
not from the existence of another known thing, having that known [thing] no existence 
unless by virtue of that thing [itself] – that thing alone, indeed, is called «cause» of that 
known [thing], and that known thing is the caused of that thing.  

In all that which consists of parts, the existence of the parts is not because of the exist-
ence of the whole, but rather the existence of the whole is because of the existence of the 
parts, and of their gathering. As a matter of fact, the oxymel is not cause of the sugar, but it 
is rather the sugar to be cause of the oxymel, since it is from it that the oxymel results; and 
here, about these [things], it is apparent that the part is anterior in time with respect to the 
whole. If [the two things] were not separable in time, like the hand in its annexion to the 
man, [in this case] as well likewise. Therefore, all that is part of the whole is cause of the 
whole. 

 
[§157] 

 
[(a)] Therefore, the cause subdivides itself into [(a.1)] that which is part of the essence of 
the caused and [(a.2)] that which is external [with respect to it]. [(a.1)] That which is part 
of the caused subdivides itself into [(a.1.1)] that from whose existence the existence of the 
caused does not necessarily follow, like the wood for the chair, and [(a.1.2)] that from the 
determination of whose existence the existence of the caused necessarily follows, like the 
form of the chair. Indeed, when [the form] [D190] has been presupposed as existent, the 
chair [as well] is undoubtedly existent; not like the wood, although the chair is a whole 
whose existence does not subsist unless by virtue of the gathering of the form, and the wood. 
Therefore, that whose relation to the caused is [like] the relation of the wood to the chair is 
called material cause, and that whose relation is the relation of the form is called formal 
cause. 

 
[§158] 

 
[(a.2)] As for [that which is] external [to the essence of the caused], it subdivides itself into 
[(a.2.1)] that from which the thing is, like the carpenter for the chair, which is called efficient 
cause – and in this same way are the father for the son, and the fire for the heat –; and 
[(a.2.2)] that for the sake of which, not from which, the thing is, which is called perfective 
and final cause – and it is like seeking shelter for the house, and being suitable for sitting 



al-Ġazālī, The Intentions of the Philosophers 

 366 

for the chair. 
[(a.2.2)] It belongs to the proper characteristic of the final cause the fact that the re-

maining causes become cause by virtue of it. As a matter of fact, until the form of the chair 
predisposed to sitting, and the need for sitting, have not been assimilated in the soul of the 
carpenter, he will not become an agent, nor will the wood become element of chair, nor will 
the form descend into it. Therefore, the final [cause] – as it exists in all the causes – is the 
cause of the causes. 

[(a.2.1)] The efficient cause [(a.2.1.1)] [is] either [such] that it acts by nature, like the 
fire burns and the sun shines; [(a.2.1.2)] or it is by virtue of the will, like the man walks. Every 
agent has a goal in the action. It is necessary, then, that the existence of that goal and its 
non-existence are not in one [single] manner, since «goal» is an expression referring to that 
which makes the existence of the act by means of the agent worthier than its non-existence. 
If it is not like this, it is not called «goal». Indeed, [in the case of] that whose existence and 
whose non-existence are in one [single] manner as for the agent, the choice of its existence 
over its non-existence is not for an utility and [for] a goal. All that is like this, then, is not a 
goal. 

 
[§159] 

 
The question about why the existence was chosen over the non-existence, [however, still] 
remains. It [cannot] cease except by mentioning [D191] the goal. There is no goal unless 
that which makes the existence of the action by means of the agent worthier than the non-
existence. If it were not worthier, existence and non-existence would be equivalent, and the 
inclination toward one of the two would be impossible. 

All that which has a goal is defective, since obtaining that goal is better for it than not 
obtaining it. Indeed, [that which has a goal] lacks a thing which in itself falls within the 
goods, and that it can obtain through the action. Therefore, it becomes complete by obtain-
ing it, and therefore it was not complete in itself without that. The speech of one who says 
that he [could] act not for a utility returning to him, but for the sake of something else, is a 
mistake. Indeed, one will say: «Is obtaining the utility for something else, for what concerns 
him, worthier that not obtaining it?». [(i)] As a matter of fact, if the benefit [of that] was 
worthier and more appropriate to him, he would already benefit in himself of the benefit of 
others, which is worthier and more appropriate for him. Then, before it he was separate 
[from this benefit], being then defective. [(ii)] If rather he did not have utility in the benefit 
[given to others], the question would return: «On the basis of what did he not acquire ad-
vantage?» – a returning which is inevitable.  

Therefore, every agent has a goal, since the goal completes it and removes the defec-
tiveness that was in it, thanks to the completeness resulting from obtaining [the goal]. If 
there were in the possibility [of the existence] an essence from which the caused in its es-
sence followed, inasmuch as its essence [was] an essence from which the existence of some-
thing other than itself flows absolutely without a goal, then this efficient [causality] would 
be higher and loftier than the efficient [causality that realizes itself] by means of a goal and 
a choice. 
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[§160] 
 

[D192] It is inevitable that all that which was not an agent became one for the sudden onset 
and the novelty of a thing, like a condition, or a nature, or a will, or a goal, or a power, or a 
state, or any other state you want. Otherwise, if the states of the agent [were all] as they 
were, and nothing was renewed either in his essence, or outside it, until the present mo-
ment, the existence of the act would not be worthier for him than the non-existence, and 
the non-existence would rather endure. Being the states as they were, as a matter of fact, it 
necessarily follows that the non-existence endures. Indeed, if the non-existence endured 
before this, since there were no selectively determining factor of the existence over [the 
non-existence], and now [the thing] rather exists, it is necessary that that is because of the 
obtainment of the selectively determining factor. If the selectively determining factor is not 
renewed, and the selectively determining factor is banished as it was [before], the non-ex-
istence necessarily endures as it did [before]. As for this, an increased explanation will fol-
low. 

 
[§161] 

 
Hence, it is inevitable to mention that the cause subdivides itself into [(i)] cause by essence 
and [(ii)] cause by accident. [(ii)] The cause by accident is called «cause» in a merely fig-
urative sense, since it is that which does not make the effect result by virtue of itself, but 
rather by virtue of something else. However, the necessitating of the caused is not possible 
for that something else unless in the presence of [the cause by accident], as the one remov-
ing the column from under the roof is called demolisher of the roof, although in a figurative 
sense, since the cause of the falling of the roof is its being weighty, except that [its falling] 
was prevented by the action on it of the column. The one removing the column made its 
action possible, so that it made its action. Likewise, that which is said: «Scammony refrig-
erates», with the meaning that it removes the yellow bile that prevented the nature to re-
frigerate; therefore, that which refrigerates is the nature, and yet [only] after the disappear-
ance of the obstacle. Scammony, then, is the cause of the removal of the yellow bile, while 
it is no cause for the coldness resulting, by the nature [itself], after the disappearance of [the 
bile]. 

 
[§162] 

 
[D193] SIXTH DIVISION 

 
The existent subdivides itself into [(a)] finite and [(b)] infinite.  

[(b)] The infinite is said in four ways, two of which are impossible and do not exist, and 
two whose existence is signaled by the syllogism.  

[(b.1)] One of them is that one says: «The movement of the sphere is infinite, namely it 
has no first [moment]», and this was already signaled by the syllogism. 

[(b.2)] The second one of them is that one says: «The human souls separated from the 
bodies are also infinite». This also follows necessarily from the negation of the end to the 
time and to the motion of the sphere, I mean from the negation of the[ir] having a beginning. 
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[(b.3)] The third one of them is that one says: «The bodies have no end», or: «The dis-
tances have no end upwards or downwards», which is impossible. 

[(b.4)] The fourth one of them is that one says: «The causes have no end», in such a 
way that a thing has a cause, and its cause has a cause, which then does not terminate to a 
first cause that has no cause. And this as well is impossibile.  

The correctedness concerning it is that the existence of the infinite is impossible [com-
ing] from all number that determines its units as existent together, and has a hierarchical 
order by nature, an anteriority and a posteriority. As the infinite causes, since the hierar-
chical order between the cause and the caused is necessary and natural, if it is removed its 
being cause is invalidated, and likewise the bodies and the distances, since they are hierar-
chically ordered as well, so that some of them are necessarily before others, when one starts 
from a [certain] side, except that they are ordered by the position, not by nature, as it was 
said before [concerning] the separation between them within [D194] the divisions of the 
anteriority and the posteriority. 

 
[§163] 

 
[(b.1)] As for that in which one of the two concepts exists without the other, so that the end 
[but not the principle] is denied to it, it is not impossible, like [for instance] the movement 
of the sphere. As a matter of fact, it has a hierarchical ordering and a succession, and yet not 
all its parts have an existence in one [single] condition. Then, when one says: «The move-
ment of the sphere has no end», one does not intend by that the negation of the end about 
movements that are existent, but [it is] rather [a series of] passing away and [progressively] 
non-existent [movements]. 

[(b.2)] Likewise, it is possible to say that the numbers of the human souls separated 
from the bodies with death have no end, although they are simultaneously existing, since 
in them there is no hierarchical order by nature, inasmuch as, if its rising was surmised, 
their being souls would be invalidated. Indeed, it is not that some of them are causes for 
others, and yet they are simultaneously existing, without anteriority and posteriority in the 
nature and the position, since anteriority and posteriority can only be imagined at the time 
of their origin. 

As for their essences, inasmuch as they are essences and souls, there is no hierarchical 
order in them at all, but rather they are equivalent in the existence, unlike the distances, 
the bodies, the cause and the caused. Then, as for the possibility of souls without an end 
[(b.2)] and of a movement without a first [moment] [(b.1)], what was mentioned about 
their signs will come [later]. 
 

[§164] 
 

[(b.3)] As for the impossibility of the negation of the end with respect to the bodies, to the 
distances, and [in general] to [all] that which has a hierarchical order for the position or the 
nature, we will mention it immediately. 

[(b.3.1)] As for the impossibility of the negation of the end with respect to the distances, 
it is made known through two signs. 

[(b.3.1.1)] The first one of them is that if we posited a line CD, infinite in the direction 
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of D, and we made a line AB move in its circle toward the direction of C of the line DC, until 
it gets in the parallelism [with] it, this is a necessarily possible setting into motion. If, then, 
we made it move from the parallelism to the direction of the closeness to [CD], it is inevi-
table that a point of it intersects [CD] [D195], [a point] that is the first of the points of the 
intersection. Then, after that [one], the remaining points intersect [CD], until they desist 
from the intersection, ending up to the parallelism from the other side. That, [however,] is 
impossible, since if an inclination to it from the parallelism were surmised without the in-
tersection, it would be impossible, but the intersection [itself] is impossible. Indeed, the 
intersection occurs firstly on a first point, but on a line that has infinite points, there is no 
first [point]. It is inevitable, as a matter of fact, that [for] every point that was posited as first 
for the intersection, that which is before it had already intersected [the line], necessarily 
before the intersection of [the first point]. Indeed, that which did not intersect the infinite 
[series of points presupposed before the ‘first’ point] does not intersect it, [either]. Moreo-
ver, there is not a first point in it that is the point of the intersection, which is impossible. 
This is a decisive geometrical demonstration concerning the impossibility of the establish-
ing of infinite distances, [D196] regardless whether you have posited the full or the void. 

[D197] [(b.3.1.2)] The second sign is that, if an infinite line is possible, then let that be 
the line AB, [D198] infinite in the direction of B. 

 
A  C  D  B 
.________________.________________.________________. 

 
[FIGURE 7] 
 
We indicate the point D. If then it was finite from D to B, then when we add to it [the 

segment] CD, CB will be finite [as well]. If [rather] it was not finite from D to B, then if we 
encompass by the estimation DB on CB, either the two would extend together in the direc-
tion of B without variation, which is impossible, since the smaller would be [D199] equiva-
lent to the greater – DB is indeed smaller than CB –, [or else,] if DB fell short of CB and was 
interrupted without it while CB continues, then DB would already be made finite in its be-
ing interrupted from the side of B, and CB would not increase unless by the finite measure 
of CD; but that which increases the finite of a finite is also finite; therefore, CB would nec-
essarily be finite. 
 

[§165] 
 

[(b.4)] As for the impossibility of the infinite causes, it [consists] in the fact that when they 
are presupposed as hierarchically ordered, in such a way that some of them are a cause for 
others, then it is inevitable that they end up to a cause that is uncaused. This is an extreme, 
therefore they are finite. If they did not end up in an extreme, but rather continued to ex-
tend, there is no doubt that the complex of those infinite causes would result in the exist-
ence, inasmuch as it is a complex simultaneously existent. Then, about that complex, inas-
much as it is a complex, one of the two [holds true]: either it is a possible caused, or it is 
necessary. But it is absurd that it is necessary, since the complex results by virtue of caused 
units, and what results from the caused is not necessary. It is inevitable, then, that it is 
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caused. Then, there is need of a cause external with respect to that complex; but if we have 
already taken into the complex all that which falls among those units, and [if] the judgment 
concerning the complex [D200] which is able to take in [all] the units has been established 
to the effect that it is caused, then there is need of an external cause which is not caused. It, 
then, is undoubtedly an extreme, and [the causal chain] becomes finite. 

This is the speech concerning the finite and the infinite. 
 

[§166] 
 

SEVENTH DIVISION 
 
The existent subdivides itself into [(a)] that which is in potency and [(b)] that which is in 
actuality. The expression «potency and actuality» is applied in different ways, just some of 
which need to be clarified. 

[(a)] As for the potency, it subdivides itself into [(a.1)] the potency of acting and [(a.2)] 
the potency of being acted upon. 

[(a.1)] As for the potency of acting, it is an expression referring to the concept by virtue 
of which the agent is prepared to its being agent, like the heat for the fire in the act of heat-
ing. [(a.2)] As for the potency of being acted upon, we mean by it the concept by virtue of 
which that which receives is predisposed to being acted upon, like the softness and the sup-
pleness in the wax for the reception of the impression and the modelled shapes. 

The potency opposes itself to the actuality for another aspect, since of every existent 
resulting in its true nature it is said that it is in actuality, but what is intended with this 
[expression] is not what we said before about the actuality. Indeed, one says that the es-
sence of the First Principle is in actuality under every respect, and within it there is nothing 
in potency. Actuality according to the first meaning in His truth is impossible, and yet His 
concept is the actual existent. The potency that opposes itself to this [meaning of] actuality 
is an expression referring to the possibility of the existence of the thing before its existence. 
As long as it is not existent, it is said that it is in potency, and it is tolerable that one says: «It 
is an existent in potency», although it takes the name of existent in a figurative sense, like 
one says: «The wine [D201] is intoxicating», although the intoxication which is in the wine 
while it is in the earthen jug is an existent in potency, that being a figurative sense. Indeed, 
since it is not intoxicating, and yet it is possible for the being of the intoxication to result 
from it, it is called intoxicating in potency, just like one says of a single body that it is divisi-
ble, namely that the subdivision is in it in potency. Otherwise, as a matter of fact, there is 
no subdivision within it in truth before the act of dividing and its being necessitated by 
means of the cutting of the body, and the separation between its parts. 

We will perfect this division by mentioning two judgments. 
 

[§167] 
 

[(1)] The first one. The judgment about this last potency, which returns back to the possi-
bility of the existence, is the fact that it requires a receptacle and a matter in which to be. It 
follows from it that all that which has a temporal origin is preceded by a matter, so that it is 
not possible that the first matter has a temporal origin, but rather it is eternal, since every 
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originated, before the origin, is in potency – namely, the origin is possible before the origin, 
so that the possibility of the origin precedes the origin. Regarding this possibility, then, one 
of the two: [(1.1)] either it is a real thing, or [(1.2)] it is an expression referring to nothing. 
[(1.2)] Now, should it be an expression referring to nothing, this originated would then have 
no possibility; then, it would not be possible for it to be, and then it would be prevented 
from being. But if it were prevented from being, it would never be, and this is impossible. 
Therefore, it remains established that [(1.1)] the possibility is a real thing, concerning which 
the intellect judges, so that [about it] one of the two: [(1.1.1)] either it is a self-subsisting 
substance, [(1.1.2)] or it is [something] that requires a subject-matter. [(1.1.1)] But it is absurd 
to say: «The possibility is a self-subsisting substance», since [this] is [rather] a designation 
annexed to that of which it is the possibility; then, its self-subsistence is not intelligible. 
[(1.1.2)] It is then undoubtedly necessary that it has a subject-matter, so that the gist of the 
possibility is traced back to the designation of the receptacle for the reception of change, 
[D202] just like one says: «It is possible for this youth to know», since knowledge is possible 
for this youth. [Likewise,] this sperm has within itself the possibility to become a man; in-
deed, the possibility of the existence of the humanity is a designation in the sperm. [And 
likewise,] it is possible that this air becomes water. 

As for when an originated not preceded by a matter is posited, your saying that the 
originated is a possible originated before the origin would have no meaning, since the pos-
sibility is a designation which requires an existent in which to subsist. The thing before its 
existence is not a receptacle for [any] designation. As a matter of fact, the possibility of 
every originated is in its matter, and the potency of its origin is in its receptacle. This is 
[indeed] the meaning of our saying that it is an existence in potency, like one says: «The 
knowledge exists in potency in the youth», and: «The palm is in potency in the date pit». 
The potency is sometimes proximate, and sometimes remote: the sperm is man in proxi-
mate potency, while the dust is man in remote potency, since it does not become a man 
unless after having repeatedly shifted through several stages. 

 
[§168] 

 
[(2)] The second judgment is that [(a.1)] the potency of acting subdvides itself into two parts: 
the first [potency] is [(a.1.1)] that which is [applied] to the actuality, but not to its contrary, 
like the potency of the fire to burn, not to not burn. [(a.1.2)] The second [potency] is that 
which is [applied] to the act and to its omission, like the potency of the man toward [both] 
motion and rest. [(a.1.1)] The first one is called natural potency, and [(a.1.2)] the second one 
voluntary potency. [D203] The realization of the actuality of this second potency, whenever 
the perfect will conjoins to it and there is no further obstacle, necessarily follows by nature, 
just like it necessarily follows from the first potency. As a matter of fact, when the power is 
realized and the will is perfected and separated from the inclination and the oscillation, and 
rather it becomes peremptory, but [still] the actuality has not been realized, this is not but 
for an obstacle. Whenever [(a.1)] the agent potency meets [(a.2)] the patient potency, and 
each one of the two potencies is perfect, the being acted upon realizes itself by necessity.  

In sum, then, every cause makes its own caused follow according to the way of neces-
sity. Until the existence of the caused is not necessitated by the cause, it does not exist. 
Indeed, until the possibility of its realization endures, the realization of the complex of the 
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conditions of the cause does not exist, and therefore it does not realize itself. By contrast, 
when the conditions of the cause are perfected, the realization of the cause is specified, and 
[then] it is impossible that it does not realize itself, since when that which necessitates is 
present, and that which is necessitated is not present, but is rather delayed, this is not but 
for a shortcoming in its nature – if it happens by its nature –, or in its will – if it happens by 
its will –, or for the privation of its essence – if its act occurs by its essence. 

As long as it is possible that the necessitated does not realize itself from it, that [means] 
that the cause is not in actuality, but rather in potency. A novel thing that makes it pass 
from potency to actuality is [then] inevitable. When then that thing is present, the passage 
to the actuality becomes necessary. 

 
[§169] 

 
EIGHTH DIVISION 

 
The existent subdivides itself into [(a)] necessary and [(b)] possible. By this, we mean that 
the existence of every existent [(b)] either depends on something other than its essence, 
inasmuch as if the non-existence of that something was presupposed, its essence would 
cease to exist – just like the existence of the chair depends on the wood, on the carpenter, 
on the need for sitting, and on the form, so that if the non-existence of one of these four was 
posited, the non-existence of the chair would necessarily follow –; [D204] [(a)] or the exist-
ence of its essence does not depend [on anything else] at all, but rather if the non-existence 
of all that is different from it was posited, its non-existence would not follow, but rather its 
essence is sufficient for its essence. 

It has already been agreed to call the first one «possible» [(b)], and to call the second 
one «necessary». Then we say: «All that whose existence is from its essence and nothing 
else is [(a)] necessary, [while] that which has the existence not by virtue of its essence, ei-
ther [(b.1)] is prevented in itself, so that its existence is always impossible, or [(b.2)] it is 
possible in its essence. 

 
[§170] 

 
[(a)] The necessary, then, is the necessarily existent. [(b)] The possible is the essence that 
does not make the necessity of its existence, nor of its non-existence, follow. However, the 
existence of every possible in its essence – if [indeed] it has existence – is undoubtedly by 
virtue of something other than itself, since if it were for its essence it would be necessary, 
not possible. With that other, it has three ways of being considered.  

[(i)] The first one of them is to consider the existence of that other that is a cause, so 
that it is necessary, since it is apparent from that which precedes that the existence of the 
caused is necessary in the presence of the existence of the cause. 

[(ii)] The second one of them is to consider the non-existence of the cause, so that it is 
prevented, since if it existed [also under this hypothesis], it would be existent by virtue of 
its essence, without a cause, so that it would be necessary. 

[(iii)] The third one of them does not take into account the consideration of its cause, 
neither as for existence, nor as for non-existence, but rather takes into account its abstract 
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essence. Indeed, it has from its [own] essence the third thing, which is the possibility.  
This is like [the fact] that the cause of the existence of the four is the existence of two 

and two, since [(ii)] if one considers the non-existence of two and two, the existence of the 
four in the world is impossible, [D205] while [(i)] if one considers their existence, the four 
is necessarily existent. [(iii)] If one has not taken into account the two, and yet takes into 
account the four, one finds it to be [merely] possible in its essence, i.e. there is neither a 
necessity for its existence, nor a necessity for its non-existence.  

Therefore, the existence of every possible existent in its essence results by virtue of its 
cause. As long as the possibility of its resulting by virtue of its cause lasts, it does not result. 
When rather it has become necessary existent thanks to its cause, then it results, since as 
long as it remains possible the non-existence endures. It is inevitable, then, that the possi-
bility ceases. This ceasing possibility is not the possibility that is has in its essence, since 
that is not the cause, so that it may cease. Rather, it is necessary that the possibility of its 
cause ceases, being replaced by the necessity, and that by virtue of the fact that the complex 
of the conditions is present, and the cause becomes just like it is necessary for it to be in 
order for it to become a cause. 

 
[§171] 

 
It is inevitable now to know an important principle about the possible, upon which a great 
foundation will be built, namely that the world, if it is eternal, is it possible that it is an act 
of God Most High, or not? It is already known that the existence of every possible is only by 
virtue of something other than it, and this other is the agent for it. [D206] About the thing’s 
being agent two things are understood. [(i)] The first one of them is that [the cause] origi-
nates in time [the possible], by virtue of the fact that it extracts it from the non-existence 
to the existence, like the man builds a house that was not there [before]. This has been 
elucidated [and is] well-known. [(ii)] The other is that the existence of the thing is by virtue 
of it, like the existence of the light is by virtue of the sun, so that the sun is called by nature 
agent of the light.  

Those who believed that «act» has no other meaning but the giving origin perhaps 
have thought that when the originated realizes itself, it can do without the originator, so 
that if that ceased to exist, the originated would not cease to exist. And perhaps someone 
among them had the audacity to say: «If the non-existence of the Creator – He who is Most 
High with respect to what the unjust say – were surmised, the non-existence of the world, 
after its existence [has been granted], would not follow from it». They signaled this by 
means of [(1)] an example and [(2)] a proof. 

 
[§172] 

 
[(1)] As for the example, it is that the death of the builder, after the house has been built, 
does not harm the house, nor does the house cease to exist because of his non-existence. 
[(2)] As for the proof, it is that the non-existent needs a giver of existence; as for the existent, 
it does not need a giver of existence. 

 [(1)] As for the example, it is absurd, since the builder is not the cause of the existence 
of the house except in a figurative sense, as it is only the cause of the movement of the parts 
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of the house towards one another. These movements are caused by his movement, and they 
interrupt for the interruption of his movement. However, the notion of the permanence of 
the structure of the house is that the part establishes itself in the place in which it was 
placed, and since it is weighty it tends downwards, while that which is under it, being dense, 
holds it [in place]. Therefore, the cause is its weight, and the density of that which is under 
it. Indeed, if the density ceased to exist, the structure of the house would be annihilated. 
The structure of the wall built of clay endures for the dryness that is in the clay. It is indeed 
[the dryness] that holds its structure, so that if one built it with a fluid in a mold, the struc-
ture of the wall would be annihilated as soon as the mold is lifted, because of the non-exist-
ence of the dryness.  

[D207] Therefore, the builder is not the agent of the house, and likewise the father is 
not an agent for the son, but he is rather the cause of the movement of the sexual inter-
course, and that movement is the cause of the movement of the sperm toward the uterus. 
Moreover, the cause of the origin of the form of the man in the sperm [consists in various] 
notions about the essence of the sperm, existing with the form, and the cause of the soul is 
an existing cause perpetually existent. It is meaningless, then, to raise objections because 
of this example. 

 
[§173] 

 
[(2)] As for the proof, it is that the existent does not need a giver of existence, which is true; 
it needs, however, a perpetuator for its existence. 

[(2.a)] The clarification of this is that the originated act has two attributes: the first one 
of them is that it is existing now, and the other one is that before this it was non-existent. 
[(2.b)] Likewise, the agent has two attributes: the first one is that the existence is from it 
now – I mean the existence of the origin from it –, and the other one is that before it [the 
existence was] not from it.  

Let us observe, then! Indeed, about the dependence of the act on the agent one of the 
three [holds]: either it derives [(i)] from the side of its existence, or [(ii)] from the side of its 
preceding non-existence, or [(iii)] [else] from both. [(ii)] It is absurd that it derives from the 
side of its non-existence, since the preceding non-existence has no dependence on the 
agent, nor has the agent any influence on it. [(iii)] It is [also] absurd that it derives from 
both, since when the dependence on the agent of the non-existence has been falsified, one 
has already falsified that it [may derive] from both. [(i)] The dependence of the act however 
is inevitable, and it has not remained [anything on which to depend] but its existence. That 
which depends on the agent is then the existence of the act, not its non-existence.  

 
[§174] 

 
If, then, [someone objected by] saying that [the act] depends on [the agent] inasmuch as it 
is an existent preceded [D208] by the non-existence, the meaning of that would be that its 
existence is after its non-existence; but the agent has no influence in its being an existence 
after a non-existence, since this existence cannot be unless an existence after a non-exist-
ence. Then, it is after the non-existence for its essence. If the agent had wanted to produce 
an existence which is not after a non-existence, it could not have. As a matter of fact, its 
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being after the non-existence is not the making of a maker, but it is only for the influence 
of a maker regarding its existence. Yes, the agent has the power not to act, and not to bring 
into existence. But as for the fact that it brings to the existence not after the non-existence, 
this is impossible. Therefore, the need that the originated has of the agent is from the side 
of its existence, and it is possible, indeed, from this side alone. As for its being existent after 
the non-existence, this is necessary, not possible – as a matter of fact, there is no need of 
the agent in this case. Whatever its dependence on [the agent] is, it is by virtue of the exist-
ence, so that as long as it is existent, it cannot do without the agent, and rather it is depend-
ent on it, namely its existence is with it in all its states, just like the existence of the light is 
with the sun in all its states. 

 
[§175] 

 
[(2.b)] As for the agent, it also has two attributes, as we have mentioned. As a matter of fact, 
the being of the agent is a cause in one of these two ways: [(2.b.1)] either it is such inasmuch 
as something else has got existence by means of it, or [(2.b.2)] inasmuch as its existence, 
which was not by means of it, then results by means of it. [(2.b.1)] The truth is that it is cause 
inasmuch as something else has got existence by means of it, not [(2.b.2)]  inasmuch as it 
was not and then it was. Indeed, if the existence did not derive from it before, it is only 
because it was not a cause. That, then, regards the state of the non-existence of its being 
cause, not its [actual] being cause and agent. [This is] like the fact that the man, when he 
did not want the thing that is not but for his will to be, and then he wanted it, when then 
the wanted [thing] was realized, he was an agent inasmuch as the wanted [thing] is actually 
existent since the will is actually existent, not inasmuch as the will has become actually 
existent after the non-existence.  

Therefore, the existence of the thing is one matter, [D209] and the process of its be-
coming existent is another matter. The thing’s being cause and agent is one matter, and the 
process of its becoming cause and agent is another matter. Indeed, the process of its becom-
ing existent after not having been such opposes itself to the process of its becoming cause 
and agent after not having been such, and its being existent opposes itself to its being agent. 
If, then, someone understands from the act that the thing becomes existent after not having 
been such, let him understand from the agent also that it becomes cause after not having 
been such, and that then it changes into cause, in order to change into existence the non-
existence of the caused. If someone understands from the act that it is existent by virtue of 
the agent, let him understand from the agent also that it is a cause for the existence, not for 
the process of its becoming existent.  

That which is the cause of the existence of a thing, adding itself to its essence, is an 
agent. If then it were an eternal cause, it would be an eternal agent, and if it were a temporal 
cause, it would be a temporal agent. If it became an agent, it would become a cause. If it 
were eternally agent, it would be eternally cause. Yes, the common people do not under-
stand the distinction between the thing’s being agent and the process of its becoming agent. 
From this, then, they imagine what they imagine, and according to this it follows that the 
caused in its permanence, and in all its states, is subsisting by virtue of the cause, and that 
it cannot do without it. If, then, the cause and the agent ceased to exist, the caused and the 
act would [also] cease to exist. If [the agent] were eternal, the act would be eternal, since 
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its dependence on it only regards its existence, not its origin, which is an expression refer-
ring to an existence after a non-existence, as it was said before. 
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[§176] 
 

[II] 
 

[D210] SECOND TREATISE 
ON THE ESSENCE OF THE NECESSARY EXISTENT AND HIS INSEPARABLE CONCOMITANTS 

 
We have already mentioned the fact that the existence of the existent either depends on 
something other than itself, so that from the non-existence of that something its non-exist-
ence follows, or it does not depend [on something else]. If then it depends, we call it possi-
ble, while if it does not depend we call it necessary by its essence. Twelve things about the 
essence of the Necessary Existent follow from this. 

 
[(1)] The first one is that He is not an accident, since [the accident] depends on the 

body, and its non-existence follows from the non-existence of the body, while, with the ex-
pression «Necessary Existent», we referred to that which has no attachment with anything 
else at all. On the contrary, the accident is possible, and every possible is existent by virtue 
of something other than itself, that something being its cause. It is then undoubtedly a 
caused. 

 
[§177] 

 
[(2)] The second [thing] is that He is not a body, for two aspects. 

[(2.1)] The first one of them is that every body is divisible into parts according to the 
quantity. The whole, then, is dependent on the parts. If then one surmised the non-exist-
ence of the parts, its non-existence would follow, just like the non-existence of the man 
follows from surmising the non-existence of his parts. We have already mentioned that 
every whole is caused, hence it is not possible that the Necessary Existent is composed of 
parts. Indeed, if [someone] asked us: «Why is the ink existent?», we would answer: «Be-
cause there were the water, the gallnuts, the vitriol, and the gathering, so that from the 
mixed the ink results». As a matter of fact, these parts are the cause of the whole, and like-
wise [D211] the parts of every compound are a cause for the compound. 

[(2.2)] The other [aspect] is that it has already been established that the body is com-
posed of form and matter, so that if the non-existence of the matter was surmised, the body 
would be made non-existent, and if the non-existence of the form was surmised, [the body] 
would be made non-existent, [as well]. With the expression «Necessary Existent», however, 
we referred to, and intend, that whose non-existence does not follow by virtue of the non-
existence of something other than His essence, and whose non-existence follows if one sur-
mised the non-existence of His essence alone. 

 
[§178] 

 
[(3)] The third [thing] is that the Necessary Existent is not like the form – since it is depend-
ent on the matter, and if one surmised the non-existence of the matter that is with it, its 
non-existence would follow –; nor is He like the matter, which is the receptacle of the form 
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and does not exist but together with it, since the matter exists in actuality with the form, 
and the non-existence of the matter follows from the non-existence of the form, so that it 
has got a dependence on something else. 

 
[§179] 

 
[(4)] The fourth [thing] is that His existence is not other than His quiddity, but it is rather 
necessary that His concrete existence and His quiddity are united. Indeed, it has already 
been said before that the concrete existence is not the quiddity, and that the existence 
which is the concrete existence is an expression referring to something accidental with re-
spect to the quiddity. But if it is accidental it is caused, since if it were existent by virtue of 
its essence, it would not be accidental for something else. Indeed, that which is accidental 
for something else has a dependence on [that] something else, since it is not but together 
with it. About the cause of [His] existence, one of the two: either it is the quiddity, or it is 
something other than it. If, then, it were something other than [the quiddity], [His] exist-
ence would be accidental and caused, and He would not be the Necessary Existent. [How-
ever,] it is absurd that the quiddity in itself is a cause for the existence of itself, since the 
non-existence is not a cause for the existence, and the quiddity has no existence before this 
existence – how then [could] it be a cause for it? [D212] If it had an existence before this 
existence, it could do without a second existence, but this question would [however] follow 
by necessity about that existence, since it [would] be accidental in it – whence, then, would 
it accidentally inhere into it, and follow from it? It is then established that the concrete 
existence of the Necessary Existent is His quiddity, and the necessity of the existence is to 
Him what the quiddity is to that which is other than Him. It is apparent, from this, that the 
Necessary Existent does not resemble at all that which is other than Him. As a matter of fact, 
all but Him is possible, and for all that is possible the existence is other than the quiddity, 
while His existence is from the Necessary Existent [Himself], as will be [explained]. 

 
[§180] 

 
[(5)] The fifth [thing] is that He does not depend on something else in the way in which 
that something depends on Him, in the sense that the being of each one of the two is cause 
of the other. This is indeed impossible for that which is not the Necessary Existent. That is 
the fact that B is the cause of C and C is the cause of B. Now, given that B, inasmuch as it is 
a cause, is before C, and C, inasmuch as it is a cause, is before B, [B] would be before that 
which is before it, which is impossible. Each one of the two would be before its companion, 
inasmuch as it is cause, and after it, inasmuch as it is caused, and this is a patent absurdity. 

 
[§181] 

 
[(6)] The sixth [thing] is that He does not depend on something else in the way in which 
that something depends on Him, not in the sense of the causality, but according to the way 
of the mutual relationship, like between two brothers. We say, indeed: «If His non-existence 
does not follow from the non-existence of that something else, He has no attachment to 
that something else». We permit that that which is not the Necessary Existent has an 
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attachment with the Necessary Existent, since the caused [D213] depends on the cause, 
[while] the cause does not depend on the caused. If His non-existence followed from the 
non-existence of that something else, He would be possible, not necessary. As a matter of 
fact, all that depends on something other than Him is possible, because one of the two 
[holds true]: [(6.1)] either that something else is sufficient for its existence, so that that 
something else is its only cause, and [that which depends on it] is its caused; [(6.2)] or there 
is need of another thing together with that something else, so that [the dependent thing] is 
the caused of the whole. All this, however, is incompatible with the necessity of the exist-
ence. 

 
[§182] 

 
[(7)] The seventh [thing] is that He cannot be two things, each of which Necessary Existent, 
in such a way that they are equal as for the necessity, and that each one is autonomous in 
itself, not depending on the other. Indeed, one of the two: [(7.1)] either they are identical 
under every respect, [(7.2)] or they differ.  

[(7.1)] If, then, they were identical under every respect, the[ir] plurality would be sup-
pressed, as one could not intellectually understand the duality, as we have mentioned con-
cerning the impossibility of two blacknesses in one single receptacle, in one circumstance, 
clarifying that the universal does not realize itself [in the actual particulars] unless by 
means of a differentia, or of an accidental which is undoubtedly proper to it.  

[(7.2)] If, [by contrast, the two] were different by virtue of a differentia or an accidental, 
this would also be impossible, since it has already been said before that the differentia and 
the accidental do not have access to the true nature of the essence of the universal, nor does 
the humanity have access to the being animality of the animality, but it only falls within its 
being existent, and that regards the fact that the existence is accidental with respect to the 
quiddity, and to the other [things depending from it].	

[D214] As for that Whose concrete existence and Whose quiddity are one, the differ-
entia does not fall within His quiddity, nor within His concrete existence. The Necessary 
Existent, then, is devoid of differentia, and indeed the differentia and the accidental [re-
garding Him] are nonsense. If He were not the Necessary Existent without that differentia, 
the differentia would already fall within the true nature of the notion, namely the notion of 
the necessity of the existence. It has already been said before that that is impossible, and 
that it only falls within the existence of the quiddity and of the true nature when the quid-
dity is other than the existence. 

 
[§183] 

 
[(8)] The eighth [thing] is that He cannot have an attribute additional with respect to the 
essence, since [(8.1)] if His existence subsisted by virtue of that attribute, so that His exist-
ence would be suppressed by surmising the non-existence of that, He would already depend 
on it, and He would then become a compound of parts, whose essence is not assembled 
unless by virtue of their sum; and every compound of things is caused, as it was said before. 
[(8.2)] If [rather] His non-existence did not follow from surmising the non-existence of that 
attribute, it would accidentally inhere to Him, like for instance knowledge [accidentally 
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inheres] to the man; but this is impossible, since every accidental is caused, as it was said 
before. [(8.2.1)] If the cause [of the accident] were the essence of the Necessary Existent, the 
essence would be agent and receptive; but His being agent is other than His being receptive, 
since He does not receive inasmuch as He acts, and He does not act inasmuch as He receives. 
Then, there would be a multiplicity in Him under a certain respect, but we have already 
clarified that the multiplicity is impossible in the essence of the Necessary Existent, since 
the motivation of the whole is necessitated by the units. Thus, He is one under every respect. 

 
[§184] 

 
By contrast, we will clarify in the Physics that the body does not move by itself, that it is 
impossible that a thing is moved and moving under a single respect, [D215] and that the 
agent is not receptive, but rather the body is receptive, and the agent [comes] from outside, 
like its being set into an upward motion; or the receptive [element] is matter, and the agent 
is the form, like its downward motion. The gathering of the action and the reception, there-
fore, is indeed conceivable in the body and in the other things of the kind, which are com-
posed of a thing that is like the form – by virtue of which one acts – and of a thing that is 
like the matter – by virtue of which one receives. We have already clarified, [however,] that 
the Necessary Existent is not like that. 

 
[§185] 

 
[(8.2.2)] It is [also] absurd that that accidental is from something other than Him, since [in 
that case] He would become possessor of an attachment to [that] something, so that His 
existence according to that attribute would depend on the existence of that something, 
while His existence devoid of that attribute would depend on the non-existence of that 
something. He is either described by [that attribute], or He is devoid [of it], but in both 
circumstances He is dependent. That, however, whose existence depends on the non-exist-
ence of something other than itself is caused, just like that whose existence depends on the 
existence of something other than itself is caused, since its essence cannot do without that 
non-existence, in such a way that if one surmised its replacement with the existence, its 
essence would be suppressed. Therefore, its essence is dependent on that something else. 
The Necessary Existent, [by contrast,] has no attachment at all to something else, but rather 
His essence is sufficient to itself. This is [precisely] what we mean with «Necessary Exist-
ent». 

 
[§186] 

 
[(9)] The ninth [thing] is that it is impossible that the Necessary Existent changes, since 
«change» is an expression referring to the origin in Him of an attribute that was not there 
[before]. Every originated needs a cause. It is impossible that it is something else, as it was 
said before, and that it is His essence, since every attribute follows from the essence, is with 
the essence, and is not posterior to it. We have already mentioned that the agent is not 
receptive. Nothing, then, produces anything at all in His essence. 
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[§187] 
 

[D216] [(10)] The tenth [thing] is that only one thing proceeds without an intermediary 
from the Necessary Existent, and that manifold things proceed from Him according to a 
hierarchical order and through intermediaries; and that because it has been established 
that He is one, without multiplicity in Him under any respect. Multiplicity is indeed [(10.1)] 
either by virtue of the multiplicity of parts each of which is autonomous, like the multiplic-
ity of the composite body, [(10.2)] or it is by virtue of the multiplicity of the notion, by which 
token the thing divides itself into two things, each of which is not autonomous without the 
other, like the form and the matter, or the existence and the quiddity. However, we have 
already denied all that about Him, therefore it does not remain [anything for Him] unless 
[being] one under every respect, and from the one, only one proceeds. 

The act of the one only differs [(i)] either for the difference of the receptacle, [(ii)] or 
for the difference of the instrument, [(iii)] or for a cause additional with respect to the es-
sence of the one agent. The demonstration of it is that when we lay a body before a thing 
that warms it up, [and] then we lay it before another [thing] that cools it down, we neces-
sarily know that there is a difference between the two [things], since if they were equal, 
their two acts would also be equal. Then, however impossible the existence of two different 
things from two equal essences [may] be, it will be all the more impossible from one single 
essence, since [any]thing is farther apart from the other than itself, than from itself. When 
then the correspondence to the other necessitates that the action of the one and the action 
of the other do not differ, the correspondence to oneself [will] all the more [necessitate] 
that. «Correspondence to oneself» is figurative; but the intent [here] is [just] to make un-
derstand. 

 
[§188] 

 
[(11)] The eleventh [thing] is that the Necessary Existent, just as He does not receive the 
predicate of «accident», as we have said before, likewise does not receive the predicate of 
«substance», even though He is self-subsisting and is not in a receptacle, like the substance. 

[D217] «Substance», however, in the technical usage of the group [of the philosophers], 
is an expression referring to a nature and a quiddity whose existence is not in a subject: we 
mean [the nature and the quiddity that,] when they exist, then their existence is not in a 
subject, not an existent of realized actual existence. Take then as an example the fact that 
the crocodile is a substance, and you do not doubt that; you can however doubt [D218] 
whether it is immediately realized, or not – and likewise all the substances. Therefore, «sub-
stance» applies to a nature and a quiddity to which, when the existence accidentally inheres 
to them, it inheres not in a subject. It is then an expression referring to that whose quiddity 
is other than its concrete existence.  

That, then, whose quiddity and whose concrete existence are one is not called «sub-
stance» according to this technical usage, unless someone invents [another] technical term, 
making it an expression referring to an existence that has no receptacle. In this case, we do 
not deny its application to Him. 
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[§189] 
 

If someone [objected] by saying: «Does not one say: “The Necessary Existent is an existent, 
and that which is other than Him is [also] an existent, and the existence is comprehensive”? 
Then He is already classified with what is other than Him under the genus, and then it is 
necessary that He differentiates from it by virtue of a differentia; therefore, He has a defini-
tion», he would be answered [that this is] not [the case], because the existence befalls Him 
and that which is other than Him according to the way of the anteriority and the posterior-
ity. Rather, we have already clarified that it also befalls the substances and the accidents in 
such a way. It is not, then, according to the way of synonymity, and that which is not ac-
cording to the way of synonymity is not a genus either. 

If the existence is not a genus, it will not become a genus by the fact that a negation is 
annexed to it, which is «not in a subject» [D219] – indeed, [nothing] is annexed to it but an 
abstract negation. Then, the existence not in the subject, which belongs to Him and to that 
which is other than Him among the substances, is not according to the way of generality. 
Substantiality is [rather] a genus for all the substances. 

From this it results, then, that the Necessary Existent does not fall in any of the ten 
categories – since He does not fall in the category of the substance, how [could] He fall in 
the categories of the accidents? How, since the existence of all the categories is additional 
with respect to their quiddities and accidental with respect to them, being external with 
respect to their quiddities, whereas the existence of the Necessary Existent and His quiddity 
are one [and the same] thing? 

From this, then, it appears that the Necessary Existent has no genus, nor differentia, 
nor definition. It has [also] appeared that He has no receptacle, nor subject, and then He 
has no contrary. It has appeared that He has no species, no equal, and no associate. It has 
[also] appeared that He has no cause, no change, and no parts at all. 

 
[§190] 

 
[(12)] The twelfth [thing] is that it is necessary that all but the Necessary Existent proceeds 
from the Necessary Existent according to the hierarchical order, and that the existence of 
all but Him is from Him. 

The demonstration of it is that, once it has been clarified that the Necessary Existent is 
not but one, that which is not Him is not necessary, and will then be possible, so that it 
needs the Necessary Existent, and then it is from Him. As a matter of fact, all the possible 
[things] do not escape from four divisions: [(12.1)] either some of them are from others, and 
they concatenate to the infinite; [(12.2)] or one comes to an extreme, and that extreme is a 
cause which has no cause in itself; [(12.3)] or one comes to an extreme, and that extreme 
has a cause in the complex of its caused; [(12.4)] or one comes to the Necessary Existent. 
The aspect [according to which] these divisions are exhaustive is that one of the two [holds]: 
[(a)=(12.1)] either they concatenate [to the infinite], [(b)] or they come to an end. If, then, 
they come to an extreme, that extreme [D220] either is the Necessary Existent [(b.1)=(12.4)], 
or it is something else [(b.2)]. [(b.2)] If, then, it is something else, then that extreme either 
has a cause [(b.2.1)=(12.3)], or it does not have a cause [(b.2.2)=(12.2)]. 
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[§191] 
 

[(a)=(12.1)] As for the first division, which is the infinite concatenation, we have already 
falsified it.  

[(b.2.2)=(12.2)] As for the second one, that is that they arrive to an extreme other than 
the Necessary Existent that we have presupposed, and that that extreme does not have a 
cause, this [division] leads to the fact that the Necessary Existent is twofold, since with 
«Necessary Existent» we do not mean but that which has no cause at all; and we have al-
ready falsified this. 

[(b.2.1)=(12.3)] As for the third one, that is that the cause of that extreme is, in turn, a 
thing among its caused – for instance that A is cause of B, and B cause of C, and C cause of 
D, and then one comes back so that D is cause of A –, this is impossible, since it leads to the 
fact that the caused is a cause, since the caused of the caused is a caused: how, then, will it 
come back [to be] its cause? And the cause of the cause is a cause: how, then, will it come 
back [to be] a caused? The falsification of that has already come before. 

[(b.1)=(12.4)] The fourth one results then specifically imposed, namely that [all the pos-
sible things] ascend to an extreme which is the Necessary Existent.  

 
[§192] 

 
If then someone [objected] by saying: «You have already divided the existence into that 
which depends on something other than itself, and that which has no attachments, and you 
have given the name of “necessary” to that which has no attachments, and you have claimed 
that the Necessary is necessitated to be so and so, so that He is preserved from the attach-
ments, but you have not shown that, in the actual existence, He is existent by virtue of this 
attribute. Which is, then, the sign that establishes [the existence of] the Necessary Existent, 
since He is the existent Whose descriptive feature you have not mentioned?», [D221] one 
[should] answer that His demonstration is that the existence of the sensible world is appar-
ent, and it [consists of] bodies and accidents, the concrete existence of which all is other 
than their quiddity. We have already established that that which is such is possible – and 
how [could] it not [be]? The subsistency of the accidents is by virtue of the bodies, which 
are possible, and the subsistency of the bodies is by virtue of their parts, and of form and 
matter. The subsistency of the form is by virtue of the matter, and the subsistency of the 
matter is by virtue of the form, since the one cannot do without the other. And it has already 
been said before that that which is such is not necessary. As a matter of fact, we have clari-
fied that there is no Necessary Existent that is form, nor matter, nor body, nor accident. The 
universal negative converts in a [proposition] similar to itself, then none of these things is 
the Necessary Existent; therefore, they are [all] possible.  

 
[§193] 

 
We have already mentioned that the possible is not existing by itself, but by virtue of some-
thing else, and this is the meaning of its being originated. The world, then, is possible, and 
it is then an originated. The meaning of its being originated is that its existence is from 
something else, and that it does not have an existence by itself. In consideration of its own 
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essence, then, it does not have an existence, while it has some kind of existence in consid-
eration of something other than itself. That which the thing has by its own essence comes 
before that which it has by virtue of something else, for a priority related to the essence. 
[The world] has the non-existence by essence, and the existence by something else: its non-
existence, then, is before its existence. It is then eternally and forever originated, since it is 
eternally and forever existent by virtue of something other than itself. It has already been 
said that the perpetuity of the thing does not exclude its being an act. 

 
[§194] 

 
[D222] That from which the thing perpetually exists is worthier than that which remains 
inactive for an infinite period of time, and is then provoked to the act. When it has been 
established that the universe is possible – since it has already been said before that all that 
falls within the possible things needs a cause, and that it is inevitable that the causes ascend 
by necessity up to the Necessary Existent, which is inevitably one –, from that it emerges 
that the world has a principle necessary by its own essence, one under every respect, whose 
existence is by virtue of its own essence, and which is rather, by essence, the truth of the 
pure existence. He is the spring of the existence in every true [thing] other than Him. Indeed, 
His existence is perfect and above perfection, so that all the quiddities become existent by 
means of Him according to their hierarchial order. The relationship of the existence of the 
other things to His existence is like the relationship of the brightness of the bodies to the 
brightness of the sun. As a matter of fact, the sun is bright by itself, from its own essence, 
not from another bright [thing], while the other things are lit by means of it, as it is the 
spring of the brightness for all that is lit. The brightness, namely, flows from its essence on 
the other things without anything separating from its essence; and yet the brightness of its 
essence is cause for the origin of the brightness in the other things.  

 
[§195] 

 
This simile would be sound if the sun were in its essence a brightness without a subject; but 
its brightness is in a body which is a subject. The existence of the First which is the spring 
of the existence of the universe is not in a subject, but it [also] differs [from the sun] for 
another respect, namely for the fact that the brightness follows from the essence of the sun 
by the pure nature, without the sun having knowledge and notice of the resulting of [the 
brightness] from it. Its knowledge of the existence of the brightness from it is not, then, the 
principle of the existence of the brightness from it. We will clarify, [by contrast,] that the 
knowledge of the First about the way of the intellectual ruling in the universe is the princi-
ple [itself] of [that] ruling, and that the existing ruling comes after the intellectual ruling 
represented in the essence of the First. 
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[§196] 
 

[III] 
 

[D223] THIRD TREATISE 
ON THE ATTRIBUTES OF THE FIRST 

 
Within it, [(b)] allegations and [(a)] a premise are to be found. 

 
[(a)] As for the premise, it is that it has already been said before that the Necessary 

Existent cannot have a multiplicity in His essence in any way. [Yet,] it is inevitable that the 
Necessary Existent is described with [some] descriptions, and then it is inevitable to distin-
guish between the descriptions that lead to a multiplicity in the essence, and that that does 
not lead to it, so that nothing is established for Him except that which does not lead to the 
multiplicity. 

The descriptions are of five kinds, which [can] be summarised in our saying, of a spec-
ified man, that he is a [(a.1)] body, [(a.2)] white, [(a.3)] knowing, [(a.4)] magnanimous, 
[(a.5)] poor. These, then, are five attributes. 

[(a.1)] As for the first one, it is that he is a body. It is then an essential [attribute], which 
falls within the quiddities, and is a genus. It is not possible to establish that which is similar 
to this for the essence of the Necessary Existent, for what has been said before about the 
fact that He has no genus, nor differentia. 

[(a.2)] The second one is «white», which is an accidental description for the man. The 
establishment for the Necessary Existent is not possible for that which is similar to it, either. 

 
[§197] 

 
[(a.3)] The third one is «knowing». As a matter of fact, the knowledge is an accident for the 
man, and it has a dependence on something else, namely the known. Whiteness, [by con-
trast,] is an accident not depending on something else, [D224] and this is the discriminating 
[element between the two]. It is not possible to establish an accident in the essence of the 
Necessary Existent, be it dependent or no, as it was said before. 

[(a.4)] The fourth is «magnanimous», which refers to the relation of the essence to an 
act that proceeds from it. This falls within that which is possible to establish for the First. 
The multiplicity of the relations in Him, as for what concerns different aspects [addressed] 
toward the acts proceeding from Him, is possible. This does not necessitate a multiplicity 
in the essence, since it does not refer to a description internal to the essence. Indeed, the 
change of the relation does not necessitate the change of the essence, and this is like your 
being at a [certain] man’s right, since [this] is a description relative to you with respect to 
him. However, if that man moved to your right, there would be a change in him by virtue of 
the movement, but as for you, your essence does not change by virtue of that. There is then 
no objection against the multiplicity of this kind of attributes. 

[(a.5)] The fifth one is «poor», which is a name for an attribute that denies, since its 
meaning is the non-existence of the wealth, but with respect to the expression, one esti-
mates that it is the description of an [actual] establishment. This as well is not far from 
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being permitted about the true nature of the First, since multiple things are denied of Him.  
 

[§198] 
 

From the two descriptions of the relation [(a.4)] and of the negation [(a.5)] multiple names 
are generated for the First, [names] which do not necessitate multiplicity in His essence. 
Indeed, when He is said [to be] «One», the meaning of that is the negation of the associate 
and the matching [for Him], and the negation of the subdivision. When He is said to be 
«Eternal», its meaning is the negation of the beginning with respect to His existence. When 
He is said [to be] «Magnanimous», «Generous», and «Merciful», the meaning of that is His 
relation to acts that proceed from Him. When one says: «He is the Principle of the universe», 
its meaning is once again the relation. This is then the premise. 

 
[§199] 

 
[ALLEGATIONS] 

 
[(B.1)] 

 
[(b)] As for the allegations, [(b.1)] the first one of them is that the First Principle is living, 
since he who knows his own essence [D225] is living, but the First knows His essence; there-
fore He is knowing [and] living. The demonstration of His being knowing of His essence is 
that you know what is the meaning of our saying that the thing is knowing, and what is the 
meaning of our saying that it is knowledge and known. It will be [explained] in the book on 
the soul, within the Physics, that our soul intuitively knows herself, the things other than 
herself, and her [own] action of knowing. The meaning of her being knowing is that she is 
a being free from matter; and the meaning of the thing’s being known and intellectually 
known is that it is abstract from matter. Indeed, whenever the descending of an abstract 
[thing] in a [thing] free [from matter] is presupposed, that which descends is a knowledge, 
while the receptacle [in which it descends] is a knower. «Knowledge», as a matter of fact, 
has no meaning but the impression of a form abstract from the material [bounds] in an 
essence which is free from the material [bounds]. That which is impressed is then a 
knowledge, and that within which it is impressed is a knower – and the knowledge has no 
meaning but this. Whenever then this happens, the name[s] of «knowledge» and «knower» 
truly apply, and whenever it is denied, they do not apply truly. 

 
[§200] 

 
That which is intended with «free» and «abstract» is [in general] a single thing; yet, we have 
specifically characterised the abstract as «known», and the free as «knower», so that there 
is no dubiousness in the reiteration of the words. 

Moreover, the man only knows his soul because his soul is abstract, and he is not con-
cealed from himself, so that he needs the obtainment of his [own] likeness and of his [own] 
form in him, in order to know himself. Rather, his soul is present to the soul herself, and her 
essence is not concealed from her own essence, so that he knows himself.  

It has already been said before that the Necessary Existent is free from the material 
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[bounds], with a stronger freedom than the freedom of the human soul, since the soul de-
pends on the matter for the dependence [due to] the act [of the matter] on her, while the 
essence of the First, as we will clarify, is separated from [all] attachments with the material 
[bounds]. His essence is indeed present to His own essence, and He knows by necessity His 
essence, because His abstract essence is not concealed from His free essence. [D226] 
«Knowledge» [in Him] is an expression only referring to what is similar to this condition. 

 
[§201] 
[(B.2)] 

 
[(b.2)] The second allegation is that His knowledge of His essence is not added to His es-
sence, in such a way as to necessitate a multiplicity in Him, but it is rather His [own] essence. 
We will make a premise precede the clarification of that, namely that all that man knows, 
either it is known to him thanks to its direct appearance in his soul, by virtue of the external 
sense or the internal sense, or it is not known to him, and there is no way to make it known 
unless by means of the comparison with a thing among that which has been established 
through the direct testimony within his soul. If indeed [the man] does not directly know 
from himself a matching [element] for [that thing], [at least] under a certain respect, he 
cannot make it known.  

When then this has been established, we say: «The man does not know this in the truth 
of the Divine, unless by drawing an analogy to himself. Indeed, he knows himself. His 
known then is different from him, or is it identical to him? If it were different from him, then 
he would not know himself, but he would rather know something other than himself. If 
[rather] his known were identical to him, then the knower would be himself, and the known 
[would also] himself, so that the knower and the known would already be united». 

 
[§202] 

 
We will then set up the sign that the knowledge is the known, as well, so that once we have 
made the known a basis, and we have clarified that the knowledge is identical to the known, 
and also that the knower is identical to the known, as it was said before, from that it follows 
by necessity that all [these] are one [thing], without multiplicity in it. 

The sign that the knowledge is the known, and the sense is the sensed, is that man is 
sensing by virtue of the impression of that which impresses itself in his eye of the form and 
the image of the seen perceived with the senses. He then perceives that trace impressed in 
him, and he is sensing that alone. As for the external thing, it corresponds with that trace, 
and it is a cause for the resulting of the trace, which is the second perceived [thing], without 
the first. Rather, what you receive [D227] is that which results in your essence. 

«Sense» is an expression referring to that sensed trace. The first sensed is also that trace. 
The sense and the sensed are one. Likewise, the knowledge is the known itself, and its image 
is that which corresponds to it, namely the known perceived [thing], I mean the image that 
impresses itself in the soul. As for the external existent, it corresponds to it, and it is cause 
of its resulting in the soul. The known, then, is in the truth that form. Since, then, it has been 
established that the known, whatever it may be, is the knower himself, the knowledge, the 
knower and the known are united. 
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Therefore, the First is knower of Himself, and His knowledge and His known are Him-
self, and the expressions only differ for the difference of the considerations. Indeed, inas-
much as His essence is free from matter, and He has an abstract essence not concealed to 
Him, He is knowing; inasmuch as His essence is abstract from His free essence, He is known; 
and inasmuch as His essence has His essence, is in His essence, and is not concealed from 
His essence, He is knowledge in His essence. All this is because the knowledge requires a 
known alone. As for that known being other than the knower, or identical to it, the 
knowledge does not necessitate a distinction concerning [this], but it is rather possible to 
say: «The known subdivides itself into that which is the knower itself, and that which is 
other than it». Indeed, its requirement about an absolute known is more common than its 
requirement about a known other than it, or identical to it. 

 
[§203] 

 
[(B.3)] 

 
[THIRD ALLEGATION. KNOWLEDGE OF THE FIRST PRINCIPLE] 

 
[(b.3)] The third allegation is that the First knows all the species of the existents and their 
genera. Nothing, then, escapes His knowledge. This is now more subtle and more obscure 
than the preceding [allegation]. [D228] Its clarification is that it has been established that 
He knows His essence, so that it is necessary that He knows Himself according to that which 
He is in Himself, since His essence is abstract with respect to His essence and unveiled to 
Him according to that which He is in Himself, in His truth. His truth is that He is a pure 
existence, Which is the spring of the existence of all the substances, of all the accidents and 
of all the quiddities, according to their hierarchical order. If, then, He knows Himself as a 
principle for them, so that the knowledge of them is already involved in His knowledge of 
Himself. 

If He did not know Himself as a principle, He would not know Himself according to 
that which He is in Himself, which is impossible. Indeed, He knows His essence only be-
cause His essence is not concealed from His essence, and both are abstract – I mean His 
essence according to the two ways of considering [it] –, that is like He is in Himself unveiled 
to His [own] essence. As a matter of fact, when one of us knows himself, he knows undoubt-
edly himself as living and powerful, because he is such; if he did not know himself in this 
way, he would not know himself according to that which he is in himself. The First as well, 
then, knows Himself as a principle for the universe, so that the knowledge of the universe 
is involved under His knowledge of Himself, undoubtedly according to the way of the inclu-
sion. 

 
[§204] 
[(B.4)] 

[FOURTH ALLEGATION. UNITY OF THE KNOWLEDGE OF THE FIRST PRINCIPLE] 
 
[(b.4)] The fourth allegation is that this as well does not lead to a multiplicity in His 
knowledge and His essence; and this is more obscure than the preceding [one], since the 
known [things], in their multiplicity, require multiple knowledges. Indeed, the existence of 
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one knowledge of distinct known [things] is impossible, since the meaning of «one» is that 
it has in itself no thing different from [another] thing – such that if the non-existence of one 
of them were surmised its [own] non-existence would follow –, since it has no parts. When 
it has been presupposed that the knowledge of the substances and the accidents is one, if 
one surmised the ceasing of its dependence on the accidents, a thing other than that the 
ceasing of which has been surmised would [still] remain, namely its dependence on the 
substances; and likewise [for] every couple of known [things]. This opposes itself to the 
notion of unity. Yet, its clarification is by virtue of a comparison to the direct testimony of 
the soul. As a matter of fact, the soul is an abridged transcription of the whole world, within 
which there is a matching [element] for everything and through which one takes possession 
of the knowledge of the universe. 

 
[§205] 

 
We say, then, that man has three states with respect to knowledge.  

[D229] [(i)] The first one of them is that he articulates the forms of the known [things] 
in his soul just like he thinks, for instance, about a juridical form, ordering a part of it after 
another. This is the articulated knowledge. 

[(ii)] The second one is that he is already practiced in the jurisprudence, having ob-
tained it, possessing it in autonomy, and having obtained the faculty of the jurisprudence 
in such a way that he knows every form presented in front of him, without enumeration. 
Then, it can be said of him – in the state of his indifference with respect to articulation – 
that he is a jurisprudent, since in his mind there is not a present knowledge, and yet he 
acquires a condition and a disposition, which disposition is an effusive principle for the 
infinite forms of the jurisprudence. The relation of that condition to every possible form is 
one. This is a simple and plain condition, and it is one, without minute analysis within it, 
despite having a relation with infinite forms. 

[(iii)] The third one, which is an intermediate condition between the [first] two con-
ditions, is for instance that the man hears in a discussion words of another [man] about a 
question, while he is autonomous as for his knowledge [of the topic], so that he knows that 
his answer is present within him, that what [the other] says is false, and that he is decidedly 
capable of falsifying him. As if he had heard [the other] saying: «The world is eternal», by 
means of a specious argument such and such, while he knows that it has an origin and the 
way to answer to that specious argument, although its mentioning and its adduction require 
[then] minute analysis and prolixity. 

 
[§206] 

 
He [however] knows at once by himself, with certainty, what is comprised by the answer in 
its complex, even though he has not [yet] articulated in his mind the ordering of the answer. 
Later on he takes up the answer drawing it from the simple universal thing that he had 
perceived in his soul. A distinct form after the other, then, unceasingly originate themselves 
in his mind from that universal thing, to which [forms] he refers with an expression after 
the other, and which he supplies with a premise after the other until he has treated exhaust-
ively the elucidation of the simple answer that was in his soul thanks to premises and 
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articulations which were not present in his mind, at that moment, according to their artic-
ulation. Rather, he had a simple condition, as it were a principle for the articulation and a 
creator for it, which is more noble than the articulation. 

[(iii)] It is then necessary that it is surmised that the knowledge [that] the First has of 
the universe is of the kind of the third condition. 

 
[§207] 

 
[D230] [(i)] As for the the fact that it is [rather] of the kind of the first condition, this is 
impossible, since the articulated knowledge is the human knowledge that does not gather 
two things of it[self] in one [single] circumstance, but rather one comes to pass after the 
other. As a matter of fact, knowledge is a picture in the soul, and since it is not conceivable 
that there are two pictures and two shapes in the [same] wax in one [single] circumstance, 
neither it is conceivable that there are two distinct present knowledges in the soul in one 
[single] circumstance. Rather, they closely succeed to one another, so much so that their 
succession is not perceived for the fineness of the time. Indeed, the manifold known [things] 
become combined as one thing, so that the soul has from them one [and a single] condition, 
whose relation to all the forms is one. That is like the one picture [in the wax]. 

Now, this articulation and [this] transfer are not but in the man. If, indeed, the exist-
ence of them both together, in [their] distinction, was presupposed in the true nature of 
God Most High, there would be infinitely numerous knowledges [in Him], which would 
require a multiplicity. Moreover, it would be contradictory, because the engagement of the 
soul with one articulated [known thing] prevents [her] from [knowing] another [thing]. 

Therefore, the meaning of the First’s being knowing is that He is according to a simple 
condition whose relation to all known [things] is one. Then, the meaning of His being 
knower is His being principle for the flowing of the articulation from Him in the things other 
than Him. His knowledge, indeed, is the creative principle for the articulations of the knowl-
edges in the essences of the angels and of mankind. He is knowing according to this consid-
eration, and this is more noble than the articulation, because the articulated does not ex-
ceed one – since it is inevitable that it is finite –, while this is a relation to that which is 
infinite, its relation to what is finite being one.  

 
[§208] 

 
The example of it is that one presupposes a king who has got the keys of the treasuries of 
the riches of the earth and [yet] does without them, not availing himself of gold nor silver 
and not taking from them, but rather makes them flow on the people, so that everyone has 
some gold, having taken it from [the king], and having reached it by means of the keys [of 
the king]. Likewise, the First has got the keys of the unknown, and the principle of the 
knowledge of the unknown and of the creed flow from Him upon the universe. As it is im-
possible to not call «rich» the king who has in his hand the keys [of the riches], it is [also] 
impossible to [D231] not call «knower» He Who has got the keys of knowledge. The poor 
who has received from him numerous dinars is called «rich» in consideration of the fact 
that the dinars are in his hand. Then how would the king not be called «rich», in consider-
ation of the fact that the dinars are from his hand and that it is by virtue of his beneficial 
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help that the richness flows upon the all? Analogous [to this] is then the state of the 
knowledge. 

Indeed, the relation of the condition which is [proper] of the First to the articulated 
knowledges is the relation of the alchemy to the specified dinars. The alchemy is more pre-
cious [than the single dinars], since it makes infinite dinars result for us by virtue of the 
appraisal and of the multiplication of the exemplar. It is then necessary to understand the 
knowledge of the First as simple, and that that is by virtue of the comparison to the third 
condition. Then, the relation of the knowledge of the First to all the known [things] is like 
the relation of the state of the discussant to the gist of the articulated answer.  

 
[§209] 

 
If then [someone objected] by saying: «That condition comes back to the fact that He is 
devoid of the knowledge, and yet predisposed to the reception of the knowledge by virtue 
of the proximate potency. However, one says that He is knowing for the proximity of the 
potency, and otherwise He would be disjoined from the knowledge. The First is then dis-
joined from the knowledge in actuality, and it is not conceivable that He is receptive in 
potency, then He is neither knowing in potency, nor in actuality», one [should] answer 
[him]: «What you mentioned in [your] question is the true nature of the second condition, 
not the true nature of the third condition». The third condition has already been distin-
guished from the second in that the possessor of the second condition can be unaware of 
the knowledge and the known in the complex and in the articulation, [while] the possessor 
of the third condition is knowing of the absurdity of [his opponent’s] allegation about the 
eternity of the world, and of the way of answering to his specious argument, being firmly 
confident of that, and convinced that he has a present condition in actuality [addressed] to 
that condition, [a present condition] which is a relation with the articulated knowledges 
whose articulation is not [yet] present in his mind. Rather, he is capable of making them 
present. Then, by virtue of this condition, it is necessary that he is similar to the state of the 
First, so that it [can] be intellectually [D232] understood what is researched in this allega-
tion. 

 
[§210] 

 
[(B.5)] 

[FIFTH ALLEGATION. KNOWLEDGE OF THE POSSIBLES ON THE PART OF THE FIRST PRINCIPLE] 
 
[(b.5)] The fifth allegation is that God Most High, as He knows the genera and the species, 
[also] knows the possible events, although we do not know them. As a matter of fact, it is 
impossible to know the occurring or the non-occurring of the possible, as long as one knows 
that it is possible, since, about it, one only knows the description of the possibility, whose 
meaning is that it is possible that it is, and it is [also] possible that it is not. 

If then we knew, for instance, that the arrival of Zayd will inevitably happen tomorrow, 
it would then become necessary that it happens, and our saying that it is not possible that 
it happens would be false. Therefore, the possible is that of which, as long as one does not 
know about it [anything] but the possibility, it is not conceivable to know that it occurs or 
that it does not occur. However, we have already mentioned that every possible in itself is 



al-Ġazālī, The Intentions of the Philosophers 

 392 

necessary by virtue of its cause, so that if one knows the existence of its cause, its existence 
is necessary, not possible, and that if one knows the non-existence of its cause, its non-ex-
istence is necessary, not possible. Therefore, the possible [things] are necessary in consid-
eration of [their] cause. 

If then we pointed out all the causes of one thing, and we knew their existence, we 
would conclude for the existence of that thing, like the fact that it is possible that Zayd finds 
a treasure tomorrow, and it is possible that he does not [find it], but once we have known 
the existence of the causes of the discovery of the treasure, the doubt ceases: for instance, if 
you knew that in his house a cause of inconvenience for him will take place, which neces-
sitates his going out of the house on the way so and so, and that he moves on the line so and 
so, and [if] it is known that on that line there is a treasure, whose summit is covered by 
something light which does not sustain the weight of Zayd, then it will be known that he 
will inevitably discover it, because that becomes necessary, in consideration of the presup-
position of the existence of its causes. 

 
[§211] 

 
The First Glorious and Most High knows the originated by virtue of their causes, since the 
reasons and the causes go back to the Necessary Existent. Every originated and possible, 
then, is necessary, since if it were not necessitated by its cause it would not exist. Its cause 
is in turn necessary, until [the series] does not terminate at the essence of the Necessary 
Existent. By virtue of the fact that He knows the hierarchical order of the causes, He un-
doubtedly knows the caused, [as well]. The astronomer, inasmuch as he scrutinizes some 
of the causes of the existence, without however pointing out all of them, certainly [D233] 
judges about the existence of the thing with a [mere] opinion, because it is possible that 
that to which he pointed is hindered by an impediment. Indeed, what he mentioned is not 
every cause, but, rather, that [to which he pointed will happen] when accompanied by the 
absence of the [possible] hindering [forces]. If then he has pointed to a greater [number] 
of causes, his opinion strengthens, and if he has pointed to all the causes the knowledge [of 
the future event] results for him, just like in winter he knows that the air will become hot 
in six months, since the cause of the heating is the sun’s being in the middle of the sky, for 
its being in the [sign of the] Lion – since [the astronomer] knows, on the strength of the 
habit and of the inductive proof, that the sun does not change its travel, and that it will 
reach the Lion after that period [of time]. This is, then, the way of the knowledge of the 
possible [things on the part of the First]. 

 
[§212] 

 
[(B.6)] 

[SIXTH ALLEGATION. 
ATEMPORAL KNOWLEDGE OF THE PARTICULARS ON THE PART OF THE FIRST PRINCIPLE] 

 
[(b.6)] The sixth allegation is that the First Glorious and Most High cannot know the par-
ticulars with a knowledge that falls under the past, the future and the present, so that He 
knows that the sun was not eclipsed today, but it will be eclipsed tomorrow, and that He 
knows moreover, once the next day has come, that it is eclipsed in that moment, and that 
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He knows, once the day after the next day will have come, that it was eclipsed yesterday. 
As a matter of fact, this would necessitate a change in His essence, for the variation of 

these knowledges in Him; but it has already been said before that the change is impossible 
about Him. The way of the necessary following of the change is that the known is followed 
by the knowledge. Then, whenever the known changes, the knowledge [also] changes, and 
whenever the knowledge changes, the knower [also] changes, since the knowledge does 
not belong to the attributes at the variation of which the knower does not change, like its 
being right and left. Rather, the knowledge is an attribute of the essence [of the knower], 
whose variation necessitates the variation of the essence. Neither is the relation of the 
knowledge to the known a relation that does not necessitate the variation of the known at 
a variation [occurring] in it, so that one [single] knowledge is presupposed, [D234] which 
is the knowledge of the fact the eclipse will be; then, when [the eclipse] is, it will become 
knowledge of the fact that it is [ongoing]; and when [the eclipse] is vanished, it will become 
knowledge of the fact that it has already been. The knowledge in itself is one, but the known 
is changeable, because the knowledge is the image of the known, and the images of different 
[things] are [in turn] different. When, then, it has been surmised that the First is knowing 
of the fact that the eclipse will be, He has by virtue of this a [certain] condition. When then 
the eclipse is [ongoing], if that condition remained, it would become ignorance, since the 
eclipse is [ongoing at that moment]; and if it became knowledge of the fact that [the eclipse] 
is [ongoing], this condition would vary with respect to what there was before it, and then 
He would change.  

 
[§213] 

 
Rather, the First only knows the particulars by virtue of a universal species by which He is 
characterized eternally and forever, and which does not change. An example is that He 
knows that the sun, when it has gone past the descending node, returns to it after a period 
[of time] so and so, and that the moon has already arrived to it and becomes, in its opposi-
tion [to the sun], interposed between it and the earth, for instance with an imperfect oppo-
sition – let it be of a third of it –, so that it is necessitated that one sees a third of the sun 
eclipsed in the geographical region so and so. This, then, He knows in such a way, eternally 
and forever, and it is true no matter whether the eclipse is existent or non-existent. As for 
the fact that you say: «The sun is not eclipsed now», and then you say tomorrow: «It is 
eclipsed now», the first and the second [utterances] already differ. This, then, is not appro-
priate for Him Who cannot have change within Himself.  

Therefore, that which [belongs] to the particulars, even if it is of the weight of an atom, 
[always] has got a cause, so that He knows its cause thanks to a universal species within 
which there is [no] indication of moment or time, and He remains knowing of it eternally 
and forever. Then, [even] the weight of an atom does not escape His knowledge, and, in 
spite of that, all His states are uniform and do not change, whichever matter may be pre-
supposed in that way. 
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[§214] 
 

[(B.7)] 
[SEVENTH ALLEGATION. WILL OF THE FIRST PRINCIPLE] 

 
[D235] [(b.7)] The seventh allegation is that the First is willing and has got a will and a 
providence, and that that does not add [anything] to His essence. Its clarification is that the 
First is agent, since it is manifest that all things are realized from Him, and therefore are His 
act. 

The agent is [(i)] either agent by the pure nature, [(ii)] or by will. [(i)] The pure nature 
is the act disjoined from the knowledge of the product and of the act [itself]. [(ii)] Every act 
that cannot do without the knowledge cannot do without the will, as well. The universe 
flows from the essence of God Most High together with His knowledge of the fact that it 
flows from Him. Its flowing from Him is not incompatible with His essence, so that it is 
hated. Indeed, there is no hatred for it in Him, and therefore He is satisfied with its flowing 
from Him. It is permitted to refer to this condition with [the word] «will». The principle of 
the flowing of the universe from Him is His knowledge of the way of the ruling in the uni-
verse, so that His knowledge is the cause of the existence of the known. Therefore, His will 
is His knowledge.  

 
[§215] 

 
[About] every voluntary act, one of the four [holds true]: either it is from a decisive belief, 
or [from] a knowledge, or [from] an opinion, or [from] an imagination. As for the 
knowledge, it is like the act of the geometer in accordance with the true knowledge. As for 
the opinion, it is like the act of the ill [person] in [his] caution with respect to that which 
he estimates [could] harm [him]. As for the imagination, it is the soul’s research of the thing 
which resembles the loved one, despite her knowledge that it is different than it, and like 
her being prevented with respect to the thing which has a similarity to that which she hates. 
It is not possible that the act of the First is by virtue of an opinion or of an imagination, since 
these are accidents which are not established and which do not persist. It is necessary, then, 
that it is by virtue of a true intellectual knowledge. 

 
[§216] 

 
[D236] It remains now [to ask] how the knowledge [can] be a cause for the existence of a 
thing, and by virtue of what He [can] know that the things result from Him by virtue of His 
knowledge. As for the First, [this] is not known but by the example of the direct testimony 
of the soul. Indeed, when we happen to conceive a loved thing, the power of longing is pro-
voked by [our] conception. If then it strengthens, the desire perfects itself, and our concep-
tion that it is necessary for it to be [realized] is annexed to it, [then] the power sent out in 
the muscles is provoked and the tendons move, and from [this] the movement of the or-
ganic limbs is provoked, and the researched act results. Likewise, we imagine the form of 
the line that we want to draw, and we estimate it necessary that it is, so that the power of 
the desire for it is provoked, through it the hand and the pen are set into motion, and the 
form of the line as we have conceived it results. The meaning of our saying: «It is necessary 
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for it to be» is that we know, or we believe, that it is useful, or pleasant to us, or a good for 
our true nature. Therefore, the movement of the hand results from the desiderative faculty, 
and the movement of the desiderative power results from the conception and the 
knowledge of the fact that it is necessary that the thing is [realized]. Then, we have already 
found the knowledge in us as a principle for the resulting of a thing.  

[Even] more apparent than this is the fact that he who walks along a trunk extended 
between two extremely elevated walls estimates in his soul [his] fall, and then he falls; 
namely, the falls results by virtue of his estimation. If [rather the trunk] was extended on 
the earth, and he walked on it, he would not fall, since he would not estimate [his] fall, nor 
would he be conscious of it. Then, it is the conception of the fall, and the presence of its 
form in the imagination, to be cause for the resulting of the conception [itself]. We have 
then already come across the example of the direct testimony of the soul. 

 
[§217] 

 
We return then to the First and we say [that] the act of the First [D237] <either> proceeds 
from Him like the movement proceeds from the desiderative power, which is impossibile, 
since the desire and the longing are impossible for what regards Him. Indeed, it is [in both 
cases] a research of a missing thing, whose realization [would be] worthier. In the Necessary 
Existent there is by no means anything in potency, whose realization He researches – the 
signs of which have come before. Then, it does not remain but to say that His conception of 
the ruling of the universe is cause for the flowing of the ruling from Him.  

As for us, our conception about the form of the line and the picture is not sufficient for 
the existence of the form of the line, since the things, as for us, are subdivided into that 
which is convenient for us and that which is incompatible for us. Then, we need a desider-
ative faculty which is suitable for us in some organs, and in relation to which we know the 
convenience and the incompatibility. When then [the desiderative faculty] is provoked, we 
need organs and limbs, which we move in the realization of our intent. 

 
[§218] 

 
As for the First, His conception itself is sufficient for the realization of the conceived thing, 
but He differs from us [also] for another respect, namely that it is inevitable that we know, 
believe or imagine that that act is good for us, [while] that is impossible in the true nature 
of the First, since that necessitates the goal, and we have already clarified that the goal does 
not move but an imperfect [being]. Our will [of a certain thing,] then, is in consideration of 
our imagination of the fact that it is good for us. His will is [rather addressed] to the univer-
sal ruling, in consideration of His knowledge of the fact that it is good in itself, that the ex-
istence is essentially better than the non-existence, and that it is possible that the existence 
is according to [some] divisions – that which is more complete and more perfect, among 
the complex of those divisions, is one, while that which is not so is defective in relation to 
it. But the more perfect is better than the more imperfect. The essence of the First is an 
essence from which every existence undoubtedly flows in the more complete and more 
perfect way, in accordance with the progressive elevation of the possible in it, up to the 
utmost degree of the ruling order. 
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[§219] 
 

[PROVIDENCE OF THE FIRST PRINCIPLE] 
 
The meaning of His providence for the creation is that He knows for instance that the man 
has need of a hitting instrument, devoid of which he would be defective [D238], so that 
there would be a harm in his true nature; and [He knows] that it is necessary that the hitting 
instrument is for instance the hand, and the palm of the hand, while it is inevitable that its 
extremities are divided by means of the fingers – since if it were not thus, the force [of the 
hand] would be prevented –; and [He knows] that it is possible that the fingers have multi-
ple positions, being five in one row as well as four in one row, and [that] it is possible that 
they are four on the row of the thumb, in opposition to them in such a way that it is encir-
cled by all of them, and [that] it is [also] possibles that they are on two rows, and in [yet] 
different manners. [He also knows] that what is intended of the hand in the variety of its 
movements, for its being hitting one time, hurting another [time], and pushing a [third] 
time, is not completed unless by virtue of this form [actually] witnessed [in it]. Thus, His 
knowledge of it is cause for its existence. Yes, the relation of His knowledge to all the con-
figurations is one, but this configuration is specified and distinguished from the other con-
figurations because the good and the perfection are in it, and His essence is an essence 
which gives preponderance to the flowing of the good over the flowing of the evil from Itself 
– I do not mean the good and the evil in their true nature, but rather in [the thing] itself and 
with respect to the creation. Therefore, all the existents, from the number of the stars to 
their measure, from the appearance of the earth to the animals, and [in general] every ex-
istent, only exists in the way in which it exists because [that] is the most complete of the 
ways of the existence, [while] that which is not [among] the possibilities is imperfect in 
relation to it. 

 
[§220] 

 
And rather, if He created the organic limbs for the animals and did not guide them to the 
way of their usage, He would also be idle. Indeed, He has already created the beak for the 
chick, with which it [could] pierce the egg. If then He did not guide [the chick] to put [it] 
at use, so that it [could] immediately employ it in the picking up [of food], He would be idle. 

The providence, then, is perfected thanks to the perfection of the good, and the good 
is perfected thanks to the guidance after the creation, as the Most High informed by saying: 
«[He] Who gave each thing its creation and then guided [it]», and: «[He] Who created me, 
He [also] guides me», and «[He] Who destined and guided». [D239] This is then the mean-
ing of the will and the providence. They are traced back to the knowledge, [but] they do not 
add [anything] to it, nor does the knowledge add [anything] to the essence [of the First], as 
it was said before. 

 
[§221] 

 
As for the fact that His action is either [meant] to a goal or without knowledge [at all], it is 
not such. If [someone objected] by saying: «Which unlikelihood [would] there be in the fact 
that He has an intent, just as we have an intent with [our] knowledge, and that His intent 
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is the effusion on [all] the rest, not for the sake of Himself, just as we sometimes intend to 
save a drowning person not for some goal, but rather because we want the effusion of the 
good?», one [should] answer: «The intent [presupposes] by necessity that the intended 
thing is worthier than its contrary for him who tends [to it], and that makes [one] under-
stand the [notion of] goal, since the goal indicates the defectiveness. As for us, it is not con-
ceivable for us an intent but [addressed] to a goal, namely a research of a reward, or a praise, 
or of the fact that we acquire the disposition of the virtue in our souls thanks to [our] doing 
the good. If then the action and its non-existence were tantamount to one another for us, it 
would be impossible for us to have an intent and to be provoked to it, since «intent» has no 
meaning but the inclination to that which is established as convenient. If, then, this was not 
specified with the intent, it would be a pure [vocal] expression without an understandable 
[content]». 

 
[§222] 

 
[(B.8)] 

[EIGHTH ALLEGATION. POWER (OMNIPOTENCY) OF THE FIRST PRINCIPLE] 
 
[(b.8)] The eighth allegation is His being powerful. Its demonstration is that «powerful» is 
an expression referring to he who acts if he wants [so], and does not act if he wants [so]. He 
has this attribute. Indeed, we have already clarified that His volition is His knowledge, and 
that that in which He knows that there is the good already is, while that for which He knows 
that it is worthier not to be is not. 

Now, if [someone objected] by saying: «How [can] this be true, since He could not de-
stroy the skies and the earth according to these?», one [should] answer: «If He wanted, He 
would destroy, but He does not want. Indeed, [D240] His eternal volition of the existence 
in perpetual has already been [established] before, since the good is in the eternal existence, 
not in the destruction and the ruin». The powerful is powerful in consideration of the fact 
that he acts if he wants [so], not in consideration of the fact that it is inevitable for him to 
want. Indeed, one says: «So-and-so can kill himself», although one knows that he is not go-
ing to kill himself, and this is correct. God Most High can produce the resurrection now, 
although we know that He is not going to do so. In sum, what is different than the known is 
in the possibility [of the powerful]; therefore, He is powerful over every possible, with the 
meaning that if He wanted, He would act.  

 
[§223] 

 
Our saying: «If He wanted, He would act» is a conjunctive hypothetical [clause]. It is not a 
condition of the truth of the hypothetical that both its parts are true. Rather, it is possible 
that both of them are false, or just one of them, while [the hypothetical] is true. The speech 
of one saying: «If man flew, he would move in the air» is true, even though both its parts are 
false. And if one says: «If man flew, he would be an animal», this [hypothetical] is [also] 
true, although its antecedent is false and its consequent is true. If then [someone objected] 
by saying: «Your saying: “If He wanted, He would act” lets notice the fact that it is conceiv-
able that [His] will of a [certain] thing has a beginning, which is a sign of change», one 
[should] answer: «The correct expression is that one says: “He is powerful with the meaning 
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that all that He wants, is, and that which He does not want, is not; and that which He wants, 
if it is possible that He does not want it, then is not, [while] that which He does not want, if 
it is possible that He wants it, is”».  

This is then the meaning of His power and His will, and they are [thus] already traced 
back jointly to His knowledge, while His knowledge is traced back to His essence. Nothing 
of this, then, necessitates a multiplicity in Him. 

 
[§224] 

 
[(B.9)] 

[NINTH ALLEGATION. WISDOM OF THE FIRST PRINCIPLE] 
 
[(b.9)] The ninth allegation is that the First is wise, since «wisdom» applies to two things. 
[(a)] The first of them is the knowledge, namely the conception of the things by means of 
the verification of the quiddity and the definition, and the judgment about them by means 
of the pure, verified certainty. [(b)] The second one is the act, inasmuch as it is well-ordered 
[and] wisely gathering all that it needs in terms of completeness and adornment. 

[D241] [(a)] The First knows the things according to what they are thanks to a 
knowledge which is the noblest of the species of the knowledges. Our knowledge subdivides 
itself into [(a.i)] that by virtue of which the existence of the known is not realized, like our 
knowledge about the form of the sky, of the stars, of the animals and of the plants, and 
[(a.ii)] that by virtue of which the existence of the known is realized, like the knowledge 
that the artist has of the form of the artwork which he spontaneously invents, without imi-
tating a previous example. Indeed, [in this case] the artwork comes to be from him, and 
then his knowledge is the cause of the existence of the known. [By contrast], when someone 
else has looked at it, for him the known is the cause of the existence of the knowledge. The 
knowledge that benefits the existence [(a.i)] is nobler than the knowledge that derives ben-
efit from the existence [(a.ii)]. The knowledge that the First has of the ruling of the existence 
is the principle of the ruling of the universe, as it was said before. Thus, it is the noblest of 
knowledges. 

 
[§225] 

 
[(b)] As for the ruling of His acts, it is at the utmost degree of wise exactness. Indeed, He 
gave each thing its creation and then He guided [it], and He bestowed upon it [(i)] all that 
is necessary to it, [(ii)] all that it needs – although it is at the utmost degree of the necessity 
–, and [(iii)] [even] all that is adornment and complement – although they do not [belong] 
to the realm of need –, like the bow of the eyebrows, the concavity of the plantar vault, the 
germination of the beard which hides the withering of the skin in the old age, and other 
subtleties that are beyond comprehension regarding the animals, the plants, and all the 
parts of the world. 
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[§226] 
 

[(B.10)] 
[TENTH ALLEGATION. GENEROSITY OF THE FIRST PRINCIPLE] 

 
[(b.10)] The tenth allegation is that He is magnanimous, because the benefaction and the 
bestowal of the good subdivide themselves into [(i)] that which is for a utility and a goal 
which are traced back to the benefitter, and [(ii)] that which is not such. The utility subdi-
vides itself into that which is similar to the offered [thing], like the compensation of money 
with money, [D242] and that which is not similar [to it], like he who gives money in ex-
change for the hope of the reward or the commendable act, or for the acquisition of the 
attribute of the virtue and [for] the research of the perfection by means of it. This is also a 
commutative contract and a transaction, but it is not magnanimity, as the first [case] is a 
transaction, although common people call this magnanimity. Magnanimity is rather bene-
fitting with that which is necessary, without a further goal. Indeed, the giver of the sword to 
him who does not need it is not a [generous] bestower. The First has poured forth the ex-
istence upon all the existents as it was necessary, without sparing anything [that was] pos-
sible as for necessity, need, and adornment, and all that without a goal and without a utility 
[for Him]. Rather, His essence is an essence from which flows upon all the creation what is 
appropriate to it. This is the true magnanimity, and the name of magnanimity applies to the 
others in a figurative sense. 

 
[§227] 

 
[(B.11)] 

[ELEVENTH ALLEGATION. JOY OF THE FIRST PRINCIPLE] 
 

[(b.11)] The eleventh allegation is that the First is glad of His own essence, and that there 
are concepts proper to us with which one could refer to the matching of Him, like the pleas-
ure, the delight, the glee and the joy due to the beauty of His essence and to His perfection, 
which do not fall under any possible description, and that [also] the angels close [to Him], 
the demonstration of whose existence will be made subsist [afterwards], have, from the 
gladness and the pleasure by virtue of [their] acquaintance with the beauty of the sovereign 
presence, what adds up to their gladness by virtue of their own beauty. The familiarization 
with this is [achieved] through premising some principles. 

 
[§228] 

 
[(i)] The first principle is that one knows the meaning of pleasure and pain. If, indeed, they 
are traced back to an additional thing with respect to the individualized perception, they 
are not conceivable in relation to Him. If [rather] they are traced back to a perception de-
scribed with an attribute, and it is established that His perception is according to that at-
tribute, [then this] allegation is undoubtedly established.  

Pleasure and pain are bound by necessity to the perception. Indeed, where there is no 
perception there is neither pleasure, nor pain. The perception has two species with regard 
to us: [D243] a sensible one, which is exterior and which depends on the pleasure of the five 
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senses; and an interior one, which is intellectual and estimative. Each one of these percep-
tions subdivides itself, in consideration of its relation of dependence on the perceptive fac-
ulty, into three parts. [(a)] The first one of them is the perception of that which is suitable 
to the perceptive faculty, and convenient to its nature. [(b)] The second one is the percep-
tion of its contrary. [(c)]] The third one is the perception of that which is neither incompat-
ible, nor suitable. [(a)] «Pleasure», then, is an expression only referring to the perception of 
that which is suitable, while [(b)] «pain» is an expression only referring to the perception 
of that which is incompatible. [(c)] As for the perception of that which is neither suitable 
nor incompatible, it is not called «pain», nor «pleasure».  

It is not necessary for you to believe that «pain» is an expression referring to an attrib-
ute that follows the perception of the incompatible, but rather [you have to believe] that it 
is [that perception] itself. As a matter of fact, the encounter of the incompatible regarding 
the perceptive faculty with the perception is not conceivable unless the name of «pain» 
turns out to be true and its notion is verified, even if the non-existence of everything else 
than it is surmised; and likewise [for] the pleasure. «Perception», indeed, is a common 
name, which subdivides itself into pleasure, pain, and that which is neither pain nor pleas-
ure: [these names,] then, are not [something] additional with respect to it. 

 
[§229] 

 
[(ii)] The second principle is that one knows that [what is] suitable to every faculty is its act, 
which is [that which] is required by its nature without harm. Indeed, every faculty is created 
in order for an act to proceed from it, and that act is [that which] is required by its nature. 
[That which] is required by the nature of the irascible faculty is the victory and the research 
of the vengeance, and its pleasure is the perception [D244] of the victory. [That which] is 
required by the nature of the longing is the tasting, and that which is required by the imag-
ination and the estimation is the hope, and in it they feel pleasure, and likewise for every 
faculty. 

 
[§230] 

 
[(iii)] The third principle is that in the perfect intelligent the interior faculties strengthen 
with respect to the exterior faculties, and he thus regards as contemptible the pleasures of 
the sensible faculties with respect to the intellectual and estimative faculties. In the imper-
fect, [on the contrary,] the sensible faculties strengthen with respect to the intellectual and 
estimative faculties. Hence, if one were made choose between the greasy sweet and the sei-
zure of the enemies – and [with that] the obtainment of the causes of supremacy and lofti-
ness –, if he who is made choose is vile of ambition, dead of heart and dull of interior facul-
ties, he would choose the sweet pastry and the sweetness over [that]. If [rather] he who is 
made choose is elevated of ambition, and composed of intellect, he will regard the pleasure 
of the savoured [thing] as contemptible with respect to the pleasure that he would obtain 
from the supremacy and the victory over the enemies. With «vile of ambition» we mean the 
defective in himself, whose interior faculties are dead, or whose life is not yet complete, like 
the youth whose interior faculties have not yet passed from the potency to the act. 
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[§231] 
 

[(iv)] The fourth principle is that every potency has the pleasure of the perception of that 
of which it is potency, when it is convenient to it, and yet, the pleasures vary according to 
[(iv.a)]the variation of the perceptions, [(iv.b)] of the perceptive faculties, and [(iv.c)] of 
the perceived notions. These, then, are three reasons that trigger the variation of the pleas-
ures.  

[(iv.b)] The first triggering reason is the variation of the perceptive faculties. [D245] 
Indeed, the stronger and nobler is the faculty in itself and within its body, the more perfect 
is its pleasure. The pleasure of food depends indeed on the faculty of desiring the food, and 
the pleasure of the sexual intercourse likewise [depends on the faculty of desiring it]. The 
pleasure of the intelligible [things] is nobler in its genus than the pleasure of the sensible 
things. Hence, it wins it, so that the intelligent [person] chooses the intellectual pleasures 
over the eating and sensible ones. 

[(iv.a)] The second [reason] is the variation of the perceptions. Indeed, the more in-
tense is the perception, the more complete is the pleasure. Thus, the pleasure of contem-
plating a beatiful face closely, and in a bright place, is more complete than the pleasure of 
perceiving it from far away, since its perception in the closeness is more intense. 

[(iv.c)] The third [reason] is the variation of the perceived, since it also varies accord-
ing to the conformity and incompatibility. Indeed, the more perfect it is from its side, the 
more perfect are the pleasure or the pain, just like the pleasure varies on the basis of the 
variation of the manners in the beauty and the ugliness. As a matter of fact, the pleasure 
concerning that which is more beautiful is undoubtedly greater, and the pain concerning 
that which is uglier is [also] greater. 

 
[§232] 

 
[(v)] The fifth principle, which is the conclusion of the preceding principles, is that the in-
tellectual pleasure which is in us is inevitably stronger than the sensible pleasures. Indeed, 
if we contemplate the faculty, we find that the intellectual faculty is stronger and nobler 
than the sensible [one]. Indeed, we will clarify in the book of the soul that the sensible fac-
ulties are not but in the bodily organs, and that they are corrupted for the perception of 
their perceived [objects], if [these] are strengthened. As a matter of fact, the pleasure of the 
eye is in the brightness, and its pain in darkness, but the strong brightness corrupts it; and 
likewise, a strong sound corrupts the hearing and prevents it from perceiving a [more] con-
cealed [sound] later. The clear intelligible perceived [things rather] strengthen the intellect 
and add light to it – and how [could it be] otherwise, since the intellectual faculty is self-
subsisting, and it is not susceptible of change nor mutation, [D246] [while] the sensibile 
[faculty] is in a changing body? The closest of the earthily existents to the First, and that 
which has the greatest affinity [with Him], is the intellectual faculty, as it will be explained.  

As for the perception of the intellect, it differs from the perception of the sense accord-
ing to [some] respects, since the intellect perceives the thing according to that which it is 
in itself, without the association to it of that which is extraneous to it. The sense [rather] 
does not perceive the colour until it has not perceived together with it breadth and length, 
closeness and farness, and other things extraneous to the essence of the colour. The intellect 
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perceives the things as abstract, as they are, and abstracts them from their extraneous con-
nections. And again, the perception of the sense varies, since it see the small big and the big 
small, [while] the perception of the intellect corresponds to the perceived, and does not 
vary. And rather, either [the intellect] perceives [the perceived object] as it is in itself, or it 
does not perceive it [at all]. As for the perceived, the [things] perceived by the sense are the 
bodies and the vile changing accidents, while the [thing] perceived by the intellect is the 
eternal universal quiddity, whose change is impossible. Among its perceived [things] there 
is [also] the essence of the First True, from Which every beauty and magnificence proceed 
in the world. Therefore, the sensible pleasure has no comparison with the intellectual [one]. 

 
[§233] 

 
[(vi)] The sixth principle is that it is not unlikely that the perceived that necessitates the 
pleasure is present, even though the man does not feel the pleasure [linked] to it because 
of his being indifferent or busy – like the one who is thinking is indifferent with respect to 
the pleasant melodies –; or because of his being afflicted by a pain that changes his com-
plexion with respect to his nature – like the one who feels pleasure in eating clay, or some-
thing acid, by virtue of his long familiarity [with eating those things]. Indeed, the length of 
the practice [with a certain thing] sometimes produces a conformity between it and his 
nature, so that that which is hated with regard to the originary nature results [then] pleas-
ant – [D247] like he who is ill of bulimy, whose [bodily] parts all need food, but in whose 
stomach there is a harm preventing him from feeling the desire for the food, and [rather] 
producing hatred for it. That is not a sign of the fact that the food is not pleasant in itself, 
with regard to the originary nature.  

Sometimes, the annihilation of the perception of the pleasure occurs by the weakness 
of the perceptive faculties. Indeed, the weak sight sometimes is harmed if it faces a bright-
ness, although that is conformable and pleasant with regard to the unimpaired nature. By 
means of this, therefore, the objection is refuted of the one who says: «If the intelligible 
things were more pleasant, our pleasure due to the knowledges and our pain due to their 
privation would overcome our pleasure due to the sensible things, and our pain due to their 
privation». [To this,] indeed, one should say: «The cause of that is the exit of the soul from 
that which is required by the nature because of the mean habits, the accidental harms, the 
occurring of the familiarity with the sensible [things], and the engagement of the soul with 
that which is required by the longings».  

Indeed, that dwells in the heart and the soul because of the dwelling of the illness, 
which is the numbness in the limb. Sometimes, the numb limb is hit by a fire burning it, 
and does not feel it; but when the numbness has ceased, then it feels [it]. The sleeping [per-
son] sometimes embraces his beloved, and in the same way the fainted ill [person], when 
he regains conscience, feels [again]. The obstacles of the body necessitate [in the soul some-
thing] similar to this numbness. Indeed, when the soul is separated from the body with the 
death, she perceives that pain which results in the soul because of the ignorance, if she was 
ignorant and evil of behaviour, and [that] pleasure [which results] because of the 
knowledge, if she was knowing and sharp-witted by nature. 
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[§234] 
 

We return then to the intent, and we say that the First perceives Himself according to what 
He has as for beauty and magnificence, which is the principle of every beauty and magnifi-
cence, and the source of every goodness [D248] and ruling. If we contemplate then the per-
ceived, it is the most glorious and highest of [all] things; if we contemplate the perception, 
it is the noblest and the most perfect; and if we contemplate the perceiver, He is likewise. 
Therefore, He is the strongest of the perceivers, for the most glorious of the perceived, by 
means of the most perfect of the perceptions, by virtue of what He has got as for majesty 
and glory. 

Let indeed the man contemplate his joy in himself, when he is fully conscious of his 
perfection in the supremacy – thanks to the knowledge – on the universe, and in the su-
premacy – thanks to the victory and the reigning – on all earth, and when to that the health 
of the body, the beauty of the form, and the obedience of the totality of the creation are 
added. If then the gathering [of all that] were conceivable in an individual, he [would feel] 
the utmost degree of pleasure, although all that is borrowed from another and exposed to 
ceasing, and [although] it is not traced back but to the knowledge of some known [things], 
and to the supremacy on part of the regions of the earth, which in their existence have no 
proportion to the bodies of the world, let alone the intellectual and ensouled substances. 

 
[§235] 

 
Therefore, the proportion of the pleasure of the First to our pleasure is like the proportion 
of His perfection to our perfection, if the like of this condition were established for us. Aris-
totle has already said: «Even if He did not have, of the pleasure of the perception of the 
beauty of His essence, anything but the pleasure that we have for the perception of Him, 
whenever one turns his attention to His beauty, and we interrupt our contemplation of all 
but Him, and we become aware of His majesty, His beauty, and His glory; of the realization 
of all [things] according to the best of the rulings from Him; of their obedience to Him ac-
cording to the way of the subjugation; and of the persisting of that perpetually and forever, 
without possibility of change – that pleasure would not have comparison with [any other] 
pleasure». And how [could it]? The perception that He has of Himself has no relation with 
our perception of Him. As a matter of fact, we do not perceive of His essence and His attrib-
utes [anything] but epitomized, insignificant matters. 

 
[§236] 

 
As for the angels, they also know themselves [D249] by virtue of the First, as they are in 
perpetual in acquaintance with that beauty, according to that whose clarification will fol-
low. Their pleasure, then, is also perpetual, despite being inferior to the pleasure of the First. 
Rather, their pleasure due to the perception of the First is superior to their pleasure due to 
the perception of themselves, and rather their pleasure of themselves is inasmuch as they 
see themselves as servants, subjugated to Him. 
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[§237] 
 

The example of that is he who loves a king, devotes himself to him, and is received in his 
service. His bragging, his rejoicing and his boasting for the direct testimony of the beauty of 
the king and for his being a servant received at his [court] are greater than his bragging of 
his [own] body, of his strength, of his father, and of his lineage. Just as our joy is more com-
plete than the joy of the beasts, because of the variation that exists between us and them as 
for the perfection in the faculty and in the intellect and for the balancing of the natural 
disposition, [likewise] the joy of the angels is also greater than our joy, despite they do not 
have the desire of the stomach and of the female sex, and that because of their closeness to 
the Lord of the worlds, and because of their sureness about the ceasing of that in which they 
are, forever. 

 
[§238] 

 
Man has a way to the acquisition of an eternal happiness, namely by means of the passage 
of the intellectual faculty from potency to the act, in order to depict with a [certain] appear-
ance the entire existence according to its hierarchical ordering. Thus, he perceives the First, 
the angels, and that which is under them among the existents. He may feel a lower pleasure 
from being acquainted with [these things] already in this life, in the circumstance of his 
being occupied with the body. When then he will be separated from the body with death, 
and the obstacle will be lifted, the pleasure will become complete, the integument will be 
unveiled, and the eternal happiness will persist forever. He will then reach the lofty congre-
gation, and he will be the companion of the angels in the closeness to the First True, close-
ness of attribute, not of place. This alone is then the concept of the happiness, and God 
knows what is right. 
 

[§239] 
 

[D250] EPILOGUE OF THE SPEECH ON THE ATTRIBUTES 
 
It already appeared manifestly to you from all these [matters] that you do not know the 
unknown unless by means of that of which you are direct witness. The meaning of that is 
that there is no way of making you understand all that you wonder about His modality [of 
being], unless [by the fact] that the image of your direct testimony is externally impressed 
in you by means of the sense, or internally by means of the intellect. When then you ask: 
«How is the First knowing of Himself?», your sufficient answer would be to say: «As you 
know yourself», so that the answer is understandable. And when you ask: «How does the 
First know that which is other than Him?», [the sufficient answer] will be: «As you know 
that which is other than you», so that it is understandable. And when you ask: «How then 
does He know all the known [things] with one simple knowledge?», [the sufficient answer] 
will be to say: «As you know the answer to a question all at once, without minute analysis, 
and later you occupy yourself with the minute analysis». And when you ask: «How, then, is 
His knowledge of the thing the principle of the existence of that thing?», [the sufficient an-
swer] will be to say: «As your estimation of the fall from the trunk, when you walk on it, is 
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the principle of the fall». When you ask: «How, then, does He know all the possible 
[things]?», [the sufficient answer] will be to say: «He knows them by means of the 
knowledge of their causes, as you know the heat of the air in the coming summer for your 
verified knowledge of the causes of the heat». And when you ask: «How is His rejoicing for 
His perfection and His magnificence?», [the sufficient answer] will be to say: «As you rejoice 
of it, if you have a perfection by virtue of which you distinguish yourself from the [rest of] 
humanity and you are aware of that perfection». 

 
[§240] 

 
[D251] The intended [thing] is that you cannot understand anything of God Most High but 
by way of the comparison to something which is in yourself. Certainly you perceive in your-
self [some] things that vary in the perfection and the imperfection: then you know, together 
with this, that what you have understood about the First is nobler and loftier than what you 
have understood about yourself. That, then, is in sum the faith in the unknown; and other-
wise, you will not know the truth of that increase which you could estimate, since the image 
of that increase is not within you.  

Therefore, if in the First there is something which has no matching in you, there is no 
way at all for you to understand it. That is His essence, since it is an existence without a 
quiddity additional with respect to the existence, and it is the source of every existence. 
When then you ask yourself: «How is an existence without a quiddity?», we cannot apply 
for you an example [taken] from yourself, and you cannot then understand the true nature 
of the existence without a quiddity. The true nature of the essence of the First, and His 
proper characteristic, [consist in the fact that] He is an existence without a quiddity addi-
tional with respect to the existence, and in the fact that His concrete existence and His 
quiddity are one. This [feature] has no matching in that which is other than Him, because 
that which is other than Him is either a substance or an accident, while He is neither a 
substance, nor an accident. 

 
[§241] 

 
This is not verified either in the angels, because they as well are substances whose existence 
is other than their quiddity. Existence without quiddity is only God Most High, and there-
fore no one knows God but God [Himself]. If then you asked: «But of what is knowledge, 
then, our knowledge of the fact that He is an existent without an additional quiddity and 
that His true nature is the pure existence, if it is not knowledge of Him?», we would answer 
that it is knowledge of the fact that He is an existent, which is a common thing. 

 
[§242] 

 
[D252] Your saying: «[His existence] is not other than the quiddity» is a clarification of the 
fact that He is not like you. As a matter of fact, it is knowledge of the negation of the simi-
larity, not of the true nature above the similarity – [just] like your knowledge that Zayd is 
neither a goldsmith nor a carpenter, since [this] is not knowledge of his technique, but it is 
rather knowledge of the negation of a thing from him. 
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Your knowledge about His will, His power and His wisdom is traced back [in] all [three 
cases] to His knowledge of Himself and of the things other than Him. Your knowledge of 
the fact that He is knowing of Himself is as it were knowledge of a summing-up concomitant 
among the concomitants of His essence, but not of the truth of His essence, because the 
truth of His essence is that He is the pure existence, without an additional quiddity. 

 
[§243] 

 
If then you asked: «How is the way to the knowledge of God Most High?», one would answer 
that you will know by demonstration that the knowledge of Him is impossible; that who is 
other than Him does not know Him; and that the fact that it is conceivable to know from 
Him His actions and His attributes, His outpouring existence and the negation of the similar 
from Him, and to understand an existence without quiddity is impossible for him who is 
not in himself an existent without quiddity, so that he can compare himself to Him. The 
existence without an additional quiddity does not belong but to Him, and then no one 
knows Him save Him. 

 
[§244] 

 
Because of this the Lord of men and demons said: «You are as You have praised Yourself, I 
do not enumerate a praise of You», and because of that the greatest companion said: «The 
weakness in the attainment of the perception is a perception». Yes, all men are weak as for 
His perception, but he who knows by means of the verified demonstration the impossibility 
of His perception, this is knowing and perceiving, namely perceiving at the utmost degree 
with which it is conceivable that man perceives. He who is weak and does not perceive that 
the weakness is necessary by virtue of the demonstration that we have mentioned, he is 
ignorant about that – and it is the totality of the creation with the exception of the friends 
of God, of the prophets and of the knowing [men] firmly rooted in the knowledge. 
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[§245] 
 

[IV] 
 

FOURTH TREATISE 
 
[D253] Since we have already apprised from the mention of the attributes of the First, the 
mention of His acts is necessitated, I mean the divisions of all the existents, since all that is 
other than Him is an act of His, until – when we will have apprised the divisions of the 
existents – we will mention in the fifth treatise the modality of their proceeding from Him, 
the modality of the ordering of the chain of the causes and the caused from Him, together 
with their multiplicity, and then their return, in the afterlife, to one cause, who is the causer 
of the causes. Said things are contained in this treatise in a premise [(A)] and three pillars 
[(B)]. 

[(B.1)] The first [pillar] is the speech on the bodies that are to be found in the concave 
of the sphere of the moon, on the modality of their being signs of the existence of the skies, 
and on their movements. 

[(B.2)] The second [pillar] is the speech on the skies and on the cause of their move-
ments. 

 [(B.3)] The third [pillar] is the speech on the souls and the intellects, to which one 
[also] refers [with the expressions] «spiritual celestial angels» and «cherubim». 

As for the premise [(A)], it has three subdivisions. 
 

[§246] 
 

[(A)] 
 

[(A.1)] The first [subdivision] is that the existing substances, in consideration of the being 
influenced and the influence, subdivide themselves on the basis of the possibility into three 
parts: [(A.1.i)] that which influences without being influenced, to which one refers with the 
technical term of «abstract intellects», which are substances that are neither divisible, nor 
composed; [D254] [(A.1.ii)] that which is influenced without influencing, namely the space-
occupying and divisible bodies; [(A.1.iii)] and that which influences while being influenced, 
that is influenced by the intellects, and influences the bodies; [these things] are called 
«souls», and they as well are not space-occupying and are not a body. 

[(A.1.i)] The noblest of the divisions is [constituted by] the intellects, which do not 
change and which do not need to acquire influence and perfection from anything other 
than them. Then, their perfection is present together with them, and there is nothing in 
them that is in potency. 

[(A.1.ii)] The vilest of them is [constituted by] the changeable and corruptible bodies. 
[(A.1.iii)] The middle ones are the souls, which are the medium between the intellects 

and the bodies. The souls depend on the intellects as for the influence, and they pour forth 
[in turn] an influence on the bodies. 

The intellect establishes these divisions by virtue of their possibility. As for their exist-
ence, it needs a demonstration. Certainly, the bodies are known to be existent by virtue of 
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the sense; as for the souls, the movements of the bodies are sign of them; and as for the 
intellects, the souls are signs of them, as it will be explained. 

 
[§247] 

 
[(A.2)] The second subdivision. The existents, in consideration of the defectiveness and the 
completeness, subdivide themselves into [(A.2.i)] that which – inasmuch as it does not need 
anything other than itself that helps it to acquire, from it, a description for itself, being ra-
ther everything possible for it – has got the existence as present, and it is called «perfect»; 
and [(A.2.ii)] that to which not all that is possible is present, and rather it is inevitable that 
it [tries to] obtain for it[self] what it has not [already] obtained, and this is called «defec-
tive», before the obtainment of the perfection for it. Moreover, the defective subdivides it-
self into [(A.2.ii.1)] that which does not need anything external to its essence in order to 
obtain that which is necessary that it obtains, and this is called «self-sufficient»; and [D255] 
[(A.2.ii.2)] that which needs [something external], and is called «absolute defective». 

As for the perfect [(A.2.i)], if it has already obtained what is necessary and is moreover 
in the state of making others obtain something from itself, is then called «above perfection» 
(A.2.i.1), because it is perfect in itself, and as if it was already superabundant for what is other 
than it. 
 

[§248] 
 

[(A.3)] The third subdivision is about the bodies in particular. It has already emerged that 
the bodies are the vilest of the divisions of the existents. It subdivides itself into [(A.3.i)] 
simple and [(A.3.ii)] composed, I mean according to a subdivision in the intellect by virtue 
of the possibility; but if it were also in the [actual] existence, likewise. 

We mean with [(A.3.i)] «simple» that which has one nature, like the air and the water, 
and with [(A.3.ii)] «composed» that which gathers two natures, like the clay is the com-
pound of the water and the dust. Sometimes one gets, by virtue of the composition, a utility 
which is not in the simples, like the utility of the ink, which is indeed not in the gallnuts and 
in the vitriol. However, the simple is the principle of the compound, and it is undoubtedly 
anterior to it in the existence, by rank and by time. 

[(A.3.i)] The simple also subdivides itself, according to an intellectual division, in 
[(A.3.i.1)] that from which the composition comes, and [(A.3.i.2)] that [from which a com-
position] does not come. With «that which is susceptible of the composition» [(A.3.i.1)], we 
mean that thanks to whose falling within the compound some utility is obtained, which was 
not in the simples. [(A.3.i.2)] That which does not compose itself is, [by contrast,] that 
whose perfection is found in its simplicity, since an addition to it due to the composition is 
not conceivable. 
 

[§249] 
 

[(B)] 
[(B.1)] 

 
[Now] then that these premises have been put in clear order, let us return to the first pillar 
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[(B.1)], which is the speech about that of which the inferior bodies are sign. 
We say, then, [D256] that the existence of the bodies under the concave of the sphere 

of the Moon is known through the direct testimony [of the senses], and that they are sus-
ceptible of the composition. Indeed, the clay is for instance composed of water and dust.  

[(B.1.1)] We say, then, that this witnessed composition is a sign of the existence of the 
rectilinear movement. The movement, with respect to its interval, is a sign of the establish-
ment of two delimited directions, different by nature. [(B.1.2)] The difference of the two di-
rections is [in turn] a sign of the existence of a body surrounding them, which is the sky.  

[(B.1.2)] The movement is [also] a sign, with respect to its origin, of the fact that it has 
got a cause, and [this] cause has [in turn] a cause, to the infinite. That is not possible unless 
by virtue of the movement of the sky according to a circular movement.  

[(B.1.3)] The movement, in the body, is also a sign of the natural inclination which is in 
it, of the moving nature, and of the time in which the movement [occurs].  

Let us mention, then, the way of these inductive signs and [their] concomitants. 
 

[§250] 
 

[(1)] The first concomitant of the composition is then the rectilinear movement, and its way 
is that the water has a domain, and the dust has a domain, each of which is natural, since 
all the bodies have necessarily a natural place, as it will be explained in the Physics. The 
composition, then, does not result but for the movement of one of them to the domain of 
the other, since if each one was inseparable from its domain, they would remain adjacent, 
not composed. This, then, is manifest. Therefore, the intellect concludes – before the spec-
ulation about the existence – that, if there were in the existence a composition of two sim-
ples, it would not be possible but by virtue of a rectilinear movement. If there were a move-
ment, it could not be but from a direction, and toward a direction. There is need, then, of 
two directions, which is manifest. It is inevitable that they are delimited and different by 
nature. As for their difference by nature and by species, it only follows inasmuch as the 
movement is either natural [D257] or violent, as it will be explained. 

The natural [movement], then, is like that of the stone downwards, and this necessi-
tates that the domain that [the stone] leaves is different than that which it researches. In-
deed, if [the two domains] were homogeneous, it would be impossible for it to flee from 
one of the two and to research the other. Because of this, the stone does not move naturally 
on the surface of the earth, since the element of the earth is homogeneous to its true nature. 
There will be necessarily need, then, [of the fact] that the fled direction is different than the 
intended direction. If [rather the movement] is violent, like the movement of the stone up-
wards – the notion of «violent» is according to the contrariety of the nature –, then it would 
be necessary that there was in it a natural inclination to a direction as opposed to [another] 
direction, in order for a violence to be conceived. Every violence, indeed, is the consequence 
of the nature. 

It has already been clarified that the natural inclination to a direction as opposed to 
another necessitates the difference of the two directions. As for their being delimited, its 
meaning is that it is necessary that the downward direction, for instance, has a purpose 
having reached which it halts. Its halting [place] is then its limit and its end. The same 
[holds for] the upward direction. That is because of three signs. 
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[§251] 
 

[(i)] The first one of them is that the direction only is in a dimension which can be undoubt-
edly pointed at with the hand, with a sensible pointing, since it is not conceivable that the 
movement of the body regards the intellectual thing of which there is no pointing. We have 
already mentioned the fact that an infinite dimension is impossible, be it presupposed in 
the void or in the plenum. 

[(ii)] The second one is that what is understood by «direction» requires a specified 
limit. Indeed, when you say: «It is necessary to point at the direction of the tree» – or the 
mountain, or the east, or the west –, [D258] then it is necessary that the tree whose direction 
is the [pointed] direction can be pointed at. At all that at which a path does not terminate, 
there is no pointing; and that at which there is no pointing has no direction. Certainly, the 
tree is one single purpose for the direction of the tree. If then the distance between you and 
the tree is presupposed [to be] infinite, you cannot conceive the pointing at it. Likewise, 
when you say: «The downward direction», it is required that the «down» has a limit, a pur-
pose and a meaning at which it terminates – that is, the lowest of the low [things] –, and 
likewise for the «up». Otherwise, indeed, if it extended to the infinite, it would not be pos-
sible to point at it at all. 

[(iii)] The third one is that you understand intellectually that some of the things which 
are located in the downward direction are lower than others. Then, if the low did not have 
a specified purpose and a limit that one [can] point at – so that what is closer [to this] is 
lower, and what is farther from it is higher –, something’s being «lower» would have no 
meaning, but it would rather be necessary that that direction were homogeneous [to all 
others], so that there would not be lower and higher in it.  

Therefore, it is inevitable that there are two different, delimited directions for every 
rectilinear movement. The direction is distant, or is not distant, only in a body, as it will be 
explained concerning the impossibility of the void. It is inevitable, therefore, [that there is] 
a delimited body, which delimits the directions, in order for you to conceive the movement. 

 
[§252] 

 
[(2)] The second allegation, concomitant of the first, is that it is inevitable that the body 
that gives the limit to the directions surrounds the body whose movement is rectilinear, 
[this being] the surrounding of the sky for what is within it. As a matter of fact, the differ-
ence of the two directions by species and by nature is not conceivable unless by virtue of a 
surrounding body, in order for [its] centre to be the utmost degree of the distance, and the 
surrounding [surface] the utmost degree of the closeness, and between the closeness and 
the distance the utmost degree of the difference in species and nature. 

[D259] The demonstration of it is that the difference of the direction is by necessity 
either [(i)] in the void, [(ii)] or in the plenum. [(i)] It is absurd that it is in the void, for the 
impossibility of the void; because [even] if the void were presupposed, it would be homo-
geneous. Then, there is no [part] of [the void] which is differentiated with respect to any 
[other], so that it [may] specify, for a body [assumed to exist] in it, a direction as opposed 
to [another] direction. 
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[§253] 
 

[(ii)] If [rather] it is in a plenum, I mean in a body, one of the two [holds true]: [(ii.1)] either 
the difference of the direction falls within the body, [(ii.2)] or it is external with respect to 
it. 

[(ii.1)] If then it fell within the body – in [a thing] falling within a body there would be 
no difference but by virtue of the centre and the surrounding [surface]. [(ii.1.a)] Indeed, if 
the body was hollow, the surrounding [surface] would be at the utmost degree of the close-
ness to it, and the centre at the utmost degree of the distance. [(ii.1.b)] If [rather] the differ-
ence of the direction were presupposed from the surrounding [surface] to the surrounding 
[surface], so that it does not pass by the centre, [thus] being the line that cuts the circle in 
two different parts, so that one says: «One of the two points is different than the other» – it 
would be impossible. Indeed, between the two [points on the surrounding surface] there is 
no [other difference] but the difference by number, and otherwise they are homogeneous 
by the nature, since every one of the two has a closeness with respect to the homogeneous 
surrounding [surface]. [(ii.1.c)] If [then] a diametre passing by the centre were presupposed, 
surmising the difference of the two directions upon two points of the diametre would [also] 
be impossible, since every one would be close with respect to the homogeneous surround-
ing [surface]. 

There is no difference in [the body], then, unless by virtue of the centre and the sur-
rounding [surface] [(ii.1.a)]. Indeed, if the centre overstepped, it would fall from the [utmost 
degree of the] distance in the closeness. The centre, then, is the limit of the distance, and 
the circumference is the limit of the closeness. 

 
[§254] 

 
[(ii.2)] If the difference of the direction were presupposed as external with respect to the 
body, this is [also] impossible, because one of the two [holds true]: [(ii.2.1)] either one body 
is presupposed as the centre, and the directions are presupposed around it; [(ii.2.2)] or two 
bodies are presupposed.  

[D260] [(ii.2.1)] If then it were one body, the closeness to it would be specified, while 
the direction of the distance would not be delimited, because the domains around it are 
homogeneous [things], no part of which distinguishes itself from [another] part but for the 
number. The distance from it, then, does not have a delimited limit; but we have already 
clarified that it is inevitable that the direction has got the limit. The distance alone is not 
specified, because it is conceivable that on the [same] centre there are located distinct cir-
cles as for the distance, to the infinite. The centre, then, does not specify the surrounding 
[surface], while the surrounding [surface] specifies by necessity one centre. 

[(ii.2.2)] If two bodies were presupposed, and it were said that the closeness of one of 
the two is different than [the closeness of] the other, this would [also] be impossible, be-
cause the question of the individualization of each one of the two bodies by virtue of the 
spot that is peculiar to it is [still] subsisting. Indeed, until the direction has not been found 
in the first place, the inclination of this body will not be found [either], according to the fact 
that, [(ii.2.2.a)] if the two bodies are homogeneous, the closeness to one of the two does not 
differ by nature from the closeness to the other. [(ii.2.2.b)] If [rather] the two [bodies] differ, 
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their difference does not necessitate the specification of the two directions and their delim-
itation by means of the two, but rather the question about the individualization of each 
body by virtue of the domain by which it is individualized  remains, that is: «Why is it indi-
vidualized by means of it and why is a domain distinguished from the other by virtue of the 
closeness and the distance from another thing, since the void is homogeneous?». 

 
[§255] 

 
For [this reason], if that is presupposed, [and] then (i) the exchange of the two domains is 
surmised on the basis of the two bodies – so that each one is transferred in the place of the 
other –, that would not require the ceasing of the difference of the two directions. Having 
already exchanged the two directions, if the non-existence of one of the two were surmised, 
what was estimated about the difference of the two directions would remain, whenever the 
remaining of the distance were surmised together with one of the two directions, even 
though the body was suppressed. (ii) And if the composition of the two bodies were sur-
mised, the difference of the two bodies would be suppressed, but the difference of the two 
directions would remain. It is apparent, then, that the difference of the two bodies is not 
the cause of the difference of the two directions, and that that is not conceived [D261] but 
by virtue of a surrounding body, which delimits the two directions by means of the circum-
ference and the centre. 

It is impossible that that circumference receives a rectilinear movement, because it 
would need the difference of the two directions and [thus] of another body that surrounds 
it, so that the directions are delimited by means of it. That which delimits the direction can 
do without the direction. Thus, there is not a rectilinear movement in it, and it is incumbent 
upon it that it does not receive the tearing, since the meaning of «tearing» is the going of 
the parts in length and breadth rectilinearly. [The tearing] is then by necessity a rectilinear 
movement, but from the necessity of the rectilinear movement the difference of the two 
directions [is required], and from the necessity of it another surrounding [body] that de-
limits the two directions [is required], as it was said before. 

 
[§256] 

 
[(3)] The third allegation is that the time undoubtedly follows from the movement, because 
every movement [occurs] in a time, and the time is the measure of the movement. If then 
there was not a movement, there would not be either a time in the existence, and if the soul 
did not sense the movement, she would not either sense the time, just like it happened in 
the case of the Companions of the cave and of everyone sleeping from a morning to the 
morning of the next day. Indeed, [that person] does not sense the elapsing of a time, unless 
[by] the fact that he senses in his soul a change, which he knows, by habit, that is not but in 
time. 

The one who wakes up, when he senses a darkness or a brightness, or the ceasing of 
the shifting from west to east of a shadow, knows the time of [his] sleep, whenever he knows 
– due to the habit of these matters – the measures of the time.  
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[§257] 
 

It is inevitable to point at the verification of the time, and although that would be more 
appropriate in the Physics, yet we say [that] there is no doubt that between the beginning 
of a movement and its interruption there is the possibility to measure another movement, 
which passes through a specified interval at a specified quickness, or a specified slowness, 
so that the like of that movement passes through the like of that interval, and it is neither 
possible that is greater than it, nor lesser. It is possible to pass through a greater interval 
with a quicker movement that begins together with it, while if it is slower, [D262] the inter-
val is lesser. If it begins together with it and it is equivalent to it in the quickness, it will not 
fall behind it at the half of the interval; and between the beginning of this movement [up] 
to the half and its interruption [there], there is a possibility that is the half of that which is 
between the two ends of the complete movement. Likewise, it is possible to presuppose for 
this possibility a fourth or a sixth [part], and these delimitations do not return but to a 
measure. The definition of «measure» is other than the definition of «movement»; then the 
measure is not the movement, I mean its essence, but rather it is in the movement and an 
attribute for it.  

Every movement, then, has got a measure, according to two respects. The first one is 
[the measure] qua interval, as when one says: «He walks for a parasang». The second one is 
[the measure] qua the possibility that we have mentioned, which is called «time», as when 
one says: «He walks for an hour». 

 
[§258] 

 
Then, this measured possibility is the time, which is the measure of the movement as for its 
subdivision, in its extension, into the anterior and the posterior.  

(a) Indeed, it is impossible that it is the measure of the moving body, since sometimes 
the movement of the elephant and of the chinch are equivalent to each other in the time, 
although it is impossible that the measure of the [traversed] interval is one [in the two 
cases]. Indeed, sometimes that which passes through a parasang and that which passes 
through two parasangs are equivalent to each other in the time.  

(b) It is impossible, [moreover,] that this gets back to the quickness and the slowness, 
since the two movements concordant in the quickness sometimes differ in this possibility. 
As a matter of fact, the movement from the [sun]rise to the sunset is equivalent to the move-
ment from the dawn to the noon – I mean that it is equivalent to the half of itself in the 
quickness, while it is not equivalent to it in the time. 

Therefore, that is not but the measure of the movement in its extension, since it is a 
greater movement, as for extension, than [another] movement. Then, the abundance of the 
[traversed] extension is the abundance of the time, and its paucity, paucity of it. The root 
of the extension is the root of the duration and of the time, since «time» is an expression 
which refers to the duration of the movement, namely to the extension of the movement. 
It is not possible that the time is other than the duration of the local movement, because it 
is an expression which refers to a thing which subdivides itself into anterior [D263] and 
posterior. The anterior does not remain at all together with the posterior. It is indeed bound 
by necessity with that which is according to the elapsing and the dwindling, so that two 
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parts of it [cannot] be gathered. There is no anterior by itself but the movement. That which 
is simultaneous with the anterior is said to be anterior, and that which is simultaneous to 
the posterior is said to be posterior. 

 
[§259] 

 
When it has been made apparent that [the time] is the measure of the movement, and that 
circumstances require that the movements have a standard which measures them, it is nec-
essary that the standard is known and learned, so that what is other than it [can] be meas-
ured by means of it, like the cubit by means of which the measures of the garments are 
taken. 

Likewise, the daily movement of the [heavenly] sphere is the quickest of the move-
ments, and the most apparent of them for the creation, since the Sun is the most apparent 
of the sensible [things], and it is rather by means of it that the rest of the sensible [things] 
are sensed. That, then, takes [the role of] standard by means of which the movements are 
measured. 

The movement of the sphere has in itself a measure and it measures the other things. 
Likewise, the cubit has measure in itself and it measures the other things. «Time», then, is 
an expression referring to the measure of the movement of the celestial sphere, with regard 
to its subdivision in anterior and posterior, [such that] the anterior of it does not remain 
together with the posterior. 

 
[§260] 

 
[(4)] The fourth allegation is the fact that, from the [(a)] movement of these bodies suscep-
tible of the composition, there follows that there is undoubtedly [(b)] an inclination toward 
a [certain] direction in them, and that in them there is [also] [(c)] a nature which is neces-
sitating for the inclination. 

[(a)] Movement, [(b)] inclination and [(c)] nature are three heteronymous matters. 
Indeed, when you have filled a skin with air and you have left it underwater, [this] rises to 
the domain of the air. In the condition of [this] rising the movement, the inclination and 
the nature are [to be found]. If you held it forcedly underwater, there would not be any [(a)] 
movement, but you would feel its inclination and its struggle against your hand, and its 
leaning against you in the research of its direction. This is what is intended with «inclina-
tion» [(b)]. [D264] If [rather] it were above the water, there would be neither movement 
nor inclination, and yet there would [still] be in it the [(c)] nature that necessitates in it the 
inclination to its domain, whenever it is separated from its domain. 
 

[§261] 
 

The intent is that we clarify that every composed body is susceptible of the movement, and 
every [body which is] susceptible of the movement has undoubtedly and necessarily got an 
inclination. The demonstration of it in these composite [bodies] is apparent, because they 
are not composite but by virtue of a movement. If, then, in the moving [body] there was, by 
nature, an inclination to the direction to which the movement [is addressed], even if its 



Metaphysics | Treatise IV 

 415 

nature were removed [from it], it would move. If it did not move to it, even if its nature were 
removed, then there would be no inclination in it. And if there were not in it an inclination 
to it, it would incline to the domain in which it [already] is. 

If it were presupposed at the distance, in a [certain] domain, a body that does not have 
any inclination to that domain, nor to any other, this would be impossible. Indeed, from 
this it would follow that there is a movement without time, which is impossible; then, that 
which leads to [this conclusion] is [also] impossible. 

 
[§262] 

 
[(a)] If someone [objected] by saying: «We do not surrender to the fact that the movement 
without time follows from it», we would answer that there is no doubt that, when the body 
has for instance a downward inclination and we move it upwards, that inclination resists to 
the inclination of the forced setting into motion, and that necessitates a slowness in the 
movement, such that the greater is the inclination, the stronger would be the resistance and 
the slower the movement, while the lesser is the inclination, the quicker would be the 
movement. The variation of the movement in quickness and slowness is then relative to the 
variation of the inclination. 

We say, then, that if we presupposed a body within which there is no inclination and 
we made it move, for instance, for ten cubits, there is no doubt that [this movement] would 
[happen] in a [certain] time – let us call it an hour. [D265] If, [by contrast,] we presupposed 
a body in which there is an inclination and made it move, its movement would undoubtedly 
be slower [than the first]. Let us surmise then for instance that it [happens] in ten hours. 
We say, then, that it is possible to surmise a body in which there is a tenth of that inclination. 
It follows, then, that [this body] moves in an hour, because the relation of the time of the 
movement with the time of the movement is the relation of the inclination to the inclina-
tion. Then, the movement of the body in which there is a tenth of that inclination will be 
equivalent to the movement of the body in which there is no inclination, which is impossi-
ble. Rather, just like it is impossible that two [movements] differ in the measure of the in-
clination and are [yet] equivalent in the time of the movement, it is [also] impossible that 
two [movements] differ in the root of the existence and the non-existence of the inclination, 
and [yet] are equivalent in the measure of the movement – rather, [the latter is impossible] 
a fortiori. 

This, then, is a decisive demonstration of the fact that in every body there is inevitably 
a natural inclination, either to the direction to which [the body] moves, or to a different 
one, however it be. 

 
[§263] 

 
[(b)] If someone [objected] by saying: «On the basis of what, then, do you answer to him 
who challenges the second premise, namely that a movement not in time is impossible?», 
one [should] answer: «If the movement is presupposed [to be] not in time, then one of the 
two [holds true]: [(i)] either it is in a distance, [(ii)] or it is not in a distance. [(ii)] If then it 
is not in a distance, it is not a movement. [(i)] If it is in a distance and in an interval, we 
have already mentioned the fact that all the distances are divisible and that an atom is not 
conceivable, nor is conceivable an individual distance or an indivisible interval. It is not 
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possible, then, to conceive an indivisible time, because the time is the measure of the move-
ment.  

The necessity of every movement is that it subdivides itself by means of the subdivision 
of the interval of the movement. [D266] The part which is in the first [section] of the inter-
val, then, is before the part which [comes] after in it. This is the meaning of the thing’s being 
in time. In sum, how [can] the movement of something be in ten cubits without its being 
anterior in the first section with respect to the second section? But when the anteriority and 
the posteriority result, the time already results.  

When a movement is presupposed in an indivisible distance, this is impossible, be-
cause it has been established that every distance is divisible. Then, the distance, the body, 
the movement and the time, these four things, are by necessity divisible, and it is not con-
ceivable that there is in them an atom, as it was said before. 

 
[§264] 

 
[(5)] The fifth allegation is that these compounds do not move by nature but with a recti-
linear movement, because it is inevitable that every body has a natural place. Indeed, if it is 
left in its domain, which was presupposed for it, and its nature settles down in it, this [place] 
is natural for it; while its inclination would [tend] to it if it were separated from it for an-
other spot. The researched spot is then natural for it, and its natural inclination [tends] to 
its natural spot. In the separation, then, the movement toward it occurs, while the rest [oc-
curs] in [the body] in the occasion of its attaining [its natural spot]. When there is its incli-
nation to it, it would not move to it but by the shortest of the roads, since, if it deviated from 
the shortest of the roads to it, it would incline away from it, not to it.  

When it has been established that there is no direction but the middle and the sur-
rounding [surface], the natural movement subdivides itself, for these bodies that the sur-
face surrounds, in two rectilinear movements: [D267] the first one of them from the sur-
rounding [surface] to the middle, and the other from the middle to the surrounding [sur-
face]. 

 
[§265] 

 
[(6)] The sixth allegation is that the movement, with regard to its origin – I mean the move-
ment of these compounds – is a sign of the fact that they have a cause, and their cause has 
[in turn] a cause, to the infinite. That is not possible but by virtue of the circular celestial 
movement. Every originated movement, then, is a sign of a perpetual movement which has 
no end. Indeed, if that were not presupposed, the origin of the originated would not be con-
ceivable. When then the originated are being, it is inevitable that there is [also] a perpetual 
movement which has no end. 

The demonstration of it is that the origin of the originated without a cause is impossi-
ble. If its cause were existent from before and did not originate [anything], it would not 
originate only because of the cause’s need of a further circumstance and condition by which 
it gets predisposed to bringing into existence [its effect]. Therefore, the cause does not orig-
inate until that circumstance has not been originated for a cause; but [then] the question 
about that circumstance necessarily follows, that is, [the question] why it originates now, 
while it had not originated before. [This further circumstance] needs, then, the cause, and 
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likewise it chains up [for every successive cause], so that that which is originated needs, by 
necessity, causes that have no end.  

[As for] those reasons and causes, one of the two [holds true]: either [(a)] they are 
simultaneously existent according to an interrelation, or [(b)] [they are] according to a suc-
cession. [(a)] But the simultaneous existence of causes without an end is impossible, and 
we have already suppressed it. [(b)] It does not remain, then, [anything] but the continuous 
sequence, which is not but by virtue of a perpetual movement, every part of which is as if it 
had an origin. The complex of them is an uninterrupted [sequence] which does not have 
an origin, so that its parts are cause for what is after them, and in the same way every part. 
If the interruption of this movement in a [certain] circumstance was presupposed, the 
origin of an originated after it would be impossible: indeed, if it did not originate in that 
moment, it will not originate after it. [D268] It needs then an originated, and that originated 
also needs something similar to itself, so that the origin is not conceivable. Whenever a per-
petual movement has been posited, the question is interrupted. 

 
[§266] 

 
The example of it is that one says: «Why did this seed in the earth receive the vegetative 
soul now, while it had not received it before, as it was buried in the earth?». It will be an-
swered, then: «For the excess of the coldness in winter, and the non-existence of the bal-
ance before». One will then ask: «And why did the balance originate now?», [to which] it 
will be answered: «For the origin of the heat of the air». One will then ask: «And why did 
the heat of the air originate now?», [to which] it will be replied: «For the rising of the sun 
and its closeness to the middle of the sky, because of its entrance in the constellation of the 
Aries». One will then ask [again]: «Why did it enter now in the constellation of the Aries?», 
[to which] it will be answered: «Because its nature is the movement, and it disjoined itself 
only now from the other [constellation, that] of Pisces. Its entrance in the Aries does not 
happen unless by virtue of its separation from the Pisces. After its attainment of it, its sepa-
ration from the Pisces is cause for its entrance in the Aries, while its being moving by nature, 
together with its attainment of the Pisces, is the cause of its disjunction from it. The cause 
of its attainment of the Pisces is the disjunction from what is before it, and in the same way 
it goes to the infinite». 

Ultimately, then, the originated are undoubtedly traced back – beyond the chaining 
up of their earthily causes – to the celestial movement, and it is not possible that things are 
but in this way. 

[§267] 
 

The movement of the sky, then, [D269] is a cause for the origin of the things under two 
respects. 

[(i)] The first one of them is that the cause [of the origin of the considered thing] is 
with it, like the brightness which is with the Sun rotates with it, and then originates in every 
part of the earth a thing after another. It originates the day in every region, bit by bit, and 
because of it the vision and the ceasing of darkness are originated. Because of the vision, 
the spreading of the people according to their goals is originated, and because of the spread-
ing the [various] sorts of the movements [take origin], and from those movements [many] 
originated [things], which are not concealed, are [in their turn] originated. 
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[(ii)] The other [way] is the fact that the circular movement is a cause for the attain-
ment of the predisposition to the causes, and yet the caused are delayed by virtue of the 
privation of the conditions, just like the sun necessitates a [certain] heat in the ground, be-
cause of which it is predisposed to the influence on the seeds, if it has been sown in it. And 
yet [this] is delayed for the non-existence of the seeds, while the seeds are delayed for the 
non-existence of the will of the mover of the seeds, whose will rests on [yet] another cause. 
When then the dissemination of the seeds has been made possible, now the heat operates, 
while before this it did not influence because of the lack of the receptacle. The being delayed 
of the originated is due to something similar to that. 

In the same way one can conceive the origin of [all] things. 
 

[§268] 
 

It already appeared manifestly that the composition in the clay of the water and the dust, 
for instance, is a sign of the movement, while the movement is a sign of the necessary dif-
ferentiation of the two directions, and the differentiation of the two directions is [in turn] 
not possible but by virtue of a surrounding body, which is the sky; and [it appeared] that it 
is inevitable that it moves perpetually, so that the origin of the originated is conceivable. 
Therefore, these signs are consistent with [what is] sensed, but [the force of the argument] 
gets to such a degree that when the blind, who does not directly witness the sky, carefully 
considers it, as soon as he speculates with his intellect about the lowest movement, he 
knows that it is inevitable that a perpetually rotating sky [also] exists, in order for the move-
ment to be conceivable, while, otherwise, the creation of the movement in spite of that 
would be impossible; [D270] but the impossible is not in the possibility, then it has no ex-
istence at all. 

Now, since we have already clarified the movement of the sky with the present demon-
stration – which is the inductive sign of it through the conclusion –, let us mention, then, 
the cause of its movement, and why it moves. Let us mention [also] its judgments. 
 

[§269] 
 

[(B.2)] 
 

SPEECH ON THE CELESTIAL BODIES 
 
 [D271] The allegations about them are: [(B.2.1)=(1)] that they are moved by a soul by means 
of the will; [(B.2.2)=(2)] that they have an [always] renewed formal conception of the par-
ticulars; [(B.2.3)=(3)] that they have a goal in the movement; [(B.3.1)=(4)] that their goal is 
not the solicitude for the inferior [things], but their goal is [rather] the desire of imitation 
of a noble substance, nobler than them, between which and the bodies there is no attach-
ment – that [substance] is called «abstract intellect» in the language of the group [of the 
philosophers], and «angel close [to God]» in the tongue of the Revelation –; [(B.3.2)=(5)] 
that the intellects are manifold; [(B.3.3)=(6)] that the bodies of the skies are of different na-
tures; [(B.3.4)=(7)] and that one of them is not cause for the existence of others. 
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[§270] 
 

[(B.2.1)=(1)] The first allegation is that they are moving by virtue of the will. As for the 
fact that they are moving, it is directly witnessed, and we have also already signaled it in-
ductively. Adding [something], we will then say that this surrounding body, when it is pre-
supposed as resting, has an individualized position, so that a specified half of it, for instance, 
will be over us now. Now, it would not be impossible if this, which is over us now, were 
surmised to be under us, because all the parts of the revolution, in the relation to all the 
[other] parts of it, are one. Thus, it is impossible that a part of the revolution is specified 
with respect to an[other] part, since if the upward direction were specified for one of them, 
that [D272] part would then be different than that for which the downward [direction] was 
specified, and then it would be a compound. But the compound is only gathered by virtue 
of the movement of the simple [elements] rectilinearly, and the impossibility of their being 
receptive of the rectilinear movement has already been clarified. In the simple, none of the 
parts of the circle is distinguished from another. 

Therefore, they are receptive of the movement, and we have already mentioned that it 
is inevitable that in the nature of everything that is receptive of the movement there is an 
inclination. It is not permitted, however, that that is an inclination to the rectilinear move-
ment. Indeed, it does not receive the rectilinear movement, since it would need another 
body which delimits for it the directions. Its inclination, then, [tends] to the turnover of the 
parts of the circle over it, and that [happens] by virtue of the rotation around the middle. 
Therefore, it is necessary that in its nature there is an inclination to the movement around 
the middle, since no [part] of the revolution is worthier than another to be with some parts.  

 
[§271] 

 
It is impossible that the like of this movement is by virtue of a pure nature, devoid of the 
will, because the natural movement is a flight from a position in the search for another po-
sition. When then it has attained that natural position, it settles down in it, and it is impos-
sible that it returns by nature to that from which it separated itself, because had it been 
suitable for it, why would it have separated itself from it? And if it were [rather] incompat-
ible to it, why would it return to it? 

Rather, the sky comes back to any position from which it separated itself by virtue of 
the movement: it goes away [and] comes back perpetually. That, then, is not by the nature, 
but rather by virtue of the will and the choice. The will is not but with a conception. We call 
«soul» all that which has conception and will, since the body does not have will and con-
ception by virtue of its abstract being a body, but by virtue of a proper nature and an indi-
vidualized form, with which one refers with the expression «soul». Therefore, the move-
ment of the sky by virtue of the will is a psychic movement. 

 
[§272] 

 
[(B.2.2)=(2)] The second allegation is that it is not permitted that the mover of the sky is a 
pure intellectual thing, which does not receive change, just as it is not permitted that it is a 
pure nature. 

«Intellectual» is an expression referring to the stable substance which does not receive 
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change, while «psychic» is an expression referring to that which receives change. Thus, we 
say that, from [that which is] stable in one condition, it does not proceed but [another] 
stable [thing] in one condition. Thus, it is permitted [D273] for instance that the rest of the 
earth [depends] on a stable cause of it, because it persists in one condition.  

As for the positions of the sky, they [rather] persist in the turnover, so that it is impos-
sible that what necessitates [them] is what is stable [and] not changing. Indeed, what ne-
cessitates the movement from A to B does not necessitate [also] the movement from B to A 
if it remains in that condition, because this [second] movement is other than the first. If 
then the cause remains in its condition, nothing other follows from it than that which fol-
lowed initially. Therefore, it is inevitable that its requirement of the movement from a sec-
ond limit to a third limit is by virtue of a cause that overtakes it, just like the thing whose 
setting into motion differs because of the difference of its quality – indeed, when it cools 
down it moves in another way, whose setting into motion differs in the state of heat. 

 
[§273] 

 
Therefore, upon the change of that which necessitates, the change of that which is necessi-
tated is inevitable. If then that which necessitates is the will, the change of the wills, and 
their renewal, is inevitable. Therefore, it is inevitable that there is a renewal of the particular 
wills, because the universal will does not necessitate a particular movement. Indeed, your 
will about the pilgrimage does not necessitate the movement of your foot in stepping to a 
specified direction until a particular will concerning the stepping to the spot to which you 
step has not renewed itself in you. Then, by virtue of that step, a conception about that 
which is after that step is originated in you, and a particular will about the second step is 
provoked. The particular wills are only provoked from the universal will, which requires the 
persistence of the movement up to the attainment of the Kaʿba. 
 

[§274] 
 

The originated then is a movement, a conception and a will. The movement is originated 
by virtue of the will; the will is originated by virtue of the particular conception together 
with the universal will, and the particular conception [D274] together with the universal 
will is originated by virtue of the movement. 

The example of it is he who walks with a lamp in the darkness, the lamp not making 
visible for him but, for instance, the measure of a step in front of him. He conceives then 
one step, having with himself the lamp. From the conception and the universal will for the 
movement, then, a particular will for that specific step is provoked in him. [That] specific 
step then results, which is necessitated by the will, which is [in turn] necessitated by the 
conception. That step, then, becomes cause for the conception of the other step, so that the 
[second] step is conceived and results. From the step, then, the conception of another orig-
inates, and from the conception the will of another step, and from the will [still] another 
step, and likewise in perpetual. It is not possible that there is a particular movement, but in 
this way. It is in this way, then, that it is possible for the movement of the sky to be. Now, all 
that which changes by virtue of the change of the wills and the conceptions is called «soul», 
not «intellect». 
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[§275] 
 

[(B.2.3)=(3)] The third allegation is that they do not move for a solicitude to the inferior 
world, and that the business of the inferior [world] does not affect them, their goal being 
rather the business of what is loftier and nobler than them. 

The demonstration of it is that every voluntary movement is either [(i)] bodily [and] 
sensible, or [(ii)] intellectual. [(i)] Sensible is the movement [which happens] by virtue of 
the [(i.a)] longing and the [(i.b)] anger, but [(i.a)] it is impossible that the movement of the 
sky is for a longing, because «longing» is an expression referring to the research of that 
which is a cause for the persistence of the continuation. However, that which is not afraid 
of the imperfection and the destruction concerning itself, it is impossible that it has a long-
ing, and [(i.b)] it is [also] impossible that it has anger, because [this] is an expression refer-
ring to the faculty of repelling the harming, incompatible [thing] that necessitates destruc-
tion and imperfection. [(i.a)] The longing then is for the research of the suitable, [D275] 
while [(i.b)] the anger is for the repelling of the incompatible. It is impossible that the de-
struction and the imperfection over[come] the sphere. Hence, it is not possible that its goal 
[in its movement] is of this kind [(i)], and it is then inevitable that it is intellectual [(ii)]. 

 
[§276] 

 
The demonstration of the impossibility of the destruction and the imperfection about it is 
that, should that be, then one of the two would [hold]: [(a)] either it would be due to the 
ceasing of an accident of it – which is the conjunction with the breaking and the tearing, 
[(b)] or to the ceasing of its form and its nature, [(c)] or to its radical non-existence as for 
its form and its matter. 

[(a)] It is absurd that it has a tearing and a breaking, since the meaning of that is the 
ceasing of the parts, in length and breadth, in rectilinear directions – it is indeed the notion 
of «scattering», I mean that it is by its necessity so. It has already been clarified, [however,] 
that they do not receive the rectilinear movement. 

[(b)] It is [also] absurd that the suppression of its form from its matter [should] occur, 
because the matter would inevitably [(b.i)] either remain devoid of the form, which is im-
possible, [(b.ii)] or it would garb itself in another form, so that that will be a generation and 
a corruption, which is [also] impossible, because the generation and the corruption are by 
necessity the reception of the rectilinear movement. Indeed, [under this hypothesis] it 
would only receive a form which differs from the first form that it had by nature, so that it 
would demand a place other than its [previous natural] place, and it would then move to 
that [second] place with a rectilinear movement – like it is not conceivable that the matter 
of the air, when it is devoided of the aerial form and garbs itself in the form of waterness, 
[does that] unless by virtue of the fact that it moves toward the domain of the water with a 
rectilinear movement. 

[(c)] As for its radical non-existence, namely the non-existence of its matter, this is 
impossible because the non-existence after the existence of all that which does not have 
matter is impossible, just as its existence after the non-existence is impossible. Indeed, it 
has already been established before that every originated has matter, since the possibility 
of its origin is before its origin – which is a stable description –, and then it is inevitable that 
it has a receptacle. [D276] Because of that, nothing is non-existent but from matter, so that 
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the possibility of its existence remains in its matter after its non-existence. It is not made 
non-existent of a non-existence [such that,] after it, its existence is impossible. It is impos-
sible that the existent is transmuted into an impossible. When then it remains possible, the 
possibility, which is a relative description, requires a substance in which to subsist. 

When then the impossibility of the change concerning them has been established by 
means of this [argument], their movement will not be for a longing, nor for an anger. Thus, 
it does not remain but an intellectual goal. 

 
[§277] 

 
It is impossible that their goal is the solicitude for these corruptible beings, so that the goal 
of their existence and of their movement are these inferior [things], because that which is 
wanted for a thing is undoubtedly viler than that thing. This would then lead to the fact that 
the superior [things] are viler than the inferior, despite the fact that the superior [things] 
are eternal, not susceptible of destruction and change, while these inferior [things] are im-
perfect and changeable, and they are in potency. 

The complex of the earth, with that which is in it, is an insignificant part with respect 
to the body of the sun, since it is one hundred and some sixty times as [big as] the earth. 
The body of the sun has [in turn] no proportion to its sphere – how then [would it have 
proportion] to the furthermost sphere? And how, then, will the goal of the like of this body 
be these vile matters? How will the goal of that eternal and perpetual movement be these 
vile matters? And how will these not be vile in relation to them, since the noblest of the 
inferior [things] is the animal, and the noblest [animal] is the man, and yet the most [part] 
of [humanity] is imperfect, and [even] he who is perfect within it never achieves the com-
pleteness of the perfection, since he is not disconnected from the differentiation of the 
states. Then [man] is always imperfect, namely [D277] he is deprived of the thing that he 
could have, such that if it resulted in him, he would be more complete for it.  

The superior bodies, [by contrast,] are perfect and they are in actuality, nothing in 
them being in potency except that which is traced back to the vilest of their goals, which is 
the position, as it will be explained. The noble [things] do not tend at all to the viler for the 
sake of the viler in itself. 

 
[§278] 

 
If someone [objected] by saying: «If that which is wanted for something else is viler than 
that something, then [(a)] the shepherd is viler than the sheep, [(b)] the teacher is viler 
than the disciple, and [(c)] the prophet [viler] than the community. Indeed, the shepherd 
is not wanted but for the sheep, nor [is] the teacher [wanted] but for the disciple, nor the 
prophet but for conducting  his community», one [should] answer: «[(a)] As for the shep-
herd, he is viler than the sheep inasmuch as he is a shepherd, and only nobler inasmuch as 
he is a man. Humanity [indeed] is not researched for the sake of sheep care alone. Then, if 
one did not consider of him but the description of his being shepherd, by virtue of this con-
sideration he would be by necessity viler than the sheep, like the sheepdog for the sheep. 
Indeed, it is by necessity viler than the sheep, if it has no descriptive feature save its being a 
shepherd; but if hunting [for instance] were [also] feasible for it, by virtue of that respect it 
would need to be [considered] nobler. As for it, inasmuch as it only is a watching dog for 
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the sheep, it will be by necessity viler than them, because that which is wanted for the sake 
of something else comes after this something. How then could it not be viler than them? 

 [(b-c)] [This] is [also] the answer [to the objection about] the teacher and the prophet, 
since the nobility of the prophet, inasmuch as he is perfect in himself, is by virtue of attrib-
utes thanks to which he is noble, even if he were not engaged in the betterment of the man-
kind. If [however] one did not consider of him but the description of the betterment, it 
would follow that the [thing] whose improvement is researched is nobler than what is em-
ployed in the betterment. 

 
[§279] 

 
If then [someone objected] by asking: «Which unlikelihood [would] there be in the fact 
that its goal is the benefit of the good, in order for it to be an excellent good, and in order 
for it to be that from which goodness proceeds? Indeed, doing the good is good, and the 
inferior [things], as for themselves, are intended for it», one [should] answer: «The speech 
of the objector: “Doing the good is good” is a famous saying, [whose] advantage is that [D278] 
the common people believe it, so that they are held back from the shameful deeds. As for 
when one returns to the verification, however, as for [(a)] its predicate and [(b)] its subject 
there are an investigation and a minute analysis. 

 
[§280] 

 
[(b)] As for the subject, which is «doing the good», it subdivides itself into [(b.i)] that which 
is by virtue of the essence, and [(b.ii)] that which is by virtue of an intent. 

[(b.i)] That which is by the essence is not a sign of the imperfection, and its meaning is 
the fact that it is an essence such that from its essence there follows a thing which is good, 
and by it one does not mean another thing at all. This [way of] doing is not by virtue of a 
will and a goal, but we have already mentioned that the circular movement is voluntary. 

[(b.ii)] The other is that which is by virtue of an intent, which is the sign of the imper-
fection of the intending [being]. Indeed, it is inevitable that its doing is worthier for it than 
its non-doing, in order for it to obtain, by virtue of the doing, that which it had not [before]. 
If [rather] it was perfect, it would not lack the acquisition of another thing. If then this is 
not [the case], there are neither intent nor will, at all. 

 
[§281] 

 
[(a)] As for the predicate, which is «is good», it subdivides itself into [(a.i)] that which is 
good in its essence, [(a.ii)] that which is good as for the recipient, and [(a.iii)] that which is 
good as for the agent.  

[(a.i)] As for the good in its essence, it is like what we say: «The existence of the uni-
verse, when it is compared to its non-existence, is better than the non-existence». The es-
sence of the First is an essence from which what is good follows, but it is not a good for the 
First, since He does not derive benefit from anything, nor is it a good for the recipient, since 
there is no[thing] other than the universe, so that one can say: «The universe is a good for 
[this thing]». 

[(a.ii)] As for the good for the recipient, it is a good but [also] a sign of the imperfection 
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of the recipient and of his lack of a thing, whose existence is more perfect for him than its 
non-existence. 

[D279] [(a.iii)] The good for the agent is a sign of the imperfection of the agent, since 
if he were perfect, he would [be able to] do without the acquisition of the good and the 
perfection in actuality.  

It became famous that doing the good, for the man, is a virtue and a perfection, not an 
imperfection, only because one expects from him the evil. It is a good, then, [only] in rela-
tion to that which is required by his nature, but otherwise, in truth and in relation to the 
absolute perfection, it is an imperfection.When then this has been established, we say: «If 
providing the good is not a good for the agent, it neither is a goal, nor is it conceivable that 
a will be turned to it». It would be inevitable to clarify, then, the way of its being a good for 
him, for it being conceivable that it [might] be a goal. 

 
[§282] 

 
[(B.3)] 

 
[(B.3.1)=(4)] The fourth allegation is the establishment [of the existence] of the abstract in-
tellects, which is the fact that the movement is a sign of the establishment [of the existence] 
of a noble, unchanging substance, which is neither a body nor is it impressed in it. The like 
of this is called «abstract intellect». It only is a sign of it by means of the non-existence of 
the finitude [in it]. Indeed, it has already been clarified that this movement is perpetual and 
infinite, eternal and forever. It is inevitable, then, that it has a supply from a moving faculty, 
since it is impossible that in the body there is a faculty [addressed] to what is infinite, be-
cause every body is divisible and it subdivides itself by virtue of surmising its subdivision as 
a subdivision of the potency. If then we estimated the subdivision, some of the potency will 
inevitably [(i)] either move to the infinite – so that the part would be like the all, without 
variation, which is impossible –, [(ii)] or move to an end – but something other will also 
move to an end, so that the complex would be finite. 

It has been established, then, that it is not conceivable that a potency is [addressed] to 
an infinite matter, being that potency in a body. Therefore, it is inevitable for this movement 
to have a mover abstract from the material [bounds].  

 
[§283] 

 
The mover has two divisions. 

[D280] [(a)] The first one of them. It moves like the loved moves the lover, the wanted 
the wanting, and the beloved the belover. 

[(b)] The second one. [It moves] like the spirit moves the body, and like the weight of 
the body [moves it] downwards.  

[(a)] The first one is that for the sake of which the movement is, [(b)] and the second 
is that from which the movement is. 

The circular movement needs the direct contact of an agent from which the movement 
is, and that is not but a changing soul, because the changing movement cannot proceed 
from the abstract, universal intellect which does not change, as it was said before. Then, the 
soul producing the movement is finite of potency, for her being linked to a body; and yet an 
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existent which is not a body assists her by means of its potency, which is not finite since it 
is undoubtedly free from matter, so that an infinite potency is effused from it. It is not an 
agent of the movement [(b)], but rather it is for the sake of the movement [(a)], inasmuch 
as its being is loved and intended [(a)], not inasmuch as its being is in direct contact with 
the movement [(b)]. 

A mover which does not move by itself is not conceivable unless by the way of love, 
like the setting into motion of the lover by the loved.   

 
[§284] 

 
If [someone] asked: «How is it conceivable that this intellect is a mover by the way of love?», 
one [should] answer that the mover by virtue of this way [(i)] either is such that its own 
essence is researched, like the knowledge – indeed, the researcher of the knowledge moves 
by virtue of his love for it, and what is researched is the obtainment of its essence –; [(ii)] or 
it is such that the resemblance to, and the emulation of it are researched, like the master – 
indeed, he is loved by the pupil and moves him, with the meaning that [the pupil] loves the 
resemblance to [the master]. In the same way, the resemblance to every coveted [thing] 
which possesses the quality of [being] magnificent is wanted. 

[(i)] It is not permitted that this movement is of the first division, because it is not 
conceivable that the body [should] obtain the essence of the intellectual notion, since it has 
been clarified that it does not inhere in a body. [(ii)] Then it does not remain but the fact 
that the resemblance and the emulation are loved, by virtue of the acquisition of a descrip-
tive feature which is similar [D281] to its descriptive feature, in order to get close to it in the 
descriptive feature, like the resemblance of the youth to his father, and of the pupil to his 
master.  

 
[§285] 

 
[(iii)] It is neither possible that it is by the way of the command and the obedience, since it 
is necessary that the commander has a goal in commanding, and that is a sign of an imper-
fection and of the reception of a change, and it is also necessary that the obedient has a goal 
in his obedience, that goal being his intended [thing]. As for the submitting to the com-
mand for the sake of the fact that it is a command alone, without utility, it is not possible. 

 
[§286] 

 
When it has been established that it is not possible but by the way of the resemblance to 
the beloved [(ii)], it has then three conditions.  

[(1)] The first one is that the soul researching the resemblance has a conception of that 
researched descriptive feature and of the essence of the loved. Otherwise, [the soul] would 
research through her will that which she does not know, which is impossible. 

[(2)] The second one is that that descriptive feature [belonging] to [the loved one] is 
lofty and magnificent. Otherwise, the covetousness concerning it would not be conceivable.  

[(3)] The third one is that its obtainment is possible in its truth, since if [that] were 
impossible, its research by means of a true intellectual will would not be conceivable, ex-
cept by the way of the opinion and the imagination, which is an accident close to ceasing 
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and does not persist forever in the mind. 
Therefore, it is inevitable that the soul of the sphere has perception of the beauty of 

that loved, in order for her love to be provoked by her conception of [that] beauty – [love] 
which requires her contemplation and her attention to the superior direction, so that from 
it the conjoining movement toward the researched [object] of the resemblance [can] be 
provoked. Then, her conception of the beauty is the cause of the love. The love is [in turn] 
the cause of the research [of the resemblance], and the research is the cause of the move-
ment. That loved is the First True, or what is close to Him among the close angels – I mean 
the abstract, eternal intellects removed from the reception of change, which are not desti-
tute of anything among the perfections that are possible to them. 

 
[§287] 

 
If then [someone objected] by saying: «It is inevitable, then, to elaborate on this love and 
loved, and [on] the researched descriptive feature, whose obtainment is by virtue of the 
movement», [D282] one [should] reply that every research, as a matter of fact, is addressed 
to the proper characteristic of the Necessary Existent, which is that He is perfect in actuality, 
nothing in potency being in Him. Indeed, the being of the thing in potency is an imperfec-
tion, since its meaning is a lack, the obtainment of whose completion is possible to it. Every 
existent in potency for a [certain] aspect, then, is imperfect for that aspect, and its research 
is to eliminate from itself what is in potency, [passing it] into actuality. Then, the [thing] 
researched by everything is the perfection, and its obtainment. 

All that in which what is in potency is abundant is undoubtedly viler, while all that 
which is in actuality for every aspect is perfect. Man, in his substance, is sometimes in po-
tency, and sometimes in actuality. When he has become in actuality in his substance, he 
does not cease to be in potency in his accidents, not attaining the utmost degree of the 
perfection as long as he is in the body, since [during that time] the potency does not sepa-
rates itself [from him]. 

As for the celestial body, it is not in potency at all in its substance, because it is not an 
originated, nor even is it in potency in its essential accidents, nor in its shape, but rather it 
is in actuality – namely, all that which is possible to it is realized for it. Indeed, among the 
shapes [it has] the most excellent, which is the sphere, and among the appearances the 
most excellent, which is the illumination and the transparency, and likewise for all the at-
tributes. 

 
[§288] 

 
It only remains one matter which cannot be in actuality for them, namely the positions. As 
a matter of fact, [for] every position which is presupposed for it, it is possible to presuppose 
it in another position – indeed, it is not possible that it is in two positions in one single 
circumstance. If it did not have in itself this degree of potency, it would be close to resem-
bling the abstract intellects; but one of the positions is not worthier than another [for it], so 
that it [might always] follow that [position] abandoning the remaining ones. 

[D283] Since it was not possible to gather all the positions by virtue of the number, 
while it has been possible to gather by species, according to the way of the succession, it 
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will have perpetually the species of the positions in actuality, just like the fact that for the 
permanence of the man – since the permanence of his individuality was not [possible] in 
actuality – the preservation of his species by the way of the succession [of individuals] has 
been arranged. 

The circular movement also [finds] a proper characteristic in its being in actuality and 
remote from change and variation. As a matter of fact, the rectilinear movement, if it is 
natural, changes to rest in its conclusion, and changes to feebleness in its conclusion if it is 
violent, while the circular [movement] lasts uniformly. 

Therefore, the celestial body, whenever it takes upon itself the maintenance of the spe-
cies of the positions in itself in actuality [and] perpetually, it already resembles the noble 
substances at the utmost degree of what is possible to it in itself. Its research of the resem-
blance is [an act of] worship for the Lord of the worlds, because the meaning of «worship» 
is the approximation, and the meaning of «approximation» is the research of the closeness 
– that is, it gets close to Him in the attributes, not in the place, because that is not possible. 

This, then, is the goal that moves the skies. 
 

[§289] 
 

[(B.3.2)=(5)] The fifth allegation is the fact that the direct testimony is already a sign of the 
multiplicity of the skies. It is inevitable, then, that their natures are different and that they 
are not of a single species, [and that] by virtue of two signs. 

[(a)] The first one of them is that if they were of a single species, the relation of one of 
the parts of one of them with one of the parts of the other would be like the relation of one 
of their parts with another of their parts; but if it was like this, the universe would be mutu-
ally conjoined, not disjoined. [D284] In the disjoinment there is no dissimilarity but the 
dissimilarity of the natures, and this is like the fact that the water does not mix up with the 
oil when it is poured out on it, but rather oversteps it, [still] being dissimilar [from it]. The 
water [however] mixes up with the water, conjoining to it, and the oil with the oil. 

Then, just like one knows, by virtue of the mutual separation, the relation of the parts 
of the water with one another, [and] like [one knows] the relation of some of its parts to the 
parts of the oil by virtue of the disjoinment, likewise here, since with the mutual resem-
blance of the [parts of the] universe there would be no obstacle to the conjunction.  

[(b)] The second one is that some of them are inferior and other superior, some sur-
round and some are surrounded. That is a sign of the variation of the natures and the dif-
ferentiation of the species, because, if the inferior were of the [same] species of the superior, 
it would be permitted to it to move toward the place of the superior, like it is permitted in 
[the case of] some of the parts of the water and the air that they move downwards or up-
wards from the domain of the water and the air. But if that were permitted [in the case of 
the body of the sky], then it would be inevitable [for it to have] the rectilinear movement, 
since it is by means of it that the inferior moves toward the domain of the superior, like in 
[the case of] the elements; but it has already been clarified that the reception of the recti-
linear movement is impossible in them. 

 
[§290] 

 
[(B.3.3)=(6)] The sixth allegation is that is is not permitted that some of these celestial 
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bodies are cause of others. Rather, it is not permitted [in general terms] that a body be cause 
and reason for the existence of a body, because the body only influences the thing when it 
reaches the tangency with it, or the contiguity with it, or the equidistance, and, in general, 
when it relates to it with a [certain] correlation, like the sun influences the illumination of 
the body when [this] is in front of it and between them there is not an obstacle, and like the 
fire influences the combustion of what it encounters and touches. 

Therefore, it is inevitable that there is an existent which the agent body encounters, so 
that it influences it, [in such a way that] a further thing results in it by virtue of its influence. 
When [by contrast] there is no [further] existent, it is impossible that the origination of 
another existent results by virtue of the body. 

 
[§291] 

 
[D285] [(a)] If then [someone objected] by saying: «Is not the fire cause for the origin of the 
air, whenever the fire is kindled under the water, so that the body of the air results because 
of the fire?», one [should] answer: «The air is not a body in the first place, but rather it is 
from another body, which the fire encounters and which it influences». Our speech here, 
however, is only relative to the celestial bodies, which are bodies in the first place, not being 
generated from another body. Indeed, we have already clarified that if they were generated 
[and] corruptible, they would be susceptible of the rectilinear movement, which is impos-
sible in relation to them. Therefore, it has been established that the first bodies are not 
cause for the existence of one another. 
 

[§292] 
 

[(b)] If then [someone objected] by saying: «Why did you say: “From the body an act does 
not proceed unless after it has reached that about which is the action by virtue of a contact 
or something else”?», one [should] reply: «Its demonstration is that if the body acted, it 
would act [(b.1)] either by means of the abstract matter, [(b.2)] or by means of the abstract 
form, [(b.3)] or by means of the form with the mediation of the matter. 

[(b.1)] It is absurd that it acts by means of the abstract matter, because the nature of 
matter is its being receptive of the form, and if it were active, it would not be active inas-
much as it is receptive, but rather for another respect. Then, there would be two things in 
it: the first one of them is that by means of which there is the reception, and in consideration 
of [this] it is matter; the other is that by means of which there is the act, and in consideration 
of [this] it is form. Indeed, with «form», we do not mean [anything] other than [this]; but 
[then] the matter in it would be form, and it would not be abstract. 

[(b.2)] It is [also] absurd that it acts by means of the abstract form, because the abstract 
form has no existence in itself, but its existence is rather in matter. 

[(b.3)] If it were by the mediation of the matter, [D286] [(b.3.1)] then either the matter 
would be a true medium, so that the form would be cause of the matter, and the matter 
cause of the thing, and then the form would be cause of the cause – but this is traced back 
to the fact that matter, inasmuch as it is matter, has already acted, and we have already 
falsified that –; [(b.3.2)] or it would be by the mediation of the matter inasmuch as, by virtue 
of its mediation, [the form] puts into operation the body toward the thing, in order for it to 
influence [the thing], like the form of the fire, by the mediation of the matter, is once here 



Metaphysics | Treatise IV 

 429 

– and its meeting influences it – and once there, so that its meeting there influences it. This 
requires undoubtedly a thing which is here or there, so that the body [may] influence it. 
 

[§293] 
 

[(B.3.4)=(7)] The seventh allegation is that it is necessary that the abstract intellects are 
manifold, and it is not permitted that they are fewer than the number of the celestial bodies; 
and that because it has been established that they are differentiated as for the natures and 
that they are possible, so that their existence needs a cause. 

From the one only one proceeds: it is inevitable, then, that [the intellects] are a number, 
so that from each one [only] one [body] proceeds, and it is necessary that they differ by 
species, so that different species [may] proceed from them. 

How? It has already been said that the multiplicity by number is not conceivable in 
one single species but by the multiplicity of the matter. If that which is not in the matter 
multiplied, it would not multiply but by virtue of the differentiation of the species, which is 
the prerogative of everything by means of a differentia thanks to which [a thing] distin-
guishes itself from another. It is not by virtue of an accidental, since it is impossible tha an 
accidental which cannot be in its species follows the thing. When then there is no matter, 
there is not multiplicity either, except by means of the species. 

[D287] It is necessary that these intellects are the loved of the souls of the skies. Indeed, 
the attention of every one [of the souls] is [directed to] her cause, and to the research of the 
resemblance to it, since it is impossible that the loved of all [of them] is only one. Otherwise, 
all [of them] would be one in their movement, and it is not like that. As a matter of fact, it 
has been clarified in the mathematics that their movement is differentiated, and [yet] if 
what they research were one, then the research would [also] be one. Then, each one [of the 
celestial bodies] has a soul proper to it, which moves it by the way of the direct contact and 
of the act, and an abstract intellect proper to it, which moves it by the way of love.  

The souls are the celestial angels for their appropriateness to their bodies, and those 
intellects are the close angels for their freedom from the material attachments, and for their 
closeness in the attributes to the Lord of the worlds. 
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[§294] 
 

[V] 
 

[D288] FIFTH TREATISE 
ON THE MODALITY OF THE EXISTENCE OF THE THINGS FROM THE FIRST PRINCIPLE, 

THE MODALITY OF THE HIERARCHICAL ORDERING OF THE CAUSES AND THE CAUSED, 
AND THE MODALITY OF THEIR ASCENT TO ONE, WHO IS THE CAUSER OF THE CAUSES, 

AND [ON] THIS TREATISE BEING THE CREAM OF THE DIVINE [THINGS], 
THEIR GIST, AND THE LAST RESEARCHED [THING] OF THEM ALL, 

AFTER THE KNOWLEDGE OF THE ATTRIBUTES OF THE FIRST TRUE 
 
 
The beginning of an obscurity about it is that it has already been said that the First is one 
under every respect, and that from the one only one comes to exist. The existents, [however,] 
are manifold, and it is not possible that one says that they are [all] hierarchically ordered 
one after the other, since that [ordering] is not consecutive in all things. Certainly, it is pos-
sible to say: «The celestial bodies are before the elements by nature, and the simple ele-
ments are before the compounds», but this is not consecutive in everything. Indeed, in the 
four natures there is no hierarchical ordering, nor is there hierarchical ordering between 
the horse and the man, between the palm tree and the vine, between the blackness and the 
whiteness, and the heat and the coldness. Rather, they are equivalent in the existence. How, 
then, do they proceed from one? And if they proceed from a compound in which there is a 
multiplicity, whence did that multiplicity result? At last, it is inevitable that a multiplicity 
ascends to one, which is impossible. 

 
[§295] 

 
The rescue from this, then, is to say [that] from the First [only] one proceeds. That one is 
accompanied, not from the side of the First, by another state, so that a multiplicity results 
in it because of it. That is the principle of the realization [D289] of a multiplicity on a par, 
[and] then [also] hierarchically ordered. Thus, the [things] on a par and the arranged 
[things] are gathered in one. That one, then, necessitates a multiplicity by virtue of the mul-
tiplicity which is in it, and because of that the things are manifold. It is not possible but like 
that.  

As for the way of that multiplicity, it is that the First is the True One, since His existence 
is pure existence, and His concrete existence is identical with His quiddity, while what is 
other than Him is possible. The existence of every possible is different than its quiddity, as 
it was said before, because every existence which is not necessary is an accident for the 
quiddity. Then, it is inevitable that there is a quiddity in order for the existence to be an 
accident for it. The possible existent is on the strength of the quiddity, while the Necessary 
Existent is by virtue of the analogy with the cause, since it has been clarified that every pos-
sible in itself is necessary by virtue of something other than itself, so that it has two states:  
the necessity in one respect, the possibility in [another] respect. In the respect in which it 
is possible, it is in potency, while, inasmuch as it is necessary, it is in actuality. It has the 
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possibility in itself, while it has the necessity from something other than itself. In it, then, 
there is a composition of a thing which resembles the matter, and of another [thing] which 
resembles the form. That which resembles the matter is the possibility, while that which 
resembles the form is the necessity, which [the thing] has from something other than itself.  

 
[§296] 

 
Therefore, from the First an abstract intellect proceeds, which has not, from the single First, 
but the single existence, necessary by virtue of Him. As for the possibility, it has it by itself, 
not from the First. Rather, it knows itself and it knows its principle. If it knows itself from 
its principle, [D290] because its existence is from Him, however its state will differ because 
of that. Then, in consideration of this multiplicity, a multiplicity will result from it, [and] 
then it will not cease to multiply by and by, until it will end up at the last of the existents. 

If the multiplicity was inevitable, and if it was not possible but according to this way, 
it is however a small multiplicity. The first existents were not at the utmost degree of the 
multiplicity, bur rather they gradually evoke one another to the multiplicity, so that the 
intellects, the souls, the bodies, and the accidents come to exist. These are all the divisions 
of the existents. 

 
[§297] 

 
If [someone objected] by saying: «How is it possible, then, that there is a distinction of their 
hierarchical ordering and of their composition?», one [should] answer that from the First 
an abstract intellect proceeds, in which, as it was said before, there is a duplicity: it has one 
of the two [aspects] from the First, and the other from itself. From it, then, an angel and a 
sphere result – the angel is indeed the abstract intellect. It is necessary that the nobler [be-
ing] results from the nobler descriptive feature; but the intellect is nobler, and the descrip-
tion which it has from the First, which is the necessity, is nobler. Then, a second intellect 
results from it in consideration of its being necessary, and the furthermost sphere [results 
from it] in consideration of the possibility, which is in it like matter. From the second intel-
lect the third intellect and the sphere of the constellations result; from the third intellect a 
fourth one, and the sphere of Saturn; from the fourth a fifth one, and the sphere of Jupiter; 
[D291] from the fifth a sixth one, and the sphere of Mars; from the sixth a seventh one, and 
the sphere of the Sun; from the seventh an eighth one, and the sphere of Venus; from the 
eighth a ninth one, and the sphere of Mercury; from the ninth a tenth one, and the sphere 
of the Moon. 

With that, the existence of the celestial [things] has been treated exhaustively, since 
[all] the noble existents have resulted: save the First, nineteen – ten intellects and nine 
spheres. 

This is sound if the number of the sphere is not greater than this. If indeed it were 
greater, it would then be necessary to increase [the number of] the intellects up to the com-
pletion of all skies. However, with the [astronomical] observation one does not get to a 
standstill but at these nine [spheres].  
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[§298] 
 

Then, after that, the existence of the inferior [things] begins. They are in the first place the 
four elements, which are undoubtedly different [from one another], because their places 
are different by nature. Indeed, some of them research the middle, and some other the cir-
cumference. How, then, will their natures be united, if they are susceptible of generation 
and corruption, as it will be explained in the Physics?  

It is inevitable that they have a common matter, and since it is not conceivable that a 
body is from [another] body, it is not permitted that the celestial bodies alone are cause of 
their existence. On account of the fact that the matter of the four is common, it is not per-
mitted that the cause of the existence of their matter is manifold, while on account of the 
fact that their forms are different, it is not permitted that cause of their forms is other than 
a differentiated multiplicity, circumscribed to four things or to four species, because they 
are four forms. 

 
[§299] 

 
[D292] It is not permitted that the form alone is cause for the existence of the matter, since 
if it were like this, the non-existence of the matter would follow from the non-existence of 
the form; but it is not like this, and rather the matter remains, garbing itself in another form. 
It is not permitted [either] that the form has no access and no share [at all] in the existence 
of the matter, since, if it did not have any access [to it], the matter and its definition would 
remain – due to the permanence of [this] cause of theirs – [even] with the non-existence of 
the form, and this is impossible. 

Therefore, the existence of the matter is by virtue of a cooperation of things. 
[(1)] The first one of them is a separate substance, by virtue of which the root of its 

existence is. However, it is not by virtue of it alone, but by virtue of the cooperation of the 
form [(2)]. Like the moving faculty is the cause of the existence of the movement – on con-
dition, however, that there is a receptive faculty in the receptacle –, and like the sun is the 
cause of the ripening of the fruits – on condition, however, that there is a natural potency 
in the fruit, receptive of the influence [of the sun] –, in the same way the existence of the 
matter is by virtue of the separate intellect, and yet its being in actuality is by virtue of the 
cooperation of the form. 

 
[§300] 

 
The individualization of a form as opposed to [another] form is not from that separate 
[cause], but it is rather inevitable that there is another cause which makes something of the 
matter worthier of the reception of a form as opposed to [another] form. Otherwise, indeed, 
the matter would be common for the elements, and that by virtue of the fact that it makes 
them predisposed to the reception of a specified form as opposed to another. This is not in 
the first place but from the celestial bodies, since the matters acquire different dispositions 
because of the closeness and the distance from them. When then they are predisposed, they 
receive the form from the separate [intellect]. 

On account of the fact that these celestial bodies are concordant in a universal nature, 
which is the one that requires the circular movement in all [of them], the matter benefits 
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of the absolute disposition to the reception of every form. Inasmuch as every one of them 
has a proper nature which necessitates in some of them a proper disposition to some of the 
forms, then the form is, for every matter, from the separate [intellect]. 

Therefore, the root of the bodily matter is from the intellectual, separate substance. Its 
being delimited as for the directions is from the celestial bodies, [D293] and its disposition 
is also from them. It is also permitted that some [part] of it has from some [other part] a 
predisposition to the particulars, like the fire, when it encounters the air, grants it the dis-
position to the reception of the form of the fire, so that [this form] flows upon [the matter 
of the air] from the separate [intellect]. 

 
[§301] 

 
A distinction is made between its being predisposed and its being in potency, since the 
meaning of «potency» is that it receives the form and its contrary, while the meaning of 
«disposition» is that its improvement gives preponderance to the reception of one in par-
ticular of two forms. Then, the potency is equally [addressed] to the existence of the thing 
and to its non-existence, while the disposition is for the existence alone, by virtue of the fact 
that one of the two potencies becomes worthier than the other.   

Likewise, the matter of the air is equally receptive of the form of the fireness and the 
waterness, but the predominance of the coldness makes it worthier of the reception of the 
form of the waterness – so that it transforms itself in water, for the reception of the form of 
the waterness, from the separate [intellect], in the presence of the acquisition of the predis-
position from the cooling cause. Similar to this, the matter adjacent to the body which 
moves in perpetual is worthier of the form of the fireness, for the correspondence of the 
movement to the heat. The matter which is worthier of the rest is that which is far from it. 
Then, according to this respect the existence of these bodies – I mean the elements – is 
receptive of generation and corruption. Thus, the cause of the first disposition that matter 
has in relation to all the forms, and then the cause of its proper disposition in relation to the 
four natures, have already appeared from this. 

 
[§302] 

 
[D294] Then, by virtue of the mixture of these elements, other bodies are originated.  

[(i)] The first of them are the events of the atmosphere, like the vapour, the smoke, the 
shooting stars, and so forth; [(ii)] the second of them are the minerals; [(iii)] the third the 
plants; [(iv)] the fourth the animals, and [(v)] the last of their order, the man. 

All this is realized by virtue of the mixture of the elements.  
[(i)] As a matter of fact, from the mixture of the form of the waterness and the airness 

the vapour originates, while from the mixture of the fireness and the earthness the smoke 
originates. Then, by means of the primary mixture, the events of the atmosphere result. The 
cause of their mixing are the movements which result in it from the heat and the coldness 
proceeding from the celestial bodies, from which they acquire, as a matter of fact, the pre-
disposition. Then, the forms are poured forth from the Bestower of the forms.  

[(ii)] When rather a stronger and more perfect mixture than that is realized, and to it 
some conditions are annexed, a predisposition to the proceeding of the mineral substances 
result, so that those forms as well are poured forth by their bestower. 
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[(iii)] If then the mixture is more perfect than that, the plants are realized; [(iv)] and if 
it is [even] more perfect, the animals are realized. 

[(v)] The most perfect of the mixtures is [however] the temperament of the human 
seed, which has a predisposition to the reception of the form of the humanity. Cause of 
these predispositions are the celestial and terrestrial movements, and their entanglement. 
Cause of the forms is the separate substance. The celestial [bodies], then, do not cease to 
convey the predispositions, and the separate [intellect] to convey [D295] the forms, so that 
the continuation of the existence is perfected by means of both [of them]. 

 
[§303] 

 
These mixtures do not [happen] by chance, but rather their causes, which are the celestial 
movements, are well-arranged according to a ruling. Hence, then, some things which are 
permanent by themselves are seen, namely the stars, and others whose permanence by 
themselves is impossible, like the plants and the animals. Then, for their permanence the 
permanence of their species has been arranged. That [happens] sometimes by virtue of the 
generation from the dust, in the presence of the realization of the predisposition through 
an individualized celestial cause, and sometimes by virtue of the procreation, but this [lat-
ter] is predominant, since in every species a faculty has been created, from which a part 
resembling it in potency is elicited, so that it [can] be a cause for the existence, from it, of 
what is like it. 

This, then, is the cause of the origin of these events. There is no event but in the con-
cave of the sphere of the Moon. 

 
[§304] 

 
As for the celestial bodies, they are stable according to one [and only] circumstance, in their 
essences and in their accidents, with the exception of the vilest of their accidents in them, 
which is the position and the relation, since, by virtue of their opposite movements result 
the trine among the stars, the sextile, the conjunction, the opposition, the square, and the 
differentiation of the places where the rays are cast and of [various] species of mixtures, 
which are mentioned in the science of the stars and whose complete fulfillment is not in 
the potency of man. Those, then, are a cause for the differentiation of these mixtures and of 
these predispositions to the acquisition of the forms from the bestower of the forms, who is 
not niggardly in granting [them]. The forms do not result from it in [the things] in which 
they do not result only for a falling short in the recipient, not for avarice on its part. 

Then, when those celestial correspondences differ by the species, predispositions dif-
ferent by species are realized, and different forms are poured forth, like the form of the man, 
of the horse, and of the plants. Indeed, the matter receptive of the form of the horse does 
not receive at all the form of the man; and hence a mare has never given birth to a man. 

 
[§305] 

 
[D296] When they vary in potency, despite the unification of the species, they necessitate 
a variation in the attribute of the predisposition. Indeed, the form of the one species varies 
in the perfection and the imperfection. Then, when an animal is imperfect as for a limb or 



al-Ġazālī, The Intentions of the Philosophers 

 436 

an attribute, its imperfection is not but [(a)] for a cause which is in the womb of its mother, 
or [(b)] at the time of [its] growing up, or [(c)] in one of the things which depend on it. 

However, that cause is by virtue of another cause, and likewise [that second cause] is 
by virtue of its cause, and they do not chain up to the infinite, but they rise, at last, to the 
celestial movements. From this, then, it results that the good is poured forth on the universe 
from the First Principle by the mediation of the angels, in order for all that whose existence 
is in the possibility to exist according to the best and most perfect of the ways. Then, the 
existence of all that which is existent is like it is necessary [for it to be], and it is not possibile 
that it is more perfect than it [is]. 

 
[§306] 

 
If the matter from which the flies [come] received a more perfect form that the form of the 
flies, [this form] would be poured forth from its bestower, since there is no avarice and no 
obstacle [in it], and it only is effusive by nature, like the light is poured forth from the sun 
on the air, the earth, the mirror and the water, but its influence differs, so that it does not 
appear in the air, while it appears on the earth – though the rays are not reflected by it –, 
and it appears in the mirror and the water – because the radiance is reflected –, [and all 
this] not for a variation coming from the standpoint of the sun, but rather for the differen-
tiation of the predisposition of the matters. 

It is necessary to know that the flies are better than the matter of the flies if it were left 
as it is, and if it were not the case, then they would not exist. 

 
[§307] 

 
If [someone objected] by saying: «We see that this world is overflowing with evils, harms 
and monstrosities, like the lightnings, the earthquakes, the floods, and like the predatory 
animals, and so forth; [D297] and likewise in the souls of men as for longing, anger, and so 
forth. How, then, did the evil proceed from the First? Was it by divine decree? Or by some-
thing other than a divine decree? If it is not by divine decree, then something has already 
exceeded the power of the First and His will. From what does it [come], then? If, [by con-
trast,] it is by divine decree, how then did He decree the evil, since He is the pure Good, 
from Which nothing but the good is poured forth?», one [should] answer that the secret of 
the divine decree is not revealed but by virtue of the mention of the concepts of the good 
and the evil. 

 
[§308] 

 
As for «good», it applies according to two respects. [(a)] The first one of them is that it is a 
good in itself. Its meaning is that the thing is existent, and its perfection exists together with 
it. Since the good is this, then the evil is, in opposition to it, the non-existence of the thing, 
or the non-existence of its perfection. Then, the evil has no essence, and yet the existence 
is a pure good, while the non-existence is a pure evil. The cause of the evil is that which 
destroys the thing, or [that which] destroys one of its perfections. Then it is evil in relation 
to what it has destroyed. 

[(b)] The other [respect] is that with «good» one sometimes intends Him from Whom 
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the existence of the things and their perfection proceed. The First is Pure Good according 
to this meaning. Otherwise, the things by virtue of these consideration are [of] four divi-
sions. 

 
[§309] 

 
[(1)] The first one is what is a pure good from which it is not conceivable that any evil pro-
ceeds. [(2)] The second one is what is a pure evil, from which it is not possible that any good 
[proceeds]. [(3)] The third one is that from which the good and the evil [proceed], and yet 
the good is not predominant. [(4)] The fourth one is that from which the good is predomi-
nant. 

[(1)] As for the first [division], it has already been poured forth by the First. It is the 
angels, because they are causes of the goods, with no evil [coming] from them. 

[D298] [(2)] As for the second [division], it does not exist from Him. It is that in which 
it is not conceivable that there is any good, and rather is pure evil. 

[(3)] As for the third [division], it is that in which the evil is predominant. Then, its 
truth is that it does not even exist, since bearing abundant evil for the sake of a little good 
is an evil, and not a good. 

[(4)] As for the fourth [division], it is necessary that it exists. 
 

[§310] 
 

That is for instance like the fire, since in it there is a magnificent properness for the world. 
Indeed, if it had not been created, the ruling of the world would be defective, and in its being 
defective the evil would be great. If it is created, [however,] it undoubtedly burns the gar-
ment of the poor [man], if it ends up to it by means of the clash of the causes. Likewise, if 
the rain had not been created, the agriculture would be suppressed, and the world would 
be wrecked. If it is created, [however,] it is inevitable that it wrecks the roof of the house of 
the old woman, when it descends upon it, but it is not possible to create a rain which dis-
tinguishes, in its descending, between place and place, so that it does not fall upon the roofs, 
but it falls upon the fields which are beside it, since this is an act of a choosing [being]. 

 
[§311] 

 
[However,] the form of the water as abstract, without mixture, does not receive the form of 
the life. If it does not mix with something else, thus producing an animal, it does not result 
from it the utility of the water in its perfection, just like it did not result from these animals. 
What is advantageous for the good between the fact that the rain is created for the good of 
the world, without caring about the rare evil which can be generated from it and which 
follows from it by necessity, and the fact that the rain is not created so that the evil becomes 
common – when then this is compared to that, one knows decidedly that the good [resides] 
in that it is created. For this [reason] Saturn and Mars, the fire and the water, the longing 
and the anger have been created, since, if there were not these matters, an abundant good 
would be suppressed because of their loss, although their creation is not possible unless a 
little evil follows from them. [He] knew that [all] that was among what would follow from 
Him, allowed by Him, so that the good is required by Him by essence, and the evil is required 
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by Him by accident, but everything is by virtue of [His] divine decree. 
 

[§312] 
 

[D299] If then [someone] asked: «It would have been desirable that [this kind of beings] 
were created such as to be pure good», one [should] answer: «The meaning of this question 
is that it was necessary that this division [(4)] were not created [at all], because the division 
which is pure good [(1)] already existed, while what was not purely good – whose good was 
however abundant, and whose evil was little [(4)] – remained in the possibility. Then, the 
good [resided] in the existence [of this kind of things], not in their non-existence. If indeed 
it were not like this, this division would not be. Then, the meaning of this question is 
whether it was necessary that the fire was created so as not to be fire, and that Saturn [was 
created] so as not to be Saturn, which is impossible». 

 
[§313] 

 
If then [someone] asked: «Why did you say: “The evil is small”?», one [should] answer: «Be-
cause “evil” is an expression referring to the destruction and the imperfection, whose mean-
ing is the non-existence of an essence, or the non-existence of the attribute of an essence 
which is a perfection for the essence. This is impossible as for the angel and the sphere, as 
it was said before, and this does not exist but inasmuch as the mutually contrary forms – 
which are the elements – exist. Indeed, some forms undoubtedly annihilate others for the 
mutual contrariety. Then, that is not but on the earth. [Even] if the evil were [actually] com-
mon in the whole earth, it would [however] be small since the whole earth is small in rela-
tion to [all] the existence. Then how? The flawlessness is predominant, since these evils are 
only found with regard to the animals, which are the smallest [part] of what is on the earth. 
Moreover, they are not found but in the smallest [part] of the animals, since most of them 
are flawless; and that which is not flawless is [actually] flawless in most of its states, only 
changing in some states, or in some attributes, not in all. 

Then, the fact that the [evil] is rare in relation to the good is not concealed. In sum, 
then, all this is not traced back but to the corruption of the states of the essence, and to the 
fear of the non-existence of the essences. Whenever the fear is conceived, it is stronger than 
the fear of the non-existence of the attributes. Then, the evil is non-existence, and the per-
ception of the non-existence is the pain, [while] the good is the perfection, and its percep-
tion is the pleasure». 

 
[§314] 

 
[D300] Thus, the modality of the proceeding of these existents from the First, the modality 
of their hierarchical ordering, the modality of the intrusion of the evil within them, and the 
modality of its falling under the fate and the divine decree have already been elucidated. 

We only restrained from mentioning the secret of the divine decree because among 
the common people it is estimated to be a weakness. Thus, it is advisable to report to them 
that the First is powerful upon everything, in order for that to necessitate a glorification [of 
God] in their hearts. 

Indeed, if [someone] distinguished by saying: «No, He is rather powerful upon every 
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possible thing, but matters are divided in possible and not possible», and said that the cre-
ation of the fire so as to cook fare by means of it, and to melt the [mineral] substances by 
means of it, and yet not to burn the firewood of the poor when it falls in his house, would 
not be possible – [if someone said all this], they would believe that that is a weakness. And 
rather, if it were said to some of them that He does not have the power to create the like of 
Himself, or to gather the blackness and the whiteness, they would believe that that is a 
weakness. This, indeed, is the secret of the divine decree according to what is said, and God 
knows what is right. 

 
The section on Metaphysics ends [here], and the section on Physics lies next to it. 
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[§315] 
 

[D303] In the name of God, the Beneficent, the Merciful. 
 

THIRD SECTION 
ON THE NATURAL [THINGS] 

 
We have already mentioned that the existent subdivides itself into [(a)] substance and [(b)] 
accident. The accident subdivides itself into [(ba)] that which is understood without rela-
tion to another, like the quantity and the quality, and [(bb)] that which is not understood 
but by virtue of the relation, and [this] branches off from the substance, the quality, and the 
quantity. 

[We have already mentioned also] that the knowledge about the substance, the acci-
dent, and the states of the existence [belongs] to metaphysics, and that the subdivision 
descends [then] from it to the quantity, which is the subject-matter of mathematics, and to 
what depends on the material [bounds] with a dependence that is not susceptible of the 
abstraction from them neither in the estimation, nor in the existence. This [latter] is the 
subject-matter of the speculation of the physics, since it goes back to the speculation about 
the body of the world, inasmuch as change, movement and rest befall it. 

Its intent is concentrated in four treatises. 
[(1)] The first is about that which is attached to all the bodies and is the most common 

of their things, like the form, the matter, the movement and the place. 
[(2)] The second is about that which is more specific than it, which is a speculation 

about the state of the simple among the bodies. 
[(3)] The third is the speculation about the composite and the mixed [things]. 
[(4)] The fourth is the speculation on the vegetative, animal and human soul, and by 

means of it the goal is completed.
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[§316] 
 

[I] 
 

FIRST TREATISE 
ON THAT WHICH IS COMMON TO ALL BODIES 

 
[D304] They are four [things]: the form and the matter, since a body cannot be disjoined 
from those two, the movement and the place. It is inevitable now to mention these [last] 
two. 

 
SPEECH ON THE MOVEMENT 

 
It is inevitable to clarify [(a)] its true nature and to clarify [(b)] its divisions. 

[(a)] As for its true nature, it is well-known that «movement» only applies to the trans-
fer from a place to [another] place; and yet it becomes, in the technical usage of the group 
[of the philosophers], an expression referring to a more common notion than that, namely 
the travel from an attribute to another attribute, with a gradual passage to it. 

Its clarification is that all that which is in potency and can pass into actuality subdi-
vides itself into [(i)] that which passes into actuality all at once, like [(i.a)] the white black-
ens at once, and like [(i.b)] the dark is lighted at once, with an enduring, still lighting, which 
does not increase; [D305] and [(ii)] that which gradually passes to actuality, so that it has a 
travel between the pure potency and the pure actuality, and [so that] it advances gradually 
in the exit from the potency into the actuality. It is not that it is pure as for the potency, 
because it is the beginning in the exit from it, nor is it pure as for the actuality, since it did 
not end after [having reached] the limit which was [its] intent and to which it was turned, 
like [(ii.b)] the dark is gradually lighted, for instance in the morning. Then, it is not lumi-
nous by virtue of the pure potency, when it has begun with the existence, nor is it [luminous] 
by virtue of the pure actuality, because the limit which was [its] intent to obtain has not 
[yet] been obtained. [(ii.a)] Likewise, when the body begins to blacken, separating itself 
from the whiteness, as long as it is travelling between the whiteness and the blackness, is 
called «moving», namely it gradually changes. 

The transfer from a state to [another] state undoubtedly happens only in the ten cate-
gories. 

 
[§317] 

 
A FIRST DIVISION OF THE MOVEMENT 

 
The movement does not happen [however] in all of them but in four [cases]: [(1)] the local 
movement, and the transfer [(2)] in the quantity, [(3)] in the position, and [(4)] in the qual-
ity. 

[(1)] As for the place, the transfer at once is not conceivable in it, since the place is 
susceptible of subdivision, and likewise the body. Then, [the moving body] can only sepa-
rate from its place a part after [another] part, with some of its [parts] preceding the others. 
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It is not conceivable but like this. 
[D306] Then, concerning being in the place there is a [non-instantaneous] movement, 

and likewise [also] [(3)] concerning the position – and [this] is [for instance] the transfer 
from sitting down to laying down –, and likewise [also] [(2)] the transfer of the quantity – 
namely the fact that the thing becomes big or small –, and like the fact that every movement 
of the position, and also of the quantity, is not devoid of the local movement. 

[(4)] As for the quality, the transfer at once is permitted in it, as if [a thing] blackens at 
once, but it is [also] permitted that there is the movement in it, and that because of the fact 
that it [can] blacken gradually. 

 
[§318] 

 
As for the transfer in the substance, the [gradual] movement in it is not conceivable. The 
water, indeed, transforms into air at once, and the semen transforms into man at once. The 
demonstration of it is that, when it begins to change, one of the two [holds true]: [(a)] either 
the species that was [before] remains, or [(b)] it does not remain. [(a)] If then it remained, 
it would be in addition to what is not withdrawing from what was in the place of it – since 
it is for instance a man –; but a variation in the substance is not conceivable. Indeed, there 
is not a man stronger as for humanity than another, as opposed to [what happens with] the 
blackness. 

[D307] [(b)] If rather the species withdrew in universality, then it would be withdraw-
ing in universality. Therefore, the substantiality would be changed in the specificity, as the 
transformation of the species is that which makes the [preceding] species withdraw. If then 
the species were permanent, the transformation would be in the accident, not in the differ-
entia and the genus, I mean that it would not be in the definition and in the true nature. 

The circular movement is a movement in the position, not in the place, because it does 
not separate itself from the place, but rather revolves in the place itself. [D308] The further-
most sky does not have a place, as it will be explained, despite being moving.  

 
[§319] 

 
[(2)] As for the quantity, two movements are conceivable in it. [(2.1)] The first one of them 
is by means of the nourishment, that is, by means of the growth and of the wilt. [(2.2)] The 
other one is by means of something other than the nourishment, which is the rarefaction 
and the condensation. 

[(2.1)] The growth by means of the nourishment is the fact that the body draws the 
nourishment from another body close to it in potency, in such a way that it assimilates to it 
in actuality and by means of it the body grows to the perfection of its development. The wilt 
is the fact that the body diminishes, not because of the rarefaction of its parts, but rather 
because of the loss of nourishment, which takes the role of what was dissolved from [the 
body]. Only a body from which something is perpetually dissolved – because of the enclos-
ing of the air surrounding it, for its wetness, and because of the liquefaction of the heat 
innate to it – needs nourishment, because nourishment restores that which is continually 
dissolved from it.  
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[§320] 
 

[(2.2)] As for the rarefaction, it is the fact that the body moves toward the increase, without 
help from outside, and yet it gets bigger in itself, without receiving anything from outside, 
by means of the fact that it receives a measure greater than its first measure, just like the 
water is heated, then it gets bigger, and when it fills up to the top of the vessel [this] is not 
sufficient for it anymore, so that it breaks; and like the food in the stomach is inflated and 
volatilized, so that its measure is made bigger, and then because of it the stomach, inflating, 
gets bigger. 

When it has been clarified that the matter does not have a measure by essence, and 
that the measure is an accident for it, [then] there is not a measure of which it is worthier 
than another, so that the reception of an individualized measure is specified for it, but ra-
ther it is not impossibile that it receives a smaller or a greater [measure]. That, however, 
does not happen randomly and in whichever way, but to a known limit. 

As for the condensation, it is a movement toward the diminishment, for the reception 
of a smaller measure, without separation of anything from it, like the water, when it freezes, 
becomes smaller.  

 
[§321] 

 
[D309] A SECOND DIVISION OF THE MOVEMENT, 

IN CONSIDERATION OF ITS CAUSE 
 
The movement subdivides itself into that which is [(a)] by accident, [(b)] by violence, or 
[(c)] by nature. 

[(a)] That which is by accident, then, is the fact that the body is in another body. Then, 
the surrounding body moves, and by virtue of [this] a movement results in the surrounded 
body, with the meaning that it is transferred from its common – as opposed to proper – 
place, like the mug in which there is some water, when it is transferred. Indeed, the water 
is not trasferred in its proper place, which is the mug, and yet, when the mug is transferred 
from a house to [another] house, the water as well results transferred, even though the 
proper place of the water is the mug, not the house. The movement of the water in its true 
nature would [rather] be the exit from the mug. 

[(b)] As for the violent [movement], it is that [the body] leaves its proper place, and 
yet by virtue of a cause external from its essence, like the transfer of the arrow by means of 
the bow, and the transfer of the thing by means of that which pulls or pushes it, like the 
stone is transferred upwards when it is thrown upwards. 

[(c)] As for the natural [movement], it is that which [the body] has by its essence, like 
the downward movement of the stone, and the upward one of the fire, and like the natural 
cooling down of the water, when it has been violently heated. This is because when the body 
moves, it is inevitable that it has a cause. [D310] If its cause is external with respect to its 
essence, it is called «violent»; if it is not external with respect to its essence, it is called «nat-
ural». There is no doubt that it does not move from its own essence, for its being a body, 
since if it were like this, it would be perpetually moving, and [moreover] it would be for 
every body in one [and the same] way. Rather, [it is] for a concept which adds up to it, that 
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concept being called «nature».  
 

[§322] 
 

Moreover, it subdivides itself into [(c.1)] that which is by virtue of something other than a 
will, like the downward movement of the stone, so that it is properly contradistinguished 
by the name of «nature» [(c.1.i)], if its species is unified, while, if it moves to different direc-
tions, it is called «vegetative soul» [(c.1.ii)], like the movement of the plants. [(c.2)] If [rather] 
it is together with a will and is in different directions, it is called «animal soul» [(c.2.ii)]. If 
the direction is unified, like the movement of the sphere, it is called «angelic soul» or «[soul 
of] the sphere» [(c.2.i)]. 

If [someone objected] by saying: «Why, then, did you say that the movement of the 
stone and of the fire is natural? Maybe the air pushes the stone downwards, or the earth 
draws it to itself; and the skin filled with air [and immersed] in the water [maybe] only goes 
up because the air draws it, or because the water pushes it [away]», one [should] answer: 
«The demonstration of the falsity of that is that, if it were like this, the small would be 
quicker in moving than the big, because the attraction and the repulsion of the small are 
easier. Yet, the thing is the opposite of this, which is then a sign that [the natural movement] 
is by the own essence [of the moving thing]. Otherwise, why [should the quickness] be 
strengthened for the bigness of [the thing] itself, and be weakened by virtue of its small-
ness?».	

 
[§323] 

 
[D311] A THIRD DIVISION OF THE MOVEMENT 

 
The movement subdivides itself into [(a)] circular, like the movement of the spheres, and 
[(b)] rectilinear, like the movement of the elements. 

[(b)] The rectilinear [movement] subdivides itself [in turn] into [(b.1)] that which is 
toward the surrounding [surface] from the middle – which is called «lightness» –, and [(b.2)] 
that which is toward the middle – which is called «heaviness». Each one subdivides itself 
into [(i)] that which is to the utmost degree, like the movement of the fire to the surround-
ing [surface] [(b.1.i)], and of the earth to the centre [(b.2.i)], and [(ii)] that which is beneath 
it, like the movement of the air from the water toward that which is over it [(b.1.ii)], and like 
the movement of the water from the air to that which is over the earth [(b.2.ii)]. 

Then, in consideration of the middle, the movement is [subdivided into] three move-
ments: [(3)] the movement around the middle, which is the circular one; [(1)] the move-
ment from the middle; and [(2)] the movement toward the middle. 
 

[§324] 
 

[D312] SPEECH ON THE PLACE 
 
The speech on the place is long, but its nutshell is that it has, concordantly, four properties. 

[(1)] The first one of them is that the body is transferred from it to another place, and 
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settles down resting in one of the two. 
[(2)] The second one is that one [and the same place] does not gather in itself two 

[bodies]. Indeed, the vinegar does not go in the mug until the water has gone out [of it], and 
the water does not go in until the air has gone out.  

[(3)] The third one is that up and down are only in the place, not elsewhere. 
[(4)] The fourth one is that the body is said to be in it.  

 
[§325] 

 
[(a)] Hence, indeed, there is a mistake in believing that the place is the matter, for the mat-
ter’s being receptive of a thing after [another] thing, just like the place. It is an error, because 
the matter is receptive of the form, while «place» is an expression referring to that which 
receives the body, not the form. 

[(b)] A faction believed that it is the form, because the body is in a form which is not 
separate from it. However, this is an error, because the form does not separate itself [from 
the body] during the movement, and likewise the matter, while the place does separate 
itself [from the body] with the movement. 

[(c)] [Another] faction said: «The place of the body is the measure of the extension 
which is between the two extremes of the body». Then, the place of the water is that which 
is between the two extremes of the concave of the mug which the water occupies. These 
[thinkers] then differentiated themselves, so that [(c.1)] a faction said: «The assessment of 
this extension is impossible in the void, and rather it is not but in the plenum», [D313] while 
[(c.2)] the advocates of the void said: «It is permitted that this extension is emptied of a 
body that filled it», and thus they have established an infinite void beyond the surface of 
the world, and they have established a void in the interior of the world, as well. It is inevita-
ble to invalidate the assessment of the possibility of the void. 

 
[§326] 

 
[(c.1)] As for the first school of thought, and namely that the place is the extension, it is only 
sound if it is understood that between the two extremes of the mug there is an extension 
which is equivalent to the extension of the water, or the air, which is in it. Thereupon, in-
deed, [this extension] would be a place for the water or the air. That however is not known, 
since the direct testimony [of the senses] does not indicate but the extension of the body 
which is in the mug. As for the extension of other things that [may] enter into the mug, it 
does not [indicate it]. 

If then [someone objected] by saying: «If we surmised the exit of the water without the 
entrance of the air, the extension between the two extremes would remain», this would not 
be a proof, even if it were true, because it is built on an impossible. Indeed, it is impossible 
that the water goes out without the air going in. Now, when the true is built upon an impos-
sible, it is not true without that impossible. Indeed, if you say: «If the five were subdivided 
into two equivalent [parts], it would be even», this is true, and yet it is not permitted that, 
by virtue of it, it ends up being even. Likewise, if the mug emptied out, there would be an 
extension in it, and yet the antecedent is impossible. Thus, the consequent does not follow 
from it. This is then with regard to the conformity, in order to make understand what they 
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said. 
 

[§327] 
 

[D314] As for the demonstration of its impossibility, it is that the extension of the body be-
tween the two extremes of the mug is known. Then, if another extension were presupposed, 
it would already have entered into the extension of the body; but the interpenetration of 
the extensions is impossible, for the sign that the bodies do not interpenetrate. [As a matter 
of fact,] that is not for their being substance, because the extension, according to those 
[thinkers], is self-subsisting, and then it is a substance, although this falls within the body. 
Nor is it for its being cold or hot, or for [any] other accident, since, if it were like this, the 
interpenetration would be permitted given the non-existence of that attribute. Then, it has 
no cause but the fact that [the body] is endowed with an extension, and [thus] the exten-
sions do not interpenetrate.  

 
[§328] 

 
Its meaning is that what is between the two extremes of the chest, for instance, is a cubit of 
air; but this body is also a cubit, then if it entered in [the chest] without the exit of the air, 
then the two cubits would have already become one [and the same] cubit, despite the ex-
istence of two bodies measuring a cubit. Now, however, it is impossible that two cubits be-
came one cubit, and as this is impossible in a cubit which is air, [likewise] it is impossible 
in what is not [air]. Therefore, two extensions do not interpenetrate. If then with «interpen-
etration» one intended that one of the two is non-existent and the other remains, this would 
be a non-existence. If [rather] one intended the simultaneous permanence of both, one 
would return to two cubits which are one [and the same] cubit, which is impossible. And 
because of it, when the two extensions are surmised as simultaneously existent, by virtue 
of what does one know [their] duality? The sign which invalidated the allegation of two 
blacknesses in one [and the same] receptacle invalidates this, [as well]. Indeed, the duality 
is not understood but after the separation of the one from the other by virtue of an accident, 
as it was demonstrated before. Then, when the two extensions interpenetrate simultane-
ously, and one of them is not separate from the other, which distinction [would there be] 
between the speech of the one who says: «Indeed, there are two extensions here» and his 
saying: «[There are] three extensions» and «four extensions»? This is impossible. 

[D315] It is not permitted that the distinction by virtue of a description is existent, and 
yet the circumstance of the interpenetration is non existent, because the non-existent does 
not bring about the separation between the two things. 

 
[§329] 

 
[(c.2)] As for the second falsity – and namely the invalidation of the void – what we have 
mentioned is also sufficient, because in it there is a speech concerning the interpenetration 
of the extensions, and yet we will add [now some further] signs. 

[(1)] The first one is that the void falls in the estimations only from the air, because the 
sense does not perceive it. Then, the man believes that the mug in which there is no water 
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is empty and void, and thus the conception of the void is planted in the estimations. Indeed, 
that which the supporters of the void have estimated is a thing like the air, because it has 
an individualized measure, it is self-subsisting, and it is divisible. 

We do not intend with «body» but that in which these attributes are found, and with 
this consideration the air is a body. The void, then, would not be pure non-existence, be-
cause it would be described for being small, big, hexagonal, square and circular, and [for] 
the fact that this void is wide enough for two cubits of the plenum, not more than it, since 
if it were less than it it would not coincide with it. The pure negation is not described by the 
like of these descriptions. This, then, is a self-subsisting existent, it is not an accident, it has 
a measure, and it is susceptible of the division. With «body», we do not intend but this, by 
virtue of the sign of the air. 

[(2)] The second one is that, if the void were existent, the body would be in it neither 
resting, nor moving; but the consequent is impossible, then the antecedent is impossible. 

[(2.1)] We only said that the rest in the void is impossible, because the rest is either by 
nature, or by violence. If then the rest of the body were presupposed in a part of the void by 
nature, it would be impossible, because the parts of the void are homogeneous, with no 
differentiation in them. If [rather the rest] were presupposed by violence, it would only be 
by violence if [the body] had another suitable spot as opposed to that in which it is. When 
the differentiation is denied, the separation with respect to the nature is [also] denied; but 
the violence is after the nature. 

 
[§330] 

 
[D316] [(2.2)] As for the movement in the void, it is also impossible, by virtue of two signs.  

[(2.2.i)] One of them is what we have mentioned, since if it were [(a)] by nature, it 
would be as if it searched for a different spot than that in which it is; but there is no differ-
entiation in it. [(b)] Likewise the violence.  

[(2.2.ii)] The second one is that, if there were a movement in the void, it would be not 
in time, which is impossible; then the antecedent is impossible. The way of its impossibility 
is that which was said before, [namely] that every movement is in time, because its being is 
undoubtedly in the first part before being in the second part. This impossible only follows 
because the stone moves downwards in the air more quickly than it moves in the water, 
since the air is thinner, and its resistance and its push are lesser. If the air became thick by 
virtue of [some] flour or something else, the movement of the stone in it would become 
slower as well, because of the resistance and the push that are in it.  

Thus, the relation of the movement to the movement, as for the quickness and the 
slowness, is like the relation of the thinness to the thickness in the resistance and the push. 
Then, if we presupposed a movement in the void, for instance of one hundred cubits in an 
hour, and then we presupposed the movement of that body in that interval together with 
the presupposition of the existence of the air or the water, then it would be slower by ne-
cessity. Let us surmise, then, that it is in ten hours. If, then, we surmised the plenum of [an-
other] thing which replaces the water, thinner and more subtle than it to the limit that its 
proprtion to it in the resistance is a tenth, the movement [in this material] would be in an 
hour. [This,] then, leads to the equivalence of [this latter] movement, [conceived] with the 
existence of the principle of the obstruction, to the movement in the void, despite the non-
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existence of the obstruction. But when there is a variation in the power of the obstruction, 
the variation in the movement is necessitated; then how could the variation between the 
existence of the obstruction and its non-existence not necessitate [it]? 

This is a decisive demonstration which establishes what we have mentioned about the 
[necessary] following of the comprising of every body according to an inclination which is 
in it. 

 
[§331] 

 
[(3)] The third one – which is among the natural marks about the invalidation of the void – 
is that [(3.a)] when a cup of iron is thrown on the water, it does not become immersed in it. 
There is no cause for it but the fact that the air clings tenaciously [D317] to its concave. 
Indeed, if the cup became immersed, the air would not support it in order for it to attain 
the domain of the water, because it searches for the rise from its domain. If it separated 
from it and adhered to its domain, and the cup became immersed, a void would result be-
tween the surface of the cup and the surface of the separating air, which is impossible. The 
ship is built on this [principle], and hence if the air goes out from the cup, or from the ship, 
and they fill with water, they sink. 

[(3.b)] Likewise, the tumbler of the cupper extracts the air by suction, and, with it, it 
[also] draws [to itself] the skin of the one being cupped, because, if it did not draw it, a void 
would result, which is impossible. 

[(3.c)] Likewise, the clepsydra holds together the water in itself, being turned upside 
down in the same way. If then the water goes out, in the lower part of the thief there would 
not be that which it would have taken as a substitute, then it would empty out. But the 
existence of the void is impossible, and [likewise] the separation of the surfaces of the bod-
ies from one another without a substitute. 

[(3.d)] Likewise, the long-necked bottle sometimes is laid down neatly on the mortar 
and then lifts the mortar by virtue of its lifting, and so forth with all [kinds of] artifices which 
are based on the impossibility of the void. 

 
[§332] 

 
Then, if someone asked: «What is the true nature of the place?», it [should] be answered: 
«What is firmly established about it is the opinion of Aristotle, on which all have agreed, 
that is that [«place»] is an expression referring to [(d)] the surface of the containing body, 
namely the surface internally touching the contained [body], because the four aforemen-
tioned marks are found in it, and every[thing] in which those marks are found is a place. 
They are found in the internal surface of the containing body, and thus it is a place, while 
they are not found in a form [(b)], nor in a matter [(a)], nor in something else [(c)], and 
thus [all these things] are not a place».  

Therefore, the complex of the world is absolutely not in a place. Hence, it is not per-
mitted to ask: «Why is it individualized by this domain, and not by a higher or a lower one?», 
because the void is impossible, and then there is not higher and lower. 

As for the fire, its place is the circumference of the sphere of the Moon, from within; 
the place of the air is the internal surface of the fire; and the place of the water is the internal 



Physics | Treatise I  

 453 

surface of the air. It is necessary that you rely on this order. 
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[§333] 
 

[II] 
 

SECOND TREATISE 
ON THE SIMPLE BODIES, AND ON THE PLACE SPECIFICALLY 

 
 
[D318] The subdivision of the body into [(A)] simple and [(B)] composed is not concealed. 
[(A)] The simple [in turn] subdivides itself into [(A.1)] that which is not susceptible of the 
generation and the corruption, like the skies, and [(A.2)] that which is susceptible of [them], 
like the four elements. 

 
[(A.1)] It was already said before that the skies are not susceptible of tearing apart, nor 

of corruption, nor are they devoid of the circular motion; and [it was already said] that they 
are manifold, that their natures are differentiated, and that they have souls which conceive 
and move by means of the will. All that has been said in Metaphysics. 

We add here to these [allegations about the skies] that their matters – I mean their 
hylai – are differentiated by nature, they are not common, just like their forms are differen-
tiated; not as the elements, since their matters are common. Indeed, if the matter [of the 
skies] were common, it would be fitting that the matter of one of them, with regard to its 
essence, was conceived with another form, and therefore were different. But if that were 
conceivable, their individualization by virtue of their form would be by chance. Their en-
counter would happen by virtue of a cause, and it is not impossible to presuppose the en-
counter of another cause. Then, they would receive another form, so that the first one would 
be corrupted and the second one generated. [D319] From it, [however,] it would follow that 
they would move with the rectilinear movement toward the domain of the other nature, 
which is impossible; and the possible does not attain to the impossible. A sign was given, 
then, that it is not possible that their matter is common, and that it is not similar to the 
matter of the elements. 

This is the judgment of the simples of the skies. 
 

[§334] 
 

[(A.2)] As for the elements, [(1)] we will allege about them that it is inevitable that they 
subdivide themselves into [(aa)] hot-dry, like the fire; [(ab)] hot-wet, like the air; [(bb)] 
cold-wet, like the water; [(ba)] cold-dry, like the earth. Then, [(2)] we will allege that the 
heat, the wetness, the dryness, and the coldness are accidents in them, and not forms. Then, 
[(3)] we will allege that it is conceivable that the fire transforms into smoke, as well as that 
the water heats up; [(5)] that some of these elements are transmuted in some others; [(4)] 
that each one of them receives a greater or smaller measure than what was [initially] over 
it; [(6)] that they receive an influence from the celestial bodies; and [(7)] that it is inevitable 
that they are in the middle of the celestial bodies. These, then, are seven allegations. 
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[§335] 
 

[(1)] The first one is that these bodies which are receptive of the change, of the generation 
and the corruption, and of the composition cannot be devoid of the hotness and the cold-
ness, and of the wetness and the dryness, because they are either easy as for the reception 
of the shape, and easy as for its abandonment – and that is what is intended with «wetness» 
–, or they are difficult as for the reception of the shape or the conjunction, so that it is per-
mitted that some parts touch each other and yet remain non-conjoined. If they are quick as 
for the conjunction, they are referred to with the expression «wet», like the water and the 
air. [D320] If, [by contrast,] they do not conjoin when in reciprocal contact, that is called 
«dry», like the dust and the fire.  

Moreover, they cannot be devoid of the heat and the coldness, because they are sus-
ceptible of blending, as will be explained, and then it is inevitable that they interact, and 
some of them have an influence on some [others]. Otherwise, there would [indeed] be a 
proximity, but there would not be a mixture. Their action then is either by means of the 
scattering [of the parts], and is [then] called «hotness», or by means of the[ir] coagulation, 
and is [then] called «coldness». Hence [also] the frangibility is attached to them, namely 
by the force of the mixture of the wetness with the dryness. The softness is only from the 
wetness, and the hardness from the dryness; the natural smoothness is from the wetness, 
and the natural roughness from the dryness. 

Therefore, the roots of these natures are these four [primary qualities], and the remain-
ing ones are attached to them after [those]. These bodies cannot be devoid of these four. 

 
[§336] 

 
As for the odour, the flavour, and the colour, it is possible that they are not devoid of them. 
However, the air has no colour, the waters and the air have no flavour, and the air does not 
have an odour, which is not in the stone either.  

Therefore, the tactile qualities are in the bodies primarily, and they precede the visual, 
olfactory, gustatory and auditory ones. Therefore, the primary mixture is of these four na-
tures. 

As for the lightness, it is only with the heat, while the heaviness is with the coldness. 
[D321] In the same measure as the dryness increases with one among the heat and the cold-
ness, the lightness and the heaviness [also] increase. Thus, the hot-dry is extremely light, 
and the cold-dry extremely heavy. Since then it has been [made] inevitable to gather two 
qualities for every body, the composition is four[fold]: [(aa)] hot-dry, and there is nothing 
farther reaching in these two [features] more than the fire, which is the hot-dry simple; 
[(ab)] hot-wet, which is the air; [(bb)] cold-wet, which is the water; [(ba)] cold-dry, which 
is the earth. 

Therefore, the compounds [which are] after them are beneath them regarding these 
concepts. Among the compounds, that in which these natures are predominant gets close 
to them.  
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[§337] 
 

A sign of the fact that the air is hot by nature is that it searches for the upward direction 
when it is held in the water. When the fire is kindled under the water, and it becomes hot, 
[the water] evaporates and becomes rising air. Yes, we perceive the coldness of the air 
which is adjacent to our bodies, [but that is just] because it is blended with the vapours that 
mix up with it [coming] from the water adjacent to it. And were it not that the earth be-
comes hot by virtue of the sun, and because of it the air adjacent to it becomes hot [in turn], 
the air would be colder than this. However, the air that is adjacent to the earth becomes hot 
up to a certain limit, so that the coldness is reduced, and that which is above it is colder up 
to a certain limit, then it rises up to that which is hot, although it is not like the fire as for 
the heat. 

As for the earth, it is dry-cold. Its coldness is with regard to the fact that it would be 
cold if left to itself. If there were not the coldness, it would not be heavy and thick, searching 
for a direction that is the opposite of the direction of the fire with respect to the distance.  

Therefore, the simple bodies are these four, and they are the mothers of the bodies, 
and all the other bodies result from their mixture. 

 
[§338] 

 
[(2)] The second allegation is that these four attributes are accidents, and not forms – as a 
group believed –, because the form is substance, and it is not susceptible of increase and 
diminishment, nor [of being] stronger [D322] and weaker, while these bodies vary in heat 
and coldness – many waters are indeed colder than others. But if then the form of the water 
were the coldness, its form would be suppressed by means of the heat, which would neces-
sitate that it separated itself from its place, [going] toward the place of the hot, and the true 
nature of waterness would not remain, but rather it would corrupt with the corruption of 
the coldness. And if the form of the air were the lightness and the upward movement, when 
it is held in the middle of the water in a skin it would not be air [anymore], for the removal 
of its form.  

These, then, are accidents, while only the form of the element is another nature, I mean 
that it is a true nature inhering in the matter, which is not perceived in itself by means of 
the senses, since what is perceived by the senses of the colour, of the coldness and of the 
wetness is only an accident which proceeds from that nature. [The nature of the element] 
is only known by means of its action. Indeed, it produces in its body the rest in its natural 
receptacle, and the return to it in the case of separation [from it]. It necessitates the incli-
nation to which one refers with the expressions «lightness» and «heaviness», and it neces-
sitates in every body a proper quality, and a proper quantity. 

In the nature of the water, then, the coldness manifests itself, and [indeed] when the 
coldness is violently removed from it, it returns to it as soon as the one exercising the vio-
lence is interrupted. Just like the fact that a downward movement is necessitated whenever 
[something] is thrown upward by compulsion – that is, when the compulsive potency is 
removed – likewise sometimes the measure of the water changes by compulsion to the 
smaller and the bigger; if however the compulsion is removed, it returns to its natural meas-
ure. 
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Therefore, every one of these four [elements] has a form which is its true nature and 
its existence, while these sensible qualities are accidents. 

 
[§339] 

 
[(3)] The third allegation is that these elements are susceptible of alteration and change, 
and thus it is permitted that the water becomes hot, namely that the attribute of the heat is 
originated in the water itself – and likewise for all the elements. 

The heat can be originated for three causes. 
[(i)] The first one of them is that a hot body, like the fire, is adjacent to [the one heated]; 

indeed, [the fire] heats up the water.  
[D323] [(ii)] The second one is the movement, like the milk becomes hot in the churn 

by virtue of the movement, and the flowing water is hotter than the stagnant water, and 
when a stone is rubbed with [another] stone it becomes hot, and the fire appears from it. 

[(iii)] The third one is the brightness. Indeed, when a body becomes bright, it becomes 
hot, like the burning mirror burns by virtue of its brightness. 

 
[§340] 

 
A group however has already diverged with regard to this. Indeed, they have said that the 
water does not become hot, and likewise the earth, while the air does not become cold.  

Indeed, they have apparently struggled with these divisions, and they have said: «[(i)] 
When the water is adjacent to the fire, something disjoins itself from the parts of the fire, 
which mixes up with the parts of the water. Hot, then, are the parts of the fire, and the cold-
ness of the water becomes disguised because the parts of the fire are predominant, and oth-
erwise [the water] in itself would be cold as it were [before]. Whenever the help of the fire 
is interrupted, the parts of the fire disjoin themselves from [the water], and the coldness 
returns manifest after having been [merely] hidden, not annihilated.  

[(ii)] As for the thing, then, it only becomes hot by virtue of the movement because its 
interior is not devoid of some parts of the fire. Then the movement extracts [those] parts to 
the open.  

[(iii)] As for the brightness, it does not make something else hot, since it is not an ac-
cident, but rather it is a hot body in itself, which is a fine [thing] that spreads from spot to 
spot». 

They only struggled with this because they believed that these accidents were forms. 
Thus, they apparently did not seriously apply themselves to [understand] the removal of 
the coldness of the water despite the permanence of its form, and hence they have struggled 
with this speech. We have already invalidated this root, and we will speak about the cor-
ruption of their inference in these three [divisions]. 

	
[§341] 

	
[(3.1) = (ii)] As for the first division, and namely that the movement extracts the parts of the 
fire from the interior, it is a sign for its falsity the fact that, were it true, it would necessitate 
[D324] its exterior to become hot and its interior to become cold, by virtue of the transfer 
of the hot from its interior, but it is not like this. Indeed, when the arrowhead of the arrow 
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is [made] of lead, and it is shot, it melts completely, but if the heat exited toward its exterior, 
its interior would increase in coagulation, and it would [then] remain as it were. How? If it 
broke, and one [could] touch [it in order to verify] the state of its heat by virtue of the move-
ment, one would find that its interior is hotter than it was before that, and in the same way 
its exterior. 

Likewise the water, when it moves in the skin for a long time, is found hot in the whole 
of its parts, with a homogeneous heat in the exterior and the interior, [which] is a sign of 
the fact that the heat is originated in the whole of the parts, and it is not transferred. 

 
[§342] 

 
[(a)] If [someone objected] by saying: «The movement made hot the parts of the fire which 
were in them, after they were not», one [should] answer: «This is an admission of the alter-
ation, which is the fact that they were existent [but] not hot, or [at least] weak in heat, and 
then they have been renewed». 

[(b)] If [someone objected] by saying: «The arrowhead melts for the heat of the fire 
which is in the air, not for a heat in the interior of the arrowhead; and likewise the whole of 
its parts melt», one [should] answer: «This is absurd, because the air does not exceed the 
unmixed fire in the heat, and [in any case] that which lingers in the fire is stronger in burn-
ing than that which moves in it with quickness, because that which influences needs a time 
in order to influence. Thus, the [mere] being of that which is influenced in the air would be 
worthier to burn it than a nimble movement in it». 

[(c)] If [then someone objected again] by saying: «When [the arrow] moves, it attracts 
the fires of the air to itself by virtue of the quickness of its movement, so that they go in its 
interior and thus many fires gather in it», one [should] answer: «The exit of the parts of the 
fire from it to the air would be easier than their entrance in it. Then, it would have been 
necessary that it became colder, and stronger in coagulation, for the exit of the fire from it.  
Indeed the fire undoubtedly enters in its pores, but those pores [must] tolerate the exit of 
the fire from them, just as they tolerate the entrance in them. And rather, the escape of the 
fire in an extraneous spot is easier than its penetration in an extraneous spot. [D325] Thus, 
if the movement prevented the exit, it would [also] prevent the entrance». 

 
[§343] 

 
[(3.2) = (i)] As for the second division, and namely the entrance of the parts of the fire in 
the water and the wood, in the case of the proximity, its disavowal is not possible, since it 
is permitted that the mixing is one of the causes, and yet, once the permission of the trans-
formation has been established, one is not far either from the fact that it transforms in itself, 
without the entrance in it of the parts of the fire. 

 
[§344] 

 
[(3.3) = (iii)] As for the third division, and namely the allegation that the rays are a hot body, 
it is false due to [various] matters. 

[(3.3.1)] The first one is that if they were hot, like the flame of the fire, it would be 
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necessary that they shielded whatever they fall on, just like the fire shields. It is known, 
[however,] that they make things visible rather than shielding them, as opposed to the fire. 

[(3.3.2)] The second one is that it would be necessary that they moved toward one [and 
the same] direction, while the brightness spreads in every direction. 

[(3.3.3)] The third one is that it would be necessary that their attainment of a far spot 
were slower than their attainment of a close spot. Yet, if a lamp is lighted in the moment in 
which the eclipse of the sun is dispelled, the brightness of both reaches the earth at the 
same moment, without any variation. 

 
[§345] 

 
[(3.3.4)] The fourth one is that, when the house shines from the window, and then it is sud-
denly blocked all at once, it would be necessary that the house remained bright by virtue of 
those bodies that were in it, since they are prevented from escaping due to the blocking of 
the window. If then they maintained that their brightness withdrew when the window was 
blocked, [the rays] would be, therefore, a body which receives the brightness one time, and 
some other [time] the darkness, so that the brightness would become an accident for a body. 
Thus, there would be no need of it, and rather it would be necessary to acknowledge the 
true, and namely that the earth receives sometimes the brightness, and sometimes the dark-
ness, due to the encounter with the sun and the separation from it. 

[(3.3.5)] The fifth one is that if those bodies are scattered, how then would the bright-
ness form an uninterrupted sequence in the whole of the air and the earth? If they were 
uninterrupted, not scattered, then how would the bodies interpenetrate with the air? And 
if they did not [D326] interpenetrate, being [rather] scattered, how then would the bright-
ness form an uninterrupted sequence over the face of the earth?  

 
[§346] 

 
[(3.3.6)] The sixth one is that [(a)] if [some] bright bodies were transferred from the sun or 
the lamp, the parts of the sun would dissolve and its brightness would diminish in a second 
moment, for the separation of its bright parts. [(b)] If it were surmised, [by contrast,] that 
those bodies do not go out from [the sun], but rather they are established in it and insepa-
rable from it, [that] they move together with it in the presence of its movement, and only 
fall upon the earth in its presence, then the answer to [this] has already come before from 
two passages, where we have said that [the rays] would then shield that which is behind 
them, and that they would interpenetrate the bodies of the air.  

Then, it would be necessary that no one of them were in the air, because it is not per-
mitted that one [and the same] body is far from the earth and close to it, and yet it would 
be necessary that the air is not devoid of it. Indeed, if a body went out in the air, [under that 
assumption] it would be necessary that the brightness did not fall upon it, since it is impos-
sible to say: «The brightness which is on the earth knew the supervenience of a body, and 
thus it transferred [itself] to it». 

[(3.3.7)] The seventh one is that if the brightness were a body, it would reflect against 
the hard things, like the stone, not against the soft ones, like the water. 

By virtue of these marks it has then appeared manifestly that the rays are an accident, 
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whose meaning is that the sun is cause for the origin of an accident in it, which is opposite 
to it when between the two there is a diaphanous body. The brightened body is also a cause 
for the origin of the brightness in that which is in turn opposite to it, by virtue of the reflec-
tion or of the curving. Whenever the thing receives the brightness, while being receptive of 
the heat, the heat is originated in it. [The heat], then, is another accident. 

 
[§347] 

 
[D327] [(4)] The fourth allegation is that they receive a smaller or bigger measure without 
the addition of anything from outside, like the water sometimes gets big, and some other 
time gets small. Indeed, whenever it heats up it becomes bigger, and whenever it cools 
down it freezes and becomes smaller, its [standard] extent being [when] it is tepid, between 
the two [extremes]. It has already been said before that the measure is an accident in the 
matter, so it does not follow that there is a standstill according to one single measure. How-
ever, we will now draw conclusions regarding the correctness of that from the direct testi-
mony [of the senses]. 

Indeed, the wine swells in the earthen jug until it tears it open, and the bulgy, long-
necked bottle which is called ‘crier’ breaks when its top is tightened, being filled with water, 
and the fire is kindled under it. There is no cause for that but the fact that the water becomes 
bigger than it were. 

 
[§348] 

 
[(a)] If then [someone objected] by saying: «Maybe [the water] got bigger due to the en-
trance in it of the parts of the fire», one [should] answer: «How then did the parts of the fire 
enter in it, given that nothing exited of the water? And if something did exit from the water, 
its substitute would have entered, then it would be as it were, and then the ‘crier’ would not 
have broken». 

[(b)] If then [someone objected again] by saying: «The fire searched for the upward 
direction by virtue of its nature, and because of that [the bottle] broke», one [should] an-
swer: «Then, it would have been necessary that it lifted the vessel and made it fly, not that 
it broke it, because the lifting is sometimes easier than the breaking, when the vessel is 
sturdy and its weight is light. Moreover, it would have been necessary that [every] spot that 
[the fire] encounters broke. However, the cause in [this case] is that the water expands in 
all sides, so that it weakens the surface of the vessel from every side, [D328] and thus the 
spot of the vessel which was weaker, in whichever side it is, is ripped open». 

Therefore, the measure is an accident which increases and diminishes, while the na-
ture determining the measure does not cease, but receives a proper accident, as long as 
there is not a violent [agent]. If rather a violent [agent] was found, then it might force the 
action [of the nature] to the utmost degree of what is determined.  

 
[§349] 

 
[(5)] The fifth allegation is that these four elements transform themselves in one another, 
so that the air is transmuted in water or fire, and the water in air or earth, and likewise the 
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remaining [elements]. 
A group has already disavowed this, although its demonstration is the direct testimony 

[of the senses], namely [(5.1)] that the air which is in the bellows of the blacksmiths, when 
it is inflated for a long time and strongly, becomes hot, burns and becomes fire. There is 
indeed no meaning for «fire» but «burning air». 

[(5.2)] If for instance a mug of glass were set tidily in the middle of the snow, the air 
which is in its interior would cool down and it would transform into water, and [some] 
drops would gather on its surface. When then they are abundant, they gather in its lower 
[part], and that not by means of the entrance of the water in it from the pores, because the 
external water does not diminish. If there were hot water in the place of the cold one, it 
would be worthier of the entrance from the pores; that, however, is not found with the hot, 
but it is only found with the excessive cold or the snow. And again if that were by virtue of 
the entrance of the water, the drops would not be found but in the spot where there is the 
water; rather, sometimes they are found at the extreme of the mug, which is above the snow. 
In the excessively cold countries, it has already been witnessed [D329] that the cold seizes 
the clear air close to the earth, when it is serene, transmutes it in snow, and makes it fall on 
the earth, so that an abundant quantity is gathered, without clouds. 

 
[§350] 

 
[(5.3)] As for the transformation of the water in air, it is apparent when the fire is kindled 
under it, and the vapour rises as air. 

[(5.4)] As for the transformation of the water in earth, that is sometimes witnessed in 
the drops of clear water [coming] from the rain. When they fall upon spots which have in 
themselves a petrifying, coagulating faculty, they coagulate on the spot in stones, and this 
has already been seen. 

[(5.5)] As for the transformation of the stone in water, by liquefaction, it is perceived 
in the practice of the discipline of alchemy, in dissolving the stones. 

All this is because the matter [of the four elements] is common, and no form among 
these forms is specified for it for its own essence. Rather, it receives the form according to 
the cause which it encounters. When then the cause changes, the form [also] changes, and 
its predisposition to another form only results due to the origination of accidents which 
correlate to that form, as the heat when it is predominant over the water. Indeed, by means 
of it [water] gets more predisposed to the aerial form. The heat then does not cease to 
strengthen, but the form of the waterness remains until its potency is perfected. Then, the 
form of the airness becomes worthier, and thus [matter] divests itself of the form of the 
waterness and garbs itself in the [form of the] airness, the form of the airness flowing from 
the bestower of the forms. 

 
[§351] 

 
[(6)] The sixth allegation is that these inferior [things] are susceptible of being influenced 
by the celestial [things]. The most apparent of the stars in influencing are the Sun and the 
Moon, since by virtue of these two the ripening [D330] of the fruits results, as well as the 
rising of the seas. Indeed, due to the increase of the Moon there is the increase of the rising 
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[of the sea], as well as the increases of the fruits and other things, whose detailed exposition 
is made known in the particular books. The most apparent influence of these two on the 
inferior [things] is however the brightness, and then the heat by the mediation of the bright-
ness. 

The Sun’s being hot, [however,] does not follow. Even though it produces the heat from 
itself by the mediation of the brightness, [this is] like the fact that the Sun, when it heats up 
the water, moves it upwards by means of the evaporation, that not being a sign of the fact 
that the Sun is moving upwards. Likewise, the heat of [the water] is not a sign of the heat of 
[the Sun]. Rather, the celestial [things] have a fifth nature, external with respect to these 
[four elemental] natures, as it was said before.  

Yet, these accidents are mutually loving, interwoven, and mutually hating. Then, the 
heat is accompanied by the movement, and the brightness is accompanied by the heat, with 
the meaning that one of the two gives to the subject-matter its predisposition to the recep-
tion of the other, so that the other flows from the bestower of the forms. Therefore, it does 
not follow by necessity that the effect of the thing is of its [own] genus, but rather it prevails 
that what results in the body is of another genus, which corresponds to the agent. Thus, the 
heating up is from the fire, the coldness from the water, and the brightness from the Sun. 

 
[§352] 

 
The action of the body on the body is sometimes [(a)] by virtue of the contiguity, as the fact 
that [(a.1)] the cold cools another body down by virtue of the contact, and [(a.2)] the wind 
[D331] moves another body by virtue of the contact; and sometimes [(b)] by virtue of the 
opposition, as the fact that [(b.1)] the green, when it is opposed to a white wall in the spot 
of the radiance of the sun, necessitates the resulting of the greenness on the wall, like the 
reflection, and as the fact that [(b.2)] the form, in the opposition to the mirror, necessitates 
the impression of its likeness in it, while, if it were touching [the mirror], it would not ne-
cessitate it. 

In the same way, the opposition of the coloured [thing] to the eye necessitates the re-
sulting of the like of its form in the eye, despite the distance. As for [what is] with the con-
tact, [this] does not [happen]. The true nature of this is not the extension of a part from the 
bright [thing] [(i)], nor the exit of one of the forms toward the eye or the mirror [(ii)], since 
that is impossible. Likewise, the existence of the bright [thing] in opposition to the thick 
body is a cause for the resulting of the likeness of its form in it, by the way of the renewal 
whenever a diaphanous body stands in the middle of the two. 

When the brightness is originated in [the body] by a cause, it predisposes [it] to the 
heat. [The body] then becomes hot, and then it is sometimes predisposed to the movement 
by virtue of the heat. Indeed, when that [happens] in [some] water, it ascends with the va-
pour.  

The burning mirror only burns inasmuch as it is concave and conic, so that the point 
which is its centre receives the brightness from all the parts of the mirror, by virtue of the 
repercussion and the reflection to it. Thus, its brightness and its predisposition to the heat 
are strengthened, and thus its heat is [also] strengthened, and hence it burns. 

 
 



al-Ġazālī, The Intentions of the Philosophers 

 464 

[§353] 
 

The heat is predominant in the summer, because the brightness of the bright body is only 
corroborated with the perfection of the opposition, since it only acts by the opposition. 
Then, when the opposition is stronger, the brightness is more abundant. The perfect oppo-
sition is only according to the perpendicular, and in the summer the Sun is in the northern 
side close to the middle of our heads. Hence, the day [D332] of the summer is brighter than 
the day of the winter, and it is undoubtedly hotter. In the winter the perpendicular relative 
to the inclination of the Sun with respect to us deviates to the south, so that the brightness 
weakens, and thus the heat weakens [as well]. With «perpendicular» I mean the line that 
exits from the centre of the Sun to the earth, according to two right angles from both sides, 
since that which is inclined for the variation of the angles is not perpendicular. 

 
[§354] 

 
[(7)] The seventh allegation is that it is necessary [(7.1)] that these elements are in the mid-
dle of the celestial [things], while it is not conceivable that they are external with respect to 
them, [(7.2)] nor is it conceivable that they have two natural places within the skies. Rather, 
it is necessary that the place of every one of the elements is one. 

[(7.1)] As for the fact that it is not permitted that they are external with respect to these 
skies, inasmuch as these bodies have a relation to two different directions, as it was said 
before concerning their reception of the rectilinear movement, then it is not conceivable 
that they are unless inasmuch as a body which delimits their direction surrounds them.  

If indeed they were presupposed as external with respect to the superior surface of the 
world, and not as surrounded by a body, [this] would be impossible.  

If another sky were presupposed, in order for two worlds to be presupposed, contigu-
ous or removed from one another, it would be impossible because between the two there 
would be an extension which is void, and the void is impossible. Indeed, that extension 
would be endowed with two directions, between which a rectilinear movement would be 
conceivable, and then that which necessitates the differentiation of the direction would be 
needed. [D333] We have already clarified that the body does not necessitate the direction 
from outside. Then, there would be need of a third body which surrounds the [first] two 
and encircles them, but that as well is impossible, since it [is tantamount to] the fact that 
there are two earths in two spots, encircled by a surrounding [body], like the body of the 
Moon and the body of the elements. [These] two, indeed, are together in the sphere of the 
Moon, but the like of that is impossible. 

 

 
[FIGURE 8] 
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[(7.2)] Hence, we say that it is necessary that the place of the simple element is one, 
because if two places were presupposed, and the water, for instance, were left, and [if] a 
place between the two places had already been presupposed for it, and [then the water] 
were removed [from the intermediate place], then one of the two: either it would incline 
by nature toward one of the two, so that it would be the natural place for it, as opposed to 
the other; or some of it would tend to one of the two, and some to the other, which is how-
ever impossible, because the water is a simple [body] whose parts are homogeneous. Then, 
it is necessary that its movement is homogeneous. Indeed, there is no[thing] specified for 
one of [the watery particles] in order to necessitate the fact that one of them [should] sep-
arate from another. 

 
[§355] 

 
Then, the natural place for the body is the place [such] that, when the parts of that body are 
surmised [to be] in separate spots, and their nature is left free, all move toward that spot, 
gathering in it. Therefore, the place of the universe is the place in which the parts of the 
universe gather; then, it does not lead to the impossible which we have mentioned. It has 
already been clarified from this, then, that the world is one, and it is not [D334] possible but 
to be like this, and that its bodies subdivide themselves into that which calls for the direc-
tion, and that which brings the direction. It is inevitable that what calls for the direction is 
in the middle of what brings the direction, so that its two directions are distinguished by 
virtue of the closeness and the distance. It is [also] inevitable that a part of what calls for 
the direction is internal to another, while it is not permitted that it is external with respect 
to [that which brings the direction]. 

 
[§356] 

 
All this is built upon some roots, which are the fact that [(i)] these bodies are simple, and 
that [(ii)] every simple body has a natural shape, which is the sphere, and [(iii)] one [single] 
natural place. [(iv)] It has already been clarified that the void is absurd. According to the 
complex of these principles, then, that conclusion which we have mentioned is necessary. 
We have only said that every body has a natural place because, when it is devoid of the 
violent [forces], then it either rests in a place – so that we will say that it is the natural place 
for it –, or else it moves, turning then undoubtedly only in the direction in which its natural 
place is. We have only said that it is necessary that [the natural place] is one for what we 
have mentioned, so that the impossible does not follow, namely the scattering of the parts 
of the simple, when it is devoid of the two limits, in order for it to turn to two places, part to 
this and part to that. Indeed, whenever it turns to one of the two and leaves the other, the 
natural [place] is that to which it turns. 
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[§357] 
 

[III] 
 

THIRD TREATISE 
ON THE BLEND AND THE COMPOUNDS 

 
[D335] It is inevitable to speculate about five matters in [this treatise]. 

 
[(1)] 

[FIRST SPECULATION. THE BLEND] 
 
[(1)] The first speculation is about the true nature of the blend. The meaning of it is that 
these elements are mixed inasmuch as some of them act on some others, so that their qual-
ity changes until a homogeneous quality settles down in the whole. That settling down is 
called «mixture», and that because the hot breaks the coldness of the cold, and the cold the 
hotness of the hot, and likewise [do] the wet and the dry, so that the sensible qualities – 
which we have clarified to be accidents for the forms – become homogeneous, for their 
balance due to the interaction. 

As for the forms, which are the potencies that necessitate these qualities, they remain 
with the permanence of the interaction, because, if all the forms were suppressed, that 
would be a corruption, not a blend. If the fiery form, for instance, were suppressed, and the 
aerial form remained, that would be the transmutation of the fire in air, not a blend. If the 
qualities did not change for the collision of the [reciprocal] influences, then it would be a 
[mere] contiguity, not a blend. 

 
[§358] 

 
Where Aristotle said that the potencies of the elements remain in the blends, he did not 
intend with them but the active potencies. Indeed, the denial of the potencies of the inter-
action is a sign of the corruption. He drew inferences from this only with regard to the fact 
that the blend is not a corruption. [D336] Moreover, how would a corruption happen, given 
that if they were equal, one would not corrupt the other; and if one of them were prevailing, 
the prevailing would remain, while the prevailed upon would be suppressed and would be 
transmuted in the prevailing? In sum, there is no mediation between the substances, and 
the forms are substances which do not receive increase or diminishment. It follows from 
that, then, that the true nature of the blend is firmly believed [to be] as we have mentioned 
it. 

 
[§359] 

 
The blend subdivides itself in the estimation in [(i)] balanced and [(ii)] inclining.  

[(i)] The [actual] existence of the balanced [blend], however, is not possible, since if it 
existed, the [resulting] body would be neither resting nor moving. Indeed, if it were resting 
on the earth, then the earth would be prevailing upon it, and likewise if it were resting in 
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the air, since it would then be the air to be prevailing upon it. If it [rather] moved toward 
the fire, then the fire would be prevailing upon it, and if it moved to the earth, then the earth 
would be prevailing upon it. The true about it is then that it does not rest in [any] spot, nor 
does it move toward any spot, and that is impossible. 

 
[§360] 

 
[(2)] 

[SECOND SPECULATION. INTERNAL STRUCTURE OF THE ELEMENTAL SPHERES] 
 
[(2)] The second speculation regards the primary mixture between the elements, about 
whose attributes and simplicity the speech has come before. 

 
[EARTH] 

 
Let it be known, then, that it is necessary that the earth has three layers. [(a)] The inferior 
layer, and namely that which is around the centre, inclines to the simplicity, since it is un-
mixed dust. [D337] [(b)] Above it there is a layer with which the wetness of the waters 
drawn to it gets mixed up, so that it is similar to the clay. [(c)] Above it there is a layer which 
is the surface of the earth, and which subdivides itself into [(c.1)] that which is occupied by 
the sea and [(c.2)] that which is uncovered by it. [(c.1)] On that which is under the sea, then, 
the waterness prevails, while [(c.2)] on that which is uncovered by it the dryness prevails, 
because of the heat of the sun.  

 
[§361] 

 
The cause of the fact that the water does not surround the earth is that the earth is trans-
muted in water, so that a lowland results in that spot, and undoubtedly the water is trans-
muted in earth, so that a hill results because of it. The earth is a hard [material] which does 
not resemble the water and the air, so that some of its parts raise with respect to others. 
Indeed, it removes the variation from itself and it is shaped in the circularity, as that is [also] 
in [the case] of the water and the air, [but] it declines from the raised [part] of it to the 
lowered one, so that it uncovers some spots to the air. This is that which the divine provi-
dence requires, since it is inevitable that the composite, noble animals have [their] nour-
ishment from the air, for the continuation of their spirit. It is inevitable that the earthness 
is excessive for them, so that they are solidly established. It has been inevitable, then, that 
the earth was uncovered [and exposed] to the air in some spots, for the existence of the 
noble animals to be perfected. 

 
[§362] 

 
[AIR] 

 
As for the air, it also has four layers. [(a)] The layer which [immediately] follows the earth 
has waterness in it, [coming] from the vapours which rise toward it from the contiguity of 
the waters, and it also has heat in it, because the earth receives the brightness from the Sun, 
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and thus it becomes hot, and passes on the heat to what is contiguous to it. [D338] [(b)] 
Above it there is a layer which is not devoid of vapourous wetness, and yet it [has] less heat, 
because the heat of the earth does not rise up to it due to its distance. [(c)] Above it there 
is a layer which is clear air, because the vapour and the heat reflected by the earth do not 
rise up to it. [(d)] Above it there is a smoky layer, because the smokes [coming] from the 
earth rise up in the air and tend to the world of the aether, I mean of the fire, so that it is as 
if they are propagated in the superior surface of the air until they ascend so [much] that 
they burn. 

 
[§363] 

 
[FIRE] 

 
As for the fire, it is one burning layer, which has no brightness, but rather it is like the 

air, or finer than it. If it had a colour, it would prevent the sight of the stars during the night, 
and it would have a brightness like the ablaze fires have. The colour of the lamp and its 
brightness only result from the clinging of the clear fire to the dark smoke, so that that col-
our and brightness result from a complex [of factors]. Otherwise, indeed, the clear fire 
would have no colour. Where the fire strengthens itself in the lamp, as a matter of fact, it 
has no colour, so that it is believed that it is like the empty hole, which has no[thing] in it 
but void, or air. The fire in its true nature is only that, and when a colour results for it, it is 
for its being adulterated by means of the smoke. In truth, indeed, that is only the colour of 
the burning oil, not the colour of the fire, or the colour of the burning wood, while the fire 
is only like the air: it has no colour and no brightness because it is diaphanous, due to the 
fact that it is burning air. 

 
[§364] 

 
[D339] [(3)] 

[THIRD SPECULATION. METEOROLOGICAL PHENOMENA 
ORIGINATING FROM THE VAPOUR] 

 
[(3)] The third speculation is about what is generated in the atmosphere from the matter of 
the vapour. It is not concealed that the Sun, when it heats up the earth by the mediation of 
the brightness, volatilizes a vapour from the wet, and a smoke from the dry, as we witness. 
From what of the two is retained in the interior of the earth, the minerals are generated, 
while from what of them escapes and ascends in the air [come] manifold matters, which it 
is inevitable that we mention. 

As for that which is generated from the matter of the vapour, it is the clouds and the 
rain, the snow and the hail, the rainbow, the halo, and so forth. 

 
[§365] 

 
[CLOUDS] 

 
Whenever something that thickens and coagulates by virtue of the cold rises from the hot 
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layer of the air up to the cold one, it becomes clouds, because the cold has a quicker influ-
ence on the thickening of the hot vapour in the air, and that for the fineness of the vapour 
due to the heat. Don’t you see that, when the winter arrives and the heat in the bath is 
strengthened, the air in the bath darkens and the vapour thickens like the clouds? Hence, 
the water is left in the sun during the afternoon for refining [it] thanks to the heat of the 
Sun, whenever its cooling down is wanted by means of the northern wind during the night. 
Likewise, when cold and hot water are poured on the earth during winter, the hot one 
freezes more quickly than the cold one. The matching of that is in him who performs the 
ritual ablutions with hot water in the cold countries: it, indeed, freezes instantly on his hair, 
while the cold one does not [behave] like this. 

 
[§366] 

 
[D340] [MINERALS] 

 
These vapours only ascend from the interior of the earth when [some] of the heat of the 
Sun penetrates in them. However, they break through and strengthen according to the exit 
from the pores of the earth, with the exception of what falls under the hard mountains. 
Indeed, their breaking through [in that case] is prevented since the mountains, concerning 
them, work as an alembic which holds the vapour. Then, when they are retained within 
them, they become matter for the minerals.  

 
[§367] 

 
[RAIN, SNOW AND HAIL] 

 
When they strengthen, they later find a breakthrough in the gorges of the mountains, a sub-
stantial quantity [of vapours] rises from it, and then it differentiates. [(a)] If it is weak, the 
heat of the Sun dissipates it in the mountains, and transforms it in air. Hence, it is rare that 
clouds gather from it in the day of summer, while it is more common that they gather in the 
night and in winter. [(b)] If, [by contrast,] it is strong, or the heat of the Sun is weak, or the 
two matters are gathered, the Sun does not influence it, and then it gathers. Sometimes the 
wind as well is specifically required for their union, for the fact that it pushes them toward 
one another, until they blend into one another.  

[(b.1)] Then, whenever [the clouds] end up in the cold layer, they thicken and return 
water, they flock and are called «rain», [just] like the vapour ascends from the cooking pot, 
and then it ends up on its cover as soon as it encounters the slightest coldness upon it.  

[(b.2)] If, then, an intense cold reaches [the clouds] before they gather and become big 
drops, they freeze and their parts separate and descend like carded cotton, and they are 
called «snow».  

[D341] [(b.3)] If, [by contrast,] a coldness does not reach them, so that they gather in 
drops, later a heat would reach them from the side, so that their coldness would be defeated 
up to their internal [parts], and the cold of the atmosphere, which was dispersed in it, would 
be [then] entirely devoted to them, and [thus] they would coagulate and be called, in that 
moment, «hail». Hence, there is no hail but in autumn and spring, since the coldness gath-
ers in their internal [parts] because a heat surrounds what is in their external [parts]. 
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[§368] 
 

[RAINBOW] 
 
Whenever the air becomes wet by virtue of the rain, a wetness, with the slightest polishing, 
becomes like the mirror, so that the one who is facing it, when the Sun is behind him, sees 
the Sun in the air as he sees the Sun in the mirror when he stands opposite to it with [the 
mirror]. That brightness combines with the wet vapour, so that from it a rainbow, which 
has three colours, is generated. Sometimes there is not the middle colour and it is round, so 
that the distance of the parts of the mirror from the Sun is one [and the same]. Indeed, the 
mirror only shows the form when it is in a proper relationship of seeing and seen, and that 
is examined in the science of optics. The circle [however] is not complete, since if it were 
complete, then the half of it would fall under the earth. Indeed, the Sun is in the back of the 
observer, as the pole for that circle, and it raises from the earth with a close raising. If it is 
before noon, the rainbow is seen in the west, while if it is after [noon] it is seen in the east. 
If the Sun is in the middle of the sky, it is not possible to see but a small bow, in the winter, 
if [ever] it happens. 

 
[§369] 

 
[HALO] 

 
As for the halo, and namely the circle surrounding the Moon, it [comes] as well from the 
like of this cause. Indeed, the air intermediate between the sight and the Moon is polished 
[and] wet, so that the Moon is seen in a part of it, which is the part within which the Moon 
would be seen, if there were [D342] a mirror. Moreover, the thing which is seen in a mirror 
from a spot – if there were many mirrors surrounding the sight, and they were subject ac-
cording to that relation –, [that] thing, then, would be seen in each one of the mirrors. When 
then the mirrors form an uninterrupted sequence, it is seen entirely, and then undoubtedly 
a circle is seen. 

As for its middle, it is only seen as dark, because the intermediate vapour is fine. When, 
then, it gets close to the bright [body], it is effaced and becomes invisible, while when it gets 
far from it it becomes visible. It is not like the tiny particle which is seen in the Sun and not 
in the shade, but rather it is like the stars which are concealed during the day, and appear 
during the night. Hence, then, in the middle of the circles one sees as if it were an empty 
[space] from the clouds. This circle sometimes results from the mere coldness of the air, 
even if there has not been rain, since it results in the air by virtue of the slightest wetness, 
[provided that] there has not been a dust cloud, nor smoke, which prevent the polishing of 
that wetness. 
 

[§370] 
 

[(4)] 
[FOURTH SPECULATION. METEOROLOGICAL PHENOMENA 

ORIGINATING FROM THE SMOKE] 
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[(4)] The fourth speculation is about that which is generated from the matter of the smoke, 
namely the wind, the lightnings, the shooting stars, the comets, the thunder, and the flash. 

When, then, the smoke ascends, it rises from the middle of the vapour, because it is 
more inclined to the superior direction, and stronger in movement than the vapour. [(i)] If 
then the cold strikes it in its rising, it gets heavy, it thickens, and it sinks, struggling at once 
against the air and moving the air with violence, like the setting into motion that a great fan 
would [provide] to the air. The wind, then, results from that, since it is an expression refer-
ring to the moving air. 

[(ii)] If, [by contrast,] the cold has not struck it, it ascends up to the aether and there 
the fire is kindled, so that a fire that can be witnessed results from it. Sometimes it elongates 
commensurate with the length of the smoke, and then it is called «falling star». 

 
[§371] 

 
Moreover, [(a)] if [the smoke] is fine, [D343] it is either [(a.1)] [such] that it transmutes 
itself into sheer fire or [(a.2)] [such that] it is extinguished, so that it is not seen – it is effaced, 
indeed, because the fire extracts it from its being visible. Thus, either because it is [(a.1)] 
[such] that it becomes sheer fire, that is, pure fire, or else [because] [(a.2)] it is extinguished 
by means of the cold in its rising, so that it transmutes itself into air, it becomes then diaph-
anous. If then what it encounters is the cold that has an influence over the extinction, it 
transforms itself into air [(a.2)]; if rather the fire is strong, it will have an influence over the 
clearing from the tarnishing of the smoke, and then all of it will transform into fire [(a.1)], 
since it will not cool down later. 

[(b)] If [rather] the smoke is thick and [(b.1)] it kindles, and yet it does not transform 
itself according to the closeness, that remains for some time, so that it is seen that it is a 
comet. Sometimes it rotates with the sphere, since the fire clings with [its] parts to the parts 
of the concave of the sphere, so that [the sphere] rotates in partnership with [the parts of 
the fire], and then it [also] rotates around the smoke resulting in its domain. 

[(b.2)] If, [by contrast, the thick smoke] does not kindle, yet it is like the charcoal in 
which the kindled fire was extinguished, then [in that case] it will be seen as red, so that red 
marks will appear from it in the atmosphere. The redness will however quit part of it, so 
that [this] will be like the charcoal whose fire was effaced, and then it will be seen as a dark 
hole in the air. 

 
[§372] 

 
Moreover, if something of the smoke remains within the clouds and cools down, it becomes 
a wind in the middle of the clouds. It then moves in them with violence, and from its move-
ment a sound called «thunder» results. 

If its movement and its setting into motion strengthen, the air and the smoke are kin-
dled together from the heat of the atmosphere, and then they become a bright fire, which 
is then called «flash». 

If the kindled [material] is thick, heavy and burning, it will dart off toward the earth by 
virtue of the collisions of the clouds, and thus it is called «lightning». Yet it is a fine fire 
which penetrates in the clothes and the loose things, while it collides with the hard things 
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like the iron and the gold, and actually melts them, so that the gold melts in the bag, alt-
hough the bag does not burn; [D344] and it melts the gold of the gilded [thing], although 
the thing [itself] does not burn. 

A flash cannot be devoid of a thunder, since the two [come] together from the move-
ment. However, the sight is sharper in perceiving, so that sometimes the flash is seen when 
the sound of the thunder has not yet ended up to the hearing, because the sight perceives 
without time, while the hearing does not perceive until the air which is between the hearer 
and the heard has not been set into motion, in order for its influence to end up in the hear-
ing. Likewise, when the fire of the fuller is observed from a distance, his movement is seen 
before hearing his sound, [after] a certain time.  
 

[§373] 
 

[(5)] 
[FIFTH SPECULATION. MINERALS] 

 
[(5)] The fifth speculation is about the minerals. They are generated only from the vapour 
and the smoke which are concealed in the earth. As a matter of fact they mix up, and then 
they are predisposed, because of their differentiated blends, to the receptions of different 
forms, which flow upon them from the bestower of the forms. 

If then the smoke prevails, what results from it will be like the sal ammoniac and the 
sulfur, while sometimes the vapour prevails in some of them, so that they become as clear 
water, from which, coagulated and petrified, [there come] the corundum, the quartz, and 
so forth. The melting of this species [of minerals] with the fire is difficult, and they [cannot] 
be forged under the hammers, because the forging and the melting are by virtue of a sticky 
wetness which is called oleosity, but the wetness which was in them is depleted, since they 
are frozen and coagulated. 

 
[§374] 

 
As for that which melts and [can] be forged, as the gold, the silver, the copper and the lead, 
it is that from which the mixture of the smoke with the vapour is consolidated, [as well as] 
the paucity of the heat concealed in their substance. Wetness and oleosity remain in them, 
and that for the abundance of the influence of its heat on its wetness, so that by means of it 
its coldness is broken, the airness mixes up with it, and something of the earthness, together 
with the airness, remains in it. 

This [kind of minerals], then, melts in the fire, because the sulfur which is in it deter-
mines the fire to melting, so that it liquefies the wetness, and it tends to ascend. The earth-
ness clinging to it however draws them, so that it results, from the ascension of that and the 
attraction of this, a circular movement whose parts cannot be separated, for the solidity of 
their mixture.  

If the mixture is weak, the vapour ascends, disjoining from the heavy [body] drawing 
it [D345] downwards. When then the fire is abundant on it, it diminishes for the disjoining 
of the vapour, thus becoming limescale, as the lead.  

The farther from the coagulation is the oleosity within it, the more susceptible is [the 
metal] to be forged under the hammers. 



al-Ġazālī, The Intentions of the Philosophers 

 474 

[§375] 
 
When the sulfur and the arsenic are thrown on that which is coagulated and is not suscep-
tible of being melt, and both are mingled with it and penetrate into it, the melting hastens 
to it. [This happens] for instance [with] the iron filings, the talc and the zinc.  

All that which the coldness coagulates, the heat softens, like the wax. All that which 
the hot coagulates, the cold melts, like the salt. Indeed, it coagulates for the hot with a par-
ticipation of the dryness of the earth, because the heat determines the wetness and the dry-
ness together, and increases both of them. All that in which the waterness prevails coagu-
lates by virtue of the coldness, and all that in which the earthness prevails coagulates by 
virtue of the heat. Then, when earthness and wetness are in the thing, given that the earth-
ness is stronger in correspondence with the heat, [the thing] coagulates for the cold, and its 
melting is difficult, as the iron. The detailed analysis of this would however call for a [certain] 
prolixity.  

The discipline of the alchemy and many [other] disciplines apart from it branch out 
from [this]. 
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[§376] 
 

[IV] 
 

[D346] FOURTH TREATISE 
ON THE VEGETATIVE, ANIMAL, AND HUMAN SOUL 

 
[I] 

SPEECH ON THE VEGETATIVE SOUL 
 
As the mixture of the smoke and the vapour necessitates a predisposition to the reception 
of the form of the minerals, likewise a more perfect mixture than that occurs sometimes to 
the elements, [a mixture which is] better, closer to the balance, and farther [removed] from 
the permanence of the contrariety about the mixed qualities. They are thus predisposed to 
the reception of another form, nobler than the form of the inorganic bodies, so that the 
growth which is not in the inorganic bodies results in them. That form is called «vegetative 
soul» and it is that which is in the herbs and in the trees. 

This soul has three operations: [(1)] the first one of them is the nutrition, by virtue of a 
nutritive faculty; [(2)] the second one is the expansion, by virtue of a faculty of growth; [(3)] 
and the third one is the generation, by virtue of a generative faculty. 

 
[§377] 

 
[(1)] «Nourishment» is an expression referring to a body which is similar to the nourished 
body in potency, not in act. When it reaches the nourishing, the nutritive faculty – which is 
a faculty transforming the nourishment – has an influence on it, it takes off its form and 
clothes it with the form of the nourished, so that [the nourishment] spreads in its parts, it 
hangs on it, and takes the role of that which was dissolved among its parts.  

[(2)] As for «growth», it is an expression referring to the increase of the body by virtue 
of the nourishment in its three dimensions, according to the symmetry appropriate for the 
growing [body], until it ends up at the end of the development, with the variation that is 
appropriate to it – I mean, relatively to what decreases, swells, gets round and elongates 
among the parts of the growing [body]. The potency to which this operation is proper is 
called «[faculty] of the growth». Actually, these faculties are not perceived by means of the 
sense, but there is sign of them by means of [their] operation, since it is inevitable that every 
operation has an operating agent, whence the name of «operation» is derived for it. 

[D347] [(3)] The generative faculty is that which disjoins from a body a part similar to 
it in potency, in order to predispose it to the reception of the form of the like of it, like the 
sperm of the animals, and the seed of the cereals. 

 
[§378] 

 
[(1)] The nutritive faculty does not cease to be active until the end of life, and yet it weakens 
in its end for its incapacity in replacing what was dissolved, due to its weakness in trans-
forming the body of the nourishment. 
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[(2)] As for the faculty of the growth, it acts until the moment of the maturity and the 
perfection of the development, while later it comes to a standstill. When then the growing 
[faculty] has come to a standstill with regard to the increase in the measure – not with re-
gard to the time –, [(3)] the generative [faculty] arises and strengthens. 

 
[§379] 

 
[II] 

SPEECH ON THE ANIMAL SOUL 
 
If a blend closer to the balance, and better than what is before it, occurs, it predisposes to 
the reception of the animal soul, which is more perfect than the vegetative one, since in it 
there are the faculties of the vegetative, and the addition of two faculties. 

[(1)] One of the two is the perceptive [faculty], and [(2)] the other is the moving [fac-
ulty], since «animal» is an expression referring to that which perceives and moves by virtue 
of the will. These two potencies are in one [and the same] soul and they come back to one 
[and the same] root. Hence, the operation of one of them is conjoined to the other. 

As a matter of fact, whenever the perception results, a desire is provoked, so that the 
movement is generated from it, either toward the research [(2.1)], or toward the flight 
[(2.2)]. It is inevitable that the moving faculty [comes] from the will, and there is no will but 
from the desire. 

 
[§380] 

 
The striving is either toward the research, and [that] is needed for the research of the suit-
able [thing] thanks to which there is the permanence of the individual, [D348] like the 
nourishment, or the permanence of the species, like the sexual intercourse – and this spe-
cies of striving is called «desiderative faculty» [(2.1)] –; or it is toward the flight and the 
repulsion, and [that] is needed for the repulsion of that which is incompatible and contrary 
to the continuation of the permanence, and is called «irascible faculty» [(2.2)]. 

«Fear» is an expression referring to the weakness of the irascible faculty [(2.2)], while 
«hatred» refers to the weakness of the desiderative faculty [(2.1)]. The two are moving with 
respect to the moving faculty, spread in the muscles and the nerves, according to the way 
of the dispatching and of the incitation to the practice of the movement. Then, the faculty 
which is in the muscles carries out the orders, while the striving [faculty] dispatches [and] 
orders. 

 
[§381] 

 
[(1)] As for the perceptive faculty, it subdivides itself into [(1.1)] external, as the five senses, 
and [(1.2)] internal, as [(1.2.2)] the imaginative faculty, [(1.2.4)] the estimative [faculty], 
[(1.2.5)] the memorative [faculty] and [(1.2.3)] the cogitative [faculty], as the verification 
about them will follow. 

If the animal did not have an internal faculty apart from the senses, then when it con-
ceives for instance the act of eating something which it has found repugnant one time, it 
would not abstain from it again as long as it has not tasted it another time by eating, since 
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it had eaten in the first place because it did not know that it was sour. Then, if that form did 
not remain in its reflection, it would not know, when it should see it again, that it is sour. 
That reflection is a matter which is behind the sight, the olfaction, and all the other senses. 

 
[§382] 

 
If then these five senses did not bring what they perceive among the forms to one [single] 
other faculty unifying all [of them], which is called [(1.2.1)] «common sense», then when we 
have seen something yellow, we would not perceive that it is sweet until we have not found 
the perception of that tasted in the first place, I mean of the honey. The eye, indeed, does 
not perceive the sweetness, while the taste does not perceive the yellowness. Then, it is in-
evitable that there is [something] judging, within which the two matters are gathered, in 
order for it to judge that the yellow is sweet. This judgment does not belong to the taste, nor 
to the eye, but it only belongs to another internal faculty, which is not [D349] one of the 
external senses. 

If an internal faculty did not exist, the sheep would not perceive the enmity of the wolf, 
[such that] it flees from it, because the enmity cannot be seen. 

These are the places where the faculties meet. It is [now] inevitable to analyse them in 
detail. 

 
[§383] 

 
[D350] 

 
[II.1] 

SPEECH ON THE VERIFICATION OF THE EXTERNAL PERCEPTIONS 
 
[(1.1)] As for the touch, it is external, and it is a faculty unrolled in the entire epidermis and 
flesh, by means of which the heat and the coldness, the wetness and the dryness, the hard-
ness and the softness, the roughness and the smoothness, the lightness and the heaviness 
are perceived. This faculty reaches the parts of the flesh and the skin by the mediation of a 
fine body, as the carrier for it, which is called «spirit» and which streams in the network of 
the nerves. It reaches [all the parts of the body] by the mediation of the nerves. That fine 
body only benefits of that power from the brain and the heart, as will be explained. 

As long as the quality of the epidermis has not transformed in the resemblance of the 
perceived [thing], as for the coldness, the heat or the other [qualities], it will not be perceiv-
ing, and hence it will not perceive but what is colder or warmer than it. As for the equivalent 
to it in the quality, it has no influence on [the touch], and thus [the touch] does not perceive 
it. 

 
[§384] 

 
[(1.2)] As for the olfaction, it is a faculty [located] in two outgrowths of the brain, similar to 
the two nipples of the breasts. It only perceives by the mediation of a body acted upon by 
the odours, with which the parts of the [thing] endowed with the odour are mixed or min-
gled – and that is like the air and the water. 
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It does not follow that the parts of the [thing] endowed with the odour are mingled 
with the air, but rather it is not farfetched that the air is transformed and thus it receives 
the odour, and that it is predisposed to its reception by the bestower of forms because of 
the proximity to it, not due to the fact that the odour is transferred to it. Indeed, that is 
impossible in the accident, and we have already clarified the impossibility of the transfer of 
the accidents. If there were not the mingling of the parts of the odour with the parts of the 
air, the odour would not have spread for [various] parasangs. 

The Greeks have already reported that – by virtue of the odour of the corpses which 
resulted from a war that had occurred among them – the vulture had travelled from an in-
terval of two hundred parasangs to the battlefield in a region around which there were not 
a single vulture, and rather [D351] the vultures were at two hundred parasangs from it. And 
that by virtue of the potency of the senses of the birds, of the stimulation of the air, and of 
its reception of the odour of the corpses. As for the vapour ascending from the corpses, it is 
not possible that its parts spread up to that limit. 

 
[§385] 

 
[(1.3)] As for the hearing, it is a faculty located in a nerve spread out in the furthermost 
[part] of the auditory meatus, extended on it for the extension of the skin over the 
[ear]drum, and it perceives the sound.  

«Sound» is an expression referring to the vibration of the air by virtue of a violent 
movement, which results [(1.3.1)] for striking with harshness, or [(1.3.2)] for plucking out 
with vehemence. [(1.3.1)] If it is from a striking by means of which two bodies knock to-
gether, the air escapes with violence; [(1.3.2)] if it is from a plucking out, the air interposes 
between the two disjoined bodies with violence. The sound is originated in the presence of 
the vibration in the air, and it reaches as far as the movement of the vibration reaches. When 
then that movement ends up in the motionless air which is in the auditory meatus, that 
motionless air, adjacent to that nerve which is spread out along the furthermost [part] of 
the auditory meatus, is disjoined by virtue of [the movement], so that that [same] ringing 
which originates in the skin of the drum originates in it, [as well]. Thus, by virtue of that 
ringing, the faculty located in that nerve can feel. 

The movement is originated in the air as a circular wave, just like the circular wave is 
originated in the water when a stone is thrown in it. Indeed, little circles propagate from it, 
and those circles do not cease to widen and to weaken in their movement, until they are 
effaced. Likewise, then, [the movement] is originated in the air. 

As – when there is some water in a cup, a stone is thrown in it, and a circle springs from 
it to the extremes of the cup which surround the water – that circle collides with them, and 
then it turns toward the middle, toward the point in which it had started, likewise the wave 
of the air, when it collides with a hard body, sometimes turns away, so that from it there 
[comes] the echo. By virtue of the continuous sequence of the turning and its extension by 
additions, there is the persistence of the sound in the tub, in the bath, and in the yelling 
under the mountain. 
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[§386] 
 
[D352] [(1.4)] As for the taste, it is by virtue of a faculty located in the nerve spread out along 
the external [part] of the tongue, by the mediation of the salivary wetness, which has no 
flavour, spread along the surface of the tongue. As a matter of fact, it takes the flavour of 
[the thing] endowed with the flavour and it transforms itself in it, conjoining with that 
nerve, so that the faculty located in the nerve perceives it. 
 

[§387] 
 
[(1.5)] As for the sight, it is a faculty much-accomplishing as for the colours and the shapes, 
located in the cavity where the [nerves of the] two eyes intersect in the anterior [part] of 
the brain. 

«Vision» is an expression referring to the taking of the form of the perceived [thing], I 
mean the impression of the like of its form in the glacial wetness of the eye, which resembles 
the hail and the frozen water, namely the ice. 

[This wetness] is like the mirror, since when a coloured [object] is in front of it, the like 
of its form is impressed in it, just as the form of the man in front of the mirror impresses 
itself in it, by the interposition of a diaphanous body between the two, not by virtue of the 
fact that [(1.5.a)] something disjoins itself from the coloured [object] and extends itself up 
to the eye, nor by virtue of the fact that [(1.5.b)] [some] rays disjoin themselves from the eye 
and extend themselves up to the form [of the object], because both are impossible in the 
vision as well as in the mirror. 

 
[§388] 

 
However, the likeness of its form originates in the mirror and in the eye of the observer, and 
the predisposition to its resulting is by virtue of a proper opposition, with the interposition 
of the diaphanous. As for its [actual] resulting, it is from the bestower of the forms. 

Every perception in the five senses – and rather [also] the other ones – is only an ex-
pression referring to the taking of the form of the perceived [thing]. Then, when the form 
results in the glacial [wetness of the eye], it pours out to the visual faculty, located in the 
intersection of the two nerves hollowing out and germinating in the anterior part of the 
brain, according to this figure.  

 

 
[FIGURE 9] 
 
The soul, then, perceives it by the mediation of the common sense, like the exposition 

on [this] will follow. 
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If the mirror had a soul, it would perceive that which is in front of it, and the likeness 
of its form would result in it. 

 
[§389] 

 
As for the cause of the influence of the distance in the fact that the small is seen as big, it is 
that the glacial wetness is spherical, and the opposition to the sphere is only with the centre. 
Thus, when we presuppose a circular surface, like the shield, in the opposition to the sphere 
of the eye, the eye perceives the round surface thanks to the stimulation of the air which is 
between the surface and the eye, and to the stimulation of the [external] layer of the eye 
from [D353] the air, until it ends up in the seeing spirit. The stimulated [thing], and namely 
the air, is conic in shape, its basis being the surface of the perceived [object], while its vertex 
ends up in the seeing spirit. Its vertex is a three-dimensional angle, which is in truth the 
perceiver. 

When then the surface of the seen [object], which is the basis of the cone, increases in 
distance from the eye, the cone lengthens and its angle becomes small, I mean its vertex 
which ends up in the pupil. The farther away is the surface of the seen [object], I mean the 
basis of the cone, the more the cone lengthens, and by means of its lengthening its vertex is 
made thin, namely the angle perceived in truth becomes smaller, until it ends in the small-
ness up to a limit [such] that the visual faculty is not strong [enough] for its perception, so 
that the seen [object] is withdrawn from the perception. This is its figure. 

 
 

 
 
[FIGURE 10] 
 
 
If the seen [object] were not circular, the stimulated air between it and the pupil would 

still be a conic shape, surrounded by sides and angles in conformity with the shape of the 
seen [object], and its vertex would end up in the pupil according to an angle or [more] an-
gles. The science of that is inquired in the books whose subject-matter is the science of the 
optics, among the mathematics, but in this measure it is sufficient for our goal. This is what 
I establish in the view of Aristotle about the quality of the perception. 
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[§390] 
 
As for [those] who were before him, they said: «It is inevitable that there is a conjunction 
between the sense and the sensed in order for the sensation to result». [D354] They [also] 
said: «Since it is impossible that a form disjoins itself from the visible [thing] and extends 
itself up to the eye, then it is inevitable that a fine body, and namely the rays, disjoins itself 
from the eye and it conjoins with the visible [thing], so that the vision results by its media-
tion». But this is impossible, since when would the eye be able to widen [enough] for bodies 
which stretch over the half of the world, and the half of the sphere of the sky? 

 
[§391] 

 
Indeed, a party among the physicians has found this repugnant. Thus, they employed artful 
means about it, and they said that the stimulation is originated in the air conjoined with 
the eye, because of the exit of the rays which travel with the eye and [because of] their 
combination with the rays of the air, so that they become as one thing in less than the blink 
of an eye. By the gathering of the two, [the air] becomes an instrument in the vision, which 
is also impossible for [various] respects. 

 
[§392] 

 
[(1.5.2.1.1)] The first one is that, if the air has become an instrument by means of which one 
sees, so that it produces vision as, for instance, the pupil [does], then at that time when a 
group of people endowed with the vision gathers, it would be necessary that the perception 
of the weak of sight who is with them strengthens, because – even if his [own] rays are too 
weak for transforming the air –, however these manifold rays have combined with the air, 
so that they [should] necessitate that the weak had recourse to the abundance of the rays 
of the vision, just as he has recourse to the potency of the brightness of the lamp. 

If the visible form did not appear in the air, but rather in the eye, and yet it were con-
joined to [the form] by the mediation of the air, then which need would there be for the 
exit of the rays, since the air is conjoined with the body of the eye, and the visible is con-
joined with the air? Indeed, it is necessary that the air connected with the form without 
rays. 

[(1.5.2.1.2)] The second respect invalidates the root [itself] of the rays, since, about the 
rays, one of the two holds true: [(a)] either they are an accident, so that the transfer is im-
possible about them, or [(b)] [they are] a body, so that an impossible follows from it, be-
cause [(b.1)] if they did not remain conjoined with the eye by extending themselves like 
lines, then that which disjoins itself from them would not influence the eye. [(b.2)] If, [by 
contrast,] it remained conjoined with it, it would then be necessary [(b.2.1)] [either] that it 
was scattered and that it perceived the thing as scattered, [as well]; [(b.2.2)] or it would be 
necessary that it were like an extended line, so that, when a wind fell down, it would make 
it incline toward another spot, and exclude it from the straightness. Then, it would necessi-
tate to see what is not according to the opposition to it by virtue of the inclination of the 
wind about it, or else by virtue of the interruption of its conjunction. Thus, the vision would 
be prevented. 
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[(1.5.2.1.3)] The third [respect] is that, if something inclining to the visible disjoined 
itself from the eye, then the visible would be perceived [D355] as close and distant accord-
ing to one and the same respect, without variation in the measure, because the encountered 
[object] is conformable to the encountering [one] in the two states, whenever an opposi-
tion was not surmised in the like of a cone, as it was said before. 

It is not possible to say that the rays fall on one [part] of it, when it is far, because it 
sees all the seen [objects] as distant or close, and it may see more in some states [than in 
others].  

 
[§393] 

 
These are, then, the perceptions. Then, the proper perceived [objects] of them are the col-
ours [(a.1.5)], the odours [(a.1.1.2)], the flavours [(a.1.4)], the sounds [(a.1.3)] and that which 
is perceived with the touch [(a.1.1)]. By the mediation of these things, five other matters are 
perceived, and namely [(b.1)] the smallness and the bigness, [(b.2)] the distance and the 
closeness, [(b.3)] the number of the things and [(b.4)] their shape – for instance their round-
ness and their squaredness –, and [(b.5)] the movement and the rest. The access that error 
gains in these appurtenances is greater than its access in those principles. 

 
[§394] 

 
[(II.2)] 

SPEECH ON THE INTERNAL SENSES 
 
[D356] [(2)] Know that the internal senses are also five: [(2.1)] the common sense, [(2.2)] 
the faculty of forms, [(2.3)] the imaginative faculty, [(2.4)] the estimative faculty and [(2.5)] 
the memorative faculty. 

[(2.1)] As for the common sense, it is a sensing [faculty] from which those senses 

spread, to which their influence comes back, and in which they gather, as if it were a collec-
tor for them. Indeed, if we did not have that which gathers in it the whiteness and the sound, 
we could not know that that white is that [same] notion whose sound we have heard, be-
cause the union between colour and sound does not belong to the eye, nor [does it belong] 
to the ear.	

 
[§395] 

 
[(2.2)] As for «faculty of the forms», it is an expression referring to the retentive [faculty] of 
that which is impressed in the common sense, because the retention is different than the 
impression and the reception, and hence the water receives the form and the shape, which 
are impressed in it, but it does not retain them. The wax receives the shape by the faculty of 
the softness, but retains it by the faculty of the dryness. 

Whatever harm happens to the anterior [part] of the brain suppresses the retaining of 
the images and thus the oblivion of the forms results. 
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[§396] 
 
[(2.4)] As for the estimative [faculty], it perceives in the sensed that which is not sensed, 
like the sheep perceives the enmity of the wolf, since that is not by virtue of the eye, but 
rather by virtue of another faculty, which is for the beasts like the intellect for the man. 

 
[§397] 

 
[(2.5)] As for the memorative [faculty], it is an expression referring to that which retains 
these notions which the estimative has perceived. Thus, it is the coffer of the notions, 
[D357] just as the [faculty] of the forms, retentive for the forms impressed in the common 
sense, is the coffer of the forms. These two, I mean the estimative and the memorative, are 
in the posterior [part] of the brain, while the common [sense] and the formative are in the 
anterior [part] of it. 

 
[§398] 

 
[(2.3)] As for the imaginative, it is a faculty in the middle of the brain, whose business is 
setting into motion, not the perception, I mean that it inquires about that which is in the 
coffer of the forms, and about that which is in the coffer of the notions. Indeed, it is centred 
between the two and operates in them by means of the composition and the division alone. 
As a matter of fact, it conceives [for instance] a man who flies, and one single individual 
half of which is man and half of which is horse, and equivalents of that. However, it cannot 
contrive any form without a preceding example, but rather it composes that which was es-
tablished in the imagination as separate, or else it divides the united. 

 
[§399] 

 
This [faculty] is called «cogitative» in the man. The thinking [part] in truth is the intellect, 
and this [faculty] is only its instrument in thought, not that it is the thinking [part in itself]. 
Indeed, just as the quiddities of the causes which are those by means of which the eye is 
moved in the hole from all sides, in order for the vision and the inquiry about the hidden 
[things] to be facilitated by means of them, likewise are [also] the quiddities of the causes 
by means of which the inquiry about the notions located in the two coffers stems. 

 
[§400] 

 
The nature of this faculty, then, is the movement, so that it does not abate, not even in the 
condition of the sleep. From its nature, then, there comes the quickness of the transfer from 
the thing to what corresponds to it either for the resemblance, or for the contrariety, or for 
the fact that it was connected with it in the casual occurring at the time of its resulting in 
the imagination. From its nature the assimilation and the exemplification [come as well], 
so that when your intellect divides the thing in divisions, it assimilates it to the tree en-
dowed with branches, while if it arranges something according to ranks, it assimilates it to 
the stairs and the ladders, and by means of [these images] it is remembered what was for-
gotten. Indeed, it does not cease to inquire about the forms which are in the imagination, 
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and it transfers from a form to a form close to it, until it stumbles upon the form from which 
it perceives the forgotten notion, so that it remembers by its mediation what it had forgot-
ten.  

The relation of that form to the presence of what is simultaneous to it and depends on 
it is [like] the relation of the middle term to the conclusion, since by means of its presence 
it is predisposed to the reception of the conclusion. 

 
[§401] 

 
These, then, are the external and internal faculties, [D358] which, in their complex, are in-
struments. Indeed, the movement is not but for the procurement of advantages and for the 
repulsion of the damages, and the perceptive [faculties] are not but spies by means of which 
the news are hunted. The formative [faculty] and the memorative are [meant] to retain 
them, and the imaginative is [meant] for their fetching after [their] absence. 

It is inevitable, then, that there is a principle for [the sake of] which all these [faculties] 
are an instrument, in which they gather, to which they are subservient, and by which they 
are caused. 

One refers to that principle with [the term] «soul», and it is not the body, since every 
limb of the body is also an instrument, which is only prepared for a goal which gets back 
[eventually] to the soul. Therefore, it is inevitable that it is of a soul that these faculties and 
limbs are instruments. 

 
[§402] 

 
[(III)] 

SPEECH ON THE HUMAN SOUL 
 
[D359] When the blend of the elements is of a better and more perfect balance, it reaches 
to the utmost degree, of which it is not possible that there is [anything] more perfect, finer 
and better, like the sperm of the man, whose ripening results in the body of the man from 
foods which are finer than the foods of the animal and than the foods of the plants, and 
from faculties and minerals which are better than the faculties and the minerals of them 
both. Then, [this blend] is predisposed to the reception from the bestower of the forms of a 
form which is the best of the forms; and that form is the soul of the man. 

The human soul has two faculties: [(1)] one of the two is the theoretical [faculty], [(2)] 
and the other is the practical [faculty]. 

 
[§403] 

 
[(1)] The knowing faculty subdivides itself into [(1.1)] the speculative faculty, like the 
knowledge of the fact that God Most High is unique, and that the world has an origin in 
time, and [(1.2)] the faculty of practical reasoning, and namely that which produces a 
knowledge which depends on our actions – for instance, the knowledge of the fact that in-
justice is [something] shameful, which ought not to be done. This knowledge is sometimes 
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universal, as [in the case] we have mentioned, and sometimes particular – for instance our 
saying: «Zayd ought not to commit injustice». 

 
[§404] 

 
[(2)] The practical faculty is that which is provoked by the indication of the knowing faculty, 
which is speculative and dependent on the action. The practical [faculty] is called «practi-
cal intellect». However, it is called «intellect» only by ambiguity, since it actually has no 
perception, and it only has the movement alone – and yet, in conformity to what the intel-
lect requires. Just as the animal moving faculty is not [meant] but for a research or a flight, 
likewise, then, is the practical faculty in the man, except that its pursuit is intellectual, 
which is better. The reward is conjoined with what is after it, and the avail is in the [remote] 
outcome, whereas if [something] is painful on the spot, the animal desire [immediately] 
stampedes away from it. 

 
[§405] 

 
[D360] The human soul has two faces: [(a)] a face toward the superior side, which is the 
lofty congregation, since she derives the knowledges from it – and only the speculative fac-
ulty of the human soul is in consideration of this direction, and its truth is that it is perpet-
ually receiving –; [(b)] and a face toward the inferior side, which is the direction of the gov-
ernment of the body – and only the practical faculty is in consideration of this direction, 
and for the sake of the body.  

The explanation of the human intellectual faculty is not possible but by mentioning 
the true nature of the perceptions and of their division, in order to clarify that this faculty 
is external and supervenient with respect to them. 

 
[§406] 

 
We will say, then, [that] we have already mentioned the fact that the notion of «perception» 
is the taking of the form of the perceived [thing], but this taking is according to [various] 
degrees. 

The first one is the perception of the sight, because it perceives the man for example 
as riding, with its concomitants and its appurtenances, and it does not perceive him as ab-
stract, but rather it perceives with him a proper colour, a proper position, and a proper 
measure. If these appurtenances were not their own selves, despite their non-existence he 
would [still] be a man, because he is not a man by virtue of them, but rather they are extra-
neous accidents which are attached to the man, and the sight has not the faculty to abstract 
the humanity from the extraneous appendages. 

 
[§407] 

 
Later, a form corresponding to his form in the vision results from [the seen man] in the 
imagination, I mean that his form in the imagination is also with the position, the measure, 
the colour and all his extraneous appendages, just as it were in the vision, without abstrac-
tion from the appendages at all. They do not differ from one another but in one matter, 
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namely that if the seen body were non-existent or absent, the vision would be suppressed, 
while its form remaining in the imagination – I mean in the faculty which is called formative 
– would not be suppressed. Then, it is as if it became a little farther removed from the mat-
ter, inasmuch as its existence and its presence have not been entrusted to the matter, as, 
[by contrast,] the vision is entrusted to. 

When a form, with its measure, its position, its extremes and its middle, and all its 
parts, results in the imagination, it is not possible for it to result unless in a bodily instru-
ment, because the parts of the [thing] determined by means of measure and extremes are 
not distinguished but in a body, just like the form is not distinguished but in a body which 
is a mirror, or water. These two faculties, then – I mean the sight and the imagination – are 
bodily. 

 
[§408] 

 
[D361] As for «estimative», it is an expression referring to a faculty which perceives non-
sensible notions within the sensible [ones], for instance the enmity of the cat for the mouse 
and of the sheep for the wolf, or the suitability of the ewe for her lamb. It is also dependent 
on the matter, because, should the non-existence of the perception of the form of the wolf 
in the sense be surmised, the perception of this would not be conceivable. Thus, this faculty 
as well is corporeal, sticking to matters extraneous from the true nature of the perceived 
[thing], supervenient with respect to the quiddity, not abstracted from it. 

It is known that we perceive the humanity in its definition and in its true nature, or as 
abstract, inasmuch as it is not connected to anything extraneous [with respect to it]. In-
deed, if we did not perceive that as abstract, we could not judge, [based] on this, the fact 
that the measure, the colour, and the position are all extraneous with respect to it [in itself], 
being for it accidents which do not fall within its quiddity. Therefore, apart from it, there is 
in us a faculty which perceives the quiddity, not connected to anything among these extra-
neous matters, and rather abstracted from everything with the exception of the humanity 
[itself]. We perceive the absolute black as abstract from everything with the exception of 
the blackness. Likewise, then, for all the notions. 

 
[§409] 

 
This faculty is called «intellect», given that the imagination does not have the power to per-
ceive these abstract [things]. Indeed, we do not have the power to imagine a man unless 
according to a distance or a closeness with respect to us, or according to a measure in small-
ness or bigness, either sitting or standing, either naked or dressed. These matters are extra-
neous from the quiddity of the man. Then, the imagination has not this perception, nor does 
the vision have it, and yet it results in us. Therefore, it is by virtue of another faculty, that 
faculty being our researched [object], called «intellect». By virtue of this faculty, man hunts 
the knowledge of the ignored [things], by the mediation of the middle term in the judg-
ments, and by the mediation of the definition and the description in the conceptions. 
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[§410] 
 
The perceptions resulting in it are universal, because they are abstracted. Then, their rela-
tion to the single particulars of the notion is one [and the same] relation. That thing is not 
in the remaining animals, with the exception of the man. Hence, they all [act] according to 
one [and the same] fashion, in their ignorance of the kind of artifice [useful] to be rescued 
from that which troubles [D362] them, despite the differentiation of their species. They do 
not have but the measure of their need, because they favour [something], by nature, ac-
cording to the way of the instinct and of the subjugation. Therefore, the property of the 
man, in which the animals do not participate with him, is the conception and the judgment 
about the universals. The discovery of what is ignored by means of the known belongs to 
him, in the disciplines and in the other [activities]. These two faculties, together with all the 
remaining faculties, are in one [and the same] soul, as it was said before. 

 
[§411] 

 
Moreover, we say that the intellectual faculty has [various] degrees, and that it has [various] 
names in conformity with them. 

The first degree, then, is that in which none of the intelligibles in act is contained, but 
rather it does not have but the predisposition and the reception, as in the youth. At that 
time, his intellect is called [(1)] material intellect and intellect in potency. 

Later, after that, two species of intelligible forms appear in it. One of the two is the 
species of the primary, true [propositions], whose nature requires that they are impressed 
in it without a [proper] acquisition, and rather it receives them by virtue of the hearing, 
without speculation, as we have clarified. The second one is the species of the famous 
[things], which are clearer in the disciplines and the arts and techniques. When then that 
has appeared in it, it is called [(2)] intellect in habitu, namely, it has already taken over the 
acquisition of the speculative intelligibles by a syllogism.  

If then, after that, something of the speculative intelligibles has resulted in it by virtue 
of its acquisition of them, it is called [(3)] intellect in actuality, like the knowing [man] un-
mindful of the knowledges, [and yet] having power over them whenever he wants. 

If then the form of the known is present in his mind, that form is called [(4)] acquired 
intellect, namely knowledge acquired from a cause among the divine causes, which cause 
is called «angel» or [(5)] «agent intellect». 

It is not permitted that these perceptions are by virtue of a bodily instrument, but ra-
ther the perceiver of these universal intelligibles is a self-subsisting substance, which is not 
a body nor is impressed in a body, and which does not perish with the perishing of the body, 
but rather remains alive forever and ever, either feeling pleasure or suffering pain. That sub-
stance is the soul. 

 
[§412] 

 
Ten things are a sign of the fact that the perception of the intellect is without a body. Seven 
are strong marks, persuasive by virtue of their non-existence [in the case of intellect], 
[D363] while three are decisive demonstrations. 
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[(1)] The first mark is that the senses perceiving by means of a bodily instrument, when 
the[ir] instrument is injured by some harm, then will either not perceive [anymore], or their 
perception will weaken, or they will commit a mistake concerning it. 

[(2)] The second one is that they do not perceive their [own] instruments, since the 
sight does not perceive itself, nor its instrument. 

[(3)] The third one is that, should a certain quality be in them, they would not perceive 
it, and only something different from them would always perceive it, to the point that, if the 
ill temperament – when it has become deeply ingrained in the body – is [like] a [single] 
substance with its instrument, like [in the case of] the hectic fever, then the faculty of the 
touch would not perceive that. 

[(4)] The fourth one is the fact that they do not perceive themselves, since if the esti-
mation wanted to estimate itself – since [this] is [the role of] the estimation –, it is not 
possible for it [to do so]. 

 
[§413] 

 
[(5)] The fifth one is that when they have perceived something strong, the perception of the 
weak after it and immediately following it is not possible for them, but rather [only] after 
some time. Indeed, the secret sound is not heard immediately following the frightful sound, 
nor [is] the [thing] endowed with a weak colour [seen] immediately following the manifest 
brightness, nor [is] the flavour if the sweetness [tasted] immediately following the intense 
sweetness, because when they are acted upon by their intense perceived [objects], they do 
not receive quickly the stimulation of their weak perceived [objects], for their receptacle 
being occupied with that intense perceived and [for] their combination with it. 

[(6)] The sixth one is that if an intense perceived [object] took them by surprise, the 
instruments would be weakened and corrupted. Sometimes, indeed, the eye is corrupted 
due to the potency of the rays, and the hearing is corrupted due to the frightful sound. 

[(7)] The seventh one is that the bodily faculties weaken after the [age] of fourty, and 
that [happens] in concomitance with the weakening of the temperament of the body. 

All this that we have mentioned is reversed for what concerns the intellectual faculty, 
since it perceives itself, it perceives its [own] perception of itself, and it [also] perceives 
what has been surmised to be its instrument, like the heart and the brain. [Moreover,] it 
perceives the weak after the intense, and the concealed after the plain, [D364] and it might 
strengthen after the [age of] fourty in most matters.  

 
[§414] 

 
If [someone objected] by saying: «The intellectual faculty as well sometimes falls short of 
perceiving due to the illness which appears in the temperament of the body», one [should] 
answer: «Its falling short or its inactivity in concomitance with the hindering of its instru-
ments are not a sign of the fact that it has not an act [on its own], but rather it is permitted 
that the corruption of the instrument has an influence on it in two respects. 

[(i)] One of the two is that, when [the instruments] are corrupted, the soul is occupied 
with governing it, and [thus] she turns away from the direction of the intelligibles. Indeed, 
when the soul is occupied with the fear, she does not perceive the pleasure; when she is 
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occupied with the anger, she does not perceive the pain; and when she is occupied with an 
intelligible kind, she does not arrive to the state of occupying herself with something other 
than it. Indeed, she [always] occupies herself with a thing as opposed to [another] thing. It 
is not farfetched, then, that the weakening of the instrument occupies her, given the need 
of its restoration. 

[(ii)] The second respect is the fact that sometimes the [intellectual] faculty needs the 
bodily instrument initially, in order to complete [then] its action on its own, after its result-
ing, [just] like the one who tends to a [certain] country needs for instance a riding animal, 
whereas – when he has reached [his destination] – he can do without it. Therefore, one 
single action without an instrument is a sign of the fact that it has an action in itself».  

The inactivity of the action with the inactivity of the instrument can be tolerated in the 
two respects which we have mentioned, but that is not a proof for it. 

 
[§415] 

 
[(8)] The eighth one is a demonstration of the fact that it is not permitted that the abstract 
universal knowledge inheres in a divisible body, because the universal knowledge is not 
subdivided, while the body is subdivided, and that which is not subdivided does not reside 
in that which is subdivided; but the knowledge is not subdivided, therefore the knowledge 
does not inhere in a body. 

It is not possible that there is any controversy about these premises, because the single 
part which is not partitioned has already been invalidated. Then, there is no knowledge in 
it; [D365] but if [the knowledge] were in a divisible body, it would subdivide itself in it, as 
the heat and the colour [do]. Thus, when the body is divided, the knowledge of the ignored 
would subdivide itself, according to the claim of some. [However,] the one knowledge of 
the one known [thing] does not subdivide itself, since it has no parts at all. Thus, it is im-
possible that it resides in the body. 

 
[§416] 

 
[(8.1)] If [someone objected] by saying: «Why did you say that the one knowledge does not 
subdivide itself?», one [should] answer: «The asbtract knowledge of the intelligible subdi-
vides itself into [(8.1.1)] that in which it is not possible to estimate a multiplicity and the 
reception of a division, as the abstract knowledge of the existence and as the knowledge of 
the unity – since the known [here] has no parts, and thus the knowledge, which is a likeness 
corresponding to it, has no parts [as well] –, and [(8.1.2)] that in which a multiplicity [can] 
be estimated, as [(8.1.2.1)] the knowledge of the ten, and [(8.1.2.2)] the knowledge of the 
man, who is constituted by «animal» and «rational», which are his genus and his differen-
tia. 

[(8.1.2.1)] Sometimes it is believed that this species [of knowledge] has parts, since 
someone says: «The ten has parts, and the knowledge of it is an image of it, correpsonding 
to it; then the knowledge of it has parts», [(8.1.2.2)] and likewise [for] the knowledge of the 
man. However, this is impossible, because the ten inasmuch as it is ten has no parts, since 
what is beneath the ten is not ten. Then, it is not like the manifold water, since when part 
of it is divided, it is [still] water. Rather, it is like the head, for instance, since it is one for 
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every man, and it has no parts inasmuch as it is a head, but rather it has parts inasmuch as 
it is skin, flesh, and bone. Its being skin, flesh, and bone is different from its being head, 
since being a head does not require to have parts. Then, the head inasmuch as it is a head 
does not subdivide itself. 

Every known which is not united by this species of union is not one [and the same] 
known. As for the man, [however,] he is one [and the same] known, because, inasmuch as 
he is man, he is one single thing, and he has one universal form. He becomes intelligible for 
the sake of his unity, and then he is one [and the same notion], which is not susceptible of 
the division. 

 
[§417] 

 
[D366] [(8.2)] Let us raise, then, a demonstration of the impossibility of the division, which 
is the fact that, if the knowledge was subdivided by virtue of the subdivision of the body, 
one of the two divisions would be in a part, and this presupposed part would be the division 
of the one knowledge. [Then,] one of the two holds true: either [(i)]  it differentiates itself 
from the whole, [(ii)]  or it does not differentiate itself. 

[(ii)] If then one of the two does not differentiate itself from the other in anything at 
all, the part would be like the all, and that is impossible, since it would thus exit from its 
being part. 

[(i)] If it differentiates itself, one of the two holds true: [(i.1)] either it differentiates 
itself from it with the differentiation of the species from the species and the differentiation 
of the shape from the colour, which is impossible, since the shape does not fall within the 
colour, while every part falls within the whole; [(i.2)] or it differentiates itself from it after 
its falling within it, with the differentiation of the animal from the man, which is the differ-
entiation of the genus from the species [(i.2.1)], and if it falls within it, or else with the dif-
ferentiation of the one from the ten [(i.2.2)].  

[(i.2.1)] It is false that it differentiates itsel from it with the differentiation of the genus 
from the species, because this would lead to the fact that the knowledge of «animal» is in a 
part, and the knowledge of «rational» is in another part, so that the knowledge of the man 
would not be in any one of the two. Thus, it would lead to the fact that the knowledge of the 
man would not result. Rather – I wish I knew! –, when we have surmised two parts, one of 
which is above, for instance, and the other down, which one of the two would be marked 
by the knowledge of the genus? And why was one of the two entitled to be a receptacle for 
the genus and the other a receptacle for the differentia? Moreover, if the man is composed 
of «animal» and «rational», then «animal» is not composed of a number [of things] which 
has no end, but rather it will end up in one and the same principle. Otherwise, indeed, it 
would lead to the fact that one [could] not know anything but after infinite knowledges, 
and that is impossible. 

[(i.2.2)] If it differentiates itself from it in the measure, with the differentiation of the 
one from the ten, then one of the two holds true: [D367] [(i.2.2.1)] either that part is a 
knowledge, [(i.2.2.2)] or it is not a knowledge.  

[(i.2.2.2)] If then it is not a knowledge, that leads to the fact that it results from parts 
which are not knowledges, which is like saying: «It results from two parts which are shape 
and black», which is impossible. 
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[(1.2.2.1)] If, [by contrast,] that part is a knowledge, then if its known [(i.2.2.1.1)] is 
known of the whole, the part would be equivalent to the whole; while if [(i.2.2.1.2)] it is 
another known, it would be impossible for the whole to be a knowledge different from the 
knowledge of the parts, since the knowledge of the power, [for instance,] does not result 
from the knowledge of the shape and knowledge of the black.  

If the knowledge of the part was the known of the whole, we have already presupposed 
that [situation] in one known which has no parts. Thus, it is a sign of the the fact that the 
division is [altogether] impossible. 

 
[§418] 

 
[(9)] The ninth is a demonstration, as well. The abstract intelligible results in the soul of 
man, as it was said before, and it is abstract from the position and from the measure. Then, 
about its abstraction one of the two holds true: [(9.1)] either it is in consideration of its re-
ceptacle, [(9.2)] or it is in consideration of that from which it results. 

[(9.2)] It is false that it is in consideration of that from which it results, because man 
receives the definition of the knowledge and its true nature, and its quiddity results in his 
intellect, only from an individual man, who has a proper measure. However, the intellect 
abstracts him from this measure and position. [(9.1)] It remains, then, that it is free from the 
position and the measure for its receptacle, not for that from which it is taken and results. 
That is the fact that its receptacle, I mean the soul of the man, distinguishes it from the 
measure and the position, and otherwise every state concerning those endowed with a po-
sition and a measure would undoubtedly have a position and a measure because of its re-
ceptacle. 

 
[§419] 

 
[(10)] The tenth. Know that the intellect has power over the perception of all that which an 
instrument of the intellect can do, be it heart or brain. Thus, when it perceives it, its percep-
tion is not but by virtue of the resulting of a form in it, since this is the notion of every per-
ception. About the resulting form, then, one of the two holds true: [(10.1)] either its is the 
form itself of the instrument, [D368] [(10.2)] or it is other than it by the number, and yet it 
resembles it. 

[(10.1)] It is false that it is the form itself of the instrument, because it is always present 
in it: thus, it would be necessary that it were always perceived in it, while it is not like this, 
since one time it intellects it, and [another] time it turns away from its perception – but 
turning away from the present is impossible.  

[(10.2)] If it is other than it by the number, then [(10.2.1)] it either resides in the faculty 
itself, without communication with the body – and that would then be a sign of the fact that 
it is subsisting by its own essence –; [(10.2.2)] or it is in communication with the body, so 
that this form different in the individualization is in potency in the body which is the in-
strument, and it is the like of the body. This would lead to the gathering of two resembling 
forms in one and the same body, and that is impossible, just like the gathering of two black-
nesses in one and the same receptacle is impossible. Indeed, we have clarified that the du-
plicity is not but by virtue of a species of separation, while here there is no separation, since 



al-Ġazālī, The Intentions of the Philosophers 

 492 

every accidental which is mentioned for one of the two forms will be existent in the other 
form, and hence the two would become correspondent, the impossibility of which has al-
ready appeared manifestly. 
 

[§420] 
 
[(11)] The eleventh sign is that we have already mentioned in what precedes that every bod-
ily faculty is not but a faculty according to [something] finite, while the faculty according 
to that which has no end is not in the body at all. The intellectual faculty is a faculty accord-
ing to intellectual, bodily, and other forms which have no end. Indeed, that which it is pos-
sible that the intellect perceives of the sensibles and the intelligibles is not circumscribed, 
and thus it is impossible that the intellectual faculty is bodily. 

 
[§421] 

 
As for a demonstration of the fact that it does not perish at the perishing of the body, one 
should premise to it the fact that it has an origin together with the body, because if it were 
existent before the body, then the souls would be [(1)] either one [and the same], [D369] 
[(2)] or manifold.  

[(2)] It is false that they are manifold, because the multiplicity is not but with the dif-
ferentiation and the heterogeneity by virtue of the accidentals, and when there are not ma-
terial [bounds] and accidentals by means of which the differentiation [may come to be], 
then the differentiation is not conceivable. 

[(1)] If, [by contrast,] they were one, that would also be impossible, since they are man-
ifold in the bodies, and the one does not become manifold, just as the manifold does not 
become one, except when it has a volume and a measure, since they conjoin one time, and 
disjoin another time. 

 
[§422] 

 
The sign of their multiplicity in the bodies is that what Zayd knows is not that which ʿAmr 
knows, whereas if there were one single soul, there would not be anything known in a soul 
while the very same is ignored in another soul, since the thing would [in that case] be 
known in the one [and only] soul while [also] being ignored in it, and that is impossible. 

However, we say that, although they have an origin together with the bodies, they have 
not an origin by virtue of the bodies, since it has already been said before that [the body] is 
not a cause for the contrivance of anything at all, and especially [not] for that which is not 
a body. Rather, their cause is the bestower of the forms, which is an eternal intellectual sub-
stance, and the caused remains with the permanence of the cause. That substance [as well, 
then,] is everlasting. 

 
[§423] 

 
If [someone objected] by saying: «Just as its origin needs the body, likewise also her perma-
nence», one [should] answer: «The body is a condition for the origin of the soul, not its 
cause, being like the net by means of which this caused is hunted from the cause, or it is 
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extracted from this cause. After the occurrence in the existence by the mediation of the net, 
however, there is no [more] need of the permanence of the net».  

The way of its being condition and not cause is the fact that, if a soul proceeded from 
it, then it would [(a)] either be one, [(b)] or two, [D370] [(c)] or an infinite number in every 
moment. But all that is impossible, since a number is not worthier of a[nother] number, 
and thus there is no preponderance of one over the [rest of the] numbers. 

[(a)] If [the number of the emanated souls] were limited to one, it would not have 
[something] apportioned either, because the possibility of the second [(b)] [coming] from 
it is like the possibility of the first. Thus, when the possibility of the existence is not prepon-
derant over the possibility of the non-existence, the non-existence would remain settled up 
to the predisposition of the sperm, for it is an instrument for the soul, with which it is en-
gaged. At that time, indeed, the existence of the soul becomes worthier than her non-exist-
ence, and her number is individualized on the basis of the number of the sperms predis-
posed in the wombs. This is the condition of the beginning in order for the existence to be 
preponderant over the non-existence. However, after the existence, its permanence is by 
virtue of its cause, not of the selectively determining factor. 

 
[§424] 

 
As for the demonstration of the falsity of the metempsychosis, when the soul leaves the 
government of the body because of the corruption of the temperament and its exit from the 
reception of the government, then one of the two holds true: [(1)] either she will be occu-
pied with the government of a stone or a piece of wood, and she will become a soul for that 
which is not predisposed to the reception of the government, which is impossible; [(2)] or 
she will be occupied with the government of a sperm which is predisposed to the reception 
of the government, regardless whether it is the sperm of a man, of an animal, or of some-
thing else.  

[This] is what a group believed, and that is impossible, because every sperm which is 
predisposed to the reception of the soul requires the origination of a soul from the intellec-
tual substance which is the principle of the souls, with a requirement by nature, not by in-
clination or choice. This would then lead to the gathering of two souls in one [and the same] 
body, which is impossible. As a matter of fact, the predisposition of the sperm to the recep-
tion of the light of the soul from the bestower of the souls is face to face to the situation of 
the prediposition of the body to the reception of the light of the Sun when the veil is lifted 
from its face. Indeed, if at the lifting of the veil there is a lamp present, the light of the lamp 
and the light of the Sun shine together, and the light of the Sun is not prevented by the light 
of the lamp. Likewise, then, the influence of the sperm for the reception of the soul from 
her principle is not prevented by the existence in the world of the soul which is not occu-
pied with a body. Indeed, that would lead to the gathering of two souls in one [and the 
same] body, but there is no one who does not intuitively know [to have] one single soul. 
Thus, the metempsychosis is false. 

 
 
 
 



al-Ġazālī, The Intentions of the Philosophers 

 494 

 
 
 
 
 
 
 
 



Physics | Treatise V 

 495 

[§425] 
 

[V] 
 

[D371] FIFTH TREATISE 
ON WHAT FLOWS UPON THE SOULS FROM THE AGENT INTELLECT 

 
 
There is no doubt that the speculation on the agent intellect is appropriate for metaphysics, 
and [indeed] its establishment and its description have already been anticipated. There will 
[then] be no need now of a speculation about it as for its essence, but [only] as for its influ-
ence on the souls; and neither [there will be need] of a speculation about its influence [in 
itself], but rather only about the soul, inasmuch as it is influenced by it. 

We will then mention in this treatise: [(1)] the way in which the soul is a sign for the 
agent intellect; [(2)] then the modality of the flowing of the knowledges upon [the soul] 
from [the agent intellect]; then [(3)] the manner of the happiness of the soul thanks to it, 
after death; and [(4)] the manner of the misery of the soul veiled from it due to blamewor-
thy behaviours; then [(5)] the cause of the truthful vision and [(6)] that of the deceptive 
one; [(7)] then the cause of the attainment of the soul of the knowledge of the unknown, 
and then its conjunction with the world of the knowledges; [(8)] then the cause of its wit-
nessing and of its vision, in the wakefulness, of forms that do not have external existence. 
Then [(9)] the meaning of the prophecy, of the miracles and of their degrees; eventually 
[(10)] the existence of the prophets and why they are needed. These, then, are ten matters. 

 
[§426] 

 
[(1)] 

 
The first [matter] is the way in which the soul is a sign of the agent intellect, and the manner 
in which the human soul knows in potency the abstract intelligibles and the universal con-
cepts during youth, and then it becomes knowing in actuality. 

[D372] Now, it is inevitable that everything that passes from potency into actuality has 
a cause that makes it pass to actuality. Therefore, it is inevitable that the soul has a cause 
for its passage, in the state of youth, from potency to actuality, and it is also inevitable that 
this [cause] has [in turn] a cause. It is impossible that the cause is a body, because the body 
is not a cause for that which is not a body, as it was said before. 

The intellectual knowledges subsist in the soul, which is not a body and is not im-
pressed in a body. Thus, she does not fall within the place and the domain so that another 
body may be adjacent to her, or be opposite to her, so that it [may] influence her. Therefore, 
the cause [of the soul] is a substance abstracted from the matter, which is [precisely] the 
meaning of agent intellect, because the meaning of «intellect» is its being abstract, while 
the meaning of «agent» is its being acting in the souls in perpetual. There is no doubt about 
the fact that this [agent belongs] to the intellectual substances, whose establishment has 
come before in Metaphysics. The worthiest of them to correlate to it is the last intellect 
among the ten intellects which we have mentioned. The revealed law too makes it clear 
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that these knowledges are in the people and in the prophets by means of the angels. 
 

[§427] 
 

[(2)] 
 

The second [matter] is the modality of the resulting of the knowledges in the soul. That is 
the fact that the universal, abstract notions do not result from the imaginative, sensible 
[things] as long as they did not result in the imagination. However, at the beginning of the 
youth they are in the state of a darkened form. When then the predisposition of the soul is 
perfected, the light of the agent intellect shines on the forms which are present in the im-
agination. Thus, the abstract universal [notions] fall from them in the souls, so that one 
takes from the form of Zayd the form of the universal man, and from the form of this tree 
the form of the universal tree, and so forth, until, from the forms of the generated [things], 
in concomitance with the shining of the Sun upon them, their likeness does not fall in the 
faultess visions. 

The Sun is the image of the agent intellect, the insight of the soul is the image of the 
faculty of the vision, and the imagined [things] are like the sensible ones: indeed, they are 
sensed [things] seen in potency in the darkness in the eye, discerned in potency. [D373] 
Indeed, they do not pass into actuality but by virtue of another cause, which is the shining 
of the Sun. This [kind of knowledge,] then, is likewise.  

Whenever this light shines, the intellectual faculty distinguishes, among the forms 
painted in the imagination, the accidental from the essential, and it distinguishes the true 
natures from the extraneous matters, which are not essential. Thus, they are abstracted, 
and they are also universal, since the existence of the intellect has suppressed the particu-
larity by means of the curtailing of the characteristics which are accidental, external from 
the essence. Then, it remains one abstract thing, whose relation to all the particulars is one 
[and the same] relation. 

 
[§428] 

 
[(3)] 

 
The third [matter] is the happiness, and namely the fact that the soul, when it is well pre-
disposed to the reception of the flux of the agent intellect, and accustomed to the conjunc-
tion with it in perpetual, interrupts her need toward the body and [toward] what is required 
by the senses, [which takes her] away from the speculation. However, the body does not 
cease to contend with her and to keep her occupied, preventing her from the completion 
of the conjunction. When, then, the occupation of the body declines from her with the 
death, the veil is lifted and the obstacle ceases, then the conjunctions lasts, because the soul 
remains, and the agent intellect remains forever. The flux [coming] from its direction is 
given generously, because it is for its essence. 

The soul is predisposed to the reception by virtue of her substance, when it is not pre-
vented. As soon as the impediment has ceased, the union persists, because – although the 
soul has in the beginning need of the body for the senses and the faculties which are in it, 
in order to obtain by its mediation the imaginative [notions], so that she [can] take from 
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th[os]e images the abstract universal [intelligibles], hunting them by means of [those], 
since the acquisition of the intelligibles is not possible for her in the beginning unless by 
the mediation of the senses, and then the sensation is useful in the beginning as a net, and 
as a ride carrying to the destination – later however, after the arrival at the destination, it 
becomes just like what was a condition and obsolete for her, in such a manner that the 
utility is in the liberation from it, for its being an impediment and an object of concern for 
the soul in the enjoyment of the intended [object] after the arrival [at it]. Likewise this. 

This is happiness only because it is a magnificent pleasure, which does not fall under 
[any] description; [D374] and it is a pleasure only for what we have clarified before, namely 
that the meaning of «pleasure» is the perception, on the part of every faculty, of that which 
is required by its nature, without harm. 

 
[§429] 

 
The proper characteristic of the nature of the soul are the knowledges, and the science of 
the true natures of the things according to what they are in themselves, since these intelli-
gibles are not for the sense at all. It has already appeared manifestly that the pleasure of the 
intellectual faculty has no proportion to the pleasure of the sensible faculty; and it has [also] 
appeared manifestly that the cause of our being devoid of the perception of the pleasure of 
the knowledges, while we are [taken] in the occupation of the body, is [precisely] the occu-
pation of the body. This has already been said in Metaphysics. 

When, then, the knowledges that are required by the natures of the intellectual faculty 
and by its prerogative – the knowledge of [(1)] God, [(2)] His angels, [(3)] His books, [(4)] 
His messengers, [(5)] the modality of the emanation of existence from Him, and [(6)] the 
other knowledges  – are present, so that the soul gets engaged in them, while being in the 
body, [to the point that she is distracted] from her becoming fully occupied with the body 
and its accidents [and from her becoming] all-encompassed in the zeal for those while her 
conjunction [with the body still] lasts, then her state will be perfect after the detachment 
from the body, and she will draw from [those intellectual knowledges] a pleasure whose 
utmost degree cannot be described. 

The desire and the appetite about this [kind of pleasure] are not intense only now, for 
the [present] non-existence of the taste of it, just as, if the pleasure of the sexual intercourse 
has not been produced in the youth, then he will not have longing for it, he would not have 
appetite for it, and rather he might [even] loathe the form of the sexual intercourse. 

This intellectual pleasure is only in a soul which is perfected [already] in this world. If, 
indeed, she is free from the vices, and yet she is disjoined from the knowledges, and her 
concern is directed to the imaginative [things], then it is not farfetched that the pleasant 
form is imagined as if during sleep. For [that form], then, a description of the paradise is 
modelled from the sensible [things]. Indeed, some of the celestial bodies are subjected to 
their act of imagining, since the act of imagining is not possible but by virtue of a body.  

 
[§430] 

 
[(4)] 

 
The fourth [matter] is the speech on the misery, which is the fact that the soul is veiled from 
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this happiness which is the required [aim] of her nature. Indeed, when there is an obstacle 
between her and that which she desires, then she is miserable. She only becomes veiled 
inasmuch as she follows the longings, she confines the zeal to that which is required by the 
bodily nature, and she is influenced by this vile and corruptible world. With the habit, then, 
that appearance gets deeply rooted in her, and her desire for [that appearance] gets urgent. 
Thus, the instrument of the attainment of the desired and of the hunting of the knowledges 
will pass away with the death, while the desire and the striving will remain, and they will 
[thus] be a tremendous pain, which has no limit. 

That prevents the union and the conjunction with the agent intellect, because the per-
sistence of the conjunction of the soul is not prevented in this world by her being impressed 
in the body – although she is not [properly speaking] in the body, as we have clarified –, 
[D375] but her being occupied is [rather] by virtue of its accidentals, its longings, its striving, 
and its natural love, which are interposed between the soul and what is required by her 
nature. Yet, in this world she does not sense that because of her distraction with the body, 
as the one occupied with the fight or the fear is not aware of the pain. We have already 
commented on the causes of that. 

When then she separates from the body with the death, that distracting [element] is 
lifted, but the desire remains; the instrument passes away – I mean the bodily senses and 
faculties, by means of which the intelligibles flow – and the vehicle which made attain the 
destination is [now] non-existent, but the desire proceeds [however] to that of the sense to 
which it was accustomed and with which it was acquainted, turning itself to that which has 
passed away and thus preventing the conjunction with what is required by its nature. It is 
[thus] a tremendous, everlasting affliction, and this soul is imperfect for the loss of the 
knowledge, and sullied by the pursuit of the longing. 

 
[§431] 

 
As for the one who has brought the intellectual faculty to perfection, has thus obtained the 
knowledges, and yet he pursues the longings, in the soul of that [one] there will remain the 
appearance of the longings and the striving toward them – so that [such striving] will at-
tract [his soul] to the direction of the inferior nature –, while that which has resulted from 
the knowledges in his substance will draw his soul to the lofty congregation. A tremendous, 
dreadful pain results [then] from the collision of the two attracting [poles]. However, [that 
pain] is interrupted and does not last forever, because the substance is already perfected, 
while this [exterior] appearance is accidental. Its causes have been interrupted with the 
death, that which made it urgent and renewed it has not remained, and thus it will be ef-
faced after a time. He will not suffer punishment forever, being [rather] the closeness to the 
ceasing or the distance from it in conformity to the potency and the weakness of that at-
tribute. From this, the revealed law apprised you that the sinful believer will not abide for-
ever in the fire. 

 
[§432] 

 
As for the one who has acquired the desire of the perfecting in the science by virtue of the 
practical application of its principles, after having left [such a path] his punishment redou-
bles, because his regret for what has escaped him, together with his being covetous of it, is 
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annexed to his pains. Actually, that of which the measure is not known, is not coveted, and 
thus one does not perceive its passing away, nor is it regretted. Just as if a king were killed 
and the kingdom taken from his descendants, and he had two descendants, one of whom is 
a youth who does not know what the reign is, while the other is older and has already known 
what the reign is, having had practice of it, although he has not come then to its perfection 
and its continuous exercise – indeed, [in that case] there would be no doubt that [the latter] 
is greater in grief and stronger [in it] than his brother, who is indifferent with respect to the 
measure of that which has painfully escaped him. 

The Prophet – be the peace upon him – already said about this: «He who will be tor-
mented the most in the day of judgment will be the knowing man whom God has not 
helped with His knowledge». The Prophet – be the peace upon him – also said: «He who is 
increased in knowledge, but is not increased in true religion, will not be increased from God 
unless in the distance [from Him]». 

 
[§433] 

 
[(5)] 

 
[D376] The fifth [matter] is about the cause of the truthful visions. Let it be known in the 
first place that the meaning of «sleep» is the obstruction of the spirit from the external to 
the internal [parts]. «Spirit» is an expression referring to a fine body composed of the va-
pour of the humours bound to the heart, which is the vehicle of the psychic and the animal 
faculties. By means of it, the sensible [and] moving faculties conjoin to their instruments. 
Hence, whenever a block occurs in its channels from the nerves leading to the sense, the 
sense is suppressed, and the epilepsy and the apoplexy result. 

Likewise, when the hand of the man is tightly fastened, he feels a numbness in the 
extremes of the hand, whence the formication follows closely, and his sense is suppressed 
on the spot, until he is untied, so that the sense returns after a time. 

This spirit, by the mediation of the arteries, spreads toward the external [parts] of the 
body, but sometimes it is arrested in the internal [part] by virtue of [various] causes, like 
the research of the relaxation after the abundance of the movement, like the occupation of 
the internal [part of the body] for the digestion of the food – and hence the sleep is pre-
dominant in concomitance with the repletion –, and like the fact that the spirit is little and 
imperfect, so that its influence does not remain simultaneously in the internal and the ex-
ternal [parts] – and for its diminishment and increase there are medical causes. 

 
[§434] 

 
The meaning of «tiredness» is the diminishment of the spirit due to the dissolution, because 
of the heat, and the inclination [produced by] the wetness and the weight which are mani-
fest in it. [These] two, indeed, prevent it from the quickness of the movement, just as its 
reduction is appreciated by the one who prolongs [his] stay in the bath, and after the exit 
from it, he takes something refreshing for the brain. Indeed, [only] when the senses are 
motionless because of the obstruction of the spirit carrying [information] from them to the 
faculty of the sense, for one of these reasons, does the soul remain empty from the occupa-
tion of the senses, since she [normally] does not cease to be occupied with the thought 
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about that which the senses bring to her. 
 

[§435] 
 

When [the soul] finds an occasion to empty herself out and sets away from herself what 
hinders her, she is then predisposed to the conjunction with the spiritual, noble, 
intellectual substances, in which all existent things are depicted, and which are designated 
in the revealed law with [the name of] «well-preserved Table». Thus, that which is in those 
substances of the form of the things is impressed in her – I mean in the soul –, [D377] espe-
cially that which corresponds to the goals of the soul and is important to her. 

The impression of that form in the soul from them in concomitance with the conjunc-
tion is like the impression of the form of a mirror in another mirror which is in front of it in 
concomitance with the lifting of the veil between the two. All that which is in one of the 
two mirrors will appear in the second, in proportion to it. If then that form is a particular 
[form] which falls in the soul from the conception, [if] the retaining [faculty] retained it 
according to its way, and [if] the imaginative faculty, which imitates the things by virtue of 
the representation, has not acted without restriction, then this vision is truthful and does 
not need an interpretation, since it is what he saw in itself.  

 
[§436] 

 
If, [however,] the imaginative [faculty] is predominant, and the perception of the form on 
the part of the soul is weak, the imaginative is quick, by virtue of its nature, to replace that 
which the soul has seen with a likeness – like the replacement of the man with a tree, and 
of the enemy with a snake –, or to replace it with what resembles it and corresponds to it 
with a certain correspondence, or [else to replace it] with what is contrary to it, just as he 
who has seen that a son was born to him, while actually a daughter was born to him, and 
likewise viceversa. This vision needs an interpretation.  

The meaning of «interpretation» is that the interpreter thinks, regarding that which 
remains in his retention of the forms that he has seen, about what it was possible that the 
soul had already seen in order for the imagination to be transferred from it to this remaining 
[image] in the retention. That [happens] to [the one] who thinks about a thing, [and] thus 
his imagination is transferred to another [thing], later from it to another one, until he for-
gets that which he had thought of in the first place. It is then his way of recalling and imag-
ining, and that is by virtue of the fact that he says: «How is this present imagination re-
called?». Thus, he will recall the necessitating cause of it, and later he will consider that 
carefully, until he will recall its cause, and so forth. He might then stumble, in his imagining, 
in the first [thing] by means of which he was driven toward this last [one]. When the tran-
sitions of the imagination are not grasped by virtue of a proper species, the ways of the 
interpretation ramify and they start to differentiate themselves on the basis of the individ-
uals, the states, the disciplines, the parts of the year, and the health and the sickness of the 
sleeping [person]. [The interpretation] is not given but by virtue of a kind of intuition, so 
that there is error in it, and the dubiousness is predominant over it. 
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[§437] 
 

[(6)] 
 

The sixth [matter] are the confused dreams, and namely the dreams which do not have a 
root. Their cause is the movement of the imaginative faculty and the intensity of its pertur-
bation. Indeed, in most states it does not abate in the imitation and in the transitions, [D378] 
and likewise it does not abate either in the state of the sleep, in most states, so that when-
ever the soul is weak, she remains occupied with its imitation, just as she is occupied with 
the senses in the state of wakefulness, so that she is not predisposed to the conjunction with 
the spiritual substances. 

When the imaginative [faculty], with its restlessness, has already strengthened for a 
[certain] cause, then it does not cease to imitate and contrive forms which have no exist-
ence and which remain in the retaining [faculty] until the sleeping [person] wakes up. He 
will then recall that which he saw in the sleep. Its imitation has also some causes among 
the states of the body and its temperament. Indeed, if the yellow bile is predominant over 
his temperament, he will imitate them with yellow things; if there is an excess of heat in 
him, he will imitate them with the fire and a hot bath; if [rather] the coldness is predomi-
nant in him, he will imitate them with the snow and the winter; and if the black bile is 
predominant, he will imitate them with black things, and frightful matters. 

If the soul is occupied with a thought, she forgets because of the imagination the re-
mainder of the thought. Indeed, the imagination does not cease to shift repeatedly as for 
what depends on the zeal about her. The form of the fire, for instance, results in the imagi-
native [faculty] only in concomitance with the predominance of the heat, because the heat 
which is in a spot passes on to another one when it is adjacent to [the first] and correspond-
ing to it, just like the light of the Sun passes on to the bodies, with the meaning that it is a 
cause for their origin, when you have intellectually understood that the things are existent 
of an existence flowing, by virtue of the [things] similar to it, toward what is other than i. 
Thus, the imaginative faculty is impressed in the hot body and it is influenced by it with an 
influence which is appropriate to its nature. However, it is not a body – I mean the imagi-
native [faculty] –, in order to receive the heat itself, but it will receive, of the heat, the meas-
ure whose reception is [possible] in its nature, and namely the form of the hot, the form of 
the fire, and the [things] similar to [these]. This is the cause about it. 
 

[§438] 
 

[(7)] 
 

The seventh [matter] is about the cause of the knowledge of the unknown in the wakeful-
ness. Know that the cause of the need of the sleep for the perception of the knowledge of 
the unknown by means of the vision is what we have adduced about the weakness of the 
soul, and the senses being an occupation for her, so that, when the senses are motionless, 
the soul conjoins with the intellectual substances and is predisposed to the reception from 
them. [However,] it is possible that that [happens] for some souls in the wakefulness, for 
two respects. 
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[§439] 
 

[(a)] One of the two is that the faculties of the soul have a potency which the senses do not 
occupy nor overcome in such a way as to absorb her and to prevent her from her occupation, 
but which rather widens and strengthens her for the speculation toward the superior side 
and the inferior side [D379] simultaneously, just as some souls are strengthened so that 
they [are able to] gather, in one [and the same] condition, the [act] of speaking and writing. 
Indeed, in some states it is permitted that the occupation of the senses is caused to subside 
by the like of these souls, and [it is also permitted] that they [thus] ascend toward the world 
of the unknown. Thus, some matters [coming] from it will appear manifestly to them, but 
it is like the fleeting flash. This species [belongs] to prophecy. 

Then, if the imaginative [faculty] weakens, that which was unveiled of the unknown 
remains in itself in the retention, and it is thus an unadulterated revelation. If [rather] the 
imaginative [faculty] is strengthened, it will be occupied with the nature of the imitation. 
This revelation, then, will be in need of the allegorical interpretation, like that vision is in 
need of the [dream] interpretation. 

 
[§440] 

 
[(b)] The second cause is that the dry and the heat are predominant over the temperament, 
so that, by virtue of the predominance of the black bile, he is turned away from the sources 
of the senses. Then, while his eyes are open, he is as [if he were] astonished, inadvertent 
and absent from that which he sees and hears, and that for the weakness of the exit of the 
spirit toward the external. This as well, then, is not impossible, [namely] that something of 
the unknown, [coming] from the spiritual substances, is unveiled to his soul, so that he 
converses about it and that he utters [it] according to his tongue, even as if he is inadvertent 
of what he is speaking about. This is found in some possessed and epilectic [people], and 
in some soothsayers of the Arabs, as what they report is conformable to what will happen. 

This [second] species [(b)] is an imperfection, while the first cause [(a)] is a species of 
perfection. 

 
[§441] 

 
[(8)] 

 
The eighth [matter] is about the cause of man’s vision, in the wakefulness, of forms which 
have no existence. That is the fact that the soul sometimes perceives the unknown with a 
strong perception – and then what she has perceived remains identical in the retention –, 
and sometimes she [rather] receives it with a weak reception, of which the imaginative 
[faculty] takes possession – and then she imitates it with a sensible form. When then that 
form is strengthened in the formative [faculty], the common sense takes [it] as companion, 
and the form is impressed in the common sense, travelling to it from the formative and the 
imaginative [faculties]. 

The vision is the falling of a form in the common sense. Indeed, the form existing from 
outside is not sensed [as such], but rather it is [sensed] because of a form which resembles 
it in the common sense. Then, the sensed in [its] true nature is the form which has an origin 
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in the sense because of the external form, [D380] so that the external [form itself] is called 
«sensed» with another meaning. 

There is no distinction, then, between the fact that the form falls in the common sense 
from outside or from within, since however it may be sensed, its obtainment is a vision. 
Indeed, whenever that falls in the common [sense], its possessor becomes a seer for it, even 
if the eyelids are shut, or if he is in darkness, as well. 

 
[§442] 

 
That which the man sees in the wakefulness is not impressed in the common sense, so that 
it becomes seen, only because the common sense is occupied with that to which the senses 
lead from the external [world], as they are predominant, and [also] because the intellect 
breaks against the imaginative [faculty] its invention and falsifies it, so that its conception 
does not [normally] strengthen in the wakefulness. Indeed, whenever the intellect weakens 
with respect to its [capacity of] refutation and to its [capacity of] falsification because of an 
illness, it is not farfetched that what falls in the imaginative [faculty] gets impressed in the 
common sense, so that the ill [person] sees forms which have no existence.  

Rather, when the fear prevails, and the acts of estimating and imagining of the fearful 
[person] are strengthened, while the soul and the falsifying intellect are weakened, the form 
of the [thing] feared by him might be assimilated in the sense, so that he directly witnesses 
and sees what he fears. Hence the fearful coward sees dreadful forms, and this is [also] the 
cause of the speech he tells himself in the deserts, and of what is heard of its words. Some-
times, the longing of this weak ailing [person] is strengthened [to the point] that he directly 
winesses what he desires and extends his hand toward it, as if to eat it, and [to the point 
that] he sees forms which have no existence because of that. 

 
[§443] 

 
[(9)] 

 
The ninth [matter] is about the roots of the miracles of the prophets and of the saints. These 
are three properties. 

[(9.1)] The first property is in the faculty of the soul, in her substance, inasmuch as she 
has an influence on the matter of the world by means of the removal of a form and the 
production of [another] form, by virtue of the fact that she has an influence on the trans-
formation of something other than herself – given that she has an influence [for instance] 
on the transformation of the air in clouds, and she originates a rain like the flood, or in the 
measure of the need for the irrigation, or what is analogous to that, which is possible. 

Indeed, it has already been established in Metaphysics that the matter is subdued to 
the souls and influenced by them, and that these forms follow one another upon it from the 
traces of the souls of the [celestial] spheres. 

 
[§444] 

 
[D381] This human soul is of the [same] substance of those souls, and strongly resem-

bles them, although she is such that her relation to it is like the relation of the lamp to the 
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Sun. That, however, does not prevent [her] from having an influence, just as the weakness 
of the lamp does not prevent it from having an influence on the heating and the brightening, 
[just] like the Sun [does]. Likewise, then, the soul of the man has an influence on the matter 
of the world. However, what is predominant over her is the fact that her influence is limited 
to her proper element, and that is her body. In the same way, when a hated form results in 
the soul, the temperament of the body is transformed, and the wetness of the perspiration 
is originated; when the form of the victory is originated in the soul, the temperament of the 
body warms up, and the face reddens; and when a desired form results in the soul, an evap-
orating heat, exciting for the wind, is originated in the vessels of the semen, so that the veins 
of the instrument of the coition are filled with [that wind], thus being predisposed to [the 
coition]. 

 
[§445] 

 
These heat, coldness, wetness, and dryness which are originated in the body from these 
conceptions are not from another heat, coldness, wetness, and dryness, but rather from the 
abstract conception. When, then, the abstract conception becomes a cause for the origin of 
these changes in the matter of the body, given that that is not for the being impressed in it 
of the soul – since it is not in the body –, then it is permitted that she has an influence on a 
body other than [her body], [with] the like of these influence or beneath it. However [this 
influence] is worthier and greater in it, since she has an inclination toward her [own] body, 
by virtue of the bound of deputation due to her being originated together with it, and [by 
virtue] of the love [that she has] for it by nature. 

The like of this natural love is not unfamiliar. Indeed, if the youth should fall in a fire, 
or in a [body of] water, then his mother will throw herself in the fire behind him, by nature. 
When it is not farfetched, indeed, that her soul loves another body which derives from her 
body, then from where would her love by nature for her [own] body be farfetched, given 
that [her proper] condition is neither in her body, nor in the body of the child? Now, this 
loving bound is that which limits her influence to it. 

 
[§446] 

 
Sometimes, [however,] the influence of some souls passes over toward another body, so 
that it corrupts the spirit by means of the estimation, and by means of the estimation it kills 
the man. That is referred to with [the expression] «evil eye» and because of that [the 
Prophet] – be the peace upon him – said: «The eye is [meant] to the entrance of the man 
in the grave, and of the camel in the cooking pot». [The Prophet] – be the peace upon him 
– also said: «The eye is true», the meaning of which is that the one injuring with the eye 
comes to like, for instance, the camel, and is amazed over it; but it happens that his soul is 
wicked and envious, so that he estimates [D382] the falling of the camel, the camel is influ-
enced by the estimation [of the soul], and at once it falls. 

If this is possible, it is not farfetched that one of the souls rarely strengthens with a 
greater potency than this, so that she [may] have an influence on the matter of the world, 
originating heat, coldness, and movement. The complex of the dissimilarity of the inferior 
world branches out from the heat, the coldness, and the movement, as it was said before in 
the cases of the substance and so forth. The like of this is referred to with [the expression] 
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of «miracle of saint» and «miracle of prophet». 
 

[§447] 
 
[(9.2)] The second property [of the prophecy] is of the speculative faculty. It clears the soul 
with such clarity that it [gets] strong in the predisposition and the conjunction with the 
agent intellect, in order for it to pour the sciences upon her.  

Indeed, the souls are divided into those who need teaching and those who can do with-
out it. Among those who need teaching, there are some upon which the act of teaching has 
an influence only with a long labour, whereas others learn quickly.  

Sometimes you can find someone who discovers things on his own, without a teacher; 
and indeed, all the sciences, if they were considered carefully, could be discovered on their 
own, since the first teacher has not found himself in the condition of learning from a teacher; 
but it is possible to climb up again this [stair] until the one who has known from his own 
soul. 

 

[§448] 
 
What [would be] of a speculator if he does not recall many inferences which he has inferred 
from his [own] soul, without a teacher? And that because the conclusion occurs to his mind, 
and thus he becomes conscious of the middle term as if it were in his soul without him 
being aware [of it]. Or else, he anticipates the middle term, so that the conclusion becomes 
present, as he who speculates about the downward falling of the stone, and then it occurs 
to him that, if there was not the differentiation of the two directions, the stone would not 
descend downwards from above, and then it occurs [to him] that the differentiation of the 
two directions is not but in the distance from a body and the closeness to it, and that is not 
conceivable but with a surrounding [body] and a centre; and thus, by means of that, it is 
unveiled to him that the sky is surrounding and that its existence is inevitable. Or [again], 
he speculates on the origin of the movement, then it occurs to him that it is inevitable that 
every originated has an originating cause, and that that chains up to the infinite; [D383] 
and he knows that that is not possible but by virtue of a circular movement; then he will 
have experienced before that the circular movement is not by nature, since it is the return-
ing to that from whose position it had separated. 

 
[§449] 

 
These examples are not absurd, and if [these things] have reached the mind, then it is not 
absurd that one could reach the least of intelligibles, in a long or short time. The one to 
whom all these intelligibles were revealed in a short time and without teaching, it would be 
said that he is a prophet or a friend of God, and this fact would be called wondrous, or mir-
acle of the prophet. This is possible and not absurd. If it is conceivable even to be impeded 
from understanding when starting from a learning process, it will [also] be possible to climb 
up again [the stair] of perfection to the point of knowing without being taught.  

And how could this be impossible, since how many times of two students [learning] a 
same subject the one precedes [the other] about the truths of sciences, even if his dedica-
tion is lesser than the dedication of the [student who has been] surpassed, but the might of 
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the intuition and the strength of the acumen have given this [excellence to the first student] 
– so that the increase in this topic belongs to the things which are possible?  

 
[§450] 

 
[(9.3)] The third property [of the prophecy], about the imaginative faculty, is that the soul 
sometimes strengthens herself, as it was said before, and she conjoins while awake with the 
world of the unknown, as it was said before. The imaginative [faculty, then,] copies what it 
has perceived [of that world] by means of beautiful forms and well-ordered sounds, so that 
it sees and listens while awake what it was seeing and listening while asleep, for the cause 
that we have mentioned. Therefore, the form copied [by] the imaginative [faculty] from the 
noble substance is a wonderful form, extremely beautiful – and it is the angel that the 
prophet, or the friend of God, see –, or it is the knowledges that reach the soul from her 
conjunction with the noble substances, which become similar to the good, well-ordered 
words falling in the common sense, and thus are heard. This as well is possible, not impos-
sible.  

 
[§451] 

 
These, then, are the classes of the prophecy. He who gathers in himself these three is the 
most excellent prophet, being in the utmost degree of the degrees of the man, which is con-
joined with the degrees of the angels. [D384] However, the prophets in this differ in excel-
lence. One of them has two properties among these three; sometimes he has one property; 
sometimes he has not but the abstract visions; and sometimes he has something weak of 
each one. By virtue of it, their situations differ as for the closeness to God Most High and to 
His angels. 

 
[§452] 

 
[(10)] 

 
The tenth [matter] is about the establishment of the fact that it is inevitable that the 
prophet falls under the existence, and that one [should] assent to his falling within the ex-
istence. That is the fact that the world is not ordered but by virtue of a rule listened to among 
the totality of the creation, by virtue of which [all beings] are judged with justice. Otherwise, 
they would kill each other, and the world would be wrecked. Just as the rain, for instance, 
is inevitable for the [good] ruling of the world – and thus the divine providence has not 
restricted herself from letting the sky shower abundant rain –, [likewise] then the ruling of 
the world cannot do without one who makes them know the way of the prosperity of this 
world and of the hereafter. Not everyone [can] occupy himself with that, but this ruling is 
existent in the world; therefore, the cause of the ruling is [also] existent.  
 

[§453] 
 
He who is the cause of the order in the world is the vicar of God on His earth, since by means 
of him the guidance [of God], [directed] to the affairs of this world and of the hereafter, 
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becomes complete in the creation of God Most High. Otherwise, the creation, without the 
guidance, would not reach the good. Hence the Most High said: «[He] destined and guided», 
and the Glorious and the Majestic said [as well]: «He gave each thing its creation and then 
guided [it]». 

The angel is the medium between God Most High and the prophet; the prophet is the 
medium between the angel and the knowing [men]; and the knowing [men] are the me-
dium between the prophet and the common people. The world is close to the prophet; the 
prophet is close to the angel, and the angel is close to God Glorious and Most High. Then 
the ranks of the angels, the prophets, and the knowing [men] differ in countless ways as for 
the degrees of closeness. 

 
[§454] 

 
[Epilogue] 

 
[D385] This, then, is what we wanted to account for of their sciences – the Logic, the Meta-
physics, and the Physics – without occupying [ourselves] with the distinction of the meager 
from the fat and of the true from the false. 

Let us begin then, after this [one], with the book The Incoherence of the Philosophers, 
in order for the falsity of what is false among these opinions to be made clear. 

 
[§455] 

 
God gives success in attaining the true, by virtue of [what is] from Him and around Him. 
Praise be to God, Who praises those who extol [Him]. Prayer and peace upon the master of 
those who have been sent, Muḥammad, and upon the whole of his family. Amen.  
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 



al-Ġazālī, The Intentions of the Philosophers 

 508 

 



Bibliography 

 509 

BIBLIOGRAPHY 
 
 Works by al-Ġazālī and Avicenna 
 

AL-ĠAZĀLĪ  
 
 Maqāṣid al-falāsifa [MF]  The Intentions of the Philosophers 
 
Logica et philosophia Algazelis Arabis, Petrus Lichtenstein, Venezia, 1506 
 
Maḳâṣid al-Falâsifat I. Teil - Die Logik, Cap. I-II, nach der Berliner und Oxforder Handschrift zum 
ersten Male herausgegeben und als Inauguraldissertation zur Erlangung der Doctorwūrde ber der 
philosophischen Facultät der Universität Leipzig eingericht von Georg BEER, Brill, Leiden, 1888 
 
Algazel's Metaphyiscs: A Mediaeval Translation, ed. Joseph MUCKLE, St. Michael's College, Toronto, 
1933 
 
Maqāṣid al-falāsifa, ed. Muḥyī al-Dīn Ṣabrī AL-KURDĪ, 3 parti, al-Maṭbaʿa al-Maḥmūdiyya al-Tiǧāriyya, 
Il Cairo, 1936; ristampa a cura di Maḥmūd BĪǦŪ, al-Maṭbaʿa al-Saba, Damascus, 2000 
 
Maqāṣid al-falāsifa = Muqaddima Tahāfut al-falāsifa al-musammāt Maqāṣid al-falāsifa, ed. Sulaymān 
DUNYĀ, Dār al-Maʿārif, Cairo, 1961 
 
The Logical Part of al-Ghazālī’s Maqāṣid al-falāsifa. In an anonymous Hebrew translation with the 
Hebrew commentary of Moses of Narbonne, edited and translated with notes and an introduction 
and translated into English by Gershon B. CHERTOFF, PhD diss., Columbia University, 1952 
 
Logica Algazelis, in «Logica Algazelis. Introduction and Critical Text» ed. Charles LOHR, «Traditio» 21 
(1965), pp. 223-290 
 
De anima vegetabili et animali et humana, in «Algazel on the Soul: A Critical Edition», ed. Eva ST. 
CLAIR, «Traditio» 60 (2005), pp. 60-84 
 
Maqāṣid al-falāsifa o Intenciones de los filosofos, traducción, prólogo y notas por M. A. ALONSO, Juan 
Flors, Barcelona, 1963 
 
Felsefenin Temel İlkeleri (Makâsıdu'l-felâsife), Turkish translation by Cemalettin ERDEMCİ, Introduc-
tion and notes by Sulaymān Dunyā, Vadi Yayinlari, Ankara, 2002 

 
 Tahāfut al-falāsifa [TF]  The Incoherence of the Philosophers 
 
Tahāfut al-falāsifa, ed. Maurice BOUYGES SJ, «Bibliotheca Arabica Scholasticorum», série arabe, 2, 
Beirut, 1927 
 
Die Widersprüche der Philosophie nach al-Ghazzālī und ihr Ausgleich durch Ibn Roschd, ed. T. DE BOER, 
Strassburg, 1894 
 
Les destructions des philosophes, in B. CARRA DE VAUX, «Muséon» 18 (1899), pp. 143-157, 274-308, 400-
407, n.s. 1 (1900), pp. 346-376 



al-Ġazālī, The Intentions of the Philosophers 

 510 

 
Al-Ghazālī’s Tahāfut al-Falāsifah. Incoherence of the Philosophers, trad. di S.A. KAMALI, Pakistan Phil. 
Congress, Lahore, 1963 
 
The Incoherence of the Philosophers, A parallel English-Arabic text translated, introduced, and anno-
tated by M. E. MARMURA, Brigham Young University Press, Provo, Utah, 2000 
 
Die Inkohärenz der Philosophen (Tahāfut al-falāsifa), Eine Auswahl. Arabisch - Deutsch. Eingeleitet 
und Übersetzt von Andreas LAMMER, Herder, Freiburg, 2022 
 
 Al-Munqiḏ min al-Ḍalāl  The Deliverer from Error 
 
Al-Munqidh min al-Ḍalāl, ed. Ǧamīl SALĪBA and Kāmil ʿAYYĀD, Maktab al-Našr al-ʿarabī, Damasco, 
1934, 19393 
 
Al-Munqiḏ min al-Ḍalāl li-Ḥuǧǧat al-Islām al-Ġazālī […] bi-qalam ʿAbd al-Ḥalīm MAḤMŪD, Dār al-
kutub al-ḥadīṯa, Cairo, 19686, 1972 
 
Al-Munqiḏ min al-Ḍalāl […] li-Abī Ḥāmid al-Ġazālī, qaddama la-hu wa-ʿallaqa ʿalay-hi wa-šaraḥa-hu 
ʿA. Mulḥīm, Dār wa-maktaba al-hilāl, Beirut, 1993 
 
Erreur et délivrance, ed. F. Jabre, Commission libanaise pour la traduction des chefs-d’œuvres, Beirut, 
1959 
 
Deliverance from Error, in William Montgomery WATT, The Faith and Practice of al-Ghazali, Allen & 
Unwin, London, 1964, pp. 19-85 
 
La salvezza dalla perdizione, in Scritti scelti di al-Ghazālī, a cura di L. VECCIA VAGLIERI e R. RUBINACCI, 
UTET, Torino 1970, pp. 73-140  
 
Freedom and Fulfillment. An Annotated Translation of al-Ghazālī’s Al-Munqidh min al-Ḍalāl and 
Other Relevant Works of al-Ghazālī, translated by Richard Joseph MCCARTHY, Twayne, Boston, 1980, 
The Translation, pp. 61-143 
 
Der Erretter aus dem Irrtum. Al-Munqiḏ min al-ḍalāl, aus dem Arabischen übersetzt, mit einer Einlei-
tung, mit Anmerkungen und Indices herausgegebn von ʿAbd-Elṣamad ʿAbd-Elḥamīd Elschazlī, Felix 
Meiner Verlag, Hamburg, 1988 
 
Confesiones. El salvador del error, a cura di E. Tornero, Alianza Editorial, Madrid, 1989 
 

Iḥyāʾ ʿulūm al-dīn   Revival of Religious Sciences 
 
Iḥyāʾ ʿulūm al-dīn, 16 parts in 5 vols., Laǧna Našr al-Ṯaqāfa al-Islāmiyya, Cairo, 1356-57/1937-39. 
Anastatic reprint in 6 voll., Dār al-Kitāb al-ʿarabī, Beirut, s.d. [c. 1990] 
 
Iḥyāʾ ʿulūm al-dīn, 5 vols., Muʾassasat al-Ḥalabī wa-Šurakāʾhu, Cairo, 1387/1967-68 
 
Iḥyāʾ ʿulūm al-dīn, taṣnīf Abī Ḥāmid Muḥammad ibn Muḥammad al-Ġazālī, wa-bi-ḏayli-hi al-Muġnī 
ʿan ḥaml al-asfār fī al-asfār li-Zayn al-Dīn Abī al-Faḍl AL-ʿIRĀQĪ, iʿtanā bi-hi wa-ḍabaṭa-hu wa-rāǧaʿa-
hu wa-waḍaʿa fahārisa-hu M. al-Dali Baltah Sayda, al-Maktaba al-ʿaṣriyya, 5 voll., Beirut, 1992 



Bibliography 

 511 

FIRST QUARTER 
 
The Book of Knowledge: Being a Translation with Notes of the Kitāb al-ʿilm of al-Ghazzālī’s Iḥyāʾ ʿulūm 
al-dīn, translated by Nabih Amin FARIS, Š. Muḥammad AŠRAF, Lahore, Pakistan, 1962 
 
The Book of Knowledge, translated by Nabih Amin FARIS, Islamic Book Service, New Delhi, 1962 
 
Freedom and Fulfillment. An Annotated Translation of al-Ghazālī’s Al-Munqidh min al-Ḍalāl and 
Other Relevant Works of al-Ghazālī, translated by Richard Joseph MCCARTHY, Twayne, Boston, 1980, 
Appendix V. Kitāb Sharḥ ʿAjāʾib al-Qalb, pp. 363-382 [traduzione parziale] 
 
Livre de l’amour, du désir ardent, de l’intimité et du parfait contentement, Introduction, traduction et 
notes par M.-L. SIAUVE, Préface de Roger ARNALDEZ, Librairie Philosophique J. Vrin, Paris, 1986 
 
FOURTH QUARTER 
 
Le livre de l’Unicité Divine et de l’Abandon Confiant en Dieu [Kitab al-Tawḥīd wa-l-Tawakkul], Traduc-
tion, introduction et annotation par Ḥassan BOUTALEB, Albouraq, Beirut, 2002 
 
Faith in Divine Unity & Trust in Divine Providence = Kitab al-Tawḥīd wa-l-Tawakkul, Book XXXV of the 
Revival of the Religious Sciences = Iḥyāʾ ʿulūm al-dīn, Translated with an Introduction and Notes by 
David B. BURRELL, C.S.C., Fons Vitae, Louisville, KY, 2001 
 
Al-Ghazālī on Love, Longing, Intimacy and Contentment = Kitab al-maḥabba wa-l-shawq wa-l-uns wa-
l-riḍā, Book XXXVI of the Revival of the Religious Sciences = Iḥyāʾ ʿulūm al-dīn, Translated with an 
Introduction and Notes by Eric ORMSBY, Cambridge, Islamic Texts Society, 2nd edition, 2016 
 

Mīzān al-ʿamal   The Scales of Action 
 
Mīzān al-ʿamal, ed. S. DUNYĀ, Dār al-Maʿārif, Il Cairo, 1964 
 
La bilancia dell’azione e altri scritti, trad. it. di M. CAMPANINI, UTET, Torino, 2005, pp. 97-274 
 
Das Kriterium des Handelns (Ghazzali’s Mīzān al-ʿAmal), translation with notes by Abd-Elṣamad 
Abd-Elḥamīd, Darmstadt: WBG, 2006 
 
 Miškāt al-anwār   The Niche of Lights 
 
Miškāt al-anwār, ed. Abū al-ʿAlā ʿAFĪFĪ, al-Dār al-Qawmiyya li-l-ṭabaʿa wa-l-našar, Cairo, 1964 
 
Le tabernacle des lumières, traduction de Roger DELADRIÈRE, Editions du Seuil, Paris, 1981 
 
Die Nische der Lichter. Miškāt al-anwār, aus dem Arabischen übersetzt, mit einer Einleitung, mit An-
merkungen und Indices herausgegeben von ʿAbd-Elṣamad ʿAbd-Elḥamīd Elschazlī, Felix Meiner 
Verlag, Hamburg, 1987 
 
The Niche of Lights, A parallel English-Arabic text translated, introduced, and annotated by David 
BUCHMAN, Brigham Young University Press, Provo, Utah, 1998 
 
 



al-Ġazālī, The Intentions of the Philosophers 

 512 

al-Iqtiṣād fī al-iʿtiqād  Moderation in Belief 
 
al-Iqtiṣād fī al-iʿtiqād, a cura di I.S. CUBUKÇU e H. ATAY, Nur Matbaası, Ankara, 1962 
 
al-Iqtiṣād fī al-iʿtiqād, ed. M.M. Abū al-Ila, Maktaba al-Gundī, Il Cairo, 1972 
 
El justo medio en la creencia. Compendio de teología dogmática de Algazel, trad. spagnola di Miguel 
ASÍN PALACIOS, Instituto de Valencia de Don Juan, Madrid 1929 
 
Le juste milieu dans la croyance, trad. francese a cura di M. Hakim, Université de la Sorbonne, Paris, 
1985 
 
Al-Ghazali on Divine Predicates and Their Properties. A Critical and Annotated Translation of These 
Chapters in al-Iqtiṣād fī al-iʿtiqād, transl. ʿA. Abū Zayd, Sh. M. Ashraf, Lahore, 1970-1974 
 
Moderation in Belief: al-Iqtiṣād fī al-iʿtiqād, translated, with an interpretative essay and notes by 
Aladdin M. YAQUB, University of Chicago Press, Chicago-London, 2013 
 
 Miʿyār al-ʿilm   The Standard for Knowledge 
 
Miʿyār al-ʿilm fī fann al-manṭiq, ed. Muḥyī al-Dīn Ṣabrī AL-KURDĪ, Il Cairo, al-Maṭbaʿa al-ʿarabiyya, 
1346/1927 
 
Miʿyār al-ʿilm = Manṭiq Tahāfut al-falāsifa, ed. Sulaymān DUNYĀ, Dār al-Maʿārif, Il Cairo, 1961, 19693 
 
Miʿyār al-ʿilm, ed. Aḥmad ŠAMS AL-DĪN, Dār al-kutub al-ʿilmiyya, Beirut, 1990 
 

Kīmiyā-ye saʿāda   The Alchemy of Happiness 
 
Das Elixir der Glückseligkeit, aus den persischen und arabischen Quellen in Auswahl übertragen von 
Hellmut Ritter, Eugen Diederichs, Jena, 1923 [traduzione del primo ʿunwān] 
 
Kīmiyā-yi saʿāda, ed. Ḥusayn KHADIVJAM, 2 vols., Širkat-i Intišārāt-i ʿIlmī va-Farhangī, 1382 SH/2003 
 

Al-Qisṭās al-mustaqīm  The Right Balance 
 
The Just Balance [Al-Qisṭās al-Mustaqīm], A Translation with Introduction and Notes by D.P. BREW-

STER, Ashraf Printing Press, Lahore, 1978 
 
Freedom and Fulfillment. An Annotated Translation of al-Ghazālī’s Al-Munqidh min al-Ḍalāl and 
Other Relevant Works of al-Ghazālī, translated by Richard Joseph MCCARTHY, Twayne, Boston, 1980, 
Appendix III. Al-Qisṭās al-mustaqīm, pp. 287-332 
 

Faḍāʾiḥ al-bāṭiniyya  The Vices of the Esoteric 
wa-faḍāʾil al-mustaẓhiriyya and the Virtues of the Exoteric 

 
Freedom and Fulfillment. An Annotated Translation of al-Ghazālī’s Al-Munqidh min al-Ḍalāl and 
Other Relevant Works of al-Ghazālī, translated by Richard Joseph MCCARTHY, Twayne, Boston, 1980, 
Appendix II. Faḍāʾiḥ al-Bāṭiniyya wa-Faḍāʾil al-Mustaẓhiriyya, pp. 175-286 
 



Bibliography 

 513 

 Ayyuhā al-walad   O Son! 
 
O Kind! Die berühmte ethische Abhandlung Ghasalis, arabisch und deutsch, Joseph VON HAMMER-
PURGSTALL, A. Strauß, Wien, 1838 
 
Lettre au disciple, edizione e trad. francese di Toufic SABBAGH, Commission internationale pour la 
traduction des chefs-d’œuvre, Beirut, 1957, 19592 

 
al-Maqṣad al-asnà   The Highest Goal 

 
Al-Maqṣad al-asnà fī sharḥ maʿānī asmāʾ Allāh al-ḥusnā, Arabic Text, Edited with Introduction by 
Fadlou A. SHEHADI, Dar el-Machreq Éditeurs, Beyrouth, 1971 
 
Ninety-nine Names of God in Islam, ed. Robert Charles STADE, Daystar Press, Ibadan, 1970 
 
Freedom and Fulfillment. An Annotated Translation of al-Ghazālī’s Al-Munqidh min al-Ḍalāl and 
Other Relevant Works of al-Ghazālī, translated by Richard Joseph MCCARTHY, Twayne, Boston, 1980, 
Appendix IV. Al-Maqṣad al-Asnà fī Sharḥ Maʿānī Asmāʾ Allāh al-Ḥusnā, pp. 333-361 
 

Fayṣal al-tafriqa bayna  The Decisive Criterion to Distinguish 
l-islām wa-l-zandaqa  between Islām and Atheism 

 
Freedom and Fulfillment. An Annotated Translation of al-Ghazālī’s Al-Munqidh min al-Ḍalāl and 
Other Relevant Works of al-Ghazālī, translated by Richard Joseph MCCARTHY, Twayne, Boston, 1980, 
Appendix I. Al-Fayṣal al-Tafriqa bayn al-Islām wa-l-Zandaqa, pp. 145-174 
 
Über Rechtgläubigkeit und religiöse Toleranz. Eine Übersetzung der Schrift Das Kriterium in der Un-
terscheidung zwischen Islam und Gottlosigkeit, trad. e cura di F. GRIFFEL, Zürich, 1998 
 

Ǧawāhir al-Qurʾān  The Jewels of the Qurʾān 
 

Ǧawāhir al-Qurʾān wa-duraru-hu li-ḥuǧǧat al-Islām Abī Ḥāmid Muḥammad bin Muḥammad al-
Ġazālī, edited by Ḫadīǧa Muḥammad KĀMIL, reviewed by ʿIffat AL-ŠARQĀWĪ, Cairo, Dār al-Kutub wa-
l-Waṯāʾiq al-Qawmiyya, 1432/2011 
 
Le perle del Corano, a cura di M. CAMPANINI, Rizzoli, Milano, 20001, 20162 

 
Miḥakk al-naẓar   The Touchstone of Speculation 
 

Miḥakk al-naẓar fī al-manṭiq, ed. Muḥammad Badr al-Dīn AL-NAʿSĀNĪ e M. AL-QABBĀNĪ, al-Maṭbaʿa al-
Adabiyya, Cairo, s.d. [1925] 
 

Al-Mustaṣfà min ʿilm al-uṣūl  
 
Al-Mustaṣfà min ʿilm al-uṣūl, edited by Ḥamza ibn Zuhayr ḤĀFIẒ, 4 vols., al-Ǧāmiʿa al-Islāmiyya, Kul-
liyyat al-Šarīʿa, Medina (Saudi Arabia) 1413 [1992-1993] 

Al-Manḫūl 
 
Al-Manḫūl min taʿlīqāt al-uṣūl, edited by Muḥammad Ḥusayn HAYTŪ, 3rd ed., Dār al-Fikr - Dār al-Fikr 
al-Muʿāṣir, Beirut-Damascus, 1419/1998 



al-Ġazālī, The Intentions of the Philosophers 

 514 

Šifāʾ al-ġalīl 
 

Šifāʾ al-ġalīl fī bayān al-šubah wa-l-muḫīl wa-masālik al-taʿlīl, edited by Ḥāmid ʿUbayd AL-KUBAYSĪ, 
Maṭbaʿa al-Iršād, Baġdād, 1390/1971 
 

Asās al-qiyās   The Foundation of Syllogistics 
 
Asās al-qiyās, edited by Fahd ibn Muḥammad AL-SADIḤĀN, Maktaba al-ʿUbaykān, Riyaḏ, 1413/1993 
 

Risālāt    Letters 
 

Makātīb-i fārsī-yi Ġazālī ba nām-i Fazāʾil al-anām min rasāʾil ḥuǧǧa al-islām, ed. ʿAbbās Iqbāl 
Āštiyānī, Tehrān 1363/1984 
 
Letters of al-Ghazali, translated from the Persian by ʿAbdul QAYYUM, Kitab Bhavan, New Delhi, 1992 
 

Other Works 
 
Die Abhandlung des Abû Hâmid al-Ġazzâlî. Antworten auf Fragen, die an ihn gerichtet wurden. Nach 
mehreren MSS. edoit, mit Einleitung, Uebersetzung, nebst Anmerkungen, von Dr. Heinrich MALTER, 
Two parts, J. Kauffmann, Frankfurt a. M., 1896 
 
 
AVICENNA [IBN SĪNĀ] 
 
 Dānešnāme-ye ʿAlāʾī [DN]  Book of Science for ʿAlāʾ-ad-Dawlā 
 
Manṭiq. Dānešnāme-ye ʿAlāʾī, ed. Moḥammad MOʿĪN, Sayyid Moḥammad MEŠKĀT, Anjoman-e Āṯār-e 
Mellī, Tehran, 1331Š/[1952] 
 
Ṭabīʿiyyāt. Dānešnāme-ye ʿAlāʾī, ed. Sayyid Moḥammad MEŠKĀT, Anjoman-e Āṯār-e Mellī, Tehran, 
1331Š/[1952] 
 
Riyāḍiyyāt. Dānešnāme-ye ʿAlāʾī, ed. Mojtabā MĪNOVĪ, Anjoman-e Āṯār-e Mellī, Tehran, 1331Š/[1952] 
 
Ilāhiyyāt. Dānešnāme-ye ʿAlāʾī, ed. Moḥammad MOʿĪN, Anjoman-e Āṯār-e Mellī, Tehran, 1331Š/[1952] 
 
Le livre de science, 2 voll., I. Logique, Métaphysique. II. Physique, Mathématiques, trad. fr. Moḥammad 
ACHENA et Henri MASSÉ, Paris, Les Belles Lettres, 1955 (I), 1958 (II) 
 
Avicenna’s Treatise on Logic, Part One of Danesh-Name Alai. A Concise Philosophical Encyclopaedia 
and Autobiography, edited and translated from the original Persian by Farhang ZABEEH, Martinus 
Nijhoff, The Hague, 1971 
 
The Metaphysica of Avicenna (ibn Sīnā), transl. Parviz MOREWEDGE, «Persian Heritage Series» 13, 
Routledge, London, 1973 
 
The Physics of Avicenna. A translation and commentary upon the physics proper of the Tabiy’yat of 
Avicenna’s Danish Nana-i Alai, by Jamila JAUHARI, PhD diss., Fordham University, New York, 1988 
 



Bibliography 

 515 

Kitāb al-Šifāʾ   Book of the Cure/Healing 
 
Manṭiq [Logic] 
 

- Maqūlāt [Categories] 
 

al-Manṭiq, al-Maqūlāt, ed. Georges QANAWATĪ, Maḥmūd AL-ḪUDAYRĪ, Aḥmad Fuʾād AL-AHWĀNĪ, Saʿīd 
ZĀYID, al-Hayʾa al-ʿāmma li-šuʾūn al-maṭābiʿ al-amīriyya, Cairo, 1378/1959 
 

- Qiyās [Syllogism] 
 
Al-Manṭiq, al-Qiyās, ed. Saʿīd ZĀYID, rev. and intr. by Ibrahim Madkour, Al-Hayʾa al-miṣriyya al-
ʿāmma li-l-kitāb, Cairo, 1964 
 

- Burhān [Demonstration] 
 
al-Burhān, ed. Abū-l-ʿAlā ʿAFĪFĪ, Cairo, al-Maṭbaʿa al-amīriyya, 1375/1956 
 
 
Ṭabīʿiyyāt [The Natural Things]  
 

- al-Samāʿ al-ṭabīʿī [Physical Hearing] 
 
Ṭabīʿiyyāt, al-Samāʿ al-ṭabīʿī, ed. Saʿīd ZĀYID, Al-Hayʾa al-miṣriyya al-ʿāmma li-l-kitāb, Cairo, 1983 
 
Ṭabīʿiyyāt, al-Samāʿ al-ṭabīʿī, ed. Jaʿfar AL-YĀSĪN, Dār al-Manāhil, Beirut, 1996 
 
The Physics of The Healing, A parallel English-Arabic text translated, introduced, and annotated by 
Jon MCGINNIS, 2 voll., (1) Books I & II, (2) Books III & IV, Brigham Young University Press, Provo, 
Utah, 2009 
 

- al-Samāʾ wa-l-ʿālam [On the Heaven and the World] 
 
Ibn Sīnā, Al-Šifāʾ, al-Ṭabīʿiyyāt, al-Samāʾ wa-l-ʿālam, al-Kawn wa-l-fasād, al-Afʿāl wa-linfiʿālāt, ed. by 
Maḥmūd QĀSIM, Dār al-kitāb al-ʿarabī li-l-ṭibāʿa wa-l-našr, Cairo, 1969 
 
AVICENNA LATINUS. Liber quartus naturalium de actionibus et passionibus qualitatum primarum, ed. 
by Simone Van Riet and introd. by Gérard Verbeke, Peeters, Leuven, 1989 
 

- al-Maʿādin wa-l-āṯār al-ʿulwiyya [Meteorology] 
 
al-Ṭabīʿiyyāt, al-Maʿādin wa-l-āṯār al-ʿulwiyya, ed. ʿA. MUNTAṢIR, S. ZĀYID, ʿA. ISMĀʿIL, Cairo, al-Hayʾa 
al-miṣriyya al -ʿāmma, 1965 
 

- Kitāb al-Nafs [On the Soul] 
 
Ibn Sīnā. Aš-Šifāʾ. Aṭ-Ṭabīʿiyyāt, an-Nafs, texte établi et édité par Georges QANAWATĪ e Saʿīd ZĀYID, Al-
Hayʾa al-miṣriyya al-ʿāmma li-l-kitāb [Organisation Générale des Imprimeries Gouvernementales], 
Le Caire, 1395/1975 
 



al-Ġazālī, The Intentions of the Philosophers 

 516 

Avicenna’s De anima, being the psychological part of Kitāb al-Šifāʾ, a cura di Fazlur RAHMAN, Oxford 
University Press, London-New York-Toronto, 1959 
 
Avicenna latinus. Liber de anima sive sextus de naturalibus, édition critique de la traduction latine 
médiévale par Simone VAN RIET, introduction sur la doctrine psychologique d’Avicenne par G. 
VERBEKE, Peeters-Brill, Louvain-Leiden, I-II-III 1972; IV-V 1968 
 

- al-Ḥayawān [On Animals] 
 
al-Ṭabīʿiyyāt, al-Ḥayawān, ed. ʿA. MUNTAṢIR, S. ZĀYID, ʿA. ISMĀʿIL, Cairo, al-Hayʾa al-miṣriyya al -
ʿāmma, 1970 
 
Ilāhiyyāt [The Divine Things] 
 
Ibn Sīnā. Aš-Šifāʾ. Ilāhiyyāt (1)-(2) (La Métaphysique), texte établi et édité par Georges QANAWATĪ e 
Saʿīd ZĀYID, Al-Hayʾa al-miṣriyya al-ʿāmma li-l-kitāb [Organisation Générale des Imprimeries Gou-
vernementales], Le Caire, 1960 
 
Avicenna latinus. Liber de Philosophia prima sive Scientia divina, édition critique de la traduction 
latine médiévale par Simone VAN RIET, introduction par G. VERBEKE, Peeters-Brill, Louvain-leiden, I-
IV 1977; V-X 1980 
 
Avicenna latinus. Liber de Philosophia prima sive Scientia divina, I-X. Lexiques par Simone VAN RIET, 
Peeters-Brill, Louvain-la-Neuve - Leiden, 1983 
 
Le cose divine, a cura di Amos BERTOLACCI, Torino, UTET, 2007 
 
The Metaphysics of The Healing, A parallel English-Arabic text translated, introduced, and annotated 
by M. E. MARMURA, Brigham Young University Press, Provo, Utah, 2005 
 

Kitāb al-Naǧāt   Book of Salvation 
 
Kitāb al-Naǧāt, edizione a cura di Moḥammad Taqī DA ̄NIS ̌PAZ ̌U ̄H, Intišārāt-i Dānišgāh-i Tihrān, Teh-
ran, 1364Š/1986 
 

Fī aqsām al-ʿulūm al-ʿaqliyya On the Divisions of the Intellectual Sciences 
 
Risāla al-ḫamsa fī aqsām al-ʿulūm al-ʿaqliyya, in Tisʿ rasāʾil fī l-ḥikma wa-l-ṭabīʿiyyāt, a cura di Ḥ. ʿAṢĪ, 
Dār Qābis, Damasco 19861, pp. 83-94; 19892, pp. 104-118 
 
G.C. ANAWATI, Les divisions des sciences intellectuelles d’Avicenne, in «Mélanges de l’Institut 
dominicain d’Études orientales», 13 (1977), pp. 323-335  
 
M. MAHDI, Avicenna. On the divisions of the rational sciences, in «Medieval Political Philosophy. A 
Sourcebook», edited by Ralph LERNER and Muḥsin MAHDI with the collaboration of E.L. FORTIN, 
Collier Macmillan, Toronto, 1967, pp. 95-97 
 
Y. MICHOT, Les sciences physiques et métaphysiques selon la Risālah aqsām al-ʿulūm d’Avicenne. Essai 
de traduction critique, in «Bulletin de Philosophie médiévale», 22 (1980), pp. 62-73 
 



Bibliography 

 517 

R. MIMOUNE, Épître sur les parties des Sciences intellectuelles d’Abū ʿ Alī al- Ḥusayn Ibn Sīnā, in J. JOLIVET 
and R. RASHED (eds.), «Études sur Avicenne», Les Belles Lettres, Paris, 1984, pp. 143-151 
 
 Al-Išārāt wa-l-Tanbīhāt   Pointers and Reminders 
 
Al-Išārāt wa-l-Tanbīhāt, ed. S. DUNYĀ, Dār al-Maʿārif, Cairo, 19712 

 
ʿUyūn al-Ḥikma    Fountains of Wisdom 
 

Avicennae Fontes Sapientiae, ed. ʿA. BADAWĪ, Mémorial Avicenne – V, I.F.A.O., Cairo, 1954 
 
ʿUyūn al-Ḥikma, ed. ʿA. BADAWĪ, Beirut, 1985 
 

Kitāb al-Hidāya    Book of the Guidance 
 
Kitāb al-Hidāya, ed. M. ʿABDUH, Maktabat al-Qāhira al-ḥadīṯa, Cairo 1974 
  

al-Maǧmūʿ (al-Ḥikma al-ʿArūḍiyya)  The Compilation (Philosophy for ʿArūḍī) 
 
Kitāb al-Maǧmūʿ aw al-Ḥikma al-ʿArūḍiyya, ed. Muḥsin ṢĀLIḤ, Dār al-Hādī, Beirut, 1428H/2007 

 
al-Qānūn fī l-ṭibb    Canon of Medicine 

 
al-Qānūn fī l-ṭibb, ed. M. A. AL-ḌANNĀWĪ, 3 vols, Beirut, Dār al-kutub al-ʿilmiyya, 1999 
 

Šarḥ kitāb mā baʿda l-ṭabīʿa  Commentary on the Metaphysics 
 
Commentaire sur le livre Lambda de la Métaphysique d’Aristote (chapitres 6-10) par Ibn Sīnā (Avi-
cenne), Édition critique, traduction et notes par Marc GEOFFROY, Jules JANSSENS et Meryem SEBTI, 
Librairie Philosophiqe J. Vrin, Paris, 2014 
 
 al-Risāla al-Aḍḥawiyya fi l-maʿād  The Epistle on “the Return”  

for the Feast of Sacrifice  
 
Epistola sulla vita futura, edizione e traduzione di Francesca LUCCHETTA, Antenore, Padova, 1969 
 
al-Risāla al-Aḍḥawiyya fī l-maʿād, edited by Ḥ. ʿAṢĪ, al-Muʾassasa al-Ǧāmiʿiyya li-l-Dirāsāt wa-l-Našr 
wa-l-Tawzīʿ, 1404/1984 
 

Taʿlīqāt     Notes 
 
al-Taʿlīqāt, ed. A BADAWĪ, Cairo, Al-Hayʾa al-miṣriyya al-ʿāmma li-l-kitāb, 1973 
 
 
 
 
 
 
 
 



al-Ġazālī, The Intentions of the Philosophers 

 518 

Dictionaries and Lexica 
 
 
FREYTAG Georg Wilhelm Friedrich FREYTAG, Lexicon arabico-latinum praesertim ex Djeuha-

rii Firuzabadiique et aliorum Arabum operibus, adhibitis Golii quoque et aliorum 
libris confectum. Accedit Index vocum latinarum locupletissimus, 2 vols., C.A. 
Schwetschke, Halis Saxonum (Halle), 1830 

 
LANE   Edward W. LANE, An Arabic-English Lexicon, William & Norgate, London, 1863 
 
STEINGASS  Francis Joseph STEINGASS, A Comprehensive Persian-English dictionary, including 

the Arabic words and phrases to be met with in Persian literature. London: Rout-
ledge & K. Paul, 1892 [versione online, aggiornata nel 2007: http://dsal.uchi-
cago.edu/dictionaries/steingass/] 

 
WEHR Arabic-English Dictionary. The Hans Wehr Dictionary of Modern Written Arabic, 

edited by J.M. Cowan, 1976 
 
 
 
 Studies and Further Editions and Translations 
 
 

ABDALLA 2020 Bakinaz ABDALLA, Isaac Albalag, in «The Stanford Encyclopedia of Philoso-
phy» (Fall 2020 Edition), ed. Edward N. ZALTA 
URL = <https://plato.stanford.edu/archives/fall2020/entries/albalag/>. 
 

ABD-EL-JALIL 1956 Jean-Mohamed ABD-EL-JALIL, Autour de la sincérité d’Al-Ġazzālī, in «Mé-
langes Louis Massignon», 3 vols., Institut français de Damas, Damasco, 
1956-58, vol. 1, pp. 57-72 
 

ABDULLAH 2020 Adam ABDULLAH, The Islamic Monetary Standard: The Dinar and Dirham, in 
«International Journal of Islamic Economics and Finance Studies» 6/1 
(2020), pp. 1-29 
 

ABŪ DĀʾŪD 1998 ABŪ DĀʾŪD [Sulaymān b. al-Ashʿath al-Siǧistānī], al-Marāsīl, ed. Šuʿayb al-
Arnāʾūṭ, Beirut, 1998 
 

ABŪ NUʿAYM 1980 ABŪ NUʿAYM [Aḥmad b. ʿAbd Allāh al-Iṣfahānī], Ḥilyat al-awliyāʾ, Dār al-
kitāb al-ʿarabī, Beirut, 1980 
 

ABU-RABIA 2005 Aref ABU-RABIA, The Evil Eye and Cultural Beliefs among the Bedouin Tribes 
of the Negev, Middle East, in «Folklore» 116 (2005), pp. 241-254 
 

ABŪ RĪDA 1950-1953 Rasāʾil al-Falsafiyya, ed. a cura di M. ʿA. H. ABŪ RĪDA, 2 vols., Dār al-Fikr al-
ʿArabī, Cairo, 1950 (1), 1953 (2) 
 

ABU SHANAB 1974 Robert Elias ABU SHANAB, Ghazali and Aquinas on Causation, in «Monist» 
58 (1974), pp. 140-150 



Bibliography 

 519 

 
ABU SHANAB 1975 Robert Elias ABU SHANAB, Points of Encounter between Al-Ghazali and St. 

Thomas Aquinas, in «Tommaso d’Aquino nella storia del pensiero. Atti del 
congresso internazionale (Roma-Napoli, 17/24 aprile 1974)», «Tommaso 
d’Aquino nel suo settimo centenario», vol. 1, Editrice Domenicana Italiana, 
Napoli, 1975, pp. 261-267 
 

ACAR 2003 Rahim ACAR, Intellect versus Active Intellect: Plotinus and Avicenna, in «Be-
fore and After Avicenna. Proceedings of the First Conference of the Avi-
cenna Study Group», edited by David C. REISMAN, with the assistance of Ah-
med H. AL-RAHIM, Brill, Leiden-Boston, 2003, pp. 69-87 
 

ACAR 2004a Rahim ACAR, Avicenna’s Position Concerning the Basis of the Divine Creative 
Action, in «The Muslim World» 94 (2004), pp. 65-79 
 

ACAR 2004b Rahim ACAR, Reconsidering Avicenna’s Position on God’s Knowledge of Par-
ticulars, in «Interpreting Avicenna. Science and Philosophy in Medieval Is-
lam. Proceedings of the Second Conference of the Avicenna Study Group», 
ed. by J. McGinnis, Brill, Leiden-Boston, 2004, pp. 142-156 

  
ADAMSON 2005 Peter ADAMSON, On Knowledge of Particulars, in «Proceedings of the Aristo-

telian Society», n.s. 105 (2005), pp. 257-278 
 

ADAMSON 2006 Peter ADAMSON, Vision, Light and Color in al-Kindī, Ptolemy and the Ancient 
Commentators, in «Arabic Sciences and Philosophy» 16 (2006), pp. 207-236 
 

ADAMSON 2007 Peter ADAMSON, Al-Kindī, Oxford University Press, Oxford, 2007 
 

ADAMSON-POR-

MANN 2012 
The Philosophical Works of al-Kindī, ed. Peter ADAMSON and Peter E. POR-

MANN, Oxford University Press, Oxford, 2012 
 

AL-ʿAǦAM 1985-1986 Rafīq AL-ʿAǦAM, al-Manṭiq ʿinda al-Fārābī, 3 vols., Dār al-mašriq, Beirut, 
1985-1986 
 

AL-ʿAǦAM 1989 Rafīq AL-ʿAǦAM, al-Manṭiq ʿinda al-Ġazālī, Dār al-mašriq, Beirut, 1989 
 

AGENO 1995 Dante Alighieri, Convivio, edizione critica a cura di Franca Brambilla 
AGENO, Firenze, Le Lettere, 1995 
 

AHLWARDT 1892 Wilhelm AHLWARDT, Die Handschriften-verzeichnisse der Königlichen Bibli-
othek zu Berlin. Sechszehnter Band. Verzeichniss der arabischen Hand-
schriften. Vierter Band, A. Asher & Co., Berlin, 1892 
 

AHMAD 1981 Nazir AHMAD, Ibn Sina’s Contribution to Persian Language and Literature (A 
Study based on the Danish-Nama-i-Alai), in «Indo-Iranica. The Quarterly 
Organ of the Iran Society» 34 (1981), pp. 1-17 
 

AHMED 2011 Asad Q. AHMED, Avicenna’s Deliverance: Logic, Oxford University Press, Ka-
rachi, 2011 
 



al-Ġazālī, The Intentions of the Philosophers 

 520 

AL-AHWANI 1952 Avicenna, Aḥwāl al-nafs, ed. A.F. AL-AHWANI, Cairo, Dār iḥyāʾ al-kutub al-
ʿarabiyya, 1371 H./1952 
 

AKASOY 2009 Anna AKASOY, The Al-Ghazālī Conspiracy: Reflections on the Inter-Mediter-
ranean Dimension of Islamic Intellectual History, in «Avicenna and His Leg-
acy. A Golden Age of Science and Philosophy» ed. by Y. T. Langermann, 
Brepols, Turnhout, 2009, pp. 117-142 
 

AKASOY 2012 Anna AKASOY, Al-Ghazālī, Ramon Llull and Religionswissenschaft, in Cele-
brating the 900th Anniversary of al-Ghazālī, Part 2 of 2, «The Muslim World» 
102/1 (2012), pp. 33-59 
 

AKDOGAN   
AKHTAR 1935 Kazi Ahmad Mian AKHTAR, A Tract of Avicenna (Translated by Umar Khay-

yam), in «Islamic Culture» 9 (1935), pp. 218-233 
  
AL-AKITI 2004 M. Afifi AL-AKITI, The Three Properties of Prophethood in Certain Works of 

Avicenna and al-Ghazālī, in «Interpreting Avicenna. Science and Philoso-
phy in Medieval Islam. Proceedings of the Second Conference of the Avi-
cenna Study Group», ed. by J. McGinnis, Brill, Leiden-Boston, 2004, pp. 189-
212 

  
AL-AKITI 2009 M. Afifi AL-AKITI, The Good, the Bad, and the Ugly of Falsafa: Al-Ghazālī’s 

Maḍnūn, Tahāfut, and Maqāṣid, With Particular Attention to Their Falsafī 
Treatments of God’s Knowledge of Temporal Events, in «Avicenna and His 
Legacy. A Golden Age of Science and Philosophy» ed. by Y. T. Langermann, 
Brepols, Turnhout, 2009, pp. 51-100 
 

AL-AKITI 2011 M. Afifi AL-AKITI, Celebrating the 900th Anniversary of al-Ghazālī, in Celebrat-
ing the 900th Anniversary of al-Ghazālī, Part 1 of 2, «The Muslim World» 101/4 
(2011), pp. 573-580 
 

AL-AKITI 2012 M. Afifi AL-AKITI, Index to Divisions of al-Ghazālī’s Often-Cited Published 
Works, in «The Muslim World» 102/1 (2012), pp. 70-200 

ALI 2020 Mukhtar H. ALI, The Horizons of Being. The Metaphysics of Ibn al-ʿArabī in 
the Muqaddimat al-Qayṣarī, Brill, Leiden-Boston, 2020 
 

ALLAN-KALUS 1986 James ALLAN, Ludvik KALUS, Islamic Jewellery, edited by Michael SPINK, 
Spink & Sons Ltd, London, 1986 
 

ALLEN 1914 Percy S. ALLEN, The Age of Erasmus. Lectures delivered in the Universities of 
Oxford and London, Oxford, Clarendon Press, 1914 

ALLGAIER 1985 Karl ALLGAIER, Engel und Intelligenzen. Zur arabisch-lateinischen Proklos-
Rezeption, in «Orientalische Kultur und europäisches Mittelalter», ed. A. 
Zimmerman, Miscellanea Mediaevalia 17, De Gruyter, Berlin, 1985, pp. 173-
187 
 



Bibliography 

 521 

ALONSO 1943 Manuel Alonso ALONSO, Notas sobre los traductores toledanos Domingo 
Gundisalvo y Juan Hispano, in «Al-Andalus», 8 (1943), pp. 155-188 
 

ALONSO 1954 Manuel Alonso ALONSO, Tecnicismos arábigos y su traducción, in «Al-Anda-
lus», 19 (1954), pp. 102-128 
 

ALONSO 1955 Manuel Alonso ALONSO, Coincidencias verbales típicas en las obras y traduc-
ciones de Gundisalvo, in «Al-Andalus», 20/2 (1955), pp. 129-152; 345-379 
 

ALONSO 1957 Manuel Alonso ALONSO, «Al-qiwām» y «al-anniyya» en las traducciones de 
Gundisalvo, in «Al-Andalus», 22 (1957), pp. 377-405  

  
ALONSO 1958 Manuel Alonso ALONSO, Influencia de Algazel en el mundo latino, in «Al-An-

dalus» 23 (1958), pp. 371-380 
  
ALONSO 1960 Manuel Alonso ALONSO, Los Maqāṣid de Algazel: Algunas deficiencias de la 

edición canadiense, in «Al-Andalus» 25 (1960), pp. 445-454 
 

ALONSO 1962 Manuel Alonso ALONSO, «Al-wuŷud» y «al-māhiyya». Existencia y esencia, in 
«Al-Andalus» 27 (1962), pp. 299-342 
 

ALPER 2004 Ömer Mahir ALPER, Avicenna’s Argument for the Existence of God: Was He 
Really Influenced by the Mutakallimūn?, in J. McGinnis and D. C. Reisman 
(eds.), «Interpreting Avicenna: Science and Philosophy in Medieval Islam. 
Proceedings of the Second Conference of the Avicenna Study Group», Brill, 
Leiden-Boston, 2004, pp. 129-141 
 

ALPINA 2018 Tommaso ALPINA, The soul of, the soul in itself, and the flying man experi-
ment, in «Arabic Sciences and Philosophy» 28/2 (2018), pp. 187-224  
 

ALPINA 2021a Tommaso ALPINA, Subject Definition Activity. Framing Avicenna’s Science of 
the Soul, de Gruyter, Berlin, 2021 
 

ALPINA 2021b Tommaso ALPINA, Is Nutrition a Sufficient Condition for Life? Avicenna’s Po-
sition Between Natural Philosophy and Medicine, in Giouli Korobili and Rob-
erto Lo Presti (eds.), «Nutrition and Nutritive Soul in Aristotle and Aristo-
telianism», de Gruyter, Berlin, 2021, pp. 221-258 
 

ALPINA 2022 Tommaso ALPINA, Retaining, Remembering, Recollecting. Avicenna’s Ac-
count of Memory and Its Sources, in V. Decaix, C. Thomsen Thörnqvist 
(eds.), Aristotle’s De memoria et reminiscentia and Its Reception, Brepols 
Publishers, Studia Artistarum, Turnhout, 2022 
 

AMI ̄N 19683 

 
Iḥṣāʾ al-ʿulūm li-l-Fārābī (Alfarabi, La statistique des sciences), ed. ʿUṯmān 
AMI ̄N, Librairie Anglo-Égyptienne, Cairo 19683 

 
AMIN 2020 Wahid M. AMIN, “From the One, Only One Proceeds”. The Post-Classical Re-

ception of a Key Principle of Avicenna’s Metaphysics, in «Oriens» 48/1-2 
(2020), pp. 123-155 
 



al-Ġazālī, The Intentions of the Philosophers 

 522 

AMĪN-ṢAQR 1951 ʿAlī b. Muḥammad ʾAbū Ḥayyān AL-TAWḤĪDĪ – Aḥmad Abū ʿAlī b. Muḥam-
mad MISKAWAYH, Kitāb al-hawāmil wa-l-šawāmil, eds. Aḥmad AMĪN - 
Aḥmad ṢAQR, Maṭbaʿa laǧna al-taʾlīf wa-l-tarǧama wa-l-našr, 1951 
 

ANAWATI 1977 Georges C. ANAWATI, Les divisions des sciences intellectuelles d’Avicenne, in 
«Mélanges de l’Institut dominicain d’Études orientales», 13 (1977), pp. 323-
335  
 

ANSARI H. 2001 Hasan ANSARI, Kitāb-i tāza-yi yāb dar naqd-i falsafa: Paydā shudan-i ‘Kitāb-
i Tuḥfa al-mutakallimīn-i’ Malāḥimī, in «Našr-i dāniš» 18/3 (2001), pp. 31-32 
 

ANSARI-MADELUNG 

2008  
Rukn al-Dīn b. al-Malāḥimī al-Ḫwārazmī, Tuḥfa al-mutakallimīna fī l-radd 
ʿalà l-falāsifa, Edited with an introduction by Hassan F. ANSARI, Wilferd 
MADELUNG, Iranian Institute of Philosophy & Institute of Islamic Studies, 
Free University of Berlin, Tehran, 2008 
 

ANSARI R.P. 2020 Rosabel Pauline ANSARI, The Ambiguity of ‘Being’ in Arabic and Islamic Phi-
losophy, PhD diss., Georgetown University, Washington D.C., July 2020 
 

ANZULEWICZ 1999 Henryk ANZULEWICZ, De forma resultante in speculo des Albertus Magnus. 
Handschriftliche Überlieferung, literargeschichtliche und textkritische Unter-
suchungen, Textedition, Übersetzung und Kommentar, Aschendorff, Mün-
ster, 1999 
 

ANZULEWICZ 2007 Henryk ANZULEWICZ, Das Bild von Moses Maimonides. Kritische An-
merkungen zu einer Studie, in «Freiburger Zeitschrift für Philosophie und 
Theologie» 54/3 (2007), pp. 579-599 
 

ANZULEWICZ 2012 Henryk ANZULEWICZ, The Systematic Theology of Albert the Great, in Irven 
M. RESNICK (ed.), A Companion to Albert the Great. Theology, Philosophy, and 
the Sciences, Brill, Leiden-Boston, 2012, pp. 15-68 
 

ANZULEWICZ 2016 Henryk ANZULEWICZ, Die Perspektive auf jüdische Exegese und Philosophie 
bei Albertus Magnus. Versuch einer ersten Bestandsaufnahme, in Hanns Pe-
ter Neuheuser, Ralf M.W. Stammberger, Matthias M. Tischler (eds.), «Dili-
gens Scrutator Sacri Eloquii. Beiträge zur Exegese- und Theologiegeschichte 
des Mittelalters. Festgabe für Reiner Berndt SJ zum 65. Geburtstag», 
Aschendorff Verlag, Münster, 2016, pp. 197-222 
 

ANZULEWICZ- SÖDER 

2008 
ALBERTI MAGNI ordinis fratrum praedicatorum De homine, ediderunt Hen-
ryk ANZULEWICK et Joachim R. SÖDER, p. v-lxxviii H. ANZULEWICK, p. 1-256 
J.R. SÖDER collaborante H. ANZULEWICK, p. 256-707 H. ANZULEWICK, Mona-
sterii Westfalorum in aedibus Aschendorff, 2008, Tomus XXVII Pars II (28) 
 

AOUAD 1999 Maroun AOUAD, Les prémisses rhétoriques selon les Išārāt d’Avicenne, in 
«Théories de la phrase et de la proposition de Platon à Averroès», ed. by 
Philippe BU ̈TTGEN et al., Éditions Rue d’Ulm, Paris, 1999, pp. 281-304 
 



Bibliography 

 523 

AOUAD-SCHOELER 

2002 
Maroun AOUAD, Gregor SCHOELER, The Poetic Syllogism According to al-
Fārābī: an Incorrect Syllogism of the Second Figure, in «Arabic Sciences and 
Philosophy» 12 (2002), pp. 185-196 
 

ARATA 1997 Luigi ARATA, Sul frammento 100 D-K di Empedocle, in «Studi Classici e Orien-
tali» 45 (1997), pp. 65-84 
 

ARAZI 1983 AL-SUYŪṬI, Al-Aḥādīth al-Ḥisān fī Faḍl al-Ṭaylasān. De Djalāl al-Dīn Abu'l-
Faḍl 'Abd al-Raḥmān al-Suyūṭi, edité et et annoté par Albert ARAZI, The 
Magnes Press, The Hebrew University, Jerusalem, 1983 
 

ARBERRY 1964 Arthur J. ARBERRY, The Chester Beatty Library: A Handlist of the Arabic Man-
uscripts, 8 vols, Dublin, 1964 
 

ASÍN PALACIOS 1901 Miguel ASÍN PALACIOS, Algazel: Dogmática, Moral y Ascética, Comas, Zara-
goza, 1901 
 

ASÍN PALACIOS 1934-
1940 

Miguel ASÍN PALACIOS, La espiritualidad de Algazel y su sentido cristiano, Pu-
blicaciones de las Escuelas de Estudios Árabes de Madrid y Granada, Ma-
drid-Granada, vol. I-II, 1934-1935, vol. III, 1940 
 

AUERBACH 1999 Heiman AUERBACH, Albalaq und seine Übersetzung des Maḳâṣid al-Gazzalis, 
in Abū Ḥāmid Muḥammad al-Ghazzālī (d. 505/1111). Texts and Studies (Vol-
ume 5), collected and reprinted by Faut SEZGIN in collaboration with Mazen 
AMAWI, Carl EHRIG-EGGERT, Eckhard NEUBAUER, Institute for the History of 
Arabic-Islamic Science at the Johann Wolfgang Goethe University, Frank-
furt am Main, 1999, pp. 63-109 
 

AVERROES 1983 AVERROES, Middle Commentary on Aristotle’s Prior Analytics, ed. Mahmoud 
KASSEM, completed, revised, and annotated by Charles BUTTERWORTH, Ah-
mad A. Al-Magid HARIDI, Cairo, 1983  
 

AVICEBRON 2007 AVICEBRON, Fonte della vita, Testo latino a fronte, Saggio introduttivo, tra-
duzione, note e apparati di Marienza BENEDETTO, Prefazione di Pasquale 
PORRO, Bompiani, Milano, 2007 
 

AVICENNA 1927 AVICENNAE De congelatione et conglutinatione lapidum, being sections of the 
Kitâb al-Shifâʾ, The Latin and Arabic texts edited with an English transla-
tion of the latter and with critical notes by E.J. HOLMYARD and D.C. MANDE-

VILLE, Librairie Orientaliste Paul Geuthner, Paris, 1927 
 

AVICENNA 1937 Ibn Sīnā, Edviye-i Kalbiye [al-Adwiyya al-Qalbiyya], ed. Kilisli Rifat BILGE, 
Büyük Türk Filozof ve Tıb Üstadı İbni Sina, İstanbul, 1937 
 

AVICENNA 1953 AVICENNA, Risāla li-baʿḍ al-mutakallimīn ilā l-Šayḫ fa-aǧāba-hum, in AVI-

CENNA, Ibn Sina Risâleleri, edited and annotated, with an introduction, by 
Hilmi Ziya ÜLKEN, 2 vols., vol. 2, İstanbul Üniversitesi Edebiyat Fakültesi, 
Yayınlarından 552, Türk Tarih Kurumu Basımevi, Ankara, 1953, pp. 155-159 
 



al-Ġazālī, The Intentions of the Philosophers 

 524 

AXWORTHY 2010 Michael AXWORTHY, Iran: Empire of the Mind, Hurst Books, London, 2008, 
trad. it. Breve storia dell’Iran. Dalle origini ai nostri giorni, Einaudi, Torino, 
2010 
 

BÄCK 1999 Allan BÄCK, Avicenna and Descartes on the Wax Example, in S.F. BROWN 
(ed.), «Meeting of the Minds. The Relations between Medieval and Classi-
cal Modern European Philosophy. Acts of the International Colloquium 
held at Boston College, June 14-16, 1996, organized by the Société Interna-
tionale pour l'Etude de la Philosophie médiévale», pp. 163-178 

  
BADAWĪ 1964 AL-ĠAZĀLĪ, Faḍāʾiḥ al-bāṭiniyya wa-faḍāʾil al-mustaẓhiriyya, ed. ʿAbd al-

Rahman BADAWĪ, al-Dār al-Qawmiyya, Cairo, 1964 
 

BADAWĪ 19644-1965 ABŪ BIŠR MATTÀ IBN YŪNUS, Al-Ṭabīʿa, ed. ʿAbd ar-Raḥman Badawī, 2 vols 
Al-Hayʾa al-miṣriyya al-ʿāmma li-l-kitāb [Organisation Générale des Impri-
meries Gouvernementales], Le Caire, 1964-1965 
 

BADAWĪ 1971 Maqāla al-Iskandar al-Afrūdīsī fī l-zamān, in Šurūḥ ʿalā Arisṭū mafqūda fī l-
yūnāniyya wa-rasāʾil uḫrā. Commentaires sur Aristote perdus en grec et au-
tres épitres, edited, with an introduction, by ʿAbd al-Raḥmān BADAWĪ, Re-
cherches publiées sous la direction de l’Institut de Lettres Orientales de 
Beyrouth. Nouvelle série A. Langue arabe et pensée islamique, Tome 1, Dār 
al-Mašriq, Beirut, 1971, pp. 19-24 
 

BADAWĪ 1977 ʿAbd al-Rahman BADAWĪ, Muʿallafāt al-Ghazālī, Wikālat al-Maṭbūʾāt, Ku-
wait, 19641, 19772 

 
BADAWĪ 1978 Maqāla al-Iskandar al-Afrūdīsī fī l-qawl fī mabādiʾ al-kull bi-ḥasab raʾy 

Arisṭāṭālis al-faylasūf, in Arisṭū ʿ inda l-ʿarab. Dirāsa wa-nuṣūṣ ġayr manšūra, 
edited and annotated, with an introduction, by ʿAbd al-Raḥmān BADAWĪ, 
Dirāsāt Islāmiyya 5, Wakālat al-Maṭbūʿāt, Kuwait, 19782, pp. 253-277 
 

BAEUMKER 1892-
1895 

AVENCEBROLIS [IBN GEBIROL] Fons vitae ex Arabico in Latinum translatus ab 
Johanne Hispano et Dominico Gundissalino. Ex codicibus Parisinis, Amploni-
ano, Columbino, primum edidit Clemens BAEUMKER, Münster, Aschendorff, 
Beiträge zur Geschichte der Philosophie des Mittelalters. Texte und Unter-
suchungen, 1 (2-4), 1892-1895 
 

BAFFIONI 2011 Carmela BAFFIONI, Presocratics in the Arab World, in Henryk Lagerlund 
(ed.), Encyclopedia of Medieval Philosophy. Between 500 and 1500, de Gruy-
ter, Berlin, 2011, pp. 1073-1075 
 

BAGLEY 1964 Ghazālī’s Book of Counsel for Kings (Naṣīḥat al-mulūk), Translated by F.R.C. 
BAGLEY from the Persian text edited by Jalāl HUMĀʾĪ and the Bodleian Ara-
bic text edited by H.D. ISAACS, with Introduction, Notes, and Biographical 
Index, Oxford University Press, London-New York-Toronto, 1964 
 

BAKAR 1998 Osman BAKAR, Classification of Knowledge in Islam. A Study in Islamic Phi-
losophies of Science, Foreword by Seyyed Hossein NASR, Islamic Texts 



Bibliography 

 525 

Society, Cambridge, 1998 (first published by the Institute for Policy Re-
search, Kuala Lumpur, Malaysia, 1992) 
 

AL-BAĠDĀDĪ 2007 Abū l-Barakāt AL-BAĠDĀDĪ, al-Kitāb al-Muʿtabar fī l-ḥikma, 3 parts Hydera-
bad, Ǧamʿiyyat Dāʾirat al-Maʿārif al-ʿUṯmāniyya, 1357-1358 (1938-1939), Re-
print, Byblos, Lebanon, Dār wa-Maktabat Bībliyyūn, 2007 
 

BALDNER 2014 Steven BALDNER, Albertus Magnus on Creation: Why Philosophy is Inade-
quate, in «American Catholic Philosophical Quarterly» 88/1 (2014), pp. 63-
79 
 

BARNES 1971 Jonathan BARNES, Homonymy in Aristotle and Speusippus, in «The Classical 
Quarterly» 21/1 (1971), pp. 65-80 
 

BARNES 1993 ARISTOTLE, Posterior Analytics, Translated with a Commentary by Jonathan 
BARNES, Second edition, Clarendon Press, Oxford, 1993 
 

BAUER 2011 Thomas BAUER, Die Kultur der Ambiguität. Eine andere Geschichte des Is-
lams, Verlag der Weltreligionen, Berlin, 2011 

  

BAUSANI 1976 Alessandro BAUSANI, Some Observations on Three Problems of the Anti-Aris-
totelian Controversy Between al-Bīrūnī and Ibn Sīnā, in «Akten des VII. Kon-
gresses für Arabistik und Islamwissenschaft. Göttingen, 15. bis 22. August 
1974» [7th Congress of the Union Européenne d’Arabisants et d’Islami-
sants; UEAI], ed. by Albert Dietrich, Vandenhoeck & Ruprecht, Göttingen, 
1976, pp. 75-85 
 

AL-BAYHAQĪ 1990 AL-BAYHAQĪ, Šuʿab al-īmān, ed. Muḥammad al-Saʿīd b. Basyūnī Zaġlūl, Bei-
rut, 1990 
 

BAZÁN 1971 Bernard BAZÁN, Un commentaire anti-averroïste du Traité de l’âme, in 
Maurice GIELE, Fernand VAN STEENBERGHEN, Bernard BAZÁN, «Trois 
commentaires anonymes sur le Traité de l’âme d’Aristote», Publications 
Universitaires – Béatrice-Nauwelaerts, Louvain – Paris, 1971, pp. 349-514 
 

BEDE THE 
VENERABLE 1843 

The Complete Works of Venerable Bede, in the original Latin, collated with 
the manuscripts, and various printed editions, accompanied by a new 
English translation of the historical works, and a life of the author, by the 
Rev. J.A. GILES, 8 vols., Whittaker, London, 1843 
  

BEHLER 1965 Ernst BEHLER, Die Ewigkeit der Welt. Problemgeschichtliche Untersuchungen 
zu den Kontroversen um Weltanfang und Weltunendlichkeit im Mittelalter, 
Erster Teil: Die Problemstellung in der arabischen und jüdischen Philosophie 
des Mittelalters, Verlag Ferdinand Schöningh, München – Paderborn – 
Wien, 1965 
 

BEHNSTEDT-
WOIDICH 2012 

Peter BEHNSTEDT, Manfred WOIDICH, Wortatlas der arabischen Dialekte. 
Band II: Materielle Kultur, Brill, Leiden-Boston, 2012 
 



al-Ġazālī, The Intentions of the Philosophers 

 526 

BELLO 1989 
 

Iysa A. BELLO, The Medieval Islamic Controversy Between Philosophy and Or-
thodoxy: Ijmāʿ and Taʾwīl in the Conflict Between al-Ghazālī and Ibn Rushd, 
Brill, Leiden, 1989 
 

BELO 2006 Catarina BELO, Averroes on God’s Knowledge of Particulars, «Journal of Is-
lamic Studies» 17/2 (2006), pp 177-199 
 

BEN AHMED-PASNAU 

2021 
Fouad BEN AHMED, Robert PASNAU, Ibn Rushd [Averroes], in «The Stanford 
Encyclopedia of Philosophy» (Fall 2021 Edition), ed. Edward N. ZALTA 
URL = <https://plato.stanford.edu/archives/fall2021/entries/ibn-rushd/> 
 

BENEVICH 2015 Fedor BENEVICH, Die Göttliche Existenz: Zum ontologischen Status der Essenz 
qua Essenz bei Avicenna, in «Documenti e studi sulla tradizione filosofica 
medievale» 26 (2015), pp. 103-128 
 

BENEVICH 2017 Fedor BENEVICH, The Essence-Existence Distinction: Four Elements of the 
Post-Avicennian Metaphysical Dispute (11–13th Centuries), in «Oriens» 45 
(2017), pp. 203-258 
 

BERNAND 1990 Marie BERNAND, Al-Ghazālī. Artisan de la fusion des systèmes de pensée, in 
«Journal Asiatique» 278 (1990), pp. 223-251 
 

BERTHIER 1936 André BERTHIER, Un maître orientaliste du XIIIe siècle: Raymond Martin O.P., 
in «Archivum Fratrum Praedicatorum», 6 (1936), 267-311 
 

BERTOLACCI 1998 Amos BERTOLACCI, Subtilius speculando. Le citazioni della Philosophia 
Prima di Avicenna nel Commento alla Metafisica di Alberto Magno, in «Do-
cumenti e studi sulla tradizione filosofica medievale», 9 (1998), pp. 261-339 
 

BERTOLACCI 2001 Amos BERTOLACCI, Le citazioni implicite testuali della Philosophia prima di 
Avicenna nel Commento alla Metafisica di Alberto Magno: analisi tipologica, 
in «Documenti e studi sulla tradizione filosofica medievale», 12 (2001), pp. 
179-274 
 

BERTOLACCI 2002a Amos BERTOLACCI, The Doctrine of Material and Formal Causality in the 
«Ilāhiyyāt» of Avicenna’s «Kitāb al-Shifāʾ», in «Quaestio» 2 (2002), pp. 125-
154 
 

BERTOLACCI 2002b Amos BERTOLACCI, Albert the Great and the Preface of Avicenna’s Kitāb al-
Šifāʾ, in J. JANSSENS, D. DE SMET (eds.), Avicenna and His Heritage. Acts of the 
International Colloquium, Leuven – Louvain-la-Neuve, September 8-Sep-
tember 11, 1999, Leuven University Press, Leuven 2002, pp. 131-152 
 

BERTOLACCI 2003 Amos BERTOLACCI, Some Texts of Aristotle’s Metaphysics in the Ilāhīyāt Avi-
cenna’s Kitāb aš-Šifāʾ, in «Before and After Avicenna. Proceedings of the 
First Conference of the Avicenna Study Group», edited by David C. REIS-

MAN, with the assistance of Ahmed H. AL-RAHIM, Brill, Leiden-Boston, 2003, 
pp. 25-47 
 



Bibliography 

 527 

BERTOLACCI 2006 Amos BERTOLACCI, The Reception of Aristotle's Metaphysics in Avicenna's 
Kitāb Al-Šifāʾ: A Milestone of Western Metaphysical Thought, Brill, Leiden-
Boston, 2006 
 

BERTOLACCI 2007a Avicenna, Le cose divine, a cura di A. BERTOLACCI, Torino, UTET, 2007 
 

BERTOLACCI 2007b Amos BERTOLACCI, Avicenna and Averroes on the Proof of God’s Existence 
and the Subject-Matter of Metaphysics, in «Medioevo» 32, 2007, pp. 61-97 

  
BERTOLACCI 2008 Amos BERTOLACCI, On the Manuscripts of the Ilāhiyyāt of Avicenna’s Kitāb al-

Šifāʾ, in «Islamic Thought in the Middle Ages. Studies in Text, Transmission 
and Translation, in Honour of Hans Daiber», ed. A. Akasoy, W. Raven, Brill, 
Leiden 2008, pp. 59-75 
 

BERTOLACCI 2011a Amos BERTOLACCI, A community of translators: the Latin medieval versions 
of Avicenna’s Book of the Cure, in C.J. MEWS, J.N. CROSSLEY (eds.), Commu-
nities of Learning. Networks and the Shaping of Intellectual Identity in Europe 
1100-1500, Brepols, Turnhout, 2011, pp. 37-54 
 

BERTOLACCI 2011b Amos BERTOLACCI, The ‘Ontologization’ of Logic. Metaphysical Themes in Av-
icenna’s Reworking of the Organon, in Margaret CAMERON, John MARENBON 
(eds.), Methods and Methodologies. Aristotelian Logic East and West, 500-
1500, Brill, Leiden-Boston, 2011, pp. 27-51 
 

BERTOLACCI 2012a Amos BERTOLACCI, A Hidden Hapax Legomenon in Avicenna’s Metaphysics: 
Considerations on the Use of Anniyya and Ayyiyya in the Ilāhiyyāt of the 
Kitāb al-Šifāʾ, in «The Letter before the Spirit», ed. A. M. I. van Oppenraay, 
R. Fontaine, Brill, Leiden-Boston, 2012, pp. 289-309 
 

BERTOLACCI 2012b Amos BERTOLACCI, The Distinction of Essence and Existence in Avicenna’s 
Metaphysics. The Text and Its Context, in Felicitas M.M. OPWIS and David C. 
REISMAN (eds.), «Islamic Philosophy, Science, Culture, and Religion: Studies 
in Honor of Dimitri Gutas», Brill, Leiden-Boston, 2012, pp. 257-288 
 

BERTOLACCI 2013a Amos BERTOLACCI, The Reception of Avicenna in Latin Medieval Culture, in 
«Interpreting Avicenna. Critical Essays», ed. Peter ADAMSON, Cambridge 
University Press, Cambridge 2013, pp. 242-269 
 

BERTOLACCI 2013b Amos BERTOLACCI, Albert’s Use of Avicenna and Islamic Philosophy, in «A 
Companion to Albert the Great: Philosophy, Theology, and the Sciences», 
ed. Irven Michael RESNICK, Brill, Leiden-Boston, 2013, pp. 601-610 
 

BERTOLACCI 2013c Amos BERTOLACCI, Albertus Magnus and ‘Avenzoreth’ (Ibn Zurʿa, d. 1008): 
Legend or Reality?, in «Micrologus» 21 (2013), «The Medieval Legends of 
Philosophers and Scholars. Proceedings of the International Colloquium 
Les légendes des savants et philosophes (Moyen Âge et Renaissance), Tours, 
16-18 septembre 2010», ed. Agostino Paravicini Bagliani e Jean-Patrice 
Boudet, 2013, pp. 369-396 
 



al-Ġazālī, The Intentions of the Philosophers 

 528 

BERTOLACCI 2013d Amos BERTOLACCI, Averroes against Avicenna on Human Spontaneous Gen-
eration: The Starting-Point of a Lasting Debate, in A. AKASOY and G. GIGLIONI 
(eds.), «Renaissance Averroism and Its Aftermath: Arabic Philosophy in 
Early Modern Europe», Springer, 2013, pp. 37-54 
 

BERTOLACCI 2015 Amos BERTOLACCI, Establishing the Science of Metaphysics, in «The 
Routledge Companion to Islamic Philosophy», ed. R. C. Taylor, L. X. López 
Farjeat, Routledge, London-New York, 2015, pp. 185-196 
 

BERTOLACCI 2017a Amos BERTOLACCI, Ibn Sīnā (d. 428/1037): Metaphysics of the Shifāʾ, in «The 
Oxford Handbook of Islamic Philosophy», ed. Khaled EL-ROUAYHEB, Sabine 
SCHMIDTKE, Oxford University Press, Oxford 2017, pp. 143-168 (Chapter 7) 
 

BERTOLACCI 2017b Amos BERTOLACCI, The Latin Translation and the Original Version of the 
Ilāhiyyāt (Science of Divine Things) of Avicenna’s Kitāb al-Šifāʾ, in «Docu-
menti e Studi sulla Tradizione Filosofica Medievale» 28 (2017), pp. 481-514 
 

BERTOLACCI 2018 Amos BERTOLACCI, ‘Averroes ubique Avicennam persequitur’: Albert the 
Great’s Approach to the Physics of the Šifāʾ in the Light of Averroes’ Criticisms, 
in . BERTOLACCI, D.N. HASSE (eds.), The Arabic, Hebrew and Latin Reception 
of Avicenna’s Physics and Cosmology, «Scientia Graeco-Arabica» 23, de 
Gruyter, Berlin, 2018, pp. 397-432 
 

BERTOLACCI 2019a Amos BERTOLACCI, Albert the Great’s Disclaimers in the Aristotelian Paraph-
rases: A Reconsideration, in «Documenti e studi sulla tradizione filosofica 
medievale» 30 (2019), pp. 295-338 
 

BERTOLACCI 2019b Amos BERTOLACCI, Metaphysics, Elemental Transformation, Medicine. A 
Specimen of Avicenna’s System of Thought in Ms. Escorial 621, in «Oriens» 47 
(2019), pp. 389-417 
 

BERTOLACCI 2020a Amos BERTOLACCI, Reading Aristotle with Avicenna. On the Reception of the 
Philosophia Prima in the Summa Halensis, in Lydia SCHUMACHER (ed.), The 
Summa Halensis: Sources and Context, de Gruyter, Berlin, 2020, pp. 135-154 
 

BERTOLACCI 2020b Amos BERTOLACCI, The Metaphysical Proof of Prophecy in Avicenna, in Ales-
sandro PALAZZO, Anna RODOLFI (eds.), Prophecy and Prophets in the Middle 
Ages, SISMEL – Edizioni del Galluzzo, Firenze, 2020, pp. 39-75 
 

BETEGH 2007 Gábor BETEGH, On the Physical Aspect of Heraclitus’ Psychology, in «Phrone-
sis» 52 (2007), pp. 3-32 
 

BETTINI 2016 Lidia BETTINI, La lexicographie arabe entre ʾadab et falsafa: Les questions lex-
icales du Kitāb al-hawāmil wa-l-šawāmil, in Manuel SARTORI, Manuela E.B. 
GIOLFO, and Philippe CASSUTO, «Approaches to the History and Dialectol-
ogy of Arabic in Honor of Pierre Larcher», Brill, Leiden-Boston, 2016, pp. 
371-389 
 

BIANCHI 1984 Luca BIANCHI, L’errore di Aristotele. La polemica contro l’eternità del mondo 
nel XIII secolo, La Nuova Italia, Firenze, 1984 



Bibliography 

 529 

 
BIGNAMI-ODIER 

1937-1938 
 

Jeanne BIGNAMI-ODIER, Le manuscrit Vatican latin 2186, «AHDLMA» 11 
(1937-1938), pp. 133-176, repr. 1999, pp. 243-276 
 

BIRKENMAJER 1934 Alexander BIRKENMAJER, Avicennas Vorrede zum «Liber Sufficientiae» und 
Roger Bacon, in «Revue néo-scolastique de philosophie» 36ᵉ année, Deu-
xième série, 41 (1934), pp. 308-320 
 

BLACK 1990 Deborah L. BLACK, Logic and Aristotle’s Rhetoric and Poetics in Medieval Ar-
abic Philosophy, Brill, Leiden-Boston, 1990 

  
BLACK 1993 Deborah L. BLACK, Estimation (Wahm) in Avicenna: The Logical and Psycho-

logical Dimensions, in «Dialogue» 32 (1993), pp. 219-258 
 

BLACK 1997 Deborah L. BLACK, Avicenna on the Ontological and Epistemic Status of Fic-
tional Beings, in «Documenti e studi sulla tradizione filosofica medievale» 
8 (1997), pp. 425-53 

  
BLACK 2000 Deborah L. BLACK, Estimation and Imagination. Western Divergences from 

an Arabic Paradigm, in «Topoi» 19 (2000), pp. 59-75 
 

BLACK 2013 Deborah L. BLACK, Rational Imagination: Avicenna on the Cogitative Power, 
in «Philosophical Psychology in Arabic Thought and the Latin Aristotelian-
ism of the 13th Century» [Atti del convegno «Philosophical Psychology in 
Arabic and Latin Aristotelianism», Universidad Panamericana, Città del 
Messico, 29-30 maggio 2008], edited by Luis Xavier LÓPEZ-FARJEAT, Jörg 
Alejandro TELLKAMP, pp. 59-81 
 

BLOCH 1952 Ernst BLOCH, Avicenna und die aristotelische Linke, Rütten & Loening, Ber-
lin, 1952 
 

BLUMENTHAL 1980 David R. BLUMENTHAL, On the Theories of  ʾIbdāʿ and Taʾthīr, in «Die Welt 
des Islams», n.s., 20/3-4, 1980, pp. 162-177 
 

BOEHNER-BROWN 

1989 
William of OCKHAM, Philosophical Writings. A Selection, ed. and trans. Phi-
lotheus BOEHNER, O.F.M., rev. Stephen F. BROWN, Hackett Publishing, Indi-
anapolis-Cambridge, 1989 
 

BOGUTDINOV 1950 A.M. BOGUTDINOV, A Notable Philosophical Production of the Tadjik People: 
Ibn-Sina’s Donish-Nameh, in «Philosophy and Phenomenological Re-
search» 11/1 (1950), pp. 25-39, translated from the Russian of «Voprosy 
Philosophii» 3 (1948), pp. 358-366 by Henry F. MINS 
 

BOLAND 1916 C.R. BOLAND, A Descriptive Catalogue of the Western Medieval Manuscripts 
in the Edinburgh University Library, Edinburgh, 1916 
 

BORGNET 1890 (II) B. ALBERTI MAGNI Ratisbonenis episcopi, ordinis prædicatorum, Opera om-
nia, […] cura ac labore Augusti BORGNET, Volumen secundum, Logicae pars 
secunda, Analytica posteriora, Parisiis, Apud Ludovicum Vivès, Bibliopolam 
editorem, 1890, pp. 1-232 



al-Ġazālī, The Intentions of the Philosophers 

 530 

 
BORGNET 1890 (IX) B. ALBERTI MAGNI Ratisbonenis episcopi, ordinis prædicatorum, Opera om-

nia, […] cura ac labore Augusti BORGNET, Volumen nonum, Parvorum natu-
ralium pars prima, De somno et vigilia, Parisiis, Apud Ludovicum Vivès, Bi-
bliopolam editorem, 1890, pp. 121-212 
 

BOS-KÄS 2016 Gerrit BOS, Fabian KÄS, Arabic Pharmacognostic Literature and Its Jewish 
Antecedents: Marwān ibn Ǧanāḥ (Rabbi Jonah), Kitāb al-Talḫīṣ, in «Aleph» 
16/1 (2016), pp. 145-229 
 

BOS-KÄS 2020 Marwān ibn Janāḥ, On the nomenclature of medicinal drugs (Kitāb al-
Talkhīṣ), Edition, Translation and Commentary, with Special Reference to 
the Ibero-Romance Terminology by Gerrit BOS and Fabian KÄS, with con-
tributions by Mailyn LÜBKE and Guido MENSCHING, 2 vols., Brill, Leiden-
Boston, 2020  
 

BOSWORTH 1970 Clifford Edmund BOSWORTH, Dailamīs in Central Iran: The Kākūyids of Jibāl 
and Yazd, in «Journal of the British Institute of Persian Studies» 8 (1970), 
pp. 73-95 
 

BOSWORTH 1984 Clifford Edmund BOSWORTH, Ala-Al-Dawla Mohammad, in «Encyclopædia 
Iranica» I/7, pp. 773-774; an updated version is available online at 
http://www.iranicaonline.org/articles/ala-al-dawla-abu-jafar mohammad-
b  
 

BOSWORTH 1996 Clifford Edmund BOSWORTH, New Islamic Dynasties: A Chronological and 
Genealogical Manual, Columbia University Press, New York, 1996 
 

BOU AKL 2015 Ziad BOU AKL, Averroès: le philosophe et la loi. Édition, traduction et commen-
taire de l'Abrégé du Mustaṣfā, de Gruyter, Berlin, 2015 
 

  
BOUYGES 1921 Maurice BOUYGES, Notes sur les philosophes arabes connus des Latins au 

Moyen-Âge: Les Maqāçid d’Algazel, «Mélanges de la Faculté Orientale - 
Université St. Joseph, Beyrouth» 7 (1914-1921), pp. 397-406 
 

BOUYGES 1930a Tahafot at-Tahafot, Texte arabe établi par Maurice BOUYGES SJ, «Biblio-
theca Arabica Scholasticorum», série arabe, III, Imprimerie catholique, Bei-
rut, 1930 
 

BOUYGES 1930b Maurice BOUYGES, Roger Bacon a-t-il lu des livres arabes?, in «AHDLMA» 
1930, pp. 311-315 
 

BOUYGES 1938 AL-FĀRĀBĪ, Risāla fī al-ʿaql, ed. a cura di Maurice BOUYGES, Bibliotheca ara-
bica scholasticorum, série arabe, VIII, fasc. 1, Beyrouth, 1938 

  
BOUYGES 1959 Maurice BOUYGES, Essai de chronologie des oeuvres de al-Ghazali (Algazel), 

ed. Michel Allard, Imprimerie Catholique, Beirut, 1959 
 



Bibliography 

 531 

BÖWERING 2015 Gerhard BÖWERING, The Search for Truth: al-Ghazālī in the Perspective of His 
Mysticism, in «900 Jahre al-Ghazālī im Spiegel der islamischen Wissen-
schaften», ed. by Bülent Ucar & Frank Griffel (Veröffentlichungen des In-
stituts für Islamische Theologie der Universität Osnabrück), Vandenhoeck 
& Ruprecht Unipress, Göttingen, 2015, pp. 103-113 
 

BRENTJES 1994 Sonja BRENTJES, Textzeugen und Hypothesen zum arabischen Euklid in der 
Überlieferung von al-Ḥaǧǧāǧ b. Yūsuf b. Maṭar (zwischen 786 und 833), in 
«Archive for History of Exact Sciences» 47 (1994), pp. 53-95 
 

BRUMBERG-CHAU-

MONT 2013 
Julie BRUMBERG-CHAUMONT, Les divisions de la logique selon Albert le Grand, 
in EADEM (ed.), «Ad notitiam ignoti. L’Organon dans la translatio studiorum 
à l’époque d’Albert le Grand», Turnhout, Brepols, 2013 (Studia Artistarum, 
37), pp. 335-416 
 

BRUNS 1887 ALEXANDRI APHRODISIENSIS Praeter commentaria Scripta Minora. De anima 
liber cum Mantissa, consilio et auctoritate Academiae Litterarum Regiae 
Borussicae edidit Ivo BRUNS, Berolini, Typis et impensis Georgii Reimer, 
1887 
 

BRUNSCHVIG 1971 Robert BRUNSCHVIG, Pour ou contre la logique grecque chez les théologiens-
juristes de l’Islam: Ibn Ḥazm, al-Ghazālī, Ibn Taymiyya, in «Atti del Conve-
gno Oriente e Occidente nel Medioevo: filosofia e scienze», Roma, Accade-
mia dei Lincei, 1971, pp. 185-209; poi anche in Los teólogos-juristas del Islam 
en pro o en contra de la lógica griega: Ibn Ḥazm, al-Gazālī, Ibn Taymiyya, in 
«Al-Andalus» 35 (1970), pp. 143-177; poi anche in Pour ou contre la logique 
grecque chez les théologiens-juristes de l’Islam: Ibn Ḥazm, al-Ghazālī, Ibn 
Taymiyya, in «Études d’islamologie», Avant-propos et bibliographie de 
l’auteur par A.M. Turki, t. I, Maisonneuve et Larose, Paris, 1976, pp. 303-327 
 

BRUNSCHVIG 1976 Robert BRUNSCHVIG, Valeur et fondement du raisonnement juridique par 
analogie d’après al-Ġazālī, in «Études d’islamologie», Avant-propos et bib-
liographie de l’auteur par A.M. Turki, t. II, Maisonneuve et Larose, Paris, 
1976, pp. 363-394 
 

BŪ MALḤAM 1996 Abū Nasr AL-FĀRĀBĪ, Iḥṣāʾ al-ʿulūm, ed. ʿ Alī BŪ MALḤAM, Dār wa-Maktaba al-
Hilāl, Beirut, 1996 
 

BURGE 2012 Stephen R. BURGE, Angels in Islam. Jalāl al-Dīn al-Suyūṭī’s Al-Ḥabāʾik fī 
akhbār al- malāʾik, Routledge, London, 2012 
 

BURNETT 1977 Charles BURNETT, A Group of Arabic-Latin Translators Working in Northern 
Spain in the Mid-12th Century, in «The Journal of the Royal Asiatic Society of 
Great Britain and Ireland» 1 (1977), pp. 62-108 
 

BURNETT 1985 Charles BURNETT, Some Comments on the Translating of Works from Arabic 
into Latin in the Mid-Twelfth Century, in «Orientalische Kultur und eu-
ropäisches Mittelalter», ed. A. Zimmerman, Miscellanea Mediaevalia 17, De 
Gruyter, Berlin, 1985, pp. 161–171 
 



al-Ġazālī, The Intentions of the Philosophers 

 532 

BURNETT 1987 Charles BURNETT, Literal Translation and Intelligent Adaptation amongst the 
Arabic-Latin Translators of the First Half of the Twelfth Century, in B. M. Scar-
cia Amoretti (ed.), La diffusione delle scienze islamiche nel Medio Evo Eu-
ropeo, Accademia Nazionale dei Lincei, Roma, 1987, pp. 9-28 

  
BURNETT 1994 Charles BURNETT, The Institutional Context of Arabic-Latin Translation of the 

Middle Ages. A Reassessment of the ‘School of Toledo’, in «Vocabulary of 
Teaching and Research between Middle Ages and Renaissance», ed. O. 
Weijers, Warburg Institute Publications, London, 1994 

  
BURNETT 1997 Charles BURNETT, Translating from Arabic into Latin in the Middle Ages: The-

ory, Practice, and Criticism, in «Éditer, traduire, interpreter: essais de 
methodologie philosophique», ed. S. Lofts and P. Rosemann, Peeters, Lou-
vain, 1997, pp. 55-78 

  
BURNETT 1999 Charles BURNETT, The Second Revelation of Arabic Philosophy and Science: 

1492-1562, in «Islam and the Italian Renaissance», ed. A. Contadini, London, 
1999, pp. 185-198 
 

BURNETT 2001 Charles BURNETT, The Coherence of the Arabic-Latin Translation Programme 
in Toledo in the Twelfth Century, in «Science in Context» 14 (2001), pp. 249-
288 

  
BURNETT 2005 Charles BURNETT, Arabic Philosophical Works Translated into Latin, in Peter 

Adamson, Richard C. Taylor (eds.), «The Cambridge Companion to Arabic 
Philosophy», Cambridge University Press, Cambridge, 2005, pp. 814-822 
 

BURNETT 2006 Charles BURNETT, Humanism and Orientalism in the Translations from Ara-
bic into Latin in the Middle Ages, in «Wissen über Grenzen. Arabisches Wis-
sen und lateinisches Mittelalter», Herausgegeben von Andreas Speer und 
Lydia Wegener, de Gruyter, Berlin – New York, 2006, pp. 22-31 
 

BURNETT 2009a Charles BURNETT, Magister Iohannes Hispanus: Towards the Identity of a 
Toledan Translator, in «Comprendre et maîtriser la nature au moyen âge. 
Mélanges d’histoire des sciences offerts à Guy Beaujouan», Droz-Cham-
pion, Genève-Paris, 1994, pp. 425-436, ora in C. BURNETT, 'Magister Iohannes 
Hispalensis et Limiensis' and Qusta ibn Luqa's De Differentia Spiritus et 
Animae: a Portuguese contribution to the Arts curriculum?, ed. in ID., Arabic 
into Latin in the Middle Ages. The Translators and their Intellectual and So-
cial Context, Ashgate, Burlington (UK), 2009, pp. 221-267 
 

BURNETT 2009b Charles BURNETT, Manuscripts of Latin Translations of Scientific Texts from 
Arabic, Digital Proceedings of the Lawrence J. Schoenberg Symposium on 
Manuscript Studies in the Digital Age, Vol. 1 [2009], Iss. 1, Art. 1 
 

BURNETT 2011 Charles BURNETT, Communities of Learning in Twelfth-Century Toledo, in C.J. 
MEWS, J.N. CROSSLEY (eds.), Communities of Learning. Networks and the 
Shaping of Intellectual Identity in Europe 1100-1500, Brepols, Turnhout, 2011, 
pp. 9-18 
 



Bibliography 

 533 

BURNEY 1956 Syed Hasan BURNEY, A Critical Survey of the Anecdotes relating to Ibn Sīnā in 
the Chahar Maqāla, in «Indo-Iranica» 9/2 (1956), pp. 32-44 
 

BUTTERWORTH 1983 Charles BUTTERWORTH, The Study of Arabic Philosophy Today, Second part, 
in «Middle East Studies Association Bulletin» 17/2 (1983), pp. 161-177  
 

BUTTERWORTH- 
HARIDI 1983 

IBN RUŠD, Talḫīs kitāb al-qiyās (Middle Commentary on the Prior Analytics), 
ed. Charles E. BUTTERWORTH and Ahmad A. HARIDI, on the basis of a critical 
edition by Mahmoud M. KASSEM, Cairo, 1983 

  
CABANELAS 1952 Darío CABANELAS, Notas para la historia de Algazel en España, in «Al-Anda-

lus» 17 (1952), pp. 223-232 
 

CABANELAS 1956 Darío CABANELAS, Un opúsculo inédito de Algazel. El «Libro de las intuiciones 
intelectuales», in «Al-Andalus» 21 (1956), pp. 19-58 
 

CAHEN 1952 Claude CAHEN, A propos d’Avicenne, in «La Pensée. Revue du rationalisme 
moderne» 45 (Novembre-Décembre 1952), pp. 69-82 
 

CALDERINI 1994 Simonetta CALDERINI, Tafsīr of ʿālamīn in rabb al-ʿālamīn, Qurʾān 1:2,   in 
«Bulletin of the School of Oriental and African Studies» 57/1 (1994), pp. 52-
58 
 

CALMA 2021 Dragos CALMA, Al-ʿaql dans la tradition latine du Liber de causis, in «Arabic 
Sciences and Philosophy» 31 (2021), pp. 127-148 
 

CAMERON 2012 Margaret CAMERON, Meaning: Foundational and Semantic Theories, in John 
Marenbon (ed.), The Oxford Handbook to Medieval Philosophy, Oxford Uni-
versity Press, Oxford, 2012, pp. 342-362 
 

CAMINADA 2016 Niccolò CAMINADA, A Quotation of an Anonymous “Logician” in Avicenna’s 
Categories, in «Documenti e studi sulla tradizione filosofica medievale» 27 
(2016), pp. 195-237 
 

CAMINADA 2017 Niccolò CAMINADA, A Latin Translation? The Reception of Avicenna in Albert 
the Great’s De praedicamentis, in «Documenti e studi sulla tradizione filo-
sofica medievale» XXVIII (2017), pp. 71-104 
 

CAMINADA 2019 Niccolò CAMINADA, Avicenna (Ibn Sīnā). Book of the Cure, Categories (al-
Maqūlāt), Introduction and Translation, PhD diss., Scuola Normale Superi-
ore, Pisa, 2019 
 

CAMPANINI 1997 AVERROÈ, L’incoerenza dell’incoerenza dei filosofi, a cura di Massimo CAMPA-

NINI, UTET, Torino, 1997 
 

CANOVA 2014 Giovanni CANOVA, Sinnawr, hirr, qiṭṭ. Il gatto nella tradizione arabo-isla-
mica, in «Quaderni di Studi Arabi» 9 (2014), pp. 195-214  
 

ÇAPAK 2010 İbrahim ÇAPAK, The Formation Of Knowledge And Disputation (Al-Jadal) in 
Ghazâlî's Logic, in «Journal of Islamic Research» 3/2 (2010), pp. 129-142 



al-Ġazālī, The Intentions of the Philosophers 

 534 

  
CARRA DE VAUX 1902 Bernard CARRA DE VAUX, Gazali, F. Alcan, Paris, 1902 

 
CARROZZINI 2013 Antonio CARROZZINI, Grammatica della lingua ebraica, Marietti 1820, Ge-

nova, 2013 
 

CARUSI 2015 Paola CARUSI, Il Canone di medicina (al-Qanūn fī’l-ṭibb) di Avicenna, in «Me-
dicina e Chirurgia», 65 (2015), pp. 2946-2954 
 

CASTELLI 2012 Fisica. Libro IV, introduzione, traduzione e commento di Laura M. CASTELLI, 
Carocci, Roma, 2012 
 

CASULLERAS 2004 Josep CASULLERAS, Ibn Muʿādh on the astrological rays, in «Suhayl» 4 (2004), 
pp. 385-402 
 

CASULLERAS-HO-

GENDIJK 2012 
Josep CASULLERAS, Jan P. HOGENDIJK, Progressions, Rays and Houses in Medi-
eval Islamic Astrology: A Mathematical Classification, in «Suhayl» 11 (2012), 
pp. 33-102 
 

CAVAGNARO 2002 Elena CAVAGNARO, Aristotele e il tempo. Analisi di «Physica» IV, 10-14, il Mu-
lino, Bologna, 2002 
 

CELLI 2022 Gaia CELLI, The Oriental Reception of Aristotle’s Rhetoric, Book I, PhD diss., 
Scuola Normale Superiore, Pisa – EPHE, Paris, 2022 
 

CENSORI-VITTORI 

1971 
CECCO D’ASCOLI, L’Acerba, Secondo la lezione del Codice Eugubino dell’anno 
1376 [a cura di B. CENSORI e E. VITTORI], Ascoli Piceno, 1971  
 

CERAMI 2017 Cristina CERAMI, The De Caelo et Mundo of Avicenna’s Šifāʾ: An overview of 
its goal, its structure and its polemical background, in «Documenti e studi 
sulla tradizione filosofica medievale» 28 (2017), pp. 273-329 
 

CERAMI 2018 Cristina CERAMI, A Map of Averroes’ Criticism against Avicenna: Physics, De 
caelo, De generatione et corruptione and Meteorology, in A. BERTOLACCI, 
D.N. HASSE (eds.), The Arabic, Hebrew and Latin Reception of Avicenna’s 
Physics and Cosmology, «Scientia Graeco-Arabica» 23, de Gruyter, Berlin, 
2018, pp. 163-240 
 

CHIESA 1986 Bruno CHIESA, Note su al-Fârâbî, Averroè e Ibn Bâǧǧa (Avempace) in tradu-
zione ebraica, in «Henoch» 8 (1986), pp. 79-86 
 

CIOCIOLA 2021 Claudio CIOCIOLA, “Ut patet in ista figura”. Formule di rinvio e tradizione delle 
immagini nella trattatistica scientifica in latino e in volgare, in «Le filologie 
della letteratura italiana. Modelli, esperienze, prospettive. Atti del Conve-
gno internazionale Roma, 28-30 novembre 2019», a cura di M. BERISSO, M. 
BERTÉ, S. BRAMBILLA, C. CALENDA, C. CORFIATI, D. GIONTA, C. VELA, SFLI So-
cietà dei Filologi della Letteratura Italiana, Firenze, 2021, pp. 249-272 
 

CIOTTI-LIN 2016 Giovanni CIOTTI, Hang LIN, Tracing Manuscripts in Time and Space through 
Paratexts, de Gruyter, Berlin, 2016 



Bibliography 

 535 

 
COCCOLUTO 2006 Marta COCCOLUTO, Un gruppo di ghiande missili dal saggio III, in «Materiali 

per Populonia 5», a cura di M. APROSIO e C. MASCIONE, ETS, Pisa, 2006,  pp. 
187-195 
 

COLL 1944-1946 José M.A. COLL, Escuelas de lenguas orientales en los siglos XIII-XIV, in «Ana-
lecta Sacra Tarraconensia» XVIII (1944), pp. 115-138: XVIII (1946), pp. 59-89; 
XIX (1946), pp. 217-240 
 

CONTINI 1940 Gianfranco CONTINI, Un poemetto provenzale di argomento geomantico, Fri-
bourg en Suisse, Librairie de l’Université, 1940, ora in IDEM, Frammenti di 
filologia romanza. Scritti di ecdotica e linguistica (1932-1989), a cura di Gian-
carlo BRESCHI, 2 voll., vol. II, Edizioni del Galluzzo per la Fondazione Fran-
ceschini, Firenze, 2007, pp. 861-932 
 

COOK 2000 Michael COOK, Commanding Right and Forbidding Wrong in Islamic 
Thought, Cambridge University Press, Cambridge, 2000 
 

CORTABARRÍA 1961 Ángel CORTABARRÍA, La eternidad del mundo a la luz de las doctrinas de San 
Alberto Magno, in «Estudios filosóficos» 10 (1961), pp. 5-39 
 

CORTABARRÍA 1962 Ángel CORTABARRÍA, Literatura algazeliana de los escritos de San Alberto 
Magno, in «Estudios filosóficos» 11 (1962), pp. 255-276 
 

CORTABARRÍA 1970 Ángel CORTABARRÍA, L’étude des langues au Moyen Âge chez les Dominicains. 
Espagne, Orient, Raymond Martin, in «Mélanges. Institut Dominicain d’Étu-
des Orientales. Mideo» 10 (1970), pp. 189-248 
 

CORTABARRÍA 1977 Ángel CORTABARRÍA, Al-Kindi vu par Albert le Grand, in «Mélanges de l’Insti-
tut Dominicain d’études orientales du Caire. Mideo» 13 (1977), pp. 116-146 
 

CORTABARRÍA 1985 Ángel CORTABARRÍA, Fuentes árabes del «Pugio fidei» de Ramón Martí: Alga-
zel (1085-1111), in «Ciencia tomista» CXII (1985), pp. 581-596 
 

CORTABARRÍA 1998 Ángel CORTABARRÍA, Los ‘Studia linguarum’ de los dominicos en los siglos XIII 
y XIV, in C. DEL VALLE RODRÍGUEZ, A. BARCALA MUÑOZ (eds.), «La controver-
sia judeocristiana en España: desde los orígenes hasta el siglo XIII. Home-
naje a Domingo Muñoz León», Madrid, Consejo Superior de Investigacio-
nes Científicas, 1998, pp. 253-276 
 

CORTABARRÍA 2002 Ángel CORTABARRÍA, Filósofos y científicos árabes en las obras de san Alberto 
Magno, in «Estudios filosóficos» 51 (2002), pp. 413-424 
 

COUTANT-EICHEN-

LAUB 1974 
Victor COUTANT, Val L. EICHENLAUB, The De Ventis of Theophrastus: its con-
tributions to the theory of winds, in «Bulletin of the American Meteorologi-
cal Society» 55/12 (1974), pp. 1454-1462 
 

COXE 1852 H.O. COXE, Catalogus codicum manuscriptorum qui in collegiis aulisque Oxo-
niensibus hodie adservantur I, Oxford, 1852 
 



al-Ġazālī, The Intentions of the Philosophers 

 536 

CRAWFORD 1953 Averrois Cordubensis Commentarium Magnum in Aristotelis De Anima 
libros, ed. F. Stuart CRAWFORD, The Medieval Academy of America, Cam-
bridge, Mass., 1953 
 

CRESSON 2009 De contempt mundi. Bernard le Clunisien. Une vision du monde vers 1144, 
Texte latin, Introduction, traduction et notes par André CRESSON, Turn-
hout, Brepols, 2009 
 

CRONE 2016 Patricia CRONE, Excursus II: Ungodly Cosmologies, in Sabine SCHMIDTKE 
(ed.), «The Oxford Handbook of Islamic Theology», Oxford University 
Press, Oxford, 2016, pp. 103-129 
  

CURTIUS 1992 Ernst Robert CURTIUS, Letteratura europea e Medio Evo latino, La Nuova Ita-
lia, Firenze, 1992 (trad. it. di Europäische Literatur und lateinisches Mittelal-
ter, Franke, Bern, 1948) 
 

DABASHI 1993 Hamid DABASHI, voce Dāneš-nāma-ye ʿAlāʾī, in «Encyclopædia Iranica», 
Vol. VI, Fasc. 6, pp. 651-652 (1993) – disponibile nella versione online al link: 
http://www.iranicaonline.org/articles/danes-nama-ye-alai-persian-philo-
sophical-treatise-written-by-avicenna-q, Last updated: 2011 
 

AL-DAFFA-STROYLS 

1984 
Ali A. AL-DAFFA, John J. STROYLS, Ibn Sīnā as a Mathematician, in IIDEM, 
«Studies in the Exact Sciences in Medieval Islam», Dhahran, Arabia Sau-
dita, University of Petroleum and Minerals, Chichester ecc., John Wiley & 
Sons, 1984, pp. 60-118 
 

DAHAN 1980 Gilbert DAHAN, Notes et textes sur la Poétique au Moyen Âge, in «Archives 
d'histoire doctrinale et littéraire du Moyen Âge» 47 (1980), pp. 171-239  
 

DAHAN 2006 Gilbert DAHAN, Un florilège latin de Maïmonide au XIIIe siècle: les Extrac-
tiones de Raby Moyse, in Jacqueline HAMESSE, Olga WEIJERS (eds.), Écriture 
et réécriture des textes philosophiques médiévaux. Volume d’hommage offert 
à Colette Sirat, Brepols, Turnhout, 2006, pp. 23-44 
 

DAIBER 1980 Hans DAIBER, Aetius Arabus. Die Vorsokratiker in arabischer Überlieferung, 
Franz Steiner Verlag, Wiesbaden, 1980 
 

DAIBER 1983 Hans DAIBER, Fārābīs Abhandlung über das Vakuum. Quellen und Stellung 
in der islamischen Wissenschaftsgeschichte, in «Der Islam» 60 (1983), pp. 37-
47 
 

DAIBER 1990 Hans DAIBER, Lateinische Übersetzungen arabischer Texte zur Philosophie 
und ihre Bedeutung für die Scholastik des Mittelalters. Stand und Aufgaben 
der Forschung, in «Rencontres de cultures dans la philosophie médiévale. 
Traductions et traducteurs de l’antiquité tardive au XIVe siècle», édd. par J. 
HAMESSE - M. FATTORI, Institut d’Études Médiévales de l’Université 
Catholique de Louvain, Louvain-la-Neuve - Cassino 1990, pp. 232-236 
 

DAIBER 2004 Hans DAIBER, Raimundus Lullus in der Auseinandersetzung mit dem Islam: 
Eine philosophiegeschichtliche Analyse des Liber disputationis Raimundi 



Bibliography 

 537 

Christiani et Homeri Saraceni, in Matthias LUTZ-BACHMANN, Alexander FI-

DORA (eds.), «Juden, Christen und Muslime», Wissenschaftliche Buchge-
sellschaft, Darmstadt, 2004, pp. 136-172 
 

DAIBER 2012 Hans DAIBER, Islamic Thought in the Dialogue of Cultures: A Historical and 
Bibliographical Survey, Brill, Leiden-Boston, 2012 
 

DAIBER 2018 Hans DAIBER, The Category of Relation in Arabic-Islamic Philosophy, in 
«Enrahonar. An International Journal of Theoretical and Practical Reason» 
61 (2018), pp. 91-106 
 

DALES 1990 Richard C. DALES, Medieval Discussions of the Eternity of the World, Brill, Lei-
den et al., 1990 

  
DALLAL 2002 Ahmad DALLAL, Al-Ghazālī and the Perils of Interpretation, recensione di: 

Richard M. FRANK, Al-Ghazālī and the Ashʿarite School, Duke University 
Press, Durham, 1994, in «Journal of the American Oriental Society» 122/4 
(2002), pp. 773-787 
 

D’ALVERNY 1952 Marie-Thérèse D’ALVERNY, Notes sur les traductions médiévales d’Avicenne, 
«Archives d’histoire doctrinale et littéraire du moyen âge», 19 (1952), pp. 
337-358, ora in EADEM, Avicenne en Occident, Vrin, Paris, 1993 
 

D’ALVERNY 1954 Marie-Thérèse D’ALVERNY, Avendauth?, in «Homenaje a Millás-Vallicrosa», 
vol. I, Consejo Superior de Investigaciones Científicas, Barcelona, 1954, pp. 
19-43 
 

D’ALVERNY 1959 Marie-Thérèse D’ALVERNY, Anniyya – Anitas, in «Mélanges offerts à Étienne 
Gilson de l'Académie française», Pontifical Institute of Mediaeval Studies, 
Toronto, – J. Vrin, Paris, 1959, pp. 59-91 
 

D’ALVERNY 1961 Marie-Thérèse D’ALVERNY, Avicenna latinus: Codices [I], «Archives d’Hi-
stoire Doctrinale et Littéraire du Moyen-Age» 28 (1961), pp. 281-316 
 

D’ALVERNY 1962 Marie-Thérèse D’ALVERNY, Avicenna latinus: Codices [II], «Archives d’Hi-
stoire Doctrinale et Littéraire du Moyen-Age» 29 (1962), pp.  
 

D’ALVERNY 1963 Marie-Thérèse D’ALVERNY, Avicenna latinus: Codices [III], «Archives d’Hi-
stoire Doctrinale et Littéraire du Moyen-Age» 30 (1963), pp.  
 

D’ALVERNY 1964 Marie-Thérèse D’ALVERNY, Avicenna latinus: Codices [IV], «Archives d’Hi-
stoire Doctrinale et Littéraire du Moyen-Age» 31 (1964), pp.  
 

D’ALVERNY 1965 Marie-Thérèse D’ALVERNY, Avicenna latinus: Codices V, «Archives d’Histoire 
Doctrinale et Littéraire du Moyen-Age» 32 (1965), pp. 257-302 
 

D’ALVERNY 1966a Marie-Thérèse D’ALVERNY, Avicenna latinus: Codices VI, «Archives d’Hi-
stoire Doctrinale et Littéraire du Moyen-Age» 33 (1966), pp. 305-327 

  



al-Ġazālī, The Intentions of the Philosophers 

 538 

D’ALVERNY 1966b Marie-Thérèse D’ALVERNY, Survivance et renaissance d’Avicenne à Venise et 
à Padoue, in «Venezia e l’Oriente fra tardo Medioevo e Rinascimento», Fi-
renze, 1966 
 

D’ALVERNY 1967 Marie-Thérèse D’ALVERNY, Avicenna latinus: Codices VII, «Archives d’Hi-
stoire Doctrinale et Littéraire du Moyen-Age» 35 (1967), pp.  

  
D’ALVERNY 1968 Marie-Thérèse D’ALVERNY, Avicenna latinus: Codices VIII, «Archives d’Hi-

stoire Doctrinale et Littéraire du Moyen-Age» 35 (1968), pp. 301-335 
 

D’ALVERNY 1969 Marie-Thérèse D’ALVERNY, Avicenna latinus: Codices IX, «Archives d’Hi-
stoire Doctrinale et Littéraire du Moyen-Age» 36 (1969), pp. 243-280 
 

D’ALVERNY 1972 Marie-Thérèse D’ALVERNY, Avicenna latinus: Codices XI, «Archives d’Hi-
stoire Doctrinale et Littéraire du Moyen-Age» 39 (1972), pp. 321-341 
 

D’ALVERNY 1986 Marie-Thérèse D’ALVERNY, Algazel dans l’Occident latin, Académie du 
royaume du Maroc, session de novembre 1985, Rabat, 1986, pp. 125-146 
 

D’ALVERNY 1989 Marie-Thérèse D’ALVERNY, Les traductions à deux interprètes, d’arabe en 
langue vernaculaire et de langue vernaculaire en latin, in «Traduction et tra-
ducteurs au Moyen Âge. Actes du colloque international du CNRS organisé 
à Paris, Institut de recherche et d'histoire des textes, les 26-28 mai 1986», 
Textes réunis par Geneviève Contamine, CNRS, Paris, 1989, pp. 193-206 
 

D’ALVERNY-VAJDA 

1951-1952 
Marie-Thérèse D’ALVERNY - Georges VAJDA, Marc de Tolède, traducteur d’Ibn 
Tūmart, in «Al-Andalus» 16 (1951), pp. 99-140, 259-307; «Al-Andalus» 17 
(1952), pp. 1-56 
 

D’ANCONA 1992 Cristina D’ANCONA, «Esse quod est supra aeternitatem». La Cause première, 
l’être et l’éternité dans le Liber de Causis et dans ses sources, in «Archives 
d’histoire doctrinale et littéraire du Moyen Âge» 59 (1992), pp. 41-62, now 
in EAD., Recherches sur le Liber de causis, Librairie philosophique J. Vrin, 
Paris, 1995, pp. 53-72 
 

D’ANCONA 2000 Cristina D’ANCONA, Avicenna and the Liber de causis: A Contribution to the 
Dossier, in «Revista Española de Filosofía Medieval» 7 (2000), pp. 95-114 

  
D’ANCONA 2007 Cristina D’ANCONA, Ex uno non fit nisi unum. Storia e preistoria della dot-

trina avicenniana della Prima Intelligenza, in Eugenio CANONE (ed.), Per una 
storia del concetto di mente, II, Leo Olschki, Firenze 2007, 29-55 
 

D’ANCONA 2011 Cristina D’ANCONA, Platonic and Neoplatonic Terminology for Being in Ara-
bic Translation, in «Studia graeco-arabica» 1 (2011), pp. 23-45 

  
D’ANCONA 2014 Cristina D’ANCONA, Aux origines du dator formarum. Plotin, l’Épître sur la 

science divine et al-Farabi, in E. Coda, C. Martini Bonadeo (eds.), De l’Anti-
quité tardive au Moyen Age. Études de logique aristotélicienne et de philoso-
phie grecque, syriaque, arabe et latine offertes à Henri Hugonnard-Roche, 
Vrin, Paris 2014, 381-414 



Bibliography 

 539 

 
D’ANCONA 2019 Cristina D’ANCONA, Philoponus, or “Yaḥyā al-naḥwī”. An Overview, in «Stu-

dia graeco-arabica» 9 (2019), pp. 203-242 
 

D’ANCONA 2021 Cristina D’ANCONA, The “Conjunction” of the Intellect with the Separate Sub-
stances and God: The Greek and Graeco-Arabic Background, in «Studia 
graeco-arabica» 11/1 (2021), pp. 177-213 
 

AL-DĀRIMĪ 1992 AL-DĀRIMĪ [ʿAbd Allāh b. ʿAbd al-Raḥmān al-Samarqandī], al-Sunan, in Ma-
wsūʿat al-sunna, Istanbul, 1992 

  
DAVIDSON 1986 Herbert A. DAVIDSON, Averroes on the Material Intellect, in «Viator» 17 

(1986), pp. 91-137 
 

DAVIDSON 1987 Herbert A. DAVIDSON, Proofs for Eternity, Creation and the Existence of God 
in Medieval Islamic and Jewish Philosophy, Oxford, Oxford University Press, 
1987 

  
DAVIDSON 1992 Herbert A. DAVIDSON, Alfarabi, Avicenna, and Averroes, on Intellect: Their 

Cosmologies, Theories of the Active Intellect, and Theories of Human Intellect, 
Oxford University Press, New York-Oxford, 1992 

  
DAVIDSON 2005 Herbert A. DAVIDSON, Moses Maimonides. The Man and His Works, Oxford 

University Press, New York, 2005 
 

DE BEAURECUEIL 
1947 

Serge de Laugier DE BEAURECUEIL, Ghazzālī et S. Thomas d’Aquin: Essai sur 
la preuve de l’existence de Dieu proposé dans l’Iqtiṣād et sa comparaison avec 
les ‘voies’ thomistes, in «Bulletin de l’Institut français d’Archéologie Orien-
tale» 47 (1947), pp. 199-238 
 

DE BEAURECUEIL- 
ANAWATI 1956 

Serge de Laugier DE BEAURECUEIL, Georges C. ANAWATI, Une preuve de l'ex-
istence de Dieu chez Ghazzali et S. Thomas, in «Mideo» 3 (1956), pp. 207-258 

  
DE BOER 1901 Tjitze DE BOER, Geschichte der Philosophie im Islam, Frommann, Stuttgart, 

1901 
 

DE CILLIS 2011 Maria DE CILLIS, Avicenna on Matter, The Disobedience of Matter and Evil: 
Reconciling Metaphysical Stances and Qur’anic Perspective, in «Transcend-
ent Philosophy: An International Journal of Comparative Philosophy and 
Mysticism», 12 (2011), pp. 147-168 
 

DE HAAN 2016 Daniel DE HAAN, Where does Avicenna Demonstrate the Existence of God?, in 
«Arabic Sciences and Philosophy» 26 (2016), pp. 97-128 
 

DE LIBERA 1990a Alain DE LIBERA, Albert le Grand et la philosophie, Vrin, Paris, 1990 
 

DE LIBERA 1990b Alain DE LIBERA, Albert le Grand et Thomas d’Aquin interprètes du Liber de 
causis, in «Revue de sciences philosophiques et théologiques» 74/3 (1990), 
pp. 347-378 
 



al-Ġazālī, The Intentions of the Philosophers 

 540 

DE LIBERA 1992 Alain DE LIBERA, Albert le Grand et le platonisme. De la doctrine des idées à la 
théorie des trois états de l’universel, in E.P. BOS and P.A. MEIJER (eds.), «On 
Proclus and his Influence in Medieval Philosophy», Brill, Leiden-Boston, 
1992, pp. 89-119 
 

DE LIBERA 1997 Alain DE LIBERA, Épicurisme, stoïcisme, péripatétisme. L’histoire de la philo-
sophie vue par les latins (XIIe-XIIIe siècle), in «Perspectives arabes et 
médiévales sur la tradition scientifique et philosophique grecque», édité 
par Ahmad HASNAWI, Abdelali ELAMRANI-JAMAL et Maroun AOUAD, préface 
de Roshdi RASHED, Peeters, Leuven-Paris, Institut du Monde Arabe, Paris, 
1997, pp. 343-364 
 

DE ROMANIS-SORDA 

2006 
Federico DE ROMANIS - Sara SORDA (eds.), Dal denarius al dinar. L’Oriente e 
la moneta romana. Atti dell'incontro di studio, Roma 16-18 settembre 2004, 
Istituto italiano di numismatica, Roma, 2006 
 

DE SMET 1995 Daniel DE SMET, La quiétude de l’intellect. Néoplatonisme et gnose 
ismaélienne dans l'œuvre de Ḥamîd ad-Dîn al-Kirmânî (Xe/XIe s.), Peeters, 
Louvain, 1995 
 

DE SMET 1998 Daniel DE SMET, Empedocles arabus: une lecture néoplatonicienne tardive, 
Verhandelingen van de Koninklijke Academie voor Wetenschappen, Let-
teren en Schone Kunsten van België, Klasse der Letteren, Bruxelles, 1998 
 

DE SMET-SEBTI 2009 Daniel DE SMET, Meryem SEBTI, Avicenna’s Philosophical Approach to the 
Qur’an in the Light of His Tafsīr Sūrat al-Ikhlāṣ, in «Journal of Qur’anic Stud-
ies» 11/2 (2009), pp. 134-148  
 

DE VAUX 1934 Roland DE VAUX, Notes et textes sur l'avicennisme latin aux confins des XIIe-
XIIIe siècles, J. Vrin, Paris, 1934 
 

DE WULF 1904 Maurice DE WULF, Un Théologien-philosophe du XIIIe siècle. Étude sur la vie, 
les œuvres et l'influence de Godefroid de Fontaines, Hayez, Bruxelles, 1904 
 

DE YOUNG 1984 Gregg DE YOUNG, The Arabic textual traditions of Euclid’s Elements, «Histo-
ria Mathematica» 11 (1984), pp. 147-160 
 

DE YOUNG 2005 Gregg DE YOUNG, Diagrams in the Arabic Euclidean tradition: a preliminary 
assessment, «Historia Mathematica» 32/2 (2005), pp. 129-179 
 

DEL POPOLO 2001 Concetto DEL POPOLO, Esempi di superlativo semitico in italiano, in «Italia-
nistica» 30/1 (2001), pp. 137-143 
 

DELAURENTI 2016a Béatrice DELAURENTI, Pratiques médiévales de réécriture. Le cas de la doc-
trine avicennienne du pouvoir de l’âme en dehors du corps, in «Aevum», 90/2 
(2016), pp. 351-376 
 

DELAURENTI 2016b Béatrice DELAURENTI, Le pouvoir fascinant de l’imagination. Retour sur Lynn 
Thorndike et l’Anonyme du Vatican (ms. Vat. lat. 1121), in «Recherches de 
Théologie et Philosophie médiévales», 83/2 (2016), pp. 385-421 



Bibliography 

 541 

 
DELISLE 1868 Léopold Victor DELISLE, Le Cabinet des manuscrits de la Bibliothèque impé-

riale, vol. III, Hildesheim, RFA, 1868 
 

DELLA ROCCA 2010 Michael DELLA ROCCA, PSR, in «Philosophers’ Imprint» 10/7 (2010), pp. 1-13 
  
DHANANI 1994 Alnoor DHANANI, The Physical Theory of Kalām. Atoms, Space, and Void in 

Basrian Muʿtazilī Cosmology, Brill, Leiden-New York-Köln, 1994 
 

DHANANI 2003 Alnoor DHANANI, Rocks in the Heavens?! The Encounter Between ʿAbd al-
Ǧabbār and Ibn Sīnā, in «Before and After Avicenna. Proceedings of the 
First Conference of the Avicenna Study Group», edited by David C. REIS-

MAN, with the assistance of Ahmed H. AL-RAHIM, Brill, Leiden-Boston, 2003, 
pp. 127-144 
 

DHANANI 2007 Alnoor DHANANI, Jūzjānī: Abū ʿUbayd ʿAbd al-Wāḥid ibn Muḥammad al-
Jūzjānī, in «The Biographical Encyclopedia of Astronomers», Springer Ref-
erence, Springer, New York, 2007, pp. 604-605 
 

DHANANI 2015 
 

Alnoor DHANANI, The Impact of Ibn Sīnā’s Critique of Atomism on Subsequent 
Kalām Discussions of Atomism, in «Arabic Sciences and Philosophy», 25 
(2015), pp. 79-104 
 

DI CESARE 2012 Michelina DI CESARE, The Pseudo-historical Image of the Prophet Muham-
mad in Medieval Latin Literature. A Repertory, de Gruyter, Berlin-Boston, 
2012 
 

DI DONATO 2006 Silvia DI DONATO, I traduttori di fronte alle citazioni coraniche: errori ed 
estraneità culturale. Il caso di un trattato di Averroè, in Jacqueline HAMESSE, 
Olga WEIJERS (eds.), Écriture et réécriture des textes philosophiques 
médiévaux. Volume d’hommage offert à Colette Sirat, Turnhout, Brepols, 
2006, pp. 45-61 
 

DI MARTINO 2012 Carla DI MARTINO, Ratio particularis. La doctrine des sens internes d’Avi-
cenne à Thomas d’Aquin, J. Vrin, Paris, 2012 
 

DI SEGNI 2012 Diana DI SEGNI, Semer le doute: le problème cosmogonique chez Maïmonide, 
in «Questes» 23 (2012), pp. 33-47 
 

DI SEGNI 2015a Diana DI SEGNI, «Aristotelis sententia de mundi aeternitate exposita a Maie-
monide». Le citazioni dalla Guida dei perplessi nel Pugio fidei di Raimondo 
Martí, in A. BECCARISI, A. CAPONE (a cura di), «Aliter. Controversie religiose 
e definizioni di identità tra Tardoantico e Medioevo», Edizioni di Storia e 
Letteratura, Roma, 2015, pp. 117-141 
 

DI SEGNI 2015b Diana DI SEGNI, Philosophical quotations from the Guide of the Perplexed in 
Ramón Martí’s Pugio Fidei, in «Archiv für mittelalterliche Philosophie und 
Kultur» 21 (2015), pp. 75-96 
 



al-Ġazālī, The Intentions of the Philosophers 

 542 

DI SEGNI 2019 Diana DI SEGNI, Early Quotations from Maimonides’s Guide of the Perplexed 
in the Latin Middle Ages, in Charles H. MANEKIN, Daniel DAVIES (eds.), «In-
terpreting Maimonides. Critical Essays», Cambridge University Press, Cam-
bridge, 2019, pp. 190-207 
 

DI VINCENZO 2021 Silvia DI VINCENZO, Avicenna, The Healing, Logic: Isagoge. A New Edition, 
English Translation and Commentary of the Kitāb al-Madḫal of Avicenna’s 
Kitāb al-Šifāʾ, «Scientia Graeco-Arabica» 31, de Gruyter, Berlin, 2021 
 

DIELS 1914 Hermann DIELS, Antike Technik. Sechs Vorträge, Teubner, Leipzig-Berlin, 
1914 
 

DIRBAS 2017 Hekmat DIRBAS, Who Has More Names Than Me? Lion Designations in Ara-
bic, in «Zeitschrift der Deutschen Morgenländischen Gesellschaft» 167/2 
(2017), pp. 323-338 
 

DONATI 2017 ALBERTI MAGNI ordinis fratrum praedicatorum De sensu et sensato, cuius se-
cundus liber est de memoria et reminiscentia, edidit Silvia DONATI, Monaste-
rii Westfalorum in aedibus Aschendorff, 2017, Tomus VII Pars II A (32), pp. 
19-137; 145-167 
 

DONATI 2018 Silvia DONATI, Albert the Great as a Commentator of Aristotle’s De somno et 
vigilia: The Influence of the Arabic Tradition, in Börje BYDÉN, Filip RADOVIC 
(eds.), «The Parva naturalia in Greek, Arabic and Latin Aristotelianism. 
Supplementing the Science of the Soul», Springer, New York, 2018, pp. 169-
210 
 

DOZY 1845 Reinhart Pieter Anne DOZY, Dictionnaire détaillé des noms des vêtements 
chez les Arabes, Jean Müller, Amsterdam, 1845 
 

DRONKE 2002 Peter DRONKE, William of Conches and the “New Aristotle”, in «Studi medie-
vali» 43/1 (2002), pp. 157-163 
 

DRUART 1996 Thérèse-Anne DRUART, Al-Rāzī’s Conception of the Soul: Psychological Back-
ground to his Ethics, in «Medieval Philosophy and Theology» 5 (1996), pp. 
245-263 
 

DRUART 2000 Thérèse-Anne DRUART, The Human Soul’s Individuation and its Survival af-
ter the Body’s Death: Avicenna on the Causal Relation between Body and Soul, 
in «Arabic Sciences and Philosophy» 10/2 (2000), pp. 259-273 
 

DRUART 2001 Thérèse-Anne DRUART, Shayʾ or res as Concomitant of ‘Being’ in Avicenna, in 
«Documenti e studi sulla tradizione filosofica medievale» 12 (2001), pp. 125-
142 
 

DRUART 2005 Thérèse-Anne DRUART, Metaphysics, in Peter ADAMSON, Richard C. TAYLOR 
(eds.), The Cambridge Companion to Arabic Philosophy, Cambridge Univer-
sity Press, Cambridge, 2005, pp. 327-348 
 



Bibliography 

 543 

DRUART 2012 Thérèse-Anne DRUART, Avicennan Troubles: The Mysteries of the Heptagonal 
House and of the Phoenix, in «Tópicos» 42 (2012), pp. 51-73 
 

DU CANGE Charles du Fresne, sieur DU CANGE, et al., Glossarium mediae et infimae lati-
nitatis, éd. augm., Niort, L. Favre, 1883-1887 
URL: http://ducange.enc.sorbonne.fr 
 

DUCOS 2001 Joëlle DUCOS, L’oeuvre de Mahieu le Vilain: traduction et commentaire des 
Météorologiques, in Jacqueline HAMESSE (ed.), Les traducteurs au travail, 
leurs manuscrits et leurs méthodes, extes et études du Moyen Age 18, Turn-
hout, Brepols Publishers, 2001, pp. 285-309 
 

DUCOS 2008 Joëlle DUCOS, Traduire la science en langue vernaculaire: du texte au mot, in 
M. GOYENS, P. DE LEEMANS, A. SMETS (eds.), Science Translated. Latin and 
Ver- nacular Translations of Scientific Treatises in Medieval Europe, Mediae-
valia Lovaniensia XL, Leuven University Press, Leuven, 2008, pp. 181-195 
 

DUHEM 1913-1959 Pierre DUHEM, Le système du monde: histoire des doctrines cosmologiques de 
Platon à Copernic, 10 vols., A. Hermann, Paris, 1913-1959 (I: 1913, II: 1914, III: 
1915, IV: 1916, V: 1917, VI: 1954, VII: 1956, VIII-IX: 1958, X: 1959) 
 

DUIN 1954 Johannes Joseph DUIN, La doctrine de la providence dans les écrits de Siger 
de Brabant, Louvain, 1954 
 

DUIN 1959 Johannes Joseph DUIN, La bibliothèque philosophique de Godefroid de Fon-
taines, in «Estudios Lulianos» 3 (1959), pp. 21-36 and 137-160 
 

DUNPHY 1983 William DUNPHY, Maimonides and Aquinas on Creation. A Critique of their 
Historians, in Lloyd P. GERSON (ed.), «Graceful Reason, Essays in Ancient 
and Medieval Philosophy Presented to Joseph Owens», Pontifical Institute 
of Mediaeval Studies, Toronto, 1983, pp. 361-379 
 

DZIRI 2011 Amir DZIRI, Al-Ǧuwaynīs Position im Disput zwischen Traditionalisten und 
Rationalisten, P. Lang, Frankfurt am Main, 2011 
 

EBBESEN 1981 Sten EBBESEN, Albert (the Great)’s companion to the Organon, in Albert Zim-
mermann (ed.), «Albert der Große: Seine Zeit, Sein Werk, Seine Wirkung», 
de Gruyter, Berlin, 1981, pp. 89-103 
 

ECKHART 1994 MEISTER ECKHART, Expositio sancti evangelii secundum Iohannem, hrsg. und 
übersetzt von Karl Christ, Bruno Decker, Josef Koch, Heribert Fischer, Loris 
Sturlese, Albert Zimmermann, Verlag W. Kohlhammer, Stuttgart, 1994 
 

EICHNER 2009 Heidrun EICHNER, The Post-Avicennian Philosophical Tradition and Islamic 
Orthodoxy: Philosophical and Theological Summae in Context (Habilita-
tionsschrift), Halle 2009 
 

EICHNER 2010 Heidrun EICHNER, Al-Fārābī and Ibn Sīnā on ‘Universal Science’ and the Sys-
tem of Sciences: Evidence of the Arabic Tradition of the Posterior Analytics, 



al-Ġazālī, The Intentions of the Philosophers 

 544 

in «Documenti e studi sulla tradizione filosofica medievale» 21 (2010), pp. 
71-95 
 

EICHNER 2011a 

 
Heidrun EICHNER, Das Avicennische Corpus Aristotelicum: Zur Virtualisier-
ung des Aristotelestextes in der Postavicennischen Tradition, in «Entre Ori-
ent et Occident: la philosophie et la science gréco-romaines dans le monde 
arabe», ed. by Richard Goulet and Ulrich Rudolph, Fondation Hardt, 
Vandœuvres – Genève, 2011 
 

EICHNER 2011b 

 
Heidrun EICHNER, ‘Knowledge by Presence’, Apperception and the Mind-Body 
Relationship: Fakhr al-Din al-Razi and al-Suhrawardi as Representatives of a 
Thirteenth century Discussion, in Peter ADAMSON (ed.), «In the Age of Aver-
roes. Arabic Philosophy in the Sixth/Twelfth Century», The Warburg Insti-
tute – Nino Aragno Editore, London – Turin, 2011, pp. 117-140 
 

EICHNER 2012 Heidrun EICHNER, Essence and Existence. Thirteenth-Century Perspectives in 
Arabic-Islamic Philosophy and Theology, in Amos BERTOLACCI, Dag Nikolaus 
HASSE (eds.), «The Arabic, Hebrew and Latin Reception of Avicenna’s Met-
aphysics», de Gruyter, Berlin, 2012, pp. 123-152 
 

EICHNER FORTHCOM-

ING 
Heidrun EICHNER, Epistemology and Ontology as mirrored in the Structure of 
Bahmanyār’s Kitāb al-taḥṣīl, in «Arabic Sciences and Philosophy» 
 

EKTHIAR-CANBY-
HAIDAR-SOUCEK 

2011 

Maryam EKTHIAR, Sheila R. CANBY, Navina HAIDAR, Priscilla P. SOUCEK (eds.), 
Masterpieces from the Department of Islamic Art in The Metropolitan Mu-
seum of Art, The Metropolitan Museum of Art, New York, , 2011 
 

EL-ABDAOUI 2017 Khalid EL-ABDAOUI, Das Schicksal der Philosophie im Islam: Zwischen al-
Ghazālī und Ibn Taimīya, in «Die Vielfalt Islamischer Wirklichkeiten. Neue 
Ansätze in den Islamischen Studien an der Universität Wien», Khalid El-
Abdaoui, Yunus Valerian Hentschel (Hrsg.), Logos Verlag, Berlin, 2017, pp. 
47-58 

  
ELAMRANI-JAMAL 

1984 
Abdelali ELAMRANI-JAMAL, De la multiplicité des modes de la prophétie chez 
Ibn Sīnā, in J. Jolivet, R. Rashed (a cura di), «Études sur Avicenne», Les 
Belles Lettres, Paris, 1984, pp. 125-142 
 

ELGRABLY-BERZIN 

2015 
Gabriella ELGRABLY-BERZIN, Avicenna in Medieval Hebrew Translation. 
Ṭodros Ṭodrosi’s Translation of Kitāb al-Najāt, on Psychology and Metaphys-
ics, Brill, Leiden-Boston, 2015 
 

ELIOR 2018 Ofer ELIOR, The Affinity between Alghazali’s Intentions of the Philosophers 
and Maimonides’ Philosophy, According to Shalom Anabi, in «Zutot» 16 
(2018), pp. 1-14 
 

ELLIS-EDWARDS 1912 A.G. ELLIS, E. EDWARDS, A descriptive list of the Arabic Manuscripts acquired 
by the trustees of the British Museum since 1894, London, 1912 
 

ELMORE 1999 Gerald T. ELMORE, Islamic Sainthood in the Fullness of Time. Ibn al-ʿArabī’s 
Book of the Fabulous Gryphon, Brill, Leiden-Boston, 1999 



Bibliography 

 545 

 
EL-ROUAYHEB 2004 Khaled EL-ROUAYHEB, Sunni Muslim Scholars on the Status of Logic, 1500-

1800, in «Islamic Law and Society» 11 (2004), pp. 213-232 
 

EL-ROUAYHEB 2019 Khaled EL-ROUAYHEB, The Development of Arabic Logic (1200-1800), Schwabe 
Verlag, Basel, 2019 
 

EL SHAMSY 2015 Ahmed EL SHAMSY, Al-Ghazālī’s Teleology and the Galenic Tradition. Read-
ing The Wisdom in God’s Creations (al-Ḥikma fī makhlūqāt Allah), in «Islam 
and Rationality. The Impact of al-Ghazālī», vol. 2. ed. by F. Griffel, Brill, Lei-
den-Boston, 2015, pp. 90-110 
 

ELWORTHY 1895 Frederick T. ELWORTHY, The Evil Eye: An Account of this Ancient and Wide-
spread Superstition, John Murray, London, 1895 
 

ENDRESS 1986 Gerhard ENDRESS, Grammatik und Logik: Arabische Philologie und 
griechische Philosophie im Widerstreit, in B. MOJSISCH (ed.), Sprachphiloso-
phie in Antike und Mittelalter, Grüner, Amsterdam 1986, pp. 163-299 
 

ENDRESS 1995 Gerhard ENDRESS, Averroes’ De Caelo. Ibn Rushd’s Cosmology in his Com-
mentaries on Aristotle’s On the Heavens, in «Arabic Sciences and Philoso-
phy» 5/1 (1995), pp. 9-49 
 

ENDRESS 1999 Gerhard ENDRESS, Le Projet d’Averroès, in Averroes and the Aristotelian Tra-
dition. Sources, Constitution and Reception of the Philosophy of Ibn Rushd 
(1126-1198). Proceedings of the Fourth Symposium Averroicum (Cologne, 1996), 
Gerhard ENDRESS and Jan A. AERTSEN, with the assistance of Klaus BRAUN, 
Brill, Leiden-Boston-Köln, 1999, pp. 3-31 
 

ENDRESS 2005 Gerhard ENDRESS, Die dreifache Ancilla: Hermeneutik und Logik im Werk des 
Sayf-al-Dīn al-Āmidī (1156–1233), in «Logik und Theologie: das Organon im 
arabischen und im lateinischen Mittelalter», ed. D. Perler, U. Rudolph, Brill, 
Leiden, 2005, pp. 117-145 
 

ENDRESS 2006 Gerhard ENDRESS, Reading Avicenna in the Madrasa. Intellectual Genealogies 
and Chains of Transmission of Philosophy and the Sciences in the Islamic 
East, in «Arabic Theology, Arabic Philosophy. From the Many to the One: 
Essays in Celebration of Richard M. Frank», ed. J.E. Montgomery, «Orien-
talia Lovaniensia Analecta» 152, Peeters Publishers, Leuven, 2006, pp. 371-
423 
 

ENDRESS–FILALI-
ANSARY 2006 

Gerhard ENDRESS (ed.), Organizing Knowledge. Encyclopaedic Activities in 
the Pre-Eighteenth Century Islamic World, preface by Abdou FILALI-ANSARY, 
Brill, Leiden-Boston, 2006 
  

ERAN 1998 Amira ERAN, Me-Emunah Tammah le-Emunah Ramah [From Simple Faith to 
Sublime Faith. Ibn Daud’s Pre-Maimonidean Thought] (in Hebrew), Hakib-
butz Hameuhad, Tel Aviv, 1998  
 



al-Ġazālī, The Intentions of the Philosophers 

 546 

ERAN 2001 Amira ERAN, Al-Ghazali and Maimonides on the World to Come and Spiritual 
Pleasures, in «Jewish Studies Quarterly» 8/2 (2001), pp. 137-166 
 

EVANGELIOU 1988 Christos EVANGELIOU, Aristotle’s Categories and Porphyry, Brill, Leiden-Bos-
ton, 1988 

FAHD 1987 Toufic FAHD, La divination arabe, Sindbad, Paris, 1987 
 

FAHD 2012 Toufic FAHD, Taʿbır̄ al-Ruʾya, in Encyclopaedia of Islam, Second Edition, ed. 
by P. Bearman, Th. Bianquis, C.E. Bosworth, E. van Donzel, W.P. Heinrichs. 
Consulted online on 16 October 2021 <http://dx.doi.org/10.1163/1573-
3912_islam_SIM_8915> 
 

FAHD-HEINRICHS-
BEN ABDESSELEM 
2020 

T. FAHD, W.P. HEINRICHS, A. BEN ABDESSELEM, Sad̲j̲ʿ, in Encyclopaedia of Is-
lam, Second Edition, ed. by P. Bearman, Th. Bianquis, C.E. Bosworth, E. van 
Donzel, W.P. Heinrichs. 
Consulted online on 18 February 2020 http://dx.doi.org/10.1163/1573-
3912_islam_COM_0959 
 

FAKHRY 1971 Majid FAKHRY, Three Varieties of Mysticism in Islam, in «International 
Journal for Philosophy of Religion» 2/4 (1971), pp. 193-207 
 

FAKHRY 1973 Sharḥ as-samāʿ aṭ-ṭabīʿī li-Arisṭūṭālīs, ed. by Majid FAKHRY, Beirut, Dār an-
Nahār li-n-Našr, 1973 
 

FALZONE 2010 Paolo FALZONE, Visione beatifica e circolazione celeste negli ultimi versi del 
Paradiso, in «Bollettino di italianistica. Rivista di critica, storia letteraria, 
filologia e linguistica» n.s., 7/2 (2010), pp. 46-77 
 

FARMER 1929 Henry G. FARMER, A History of Arabian Music to the XIII century, Luzac, 
London, 1929 
 

FARRELL 2010 Robert P. FARRELL, Feyerabend and Scientific Values: Tightrope-Walking Ra-
tionality, Kluwer Academic Publishers, Dordrecht, 2010 
 

FAUSER 1993 ALBERTI MAGNI ordinis fratrum praedicatorum De causis et processu univer-
sitatis a prima causa, edidit Winfridus FAUSER SJ, Monasterii Westfalorum 
in aedibus Aschendorff, 1993, Tomus XVII Pars II (20) 
 

FAZZO 1997 Silvia FAZZO, L’Alexandre arabe et la génération à partir du néant, in «Per-
spectives arabes et médiévales sur la tradition scientifique et philosophi-
que grecque», édité par Ahmad HASNAWI, Abdelali ELAMRANI-JAMAL et Ma-
roun AOUAD, preface de Roshdi Rashed, Peeters, Leuven-Paris, Institut du 
Monde Arabe, Paris, 1997, pp. 277-287 
 

FENTON 2009 Paul B. FENTON, New Light on Maimonidean Writings on Metempsychosis 
and the Influence of Avicenna, in «Avicenna and His Legacy. A Golden Age 
of Science and Philosophy» ed. by Y. T. Langermann, Brepols, Turnhout, 
2009, pp. 341-368 
 



Bibliography 

 547 

FENZI 2005 Enrico FENZI, Il libro della memoria, in G. DE MATTEIS (ed.), «Dante in let-
tura», Longo, Ravenna, 2005, pp. 15-38 
 

FERRARI 2005 Cleophea FERRARI, La scuola aristotelica di Bagdad, in «Storia della filosofia 
nell’Islam medievale», 2 voll., a cura di C. D’ANCONA, vol. I, Einaudi, Torino, 
2005, pp. 352-379 
 

FERRARIN 2015 Alfredo FERRARIN, The Powers of Pure Reason. Kant and the Idea of Cosmic 
Philosophy, Chicago University Press, Chicago, 2015 
 

FIDORA 2002 Alexander FIDORA, Nota sobre Domingo Gundisalvo y el Aristoteles Arabus, 
in «Al-Qanṭara» 32/1 (2002), pp. 201-208 
 

FIDORA 2006 Alexander FIDORA, Dominicus Gundissalinus und die arabische Wissenschaf-
tstheorie, in «Wissen über Grenzen. Arabisches Wissen und lateinisches 
Mittelalter», Herausgegeben von Andreas Speer und Lydia Wegener, de 
Gruyter, Berlin – New York, 2006, pp. 467-482, poi anche in Domingo Gun-
disalvo y la teoría de la ciencia arábigo-aristotélica, trad. del alemán por Lo-
renzo Langbehn, EUNSA, Pamplona, 2009 
 

FIDORA 2011a Alexander FIDORA, Religious Diversity and the Philosophical Translations of 
Twelfth-Century Toledo, in C.J. MEWS, J.N. CROSSLEY (eds.), Communities of 
Learning. Networks and the Shaping of Intellectual Identity in Europe 1100-
1500, Brepols, Turnhout, 2011, pp. 19-36 
 

FIDORA 2011b Alexander FIDORA, Le débat sur la création: Guillaume de Conches, maître de 
Dominique Gundisalvi?, in Guillaume de Conches: Philosophie et science au 
XIIe siècle, Études réunies par Barbara OBRIST et Irene CAIAZZO, SISMEL – 
Edizioni del Galluzzo, Firenze, 2011, pp. 271-288 
 

FIDORA 2013 Alexander FIDORA, Dominicus Gundissalinus and the Introduction of Meta-
physics into the Latin West, in «The Review of Metaphysics» 66/4 (2013), pp. 
691-712 
 

FIDORA-WERNER 

2007 
Dominicus Gundissalinus, De divisione philosophiae = Über die Einteilung 
der Philosophie, herausgegeben, übersetzt, eingeleitet und mit An-
merkungen versehen von Alexander FIDORA und Dorothée WERNER, 
Herder, Freiburg, 2007 
 

FIELD 1909 The Confessions of al-Ghazali: Rescuer from Error, English transl. Claude 
FIELD, J. Murray, London, 1909 
 

FILIUS 2018 The Arabic Version of Aristotle’s Historia Animalium. Book I-X of the Kitāb 
Al-Hayawān, A Critical Edition with Introduction and Selected Glossary by 
Lourus S. FILIUS, In Collaboration with Johannes DEN HEIJER, John N. MAT-

TOCK, Brill, Leiden – Boston, 2018 
 

FIORAVANTI 2008 Gianfranco FIORAVANTI, I «Meteorologica», Alberto e oltre, in «Cosmogonie 
e cosmologie nel Medioevo. Atti del convegno della Società Italiana per lo 
Studio del Pensiero Medievale (S.I.S.P.M.), Catania, 22-24 settembre 2006», 



al-Ġazālī, The Intentions of the Philosophers 

 548 

a cura di Concetto Martello, Chiara Militello e Andrea Vella, F.I.D.E.M., 
Louvain-la-Neuve, 2008, pp. 63-78 
 

FIORAVANTI 2011 Gianfranco FIORAVANTI, Aristotele e l’Empireo, in Luca BIANCHI (ed.), Chris-
tian Readings of Aristotle from the Middle Ages to the Renaissance, Brepols, 
Turnhout, 2011, pp. 25-36 
 

FIORAVANTI 2014 DANTE, Convivio, a cura di Gianfranco FIORAVANTI, canzoni a cura di Claudio 
GIUNTA, in DANTE, Opere, vol. II, ed. a cura di Marco SANTAGATA, Mondadori, 
Milano, 2014, pp. 3-805 
 

FLETCHER 1997 Madeleine FLETCHER, Ibn Tūmart’s Teachers: The Relationship with al-
Ghazālī, in «al-Qanṭara» 18 (1997), pp. 305-330 
 

FOGELIN 2005 Robert FOGELIN, Walking the Tightrope of Reason: The Precarious Life of a 
Rational Animal, Oxford University Press, Oxford, 2005 
 

FONTAINE 1990 T.A.M. [Resianne] FONTAINE, In Defence of Judaism: Abraham Ibn Daud, Van 
Gorcum, Assen-Maastricht, 1990 
 

FONTAINE 2018 T.A.M. [Resianne] FONTAINE, Avicennian Sources in Abraham Ibn Daud’s 
Natural Philosophy?, in A. BERTOLACCI, D.N. HASSE (eds.), The Arabic, He-
brew and Latin Reception of Avicenna’s Physics and Cosmology, «Scientia 
Graeco-Arabica» 23, de Gruyter, Berlin, 2018, pp. 241-267 
 

FONTAINE-ERAN 

2020 
Resianne FONTAINE, Amira ERAN, Abraham Ibn Daud, in «The Stanford En-
cyclopedia of Philosophy» (Spring 2020 Edition), ed. Edward N. ZALTA 
URL = <https://plato.stanford.edu/archives/spr2020/entries/abraham-
daud/> 
 

FORGET 1892 IBN SĪNĀ, Kitāb al-Išārāt wa-l-tanbīhāt, ed. J. FORGET, Leiden, E.J. Brill, 1892 
 

FORTES 2019 Fábio FORTES, Prisciano y el bilingüismo grecorromano. Un ejemplo de 
análisis interlingüístico en las De constructione (Inst. Gramm. XVII) de Pri-
sciano, in «Revista de Estudios Clásicos» 47 (2019), pp. 25-35 
 

FRAMPTON 2008 Michael FRAMPTON, Embodiments of Will. Anatomical and Physiological The-
ories of Voluntary Animal Motion from Greek Antiquity to the Latin Middle 
Ages, 400BC – AD1300, VDM Verlag Dr. Muller, Saarbrücken, 2008 
 

FRANK 1956 Richard M. FRANK, The Origin of the Arabic Philosophical Term «anniyya», in 
«Cahiers de Byrsa» 6 (1956), pp. 81-201 
 

FRANK 1983 Richard M. FRANK, Moral Obligation in Classical Islamic Theology, in «Jour-
nal of Religious Ethics» 11 (1983), pp. 204-223 

  
FRANK 1987-1989 Richard M. FRANK, Al-Ghazālī’s Use of Avicenna’s Philosophy, in «Revue des 

études islamiques» 55-57 (1987-89), pp. 271-285, now in ID., Philosophy, The-
ology, and Mysticism in Medieval Islam, ed. by D. Gutas, Ashgate, Aldershot 
(UK), 2005, Text XI 



Bibliography 

 549 

  
FRANK 1989 Richard M. FRANK, Knowledge and Taqlīd, in «Journal of the American Ori-

ental Society» 109 (1989), pp.37-62 
  
FRANK 1991 Richard M. FRANK, Al-Ghazālī on taqlīd. Scholars, theologians, and philoso-

phers, in «Zeitschrift für Geschichte der Arabisch-Islamischen Wissen-
schaften» 7 (1991-92), pp. 207-252 

  
FRANK 1992a Richard M. FRANK, Creation and the Cosmic System. Al-Ghazālī & Avicenna, 

Carl Winter, Heidelberg, 1992 
 

FRANK 1992b Richard M. FRANK, The Science of Kalām, in «Arabic Sciences and Philoso-
phy» 2 (1992), pp. 7-37 
 

FRANK 1994 Richard M. FRANK, Al-Ghazālī and the Ashʿarite School, Duke University 
Press, Durham, 1994 
 

FREDBORG 1974 Karin M. FREDBORG, The Dependence of Petrus Helias’ Summa super Prisci-
anum on William of Conches’ Glosae super Priscianum, «Cahiers de l’Institut 
du Moyen Âge grec et latin» 11 (1973), pp. 1-57 
 

FREUDENTHAL 1991 Gad FREUDENTHAL, (Al-)Chemical Foundations for Cosmological Ideas: Ibn 
Sînâ on the Geology of an Eternal World, in Sabetai UNGURU (ed.), «Physics, 
Cosmology and Astronomy, 1300-1700: Tension and Accommodation», 
Kluwer, Dordrecht, 1991, pp. 47-73 
 

FREUDENTHAL 2000 Gad FREUDENTHAL, Providence, Astrology, and Celestial Influences on the 
Sublunar World in Shem-Tov ibn Falaquera’s Deʿot ha-Filosofim, in «The 
Medieval Hebrew Encyclopedias of Science and Philosophy» [Proceedings 
of the Bar-Ilan University Conference, 1998], ed. S. Harvey, Kluwer 
Academic Publishers, Netherlands, 2000, pp. 335-370 
 

FREUDENTHAL 2002 Gad FREUDENTHAL, The Medieval Astrologization of Aristotle’s Biology: Aver-
roes on the Role of the Celestial Bodies in the Generation of Animate Beings, 
in «Arabic Sciences and Philosophy» 12 (2002), pp. 111-137 
 

FREUDENTHAL 2006 Gad FREUDENTHAL, The Medieval Astrologization of the Aristotelian Cosmos: 
from Alexander of Aphrodisias to Averroes, in «Mélanges de l’université 
Saint-Joseph»	59 (2006), pp. 29-68 
 

FREUDENTHAL 2016 Gad FREUDENTHAL, Abraham Ibn Daud, Avendauth, Dominicus Gundissali-
nus and Practical Mathematics in Mid-Twelfth Century Toledo, «Aleph. His-
torical Studies in Science and Judaism» 16/1 (2016), pp. 106-160 
 

FREUDENTHAL 2018 Gad FREUDENTHAL, The Medieval Hebrew Reception of Avicenna’s Account of 
the Formation and Perseverance of Dry Land: Between Bold Naturalism and 
Fideist Literalism, in A. BERTOLACCI, D.N. HASSE (eds.), The Arabic, Hebrew 
and Latin Reception of Avicenna’s Physics and Cosmology, «Scientia Graeco-
Arabica» 23, de Gruyter, Berlin, 2018, pp. 269-311 

  



al-Ġazālī, The Intentions of the Philosophers 

 550 

FREUDENTHAL-
ZONTA 2012 

Gad FREUDENTHAL, Mauro ZONTA, Avicenna among Medieval Jews. The Re-
ception of Avicenna’s Philosophical, Scientific and Medical Writings in Jewish 
Cultures, East and West, in «Arabic Sciences and Philosophy» 22/2 (2012), 
pp. 217-287 
 

FREUDENTHAL-
ZONTA 2013 

Gad FREUDENTHAL, Mauro ZONTA, The reception of Avicenna in Jewish cul-
tures, East and West, in Peter ADAMSON (ed.), «Interpreting Avicenna. Crit-
ical Essays», Cambridge University Press, Cambridge, 2013, pp. 214-241 
 

FREUDENTHAL-
ZONTA 2016 

Gad FREUDENTHAL, Mauro ZONTA, Notes on “Some notes on «Avicenna among 
Medieval Jews»” by Professor Steven Harvey, in «Arabic Sciences and Philos-
ophy» 26/2 (2016), pp. 309-311 
 

FRICK 1919 Heinrich FRICK, Ghazalis Selbstbiographie. Ein Vergleich mit Augustine Kon-
fessionen, 1919 
 

FRISINGER 1973 H. Howard FRISINGER, Aristotle’s legacy in meteorology, «Bulletin of the 
American Meteorological Society» 54/3 (1973), pp. 198-204 
 

FURLEY 1957 D. J. FURLEY, Empedocles and the Clepsydra, in «Journal of Hellenic Studies» 
77 (1957), pp. 31-34 
 

FURLEY-WILDBERG 

2014 
Philoponus: Corollaries on Place and Void with Simplicius: Against Phi-
loponus on the Eternity of the World, translated by David FURLEY and Chris-
tian WILDBERG, Bloomsbury, London, 2014 
 

GABRIELI 1921 Giuseppe GABRIELI, Dante e l’Oriente, Zanichelli, Bologna, 1921 
 

GAIRDNER 1914 William Henry Temple GAIRDNER, Al-Ghazālī’s Mishkāt al-Anwār and the 
Ghazālī-Problem, in «Der Islam» 5 (1914), pp. 121-153 
 

GALEN 1968 GALEN OF PERGAMON, Galen on the Usefulness of the Parts of the Body, transl. 
by M. May, 2 vols., Cornell University Press, Ithaca, NY, 1968 
 

GALMÉS 1936 Obres completes de Ramon Llull, vol. XIX, Rims, ed. Salvador GALMÉS, pp. 1-
62 
 

GARCÍA LÓPEZ 1991 Alfonso DE LA TORRE, Visión deleytable, ed. Jorge GARCÍA LÓPEZ, 2 vols., Uni-
versidad de Salamanca, Salamanca, 1991 
 

GARDEN 2011 Kenneth GARDEN, Coming Down from the Mountaintop: Al-Ghazālī’s Autobi-
ographical Writings in Context, in Celebrating the 900th Anniversary of al-
Ghazālī, Part 1 of 2, «The Muslim World» 101/4 (2011), pp. 581-596 
 

GARDEN 2014a Kenneth GARDEN, The First Islamic Reviver. Abū Ḥāmid al-Ghazālī and His 
Revival of the Religious Sciences, Oxford University Press, Oxford, 2014 
 

GARDEN 2014b Kenneth GARDEN, Duncan Macdonald’s Pioneering Study of al-Ghazālī: 
Paths Not Taken, in «The Muslim World» 104/1 (2014), pp. 62-70 
 



Bibliography 

 551 

GARDEN 2015 Kenneth GARDEN, Revisiting al-Ghazālī’s Crisis through His Scale for Action 
(Mizān al-ʿAmal), in «Islam and Rationality. The Impact of al-Ghazālī», vol. 
1. ed. by G. Tamer, Brill, Leiden-Boston, 2015, pp. 207-228 
 

GARDET 1967 Louis GARDET, Dieu et la destinée de l’homme, Librairie philosophique J. 
Vrin, Paris, 1967 
 

GARDET-ANAWATI 
1948 

Louis GARDET, Georges C. ANAWATI, Introduction à la théologie musulmane: 
essai de théologie comparée, Paris, Vrin, 1948 
 

GARDNER 1919 W.R.W. GARDNER, An Account of al-Ghazzālī’s Life and Works, «The Chris-
tian Literature Society for India», Madras-Allahabad-Calcutta-Rangan-Co-
lumbo, 1919 
 

GARMI 2014 Yosra GARMI, Al-Ghazālī et les Falāsifa. Lecture du Tahāfut al-Falāsifa XX. Le 
problème de la résurrection des corps dans l'au-delà, in ««Mélanges de l'In-
stitut Dominicain d'Études Orientales du Caire» (MIDEO) 30 (2014), pp. 57-
74 
 

GAUTHIER 1904 Léon GAUTHIER, La racine arabe [ḥkm] et ses dérivés, in «Homenaje á D. 
Francisco Codera en su jubilación del profesorado. Estudios de erudición 
oriental» con una introducción de D. Eduardo Saavedra, M. Escar, Zara-
goza, 1904, pp. 435-454 
 

GEISLER 2017 Jarmila GEISLER, Die Problematik von ḥaqīqa und maǧāz in Abū al-Ḥusain al-
Basrīs Kitāb al-Muʿtamad, in «Zeitschrift der Deutschen Morgenländischen 
Gesellschaft» 167/2 (2017), pp. 339-362 
 

GEOFFROY 2003 Marc GEOFFROY, Remarques sur la traduction Usṭāṯ du livre Lambda de la 
Métaphysique, chapitre 6, in «Recherches de Théologie et Philosophie mé-
diévales» 70 (2003), pp. 417-436 
 

GEOFFROY-
JANSSENS-SEBTI 2014 

AVICENNE (IBN SĪNĀ), Commentaire sur le livre Lambda de la Métaphysique 
d’Aristote (chapitres 6-10), Édition critique, traduction et notes par Marc 
GEOFFROY, Jules JANSSENS et Meryem SEBTI, Librairie Philosophique J. Vrin, 
Paris, 2014 
 

AL-ḤILLĪ 2017 Ḥasan bin Yūsuf bin al-Muṭahhar AL-ḤILLĪ, Marāṣid al-tadqīq wa-maqāṣid 
al-taḥqīq, ed. Muḥammad GHAFU ̄RI ̄-NAZHA ̄D, al-ʿAtaba al-ʿAbbāsiyya al-
Muqaddasa, Karbala 2017 
 

GIELE 1971 Maurice GIELE, Un commentaire averroïste sur les livres I et II du Traité de 
l’âme, in Maurice GIELE, Fernand VAN STEENBERGHEN, Bernard BAZÁN, «Trois 
commentaires anonymes sur le Traité de l’âme d’Aristote», Publications 
Universitaires – Béatrice-Nauwelaerts, Louvain – Paris, 1971, pp. 11-120 
 

GIGANDET 1996 IBN ḪALṢUN, Kitāb al-Aġḏiya (Le livre des aliments), Texte établi, traduit et 
annoté par Suzanne GIGANDET, Presses de l’Institut français du Proche-
Orient, 1996 
<http://books.openedition.org/ifpo/5490> 



al-Ġazālī, The Intentions of the Philosophers 

 552 

 
GILʿADI 1979 Avner GILʿADI, A Short Note on the Possible Origin of the Title Moreh ha-

Nevukhim (Hebrew), in «Tarbiz» 48 (1979), pp. 346-347 
 

GILETTI 2004 Ann GILETTI, Aristotle in Medieval Spain: Writers of the Christian Kingdoms 
Confronting the Eternity of the World, in «Journal of the Warburg and Cour-
tauld Institutes» 67 (2004), pp. 23-48 
 

GILETTI 2011 Ann GILETTI, The Journey of an Idea: Maimonides, Albertus Magnus, Thomas 
Aquinas and Ramon Martí on the Undemonstrability of the Eternity of the 
World, in José Francisco Meirinhos, Manuel Lázaro Pulido (eds.), «Pensar a 
natureza. Problemas e respostas na Idade Média (séculos IX-XIV)», Ed. da 
Faculdade de Letras de Universidade do Porto, Porto, 2011, pp. 269-300 
 

GILETTI 2014 Ann GILETTI, An Arsenal of Arguments: Arabic Philosophy at the Service of 
Christian Polemics in Ramon Martí’s Pugio fidei, in Charles BURNETT, Pedro 
MANTAS-ESPAÑA (eds.), «Mapping Knowledge. Cross-Pollination in the Late 
Antiquity and the Middle Ages», Oriens Academic. Series Arabica Veritas 1, 
CNERU - The Warburg Institute, Córdoba - London, 2014, pp. 153-165 
 

GILSON 1927 Étienne GILSON, Avicenne et le point de depart de Duns Scotus, in 
«AHDLMA» 2 (1927), pp. 89-149 
 

GILSON 1929 Étienne GILSON, Les sources gréco-arabes de l’augustinisme avicennisant, in 
«AHDLMA» 4 (1929), pp. 5-129 
 

GILSON 1955 Étienne GILSON, Les «coaequeva», in «Medioevo e Rinascimento. Studi in 
onore di Bruno Nardi», 2 vols., G. C. Sansoni Editore, Firenze, 1955, vol. 1, 
pp. 375-384 
 

GIMARET 1980 Daniel GIMARET, Théories de l’acte humain en théologie musulmane, Vrin, 
Paris, 1980 
 

GIMARET 1997 Daniel GIMARET, Dieu à l’image de l’homme. Les anthropomorphismes de la 
«sunna» et leur interprétations par les theologiens, Éditions du Cerf, Paris, 
1997 
 

GIMARET 2009 al-Ḥasan ibn Aḥmad IBN MATTAWAYH, al-Taḏkira fī aḥkām al-ǧawāhir wa-l-
aʿrāḍ, ed. Daniel GIMARET, 2 vols, Cairo, Institut Français d’ Archéologie Ori-
entale, 2009 
 

GIRÓN-NEGRÓN 

2001 
 

Luis M. GIRÓN-NEGRÓN, Alfonso de la Torre’s Visión Deleytable. Philosophi-
cal Rationalism and the Religious Imagination in 15th Century Spain, Brill, Lei-
den-Boston-Köln, 2001 
 

GLASNER 2012 Ruth GLASNER, The Evolution of the Genre of the Philosophical-Scientific Com-
mentary Hebrew Supercommentaries on Aristotle’s Physics, in Gad FREUDEN-

THAL (ed.), Science in Medieval Jewish Cultures, Cambridge University Press, 
Cambridge, 2012, pp. 182-206 
 



Bibliography 

 553 

GLORIEUX 1966 Palémon GLORIEUX, Aux origines de la Sorbonne. I. Robert de Sorbon. 
L’homme – Le collège – Les documents, Librairie philosophique J. Vrin, Paris, 
1966 
 

GLORIEUX 1971 Palémon GLORIEUX, La Faculté des arts et ses maîtres au XIIIe siècle, Librairie 
philosophique J. Vrin, Paris, 1971 
 

GOHLMAN 1974 
 

William E. GOHLMAN, The Life of Ibn Sīnā. A Critical Edition and Annotated 
Translation, State University of New York Press, Albany, New York, 1974 
 

GOICHON 1937  Amélie-Marie GOICHON, La distinction de l’essence et de l’existence d’après 
Ibn Sina, Desclée de Brouwer, Paris, 1937 
 

GOICHON 1951 IBN SĪNĀ (AVICENNE), Livre des directives et remarques. Kitāb al-Išārāt wa-l-
Tanbīhāt, traduction avec introduction et notes par Amélie-Marie 
GOICHON, Commission internationale pour la traduction des chefs-
d’œuvre-Librairie philosophique J. Vrin, Beyrouth-Paris, 1951 
 

GOLDZIHER 1907 Ignaz GOLDZIHER, Kitâb maʿânî al-nafs. Buch vom Wesen der Seele. Von 
einem Ungenannten, Auf Grund der einzigen Handschrift der Bibliothèque 
National herausgegeben, mit Anmerkungen und Excursen versehen von I. 
Goldziher, Weidmannsche Buchhandlung, Berlin, 1907 
 

GOLDZIHER 1910 Ignaz GOLDZIHER, Vorlesungen über den Islam, Carl Winter, Heidelberg, 1910 
 

GOLDZIHER 1913 Ignaz GOLDZIHER, Die islamische und die jüdische Philosophie des Mittelal-
ters, Teubner, Leipzig-Berlin, 1913 
 

GONZÁLEZ PALEN-

CIA 19532 
Catálogo de las ciencias, ed. Ángel GONZÁLEZ PALENCIA, Consejo Superior de 
Investigaciones Científicas, Patronato Menéndez y Pelayo – Instituto Mi-
guel Asín, Madrid 1932, 19532 
 

GOSCHE 1858 Reinhard GOSCHE, Über Ghazzâlîs Leben und Werke, in «Philologische und 
Historische Abhandlungen der Königlichen Akademie der Wissenschaften 
zu Berlin», 1858, pp. 239-311 
 

GRABMANN 1928 Martin GRABMANN, Mittelalterliche lateinische Aristotelesubersetzungen u. 
Aristoteleskommentare in HSS spanischer Bibliotheken, München, Olden-
bourg in Komm., 1928 
 

GRÄF 1960 Erwin GRÄF, recensione di Mubahat TÜRKER, Üç Tehâfüt bakǐmǐndan felsefe 
ve din münasébeti (Doktora tezi), (Ankara Üniversitesi Dil ve Tarih-
Coğrafya Fakültesi Yayĭnlarĭ: 102), in «Zeitschrift der Deutschen Mor-
genländischen Gesellschaft» 110/1 (1960), pp. 161-163 
 

GRANGE 2019 Ghislain-Marie GRANGE, Albert le Grand et Thomas d’Aquin: un débat sur le 
commencement du monde créé, Travail de Licence canonique présenté à la 
Faculté de théologie de l’Université de Fribourg (Suisse) sous la direction 
du Professeur Gilles Emery, op, Semestre de printemps 2019, consulted on-
line at https://core.ac.uk/download/pdf/286405969.pdf 



al-Ġazālī, The Intentions of the Philosophers 

 554 

 
GRIFFEL 1999 Frank GRIFFEL, Toleranzkonzepte im Islam und ihr Einfluß auf Jean Bodins 

Colloquium Heptaplomeres, in «Bodinus Polymeres: Neue Studien zu Jean 
Bodins Spätwerk», ed. Ralph HÄFNER, Harassowitz, Wiesbaden, 1999, pp. 
119-144 
 

GRIFFEL 2000 Frank GRIFFEL, Apostasie und Toleranz im Islam. Die Entwicklung zu al-
Ġazālīs Urteil gegen die Philosophie und die Reaktionen der Philosophen, 
Brill, Leiden-Boston, 2000 

   
GRIFFEL 2002 Frank GRIFFEL, The Relationship Between Averroes and al-Ghazālī as It 

Presents Itself in Averroes’ Early Writings, Especially in His Commentary on 
al-Ghazālī’s al-Mustaṣfā, in «Medieval Philosophy and the Classical Tradi-
tion, Judaism, and Christianity», ed. by J. Inglis, Curzon Press, Richmond, 
2002, pp. 51-63  

  
GRIFFEL 2004 Frank GRIFFEL, Al-Ġazālī’s Concept of Prophecy: The Introduction of Avicen-

nan Psychology into Ašʿarite Theology, in «Arabic Sciences and Philosophy» 
14 (2004), pp. 101-144 

  
GRIFFEL 2005 Frank GRIFFEL, Taqlīd of the Philosophers. Al-Ghazālī’s Initial Accusation in 

the Tahāfut, in «Ideas, Images, and Methods of Portrayal. Insights into Ar-
abic Literature and Islam», ed. by S. Günther, Brill, Leiden-Boston, 2005, 
pp. 273-296 
 

GRIFFEL 2006 Frank GRIFFEL, Ms. London, British Library Or. 3126: An Unknown Work by al-
Ghazālī on Metaphysics and Philosophical Theology, in «Journal of Islamic 
Studies» 17 (2006), pp. 1-42 
 

GRIFFEL 2008 Frank GRIFFEL, Al-Ghazali or al-Ghazzali? On a Lively Debate Among Ayyu-
bid and Mamluk Historians in Damascus, in «Islamic Thought in the Middle 
Ages: Studies in Transmission and Translation in Honour of Hans Daiber», 
ed. W. RAVEN, A. AKASOY, Brill, Leiden-Boston, 2008, pp. 101-112 

  
GRIFFEL 2009a Frank GRIFFEL, Al-Ghazālī’s Philosophical Theology, Oxford University Press, 

Oxford, 2009 
  
GRIFFEL 2009b Frank GRIFFEL, Al-Ghazālī’s Cosmology in the Veil Section of His Mishkāt al-

Anwār, in «Avicenna and His Legacy. A Golden Age of Science and Philos-
ophy» ed. by Y. T. Langermann, Brepols, Turnhout, 2009, pp. 27-49 
 

GRIFFEL 2011a Frank GRIFFEL, Between al-Ghazālī and Abū l-Barakāt al-Baghdādī: The Dia-
lectical Turn in the Philosophy of Iraq and Iran During the Sixth/Twelfth Cen-
tury, in Peter ADAMSON (ed.), «In the Age of Averroes. Arabic Philosophy in 
the Sixth/Twelfth Century», Warburg Institute Colloquia 16 (2011), pp. 45-
75 

  
GRIFFEL 2011b Frank GRIFFEL, The Western Reception of al-Ghazālī’s Cosmology from the 

Middle Ages to the 21st Century, D.v.n: Disiplinlerarası .alışmalar Dergisi / 



Bibliography 

 555 

D.v.n: «Journal of Interdisciplinary Studies»  16 (2011), pp. 33-62. 
<http://www.divandergisi.com/> 

  
GRIFFEL 2012 Frank GRIFFEL, Al-Ghazālī’s Use of ‘Original Human Disposition’ (Fiṭra) and 

Its Background in the Teachings of al-Fārābi and Avicenna, «Muslim World» 
102/1 (2012), pp. 1-32 

  
GRIFFEL 2015a Frank GRIFFEL, Al-Ghazālī at His Most Rationalist: The Universal Rule for Al-

legorically Interpreting Revelation (al-Qānūn al-kullī fī l-taʾwīl), in «Islam 
and Rationality. The Impact of al-Ghazālī», vol. 1. ed. by G. TAMER, Brill, Lei-
den-Boston, 2015, pp. 89-120 
 

GRIFFEL 2015b Frank GRIFFEL, Al-Ghazālī's Umgang mit der wissenschaftlichen Kosmologie 
seiner Zeit und was man heute daraus lernen könnte, in «900 Jahre al-
Ghazālī im Spiegel der islamischen Wissenschaften», ed. by Bülent Ucar & 
Frank Griffel (Veröffentlichungen des Instituts für Islamische Theologie 
der Universität Osnabrück), Vandenhoeck & Ruprecht Unipress Göttingen, 
2015, pp. 89-102 
 

GRIFFEL 2016 Frank GRIFFEL, Theology Engages With Avicennan Philosophy: al-Ghazālī’s 
Tahāfut al-Falāsifa and Ibn al-Malāḥimī’s Tuḥfat al-Mutakallimīn fī l-Radd 
ʿalā l-Falāsifa, in «The Oxford Handbook of Islamic Theology», edited by 
Sabine SCHMIDTKE, Oxford University Press, Oxford, 2016, pp. 435-455 
 

GRIFFEL 2017 Frank GRIFFEL, Contradictions and Lots of Ambiguity: Two New Perspectives 
on Premodern (and Postclassical) Islamic Societies, in «Bustan. The Middle 
East Book Review» 2017, pp. 1-21 
 

GRIFFEL 2018 Frank GRIFFEL, “Seele" und “Geist” in der islamischen Theologie: eine konzen-
trierte Begriffsgeschichte, in Günther MENSCHING, Alia MENSCHING-ESTAKHR 

(eds.), Die Seele im Mittelalter. Von der Substanz zum funktionalen System, 
Königshausen & Neumann, Würzburg, pp. 47-68 
  

GRIFFEL 2019 Frank GRIFFEL, Maimonides as a Student of Islamic Religious Thought: Revis-
iting Shlomo Pines’s “Translator’s Introduction” and Its Comments on al-
Ghazālī, in Josef Stern, James T. Robinson, Yonatan Shemesh (eds.), «Mai-
monides’ Guide of the Perplexed in Translation. A History from the Thir-
teenth Century to the Twentieth», The University of Chicago Press, Chi-
cago – London, 2019, pp. 403-427 
 

GRIFFEL 2020 Frank GRIFFEL, al-Ghazali, in «The Stanford Encyclopedia of Philosophy» 
(Summer 2020 Edition), ed. Edward N. ZALTA 
URL = <https://plato.stanford.edu/archives/sum2020/entries/al-ghazali/> 
 

GRIFFEL 2021 Frank GRIFFEL, The Formation of Post-Classical Philosophy in Islam, Oxford 
University Press, Oxford, 2021 
 

GRIGNASCHI 1972 Mario GRIGNASCHI, Les traductions latines des ouvrages de la logique arabe 
et l’abrégé d’Alfarabii, in «Archives d’histoire doctrinale et littéraire du 
Moyen Âge» 39 (1972), pp. 41-107 



al-Ġazālī, The Intentions of the Philosophers 

 556 

 
GUILLAUME 1934 AL-ŠAHRASTĀNĪ, Kitāb Nihāya al-aqdām fi ʿilm al-kalām, edited with a trans-

lation from manuscripts in the libraries of Oxford, Paris, and Berlin by Al-
fred GUILLAUME, Oxford University Press, Humphrey Milford, London, 1934 
 

GUTAS 1983 Dimitri GUTAS, Paul the Persian on the classification of the parts of Aristotle’s 
philosophy: a milestone between Alexandria and Baġdād, in «Der Islam. 
Zeitschrift für Geschichte und Kultur des islamischen Orients» 60 (1983), 
pp. 231-267 
 

GUTAS 1987 Dimitri GUTAS, Avicenna's maḏhab, with an appendix on the question of his 
date of birth, in «Quaderni di studi arabi» 5-6 (1987), pp. 323-336 
 

GUTAS 1988-2014a Dimitri GUTAS, Avicenna and the Aristotelian Tradition, Brill, Leiden-Bos-
ton, 19881, 20142 
 

GUTAS 1993 Dimitri GUTAS, Aspects of Literary Form and Genre in Arabic Logical Works, 
in Charles BURNETT (ed.), «Glosses and Commentaries on Aristotelian Log-
ical Texts. The Syriac, Arabic and Medieval Latin Traditions», The Warburg 
Institute – University of London, London, 1993, pp. 29-76 
 

GUTAS 1998 Dimitri GUTAS, Avicenna: De anima (V 6). Über die Seele, über Intuition und 
Prophetie, in «Hauptwerke der Philosophie. Mittelalter», a cura di K. 
FLASCH, Reclam, Stuttgart, 1998, pp. 90-107 
 

GUTAS 2000 Dimitri GUTAS, Avicenna. Die Metaphysik der rationalen Seele, in Philoso-
phen des Mittelalters, ed. Theo KOBUSCH, Primus Verlag, Darmstadt, 2000, 
pp. 27-41 

  
GUTAS 2002a Dimitri GUTAS, Certainty, Doubt, Error: Comments on the Epistemological 

Foundations of Medieval Arabic Science, in «Early Science and Medicine» 
7/3 (2002), pp. 276-289 
 

GUTAS 2002b Dimitri GUTAS, The Study of Arabic Philosophy in the Twentieth Century: An 
Essay on the Historiography of Arabic Philosophy, in «British Journal of Mid-
dle Eastern Studies» 29/1 (2002), pp. 5-25 
 

GUTAS 2003 Dimitri GUTAS, Medical Theory and Scientific Method in the Age of Avicenna, 
in «Before and After Avicenna. Proceedings of the First Conference of the 
Avicenna Study Group», edited by David C. REISMAN, with the assistance of 
Ahmed H. AL-RAHIM, Brill, Leiden-Boston, 2003, pp. 145-162 
 

GUTAS 2004 Dimitri GUTAS, Avicenna’s Marginal Glosses on De anima and the Greek 
Commentatorial Tradition, in «Bulletin of the Institute of Classical Studies. 
Supplement. Philosophy, Science and Exegesis in Greek, Arabic and Latin 
Commentaries. Volume Two» 83 (2004), pp. 77-88 

  
GUTAS 2006a Dimitri GUTAS, What Was There in Arabic for the Latins to Receive? Remarks 

on the Modalities of the Twelfth-Century Movement in Spain, in «Wissen über 



Bibliography 

 557 

Grenzen. Arabisches Wissen und lateinisches Mittelalter», ed. L. Wegener 
and A. Speer, De Gruyter, Berlin, 2006 
 

GUTAS 2006b Dimitri GUTAS, Imagination and Transcendental Knowledge in Avicenna, in 
J. E. Montgomery (ed.), «Arabic Theology, Arabic Philosophy. From the 
Many to the One: Essays in Celebration of Richard M. Frank», Leuven-
Paris-Dudley, 2006, pp. 337-355 
 

GUTAS 2006c Dimitri GUTAS, The Greek and Persian Background of Early Arabic Encyclo-
pedism, in Gerhard ENDRESS (ed.), Organizing Knowledge. Encyclopaedic Ac-
tivities in the Pre-Eighteenth Century Islamic World, preface by Abdou FI-

LALI-ANSARY, Brill, Leiden-Boston, 2006, pp. 91-102 
 

GUTAS 2012a Dimitri GUTAS, The Empiricism of Avicenna, in «Oriens» 40 (2012), pp. 391-
436 
 

GUTAS 2012b Dimitri GUTAS, Avicenna: The Metaphysics of the Rational Soul, in «The Mus-
lim World» 102/3-4 (2012), pp. 417-425 
 

GUTAS 2014b Dimitri GUTAS, Orientations of Avicenna’s Philosophy. Essays on his Life, 
Method, Heritage, Routledge, London-New York, 2014 
 

GUTHRIE 1971 Aristotle in twenty-three volumes. VI. On the Heavens, with an English trans-
lation by W.K.C. GUTHRIE, William Heinemann Ltd-Harvard University 
Press, London-Cambridge (Mass.), 1971 
 

GUTTMANN 1966 Julius GUTTMANN, Philosophies of Judaism: The History of Jewish Philosophy 
from Biblical Times to Franz Rosenzweig, translated, by David W. SILVERMAN 
and with an introduction by R. J. ZWI WERBLOWSKY, from the German orig-
inal, Die Philosophie des Judentums (E. Reinhardt, 1933, München), Anchor 
Books, Garden City, NY, 1966 
 

GWYNNE 2002 Rosalind W. GWYNNE, Hell and Hellfire, in «Encyclopedia of the Qurʾān» 2 
(2002), General Editor: Jane DAMMEN MCAULIFFE, Consulted online on 20 
February 2020 http://dx.doi.org/10.1163/1875-3922_q3_EQCOM_00083, pp. 
414-20 
 

GYEKYE 1971 Kwame GYEKYE, The Terms «prima intentio» and «secunda intentio» in Ara-
bic Logic, in «Speculum» 46 (1971), pp. 32-38 
 

GYEKYE 1972 Kwame GYEKYE, The Term Istithnāʾ in Arabic Logic, in «Journal of the Amer-
ican Oriental Society» 92/1, pp. 88-92 
 

AL-ǦUWAYNĪ 1969 ʿAbd al-Malik ibn ʿAbd Allāh AL-ǦUWAYNĪ, Al-Šāmil fī uṣūl al-dīn, edited by 
ʿAlī S. AL-NAŠŠĀR, Fayṣal B. ʿAWN, and Suhayr M. MUḪTAR, Manšūʾat al-
Maʿārif, Alexandria, 1969 
 

HADOT 1987 Ilsetraut HADOT, La division néoplatonicienne des écrits d’Aristote, in Jürgen 
WIESNER (ed.), Aristoteles Werk und Wirkung, Paul Moraux gewidmet. 



al-Ġazālī, The Intentions of the Philosophers 

 558 

Zweiter Band: Kommentierung, Uberlieferung, Nachleben, de Gruyter, Ber-
lin-New York, 1987, pp. 249-q85 
 

HADOT 1992 Ilsetraut HADOT, Aristote dans l’enseignement philosophique néoplatonicien. 
Les préfaces des commentaires sur les Catégories, in «Revue de théologie et 
de philosophie» 124 (1992), pp. 407-425 
 

HALIVA 2020 Racheli HALIVA, Isaac Polqar. A Jewish Philosopher or a Philosopher and a 
Jew? Philosophy and Religion in Isaac Polqar’s ʿEzer ha-Dat and Tešuvat 
Epiqoros, Berlin, de Gruyter, 2020 
 

HALL 2004 Robert E. HALL, Intellect, Soul, and Body in Ibn Sīnā: Systematic Synthesis and 
Development of the Aristotelian, Neoplatonic, and Galenic Theories, in J. 
McGinnis and D. C. Reisman (eds.), «Interpreting Avicenna: Science and 
Philosophy in Medieval Islam. Proceedings of the Second Conference of the 
Avicenna Study Group», Brill, Leiden-Boston, 2004, pp. 62-86 
 

HALL 2006 Robert E. HALL, The Wahm in Ibn Sīnā’s Psychology, in M. C. PACHECO and J. 
F. MERINHOS (eds.), «Intellect and Imagination in Medieval Philosophy» 
Brepols, Turnhout, 2006, pp. 533-549 
 

HALLAQ 1990 Wael B. HALLAQ, Logic, Formal Arguments and Formalization of Arguments 
in Sunnī Jurisprudence, in «Arabica» 37/3 (1990), pp. 315-35 
 

HALLAQ 1997 Wael B. HALLAQ, A History of Islamic Legal Theories: An Introduction to 
Sunnī uṣūl al-fiqh, Cambridge University Press, Cambridge, 1997 
 

HALPER 2019 Yehuda HALPER, Philosophical Commentary and Supercommentary: The He-
brew Aristotelian Commentaries of the Fourteenth through Sixteenth Centu-
ries, in Aaron W. HUGHES and James T. ROBINSON (eds.), «Medieval Jewish 
Philosophy and Its Literary Forms», Indiana University Press, Bloomington, 
2019, pp. 104-132 
 

HANA 1972 Georges-Ghanem HANA, Die Hochscholastik um eine Autorität ärmer, in 
«Festschrift für H. Heimpel zum 70. Geburtstag am 19. Sept. 1971», (Veröff: 
M. Planck Inst. Gesch., 36, II), Göttingen, Vandenhoeck und Ruprecht, 1972, 
pp. 884-899 
 

HANLEY 1982 Terry HANLEY, St. Thomas’ Use of al-Ghazālī’s Maqāṣid al-falāsifa, in «Medi-
eval Studies» 44 (1982), pp. 243-270 
 

HANSBERGER 2008 Rotraud HANSBERGER, How Aristotle came to Believe in God-Given Dreams: 
The Arabic Version of De divinatione per somnum, in M. Ashtiany (ed.), 
Dreaming Across Boundaries: the Interpretation of Dreams in Islamic Lands, 
Washington-Cambridge (Mass.), Ilex Foundation - Center for Hellenic 
Studies - Harvard University Press, 2008, pp. 50-77 
 



Bibliography 

 559 

HANSEN 1952 Josef HANSEN, Die anfanglose und zeitliche Schöpfung bei Albert dem Großen, 
in «Studia Albertina. Festschrift für Bernhard Geyer zum 70. Geburtstage», 
Aschendorff, Münster i. W., 1952, pp. 167-188 

  
HARVEY 1977 Steven HARVEY, Averroes on the Principles of Nature: The Middle Commen-

tary on Aristotle’s Physics I-II, PhD diss., Harvard University, 1977 
 

HARVEY 1987 Steven HARVEY, Falaquera’s “Epistle of the Debate”: An Introduction to Jewish 
Philosophy, Harvard University Press, Cambridge, Mass., 1987 
 

HARVEY 1997 Steven HARVEY, Averroes’ Use of Examples in his Middle Commentary on the 
Prior Analytics, and Some Remarks on his Role as Commentator, in «Arabic 
Sciences and Philosophy» 7/1 (1997), pp. 91-113 
 

HARVEY 2000 Steven HARVEY, Shem-Tov ibn Falaquera’s Deʿot ha-Filosofim: Its Sources 
and Use of Sources, in «The Medieval Hebrew Encyclopedias of Science and 
Philosophy» [Proceedings of the Bar-Ilan University Conference, 1998], ed. 
S. HARVEY, Kluwer Academic Publishers, Netherlands, 2000, pp. 211-247 

  
HARVEY 2001 Steven HARVEY, Why Did Fourteenth-Century Jews Turn to Algazeli’s Account 

of Natural Science?, in «Jewish Quarterly Review» 91 (2001), pp. 359-376 
 

HARVEY 2005 Steven HARVEY, Alghazali and Maimonides and Their Books of Knowledge, in 
Jay M. Harris (ed.), Beʾerot Yitzhak. Studies in Memory of Isadore Twersky, 
Harvard University Press, Cambridge (Mass.), 2005, pp. 99-117 
 

HARVEY 2006 Steven HARVEY, Arabic into Hebrew: The Hebrew translation movement and 
the influence of Averroes upon medieval Jewish thought, in Daniel H. FRANK, 
Oliver LEAMAN (eds.), The Cambridge Companion to Medieval Jewish Philos-
ophy, Cambridge University Press, Cambridge, 2006, pp. 258-280 
 

HARVEY 2009 Steven HARVEY, Authors’ Introductions as a Gauge for Monitoring Philo-
sophic Influence: The Case of Alghazali, in Binyamin ABRAHAMOV et al. (eds.), 
Tribute to Michael. Studies in Jewish and Muslim Thought Presented to Pro-
fessor Michael Schwarz, Chaim Rosenberg School fo Jewish Studies, Tel 
Aviv, 2009, pp. 53-66 

  
HARVEY 2015a Steven HARVEY, Some notes on «Avicenna among Medieval Jews», in «Arabic 

Sciences and Philosophy», 25/2 (2015), pp. 249-277 
  
HARVEY 2015b Steven HARVEY, The Changing Image of al-Ghazālī in Medieval Jewish 

Thought, in «Islam and Rationality. The Impact of al-Ghazālī», vol. 1. ed. by 
G. Tamer, Brill, Leiden-Boston, 2015, pp. 288-302 
 

HARVEY-HARVEY 

2002 
Steven HARVEY, Warren Zev HARVEY, Rabbi Ḥasdai Crescas’s Attitude toward 
al-Ghazālī (Hebrew, with English summary), in Nahem ILAN (ed.), The In-
tertwined Worlds of Islam: Essays in Memory of Hava Lazarus-Yafeh, Ben-Zvi 
Institute, Jerusalem, 2002, pp. 191-210 

  



al-Ġazālī, The Intentions of the Philosophers 

 560 

HARVEY-MANEKIN 

2006 
Steven HARVEY, Charles H. MANEKIN, The curious Segullat Melakhim by 
Abraham Avigdor, in J. HAMESSE, O. WEIJERS (eds.), «Écriture et réécriture 
des textes philosophiques médiévaux: Volume d’hommage offert à Colette 
Sirat», Brepols, Turnhout, 2006, pp. 215-252 
 

HASNAWI 1984 Ahmed HASNAWI [HASNAOUI], La dynamique d’Ibn Sīnā: la notion d’inclina-
tion (mayl), in J. JOLIVET and R. RASHED (eds.), «Études sur Avicenne», Les 
Belles Lettres, Paris, 1984, pp. 103-123 
 

HASNAWI 1990a Ahmed HASNAWI, Anniyya ou Inniyya (essence, existence), in 2 vols., Publié 
sous la direction d’A. JACOB, volume dirigé par S. AUROUX, Presses Universi-
taires de France, Paris, 1990: «Les notions philosophiques», vol. 2, t. 1, pp. 
101–102 
 

HASNAWI 1990b Ahmed HASNAWI, Fayḍ, in «Encyclopédie philosophique universelle», 2 
vols., Publié sous la direction d’A. JACOB, volume dirigé par S. AUROUX, 
Presses Universitaires de France, Paris, 1990: «Les notions philosophiques», 
vol. 2, t. 1, pp. 966-972 
 

HASNAWI 2002 Ahmed HASNAWI [HASNAOUI], Avicenne et le livre IV des Météorologiques 
d’Aristote, in Cristina Viano (ed.), Aristoteles Chemicus. Il IV libro dei ‘Meteo-
rologica’ nella tradizione antica e medievale, [International Aristotle Stu-
dies, vol. 1], Sankt Augustin, Academia Verlag, 2002, pp. 133-143 
 

HASSE 1997 Dag Nikolaus HASSE, King Avicenna: The Iconographic Consequences of a 
Mistranslation, in «Journal of the Warburg and Courtauld Institutes» 60/1 
(1997), pp. 230-243 
 

HASSE 1999 Dag Nikolaus HASSE, Das Lehrstück von den vier Intellekten in der Scholastik: 
von den arabischen Quellen bis zu Albertus Magnus, in «Recherches de 
Théologie et Philosophie Médiévales» 66 (1999), pp. 21-77 

  
HASSE 2000 Dag Nikolaus HASSE, Avicenna’s De anima in the Latin West. The Formation 

of a Peripatetic Philosophy of the Soul, 1160-1300, London - Turin, The War-
burg Institute - Nino Aragno Editore, 2000 
 

HASSE 2001 Dag Nikolaus HASSE, Avicenna on Abstraction, in «Aspects of Avicenna», ed. 
by Robert WISNOVSKY, Markus Wiener Publishers, Princeton, 2001, pp. 39-
72 
 

HASSE 2006 Dag Nikolaus HASSE, The Social Conditions of the Arabic-(Hebrew-)Latin 
Translation Movement in Medieval Spain and in the Renaissance, in «Wissen 
über Grenzen. Arabisches Wissen und lateinisches Mittelalter», 
Herausgegeben von Andreas SPEER und Lydia WEGENER, de Gruyter, Berlin 
– New York, 2006, pp. 68-86, 806 
 

HASSE 2011 Dag Nikolaus HASSE, Abbreviation in Medieval Latin Translations from Ara-
bic, in R. WISNOVSKY, F. WALLIS, F.C. FUMO, C. FRAENKEL (eds.), Vehicles of 
Transmission, Translation, and Transformation in Medieval Textual Culture, 
Brepols, Turnhout, 2011, pp. 159-172 



Bibliography 

 561 

 
HASSE 2012 Dag Nikolaus HASSE, Avicenna’s ‘Giver of Forms’ in Latin Philosophy, Espe-

cially in the Works of Albertus Magnus, in Amos BERTOLACCI, Dag Nikolaus 
HASSE (eds.), «The Arabic, Hebrew and Latin Reception of Avicenna’s Met-
aphysics», de Gruyter, Berlin, 2012, pp. 225-249 
 

HASSE 2016a Dag Nikolaus HASSE, Success and Suppression. Arabic Sciences and Philoso-
phy in the Renaissance, Harvard University Press, Cambridge (Mass.) – Lon-
don, 2016 
 

HASSE 2016b Dag Nikolaus HASSE, Der Sturz des Kamels und die Befleckung des Spiegels. 
Fernwirkungstheorien in arabischen und lateinischen Kommentaren zu Aris-
toteles’ De insomniis, in Th. BUCHHEIM, D. MEIßNER e N. WACHSMANN (eds.), 
Soma [ΣΩΜΑ]. Körperkonzepte und körperliche Existenz in der antiken Phi-
losophie und Literatur, Hamburg, 2016, pp. 525-541 
 

HASSE-BÜTTNER 

2018 
Dag Nikolaus HASSE, Andreas BÜTTNER, Notes on Anonymous Twelfth-Cen-
tury Translations of Philosophical Texts from Arabic into Latin on the Iberian 
Peninsula, in A. BERTOLACCI, D.N. HASSE (eds.), The Arabic, Hebrew and Latin 
Reception of Avicenna’s Physics and Cosmology, «Scientia Graeco-Arabica» 
23, de Gruyter, Berlin, 2018, pp. 313-369 
 

HASSELHOFF 2004  Görge K. HASSELHOFF, Dicit Rabbi Moyses. Studien zum Bild von Moses Mai-
monides im lateinischen Westen vom 13. bis zum 15. Jahrhundert, Königshau-
sen & Neumann, Würzburg, 2004 
 

HASSELHOFF - 
 FIDORA 2017 

Görge K. HASSELHOFF, Alexander FIDORA (eds.), Ramon Martí’s Pugio fidei. 
Studies and Texts, Obrador Edèndum, Santa Coloma de Queralt, 2017 
 

HEATH 2005 Peter HEATH, Reading al-Ghazālī: The Case of Psychology, in «Reason and 
Inspiration in Islam: Theology, Philosophy, and Mysticism in. Mus-
lim Thought. Essays in Honour of Hermann Landolt», edited by Todd LAW-

SON, LB. Tauris Publishers (in association with the Institute of Ismaili Stud-
ies), London, 2005, pp. 185-199 
 

HECK 2014 Paul L. HECK, Skepticism in Classical Islam. Moments of confusion, 
Routledge, London-New York, 2014 
 

HECK 2020  Paul L. HECK, Teaching Ignorance: The Case of Ghazālī (d. 1111), in Sebastian 
GU ̈NTHER (ed.), «Knowledge and Education in Classical Islam. Religious 
Learning between Continuity and Change», Brill, Leiden-Boston, 2020, pp. 
223-243 
 

HEGEL 1970 Georg Wilhelm Friedrich HEGEL, Werke in zwänzig Bande, ed. Eva MOLDEN-

HAUER and Karl Markus MICHEL, Suhrkamp, Frankfurt a.M., 1970 [vol. III: 
Phäenomenologie des Geistes; vol. VII: Grundlinien der Philosophie des Rechts 
oder Naturrecht und Staatswissenschaft im Grundrisse] 
 



al-Ġazālī, The Intentions of the Philosophers 

 562 

HEIN 1985 Christel HEIN, Definition und Einteilung der Philosophie. Von der spätantiken 
Einleitungsliteratur zur arabischen Enzyklopädie, Peter Lang, Frankfurt am 
Main, 1985 
 

HEINEN 1982 Anton M. HEINEN, Islamic Cosmology. A Study of as-Suyūṭī’s al-Hayʾa as-
sanīya fī l-hayʾa as-sunnīya, with critical edition, translation and commen-
tary by Anton M. HEINEN, in Kommission bei Franz Steiner Verlag – Wies-
baden, Beirut, 1982 

HEINRICHS 1984 Wolfhart HEINRICHS, On the Genesis of the ḥaqîqa-majâz Dichotomy, in 
«Studia Islamica», 59 (1984), pp. 111-140 
 

HELBING 2001 Mario O. HELBING, Galileo e le Questioni meccaniche attribuite ad Aristotele, 
in José MONTESINOS – Carlos SOLÍS (eds.), «Largo campo di filosofare. Euro-
symposium Galileo 2001», Fundación Canaria Orotava de Historia de la 
Ciencia, La Orotava, 2001, pp. 217-236 

HENNIG 2007 Boris HENNIG, Ghazali on Immaterial Substances, in «Substance and Attrib-
ute in Islamic Philosophy: Western and Islamic Tradition in Dialogue», ed. 
by C. Kanzian and M. Legenhausen, Ontos Verlag, Heusenstamm, 2007, pp. 
55-66 
 

HENRY-CRING 2013 Jacques M. HENRY - F. Daniel CRING, Geophagy. An Anthropological Perspec-
tive, in «Soils and Human Health», ed. by Eric C. BREVIK, Lynn C. BURGESS, 
Taylor & Francis Group – CRC Press, Boca Raton, 2013, pp. 179-198 
 

HIGGINS 1993 Brian T. HIGGINS, Pica, in «The Cambridge World History of Human Dis-
ease», edited by Kenneth F. Kiple, Cambridge University Press, Cambridge, 
1993, pp. 927-932 
 

HIJJAWI QADDUMI 

2012 
Ghada AL-HIJJAWI AL-QADDUMI, Yāḳūt, «Encyclopaedia of Islam», Second 
Edition, Edited by: P. Bearman, Th. Bianquis, C.E. Bosworth, E. van Donzel, 
W.P. Heinrichs.   
Consulted online on 11 May 2021 http://dx.doi.org/10.1163/1573-3912_is-
lam_SIM_7971. First published online: 2012. First print edition: ISBN: 
9789004161214, 1960-2007 
 

HILĀL 1980 IBN SĪNĀ, al-Risāla al-ʿaršiyya fī tawḥīdi-hī taʿālā wa-ṣifāti-hī, ed. 
Ibrāhīm HILĀL, Cairo, Ǧāmiʿat al-Azhar, 1980 
 

AL-ḤILŪ-AL-ṬANĀḤĪ 

1968 
AL-SUBKĪ, Ṭabaqāt al-šāfiʿiyya al-kubrà, ed. ‘Abd al-Fattāḥ Muḥammad AL-
ḤILŪ, Maḥmūd Muḥammad AL-ṬANĀḤĪ, 10 voll., Maṭbaʿa ʿIsā al-Bābī al-
Ḥalabī, Cairo, 1968 
 

HIRSCHFELD 1897 H. HIRSCHFELD, review of Die Abhandlung des Abû Hâmid al-Ġazzâlî. Ant-
worten auf Fragen, die an ihn gerichtet wurden. Nach mehreren MSS. edoit, 
mit Einleitung, Uebersetzung, nebst Anmerkungen, von Dr. Heinrich 
Malter, Two parts, J. Kauffmann, Frankfurt a. M., 1896 
 



Bibliography 

 563 

HOGENDIJK 1989 Jan P. HOGENDIJK, The Mathematical Structure of Two Islamic Astronomical 
Tables for ‘Casting the Rays’, in «Centaurus» 32 (1989), pp. 171-202 

  
HOLZMAN 1996 Gitit HOLZMAN, The theory of the intellect and soul in the thought of Rabbi 

Moshe Narboni, based on his commentaries on the writings of Ibn Rushd, Ibn 
Tufayl, Ibn Bajja, and al-Ghazālī (Hebrew), Ph.D. diss., Hebrew University 
of Jerusalem, 1996 
 

HOSSFELD 1987-1993 ALBERTI MAGNI ordinis fratrum praedicatorum Physica, Pars I, Libri 1-4, 
edidit Paulus HOSSFELD, Monasterii Westfalorum in aedibus Aschendorff, 
1987, Tomus IV Pars I (19); Pars II, Libri 5-8, edidit Paulus HOSSFELD, 
Monasterii Westfalorum in aedibus Aschendorff, 1993, Tomus IV Pars II 
(23) 
 

HOSSFELD 2003 ALBERTI MAGNI ordinis fratrum praedicatorum Meteora, edidit Paulus 
HOSSFELD, Monasterii Westfalorum in aedibus Aschendorff, 2003, Tomus 
VI Pars I (25) 
 

HOURANI 1958 George Fadlo HOURANI, The dialogue between al-Ghazālī and the Philoso-
phers on the Origin of the World, in «The Muslim World» 79 (1958), pp. 183-
191 
 

HOURANI 1959 George Fadlo HOURANI, The Chronology of Ghazālī’s Writings, in «Journal of 
the American Oriental Society» 48 (1959), pp. 225-233 
 

HOURANI 1963 George Fadlo HOURANI, Ibn Sina: Treatise on the Secret of Destiny, in «Mus-
lim World» 53/2 (1963), pp. 138-140 
 

HOURANI 1984 George Fadlo HOURANI, A Revised Chronology of Ghazālī’s Writings, in «Jour-
nal of the American Oriental Society» 104 (1984), pp. 289-302 
 

HUDRY 2018 Avicenne. Logica (Logique du Šifāʾ). Texte latin, édition critique de la tra-
duction médiévale par Françoise HUDRY, Introduction doctrinale par Alain 
DE LIBERA, Vrin, Paris 2018 
 

HUGHES 2002 Aaron HUGHES, Imagining the Divine: Ghazali on Imagination, Dreams, and 
Dreaming, in «Journal of the American Academy of Religion», 70/1 (2002), 
pp. 33-53 
 

HUGONNARD-RO-

CHE 1984 
Henri HUGONNARD-ROCHE, La classification des sciences de Gundissalinus et 
l’influence d’Avicenne, in J. JOLIVET and R. RASHED (eds.), «Études sur Avi-
cenne», Les Belles Lettres, Paris, 1984, pp. 41-75 
 

HUGONNARD-RO-

CHE 1989 
Henri HUGONNARD-ROCHE, L’organon: Tradition syriaque et arabe, in R. GOU-

LET (ed.), Dictionnaire des Philosophes Antiques, Editions du Centre na-
tional de la recherche scientifique, Paris, 5 vols., vol. 1, pp. 502-507 
 

HULLMEINE 2019 Paul HULLMEINE, Al-Bīrūnī and Avicenna on the Existence of Void and the Plu-
rality of Worlds, in «Oriens» 47 (2019), pp. 114-144 
 



al-Ġazālī, The Intentions of the Philosophers 

 564 

ḪURASĀNĪ 1981 IBN SĪNĀ, Dāniš-nāmah-i ʿalāi, manṭiq va falsafah-i ūlā, taṣnīf-i Ḥuǧǧat-ul-
ḥaqq Abū ʿAli Sinā, bih taṣḥīḥ va taʿliq-i Aḥmad ḪURASĀNĪ, Kitābḫānah-i 
Fārābī, Tihrān, 1360/1981 
 

HUSIK 1918 Isaac HUSIK, A History of Mediaeval Jewish Philosophy, The Macmillan Com-
pany, New York, 1918 
 

HYMAN 1965 Arthur HYMAN, Aristotle’s ‘First Matter’ and Avicenna’s and Averroes’ ‘Corpo-
real Form’, in «Harry Austryn Wolfson Jubilee Volume», English Section, 
vol. 1, American Academy for Jewish Research, Jerusalem, 1965, pp. 385-406  
 

HYMAN 1992 Arthur HYMAN, From What Is One and Simple Only What Is One and Simple 
Can Come to Be, in Lenn E. GOODMAN (ed.), Neoplatonism and Jewish 
Thought, SUNY Press, Albany (NY), 1992, pp. 111-136 
 

IDEL 1979 Moshe IDEL, The Study Program of R. Yoḥanan Alemanno (Hebrew), in 
«Tarbiẓ» 48 (1979), pp. 303-331  
 

IMBACH 1989 Ruedi IMBACH, Laien in der Philosophie des Mittelalters. Hinweise und 
Anregungen zu einem vernachlässigten Thema. Grüner, Amsterdam, 1989 
 

IMBACH 1996 Ruedi IMBACH, Dante, la philosophie et les laïcs, Universitätsverlag, Freiburg 
(Schweiz), 1996 
 

IMBACH–KÖNIG-
PRALONG 2013 

Ruedi IMBACH, Catherine KÖNIG-PRALONG, Le défi laïque. Existe-t-il une phi-
losophie des laïcs au Moyen Âge?, Vrin, Paris 2013 
 

INATI 1984 IBN SĪNĀ, Remarks and Admonitions. Part One: Logic, Translated from the 
original Arabic with an Introduction and Notes by Shams Constantine 
INATI, Pontifical Institute of Mediaeval Studies, Toronto, 1984 
 

INATI 1996 Shams INATI, Ibn Sīnā and Mysticism. Remarks and Admonitions. Part Four, 
Kegan Paul International, London-New York, 1996 
 

INATI 2014 Shams INATI, Ibn Sina’s Remarks and Admonitions: Physics and Metaphysic. 
An analysis and annotated translation, Columbia University Press, New 
York, 2014 
 

IRIBARREN-LENZ 

2008 
Isabel IRIBARREN, Martin LENZ (eds.), Angels in Medieval Philosophical In-
quiry. Their Function and Significance, Ashgate Publishing, Farnham (UK), 
2008 
 

IṢFAHĀNĪ 2000 Ḥāmid Nāǧī IṢFAHĀNĪ, Taṣḥīḥ ve tarjamah- yi Risālah- yi al- Javāb ʿan salās 
masāʾil: żarūrat al- tażādd fī l- ʿālam ve l- jabr ve l- baqāʾ, in «Farhang» 29-32 
(1378/2000), pp. 157-179 
 

IVRY 2000 Alfred L. IVRY, Salomon Munk and the Mélanges de Philosophie juive et ar-
abe, in «Jewish Studies Quarterly» 7/2 (2000), pp. 120-126 
 



Bibliography 

 565 

IVRY 2005 Alfred L. IVRY, The Guide and Maimonides’ Philosophical Sources, in Ken-
neth Seeskin (ed.), The Cambridge Companion to Maimonides, Cambridge 
University Press, Cambridge, 2005, pp. 58-81 

  
IVRY 2015 Alfred L. IVRY, Al-Ghazālī, Averroes and Moshe Narboni. Conflict and Confla-

tion, in «Islam and Rationality. The Impact of al-Ghazālī», vol. 1. ed. by G. 
Tamer, Brill, Leiden-Boston, 2015, pp. 275-287 

  
JABRE 1954 Farid JABRE, La biographie et l’oeuvre de Ghazzali reconsiderées à la lumière 

des Ṭabaqāt de Sobki, in «Mélanges de l’Institut Dominicain d’Études 
Orientales» 1 (1954), pp. 73-102 

  
JABRE 1958a Farid JABRE, La notion de certitude selon Ghazālī dans ses origines psycholo-

giques et historiques, J. Vrin, Paris, 1958 
  
JABRE 1958b Farid JABRE, La notion de la maʿrifa chez Ghazālī, Les Lettres Orientales, 

Beirut, 1958 
 

JABRE 1970 Farid JABRE, Essai sur le lexique de Ghazali. Contribution à l’étude de la ter-
minologie de Ghazali dans ses principaux ouvrages à l’exception du Tahāfut, 
Publications de l’Université Libanaise, Beyrouth, 1970 
 

JACOB-LEVIN 2005 The Fountain of Life (Fons Vitae) by Solomon ben Judah Ibn Gabirol (Av-
icebron), Originally translated by Alfred B. JACOB, Revised by Leonard 
LEVIN, The Jewish Theological Seminary, New York, NY, 2005 
 

JACOBSEN BEN 
HAMMED 2019 

Nora JACOBSEN BEN HAMMED, As Drops in Their Sea: Angelology through On-
tology in Faḫr al-Dīn al-Rāzī's al-Maṭālib al-ʿāliya, in «Arabic Sciences and 
Philosophy» 29 (2019), pp. 185-206 
 

JAFFER 2003 Tariq JAFFER, Bodies, Souls and Resurrection in Avicenna’s ar-Risāla al-
Aḍḥawīya fī amr al-maʿād, in «Before and After Avicenna. Proceedings of 
the First Conference of the Avicenna Study Group», edited by David C. REIS-

MAN, with the assistance of Ahmed H. AL-RAHIM, Brill, Leiden-Boston, 2003, 
pp. 163-174 
 

JANOS 2011 Damien JANOS, Moving the Orbs: Astronomy, Physics, and Metaphysics, and 
the Problem of Celestial Motion According to Ibn Sīnā, in «Arabic Sciences 
and Philosophy» 21 (2011), pp. 165-214 
 

JANOS 2020 Damien JANOS, Avicenna on the Ontology of Pure Quiddity, de Gruyter, Ber-
lin, 2020 

  
JANSSENS 1986 Jules JANSSENS, Le Dānesh-Nāmeh d’Ibn Sina: Un texte à revoir?, in «Bulletin 

de philosophie médiévale» 28 (1986), pp. 163-177 
 

JANSSENS 1988 Jules JANSSENS, Filosofische elementen in de mystieke leer van al-Ghazzâlî, in 
«Tijdschrift voor Filosofie» 50 (1988), pp. 334-342 

  



al-Ġazālī, The Intentions of the Philosophers 

 566 

JANSSENS 1993 Jules JANSSENS, Le Maʿāriǧ al-quds fī madāriǧ maʿrifat al-nafs: un élément-clé 
pour le dossier Ġazzālī-Ibn Sīnā?, in «AHDLMA» 60 (1993), pp. 27-55 
 

JANSSENS 1997a Jules JANSSENS, Creation and emanation in Ibn Sīnā, in «Documenti e studi 
sulla tradizione filosofica medievale» 8 (1997), 455-477 
 

JANSSENS 1997b Jules JANSSENS, Les Taʿlīqāt d’Ibn Sīnā. Essai de structuration et de datation, 
in Alain DE LIBERA, Abdelali ELAMRANI-JAMAL, A.  GALONNIER (eds.), Lan-
gages et philosophie, Paris, Vrin, 1997, pp. 109-122 

  
JANSSENS 1998 Jules JANSSENS, Ibn Sīnā (Avicenne): Un projet ‘religieux’ de philosophie?, in 

«Was ist Philosophie im Mittelalter?», ed. by J. A. Aertsen and A. Speer, 
Walter De Gruyter, Berlin, 1998, pp. 863-870, ora in ID., Ibn Sīnā and His In-
fluence on the Arabic and Latin World, Ashgate, Aldershot (UK), 2006, Text 
V 

  
JANSSENS 2001 Jules JANSSENS, Al-Ghazālī’s Tahāfut: Is It Really a Rejection of Ibn Sīnā’s Phi-

losophy?, in «Journal of Islamic Studies» 12 (2001), pp. 1-17, ora in ID., Ibn 
Sīnā and His Influence on the Arabic and Latin World, Ashgate, Aldershot 
(UK), 2006, Text X 
 

JANSSENS 2002 Jules JANSSENS, The Notions of Wāhib al-ṣuwar (Giver of Forms) and Wāhib 
al-ʿaql (Bestower of Intelligence) in Ibn Sīnā, in «Intellect et imagination 
dans la philosophie médiévale / Intellect and Imagination in Medieval Phi-
losophy / Intelecto e imaginação na Filosofia Medieval», Actes du XIe Con-
grès International de Philosophie Médiévale de la Société Internationale 
pour l’Étude de la Philosophie Médiévale (S.I.E.P.M.), Porto, du 26 au 31 
août 2002, pp. 551-562 

  
JANSSENS 2003a Jules JANSSENS, Bahmanyār ibn Marzubān: A Faithful Disciple of Ibn Sina?, in 

«Before and After Avicenna. Proceedings of the First Conference of the Av-
icenna Study Group», edited by David C. REISMAN, with the assistance of 
Ahmed H. AL-RAHIM, Brill, Leiden-Boston, 2003, pp. 177-198 

  
JANSSENS 2003b Jules JANSSENS, Al-Ghazzālī and his Use of Avicennian Texts, in «Problems in 

Arabic Philosophy», ed. M. Maroth, The Avicenna Institute of Middle East-
ern Studies, Piliscsaba (Budapest), 2003, pp. 37-49 
 

JANSSENS 2003c Jules JANSSENS, Avicenne et sa “paraphrase-commentaire” du livre Lambda 
(Kitāb al-inṣāf), in «Recherches de théologie et philosophie médiévales» 70 
(2003), pp. 401-416 
 

JANSSENS 2004 Jules JANSSENS, Experience (tajriba) in Classical Arabic Philosophy (al-
Fārābī-Avicenna), in «Quaestio» 4 (2004), pp. 45-62 
 

JANSSENS 2007 Jules JANSSENS, Al-Kindī: The Founder of Philosophical Exegesis of the Qur'an, 
in «Journal of Qurʾanic Studies» 9/2 (2007), pp. 1-21 
 

JANSSENS 2008a Jules JANSSENS, Al-Ghazālī’s Mīzān al-ʿamal: An Ethical Summa Based on Ibn 
Sīnā and al-Rāghib al-Iṣfahānī, in «Islamic Thought in the Middle Ages. 



Bibliography 

 567 

Studies in Text, Transmission and Translation in Honour of Hans Daiber» 
ed. by A. Akasoy and W. Raven, Brill, Leiden-Boston, 2008, pp. 123-137 
 

JANSSENS 2008b Jules JANSSENS, L’âme-miroir:  al-Ġazālī entre philosophie et mysticisme, in 
«Miroir et Savoir. La transmission d'un thème platonicien, des Alexandrins 
à la philosophie arabo-musulmane», ed. Daniel de Smet, Meryem Sebti, 
Godefroid de Callatäy, Leuven University Press, Leuven, 2008, pp. 203-217 

  
JANSSENS 2010b Jules JANSSENS, Al-Ghazālī: the Introduction of Peripatetic Syllogistic in Is-

lamic Law (and Kalām), in «Mélanges de l’Institut Dominicain d’Études 
Orientales» 28 (2010), pp. 219-233 
 

JANSSENS 2011a Jules JANSSENS, Al-Ghazālī between Philosophy (Falsafa) and Sufism (Taṣaw-
wuf): His Complex Attitude in the Marvels of the Heart (ʿAjāʾib al-Qalb) of 
the Iḥyāʾ ʿulūm al-dīn, in «The Muslim World» 2011, pp. 614-632 
 

JANSSENS 2011b Jules JANSSENS, al-Ġazālīʾs Maqāṣid al-Falāsifa, Latin Translation of, in Hen-
ryk Lagerlund (ed.), Encyclopedia of Medieval Philosophy. Between 500 and 
1500, de Gruyter, Berlin, 2011, pp. 387-390 
 

JANSSENS 2011c Jules JANSSENS, Ibn Sīnā (Avicenna). The Latin Translations of, in Henryk Lag-
erlund (ed.), Encyclopedia of Medieval Philosophy. Between 500 and 1500, de 
Gruyter, Berlin, 2011, pp. 522-527 
 

JANSSENS 2012a Jules JANSSENS, Al-Lawkarī’s Reception of Ibn Sīnā’s Ilāhiyyāt, in Amos BER-

TOLACCI, Dag Nikolaus HASSE (eds.), «The Arabic, Hebrew and Latin Recep-
tion of Avicenna’s Metaphysics», de Gruyter, Berlin, 2012, pp. 7-26 
 

JANSSENS 2012b Jules JANSSENS, Ibn Sīnā’s Taʿlīqāt: The Presence of Paraphrases of and Super-
Commentaries on the Ilāhīyāt of the Šifāʾ, in Islamic Philosophy, Science, Cul-
ture, and Religion. Studies in Honor of Dimitri Gutas, edited by Felicitas Op-
wis and David Reisman, Brill, Leiden – Boston, 2012, pp. 201-222 
 

JANSSENS 2013 Jules JANSSENS, Albert le Grand et sa connaissance des écrits logiques arabes: 
une réévaluation du dossier Grignaschi, in Julie BRUMBERG-CHAU-

MONT (ed.), «Ad notitiam ignoti. L’Organon dans la translatio studiorum à 
l’époque d’Albert le Grand»,  Turnhout, Brepols, 2013 (Studia Artistarum, 
37), pp. 225-257 
 

JANSSENS 2014 Jules JANSSENS, Éléments avicenniens dans le livre al-Maqṣad d’al-Ghazālī, in 
«Mélanges de l'Institut Dominicain d'Études Orientales du Caire» 
(MIDEO) 30 (2014), pp. 91-103 
 

JANSSENS 2015 Jules JANSSENS, R. Marti and His References to al-Ghazālī, in «Islam and Ra-
tionality. The Impact of al-Ghazālī», vol. 1. ed. by G. TAMER, Brill, Leiden-
Boston, 2015, pp. 326-344 
 

JANSSENS 2018 Jules JANSSENS, Ibn Sīnā’s Aristotle, in «Mediterranea. International journal 
for the transfer of knowledge» 3 (2018), pp. 129-144 
 



al-Ġazālī, The Intentions of the Philosophers 

 568 

JANSSENS 2019 Jules JANSSENS, Al-Ghazālī’s Use of Avicennian Texts in his Maqāṣid al-
Falāsifa, in «Išrāq. Islamic philosophy yearbook» 9 (2019), pp. 80-121 
 

JÉHAMY 1994 Gérard JÉHAMY, Al-Iškāliyya al-luġawiyya fī l-falsafa al-ʿarabiyya [The 
Linguistic Problematic in Arabic Philosophy], Dār al-Mašriq, Beyrut, 1994 
 

JÉHAMY 1999 Gérard JÉHAMY, D’Aristote à Averroès: genèse et évolution d’une terminologie, 
in Averroes and the Aristotelian Tradition. Sources, Constitution and Recep-
tion of the Philosophy of Ibn Rushd (1126-1198). Proceedings of the Fourth Sym-
posium Averroicum (Cologne, 1996), edited by Gerhard ENDRESS and Jan A. 
AERTSEN, with the assistance of Klaus BRAUN, Brill, Leiden-Boston-Köln, 
1999, pp. 50-72 
 

JOHNSTON 1987 Mark D. JOHNSTON, The Spiritual Logic of Ramon Llull, Oxford University 
Press, Oxford, 1987 
 

JOHNSTONE 2015 Mark A. JOHNSTONE, Aristotle and Alexander on Perceptual Error, in 
«Phronesis» 60 (2015), pp. 310-338 
 

JOLIVET 1984 Jean JOLIVET, Aux origines de l’ontologie d’Ibn Sīnā, in J. Jolivet, R. Rashed 
(eds.), «Études sur Avicenne», Les Belles Lettres, Paris, 1984, pp. 11-28 
 

JOLIVET 1996 Jean JOLIVET, Classifications of the Sciences, in «Encyclopedia of the History 
of Arabic Science», a cura di R. RASHED, R. MORELON, Routledge, London 
and New York 1996, vol. III, pp. 1008-1025, in particolare pp. 1019-1021 
 

JOLIVET 1997 Jean JOLIVET, Étapes dans l’histoire de l’intellect agent, in «Perspectives ara-
bes et médiévales sur la tradition scientifique et philosophique grecque», 
édité par Ahmad HASNAWI, Abdelali ELAMRANI-JAMAL et Maroun AOUAD, 
preface de Roshdi Rashed, Peeters, Leuven-Paris, Institut du Monde Arabe, 
Paris, 1997, pp. 569-582 
 

JOSPE 1988 Raphael JOSPE, Torah and Sophia. The Life and Thought of Shem Tov Ibn 
Falaquera, Hebrew Union College Press, Cincinnati, 1988 
 

JOUANNEAU 2003 Anne-Sophie JOUANNEAU, Le polissage du miroir de l’âme chez Avicenne, Al-
Ghazālī et Ibn ʿArabī, in «Philosophie» 77 (2003), pp. 69-84 
 

JUDSON 2019 ARISTOTLE, Metaphysics. Book Λ, Translated with an Introduction and Com-
mentary by Lindsay JUDSON, Clarendon Press, Oxford, 2019 
 

JUSTE 2020a David JUSTE, Ptolemy, Almagesti (tr. Gerard of Cremona)’ (update: 
01.06.2020), Ptolemaeus Arabus et Latinus. Works, URL = http://ptole-
maeus.badw.de/work/3 
 

JUSTE 2020b David JUSTE, Ptolemy, Planetary Hypotheses (update: 19.12.2020), Ptole-
maeus Arabus et Latinus. Works 
URL = http://ptolemaeus.badw.de/work/141 
 



Bibliography 

 569 

KAHANA-SMILANSKY 
2011 
 

Hagar KAHANA-SMILANSKY, The Mental Faculties and the Psychology of Sleep 
and Dreams, in Gad FREUDENTHAL (ed.), Science in the Medieval Jewish Cul-
tures: A State of the Art, Cambridge University Press, New York, 2011, pp. 
230-254 
 

EL-KAISY-FRIEMUTH 

2015 
 

Maha EL-KAISY-FRIEMUTH, Al-Ghazālī’s Dual Approach to Sufism: 
Between Iḥyāʾ and Miškāt al-anwār, in «900 Jahre al-Ghazālī im Spiegel der 
islamischen Wissenschaften», ed. by Bülent Ucar & Frank Griffel (Veröf-
fentlichungen des Instituts für Islamische Theologie der Universität Osn-
abrück), Vandenhoeck & Ruprecht Unipress Göttingen, 2015, pp. 19-37 
 

KANT 1911 Immanuel Kant, Kritik der reinen Vernunft, ed. Benno ERDMANN, vol. 3 of 
Werke, ed. Wilhelm DILTHEY, vols. 1-9 of Gesammelte Schriften, de Gruyter, 
Berlin, 1911 
 

KANTOROWICZ 1906 Hermann U. KANTOROWICZ, Cino da Pistoia e il primo trattato di medicina 
legale, in «Archivio storico italiano» s. V, 37/241 (1906), pp. 115-128  
 

KÄS 2010 Fabian KÄS, Die Mineralien in der arabischen Pharmakognosie. Eine Konkor-
danz zur mineralischen Materia Medica der klassischen arabischen Heilmit-
telkunde nebst überlieferungsgeschichtlichen Studien, 2 Bände, Harrasso-
witz, Wiesbaden, 2010 
 

KAUFMANN 1890 David KAUFMANN, Contributions à l'histoire des Juifs en Italie, in «Revue des 
études juives» 20/39 (1890), pp. 34-72 
 

KAUKUA 2013 Jari KAUKUA, Suhrawardī’s Knowledge as Presence in Context, in «Studia Ori-
entalia» 114 (2013), pp. 309-324 
 

KAUKUA 2020 Jari KAUKUA, Avicenna’s Outsourced Rationalism, in «Journal of the History 
of Philosophy» 58/2 (2020), pp. 215-240 
 

KAYA 2012 M. Cüneyt KAYA, Prophetic Legislation: Avicenna’s View of Practical Philoso-
phy Revisited, in T. KIRBY, R. ACAR, and B. BAŞ (eds.), Philosophy and the 
Abrahamic Religions: Scriptural Hermeneutics and Epistemology, Newcastle 
upon Tyne: Cambridge Scholars Publishing, pp. 205–223 
 

KELLNER 1998 Levi ben GERSHOM [GERSONIDES], Commentary on Song of Songs, transl. 
Menachem KELLNER, Yale University Press, New Haven, 1998 
 

KENNEDY – 
KRIKORIAN-PREI-

SLER 1972 
 

Edward S. KENNEDY, Haiganoush KRIKORIAN-PREISLER, The astrological doc-
trine of projecting the rays, in «Al-Abḥāth» 25 (1972) pp. 3-15 
 
 

KILIC ̧ 2017 Muhammet Fatih KILIC ̧, The Emergence of the Distinction between Complete 
and Incomplete Causes from Avicenna to al-Abharī, in «Nazariyat. Journal 
for the History of Islamic Philosophy and Sciences» 4/1 (2017), pp. 63-85 
 

KINDINGER 2016 
 

Judith KINDINGER, Bidʿa or sunna: The ṭaylasān as a Contested Garment in 
the Mamlūk Period (Discussions between al-Suyūṭī and Others), in «Al-



al-Ġazālī, The Intentions of the Philosophers 

 570 

Suyūṭī, a Polymath of the Mamlūk Period», Proceedings of the themed day 
of the First Conference of the School of Mamlūk Studies (Ca’ Foscari Uni-
versity, Venice, June 23, 2014), edited by Antonella GHERSETTI, Brill, Leiden-
Boston, 2016, pp. 64-80 
 

KISCHLAT 2000 Harald KISCHLAT, Studien zur Verbreitung von Übersetzungen arabischer 
philosophischer Werke in Westeuropa 1150-1400. Das Zeugnis der Biblio-
theken, «Beiträge zur Geschichte der Philosophie und Theologie des Mit-
telalters», Neue Folge, Band 54, Aschendorff Verlag, Münster, 2000 
 

KLEBERG 1941 T. KLEBERG, Catalogus codicum graecorum et latinorum Bibliothecae Goto-
burgensis, 1941 
 

KLEINKNECHT 1972 Angelika KLEINKNECHT, Al-Qisṭās al-Mustaqīm. Eine Ableitung der Logik aus 
dem Koran, in «Islamic Philosophy and the Classical Tradition. Essays pre-
sented by his friends and pupils to Richard Walzer on his seventieth birth-
day», edited by Samuel M. Stern, Albert Hourani and Vivian Brown, Cassi-
rer, Oxford, 1972, pp. 159-187 
 

KLUXEN 1954 Wolfgang KLUXEN, Literargeschichtliches zum lateinischen Moses Maimoni-
des, in «Recherches de théologie ancienne et médiévale» 21 (1954), pp. 23-
50 
 

KLUXEN 1966 Wolfgang KLUXEN, Rabbi Moyses (Maimonides): Liber de uno deo benedicto, 
in «Judentum im Mittelalter. Beiträge zum christlich-jüdischen Gespräch», 
herausgegeben von Paul Wilpert unter Mitarbeit von Willehad Paul Eckert, 
Miscellanea Mediaevalia 4, de Gruyter, Berlin, 1966, pp. 167-182 
 

KOCH 1883 John KOCH, Die Siebenschläfernlegende, ihr Ursprung und ihr Verbreitung. 
Eine mythologisch-literargeschichtliche Studie, Leipzig, 1883 
 

KOCH 1944 Giles of Rome. Errores philosophorum, Critical Text with Notes and Intro-
duction by Josef KOCH, Translated by John O. RIEDL, Marquette University 
Press, Milwaukee, 1944 
 

KOCK 2011 Ilona KOCK,  
KOLOǦLU 2010 Orhan Ş. KOLOǦLU, Mutezile’nin Felsefe Eleştirisi: Harezmli Mutezilî İbnü’l-

Melâhimî’nin Felsefeye Reddiyesi, Emin Yayınları, Bursa, 2010 
 

KRATSCHKOWSKI 

1957 
Ignatij J. KRATSCHKOWSKI [KRAČKOVSKIJ], Die russische Arabistik. Umrisse ih-
rer Entwicklung, Übersetzt und bearbeitet von Otto Mehlitz, VEB Otto Har-
rassowitz, Leipzig, 1957 

  
KRAWULSKY 1971 Dorothea KRAWULSKY, Briefe und Reden des Abū Hāmid Muhammad al-

Gazzālī, Klaus Schwarz, Freiburg i.B., 1971 
 

KRUK 2002 Remke KRUK, Ibn Sīnā, On Animals: Between the First Teacher and the Phy-
sician, in Jules Janssens, Daniel De Smet (eds.), «Avicenna and His Herit-
age», Leuven University Press, Leuven, 2002, pp. 325-341 

  



Bibliography 

 571 

KUKKONEN 2005 Taneli KUKKONEN, Al-Ghazālī’s Skepticism Revisited, in «Rethinking the His-
tory of Skepticism. The Missing Medieval Period», ed. by Henryk Lagerlund, 
Brill, Leiden-Boston, 2005, pp. 29-59 

  
KUKKONEN 2006 Taneli KUKKONEN, Mind and Modal Judgement: Al-Ghazālī and Ibn Rushd on 

Conceivability and Possibility, in «Mind and Modality. Studies in the History 
of Philosophy in Honour of Simo Knuuttila», ed. by V. Hirvonen et al., Brill, 
Leiden-Boston, 2006, pp. 121-139 
 

KUKKONEN 2008 Taneli KUKKONEN, No Man Is an Island: Nature and Neo-Platonic Ethics in 
Ḥayy Ibn Yaqẓān, in «Journal of the History of Philosophy» 46 (2008), pp. 
187-204 

  
KUKKONEN 2010 Taneli KUKKONEN, Al-Ghazālī on the Signification of Names, in «Vivarium» 

48 (2010), pp. 55-74 
  
KUKKONEN 2011 Taneli KUKKONEN, Al-Ghazālī on Accidental Identity and the Attributes, in 

«Muslim World» 100 (2011), pp. 658-679 
  
KUKKONEN 2012 Taneli KUKKONEN, Receptive to Reality: Al-Ghazālī on the Structure of the 

Soul, in «Muslim World» 102 (2012), pp. 541-561 
 

KUKKONEN 2014 Taneli KUKKONEN, Ibn Sīnā and the Early History of Thought Experiments, in 
«Journal of the History of Philosophy» 52/3 (2014), pp. 433-460 

  
KUKKONEN 2015 Taneli KUKKONEN, Al-Ghazālī on the Emotions, in «Islam and Rationality. 

The Impact of al-Ghazālī», vol. 1. ed. by G. Tamer, Brill, Leiden-Boston, 2015, 
pp. 138-164 
 

KUNITZSCH  
1991-1992 

Paul KUNITZSCH, Letters in geometrical diagrams: Greek, Arabic, Latin, in 
«Zeitschrift für Geschichte der Arabisch-Islamischen Wissenschaften», 7 
(1991-92), pp. 1-20 
  

AL-KURDĪ 1910 AL-ĠAZĀLĪ, Kitāb al-Arbaʿīna fī uṣūl al-dīn, ed. Muḥyī al-Dīn Ṣabrī AL-KURDĪ, 
Maṭbaʿa Kurdistān al-ʿIlmiyya, Cairo, 1910 
 

LAFLEUR 1992 Claude LAFLEUR, Le «Guide de l’étudiant» d’un maître anonyme de la faculté 
des arts de Paris au XIIIe siècle, Publications du laboratoire de philosophie 
ancienne et médiévale de la faculté de théologie de l’université Laval, I, Fa-
culté de Philosophie, Université Laval, Québec, 1992 
 

LAGERLUND 2010 Henryk LAGERLUND, Al-Ghazālī on the Form and Matter of the Syllogisms, in 
«Vivarium» 48 (2010), pp. 193-214 
 

LAGERLUND 2011 Henryk LAGERLUND, Logic, Arabic, in the Latin Middle Ages, in H. Lagerlund 
(ed.), «Encyclopedia of Medieval Philosophy», Springer, Dordrecht, 2011 
 

LA MARTIRE 2019 Corrado LA MARTIRE, Il “nome” nel Maqṣad di al-Ġazālī: Note di grammatica 
araba e logica aristotelica sulla tradizione dei commenti al Peri Hermeneias, 
in «Studi Maġrebini» 17/1-2 (2019), pp. 112-129 



al-Ġazālī, The Intentions of the Philosophers 

 572 

 
LAMEER 1994 Joep LAMEER, Al-Fārābī and Aristotelian Syllogistic. Greek Theory and Is-

lamic Practice, Brill, Leiden-Boston, 1994 
 

LAMEER 1997 Joep LAMEER, The Philosopher and the Prophet: Greek Parallels to al-Fārābī’s 
Theory of Religion and Philosophy in the State, in «Perspectives arabes et mé-
diévales sur la tradition scientifique et philosophique grecque», édité par 
Ahmad HASNAWI, Abdelali ELAMRANI-JAMAL et Maroun AOUAD, préface de 
Roshdi Rashed, Peeters, Leuven-Paris, Institut du Monde Arabe, Paris, 1997, 
pp. 609-622 
 

LAMMER 2018 Andreas LAMMER, The Elements of Avicenna’s Physics. Greek Sources and Ar-
abic Innovations, de Gruyter, Berlin, 2018 
 

LÁNCZKY 2013 István LÁNCZKY, Avicenna on the Afterlife. An attempt to Resolve the Problem 
of the Bodily Dispositions, in P. Fodor, Gy. Mayer, M. Monostori, K. Szlovák 
L. Takács, More Modoque. Die Wurzeln der europäischen Kultur und deren 
Rezeption im Orient und Okzident. Festschrift für Miklós Maróth zum siebzig-
sten Geburtstag, Forschungszentrum für Humanwissenschaften der Ungar-
ischen Akademie der Wissenschaften, Budapest, 2013, pp. 361-377 
 

LÁNCZKY 2019 István LÁNCZKY, God's Knowledge of Particulars: Avicenna and the Greek 
Philosophical Tradition, in «Re-defining a Space of Encounter. Islam and 
Mediterranean: Identity, Alterity and Interactions. Proceedings of the 28th 
Congress of the Union Européenne des Arabisants et Islamisants, Pa-
lermo 2016», edited by Antonino PELLITTERI, Maria Grazia SCIORTINO, Dan-
iele SICARI, Nesma ELSAKAAN, Peters, Leuven-Paris-Bristol (CT), 2019, pp. 
439-454 
 

LANGERMANN 1996a Y. Tzvi LANGERMANN, Transcriptions of Arabic Treatises into the Hebrew Al-
phabet: An Underappreciated Mode of Transmission, in F. Jamil Ragep, Sally 
P. Ragep, Steven John Livesey, «Tradition, Transmission, Transformation. 
Proceedings of Two Conferences on Pre-Modern Science Held at the Uni-
versity of Oklahoma», Brill, Leiden-Boston, 1996, pp. 247-260 
 

LANGERMANN 1996b Y. Tzvi LANGERMANN, Arabic Writings in Hebrew Manuscripts: A Preliminary 
Relisting, in «Arabic Sciences and Philosophy» 6 (1996), pp. 137-160 
 

LANGERMANN 1997 Y. Tzvi LANGERMANN, Arabic Cosmology, in «Early Science and Medicine» 
2/2 (1997), pp. 185-213 
 

LANGERMANN 2003 Y. Tzvi LANGERMANN, A Judaeo-Arabic Poem Attributed to Abū Ḥāmid al-
Ghazālī, in «Miscelánea de Estudios Árabes y Hebraicos. Sección Hebreo» 
52 (2003), pp. 183-200 
 

LANGERMANN 2009 Y. Tzvi LANGERMANN, Abū l-Faraj ibn al-Ṭayyib on Spirit and Soul, in «Le 
Muséon» 122 (2009), pp. 149-158 
 



Bibliography 

 573 

LANGERMANN 2011 Y. Tzvi LANGERMANN, The “Hebrew Ajwiba” Ascribed to al-Ghazālī: Corpus, 
Conspectus, and Context, in Celebrating the 900th Anniversary of al-Ghazālī, 
Part 1 of 2, «The Muslim World» 101/4 (2011), pp. 680-697 
 

LANGERMANN 2019 Y. Tzvi LANGERMANN, Al-Ghazālī’s Purported “Influence” on Maimonides. A 
Dissenting Voice in Trending Scholarship, in Charles H. MANEKIN, Daniel DA-

VIES (eds.), «Interpreting Maimonides. Critical Essays», Cambridge Univer-
sity Press, Cambridge, 2019, pp. 26-45 
 

LANZA-TOSTE 2015 Lidia LANZA, Marco TOSTE, A Census of Peter of Auvergne’s Works, in Chri-
stoph FLÜELER, Lidia LANZA, Marco TOSTE (eds.), Peter of Auvergne. Univer-
sity Master of the 13th Century, de Gruyter, Berlin, 2015, pp. 415-515 
 

LAOUST 1977 Henri LAOUST, La pédagogie d'al-Ghazālī dans le Mustaṣfā, in L’ensei-
gnement en Islam et en Occident au Moyen Age, «Revue des Etudes Islam-
iques», Hors série 13 (1977), pp. 71-79  
 

LAZARD 1967 Gilbert LAZARD, La langue des plus anciens monuments de la prose persane, 
«Études Linguistiques» 2, Klincksieck, Paris, 1963 
 

LAZARUS-YAFEH 

1966 
Hava LAZARUS-YAFEH, Philosophical Terms as a Criterion of Authenticity in 
the Writings of al-Ghazzālī, in «Studia Islamica» 25 (1966), pp. 111-121 

  
LAZARUS-YAFEH 

1975 
Hava LAZARUS-YAFEH, Studies in al-Ghazzālī, The Magness Press, Jerusalem, 
1975 
 

LEAMAN 1985 Oliver LEAMAN, Can God Know Particulars?, in IDEM, An Introduction to Me-
dieval Islamic Philosophy, Cambridge University Press, Cambridge, 1985, pp. 
108-120 
 

LEAMAN-FRANK-
MANEKIN 2000 

Oliver LEAMAN, Daniel H. FRANK, Charles MANEKIN (eds.), The Jewish Philos-
ophy Reader, Routledge, London, 2000 
 

LEGENHAUSEN 2007 Muhammad LEGENHAUSEN, Ibn Sina's Arguments Against God's Being a Sub-
stance, in C. KANZIAN, M. LEGENHAUSEN (eds.), «Substance and attribute. 
Western and Islamic Traditions in Dialogue», Frankfurt et al., Ontos Verlag, 
2007, pp. 117-143 
 

LEITES 2012 Adrien LEITES, Ghazzālī’s Alteration of ḥadīths: Processes and Meaning, in 
«Oriens» 40 (2012), pp. 133-148 
 

LELLI 1994 Fabrizio LELLI, Un collaboratore ebreo di Giovanni Pico della Mirandola: Yo-
hanan Alemanno, in G. Aranci, P. De Marco, T. Verdon (a cura di), Teologia 
a Firenze nell'età di Giovanni Pico della Mirandola, «Vivens Homo», 5,2, 
1994, pp. 401-430 
 

LELLI 1997 Fabrizio LELLI, Yohanan Alemanno, Giovanni Pico della Mirandola e la cul-
tura ebraica italiana del XV secolo, in Gian Carlo GARFAGNINI (a cura di), Gio-
vanni Pico della Mirandola. Convegno internazionale di studi nel 



al-Ġazālī, The Intentions of the Philosophers 

 574 

cinquecentesimo anniversario della morte (1494-1994), Firenze, Olschki, 
1997, pp. 303-325 
 

LELLI 1999 Fabrizio LELLI, Alemanno, Yohanan ben Isaac, in P.F. GRENDLER (ed.), Ency-
clopedia of the Renaissance, New York, Scribner's, 1999, I, pp. 40-42 
 

LENDINARA 1991 Patrizia LENDINARA, Competing with Abbo: The Third Book of the Bella Parisi-
acae Urbis of Abbo of Saint-Germain and the Distigium of John of Garland, in 
«American Notes and Queries» 4 (1991), pp. 6-11 
 

LETTINCK 1988 Paul LETTINCK, Ibn Sīnā on Atomism: Translation of Ibn Sīnā’s Kitāb al-Shifāʾ, 
al-Ṭabīʿiyyāt 1: al-Samāʿ al-ṭabīʿī, Third Treatise, Chapters 3-5, in «Al-Shajar-
rah» 4/1 (1988), pp. 1-51 
 

LETTINCK 1999 Paul LETTINCK, Aristotle’s Meteorology and Its Reception in the Arab World. 
With an Edition and Translation of Ibn Suwār’s Treatise on Meteorological 
Phenomena and Ibn Bājja’s Commentary on the Meteorology, Brill, Leiden-
Boston, 1999 
 

LEVI DELLA VIDA 

1935 
Giorgio LEVI DELLA VIDA, Elenco dei manoscritti arabi islamici della Biblioteca 
Vaticana. Vaticani Barberiniani Borgiani Rossiani, Città del Vaticano, Bi-
blioteca Apostolica Vaticana, 1935 
 

LICATA 2021 Giovanni LICATA, «Canis, signum coeleste, et canis, animal latrans». Sulla 
storia di un esempio di equivocità giunto fino a Spinoza, in «Bollettino della 
società filosofica italiana» 2021, pp. 7-17 
 

LIEBL 1888 Hans LIEBL (ed.), Die Disticha Cornuti, auch Cornutus oder Distigium des Jo. 
v. Garlandia gennant, und der Scholiast Cornutus: Mit dem Text des Cornutus 
antiquus und novus, Druck der A. Lechner’schen Buchdruckerei, Straubing, 
1888 
 

LIM 2009 Kevjn LIM, God’s Knowledge of Particulars: Avicenna, Maimonides, and Ger-
sonides, in «Journal of Islamic Philosophy» 5 (2009), pp. 75-98 
 

LINDBERG 1967 David C. LINDBERG, Alhazen’s Theory of Vision and Its Reception in the West, 
in «Isis» 58/3 (1967), pp. 321-341 
 

LINDBERG 1976 David C. LINDBERG, Theories of Vision, From al-Kindī to Kepler, University of 
Chicago Press, Chicago, 1976 
 

LIPIŃSKI 1997 Edward LIPIŃSKI, Semitic Languages. Outline of a Comparative Grammar, 
Peeters, Leuven, 1997 
 

LIZZINI 1995 Olga L. LIZZINI, La Metafisica del Libro della Guida. Presentazione e tradu-
zione della terza parte (bâb) del Kitâb al-Hidâya di Avicenna, in «Le 
Muséon» 108/3-4 (1995), pp. 367-424 
 

LIZZINI 2002 Olga L. LIZZINI, Occasionalismo e causalità filosofica: la discussione della cau-
salità in al-Ġazālī, in «Quaestio» 2 (2002), pp. 155-183 



Bibliography 

 575 

 
LIZZINI 2005  Olga L. LIZZINI, Utility and Gratuitousness of Metaphysics: Avicenna, Ilāhiy-

yāt I, 3, in «Quaestio» 5 (2005), pp. 307-344 
 

LIZZINI 2009a Olga LIZZINI, L’angelologia di al-Fārābī: il cosmo, l’anima, l’uomo, in Giorgio 
Agamben, Emanuele Coccia, Angeli. Ebraismo Cristianesimo Islam, II, Neri 
Pozza, Vicenza, 2009, pp. 1779-1843 
 

LIZZINI 2009b Olga LIZZINI, L’angelologia filosofica di Avicenna, in Giorgio Agamben, Ema-
nuele Coccia, Angeli. Ebraismo Cristianesimo Islam, II, Neri Pozza, Vicenza, 
2009, pp. 1845-1963 
 

LIZZINI 2009c Olga LIZZINI, Vie active, vie contemplative et philosophie chez Avicenne, in 
Christian Trottmann (a cura di), «Vie active et vie contemplative au Moyen 
Age et au seuil de la Renaissance», École Française de Rome, Rome, 2009, 
pp. 207-239 
 

LIZZINI 2018 Olga LIZZINI, Representation and reality: on the definition of imaginative 
prophecy in Avicenna, in Börje BYDÉN, Filip RADOVIC (eds.), «The Parva nat-
uralia in Greek, Arabic and Latin Aristotelianism. Supplementing the Sci-
ence of the Soul», Springer, New York, 2018, pp. 133-154 
 

LLOYD 1992 G.E.R. LLOYD, Aspects of the Relationship between Aristotle’s Psychology and 
his Zoology, in M.C. NUSSBAUM, A. OKSENBERG-RORTY (eds.), Essays on Aris-
totle’s De anima, Oxford, Oxford University Press, 1992, pp. 147-167 
 

LOBEL 2000 Diana LOBEL, Between Mysticism and Philosophy: Sufi Language of Religious 
Experience in Judah ha-Levi’s Kuzari, State University of New York Press, Al-
bany, 2000 
 

LOBEL 2007 Diana LOBEL, A Sufi-Jewish Dialogue: Philosophy and Mysticism in Baḥya Ibn 
Paqûda’s Duties of the Heart, University of Pennsylvania Press, Philadel-
phia, 2007 

  
LOHR 1966 Charles H. LOHR, Algazel Latinus: Further Manuscripts, in «Traditio» 22 

(1966), pp. 444-445 
 

LOHR 1967 Charles H. LOHR, Raimundus Lullus’ Compendium Logicae Algazelis. 
Quellen, Lehre und Stellung in der Geschichte der Logik, Inaugural-Disserta-
tion zur Erlangung der Doktorwürde der Philosophischen Fakultät der Al-
bert-Ludwigs-Universität zu Freiburg im Breisgau, Rota-Druck Johannes 
Krause Buchbinderei, Freiburg i.Br., 1967 
 

LOHR 1969 Ghazzâli (Algazel), Logica et philosophia Algazelis Arabis, Venedig 1506, ed. 
C. LOHR, Minerva G.M.B.H., Unveränderter Nachdruck, Frankfurt, 1969 
 

LOHR 1984 Charles H. LOHR, Christianus arabicus, cuius nomen Raimundus Lullus, in 
«Freiburger Zeitschrift für Philosophie und Theologie» 31/1-2 (1984), pp. 57-
88 
 



al-Ġazālī, The Intentions of the Philosophers 

 576 

LOHR 1989 Charles H. LOHR, Islamic Influences in Lull’s Logic, in «Estudi general» 9 
(1989), pp. 147-157 
 

LOHR 1997 Charles H. LOHR, The new Aristotle and ‘science’ in the Paris Arts faculty 
(1255), in Olga WEIJERS, Louis HOLTZ (eds), «L’enseignement des disciplines 
à la Faculté des arts (Paris et Oxford, XIIIe-XVe siècles)», Brepols, Turnhot, 
1997, pp. 251-269 
 

LOHR 2005 Charles H. LOHR, Die Wissenschaftsverständnis der Logica Algazelis und sein 
Echo in der lateinischen Tradition des frühen 13. Jahrhunderts, in «Albertus 
Magnus und die Anfänge der Aristoteles-Rezeption im lateinischen Mit-
telalter von Richardus Rufus bis zu Franciscus de Maryonis.  Albertus Mag-
nus and the Beginnings of the Medieval Reception of Aristotle in the Latin 
West», ed. by Ludger Honnefelder, Rega Wood, Mechthild Dreyer, Marc-
Aeilko Aris (Subsidia Albertina I), Aschendorff Verlag, Münster, 2005, pp. 
513-524 
 

LORENZ 2009 Hendrik LORENZ, Ancient Theories of Soul, in «The Stanford Encyclopedia of 
Philosophy» (Summer 2009 Edition), ed. Edward N. ZALTA 
URL = <https://plato.stanford.edu/archives/sum2009/entries/ancient-
soul/> 
 

LUCCHETTA 1974 al-Fārābī, Epistola sull’intelletto, traduzione, introduzione e note a cura di 
Francesca LUCCHETTA, Editrice Antenore, Padova, 1974 
 

LUDESCHER 1996 Tanyss LUDESCHER, The Islamic Roots of the Poetic Syllogism, in «College Lit-
erature» 23/1 (1996), pp. 93-99 
 

LUTZ-JERJEN-PUTZO 

2014 
Eckart Conrad LUTZ, Vera JERJEN, Christine PUTZO (eds.), Diagramm und 
Text. Diagrammatische Strukturen und die Dynamisierung von Wissen und 
Erfahrung. Actes de colloque, Université de Fribourg, Reichert Verlag, 
Wiesbaden, 2014 

  
MACDONALD 1899 Duncan B. MACDONALD, The life of al-Ghazzālī, with especial reference to his 

religious experiences and opinions, «Journal of the American Oriental Soci-
ety» 20 (1899), pp. 71-132 

  
MACDONALD 1922 Duncan B. MACDONALD, Wahm in Arabic and its Cognates, «Journal of the 

Royal Asiatic Society» 1922, pp. 505-521 
  
MACDONALD 1936 Duncan B. MACDONALD, The Meanings of the Philosophers by al-Ghazzālī, 

«Isis» 26 (1936), pp. 9-15 
  
MACDONALD 1937 Duncan B. MACDONALD, Note on the Meanings of the Philosophers by al-

Ghazzali, «Isis» 27/1 (1937), pp. 9-10 
 

MADELUNG 2007 Wilferd MADELUNG, Ibn al-Malāḥimī’s Refutation of the Philosophers, in Ca-
milla ADANG, Sabine SCHMIDTKE, David SKLARE (eds.), «A Common Ration-
ality: Muʿtazilism in Islam and Judaism», Ergon Verlag, Würzburg, 2007, pp. 
331-336 



Bibliography 

 577 

 
MADELUNG 2011 Wilferd MADELUNG, Ibn al-Malāḥimī, in Christian-Muslim Relations 600 - 

1500, General Editor David Thomas, vol. 15, Brill, Leiden-Boston, 2011, pp. 
440-443, Consulted online on 10 January 2022, First published online 2010 
 

MADELUNG 2012 Wilferd MADELUNG, Ibn Mattawayh, in «Encyclopaedia of Islam», Second 
Edition, Edited by: P. Bearman, Th. Bianquis, C.E. Bosworth, E. van Donzel, 
W.P. Heinrichs.  
Consulted online on 15 December 2020 <http://dx.doi.org/10.1163/1573-
3912_islam_SIM_8662>  
First published online: 2012 
 

MADELUNG 2015 Wilferd MADELUNG, Al-Ghazālī’s Changing Attitude to Philosophy, in «Islam 
and Rationality. The Impact of al-Ghazālī», vol. 1. ed. by G. TAMER, Brill, Lei-
den-Boston, 2015, pp. 23-34 
 

MADKOUR 1979 Ibrahim MADKOUR, La logique d’Aristote chez les Mutakallimūn, in «Islamic 
Philosophical Theology», a c. di P. Morewedge, Albany, 1979, pp. 58-70 
 

MAGHNĪSĀWĪ-IBN 

YUSUF 2004 
Imām ABŪ ḤANĪFA, Al-Fiqh al-Akbar Explained, by Abu ’l-Muntahā AL-MA-

GHNĪSĀWĪ with Selections from ʿAlī AL-QĀRĪ’s Commentary, Including ABŪ 

ḤANĪFA’s Kitāb al-Waṣiyya, Compiled and Translated with an Introduction 
by Abdur-Rahman IBN YUSUF, White Thread Press, London-Santa Barbara, 
2004 
 

MAHDAVĪ 1954 Yaḥyà MAHDAVĪ, Fihrist-i nuskhahā-i muṣannafāt-i Ibn Sīnā, Intišārāt-i 
Dānišgāh-i Tihrān, 206, Tehran, 1333Š/1954 
 

MAHDĪ 1990 Alfarabi’s Book of Letters (Kitāb al-ḥurūf), Commentary on Aristotle’s Meta-
physics, ed. Muḥsin MAHDĪ, Dar El-Machreq Publishers, Beyrouth 1990 
 

MAḤMŪD 1977 al-Ašʿarī, Kitāb al-Ibāna ʿan uṣūl al-diyāna, ed. Fawqiyya Ḥusayn MAḤMŪD, 
Dār al-Anṣār, Cairo, 1977 
 

MAIER 1961 Anneliese MAIER, Codices Vaticani latini: Codices 2118-2192, Città del Vati-
cano, 1961 

  
MAKDISI 1981 George MAKDISI, The Rise of Colleges. Institutions of Learning in Islam and 

the West, Edinburgh University Press, Edinburgh, 1981 
 

MANDOSIO 2013 Jean-Marc MANDOSIO, La place de la logique et de ses subdivisions dans 
l’Énumération des sciences d’al-Fârâbî et chez Dominicus Gundissalinus, in 
Julie BRUMBERG-CHAUMONT (ed.), «Ad notitiam ignoti. L’Organon dans la 
translatio studiorum à l’époque d’Albert le Grand», Turnhout, Brepols, 2013 
(Studia Artistarum, 37), pp. 285-310 
 

MANDOSIO 2018 Jean-Marc MANDOSIO, Follower or Opponent of Aristotle? The Critical Recep-
tion of Avicenna’s Meteorology in the Latin World and the Legacy of Alfred the 
Englishman, in A. BERTOLACCI, D.N. HASSE (eds.), The Arabic, Hebrew and 



al-Ġazālī, The Intentions of the Philosophers 

 578 

Latin Reception of Avicenna’s Physics and Cosmology, «Scientia Graeco-Ara-
bica» 23, de Gruyter, Berlin, 2018, pp. 459-534 
 

MANEKIN 1997 Charles H. MANEKIN, When the Jews Learned Logic from the Pope: Three Me-
dieval Hebrew Translations of the Tractatus of Peter of Spain, in «Science in 
Context» 10/3 (1997), pp. 395-430 
 

MANEKIN 1999 Charles H. MANEKIN, Scholastic Logic and the Jews, in «Bulletin de philoso-
phie médiévale» 41 (1999), pp. 123-147 

  
MANEKIN 2000 Charles H. MANEKIN, The Logic of the Hebrew Encyclopedias, in S. HARVEY 

(ed.), «The Medieval Hebrew Encyclopedias of Science and Philosophy: 
Proceedings of the Bar-Ilan University Conference», Kluwer Academic 
Publishers, Dordrecht, 2000, pp. 287-292 
 

MANEKIN 2007 Charles H. MANEKIN (ed.), Medieval Jewish Philosophical Writings, Cam-
bridge University Press, Cambridge, 2007 
 

MANSOUR 1991 Iḥṣāʾ al-ʿUlūm. Énumération des sciences ou classifications des sciences, éd. 
et tr. I. MANSOUR, Centre de Développement National, Beirut 1991  
 

MARGOLIOUTH 1905 D. S. MARGOLIOUTH, The Discussion between Abū Bishr Mattā and Abū Saʿīd 
al-Ṣirāfī on the Merits of Logic and Grammar, in «Journal of the Royal Asiatic 
Society of Great Britain and Ireland», 1905, pp. 79-129 
 

MARGOLIS 1898 Max L. MARGOLIS, Malter’s Abû Hâmid al-Ġazzâlî, recensione a Die Ab-
handlung des Abû Hâmid al-Ġazzâlî. Antworten auf Fragen, die an ihn 
gerichtet wurden. Nach mehreren Handschriften herausgegeben und 
erläutert von Dr. Heinrich Malter, 2 Hefte, J. Kauffmann, Frankfurt a. M., 
1896, in «The American Journal of Semitic Languages and Literatures» 14/3 
(1898), pp. 213-215 
 

MARMO 1990 Costantino MARMO, Suspicio: A Key Word to the Significance of Aristotle's 
Rhetoric in Thirteenth Century Scholasticism, in «Cahiers de l'Institut du 
Moyen-Âge grec et latin» 6o (1990), pp. 145-198 

  
MARMURA 1960 Michael E. MARMURA, Avicenna and the Problem of the Infinite Number of 

Souls, in «Mediaeval Studies» 22 (1960), pp. 232-239, now in Michael E. 
MARMURA, Probing in Islamic Philosophy. Studies in the Philosophies of Ibn 
Sīnā, al-Ghazālī and Other Major Muslim Thinkers, State University of New 
York at Binghamton, Binghamton University Press, 2005, pp. 171-179 
 

MARMURA 1962 Michael E. MARMURA, Some Aspects of Avicenna's Theory of God's Knowledge 
of Particulars, in «Journal of the American Oriental Society» 82/3 (1962), pp. 
299-312 
 

MARMURA 1963 Michael E. MARMURA, Avicenna’s Psychological Proof of Prophecy, in «Jour-
nal of Near Eastern Studies» 22/1 (1963), pp. 49-56 
 



Bibliography 

 579 

MARMURA 1975 Michael E. MARMURA, Ghazālī’s Attitude to the Secular Sciences and Logic, in 
«Essays on Islamic Philosophy and Science», edited by George F. HOURANI, 
State University of New York Press, Albany, 1975, pp. 100-111 
 

MARMURA 1980 Michael E. MARMURA, Avicenna on the Divisions of the Sciences in the Isagoge 
of his Shifāʾ, in «Journal of the History of Arabic Science», 1980, pp. 239-251 

  
MARMURA 1981 Michael E. MARMURA, Al-Ghazālī’s Second Causal Theory in the 17th Discus-

sion of His Tahāfut, in «Islamic Philosophy and Mysticism», ed. by Parviz 
Morewedge, Caravan Books, Delmar (NY), 1981, pp. 85-112 
 

MARMURA 1984 Michael E. MARMURA, The Metaphysics of Efficient Causality in Avicenna (Ibn 
Sīnā), in IDEM (ed.), Islamic Theology and Philosophy, SUNY Press, Albany, 
2013, pp. 172-187 
 

MARMURA 1989 Michael E. MARMURA, Al-Ghazālī on Bodily Resurrection and Causality in the 
Tahāfut and the Iqtiṣād, in «Aligarh, Journal of Islamic Thought» 1 (1989), 
pp. 46-75, now in IDEM (ed.), «Probing in Islamic Philosophy: Studies in the 
Philosophies of Ibn Sīnā, al-Ghazālī and Other Major Muslim Thinkers», 
Global Academic Publishing, Binghamton (NY), 2005, pp. 273-299 
 

MARMURA 1994 Michael E. MARMURA, Ghazali’s Chapter on Divine Power in the Iqtiṣād, in 
«Arabic Sciences and Philosophy» 4 (1994), pp. 279-315 

  
MARMURA 1995 Michael E. MARMURA, Ghazālian Causes and Intermediaries, in «Journal of 

the American Oriental Society» 115 (1995), pp. 183-204 
 

MARMURA 1996 Michael E. MARMURA, Al-Ghazālī. La philosophie morale de Ghazālī et les 
courants aristotéliciens, in Monique CANTO-SPERBER (dir.), «Dictionnaire 
d’éthique et de philosophie morale» PUF, Paris, 1996, pp. 606-611 
 

MARMURA 2002 Michael E. MARMURA, Ghazālī and Ashʿarism Revisited, in «Arabic Sciences 
and Philosophy» 12/1 (2002), pp. 91-110 

  
MARMURA 2005a The Metaphysics of The Healing, A parallel English-Arabic text translated, 

introduced, and annotated by M. E. MARMURA, Brigham Young University 
Press, Provo, Utah, 2005 
 

MARMURA 2005b Michael E. MARMURA, Quiddity and Universality in Avicenna, in IDEM (ed.), 
«Probing in Islamic Philosophy: Studies in the Philosophies of Ibn Sina», 
Global Academic Publishing, Binghamton (NY), 2005, pp. 61-70 

  
MARMURA 2005c Michael E. MARMURA, Al-Ghazali, in «The Cambridge Companion to Arabic 

Philosophy», ed. P. Adamson and R. Taylor, Cambridge University Press, 
Cambridge, 2005, pp. 137-154 
 

MARMURA 2008 Michael E. MARMURA, Some Questions Regarding Avicenna’s Theory of the 
Temporal Origination of the Human Rational Soul, in «Arabic Sciences and 
Philosophy» 18 (2008), pp. 121-138 
 



al-Ġazālī, The Intentions of the Philosophers 

 580 

MARÓTH 1980 Miklós MARÓTH, Das System der Wissenschaften bei Ibn Sīnā, in «Avi-
cenna/Ibn Sina (980-1036), edited by Burchard BRENTJES, Martin-Luther 
Universität Halle-Wittenberg, Halle, 1980, vol. II, pp. 27-32 
 

MARTIN 1999 Christopher J. MARTIN, Non-reductive Arguments from Impossible Hypothe-
ses in Boethius and Philoponus, in «Oxford Studies in Ancient Philosophy» 
17 (1999), 279-302 
 

MARTIN 2007 Janet MARTIN, Medieval Russia. 980-1584, Second edition, Cambridge Uni-
versity Press, Cambridge, 2007 
 

MARTINI BONADEO 
2005 

Cecilia MARTINI BONADEO, Al-Fārābī. 2. Il sistema delle scienze, in «Storia 
della filosofia nell’Islam medievale», a cura di Cristina D’ANCONA, vol. I, Ei-
naudi, Torino, 2005, pp. 387-390 
 

MARX 1924 Alexander MARX, Glimpses of the Life of an Italian Rabbi of the First Half of 
the Sixteenth Century (David Ibn Yahya), Hebrew Union College Annual, 1 
(1924), pp. 605-624 
 

MASSÉ 1938 Henri MASSÉ, Croyances et coutumes persanes. Suivies de Contes et chansons 
populaires. Tomes I et II (Les littératures populaires de toutes les nations), 
Librairie orientale et américaine, Maisonneuve, Paris, 1938 
 

MASSIGNON-KRAUS 

1934 
Louis MASSIGNON, P. KRAUS, Notes sur la formation des noms abstraits en ar-
abe, in «Revue des Études islamiques» 1934, pp. 509-512  
 

MAYER 2007 Toby MAYER, Avicenna against Time Beginning: The Debate between the 
Commentators on the Ishārāt, in P. ADAMSON (ed.), Classical Arabic Philoso-
phy: Sources and Reception, The Warburg Institute – Nino Aragno Editore, 
London – Turin, pp. 125-149 
 

MAYER 2013 Toby MAYER, Review of Al-Ghazali, Averroës and the Interpretation of the 
Qur’an: Common Sense and Philosophy in Islam. By Avital Wohlman. Trans-
lated by David Burrell. London and New York: Routledge, 2010, in «Journal 
of Qur'anic Studies», 15/1 (2013), pp. 142-146 
 

MAZZATINTI 1894 Giuseppe MAZZATINTI, Inventari dei manoscritti delle biblioteche d’Italia IV, 
Forlì, 1894 
 

MAZZATINTI 1902-
1903 

Giuseppe MAZZATINTI, Inventari dei manoscritti delle biblioteche d’Italia XII, 
Forlì, 1902-1903 
 

MCCARTHY 1958 Miracle and Magic: A Treatise on the Nature of the Apologetic Miracle and its 
Differentiation from Charisms, Trickery, Divination, Magic and Spells [Kitāb 
al-bayān ʿan al-farq bayna al-muʿjizāt waʾll-karāmāt waʾll-ḥiyal waʾl-kahāna 
waʾl-siḥr waʾl-naranjāt], ed. and trans. Richard Joseph McCarthy, Librairie 
Orientale, Beirut, 1958  
 



Bibliography 

 581 

MCCARTHY 1980 Freedom and Fulfillment. An Annotated Translation of al-Ghazālī’s Al-
Munqidh min al-Ḍalāl and Other Relevant Works of al-Ghazālī, translated 
by Richard Joseph MCCARTHY, Twayne, Boston, 1980 
 

MCGINNIS 1999 Jon MCGINNIS, Ibn Sīnā on the Now, in «American Catholic Philosophical 
Quarterly» 73/1 (1999), pp. 73-106 
 

MCGINNIS 2003 Jon MCGINNIS, Scientific Methodologies in Medieval Islam, in «Journal of the 
History of Philosophy» 41/3 (2003), pp. 307-327 
 

MCGINNIS 2004 Jon MCGINNIS, On the Moment of Substantial Change: A Vexed Question in 
the History of Ideas, in J. McGinnis and D. C. Reisman (eds.), «Interpreting 
Avicenna: Science and Philosophy in Medieval Islam. Proceedings of the 
Second Conference of the Avicenna Study Group», Brill, Leiden-Boston, 
2004, pp. 43-61 

  
MCGINNIS 2006a Jon MCGINNIS, Occasionalism, Natural Causation and Science in al-Ghazālī, 

in «Arabic Theology, Arabic Philosophy. From the Many to the One: Essays 
in Celebration of Richard Frank», ed. by J. E. Montgomery, Peeters, Leuven, 
2006, pp. 441-463 
 

MCGINNIS 2006b Jon MCGINNIS, A Penetrating Question in the History of Ideas: Space, Dimen-
sionality and Interpenetration in the Thought of Avicenna, in «Arabic 
Sciences and Philosophy» 16 (2006), pp. 47-69 
 

MCGINNIS 2006c Jon MCGINNIS, Positioning Heaven: The Infidelity of a Faithful Aristotelian, in 
«Phronesis» 51 (2006), pp. 140-161 
 

MCGINNIS 2007 Jon MCGINNIS, Avoiding the Void: Avicenna on the Impossibility of Circular 
Motion in a Void, in Peter ADAMSON (ed.), «Classical Arabic Philosophy. 
Sources and Reception», Nino Aragno Editore – Warburg Institute, Torino 
– London, 2007, pp. 74-89 
 

MCGINNIS 2010a Jon MCGINNIS, Avicenna, Oxford University Press, Oxford, 2010 
 

MCGINNIS 2010b Jon MCGINNIS, Avicennan Infinity: A Select History of the Infinite through Avi-
cenna, in «Documenti e studi sulla tradizione filosofica medievale» 21 
(2010), pp. 199-222 
 

MCGINNIS 2011 Jon MCGINNIS, Natural Knowledge in the Arabic Middle Ages, in P. Harrison, 
R.L. Numbers and M. Shank (eds.), Wrestling with Nature: From Omens to 
Science, University of Chicago Press, Chicago, 2011, pp. 59-82 
 

MCGINNIS 2013a Jon MCGINNIS, Avicenna’s natural philosophy, in Peter ADAMSON (ed.), «In-
terpreting Avicenna. Critical Essays», Cambridge University Press, Cam-
bridge, 2013, pp. 71-90 
 

MCGINNIS 2013b Jon MCGINNIS, New Light on Avicenna: Optics and its Role in Avicennan The-
ories of Vision, Cognition and Emanation, in «Philosophical Psychology in 
Arabic Thought and the Latin Aristotelianism of the 13th Century» [Atti del 



al-Ġazālī, The Intentions of the Philosophers 

 582 

convegno «Philosophical Psychology in Arabic and Latin Aristotelianism», 
Universidad Panamericana, Città del Messico, 29-30 maggio 2008], edited 
by Luis Xavier LÓPEZ-FARJEAT, Jörg Alejandro TELLKAMP, pp. 41-53 
 

MCGINNIS 2018 Jon MCGINNIS, Mind the Gap: The Reception of Avicenna's New Argument 
against Actually Infinite Space, in Ali GHEISSARI, Ahmed ALWISHAH, John 
WALLBRIDGE (eds.), «Illuminationist Texts and Textual Studies. Essays in 
Memory of Hossein Ziai», Brill, Leiden-Boston, 2018, pp. 272-305 
 

MCGINNIS 2020 Jon MCGINNIS, Ibn Sina’s Natural Philosophy, in «The Stanford Encyclope-
dia of Philosophy» (Winter 2020 Edition), ed. Edward N. ZALTA 
URL = <https://plato.stanford.edu/archives/win2020/entries/ibn-sina-na-
tural/> 
 

MCGINNIS 2022 Jon MCGINNIS, Arabic and Islamic Natural Philosophy and Natural Sci-
ence, in «The Stanford Encyclopedia of Philosophy» (Winter 2020 Edition), 
ed. Edward N. ZALTA 
URL = <https://plato.stanford.edu/archives/spr2022/entries/arabic-islamic-
natural/> 
 

MCGINNIS-REISMAN 

2007 
Jon MCGINNIS, David C. REISMAN, Classical Arabic Philosophy. An Anthology 
of Sources, Translated with Introduction, Notes, and Glossary by J.M. and 
D.C.R., Hackett, Indianapolis-Cambridge, 2007 
 

MACRAY 1883 G.D. MACRAY, Catalogi codicum manuscriptorum Bibliothecae Bodleianae 
pars nona, codices…Digby, Oxford, 1883 
 

MENN 2008 Stephen MENN, Al-Fārābī’s Kitāb al-Ḥurūf and his analysis of the Senses of 
Being, in «Arabic Sciences and Philosophy» 18 (2008), pp. 59-97 
 

MENN 2011 Stephen MENN, Fārābī in the Reception of Avicenna’s Metaphysics: Averroes 
against Avicenna on Being and Unity, in Amos BERTOLACCI, Dag Nikolaus 
HASSE (eds.), «The Arabic, Hebrew and Latin Reception of Avicenna’s Met-
aphysics», de Gruyter, Berlin, 2011, pp. 51-96 
 

MEYERHOF 1948 Max MEYERHOF, ʿAli al-Bayhaqī’s Tatimmat Siwān al-Ḥikma: A Biographical 
Work on Learned Men of the Islam, in «Osiris» 8 (1948), pp. 122-217 
 

MICHOT 1976 Yahya [Jean] MICHOT, Avicenne et le Kitāb al-Madnūn d’Al-Ghazālī, in 
«Bulletin de philosophie médiévale» 18 (1976), pp. 51-59 
 

MICHOT 1980 Jean [Yahya] MICHOT, Le Commentaire Avicennien du Verset: “Puis Il se 
Tourna vers le Ciel”, in «Mideo» 14 (1980), pp. 317-328 
 

MICHOT 1981 Jean [Yahya] MICHOT, Avicenne et la destinée humaine. A propos de la résur-
rection des corps, in «Revue philosophique de Louvain», t. 79, 44 (1981), pp. 
453-483  
 



Bibliography 

 583 

MICHOT 1986 Jean [Yahya] MICHOT, La faculté prophétique, in IDEM, La destinée de 
l’homme selon Avicenne. Le retour à Dieu (maʿād) et l’imagination, Leuven, 
1986, pp. 118-133 
 

MICHOT 1987 Jean [Yahya] MICHOT, «L’épître sur la disparition des formes intelligibles 
vaines après la mort » d’Avicenne. Édition critique, traduction et index, in 
«Bulletin de Philosophie Médiévale» 29 (1987), pp. 152- 170 
 

MICHOT 1988 Jean [Yahya] MICHOT, L’eschatologie dans le «Livre de la guidance» d’Avi-
cenne. Présentation, traduction et index de la dernière section du Kitâb al-
Hidâya, in «Bulletin de philosophie médiévale» 30 (1988), pp. 138-152 

  
MICHOT 1993 Jean [Yahya] MICHOT, La pandémie avicennienne au VIe/XII siècle. Présenta-

tion, edition princeps et traduction de l’introduction du Livre de l’advenue 
du monde (Kitāb ḥudūth al-ʿalām) d’Ibn Ghaylān al-Balkhī, in «Arabica» 
40/3 (1993), pp. 287-344 
 

MICHOT 1998 Jean [Yahya] MICHOT, Ibn Ghaylān al-Balkhī, un critique post-ghazâlien 
d’Avicenne, introduction to Ibn Gîlân [sic], Hudûth al-ʿÂlam – Ibn Sînâ, al-
Hukûmat, edited by Mehdi MOHAGHEGH, Institute of Islamic Studies, Teh-
ran, 1998 
 

MICHOT 2000 Jean [Yahya] MICHOT, Ibn Sînâ. Lettre au vizir Abû Sa’d, Beyrouth, Albouraq, 
2000 
 

MICHOT 2006 Avicenne, Réfutation de l’astrologie, Édition et traduction du texte arabe, 
introduction, notes et lexique par Yahya MICHOT, Albouraq, Beyrouth, 2006 
 

MICHOT 2013 Yahya [Jean] MICHOT, An Important Reader of al-Ghazālī: Ibn Taymiyya, in 
«The Muslim World» 103/1 (2013), pp. 131-160 
 

MICHOT 2015 Yahya [Jean] MICHOT, Al-Ghazālī’s Esotericism According to Ibn Taymiyya’s 
Bughyat al-Murtād, in «Islam and Rationality. The Impact of al-Ghazālī», 
vol. 1. ed. by G. TAMER, Brill, Leiden-Boston, 2015, pp. 345-374 
 

MILES 1967 George C. MILES, The Earliest Arab Gold Coinage, in «American Numismatic 
Society Museum Notes», 13 (1967), pp. 205-229  
 

MILKOV 2016 Vladimir Vladimirovic MILKOV, Переводные философские сочинения в 
русской книжности конца XV – середины XVI веков: еврейские и 
арабские влияния (Perevodnyye filosofskiye sochineniya v russkoy knizh-
nosti kontsa XV – serediny XVI vekov: yevreyskiye i arabskiye vliyaniya) = 
Translated philosophical works in Russian literature (end of 15th – mid 16th 
century): the Jewish and Arabic influence, in «Историко- философский 
ежегодник / History of Philosophy Yearbook» 2016, pp. 269-295 
 

MILLÁS VALLICROSA 

1942 
J. MILLÁS VALLICROSA, Las Traducciones orientales en los manuscritos de la 
Biblioteca Catedral de Toledo, Madrid, 1942, 34 
 



al-Ġazālī, The Intentions of the Philosophers 

 584 

MINNEMA 2013 Anthony H. MINNEMA, The Latin Readers of Algazel, 1150-1600, PhD diss., 
University of Tennessee, 2013 

  
MINNEMA 2014 Anthony H. MINNEMA, Algazel Latinus: The Audience of the Summa theori-

cae philosophiae, in «Traditio» 69 (2014), pp. 153-216 
 

MINNEMA 2017 Anthony H. MINNEMA, A Hadith Condemned at Paris. Reactions to the Power 
of Impression in the Latin Translation of al-Ghazali’s Maqāṣid al-falāsifa, in 
«Mediterranea. International journal on the transfer of knowledge» 2 
(2017), pp. 145-162 
 

MITCHINER 1977  Michael B. MITCHINER, Oriental Coins and Their Values: The World of Islam, 
Seaby, London, 1977 
 

MOHAGHEGH 1998 Ibn Gîlân [sic], Hudûth al-ʿÂlam – Ibn Sînâ, al-Hukûmat, edited by Mehdi 
MOHAGHEGH, with French introduction by Jean R. MICHOT, Institute of Is-
lamic Studies, Tehran, 1998 
 

MOHRMANN 1961 Christine MOHRMANN, Études sur le latin des chrétiens, vol. I. Le latin des 
chrétiens, Roma, Edizioni di Storia e Letteratura, 1961 
 

MOOSA 2006 Ebrahim MOOSA, Ghazali and the Poetics of Imagination, The University of 
North Carolina Press, Chapel Hill, 2006 
 

MORAUX 1955 Paul MORAUX, À propos du νοῦς θύραθεν chez Aristote, in «Autour d’Aristote: 
Recueil d’études de philosophie ancienne et médiévale offert à Monsei-
gneur A. Mansion», Publications Universitaires de Louvain, Louvain 1955, 
pp. 255-295 
 

MORELON 1993 Régis MORELON, La version arabe du Livre des hypothèses de Ptolémée, in 
«Mélanges de l’Institut Dominicain d’Etudes Orientales» 21 (1993), pp. 7-85 
 

MORINO 1976 RESTORO D’AREZZO, La composizione del mondo colle sue cascioni, ed. Alberto 
Morino, Edizioni di Crusca, Firenze, 1976 
 

MORISON 2002 Benjamin MORISON, On Location. Aristotle’s Concept of Place, Clarendon 
Press, Oxford, 2002 
 

MORRISON 2021 Robert MORRISON, Cosmography, Cosmology, and Kalām from Samarqand 
to Istanbul, in «Intellectual History of the Islamicate World» 9 (2021), pp. 
308-337 
 

MOUSAVIAN-MO-

STAFAVI 2017 
Seyed N. MOUSAVIAN, Seyed Hasan S. MOSTAFAVI, Avicenna on the Origina-
tion of the Human Soul, in «Oxford Studies in Medieval Philosophy» 5 
(2017), pp. 41-86 
 

MUCCHI 2014 Martina MUCCHI, La tradizione araba degli argomenti di Proclo in favore 
dell’eternità del cosmo, PhD dissertation, Università Cattolica del Sacro 
Cuore, 2014 
 



Bibliography 

 585 

MÜLLER M. 18752 Kitāb al-Kašf, trad. tedesca in Marcus Joseph MÜLLER, Philosophie und Theo-
logie von Averroes, «Monumenta Saecularia», herausgegeben von der Köni-
glich Bayerischen Akademie der Wissenschaften, 18591, 18752 
 

MÜLLER J. 2015 Jörn MÜLLER, Memory as an Internal Sense: Avicenna and the Reception of 
His Psychology by Thomas Aquinas, in «Quaestio» 15 (2015), pp. 497-506 

  
MUNK 1857 Salomon MUNK, Mélanges de philosophie juive et arabe: al-Ghazzali, pp. 366-

383, Paris, 1857 [19882] 
 

MUSALL 2016 Frederek MUSALL, „Maʾaseh merkavah ist Metaphysik“ – Zur Rezeption des 
Aristoteles und seiner Metaphysik in der mittelalterlichen jüdischen Philoso-
phie, in Die Metaphysik des Aristoteles im Mittelalter. Rezeption und Trans-
formation, ed. Gerhard Krieger, de Gruyter, Berlin, 2016, pp. 103-130 
 

MUṬAHHARĪ 1996 BAHMANYĀR IBN MARZUBĀN, Kitāb al-Taḥṣīl, ed. Šahīd Murtaḍà MUṬAHHARĪ, 
second printing, Intišārāt-i Dānišgāh-yi Tihrān, Tehran, 1375š/1996 
 

NAKAMURA 1977 Kōjirō NAKAMURA, A Bibliography on Imām al-Ghazālī, in «Orient» 13 (1977), 
pp. 119-134 

  
NAKAMURA 1993 Kōjirō NAKAMURA, Was Ghazālī an Ashʿarite?, in «Memoirs of the Research 

Department of the Toyo Bunko»  52 (1993), pp. 1-24 
 

NARDI 1922 Bruno NARDI, Raffronti fra alcuni luoghi di Alberto Magno e di Dante, in 
«Giornale storico della letteratura italiana» 80/240 (1922), pp. 295-303 
 

NARDI 1967 Bruno NARDI, La dottrina dell’Empireo nella sua genesi storica e nel pensiero 
dantesco, in Idem, Saggi di filosofia dantesca, La Nuova Italia, Firenze, 1967, 
pp. 167-214 
 

NARDUCCI 1892 H. NARDUCCI, Catalogus codicum manuscriptorum…in Bibliotheca Angelica 
I, Roma, 1892 
 

NASR 1964 Seyyed Hossein NASR, Three Muslim Sages. Avicenna, Suhrawardī, Ibn 
ʿArabī, Caravan Books, Delmar, New York, 1964 
 

NASR 1975 Seyyed Hossein NASR, The Significance of Persian Philosophical Works in the 
Tradition of Islamic Philosophy, in «Essays on Islamic Philosophy and Sci-
ence», edited by George F. HOURANI, State University of New York Press, 
Albany, 1975, pp. 67-75 
 

NAUTA 1993 Lodi NAUTA, The Thirteenth-Century Revision of William of Conches's Com-
mentary on Boethius, in Alastair J. MINNIS (ed.), Chaucer's 'Boece' and the 
Medieval Tradition of Boethius, Boydell & Brewer, Cambridge, 1993, pp. 189-
191 
 

NAUTA 2004 Lodi NAUTA, William of Conches and the “New Aristotle”: A Reply to Peter 
Dronke, in «Studi medievali» 45 (2004), pp. 445-458 
 



al-Ġazālī, The Intentions of the Philosophers 

 586 

NAVARRO SÁNCHEZ 

2015 
PETER OF SPAIN, Questiones super libro ‘De Animalibus’ Aristotelis, Critical 
Edition with Introduction, edited by Francisca NAVARRO SÁNCHEZ, Ashgate, 
Farnham (UK), 2015 
 

NETTON 1994 Ian Richard NETTON, Allāh Transcendent. Studies in the Structure and Semi-
otics of Islamic Philosophy, Theology and Cosmology, Routledge, London-
New York, 1994 
 

NEUBAUER 1886 Catalogue of the Hebrew Manuscripts in the Bodleian Library and in the Col-
lege Libraries of Oxford, including manuscripts in other languages, which are 
written with Hebrew characters, or relating to the Hebrew language or litera-
ture, and a few Samaritan mss., compiled by Adolf D. Neubauer, with forty 
facsimiles, Oxford, At the Clarendon Press, 1886 
 

NEVEROV 1909 Sergei L. NEVEROV, “Logika iudeistvuiushchikh,” in «Universitetskie izve-
stiia» (Kyiv) 49/8 (1909), pp. 1-62 
 

NIẒĀMĪ 1934-1938 Ilyās ibn Yūsuf NIẒĀMĪ GANǦĀVĪ, Ḫamsa = Maḫzan al-asrār, Ḫusraw va-Šīrīn, 
Laylī va-Maǧnūn, Haft paykar, Šarafnāmeh, Iqbālnameh, edited by Vaḥīd 
Dastgirdī, 6 vols., Armaghān, Tehran, 1313-1317 [1934-1938] 
 

NŪRĀNĪ 1983 Ibn Sīnā, al-Mabdaʾ wa-l-maʿād, ed. ʿA. Nūrānī, Tehran, McGill University, 
1983 
 

NUSSEIBEH 1989 Sari NUSSEIBEH, Al-ʿAql al-Qudsī. Avicenna’s Subjective Theory of Knowledge, 
in «Studia Islamica» 69 (1989), pp. 39-54 
 

NUSSEIBEH 2009 Sari NUSSEIBEH, Avicenna: Providence and God’s Knowledge of Particulars, in 
«Avicenna and His Legacy. A Golden Age of Science and Philosophy» ed. 
by Y. T. Langermann, Brepols, Turnhout, 2009, pp. 275-288 
 

OBERMANN 1921 Julian OBERMANN, Der philosophische und religiöse Subjectivismus Ghazālīs. 
Ein Beitrag zum Problem der Religion, W. Braumüller, Wien-Leipzig, 1921 
 

OMIDSALAR 2015 Mahmoud OMIDSALAR, Minovi, Mojtaba, in «Encyclopædia Iranica», online 
edition, 2015; URL: http://www.iranicaonline.org/articles/minovi-mojtaba) 
 

OSBORNE 2009 JOHN PHILOPONUS, On Aristotle “Physics” 1.4-9, Translated and annotated by 
Catherine OSBORNE, «Ancient Commentators on Aristotle», Duckworth, 
London, 2009 
 

OPWIS 2019 Felicitas OPWIS, Syllogistic Logic in Islamic Legal Theory: al-Ghazālī’s Argu-
ments for the Certainty of Legal Analogy (Qiyās), in Peter ADAMSON (ed.), 
Philosophy and Jurisprudence in the Islamic World, vol. 1, de Gruyter, Berlin-
Boston, 2019, pp. 93-122 
 

OULDDALI 2019 Ahmed OULDDALI, Raison et révélation en Islam. Les voies de la connaissance 
dans le commentaire coranique de Faḫr al-Dīn al-Rāzī (m. 606/1210), Brill, 
Leiden-Boston, 2019 
 



Bibliography 

 587 

OWEN 1960 G. E. L. OWEN, Logic and Metaphysics in some Earlier Works of Aristotle, in I. 
DURING and G.E.L. OWEN (eds.), Aristotle and Plato in the Mid-Fourth Cen-
tury, Gothenburg, 1960, pp. 163-190, reprinted in G. E. L. OWEN, Logic, Sci-
ence and Dialectic, London, 1986, pp. 180-199 
 

OWENS 1982 Joseph OWENS, Aristotle on Common Sensibles and Incidental Perception, in 
«Phoenix» 36/3 (1982), pp. 215-236  
 

OZKAN 2016 Abdullah OZKAN, Al-Ghazālī and Rasā’il Ikhwān al-Ṣafā’: Their Influence on 
His Thought, PhD dissertation, University of California, Los Angeles, 2016 
 

PALAZZO 2009a Alessandro PALAZZO, Albert the Great’s Doctrine of Fascination in the Context 
of His Philosophical System, in «Via Alberti. Texte - Quellen - Interpretat-
ionen», ed. Ludwig HONNEFELDER, Hannes MÖHLE, Susana BULLIDO DEL BA-

RRIO (Subsidia Albertina II), Aschendorff Verlag, Münster 2009, pp. 135-215 
 

PALAZZO 2009b Alessandro PALAZZO, Philosophi aliter loquuntur de prophetia quam sancti. 
Alberto il Grande e la profezia naturale, in «Immaginario e immaginazione 
nel Medioevo. Atti del convegno della Società italiana per lo studio del pen-
siero medievale, SISPM, Milano, 25-27 settembre 2008», Brepols, Louvain-
la-Neuve, 2009, pp. 179-201 
 

PALMER 1993 Richard PALMER, In Bad Odour: Smell and Its Significance in Medicine from 
Antiquity to the Seventeenth Century, in William F. Bynum, Roy Porter 
(eds.), «Medicine and the Five Senses», Cambridge University Press, Cam-
bridge, 1993, pp. 61-68 
 

PANACCIO 1999 Claude PANACCIO, Semantics and Mental Language, in Paul Vincent Spade 
(ed.), The Cambridge Companion to Ockham, Cambridge University Press, 
Cambridge, 1999, pp. 53-75 
 

PARAIN 1939 Brice PARAIN, La logique dite des Judaïsants, in «Revue des études slaves» 
19/3-4 (1939), pp. 315-329  
 

PASNAU 2000 Robert PASNAU, Sensible Qualities: The Case of Sound, in «Journal of the His-
tory of Philosophy» 38/1 (2000), pp. 27-40 
 

PATTIN 1966 A. PATTIN, Le Liber de Causis. Edition établie à l'aide de 90 manuscrits avec 
introduction et notes, in «Tijdschrift voor Filosofie» 28 (1966), pp. 90-203 
 

PELLÒ 2008 Stefano PELLÒ, Introduzione, in ḤĀFEẒ, Ottanta canzoni, a cura di Stefano 
PELLÒ, traduzione di Stefano PELLÒ e Gianroberto SCARCIA, Einaudi, Torino, 
2008, pp. V-XXVII 
 

PERFETTI 2014 Stefano PERFETTI, Nelle gabbie del fissismo etologico: complessità del deside-
rio umano e monotonia dell’appetito animale in Tommaso d’Aquino, in Ales-
sandro PALAZZO (ed.), Il desiderio nel Medioevo, Roma, Edizioni di Storia e 
Letteratura, 2014, pp. 111-129 
 



al-Ġazālī, The Intentions of the Philosophers 

 588 

PERLER 2001 Dominik PERLER, (ed.), Ancient and Medieval Theories of Intentionality, Brill, 
Leiden-Boston, 2001 
 

PERLER-RUDOLPH 

2005 
Dominik PERLER, Ulrich RUDOLPH, Logik und Theologie: das Organon im ar-
abischen und im lateinischen Mittelalter, Brill, Leiden, 2005 
 

PESSIN 2016 Sarah PESSIN, The Influence of Islamic Thought on Maimonides, in «The Stan-
ford Encyclopedia of Philosophy» (Spring 2016 Edition), ed. Edward N. 
ZALTA 
URL = <https://plato.stanford.edu/archives/spr2016/entries/maimonides-
islamic/>. 
 

PETAGINE 2004 Antonio PETAGINE, Aristotelismo difficile. L’intelletto umano nella prospet-
tiva di Alberto Magno, Tommaso d’Aquino e Sigieri di Brabante, Vita e Pen-
siero, Milano, 2004 
 

PINES 1936 Shlomo PINES, Beiträge zur islamischen Atomenlehre, Gräfenhainchen, 1936 
 

PINES 1937 Shlomo PINES, Some Problems of Islamic Philosophy, in «Islamic Culture» 11 
(1937), pp. 66-80 
 

PINES 1955 Shlomo PINES, A Tenth Century Philosophical Correspondence, in «Proceed-
ings of the American Academy for Jewish Research» 24 (1955), pp. 103-136  
 

PINES 1963 Shlomo PINES, The Philosophic Sources of The Guide of the Perplexed, in Mo-
ses Maimonides, The Guide of the Perplexed, transl. Shlomo PINES, The Uni-
versity of Chicago Press, Chicago, 1963 
 

PINES 1974 Shlomo PINES, The Arabic Recension of Parva naturalia and the Philosophical 
Doctrine concerning Veridical Dreams according to al-Risāla al-Manāmiyya 
and other Sources, in «Israel Oriental Studies» 4 (1974), pp. 104-153 
 

PINES 1987 Shlomo PINES, Quelques notes sur les rapports de l’Iḥyâʾ ʿulûm al-dîn d’al-
Ghazâlî avec la pensée d’Ibn Sînâ, in «Ghazâlî. La raison et le miracle. Table 
ronde Unesco 9-10 décembre 1985», Maisonneuve & Larose, Paris, 1987, pp. 
11-16 
 

PINES 1997 Shlomo PINES, Jewish Philosophy, in IDEM, «Studies in the History of Jewish 
Thought», The Magnes Press, The Hebrew University, Jerusalem, 1997, pp. 
1-51 [trad. it. in Shlomo PINES, La filosofia ebraica, a cura di Paolo LUCCA, 
prefazione di Giuliano TAMANI, Morcelliana, Brescia, 2008] 
 

PODKOŃSKI 2006 Robert PODKOŃSKI, Al-Ghazali’s ‘Metaphysics’ as a Source of Anti-atomistic 
Proofs in John Duns Scotus’s Sentences Commentary, in «Wissen über Gren-
zen. Arabisches Wissen und lateinisches Mittelalter», Herausgegeben von 
Andreas SPEER und Lydia WEGENER, de Gruyter, Berlin – New York, 2006, 
pp. 612-625 
 

PODLAHA 1910 Anton PODLAHA, Soupis Rukopisu Knihovny Metropolitni Kapitoly Prazske, 
II, 1910 



Bibliography 

 589 

  
POGGI 1967 Vincenzo M. POGGI, Un classico della spiritualità musulmana. Saggio critico 

sul «Munqīḏ» di al-Ġazālī, Roma, Libreria dell’Università Gregoriana, 1967 
 

POLLONI 2015 Nicola POLLONI, Elementi per una biografia di Dominicus Gundisalvi, in «Ar-
chives d’histoire doctrinale et littéraire du Moyen Âge» 82/1 (2015), pp. 7-22 
 

POLLONI 2016 Nicola POLLONI, Aristotle in Toledo: Gundissalinus, the Arabs and Gerard of 
Cremona’s Translations, in «Ex Oriente lux. Translating Words, Scripts and 
Styles in Medieval Mediterranean Society», ed. by Charles Burnett and 
Pedro Mantas-España, Córdoba, UCOPress. Córdoba University Press – 
CNERU (Córdoba Near Eastern Research Unit) – The Warburg Institute 
(London), 2016 
 

POLLONI 2017 Nicola POLLONI, Gundissalinus and Avicenna: Some Remarks on an Intricate 
Philosophical Connection, in «Documenti e studi sulla tradizione filosofica 
medievale» 28 (2017), pp. 515-552 
 

POLLONI 2018 Nicola POLLONI, The Toledan Translation Movement and Gundissalinus: 
Some Remarks on His Activity and Presence in Castile, in Y. BEALE-RIVAYA, J. 
BUSIC (eds.), A Companion to Medieval Toledo. Reconsidering the Canons, 
Brill, Leiden-Boston 2018, pp. 263-280 
 

PORMANN 2013 Peter PORMANN, Avicenna on medical practice, epistemology, and the physi-
ology of the inner senses, in Peter ADAMSON (ed.), «Interpreting Avicenna. 
Critical Essays», Cambridge University Press, Cambridge, 2013, pp. 91-108 
 

PORRO 2006 Pasquale PORRO, Intelligenze oziose e angeli attivi. Note in margine a un ca-
pitolo del «Convivio» dantesco (II, 4), in «Ad ingenii acuitionem. Studies in 
honour of Alfonso Maierù», ed. by S. CAROTI et al., Louvain-la-Neuve, 2006, 
pp. 304-351 
 

POURJAVADY 2002a Majmūʿah-ye Falsafī-e Marāghah. A Philosophical Anthology from Mara-
ghah, Containing Works by Abū Ḥāmid Ghazzālī, ʿAyn al-Quḍāt Ḥamadānī, 
Ibn Sīnā, ʿUmar Ibn Sahlān Sāvī, Majduddīn Jīlī, and others, Facsimile Edi-
tion with Introductions in Persian and English by Nasrollah POURJAVADY, 
Iran University Press, Tehran, 2002 
 

POURJAVADY 2002b Nasrollah POURJAVADY [Naṣrallāh Pūrǧāvādī], Āsār al-Maḍnūn-i Ġazālī dar 
maǧmūʿah-ye Falsafī-e Marāġah, in «Maʿārif» 18.2 (1380/2002), pp. 3-28 
 

POURJAVADY 2002c Nasrollah POURJAVADY [Naṣrallāh Pūrǧāvādī], Dō sanad dīgar dar bāreh-ye 
Kitāb al-Maḍnūn-i Ġazālī, in «Maʿārif» 18.3 (1380/2002), pp. 3-9 
 

POWICKE 1931 F.M. POWICKE, The Medieval Books of Merton College, Oxford, 1931 
 

POZZOBON 2013 AL-FĀRĀBĪ, La classificazione delle scienze (De scientiis), introduzione di 
Francesco BOTTIN, traduzione e note a cura di Anna POZZOBON, il Poligrafo, 
Padova, 2013 
 



al-Ġazālī, The Intentions of the Philosophers 

 590 

PRETZL 1931 Otto PRETZL, Die frühislamischen Atomlehre. Ein Beitrag zur Frage über die 
Beziehungen der frühislamischen Theologie zur griechischen Philosophie, in 
«Der Islam» 19 (1931), pp. 117-130 
 

PROVERBIO 2010 Delio Vania PROVERBIO, Alle origini delle collezioni librarie orientali, in A. 
Manfredi (ed.), Le origini della Biblioteca Vaticana tra Umanesimo e Rina-
scimento (1447-1534), Città del Vaticano, Biblioteca Apostolica Vaticana, 
2010, pp. 467-485 
 

PUIG MONTADA 1983 AVERROIS Epitome in Physicorum libros, «Corpus Commentariorum Aver-
rois in Aristotelem», ed. Josep PUIG MONTADA, Consejo Superior de Investi-
gaciones Científicas – Instituto Hispano-Arabe de Cultura, Madrid, 1983 
 

PUIG MONTADA 1988 Josep PUIG MONTADA, El tratado de Zenón el Mayor. Un comentario atribuido 
a Al-Farabi, in «Ciudad de Dios» 201/2 (1988), pp. 287-321 
 

PUIG MONTADA 1995 Josep PUIG MONTADA, Nota sobre Avicena en al‑Andalus, in «Anaquel de 
estudios árabes» 6 (1995), pp. 141-148 
 

PUIG MONTADA 1997 Josep PUIG MONTADA, Les stades de la philosophie naturelle d’Averroes, in 
«Arabic Sciences and Philosophy» 7 (1997), pp.  
 

PUIG MONTADA 2013 Josep PUIG MONTADA, Averroes and the Recourse to Quranic Verses, in 
«Svmma. Revista de Cultures Medievals» 1 (2013), pp. 13-23 
 

PYLE 1995 Andrew PYLE, Atomism and Its Critics. Problem Areas Associated with the De-
velopment of the Atomic Theory of Matter from Democritus to Newton, Tho-
emmes Press, Bristol, 1995 
 

QANAWATĪ-ZĀYID 

1960 
IBN SĪNĀ, Aš-Šifāʾ. Ilāhiyyāt, ed. G.C. QANAWATĪ, S. ZĀYID, al-Hayʾa al-ʿāmma 
li-šuʾūn al-maṭābiʿ al-amīriyya, Cairo, 1960 
 

QANAWATĪ-ZĀYID 

1975 
IBN SĪNĀ, Aš-Šifāʾ. Aṭ-Ṭabīʿiyyāt, an-Nafs, texte établi et édité par Georges 
QANAWATĪ e Sa’īd ZĀYID, Al-Hayʾa al-miṣriyya al-ʿāmma li-l-kitāb [Organisa-
tion Générale des Imprimeries Gouvernementales], Le Caire, 1395/1975 
 

QARĀMALIKĪ- AṢĠA-

RINIZHĀD 2002 
Manṭiq al-Mulaḫḫaṣ, edited by Aḥad F. QARĀMALIKĪ and Ādīnah AṢĠA-

RINIZHĀD, Dānišgāh-ye Imām Ṣādiq, Tehran, 1381/2002 
 

AL-QUWWATLĪ 1978 al-Ḥāriṯ ibn Asad AL-MUḤĀSIBĪ, al-ʿAql wa-Fahm al-Qurʾān, ed. Ḥusayn AL-
QUWWATLĪ, Beyrouth, Dār al-Fikr, 1978 
 

RABE 1899 IOHANNES PHILOPONUS, De aeternitate mundi contra Proclum, edidit Hugo 
RABE, Lipsiae: in aedibus B. G. Teubneri, 1899, anastatic reprint  
Veranstalteter reprografischer Nachdruck, Hildesheim-Olms, 1963 
 

RACHID 1978 Amina RACHID, Dieu et l’être selon Al-Fārābī: le chapitre de “l’être” dans le Li-
vre des Lettres, in Dieu et l’être. Exégèses d’Exode 3, 14 et de Coran 20, 11-24, 
Études Augustiniennes, Paris, 1978, pp. 179-190 
 



Bibliography 

 591 

RAGEP-RAGEP 2004 F. Jamil RAGEP, Sally P. RAGEP, The Astronomical and Cosmological Works of 
Ibn Sīnā: Some Preliminary Remarks, in «Sciences, techniques et instru-
ments dans le monde iranien (Xe-XIXe siècle)», Actes du colloque tenu à 
l'Universite de Téhéran (7-9 juin 1998), ed. N. POURJAVARDY, Ž. VESEL, Teh-
ran, 2004, pp. 3-15 
 

RAGEP 2009 F. Jamil RAGEP, The Khilāṣ kayfiyyat tarkīb al-aflāk of al-Jūzjānī: A Prelimi-
nary Description of its Avicennian Themes, in «Avicenna and His Legacy. A 
Golden Age of Science and Philosophy» ed. by Y. T. Langermann, Brepols, 
Turnhout, 2009, pp. 301-306 
 

RAGGETTI 2019 Lucia RAGGETTI, Inks as Instruments of Writing. Ibn al-Ǧazarī’s Book on the 
Art of Penmanship, «Journal of Islamic Manuscripts» 10 (2019), pp. 201-239 
 

AL-RAHIM 2009 Ahmed H. AL-RAHIM, Avicenna’s Immediate Disciples: Their Lives and Works, 
in «Avicenna and His Legacy. A Golden Age of Science and Philosophy» ed. 
by Y. T. Langermann, Brepols, Turnhout, 2009, pp. 1-25 
 

AL-RAHIM 2018 Ahmed H. AL-RAHIM, The Creation of Philosophical Tradition: Biography and 
the Reception of Avicenna's Philosophy from the Eleventh to the Fourteenth 
Century A.D., Harrassowitz Verlag, Wiesbaden, 2018 
 

RAHMAN F. 1952 Fazlur RAHMAN, Avicenna's Psychology. An English Translation of Kitāb Al-
najāt, Book II, Chapter VI, with Historico-philosophical Notes and Textual Im-
provements on the Cairo Edition, Oxford University Press, Oxford, 1952 (re-
printed Hyperion Press, 1981) 

  
RAHMAN F. 1958a Fazlur RAHMAN, Prophecy in Islam, London, 1958 

 
RAHMAN F. 1958b Fazlur RAHMAN, Essence and Existence in Avicenna, in «Mediaeval and Re-

naissance Studies» 4 (1958), pp. 1-16 
 

RAHMAN F. 1975 Fazlur RAHMAN, The Eternity of the World and the Heavenly Bodies in Post-
Avicennan Philosophy, in «Essays on Islamic Philosophy and Science», ed-
ited by George F. HOURANI, State University of New York Press, Albany, 1975, 
pp. 222-237 
 

RAHMAN M. 1966 Muhammad Mizanur RAHMAN, The Materials in the Works of al-Fārābī and 
Ibn-Sīnā on Which the Metaphysical Section of al-Ghazālī’s Maqāṣid Is Based, 
PhD dissertation, University of Edinburgh, 1966 
 

RAPOPORT 2019 Michael A. RAPOPORT, Sufi Vocabulary, but Avicennan Philosophy. The Sufi 
Terminology in Chapters VIII–X of Ibn Sīnā’s al-Išārāt wa-l-tanbīhāt, in «Ori-
ens» 47 (2019), pp. 145-196 
 

RASHED R. 1984 Roshdi RASHED, Mathématiques et Philosophie chez Avicenne, in J. JOLIVET 
and R. RASHED (eds.), «Études sur Avicenne», Les Belles Lettres, Paris, 1984, 
pp. 29-39 
 



al-Ġazālī, The Intentions of the Philosophers 

 592 

RASHED R. 1990 Roshdi RASHED, A Pioneer in Anaclastics: Ibn Sahl on Burning Mirrors and 
Lenses, in «Isis» 81/3 (1990), pp. 464-491 
 

RASHED R. 1997 Oeuvres Philosophiques et Scientifiques d’al-Kindī, vol. 1. L’Optique et la Ca-
toptrique, a cura di R. RASHED, Brill, Leiden-Boston, 1997 
 

RASHED R.-JOLIVET 

1998 
Oeuvres Philosophiques et Scientifiques d’al-Kindī, vol. 2. Métaphysique et co-
smologie, a cura di R. RASHED e J. JOLIVET, Brill, Leiden-Boston, 1998 
 

RASHED M. 1995 Marwan RASHED, Alexandre d’Aphrodise et la ‘magna quaestio.’ Rôle et indé-
pendance des scholies dans la tradition byzantine du corpus aristotélicien, in 
«Les études classiques» 63 (1995), pp. 295-351 
 

RASHED M. 2004 Marwan RASHED, The Problem of the Composition of the Heavens (529-1610): 
A New Fragment of Philoponus and Its Readers, in Peter ADAMSON, Han BAL-

TUSSEN, Martin W.F. STONE (eds.), «Philosophy, science and exegesis in 
Greek, Arabic and Latin commentaries», 2 voll., vol. 2 [Bulletin of the Insti-
tute of Classical Studies. Supplement, 83], Institute of Classical Studies, 
School of Advanced Study, University of London, 2004, pp. 35-58 

  
REISMAN 2002 David C. REISMAN, The Making of the Avicennan Tradition, Brill, Leiden-Bos-

ton, 2002 
 

REISMAN 2003 David C. REISMAN, Stealing Avicenna’s Books: A Study of the Historical 
Sources for the Life and Times of Avicenna, in «Before and After Avicenna. 
Proceedings of the First Conference of the Avicenna Study Group», edited 
by David C. REISMAN, with the assistance of Ahmed H. AL-RAHIM, Brill, Lei-
den-Boston, 2003, pp. 91-126 
 

RENAN 1893 Ernest RENAN, Les écrivains juifs français du XIVe siècle, Extrait de l’Histoire 
littéraire de la France, vol. XXXI, Imprimerie Nationale, Paris, 1893 

  
RENAN 1997 Ernest RENAN, Averroès et l’averroïsme, préface par A. de Libera, Maison-

neuve & Larose, Aubenas d’Ardèche, 1997 
 

RESCHER 1963 Nicholas RESCHER, Studies in the History of Arabic Logic, University of 
Pittsburgh Press, Pittsburgh, 1963 
 

RESCHER 1964 Nicholas RESCHER, The Development of Arabic Logic, University of 
Pittsburgh Press, Pittsburgh, 1964 
 

RESCHER 1968 Nicholas RESCHER, The Concept of Existence in Arabic Logic and Philosophy, 
in Idem, Studies in Arabic Philosophy, University of Pittsburgh Press, 
Pittsburgh, 1968, pp. 69-80 

  
REYNOLDS 2002 Gabriel S. REYNOLDS, A Philosophical Odyssey: Ghazzālī’s Intentions of the 

Philosophers, in «Medieval Philosophy and the Classical Tradition, in Is-
lam, Judaism and Christianity», ed. J. Inglis, Richmond, 2002, pp. 30-41 
 



Bibliography 

 593 

RICHARDSON 2013 Kara RICHARDSON, Avicenna’s Conception of the Efficient Cause, in «British 
Journal for the History of Philosophy», 21 (2013), pp. 220-239 
 

RICHARDSON 2014 Kara RICHARDSON, Avicenna and the Principle of Sufficient Reason, in «Re-
view of Metaphysics» 67/4 (2014), pp. 743-768  
 

RICHARDSON 2020 Kara RICHARDSON, Causation in Arabic and Islamic Thought, in «The Stan-
ford Encyclopedia of Philosophy» (Winter 2020 Edition), ed. Edward N. 
ZALTA 
URL = <https://plato.stanford.edu/archives/win2020/entries/arabic-isla-
mic-causation/>. 
 

RICKLIN 1998 Thomas RICKLIN, Der Traum der Philosophie im 12. Jahrhundert. Traumtheo-
rien zwischen Constantinus Africanus und Aristoteles, Brill, Leiden-Boston-
Köln, 1998 
 

RIGO 2001 Caterina RIGO, Zur Rezeption des Moses Maimonides im Werk des Albertus 
Magnus, in Walter SENNER (ed.), «Albertus Magnus. Zum Gedenken nach 
800 Jahren: Neue Zugänge, Aspekte und Perspektiven», Akademie Verlag, 
Berlin, 2001, pp. 29-66 
 

ROBERTSON 1954 Thomas L. ROBERTSON JR., The Kingsley-Newman Controversy and the Apo-
logia, in «Modern Language Notes» 69/8 (1954), pp. 564-569 
 

ROBINSON 2019 Katelynn ROBINSON, The Sense of Smell in the Middle Ages. A Source of Cer-
tainty, Routledge, London-New York, 2019 [ebook version] 
 

ROBSON 1938 
 

James ROBSON, Is the Moslem Hell Eternal?, in «Muslim World» 28 (1938), 
386-396 
 

RODOLFI 1999 Anna RODOLFI, Ex nihilo id est post nihilum. Alberto Magno e il dibattito 
sull'eternità del mondo, in «Studi medievali», s. 3, 40 (1999), pp. 681-704 
 

ROHNER 1913 Anselm ROHNER, Das Schöpfungsproblem bei Moses Maimonides, Albertus 
Magnus und Thomas von Aquin. Ein Beitrag zur Geschichte des Schöp-
fungsproblems im Mittelalter, «Beiträge zur Geschichte der Philosophie des 
Mittelalters» 11/5, Aschendorff, Münster, 1913 
 

ROMANCHUK 2005 Robert ROMANCHUK, The Reception of the Judaizer Corpus in Ruthenia and 
Muscovy: A Case Study of the Logic of Al-Ghazzali, the ‘Cipher in Squares,’ 
and the Laodicean Epistle,” in Speculum Slaviae Orientalis: Muscovy, Ruthe-
nia, and Lithuania in the Late Middle Ages, ed. V.V. IVANOV and Julia 
VERKHOLANTSEVA, UCLA Slavic Studies, new series, 4, Novoe izdatel’stvo, 
Moscow, 2005, pp. 144-165 
 

ROMANCHUK-GOFF 

2020 
Robert ROMANCHUK, Matthew GOFF, Review: Two New Editions of the “Liter-
ature of the Judaizers,” a Fifteenth-Century Jewish Humanist Corpus in Ruthe-
nian, in «Harvard Ukrainian Studies» 37/1-2 (2020), pp. 213-223 
 



al-Ġazālī, The Intentions of the Philosophers 

 594 

On THE LOGIKA OF THE JUDAIZERS: A FIFTEENTH-CENTURY RUTHENIAN TRANSLATION 
FROM HEBREW; CRITICAL EDITION OF THE SLAVIC TEXTS PRESENTED ALONGSIDE THEIR 
HEBREW SOURCES WITH INTRODUCTION, ENGLISH TRANSLATION, AND COMMENTARY. By 
Moshe Taube. Jerusalem: The Israel Academy of Sciences and Humanities, 2016. 720 pp., glossa-
ries, concordantial index. ISBN (cloth) 978-965-208-204-6 and THE SECRET OF SECRETS: THE 
EAST SLAVIC VERSION; INTRODUCTION, TEXT, ANNOTATED TRANSLATION, AND SLAVIC 
INDEX. By W. F. Ryan and Moshe Taube. Warburg Institute Studies and Texts 7. London: The 
Warburg Institute, 2019. xiii, 528 pp., errata (1 loose p.), concordantial index, general index. ISBN 
(paper) 978-1-908590-73-2. 
 

ROOD 2010 Tim ROOD, Xenophon’s Parasangs, in «The Journal of Hellenic Studies» 130 
(2010), pp. 51-66 
 

ROSENTHAL 2003 Franz ROSENTHAL, The Classical Heritage in Islam, Translated from the Ger-
man by Emile and Jenny Marmorstein, Routledge, London – New York, 
19751, 19942, 20033, German original ed. Das Fortleben der Antike im Islam, 
Artemis Verlags-AG, Zürich, 1965 
 

ROSENTHAL 2007 
 

Franz ROSENTHAL, Knowledge Triumphant. The Concept of Knowledge in Me-
dieval Islam, with an introduction by Dimitri Gutas, Brill, Leiden-Boston, 
2007 
 

ROSHEGER 2000 John P. ROSHEGER, A Note on Avicenna and the Divine Attributes, in «The 
Modern Schoolman» 78 (2000), pp. 169-177 
 

ROUGIER 1925 Louis ROUGIER, La Scolastique et le Thomisme, Gauthier-Villars, Paris, 1925 
  
RUBIÓ I BALAGUER 
 1913-1914 

Jordi RUBIÓ I BALAGUER, La lógica del Gazzali posada en rims per En Ramon 
Lull, in «Institut d’Estudis Catalans - Anuari» 5/1 (1913-1914), pp. 311-354 
 

RUDOLPH 2005 Ulrich RUDOLPH, Die Neubewertung der Logik durch al-Gazali, in «Logik und 
Theologie: das Organon im arabischen und im lateinischen Mittelalter», 
ed. D. Perler, U. Rudolph, Brill, Leiden, 2005, pp. 73-97 

  
RUDOLPH 2013 Ulrich RUDOLPH, How did al-Ġazālī conceptualize Philosophy?, in «Al-Ġazālī 

(1058-1111). La prima stampa armena. Yehūdāh Ha-lēvī (1075-1141). La rice-
zione di Isacco di Ninive», ed. by C. Baffioni, R. B. Finazzi, A. P. Dell’Acqua 
and E. Vergani, Bulzoni Editore, Milano, 2013, pp. 25-35 

  
RUDOLPH 2015 Ulrich RUDOLPH, Al-Ghazālī’s Concept of Philosophy, in «Islam and Ration-

ality. The Impact of al-Ghazālī», vol. 2. ed. by F. Griffel, Brill, Leiden-Boston, 
2015, pp. 32-53 
 

RUDOLPH 2021 Ulrich RUDOLPH, Abū Ḥamid al-Ġazālī, in Ulrich RUDOLPH (hrsg.), Philoso-
phie in der islamischen Welt. Band 2/1. 11. und 12. Jahrhundert: zentrale und 
östliche Gebiete, herausgegeben von Ulrich RUDOLPH, unter Mitarbeit von 
Renate Würsch, «Grundriss der Geschichte der Philosophie», begründet 
von Friedrich Ueberweg, völlig neu bearbeitete Ausgabe, herausgegeben 
von Laurent Cesalli und Gerald Hartung, Schwabe Verlag, Basel, 2021, pp. 
253-345 
 



Bibliography 

 595 

RŪMĪ 1925-1940 Ǧalāl al-Dīn ibn Bahāʾ al-Dīn RŪMĪ, The Mathnawí of Jalálu’ ddín Rúmí, ed-
ited and translated by Reynolds A. NICHOLSON, 8 vols. Luzac & Co.-Brill, 
London-Leiden, 1925-1940 
 

RUSKA 1912 Julius RUSKA, Das Steinbuch des Aristoteles mit literargeschichtlichen Unter-
suchungen nach der arabischen Handschrift der Bibliothèque Nationale, 
Winter, Heidelberg, 1912 
 

RUSKA 1923 Julius RUSKA, Sal ammoniacus, Nušadir und Salmiak, Sitzungsberichte der 
Heidelberger Akademie der Wissenschaften, Philosophisch-Historische 
Klasse, 5, Heidelberg, 1923 
 

RUSKA 1928 Julius RUSKA, Der Salmiak in der Geschichte der Alchemie, «Zeitschrift für 
angewandte Chemie» 41 (1928), pp. 1321-1324 
 

RUSKA-LAMM 2012 Julius RUSKA, Carl Johan LAMM, Billawr, in «Encyclopaedia of Islam», Sec-
ond Edition, Edited by: P. Bearman, Th. Bianquis, C.E. Bosworth, E. van 
Donzel, W.P. Heinrichs.  
Consulted online on 11 May 2021 http://dx.doi.org/10.1163/1573-3912_is-
lam_SIM_1418. First published online: 2012. First print edition: ISBN: 
9789004161214, 1960-2007 
 

RYAN-TAUBE 2019 The Secret of Secrets: The East Slavic Version, Introduction, Text, Annotated 
Translation, and Slavic Index by W.F. RYAN and M. TAUBE, Warburg Insti-
tute Studies and Texts 7, The Warburg Institute, London, 2019 
 

SABRA 1980 Abdelhamid I. SABRA, Avicenna on the Subject Matter of Logic, in «The Jour-
nal of Philosophy» 77 (1980), pp. 746-764  

  
SABRA 1987 Abdelhamid I. SABRA, The Appropriation and Subsequent Naturalization of 

Greek Sciences in Medieval Islam: A Preliminary Statement, in «History of 
Science» 25/3 (1987), pp. 223-243 
 

SABRA 1989 The Optics of Ibn al-Haytham. Books I-III On Direct Vision, Translated with 
Introduction and Commentary by Abdelhamid I. SABRA, 2 vols., The War-
burg Institute, London, 1989 
 

SÁENZ-BADILLOS– 
TARGARONA BORRÁS 

1988 

Angel SÁENZ-BADILLOS, Judit TARGARONA BORRÁS, Yiṣḥaq ben Yosef Pulgar, in 
Diccionario de autores judios (Sefarad. Siglos X–XV), El Almendro, Córdoba, 
1988 (Estudios de Cultura Hebrea, Band 10), pp. 168-169 
 

ŠAFĪʿ 1935 Ẓahīr al-Dīn Abū al-Ḥasan ʿAlī ibn Zayd AL-BAYHAQĪ, Tatimmat Ṣiwān al-
ḥikma, published with a Persian tr. by Nāṣir al-Dīn Khwāja Muntakhab al-
Dīn as Tārīkh al-ḥukamā al-musammā bi-Durrat al-akhbār wa lumʿat al-
anwār, yaʿnī tarjuma-yi Tatimma-yi Ṣiwān al-ḥikma, ed. Muḥammad ŠAFĪʿ, 
Lahore, 1935 
 

SAFLO 2000 Mohammad M. A. SAFLO, Al-Juwaynī's thought and methodology: with a 
translation and commentary on Lumaʿ al-Adillah, K. Schwarz, Berlin, 2000 
 



al-Ġazālī, The Intentions of the Philosophers 

 596 

SALIBA 1972 George SALIBA, The meaning of al-jabr wa-l-muqābalah, in «Centaurus» 17 
(1972), pp. 189-204 
 

SALIBA 2004 George SALIBA, Aristotelian Cosmology and Arabic Astronomy, in «De Zénon 
d’Élée à Poincaré. Recueil d’études en hommage à Roshdi Rashed», édité 
par Régis MORELON et Ahmad HASNAWI, Éditions Peeters, Louvain-Paris, 
2004, pp. 251-268 
 

SALIBA 2017 George SALIBA, Avicenna’s Shifāʾ (Sufficientia): in Defense of Medieval Latin 
Translators, in «Der Islam» 94/2 (2017), pp. 423-433 
 

SĀLIM 1954 AVICENNA [IBN SĪNĀ], Kitāb al-Šifāʾ, Kitāb al-Ḫiṭāba, ed. SĀLIM, al-Hayʾa al-
ʿāmma li-šuʾūn al-maṭābiʿ al-amīriyya, Cairo, 1954 

  
SALMAN 1935-1936 Dominique SALMAN, Algazel et les latins, «AHDLMA» 10 (1935-1936), pp. 103-

127 
 

SAMIR 1986 Samir K. SAMIR, Science divine et théorie de la connaissance chez Yaḥyā ibn 
ʿAdī, in «Annales de philosophie [de l’Université Saint Joseph]» 7 (1986), 
pp. 75-115 
 

SÁNCHEZ VICENTE - 

CAÑEDO VALLE 2003 
Xuan Xosé SÁNCHEZ VICENTE, Xesús CAÑEDO VALLE, El gran libro de la mito-
logía asturiana. Ediciones Trabe, Oviedo, 2003 
 

SANTOS NOYA 2004 ALBERTI MAGNI ordinis fratrum praedicatorum Super Porphyrium de V uni-
versalibus, edidit Manuel SANTOS NOYA, Monasterii Westfalorum in aedibus 
Aschendorff, 2004 Tomus I Pars IA, (huius editionis numerus currens 26) 
 

SARANYANA 1973 Josep-Ignasi SARANYANA, La creación ‘Ab aeterno’: Controversia de santo To-
mas y Raimundo Martí con San Buenaventura, in «Scripta Theologica» 5 
(1973), pp. 127-174 
 

SASSI-CODA-FEOLA 

2017 
La zoologia di Aristotele e la sua ricezione dall’età ellenistica e romana alle 
culture medievali. Atti della X “Settimana di Formazione” del Centro GrAL, 
Pisa, 18-20 novembre 2015, a cura di Maria Michela SASSI, Elisa CODA, Giu-
seppe FEOLA, Pisa University Press, Pisa 2017 
 

SAWA 2015 George D. SAWA, An Arabic Musical and Socio-Cultural Glossary of Kitāb al-
Aġānī, Brill, Leiden-Boston, 2015 
 

AL-SAYYED AHMAD 

1981 
ʿAzmī T. AL-SAYYED AHMAD, al-Ghazālī’s Views on Logic, PhD dissertation, 
Edinburgh, 1981 

  
SCHMOELDERS 1842 August SCHMOELDERS, Essai sur les écoles philosophiques chez les Arabes et 

notamment sur la doctrine d’Algazzel, Firmin Didot Frères, Paris, 1842 
 

SCHÖCK 2008 Cornelia SCHÖCK, Name (ism), Derived Name (ism mushtaqq) and Descrip-
tion (waṣf) in Arabic Grammar, Muslim Dialectical Theology and Arabic 
Logic, in «The Unity of Science in the Arabic Tradition. Science, Logic, 



Bibliography 

 597 

Epistemology and their Interactions», edited by Shahid Rahman, Tony 
Street, Hassan Tahiri, Springer, Dordrecht, 2008, pp. 329-360 
 

SCHOELER 1983 Gregor SCHOELER, Der poetische Syllogismus. Ein Beitrag zum Verständnis 
der ›logischen‹ Poetik der Araber, in «Zeitschrift der deutschen mor-
genländischen Gesellschaft» 133 (1983), pp. 43-92 
 

SCHOELER 2005 Gregor SCHOELER, Poetischer Syllogismus – bildliche Redeweise – Religion. 
Vom aristotelischen Organon zu al-Fārābīs Religionstheorie, in «Logik und 
Theologie: das Organon im arabischen und im lateinischen Mittelalter», 
ed. D. Perler, U. Rudolph, Brill, Leiden, 2005, pp. 45-56 
 

SCHUM 1887 W. SCHUM, Beschreibendes Verzeichnis der Amplonianischen Handschriften-
Sammlung zu Erfurt, Berlin, 1887 
 

SCHUPP 2005 Al-Fārābī, Über die Wissenschaften. De scientiis, nach der lateinischen 
Übersetzung Gerhards von Cremona, mit einer Einleitung und kommen-
tierenden Anmerkungen herausgegeben und übersetzt von Franz SCHUPP, 
Felix Meiner Verlag, Hamburg, 2005 

  
SEBTI 2000 Meryem SEBTI, Avicenne, l’âme humaine, PUF, Paris, 2000 

 
SEBTI 2006 Meryem SEBTI, L’analogie de la lumière dans la noétique d’Avicenne, in «Ar-

chives d’histoire doctrinale et littéraire du Moyen Âge» 73/1 (2006), pp. 7-
28 
 

SEBTI 2015 Meryem SEBTI, La notion de mušāhada dans la philosophie d’Avicenne, in 
«Lectures philosophiques de la mystique dans les trois monothéismes», 
Danielle COHEN-LEVINAS, Géraldine Roux et Meryem Sebti (éds.), Hermann, 
Paris, 2015, pp. 187-211 
 

SERRANO RUANO 
2006 

Delfina SERRANO RUANO, Why Did the Scholars of al-Andalus Distrust al-
Ghazālī? Ibn Rushd al-Jadd’s Fatwā on Awliyāʾ Allāh, in «Der Islam» 83 
(2006), pp. 137-156 
 

SERRÉ 1967 Robert SERRÉ, Discussion de saint Albert le Grand avec les philosophes arabes 
Avicenne et Algazel à propos de l’intellect, Thèse présentée à la Faculté de 
Philosophie de l’Université d’Ottawa en vue de l’obtention de la maîtrise, 
Ottawa, 1967 
 

SHAH 1999 Mustafa SHAH, The Philological Endeavours of the Early Arabic Linguists: 
Theological Implications of the tawqīf-iṣṭilāḥ Antithesis and the majāz Con-
troversy – Part I, in «Journal of Qurʾanic Studies» 1/1 (1999), pp. 27-46 
 

SHAH 2000 Mustafa SHAH, The Philological Endeavours of the Early Arabic Linguists: 
Theological Implications of the tawqīf-iṣṭilāḥ Antithesis and the majāz Con-
troversy – Part II, in «Journal of Qurʾanic Studies» 1/2 (2000), pp. 43-66 
 

SHAPIRA 2018 Dan SHAPIRA, Review essay of: The Logika of the Judaizers. A Fifteenth-Cen-
tury Ruthenian Translation from Hebrew. Critical Edition of the Slavic Texts 



al-Ġazālī, The Intentions of the Philosophers 

 598 

Presented alongside their Hebrew Sources with Introduction, English Trans-
lation, and Commentary by Moshe Taube, in «Aleph» 18/2 (2018), pp. 293-
310 
 

SHAPIRO 1964 Herman SHAPIRO, Medieval Philosophy. Selected Readings From Augustine to 
Buridan, Modern Library, New York, 1964 
 

SHAW 2019 Wendy M.K. SHAW, What is 'Islamic' Art? Between Religion and Percep-
tion, Cambridge University Press, Cambridge, 2019 
 

SHEHADI 1964 Fadlou A. SHEHADI, Ghazālī’s Unique Unknowable God, Leiden, 1964 
 

SHEHADI 1975 Fadlou A. SHEHADI, Arabic and the Concept of Being, in «Essays on Islamic 
Philosophy and Science», edited by George F. HOURANI, State University of 
New York Press, Albany, 1975, pp. 147-157 
 

SHEIKH 1970 M. Saeed SHEIKH, A dictionary of Muslim philosophy, Institute of Islamic Cul-
ture, Lahore, 1970 
 

SHERIF 1975 Mohamed Ahmed SHERIF, Ghazali's Theory of Virtue, SUNY Press, Albany, 
1975 
 

SHIELDS 2016 ARISTOTLE, De Anima, Translated with an Introduction and Commentary by 
Christopher SHIELDS, Clarendon Press, Oxford, 2016 
 

SHIHADEH 2005 Ayman SHIHADEH, From al-Ghazālī to al-Rāzī: 6th/12th Century Developments 
in Muslim Philosophical Theology, in «Arabic Sciences and Philosophy» 15 
(2005), pp. 141-179 
 

SHIHADEH 2006 Ayman SHIHADEH, The Teleological Ethics of Fakhr al-Dīn al-Rāzī, Brill, Lei-
den-Boston, 2006 
 

SHIHADEH 2011 Ayman SHIHADEH, New Light on the Reception of al-Ghazali’s Doctrines of 
the Philosophers (Maqāṣid al-Falāsifa), in Peter ADAMSON (ed.), «In the Age 
of Averroes. Arabic Philosophy in the Sixth/Twelfth Century», The War-
burg Institute – Nino Aragno Editore, London – Turin, 2011, pp. 77-92 
 

SHIHADEH 2012a Ayman SHIHADEH, Introduction: The Ontology of the Soul in Medieval Arabic 
Thought, in «The Muslim World» 102/3-4 (2012), pp. 413-416 

  
SHIHADEH 2012b Ayman SHIHADEH, Classical Ashʿari Anthropology: Body, Life and Spirit, in 

«The Muslim World» 102/3-4 (2012), pp. 433-477 
 

SHIHADEH 2013 Ayman SHIHADEH, A Post-Ghazālian Critic of Avicenna: Ibn Ghaylān al-
Balkhī on the Materia Medica of the Canon of Medicine, in «Journal of Is-
lamic Studies» 24 (2013), pp. 135-174 
 

SHIHADEH 2014 Ayman SHIHADEH, Avicenna’s Corporeal Form and Proof of Prime Matter in 
Twelfth-Century Critical Philosophy: Abū l-Barakāt, al-Masʿūdī and al-
Rāzī, in «Oriens» 42 (2014), pp. 364-396 



Bibliography 

 599 

 
SHIHADEH 2016 Ayman SHIHADEH, Doubts on Avicenna. A Study and Edition of Sharaf al-Dīn 

al-Masʿūdī’s Commentary on the Ishārāt, Brill, Leiden-Boston, 2016 
 

SHIHADEH 2017 Ayman SHIHADEH, Al-Rāzī’s (d. 1210) Commentary on Avicenna’s Pointers. 
The Confluence of Exegesis and Aporetics, in «The Oxford Handbook of 
Islamic Philosophy», ed. Khaled EL-ROUAYHEB, Sabine SCHMIDTKE, Oxford 
University Press, Oxford 2017, pp. 296-325 (Chapter 14) 
 

SHINEDLING 1942 Abraham I. SHINEDLING, Kalonymos ben Kalonymos ben Meir, in «Universal 
Jewish Encyclopedia», Universal Jewish Encyclopedia Co., New York, 1942, 
vol. VI, pp. 300-301 
 

SIEDLER 1978 ALBERTI MAGNI ordinis fratrum praedicatorum Summa theologiae sive de 
mirabili scientia dei, Libri I Pars I Quaestiones 1-50A, edidit Dionysius 
SIEDLER P.A. collaborantibus Wilhelmo KÜBEL et Henrico Georgio VOGELS, 
Monasterii Westfalorum in aedibus Aschendorff, 1978, Tomus XXXVI Pars 
I (14) 
 

SIGNORI 2016 Marco SIGNORI, Sulla distinzione di luce e gloria nel «Paradiso» dantesco, in 
«Italianistica» 45/2 (2016), pp. 51-65 
 

SIGNORI 2018 Marco SIGNORI, Variations on a theme by Avicenna in al-Ġazālī’s Maqāṣid al-
falāsifa, in «Annali della Scuola Normale Superiore di Pisa. Classe di lettere 
e filosofia», s. 5, 10/2 (2018), pp. 359-382 
 

SIGNORI 2019 Marco SIGNORI, «Ut limpidius hoc clarescat». A Survey of al-Ġazālī’s Quota-
tions in Albert the Great’s Works, in «Documenti e studi sulla tradizione fi-
losofica medievale» 30 (2019), pp. 471-623  
 

SIGNORI 2020a Marco SIGNORI, Prophecy and the Authority of the Prophet in al-Ġazālī’s Ma-
qāṣid al-falāsifa, in Alessandro PALAZZO, Anna RODOLFI (eds.), Prophecy and 
Prophets in the Middle Ages, SISMEL – Edizioni del Galluzzo, Firenze, 2020, 
pp. 77-100 
 

SIGNORI 2020b Marco SIGNORI, «Unus de intelligentibus postremis loquentibus». Noteworthy 
Aspects of the Reception of al-Ġazālī in Albert the Great, in «Documenti e 
studi sulla tradizione filosofica medievale» 31 (2020), pp. 151-202 
 

SIMMONS 1897 L.M. SIMMONS, Dr. Malter on Al-Ġazzâlî, Review of Die Abhandlung des Abû 
Hâmid al-Ġazzâlî. Antworten auf Fragen, die an ihn gerichtet wurden. Nach 
mehreren Handschriften herausgegeben und erläutert von Dr. Heinrich 
Malter, 2 Hefte, J. Kauffmann, Frankfurt a. M., 1896, in «The Jewish Quar-
terly Review» 9/3 (1897), pp. 533-536 
 

SIMON 1977 Heinrich SIMON, Die Grundlagen der kosmologischen Ansichten des Salomo 
ibn Gabirol, in «Klio. Beiträge zur Alten Geschichte» 59/2 (1977), pp. 431-
449 
 



al-Ġazālī, The Intentions of the Philosophers 

 600 

SINAI 2016 Nicolai SINAI, Al-Suhrawardī’s Philosophy of Illumination and al-Ghazālī, in 
«Archiv für Geschichte der Philosophie» 98/3 (2016), pp. 272-301 
 

SIRAT 1985 Colette SIRAT, La philosophie juive au Moyen Age, Editions du centre na-
tional de la recherche scientifique, Paris, 1983, English translation in A His-
tory of Jewish Philosophy in the Middle Ages, Cambridge University Press, 
Cambridge, 1985  
 

SMITH 2013 Christopher Upham Murray SMITH, Cardiocentric Neurophysiology: The Per-
sistence of a Delusion, in «Journal of the History of the Neurosciences: Basic 
and Clinical Perspectives» 22/1 (2013), pp. 6-13 
 

SMITH-HADDAD 1981 Jane I. SMITH, Yvonne Y. HADDAD, The Islamic Understanding of Death and 
Resurrection, SUNY Press, Albany, 1981 
 

SÖDER 2005 Joachim Roland SÖDER, «Nous thurathen». Über Natur und Vernunft im Aus-
gang von Aristoteles, in «Albertus Magnus und die Anfänge der Aristoteles-
Rezeption im lateinischen Mittelalter von Richardus Rufus bis zu Francis-
cus de Maryonis.  Albertus Magnus and the Beginnings of the Medieval Re-
ception of Aristotle in the Latin West», ed. by Ludger Honnefelder, Rega 
Wood, Mechthild Dreyer, Marc-Aeilko Aris (Subsidia Albertina I), Aschen-
dorff Verlag, Münster, 2005, pp. 375-398 
 

SORABJI 1971 Richard SORABJI, Aristotle on Demarcating the Five Senses, in «Philosophical 
Review» 80 (1971), pp. 55-79 
 

SORABJI 1983 Richard SORABJI, Time, Creation and the Continuum. Theories in Antiquity 
and the Early Middle Ages, London, Duckworth, 1983 
 

SOUCEK 1972 Priscilla P. SOUCEK, Nizami on Painters and Painting, in Richard ETTINGHAU-

SEN (ed.), Islamic Art at the Metropolitan Museum of Art, Metropolitan Mu-
seum of Art, New York, 1972, pp. 9-21 
 

SPRENGLING 1943 
 

Martin SPRENGLING, Maḥall, in «Journal of Near Eastern Studies» 2/3 (1943), 
pp. 200-201 
 

SPRUIT 2011 Agostino NIFO, De intellectu, edited by Leen SPRUIT, Brill, Leiden-Boston, 
2011 
 

STACCIOLI 2021 Letizia STACCIOLI, La Lògica del Gatzell dalle fonti alle rime: spunti per una 
nuova ipotesi sul processo compositivo, in «Studia lulliana» 61 (2021), pp. 5-
23 
 

STADLER 1920 Hermann STADLER, Albertus Magnus. De animalibus libri XXVI, nach der 
Cölner Urschrift, Verlag der Aschendorffschen Verlagsbuchhandlung, 
Münster i. W., 1920 
 

STEEL-GULDENTOPS-
BEULLENS 1999 

Carlos STEEL, Guy GULDENTOPS, Pieter BEULLENS (eds.), Aristotle’s Animals in 
the Middle Ages and Renaissance, «Mediaevalia Lovaniensia» I, Studia XXVII, 
Leuven University Press, Leuven, 1999 



Bibliography 

 601 

 
STEEL 2001 Carlos STEEL, Der Adler und die Nachteule. Thomas und Albert über die 

Möglichkeit der Metaphysik, «Lectio Albertina» 4, Aschendorff, Münster, 
2001 
 

STEELE 1911 Opera hactenus inedita Rogeri Baconi, Fasc. III, Liber primus communium 
naturalium fratris Rogeri, Partes tertia et quarta edidit Robert STEELE, Oxo-
nii, E Typographeo Clarendoniano, 1911 

  
STEINSCHNEIDER 

1878 
Moritz STEINSCHNEIDER, Die Handschriften-Verzeichnisse der Koeniglichen 
Bibliothek zu Berlin, Berlino, 1878 

  
STEINSCHNEIDER 

1893a 
Moritz STEINSCHNEIDER, Die hebräischen Übersetzungen des Mittelalters und 
die Juden als Dolmetscher, Berlin, 1893 
 

STEINSCHNEIDER 

1893b 
Moritz STEINSCHNEIDER, Schriften der Arabern in hebräischen Handschriften, 
ein Beitrag zur arabischen Bibliographie, in «Zeitschrift der Deutschen Mor-
genländischen Gesellschaft» 47/3 (1893), pp. 335-384 
 

STERN 1962 Samuel Miklos STERN, “The First in Thought is the Last in Action”: The History 
of a Saying Attributed to Aristotle, in «Journal of Semitic Studies» 7/2 (1962), 
pp. 234-252, reprinted in Medieval Arabic and Hebrew Thought, ed. F.W. 
Zimmermann, Variorum Reprints, London, 1983, chapter 4 
 

STILLMAN N. 2018 Noam A. STILLMAN, Islamici nil a me alienum puto: The Mindset of Jewish 
Scholars of Islamic Studies, in «Modern Jewish Scholarship on Islam in Con-
text. Rationality, European Borders, and the Search for Belonging», ed. by 
Ottfried FRAISSE, Studia Judaica 108, de Gruyter, Berlin, 2018, pp. 181-198 
 

STILLMAN Y. 2003 Yedida Kalfon STILLMAN, Arab Dress. A Short History. From the Dawn of Is-
lam to Modern Times, edited by Norman A. Stillman, Brill, Leiden-Boston, 
20001, Revised second edition 20032  
 

STONE 2001 
 

Abraham D. STONE, Simplicius and Avicenna on the Essential Corporeity of 
Material Substance, in Robert WISNOVSKY (ed.), «Aspects of Avicenna», 
Princeton University Press/ Markus Wiener Publishers, Princeton, pp. 73-
130 
 

STONE 2008 Abraham D. STONE, Avicenna’s Theory of Primary Mixture, in «Arabic Sci-
ences and Philosophy» 18 (2008), pp. 99-119 
 

STRAUSS 1941 Leo STRAUSS, Persecution and the Art of Writing, in «Social Research» 8/4 
(1941), pp. 488-504 
 

STREET s.d. Tony STREET, Maqasid. The Logic, draft translation available online at 
https://www.academia.edu/35144568/Maqasid_The_Logic 
 

STREET 2001 Tony STREET, “The Eminent Later Scholar” in Avicenna’s Book of the Syllo-
gism, in «Arabic Sciences and Philosophy» 11/2 (2001), pp. 205-218 
 



al-Ġazālī, The Intentions of the Philosophers 

 602 

STREET 2002 Tony STREET, An Outline of Avicenna’s Syllogistic, in «Archiv für Geschichte 
der Philosophie» 84/2 (2002), pp. 129-160 
 

STREET 2004 Tony STREET, Arabic Logic, in «Handbook of the History of Logic», edited by 
Dov M. Gabbay and John Woods, vol. I: Greek, Indian and Arabic Logic, 
Elsevier, Amsterdam, 2004, pp. 523-596 
 

STREET 2013 Tony STREET, Avicenna on the syllogism, in Peter ADAMSON (ed.), «Interpret-
ing Avicenna. Critical Essays», Cambridge University Press, Cambridge, 
2013, pp. 48-70 
 

STREET 2015 Tony STREET, Arabic and Islamic Philosophy of Language and Logic, in «The 
Stanford Encyclopedia of Philosophy» (Spring 2015 Edition), ed. Edward N. 
ZALTA 
URL = <https://plato.stanford.edu/archives/spr2015/entries/arabic-islamic-
language/>. 
 

STROBINO 2012 Riccardo STROBINO, Avicenna’s Use of the Arabic Translations of the Poste-
rior Analytics and the Ancient Commentary Tradition, in «Oriens» 40 (2012), 
pp. 355-389 
 

STROBINO 2015  
 

Riccardo STROBINO, What If That (Is) Why? Avicenna’s Taxonomy of Scientific 
Inquiries, in «Aristotle and the Arabic Tradition», edited by Ahmed Al-
wishah and Josh Hayes, Cambridge University Press, Cambridge, pp. 50-75 
 

STROBINO 2016 Riccardo STROBINO, Per Se, Inseparability, Containment and Implication. 
Bridging the Gap between Avicenna’s Theory of Demonstration and Logic of 
the Predicables, in «Oriens» 44 (2016), pp. 181-266 
 

STROBINO 2021 Riccardo STROBINO, Avicenna's Theory of Science. Logic, Metaphysics, Episte-
mology, University of California Press, Oakland (California), 2021 
 

STROHMAIER 1996 Gotthard STROHMAIER, Avicennas Lehre von den ’’inneren Sinnen” und ihre 
Voraussetzungen bei Galen, in IDEM, Von Demokrit bis Dante, Hildesheim, 
Olms, 1996, pp. 330-341 
 

STROICK 1968 ALBERTI MAGNI ordinis fratrum praedicatorum De anima, edidit Clemens 
STROICK O.M.I., Monasterii Westfalorum in aedibus Aschendorff, 1968, To-
mus VII Pars I (8) 
 

SUAREZ-NANI 2002 Tiziana SUAREZ-NANI, Les anges et la philosophie. Subjectivité et fonction co-
smologique des substances séparées à la fin du XIIIème siècle, “Études de phi-
losophie médiévale” 82, Vrin, Paris, 2002 
 

ŠURAYBA 1953 Abū ʿAbdallāh AL-SULAMĪ, Ṭabaqāt al-ṣūfiyya, ed. N. ŠURAYBA, Cairo, 
1373/1953 
 

AL-ṬABARĀNĪ 1986 Sulaymān b. Aḥmad AL-ṬABARĀNĪ, al-Muʿǧam al-ṣaġīr, ed. Kamāl Yūsuf al-
Ḥūt, Beirut, 1986 
 



Bibliography 

 603 

TAKAHASHI 2002a Hidemi TAKAHASHI, Barhebraeus und seine islamischen Quellen: Têḡrat 
têḡrātā (Tractatus tractatuum) und Gazālīs Maqāṣid al-falāsifa, in «Syriaca. 
Zur Geschichte, Theologie, Liturgie und Gegenwartslage der Syrischen 
Kirchen», 2. Deutsches Syrologen-Symposium (Juli 2000, Wittenberg), ed. 
Martin TAMCKE, LIT Verlag, Münster, 2002, pp. 147-175 
 

TAKAHASHI 2002b Hidemi TAKAHASHI, The Greco-Syriac and Arabic Sources of Barhebraeus' 
Mineralogy and Meteorology in "Candelabrum of the Sanctuary," Base II, in 
«Islamic Studies» 41/2 (2002), pp. 215-269 
 

TAKAHASHI 2015 Hidemi TAKAHASHI, The Influence of al-Ghazālī on the Juridical, Theological 
and Philosophical Works of Barhebraeus, in «Islam and Rationality. The Im-
pact of al-Ghazālī», vol. 1. ed. by G. TAMER, Brill, Leiden-Boston, 2015, pp. 
303-325 
 

ṬĀLIBĪ 1977 IBN AL-ʿARABĪ [AL-QĀḌĪ], Al-Naṣṣ al-kāmil li-kitāb al-ʿawāṣim min al-qawāṣim, 
ed. ʿAmmār ṬĀLIBĪ, Cairo, 1977 

  
TAMER 2001 Georges Nicolas TAMER, Islamische Philosophie und die Krise der Moderne. 

Das Verhältnis von Leo Strauss zu Alfarabi, Avicenna und Averroes, Brill, Lei-
den-Boston, 2001 
 

TAMER 2015 Georges Nicolas TAMER, Revelation, Sciences and Symbolism. Al-Ghazālī’s 
Jawāhir al-Qurʾān, in «Islam and Rationality. The Impact of al-Ghazālī», 
vol. 1. ed. by G. Tamer, Brill, Leiden-Boston, 2015, pp. 49-88 
 

TĀMIR 1995 Rasāʾil Iḫwān al-ṣafāʾ wa-Ḫullān al-wafāʾ, edited by ʿĀrif TĀMIR, 5 vols. 
Manšūrāt ʿUwaydāt, Beirut-Paris, 1995 
 

ṮĀNĪ 1976 IBN SĪNĀ, al-Muḫtaṣar al-awsaṭ fī l-manṭiq, ed. Sayyid Maḥmūd Yūsuf ṮĀNĪ, 
Iranian Institute of Philosophy, Tehran, 1396 H/ 1976 
 

TAUBE 1995 Moshe TAUBE, The Kievan Jew Zacharia and the Astronomical Works of the 
Judaizers, in «Jews and Slavs» 3 (1995), pp. 168-198 
 

TAUBE 2005 Moshe TAUBE, The Fifteenth-Century Ruthenian Translations from Hebrew 
and the Heresy of the Judaizers: Is There a Connection?, in Speculum Slaviae 
Orientalis: Muscovy, Ruthenia, and Lithuania in the Late Middle Ages, ed. 
V.V. IVANOV and Julia VERKHOLANTSEVA, UCLA Slavic Studies, new series, 4, 
Novoe izdatel’stvo, Moscow, 2005, pp. 185-208 
 

TAUBE 2006 Moshe TAUBE, Which Hebrew text of Algazel’s Intentions served for the trans-
lation of the Slavic Logika?, in S. SCHWARZBAND, M. TAUBE, R. TIMENCHIK 
(eds.), Quadrivium. Festschrift in Honour of Professor Wolf Moskovich, Jeru-
salem 2006, pp. 47-52 
 

TAUBE 2016 The Logika of the Judaizers: A Fifteenth-Century Ruthenian Translation from 
Hebrew, Critical edition of the Slavic texts presented alongside their He-
brew sources with Introduction, English Translation, and Commentary by 



al-Ġazālī, The Intentions of the Philosophers 

 604 

Moshe TAUBE, The Israel Academy of Sciences and Humanities, Jerusalem, 
2016  
 

TAYLOR-DRUART 

2009 
AVERROES (IBN RUSHD) OF CORDOBA, Long Commentary on the De anima of 
Aristotle, translated and with introduction and notes by Richard C. TAYLOR 
with Thérèse-Anne DRUART, subeditor, Yale University Press, New Haven-
London, 2009 
 

TAYLOR 1981 The Liber de causis (Kalām fī maḥd al-khair): A Study of Medieval Neoplato-
nism, ed. Richard TAYLOR, Doctoral dissertation, University of Toronto, To-
ronto, Canada, 1981 
 

TAYLOR 2012 Richard C. TAYLOR, Averroes on the Sharîʿah of the Philosophers, in Richard 
C. TAYLOR, Irfan A. OMAR (eds.), The Judeo-Christian-Islamic Heritage: Phil-
osophical & Theological Perspectives, Marquette University Press, Milwau-
kee, WI, 2012, pp. 283-304 
 

TAYLOR 2019 Richard C. TAYLOR, Maimonides and Aquinas on Divine Attributes: The Im-
portance of Avicenna, in Josef STERN, James T. ROBINSON and Yonatan 
SHEMESH (eds.), Maimonides’ “Guide of the Perplexed” in Translation. A His-
tory from the Thirteenth Century to the Twentieth, de Gruyter, Berlin, 2019, 
pp. 333-364 
 

TEULE 2013 Herman TEULE, Gregory Bar ʿEbrōyō and ʿAbdishoʿ Bar Brikhā: similar but 
different, in Orientalia Christiana. Festschrift für Hubert Kaufhold zum 70. 
Geburtstag, Peter BRUNS, Heinz Otto LUTHE (eds.), Wiesbaden, Harrasso-
witz, 2013, pp. 543-551 
 

THÉRY 1926 Gabriel THÉRY, Autour du décret de 1210, vol. 2: Alexandre d’Aphrodisias. 
Aperçu sur l’influence de sa noétique. Bibliothèque Thomiste 7, Le Saulchoir 
Kain, «Revue des sciences philosophiques et théologiques», 1926 

  
THILLET 1997 Pierre THILLET, Réflexions sur les «traductions doubles», in «Perspectives ar-

abes et médiévales sur la tradition scientifique et philosophique grecque», 
édité par Ahmad HASNAWI, Abdelali ELAMRANI-JAMAL et Maroun AOUAD, 
préface de Roshdi Rashed, Peeters, Leuven-Paris, Institut du Monde Arabe, 
Paris, 1997, pp. 249-263 
 

THOMASSEN 2009 Einar THOMASSEN, Islamic Hell, in «Numen» 56/2-3 (2009), pp. 401-416 
 

THOMSON-WILSON 

2009 
R. THOMSON, N. WILSON, A descriptive catalogue of the medieval manuscripts 
of Merton College, Oxford, Cambridge, Published for Merton College, Ox-
ford, by D.S. Brewer, 2009 
 

THORNDIKE-KIBRE 

1963 
Lynn THORNDIKE, Pearl KIBRE, A Catalogue of Incipits of Mediaeval Scientific 
Writings in Latin, Revised and Augmented Edition, The Mediaeval Acad-
emy of America, Cambridge (Mass.), 1963 
 

THORP 1982 John THORP, The Luminousness of the Quintessence, in «Phoenix» 36/2 
(1982), pp. 104-123 



Bibliography 

 605 

 
ṬĪBĀWĪ 1965 Abdul Latif ṬĪBĀWĪ, Al-Ghazālī’s Sojourn in Damascus and Jerusalem, in «Is-

lamic Quarterly» 9 (1965), pp. 65-122 
 

TIMPANARO CARDINI 

1957 
Maria TIMPANARO CARDINI, Respirazione e clessidra (Empedocle fr. 100), in 
«La parola nel passato» 12 (1957), pp. 250-270 
 

AL-TIRMIḎĪ 1992 Muḥammad b. Sawra AL-TIRMIḎĪ, al-Sunan [Ǧāmiʿ], in Mawsūʿat al-sunna, 
Istanbul, 1992 
 

TIROSH-SAMUELSON 

1997 
Hava TIROSH-SAMUELSON, The Ultimate End of Human Life in Post-Expulsion 
Philosophic Literature, in Benjamin R. Gampel (ed.), Crisis and Creativity in 
the Sephardic World 1391-1648, Columbia University Press, New York, 1997, 
pp. 223-254, 351-380 
 

TOOMER 1976 Gerald J. TOOMER, Diocles on Burning Mirrors. The Arabic Translation of the 
lost Greek Original, edited with English Translation and Commentary, 
Springer, Berlin-Heidelberg-New York, 1976 
 

TOUATI 1973 Charles TOUATI, La pensée philosophique et théologique de Gersonide, Les 
Éditions de minuit, Paris, 1973 
 

TRAVELLETTI 2011 Damien TRAVELLETTI, Front commun. Raymond Martin, al-Ġazālī et les phi-
losophes. Analyse de la structure et des sources du premier livre du Pugio 
Fidei, Thèse de Doctorat présentée devant la Faculté des Lettres de l’Uni-
versité de Fribourg, en Suisse, Approuvé par la Faculté des Lettres sur prop-
osition des professeurs Tiziana Suarez-Nani et Ulrich Rudolph, Fribourg, le, 
24 mars 2011 
 

TREIGER 2007 Alexander TREIGER, Monism and Monotheism in al-Ghazālī's Mishkāt al-
anwār, in «Journal of Qurʾanic Studies» 9/1 (2007), pp. 1-27 
 

TREIGER 2010 Alexander TREIGER, Avicenna’s Notion of Transcendental Modulation of Ex-
istence (taškīk al-wuǧūd, analogia entis) and Its Greek and Arabic Sources, 
in «Documenti e studi sulla tradizione filosofica medievale» 21 (2010), pp. 
165-198, now in Islamic Philosophy, Science, Culture, and Religion. Studies in 
Honor of Dimitri Gutas, edited by Felicitas Opwis and David Reisman, Brill, 
Leiden – Boston, 2012, pp. 327-363 
 

TREIGER 2011a Alexander TREIGER, Al-Ghazālī’s Classifications of the Sciences and Descrip-
tions of the Highest Theoretical Science, in «Dîvân. Dīsīplīnlerarasi çalişma-
lar dergīsī» 30/1 (2011), pp. 1-30 

  
TREIGER 2012 Alexander TREIGER, Inspired Knowledge in Islamic Thought. Al-Ghazālī’s 

Theory of Mystical Cognition and its Avicennian Foundation, Routledge, Lon-
don, 2012 
 

TRIAS MERCANT 
1995 

Sebastià TRIAS MERCANT, Arabismo e islamología en la obra de Ramon Llull, 
in «Semitica Escurialensia Augustiniana: Homenaje a Fray Luciano Rubio 
OSA», «La Ciudad de Dios» 208 (1995), pp. 439-452 



al-Ġazālī, The Intentions of the Philosophers 

 606 

 
TROTTMANN 1995 Christian TROTTMANN, La vision béatifique des disputes scolastiques à sa dé-

finition par Benoît XII, Bibliothèque des écoles françaises d'Athènes et de 
Rome, 289, Roma, 1995 
 

TUBAU 2007 Xavier TUBAU, Los sentidos internos en la prosa medieval castellana (a pro-
pósito de Alfonso el Sabio y Juan de Mena), in «Traditio» 62 (2007), pp. 285-
315 
 

ÜÇER 2015 İbrahim Halil ÜÇER, Aristotle’s Dunamis Transformed: On Avicenna’s Con-
ception of Natural Istiʿdād and Tahayyuʾ, in «Nazariyat. Journal for the His-
tory of Islamic Philosophy and Sciences» 2/3 (2015), pp. 37-76 
 

URSO 2015 Anna Maria URSO, Pietro d’Abano e Niccolò da Reggio traduttori di Galeno: il 
caso del de marcore, in «Galenos» 8/2015, pp. 53-77 
 

VACCA-NOJA-VAL-

LARO 2009 
Detti e fatti del profeta dell’Islām, a cura di Virginia VACCA, Sergio NOJA, Mi-
chele VALLARO, UTET, Torino, 20092 (19821) 

  
VAJDA 1960 Georges VAJDA, Isaac Albalag, averroïste juif, traducteur et annotateur d’al-

Ghazālī, Vrin, Paris (Études de philosophie médiévale 49), 1960 
 

VAJDA 1973 ISAAC ALBALAG, Sefer Tiqqûn ha-Déʿôt, éd. Georges VAJDA, Académie natio-
nale des sciences et des lettres d’Israël, Jerusalem, 1973 
 

VAJDA 1977 Georges VAJDA, La question disputée de l'essence et de l'existence vue par Juda 
Cohen, philosophe juif de Provence, in «Archives d’histoire doctrinale et lit-
téraire du Moyen Age» 44 (1977), pp. 127-147  
 

VALENTINELLI 1871 J. VALENTINELLI, Bibliotheca manuscripta ad S. Marci Venetiarum IV, Vene-
zia, 1871 
 

VAN DEN ABEELE 

1999  
Baudouin VAN DEN ABEELE, Le ‘De animalibus’ d’Aristote dans le monde latin: 
modalités de sa réception médiévale, in «Frühmittelalterliche Studien» 33/1 
(1999), pp. 287-318 
 

VAN DEN BERGH 

19783 
Tahafut al-Tahafut (The Incoherence of the Incoherence), translated from 
the Arabic with Introduction and Notes by Simon VAN DEN BERGH, EJW 
Gibb Memorial Trust 19541, 19692, 2 voll. repr. in 1 vol., Cambridge University 
Press, 19783 

 
VAN DER EIJK 1990 Philip J. VAN DER EIJK, Aristoteles über die Melancholie, in «Mnemosyne», 

43/1-2 (1990), pp. 33-72 
 

VAN ESS 1975 Josef VAN ESS, The Beginnings of Islamic Theology, in John E. MURDOCH, Edith 
D. SYLLA (eds.), The Cultural Context of Medieval Learning, D. Reidel, Bos-
ton-Dordrecht, 1975, pp. 87-111 
 



Bibliography 

 607 

VAN ESS 1987 Josef VAN ESS, Quelques remarques sur le Munqiḏ min aḍ-ḍalâl, in « Ghazâlî. 
La raison et le miracle. Table ronde Unesco 9-10 décembre 1985», Mai-
sonneuve & Larose, Paris, 1987, pp. 57-69 
 

VAN ESS 1996 Josef VAN ESS, Le miʿrādj et la vision de Dieu dans les premières spéculations 
théologiques en Islam, in M.A. AMIR-MOEZZI (a cura di), Le voyage initiatique 
en terre de l’Islam. Ascensions célestes et itinéraires spirituels, Brepols, 
Louvain-Paris, 1996, pp. 27-56 
 

VAN ESS 2006  Josef VAN ESS, Encyclopædic Activities in the Islamic World: A Few Questions, 
and No Answers, in Gerhard ENDRESS (ed.), Organizing Knowledge. Encyclo-
paedic Activities in the Pre-Eighteenth Century Islamic World, preface by 
Abdou FILALI-ANSARY, Brill, Leiden-Boston, 2006, pp. 3-19 
 

VAN ESS 2008 Josef VAN ESS, L’alba della teologia musulmana, Einaudi, Torino, 2008 
 

VAN RIET 1999 Simone VAN RIET, Le De generatione et corruptione d’Avicenne dans la tra-
dition latine, in J.M.M.H. THIJSSEN, H.A.G. BRAAKHUIS (eds.), The Commen-
tary Tradition on Aristotle’s De generatione et corruptione. Ancient, Medie-
val, and Early Modern, Turnhout, Brepols, 1999, pp. 69-77 
 

VAN STEENBERGHEN 

1971 
Fernand VAN STEENBERGHEN, Un commentaire semi-averroïste du Traité de 
l’âme, in Maurice GIELE, Fernand VAN STEENBERGHEN, Bernard BAZÁN, «Trois 
commentaires anonymes sur le Traité de l’âme d’Aristote», Publications 
Universitaires – Béatrice-Nauwelaerts, Louvain – Paris, 1971, pp. 121-348 
 

VANSTEENKISTE 1959 Clemens VANSTEENKISTE, Autori Arabi e Giudei nell’opera di S. Tommaso, in 
«Angelicum» 36/3-4 (1959), pp. 343-382 
 

VASILIU 1997 Anca VASILIU, Du diaphane. Image, milieu, lumière dans la pensée antique et 
médiévale, preface de Jean JOLIVET, Librairie philosophique J. Vrin, Paris, 
1997 
 

VEIT 2003 Rafaela VEIT, Das Buch der Fieber des Isaac Israeli und seine Bedeutung im 
lateinischen Westen. Ein Beitrag zur Rezeption arabischer Wissenschaft im 
Abendland, Franz Steiner Verlag, 2003 
 

VENTURA 2018 Alberto VENTURA, L’islām sunnita nel periodo classico (VII-XVI secolo), in 
Giovanni FILORAMO (cur.), Islam, Laterza, Roma-Bari, 2018 
 

VERSTEEGH 1977 C.H.M. VERSTEEGH, Greek Elements in Arabic Linguistic Thinking, Brill, Lei-
den, 1977 
 

VERSTEEGH 1991 Kees VERSTEEGH, Two conceptions of irreality in Arabic grammar: Ibn Hišām 
and Ibn al-Ḥāǧib on the particle law, in «Bulletin d’études orientales» 43 
(1991), De la grammaire de l’arabe aux grammaires des Arabes, ed. Pierre 
Larcher, pp. 77-92 
 

VERSTEEGH 1993 C.H.M. VERSTEEGH, Arabic Grammar and Qur'anic Exegesis in Early Islam, 
Brill, Leiden, 1993 



al-Ġazālī, The Intentions of the Philosophers 

 608 

 
VIGUERA 1977 María J. VIGUERA, Las cartas de al-Gazālī y al-Ṭurṭūšī al soberano Almorávid 

Yūsuf b. Tāšufīn, in «al-Andalus» 42 (1977), pp. 341-374 
 

WALKER 1993 Paul E. WALKER, Early philosophical Shiism. The Ismaili Neoplatonism of Abu 
Yaʿqūb al-Sijistānī, Cambridge University Press, Cambridge, 1993 
 

WALKER 2000 AL-ǦUWAYNĪ, Kitāb al-iršād ʿalā qawāṭiʿ al-adilla fī uṣūl al-iʿtiqād = A Guide 
to Conclusive Proofs for the Principles of Belief, transl. Paul E. WALKER, Ithaca 
Press, Garnet Publishing, 2000 
 

WALZER 1934 Richard WALZER, Zur Traditionsgeschichte der aristotelischen Poetica, in 
«Studi italiani di filologia classica» 11 (1934), pp. 5-14, repr. in IDEM, Greek 
into Arabic. Essays on Islamic Philosophy, Oxford 1962, pp. 129-136 
 

WALZER 1953 Richard WALZER, New Light on the Arabic Translations of Aristotle, in «Ori-
ens» 6/1 (1953), pp. 91-142 

  
WALZER 1957 Richard WALZER, Al-Farabi's Theory of Prophecy and Divination, in «Journal 

of Hellenic Studies», 77 (1957), pp. 142-148 
 

WALZER 1985 AL-FĀRĀBĪ, On the Perfect State (Mabādiʾ ārāʾ ahl al-madīnat al-fāḍilah), Re-
vised Text with Introduction, Translation, and Commentary by Richard 
WALZER, Oxford University Press, Oxford, 1985 
 

WARNER-GILSON 

1921 
G.F. WARNER, J.P. GILSON, British Museum: Catalogue of Western Manu-
scripts in the Old Royal and King’s Collections II, London, 1921 
 

WATT 1952 William Montgomery WATT, The Authenticity of Works Attributed to al-
Ghazālī, in «Journal of the Royal Asiatic Society», 1952, pp. 24-45 
 

WATT 1960-1961 William Montgomery WATT, The Study of al-Ghazālī, in «Oriens» 3 (1960-
1961), pp. 121-131 

  
WATT 1962 William Montgomery WATT, Islamic Philosophy and Theology. An Extended 

Survey, Edinburgh University Press, Edinburgh, 19621, 19852 
  
WATT 1963 William Montgomery WATT, Muslim Intellectual: A Study of al-Ghazali, E-

dinburgh University Press, Edinburgh, 1963 
  
WATT 1964 William Montgomery WATT, The Faith and Practice of al-Ghazali, Allen & 

Unwin, London, 1964 
 

WAUGH 2016 Earle H. WAUGH, Ḥaḍra in Ṣūfism, in «Encyclopaedia of Islam, THREE», ed. 
by Kate FLEET, Gudrun KRÄMER, Denis MATRINGE, John NAWAS, Everett ROW-

SON, Brill, Leiden-Boston, 2016 
Consulted online on 25 January 2021 http://dx.doi.org/10.1163/1573-
3912_ei3_COM_30171 | First published online: 2016 | First print edition: 
9789004305779, 2016, 2016-4 
 



Bibliography 

 609 

WÉBER 1984 Édouard WÉBER, La classification des sciences selon Avicenne à Paris vers 
1250, in J. JOLIVET and R. RASHED (eds.), «Études sur Avicenne», Les Belles 
Lettres, Paris, 1984, pp. 77-101 
 

WEISHEIPL 1961 James A. WEISHEIPL, The Celestial Movers in Mediaeval Physics, in «The Tho-
mist» 24 (1961), pp. 286-326 
 

WEISHEIPL 1964 James A. WEISHEIPL, Curriculum of the Faculty of Arts at Oxford in the Early 
Fourteenth Century, in «Mediaeval Studies» 26 (1964), pp. 143-185 
 

WEISHEIPL 1965 James A. WEISHEIPL, Classification of the Sciences in Mediaeval Thought, in 
«Mediaeval Studies» 27 (1965), 54-90 
 

WEISHEIPL 1977 James A. WEISHEIPL, The Nature, Scope, and Classification of the Sciences, in 
«Studia Mediewistyczne» 18 (1977), pp. 85-101 
 

WEISS 1974 Bernard G. WEISS, Medieval Muslim Discussions of the Origin of Language, in 
«Zeitschrift der Deutschen Morgenländischen Gesellschaft» 124/1 (1974), 
pp. 33-41  
 

WELS 2011 Volkhard WELS, Die Poetik als Teil des aristotelischen Organon, in «Beiträge 
zur Geschichte der deutschen Sprache und Literatur» 113/3-4 (2011), pp. 
470-486 
 

WENSINCK 1932 Arent Jan WENSINCK, The Muslim Creed: Its Genesis and Historical Develop-
ment, Cambridge University Press, Cambridge 1932 
 

WENSINCK 1933 Arent Jan WENSINCK, On the Relation Between Ghazālī’s Cosmology and His 
Mysticism, in «Mededeelingen der koninklijke akademie van wetenschap-
pen, Afdeeling Letterkunde» 75/6 (1933), pp. 183-209 
 

WENSINCK 1940 Arent Jan WENSINCK, La pensée de Ghazzālī, Librairie d’Amérique et d’Ori-
ent Adrien-Maisonneuve, Paris, 1940 
 

WHITTINGHAM 2007 Martin WHITTINGHAM, Al-Ghazālī and the Qurʾān: One Book, Many Mean-
ings, Abingdon, Routledge, 2007 
 

WICKERSHAM 

CRAWFORD 1913a 
 

James Pyle WICKERSHAM CRAWFORD, The Seven Liberal Arts in the Visión De-
lectable of Alfonso de la Torre, in «Romanic Review» 4 (1913), pp. 58-75 
 

WICKERSHAM 

CRAWFORD 1913b 
 

James Pyle WICKERSHAM CRAWFORD, The Visión Delectable of Alfonso de la 
Torre and Maimonides’s Guide of the Perplexed, in «Publications of the 
Modern Language Association of America» 28/2 (1913), pp. 188-212 
 

WIELAND W. 1967 Wolfgang WIELAND, Zur Raumtheorie des Johannes Philoponus, in Erich 
FRIES (ed.), «Festschrift für Joseph Klein zum 70. Geburtstag», Vanden-
hoeck & Ruprecht, Göttingen, 1967, 114-135 
 

WIELAND G. 1975 Georg WIELAND, Die Gottesbeweise des Moses Maimonides und die Ewigkeit 
der Welt, in «Philosophisches Jahrbuch» 82 (1975), pp. 72-89 



al-Ġazālī, The Intentions of the Philosophers 

 610 

 
WILDBERG 1987 Christian WILDBERG, Philoponus: Against Aristotle on the Eternity of the 

World, Bloomsbury, London, 1987 
 

WILSON 2013 Malcolm WILSON, Structure and Method in Aristotle’s Meteorologica. A More 
Disorderly Nature, Cambridge University Press, New York, 2013 
 

WIPPEL 1981 John F. WIPPEL, The Metaphysical Thought of Godfrey of Fontaines. A Study 
in Late Thirteenth-Century Philosophy, Catholic University of America 
Press, Washington DC 1981 
 

WIPPEL 1981 John F. WIPPEL, Did Thomas Aquinas Defend the Possibility of an Eternally 
Created World? (The De aeternitate mundi Revisited), in «Journal of the His-
tory of Philosophy» 19/1 (1981), pp. 21-37 
 

WISNOVSKY 2002 Robert WISNOVSKY, Final and Efficient Causality in Avicenna’s Cosmology 
and Theology, in «Quaestio» 2 (2002), pp. 97-124 
 

WISNOVSKY 2003a Robert WISNOVSKY, Avicenna’s Metaphysics in Context, Cornell University 
Press, Ithaca, 2003 
 

WISNOVSKY 2003b Robert WISNOVSKY, Towards a History of Avicenna’s Distinction Between Im-
manent and Transcendent Causes, in David REISMAN (ed.), «Before and Af-
ter Avicenna», Brill, Leiden-Boston, pp. 49-68 
 

WISNOVSKY 2011 Robert WISNOVSKY, Essence and Existence in the Eleventh- and Twelfth-Cen-
tury Islamic East (Mašriq): A Sketch, in Amos BERTOLACCI, Dag Nikolaus 
HASSE (eds.), «The Arabic, Hebrew and Latin Reception of Avicenna’s Met-
aphysics», de Gruyter, Berlin, 2011, pp. 27-50 
 

WISNOVSKY 2014 Robert WISNOVSKY, Towards a Genealogy of Avicennism, in «Oriens» 42 
(2014), pp. 323-363 
 

WOHLMAN 2010 Avital WOHLMAN, Contrepoint entre le sens commun et la philosophie en Is-
lam: Ghazali et Averroès, Éditions du Cerf, Paris, 2008, English transl. by Da-
vid BURRELL in Al-Ghazali, Averroës and the Interpretation of the Qur’an. 
Common sense and philosophy in Islam, Routledge, London-New York, 2010 
 

WOLFSON 1929 Harry A. WOLFSON, Crescas’ Critique of Aristotle. Problems of Aristotle’s Phys-
ics in Jewish and Arabic Philosophy, Harvard University Press, Cambridge 
(Mass.), 1929 
 

WOLFSON 1935 Harry A. WOLFSON, The Internal Senses in Latin, Arabic, and Hebrew Philo-
sophical Texts, «Harvard Theological Review» 28 (1935), pp. 69-133 

  
WOLFSON 1943a Harry A. WOLFSON, The terms taṣawwur and taṣdīq in Arabic philosophy and 

their Greek, Latin and Hebrew equivalents, «The Moslim World» 33 (1943), 
pp. 114-128 (1-15) 
 



Bibliography 

 611 

WOLFSON 1943b Harry A. WOLFSON, The Kalam Arguments for Creation in Saadia, Averroes, 
Maimonides and St. Thomas, in «The Saadia Anniversary Volume of the 
American Academy of Jewish Research», New York, 1943, pp. 197-245 
 

WOLFSON 1947 Harry A. WOLFSON, Arabic and Hebrew Terms for Matter and Element with 
Especial Reference to Saadia, in «The Jewish Quarterly Review», n.s. 38/1 
(1947), pp. 47-61, now in IDEM, Studies in the History of Philosophy of Religion, 
ed. Isadore TWERSKY and George H. WILLIAMS, 2 vols., vol. II, Harvard Uni-
versity Press, Cambridge (Mass.), 1973, pp. 377-392 
 

WOLFSON 1956 Harry A. WOLFSON, Avicenna, Algazali and Averroes on Divine Attributes, in 
«Homenaje a Millás-Vallicrosa» II, pp. 545-571 
 

WOLFSON 1958 Harry A. WOLFSON, The Plurality of Immovable Movers in Aristotle and Aver-
roës, in «Harvard Studies in Classical Philology» 63 (1958), pp. 233-253 
 

WOLFSON 1962 Harry A. WOLFSON, The Problem of the Souls of the Spheres from the Byzan-
tine Commentaries on Aristotle Through the Arabs and St. Thomas to Kepler, 
in «Dumbarton Oaks Papers» 16 (1962), pp. 65-93 
 

WOLFSON 1966 Harry A. WOLFSON, Patristic Arguments against the Eternity of the World, 
«Harvard Theological Review» 59 (1966), pp. 351-367 
 

WOLFSON 1969 Harry A. WOLFSON, Nicolaus of Autrecourt and Ghazālī’s Argument against 
Causality, «Speculum» 44 (1969), pp. 234-238 
 

WOLFSON 1973 Harry A. WOLFSON, The Amphibolous Terms in Aristotle, Arabic Philosophy 
and Maimonides, in ID., Studies in the History of Philosophy and Religion, eds. 
I. Twersky and G.H. Williams, 2 vols., Harvard University Press, Cambridge, 
MA, 1973, vol. 1, Essay 22, pp. 455-477, already in «The Harvard Theological 
Review» 31/2 (1938), pp. 151-173 
 

WOLFSON 1976 Harry A. WOLFSON, The Philosophy of the Kalam, Harvard University Press, 
Cambridge MA – London, 1976 
 

WOOD-WEISBERG 

2004 
Rega WOOD, Michael WOOD, Interpreting Aristotle on mixture: problems 
about elemental composition from Philoponus to Cooper, in «Studies in His-
tory and Philosophy of Science» 35 (2004), pp. 681-706 
 

WRIGHT 1934 AL-BĪRŪNĪ, Kitāb al-Tafhīm li-awāʾil ṣināʿa al-tanǧīm. The Book of Instruction 
in the Elements of the Art of Astrology, The Translation facing the Text by R. 
Ramsey WRIGHT, London, 1934 
 

YAMAMOTO-
BURNETT 2019 

The Great Introduction to Astrology by Abū Maʿšar, edited and translated 
by Keiji YAMAMOTO and Charles BURNETT, with an edition of the Greek ver-
sion by David PINGREE, 2 vols., Brill, Leiden-Boston, 2019 
 

YAQUB 2010 Aladdin M. YAQUB, Al-Ġazālī’s Philosophers on the Divine Unity, in «Arabic 
Sciences and Philosophy» 20 (2010), pp. 281-306 
 



al-Ġazālī, The Intentions of the Philosophers 

 612 

YATES 1966 Frances A. YATES, The Art of Memory, Routledge & Kegan Paul, London, 1966 
 

YOUNG 2019 Walter Edward YOUNG, Concomitance to Causation: Arguing Dawarān in the 
Proto-Ādāb al-Baḥth, in Peter ADAMSON (ed.), Philosophy and Jurisprudence 
in the Islamic World, vol. 1, de Gruyter, Berlin-Boston, 2019, pp. 205-282 
 

IBN YUSUF 2004 Imām ABŪ ḤANĪFA, Al-Fiqh al-Akbar Explained, by Abu ’l-Muntahā al-Ma-
ghnīsāwī with Selections from ʿAlī al-Qārī’s Commentary, Including Abū 
Ḥanīfa’s Kitāb al-Waṣiyya, Compiled and Translated with an Introduction 
by A.-R. IBN YUSUF, London-Santa Barbara 2004 
 

ZACCARIA-GABARDI-
LOMBARDI S.D. 

F.A. Zaccaria - G. Gabardi - A. Lombardi, Catalogus codicum latinorum Bi-
bliothecae Atestiae, sec. XVIII-XIX, Vol. 2 
 

ZADYOUSEFI 2018 Amirhossein ZADYOUSEFI, Does God Know the Occurrence of a Change 
Among Particulars? Avicenna and the Problem of God’s Knowledge of 
Change, in «Dialogue. Canadian Philosophical Review / Revue canadienne 
de philosophie» 58/4 (2018), pp. 621-652 
 

ZAMBELLI 1985 Paola ZAMBELLI, L’immaginazione e il suo potere. Da al-Kindī, al-Fārābī e Avi-
cenna al Medioevo latino e al Rinascimento, in «Orientalische Kultur und 
europäisches Mittelalter», ed. A. Zimmerman, Miscellanea Mediaevalia 17, 
De Gruyter, Berlin, 1985, pp. 189-206 
 

ZAMBELLI 1991 Paola ZAMBELLI, Le stelle "sorde e mute" e i loro "motori" alle origini della 
scienza moderna? Un case-study storiografìco, in Historia Philosophiae 
Medii Aevi. Studien zur Geschichte der Philosophie des Mittelalters, hrsg. v. B. 
Mojsisch and O. Pluta, 2 vols.,  B. R. Gruner, Amsterdam-Philadelphia, 1991, 
vol. II, pp. 1099-1117 
 

ZAMBONI 2020 Francesco Omar ZAMBONI, Is Existence One or Manifold ? Avicenna and His 
Early Interpreters on the Modulation of Existence (taškīk al-wuǧūd), in «Doc-
umenti e studi sulla tradizione filosofica medievale» XXXI (2020), pp. 121-
149 
 

ZAREPOUR 2020 Mohammad Saleh ZAREPOUR, Avicenna on Mathematical Infinity, in «Archiv 
für Geschichte der Philosophie» 102/3 (2020), pp. 379-425 
 

ZEDLER 1961 Beatrice H. ZEDLER, Averroes’ “Destructio Destructionum Philosophiae Al-
gazelis” in the Latin Version of Calo Calonymos, Milwaukee, 1961 
 

ZEMON DAVIS 2007 Natalie ZEMON DAVIS, Trickster Travels: A Sixteenth-Century Muslim Between 
Worlds, Farrar, Straus & Giroux, 2007 
 

ZGHAL 2004 Hamet ZGHAL, La connaissance des particuliers chez Avicenne, in Régis MO-

RELON, Ahmed HASNAWI (eds.), «De Zénon d’Élée à Poincaré: Recueil 
d’études en hommage à Roshdi Rashed», Peeters, Louvain-Paris, 2004, pp. 
685-718 
 



Bibliography 

 613 

ZIEGLER 1985 C. ZIEGLER, Zisterzienserstift Zwettl. Katalog der Handschriften des Mittelal-
ters, II. Codex 101 - 200, Vienna, Schroll, 1985 

ZILIO-GRANDI 2010 Ida ZILIO-GRANDI, Introduzione. Il viaggio notturno e l’ascensione del profeta 
nella tradizione islamica, in «Il viaggio notturno e l’ascensione del profeta 
nel racconto di Ibn ʿAbbās», a cura di Ida ZILIO-GRANDI, prefazione di Ce-
sare SEGRE, postfazione di Maria PICCOLI, Einaudi, Torino, 2010 
 

ZIMMERMANN 1981 F.W. ZIMMERMANN, Al-Fārābī’s Commentary and Short Treatise on Aristotle’s 
De interpretatione, London, For the British Academy by Oxford University 
Press, 1981 
 

ZINBERG 1973 Israel ZINBERG, Isaac Albalag and the Doctrine of the ‘Double Truth’, in A His-
tory of Jewish Literature (Die Geshichte fun der Literatur bei Yidn), Bernard 
MARTIN (trans.), Press of Case Western Reserve University, Cleveland (OH), 
1972-1978, vol. 3, 1973, pp. 99-108 
 

ZINE 2009 Mohammed Chaouki ZINE, L’interprétation symbolique du verset de la lu-
mière chez Ibn Sīnā, Ġazālī et Ibn ʿ Arabī et ses implications doctrinales, «Ara-
bica» 56 (2009), pp. 543-95 
 

ZONTA 1992 Mauro ZONTA, Un dizionario filosofico ebraico del XIII secolo. L 'introduzione 
al “Sefer Deʿot ha-Filosofim” di Shem Tob ibn Falaquera, Torino, 1992  

  
ZONTA 1996 Mauro ZONTA, La filosofia antica nel Medioevo ebraico, Paideia, Brescia, 1996 

 
ZONTA 1997 Mauro ZONTA, Linee del pensiero islamico nella storia della filosofia ebraica 

(parte seconda), in «AION» 57/3-4 (1997), pp. 450[45]-483[78] 
 

ZONTA 2000 Mauro ZONTA, The Role of Avicenna and of Islamic ‘Avicennism’ in the 14th -
Century Jewish Debate Around Philosophy and Religion, in «Oriente 
moderno» 80/19 n.s. (2000), pp. 647-660 
 

ZONTA 2001 Mauro ZONTA, La divisio scientiarum presso al-Farabi: dalla «introduzione 
alla filosofia» tardoantica all’enciclopedismo medievale, in «La Divisione 
della Filosofia e le sue Ragioni. Lettura di testi medievali (VI-XIII secolo)» 
(Atti del Settimo Convegno della Società Italiana per lo Studio del Pensiero 
Medievale [S.I.S.P.M.], Assisi 14-15 novembre 1997), a cura di G. D’ONOFRIO, 
Avagliano Editore, Cava de’ Tirreni (Salerno) 2001, pp. 65-78 
 

ZONTA 2002 Mauro ZONTA, Avicenna in Medieval Jewish Philosophy, in Jules JANSSENS, 
Daniel DE SMET (eds.), Avicenna and His Heritage, Leuven University Press, 
Leuven, 2002, pp. 267-279 

  
ZONTA 2003 Mauro ZONTA, La tradizione ebraica medievale dei testi arabi, in «Lo spazio 

letterario del Medioevo. Volume II. La cultura arabo-islamica», Salerno Edi-
trice, Roma, 2003, pp. 531-567 
 

ZONTA 2005 Mauro ZONTA, Maimonides’ Knowledge of Avicenna. Some Tentative Conclu-
sions About a Debated Question, in «The Trias of Maimonides / Die Trias des 
Maimonides. Jewish, Arabic, and Ancient Culture of Knowledge / Jüdische, 



al-Ġazālī, The Intentions of the Philosophers 

 614 

arabische und antike Wissenkultur», ed. G. Tamer, de Gruyter, Berlin-New 
York, 2005, pp. 211-222 
 

ZONTA 2006 Mauro ZONTA, Hebrew Scholasticism in the Fifteenth Century. A History and 
Sourcebook, «Amsterdam Studies in Jewish Thought 9», Springer, Dor-
drecht, 2006 
 

ZONTA 2009a Mauro ZONTA, L’angelologia aristotelica di Abraham Ibn Da’ud, in Giorgio 
Agamben, Emanuele Coccia, Angeli. Ebraismo Cristianesimo Islam, 2 vols., 
vol. I, Neri Pozza, Vicenza, 2009, pp. 323-340 
 

ZONTA 2009b Mauro ZONTA, Maimonide e gli angeli, in Giorgio Agamben, Emanuele Coc-
cia, Angeli. Ebraismo Cristianesimo Islam, 2 vols., vol. I, Neri Pozza, Vicenza, 
2009, pp. 341-365 
 

ZONTA 2012a Mauro ZONTA, Avicenna’s Metaphysics in the Medieval Hebrew Philosophical 
Tradition. A Short Historical Sketch of its Evident Traces, in Amos BER-

TOLACCI, Dag Nikolaus HASSE (eds.), «The Arabic, Hebrew and Latin Recep-
tion of Avicenna’s Metaphysics», de Gruyter, Berlin, 2012, pp. 153-158 
 

ZONTA 2012b Mauro ZONTA, ‘Sostanza’, ‘essenza’ e ‘quiddità’ nelle diverse lingue delle lette-
rature filosofiche medievali: una proposta di comparazione storico-lingui-
stica, in «Studia graeco-arabica» 2 (2012), pp. 321-330 
 

ZOUGGAR 2018 Nadjet ZOUGGAR, Ibn Taymiyya on the Proofs of Prophecy and His Legacy: Ibn 
Qayyim al-Jawziyya (d. 751/1350) and Ibn al-Wazīr (d. 840/1436), in «Muslim 
World» 108/1 (2018), pp. 172-185 
 

ZURAYK 1968 The Refinement of Character, A Translation from the Arabic of Aḥmad ibn-
Muḥammad Miskawayh’s Tahdhīb al-Akhlāq by Constantine K. ZURAYK, 
Beirut, 1968 
 

ZWEMER 1920 Samuel Marinus ZWEMER, A Moslem Seeker after God. Showing Islam at its 
best in the Life and Teaching of al-Ghazālī, Mystic and Theologian of the Elev-
enth Century, Fleming H. Revell Company, New York-Chicago-London-Ed-
inburgh, 1920 

 
 
 
 



 
SCUOLA NORMALE SUPERIORE 

 
 

Classe di Lettere e filosofia 
 

Corso di perfezionamento in Filosofia 
XXXIII ciclo 

 
 

Tesi di perfezionamento in Storia della filosofia medievale 
Settore scientifico-disciplinare M-FIL/08 

 
 
 
 

 

ABŪ ḤĀMID AL-ĠAZĀLĪ 
 

The Intentions of the Philosophers 
[Maqāṣid al-falāsifa] 

 
Introduction, Translation, and Commentary 

 
 

 
 
 
 

Candidato / Candidate | Marco SIGNORI 
Relatore / Supervisor | Prof. Amos BERTOLACCI 

Supervisore interno / Internal supervisor | Prof. Mario PIAZZA 
 
 

 
 
 

Anno accademico / Academic year  
2021-2022 



 
 
 
 
 
 

 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 



 

VOLUME 2 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 

 
 



 
 



 

 
 

Philosophical, historical and philological 
COMMENTARY 

 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 



  616 

 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 



Prologue 

 617 

Prologue 
 
 
[§1] D31-32 
 
The Prologue of the MF deals with the scope and aims of the philosophical encyclopaedia in an 
abridged, and yet very dense and subtle, way. After the initial, elaborate eulogy, al-Ġazālī begins by 
stating that he has been requested to write a work against the philosophers, capable of showing their 
incoherence, their mistakes, and their self-deceit. However, he deems it impossible to comply with 
this task without expounding at first the actual doctrines of the philosophers, with a neutral and 
programmatically uncommitted account. He declares, therefore, that in the following book he will 
discuss the Intentions of the Philosophers, qualifying this expression as the title of the book. The 
discussion will consist in dealing with the philosophical sciences, four of which are named soon 
afterwards: mathematics, logic, physics, and metaphysics. Al-Ġazālī then goes on to classify these 
four sciences on the basis of their relative truth-value and trustworthiness. Whereas mathematics is 
completely true, and it is therefore unnecessary to deal with it in this book, logic, physics and 
metaphysics all contain some element of falsehood, and thus need a supplement of inquiry. In 
particular, logic is all but true, and as such it is broadly accepted by Ašʿarite theologians, as well. On 
the polar opposite, metaphysics is all but false. Physics is located in the middle ground between the 
logical and the metaphysical sciences: its statements are partially true and partially false, and it is 
thus particularly tricky to tell the ones apart from the others. The prologue ends by stating that the 
falsity of the three dubious philosophical sciences (having excluded mathematics as perfectly true) 
will be discussed properly in the book on the Incoherence of the Philosophers, which is presented as 
logically subsequent to the MF. 
The classification of the philosophical sciences on the basis of their content, or ‘level’, of truth is 
intriguing as well as problematic, especially given al-Ġazālī’s insistence, throughout this same 
prologue, on his entirely non-committal attitude toward the philosophical pieces of doctrine he is 
preparing to discuss. One might wonder, indeed, whether the absence of commitment is not denied 
ipso facto by the clear-cut, and somewhat a priori, distinction between a true science (mathematics) 
and various degrees of falsity in the other sciences, as this distinction is laid down by al-Ġazālī as a 
given, without any further elaboration. I discuss this, together with other structural aspects of the 
MF and of the DN, in the Introduction, §1.4.2. 
The reference to the well-known Tahāfut al-falāsifa tightly links the MF to that work, but also opens 
unavoidable questions concerning the relative chronology of the two writings, and their actual 
doctrinal relationship. Cf. the Introduction, §1.2, for an attempt at systematization of what we know 
on the topic. The situation is further complicated by other not negligible philological circumstances, 
the most prominent of which is the absence of the prologue in the greater part of the Latin tradition 
of the MF; see the edition provided in SALMAN 1935-1936: 125-127, based on MS Paris, BNF lat. 16096, 
the sole known manuscript to transmit the prologue in Latin translation. For the persisting doubts 
concerning the authorship of the translation of the prologue (which might not coincide with that of 
the extant translation of the core text of the Latin MF) see HASSE-BÜTTNER 2018: 356. Moreover, there 
exists a part of the Arabic tradition (distinct from the antigraph of the Latin translation) trasmitted 
without the prologue and also deprived of all references to the TF; this situation, instantiated by MS 
Dublin, Chester Beatty Library, Ar. 5328, is discussed in great detail by SHIHADEH 2011. For a more 
comprehensive analysis of the available information, and of the role played by the prologue in 
determining the relation of MF and TF, see the Introduction. 
Previous translations of the Arabic prologue are available in MUNK 1857: 369-372; BEER 1888: 21-23 
(reproduced in HANA 1972); ASÍN PALACIOS 1901: 138 ff.; MACDONALD 1936: 11; VAJDA 1960: 21 fn. 1; ALONSO 
1963: 3-4; LOHR 1965: 223-224; GRIFFEL 2021: 430-431. 
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*** 

 
SLIPPERY PLACE WHERE THE STEPS OF THE IGNORANT STUMBLE | Arabic mazilla (or: mazalla) aqdām al-
ǧuhhāl, Latin a lapso ignorantium. The term mazilla is not registered in WEHR, but see the entry in 
LANE 1863: 1243a, sub voce لز . Cf. also infra, Logic III, §26 and Logic IV, §54 for further occurrences of 
this same, rare word. 
FOR THE ACCEPTANCE AND THE RESPONSIVENESS | Reading bi-l-qabūli wa-l-iqbāli, as in BĪǦŪ 2000: 10.3, 
instead of bi-l-qayūli as in DUNYĀ. 
YOU REQUESTED | Reading fa-inna-ka iltamasta as in BĪǦŪ 2000: 10.5; the correction fa-innī ultumistu 
accepted by DUNYĀ («I was requested») does not seem strictly necessary. This might also be 
confirmed by the reading of the Hebrew translation of the prologue contained in the commentary 
on the MF written by Moshe Narboni, edited and translated as for the logical part in CHERTOFF 1952: 
2 (1b/1נ), which reads: «You have asked me, my brother […]», thus explicitly referring to an 
interlocutor, and by the Latin translation: «Petisti a me […]» (cf.  SALMAN 1935-1936: 125). The 
interlocutor of the prologue of the MF is in all likelihood a fictional one. 
AN UNEQUIVOCAL SPEECH | Arabic kalāman šāfīan, Latin sermonem sufficientem. It might be historically 
significant that the Arabic adjective šāfī is rendered here with the Latin sufficiens, since this mirrors 
the translation of the maṣdar with the same root šifāʾ, in the title of Avicenna’s best-known 
encyclopaedia Book of the Cure/Healing [Kitāb al-Šifāʾ], with the Latin sufficientia. Cf. SALIBA 2017 for 
a defense of the Latin translators’ lexical choice, against the common understanding of Avicenna’s 
title as a reference to philosophy as intellectual medicine. 
INCOHERENCE OF THE PHILOSOPHERS | Arabic tahāfut al-falāsifa, Latin philosophorum controversiam. 
The expression, here employed as generic, becomes of course the title of the best-known of al-
Ġazālī’s works. The maṣdar of the VI form tahāfut conveys the proper meaning of the reciprocal 
destruction and mutual annihilation of the doctrines of the philosophers, whence also the Latin 
rendering of it as destructio in the title of the Latin translation of Averroes’ Tahāfut al-tahāfut (see 
ZEDLER 1961). However, I choose to render the term simply with «incoherence», in conformity with 
the most common translation of the title of al-Ġazālī’s TF – and of Averroes’ Tahāfut – in English and 
other modern western languages (see e.g. MARMURA 2000, CAMPANINI 1997, Lammer 2022). 
DOCTRINE | Arabic maḏhab, Latin ipsorum viam credulitatem; later also in the plural, maḏāhib 
(«doctrines»). 
WHAT THEY FIRMLY BELIEVE | Arabic muʿtaqad. Cf. for the same verbal root the title of one of al-Ġazālī’s 
most relevant theological works, al-Iqtiṣād fī al-iʿtiqād [Moderation in Belief] (Arabic editions in 
CUBUKÇU-ATAY 1962 and ABŪ AL-ILA 1972; Spanish translation in ASÍN PALACIOS 1929; French 
translation in HAKIM 1985; most recent annotated English translation in YAQUB 2013). The attribution 
to the falāsifa of adherence to a muʿtaqad can also be seen in connection with the charge of uncritical 
emulation [taqlīd] addressed by al-Ġazālī to the philosophers, as well as with his understanding of 
falsafa as a «quasi-religious» movement (see GRIFFEL 2021: esp. 79-84; cf. also GRIFFEL 2005). 
INQUIRY | Arabic wuqūf. But cf. infra, §110, for a translation of the same term with «cognizance». 
ATTAINMENTS | Arabic madārik. The term is mostly used to indicate the ‘mental faculties, mental 
powers’, or specifically the faculty of perception (WEHR 323a). I translate however according to the 
generic meaning of the verbal root in the IV form (adraka), which conveys the sense of ‘to attain, to 
reach’ (WEHR 322b), since the context encourages an interpretation less involved with the 
psychological and intellectual abilities of the individual philosophers, and more focused instead on 
the results of their cultural enterprise as a whole. In this sense, the meaning of madārik is similar to 
that of maqāṣid itself, for which see infra and supra in the Introduction, §1.1. Title. The expression 
madārik al-ʿuqūl (translated by MARMURA 2000: 9 as «Cognitions of the Intellects») is said to be a 
possible alternative name for philosophical logic in the Fourth introduction of the TF.  
RATHER IT IS TO THROW IN BLIND FOLLY AND IN ERROR | A very similar methodological caveat is also to be 
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found in al-Ġazālī’s apologetic autobiography, the Deliverer from Error [Munqiḏ min al-Ḍalāl], ed. 
SALĪBA-ʿAYYĀD 19393: 84-85 = BĪǦŪ 1992: 41.14-15; transl. WATT 1964: 29: «I was convinced that a man 
cannot grasp what is defective in any of the sciences unless he has so complete a grasp of the science 
in question that he equals its most learned exponents in the appreciation of its fundamental 
principles, and even goes beyond them and surpasses them […]. I realized that to refute a system 
before understanding it and becoming acquainted with its depths is to act blindly». On the basis of 
this – indeed striking – similarity, GRIFFEL 2006: 8-9 has suggested that the Arabic prologue dates 
from a later phase of al-Ġazālī’s life with respect to the main text of the MF, i.e. the time period in 
which he composed the Munqiḏ (around 1107), but cf. the Introduction, §1.2, for some observations 
on this interpretation. 
BEFORE THE CLARIFICATION OF THEIR INCOHERENCE | Arabic. The Latin translation «Memorate igitur 
intentioni, premittendum duxi…» (SALMAN 1935-1936: 125.14-15) rephrases the Arabic reference to the 
clarification of the tahāfut of the philosophers in a more generic way, as an ‘aforementioned goal (or 
intention)’ (memorata intentio, in the dative in the text). This is somewhat puzzling, because it adds 
to the text a further occurrence of intentio absent in the Arabic, i.e. of the term used to render 
maqāṣid, the key-word of the title of the work (for which cf. infra in the commentary). 
ACCOUNT | Arabic ḥikāya, which could also be translated in this context with «report». Al-Ġazālī aims 
here to stress the noncommittal character of the following discussions of the philosophical doctrines; 
cf. also infra the use of the same term in the proper description of the aim of the book. A similar plea 
to an uncommitted account of philosophical doctrines is to be found in the prologue of al-Masʿūdī’s 
Šarḥ al-Ḫuṭba al-ġarrāʾ [Commentary on (Avicenna’s) Glistering Homily]: cf. the translations in 
SHIHADEH 2016: 21 and GRIFFEL 2021: 463. See supra, Introduction, §2.1.4.2 for a brief discussion. 
INTENTIONS | Arabic maqāṣid. Here, the keyword of the title of the work makes its first appearance in 
the text, although only soon afterwards will al-Ġazālī make it clear that Maqāṣid al-falāsifa is indeed 
the title of his book (cf. infra). The translation of the term is more problematic than it would seem at 
first glance, as witnessed as well by the great number of alternative translations adopted in 
scholarship so far (cf. Table 1 in the Introduction, §1.1. Title). In particular, the suggestion contained 
in SHIHADEH 2011: 90, to the effect that the title of the work would be best translated with «doctrines» 
as opposed to «intentions», is worthy of serious consideration, since it is clear that al-Ġazālī’s aim is 
precisely to address the doctrines of the philosophers, which are indeed discussed substantially in 
the three ample sections that follow the prologue. The word «intentions», however, is not incapable 
of capturing that desired meaning, if taken broadly to designate the goals of the philosophical 
analysis, i.e. the actual theses that the philosophical effort is finalised to corroborate and to make 
tenable. A similar semantic shift can indeed be observed in the title of al-Fārābī’s treatise On the 
Goals of Aristotle’s Metaphysics (cf. supra, §1.1. Title). Furthermore, translating maqāṣid with 
«intentions» allows one to preserve a teleological allure, which is certainly conveyed by the Arabic 
root q-ṣ-d, and which is moreover in keeping with one of the Latin translations of the title, that 
transmitted by MS Paris, BNF lat. 16096, the sole to preserve the prologue of the work in Latin (see 
supra): «Incipit Liber Algazelii quem intitulavit De philosophorum intentionibus et primo de Logica» 
(SALMAN 1935-1936: 125); «Ponam itaque titulum: De Philosophorum Intentionibus» (ivi 126). The 
other, more common Latin translation of the title is rather Summa theoricae philosophiae, which is 
syntactically quite different from the Arabic title, but is on the contrary very descriptive of the 
contents of the work: cf. again SHIHADEH 2011: 90 for a discussion. 
THE TRUE FROM THE FALSE | The opposition of true [ḥaqq] and false [bāṭil] is the first of a series of 
couples of contraries adduced by al-Ġazālī in the prologue and in the epilogue of the MF in order to 
reaffirm his programmatically uncommitted account of philosophy, which makes a point of not 
distinguishing between the truth-value of the expounded doctrines at all. As will become apparent 
in what follows, this agnostic stance will be undermined several times, although never explicitly, in 
the actual discussion of the arguments of the philosophers in the continue of the work, and it seems 
already questioned, in a way, by the classification of the sciences in terms of truth and falsity that 
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immediately follows. The other polar couples within which al-Ġazālī declares that he will not try to 
discriminate are genuine/corrupt (cf. infra in the Prologue) and the more imaginative opposition 
between meager and fleshy, thin and fat (cf. infra, the Epilogue of the work at §454, where the 
standard couple true/false also resurfaces). 
THE AIM OF THE BOOK […] TITLE | The sentence with which al-Ġazālī officially titles his book is 
somehow a wordplay, since the «aim» [maqṣūd] of the work, which is said to be «the account [ḥikāya, 
cf. supra] of the intentions of the philosophers [falāsifa]», has in D-Altrabic the same root of those 
«intentions» [maqāṣid] (despite not being the singular corresponding to that plural: hence the 
difference in the English translation). The designation of the philosophers, whose doctrines will be 
analysed, with the plural of the Greek calque faylasūf undoubtedly frames the MF within the cultural 
enterprise of the Greek-Arabic Aristotelian falsafa, also helping to confirm the pivotal role played by 
Avicenna – the undisputed leader of that tradition – in the origin of the work. This notwithstanding, 
the programmatic declaration of non-commitment in describing the main teachings of falsafa also 
shows the transitional role played by the MF in the shaping of the subsequent tradition of ḥikma, i.e. 
a discursive tradition of philosophy distinct with respect to Avicennan falsafa: on this crucial issue 
cf. GRIFFEL 2021: passim and the Introduction, §1.10. 
DIVISIONS | The use of the term «divisions» [aqsām] for the parts of philosophy is Avicennan, as 
witnessed by the title of Avicenna’s Epistle on the Divisions of the Intellectual Sciences [Risālā fī aqsām 
al-ʿulūm al-ʿaqliyya]. The «divisions» named by al-Ġazālī are four: [(1)] mathematics [riyāḍiyyāt], 
[(2)] logic [manṭiqiyyāt], [(3)] physics [ṭabīʿiyyāt] and [(4)] metaphysics [ilāhiyyāt]. The lexical form 
chosen to designate those sciences is always the relative adjective in the feminine plural (hence my 
decision to supply ‘[sciences]’ in the translation). This is a standard way of referring to mathematics, 
physics, and metaphysics, but not to logic, which is rather called more commonly with the noun 
manṭiq (just as al-Ġazālī himself does in the section on logic of the MF), while it is attracted here, in 
analogy to the other sciences, to the form manṭiqiyyāt. The same atypical form appears in the Munqiḏ, 
ed. BĪǦŪ 1992: 48.3. 
AS FOR THE MATHEMATICAL [SCIENCES] […] WITH THEIR ALLEGATION. | The section with which al-Ġazālī 
dismisses the treatment of mathematics in the Prologue has a partial parallel in the Munqiḏ, ed. 
SALĪBA-ʿAYYĀD 19393: 90 = BĪǦŪ 1992: 46.4-6, transl. WATT 1964: 33: 

 
Mathematics. This embraces arithmetics, plane geometry and solid geometry. None of its results are 
connected with religious matters, either to deny or to affirm them. They are matters of 
demonstration which it is impossible to deny once they have been understood and apprehended. 
Nevertheless there are two drawbacks which arise from mathematics.  
 

While the reduction of mathematics to the sole propaedeutic parts of it – i.e. arithmetics and 
geometry, without mention of their applied counterparts, i.e. music and astronomy – is common to 
both the MF and the Munqiḏ, and likewise the demonstrative value of mathematics is explicitly 
acknowledged in both works, in the MF – as opposed to the Munqiḏ – there is no mention of any 
drawback of the mathematical disciplines, which are merely set aside from the discussion and 
programmatically not treated in the actual realization of the summa. On the issue of the absence of 
mathematics from the MF, as opposed to the presence of it in the DN (due to the work of Avicenna’s 
disciple al-Ǧūzǧānī), cf. the Introduction, §1.4.2.1. 
AGAINST THE TRUTH | Arabic ʿalà ḫilāf al-ḥaqq, Latin dissonum veritati. 
AŠʿARITES | Arabic ahl al-ḥaqq. The expression, literally «the people of the true/of the truth», is used 
to indicate the Ašʿarites and the Ašʿarite school in many texts by authors akin to al-Ġazālī as for times 
and doctrines. A first occurrence of this circumlocution is to be found in al-Ašʿarī himself, who 
contrasts the expression ahl al-ḥaqq wa-l-sunna with the expression ahl al-zayġ wa-al-bidʾa, 
employed to designate altogether the Muʾtazilites, the Qadarites, the Murǧiʾites and the Šiʿa, as 
opposed to al-Ašʿarī’s own doctrines, which are considered by him to be faithful to tradition (and of 
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course to be true, as well). Cf. for instance his Kitāb al-Ibāna ʿan uṣūl al-diyāna, ed. MAḤMŪD 1977, 
Chapters 1 (al-bāb al-awwal fī ibāna qawl ahl al-zayġ wa-al-bidʾa) and 2 (al-bāb al-ṯānī fī ibāna qawl 
ahl al-ḥaqq wa-l-sunna). Other occurrences can be found in later theological texts: see for instance 
AL-ŠAHRASTĀNĪ, Kitāb Nihāya al-aqdām fi ʿilm al-kalām, ed. GUILLAUME 1934, Chapter 16 (pp. 356-369) 
and Chapter 17 (pp. 370-396). In the first chapter al-Šahrastānī chooses the expression al-ašʿariyya to 
designate the Ašʿarites, while in the second he employs ahl al-ḥaqq to the same purpose. I wish to 
thank Francesco Omar Zamboni very much for having brought these useful parallel texts to my 
attention. 
THE TECHNICAL TERMS […] THE INTENTIONS | The Ašʿarites are said to be at variance with the 
demonstrations of logic only as for linguistical, lexical matters – the «technical terms» [iṣṭilāḥāt] and 
the «adductions» [īrādāt] –, while they agree with logicians as for substantial matters of doctrine – 
the «concepts» [maʿānī] and the «intentions» [maqāṣid] (again, the word here employed is the one 
used in the title of the work, which appears thus to be dealing, in al-Ġazālī’s intent, with the 
‘substance’ or ‘gist’ of the philosophers’ views). This is the first occurrence of a crucial Leitmotiv in 
the MF, as al-Ġazālī insists many times, and in many different places along his exposition of 
Avicennan philosophy, on the mere linguistic character of several disagreements – which could be 
seen prima facie as genuine doctrinal differences – between the philosophers and other groups of 
thinkers, especially theologians (this aspect of conventionality is very well captured by the Latin 
translation: in conveniendo inter se super rerum nominationibus). This ‘dissolution’ of the 
disagreement is a prominent feature of al-Ġazālī’s attitude towards philosophy in general, as 
witnessed as well by analogous claims advanced in the TF. See Introduction, §1.7.1. What’s in a Name? 
Technical Usage and Lexical Convention, for a conspectus of all the relevant cases of usage of iṣṭilāḥ 
in the MF. For a perfectly parallel passage in al-Ġazālī cf. Munqiḏ min al-Ḍalāl, ed. SALĪBA-ʿAYYĀD 
19393: 93-94 = BĪǦŪ 1992: 48.3; 48.6-9; transl. WATT 1964: 35: 

 
Nothing in logic is relevant to religion by way of denial or affirmation. […] There is nothing here 
which requires to be denied. Matters of this kind are actually mentioned by the theologians and 
speculative thinkers in connection with the topic of demonstrations. The philosophers differ from 
these only in the expressions [ʿibārāt] and technical terms [iṣṭilāḥāt] they employ and in their 
greater elaboration of the explanations and classifications. 
 

REFINEMENT OF THE METHODS OF THE ARGUMENTATIONS | Arabic tahḏīb ṭuruq al-istidlālāt. The term 
tahḏīb often carries a moral sense (as for instance in the title of Miskawayh’s Kitāb tahḏīb al-aḫlāq 
wa-taṭhīr al-aʿrāq, English transl. in ZURAYK 1968) linked with the cleansing of the soul, which might 
seem to be entirely out of place here. However, a very characteristic turn of logic towards moral 
considerations is expressed by al-Ġazālī infra [§3], while discussing the utility of logic. 
THAT IS THE THING TO THE SAKE OF WHICH | Reading mā instead of mimmā. 
ALL THE SPECULATORS COLLABORATE | The idea that all those who conduct a theoretical activity (Arabic 
nuẓẓār, Latin speculatores) are part of a community of learning characterised by shared goals, despite 
possible differences in assumptions and style of inquiry, is adumbrated here in a condensed but 
compelling way. The claim that all speculators do collaborate in the refinement of the ways of the 
argumentation is indeed to be seen in connection with al-Ġazālī’s well-known – and historically 
crucial – engagement to philosophical logic (on which see LOHR 1965: 227 fn. 27; MARMURA 1975; AL-
SAYYED AHMAD 1981; FRANK 1987-1989: 275; AL-ʿAǦAM 1989; EL-ROUAYHEB 2004; STREET 2004; STREET 

2015), but also with his persuasion of the merely linguistic nature of the disagreement between 
thinkers of different schools of thought (see supra). The remote source of the notion of philosophical 
collaboration for the attainment of truth is to be found in Aristotle’s Metaphysics (α (II) 2). 
WHAT IS NECESSARY TO CONSIDER FALSE IN THEM | scil. in the doctrines of the philosophers, or more 
specifically in the aforementioned philosophical sciences. 
WHAT IS SOUND AND WHAT IS CORRUPT | The claim of not willing to distinguish between ṣaḥīḥ and fāsid 
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concludes the second series of statements with which al-Ġazālī displays in the prologue his 
programmatic uncommitted stance, while it introduces the prospective drawing-up of a separate 
book, called The Incoherence of the Philosophers, which will finally provide an evaluation of the 
doctrines of the falāsifa according to their truth-value. 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 



Logic | Preface 

 623 

LOGIC  
 
 قطنلما

 
 
Preface 
 
[§2] D33-35.15 
 

The preface to Logic, the first of the three main sections of the MF, consists of an introduction to 
logic which clarifies some key-notions of its presupposed theory of knowledge [§2], complemented 
by sections on the utility of logic [§3] and on its parts and their relative order [§4]. 
The first part of the introduction, which is contained in the present paragraph [§2], consists in a full-
fledged analysis of the notions of «conception» and «judgment», and of their subdivision on the 
basis of the need of a research to get to know them (or lack thereof). Concepts and judgments which 
need research to be clarified (i.e. which are not immediately present to the mind) are known 
respectively by virtue of a definition and by virtue of a proof. Knowledges, then, always depend on 
other knowledges, until one necessarily comes to a standstill, i.e. to undemonstrated first notions, 
known without research. 
 

*** 
 
PREMISE CONCERNING THE INTRODUCTION TO LOGIC | Arabic muqaddima fī tamhīd al- manṭiq; the entire 
expression might be rendered with «introductory preface». The proper meaning of tamhīd can be 
conveyed by the English «easing the path to» (cf. STREET s.d.: 1). 
CONCEPTION | Arabic taṣawwur, Latin imaginatio. To avoid the possible ambiguity with the rendering 
of maʿnà elsewhere in the course of the treatise, and to capture the idea of process implied in the 
maṣdar of the V stem, I have chosen here «conception» as the best translation of  taṣawwur (cf. STREET 
s.d.: 1), instead of the more static word «concept». In the section devoted to psychology (cf. infra, MF, 
Physics IV), however, the best translation of taṣawwur will sometimes be «imagination». As it is made 
clear by the following explanation and examples, the taṣawwur is properly speaking the act of 
perceiving [idrāk] those essences which are referred to by means of singular expressions; while the 
trace of those essences in the mind might be best captured by the word «concept», the act of 
perception itself is probably better understood under the label «conception». 
JUDGMENT | Arabic taṣdīq, Latin credulitas. Literally, the term conveys the assertion of the truth of a 
knowledge. For a general and still valuable study on the Arabic usage of taṣawwur and taṣdīq cf. 
WOLFSON 1943a. 
LIKE THE JUDGMENT | Here: ḥukm. 
INSTRUCTION AND VERIFICATION | Arabic tafhīm and taḥqīq. Instruction and verification are meant to 
specify the way in which the singular expressions refer to essences perceived through conception 
[taṣawwur]. 
«DEMON» | Arabic ǧinn; one of the examples of singular essences to which conception applies (the 
others being «body», «tree», «angel», and «spirit»). As opposed to the other four, it is omitted in the 
Latin translation, this probably being the first of a series of cultural acclimations performed by 
Dominicus Gundissalinus and Iohannes Hispanus in the making of the Latin version of the MF. For 
a list of these passages, in which Arabic and Islamic characteristic cultural aspects are molded, 
reworked or downright omitted to fit into a Christian-Latin framework, see the Introduction, §2.2.1. 
LIKE YOUR KNOWLEDGE THAT THE WORLD HAS AN ORIGIN | This is the first one of a consistent series of no 
less than 24 examples, in which al-Ġazālī surreptitiously affirms the world’s origin in time, in 
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contradiction to Avicenna’s theory of the coeternity of the world with God. Despite the fact that the 
Arabic al-ʿālamu ḥādiṯun («the world has an origin»), or its cognates, might also be used in Avicennan 
contexts, expressing there something closer to logically being originated than to a proper temporal 
beginning, the series of the examples added by al-Ġazālī confirms that his attempt at undermining 
the crucial Avicennan (and Aristotelian) doctrine of the eternity of the world is indeed conscious, 
and systematic. Cf. Introduction, §1.8.2 and Table 16, and SIGNORI 2020b (esp. the Appendix) for a 
conspectus of the various occurrences of this phenomenon in the Arabic and Latin MF and a 
discussion of its implications for al-Ġazālī’s reception in Albert the Great.  
OBEDIENCE | The corresponding Arabic expression, ṭāʿa, is a technical term of Islamic law, which 
could also mean «pious act». I translated with «obedience» for necessity of symmetry with the 
following word, maʿṣiya, which means «disobedience». The example of disobedience is omitted in 
the Latin translation (cf. LOHR 1965: 239.11).  
«HAVING AN ORIGIN» […] «HAVING AN ORIPIN» | While explaining that every judgment [taṣdīq] needs 
(at least) two pre-existing conceptions before being formulated, al-Ġazālī uses again as an example 
the knowledge of the origin in time of the world. In order to make explicit that without a proper 
conceptualization of its terms every judgment is empty, al-Ġazālī says that «having an origin» 
[Arabic ḥādiṯ, Latin c(o)epit], if one does not know its meaning, is like a nonsensical word such as 
mādiṯ (meaningless in Arabic, and different from ḥādiṯ for just the initial letter; cf. Latin cebit). I have 
thus translated with «having an oripin», which mimics the Arabic with a similarly nonsensical 
English expression, yet based on the meaningful «having an origin». 
HOW COULD ONE NOT IGNORE IT? | The sentence requires the introduction of a negative particle before 
the verb, as Dunyā’s text would translate to «how could one ignore it», which is the opposite of the 
desired meaning. I therefore emend the text supplying lā before yankaru. 
CAREFUL INQUIRY | Arabic taʾammul.  
LIKE THE JUDGMENT […] AND SO ON | The examples of judgments passed after careful inquiry are a 
particularly significant (and already well-studied) instance of the peculiar introduction of anti-
philosophical or frankly ‘theological’ themes – as present, for instance, in the TF – within the 
seemingly purely philosophical text of the MF. These examples, as a matter of fact, coincide with the 
three doctrines for the rejection of which al-Ġazālī accuses the philosophers of unbelief [kufr] in his 
refutation work, thus implying the necessity of their estrangement from the community of the 
believers. The three doctrines are the origin in time of the world [ḥudūṯ al-ʿālam], the resurrection 
of the bodies [ḥašr al-aǧsād], the rewarding of the acts of obedience and disobedience. As noted by 
SHIHADEH 2011, the third doctrine is not perfectly coincident with the denial of God’s knowledge of 
particulars, which al-Ġazālī imputes to his opponents in the TF (see in particular Discussion 13), but 
it is clear, however, that the theoretical stake of the second piece of doctrine is precisely the first one 
(since should God not know the particulars of human actions, He could not provide punishment or 
reward for those acts). Cf. SIGNORI 2020b: 170-171. 
TO THIS […] AT THEIR OWN PLACE | While dealing with the judgments known at first glance, without 
careful inquiry, al-Ġazālī gives at first two examples of primary, intuitive knowledges («two is greater 
than one», and «things equal to the same thing are equal to each other», the latter being one of 
Euclid’s five axioms). He later names «sensible» and «received» knowledges as further categories of 
knowledges which are known at first, and goes on to conclude that their kinds are globally thirteen. 
This anticipates the analytical list of the thirteen kinds of propositions which can be employed as 
premises of a syllogism, for which see infra, Logic IV, §§60-68 (and following paragraphs for their 
specific use within the syllogistic argumentation). 
DEFINITION | Arabic ḥadd, Latin definitio. «Definition», a key-term in Peripatetic logic, is defined to 
be that by means of which the non-primary conception [taṣawwur] is obtained. Further analysis on 
this notion is to be found infra, Logic II, §19. 
PROOF | Arabic ḥuǧǧa, Latin argumentatio. In symmetry with the preceding role of «definition», 
«proof» is defined to be that by means of which the non-primary judgment [taṣdīq] is obtained. The 
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same analogy (conception : definition = judgment : proof) is expounded again infra, Logic IV, §34. 
NATURAL DISPOSITION | Arabic ġarīza. For the use of this notion in Avicenna, precisely in the context 
of his discussions on the natural intelligence of the rational soul, and thus on its «natural operation» 
as well, see GUTAS 2012a: esp. 411 (later also in GUTAS 2014b: Part VII, 20), and GUTAS 1988: 73 = GUTAS 
2014a: 69 fn. 4. For a the use of the same notion in classical Islam see OULDDALI 2019: 178 and fn. 4, 
who quotes al-Muḥāsibī’s (d. 857) definition of reason as «a natural disposition [ġarīza], which God 
put in men» (AL-QUWWATLĪ 1978: 202). OULDDALI 2019: 184 goes on to quote al-Ġazālī’s own Iḥyāʾ 
ʿulūm al-dīn to the effect that «la raison est avant tout une disposition (ġarīza) par laquelle l’homme 
est préparé à obtenir la connaissance spéculative». For further information on the Ġazālīan use of a 
notion akin to ġarīza, namely that of «original human disposition» [fiṭra], cf. GRIFFEL 2012. 
 
 
[§3] D35.15-37.12 
 
The second section of the introduction to logic deals with the utility of the discipline. Al-Ġazālī starts 
with a summary of the Aristotelian theory of knowledge, clarifying that the aforementioned [§2] 
ways of getting to conception and judgment – namely, definition and proof – are susceptible of error.  
He argues, then, that it is through logic that one is able to discriminate between true and false (but 
seemingly true) intellectual knowledge, and through intellectual knowledge that the highest degree 
of human happiness can be attained. Since this intellectual happiness is the highest goal for mankind, 
logic can rightly be considered to be most useful in itself. As «rule» and «balance» to distinguish 
what is (gnoseologically, but also ontologically) right from what is wrong, logic as an instrument of 
philosophy thus receives a remarkable turn towards the domain proper to ethics. While present in 
nuce in the late antique tradition of commentary on Aristotle’s Categories (see for instance 
AMMONIUS, in BUSSE 1895: 13.5, who says that logic distinguishes τὸ ἀληθὲς ἀπὸ τοῦ ψεύδους καὶ τὸ 
ἀγαθὸν ἀπὸ τοῦ κακοῦ), the emphasis on the ethical shift is all but absent from Avicenna’s DN and 
from other Islamic discussions on the utility of logic (see for instance AL-FĀRĀBĪ, Iḥṣāʾ al-ʿulūm, ch. 2, 
ed. BŪ MALḤAM 1996: 29.7-33.8), and is thus to be seen as a properly Ġazālīan addition. It will have 
lasting consequences in the Latin reception of al-Ġazālī’s treatise, as well: see for instance the 
implicit quotation of this very characteristic line of reasoning in Albert the Great’s Super Porphyrium 
de V universalibus, Tractatus de antecedentibus ad logicam, ch. 3 (ed. SANTOS NOYA 2004: 6.16-25), for 
which cf. SIGNORI 2019: 481 and fn. 41. 
 

*** 
 

UTILITY OF LOGIC | Arabic fāʾida al-manṭiq.  
THE UNKNOWN ONLY RESULTS THROUGH THE KNOWN | This is a very general principle of Aristotelian 
theory of knowledge. One can get to what is still unknown [maǧhūl] only through something already 
known [maʿlūm]. However, as it is made clear in what follows, only a specific known can lead to the 
«adduction» [īrād], the «procurement» [iḥḍār] and the «unveiling» or disclosure [kašf] of a specific 
unknown in the mind. There is only one way, or method [ṭarīq], for getting to know each unknown. 
«DEFINITION» OR «DESCRIPTION» | As opposed to the first occurrence of the idea of «definition» [ḥadd]  
as that which makes present the conception in the mind [§2], here the notion of «description» [rasm] 
is added. As for the difference between the two, cf. infra, Logic II, §19. 
PIECES OF KNOWLEDGE HAVING THE FORM OF JUDGMENTS | Arabic ʿulūm taṣdiqiyya, literally ‘judgmental 
sciences’ or ‘knowledges’. 
SYLLOGISM | Arabic qiyās.  
INDUCTION | Arabic istiqrāʾ. Cf. also infra, MF, Logic 4, §34, §47 and, specifically, §49. 
EXEMPLIFICATION | Arabic tamṯīl. Cf. also infra, MF, Logic 4, §34, §47 and, specifically, §§50-54. 
BOTH THE DEFINITION […] WHAT IS CORRECT. | The ways of access to both conception and judgment may 
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be «correct» [ṣawāb], and thus lead to «certainty» [yaqīn], but they may also be «wrong» [ġalaṭ] 
(and have only a resemblance to the ṣawāb). The opposition ṣawāb vs. ġalaṭ is another couple of 
contrary terms to be added to the oppositions described in the Prologue [§1]. 
RULE | Arabic qānūn. Being a «rule», the «science of logic» [ʿilm al-manṭiq] distinguishes «sound» 
[saḥīḥ] and «corrupt» [fāsid] (cf. again Prologue, §1), and the «certain knowledge» [ʿilm yaqīnī] from 
the «uncertain». The role of logic is instrumental to the discernment of other knowledges. 
BALANCE | Arabic mīzān. The idea of logic as a «balance» [Persian tarāzū] is already to be found in 
the prologue to the DN (Persian in MEŠKĀT: 2.7; French translation in ACHENA-MASSÉ I (1955): 21), and 
it appears again in the chapter On the Aim and Utility of Logic [Bāz-numūdan ġaraḍ andar ʿilm-
i manṭiq va-fāydah-i andar-vī] (starting at MEŠKĀT: 5.1 , corresponding to ACHENA-MASSÉ I (1955): 21). 
The term tarāzū appears again infra, at MEŠKĀT: 10.1 (Persian va-ʿilm-i manṭiq ʿilm-i tarāzūst; cf. the 
French translation in ACHENA-MASSÉ I (1955): 25). The connection between logic and the metaphor 
of the balance (or scales) was already present in the famous debate between the Baġdād Aristotelian 
philosopher Abū Bišr Mattà (d. 940) and the grammarian Abū Saʿīd al-Ṣirāfī, which can be read in 
various translations in modern Western languages (English translation in MARGOLIOUTH 1905; 
German in ENDRESS 1986; Italian in FERRARI 2005: 374-378). Avicenna himself employs the term again 
in the Syllogism [Qiyās] of the Kitāb al-Šifāʾ, in particular at I.2, ed. ZĀYID 1964: 11.9-10, in the context 
of a critique he is addressing to «the virtuous one among the modern thinkers» [fāḍil al-
mutaʾaḫḫirīn], whose identification is still debated (cf.  STREET 2001 for the proposed identification 
with al-Fārābī, and DI VINCENZO 2021: xxiv fn. 34). For some quick but important remarks on the 
relevance of this understanding of logic for al-Ġazālī’s usage of it as an instrument, not only in 
philosophy but also in kalām and fiqh, cf. SABRA 1980: 748. The simile of the scales of reason also 
enjoys an important aftermath in post-Ġazālīan Arabic thought, as it appears in an introductory 
passage of Abū l-Barakāt al-Baġdādī’s al-Kitāb al-Muʿtabar, ed. anon. 1938-1939 (I): 4.13-18 (cf. the 
English translations in WISNOVSKY 2014: 333-334 and GRIFFEL 2021: 490, from the latter of which I 
quote the most relevant excerpt): «[Finally] I submit this to [my] careful consideration, adopting in 
all questions that are subject to reason that which makes one side of the scale preponderate». The 
same imagery, with partially different lexicon, is also to be found in the preface to Faḫr al-Dīn al-
Rāzī’s Compendium on Philosophy and Logic [al-Mulaḫḫaṣ fī l-ḥikma wa-l-manṭiq] (ed. QARĀMALIKĪ-
AṢĠARINIZHĀD 2002: 4, English translations in SHIHADEH 2017: 300-301 and GRIFFEL 2021: 327 and 517, 
from which I quote with minor modifications): «If both sides of the scales, [however,] are 
balanced [takāfaʾat al-kaffatāni] and profit is not distinguishable from loss […]». Remarkably, the 
jargon of ‘profit’ and ‘loss’ also recurs later on in this passage of the MF, which thus appears as a close 
antecedent of those methodological statements by al-Rāzī. 
STANDARD | Arabic miʿyār. Paired with the preceding mīzān (‘balance’) and analogously formed (both 
are names of instrument with prefix mi-), miʿyār (‘standard’ or ‘standard measure’, ‘norm’, ‘criterion’: 
see WEHR 774b) emphasises once more the instrumental role of logic, operating on every (other) 
science for discerning what is true and what is false in it. It is perhaps not without significance that 
the two terms here employed by al-Ġazālī appear again in the titles of two most relevant works of 
his, namely the Balance of Action [Mīzān al-ʿamal] (ed. DUNYĀ 1964; see also JANSSENS 2008a) and the 
Standard of Knowledge in the Art of Logic [Miʿyār al-ʿilm fī fann al-manṭiq] (ed. DUNYĀ 1965). The idea 
of «balance», although expressed with a different Arabic term, appears once more in another of al-
Ġazālī’s titles, The Just Balance [Al-Qisṭās al-Mustaqīm] (English translations in BREWSTER 1978 and 
MCCARTHY 1980, Appendix III: 287-332). 
ABUNDANCE […] LOSS | The balance is a good simile for logic, since it is used to discriminate between 
the states of «abundance» [ruǧḥān] and «profit» [ribḥ], on the one hand, and «lack» (or 
imperfection) [nuqṣān] and «loss» [ḫusrān], on the other hand. These oppositions are once again to 
be compared to those present in the Prologue, in the Epilogue and in this preface, building altogether 
a rich series of semantic contrasts. 
KNOWLEDGE FROM IGNORANCE | Leaving metaphors aside, in the question of the hypothetical objector 
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logic is said plainly to distinguish «knowledge» (or ‘science’) [ʿilm] from ignorance [ǧahl]. The roots 
of the two words are the same employed supra to express the opposition of known [maʿlūm] and 
unknown [maǧhūl], making it clear that the objector is here reprising that line of argument. The 
question of the opponent shifts the stake of the argument from the utility of logic to the utility of 
knowledge (or science) itself: if logic is useful in order to acquire science, what is, then, the specific 
utility of science per se? What follows, therefore, is a demonstration of the utility of science [fāʾida 
al-ʿilm], given which the utility of logic [fāʾida al-manṭiq] as an instrument for the acquisition of that 
science immediately follows. 
ETERNAL HAPPINESS […] THE SOUL | Al-Ġazālī’s answer to the question about the utility of knowledge 
starts apparently from afar, mentioning the «eternal happiness» [al-saʿāda al-abadiyya] as most 
useful in itself. This eternal bliss coincides with the «happiness of the hereafter» [saʿāda al-āḫira] 
and is said to depend on the perfecting of the soul [manūṭa bi-takmīl al nafs]. 
PURIFICATION | Arabic tazkiya. Two things are needed to get the «perfecting» [takmīl] of the soul. The 
first one is the «purification», which coincides with the «cleansing» [taṭhīr] and the «sanctification» 
[taqdīs] of the soul. The lexicon here employed by al-Ġazālī is clearly moral, and the presence of the 
root qds of ‘sacrality’ hints at a deeply religious theme which starts here to be displayed. 
EMBELLISHMENT | Arabic taḥliya. The second thing needed to perfect one’s soul is the 
«embellishment», namely the impression in the soul of «the clear picture of the truth» [ǧaliyya al-
ḥaqq], in order to reveal, by this means, the «divine truths» [ḥaqāʾiq ilāhiyya] and the «hierarchical 
order» [tartīb] (a key lemma of Avicennan cosmology) of the «entire existence» [al-wuǧūd kullu-hu]. 
The couple of «purification» and «embellishment» is expressed in Arabic with two feminine verbal 
nouns of the II form, showing a typical literary predilection for couples of consonant words. 
THE EXAMPLE […] MIRROR | As an example of what has been said [or: of the soul in this state, Arabic 
maṯālu-hā], al-Ġazālī offers the «mirror» [mirʾā], which perfectly reproduces the «beautiful forms» 
[al-ṣuwar al-ǧamīla] only when it is «cleansed from malice [ḫubṯ] and rust [ṣadaʾ]». The imagery of 
the mirror, or looking glass, also appears at the beginning of Metaphysics (infra, First Premise, §93) 
and then again at the very end of the MF (cf. infra, Physics V, §435), in the ethical and prophetological 
section which concludes the entire work. That passage is globally the closest parallel to this one, and 
together they constitute two very distinguishable ethical insertions in a work that is predominantly 
overtly theoretical, and gives little space to practical philosophy (another exception might be 
represented by the section on the happiness or misery of the intellectual soul in the afterlife in 
Physics V.3-4, §§428-432). For the image of the mirror, and its quality of best reproducing other things 
when polished, see also Mīzān al-ʿamal, ch. 7 (cf. infra, Physics V.5, §435). For its Ṣūfī implications at 
an epistemological level, and its overall importance in al-Ġazālī’s oeuvre, cf. JANSSENS 2008b; see also 
the remarks by GRIFFEL 2021: esp. 427-428. 
THE UTILITY […] EXTREMELY USEFUL | The final clause summarises very clearly the preceding argument, 
explaining once more that the utility of logic is «to make use of the science» [iqtināṣ al-ʿilm], namely 
to avail oneself of it and to take advantage from it, while the utility of the science [fāʾida al-ʿilm] is to 
«take possession» [ḥiyāza] of the aforementioned eternal happiness. Playing a crucial role in the 
attainment of the ultimate goal of humanity, logic can rightly be considered most useful, and must 
therefore be studied. 
 

 
[§4] D37.12-38 
 
The third and last section that can be individuated in the introduction to logic deals with its divisions, 
or parts, and their reciprocal order (which structurally depend on the intent of logic), and provides 
in conclusion a table of contents of the subsequent treatises. Since logic chiefly deals with definition 
and syllogism, and syllogism is the most important of the two, the understanding of syllogism is a 
priority. However, syllogism is a compound, and it is therefore necessary to lay out all its components 
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in order to properly explain it. These components include subject and predicate, expression and 
meaning (or concept). The ordering of the topics within the section devoted to logic will follow, then, 
this principle: the first treatise will deal with (simple) linguistical expressions and their way of 
signifying a concept; the second with the concepts themselves; the third with the proposition, which 
is the basic unit of the syllogism but is in turn composed of subject and predicate; the fourth with 
syllogism, in two chapters, one devoted to its matter (material content of the premises), and the 
other to its form (formal validity of the consequence). In this summary there is no mention, however, 
of the topics dealt with in the actual fifth treatise of Logic, which expounds material concerning 
demonstration, roughly corresponding to the Arabic and Avicennan reception of Aristotle’s Posterior 
Analytics. A parallel case for this omission is the table of contents provided in the Preface to the 
Physics of the MF, where the material contained in the fifth and final treatise is similarly omitted 
from the preliminary conspectus: cf. infra, §315. 
 

*** 
 
THEY ARE EXPLAINED BY THE MENTION OF ITS INTENT | Arabic yatabayyanu bi-ḏikri maqṣūdi-hi, Latin 
cognoscuntur ex ostensione intentionis suae. According to WEHR 106a, the verb tabayyana is 
construed with min both in the sense of ‘follow from’ and in that of ‘be explained by’. The Latin 
rendering ex ostensione […] might indeed mirror an Arabic min, as opposed to bi-. However, given 
the construction with the bi- of the means chosen by Dunyā, the sentence might also be translated 
with a slightly more generic sense of the verb: «They become clear through the mention of its intent», 
without any hardship of meaning. The past participle maqṣūd is not the singular of the plural 
maqāṣid that appears in the title, and I choose therefore to render it with the English «intent» (as 
opposed to «intention»; the Latin translation, which usually titles the work Summa theoricae 
philosophiae, has here intentionis).  
DISCERNING | Arabic tamyīz. As will become apparent throughout the text of the MF, Arabic lexicon 
of difference is extremely rich, and its manifold nuances quite difficult to fully capture in English. 
Here, the tamyīz is that provided by logic between «sound» and «corrupt» (cf. supra, Prologue and 
§3, for previous occurrences of the same opposition between ṣaḥīḥ and fāsid). This differentiation, 
applied to definitions and syllogisms, is said to constitute (together with them) the «intent» [maqṣūd] 
of logic. 
COMPOUND | Arabic murakkab. Syllogism [qiyās], which is said to be «the most important» [ahammu-
humā] of the two parts of the intent of logic (the other being, as mentioned, definition), is a 
«compound». This entails the necessity of dealing at first with its parts, the premises, which are in 
turn composed of a predicate and a subject.  
FROM TWO PREMISES, AS WILL BE [EXPLAINED] | Arabic min muqaddimatayni, Latin ex duabus 
propositionibus. The forward reference is to Logic IV, entirely devoted to the discussion of the 
syllogism; cf. infra, esp. §§34-48. 
EVERY PREDICATE AND [EVERY] SUBJECT | Reading wa-kullu maḥmūlin wa-mawḍūʿin, as in D-Alt, as 
opposed to wa-kullu mawḍūʿin chosen by Dunyā. As a matter of fact, what differentiates itself in 
linguistic «expression» [lafẓ] and conceptual «meaning» [maʿnà] is obviously not only the subject, 
but also the predicate. 
EITHER IN BEING OR IN KNOWLEDGE | Arabic immā fī l-wuǧudi aw fī l-ʿilmi. The impossibility of grasping 
the compound without the parts is both ontological and gnoseological, as will be made apparent as 
well through the following simile of the builder of a house. 
AS THE BUILDER […] IN THE FIRST PLACE. | The long simile compares the «builder of the house» [bānī al-
bayt] (Latin fabricator domus) to the man who researches knowledge [ṭālib al-ʿilm] (Latin inquisitor 
scientiae), on the ground that both need to deal in the first place with the single and simple 
components of their respective endeavours, and only after having those components at hand can 
they move to the task itself they wish to undertake (the building up of the house, the ‘construction’ 
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of knowledge). Similes concerning the building of a house, in connection with the necessity of taking 
first into account the simple, and only afterwards the compound, appear in the late antique tradition 
of commentary on Aristotle’s Categories: cf. for instance PHILOPONUS, 11.5-29 (see SIRKEL-TWEEDALE-
HARRIS 2015: 49), where the «housebuilder» is compared with the Philosopher himself; SIMPLICIUS, 
14.3-27 (CHASE 2003: 29-30). In these commentaries, the simile is also linked to the axiom according 
to which ‘the first in thought is the last in action’, which also explicitly appears in the MF at the 
beginning of Logic IV (infra, §34). 
THE WOOD, THE BRICKS | Arabic al-ḫašab wa-l-libn (or labin, WEHR 1005a: «unburnt brick(s), adobes»). 
The order of the two materials is inverted in Latin: «laterum, lignorum» (LOHR 1965: 243.111). 
CONFORMABLE | Arabic muṭābiq. The doctrine of knowledge as «conformable image of the known» 
assumes a correspondence between mind and reality. 
THE WAY IN WHICH THEY SIGNIFY THE CONCEPTS | Arabic waǧh dalālati-hā ʿalà al-maʿānī. Cf. infra, MF, 
Logic I, §§5-9. 
PROPOSITION COMPOSED OF SUBJECT AND PREDICATE | Arabic al-qaḍiyya al-murakkaba min mawḍūʿin wa- 
maḥmūlin. Although according to WEHR 904b, s.v., the term qaḍiyya has the philosophical technical 
meaning of premise of a syllogism, the technical usage of the MF has muqaddima for ‘premise’, and 
qaḍiyya for the more generic ‘proposition’, in accordance with the Persian terminological choice in 
Avicenna’s DN [qaziyeh]; cf. also infra, §36. The Arabic qaḍiyya is rendered here with enuntiatio, 
which infra, §22 will rather translate ḫabar (‘notification’). 
CHAPTERS | Arabic funūn (sg. fann), Latin maneriae. As opposed to the other sections, which are 
divided in «treatises» [maqālāt] (Latin tractatus), each of the five subdivisions of Logic is called fann, 
«chapter». The term is also typical of Avicennan works. For reasons of symmetry with the 
subdivisions of Metaphysics and Physics, in the commentary I have sometimes used the term 
«treatise» when referring to the subsections of Logic as well, while translating fann with «chapter» 
wherever it appears in the text of the MF. 
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Treatise I 
 
 
[§5] D39 
 
The first treatise of Logic deals with the signification of the expressions [dalāla al-alfāẓ] in five 
subsections, called «subdivisions». The first one of them, which constitutes the bulk of the present 
paragraph, presents three ways in which linguistic expressions can signify concepts (or meanings), 
providing short examples for each of them and clarifying which ways are suitable for the scientific 
endeavour. While the ways of «conformity» and «inclusion» can be, and are, profitably used in the 
sciences, «concomitance» cannot fit in scientific speculation, since it might lead to an indeterminate 
number of concomitants, and of the indeterminate there cannot be science (for Aristotle’s concern 
about the scientific unknowability of the infinite particulars cf. Rhet. I 2, 1356b30-1357a1, which could 
be read in connection to Soph. El. 9, 170b5-8). The beginning of this paragraph corresponds to the 
incipit of the decurted text of the MF transmitted by Arabic MS Dublin, Chester Beatty Library, Ar. 
5328, for which cf. the Introduction, §2.1.1. 
 

*** 
 
SUBDVISIONS | Arabic taqsīmāt. The five «subdivisions» of the general matter of the treatise (i.e. the 
signification of the linguistic expressions) are here just hinted at, as they will be expounded one by 
one in this (first subdivision) and the next four paragraphs. 
THE FIRST [SUBDIVISION] | I suppose that the implicit noun is here taqsīm, as witnessed by the Latin 
divisio prima, as well. A reads here al-awwal īsāġūǧī, with an Arabic transliteration of the Greek 
εἰσαγωγή, as in the title of Porphyry’s Isagoge (the addition is not however in Y). 
CONFORMITY | Arabic muṭābaqa, Latin parilitas (lit. ‘equality’). The example of signification by 
conformity is the way in which the word «house» directly signifies its concept (the Latin translation 
has here a slight variation, since it repeats ‘house’ instead of having an equivalent of maʿnà: «sicut 
hoc nomen ‘domus’ significat domum», cf. LOHR 1965: 243.6-7). 
INCLUSION | Arabic taḍammun, Latin consequentia (lit. ‘consequence’, or technically ‘inference’). The 
example of signification by inclusion is the way in which the word «house» signifies a specific «wall» 
(i.e. a part of the house). The word «wall» [Arabic ḥāʾit, Latin paries] signifies wall by way of 
conformity, while «house» in the sense of ‘wall’ is significant by inclusion (rhetorically, this would 
be understood as a case of synecdoche – the whole for one of its parts). 
CONCOMITANCE | Arabic iltizām, Latin comitantia. The example of signification by concomitance is 
the way in which the word «roof» [Arabic saqf, Latin tectum] signifies «wall». 
IT WAS NOT POSSIBLE […] [FOR IT] | The way of concomitance is conceptually different from both 
conformity and inclusion, and then it was inevitable [«it was not possible to do without», fa-lam 
yakun budda] to coin another name to distinguish it from the other two. This idea is expressed with 
the term «invention» [iḫtirāʿ], and is an instance of  al-Ġazālī’s keen attention to the technical jargon 
of the philosophers. The clause «it was not possible […] third name» [fa-lam yakun […] ism ṯāliṯ] is 
not translated into Latin. 
THAT WHICH IS EMPLOYED […] ACTS OF UNDERSTANDING | The way of concomitance is kept apart from 
the other two, inasmuch as it is less suitable to be employed in the «sciences» [ʿulūm] and in the 
«acts of understanding» [tafhīmāt] than them. Both these references are not translated into Latin, 
being substituted by the expression «de significatione dictionum», which would presuppose an 
Arabic text like *min dalāla al-alfāẓ, which is however not attested in Dunyā, nor in A, nor in Y (cf. 
LOHR: 244.16-17: «Quae autem magis in usu est de significatione dictionum, est significatio secundum 
parilitatem et secundum consequentiam […]»). 
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EVOKE ONE ANOTHER | Arabic yatadāʿī. Latin has here the trivializing reading pervenitur, which does 
not capture the nuance of reciprocity of the Arabic VI stem. 
 
 
[§6] D40.1-17 
 
The second division announced in §5, and expounded in the present paragraph, is the distinction of 
the expressions in simple and composed. Simple expressions are defined as those whose parts do 
not convey the meaning of the parts of their referent; composed expressions, conversely, are those 
whose parts do convey the meaning of the parts of their referent. 
 

*** 
 
DIVISION | Arabic qisma. 
SIMPLE | Arabic mufarrad.  
COMPOSED | Arabic murakkab. The syllogism was described supra, §4, as a «compound», using the 
same Arabic expression. The level at which the composition takes place is however much more 
fundamental here, as becomes apparent by the examples given: it is not indeed a composition of 
larger expressions into propositions (and higher forms of organization of language), but rather of 
parts of an expression to denote a single referent.  
AS FOR THE SIMPLE […] «HUMAN» | The definition of «simple» expression considers the parts of the 
linguistic utterance. It is simple that expression by means of whose phonetic parts (for instance, its 
syllables) «the parts of the concept are not intended» [yurādu bi-]. The example given is the word 
«human» [insān].  
AS A MATTER OF FACT […] CONCEPT | The parts «hu» and «man» of the word «human» do not convey 
on their own any meaning concerning the parts of the actual human being. In Arabic the word is 
analogously resolved into the two syllables in and sān, and the Latin translator renders in the same 
way, with the word homo articulated in the meaningless syllables ho and mo (cf. LOHR 244.24-25). 
This situation is contrasted with two other expressions in which one could identify parts: «Zayd’s 
slave» (or ‘lad’) [ġulām Zayd] and «Zayd walks» [Zayd yamšī], which are on the contrary composed, 
since the linguistic parts «Zayd», «slave» and «walks» all point to distinguishable concepts, which 
are part of the general concept or meaning of the composed expression taken as a whole. The Latin 
translation replaces in both examples the name of Zayd with that of Petrus, with an analogous 
function of generic name of person: «servus Petri», «Petrus ambulat» (cf. LOHR 1965: 244.25-26). 
«ʿABD ALLĀH» | This example is the crucial one for the distinction between simple and composed 
expressions, as «ʿAbd Allāh» may be taken either in the generic sense of «servant [ʿabd] of God», 
being thus a composed expression, or as a «proper noun» [ism laqab], i.e. a theophoric name of 
person. In this latter sense it is to be considered as a simple expression (equivalent to «Zayd»), since 
its referent is only one (and in that case ʿabd and Allāh do not refer, of course, to parts of the concept 
of the man called ʿ Abd Allāh). The issue is perfectly translated into Latin with the analogously formed 
name Adeodatus, which can mean «given by God» or else be a name of person (it was, for instance, 
the name of Augustine of Hippo’s son). The generic sense in which «ʿAbd Allāh» means «servant of 
God» is for al-Ġazālī a «characterization» [naʿt], later glossed also as «descriptive feature» [waṣf]. 
AMBIGUOUS | Arabic muštarik, Latin commune vel ambiguum. Since every man called ʿAbd Allāh is 
actually also a ʿabd Allāh, i.e. a God’s servant, it can be considered as an instance of ambiguity (or 
polysemy). The notion of ištirāk, with the different meaning of ‘act of participating’, appears infra in 
§7, while five kinds of «expressions of the concepts», among which the ambiguous ones, are 
distinguished infra at §9. This short gloss, which perfectly applies in Latin as well (since every man 
called Adeodatus is likewise also «a Deo datus», ‘given by God’: cf. LOHR 1965: 244.31), is thus an 
anticipation of the coming discussions on the classes of the expressions.  
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[§7] D41.18-42.7 
 
The third division announced in §5, and expounded in the present paragraph, distinguishes between 
particular and universal expressions, participation in which is respectively impossible and possible. 
Universals thus can have individual instances under themselves, which participate in them, while 
particulars cannot. Universal expressions become particular when specified by a deictic like «this». 
 

*** 
 
NOTION | Arabic mafhūm. The past participle of fahima, in this passage used consistently as a noun, 
cannot be rendered literally as «understood», and requires thus an alternative translation. 
PARTICULAR | Arabic ǧuzʾī, Latin singulare. The provided examples are «Zayd» (Latin hic Petrus, with 
the redundant introduction of a deictic even for the proper noun), «this horse», «this tree». 
PARTICIPATION | Arabic širka (or šarika). Other options of translation include ‘partnership’, 
‘communion’, and ‘association’. 
UNIVERSAL | Arabic kullī, Latin universale. The provided examples are «horse», «tree», and «man» 
(corresponding, although in a different order, to the three examples of particular expressions given 
supra). Universality is not determined by the actual existence of more individuals of a kind. Two 
examples of this are given: «horse» would remain universal even if there were just one horse in the 
whole world, being particular only if specified with a deictic («this horse»); «Sun» is universal, albeit 
being in actuality what can be called a monadic species.  
PARTICIPATING | Arabic ištirāk.  
THEY WOULD FALL UNDER | Arabic daḫalat taḥta. 
 
 
[§8] D41.8-42.6 
 
The fourth division, expounded in the present paragraph, concerns an aspect of grammar. It 
distinguishes expressions in three classes – verb, name and particle –, making use of a specifically 
Arabic classification of the parts of speech. While present as such in Avicenna’s DN, which is 
certainly al-Ġazālī’s direct source, this logical distinction, with its clear grammatical echo, is also 
reminiscent of some passages of al-Fārābī’s Iḥṣāʾ al-ʿulūm, ch. 2, ed. BŪ MALḤAM 1996: 35.3 («and the 
simple [expressions] are ‘name’ [ism], ‘verb’ [kalima], and ‘particle’ [or ‘affix’, adā]»), with the further 
specification of the peculiar Arabic character of this distinction at 35.7 («and these and many others 
are peculiar to the tongue of the Arabs [yaḫuṣṣu lisāna al-ʿarab]»). The lexicon chosen by al-Fārābī is 
even closer to the one employed in this passage of the MF shortly infra, BŪ MALḤAM 1996: 35.10-11: 
«like the speech of the grammarians among the Arabs [qawl al-naḥwiyyīna min al-ʿarab] that the 
Arabic words [kalim] are ‘name’ [ism], ‘verb’ [fiʿl], and ‘particle’ [ḥarf]». 
 

*** 
 
VERB | Arabic fiʿl. However, al-Ġazālī notices shortly after that the «logicians» [manṭiqiyyūna] call the 
‘verb’ with another term, literally «word» [kalima]. An analogous distinction is to be found in 
Avicenna’s DN (MEŠKĀT: 29.7), may be drawing on passages like those of al-Fārābī listed supra in the 
presentation of §8. 
NAME | Arabic ism. In traditional Arabic grammar, adjectives as well fall under the label of ism, ‘name’. 
PARTICLE | Arabic ḥarf. In traditional grammar, the label «particle» includes any word which is 
neither a name nor a verb. The term ḥarf may also indicate a letter of the alphabet, as in the title of 
al-Fārābī’s Book of Letters [Kitāb al-ḥurūf]. 
MOREOVER […] CONCEPT | The verb, here again expressed with the ‘logical’ word kalima, has an 
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intrinsic temporal value: it expresses not only a concept (like a name does), but also the time of that 
concept. It is moreover distinguished from adverbs of time like «yesterday» or time-expressions like 
«first year» because in a verb the temporal reference is distinguishable from the concept signified by 
the word itself, while temporal ‘particles’ only express the concept of the time, without additions. 
 
 
[§9] D42.7-43 
 
The fifth and last division, expounded in the present paragraph, is the most complicated of the five 
subdivisions of the expressions, as it entails a pentapartition of words into five classes: [(i)] 
synonymous; [(ii)] polyonymous, [(iii)] heteronymous, [(iv)] ambiguous, and [(v)] homonymous 
expressions. A most apparent difference with respect to the remote origin of this distinction, namely 
the first chapter of Aristotle’s Categories, is that the division pertains here to linguistic «expressions» 
– although the link with mental «concepts» is highlighted –, and not to the real things bearing those 
names, as in D-Altristotle. An application of these distinctions to linguistic objects also seems to 
surface, however, in Aristotle’s Sophistical Refutations (see for instance the passages of Soph. El. 17, 
175a36-37, and 22, 178a25-28, quoted to this effect by FAIT 2007: 110), and some scholars have attributed 
this linguistical use to Speusippus: cf. BARNES 1971 for a critical discussion. Examples of each class of 
expressions are given in the present paragraph, with a particular emphasis on the intermediate 
status of homonymous expressions, which are particularly relevant since the metaphysical key-
concept of «existence» pertains to their domain. Similar structures are to be found in Avicenna’s 
Categories [Maqūlāt], I.2 (On the utterances of homonyms, synonyms, heteronyms, paronyms, and the 
like, cf. CAMINADA 2019: 11 ff.), but also in texts more focused on linguistical analysis like al-Tawḥīdī 
and Miskawayh’s Book of Rambling (Questions) and Comprehensive (Answers) [Kitāb al-hawāmil wa-
l-šawāmil] (ed. AMĪN-ṢAQR 1951: 5-10), for which see BETTINI 2016: 373. While classes (i), (ii), (iii), and 
(v) are common to all these discussions, class (iv) (ambiguous expressions) is absent from both 
Avicenna’s and Miskawayh’s text, being replaced in the first one by the faithfully Aristotelian notion 
of paronyms (al-muštaqqa asmāʾu-hā, cf. CAMINADA 2019: 11 fn. 454), and in the second by the case 
that «consonnes et significations en partie se correspondent et qu’elles divergent dans le reste» (as 
paraphrased by BETTINI 2016: 373). The notion of muštarika however resurfaces in the actual 
discussion of Avicenna’s Categories. An analysis of this complicated terminology can be found in 
ALONSO 1963: 15-17 fn. 7bis (see also ALONSO 1954: 117-123 and ALONSO 1955). See also, for the linguistic 
underpinnings of these expressions and a parallel text in al-Ġazālī’s Miʿyār al-ʿilm, SHAH 1999: esp. 45 
n. 57. 
 

*** 
 

SYNONYMOUS | Arabic mutawāṭiʾa, Latin univoca. Literally «in mutual agreement», from Isḥāq ibn 
Ḥunayn’s Arabic translation of Aristotle’s συνώνυμα as al-mutawāṭiʾa asmāʾu-hā in Cat. 1a6. I derive 
these and the following pieces of information on the Greek-Arabic translation of Aristotle’s logical 
terminology from CAMINADA 2019: 11 fn. 454. In Aristotle, homonyms, synonyms, and paronyms (here 
not considered) are divisions of things (ὂντα), while all the classes distinguished here – according to 
Avicenna’s doctrine – are divisions of the «expressions of the concepts» [al-alfāẓ min al-maʿānī]. 
Synonymous (things) have in common both name and definition (cf., for a useful synoptic diagram, 
EVANGELIOU 1988: 38). The examples given by al-Ġazālī are «animal» for «horse, bull, and man» (the 
Latin translation has no equivalent for «bull»), and «man» for «Zayd, ʿAmr and Ḫālid» (Latin has 
only two, acclimated names of person: «Petro et Iohanni»). 
POLYONYMOUS | Arabic mutarādifa, Latin diversivoca. Literally «successive», «synonymous» (in 
modern sense, as opposed to the Aristotelian one, for which cf. supra), from the Arabic translation 
of πολυώνυμα [al-mutarādifa asmāʾu-hā], not used by Aristotle but present in later Greek 



Logic | Treatise I 

 635 

commentators on the text of the Categories: cf. for instance AMMONIUS, in BUSSE 1895: 16.11-14, where 
πολυώνυμα are contrasted with ὁμώνυμα as the first differ for the name but not for the definition, 
while the latter differ for the definition but not for the name. Polyonymous things thus have in 
common only the definition (EVANGELIOU 1988: 38). The examples given by al-Ġazālī are layṯ and 
asad, i.e. two words for «lion» (ALONSO 1963: 16 erroneously translates them as «lobo», ‘wolf’; rectius 
BEER 1888: 31 has «der Löwe» and «der Leu», the former a common word, and the latter a poetic 
German form for ‘lion’), and ḫamr and ʿuqār, i.e. two words for «wine» (ALONSO 1963: 16 has «vino» 
and «bebida alcohólica», ‘alcoholic drink’, which is however not a perfect synonym for ‘wine’; 
analogously, BEER 1888: 31 renders as «Wein» and «Rauschtrank», partially missing the required 
synonymy). More on the point, the Latin translators have supplied here the typical examples of 
synonyms (in modern sense) of the Latin tradition: ensis, mucro, gladius, i.e. three words for «sword». 
LOHR 1965: 247 fn. 80 remarks that in different, previous Latin authors the class of expressions of 
which ensis, mucro and gladius are examples receives different names: plurivoca in Martianus 
Capella’s De nuptiis, multivoca in Boethius’ commentary to the Categories, polyonyma in Alcuin’s De 
dialectica. Perfect synonymy (in modern sense) is an issue discussed in linguistics; however, possible 
English examples might be found in botanical alternative terms like «aubergine» and «eggplant», 
«yellowroot» and «turmeric», or «courgette» and «zucchini», which are however far from the 
meaning of the Arabic words provided by al-Ġazālī, and would have made for a rather weird, and all 
the more anachronistic, addition to the translation. 
HETERONYMOUS | Arabic mutabāyina, Latin multivoca. Literally «mutually different», from the Arabic 
translation of ἑτερώνυμα [al-mutabāyina asmāʾu-hā], not used by Aristotle but present in later Greek 
commentators on the text of the Categories: cf. for instance AMMONIUS, in BUSSE 1895: 16.15-16, where 
ἑτερώνυμα are contrasted with συνώνυμα as the first differ for both name and definition, while the 
latter have both in common. Heteronymous (things) thus have in common neither the name nor the 
definition (EVANGELIOU 1988: 38). A attests the variant reading mutazāyila, which has the possible 
meaning of ‘disjoined’, ‘inconsistent’, but is certainly worse than mutabāyina. The examples given by 
al-Ġazālī are «horse», «bull» and «sky» (for the different actual things which are called with those 
terms). Latin examples are equus (rightly translating «horse») and asinus (‘donkey’). 
AMBIGUOUS | Arabic muštarika, Latin aequivoca. Ambiguity is intended here as homonymity (or 
aequivocity) in its narrowest sense, and thus (from the point of view of language) as pure polysemy. 
As a matter of fact, the example given is that of the Arabic polysemous word par excellence, ʿayn, of 
which four meanings (among the many more possible senses) are given: «gold», «sun», «balance» 
and «water-spring». The example given in the Latin translation is «‘canis’, quod dicitur de latrabili 
et de caelesti sidere» («‘dog’, which is said of the barking one and of the celestial star», see LOHR 1965: 
246.84). LOHR 1965: 246 fn. 84 refers for this example to Boethius’ De interpr. (pr. I 5 (PL 64. 302): 
«Canis enim cum sit aequivocum, semel totum latrabilem, secundo totum caelestem, et rursus 
totum marinum significat»); but the notion of ‘dog’ (κύων, as barking animal, constellation of Canis 
maior, and shark – ‘dogfish’, cf. Italian ‘pescecane’) as properly ambiguous expression is already to 
be found in Aristotle (Soph. El. 4, 166a15-16), together with the concurring example of ‘eagle’ (ἀετός, 
as the flying animal, sea-eagle, and pediment). Both words were possible answers to a Greek riddle, 
attested in Aristophanes’ Wasps (20-23), which asked about things which can be in the sky, on the 
earth, and in the sea. For a history of the example up to Spinoza cf. LICATA 2021. For the absence of 
the notion of «ambiguous» expressions in lists similar to this one by Miskawayh and Avicenna cf. 
the introductory presentation to this paragraph. 
HOMONYMOUS | Arabic muttafiqa, Latin convenientia. Literally «concordant», from Isḥāq ibn 
Ḥunayn’s Arabic translation of Aristotle’s ὁμώνυμα as al-muttafiqa asmāʾu-hā in Cat. 1a1. 
Homonymous (things) have in common only the name (EVANGELIOU 1988: 38). The example given by 
by al-Ġazālī is the word «existence» [wuǧūd] for the substance and the accident. This cursory 
reference to the ‘focal meaning’ of existence anticipates at in least in part the discussion about the 
categories, which in the MF (as in its model, the DN) is characteristically moved from Logic to 
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Metaphysics (cf. infra, Metaphysics, I.1, and in particular §§127-138). 
«MODULATED» | Arabic mušakkik. The use of the verb šakkaka, in the II form, to express the peculiar 
status of existence is typical of Avicennan discussions on the issue, as thoroughly illustrated in 
TREIGER 2010. Cf. also infra, Metaphysics, I.1, §137, for a further occurrence and more in-depth 
discussion of the same term. 
AS REGARDS THE EXPRESSIONS | Dunyā chooses the reading min fann al-alfāẓ, while A omits min fann, as 
it is reasonable since the intended meaning is that al-Ġazālī will limit himself, as for the expressions, 
to the present chapter [fann] (which appears in the following complement ʿalà al-fann). However, 
the omission of the min is unwarranted, and I thus read, and translate, the text min al-alfāẓ ʿalà al-
fann.
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Treatise II 
 
 
[§10] D44.1-14 
 
The second treatise (literally «chapter», fann) of Logic deals with universal concepts. The present 
paragraph introduces the key-concepts of «essential» and «accidental» by means of an example 
concerning man’s being animal (an essential property), and man’s being white (an accidental 
property). 
 

*** 
 
UNIVERSAL CONCEPTS | Arabic al-maʿānī al-kulliyya. 
DIFFERENCE OF THEIR RELATIONS | Arabic iḫtilāf nasabi-hā. The relation of the concepts to their subjects 
is intended. 
SEPARATION | Arabic tafriqa.  
THAT WHOSE RELATION […] «ESSENTIAL» | Arabic ḏātī. The text as it is presupposes that after 
«animality» [ḥayawāniyya] one supplements the specification ‘to the man’, which would otherwise 
remain implicit. However, A has the alternative reading: «that whose relation is the relation of the 
animality to [its] subjects», in which the clause «to [its] subjects» [ilà al-mawḍūʿāt] might be taken 
as specifying, together with the second, also the first occurrence of «relation» [nisba]. A similar 
position of the specification ilà al-mawḍūʿāt seems to be also presupposed by the Latin translation, 
although the Latin text reads «ad subiectum», in the singular (LOHR 1965: 247.8). 
THAT WHOSE RELATION […] «ACCIDENTAL» | Arabic ʿaraḍī. It is accidental that whose relation 
(supposedly to its subjects; cf. supra) «resembles» [tušbihu] the relation of «whiteness» [abyaḍiyya] 
(supposedly to man). A omits the verb tušbihu, reading wa-mā nisbatu-hu nisbatu l-abyaḍiyya, in 
symmetry to the case of essential properties. It can be argued, however, that this is a pejorative 
reading, as in the ontology of categories there are many ways to be accidental, and whiteness 
represents only one kind of accident, i.e. a quality. It seems reasonable, thus, that all accidental 
concepts bear a resemblance to it (taken here as a paradigmatic example), but not so much as to 
have their relation to their subjects strictly identified with the relation that whiteness has to man. 
EVERY UNIVERSAL CONCEPT WHICH IS IN RELATION | Arabic kullu maʿnan kulliyyin nasaba […].  
 
 
[§11] D44.15-45.18 
 
The present paragraph illustrates the first of three necessary features of the essential concept: it is 
necessary that the essential is always thought together with the thing that has got that essential 
property. The conclusion highlights the accidental nature of existence, with a characteristic shift 
from Avicenna’s predominant stance on the topic. 
 

*** 
 
«ESSENTIAL» | Arabic ḏātī. 
«THAT WHICH HAS AN ESSENTIAL» | Arabic mā huwa ḏātiyyun la-hu, Latin id cui est essentiale. 
UNDERSTAND | Arabic fahima. All voices of the root fhm in this paragraph are rendered with 
corresponding voices of «understand», with the exception of the maṣdar of the V form tafahhum, 
which I translated as «comprehension» as to distinguish it from the maṣdar of the I form fahm, 
«understanding». 
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NOR IS IT POSSIBLE […] BEFORE. | The examples given are «man» [insān] (as «that which has an 
essential», the bearer of an essential property) and «animal» [ḥayawān] (as the «essential» property 
considered), and then respectively «four» [arbaʿa] and «number» [ʿadad]. In both cases, al-Ġazālī 
argues that it is not possible to think of the «subject» of the property [mawḍūʿ] (‘man’, ‘four’) without 
thinking of the essential property itself (‘being an animal’, ‘being a number’). The Arabic 
determinative article al- is used in this context as a tool to mark the mention, as opposed to the use 
of a word, much like what happens with τό in Greek.  
IF YOU REPLACED […] ANIMAL | The essentiality of ‘animal’ and ‘number’ for their respective subjects is 
made apparent through the hypothesis of their substitution with other predicates, like «existent» 
[mawǧūd] and «white» [abyaḍ]. In this case, indeed, missing conceptualization of the predicate does 
not entail missing conceptualization of the «essence» [ḏāt] subject (one could think of the essence 
man without thinking of it as white, or as existent, but cannot do without thinking of it as animal). 
IF YOUR MIND […] OTHER THINGS | The sentence expresses a didactic concern. Al-Ġazālī is worried that 
his reader might not understand properly the preceding example, because man is apparently 
existent (and there are many actual instances of men:  «because of the multiplicity of the existence 
in “man”»). It might seem hard, then, to ask for a complete suspension of such a self-evident belief. 
Al-Ġazālī suggests therefore to use instead the concept of «crocodile» [timsāḥ] («or what you prefer 
among the animals and the other things»). The crocodile is the first appearance in a fairly crowded 
philosophical bestiary, which enriches the pages of the MF with many examples, and for which cf. 
the Introduction, §1.8.1.2. While infra, §49 and §51, the crocodile is quoted for an Aristotelian 
zoological notion, taken from the Historia animalium but fraught with logical consequences, here 
and further in §188 (in Metaphysics) the timsāḥ seems to indicate a more mysterious animal, about 
the very existence of which doubts can arise. This ‘double standard’ is quite subtly mirrored by the 
Latin translation, which replaces the crocodile with the mythical «phoenix» here and in §188 (LOHR 
1965: 247.30-31: «sicut de phoenice vel de aliquo alio extraneo»; and cf. infra ad loc.), while using by 
contrast a transliteration of the original Arabic («temza») in §49 and §51. 
THE EXISTENCE IS ACCIDENTAL TO ALL QUIDDITIES | Arabic al-wuǧūd ʿaraḍī li-l-mahiyyāti kulli-hā. The 
Latin rendering, «omnibus quae sunt» (LOHR 1965: 247.32), is inaccurate as it omits the important 
reference to the quiddities [māhiyyāt]. This is the first of a series of clear-cut affirmations of the 
accidentality of existence, which separate the text of the MF from Avicenna’s more nuanced position 
(at least in the original Arabic of his works; the Latin version of the Metaphysics of the K. al-Šifāʾ, the 
Philosophia prima, seems rather keener on attributing accidentality to the concept of existence): cf. 
on all this BERTOLACCI 2013a: 256-259. Parallel passages on the accidentality of existence in the MF 
include Logic II, §16; Metaphysics I.1, §137; Metaphysics II.4, §179; Metaphysics II.7, §182; Metaphysics 
II.11, §189, and Metaphysics V, §295. 
 
 
[§12] D45.19-46.8 
 
The paragraph illustrates the second necessary feature of the essential concept, i.e. its priority with 
respect to the particular subject(s) underneath it. 
 

*** 
 
IN THE FIRST PLACE | Arabic awwalan.  
IT IS INEVITABLE […] A FOUR OR A FIVE | The examples of priority here given – «animal» for «man» and 
«horse», «number» for «four» and «five» – reproduce with a slight extension those provided supra, 
§11. 
A LAUGHING [ONE] | Arabic ḍaḥḥāk, Latin risibile. As an example of non-essential property, which does 
not have a priority with respect to its subject, al-Ġazālī gives here man’s ‘laughability’, or capacity to 
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laugh. The example is apt, since the ability to laugh is an «inseparable concomitant» [Arabic lāzimun 
lā yufāriqu, Latin comitans inseparabile] of man, just like the animality. Despite being equal under 
this respect, the two properties differ inasmuch as the concept of «man» presupposes that of 
«animal», while it is the concept of «laughing» to presuppose that of man, and not viceversa. This 
difference would not be captured by the first requisite of essentiality listed supra in §11. 
THE CONJUNCTION OF THE SPIRIT WITH THE BODY | As a prerequisite for the existence of man, al-Ġazālī 
names the «conjunction» [ittiṣāl] of rūḥ and ǧasad. This terminology is fairly atypical, since in the 
technical context of Aristotelian Arabic psychology the spiritual and the material part of every living 
being are rather called nafs and ǧism (or badan, which seems to be the preferred variant for the 
human body in the MF). Cf. infra, Physics IV, passim. For the couple rūḥ/badan cf. infra, Metaphysics 
IV.b.3.1, §283. 
DO NOT MEAN A TEMPORAL ORDERING, BUT RATHER AN INTELLECTUAL ORDERING | The «priority» [awwaliyya] 
of the essential over what is not essential is not chronological (i.e. according to a «temporal ordering» 
[tartīb zamānī]), but rather logical (i.e. according to an «intellectual ordering» [tartīb ʿaqlī]). 
DESPITE ITS BEING ACCOMPANIED IN TIME | I translate the sentence following the reading musāwiqan of 
Dunyā’s text (which is given without variants). The Latin translation seems however to presuppose 
a different reading, possibly the very similar musāwin («equivalent»; see supra D46.2), as it renders 
the clause with the expression: «quamvis sint paria in tempore» (Lohr 1965: 248.48, emphasis added). 
 
 
[§13] D46.9-47.5 
 
The paragraph illustrates the third necessary feature of the essential concept: it must not be caused. 
 

*** 
 
RATHER, YOUR SAYING | I restored the reading qawlu-ka of A against qawlu-hu chosen by Dunyā, both 
because of the general usus of this kind of examples throughout the MF (a small exception just infra), 
and because of the necessary symmetry with the second part of the comparison, where the suffix 
pronoun is again -ka, with no variants given («is like your saying…» [ka-qawli-ka]). 
DISTINCTION | Arabic farq. 
CAUSED | Arabic muʿallal, Latin positivum (in the sense of susceptible of being ‘posited’ by something 
else). 
HIS SAYING | Arabic qawlu-hu. In the absence of variants here, there is no reason to correct the text, 
despite the usual predominance of direct references to the reader in the second person in the MF. 
«RATIONAL ANIMAL» | Arabic ḥayawān nāṭiq, Latin animal rationale. In Arabic, the adjective (a present 
participle of the I form) has the same root of manṭiq, ‘logic’, thus maintaining the Greek connection 
between λόγος (and λογικὴ) and man as ζώον λόγον ἒχων (or λογικόν). Accordingly, it might also be 
translated as ‘discursive’. 
«WHAT MADE MAN AN ANIMAL?» | Arabic mā allaḏī ǧaʿala al-insāna ḥayawānan?. The Latin translation 
has: «Quae res posuit animal rationale animal?», thus replacing the «man» [insān] of the original 
with «animal rationale». The explanation of why this and the preceding question («What made the 
rational animal a rational animal?», Latin «Quae res posuit animal rationale animal rationale?») do 
not differ seems to be influenced by the change in translation, as well: «Nam breviatur una duarum 
interrogationum…» («Indeed, one of the two questions is abridged»…), emphasis added; cf. Lohr 
1965: 248.64-66). 
«WHY IS THE POSSIBLE EXISTENT?» | Arabic limā kāna al-mumkinu mawǧūdan?. The final question opens 
the field for the crucial metaphysical question of the existence of the possible, which will be dealt 
with infra, at Metaphysics I.8, §§171-175. 
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[§14] D47.6-19 
 
Having concluded in §13 the analysis of the requirements of the essential concept, al-Ġazālī 
introduces in the present paragraph a further conceptual division, this time concerning the 
accidental. The accident is subdivided into separable and absolutely inseparable concomitant, 
further subdivisions of each are laid down, and examples of each are given. 
 

*** 
 
INTO [SEPARABLE CONCOMITANT AND] ABSOLUTELY INSEPARABLE CONCOMITANT | Dunyā’s text must be 
wrong, because – despite announcing a subdivision – it only cites one of the two alternatives, i.e. the 
inseparable concomitant. I integrate the text on the basis of the required sense and of the Latin 
translation («Accidentale enim dividitur in comitans separabile et in comitans omnino 
inseparabile»), presupposing the loss of lāzim yufāriqu (wa-) before lāzim lā yufāriqu (D47.9), 
possibly for a saut du même au même. 
«EVEN» FOR FOUR | The Latin text has the number ‘two’ instead of ‘four’: «paritas duobus» (Lohr 
248.73). 
THAT WHOSE SEPARATION IS SLOW | Arabic baṭīʾ al-mufāraqa, Latin tarde separabile. The first subdivision 
internal to the separable concomitant refers to those accidents which are «slow» to detach from 
their subject, like in the case of the growth of a «youth» [ṣabī] (or ‘boy’, ‘lad’) into a «young man» 
[šābb]. The quasi-synonymy of the two Arabic terms is maintained in the Latin translation: «ut 
pueritia et iuventus homini». The doctrinal point is not the reciprocal closeness of the two different 
ages of life, or the transition between the two, but rather the (relatively) long duration of each one 
of them. 
THAT WHOSE SEPARATION IS QUICK | Arabic sarīʿ al-mufāraqa, Latin cito separabile. The second 
subdivision internal to the separable concomitant refers to those accidents which are «quick» to 
detach from their subject. The examples given are of physiological nature, being instances of bodily 
reactions to sudden emotions.  
THE PALLOR OF FEAR | Arabic ṣufra al-waǧs. I correct in waǧs the erroneous form  لجو [wǧl] printed by 
Dunyā. The Arabic ṣufra, rendered with «pallor», has the literal meaning of ‘yellowness’. This first 
example is not translated into Latin. 
 THE BLUSH OF SHAME | Arabic ḥumra al-ḫaǧal, Latin ut rubor ex verecundia. The Arabic ḥumra, 
rendered with «pallor», has the literal meaning of ‘redness’. The two examples of quickly separable 
accidents are in a perfect lexical and syntactical parallelism. 
THAT WHICH SEPARATES […] EXISTENCE | Arabic mā yufāriqu fī l-wahmi dūna l-wuǧudi. The first 
subdivision of the inseparable concomitant captures those accidents which can be separated in 
estimation [wahm], i.e. in the mind, but not in existence. The example given is that of «blackness» 
[sawād] for the «Black person» [zanǧī]. Cf. Porphyry, Isagoge, 12.26-13.8 and also infra, Metaphysics 
I, §108, where the example of the blackness is given again, with the specific ethnicity of the 
«Ethiopian» (as in Porphyry) as a substitute for the generic Black person appearing here. 
THAT WHICH IS NOT CONCEIVABLE […] EITHER | Arabic mā lā yataṣawwaru an yufāriqa ayḍan fī l-wahmi.  
LIKE THE ONENESS FOR THE POINT | Arabic ka-l-muḥāḏāti li-l-nuqṭati. The Latin translation reads – 
reasonably enough – «indivisibilitas puncto» (LOHR 1965: 249.80), which might presuppose an 
interpretation ad sensum of the Arabic term as if deriving from the triliteral root w-ḥ-d of ‘oneness’. 
However, there does not seem to be any voice of w-ḥ-d compatible with the rasm printed by Dunyā. 
The term muḥāḏā, by contrast, also appears in the passage as edited in BĪǦŪ 2000: 19.u, as well as 
elsewhere in the MF: cf. infra, Metaphysics III.b.6, §213. There, however, the term assumes the sense 
of ‘opposition’, quite incongruous in the present context. A possible solution to the difficulty might 
be provided by a peculiar theological – and especially Muʿtazilite – usage of muḥāḏā in the sense of 
the space that might be occupied by a (single) atom (for references, cf. DHANANI 2003: 127-129, esp. 
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129 fn. 5). In this specific sense, muḥāḏā as the space occupied by a point/atom could indeed be 
considered as an inseparable concomitant of that space-occupying point/atom, and Dunyā’s text 
could thus perhaps be salvaged. 
 
 
[§15] D47.20-48.8 
 
The present paragraph deals with a further species of inseparable concomitant that might separate 
itself in the estimation, instantiated by the geometrical example of the sum of the internal angles of 
a triangle, as opposed to the physical example of the blackness of the Black person given supra at 
§14. This case is contrasted with that of the evenness of the four – one of the examples of 
concomitants inseparable in both estimation and existence given supra –, which attains such a 
degree of inseparability to be possibly mistaken for an essential (despite being an accidental). The 
criterion of distinction between this kind of inseparable accidentals and the essential concepts is 
thus the composition of the three requirements listed supra, §§11-13. The paragraph is concluded by 
a distinction between proper and absolute accidentals. 
 

*** 
 
SINCE THEN […] ONE OF THEM | There is a strong insistence on the necessity of all the three 
requirements listed supra, §§11-13, for the determination of the actual essential concept. Evenness, 
in particular, is not essential because it does not satisfy the second condition [§12]: as a matter of 
fact, it is not necessary to think of it before thinking of the four, even though when there is the four, 
there certainly is evenness as well. 
«PROPER» | Arabic ḫāṣṣ, Latin proprium. The example of proper accident is that already given supra, 
§12, i.e. «laughing» for man.  
«ABSOLUTE ACCIDENTAL» AND «COMMON ACCIDENT» | Arabic ʿaraḍiyyan muṭlaqan wa-ʿaraḍan ʿāmman, 
Latin accidens absolutum. The Latin translation has here accidens instead of accidentale (LOHR 1965: 
249.93), which would theoretically presuppose ʿaraḍ, instead of ʿaraḍī, in the Arabic antigraph. 
However, the distinction between the words is generally volatile (cf. also infra, §21, for a specular 
case of inversion), not allowing any sure inference on this sole basis. What is more, here the Latin 
rendering might derive from a sort of conflation of the two expressions found in the original Arabic 
(adjective muṭlaq and noun ʿaraḍ). The section comprising this distinction is considered by LOHR 
1965 as a third part of the treatise (or ‘chapter’), a Divisio accidentalis that comes rightly before a 
further Divisio essentialis. Dunyā, on the contrary, connects this accidental distinction to the 
preceding one, before opening «Another division» in the following paragraph [§16]. The example of 
absolute accidental given by al-Ġazālī is «eating» for man. 
 
 
[§16] D48.9-49.1 
 
The essential subdivides into genus and species. Whatever is not the highest genus, or the lowest 
species, can either be a species (in consideration to what is above it) or a genus (in consideration of 
what is underneath it). 
 

*** 
 
IN CONSIDERATION OF COMMONALITY AND SPECIFICITY | Arabic bi-iʿtibāri l-ʿumūmi wa-l-ḫuṣūṣi, Latin 
secundum considerationem magis universalis et minus universalis. Despite the deceptively common 
root in English, the word ḫuṣūṣ is not linked in Arabic with the technical terms for species (nawʿ, cf. 
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infra). Alternative translations like ‘particularity’ would however conflict with the rendering of the 
root ǧzʾ, not resolving at full the underlying ambiguity. 
«GENUS» | Arabic ǧins, Latin genus. Cf. Greek γένος. 
«SPECIES» | Arabic nawʿ, Latin species. Cf. Greek εἶδος. 
THAT WHICH IS INTERMEDIATE | Arabic mā huwa mutawassiṭ, Latin id quod est medium. 
«species of the species» | Arabic nawʿ al-anwāʿ, Latin species specialissima. It is the lowest species, 
expressed in Arabic with a typical Semitic superlative (also called «génitif d’intensité», cf. 
MOHRMANN 1961: 49 and DEL POPOLO 2001: 137 fn. 1; for the same structure in Hebrew see CARROZZINI 

2013: 42, §23.γ) of the kind noun + plural genitive of the same noun. The construction, common in 
Christian Latin for its biblical resonances and often maintained as a calque in translations (rex regum, 
vanitas vanitatum), is here recognized and rendered in Latin with a superlative adjective of the same 
root of the noun («most special/specific species»). 
«GENUS OF THE GENERA» | Arabic ǧins al-aǧnās, Latin genus generalissimum. It is the highest genus. 
The original Arabic and the rendition into Latin perfectly mirror the case of the lowest species (cf. 
supra). 
HIGHEST GENERA | Arabic al-aǧnās al-ʿāliya. The Latin translation omits the adjective (LOHR 249.101: 
«Genera autem…»). The «highest genera» are said to be ten, «as will be [explained]». The 
crossreference is to the discussion of categories in the Metaphysics of the MF, for which see infra, 
Metaphysics I.1, §§127-133, and esp. §133 for the same definition of the ten categories. 
THE SUBSTANCE […] ESSENTIAL | Only the substance [ǧawhar], however, is said to be the proper «genus 
of the genera», of which nothing is more common [aʿamm], with the sole exception of the existence. 
Existence, however, is an accidental (cf. supra, §11, and infra, §137 and §295), and thus cannot be a 
genus (cf. supra the limitation of the definition of «genus» to «the most common essential» [al-ḏātī 
al-aʿamm]). 
 
 
[§17]  D49.1-end of page 
 
A ramification of genera from the substance, as highest genus, to man, as lowest species, is presented. 
Further distinctions of lowest species are possible, but they are only accidental (examples 
concerning man are given). A principium individuationis is thereby presented: individuals within a 
lowest species are distinguished through an accidental, while essential aspects unify different 
individuals. 
 

*** 
 
[THE SUBSTANCE] […] WHAT IS NOT [MAN] | The first section of the paragraph is an articulated diairesis 
of substance. For the sake of the example, only the first, ‘positive’ member of each subsequent 
division is taken into consideration, although it is of course conceivable that the division should also 
continue in the other branches, which are not followed here. The first step is the division into body 
[Arabic ǧism, Latin corpus] and non-body; the body further subdivides into growing [Arabic nāmin, 
Latin vegetabile] and non-growing; the growing into animal [Arabic ḥayawān, Latin animalia, in the 
plural] and plant [Arabic nabāt, Latin plantas, in the plural; nabāt can be either a collective noun for 
plants or a singular]; the animal into man [Arabic insān, Latin hominem] and non-man (i.e. into 
rational and non-rational). The Latin rendering of vegetabile for «growing» is a sort of synecdoche, 
as the growing faculty is one of the powers of the vegetative soul, common, as a matter of fact, to 
plants and animals (cf. infra, Physics IV, §§376-377). In the next step of the diairesis, while Dunyā’s 
Arabic text reads «into animal and plant», the Latin text has «in plantas et animalia» (Lohr 1965: 
250.108), with an ordering mirrored by the reading of A (ilà l-nabātī wa-l-ḥayawān). 
THEREFORE […] RELATIVELY | The series of elements just sketched displays in concreto the distinctions 
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between genus and species theoretically expounded supra, §16, inasmuch as every element of the 
series is a genus for the following item, and a species of the preceding one. The first element in the 
list, i.e. substance, and the last one, i.e. man, are respectively only a genus (the highest one, or «genus 
of the genera») and only a species (the lowest one, or «species of the species»). 
ACCIDENTAL CONCEPTS | Further subdivisions of man are only possible by means of accidents, like 
«youth» [ṣabī] and «middle-aged» [kahl] (cf. supra, §14, for analogous features used as examples of 
slow-separable concomitants), «tall» and «short», «wise» and «ignorant». The Latin translation of 
the first couple of terms is «puerum et iuvenem», which reproduces the couple of «pueritia» et 
«iuventus» found supra in §14; there, however, iuventus stood for the Arabic šābb, while we have 
here kahl, which conveys the idea of a more mature age. 
FOR ITS ESSENCE AND FOR ITS NATURE | The order of the two terms in D-Altis the opposite («for its nature 
and for its essence»), thus better corresponding to the Latin translation «natura et essentia» (LOHR 
1965: 250.117). 
IN THE INK […] RAVEN | The distinction of two individual qualities is instantiated by the case of two 
blacknesses, one in the «ink» [Arabic midād, Latin encaustum] and the other in the «raven» (also 
‘crow’) [Arabic ġurāb, Latin corvus]. 
ZAYD […] FOUND IN HIM | The distinction of two individual men, like Zayd and ʿAmr (again Latinised 
as Petrus and Iohannes, cf. §7), passes through a series of possible accidents: birth («being son of 
another individual», Latin in hoc, quod est filius alterius singularis), «country» [balad] (Latin alterius 
terrae), «colour» [lawn] (alterius coloris), «occupation» [ḥirfa], «character» [ḫulq, ḫuluq]. In the 
place of the last two terms, Latin has a series of three further elements: «vel alterius quantitatis, vel 
alterius moris, vel alterius vitii» (LOHR 1965: 250.120). While mos is a good translation for ḫulq, and 
vitium might be a misunderstanding for ḥirfa (whose root also conveys the meaning of negative 
alteration; see for instance the possible translation of taḥrīf as «distortion» in WEHR 199a, s.v.), 
quantitas has no corresponding in Dunyā’s Arabic text, and might thus presuppose a reading like 
*kammiyya in the antigraph. 
AS WAS MENTIONED BEFORE | Cf. supra, Logic II, esp. §§13-14. 
 
 
[§18] D50.1-17 
 
A further distinction of the essential is presented, in the form of the different answers to two distinct 
questions, one asking about what the thing is, and the other about which thing it is. While the 
aforementioned [§§16-17] genus and species are answers to the first question, the new concept of 
«differentia» is introduced here to qualify the answer to the second question. Examples of each are 
given. 
 

*** 
 
«WHAT IS IT?» | Arabic mā huwa?, Latin Quid est?. 
«WHICH THING IS IT?» | Arabic ayyu šayʾin huwa?, Latin Quale quid est?. 
«DIFFERENTIA» | Arabic faṣl, Latin differentia. 
HAVING POINTED TO A HORSE, A BULL AND A MAN, «WHAT IS IT?» | Prima facie, Dunyā’s text would seem to 
reconcile two mutually contradictory elements, namely the conjunction wa- as link of the list of the 
animals, and the question in the singular (mā huwa?, «what is it?»). D-Alt reads on the contrary the 
disjunction aw («or») in the place of the conjunction, and conversely the question in the plural (mā 
hiya, «what are they?»), thus showing a specular difficulty with respect to Dunyā’s printed text. More 
coherently, the Latin translation chooses the conjunction and the verb in the plural: «‘Quid sunt?’, 
ut de equo et bove et aliis» (LOHR 1965: 250.130-131). The more coherent pattern of elements linked 
by conjunctions (Zayd wa-ʿAmr wa-Ḫālid) and question in the plural (ma-hum?) is also in the second 
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example of the Arabic text, this time in accordance with the Latin translation («‘Quid sunt?’, ut de 
Petro et lohanne et reliquis»). However, the reading of Y supports Dunyā’s chosen text in the first 
example, which is in any case not untenable, and which I have thus translated. 
THE QUESTION IS NOT STOPPED | Arabic lam yanqaṭiʿ al-suʾāl, Latin adhuc restat interrogatio. The 
meaning is that it is still possible to ask further, because the answer is not exhaustive. This further 
asking opens the field for the introduction of the concept of «differentia». 
SPECIFICALLY DIFFERENTIATE | Arabic yafṣilu, Latin separetur. 
 
 
[§19] D50.18-51.11 
 
The paragraph presents the notions of definition and description. While the first one captures the 
true essence, or «core of the quiddity» of one thing by mentioning its genus and its essential 
differentia, the second lists a series of accidental characteristics of the thing which might single it 
out altogether, but which are nonetheless non-essential. Sometimes, however, more than one 
essential differentia is needed to complete a proper definition. 
 

*** 
 
COMPLEX | Arabic maǧmūʿ, Latin coniunctione. It is the conjoining of two elements – namely the genus 
and the differentia – which produces the definition. 
TRUE DEFINITION | Arabic ḥadd ḥaqīq, Latin definitio vera. 
WHAT REPRESENTS THE CORE OF THE QUIDDITY OF THE THING IN THE SOUL OF THE ONE WHO ASKS | Arabic mā 
yuṣawwiru kunha māhiyyati l-šayʾi fī nafsi l-sāʾili, Latin id quod facit imaginari quidditatem rei in animo 
interrogantis. While translating this sort of definition, or better description (cf. infra) of «definition», 
Latin translators condensed the expression «core of the quiddity» in the sole «quiddity» (or else their 
antigraph did not read kunh). The rendering facit imaginari for yuṣawwiru captures quite well the 
causative meaning of the II form, which could also be translated here as «forms the image of». 
«DESCRIPTION» | Arabic rasm. It is contrasted with the definition inasmuch as it provides the tools for 
«discerning» [tamyīz] one kind of beings from its congeneric beings (for example man from the 
other animals) by means of a list of accidental features. Definition, on the contrary, differentiates on 
the basis of the essential differentia [faṣl]; see supra. 
SOMETIMES THE DISCERNING […] THOSE DIFFERENTIAE | Sometimes one differentia is not enough for the 
discerning [tamyīz], and listing all the relevant differentiae is needed to single out the intended thing. 
ESSENTIAL, DISTINCTIVE, UNVARYING, CONVERTIBLE THINGS | Arabic umūr ḏātiyya mumayyiza muṭṭarida 
munʿakisa, Latin res essentiales, discretivas, ordinatas, convertibiles. The descriptions of the animal as 
«body» [ǧism], «endowed with soul» [ḏū nafsin], and «sensitive» [ḥassās], despite making up for a 
good basis for the «discerning» of the true nature of the animal, are still insufficient without the 
addition of «voluntary mobile» [mutaḥarrik bi-l-irāda]. With that last addition, the list of the 
«essential differentiae» [fuṣūl ḏātiyya] is «complete» [yatimmu]. 
 
 
[§20] D51.11-21 
 
Four reasons of error (or fallacies) in definition are introduced, and the first one – namely, defining 
one thing through the thing itself – is presented in greater detail. 
 

*** 
 
AFTER HAVING SET FORTH THE SPEECH | Arabic iḏā ʿuriḍa l-kalāmu, literally ‘when the speech […] has 
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been set forth’. Instead of ʿuriḍa, A reads ʿurrifa (probably facilior), on which the Latin translation 
seems to be based: «Postquam autem facta est mentio definitionis» (LOHR 1965: 251.161). 
LET US BRIEFLY INFORM | Arabic fal-nunabbihu, Latin faciam te cognoscere. The Latin verb is in the first 
person of the singular, as opposed to the plural of the Arabic original, and might presuppose the 
reading *fal-unabbihu. 
THE REASONS THAT TRIGGER ERROR CONCERNING IT | Arabic maṯārāt al-ġalaṭ fī-hi, Latin quot modis fit 
error in illa. I translate the fī-hi omitted by Dunyā, according to the reading of A and of the Latin 
translation (Lohr 251.162). 
PROXIMATE GENUS | Arabic al-ǧins al-aqrab. 
ORDERING | Arabic tartīb. 
[THE REASONS] […] THROUGH IT | The four possible reasons for error are introduced here in an abridged 
form, before being expounded more abundantly one by one in the present – reason (a) – and in the 
next – reasons (b), (c) and (d) – paragraphs. Reasons (a) and (d) can be traced back to a fallacy of 
circularity, inasmuch as they aim to define the definiendum through itself [(a)], or through 
something that is known thanks to it [(d)]. Reasons (b) and (c) are instances of explanations of an 
obscurum respectively per obscurum and per obscurius, namely through a definiens which is either in 
itself obscure [(b)], or even more obscure than the definiendum [(c)]. The Latin addition of «et e 
converso» (LOHR 1965: 251.166) at the end of the formulation of fallacy [(d)] is absent from the Arabic 
text and unwarranted: as will become apparent in §21, as a matter of fact, it is wrong to define the 
«sun» through a reference to «daytime», but not viceversa, since «daytime» is only known through 
the notion of «sun», but not viceversa. 
INTERVAL OF THE MOVEMENT | Arabic mudda al-ḥaraka, Latin mora motus. The example of fallacy [(a)] 
is a definition of «time» [zamān] through a definiens which is supposedly a synonym for it, i.e. 
«interval of the movement». A thorough discussion of the issue will take place infra, Metaphysics 4, 
§§256-259, concluding to a more logically acceptable (and strongly Aristotelian) definition of time. 
 
 
[§21] D51.22-52 
 
The three remaining reasons of error in definition are expounded. A synthesis of the five universals 
(predicables) distinguished in Logic II is then provided by way of conclusion. 
 

*** 
 
THE EXAMPLE OF THE SECOND […] OPPOSITE | Fallacy [(b)], which consists in explaining obscurum per 
obscurum, is instantiated by the attempt at defining «whiteness» [bayāḍ] by «blackness» [sawād], 
i.e. a contrary [ḍidd] by its contrary. Since iuxta Aristotle (Metaphysics K [XI], 1061a19) «the study of 
contraries pertains to one and the same science», the ignorance of one contrary must automatically 
extend to the other; thus, the two contraries are equally «concealed» [fī l-ḫafāʾi], and one cannot be 
the definiens of the other. 
THE EXAMPLE OF THE THIRD […] [THE FORMER]? | Fallacy [(c)], which consists in explaining obscurum 
per obscurius, is exemplified through the definition of «fire» [nār] as the «element resembling the 
soul» [al-ʿunṣur al-šabīh bi-l-nafs].  
SOME OF THEM SAY | Arabic qawl baʿḍi-him, literally ‘the speech of some of them’. The notion that the 
soul is a fire-like substance would seem prima facie to be attributable to the thought of Heraclitus, 
but the long-lasting debate among modern interpreters on the priority of fire or air in his psychology 
(notwithstanding the role perhaps played by the wet element water) suggests caution; for a recent 
overview (which concludes for interpreting the Heraclitean soul as an «exhalation» [ἀναθυμίασις] 
working throughout the other elements) see BETEGH 2007. However, it is worth remarking that the 
example given by al-Ġazālī here – and absent in the corresponding section of the DN – states 
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something different, i.e. that these unidentified thinkers would have maintained that the fire is a 
soul-like substance (and not viceversa). Such a doctrine is quite puzzling, but the difficulty could be 
explained away either by considering it an exemplum fictum, invented for the sake of showing the 
fallacy in the clearest way, or else by interpreting this as the same as stating that the soul is fire-like. 
This latter hypothesis, although plausible, would bring us back to the difficult task of pinpointing a 
source, which might be Heraclitus or – given how general al-Ġazālī’s statement is – also any other 
philosopher who maintained the similarity of the soul to some fine substance such as fire: for the 
diffusion of such understandings of the ψυχή in ancient Greek thought cf. LORENZ 2009. In the brief 
remarks on the Presocratics in Arabic thought prepared by BAFFIONI 2011 for the Encyclopedia of 
Medieval Philosophy I could not find however any specific information on the problem at hand, on 
which I am thus forced to suspend judgment for now. 
THE EXAMPLE OF THE FOURTH […] ABOVE EARTH» | Fallacy [(d)], which is an instance of circularity 
similar to fallacy [(a)] (cf. supra, §20), is exemplified by the definition of the «sun» [šams] by 
reference to the «daytime» [nahār]. However, it is the notion of daytime to depend on the notion of 
sun, and not viceversa (cf. also supra, §20). 
REGARDING THE DEFINITION | Arabic fī l-ḥadd. In both fallacies [(c)] and [(d)] I translate this 
parenthesis as «regarding the definition», as opposed to the plainer «in the definition», because the 
definiens is in both cases introduced by inna-hu (dependent on the preceding qawl), with a masculine 
suffix pronoun. Since both definienda («fire» and «sun») are feminine in Arabic, the pronoun must 
refer to the masculine ḥadd. Consequently, I have put the definiens in inverted commas in both 
occurrences («The element resembling the soul», «The bright star rising during daytime»). 
Correcting the text in inna-hā, by contrast, «fire» and «sun» would have been explicitly the subjects 
of their respective definitions, as seems presupposed by the Latin translation. While this might seem 
a more natural way of translating the text, it does not provide sufficient reason for emending Dunyā’s 
reading in the absence of attested variants. 
PROPER CHARACTERISTIC | Arabic ḫāṣṣa, Latin proprium. Cf. Greek ἴδιον. Supra, §15, where the concept 
was first introduced, the Arabic term was ḫāṣṣ, in the masculine. 
ACCIDENT | Arabic ʿaraḍ, Latin accidentale. Cf. Greek συμβεβηκός. Strictly, the Latin reading should 
presuppose the Arabic ʿaraḍī instead of ʿaraḍ. As discussed supra, §21, where a specular case of 
inversion (Arabic ʿaraḍī, Latin accidens) occurs, these lexical distinctions are however minor, and 
thus quite unstable. 
FIVE PREDICABLES | Arabic al-mufradāt al-ḫams, Latin quinque, quae dicuntur incomplexa. The Latin 
rendition of mufradāt with incomplexa can be explained on the basis of the basic, grammatical sense 
of the Arabic word, which stands for «simple, consisting of only one word», and in the plural for 
«words, names, terms, expressions (of a scientific field)» (WEHR 824a, s.v. mufrad). The five 
predicables, defined by Porphyry’s Isagoge on the basis of the previous, fourfold distinction in 
Aristotle’s Topics (101b17-25), are listed as follows: «[(i)] the genus, [(ii)] the species, [(iii)] the 
differentia, [(v)] the common accident and [(iv)] the proper characteristic». Among the essentials, 
[(i)] and [(ii)] are firstly introduced supra, §16, while they receive a further treatment in §18, where 
the notion of differentia is introduced [(iii)]. The accidentals [(iv)] and [(v)] are introduced at the 
end of §15. The Latin translation reads: «[(i)] genus, [(ii)] species, [(iii)] differentia, [(iv)] proprium 
et [(v)] accidens» (LOHR 1965: 252.189-190), with an inversion of the two accidental predicables with 
respect to the original Arabic, and the omission of the adjective «common». For the terminology of 
the five predicables in the MF, by the way standard in philosophical Arabic, cf. also the thorough 
lexical note by BEER 1888: 17. 
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Treatise III 
 
 
 
[§22] D53-54.9 
 
Moving toward more complex forms of logico-linguistical organization, the topic of the third treatise 
[fann, ‘chapter’] consists in the composition of the predicables and the divisions of the propositions. 
The first paragraph narrows down the focus of the treatise on the proposition with a definite truth-
value, providing examples of this and other kinds of propositions excluded from the logical analysis. 
 

*** 
 
SIMPLE CONCEPTS | Arabic al-maʿānī al-mufrada, Latin intentiones incomplexae. While I render 
mufradāt, as a noun, with «predicables» (supra, §21), I translate the adjective (which can also be read 
as a past participle of the II form, mufarrad) as «simple»: cf. supra, §6. 
NOTIFICATION | Arabic ḫabar, Latin enuntiatio. Cf. supra, Preface, §4, where enuntiatio was rather the 
translation of qaḍiyya. 
«PROPOSITION» | Arabic qaḍiyya, Latin indicativa. The inaccurate translation with an adjective might 
be explained also by the fact that propositio had been used supra, §4, to render the Arabic 
muqaddima, «premise», while qaḍiyya had been translated as enuntiatio, here attributed instead to 
ḫabar. This chain of substitutions leaves the occurrence of qaḍiyya in the present paragraph 
somewhat uncovered. 
«DEFINITIVE SPEECH» | Arabic qawlan ǧāziman, Latin dictio definitiva. 
ADMITTING JUDGMENTS OF TRUTH AND FALSITY | Arabic yataṭarraqu ilay-hi al-taṣdīq wa-l-takḏīb, literally 
‘in which the judgment of assent and that of dissent have access’. The Latin translation has a free 
paraphrase: «in qua contingit veritas vel falsitas» (Lohr 1965: 252.7-8). 
«THE WORLD HAS AN ORIGIN» | Arabic al-ʿālamu ḥādiṯun, Latin mundus coepit. The comparison with the 
apparent falsity of the following statement about man being a stone (Arabic al-insānu ḥaǧarun, Latin 
homo est lapis) allows one to think that the anti-aternalist proposition is believed by al-Ġazālī to be 
true. This impression is corroborated by the corresponding passage in the DN: «Exemple: si 
quelqu’un dit: “Pour l’homme, il y a récompense et châtiment”, tu peux dire: “Il en est ainsi”; et si l’on 
dit: “L’homme est volant”, tu peux répondre qu’il n’en est pas ainsi» (cf. DN, ACHENA-MASSÉ 1955 (I): 
35-36), as man is not flying, while reward and punishment are certainly recognized by Avicenna as 
real. Cf. SIGNORI 2018: 371 fn. 34. 
«EITHER THE WORLD HAS AN ORIGIN, OR IT IS ETERNAL» | While an instance of al-Ġazālī’s general tendency 
to introduce the question of the eternity of the world as a relevant logical example throughout the 
text of the MF (SIGNORI 2020b: 169-170 ff.), this kind of disjunctive statements is certainly less 
informative on al-Ġazālī’s actual commitment about the anti-eternalist thesis than other examples. 
This notwithstanding, it must be noticed that this statement is «[t]he stock example» on ‘mutual 
exclusiveness’ in al-Ġazālī’s «textbooks of logic» (cf. GRIFFEL 2021: 508, who discusses the issue in 
connection with the notion of sabr wa-taqsīm, for whose treatment in the MF cf. infra, Logic IV, §52). 
«Eternal» translates here the Arabic qadīm. 
«ZAYD IS EITHER IN ʿIRĀQ OR IN ḤIǦĀZ» […] IN SYRIA | Further example of disjunctive clause, this time 
not exhaustive as for the possible alternatives. GRIFFEL 2021: 508 seems to understand this kind of 
example – standard in Ġazālīan texts on logic – the wrong way, when he writes: «When we claim 
that Zayd is either in Iraq or in the Hijaz, we know for certain that he cannot be in a third place, such 
as Syria». Rather, the idea (at least in the MF) seems to be that there are matters, such as the 
geographical location of someone, in which the method of exhausting the possible alternatives – 
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although possible in line of principle – is unadvisable because practically unfeasible. The cultural 
acclimation of the Latin translators is at work also on these geographical matters: «Petrus aut est 
Romae aut Constantinopoli» (LOHR 1965: 252.14); «eo quod potest esse Hierosolymis» (ivi, 252.15); as 
is also apparent from the following example concerning Mecca. 
«TEACH ME A QUESTION» | Arabic ʿallam-nī masʾalatan, Latin doce me aliquam quaestionem. Example of 
a command in the imperative. «Question» [masʾala] is used here in the sense of ‘issue’, ‘argument’, 
‘matter’ or ‘problem’. 
«WOULD YOU AGREE IF WE WENT OUT TOWARD MECCA?» | Cf. LOHR 1965: 252.16-17: «Placet tibi, ut eamus 
Hierosolymam», where it is remarkable that the Holy City of Islam is substituted with its Christian 
(and Jewish) counterpart, Jerusalem (which however stood also for the original «Syria» in the 
preceding example, cf. supra). 
IT IS NOT POSSIBLE | Reading fa-lam yumkin instead of lam yumkin as in Dunyā, for the necessity of 
restoring the fa- in correlation with the initial wa-ammā («As for…»). 
THIS IS THE CONCEPT | Reading fa-hāḏā maʿnà as in D-Alt instead of fa-hāḏihi maʿnà as in Dunyā. 
 
 
[§23] D54.10-55.3 
 
A first subdivision of propositions into three classes is presented: [(1.1)] categorical, [(1.2)] 
conjunctive hypothetical, and [(1.3)] disjunctive hypothetical. The first class – that of categorical 
propositions – is discussed in greater detail. 
 

*** 
 
CATEGORICAL | Arabic ḥamliyya, Latin categorica.  
«THE WORLD HAS AN ORIGIN» | This is one of the many logical examples surreptitiously reaffirming the 
origin in time of the world, against the exhibited eternalism of the text of the MF: cf. Introduction, 
§1.8.2, for a detailed discussion. 
CONJUNCTIVE HYPOTHETICAL | Arabic šarṭiyya muttaṣila, Latin hypothetica coniuncta. This is a 
hypothetical clause in which the conditional conjunctions iḏ, iḏā, iḏā kāna or law kāna appear. The 
given example is «If the sun rises, then the daytime exists», which recalls the example of fallacy in 
definition given supra, §20. The use in this logical/grammatical context of the Arabic muttaṣil as 
opposed to munfaṣil (for a hypothetical construed with the disjunctive couple immā…immā…, cf. 
infra) dates back at least to al-Fārābī’s K. al-Qiyās: cf. VERSTEEGH 1991: 80.  
DISJUNCTIVE HYPOTHETICAL | Arabic šarṭiyya munfaṣila, Latin hypothetica disiuncta. The given example 
is again «Either the world has an origin, or it is eternal», for which cf. supra, §22. 
THAT OF WHICH IT IS PREDICATED | Arabic maḫbar / muḫabbar ʿan-hu, Latin id de quo agitur. It is the 
subject [mawḍūʿ] of the categorical proposition. 
THAT WHICH IS PREDICATED | Arabic ḫabar, Latin id quod dicitur. It is the predicate [maḥmūl] of the 
categorical proposition. 
AS WE HAVE MENTIONED | Arabic kamā ḏakarnā-hu. This is probably a backward reference to §6, where 
the the distinction of simple [mufarrad] and composite [murakkab] expressions was introduced, but 
the Latin translators interpret it as a reference to the example just provided of categorical 
proposition: «sicut in ea quam praenominavimus: ‘Mundus coepit’» (LOHR 1965: 253.30). 
 
 
[§24] D55.4-end of page 
 
The second class of propositions distinguished in §23, namely the conjunctive hypothetical, is 
analysed in the present paragraph. Examples are provided, and differences with respect to the 
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categorical proposition are illustrated. 
 

*** 
 

IT ALSO HAS TWO PARTS | In symmetry with the categorical proposition discussed in §23, the 
conjunctive hypothetical is also divided into two parts, the difference being however that each of 
them is a proposition (while in the categorical the two parts, subject and predicate, are expressions: 
cf. supra, §23). 
«ANTECEDENT» | Arabic muqaddim, Latin antecedens. In the traditional grammatical understanding 
of the conditional sentences, this is the protasis of the if-clause. 
IF […] YOUR SAYING: «IF» | The first «if» is law (‘if’ of irreality) in the original Arabic, while the second 
– the one with which we are concerned as it is the «particle of the hypothesis» [ḥarf al-šarṭ] – is in 
(‘if’ of reality). 
«THEN THE STARS HIDE» | Restoring fa- before al-kawākib ḫafiyyatun, as in D-Alt, against Dunyā’s 
omission of it. The «consequent» of the conjunctive hypothetical, as a matter of fact, needs to be 
introduced by fa-, as it is apparent from both the first formulation of the example (cf. supra, §22), 
and the following discussion about the «particle of the conclusion» [ǧazāʾ], which is precisely «then» 
[al-fāʾ].	
«CONSEQUENT» Arabic tālī, Latin consequens. In the grammar of the conditional sentences, the 
apodosis of the if-clause.  
WHETHER IT IS | Restoring the reading hal huwa of A against anna-hu huwa printed by Dunyā. Cf. also 
the Latin text: «an ipse sit…» (LOHR 1965: 253.51). 
DISTINCTION | Arabic farq, Latin differentia. Of the two differences between categorical and 
conjunctive hypothetical listed by al-Ġazālī, the first one is the one already expounded in the 
opening of the present paragraph, namely that the parts of the hypothetical are propositions, 
whereas the parts of the categorical are expressions. The second one is that while one of the two 
parts of the categorical, i.e. the subject, might be the predicate, the antecedent is never the 
consequent. 
 
 
[§25] D56 
 
The paragraph presents the third class of propositions distinguished in §23, namely the disjunctive 
hypothetical, through its differences with respect to the conjunctive hypothetical discussed in §24. 
 

*** 
 
THE FIRST [ONE] […] IS TRUE | The first difference is that, while both the conjunctive and the disjunctive 
hypothetical are made up of propositions (and not expressions), the relative order of utterance of 
those propositions is only relevant in the case of the conjunctive, where the meaning «changes» or 
‘varies’ [taġayyaru], while in the disjunctive hypothetical it does not «change» [tabaddalu]. The use 
of two different verbs in the original Arabic does not convey any discernible variation of meaning, 
hence the common translation with the English «change» (and cf. also Latin mutabitur in both 
occurrences). In particular, in the conjunctive hypothetical the truth-value of the conjunction may 
change depending on the order of the two propositions: if p → q holds true, it does not follow that q 
→ p is also true. Cf. also infra, §46. 
[IN THE CONJUNCTIVE HYPOTHETICAL] | Following the suggestion of the Latin version («Alio, quod in 
coniuncta…», cf. LOHR 1965: 254.64), I have also made this point explicit in the translation, while in 
the original Arabic it remains implicit. There seems to be no need, however, to emend the Arabic 
text in this direction. 
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THE SECOND […] CANCELS THE OTHER | The second difference is that in the conjunctive the two parts 
(antecedent and consequent) have something – a «notion» [maʿnà] – in common, while in the 
disjunctive hypothetical the two propositions are mutually exclusive. 
 
 
[§26] D57.1-21 
 
On the basis of its predicate, every proposition can be either affirmative or negative. Negation of the 
categorical, of the conjunctive hypothetical and of the disjunctive hypothetical. 
 

*** 
 
ANOTHER DIVISION | Dunyā’s text makes this the beginning of a new subsection; this division, however, 
is structurally at the same level of the preceding one, beginning at §23 (as in Lohr’s edition of the 
Latin text). 
AFFIRMATIVE | Arabic mūǧiba, Latin affirmativam. The example al-Ġazālī gives is, once again, the 
affirmation of the temporal origination of the world. 
NEGATIVE | Arabic sāliba, Latin negativam. The example given by Dunyā is: «The world does not have 
an origin» [al-ʿālamu laysa bi-ḥādiṯin], corresponding to the Latin translation «‘Mundus non coepit’» 
(Lohr 254.71). Interestingly, A rather reads al-ʿālamu laysa bi-qadīmin, «the world is not eternal», 
which would be consistent with al-Ġazālī’s widespread, but surreptitious, anti-eternalist claims. 
Moreover, it seems more likely that – in the presence of al-ʿālamu ḥādiṯun as an example of affirmative 
proposition – a scribe corrected laysa bi-qadīmin in the more plain laysa bi-ḥādiṯin (the direct negation 
of the first example), as opposed to the opposite scribal passage from the facilior reading bi-ḥādiṯin 

into the difficilior one. Cf. SIGNORI 2020b: 171 and 199 (Appendix, n. [13]). Authoritative ms. Y, however, 
supports Dunyā’s reading, so that further philological analysis would certainly be needed in order to 
ascertain the text. 
«NOT» | Arabic laysa, Latin non. Al-Ġazālī defines laysa as «the particle of the negation» [ḥarf al-salb], 
although grammatically it is actually a verb; Dunyā, in his footnote ad locum, qualifies its ascription 
among the particles as a «logical technical usage». Qualifying laysa as a particle might also be an 
(undue) extension based on the particles of the hypothesis («if» [in]) and of conclusion («then» 
[fa-]), which we encountered supra in §24, and which are ḥurūf also in proper grammatical sense. 
DENYING THE CONJUNCTION […] DENYING THE DISJUNCTION | Negation in the conjunctive [muttaṣila] and 
in the disjunctive [munfaṣila] hypothetical occur respectively through the negation of the 
«conjunction» [ittiṣāl] and of the «disjunction» [infiṣāl] of the two propositions forming the 
hypothetical (and not through the negation of any of them taken separately). 
«IT IS NOT [THAT] IF THE SUN RISES, THEN IT IS NIGHT» | The example of (negation) of a conjunctive 
hypothetical proposed by the Latin reprises that of the hidden stars of §24: «Non cum sol est super 
terram, stellae occultantur» (LOHR 1965: 254.74), while the example of the Arabic, which denies the 
connection of sunrise and night, is rather linked with the following example of an affirmative 
conjunctive hypothetical formed of two negative propositions. 
«IF THE SUN DOES NOT RISE, THEN IT IS NOT DAYTIME» | This conjunctive hypothetical is affirmative, 
despite its two parts being negative. The «affirmation» [īǧāb] in this proposition is the 
«concomitance» [luzūm] of the denial of sunrising with the denial of daytime [nahār]. 
PLACE WHERE THE STEP SLIPS | Arabic mazilla al-qadam. The same expression also occurs in the 
Prologue of the MF (cf. supra, §1: mazilla aqdām al-ǧuhhāl), where it was translated as lapsus, and 
infra, in Logic IV, at §54 (mazilla qadam). While in both those occurrences mazilla is translated into 
Latin with the word lapsus (respectively with a lapso ignorantium and lapsus pedum, cf. supra and 
infra), here the Latin translation paraphrases (however quite effectively) the expression: «sed hic 
errant multi» (LOHR 1965: 254.82-83). 
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[§27] D57.22-58.18 
 
After the reason of error concerning affirmation and negation in the case of the conjunctive 
hypothetical discussed in §26, here al-Ġazālī deals with possible errors of a similar kind arising in 
the categorical proposition. To do so, he avails himself of an interesting linguistic comparison 
between Persian and Arabic, for which cf. also the Introduction (§1.3). For a lucid discussion of the 
corresponding passage in Avicenna’s DN cf. RESCHER 1968: 72-73. Ivi: 73, Rescher rightly observes that 
from this text it can be elicited that, for Avicenna, «an important difference must be drawn between 
the assignment of a negation-predicate [scil. since it implies the existence of the subject of 
predication] and the negation of a predicate assignment [scil. since it implies that the subject of 
predication is either non-existent, or else that the negation of the predicate is true of the existing 
subject]». 
 

*** 
 
IN PERSIAN | Arabic bi-l-ʿaǧamiyya. 
«ZAYD IS NOT SEEING» | تسا انيب نا دیز  [Zayd nā bīnā ast], in Persian in the text. Of this non-Arabic insertion 
in the text, and of the sentence that contains it, there is no trace in the Latin translation. The 
rationale of this Persian addition is likely a difficulty in translation experienced by al-Ġazālī, which 
discloses once more the tight relation of the MF with Avicenna’s Persian DN. Al-Ġazālī’s own native 
competence in Persian may of course have played a role in ensuring the cross-linguistic interference 
displayed in this paragraph. Cf. DN, MEŠKĀT: 37.4-38.8 (French transl. in ACHENA-MASSÉ 1955 (I): 37.26-
38.13), and in particular, for the question on the negative or affirmative meaning of this sentence, 
MEŠKĀT: 37.4 (Zayd na-bīnāst) corresponding to ACHENA-MASSÉ 1955 (I): 37.26-27 («Zaïd est non 
voyant»). The characteristic of the Persian clause, as is also apparent from the French translation, is 
that it denies the adjective bīnā («seeing», «voyant») rather than the verb ast («is», «est»). 
BLIND | Arabic aʿmà. The Persian sentence is affirmative, despite the deceptive presence of a negation, 
because it amounts to affirming that Zayd is blind, i.e. to predicate an affirmative (although privative) 
attribute of him. 
IN ARABIC | Arabic bi-l-ʿarabiyya. Having omitted the translation of the Persian sentence, the Latin 
version does not translate this linguistic indication either. 
«ZAYD IS NON-SEEING» | Arabic Zayd ġayru baṣīrin. It is legitimate to suppose that it is this Arabic 
rendition of the Persian example advanced supra that the Latin translators render with «‘Petrus est 
insipiens’» (LOHR 1965: 254.84-85), where Zayd is (as always) substituted with Peter, and the 
predicate of sight replaced with that of wisdom (insipiens as ‘non-wise’, ‘ignorant’). This latter 
replacement is warranted, on the one hand, by one of the possible meanings of baṣīr («possessing 
knowledge or understanding», cf. WEHR 75b s.v.), and allows, on the other hand, the use of a Latin 
adjective with the negative prefix in-, which works much like the Persian na-[bīnā], and probably 
even better, to the effect of the present argument, than the Arabic ġayr. As a matter of fact, the 
caution with which al-Ġazālī puts forth his Arabic rendition of the Persian is witnessed by the 
introductory words «one may say» [rubbamā yuqālu]. The Latin translation is thus quite on point as 
for the general sense of the passage. However, we can be certain that baṣīr was meant by al-Ġazālī in 
the sense of «seeing», and not of «knowing», on the basis of both the Persian of the DN, and the 
paraphrasis «blind» [aʿmà] – an adjective with no extended meaning in the field of knowledge – 
which he gives shortly infra for ġayru baṣīrin. Coherently with their rendition of the negative attribute 
as insipiens, the Latin translators have there stultus in the place of «blind» (LOHR 1965: 254.86). 
«ZAYD IS NOT NON-SEEING» | Arabic Zayd laysa ġayra baṣīrin, Latin Petrus est insipiens, et Petrus non est 
insipiens. The Latin rendering seems to presuppose in the Arabic antigraph the repetition of the 
affirmative version of the sentence (*Zayd ġayru baṣīrin) before its negation. The example of a 
negative sentence in the original Persian of Avicenna’s DN is Zayd nīst bīnā (MEŠKĀT: 38.2), translated 



Logic | Treatise III 

  652 

in French as «Zaïd n’est pas voyant» (ACHENA-MASSÉ 1955 (I): 38.2). In English, it might be rendered 
as «Zays is not seeing», as opposed to «Zayd is non-seeing». The characteristic of the Persian clause 
is that it denies the verb ast – with the synthetical form nīst, typical of Persian – and not the adjective 
bīnā (as was done supra). Al-Ġazālī’s strategy of translation in Arabic is that of using ġayr as the 
negation of an attribute, and laysa as the negation of an entire verbal predicate. The application of 
the negation laysa to an already negative predicate, ġayru baṣīrin, mirrors a further example provided 
in the conclusion of Avicenna’s passage: Zayd nīst na-bīnā (MEŠKĀT: 38.6; cf. ACHENA-MASSÉ 1955 (I): 
38.9: «Zaïd n’est pas non-voyant»). 
[HERE,] […] OF ZAYD | Arabic iḏ suliba ‘ġayru baṣīrin’ ʿ an Zayd. The sentence is not translated into Latin. 
«TRANSFORMED» | Arabic maʿdūla, Latin propositio privativa. While the Latin privativa might 
presuppose the Arabic *maʿdūma (maybe due to an attraction of the following «non-existing», cf. 
infra), it might also be an interpretative translation of maʿdūla, showing the Latin translators’ 
consciousness of the (Aristotelian and Peripatetic) debates on privation and its difference from 
negation. The Arabic reading maʿdūla is in any case guaranteed by the presence of the same verb 
ʿadala in what follows, and by the analogous reading of the DN (cf. MEŠKĀT: 38.1 and 38.8). The French 
translation renders with «indéfinie» both occurrences of the term (ACHENA-MASSÉ 1955 (I): 38.1 and 
38.13), which seems rather inaccurate, despite the corresponding note 12 (ivi: 229) correctly explains 
the reason of Avicenna’s terminological choice: «La racine arabe ʿadl signifie “redresser”; on nomme 
ce genre d'attribut maʿdûlè parce que c'est une négation transformée en affirmation». A similar 
explanation in ALONSO 1963: 32 fn. 19, who translates maʿdūla as «oración desviada»; a detailed 
discussion of this passage of the MF with its Latin translation is also in ALONSO 1954: 107. 
WHAT IS TRULY AN AFFIRMATION | Arabic īǧābun fī l-taḥqīq, Latin cum revera sit affirmativa. 
WAS TRANSFORMED IN THE WORDING OF THE NEGATION | Arabic ʿudila bi-hi ilà ṣīġati l-salbi, Latin est 
translata ad formam negationis.  
SIGN | Arabic āya. 
NON-EXISTING | Arabic maʿdūm, Latin quod non est. About what is not existent (i.e. a non-existing or 
empty subject-term), «the negation is true» [Arabic al-salb yaṣiḥḥu, Latin vere negari potest]. Cf. 
ARISTOTLE, Cat. 10, 13b27-33. 
«THE COMPANION OF GOD IS NOT SEEING» | Arabic šarīku llāhi laysa baṣīran, Latin socius Dei non est 
sapiens. As an example of certainly non-existing entity, al-Ġazālī uses the notion of a second god, 
unacceptable in every monotheism, but particularly repugnant for Muslim believers in the 
indivisible oneness of God [tawḥīd]. Cf. infra, Metaphysics II.11, §189 (on the characteristics of the 
Necessary Existent) and Metaphysics ΙΙΙ, §198 (on the meaning of God’s attribute of unicity), for 
further denials of any associate of God (a passing remark on this also in Logic IV, §66) The 
corresponding example in Avicenna’s DN was not theological, as it only involved a non-existing Zayd 
(cf. MEŠKĀT: 38.3-5, ACHENA-MASSÉ 1955 (I): 38.3-8). A negative proposition like this one can have a 
non-existing subject. 
«THE COMPANION OF GOD IS NON-SEEING» | Arabic šarīku llāhi ġayru baṣīrin, Latin socius Dei est insipiens. 
As opposed to the preceding example, this sentence is an affirmative proposition, since «non-
seeing» can be replaced with «blind», as already shown supra. In this case, predication of a non-
existing subject is not admitted. In Aristotle’s discussion of propositions expressing 
privation/possession in the Categories, such propositions are both false if construed with an empty 
subject-term (see Cat. 10, 13b19-27). 
AS IT IS NOT [POSSIBLE] | Reading ka-mā instead of the misprint kamāl (‘perfection’). 
SINCE THE IMPOSSIBLE IS NOT A SPECIFIC INDIVIDUAL | Arabic iḏ al-muḥāl laysa ʿaynan, not translated into 
Latin (cf. ALONSO 1963: 32: «porque lo imposible no es algo real»). 
THIS IS MORE APPARENT IN THE LANGUAGE OF THE PERSIANS | The conclusion of the paragraph is once 
again concerned with linguistic aspects, as it reaffirms that the issue is more evident [aẓhar] in the 
«language of the Persians» (or ‘of Persia’) [luġa al-ʿaǧam] (A has the indifferent variant al-luġa al-
ʿaǧamiyya, with the adjective as at the beginning of §27). The sentence is not translated into Latin, 
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which consistently omits all the non-Arabic insertions, and the connected linguistic pointers. 
 
 
[§28] D58.19-59.21 
 
After the division of the propositions concerning their predicate (§26, with an appendix in §27), this 
paragraph presents a subdivision of them in consideration of their subject. Every proposition can be 
singular, indefinite or definite. Definite propositions can be either universal or particular. An overall 
diagram of eight possible propositions is derived, and the four definite propositions are singled out 
as the ones employed in scientific knowledge. 
 

*** 
 
SINGULAR | Arabic šaḫṣiyya, Latin singularem. 
«INDEFINITE» | Arabic muhmala, Latin indefinitam. Cf. AHMED 2011: 17. The Arabic adjective is also 
used in grammar to designate a word without diacritical points: see WEHR 1213b.  
«DEFINITE» | Arabic maḥṣūra, Latin definitam, i.e. quantified propositions: cf. AHMED 2011: 17. 
Indefinite and definite propositions belong to the common class of «non-singular» [ġayru šaḫṣiyyatin] 
propositions. The four kinds of definite propositions are specified as universal and particular 
affirmative, and universal and particular negative. 
«MAN IS IN LOSS» | Arabic al-insānu fī ḫusrin. As an example of indefinite proposition, al-Ġazālī employs 
a Qurʾānic quotation (cf. Qurʾān 103.2: «innā l-insāna la-fī ḫusrin»), which was probably 
misunderstood by the Latin translator, who renders: «‘Homo est Toleti’» (LOHR 1965: 255.98). The 
Latin rendition might also be considered as a cultural acclimation of the kind described supra 
(Introduction, §2.2.1), which might be either merely geographical – if ḫusr was misunderstood as a 
name of place (which, in this case, would have been substituted by the more ‘local’ Toledo) –, or of 
religious value – if the quote was indeed recognized as a Qurʾānic citation, and then consciously 
altered. The same quotation appears also infra, Logic IV, §75 (and in that case it is not translated at 
all into Latin). For an overview of the Qurʾānic quotes in the MF cf. Introduction, §1.9.1. 
THE PROPOSITIONS […] ARE THEN EIGHT | The Latin translation appropriately adds here the clause: «cum 
his quattuor quae sequuntur» (LOHR 1965: 255.106-107). Four kinds of definite propositions had 
already been listed supra, to which the affirmative and negative singular, and the affirmative and 
negative indefinite propositions are now added, bringing the total to eight. 
 
 
[§29] D59.22-60.18 
 
After having explained the reasons why singular and indefinite propositions are not employed in the 
science, the paragraph presents a subdivision of conjunctive and disjunctive hypothetical 
propositions into universal and particular. Examples of the affirmatives are given, while examples of 
the corresponding negatives are left as an exercise to the reader. 
 

*** 
 
SINGULAR INDIVIDUAL | Arabic al-šaḫṣī al-muʿayyin. 
ONE DOES NOT RESEARCH […] ABOUT MAN | The Latin translation is correct albeit compressed: «De 
singulari enim, ut de Petro, non agitur in scientiis, sed de homine» (LOHR 1965: 255.109-110), the main 
point of the passage being of course the Aristotelian denial of a science of individuals. 
COMMONALITY | Arabic ʿumūm, Latin universalitas. The «commonality» of the indefinite propositions 
is «doubted» [maškūk] because it is subject to an «oscillation» [taraddud]. 
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IN THE TEACHINGS | Arabic taʿlīmāt, Latin a demonstrativis. The maṣdar of the II form taʿlīm, however 
in its broken plural taʿālīm, is used in AL-FĀRĀBĪ, Iḥṣāʾ al-ʿulūm, ch. 3, ed. BŪ MALḤAM 1996: 49-65 to 
designate the mathematics (translated into Latin as scientia doctrinarum by Gerard of Cremona, cf. 
SCHUPP 2005: 64). In the MF (and the DN), however, the word for ‘mathematics’ is consistently 
riyāḍiyyāt (cf. Prologue, §1). The meaning which the term acquires in this occurrence is thus probably 
the standard one of «teachings», although with the nuance of scientific, or ‘demonstrative’ (in the 
way of mathematics) teaching. 
«SOMETIMES, IF THE SUN RISES, THERE ARE CLOUDS» | As an example of particular conjunctive 
hypothetical, the Latin translation seems to presuppose a different Arabic text, as it reads: «‘Si 
aliquando fuerit sol super terram, erit dies’» (LOHR 1965: 255.118). The Latin example, despite 
providing a translation for rubbamā (aliquando; cf. on this rendition ALONSO 1955: 141), fails to express 
a particular (not universally valid) connection of the antecedent with the consequent, as the Arabic 
original on the contrary does. The solidity of the reading with «clouds» [ġaym] is by the way 
confirmed also by the text of the DN («Parfois quand le soleil se lève, il y a nuage», ACHENA-MASSÉ 
1955 (I): 44.4-5). 
«THE MAN IS EITHER ON THE SHIP OR HE DROWNS». | I correct Dunyā’s text al-insānu immā an yakūna fī l-
baḥri wa-ammā [sic] an yafruqa («the man is either in the sea, or he is separate [from it]») in al-insānu 
immā an yakūna fī l-safīnat i wa-immā an yaġraqa. The reading fī l-safīnat i  is restored on the basis of 
A, while an yaġraqa («he drowns») is my conjecture on the basis of the Latin translation («Homo aut 
est in navi aut est mersus», cf. LOHR 1965: 255.120-121) and of the DN («“Parfois, il arrive que l’homme 
ou soit en bateau ou se noie” et ce parfois est le moment où l'homme est sur mer», ACHENA-MASSÉ 
1955 (I): 44.27-29). The genesis of the error is easily explained on the basis of the extreme similarity 
of the rasm of yafruqa and yaġraqa. The meaning is also much better, as the sentence should be an 
example of a particular disjunctive hypothetical: the alternative, then, must not be universally valid, 
but there must be circumstances in which it holds (namely, when man «is in the sea» [fī l-baḥri]), 
and circumstances in which it does not hold (namely, when he is «on the mainland» [fī l-barri]). 
IT REMAINS ON YOU | Arabic wa-ʿalay-ka an. If this actually is a sort of ‘homework’ given by al-Ġazālī to 
his reader, the Latin translation slightly misunderstands the sentence, as it renders: «Oportet autem 
ut distinguas inter exemplum…» (LOHR 1965: 255.122), which is weaker and leaves the impression 
that the examples have already been provided (and that the exercise only consists in ‘distinguishing’ 
them, or telling them apart). A partial parallel for this curious case can be found in the DN, where 
Avicenna says: «D'après ce raisonnement, apprends à connaître l'état des propositions 
conditionnelles» (ACHENA-MASSÉ 1955 (I): 46.33-34) as a conclusion of his chapter on contradiction. 
Al-Ġazālī’s case seems however more striking, as he gives more clearly a task to his reader than 
Avicenna does. If confirmed, this circumstance would also be an argument against the interpretation 
of the MF as a purely juvenile work of al-Ġazālī’s (cf. JANSSENS 2003b: 43), as giving exercises to the 
reader is clearly more compatible with a teacher’s, than with a pupil’s or a beginner’s, stance. 
 
 
[§30] D60.19-61 
 
After divisions based on the predicate (affirmative and negative, §§26-27) and on the subject 
(universal and particular, §§28-29) of the proposition, the fourth division considers the relationship 
between the subject and the predicate, subdividing propositions into possible, necessary, and 
impossible. 
 

*** 
 
POSSIBLE | Arabic mumkina, Latin possible. 
IMPOSSIBLE | Arabic mumtaniʿa (also: ‘prevented’, ‘prohibiting’), Latin impossibile. Dunyā’s text, as it 
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is, is untenable, as it reads as examples of «impossible» propositions «Man is a stone» (a correct 
example) and «Man is not a stone» (an absurd one); cf. infra for a necessary emendation of the text, 
on the basis of which I have translated. 
NECESSARY | Arabic wāǧiba, Latin necessarium. Dunyā’s text reads as examples of «necessary» 
propositions «Man is an animal» (correct) and «Man is not an animal» (absurd). It is clear, then, that 
the two second examples provided respectively for impossible and necessary propositions must be 
inverted, reading «Man is not an animal» as a meaningful example of a (negative) impossible 
proposition, and «Man is not a stone» as a meaningful instance of a (negative) necessary one. Cf. as 
a matter of fact the Latin translation, which correctly reads «‘Homo est lapis,' et ‘Homo non est 
animal’» as examples of impossibile, and «‘Homo est animal,’ ‘Homo non est lapis.’» as examples of 
necessarium (LOHR 1965: 256.128-129). 
AMBIGUOUS [BETWEEN] TWO MEANINGS | Arabic muštarik li-maʿnayayni. The two meanings of 
«possible» are respectively [(4.1.1)] what is not impossible («one-sided possibility», cf. STREET 2002: 
135), and [(4.1.2)] that whose existence and whose non-existence are both possible («two-sided 
possibility», ibidem; see also AVICENNA, Išārāt, ed. DUNYĀ 1971: 272 ff. for the distinction). While [(4.1.1)] 
encompasses the necessary, thus bringing the tripartition to a simple alternative, according to [(4.1.2)] 
the necessary is distinct from the possible. 
ACCORDING TO THE FIRST MEANING […] NOT IMPOSSIBLE | Arabic al-mumkin bi-l-maʿnà al-awwal lā yaǧibu 
an yakūna mumkin al-ʿadam, bal rubbamā mumtaniʿ al-ʿadam, ka-l-wāǧib, fa-inna-hu ġayr mumtaniʿ, 
Latin «Possibile enim secundum intentionem primam ✝ non debet esse possibile non esse, sed 
impossibile ✝ sicut necessarium, quod est non impossibile» (LOHR 1965: 256.144-146). Lohr’s cruces 
desperationis depend on an intrinsic difficulty of the Latin text, due both to its being a slavish 
translation of its antigraph, and to the density of the Arabic original, which plays with use and 
mention of the same modal words. The main failures of the Latin version, which is however not 
unthinkable to salvage once considered its Arabic counterpart, are the omissions of rubbamā 
(«sometimes», *aliquando), and of the second genitive al-ʿadam, which leaves in suspension the 
adjective impossibile at the end of Lohr’s crux. However, Lohr registers in apparatus the addition of 
non esse after impossibile in MS Bernkastel-Kues, St. Nikolaus Hospital, 205. With different 
punctuation, and accepting the emended text of the Kues copy, which agrees with the Arabic, Lohr’s 
text can thus be read with good sense (and without cruces) as follows: «‘Possibile’ enim secundum 
intentionem primam non debet esse ‘possibile non esse’, sed ‘impossibile non esse’, sicut 
necessarium, quod est non impossibile». 
POSSIBLY NON-EXISTING | Arabic mumkin al-ʿadam, Latin possibile non esse. The English rendition 
mirrors that of the analogous, and far more common, structure wāǧib al-wuǧūd, usually translated 
as «Necessary Existent». In its first meaning [(4.1.1)], «possible» also encompasses the meaning of 
«necessary», which might be glossed as «impossibly non-existing» (cf. infra), i.e. that whose non-
existence is impossible. It is not mandatory [Arabic lā yaǧibu, Latin non debet esse, English «it is not 
necessary»], then, that «possible» in the first meaning only designates the «possibly non-existing», 
i.e. that whose non-existence is possible. 
IMPOSSIBLY NON-EXISTING | Arabic mumtaniʿ al-ʿadam, Latin impossibile. 
ACCORDING TO THAT MEANING | Arabic bi-ḏālika al-maʿnà, Latin secundum aliam intentionem. The 
Latin aliam is a misunderstanding, because the meaning according to which «possible» means «not-
impossible» is the first one listed supra, the same dealt with in the difficult passage just above, and 
not the ‘other one’. 
 
 
[§31] D62 
 
The paragraph introduces the notion of contradiction (or contradictoriness) and presents three of 
seven conditions, which must obtain for the occurrence of proper contradiction. 
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*** 

 
THIS IS THE FIFTH [DIVISION] | D-Alt and the Latin translation both omit the specification of the 
numbering of the present division.  
CONTRARY | Arabic naqīḍ, Latin contradictoriam. As opposed to the choice of the Latin translators, I 
leave the use of «contradictory» to the technical mutanāqiḍ appearing infra. Elsewhere in the 
translation, however, «contrary» is also used as an English rendering of ḍidd: cf. e.g. infra, 
Metaphysics I.3, §152. This notion of contrariety is explained as the opposition of affirmation and 
negation; in §152, infra, finer distinctions of the general notion of «opposition» will be propounded. 
CONTRADICTORY | Arabic mutanāqiḍatayni, Latin contradictoria. The present participle of the VI form 
conveys the idea of reciprocity. Mutuality is however already implicit in the technical logical notion 
of contradiction (in Aristotelian logic), since this is the property ruling the diagonals of the 
traditional square of opposition. Affirmative universal and negative particular on the one hand, and 
negative universal and affirmative particular on the other hand, are contradictory because they 
cannot be both true nor both false. A specific condition for contradiction in the case of quantified 
propositions is however provided only in conclusion of the section (cf. infra, §32, condition [(vii)]), 
while the six conditions explored in the first place also apply to singular, unquantified propositions. 
ONE OF THEM IS CONTRARY TO THE OTHER | «Contrary» translates here the Arabic naqīḍa, employed not 
technically; Latin has contradictoria, which seems in this case more on point. 
CONTRADICTORINESS | Arabic tanāquḍ, Latin contradictio. The fact that the property of being 
contradictory is expressed through the maṣdar of the VI form, corresponding to the participle 
mutanāqiḍ, seems to be a sign that the technical term is precisely the latter, while naqīḍ bears a more 
generic meaning. 
CONDITIONS | Arabic šurūṭ, Latin ista sex, without a noun corresponding to «conditions» but with the 
addition of the numeral ‘six’. The listed šurūṭ in the original Arabic, however, are globally seven: cf. 
infra, §32. 
THE FIRST ONE […] NOT CONTRADICTORY | The first condition excludes the cases of ambiguous 
expressions used with different meanings as the subject [mawḍūʿ] of the two sentences whose 
contradictoriness is up to verification. The example is the ambiguity of the word «ram» [ḥamal], 
which in Arabic might designate either the animal (the adult male sheep that can breed), or the sign 
of the zodiac (constellation of the Aries). 
«THE RAM IS SACRIFICED AND ROASTED» | In the place of the two verbs yaḏbaḥu and yašwī, the Latin 
translation has here, and in the corresponding negative example, the sole verb decollatur (which 
should translate yaḏbaḥu). 
AND BY THE OTHER THE KNOWN ANIMAL | A and the Latin translation both omit this sentence. 
THE SECOND [CONDITION] […] SUBJECT | The second condition prevents ambiguity in the predicate 
[maḥmūl]. 
FORCED | Arabic mukrah, Latin coactus. 
FREE TO CHOOSE | Arabic muḫtār, Latin volens. JANSSENS 2019: 86 interprets the double meaning of 
muḫtār as ‘free to choose’ or ‘chosen’. Avicenna’s example in the DN was «sugar is chirin (meaning 
‘sweet’ or ‘made of milk’)», as explained by Janssens ibidem; cf.  
HE HAS THE POWER TO REFUSE | Arabic ayy la-hu qudra ʿalà l-imtināʿ, Latin cum sit potens resistere.  
NAMELY IF HIS DESIRE [...] AS WELL | Reading ayy law ḫulliya wa-šahwatu-hu, with Y and Vat. ar. 357, 
against ayy mā ḫalī [?] wa-šahwatu-hu printed by Dunyā. The reading of يلخ  as passive of the II form 
is also suggested by the addition of a tašdīd in the corresponding passage in BĪǦŪ 2000: 27.11, while 
the reading law instead of mā is also supported by the Latin translation, which reads si permutatur 
suo arbitrio (where permutatur might in turn be a corruption of a better translation of ḫulliya, as for 
instance *privatur. I thank Amos Bertolacci for this latter suggestion, and for his precious general 
help with this difficult clause). For an analogous structure with law…wa- cf. also infra, Metaphysics 
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IV.b.1.4, §261. 
THE THIRD [CONDITION] […] WHOLE EYE | The third condition claims to be excluding differences in 
universality and particularity in the two propositions involved, but the example is probably better 
understood in the terms of the distinction between predication secundum quid and predication 
simpliciter: cf. infra. 
«SOMEONE’S EYE IS BLACK» | For «someone», the Arabic original is fulān; Latin uses here [oculus] Petri, 
with the same generic proper noun usually employed for the Arabic Zayd.  
HIS EYE IS NOT BLACK | Dunyā’s text has an obviously erroneous dittography, laysat laysat, which I have 
corrected before translating. 
DENIAL OF THE BLACKNESS OF THE WHOLE EYE | As a matter of fact, the eye is not entirely black – the iris 
might be so, while the cornea and the sclera are certainly not –, so that the predication of the 
blackness on the basis of the pupil is secundum quid, and not simpliciter. 
 
 
[§32] D63-64.3 
 
The paragraph presents four further conditions of contradictoriness, three valid as for singular 
propositions, and one necessary as for quantified propositions. 
 

*** 
 
THE FOURTH [CONDITION] […] ACTUALITY | The fourth condition excludes contradiction when the two 
propositions differ as for potentiality and actuality. The given example is that of the intoxication of 
the wine in the jug, potential when the alcohol lies in its container, but actual when drunk. 
Avicenna’s example for this in the DN was ‘fire is [potentially] burning and [actually] not burning’, 
as recalled in JANSSENS 2019: 86. Janssens surmises that «[i]n this case a fiqh-motive might have 
influenced al-Ghazālī’s decision to modify the example». 
EARTHEN JUG | Arabic dann, Latin lagena. 
INTOXICATING | Arabic muskir, Latin inebrians. 
ABILITY TO INTOXICATE | Arabic iskār, Latin inebriationem. 
THE FIFTH [CONDITION] […] INDIVIDUALS | The fifth condition excludes cases of different «relations» 
[sg. iḍāfa] occurring in the two considered propositions. «Ten» is the half only in relation to twenty; 
Zayd is «parent», father, only in relation to his son or daughter; and so on. 
ALL THE CORRELATED | Arabic ǧumla al-muḍāfāt. The Latin translation replaces the Arabic «that they 
are equivalent in the relation in which all the correlated fall» with «ut non sint diversae relationes» 
(LOHR 1965: 257.172), which conveys roughly the same meaning, but seems to presuppose a different 
Arabic text. 
UNLESS IN RELATION TO «TWENTY», [BUT NOT] TO ANOTHER [NUMBER] | The sentence, although clear in 
meaning, seems to have some textual problems. I have translated it presupposing that it means that 
the contradiction between the two propositions «Ten is the half»/«Ten is not the half» only arises 
when they are completed with the same number, twenty. In this direction, I have supplied a negation 
in square brackets to give account of the conclusive wa-ġayru-hu. The Latin translation seems to 
show another way, albeit slightly more invasive, of restoring the text while getting the intended 
meaning: «‘Decem sunt dimidium,’ comparatione scilicet viginti, non contradicis dicenti: ‘Decem 
non sunt dimidium,’ comparatione alterius numeri», LOHR 1965: 257.173-174.  
BOTH ARE TRUE IN RELATION TO TWO [DIFFERENT] INDIVIDUALS | Namely, for instance, in relation 
respectively to Zayd’s son, and to Zayd’s father. 
THE SIXTH [CONDITION] […] AFFIRMATION | The sixth condition requires the equivalence of the two 
propositions as for time and place, but is soon extended to state the necessity of a global equivalence 
of the two considered propositions, with the sole exception of the variation in affirmation or 
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negation. 
SIXTH [CONDITION] | D-Alt and the Latin translation both omit the numeral (cf. Latin: «et omnino 
oportet…», LOHR 1965: 257.176). 
A SEVENTH CONDITION | The Latin has «sexta conditio», coherent with the omission of the preceding 
numeral, but Dunyā does not report in this case any variant reading of A. The seventh condition only 
applies to quantified propositions, and requires that the contradictory propositions are one 
universal and the other particular (thus building the diagonals of the traditional square of opposition, 
cf. supra). 
 

 
[§33] D64.4-65 
 
The sixth, and last, division expounded in Treatise III deals with conversion, i.e. the inversion of 
subject and predicate in a proposition. Considering the four quantified propositions distinguished 
in §28, the paragraph shows that universal negatives and particular affirmatives convert to 
themselves, while the universal affirmative converts into a particular affirmative. The particular 
negative is on the contrary not convertible. 
 

*** 
 
IT IS THE SIXTH [DIVISION] | A and the Latin translation both omit this sentence. 
CONVERSION | Arabic ʿaks, Latin conversio. 
CONVERTIBLE PROPOSITION | Arabic qaḍiyya maʿkūsa, Latin [dicetur] propositio converti. 
IT DOES NOT CONVERT | Arabic lā tanʿakisu, Latin [dicetur] propositio non converti. 
ITS CONTRADICTORY | Arabic naqīḍ, Latin contradictoria. The particular affirmative («Some stones are 
men») is the contradictory of the universal negative in the square of opposition, but the terminology 
employed by al-Ġazālī is at least partially fluid, as naqīḍ seemed to be used supra, §31, in a weaker 
and less technical way than the VI form-participle of the same root. 
OUR SAYING: «SOME STONES ARE MEN» | For symmetry with the other occurrences, I correct in qawlu-nā, 
on the basis of A, the reading qawlu-hu chosen by Dunyā. 
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Treatise IV 
 
 
 
[§34] D66 
 
The paragraph contains a short general introduction to the topic of the fourth treatise, namely 
syllogism, whose explanation is seen as the core of logic and its primary intent. The 
macrosubdivision of the argument into form and matter of the syllogism is introduced, and syllogism 
is framed within other possible kinds of proofs and argumentations. 
 

*** 
 
THE FIRST IN THOUGHT IS THE LAST IN ACTION | Arabic awwal al-fikr āḫir al-ʿamal, Latin initium autem 
cognitionis finis est operis. On this saying attributed to Aristotle and on its history in the Arabic world 
see STERN 1962 (on Stern’s fascinating figure of scholar, cf. STILLMAN N. 2018). The usage of the saying 
in this context aims to underline the centrality of the syllogism in the system of logic. The «beginning 
of thought», i.e. that which is primary in logical theory, is properly what is stated in the title of the 
fourth treatise, namely «the composition of the propositions to set in a syllogism» [tarkīb al-qaḍāyā 
li-taṣira qiyāsan]. The first three treatises have been necessary before getting to the syllogism, and its 
discussion will now involve general definitions, before getting to the real core of the matter, i.e. 
demonstrative syllogism (cf. infra). This is thus «last in action», despite its primary theoretical 
importance. 
INTENT | Arabic maqṣūd, Latin intentio. Although maqāṣid is not the plural of maqṣūd (cf. supra, §1) 
the Latin version does not distinguish between the two. 
SYLLOGISM | Arabic qiyās. The Latin rendering is commonly syllogismus, but the first two occurrences 
of qiyās (in the general title of the treatise, and in the title of the first «pillar», cf. infra) make 
exception to this rule, as they are rendered with the more generic argumentatio, which later 
translates instead ḥuǧǧa. 
PILLAR | Arabic rukn. The word is not translated into Latin. When the Arabic original speaks of matter 
and form of the syllogism as dealt with «in two pillars» [fī ruknayni], Latin has only the generic «circa 
duo», while the «first pillar» is introduced with the simple «Primum quidem...» (cf. LOHR 1965: 258.4 
and 258.7. The title Capitulum de forma probationis (ivi, 258.6) is supplied by the editor. 
FORM | Arabic ṣūra, Latin forma. 
MATTER | Arabic mādda, Latin materia. The general issue of the form and the matter of the syllogism 
in the MF is thoroughly discussed in LAGERLUND 2010. 
WE HAVE ALREADY MENTIONED [...] THE PROOF | The passage summarizes the findings of §2 supra. 
PROOF | Arabic ḥuǧǧa, Latin argumentatio.  
INDUCTION | Arabic istiqrāʾ, Latin inductio. Induction will be considered again infra at §47 and, 
specifically, at §49. 
EXEMPLIFICATION | Arabic tamṯīl, Latin exemplum. Exemplification will be considered again infra at 
§47 and, specifically, at §§50-54. The term will also appear in an entirely different context, in 
psychology, as one of the characteristic functions of the cogitative faculty: cf. infra, Physics IV, §400. 
For a parallel listing of qiyās, istiqrāʾ and tamṯīl as kinds of argumentations cf. supra the introductive 
§3. For a different rendering of tamṯīl as «analogy» cf. AHMED 2011: 84 (§96). 
CONSIDERATION OF THE UNKNOWN THROUGH THE PRESENTLY WITNESSED | Arabic iʿtibār al-ġāʾib bi-l-šāhid. 
I translate according to Dunyā’s text, as opposed to the inverted reading of A: iʿtibār al-šāhid bi-l-ġāʾib 
(«the consideration of the presently witnessed through the unknown»). That reading seems 
presupposed by the Latin translation: «Consideratio vero ‘Praesentis ex absenti’…» (LOHR 1965: 
258.11). Lohr however seems to recognize that the meaning must be opposite with respect to his 
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printed text, as he references the «argument from the present to the absent» (ivi, fn. 11) referring to 
GARDET-ANAWATI 1948: 365-367 and VAJDA 1960: 125. 
EXAMPLE | Arabic maṯālan, Latin exemplum. The Latin failure to distinguish maṯāl from tamṯīl 
provokes an unhappy conflation of part and whole: cf. infra. 
IT FALLS WITHIN IT | i.e. within the «exemplification» [tamṯīl], as the Latin translation makes explicit: 
«vocatur exemplum et continetur sub exemplo» (LOHR 1965: 258.11-12), where both methods of 
argument are deceptively called exemplum, but the relation of inclusion of one into the other is 
nonetheless very clear. 
DEMONSTRATIVE | Arabic burhānī, Latin demonstrativum. 
 
 
[§35] D67.1-18 
 
The paragraph presents a definition of the syllogism and provides examples of syllogisms with 
different kinds of premises: two categorical propositions; one conjunctive hypothetical and one 
categorical proposition; one disjunctive hypothetical and one categorical proposition. All these 
examples concur to affirm that the world has a (temporal) origin, coherently with al-Ġazālī’s general 
(albeit concealed) eternalist agenda (cf. Introduction, §1.8.2). However, the argument for the origin 
of the world is given as an example of syllogism already in Avicenna’s DN, where it must have had 
the weaker sense of an argument for the eternal creation of the world, i.e. for a dependence of the 
world on God which does not dispense from the former’s coeternity with the latter. Judging from this 
sole occurrence, then, we would not have enough elements to draw a conclusion on al-Ġazālī’s 
stance, as here he might be merely translating Avicenna. The frequency and quality of al-Ġazālī’s 
previous and further examples concerning the origin of the world, however, leaves no doubt as for 
his anti-eternalist position, especially when considered in the light of the TF. On all this cf. the 
Introduction, §1.8.2. 
 

*** 
 

«SYLLOGISM» IS AN EXPRESSION [...] FOLLOWS | Latin Syllogismus est oratio in qua, positis quibusdam 
orationibus et concessis, aliam per eas quae concessae sunt necesse est evenire. Cf. the Aristotelian 
definition of syllogism in An. pr. A (I) 1, 24b18-26. 
SPEECHES | Arabic aqāwīl, Latin orationibus. 
COMPOSITION | Arabic taʾlīfan. 
FROM THE CONCESSION OF WHICH | Arabic min taslīmi-hā. 
NECESSARILY | Arabic iḍṭirāran. 
«THE WORLD IS FORMED, BUT EVERY FORMED HAS AN ORIGIN» [...] THE WORLD HAS AN ORIGIN | The example 
of a syllogism deals once again with the thorny question of the origin in time of the world. «Formed» 
translates the Arabic muṣawwar [Latin formatum]. In the various occurrences of the expression 
‘having an origin’, Dunyā’s Arabic text oscillates between the form ḥādiṯ (present participle of the I 
form, in general far more common) and the alternative reading muḥdaṯ (past participle of the IV 
form, less common in the MF). In particular, Dunyā prints muḥdaṯ only in the third of the six 
occurrences of the predicate in this paragraph (i.e. in the consequent of the conjunctive hypothetical 
premise of the syllogism: «then it has an origin» [muḥdaṯ]), while A reads muḥdaṯ also in the first 
(the second premise of the categorical syllogism given above: «but every formed has an origin») and 
in the fourth occurrence (the conclusion of the syllogism with a conjunctive hypothetical premise: 
«it would follow that the world has an origin»). In the absence of any real variation in meaning, and 
without any help coming from the Latin translation (which always translates with coepit), I am 
inclined to consider the variants as indifferent; a possible way to standardize them in an edition 
would be choosing consistently the more widespread form ḥādiṯ. In any case, there should be lexical 
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uniformity between the occurrences of the predicate in the same syllogism, which Dunyā’s text fails 
to provide.  
CONNECTIVE | Arabic iqtirānī. For the translation as «connective» cf. STREET 2015 and AHMED 2011: 43 
(§60); Achena-Massé have «à connexion», ‘by combination’, for the corresponding Persian in the DN. 
It corresponds to the categorical syllogism [qiyās ḥamlī], since infra, §45, while recapitulating the 
subject-matter whose discussion had begun here, the text says that what preceded was a tafṣīl al-
aqīsa al-ḥamliyya, which posits the equivalence of iqtirānī and ḥamlī. 
REPETITIVE | Arabic istiṯnāʾī. For the translation as «repetitive» cf. STREET 2015 and AHMED 2011: 43 
(§60); Achena-Massé have «à exclusion», ‘by exclusion’, for the corresponding Persian in the DN. For 
an overview of the term istiṯnāʾ in Arabic logic see also GYEKYE 1972. 
 
 
[§36] D67.19-68 
 
Speaking about the connective syllogism, and continuing to use his favourite example concerning 
the world’s origin, al-Ġazālī provides in the present paragraph a list of the technical terms occurring 
in basic syllogistic: major, minor and middle terms, major and minor premises, conclusion. 
 

*** 
 
A PREDICATE AND A SUBJECT | Cf. supra, §23. Dunyā’s text and the Latin translation share the same 
ordering; A reads instead mawḍūʿ wa-maḥmūl.  
COUPLING | Arabic izdiwāǧ, Latin convenientia. 
OCCURRENCE OF THE CONCLUSION | Arabic intāǧ, Latin conclusio. 
«WHAT IS FORMED HAS AN ORIGIN» | Here again the predicate ‘having an origin’ is expressed with the 
past participle of the IV form muḥdaṯ; cf. supra, §35. 
TERMS | Arabic ḥudūd, Latin termini. The term ḥadd translates the Aristotelian Greek ὅρος in both its 
senses: that of ‘definition’ (for which also ὁρισμός is used in Aristotle; cf. supra, §§2-3 and passim), 
and that of ‘term’ of a syllogism (here and infra). Cf. LAMEER 1994: 72 for the rendition of the Arabic 
and the corresponding Greek. 
THE PIVOT OF THE SYLLOGISM | Arabic madār al-qiyās, Latin tota constructio syllogismi. All the syllogism 
is said to ‘revolve’ (hence the root of madār) around the terms. The Latin rendering is free but quite 
accurate. 
«MIDDLE TERM» | Arabic al-ḥadd al-awsaṭ, Latin medius terminus. Cf. LAMEER 1994: 72.  
CONCLUSION | Arabic natīǧa, Latin conclusio. The Latin translation fails to distinguish between the 
‘resulting’ or ‘occurrence of the conclusion’ (Arabic intāǧ, for which see supra) and the conclusion 
itself (natīǧa), because it renders both with conclusio. 
«MINOR TERM» | Arabic al-ḥadd al-aṣġar, Latin minor terminus. Cf. LAMEER 1994: 72. I prefer the 
reading al-ḥadd al-aṣġar, witnessed by A, over the indeterminate ḥaddan aṣġara printed by Dunyā (cf. 
indeed the names of the various premises distinguished infra, always determinate). The minor term 
is the subject of the conclusion, and it is identified here with «the intended [thing] of which it is 
predicated» [Arabic al-maqṣūd bi-an yuḫbira, Latin id de quo agitur]. 
«MAJOR TERM» | Arabic al-ḥadd al-akbar, Latin maior terminus. Cf. LAMEER 1994: 72. I prefer the 
reading al-ḥadd al-akbar, witnessed by A, over the indeterminate ḥaddan akbara printed by Dunyā. 
The major term is the predicate of the conclusion, and it is identified here with the «judgment» 
[ḥukm].  
«HAVING AN ORIGIN» | Here: muḥdaṯ. 
«PREMISE» | Arabic muqaddima, Latin propositio. LAMEER 1994: 70 fn. 6 (referencing also HEIN 1985: 
357, 360) suggests instead to transcribe muqaddama, at least in the context of al-Fārābī’s logic, with 
the specific sense of «that which is put forward» also conveyed by the Greek πρότασις. In more recent 
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scholarship the reading muqaddima seems however predominant: cf. for instance, for an Avicennan 
context, the translation of the Logic of the Kitāb al-Naǧāt in AHMED 2011: 32 and passim. The 
«premise» is here defined as «the proposition [qaḍiyya], when it is made part of a syllogism». 
«MINOR PREMISE» | Arabic al-muqaddima al-ṣuġrà, Latin propositio minor. 
«MAJOR PREMISE» | Arabic al-muqaddima al-kubrà, Latin propositio maior. Cf. LAMEER 1994: 78-79. 
«CONCLUSION» | Arabic natīǧa, Latin conclusio. The natīǧa is defined as «that which follows» [lāzim] 
from the syllogism «after its having followed» [baʿda l-luzūmi]. 
«PROBLEM» | Arabic maṭlūb, Latin quaestio. For the rendition of maṭlūb as ‘problem’, based on 
Aristotle’s Greek πρόβλημα, cf. LAMEER 1994: 71 and AHMED 2011: 44 (§61); see also ZIMMERMANN 1981: 
lii fn. 3 (referenced in LAMEER 1994: 72 fn. 9) for the connection, here particularly on point, between 
maṭlūb and ζητούμενον. The «problem» here is the undeduced conclusion of a syllogism, or, as the 
MF puts it, the lāzim of a syllogism «before its having followed» [qabla l-luzūmi]. 
 
 
[§37] D69 
 
The paragraph introduces the three figures of syllogism that will be treated in what follows. As 
noticed by JANSSENS 2010b, al-Ġazālī’s logic – much like Avicenna’s one – ignores the fourth figure of 
the syllogism. 
 

*** 
 
THE COMPOSITION [...] COMBINATION | The «composition» [taʾlīf] of the premises, already mentioned 
supra in the definition of syllogism [(§35)], is identified here with their «combination» (or 
«connection») [iqtirān]. On the Arabic technical term iqtirān and its derivation from the Greek 
συμπλοκή see LAMEER 1994: 80-84. In the Logic of Avicenna’s K. al-Naǧāt the term qarīna (of the same 
root) is employed instead, with the same meaning: cf. AHMED 2011: 44 (§61). 
«FIGURE» | Arabic šakl, Latin figura. On šakl as corresponding to the Greek σχῆμα see LAMEER 1994: 
73. The «figure» of the syllogism is defined here as the «appearance [hayʾa] of the combination» 
(Latin qualitas [...] dispositionis) of the premises. The three figures of the syllogism are distinguished 
on the basis of the position of the middle term: in the «first figure» it is predicate in one premise and 
subject in the other; in the «second figure» it is subject in both premises; in the «third figure» it is 
predicate in both premises. 
JUDGMENT | Arabic ḥukm, Latin iudicium. 
WITH RESPECT TO THESE FIGURES | As opposed to the Arabic original, the Latin translation repeats here 
the numeral ‘three’ referred to the figures: «tribus» (LOHR 1965: 260.60). 
CONCLUSIVE SYLLOGISM | Arabic qiyās muntiǧ. Latin paraphrases the sentence: «in nulla earum 
concluditur aliquid», cf. LOHR 1965: 260.61-62. 
PROPERTIES | Arabic ḫaṣāʾiṣ, Latin proprietatem (in the singular). 
 
 
[§38] D70-71.5 
 
The paragraph deals with the syllogism of first figure. Its distinctive properties are (a) that its moods 
do not need to be reduced to another figure in order to be proven (which explains its priority and its 
name of «first»), and (b) that it concludes to all four kinds of quantified propositions (while the 
second figure does not admit affirmative conclusions, and the third figure does not admit universal 
ones). Two conditions for the validity of the conclusion in the first figure are then given: the minor 
premise must be affirmative, and the major must be universal. An explanation of the validity of the 
first figure in terms of inclusion of the subject within the predicate is then advanced. 
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*** 

 
AND I MEAN WITH THIS [IN] THE FIRST FIGURE | This sentence has the features of a gloss fallen into text, 
and is indeed missing in the Latin translation. Ms. Y (103r2-3) reads šarṭ intāǧ al-šakl al-awwal («the 
condition of the occurrence of the conclusion [in] the first figure») instead of Dunyā’s šarṭ intāǧ hāḏā 
al-šakl, later omitting of course the likely gloss. 
GIST | Arabic ḥāṣil. The Latin text has by contrast certitudo here and in the following logical 
occurrences; different is the rendition in the title of MF, Metaphysics V, for which cf. infra, §295.  
MOODS | Arabic ḍurūb, Latin modi. For ḍarb as Arabic rendition of πτῶσις see LAMEER 1994: 73. Dunyā’s 
text reads aḍrab. In this sense, however, the plural of ḍarb should be ḍurūb (cf. WEHR 630b; see also 
for the regular plural in philosophical context AHMED 2011: 45 and here, infra, §41; LAMEER 1994: 73 
does not specify the wanted plural), and on this basis I correct Dunyā’s text. (The alternative form 
aḍrāb would also be admitted as a plural of ḍarb, but with long alif, and in any case with a different 
meaning). 
 
 
[§39] D71.6-72.13 
 
The four valid moods of the first figure (with the exception of the subalternate moods Barbari and 
Celaront) are detailed: [(1.1)] Barbara, [(1.2)] Celarent, [(1.3)] Darii, [(1.4)] Ferio. The examples given 
in the text are summarised in the following table. 
 
TABLE 24.  Examples of the valid moods of the first figure of the syllogism 
 
 

 [(1.1)] BARBARA [(1.2)] CELARENT [(1.3)] DARII [(1.4)] FERIO 
     

     

M Every composed has an 
origin 

No composed is eternal Every composed has an 
origin 

No composed is eternal 

     

m Every body is composed Every body is composed Some existents are 
composed 

Some existents are 
composed 

     
     

∴ Every body has an origin 
 

No body is eternal Some existents have an 
origin 
 

Some existents are not 
eternal 

 
 

*** 
 
DETAILING | Arabic tafṣīl, Latin distinctio. 
TWO [...] UNIVERSAL [PREMISES] | Reading kulliyyatayni instead of Dunyā’s misprint ينتكل . 
COMPOSED | Arabic muʾallaf, Latin compositum. 
HAS AN ORIGIN | Arabic muḥdaṯ, Latin coepit. 
REPLACING [...] WITH «NOT ETERNAL» | Arabic laysa bi-qadīm, Latin non aeterno. It is noteworthy that, 
in need for a negative premise, al-Ġazālī does not deny the predicate ‘having an origin’, but its 
opposite, leaving the meaning – that is, the fact that the world has a beginning in time – inalterate. 
This is a relevant feature, inasmuch as it shows that in the MF the logical examples are not only 
formal, but must be considered at least in part also in their concrete truth-value. Moreover, given the 
overwhelming importance of the specific example concerning the world’s origin in time, and the 
similarity of this syllogism (concerning ‘body’) with the preceding instances about the world, the 
substitution of a possible *laysa bi-ḥādiṯ/muḥdaṯ with laysa bi-qadīm can be seen as a parallel case 
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to the possible analogous replacement, which we have hypothesised in §26 supra. 
FIRST PREMISE | With «first premise» the minor premise is meant, as in the order with which the 
premises are generally provided in the text. In the preceding table I have on the contrary rearranged 
the syllogisms according to the mnemonic Latin ordering. 
IS MADE NEGATIVE [...] IS REPLACED | Or with the second person singular: «you make the major [premise] 
negative, you replace the wording of the affirmation with the negation, and you say [then] [...]». For 
ṣīġa as wording cf. also supra, §27. 
ETERNAL | Arabic azalī. 
RUNS PROPERLY | Arabic intaẓama, Latin constat. Whereas in its first occurrence the verb is construed 
with min, in the second Dunyā expunges min, against the reading of A. 
A PARTICULAR AFFIRMATIVE MINOR [PREMISE] | Reading ṣuġrà mūǧiba ǧuzʾiyya, with A, instead of mūǧiba 
ṣuġrà ǧuzʾiyya printed by Dunyā; cf. indeed the formulation of the «universal negative major 
[premise]» as kubrà sāliba kulliyya immediately infra. After the regular translation et maiore negativa 
universali, at the end of the passage, the Latin text adds et conclusione negativa particulari. Although 
correct (this is the example of syllogism in Ferio, where the conclusion is precisely a particular 
negative), this addition is perhaps unwarranted, as the verb intaẓama is used in the text to introduce 
the premises that guarantee the validity of the mood, with no need to make its conclusion explicit as 
well. 
 

 
[§40] D72.14-73 
 
The paragraph introduces the further twelve possible combinations leading to ineffectual, i.e. non-
conclusive or invalid, syllogisms of the first figure. 
 

*** 
 
COMBINATIONS | Arabic iqtirānāt, Latin connexiones. 
IN EACH FIGURE SIXTEEN COMBINATIONS |  
ARE ORDERED | Arabic yantaẓimu, Latin possunt fieri. Unlike the preceding occurrences of the verb 
intaẓama (§39 supra), here the meaning seems the general one of ‘running’, ‘being ordered’ (of the 
syllogisms) rather than the more specific sense of ‘running properly’, ‘being valid’ (since the further 
«combination» mentioned here are not conclusive). This seems to be mirrored by the different 
translations chosen by the Latin translators, who have constat in the previous cases (see §39), but 
the generic possunt fieri here. 
THERE REMAIN TWO AFFIRMATIVES | Restoring wa-yabqī before mūǧibatāni, as in D-Alt. 
 
 
[§41] D74 
 
A table of the sixteen moods of the first figure is presented. It is noteworthy that the material is 
arranged in the form of a table already in our most ancient Arabic codex, the Istanbul manuscript Y 
(f. 104r). The table however is absent from other Arabic (cf. for instance Vat. ar. 357) and Judaeo-
Arabic copies (O). Lohr’s Latin edition prints it in the form of a discursive list, as well. Tables and 
graphical depictions of knowledge in medieval manuscripts are still understudied. The Latin list, 
moreover, has only eight of the total sixteen cases, as it only considers the possible moods stemming 
from an affirmative minor, universal ([1]-[4]) or particular ([5]-[8]). Cases [9]-[12] in the Arabic table 
– i.e. moods stemming from a universal negative minor – and [13]-[16] – i.e. moods stemming from a 
particular negative minor – are not considered in the Latin text. This might be a simplification 
occurred in the Latin tradition due to the fact that all the latter eight moods are ineffectual, but it 
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contrasts nonetheless with the sexdecim connexiones announced in Latin as well at the beginning of 
§40, supra. The eight ineffectual moods stemming from a negative minor premise are however 
briefly discussed infra, §42, which may have helped the Latin translators (and readers) to do without 
an exhaustive conspectus of the moods here. This table of moods was already translated into English 
in CHERTOFF 1952: 123 (second part of the dissertation). 
 

*** 
 
MOODS | Here regularly ḍurūb, not aḍrab as before. Cf. supra, §38. 
CONCLUSIVE | Reading muntiǧu-hā instead of the misprint اھتنم  which is found in Dunyā’s text. 
INEFFECTUAL | Arabic ʿaqīm, Latin sterilis. Although the title is not translated into Latin, the rendition 
as sterilis can be inferred by the description of the single moods in the list corresponding to the 
Arabic table. 
 
 
[§42] D75.1-8 + 76.4-21 
 
The paragraph discusses again, this time in a discursive rather than tabular form, the conclusive and 
invalid moods of the first figure. 
 

*** 
 
THEREFORE, THE UNIVERSAL AFFIRMATIVE MINOR [...] EITHER. | As already noticed by LOHR 1965: 262 fn. 
148, these two sentences are omitted in the Latin translation. Together with the omission of part of 
the material of the table of the moods of the first figure (see supra, §41), this seems to point at some 
sort of conspicuous textual accident occurred here between the Arabic original and the Latin version. 
After these two sentences, Dunyā’s text goes on to report a lengthy variant reading of A 
(corresponding to D75.9-76.3), which Dunyā describes as substitutive of the material arranged in the 
table of §41. The text provided by A is however strictly worse than that of the table, and accordingly 
I did not translate it. 
WE HAVE ALREADY ASSEMBLED [...] PARTICULAR AFFIRMATIVE MINOR | Dunyā reads fa-qad rakkabnā ʿalà 
kulli wāḥidatin min ṣuġrà mūǧibatin kulliyyatin wa-ṣuġrà mūǧibatin ǧuzʾiyyatin, as opposed to the more 
concise, but still clear and correct, text of A:  fa-qad rakkabnā ʿalà kulli ṣuġrà mūǧibatin, which could 
be translated to: «we have already assembled on each affirmative minor» (i.e. on both the particular 
and the universal). The text of A was at the basis of the Latin translation: «iam adiunximus unicuique 
minori affirmativae» (LOHR 1965: 262.149). 
FLAW | Arabic ḫalal, Latin e converso [minoris affirmativae], which seems to presuppose a different 
Arabic text (or a misunderstanding on the part of the Latin translator; thus LOHR 1965: 263 fn. 155). 
DETACHED | Arabic mubāyan, Latin remotum. 
JUSTIFICATION | Arabic taʿlīl, Latin causa (clearly on the basis of the meaning of ʿilla). 
 
 
[§43] D76.22-79.11 
 
The four valid moods of the second figure (with the exception of the subalternate moods Cesaro and 
Camestrop) are detailed: [(2.1)] Cesare, [(2.2)] Camestres, [(2.3)] Festino, [(2.4)] Baroco. The 
examples given in the text are summarised in the following table. 
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TABLE 25.  Examples of the valid moods of the second figure of the syllogism 
 

 
 [(2.1)] CESARE [(2.2)] CAMESTRES [(2.3)] FESTINO [(2.4)] BAROCO 
     

     

M No soul is divisible Every body is composed No soul is divisible Every body is composed 
     

m Every body is divisible No eternal thing is 
composed 

Some existents are 
divisible 

Some existents are not 
composed 

     
     

∴ No body is a soul 
 

No eternal thing is a 
body 

Some existents are not a 
soul 
 

Some existents are not a 
body 

 
 

*** 
 
ITS GIST REVERTS | Arabic yarǧiʿu ḥāṣilu-hu, Latin cuius haec est proprietas (which would rather lead to 
think to the Arabic root ḫ-ṣ-ṣ; a confusion with the undotted rasm of ḥāṣil in the antigraph of the 
Latin translation is not unlikely). Before the translation of the incipit of the Arabic paragraph, the 
Latin translation adds this sentence: «Figura secunda est, cum medius terminus praedicatur in 
utraque propositione» (LOHR 1965: 263.165). This kind of short explanatory statement is present in 
the parallel case of the introduction to the third figure of the syllogism (infra, §45), which 
corroborates the hypothesis of the loss of that portion of text here. 
AS IT HAS BEEN EXPLAINED BEFORE ABOUT THE FIRST FIGURE | Cf. supra, Logic IV, §38. 
AS WE HAVE MENTIONED ABOUT THE FIRST FIGURE | Cf. supra, Logic IV, §40. 
QUALITY | Arabic kayfiyya, Latin qualitate. Despite the introduction of the notions of affirmation and 
negation as early as in §26 (Logic III, see supra), this is the first time in the text that this feature of 
the propositions is called «quality» (as opposed to the ‘quantity’ of particularity and universality). 
The origin of this use, sparse in the MF, can be traced back to the notion of ποιόν (and conversely of 
ποσόν for quantity) in Alexander of Aphrodisias’ commentary on the Prior Analytics.; cf. LAMEER 1994: 
79. 
THE CONCLUSIVE MOODS OF [THIS FIGURE] | Accepting Dunyā’s ḍurūbu-hu (referred to the second figure) 
as opposed to ḍurūbu-humā of A, where the dual can be explained as a case of attraction, given the 
wide series of dual verbs and nouns that precede. 
FOUR MOODS | The seemingly irregular aḍrab resurfaces here (plural of paucity?). 
DIVISIBLE | Arabic munqasim, Latin divisibile. 
«DIVISIBLE» BECOMES A SUBJECT FOR THE MAJOR | Dunyā prints here the masculine akbar instead of the 
usual kubrà (feminine for the implicit ‘premise’, muqaddima). 
 
 
[§44] D79.12-80.12 
 
Two ways of showing the validity of the fourth mood of the syllogism of the second figure (Baroco) 
are introduced and explained, i.e. the ekthesis and the deductio per impossibile. For an explanation 
of these two proofs of the validity of the fourth mood cf. LAGERLUND 2010: 198-199. Lagerlund 
advances some perplexities on al-Ġazālī’s proofs, but it seems that these can probably be addressed 
and solved on the basis of the Arabic text, as opposed to the Latin text he used for the article.  
 

*** 
 
IT CAN ONLY BE ASCERTAINED AS CORRECT | Arabic wa-innamā yuṣaḥḥiḥu, Latin non potest sciri nisi. 
«EKTHESIS» | Arabic iftirāḍ, Latin positio. For the connection of iftirāḍ with Aristotle’s ἒκθησις (An. pr. 
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28a23-26) see LAMEER 1994: 75 (cf. also LAGERLUND 2010: 199); for the translation of the Arabic term 
with the technical ekthesis in logical context see also AHMED 2011: 39 (§55). Possible English 
translations of the Greek term (usually however employed as such) include ‘exposition’, ‘setting-out’, 
and ‘(universal) instantiation’. 
«ABSURDITY» | Arabic ḫalf, Latin indirecta ratiocinatio. For the necessity of reading ḫalf and not ḫulf 
see LAMEER 1994: 74 and fn. 12, who renders the Arabic expression qiyās al-ḫalf as deductio ad/per 
impossibile. For a non-Latin rendition of the same phrase cf. AHMED 2011: 79 (§91), who translates it 
as «syllogism [that concludes by way of] absurdity» (hence my translation). The method of the qiyās 
al-ḫalf will be discussed infra in §48. 
«SOME» | Arabic al-baʿḍ, Latin aliqua res. 
ALLEGATION | Arabic daʿwà, Latin sententia. 
THEREFORE, IT IS NOT TRUE | The subject «it» here refers to the «contradictory of the conclusion». 
Having demonstrated that as false, the conclusion itself is proven to be true, and the syllogism is thus 
verified and formally valid (which was the aim of the deductio per impossibile). 
 
 
[§45] D80.13-83 
 
The six valid moods of the third figure are detailed: [(3.1)] Darapti, [(3.2)] Felapton, [(3.3)] Datisi, 
[(3.4)] Disamis, [(3.5)] Bocardo, [(3.6)] Ferison. The examples given in the text are summarised in 
the following table. 
 
TABLE 26.  Examples of the valid moods of the third figure of the syllogism 
 

 
 [(3.1)]  

DARAPTI 
[(3.2)] 

FELAPTON 
[(3.3)] 
 DATISI 

[(3.4)] 
 DISAMIS 

[(3.5)] 
BOCARDO 

[(3.6)] 
FERISON 

       

       

M Every man is 
rational 

No man is a 
horse 

Every man is 
an animal 

Some man 
writes 

Some man 
does not 
write 

No animal is 
snow 

       

m Every man is 
an animal 

Every man is 
an animal 

Some man is 
white 

Every man is 
an animal 

Every man is 
rational 

Some animal 
is white 

       
       

∴ Some animal 
is rational 
 

Some animals 
are not a 
horse 

Some white 
[thing] is an 
animal 
 

Some animals 
write 

Some rational 
[beings] do 
not write 

Some white 
[thing] is not 
snow 

 
 

*** 
 
THE PROPOSITION BE A PARTICULAR OR UNIVERSAL AFFIRMATIVE | Dunyā prints mūǧibatun, as predicate, 
instead of al-mūǧiba referred to the subject as in D-Alt. The latter seems to have been the reading of 
the Arabic copy used for the Latin translation; cf. LOHR 1965 265.226: «sive propositio affirmativa sit 
universalis vel particularis». 
THEREFORE, SOME ANIMAL IS RATIONAL | Restoring the conclusion of the third mood of this figure (Datisi) 
as in D-Alt, against Dunyā’s omission of it. Cf. also the Latin translation: «ergo quoddam animal est 
rationale», LOHR 1965: 265.234-235.  
«A CERTAIN WRITER IS A MAN» | Arabic kātibun mā insānun. This is just another way of rendering a 
particular with baʿḍ. 
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THROUGH THE WAY OF EKTHESIS | Arabic bi-ṭarīqi l-iftirāḍi, Latin per positionem. The following example 
of ekthesis is omitted in the Latin translation. 
ILLITERATE | Arabic ummī. 
CATEGORICAL SYLLOGISMS | Arabic al-aqīsa al-ḥamliyya, Latin syllogismorum categoricorum. 
 
 
[§46] D84-86.8 
 
Two kinds of repetitive syllogisms, i.e. conjunctive hypothetical and disjunctive hypothetical, are 
listed. The conjunctive hypothetical syllogism is expounded in greater detail: given a conjunctive 
hypothetical proposition of the kind explained above (§§23-24) used as a premise, four types of 
conjunctive hypothetical syllogisms stem according to the affirmation or the negation of its 
antecedent or of its consequent. The two valid kinds are respectively equivalent to the modus ponens 
(‘affirming the antecedent’: If p, then q; but p; therefore, not q) and the modus tollens (‘denying the 
consequent’: If p, then q; but not q; therefore, not p). If the consequent q is included in the antecedent 
p, however, all kinds are valid (i.e. also ‘denying the antecedent’ and ‘affirming the consequent’ 
become conclusive). 
 

*** 
 
REPETITIVE SYLLOGISMS | Arabic qiyāsāt istiṯnāʾiya, Latin de syllogismis hypotheticis. 
CONJUNCTIVE HYPOTHETICAL | Arabic šarṭī muttaṣil, Latin hypotheticus coniunctus. 
DISJUNCTIVE HYPOTHETICAL | Arabic šarṭī munfaṣil, Latin hypotheticus disiunctus. Cf. supra, §23 ff., the 
parallel discussion of conjunctive and disjunctive propositions, which gives the basis for the 
explanation of the repetitive syllogism. 
«IF THE WORLD HAS AN ORIGIN, THEN IT HAS AN ORIGINATOR» | Here «has an origin» translates ḥādiṯ; 
«originator» translates muḥdiṯ. Cf. supra and infra the further examples of the same tendency (and 
see the Introduction, §1.8.2). 
WHEN YOU HAVE REPEATED | Arabic iḏā istiṯnayta, Latin si posueris. WEHR 129a, s.v. ṯanà, only gives the 
meaning of ‘to except, exclude’ for the X stem; however, it is clear from the context that this cannot 
be here the sense of the verb. 
[IT IS SUCH THAT] IF | Reading in instead of an as in Dunyā. 
«IF THIS PRAYER […] NOR THAT IT IS VAIN» | This further example, typically Islamic, is omitted by the 
Latin translation, in accordance with the usual strategy of cultural acclimation at work in the Latin 
version. The use of this example together with the common one about the (non-)eternity of the world 
adds to the impression of a specific willingness, on al-Ġazālī’s part, to add broadly religious motives 
to the philosophical examples given in the text. On this aspect, cf. Introduction, esp. §1.9 and §1.10. 
For the Latin omission as a sign of cultural acclimation see the Introduction, §2.2.1. 
PRAYER | Arabic ṣalāt. 
LEGALLY VALID | Arabic ṣaḥīḥa, usually rendered as ‘correct’ or ‘sound’. Here, however, the religious 
and juridical dimension of the example invites to a more specific translation. 
THE PLACE OF PRAYER | Arabic al-muṣallà. 
REPETITIVE [SYLLOGISMS] | Arabic istiṯnāʾāt; perhaps also, more literally, ‘repetitions’. 
THE ANTECEDENT ITSELF | Arabic ʿayn al-muqaddim, Latin antecedens.  
THE CONTRADICTORY OF THE CONSEQUENT | Arabic naqīḍ al-tālī, Latin negativam consequentis. In the 
summary of the two valid kinds of repetitive syllogisms (i.e. the modus ponens and the modus tollens), 
where ʿayn al-muqaddim and naqīḍ al-tālī also occur, they are translated respectively into Latin as 
positio antecedentis and destructio consequentis (cf. LOHR 1965: 266.281-282).  
DENIAL | Arabic nafy, Latin remotio. 
ESTABLISHING | Arabic iṯbāt, Latin positio. 
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[§47] D86.9-87 
 
The second case of repetitive syllogism distinguished above (§46), i.e. the disjunctive hypothetical 
syllogism, is discussed in greater detail: given a disjunctive hypothetical proposition of the kind 
explained above (§23 and §25) used as a premise, four types of disjunctive hypothetical syllogisms 
stem, on the basis of the affirmation or the denial of one disjunct or the other. The cases of disjunctive 
hypothetical syllogisms with a premise constituted by an exhaustive disjunctive statement with 
more than two alternatives (where conclusions, although partial, are still possible), and by a non-
exhaustive disjunctive proposition (cf. supra, §22; in this case, only positing one of the two 
alternatives yields to a defined conclusion) are also treated. 
 

*** 
 
«THE WORLD EITHER HAS AN ORIGIN, OR IT IS ETERNAL» | The opposition of the two familiar concepts of 
eternity and origin in time of the world is expressed in this case with the typical formulae of qadīm 
and ḥādiṯ, respectively. 
THIS IS ITS CONDITION | Restoring the missing (second) long alif in hāḏā, misspelled in Dunyā. 
«ZAYD IS EITHER IN ḤIǦĀZ OR IN ʿIRĀQ» | Cf. supra, §22, for the same example (although with the 
inverted order of the places). While that formulation of the example was translated into Latin with 
names of places more familiar to a European reader, this occurrence is omitted by the Latin 
translation. JANSSENS 2019: 89 challenges the correctness of this example, deeming it to be «clearly 
wrong» and surmising that this could be the reason for the omission in the Latin translation. 
However, I do not think that the example is wrong (it is actually a good instance of non-exhaustive 
alternative, as also explained in §22), and the omission might be rather explained by the difficulty of 
the geographical terms involved, which might have given problems to the Latin translators also 
elsewhere.  
«THIS NUMBER IS EITHER FIVE, OR TEN, OR THIS, OR THAT» | The Latin translation reads «quattuor» instead 
of «five», and adds «vel viginti», with no Arabic counterpart, after «ten» (cf. LOHR 1965: 267.312). 
THE SYLLOGISM [THAT CONCLUDES BY WAY] OF ABSURDITY | Arabic qiyās al-ḫalf, Latin ratiocinatio indirecta. 
Cf. supra, §44, and infra, §48. 
INDUCTION | Arabic istiqrāʾ, Latin inductio. Cf. supra the parallels listings of §3 and §34, and infra, §49, 
for a discussion of the concept. 
EXEMPLIFICATION | Arabic tamṯīl, Latin exemplum.  Cf. supra the parallel lists of §3 and §34, and infra, 
§§50-54, for a thorough discussion of the concept. 
COMPOSED SYLLOGISMS | Arabic al-qiyāsāt al-murakkaba, Latin ratiocinatio composita (in the singular). 
This Latin translation seems modelled on the parallel rendition of qiyās al-ḫalf as ratiocinatio 
indirecta, for which cf. supra. For a doctrinal discussion of the notion of composed syllogism(s), close 
to what is sometimes called polysyllogism, cf. infra, §§55-57. 
 
 
[§48] D88 
 
The paragraph is devoted to the description of «the syllogism [that concludes by way] of absurdity» 
or deductio ad/per impossibile. On this method cf. GRIFFEL 2021: 109, who describes it in relation to a 
dispute between Ibn Ġaylān al-Balḫī and Rašīd al-Dīn al-Waṭwaṭ; cf. also ivi: 109 fn. 7, where Griffel 
also quotes to this effect al-Tahānawī’s Kaššāf iṣṭalaḥāt [sic pro iṣṭilaḥāt] al-funūn, 1: 440-441. A 
description of the method is also in SHEIKH 1970: 102. For a parallel in al-Ġazālī, see also Šifāʾ al-ġalīl, 
450-451, transl. in HALLAQ 1990: 355, in which al-Ġazālī, as Griffel puts it, characterizes the qiyās al-
ḫalf as «a subcategory of al-sabr wa-l-taqsīm (probing and dividing), a method of arguing that 
becomes important in al-Rāzī». For the method of al-sabr wa-l-taqsīm in the MF cf. infra, §52. 
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*** 

 
OPINION | Arabic maḏhab, Latin propositum. The Arabic term is usually employed in the sense of 
‘school of thought’ (cf. infra, §91, §326) or as ‘doctrine’ (supra, §1), but the intended meaning here 
seems to be rather the generic one of ‘opinion’ (held in the first place by an individual, rather than 
by a group). 
OPPONENT | Arabic ḫaṣm, Latin adversarius. The introduction of the «opponent» in the description 
of the method of the deductio per impossibile traces the lines of a dialectical context, in which this 
kind of argumentation is more likely to be employed. 
 
 
[§49] D89-90.4 
 
The paragraph is devoted to the method of induction. For the traditional example of the crocodile, 
which would invalidate the general rule that every animal moves the lower jaw in chewing, and the 
connected criticism of induction, cf. also al-Ġazālī, TF, Discussion 18, MARMURA 2000: 191.16-23: 
 

One of the things whose falsity is agreed on and which has been stated in logic is to make a universal 
judgment based on a particular cause or on numerous particulars, so that [the logicians] have 
illustrated it by the hypothetical example of a man who states: “Every animal moves its lower jaw in 
chewing, because we have examined inductively all the animals, observing them to be such,” [the 
logicians adding that he makes this error] “because of his being oblivious of the crocodile; for it 
moves its upper jaw.” 

 
*** 

 
INDUCTION | Arabic istiqrāʾ, Latin inductio. 
ITS LOWER JAW | Arabic fakka-hu al-asfal, Latin mentum inferius. 
DURING THE MASTICATION | Arabic ʿinda l-maḍġ, Latin dum masticat. 
THE HORSE […] AND THE REST OF THE ANIMALS | Dunyā reports – unusually in a footnote rather than in 
the main text between dashes, as customary for his edition – a variant reading of A: wa-saʾir, which 
I restore on the basis of the Latin translation: «et in ceteris animalibus» (LOHR 1965: 268.336-337). 
CAT | Arabic hirra, technically a ‘she-cat’. 
ALL THE PARTICULARS | The Latin translation has here ‘animals’ instead of ‘particulars’, although the 
meaning of the sentence is virtually unchanged in the context: «si hoc posset vere induci de omnibus 
animalibus» (LOHR 1965: 268.336-337). 
NAMELY: «EVERY ANIMAL […] [WHILE CHEWING]» | The example of the possible syllogism of the first 
figure that could be construed if all the particular animals were considered is reported by Dunyā only 
as a variant reading of A. I have translated it nonetheless, as it helps the meaning and has the support 
of the Latin translation: «Hoc modo: ‘Omne animal est equus et homo et unumquodque aliorum, sed 
omnis equus et homo et unumquodque aliorum movet inferius mentum, dum masticat; sequitur 
ergo quod omne animal movet inferius mentum, dum masticat’» (LOHR 1965: 268.339-342). The text 
of A reported by Dunyā shows however, indeed, some difficulties: the specification «while chewing» 
/ «during the mastication» is always missing (cf. instead the Latin dum masticat, which could 
however be an addition ad sensum of the translator); and the returns seem to divide the text in the 
wrong way, at least if one is to assume – as I did – that the various wa-kaḏā have the purpose of 
completing, in a synthetical way, the list of animals, which is assumed at this level of the argument 
to be exhaustive. Dunyā’s disposition of the text seems thus, at best, to be misleading, and a further 
analysis of the manuscripts would be needed in order to ascertain the correct reading in this point. 
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LIKE THE CROCODILE | Arabic timsāḥ, Latin temza (cf. LOHR 1965: 268.344-345: «Sicut de quodam 
animali quod dicitur temza, verum est quod non movet mentum inferius dum comedit, sed 
superius»). For timsāḥ as a rendition of Greek κροκόδειλος (‘crocodile’) see the Arabic translation of 
Aristotle’s Historia animalium, I 487a22, 492b24; II 503a1, 503a8; VII 589a27, 599a32 (in the plural, 
tamāsīḥ); as a rendition of κορδύλος (‘newt’, due to the similarity of the two Greek words; FILIUS 2019: 
38) see Hist. an. I 490a3, VII 589b27 (cf. for all the passages FILIUS 2019: 414, Arabic-Latin glossary, entry 
for timsāḥ). The relevant passage for the notion of the exceptional mastication of the crocodile 
(which was however already remarked on by HERODOTUS, Histories II 68) is Aristotle, Hist. an. I 11, 
492b23-24 (see FILIUS 2019: 125 for the Arabic translation of Aristotle: wa-ǧamīʿu l-ḥayawāni yuḥarriku 
al-fakka al-asfal mā ḫalā l-timsāḥ; the original Greek specifically mentioned the «river crocodile», 
κροκόδειλος ὁ ποτάμιος); but cf. also De partibus animalium II 17, 660b23-24. The passage of the Historia 
animalium is reprised in Avicenna’s Kitāb al-Ḥayawān: «It is the inferior [one] of the two jaws that 
is moved by every animal, except the crocodile» [wa-fakkāni yutaḥarraku min kullin ḥayawānin asfalu-
humā, illā l-timsāḥ] (cf. ed. MUNTAṢIR-ZĀYID-ISMĀʿIL-MADKOUR 1970: 22.18), as referenced by JANSSENS 
2019: 91 fn. 44. Janssens’ note is however addressed only to the further occurrence of timsāḥ in the 
text of the MF (cf. infra, §51), while he ignores the present one. As mentioned supra, §11, the crocodile 
[timsāḥ] also appears in two other places in the MF (§11, §188) as example of a substance, but in those 
cases the Latin translator replaces the transliteration temza with the innovative translation ‘phoenix’. 
As for the Latin practice of transliterating timsāḥ in zoological contexts, cf. also ALBERT THE GREAT, 
De animalibus I 2 9, who interestingly takes the Arabic word to be just a species of crocodile, because 
the unusual movement of the superior jaw declared by Aristotle contrasts with his own alleged 
observations: «In homine enim movetur mandibula inferior et similiter in omni animali praeter 
tencheam [tenchath Scotus] solam, || quae est quaedam species cocodrilli, | quae movet mandibulam 
superiorem: || non tamen omnis species cocodrilli facit hoc: quia ego vidi duos cocodrillos, qui 
mandibulam inferiorem moverunt» (cf. STADLER 1916: 82.12-16, §227). See also ALBERT THE GREAT, De 
animalibus II 2 1, STADLER 1916: 266.3-5, §97: «[…] species cocodrilli quae vocatur | thenchea, et || 
cocodrilli species quae | hardon || vocatur. Cocodrilli enim genus quidem Arabice vocatur therasach: 
| et || ea quae dicta sunt, species sunt ipsius». For further corruptions of timsāḥ in Latin characters 
cf. also the varia lectio gathered in LOHR 1965: 268 app. 344, and 269 app. 382. Interestingly, the Arabic 
timsāḥ was also preserved in transliteration through the Hebrew translation and into the 15th century 
Slavic (Ruthenian) translation of the MF (where it became тимсахъ): the circumstance is noticed by 
TAUBE 2016: 57 (reprised in ROMANCHUK-GOFF 2020: 221. For the Slavic text of the MF cf. the 
Introduction, §2.4.2.3. 
IT IS NOT UNLIKELY […] JUST ONE | Arabic wa-lā yabʿudu an yaṭruda ḥukmun fī alfin fī wāḥidin (Dunyā illā fī 
wāḥidin), Latin «Nec mirum, si quod verum est de mille, fallat in aliquo» (LOHR 1965: 268.345-346). 
While the Latin translator seems to read in instead of an before the verb, the main issue appears to 
me the presence of illā in Dunya’s text. The negative sense of ṭarada, as a matter of fact, seems to 
impose the elimination of the further negation illā in order to make sense of the passage.  
JURIDICAL [MATTERS] | Arabic fiqhiyyāt, Latin in auctoritatibus legis. With reference to this occurrence 
of fiqhiyyāt in the text of the MF, JANSSENS 2019: 90 fn. 40 quotes LAMEER 1994: 234-239 (but cf. also 
the summary there provided at 256-258, esp. 257) for al-Fārābī’s notion of qiyās fiqhī (translated by 
Lameer, ivi: 254 as «legal inference») and its origin in the Arabic translation of the Greek ῥητορικοί in 
An. pr. II 23, 68b9-12, rendered in Arabic with the compound expression al-ḫuṭbiyya wa-l-fiqhiyya wa-
l-mašwariyya. According to Lameer, fiqhiyya would specifically designate the forensic or judicial part 
of rhetoric distinguished by Aristotle (as opposed to the deliberative and epideictic functions, which 
would be instantiated by the further two relative adjectives). Janssens then goes on to quote 
Avicenna’s Qiyās (555.11-556.3) for its parallel conception of qiyās fiqhī as judicial argument «by way 
of paradigm» (cf. JANSSENS 2019: 90 fn. 40). No proper reference to the mechanism of induction, 
which is the main focus of al-Ġazālī’s reasoning here, is however to be found in those passages.  
MATTERS OF CERTAINTY | Arabic yaqīniyyāt, Latin in necessariis. No similar opposition to that expressed 
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by fiqhiyyāt / yaqīniyyāt is to be found in the corresponding passage of the DN, where the induction 
is said to be employed by «dialecticians» [Persian ǧadaliyān] and «theologians» [mutakallimān] (cf. 
MEŠKĀT 93.5 = ACHENA-MASSÉ 1955 (I): 61.27-28, and see JANSSENS 2019: 90). 
THE MORE ACCURATE IN EXAMINATION | Arabic ašadd istiqṣāʾ, Latin quo magis […] diligentius composita. 
Also: ‘the one who is stronger in careful examination’, if one is to give a fuller sense to istiqṣāʾ in itself 
(cf. infra, §52). 
CLOSER TO EXHAUSTION | Arabic aqrab ilà l-istīfāʾ, Latin plenior. 
SURER TO TRIUMPH | Arabic ākadd fī taġlībin, Latin faciet maiorem fidem. Arabic ākadd is the 
comparative of wakīd, ‘corroborated, substantiated’ (WEHR 1283a). At best, Latin condenses the 
passage too much, missing the idea of ‘victory’ of the opinion for which the induction was put to use 
in the first place. At worst, the Latin translator might have misunderstood the Arabic construction, 
translating al-ẓann (see infra) with fides and taking it as the object, rather than correctly as the 
subject, of the sentence. 
OPINION | Arabic al-ẓann (cf. immediately supra for a partial Latin misunderstanding). 
 
 
[§50] D90.5-91.13 
 
The paragraph deals with the method of the exemplification, which is said to be proper of the 
jurisprudents and the theologians, and which is identified with the «analogy» adopted by those 
thinkers. A connection with the contexts and the function of rhetoric is highlighted, and in 
conclusion the weakness of this kind of argumentation is linked to the finding, on the part of «the 
most sensible among the dialecticians» of further ways to guarantee its validity. 
 

*** 
 
THE EXEMPLIFICATION | Arabic tamṯīl. The title of the subsection is omitted in A, as in the Latin version 
(the title De exemplo reported by Lohr in square brackets is provided by the editor). For tamṯīl in 
Avicenna as the method of «presenting an example», cf. also GUTAS 2014: 311. 
THE JURISPRUDENTS AND THE THEOLOGIANS | Arabic al-fuqahāʾ wa-l-mutakallimūna. The Latin 
translation has only doctores legis, which seems a better translation of the sole fuqahāʾ than of 
mutakallimūna (or of the compound of the two). This interesting preliminary remark is missing in 
the DN, but JANSSENS 2019: 90 aptly draws attention to an almost perfect parallel passage in 
Avicenna’s Kitāb al-Maǧmūʿ (or al-Ḥikma al-ʿArūḍiyya): «Exemplification is that which the 
jurisprudents of our time call ‘analogy’» [al-tamṯīl huwa allāḏī yusammay-hu fuqahāʾ zamāni-nā 
qiyāsan] (cf. ṢĀLIḤ 2007: 90.9-10), where however the «theologians» [mutakallimūna] are not 
mentioned. Ivi, fn. 41, Janssens finds it «surprising» that the Latin reading doctores legis is closer to 
the passage in the Ḥikma ʿArūḍiyya than to the MF. However, lex is often linked to the concept of 
mutakallim in Latin translations (in almost fixated expressions such as loquens/loquentes in legem), 
so that the rendition of the Latin translators might have been intended to cover both Arabic terms. 
If that were not the case, moreover, a plain omission of mutakallimūna (possibly due to a lack in the 
Arabic antigraph of the MF) would be by far the less onerous explanation for the small discrepancy 
between the Latin and the Arabic text. The main historical (and theoretical) issue of the passage is 
in any case the well-known, but not less significant superimposition of the more traditional (Islamic) 
use of qiyās – as ‘analogy’ or ‘reasoning by analogy’ –, and the (Aristotelian) use of the same term to 
designate the syllogism. As opposed to the DN, and more similarly to other Avicennan works such as 
the Ḥikma al-ʿArūḍiyya, al-Ġazālī is willing here to draw specific attention to this linguistic issue, 
showing once more his care for the nuances of meaning that unite (or conversely divide) the 
philosophical jargon and the cultivated, Islamic use of the Arabic language. 
«ANALOGY» | Arabic qiyās, Latin argumentationem. On the validity of the legal analogy called qiyās in 
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al-Ġazālī’s thought, also in connection to the philosophical meaning of ‘syllogism’, cf. most recently 
OPWIS 2019. 
DOES NOT BRING ADVANTAGE TO THE CERTAINTY | Arabic lā yufīdu al-yaqīna, Latin non valet ad 
acquirendum veritatem. ‘Truth’ (veritas) is not a perfectly accurate translation for yaqīn.  
FOR THE SOOTHING OF THE HEART | Arabic li-taṭyībi l-qalbi. The translation of this phrase is missing in 
Latin.  
FOR PERSUADING THE SOUL IN THE DISPUTES | Arabic wa-iqnāʿ al-nafs fī l-muḥāwarāt. Cfr. LOHR 1965: 
268.358: «Hoc autem non valet ad acquirendum veritatem, sed ad persuadendum animo in 
altercationibus hominum». An equivalent for the genitive hominum (for instance *al-nās) is missing 
in the Arabic. 
RHETORIC | Arabic ḫiṭāba, Latin rhetorica. JANSSENS 2019: 91 fn. 42 remarks that the main idea of the 
usefulness in rhetoric of the reasoning by analogy is also present in the section on Rhetoric of the K. 
al-Šifāʾ (Ḫiṭāba, ed. SĀLIM 1954: 36.5-6); however, the passage is globally al-Ġazālī’s reworking, largely 
independent from Avicenna as a source. On Avicennan rhetoric see now CELLI 2022. 
WE MEAN WITH «RHETORIC» […] AND SO FORTH | The list of matters usefully dealt with in rhetoric, or by 
rhetoric, includes the aforementioned «disputes» [muḥāwarāt], here specified to occur «in the 
lawsuits» [fī l-ḫuṣūmāt; the term can also have the more generic sense of ‘quarrel’ (WEHR 282a, s.v. 
ḫuṣūma), but would then be a meaningless addition to the preceding muḥāwarāt], in the 
«grievances» [šikāyāt], and in the «pleas» or ‘apologies’ [iʿtiḏārāt] concerning «blame» [ḏamm] and 
«praise» [madḥ], «glorification» [tafḫīm] or «humiliation» [taḥqīr]. The final four elements of the 
list are quite literally translated into Latin, but the beginning of the enumeration seems to suffer 
from some sort of misunderstanding (or omission), since it does not have an equivalent for «we 
mean with “rhetoric”» [Arabic wa-naʿnī (yaʿnī A) bi-l-ḫiṭāba], and seems also to omit at least one of 
the first four terms listed in the Arabic: «Quae saepe inducuntur in rhetoricam de impetitionibus 
hominum, et de accusationibus et de pulsionibus, de laude et vituperatione, de exaggeratione et 
attenuatione, et ceteris huiusmodi» (LOHR 1965: 268.358-361). 
THE MOST SENSIBLE AMONG THE DIALECTICIANS | Arabic aḥassu l-ǧadaliyyīna (instead of the nominative 
ǧadaliyyūna printed by Dunyā), Latin dialectici. 
BECAUSE OF THE WEAKNESS OF THIS KIND [OF ARGUMENTATION] | Arabic bi-ḍaʿfi hāḏā l-fanni, Latin 
debilitatem huius argumentationis. 
[OTHER] WAYS | Arabic ṭuruq. A reads however ṭarīq in the singular, which also seems at the basis of 
the Latin translation: «adinvenerunt aliam viam» (LOHR 1965: 269.369). Dunyā may have chosen the 
plural because the ways advanced in what follows are indeed two, but this preliminary ṭarīq might 
as well be presented in the singular (as a generic ‘strategy’, or ‘method’), and then be subdivided into 
the «two ways» [ṭarīqatayni] appearing just infra at the end of the paragraph (and later discussed in 
detail in §§51-54). 
 
 
[§51] D91.14-92.3 
 
The first «way» suggested by the dialecticians in order to ensure the validity of their ways of 
argumentation is the «evaluation from all sides», discussed in the present paragraph. The running 
example in this and the following paragraphs concerns once again the temporal origin (or 
alternatively the eternity) of the world, although in this context the «sky» is properly taken into 
consideration. For the Aristotelian-Avicennan cosmology accepted throughout the MF, however, the 
two notions of sky and world can probably be used interchangeably. 
 

*** 
 
EVALUATION FROM ALL SIDES | Arabic al-ṭard wa-l-ʿaks, literally ‘the repulsion and the conversion’, but 
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cfr. WEHR 651a. If «evaluation from all sides» is indeed the meaning to give the idiom, the Latin 
translation suffers from a misunderstanding, as it renders: «Quarum una dicitur simile et 
contrarium» (LOHR 1965: 269.373). JANSSENS 2019: 91, for his part, translates the expression as 
«coextensiveness and coexclusiveness». 
ALL THAT IS FORMED HAS AN ORIGIN | Here: muḥdaṯ. 
THE EXHAUSTION OF ALL THE INDIVIDUALS IS NOT POSSIBLE | For the concept of «exhaustion» [istīfāʾ] cf. 
also supra, §49, devoted to the method of the induction. While there it was not properly translated 
into Latin, here it is rendered with the verb comprehendere (not wrong, but probably too generic). 
HAS SCRUTINIZED | Arabic taṣaffaḥa, Latin consideravit. 
THE SKY | Arabic al-samāʾ, Latin caelum. The «sky» is used here as a (possible) exception to the 
deceptively self-evident identification of what is formed and what has an origin. Under an eternalist 
assumption, indeed, the sky (taken as the utmost celestial sphere that embraces the whole world) 
might be formed, and yet not having an origin. In this case, not considering the sky would be exactly 
like not considering the crocodile while discussing the animal jaws: it would be a singular exception, 
sufficient however to make the entire inductive reasoning collapse. However, al-Ġazālī also presents 
the alternative case, and namely the possibility that the sky actually has an origin, precisely because 
it is formed. This latter situation would also entail the inutility of the inductive reasoning that stands 
at the basis of the argument: if we already knew that the sky is originated, and also why that is the 
case, there would have been no need of trying to establish the same by way of a syllogism. 
AS WE HAVE MENTIONED ABOUT THE CROCODILE | Cf. supra, §49. The Latin rendition works here as well 
by way of transliteration: «sicut praedictum est in animali quod dicitur temza» (LOHR 1965: 269.381-
382).  
IT WAS ALREADY CLEAR | I do not think the la-hu added by Dunyā with respect to the formulation of A 
is actually needed, as it seems to be based on the presupposition that all the preceding verbs, as well, 
had an implicit subject in the third person singular. They could however be impersonal, as I have 
translated them, which helps to do without the addition. 
UNINTERRUPTED SEQUENCE | Arabic iṭṭirād. This designates the ‘flowing’ of the syllogism, i.e. the 
inevitable deduction of the conclusion given certain premises. 
 
 
[§52] D92.4-93.16 
 
To deal with the second «way» distinguished by the dialecticians (cf. supra §50), i.e. the so-called 
method of «probing and dividing», the present paragraphs present in the first place an argument 
concerning the origin in time of a house, which proceeds by listing the features of the house to the 
effect that it is thanks to its being formed that it is also originated. The first two reasons why the 
argument is corrupted are introduced and discussed. 
 

*** 
 
THE PROBING AND THE SUBDIVISION | Arabic al-sabr wa-l-taqsīm, Latin coniectatio et enumeratio. 
JANSSENS 2019: 91 translates the expression as «classification and successive elimination», choosing 
the rendition by HALLAQ 1997: 92 that he had already adopted in his previous article on 
Avicennan/Ġazālīan syllogistic and Islamic law (JANSSENS 2010b: 221). Other renditions adopted in 
previous scholarship include «division and investigation» (for taqsīm wa-sabr in HALLAQ 1990: 355), 
«investigation and disjunction argument» (SHIHADEH 2016: 104-105), and «analytical division» 
(YOUNG 2019: 219 and 261). A further translation as «probing and dividing», on which my own 
translation is modelled, is chosen by MARMURA 1975: 105 and GRIFFEL 2021: 159 n. 7 and 505 ff. (cf. also 
ivi, 542 n. 94). As shown in detail by GRIFFEL 2021: 505-516, the method of sabr wa-taqsīm – before 
becoming a crucial asset of Faḫr al-Dīn al-Rāzī’s novel epistemology (cf. also the observations on the 
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topic in SHIHADEH 2005: 166-169) – was widely studied by al-Ġazālī himself as a method for finding 
the legal ‘cause’ [ʿilla] of a ruling: cf. al-Mustaṣfà min ʿilm al-uṣūl (ed. ḤĀFIẒ 1992-1993 (III): 616-618); 
al-Manḫūl min taʿlīqāt al-uṣūl (ed. HAYTŪ 1998: 450-452), Šifāʾ al-ġalīl (ed. AL-KUBAYSĪ 1971: 451-455, 
relevant passage translated in HALLAQ 1990: 355-358); see GRIFFEL 2021: 542 n. 99 for these references. 
What is more, al-Ġazālī was probably the first scholar who introduced this method in texts on kalām 
(see al-Iqtiṣād fī al-iʿtiqād, ed. CUBUKÇU-ATAY 1962: 15-16) and on logical philosophy (under the name 
of taʿānud, ‘mutual exclusiveness’, in both the Miʿyār al-ʿilm, ed. AL-KURDĪ 1927: 100-101, and the 
Miḥakk al-naẓar, ed. AL-NAʿSĀNĪ–AL-QABBĀNĪ [1925]: 42-44). The treatment of the MF is recognized by 
GRIFFEL 2021: 508 as a fairly relevant and original departure from Avicenna’s hypotext, inasmuch as 
«Avicenna never writes a word about “probing and dividing”». However, the longest discussion on 
this technique in al-Ġazālī appears to be the one of his still poorly studied Foundation of Syllogistics 
[Asās al-qiyās], ed. AL-SADIḤĀN 1993: 20-24. 
CHARACTERISTICS | Arabic awṣāf, Latin formas. 
THAT THIS [HAPPENS] | «This» refers here to the predicate of having an origin. 
THE ENCOMPASSMENT AND THE CAREFUL EXAMINATION | Arabic al-ḥaṣr wa-l-istiqṣāʾ, Latin comprehendere 
(which was also used supra, §51, as a translation for «exhaustion» [istīfāʾ]). The Latin translation 
seems thus at best ad sensum. 
WE WOULD NOTICE SHOULD THERE BE AN ELEPHANT IN FRONT OF US | The argument of ‘the elephant in the 
room’ is presented by al-Ġazālī as advanced by «most dialecticians» [akṯar al-ǧadaliyyīna] in defense 
of their inductive methods, and against the primary importance – underlined by the philosophers 
proper – of the full «encompassment» of all particulars (i.e. the exhaustiveness of the method). The 
dialecticians would argue, according to al-Ġazālī’s presentation of their stance, that it is not that 
common to entirely miss a relevant case for one’s analysis: rather, missing one of those cases would 
be like missing the presence of an «elephant» [fīl] before one’s eyes. This is of course quite caricatural, 
as shown by the very example of the crocodile advanced supra (§49 and 51), which could very well 
escape the attention of even a good zoologist. The example of the elephant, which also caught Frank 
Griffel’s attention (cf. his remarks on this in GRIFFEL 2021: 508), is not translated into Latin. 
INCAPABILITY | Arabic ʿaǧz. The Arabic word in this pattern only means ‘incapability’ and ‘weakness’, 
not ‘old age’ [ʿuǧūz]; the Latin translator, who renders here: «in illa hora vel in tota vita sua» (LOHR 
270.410) might have misunderstood on this basis.  
 
 
[§53] D93.17-94.24 
 
A third reason why the argument of the house is invalid, concerning the possible combination of the 
considered causes in order to give the researched effect, is presented and discussed. 
 

*** 
 

IT IS TENABLE, AS A MATTER OF FACT […] IN TWOS OR IN THREES | While the global meaning of the passage 
and its function within the more general argument are perfectly clear – the aim being that of 
providing examples of possible combinations of causes, which might work only together for the 
production of a given effect – the textual situation of this long list of features is extremely intricate, 
to say the least. The complete list given by Dunyā, if one is to consider also the variant readings of A, 
presents fifteen items, each one composed by two or three features of ‘being a house’ put together: 
(1) existent and body, (2) existent and self-subsisting, (3) existent and formed, (4) formed and house, 
(5) house and existing body, (6) house and formed, (7) house and self-subsisting, (8) house and 
existent, (9) body and formed, (10) body and existent, (11) self-subsisting and existent, (12) body and 
self-subsisting, (13) body and formed, (14) existent, body and self-subsisting, (15) existent, self-
subsisting and formed. The list as it is is clearly untenable, at least because some items are (illogically) 
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repeated, often with a mere inversion in the order of presentation of the elements of the 
combination: (1)=(10), with an inversion; (2)=(11), with an inversion; (4)=(6), with an inversion; 
(9)=(13), identical in the two occurrences. Dunyā presents eight of the total fifteen items he lists, 
namely numbers (4) to (11), as only present in the variant reading of A. Eliminating them would 
indeed leave all repetitions out of the text, but would also eliminate tout court the item ‘house and 
formed’, since both formulations of it – numbers (4) and (6) – happen to occur in the portion of text 
given by A. To make things even more complicated, the list provided by the Latin translation is 
utterly different from the Arabic one. According to Lohr’s edition, the Latin version lists thirteen 
items, as follows: (i) vel propter hoc quod est, (ii) vel quia est corpus, (iii) vel existens per se, (iv) vel 
formatum, (v) vel domus, (vi) vel quia est corpus et domus, (vii) vel domus et formata, (viii) vel domus 
et existens per se, (ix) vel domus et ens, (x) vel corpus et formatum, (xi) vel corpus et existens per se, (xii) 
vel corpus et ens, (xiii) vel existens per se et ens. Items (i) to (v) in the Latin list have no correspondence 
in the Arabic text, as they seem to consider the singletons composed of just one property of the house, 
an operation which the Arabic does not undertake (as this is the standard way of considering the 
properties one by one as possible causes, while the criticism advanced here against the method of 
the dialecticians is precisely that the properties might also result to be causes if taken together, in 
any possible combination). Conversely, items (14) and (15) in the Arabic list – i.e. the examples of 
triplets of features – are omitted in the Latin translation, having no correspondence in the Latin list. 
Among the remaining features, the following diagram of correspondences can be drawn: (vi)=(5) 
(but with an inversion in order, and no mention of the adjective ‘existing’ in Latin), (vii)=(6) [or, with 
an inversion in order, (3)], (viii)=(7), (ix)=(8), (x)=(9)=(13), (xi)=(12), (xii)=(10) [or, with an inversion 
in order, (1)], (xiii)=(11) [or, with an inversion in order, (2)]. The Arabic antigraph of the Latin 
translation seems thus to have had a text roughly corresponding to that of A. If I interpret correctly 
Dunyā’s not always perspicuous philological notes, moreover, it is also possible that A reads: li-kawni-
hi mawǧūdan wa-ǧisman wa-qāʾima bi-nafsi-hi wa-muṣawwaran before the insertion of the list of items 
(4)-(11) listed supra. This would correspond quite accurately to items (i)-(v) in the Latin version, 
making the text of A very close to that of the Latin translation. Arabic ms. Y has, by contrast, a much 
shorter version of the list of items, which reads as follows: iḏ yaḥtamilu an yakūna li-kawni-hi [a] 
mawǧūdan ǧisman aw [b] baytan ǧisman aw [c] baytan muṣawwaran ǧisman aw ġayr ḏālika min al-tarkīb 
iṯnayni iṯnayni wa-ṯalaṯ ṯalaṯ [sic]. Not much can probably be derived from Y’s reading, which does 
not correspond either to Dunyā’s Arabic or to Lohr’s Latin text. Of its three listed items, [a] 
corresponds to (1) in Dunyā’s text, and [b] is somewhat similar to (5), while [c], despite being a triplet, 
neither corresponds to (14) nor to (15). All things considered, an only partial list of features in al-
Ġazālī’s original might be more likely than an exhaustive one, given that the meaning of the passage 
is in any case very clear, and the hypertrophic additions of combinations might be very well 
explainable as the work of too zealous copyists trying to cover all possible cases in their text. This 
passage will have to be considered carefully in the making of a critical edition of the Arabic text of 
the MF, as a particularly intricate locus criticus. Pending a more thorough analysis of the manuscripts, 
I have for the time being translated the entire list of fifteen items which can be read in Dunyā’s 
edition, secluding with the signs <…> those couples that Dunyā indicates as variants of A. 
IT HAS AN ORIGIN | Here: ḥādiṯ. 
LIKE THE BLACKNESS IN THE INK | Cf. infra, MF, Metaphysics II.2, §177, and Metaphysics IV.a.3, §248, for 
the same example of the ink – as compound par excellence – in different contexts. 
GALLNUTS | Arabic ʿafṣ, Latin gallis. Also known as oak galls or oak apples, these are outgrowths of 
plant tissues, commonly found on oak trees, rich in tannins and used since the Middle Ages to 
produce ink (in combination with the vitriol, for which cf. infra).  
VITRIOL | Arabic zāǧ, Latin atramentum. While atramentum is a generic Latin word for a black 
substance (usually liquid), and can itself mean ‘ink’ (cf. classical Latin atramentum librarium or 
scriptorium), zāǧ is rather, properly speaking, the ‘(green) vitriol’, an iron sulfate used throughout 
the Middle Ages and the modern era (up to the early 20th century) to produce – together with the 
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gallnuts or oak galls, for which cf. supra – the iron gall ink. A wealth of information (and bibliography) 
on the composition, the history, and the characteristics of iron gall ink can be found in The Iron Gall 
Ink Website, hosted by the Cultural Heritage Agency of the Netherlands (Rijksdienst voor het 
Cultureel Erfgoed) at irongallink.org. For inks in the Islamic tradition cf. also the rich RAGGETTI 2019. 
 THE SOAK IN WATER | Reading al-ʿaǧn bi-l-māʾi, as in Dunyā, against the reading al-ǧamʿ bi-l-māʾi  (‘the 
mixture with water’) of A, which is probably to be discarded as lectio facilior. The reading with ǧamʿ 
seems to be at the basis of the Latin translation, which reads: «et commixtione aquae» (LOHR 1965: 
270.423). A word linked with ǧamʿ, that is, the maṣdar of the VIII stem of the same root iǧtimāʿ, 
appears in connection with the ink infra, at §177 – but the meaning there is the composition, or 
mixture, of all the ingredients to form the ink, while here the «soak in water» appears to be intended 
as one of the factors that, taken together, produce one of the properties of the ink, namely its 
blackness. 
 
 
[§54] D94.25-95 
 
A fourth and last reason why the argument about the house is invalid, concerning the possible 
composition internal to every considered concept, is presented and discussed. After having 
concluded the analysis of the four reasons of corruption of the argument, al-Ġazālī concludes the 
section on the exemplification by stating that only a syllogism (i.e. a deductive form of 
argumentation) of the kind: «Every formed has an origin, but the sky is formed; therefore, it has an 
origin» could lead to the conclusion about the origin in time of the sky/world. The premise «Every 
formed has an origin», however, cannot in any case be obtained through forms of inductive 
reasoning like the dialectical ones expounded in the preceding paragraphs (§§49-54), but would 
need in turn another syllogism (with proper premises) to be demonstrated. 
 

*** 
 
DOES NOT LEAVE OUT | Arabic lā yaʿdū. The Latin non transeat [ad quartam] seems to miscontruct the 
situation sketched in the first sentence of the paragraph. Indeed, the meaning of the passage is that 
having excluded three of the four possible causes of a certain state of affairs does not entail per se 
that the fourth remaining cause is in itself, immediately and without qualification, the cause of that 
peculiar state of affairs, and that even under the assumption that the possible causes are indeed four 
and only four (i.e. that the «examination» [istiqṣāʾ, cf. §52] «is» indeed «safe and sound», or 
‘complete’ [salima]). The «judgment» [ḥukm] here introduced represents the precise cause, or 
reason, of the circumstance about which we are inquiring (for a sense of ḥukm far wider than the 
generic philosophical meaning of ‘judgment’, cf. GAUTHIER 1904). Having excluded three of the four 
possible causes does not entail that the ḥukm lies immediately in the fourth one as it is (cf. infra for 
possible reasons why it is so), but only that the fourth cause cannot be left out, excluded, or bypassed 
from the analysis. 
IT IS RATHER TENABLE […] WITHOUT THE OTHER | This is the main reason why it is not possible to 
immediately identify a concept, taken globally, as the cause of a certain state of affairs. It is possible, 
as a matter of fact, that the fourth concept has some internal subdivisions, and that the specific cause 
for the researched state of affairs is just one of these ‘hidden’ parts of the concept. Of course, having 
excluded the alternatives by assumption, the cause must lie within the last remaining concept, but 
we have to entertain the possibility that this is not a unitary notion, but rather a constellation of 
concepts, among which it is again possible to draw distinctions.  
THIS IS THE PLACE WHERE THE STEP SLIPS | Arabic mazilla qadam, Latin lapsus pedum. Cf. supra, §1 and 
§26, for the presence of analogous expressions – which seem to mark particularly convoluted lines 
of reasoning, or in any case subtle points which must be taken in due and careful consideration – 
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within the text of the MF. While the mazilla of §26 had been translated into Latin with a periphrasis 
(«hic errant multi», cf. supra), the rendition with lapsus approaches the present passage to the one 
contained in the Prologue (the authorship of whose Latin translation is still uncertain, cf. supra). The 
parallel translation of such a rare term in the two contexts could provide at least a clue as for the 
possible common authorship of the two translations, although further research would of course be 
needed to ascertain the point (cf. HASSE-BÜTTNER 2018: 356 and the Introduction, §2.2). 
THE UNVEILING OF THESE DIALECTICAL SIGNS | Arabic kašf hāḏihi al-adilla al-ǧadaliyya, Latin falsificatio 
argumentationum dialecticarum. 
DEMONSTRATION | Arabic burhān, Latin probatio. 
PROBLEM | Arabic maṭlūb, Latin quaestio. For the technical notion of maṭlūb in the syllogistic cf. supra, 
§36. 
 
 
[§55] D96.1-11 
 
While introducing the section on the «composed syllogisms» (or ‘polysyllogism’) – i.e. on the 
concatenation of various syllogisms, the conclusion of each of which is one of the premises of the 
following one – al-Ġazālī remarks that the ordering itself of the exposition of the syllogistic is often 
altered in the ‘teachings’ or ‘didactic books’ devoted to the topic. This seems a cursory side-addition, 
since the main alteration of ordering which is at stake in the following paragraphs (§§56-57) is rather 
that of the polysyllogism itself, while the didactic presentation of the various syllogistical topics will 
not be treated again (in conformity with the DN). 
 

*** 
 
COMPOSED SYLLOGISMS | Arabic al-qiyāsāt al-murakkaba, Latin de argumentatione composita (at the 
end of the preceding paragraph, cf. LOHR 1965: 271.444-445; the title De ratiocinatione composita is 
the editor’s choice, and changes the translation of qiyās). 
IN THE DIDACTIC BOOKS | Arabic taʿlīmāt, Latin in tractatibus et doctrinis. For taʿlīmāt, there translated 
as «teachings», cf. also supra, §29. Given the value of ʿilm al-taʿālīm in Arabic classifications of the 
sciences (for which cf. the Introduction, §1.4.2) as a label for mathematics, and the following 
reference to Euclid, the phrase might also be sensibly translated as «in the mathematical books». Cf. 
also infra, Metaphysics, First Premise, §95. The concrete reference to ‘books’ seems justified here by 
the fact that the actual order of the exposition of the syllogistic, presumably not only oral but also 
written, is clearly at stake: cf. indeed infra the clearer specification «in the books» [fī-l-kutub]. 
IT IS NOT USUAL TO ORDER […] THEM | This statement is at least in part a Ġazālīan addition, as the 
corresponding text in the DN only says: «Toutes les conclusions ne viennent pas d’un seul syllogisme, 
de sorte que deux prémisses suffisent; il arrive plutôt qu’un problème soit résolu par de nombreux 
syllogismes. Ainsi, de deux prémisses, on tire une conclusion; celle-ci devient ensuite prémisse pour 
un autre syllogisme, et ainsi de suite, jusqu’à la dernière conclusion du problème donné. On n’établit 
pas toujours tous les syllogismes sur le même ordre. Mais il arrive souvent qu’on supprime quelque 
prémisse, ou pour abréger, ou dans une intention quelconque. Et il arrive souvent qu’on intervertit 
les prémisses. Mais, en réalité, on arrive finalement aux syllogismes dont nous avons déjà parlé» 
(ACHENA-MASSÉ 1955 (I): 57.28-58.8). While the alteration of the «order» [tartīb] of the argumentation 
– by omission or inversion of the premises – is remarked on in both texts, al-Ġazālī appears to add 
sua sponte the idea of an innovative ordering of the exposition itself of the syllogisms, i.e. of the 
didactic ordering which is normally to be found «in the books» (see supra). It might be relevant, 
however, that just infra in the DN (ACHENA-MASSÉ 1955 (I): 60.8-9) Avicenna as well claims to himself 
– and in this case more rightly so – an important piece of originality in logic, namely the invention 
of the conjunctive syllogisms.  
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OR [ELSE] FOR AN [ACTUAL] INTENT TO CONCEAL [IT] | Arabic aw qaṣdan ilà l-talbīs, Latin vel scienter 
occultantur. 
 
 
[§56] D96.12-98.3 
 
To give an example of the different orderings with which an argumentation or demonstration can 
be organized, Euclid’s geometric construction of an equilateral triangle is presented. The text of the 
MF has in this context the first of a series of figures and illustrations, which help the comprehension 
of the text, and for which cf. Appendix 2. At least in part, this apparatus of illustrations seems to be 
authorial.  
 

*** 
 
FIRST FIGURE BY EUCLID | Arabic al-šakl al-awwal min Uqlīdis [cf. Greek Εὐκλείδης], Latin prima figura 
Euclidis. The construction of an equilateral triangle on a given finite straight line is the first 
proposition of the Elements, and, indeed, the first «figure» to appear in the text; cf. EUCLID, Elements, 
Proposition I.1 (Greek text in HEIBERG 1883 I 11 ff.; English translation and annotation in HEATH 1908 
(I): 241-243). For the Arabic reception and tradition of Euclid see HEATH 1908 (I): Introduction, ch. 7, 
75-90; BRENTJES 1994; DE YOUNG 1984. On the more specific aspects of diagrams and illustrations in 
the Arabic tradition of Euclid, with useful general information also on the trasmission of the text, see 
DE YOUNG 2005. Euclid is the only thinker, apart from Aristotle, to be quoted by name in the MF (and 
in the DN as well). Two further explicit nominal quotations of the mathematician are to be found 
infra, Logic IV, §84. For a complete list of explicit nominal quotes in the MF cf. Introduction, §1.6.1. 
EQUILATERAL | Arabic mutasāwī l-aḍlāʿ, Latin aequilaterum. 
WE POSIT ON IT THE SPIKE OF THE COMPASS | Arabic wa-waḍaʿnā ʿ alay-hi ṭarfa l-firǧāri [Dunyā firkār], Latin 
figes unum pedem circini. 
THEY UNDOUBTEDLY INTERSECT IN C | Arabic wa-yataqāṭaʿāni lā maḥālata fī Ǧ, Latin intersecant se in 
puncto g. I read Ǧ instead of Dunyā’s misprint Ḥ, on the basis of both the common order of the abǧad 
alphabet, and of the Latin reading «g», certainly due to a ǧim in the original Arabic. In the translation, 
I have used the Latin letters commonly employed in geometry nowadays, in the corresponding 
alphabetical order normally used. For the issue of letters used in geometrical diagrams across 
different languages, cf. KUNITZSCH 1991-1992. A presents the longer variant reading: wa-mutaqāṭiʿāni 
lā maḥālata ʿalà mawḍiʿin fa-yuǧʿalu ʿalāmatu mawḍiʿi l-taqāṭuʿi nuqṭata Ḥ, which translates to «and 
they undoubtedly intersect in a [certain] place. The symbol of the place of intersection is made point 
Ḥ [or better: Ǧ]». 
FROM POINT C TO POINT B | In this case alone Dunyā’s reads Ǧ instead of Ḥ. All occurrences should in 
any case be made uniform to the standard Ǧ, for the reasons explained supra.  
IDENTICAL | Arabic mutamāṯilatāni, Latin aequales. 
 
 
[§57] D98.4-99 
 
The geometric construction of the equilater triangle proposed by Euclid is ‘translated’ into 
syllogistical language. It is shown, namely, to be equivalent to a polysyllogism composed of four 
syllogisms, which are presented in detail. The paragraph concludes the first «pillar» (cf. supra, §34) 
of the fourth treatise, devoted to the «form» of the syllogism. 
 

*** 
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THE FIRST ONE IS THAT THE TWO LINES AB AND AC | I delete the phrase mutasāwiyāni li-anna-humā, 
which would incongruously anticipate in the premise the conclusion of the syllogism. Cf. also the 
Latin translation: «Duae rectae lineae ab et ag procedunt a centro eiusdem circuli ad eiusdem 
circumferentiam» (LOHR 1965: 272.477-478). 
WHICH IS [BUILT] ON THE LINE AB | Dunyā reports the reading al-mubayyin (or al-mubayyan) of A, which 
seems out of place in the text. If that variant were in turn an error for mabnī (with inversion of yāʾ 
and nūn), it could very well be accepted in the text, as mabnī ʿalà precisely mean ‘set up on’, ‘based 
on’ (WEHR 95b). The Latin translation seems to have had an Arabic antigraph with that reading, 
unless the past participle constituta was supplied ad sensum by the translators: «Ergo figura abg 
constituta super lineam ab est triangulus et aequilaterus» (LOHR 1965: 272.489-490). 
AN EQUILATERAL TRIANGLE | Emending in muṯallaṯ Dunyā’s misprint muṯallat. 
 
 
[§58] D100.1-19 
 
The paragraph introduces the second «pillar» distinguished supra (§34), that which deals with the 
«matter» of the syllogism, i.e. with the various kinds of propositions that can form its premises. While 
presenting the section on matter, al-Ġazālī introduces however a simile that has to do with form, 
and thus with the preceding «pillar», as well. The syllogism is equalled to the dinar – the Islamic 
medieval gold coin (infra for more information) – whose forgery can be disclosed either by an 
alteration in form (bend or distortion from the standard roundness of the coin), or by an alteration 
in matter (change of material from the standard gold). Similarly, the syllogism can be invalid not 
only due to a formal invalidity (deviation from the figures analysed supra, esp. §§38-45), but also for 
a material corruption (use of premises which are not true and certain). For a basic analysis of the 
simile of gold cf. ÇAPAK 2010: 133-135; see also AL-SAYYED AHMAD 1981: 65-68 for various references to 
analogous imagery employed by al-Ġazālī in different works of his. A reappraisal of the entire set of 
examples concerning the dinar in §§58-59 is provided supra in the Introduction, §1.8.1.1. 
 

*** 
 
TRUE AND CERTAIN | Arabic ṣādiqa yaqīna, Latin credibiles et verae. The Latin translation of ṣādiqa as 
credibiles mirrors that of taṣdīq as credulitas in the Preface to Logic (and following occurrences): cf. 
supra, §2. 
FALSE | Arabic kāḏiba, Latin falsae. 
OPINABLE | Arabic ẓanniyya, Latin opinabiles. 
GOLD | Arabic ḏahab, Latin aurum. Cf. infra, §59, for a thorough classification of gold in coins as 
correlative to truth in propositions. 
DINAR | Arabic dīnār, Latin nummus. The name of the Arabic gold standard coin dīnār comes from 
the Latin denarius through the Byzantine Greek δηνάριον, but the Latin translators of the MF choose 
instead the generic Latin nummus (‘coin’) to render the word. For a history of the dīnār from the 
Roman origins and up to the earliest gold coinage in Islam see DE ROMANIS-SORDA 2006 and MILES 

1967; for an overview of Islamic numismatics see MITCHINER 1977; for the monetary standard of the 
dīnār (4,25 g of gold), see ABDULLAH 2020.  
DEVIATION | Arabic iʿwiǧāǧ, Latin inflexione. 
COPPER OR IRON | Arabic nuḥāsan aw ḥadīdan, Latin ex ferro vel aere (with an inversion of the two 
metals). 
 
 
 
 



Logic | Treatise IV 

 681 

[§59] D100.20-101 
 
Continuing the simile of the syllogism with the dinar introduced in the preceding paragraph (§58), 
al-Ġazālī focuses here on the material part of both, comparing five possible degrees of the purity of 
gold with five degrees of certainty and soundness of the premises. On this basis, five possible kinds 
of syllogisms, in decreasing order of argumentative strength, are presented: demonstrative, dialectic, 
rhetoric, sophistic, poetic. These could be traced back to the Aristotelian works that constitute their 
remote origin, respectively: Prior and Posterior Analytics, Topics, Rhetoric, Sophistical Refutations, 
and Poetics. The presence of rhetoric and poetic syllogisms in this list ultimately depends on the well-
known articulation of the Arabic Organon, wider than the Greek one due to the inclusion of Rhetoric 
and Poetics along the strictly logical works penned by Aristotle, as already in the late antique 
tradition of Alexandrian commentators (WALZER 1962): see also HUGONNARD-ROCHE 1989, LAMEER 

1996 (with clarifications and adjustments in particular on al-Fārābī), and the important collection of 
essays gathered in PERLER-RUDOLPH 2005. For a similar classification of five kinds of syllogisms see 
also al-Fārābī’s Iḥṣāʾ al-ʿulūm (ed. BŪ MALḤAM 1996: 38 ff.), for which cf. MANDOSIO 2013: 299 and fnn. 
77-78; 303 (for the reprise of the classification in Gundissalinus); 310 (for a summarising table which, 
although referred to al-Fārābī, can be usefully compared with the one provided here). The simile of 
the various degrees of gold kinds, and the classification of the premises according to it, are added by 
al-Ġazālī: the five kinds of syllogisms are indeed presented by Avicenna (French transl. in ACHENA-
MASSÉ (I) 1955: 67.29-30), but no mention of gold is made. The classification proposed by al-Ġazālī is 
summarised in the following table. 
 
TABLE 27.  Kinds of gold as correlative of different kinds of premises for the syllogism 
 
 

 KIND OF GOLD KIND OF PREMISE KIND OF SYLLOGISM 
    

    

1 Pure gold  
 

Certain and true, without any 
doubt and speciousness 
 

Demonstrative  
[burhānī] 

2 Gold stained by some 
adulteration, only apparent 
to the perspicacious expert 
 

Almost certain, but liable to 
error (only apparent to a 
meticulous speculator) 

Dialectic  
[ǧadalī] 

3 Gold with an adulteration 
apparent to any expert, and 
to non-experts as well if 
made aware of it 
 

Opinable and persuasive, but 
liable to the acknowledgment 
of its contrary 
 

Rhetoric 
[ḫiṭābī] 

4 Copper counterfeit of gold, 
but convincingly plated 
 

Neither opinable nor certain Sophistic  
[muġāliṭī; sūfisṭāʾī] 

5 Copper counterfeit of gold, 
apparently counterfeit 
 

Apparently false, although 
the soul inclines to it for some 
sort of imagination 
 

Poetic 
[šiʿrī] 

 
 

*** 
 
DEGREES | Arabic marātib (sg. martaba), Latin ordines. 
PURE GOLD | Arabic ibrīz, Latin obryzum. The common origin of the Arabic and the Latin term is the 
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Greek ὄβρυζον, ‘pure’, ‘unadulterated gold’. Cf. supra, [1] in Table 27. 
NOT ADULTERATED [AND] VERIFIED | Arabic ḫāliṣan muḥaqqaqan, Latin examinatum purissimum (with 
likely inversion of the two word with respect to Dunyā’s text). 
LEVEL | Arabic daraǧa, Latin gradus. 
ADULTERATION | Arabic ġašš, Latin [aliquid] admixtum. 
TO THE PERSPICACIOUS EXPERT | Arabic li-l-nāqidi l-baṣīri, Latin peritissimus (to be seen in opposition 
with the following quilibet peritus, see infra). Cf. supra, [2] in Table 27. 
TO ANY EXPERT | Arabic li-kullin nāqidin, Latin quilibet peritus.  
MIGHT BE PERCEIVED […] CALLED TO IT | Arabic wa-yumkinu an yašʿura bi-hi ġayru l-nāqidi ayḍan, wa-
yunabbahu ʿalay-hi.  The Latin version is very compressed, and omits the last sentence: «quandoque 
etiam imperitus» (LOHR 1965: 273.510-511). The liability of the adulteration to being discovered by any 
expert, as opposed to the best experts, and even by people who are not expert if properly informed, 
qualifies the passage to the third, inferior degree of gold: cf. supra, [3] in Table 27. 
COPPER COUNTERFEIT | Arabic zayfan min nuḥāsin, Latin de aere. 
IT PLATES ITSELF IN A PLATING | Arabic mawwaha tamwīhan, Latin sed sit adeo subtilis simulationis. The 
reading subtilis of the Latin version is witnessed in Arabic by A: tamwīhan laṭīfan. Cf. supra, [4] in Table 
27. 
IT IS APPARENT TO ANYONE THAT IT IS PLATED | Arabic yaẓharu li-kullin aḥadin anna-hu mumawwahun, Latin 
falsitas eius appareat omni homini. Cf. supra, [5] in Table 27. 
WITHOUT ANY DOUBT AND SPECIOUSNESS | The true and certain premises of the first kind (supra [1] in 
the table), corresponding to pure gold, are further qualified as devoid of any «doubt» [Arabic šakk, 
Latin dubietate] and any «speciousness» or specious argument [Arabic šubha, Latin deceptione] (for 
a further occurrence of the same term, in that case misunderstood by the Latin translators, cf. infra, 
§205). 
«DEMONSTRATIVE» | Arabic burhāniyyan, Latin demonstrativa. See supra, [1]. 
NEAR THE CERTAINTY | Arabic muqāriba li-l-yaqīni, Latin proxima veritati. In the second kind of 
premises, compared to slightly adulterated gold ([2] in the table), the closeness to certainty and truth 
is measured on the subjective basis of a difficulty to discern the error – only if the speculator [nāẓir] 
is meticulous [taʾannaqa] it is possible for him or her to find the error (or the adulteration, in the 
case of gold). The reference to the «possibility of error» [imkān al-ḫaṭaʾ] in the premises goes rather 
in the direction of an objective invalidity of them, which must form the basis for the (however 
difficult) recognition of it on the part of the logician. 
«DIALECTIC» | Arabic ǧadaliyyan, Latin dialectica. See supra, [2]. 
OPINABLE ACCORDING TO A PERSUASIVE OPINION | Arabic ẓanniyya ẓannan ġāliban, Latin opinabilis opinione 
convincenti. LOHR 1965: 273 ad 521 quotes Alonso’s translation, as he does in the cases of divergence 
of the Latin text from the Spanish version. It seems to me, though, that the divergence is due in this 
case to a misunderstanding on Alonso’s, and not on Gundissalinus’, part. In this third kind of 
premises (supra [3]), the soul – primarily of the experts, but also of non-experts if properly briefed; 
cf. supra the description of the third kind of adulterated gold – «perceives» [Arabic tašʿuru, Latin 
percipit] the possible truth of their «contrary» or – if the term is used more technically – of their 
‘contradictory’ [naqīḍ; cf. supra, §§31-33]. 
«RHETORIC» | Arabic ḫiṭābiyyan, Latin rhetorica. See supra, [3]. 
ACCORDING TO THE FORMS OF [THINGS] CERTAIN AS FOR THE GARBING | Arabic bi-ṣuwari l-yaqīniyyāti bi-l-
talbīsi. The Latin translation is somewhat free: «ad modum verarum cum simulatione et dolo» (LOHR 
1965: 273.524-525. Despite itself metaphorical, the «garbing» [talbīs] is used here as the more abstract 
counterpart of the physical «plating» [tamwīh] of the counterfeit dinar, which makes it similar to 
gold, despite being actually copper. Likewise, the premises of the fourth kind (see supra, [4] in the 
table) are in truth «neither opinable nor certain». 
«MISLEADING» AND «SOPHISTIC» | Arabic muġāliṭiyyan wa-sūfisṭāʾiyyan, Latin deceptivus et sophisticus. 
See supra, [4]. 
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IT IS FALSE […] SORT OF IMAGINATION | The fifth and last kind of possible premises, equalled to the 
apparent forgery of a copper dinar, is said to be apparently «false» [kāḏib]. Still, our soul «inclines» 
[tumayyilu] to them for her «imagination» [taḫayyul]. For a cosmological use of this same notion in 
the context of the metaphysical explanation of the movement of the skies cf. infra, Metaphysics 
IV.b.3.1 (= b.2.4), §286; for proper psychological occurrences, see infra, Physics V.3, §§428-429 and V.5, 
§436. 
«POETIC» | Arabic šiʿrī. See supra, [5]. Cf. the Latin rendition: «Et argumentatio facta ex ea graece 
vocatur sumica» (LOHR 1965: 274.527). The awkward translation sumica for «poetic» has puzzled 
many scholars. Lohr, ad locum, declares that he has «not been able to find what Greek word is 
meant», and proceeds to quote Albert the Great’s commentary on the Posterior Analytics (An. Post. I 
I 2) where the editor has however supplied, for our sumica, the even stranger form συῤῥοικα (sic), 
which seems actually a vox nihili in Greek: «Argumentatio composita ex talibus Graece quidem 
vocatur συῤῥοικα: apud nos autem tentativa» (BORGNET 1890 (II): 5a); «Transformativae autem 
propositiones sunt propriae argumentationi quam συῤῥοικαν superius Graeco nomine vocavimus vel 
tentativam» (BORGNET 1890 (II): 7a). Albert’s passage is particularly interesting as for the 
Wirkungsgeschichte of the MF, as it is globally an extremely conspicuous and almost verbatim 
quotation of the Latin translation of al-Ġazālī’s Logic (BORGNET 1890 (II): 4a41-7a48 = LOHR 1965: 
273.495-278.673 = here §§58-68). In SIGNORI 2019 I did not have the chance to discuss the implicit 
quotation in the longer form here acknowledged, since in the case of Albert’s texts still unavailable 
in the Cologne edition, like the Posterior Analytics, I only took into consideration the explicit 
nominal quotations of Algazel, leaving aside the indeterminate and the implicit quotes. LOHR 1965: 
274 ad 527 also reports the usage of sumica, with the same meaning, in the translation of al-Fārābī’s 
Iḥṣāʾ al-ʿulūm made by Gerard of Cremona: cf. De scientiis, II, SCHUPP 2005: 58.12-13 (147ra): «Et iste 
liber nominatur grece sumica, et est liber versuum», where the Greek origin of the word is again 
explicitly mentioned. In the apparatus, Schupp reports «sumica ] idest poetica add. B», and further 
declares his own failure to detect the possible origin of the word: «Wie es im lat. Text zu dem 
Ausdruck Sumica, der im allen drei Handschriften steht, gekommen ist, ist nicht erklärlich. Im arab. 
Text, S. 89, steht būiūṭīqa (im Arabischen gibt es kein p), das vom Autor der Marginalanmerkungen 
richtig als Poetica transkribiert wurde was auch von B als Erläuterung übernommen wird. Der arab. 
Titel, der auch so im arab. Text, ebd., aufgeführt wird, lautet: Kitab [sic] aš-Šiʿr, d.h. »Buch der 
Dichtung«.» (SCHUPP 2005: 195 fn. 80). On sumica in relation to both al-Ġazālī’s and Albert the Great’s 
passages quoted above see WELS 2011: esp. 473-474 and 478-479; cf. also, on Albert’s passage in 
particular, BRUMBERG-CHAUMONT 2013: 383-384 and fn. 88, to be seen in connection with MARMO 2013: 
454 and fn. 26. Cursory references to sumica in al-Fārābī, none unfortunately decisive to settle the 
issue of the origin of the word, are also to be found in POLLONI 2016: 166-168 (three undiscussed 
occurrences) and MANDOSIO 2013: 298 and fnn. 72-73 (Mandosio quotes an oral communication by 
Silvia Di Donato to the effect that «[l]a transformation de bûiûtiqa en sûmica résulte en réalité d’une 
erreur de lecture, peut-être due à une corruption, du texte arabe»; but this cannot be immediately 
true for the sumica occurring in the Latin translation of the MF, because the Arabic original in this 
case has the proper Arabic voice šiʿrī, and not the calque from the Greek). On the place of poetic 
syllogisms (and the Poetics) within logic in the Middle Ages cf. WALZER 1934; DAHAN 1980 (more 
focused on the Latin world); BLACK 1990 (on the Arabic milieu); SCHOELER 1983; LUDESCHER 1996; 
AOUAD-SCHOELER 2002 (devoted in particular to the poetic syllogism in al-Fārābī); SCHOELER 2005; 
WELS 2011: esp. 476-478. 
 
 
[§60]  D102.1-10 
 
The paragraph is entirely devoted to the first introduction of thirteen kinds of premises, which will 
be later expounded and explained one by one in the following §§61-68. This inventory, 
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corresponding to the one provided in the DN, is to be seen in connection with the many other lists 
of the «principles of the syllogisms» [mabādiʾ al-qiyāsāt] (cf. al-Šifāʾ, al-Burhān, ed. ʿAFĪFĪ 1956: 63) 
given by Avicenna throughout his many encyclopaedic works. The various kinds of propositions – 
and the data on which they are based – are synthetically but thoroughly discussed in the 
fundamental GUTAS 2012a: 394-398. The list given in the MF is reprised almost entirely by Albert the 
Great in his Analytica posteriora: cf. in particular, for the preliminary listing of the thirteen 
propositions, An. post., BORGNET 1890 (II): 5a33-b10. For differences cf. MARMO 2o13. 
 

*** 
 
EXPOUND | Arabic šarḥ. Cf. also infra §105 for another case of contextual use of šarḥ. The first sentence 
of the paragraph is not translated into Latin. 
THE PRIMARY | Arabic al-awwaliyyāt, Latin primas. Cf. infra, §61. They correspond to number (8) in the 
classification provided by GUTAS 2012a: 397 (propositions based on «primary data»), filling the role 
of the propositions whose necessity is internal to the soul and directly imposed by the faculty of 
intellect. 
THE SENSIBLE | Arabic al-maḥsūsāt, Latin sensibiles. Cf. infra, §62. They correspond to number (2) in 
the classification provided by GUTAS 2012a: 396 (propositions based on «sense-data»), belonging to 
the propositions whose necessity is external to the soul. Alongside this kind of premises, Gutas also 
lists (on the basis of the longest list of premises provided by Avicenna in the Išārāt) those 
propositions based on «data of reflection» [iʿtibāriyya], which have no correspondence in the DN 
(and consequently in the MF). 
THE EXPERIMENTAL | Arabic al-taǧrībiyyāt, Latin experimentales. Cf. infra, §62. They correspond to the 
propositions based on (4) «tested and proven data» [muǧarrabāt] discussed by GUTAS 2012a: 396 (and 
cf. also ivi: 430, for a more detailed analysis of the meaning of muǧarrab), and they belong to those 
propositions whose necessity is external to the soul. 
THE TRANSMITTED | Arabic al-mutawātirāt, Latin famosas. Cf. infra, §63. In the formulation adopted 
by GUTAS 2012a: 396 these are the propositions based on (6) «data provided by sequential and 
multiple reports». As the experimental and the sensible propositions, this kind of premises belongs 
to the propositions whose necessity is external to the soul. 
THE PROPOSITIONS OF WHOSE MIDDLE TERMS AND WHOSE SYLLOGISMS THE MIND IS NOT DEVOID | Arabic al-
qaḍāyā allātī lā yaḫlū al-ḏihnu ʿan ḥudūdi-hā al-wusṭà wa-qiyāsāti-hā, Latin propositiones quarum 
medium terminum et probationem intelligere in promptu est. Cf. infra, §64. They correspond to the 
propositions based on «data with built-in syllogisms», number (9) in GUTAS 2012a: 397, filling the role 
of the propositions whose necessity is internal to the soul and indirectly imposed by the faculty of 
intellect. 
THE ESTIMATIVE | Arabic wahmiyya, Latin aestimativas. Cf. infra, §65. They correspond to the 
propositions based on «estimative data», number (7) in GUTAS 2012: 397, filling the role of the 
propositions whose necessity is internal to the soul and imposed by a faculty different than the 
intellect (namely, ‘estimation’ [wahm]). 
THE FAMOUS | Arabic mašhūrāt, Latin maximas. Cf. infra, §66. In the classification provided by GUTAS 
2012a: 396-398, various kinds of mašhūrāt – which Gutas generally translates with the adjective 
«endoxic» – make their appearance. The analysis of the examples given by Gutas and here by al-
Ġazālī clarifies that the «famous» propositions occurring here correspond to both numbers (12) and 
(13) in GUTAS 2012: 397, i.e. to premises based on (12) «absolutely endoxic data» [mašhūrāt muṭlaqa] 
and on (13) «limited endoxic data» [mašhūrāt maḥdūda]. Both kinds of propositions, here in the 
DN/MF partially overlapping, pertain to the class of premises «whose truth is acknowledged by way 
of concession [taslīm]» (GUTAS 2012: 397), together with the «accepted», the «conceded» and the 
«similar» propositions (see here infra). 
THE ACCEPTED | Arabic maqbūlāt, Latin receptibiles. Cf. infra, §67. They correspond to the propositions 
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based on «data approved on authority», number (14) in GUTAS 2012a: 397. 
THE CONCEDED | Arabic musallamāt, Latin concessas. Cf. infra, §67. They correspond to number (11) in 
the classification provided by GUTAS 2012a: 397, which gives for them also the synonym «admitted» 
[taqrīriyyāt], not employed in the MF. 
THE SIMILAR | Arabic mušbihāt, Latin simulatorias. Cf. infra, §67. GUTAS 2012a: 397 vocalizes the 
participle as the passive of the II stem, mušabbahāt, and translates it as «equivocal data». The 
propositions based on this kind of data – number (10) in Gutas’ classification – are those based on 
an «erroneous» [ġalaṭ] concession, as opposed to the «famous», the «accepted» and the «conceded», 
whose concession is instead «correct» [ṣawāb]. 
THE SEEMINGLY FAMOUS | Arabic al-mashūrāt fī l-ẓāhir, Latin eas quae videntur maximae. Dunyā seems 
to endorse a reading of the text with the sole term al-mashūrāt, while he presents as variant of A the 
reading al-mastūrāt fī l-ẓāhir. The omission of fī l-ẓāhir in the main text is however a clear mistake, 
since without it the list would be repeating here, in eleventh position, the «famous» propositions 
already mentioned supra, in seventh position. The reading of A, which could be translated as «those 
with no apparent flaws», has some verisimilitude, as the description of this kind of propositions 
(infra, §68) presents them as prima facie perfectly acceptable statements, revealed only in a second 
moment as partially erroneous. However, Dunyā’s reading is supported in both occurrences by ms. 
Y (which reads here al-mušbihāt – the item in tenth position in the list, see supra –, but has the 
correction al-mašhūrāt in the same hand in the right margin) and by the Latin translation (bearing 
in mind that maximae is the rendition chosen by Gundissalinus for mašhūrāt, while famosae 
translates mutawātirāt: see supra). The reading is also indirectly confirmed by the corresponding 
item in Gutas’ list, i.e. the propositions based on «initially endoxic but unexamined data» [mašhūrāt 
fī bādiʾ al-raʾy al-ġayr al-mutaʿaqqab] (cf. GUTAS 2012a: 398). 
THE OPINABLE | Arabic maẓnūnāt, Latin putabiles. Cf. infra, §68. They correspond to number (16) in 
GUTAS 2012a: 398, i.e. the propositions based on «suppositional data» in Gutas’ formulation. Together 
with the previously listed «seemingly famous», they constitute the class of propositions «whose truth 
is acknowledged by way of some overpowering supposition» [ʿalà waǧhi ẓannin ġālibin], as GUTAS 
2012a: 398 puts it. 
THE IMAGINATIVE | Arabic muḫayyalāt, Latin imitatorias. Cf. infra, §68. They correspond to number (1) 
in GUTAS 2012a: 396, as they constitute the sole instance of the class of propositions «whose truth is 
not acknowledged» (ibidem). 
 
 
[§61] D102.11-end of page 
 
[(1)] Primary propositions are described as propositions to which the intellect, taken in itself and 
without any correlation to sensible knowledge, cannot but give assent. Two of the three examples 
given are axioms originally found in Euclid’s Elements, and the remaining one is «Two is greater than 
one». To ensure the independence from any conditioning of the assent of the intellect to these truths, 
a mental experiment is designed, to the effect that a man who is suddenly created intelligent, without 
any teaching but the basic understanding of notions like whole, greater and part, would give his 
assent to these propositions. 
 

*** 
 
NATURAL DISPOSITION OF THE INTELLECT, ABSOLUTELY TAKEN | Arabic ġarīza al-ʿaql bi-muǧarradi-hā, Latin 
intellectui naturaliter. The Latin rendition, albeit not wrong, seems a bit compressed. For the notion 
of «natural disposition» cf. also supra, §2. 
«THE WHOLE IS GREATER THAN THE PART» | Cf. EUCLID, Elementa, Common notion 5 [8], HEATH 1908 (I): 
155 and 232. 
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«THE THINGS EQUIVALENT TO A [SAME] THING ARE EQUIVALENT [TO EACH OTHER]» | Cf. EUCLID, Elementa, 
Common notion 1, HEATH 1908 (I): 155 and 222. 
«WHOLE» | Arabic al-kull, Latin totius. 
«PART» | Arabic al-ǧuzʾ, Latin partis. 
«GREATER» | Arabic akbar, Latin maioris. 
 
 
[§62] D103.1-10 
 
[(2)] Sensible propositions, directly coming from the senses, and [(3)] experimental propositions, 
which derive from a combination of sensory perception and intellectual reflection on the experience, 
are presented. Two examples of sensible premises and three of experimental ones are provided. 
 

*** 
 
«THE SUN IS LUMINOUS» | Arabic al-šams mustanīratun, Latin ‘Sol est lucidus’. According to WEHR 1183a-
1184a, the X form of the root nwr only has the passive meaning of being illuminated (or enlightened), 
but the meaning must of course be active here. 
«THE BRIGHTNESS OF THE MOON INCREASES AND DECREASES» | Arabic ḍawʾ al-qamar yazīdu wa-yanquṣu, 
Latin ‘Claritas lunae crescit et decrescit’. Each example of sensible propositions contains a reference 
to one of the two most apparent heavenly bodies, the sun and the moon, with perfect symmetry. 
«THE FIRE BURNS» | Arabic al-nār taḥriqu, Latin ‘Ignis adurit’. One could wonder whether the notion 
of the burning action of the fire really requires something more than the sensory perception of the 
sunshine, or of the lunar phases, but the idea is probably that one actually needs to be burnt by fire 
(theoretically, more than once), in order for the sensible content of the proposition to weld with the 
intellectual awareness of the fact that fire is, indeed, dangerous, and will indeed burn again one’s 
hand if handled improperly. 
«SCAMMONY PURGES THE YELLOW BILE» | Arabic al-saqamūniyā tushilu al-ṣafrāʾ, Latin ‘Scamonia 
ventrem solvit’. This example is undoubtedly empirical, inasmuch as it certainly requires prolonged 
and peculiar experiences – specifically, those proper to the physician – in order to be acquired. 
Scammony, whose Arabic name saqamūniyā comes perhaps from the Greek σκαμμωνία (cf. LANE 
1384a, sub voce), is a perennial bindweed (Convolvulus scammonia) native of the Middle East, whose 
resin can be used in medicine as a powerful purgative. This specific medical function is singled out 
by the Latin translation, but seems to be also implicit in the main meaning of the verb ahsala (IV 
form), both in its active and passive voices. The Latin rendition, however, omits the reference to the 
yellow bile, whose presence in the Arabic appears to shift the implied pharmacological action of 
scammony in the direction of the theory of the four humours. The example of scammony is present, 
cursorily, in the DN (ACHENA-MASSÉ 1955 (I): 69.12-13), but it receives a more extensive treatment in 
Avicenna’s K. al-Burhān, the section corresponding to Aristotle’s Posterior Analytics of the K. al-Šifāʾ, 
within the discussion on the notion (and the method) of «experience» [taǧriba]: cf. Burhān I.9; an 
English translation of the relevant selection is available in MCGINNIS-REISMAN 2007: 147-152 (esp. §§9-
12 and §18 for the scammony). For a fine analysis of this passage of the Burhān, akin to the present 
one, and a wider discussion on the Arabic notion of taǧriba, cf. MCGINNIS 2004 and JANSSENS 2004. 
For the notion of taǧriba in Avicenna’s empiricism, also in connection with the concept of mušāhada, 
cf. GUTAS 2012a: 428-430. The example that is here at stake is also present in the discussion on the 
«objects of experience» [al-muǧarrabāt] in the Logic of the K. al-Naǧāt: cf. AHMED 2011: 88 (§104 and 
related footnotes). The saqamūniyā appears again in a medical example, but with a different focus, 
infra, Metaphysics I.5, §161. 
«THE WINE INTOXICATES» | Arabic al-ḫamr yuskiru, Latin ‘Vinum inebriat’. Examples concerning wine 
(called ḫamr or ʿuqar) and its alcoholic properties are frequent in the text of the MF: cf. supra, Logic 
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III, §32, where the same concept was expressed with the active participle muskir, and again infra, 
Logic V, §77, and Metaphysics I.7, §166. That of wine is also the most expanded of the three examples 
of experimental propositions, as it is here that al-Ġazālī refers to the necessity of the repetitition of 
the experience, «time after time [and] frequently» [marratan baʿda uḫran ʿalà l-takrāri] in order to 
guarantee the possess of the notion. This example, however, is not made by Avicenna in the 
corresponding passage of the DN, and BERNAND 1990: 235-236 (commenting on the passage 
corresponding to my §166) has rather underlined its diffusion in, and likely provenance from, fiqh 
sources. 
BECOMES ENGRAVED IN THE MIND | Arabic yantaqišu fī l-ḏihni, Latin generatur […] in intellectu. The Latin 
translation has too generic a verb, and too specific a noun (which would presuppose the more 
technical *ʿaql instead of ḏihn). As for yantaqišu, WEHR 1162b does not attest the VIII stem with this 
meaning, and one could wonder whether it might be better to omit the infix -t- and read instead 
yanqušu, in the I stem, or yunaqqišu, in the II stem. 
 
 
[§63] D103.11-22 
 
[(4)] Transmitted propositions, i.e. those generally acknowledged and believed in the community, 
are presented. The term mutawātira conveys the idea of an uninterrupted sequence, an unbroken 
historical tradition that ensures the value and the truth of those propositions. However, differences 
in value are inevitable among them, which must therefore be evaluated one by one before being 
accepted in full. The clear background of this discussion is the transmission or ‘transportation’ of 
traditions in Islam, in particular in the field of ḥadīṯ, as it is made apparent by the chosen example – 
concerning the prophet and his miracles – and by the use of the key-tem naql, ‘transportation’ (often 
contrasted in Islamic culture with ʿaql, ‘intellect’, which in the field of naql can be used only to verify 
the correctness and authenticity of the chain of transmission; cf. The Oxford Dictionary of Islam, s.v. 
«naql»). 
 

*** 
 
NOTIFICATION OF A COMMUNITY | Arabic bi-iḫbāri ǧamāʿatin, Latin vulgo referente. The indeterminate 
ǧamāʿa (a community, and not the community) might be a germ of cultural relativism, admitting to 
the possibility that the «transmitted» propositions vary when the community holding them varies. 
THE EXISTENCE OF EGYPT AND MECCA | The example concerning Mecca is omitted in Latin, with a typical 
strategy of cultural acclimation. Cf. LOHR 1965: 275.560: «‘Aegyptus est’». 
TO DRAW ANALOGOUS CONCLUSIONS | Arabic an yuqāsa, Latin aequaliter credi. 
TRANSPORTATION | Arabic naql. The Latin translation does not have a direct counterpart for this 
typical Islamic notion («quoniam famosum est», LOHR 1965: 275.564), but translates nonetheless the 
chiefly prophetical example in which naql appears. 
THEREFORE, IT IS INEVITABLE […] TRANSMITTED [OR NOT] | The final sentence has some difficulties. At the 
beginning of the clause, Dunyā reads fa-la budda wa-an yuhmila, while A has the variant wa-la budda 
min an yuhmila, with a more natural construction of la budda, followed by the min of the inevitable 
consequence. The wa-an printed by Dunyā might be given the value of ‘also’, thus translating: «it is 
also inevitable to neglect […]», although this is only partially convincing. Moreover, I have 
interpreted the subject of yuhmila («he neglects»), and the suffix pronoun of ʿ inda-hu («[transmitted] 
to him») as both referring to the person objecting against the truth of the transmitted proposition 
concerning the miracles of the prophet. This helps translating the sentence more naturally, but 
creates a tension with the maʿa-ka («with you») of the last part of the passage, where I would have 
expected instead a maʿa-hu. The text could be salvaged by interpreting the final «you» as impersonal, 
but more consistency in the use of pronouns in the text would indeed be pleasing. 
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[§64] D103.23-104.21 
 
[(5)] The propositions whose middle terms and whose syllogisms are naturally and immediately in 
the mind are presented in this paragraph. Examples taken from basic arithmetics are provided, and 
a careful distinction from the primary propositions (cf. supra, §61) is advanced. 
 

*** 
 
PROPOSITIONS WHOSE SYLLOGISMS ARE BY NATURE TOGETHER WITH THEM | Arabic al-qaḍāyā allātī qiyāsātu-
hā fī l-ṭabʿi maʿa-hā, Latin propositiones […] quae secum habent probationem suam naturaliter. The 
formulation of this typology of propositions in the present paragraph differ slightly from the name 
they were given in the general list provided supra, §60. In particular, this description does not 
mention the ‘mind’ [ḏihn] of the person holding them, nor immediately the «middle terms» (but cf. 
infra, where the «soul» [nafs], as equivalent to mind, and the middle terms resurface). 
ONE BELIEVES […] MIDDLE [TERM] | The crucial role of the middle term in the origin of this kind of 
propositions is highlighted in the explanatory sentence that immediately follows the initial 
description. These propositions are, indeed, abridged forms of syllogisms, in which the mind is not 
aware of the middle term because of the ease with which it implicitly provides it. The middle term, 
however, can be supplied, reconstructing a proper syllogism (as will be made apparent in the 
examples given infra). This crucially distinguishes this fifth kind of propositions from the first kind, 
the primary ones (supra, §61), as the latter are «known without a middle» [ʿurifa bi-ġayri wasaṭin], 
while the former do need a middle term. 
RESEARCHED QUESTION | Arabic al-masʾala al-maṭlūba, Latin in propositione quaesita. For the various 
technical senses of maṭlūb cf. supra, §36.  
IF ONE TOLD HIM | Arabic la-hu, but the introduction ex abrupto of an unnamed third-person referent 
sounds a bit odd in the context. Cf. as a matter of fact the Latin translation, which presupposes 
instead a *la-ka in the antigraph: «Si enim quis interrogaverit te et dixerit…» (LOHR 1965: 275.581-
582). 
SEVENTEEN | Reading sabʿa ʿašara, as in D-Alt, instead of the incongruous arbaʿa ʿašara («fourteen») 
printed by Dunyā. For the example to work, it is of course necessary that the first number is the half 
of the second (which is in this case «thirty-four» [arbaʿa wa-ṯalāṯīna]). Cf. also the Latin translation: 
«Decem et septem quota pars sunt de triginta quattuor?» (LOHR 1965: 275.582). 
THE INTENT [HERE] IS THE EXAMPLE | Al-Ġazālī gives here examples of slightly more difficult 
mathematical operations, in order to clarify the general «intent» [maqṣūd] of the argumentation: 
although more or less intelligent people can find it easier or harder to do without a middle term in 
similar operations, the key-point is that it is always possible to recognize a middle term, as disguised 
as it might seem due to the quickness of the mind in finding the answer. Anyone can thus find an 
«example» [maṯāl] suitable for him or herself: the didactic care of the author is here apparent. Cf. 
Latin: «Non enim intendo aliud nisi exemplum ponere» (LOHR 1965: 275.589-590).  
COMPREHENSION | Arabic šuʿūr, Latin percipere. Supra, for instance §59, I have also translated the 
Arabic verb of the same root with «perceive». 
 
 
[§65] D104.22-105 
 
[(6)] The estimative propositions are presented as false propositions, which have however a great 
persuasive strength because they are held by the estimation (a central faculty in Avicennan 
psychology, on which cf. BLACK 1993 and infra, Physics IV, esp. §396 but more conspicuously passim). 
Their falsity derives from the estimation’s impossibility to take into actual consideration anything 
transcending its own, ultimately sensible domain. On such issues, indeed, the estimative faculty lies 
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in a state of utter wrongness, and cannot but judge falsely. The reaching out of the estimation to non-
sensible fields is thus entirely unwarranted. 
 

*** 
 
ESTIMATION | Arabic wahm, Latin aestimatio. Estimation is a fundamental concept of Avicenna’s 
psychology; cf. infra, Physics IV, §394 and esp. §396, for a discussion of the notion in its primary 
psychological context. It is worth remarking here that not all of the several occurrences of the notion 
of ‘estimation’ in the MF are to be taken as technical ones. In keeping with the description given in 
psychology, however, the present passage underlines in particular the estimation’s incapability to 
deal with entirely non-sensible, i.e. intellectual, material. 
STATE | Here and in what follows in the paragraph, «state» translates the Arabic ḥukm, usually 
rendered with «judgment» (and cf. Latin iudicat, iudicium). The more general sense of «state» – 
warranted by the beautifully researched GAUTHIER 1904 – is needed here because it is not properly a 
conscious ‘judgment’ of the estimation to be at stake, but rather the ‘state’ or ‘stance’ of this faculty 
with respect to those kind of propositions which transcend its proper domain. 
THE WORLD […] – I MEAN AFTER THE WORLD – | I restore this sentence, deleted by Dunyā, as present in 
D-Altand in the Latin translation. The final clarification within dashes is however missing in Latin, 
and might be a gloss later integrated in the text. Cf. LOHR 1965: 276.600-601: «Totalitas mundi 
terminatur inani vel pleno». 
THE CAUSE OF THE STATE […] THE ESTIMATION | Here, the «cause of the state of the estimation» [sababu 
ḥukmi l-wahmi] with respect to the aforementioned, non-sensible situations cannot be the cause of a 
«judgment» proper, because the «cause» is immediately identified with the fact that those matters 
«do not fall under the estimation» [lā tadḫulu fī l-wahmi]. Maintaining the translation ‘judgment’, 
one would risk to give the awkward impression that the estimation judges these matters precisely 
because they do not fall under its domain, which seems very counterintuitive. The focus of the 
passage is rather that the estimation is, with respect to these non-sensible matters, in a state of error 
or «falsity» (cf. shortly infra), precisely because it cannot judge properly about them.  
THE STATE OF ITS FALSITY […] UNDER THE ESTIMATION | This sentence appears particularly convoluted, 
because it uses the same root of ‘falsity’ [bṭl] to express two different kinds of falsity: subjective falsity 
(in the case of the estimation), and objective falsity or impossibility (in the case of the things ‘judged’ 
impossible by the estimation). With «its falsity» [bi-buṭlāni-hi], what is intended is the «state» (ḥukm, 
once again) of wrongness of the estimation with respect to the non-sensible matters listed above. 
With the expression «false» [bāṭilan] appearing afterwards, al-Ġazālī rather means something like 
‘impossible’; and of course, not all that which does not fall under the estimation is «false» in this 
second sense, because otherwise the estimation itself would be impossible (or always wrong, also in 
the sensible matters of its proper domain), because it does not fall under itself.   
ITS ERROR IS ONLY KNOWN […] ACCEPTANCE OF ITS CONCLUSION | The estimation accepts a syllogism 
moving from primary premises (cf. supra, §61), and accepts that its conclusion must be true, but then 
it ‘pushes away’ or «gets away from» [kāʿa] (cf. Latin: «quod abhorret eam recipere», LOHR 1965: 
276.614) the «acceptance» [qabūl] of the conclusion itself, once it has been reached (presumably 
because it contrasts with the estimation’s own sensory assumptions). This leads to the state of error 
and falsity of the estimative propositions, which are however strongly held by the soul due to the 
strength of the estimation in its own domain. 
 
 
[§66] D106-107.12 
 
[(7)] The famous premises pertain for the most part to the juridical and religious domain, and the 
examples provided by al-Ġazālī – prescriptions, rules, and theological common sayings – mirror this 
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nature. They are accepted by the community for social and cultural reasons, although the individual 
tempers sometime play a role in ensuring their wide acceptance in society. They seem universally 
true, and they often are, but not absolutely: indeed, their characteristic is that their denial, and hence 
their contradictories, are counterintuitive (or repulsive), but not ipso facto false. Famous 
propositions differ greatly according to the different costumes, places, and uses, and also vary in 
different disciplines and techniques.  
 

*** 
 
THE COMMON PEOPLE AND THE SO-CALLED MEN OF SCIENCE | Arabic wa-naẓara l-ʿawāmm wa-l-ẓāhir(ūna) 
bayna ahli l-ʿilmi, Latin Et putat vulgus et simplices doctores. Dunyā’s punctuation reveals that his 
interpretation of the syntax of the text is entirely different and could be translated as follows: « 
concerning which one does not rely unless upon the mere fame and the speculation of the masses 
[with naẓar as noun, rather than verb]. The so-called men of science…». It seems to me however that, 
under the interpretation also endorsed by the Latin translation, the text becomes much clearer and 
plainer. Dunyā prints al-ẓāhir bayna ahli l-ʿilmi, but he indicates al-ẓāhiryūna (sic!) as the reading of 
A. Upon the obvious correction of the misprint (> *al-ẓāhirūna), this plural might appear as the best 
reading, although also the singular could perhaps be defended. 
UPON THE MERE FAME | Arabic ʿalà muǧarradi l-šuhrati, Latin in quantum sunt manifestae. Due to the 
previous rendition of mašhūrāt as maximae, the Latin translation misses the possibility to render 
with the same root the word «fame» [šuhra], used in the Arabic original as a direct explanation of 
the name given to this kind of premises. 
«LYING IS SHAMEFUL» | Arabic al-kiḏbu qabīḥun, Latin mendacium est turpe.  
«IT IS NECESSARY THAT THE PROPHET IS NOT AFFLICTED» | The Latin translation omits the reference to the 
prophet: «‘Innocens non debet puniri’» (LOHR 1965: 276.619-620). JANSSENS 2019: 92 and fn. 48 
suggests that the Arabic reading at the basis of that translation should be *barī. The rendition with 
innocens, however, might also be the fruit of one of the typical strategies of acclimation of the Latin 
translators when facing purely Islamic material. 
 «ONE DOES NOT GO INTO THE BATH […] [WITH IT]» | The Latin version is condensed, and omits both the 
reference to the «apron» [miʾzar] and to the typical oriental institution of the «bath» [ḥammām], 
with a global generalizing effect. See LOHR 1965: 276.621: «Omnis homo debet velare pudenda». 
«INJUSTICE IS SHAMEFUL» | Arabic al-ẓulmu qabīḥun, Latin iniustitia turpis. In the psychological section 
of the MF (infra, Physics IV, §403), the same proposition is given as an example of knowledge of the 
practical faculty of the soul (as opposed to the theoretical faculty). In all the propositions given as 
examples of «famous» premises, the juridical and religious dimension is very well perceivable; in a 
way, the «famous» are precisely the kind of propositions to which fiqh and religious prescriptions 
naturally pertain. 
ARE OFTEN REPEATED | Arabic tatakarraru, Latin saepe audivit. 
THE PEOPLE OF THE COUNTRY | Arabic ahl al-balād, Latin plures gentes. The reference to the «country» 
is omitted in the Latin translation.  
FOR THE AFFAIRS OF THEIR LIFE [IN COMMON] | Arabic li-maṣāliḥ maʿāši-him, Latin causa communis 
utilitatis. This common, social business – at the basis of the acceptance of the famous propositions – 
is complemented by the influence of the «[individual] costumes» [Arabic aḫlāq, Latin mores proprii], 
which contribute to make this sort of notions widely accepted within society. 
DELICATENESS | Arabic riqqa, Latin pusillanimitate. 
COWARDICE | Arabic ǧubn, Latin formidine. 
BASHFULNESS | Arabic ḥayāʾ, Latin verecundia. 
THROUGH EXERCISE | Arabic bi-stiṣlāḥin, Latin per exercitium. 
DID NOT CLING […] BY A HABIT | The idea is to exclude cases of knowledge of the famous propositions 
‘by assumption’, for instance because the man of the mental experiment is supposed to already 
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adhere to these propositions for his own «nature» (or ‘temper’, or ‘creation’) [ḫalq or ḫulq], or 
because an intervening habit has made them known to him. The conclusion, which marks the 
difference of the famous premises from the primary ones, is that it would be possible for the man of 
the experiment – although perfectly intelligent – to not give his assent to the truth of these 
propositions. In order to underline the difference between primary and famous premises, the mental 
experiment proposed perfectly retraces the one provided supra, in §61, all the way down to the 
counterexample of a primary proposition, to which the assent is on the contrary undeniable, even 
under the assumptions of the exemplum fictum: «Two is greater than one» (cf. supra, §61). 
«GOD IS POWERFUL UPON EVERYTHING» | Arabic inna Allāh qādirun ʿalà kullin šayʾin, Latin Deus est potens 
super omnia. The same example concerning God’s omnipotency as potentia ordinata and not 
absoluta occurs infra, §76. The section devoted to the proper discussion on God’s power is infra, 
Metaphysics III.b.8, §222, but cf. also the section on the «secret of divine foreordainment» at the very 
end of Metaphysics V, §314. 
«HE KNOWS EVERYTHING» | Arabic huwa ʿālimun ʿ alà kullin šayʾin, Latin scire omnia. In this case, the Latin 
translation chooses an implicit subordinate clause, instead of a direct speech. The knowledge of God 
is analysed infra, in the section on the divine attributes, at Metaphysics III.3-6, §§203-213, which 
altogether form a discussion of God’s omniscience. Both these theological statements, concerning 
omnipotency and omniscience, seem at first glance true, because their denial is «counterintuitive» 
or ‘repulsive’ [Arabic šunīʿ, Latin absurda]. However, despite being counterintuitive, their 
contradictory is true, not false: indeed, God cannot create «the like of Himself» [miṯl nafsi-hi], nor 
can He know the like of Himself. Both theological propositions are thus shown to be false, if 
contrasted with the absolute truth of the oneness of God; for tawḥīd in the MF cf. also supra, Logic 
III, §27; infra, Metaphysics, Second Premise, §99; Metaphysics II, §189; Physics IV, §403 (as an example 
of knowledge of the speculative faculty of the soul). 
THESE FAMOUS [PROPOSITIONS] DIFFER […] NOR VICE VERSA | The germ of relativism, which was 
introduced as for the transmitted propositions supra (§63), is here expanded to a wide appraisal of 
the many variations of the famous propositions within different geographical, social, and cultural 
contexts (cf. also Latin: «secundum diversitatem usus et morum et terrarum et artificum», LOHR 1965: 
277.638-639). The example of opposition between the famous propositions «among the physicians» 
[ʿinda l-aṭibbāʾ] and those held «among the carpenters» [ʿinda l-naǧǧārīna] is particularly instructive 
for the medical context, close to Avicenna’s teaching. The Latin translation has physicos for aṭibbāʾ, 
but experimentales for naǧǧārūna. Given the closeness to the root ǧrb of the ‘experimental’ 
propositions (which appear again shortly infra), it is likely that this is the cause of the mistranslation. 
THE PRIMARY […] ARE [ALSO] FAMOUS | The final part of the long paragraph devoted to the famous 
premises clarifies that other kinds of propositions – the [(1)] primary (§61), some of the [(2)] sensible 
(§62), the [(4)] transmitted (§63) and the [(3)] experimented [ones] [here: muǧarrabāt] (§62: 
taǧrībiyyāt) – are also «famous» [mašhūra], in broader sense. The famous premises here considered, 
however, are such for the pure «fame», and thus deserve the name in proper sense. 
 
 
[§67] D107.13-24 
 
The paragraph summarizes three further kinds of premises, namely [(8)] accepted, [(9)] conceded, 
and [(10)] similar premises. Only a description of these premises is given, but no concrete example 
is added. 
 

*** 
 
THE MOST VIRTUOUS […] PAST | The «accepted» or ‘received’ or ‘receptible’ propositions [maqbūlāt] are 
described on the basis of the authors and authorities from whose moral and cultural prestige they 
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derive. These auctores are identified, much solemnly, with «the most virtuous men» [Arabic afāḍil 
al-nās, Latin a sanctis hominibus], «the greatest learned men» [Arabic akābir al-ʿulamāʾ, Latin a 
maioribus sapientium], and «the venerable masters of the past» [Arabic mašāyiḫ al-salaf, Latin ab 
antiquis et senibus]. 
THE FAMOUS [ONE] […] OPPONENT ALONE | The «conceded» [musallamāt] propositions are selectively 
accepted by the opponents [Arabic sg. ḫaṣm, Latin adversarius] in a dispute, having thus an 
eminently dialectical role. They are contrasted with the «famous» premises (see supra, §66), only 
inasmuch as the latter are conceded by the «mass» [ʿāmma], while the «conceded» in proper sense 
are accepted by the opponent alone [faqaṭ]. 
THOSE THAT ONE TENDS TO ASSIMILATE | Arabic yuḥtālu fī tašbīhi-hā, Latin quas studet homo assimilare. 
In theology, tašbīh is properly speaking the ascription of human features to God, i.e. the 
anthropomorphosization of the divine. The common aspect with the propositions described here is 
the assimilation of superior and inferior degrees of reality, these premises being compared with the 
primary (§61), the experimental (§62) and the famous (§66), despite being inferior to them as for 
truth and validity. 
 
 
[§68] D107.25-109 
 
The paragraph concludes the analysis of the thirteen kinds of premises started in §60, dealing with 
the three last sorts of propositions: [(11)] seemingly famous, [(12)] opinable, and [(13)] imaginative. 
 

*** 
 
ALTOGETHER | Arabic kāffatan, in their totality.  
AT THE BEGINNING OF THE OBSERVATION AND AT FIRST GLANCE | Arabic bi-bādiʾi l-rāʾī wa-awwali l-naẓari, 
Latin statim […] in principio, with omission of the words connected to the field of sight. 
«HELP YOUR BROTHER, WHETHER HE IS AN OPPRESSOR OR AN OPPRESSED ONE» | After having carefully 
considered [taʾammala], the soul knows that helping the «oppressor» (or ‘unjust’) [ẓālim] is not 
necessary (while the help provided to the «oppressed» [maẓlūm] appears to be mandatory). The 
usage of the couple ‘oppressor’ and ‘oppressed’ in English guarantee the possibility to render the two 
terms with the same root, without recurring to a long periphrasis to translate the ‘object’ of the 
injustice [maẓlūm], as opposed to its subject [ẓālim]; cf. in this direction the Latin rendition: «Adiuva 
fratrem tuum, cum nocet vel nocetur ei» (LOHR 1965: 277.661-662). Al-Ġazālī’s stance about the help 
to be given to the oppressor is somewhat problematic in light of a ḥadīṯ of the Prophet reported by 
SAḤĪḤ AL-BUḪĀRĪ 2444, book 46, ḥadīṯ 5: «Narrated Anas: Allah’s Messenger (صلى الله عليه وسلم) said, “Help your 
brother, whether he is an oppressor or he is an oppressed one”. People asked, “O Allah’s Messenger 
 ”?It is all right to help him if he is oppressed, but how should we help him if he is an oppressor !(صلى الله عليه وسلم)
The Prophet (صلى الله عليه وسلم) said, “By preventing him from oppressing others”». This kind of ḥadīṯ would indeed 
appear to support the trustworthiness of the «seemingly famous» proposition, validating it; but al-
Ġazālī might have been unwilling to accept the soundness of this particular dictum. On the issue cf. 
also the long, but somewhat confusing, note ad locum provided by Dunyā. 
DESPITE THE INTUITIVE UNDERSTANDING OF THE POSSIBILITY OF ITS CONTRADICTORY | Arabic maʿa l-šuʿūri bi-
imkāni naqīḍi-hi, Latin quamvis animus percipiat posse esse eius oppositum.  
BECAUSE OF THE AWAKENING OF DESIRES AND [THEIR] REPULSIONS | Arabic bi-l-tarġīb wa-l-tanfīr, Latin vel 
appetendum vel respuendum. The capacity of the «imaginative» [muḫayyalāt] premises to elicit 
desires and repulse in the soul is said to be the key-element of their influence, despite their being 
outright «false» [kāḏiba]. 
THE CONFECTIONERY IS ASSIMILATED TO THE DUNG | Arabic yušbahu al-ḥalāwatu bi-l-ʿaḏirati. Cf. Latin: 
«Sicut hoc quod dicitur: ‘Mel videtur esse stercus’» (LOHR 1965: 278.672). For a thorough discussion 
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of this example – linked with poetical syllogism on the basis of §73, infra, where the imaginative 
premises are said to be suitable for that kind of argumentation – see WELS 2011. 
THE CIRCUMSTANCES IN WHICH IT IS MORE LIKELY TO EMPLOY THEM | Arabic maẓānn istiʿmāli-hā, Latin in 
qua facultate unaquaeque versetur. 
 
 
[§69] D110.1-7 
 
The section starting here has the aim of sorting out the thirteen kinds of premises distinguished in 
the preceding paragraphs (§§60-68) into the various kinds of possible logical argumentations (cf. 
supra, §59, for the list of the five types of syllogisms). Each kind of proposition properly belongs to 
one kind of syllogism, of which constitutes a fitting premise. In this introductive paragraph, the 
premises suitable for the demonstrative kind of syllogism are singled out, namely the [(1)] primary 
(§61), the [(2)] sensible (§62), the [(3)] experimental (§62), the [(4)] transmitted (§63), and the [(5)] 
premises whose middle term is immediately known to the mind (§64). 
 

*** 
 

COURSES OF THESE PREMISES | Arabic maǧārī hāḏihi l-muqaddimāti, Latin de acceptione propositionum 
in facultatibus. 
THEY ARE FITTING | Arabic taṣlaḥu, Latin congruunt. 
THE DEMONSTRATIVE SYLLOGISMS | Arabic al-aqīsa al-burhāniyya, Latin argumentationibus 
demonstrativis. 
PRIMARY [PROPOSITION] | The names of the five different kinds of premises suitable for proper 
demonstrations are given here in the singular. The Latin translation, however, has them in the plural, 
as in their respective occurrences in the preceding paragraphs. 
THE UTILITY OF THE DEMONSTRATION […] CERTAINTY | The concept of «utility» [fāʾida], which was 
applied supra (§3) to logic as a whole, is here restrained to «demonstration» [burhān], and identified 
with the «manifestation of the truth» [ẓuhūr al-ḥaqq] and the «obtainment of certainty» [ḥuṣūl al-
yaqīn]. Dunyā, ad loc., quotes al-Ġazālī’s Miʿyār al-ʿilm for an analogous statement. Every kind of 
argumentation expounded in what follow will have a section devoted to its utility. 
 
 
[§70] D110.8-111.12 
 
The paragraph presents the premises suitable for the dialectical syllogism, i.e. the [(7)] famous (§66) 
and the [(9)] conceded (§67), and analyses, in fourth points, the utility of dialectic. 
 

*** 
 

THAT WHICH ACCOMPANIES THEM | Arabic wa-mā maʿa-hā, Latin cum ceteris quattuor. As the Latin 
version makes explicit, what is meant is the four other kinds of premises listed just supra (§69) 
together with the primary propositions, namely the sensible, the experimental, the transmitted, and 
those whose syllogism and middle term is with them by nature. These, indeed, are the stronger kinds 
of premises suitable for the demonstrative syllogism, which may then a fortiori be employed in the 
inferior level of argumentation – that of the dialectical syllogism – as well. However, they are used 
in the dialectic only as far as they are «conceded by virtue of the fame» [musallama bi-l-šuhra]. This 
explanatory expression condenses, in a way, the two aforementioned kinds of premises: the 
«conceded» [musallamāt] and the «famous» [mašhūrāt]. It is remarkable, in this direction, that 
supra in §67 the conceded and the famous propositions had already been matched. 
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TECHNIQUE | Arabic ṣināʿa, but A reads ṣ. al-ǧadal. The reading at the basis of the Latin translation 
seems to have been *ǧadalī, interpreted as the practitioner of dialectic: «nihil aliud attendit 
dialecticus nisi hoc» (LOHR 1965: 278.686). 
UTILITIES | Arabic fawāʾid, Latin utilitas […] multiplex. 
THE FIRST ONE […] FALSIFIED | The first benefit which can be drawn from dialectic is the «silencing 
with arguments» [ifḥām] of busibodies [sg. fuḍūlī] and innovators [sg. mubtadiʿ], who, despite being 
on the right path to reach the truth [yasluku ṭarīqa l-ḥaqqi], ultimately fall short from it. Following 
the variant reading witnessed by A [yasluku ġayra ṭarīqi l-ḥaqqi], the Latin translation has: «Et 
incedentem extra viam veritatis» (LOHR 1965: 278.689). The figures of low-level speculators here 
introduced are rendered in Latin respectively as praesumptuosum and iacentem se scire, the second 
of which in particular appears far from Dunyā’s Arabic. 
THE SECOND […] OF THE SCIENCE | The second utility, or benefit, of dialectic consists in the possibility 
of using it to allow higher-level students to reach a proper grasp of the truth, despite their inability 
to use proper demonstration.  
PARAENETIC | Arabic waʿẓī, Latin exhortatione.  
CULMINATION | Arabic ḏurwa, Latin ad gradum superiorem. 
COMPREHENSION | Arabic iḥāṭā, Latin apprehendere. Instead of «the conditions of the demonstration» 
[šurūṭ al-burhān], the sentence is completed in the Latin version by legem demonstrationis, which 
leads to hypothesise a reading like *šarʿ in the Arabic antigraph.  
THIS IS THE CONDITION […] SCIENCE | The last sentence clarifies once more that the recipients of this 
particular instantiation of the utility of dialectic are indeed higher-level, intelligent scholars. Actually, 
the major part of the «jurisprudents» [fuqahāʾ] and of the «researchers» [ṭalaba] of the science (or 
knowledge) are in such a condition that they can draw benefit from dialectic (not being able to fully 
use demonstration). 
THE THIRD […] DEMONSTRATION | The third kind of benefit drawn from dialectic considers the 
«apprentices» [mutaʿallimūna] of the «particular sciences» [al-ʿulūm al-ǧuzʾiyya], among which 
«medicine» [ṭibb] and «geometry» [handasa] are singled out as examples. Moving from the 
Aristotelian consideration that the principles of every science are not known in that science, the text 
claims that dialectic can be useful in order to give the apprentices notice of those principles and of 
other «famous» propositions proper of each discipline, pending the possibility of an actual 
demonstration. Cf. also infra, Logic V, §84, for an implicit reprise of this argument. 
IF THEY WERE URGED TO THEM [BEFORE TIME] | Arabic law ṣūdirū ʿalay-hā. The rare form ṣūdirū, which 
also elicited a footnote on the part of Dunyā («he means: if it were requested to them the concession 
of [the principles] [taslīm] and their reception, without establishing [them]»), is to be analysed as 
the passive perfect of the III stem of the root ṣ-d-r. While the main meaning of the III stem is ‘to seize’, 
the sense of ‘to urge’, ‘to press hard’ is also attested in WEHR 591b and appears far more appropriate 
for a passive verb whose implicit subject are the aforementioned «apprentices». The Latin 
translators also appeared to have had difficulties with this verb, since they rendered periphrastically 
with: «Sed nec recipient ea posita» (LOHR 1965: 278.701-702). 
THE FOURTH […] SCRUTINY | The fourth utility of dialectic is its capacity to single out both the 
contradictory statements about a given problem (i.e. «the two extremes» [ṭarafā] of the 
contradictory). This «scrutiny» [taftīš] is useful in that it can help finding the truth more easily. 
AN AUTONOMOUS BOOK | Arabic kitābun bi-raʾsi-hi. What has been said in the present paragraph about 
the «technique (or ‘discipline’) of the dialectic» [ṣināʿa al-ǧadal] is deemed by al-Ġazālī to be 
sufficient [yakfī]. This is corroborated by the reference to an autonomous book on the topic, which 
presupposes Avicenna’s corresponding passage in the DN: «Mais quant à la manière de connaître les 
principes de la dialectique et d’acquérir leur pratique, cela ne nous servirait de rien dans ce livre où 
nous avons pour but la vérité» (ACHENA-MASSÉ 1955 (I): 75.16-19). There, Avicenna does not explicitly 
mention a book on dialectic, but he does so for the parallel cases of rhetoric (here §72) and poetics 
(here §73, without however a reference to the autonomous book concerning that topic). The MF 
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present various further cases of cross-references to philosophical books not pertaining to the project 
of the work: cf. infra §72 (reference to rhetoric); Metaphysics IV, §293 (reference to mathematics, 
more precisely astronomy); Physics III, §368 (reference to optics); Physics IV, §389 (reference to 
optics): cf. infra ad loc. for further discussions. 
 
 
[§71] D111.13-21 
 
The premises suitable for the sophistical syllogism are the [(6)] estimative (§65) and the [(10)] 
similar (§67) propositions. The analysis of sophistic is not useful but to learn how to defend oneself 
from sophistical arguments employed by others. Two subtypes of syllogisms (or more generically 
argumentations) in which sophistical premises turn out to be useful are distinguished: the testing 
syllogism, and the syllogism of the resistance. 
 

*** 
 
MISLEADING SYLLOGISMS | Arabic al-aqīsa al-muġāliṭiyya, Latin argumentationi sophisticae. Of the two 
terms given supra, in §59, to describe this kind of syllogism, only the proper Arabic muġāliṭī is used 
here, which was rendered supra as deceptivus. However, the Latin translation uses here sophisticus, 
rather corresponding in Arabic to the calque from the Greek sūfisṭāʾi.  
THEY INFORM [YOU] SO THAT YOU BEWARE AND YOU DEFEND YOURSELF | Arabic tuʿarrifu li-taḥḏara wa-
tatawaqqà, Latin ut sciantur ad cavendum eas. The «utility» [fāʾida] of the premises of the sophistical 
syllogism is only identified in the defense they implicitly provide against themselves. 
«TESTING SYLLOGISM» | Arabic qiyāsan imtiḥāniyyan, Latin argumentatio temptativa. Cf. ACHENA-MASSÉ 
1955 (I): 75.26: «syllogisme probatoire». This is a kind of sophistical syllogism used in order to test 
the argumentative qualities of a candidate.  
DISCLOSURE | Dunyā prints ifḍāḥ, but WEHR 839b-840a does not attest the IV form with that meaning; 
an almost identical reading iftiḍāḥ, in the VIII stem, would perhaps be more regular. 
THEN IT WILL BE DISPUTED | Dunyā prints yunāẓaru, which I interpret as a passive impersonal. Given 
however the following verb in the first person of the plural, it might be more natural to read as well 
nunāẓiru instead of yunāẓiru. 
«SYLLOGISM OF THE RESISTANCE» | Arabic qiyāsan ʿinādiyyan, Latin argumentatio deceptiva. Cf. ACHENA-
MASSÉ 1955 (I): 75.29: «syllogisme d’adversité». Supra, §59, the adjective deceptivus had rather been 
used to translate the Arabic muġāliṭī, the general sophistical syllogism of which the «syllogism of the 
resistance» (or ‘of the opposition’) is presented as a mere subspecies. The value of this argumentation 
appears to touch somehow on the political sphere, as it is used against «he who makes the common 
people believe that he is knowing» [man yuḫayyilu ilà l-ʿawāmm], a pseudo-wise man who uses 
alleged wisdom as a weapon to «seduce» or even subjugate people [yastatbiʿu-hum]. Revealing the 
«weakness» [ʿaǧz] and the «insufficiency» [quṣūr] of such a demagogue, the sophistical syllogism 
becomes an instrument of opposition or resistance [ʿinādī], inasmuch as it makes the people 
«abandon him» [yaʿtadūna bi-hi]. 
 
 
[§72] D111.22-112.2 
 
The paragraph presents the fitting premises for the rhetorical and the juridical syllogisms, i.e. the 
[(8)] accepted (§67), the [(11)] seemingly famous (§68), and the [(12)] opinable (§68). More generally, 
all argumentations which do not aim to certainty (but to persuasion: cf. infra) can profitably employ 
these kinds of premises. For an analysis of the ‘rhetorical’ premises as expounded in Avicenna’s Išārāt 
cf. AOUAD 1999. 
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*** 

 
THE RHETORICAL AND JURIDICAL SYLLOGISM | Arabic al-qiyās al-ḫiṭābī wa-l-fiqhī, Latin argumentationis 
rhetoricae et legalis. 
FOR ALL THAT THROUGH WHICH CERTAINTY IS NOT RESEARCHED | Arabic kulli mā lā yaṭlubu bi-hi al-yaqīna. 
The Latin translation adds to the denial of the research of certainty the positive aim of this kind of 
argumentations, namely persuasion (which might correspond for instance to an Arabic antigraph 
with *iqnāʿ): «et omnis argumentationis quae non intendit certificare, sed persuadere» (LOHR 1965: 
279.725-726, emphasis added). 
IN WINNING OVER THE SOULS […] FROM THE FALSE | The «utility of the rhetoric» [fāʾida al-ḫiṭāba] is 
identified with its capacity of «winning over» or ‘attracting’, ‘bending’, «the souls» [istimāla al-
nufūs] , and of «making them desire the true» [tarġībi-hā fī l-ḥaqqi] and  wa-l-tanfīr n making them 
desire the true, and in «repelling», or discouraging them «from the false» [tanfīri-hā ʿani l-bāṭili]. The 
ability to arouse desire [tarġīb] and repulsion [tanfīr] had been described supra (§68) as the 
prerogative of the «imaginative» premises, which are however not at stake here (they will be 
considered infra, §73). JANSSENS 2019: 92 remarks that this brief statement replaces a «list of concrete 
elements» in the DN. Cf. ACHENA-MASSÉ 1955 (I): 75.32-76.1: «[…] le syllogisme rhétorique qui est utile 
dans le gouvernement des hommes, dans les branches de la loi religieuse, dans le conseil, l’intimité, 
le reproche, la louange et le blâme, pour relever ou abréger le discours et tout ce qui y ressemble» 
(cf. Meškāt: 132.7-133.2). 
ABOUT RHETORIC THERE IS AN AUTONOMOUS BOOK | As before in the case of dialectic (supra, §70), here 
as well the discussion is truncated with a reference to further bibliographical material which can be 
consulted on the topic. The reference is already in Avicenna: «Pour la rhétorique, il est une science 
spéciale (et un livre spécial qui nous ne servirait point ici)» (ACHENA-MASSÉ 1955 (I): 76.1-3). Here, as 
opposed to the preceding case of dialectic, Avicenna explicitly mentions a ‘book’ on the topic, and 
al-Ġazālī reuses the reference in the MF. If the mentioned book is to be considered Avicenna’s own 
treatise on rhetoric, al-Ġazālī’s insertion would be best understood as the result of a rather slavish 
technique of translation. However, it is possible that the reference to further books is maintained in 
the MF because al-Ġazālī understood it (and maybe Avicenna in the first place meant it) as an 
allusion not to Avicenna’s, but to Aristotle’s books on the topic. In this sense, the keeping of the 
quotation in the MF would not need to be seen as a sort of appropriation of further Avicennan 
material, as the reference to the remote Aristotelian source of the mentioned doctrines would be 
found already in Avicenna’s DN. In his notes ad locum, Lohr tacitly assumes that this is the case, and 
that the bibliographical reference is indeed to Aristotle (cf. LOHR 1965: 279 ad 709; ad 729). 
 
 
[§73] D112.3-end of page 
 
The paragraph states that the premises suitable for the poetical syllogism are the [(13)] 
«imaginative» propositions (§68), goes on to warn the reader that higher-level kinds of premises are 
not needed in rhetoric and poetry (despite not being harmful to them), and concludes by declaring 
that the only two typologies of syllogism which are worthy of serious consideration are the 
demonstrative one (‘positively’, in order to use it) and the sophistical one (‘negatively’, in order to 
beware it). 
 

*** 
 
IMAGINATIVE | Arabic al-muḫayyalāt, Latin transformativae. The Latin translation appears to 
presuppose, rather than the root ḫyl of ‘imagination’, the different root ḥwl, which in many patterns 
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conveys the meaning of ‘change’. In §59, however, the same term muḫayyalāt had been more 
accurately translated with the Latin imitatoriae. 
POETICAL SYLLOGISMS | Arabic al-aqīsa al-šiʿriyya, Latin argumentationis sumicae. Cf. supra, §59, for a 
discussion on the term. 
[THIS] IS NOT A CONDITION FOR THEM | What is meant is that the use of ‘superior’ kinds of premises – 
the five first kinds, which are suitable for the demonstrative syllogism: cf. supra, §69 – is not a 
necessary «condition» [šarṭ] in the case of «rhetoric» and «poetry» [Arabic šiʿr, Latin sumicam], 
since they also work with ‘inferior’ kinds of premises, and rather the premises are used in those 
context only for their «fame» or their «imagination» (‘imaginative content’) [Arabic taḫayyul, Latin 
in quantum transformativae; see supra]. This caveat mirrors the one that had been advanced supra, 
§70, concerning the use of higher-level premises in dialectic, and is also present in the corresponding 
passage of the DN. There, Avicenna actually makes two separate warnings, one for rhetoric and the 
other for poetics, which al-Ġazālī reunites here.  
CLARIFICATION | Arabic bayān; untranslated in Latin. 
 
 
[§74] D113-114.21 
 
In this «Epilogue of the speech on the syllogism», which concludes the fourth treatise of Logic, the 
text presents ten causes or «occasions» of error in the logical argumentation. In the present 
paragraphs the first four causes are presented: (1) argumentative confusion and disarray with respect 
to the necessary ordering; (2) unwarranted modification of the middle term; (3) unwarranted 
modification of the minor or major terms; (4) presence of ambiguous terms within the syllogism.     
 

*** 
 
EPILOGUE | Arabic ḫātima. The Latin rendition «finitur [tractatus de argumentatione]» (LOHR 1965: 
280.740) reveals that this was interpreted as the conclusion of the preceding discussion. Accordingly, 
Lohr prints it at the end of the preceding section, rather than as a title at the beginning of the present 
one, as in Dunyā’s text. The comparison with the analogous title «Epilogue of the speech on the 
attributes» at the end of Metaphysics III (see infra, §239) seems however to confirm the soundness 
of Dunyā’s paging as opposed to the different solution witnessed by the Latin version. 
REASONS THAT TRIGGER ERROR | Arabic maṯārāt al-ġalaṭ. Cf. supra, Logic II, §20, where the same Arabic 
term was employed in order to introduce the ‘occasions of error’ in definition. 
GARBING [OF THE ERROR] | Arabic talbīs. What is meant is the point of the argument in which the error 
is concealed. The word talbīs in itself might also have the value of ‘deception’ or ‘deceit’ (WEHR 1004a). 
THE AFOREMENTIONED HIERARCHICAL ORDERING | Arabic al-tartīb al-maḏkūr, Latin ordinem 
praescriptum. Cf. supra, §55 (and the following example of ordering taken from Euclid, §§56-57). 
OCCURRENCE | Arabic wuqūʿ. The Latin version of the sentence is partially ad sensum: «ad hoc ut 
omnino eodem modo sumatur in utraque propositione» (LOHR 1965: 280.749-750). 
IF [THEN] ONE SAID […] SIMPLE «DRINK» | The examples aim to highlight the fact that in the conversion 
(for which cf. supra, Logic III.6, §33), and more generally in all the operations of the syllogistic, it is 
necessary to take every term as it is, not changing it in the slightest when changing proposition. In 
particular, the presence of the particle fī, «in», must be taken in due consideration and be 
maintained throughout the conversion. The examples involve the two terms «[earthen] jug» [Arabic 
dann, Latin lagena] and «drink» [Arabic šarāb, Latin vinum], which mirror previous and further 
examples like those given in Logic III.5, §32, Metaphysics I, §166, and Physics II, §347. The Arabic 
šarāb is more generic than vinum, but also admits the meaning of ‘wine’ (WEHR 540a); the Latin 
choice approaches however even more the present examples to the other ones quoted, in which the 
more specific ḫamr appears instead of šarāb. The corresponding example in the DN uses instead 
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«man» and «house» («No house is in a man», and what follows) to convey the same meaning (cf. 
ACHENA-MASSÉ 1955 (I): 85.25-86.7). 
UNION OF THE TWO TERMS | Arabic iǧtimāʿ al-ḥaddayni, Latin coniungi duos terminos. 
WHAT WE HAVE MENTIONED ABOUT THE CONDITIONS OF THE CONTRADICTORY | Cf. supra, Logic III, §§31-32. 
The requirement of invariance of the terms (point (3) here) is expressed in particular in conditions 
(iii), §31 and (iv)-(vi), §32 supra; point (4), namely the requirement of absence of «ambiguous» terms 
[muštarika] is expressed in conditions (i)-(ii) supra, §31. 
 
 
[§75] D114.22-116.4 
 
Three further reasons that trigger error within the syllogism are introduced and explained: (5) 
grammatical ambiguities, such as the possible ambiguous reference of pronouns, which could 
generate confusion; (6) use of indefinite, i.e. unquantified, propositions; (7) hasty assent given to 
propositions just because the possibility of (the truth of) their contradictory has not been carefully 
considered. 
 

*** 
 
THE PARTICLES OF THE PERSONAL PRONOUN | Arabic ḥurūf al-ḍamīr. The lexicon here employed 
specifically refers to Arabic grammar, and the example given infra also derives from a fairly typical 
Arabic turn of phrase. This entails the necessity of an acclimation, on the parts of the Latin 
translators, to the new linguistical context: «ut observes copulam et nomina» (LOHR 1965: 280.772).   
THE DIRECTIONS OF ITS [POSSIBLE] USAGE | Arabic ǧihāt iḥtimāli-hi. What is meant is the usage of the 
ḍamīr. 
«ALL THAT THE INTELLIGENT KNOWS, [IT/HE] IS AS HE KNOWS IT» | Arabic kullu mā ʿarafa-hu al-ʿāqilu, fa-
huwa ka-mā ʿarafa-hu, Latin Quidquid scit sapiens, sic est ut scit. The necessity of an explicit subject 
in English prevents the ambiguity of the Arabic sentence, which can rather be maintained in 
languages – like Latin – where the subject is not always expressed. The key-element of the sentence 
is the referent of the pronoun huwa, which might be either the sole «intelligent» [ʿāqil], or the entire 
phrase «all that the intelligent knows». In the first case, what the statement expresses is the identity 
of knower and known; in the second, the correspondence of the known object with the knowledge 
that the ʿāqil has of it. This is expressed in the text with the grammatical terminology of the ‘return’ 
of the pronoun [yarǧiʿu ilà] either to the «knower» [ʿālim] (first case) or to the known [maʿlūm] 
(second case). The corresponding example in the Persian of the DN, as translated in ACHENA-MASSÉ 
1955 (I): 86.27-28, sounds: «Toute personne ayant su une chose, elle fut telle qu’elle sut»; the note ad 
locum (ivi: 231) explains that the ambiguity arises in Persian because of the lack of gender in Persian 
pronouns. Al-Ġazālī’s Arabic translation, then, despite still referring to the peculiar construction of 
a pronoun, changes the grammatical aspect at stake, while maintaining the meaning of Avicenna’s 
example.  
«IS» | Arabic huwa, Latin est. The insertion of the pronoun huwa is a typically Arabic philosophical 
way or expressing copulative sentences, alongside the zero-copula construction. 
INDEFINITE [PROPOSITIONS] | Arabic al-muhmalāt, Latin indefinitas. Cf. supra, Logic III.2, §28, on 
indefinite expressions. 
IS DEFINED | Arabic ḥuṣira, Latin determinaretur. In §28, supra, the same root was used to designate 
«definite» propositions [maḥṣūra], with the technical meaning of «quantified» propositions which 
is also at stake here. 
THEY TRANSFORM THE TRUTH | For «truth», Dunyā’s Arabic has ṣidq, while the Latin translation’s 
credulitatem seems to presuppose an antigraph with *taṣdīq. The ‘judgment of assent on the truth’ 
of the proposition, as taṣdīq might be paraphrased in the context, could be seen as a more precise 
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description, as it is more particularly this, and not generically the ‘truth’, which changes with the 
shift from unquantified to quantified propositions. 
«MAN IS IN LOSS» | Cf. Qurʾān 103.2. See supra, Logic III.2, §28, for the same example. This occurrence 
of the Qurʾānic quotation is not translated into Latin, together with the entire passage that 
comments on it («As a matter of fact […] generality [of the cases]»). 
«THE FRIEND OF YOUR ENEMY IS YOUR ENEMY» | A very similar proposition had been given supra, §68, as 
an example of opinable premises [(12)].  
NOT ABSOLUTELY NECESSARY | Arabic ġayru wāǧibin bi-l-ḍarūrati, literally ‘not necessary by necessity’. Cf. 
Latin non esse universale necessario. 
«GOD IS POWERFUL UPON EVERYTHING» | Cf. supra, §66, for the same proposition given as an example 
of famous premise [(7)]. The omnipotency of God is once more explained to be, more specifically, 
power «upon everything that is possible in itself», and not upon everything tout court. Cf. also infra, 
Metaphysics III.b.8, §222, and Metaphysics V, §314, where the necessary qualification of divine 
omnipotency is described as the sirr al-qadar, namely the ‘secret of the divine decree’ or 
‘foreordainment’, which ought not be diffused to the masses. 
 
 
[§76] D116.5-117 
 
Three further reasons that trigger error within the syllogism are introduced and explained, bringing 
the total to ten: (8) petitio principii, specifically intended as the use of the question itself of the 
syllogism as one of its premises; (9) circularity of demonstration; (10) usage of weak premises 
unwarranted by a tight link with the stronger kinds.  
 

*** 
 
QUESTION | Arabic masʾala, Latin quaestio. 
IT WOULD ALREADY BE SEIZED BEFORE THE PROBLEM ITSELF | Arabic qad ṣādarat ʿalà nafsi l-maṭlūbi, Latin 
proponeretur id quod quaeritur.  
FORMULATION | Or more literally ‘expression’, lafẓ. 
SIGN | Arabic dalīlan, Latin quasi probatio. 
«THE SOUL DOES NOT DIE, SINCE SHE ACTS ETERNALLY» | Arabic inna l-nafsa lā tamūtu la-inna-hā fāʿilatun 
ʿalà l-dawāmi, Latin ‘Anima non moritur, quoniam incessabiliter agit’. The example of circular 
argumentation is taken from psychology; cf. infra, Physics IV, esp. §§412-423 on the immateriality 
and immortality of the intellectual soul.  
THE TENTH ONE […] AND THE LIKE | The tenth and last reason for error warns against the use of weak 
premises in the (demonstrative) syllogism. In so doing, it actually summarizes some considerations 
already emerged before, not only in the analytical discussion of the various kinds of premises (§§61-
68) and in the following distributions of the premises in the various types of syllogisms (§§69-73), 
but also in this same Epilogue devoted to the reasons of error. Indeed, as noticed ad locum, examples 
that had been given for some kinds of premises – in particular for famous (§66) and opinable (§68) 
propositions – resurface in this section (supra, §75), while the text is warning against the sixth and 
seventh occasion of error. This tenth reason, then, was partially already contained in those 
expounded supra, but extends the warning against all kinds of weak premises, as only the five ‘strong’ 
kinds, already listed, as a matter of fact, in §69, are properly fitting for the demonstrative syllogism. 
CONCLUDE THE TRUTH | Arabic ṣādiq al-natīǧa, Latin verissimae conclusionis. 
A CERTAINTY DEVOID OF ANY DOUBT WITHIN IT | Arabic yaqīnun lā šakka fī-hi, Latin certitudo absque 
ambiguitate. In his footnote ad locum, Dunyā wonders whether the experimental propositions (see 
§62 supra) are able to provide such a certainty; Avicenna’s ‘scientific’ understanding of taǧriba, as 
explained for instance by MCGINNIS 2004 (see supra, §62, for further references), should however 
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guarantee against such epistemological doubts. 
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Treatise V 
 
 
 
[§77] D118-119 
 
The Fifth chapter of Logic is described as dealing with the appendices of the syllogism and of the 
demonstration. The material here discussed broadly corresponds to Aristotle’s Posterior Analytics 
[Kitāb al-Burhān] and is arranged in four sections. The first section deals with the four scientific 
inquiries distinguished at the beginning of the second book of the An. Post., which are presented, 
subdivided and exemplified according to Avicenna’s elaboration. 
 

*** 
 
APPENDICES OF THE SYLLOGISM AND OF THE DEMONSTRATION | Arabic lawāḥiq al-qiyāsi wa-l-burhāni. D-Alt 
also reports a further phrase in the title: «whose utility bends to it [scil. to demonstration]. They are 
four sections [fuṣūl]». This is also the text at the basis of the Latin translation: «Maneria quinta est 
de his quae sequuntur librum argumentationum; in qua est utilitas demonstrationis. Haec dividitur 
in quattuor species» (LOHR 1965: 282.2-3). 
SCIENTIFIC PROBLEMS | Arabic maṭālib ʿilmiyya, Latin de quaestionibus disciplinabilibus. For the 
technical meaning of «problem» cf. supra, Logic IV, §36. For maṭālib as the plural of maṭlūb, cf. 
LAMEER 1994: 71 and fn. 8; in the text of the MF, however, maṭālib appears to be more precisely the 
plural of maṭlab, with the analogous meaning of ‘problem’ or ‘question’; cf. also infra. 
QUESTIONS | Arabic asʾila, Latin quaestionibus. The term here chosen by the Latin translators is the 
same used supra to render maṭālib. LAMEER 1994: 71 remarks that the Greek προβλήματα is rendered 
in at least one occasion in the Arabic translation of Aristotle’s Posterior Analytics (II.14, 98a1, Badawi 
1948-1952: 452.6) with both the root ṭ-l-b and the root s-ʾ-l, i.e. with the couple masāʾil wa-maṭālib. 
The Latin superimposition of the two words is justified, moreover, by the fact that in the following 
list of the four scientific questions, each one is introduced with the word maṭlab, which appears to 
be here the singular of maṭālib, and which I have translated as «search [for]» (to avoid confusion 
with the «question» [suʾāl] appearing instead in the explanation of each of the four but the last one; 
see infra). 
«IF» | Arabic hal, Latin An est?. Cf. Aristotle’s Greek εἰ ἒστι for the sense [(i.a)] of the question, and τὸ 
ὃτι for the sense [(ii.a)] of the question (An. Post. II.1, 89b24). Cf. infra for the distinction between the 
two senses, and EICHNER 2010, STROBINO 2012: 367-371, and STROBINO 2015: 53 and fn. 6 for Avicenna’s 
shift with respect to Aristotle’s original terminology. 
THE QUESTION CONCERNING THE EXISTENCE OF THE THING | Arabic suʾāl ʿan wuǧūdi l-šayʾi, Latin quaeritur 
an res habeat esse. 
«WHAT» | Arabic mā, Latin Quid est?. Cf. Greek τί ἐστιν (An. Post. II.1, 89b24-25). 
 THE QUESTION CONCERNING THE QUIDDITY OF THE THING | Arabic suʾāl ʿan māhiyyati l-šayʾi, Latin 
quaeritur de quidditate rei. 
«WHICH» | Arabic ayy, Latin Quale est?.  
THE QUESTION CONCERNING THE DIFFERENTIA OF THE THING | Arabic suʾāl ʿan faṣli l-šayʾi, Latin quaeritur 
differentia rei. Cf. supra, Logic II, §18. 
«WHY» | Arabic limā, Latin Quare est?. Cf. Greek τὸ διότι (An. Post. II.1, 89b24). For a thorough analysis 
of Avicenna’s global treatment of Aristotelian scientific questions, of which that of the DN – and in 
turn of the MF – is just a partial specimen, cf. STROBINO 2015.  
THE RESEARCH OF THE CAUSE | Arabic ṭalabu l-ʿillati, Latin quaeritur causa rei. The explanation of the 
fourth «search» is the only one not glossed in Arabic by means of the word suʾāl, «question». The 
Latin translation, however, uses the same structure employed for the previous three cases, 
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employing again the verb quaeritur. This might be motivated by reasons of symmetry, or else by a 
different reading than Dunyā’s in the antigraph of the Latin version. 
THE PRINCIPLE OF THE EXISTENCE | Arabic aṣl al-wuǧūd, Latin an res habeat esse. The first division [(i.a)] 
of the question «if» is the proper question on existence. The examples given involve the question if 
God and the void [ḫalāʾ] are «existent» [mawǧūd]. 
THE STATE OF THE THING | Arabic ḥāl al-šayʾ, Latin dispositio rei. The second division [(i.b)] of the 
question «if» is about the existence of additional predicates of one thing (a function which in 
Aristotle’s text was rather fulfilled, at least in part, by the question ὃτι). The examples given are «if 
God is willing» [Arabic hal Allāh murīdun, Latin An Deus est volens?] and the well-known «if the world 
has an origin» [ḥādiṯun]. The examples are not random, but connected, as in the TF the origin of the 
world follows from God’s will (cf. Discussion 1). 
WHAT IS INTENDED BY THE SPEAKER | Arabic murād al-mutakallim, Latin sensum loquentis. The first 
division of the question «what» [(ii.a)] is concerned with the linguistic definition of an «expression» 
[lafẓ], in order to ascertain what the interlocutor precisely means. The example given is that of the 
explanation of ʿuqār (cf. LANE 2110a: «Wine […] or wine that does not delay to intoxicate») with the 
more common word for «wine» [ḫamr], which reprises one of the examples of polyonymous 
expressions given supra, Logic I, §9. As already in that occurrence, the Latin version does not attempt 
a direct translation of the example, but provides an alternative. In this case, the example given in 
Latin calls into question a seemingly Greek expression: «ut cum dicitur de anthropos necten, 
quaeritur: ‘Quid intelligatur per illud?’ et respondetur: ‘Homo ambulat’» (LOHR 1965: 282.18-19). Lohr 
(ivi: ad 18) admits to have found no Greek equivalent for the bizarre form necten. The same, strange 
form of the word is attested in the Disticha Cornuti (or Cornutus, or Distigium) by the English 
grammarian John of Garland (d. post 1258), a work which predominantly deals with Greek words 
transmitted into Latin, in particular in the distich: «Kyria chere geram cuius phīlantrŏpos est bar / 
Per te doxa theos nectēn ĕt ŭrānĭcĭs ymas» (which translates to an invocation to the Virgin). The 
form necten is later glossed as such: «Necten in Greco est venire Latine: vnde dicit Pristianus in primo 
minoris, antropos necten, i.e. homo venit». The quotations of both the distich and the commentary 
on it appear in ALLEN 1914: 38-39, who cites them from the incunabulum of John of Garland’s Cornutus 
printed by Peter van Os in 1481 in Zwolle (Netherlands), with the Cornutus Novus by Otto de 
Lunenborch and the commentary of Johannes Drolshagen (cf. the Incunabula Short Title Catalogue 
of the British Library, under the series number ig00081900). By contrast, the edition of the Disticha 
Cornuti by LIEBL 1888: 19 reads the text of the distich with the Latin ‘translation’ «venit» instead of 
the ‘Greek’ form necten. On the Cornutus of John of Garland cf. also LENDINARA 1991, who does not 
discuss, however, the case of «necten». 
ALLEN 1914: 39 advances a possible explanation for the origin of the term also appearing in our text: 
«For this remarkable form I can only suggest ἠλθεῖν or ἤκειν: -en is probably the infinitive; ne might 
arise from en; and ct, through tt, from th». In likely confirmation of Allen’s supposition, the reference 
to Priscian («Pristianus in primo minoris») made in the commentary on the distich by John of 
Garland quoted by Allen can indeed be traced back to the Institutiones grammaticae (CPL 1546, LLA 
703), GL 3, liber 17, p. 124, l. 14 (book 17 of the Institutiones being the first of the two books commonly 
called Priscianus minor, after the sixteen books forming the Priscianus maior), where the clause is 
quoted in Greek with a form of ἠλθεῖν: «Articulus secundam notitiam suppositorum demonstrat. si 
enim dicam ἄνθρωπος ἦλθεν, primam notitiam ostendo; sin ὁ ἄνθρωπος ἦλθεν, secundam. deficit 
autem praepositivis articulis lingua Latina». The Greek phrase appears however not transliterated 
in Priscian, and in an entirely different context (namely a discussion on the articles) than the one we 
started from. On Greek-Latin bilingualism and interlinguistical discussion in Priscian see FORTES 
2019 (esp. 31 and fn. 7 for reference to this passage). A promising path for uncovering the origin of 
the expression in the text of the Latin MF lies in the connection, already well ascertained in 
scholarship, between one of its translators, Gundissalinus, and the School of Chartres, where the 
interest in Priscianus was keen: in particular, Gundissalinus’ reception of Thierry of Chartres (and 
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Petrus Helias) on Priscianus is documented in FREDBORG 1974; Gundissalinus’ usage of William of 
Conches’ Glosulae super Priscianum in his De divisione philosophiae is recalled in FIDORA 2011b. Cf., for 
a synthesis, POLLONI 2015: esp. 10-11. 
THE TRUTH OF THE THING IN ITSELF | Arabic ḥaqīqa al-šayʾi bi-nafsi-hi, Latin veritas rei in se. The second 
division of the question «what» [(ii.b)] abandons the merely linguistic level of the first one to focus 
rather on the quiddity itself, here paraphrased with the more generic ḥaqīqa, «truth», ‘true [nature]’ 
or essence of the thing. The example given in the Arabic text is once again concerned with ʿuqār, 
which I have in this case translated («‘wine’») as to mark the difference from the preceding case, 
where only the linguistic utterance was concerned. The answer, in this case, is indeed a definition of 
the thing about which the question is asked: «It is the intoxicating drink obtained from grapes». The 
Latin translation builds here on its Greek-like rendition of the previous example: «cum quaeritur: 
‘Quid est anthropos?’ respondetur: ‘Animal rationale mortale’» (LOHR 1965: 282.20-21). 
THE SEARCH FOR THE «WHAT» […] NOT KNOWN | In complying with a need already present in Aristotle’s 
An. Post., the text aims here to give an order of priority to the four different ‘divisions’ of the questions 
considered. The linguistical sense of the question «what» is the most basic one, which has then the 
priority on the «if»; but the quidditative sense of «what» is posterior to «if». As for the relative order 
of the two senses of «if», the text is not explicit, but it seems obvious to prioritise the first (basic 
existential) over the second (which asks for some «state» of the thing). The order of the four sub-
questions can then be reconstructed as follows: (ii.a) > (i.a) > [(i.b) >] (ii.b). For the logical ordering 
of the if- and what-questions in Avicenna’s Burhān cf. STROBINO 2015: 55-57. 
THE DIFFERENTIA AND THE PROPER CHARACTERISTIC | Arabic al-faṣl wa-l-ḫāṣṣa, Latin de differentia vel de 
proprio. Cf. supra, Logic II, §21 for ḫāṣṣa; when the proprium was introduced (§15), the Arabic term 
was used in the masculine [ḫāṣṣ]. In the introduction of the question «which», supra, only the 
«differentia», and not the «proper», was mentioned as a relevant answer to it.  Of the question 
«which» no examples are given, nor are further subdivisions presented. 
THE CAUSE OF THE EXISTENCE | Arabic ʿilla al-wuǧūd, Latin causa esse rei. The first respect under which 
the question «why» is considered [(iv.a)] is the question on the cause of the thing. 
THE CAUSE OF THE CLAIM | Arabic ʿilla al-daʿwà, Latin causa sententiae. Under this second respect 
[(iv.b)], the question «why» asks about the reason of the daʿwà of the interlocutor, i.e. of his or her 
«claim», allegation, or utterance. The examples of both questions involve fire and burnt garments, 
which will resurface, in an entirely different context, in the discussion on providence and theodicy: 
cf. infra, Metaphysics III.b.7, §§219-221. 
 
 
[§78] D120-121.4 
 
The second section of the fifth treatise deals with the distinction between the why-demonstration 
and the that-demonstration. In the present paragraph, both are introduced and examples of each 
one are given. 
 

*** 
 
DEMONSTRATION OF THE WHY | Arabic burhān limā, Latin demonstratio de quare. The first kind of 
demonstrative syllogism is defined as «that which conveys the cause of the existence of the 
conclusion» [yufīdu ʿillata wuǧūdi l-natīǧati] (cf. supra, §77, the first sense of the question «why» 
[(iv.a)]). The example given is the ‘demonstration’ of the existence of the «smoke» [duḫḫān] on the 
basis of the existence of the «fire» [nār], which is its cause. 
DEMONSTRATION OF THE THAT | Arabic burhān anna, Latin demonstratio quia est. For the vocalization 
as burhān anna, rather than inna as in Dunyā, cf. BERTOLACCI 2012a: 291-292 and fn. 4 (also to be seen 
for a critical reappraisal of previous scholarship on the issue). The second kind of demonstrative 
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syllogism is defined as «that which conveys the cause of the judgment about the existence» [yufīdu 
ʿillata l-taṣdīq bi-l-wuǧūdi] (cf. supra, §77, the second sense of the question «why» [(iv.b)]). In a 
reverse situation with respect to the one exemplified in the case of the demonstration of the why, 
the demonstration of the that is instantiated by the statement that there is fire, based on the 
existence of the smoke. The smoke, the «caused» [maʿlūl], is merely a sign [Arabic yadullu, Latin 
innuit], albeit a necessary one, of the existence of its «cause» [ʿilla], i.e. the fire. Accordingly, deriving 
the existence of the cause from the caused is merely a demonstration of the that, and not of the why. 
For a Greek occurrence of an analogous example, used as an instance of ‘tekmeriodic’ or evidential 
argumentation, cf. PHILOPONUS, In Phys. 9.18-19, quoted in LAMMER 2018: 52: «An example [would be] 
if someone, upon seeing smoke, said that there was a fire there, because he has argued for what is 
prior from what is in nature posterior» (transl. OSBORNE 2009, modified by Lammer). For dalāla (here 
alluded in the use of the verb dalla, ‘be a sign of’) as translation of the Greek τεκμήριον – with the 
meaning of ‘clear evidence’ – cf. LAMMER 2018: 52. 
CAUSE OF THE EXISTENCE OF THE SMOKE | Reading wuǧūd instead of Dunyā’s misprint wuḥūd. 
THIS, THEN, IS THE INTENT […] OF THE WHY | D-Alt only reads the beginning of this sentence: fa-hāḏā 
huwa l-murād («this, then, is the intent»), omitting the rest. The Latin translation presents a 
conformably abridged version of this conclusive statement: «Et hic est noster sensus» (LOHR 1965: 
283.53). 
 
 
[§79] D121.5-end of page 
 
The paragraph provides an addition to the characterization of the why-demonstration introduced 
supra, §78. The demonstration of the why also works if the middle term is a cause for the being of 
the major term in the minor. For the Avicennan background cf. STROBINO 2016. 
 

*** 
 
INSEPARABILITY | Arabic talāzum, Latin comitantia. 
CHARACTERIZATION | Arabic ittiṣāf, Latin [causa] informandi. 
ESSENTIAL ATTRIBUTE | Arabic ṣifa ḏatiyya, Latin essentialis proprietas. 
IT IS NOT A CONDITION […] THE MAJOR TERM | Cf. An. Post. B [II] 16, 98b29-31: «Hence when the 
explanation holds the object must hold; but when the object holds it is not necessary for everything 
explanatory to hold – rather, something (but not everything) explanatory must hold» (transl. BARNES 
1993: 70). 
 
 
[§80] D122.1-19 
 
The third section of the fifth treatise deals with the four aspects of demonstrative science 
distinguished in Aristotle’s Posterior Analytics: subject-matters, essential (or per se) accidents, 
questions, principles. In this first paragraph of the section, subject-matters are discussed in greater 
detail.  
 

*** 
 
ON THE MATTERS AROUND WHICH THE DEMONSTRATIVE SCIENCES REVOLVE | Arabic fī l-umūri llatī ʿalay-hā 
madāru l-ʿulūmi l-burhāniyyati, Latin de his in quibus potius continentur scientiae demonstrativae. 
Literally ‘the things around which is the pivot (or ‘crucial point’ or ‘axis’) of the demonstrative 
sciences’. 
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THE SUBJECT-MATTERS | Arabic al-mawḍūʿāt, Latin subiecta. 
THE ESSENTIAL ACCIDENTS | Arabic al-aʿrāḍ al-ḏātiyya, Latin accidentia essentialia. Cf. infra, §81, for a 
discussion. 
THE QUESTIONS | Arabic al-masāʾil, Latin quaestiones. Cf. supra, §77, for the rendition of asʾila as 
«questions», and infra, §§82-83, for a discussion. 
THE PRINCIPLES | Arabic al-mabādiʾ, Latin principia. Cf. infra, §84, for a discussion. 
WHOSE STATES ARE RESEARCHED WITHIN THAT SCIENCE | Arabic wa-yuṭlabu fī ḏālika l-ʿilmi aḥkāmu-hu, 
Latin cuius proprietates inquiruntur in ea. For the rendition of aḥkām [sg. ḥukm] with states cf. supra, 
Logic IV, §65, and GAUTHIER 1904. 
THE HUMAN BODY […] FOR THE LAW | Five examples of subject-matters of particular sciences are given: 
(i) the «human body» [badan al-insān] for «medicine» [ṭibb], (ii) the «measure» [miqdār] for 
«geometry» [handasa], (iii) the «number» [ʿadad] for «arithmetics» [ḥisāb], (iv) the «sound» [or 
‘tune’, naġma or naġama] for «music» [mūsiqà], and finally (v) «the actions of those who are obliged 
to observe the precepts of religion» [afʿāl al-mukallafīna] for the «law» [fiqh]. The Latin translation 
is regular until the last example, with which the translators appear to have struggled: «et civilis 
scientiae controversia» (LOHR 1965: 284.75). The Latin controversia translates in the Prologue of the 
MF one of the occurrences of the Arabic tahāfut (‘incoherence’) (cf. supra, §1), while in Logic IV, §51 
it renders nizāʿ. For the rendition of naġama as ‘musical note’ cf. ALONSO 1963: 69 and fn. 46, also with 
reference to FARMER 1929; for an update on Arabic musical lexicon cf. now SAWA 2015. 
IT IS NOT UPON THE JURISPRUDENT […] ACTION | Arabic fa-laysa ʿalà l-faqīhi an yaṯbuta an li-l-insāni fiʿlan. 
The Latin translation replaces the Arabic example reproducing once more the preceding one of 
music: «Quoniam nec musicus debet probare esse tonus» (LOHR 1965: 284.77), as remarked by 
JANSSENS 2019: 94 fn. 54, who hypothesises that «the use of fiqh might stem from a later revision, 
either by al-Ghazālī, or by one of his followers. However, in the actual state of affairs it is impossible 
to settle this delicate issue». Another explanation, also based on the hardship of translation of the 
previous occurrence of fiqh-related matters, would be that the Latin translator found the example of 
music more immediate, and easier to render in Latin context. As remarked as well by JANSSENS 2019, 
ibidem, the fiqh-example chosen by al-Ġazālī is not in Avicenna’s DN, both here and in the 
immediately preceding example. 
IT IS UPON HIM […] CONCEPTION | Having clarified that the expert of every particular science does not 
have the task of establishing [iṯbāt], i.e. of demonstrating the existence of, the subject-matter of his 
discipline, his or her duty is described as an action of ‘understanding’ the subject [ʿalay-hi an 
yafhama], through «definitions» [ḥudūd] and according to «conception» [taṣawwur]. 
 
 
[§81] D122.20-123.9 
 
The second element of the demonstrative sciences to be analysed are the essential (or per se) 
accidents. These are properties of the subject-matter of every science, which are to be found in it 
alone; examples concerning geometry and medicine are given. The demonstration of their existence 
within the subject-matter of the science is identified with the aim of that science. 
 

*** 
 
THE PROPERTIES […] OUTSIDE IT | Arabic al-ḫawāṣṣ allatī taqaʿu fī mawḍūʿi ḏālika l-ʿilmi, Latin 
proprietates, accidentes illi subiecto tantum et non alii. The Latin rendition of the relative clause allatī 
taqaʿu with the present participle accidentes is etymological (Arabic waqaʿa = Latin cado, here in a 
composite in the sense of ‘occurring’). The comma added by Lohr after proprietates, which clarifies 
that accidentes is not immediately an attribute of the previous noun, is particularly appropriate in 
the light of the Arabic original. 
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LIKE THE TRIANGLE AND THE SQUARE | Arabic ka-l-muṯallaṯ wa-l-murabbaʿ, Latin triangulatio et 
quadratura. The abstract terms employed into Latin might be intended to convey the meaning of 
‘triangle-ness’ and ‘square-ness’. Identical Latin translations of muṯallaṯ and murabbaʿ are to be 
found also infra, Metaphysics, Premise I, §95. 
HARMONY | Arabic tanāsub, Latin proportio. 
THE ILLNESS AND THE HEALTH FOR THE ANIMAL | The Latin translation has a slightly altered text, as it 
changes the order of illness and health, adds the qualification «for the body», and reads ‘animals’ in 
the plural; cf. LOHR 1965: 284.87-88: «sicut sanitas et aegritudo corpori animalium». 
IT IS ONLY DEDUCED FROM THE COMPLETION OF THAT SCIENCE | Arabic fa-innamā yastafādu min tamāmi 

ḏālika l-ʿilmi, Latin non cognoscitur nisi ex complexione ipsius scientiae. The existence of the essential 
accidents within the subject-matter of each science is precisely identified with the «intent» [murād] 
of that science, and is thus demonstrated only once the science has been ‘completed’ or thoroughly 
investigated.  
 
 
[§82] D123.10-23 
 
The third element of the demonstrative sciences to be analysed are the questions, i.e. the statements 
susceptible of being demonstrated in a science. Various possible denominations are proposed, and 
a basic distinction is drawn between (a) questions whose subject-matter is the subject-matter of the 
science to which they belong, and (b) questions whose subject-matter is one of the essential 
accidents of the subject-matter of their science. 
 

*** 
 
QUESTIONS | Arabic masāʾil, Latin quaestiones. For a rendition of the same term as «problems [related 
to the subject matter]» see AHMED 2011: 98 (§119). 
THE GATHERING OF THESE ESSENTIAL ACCIDENTS WITH THE SUBJECT-MATTERS | The characterization of the 
«questions» is given in the terms of the two previous elements discussed, i.e. the «essential 
accidents» [aʿrāḍ ḏātiyya] of §81, seen in their ‘union’, ‘combination’ or «gathering» [Arabic iǧtimāʿ, 
Latin cohaerentiam] with the «subject-matters» [mawḍūʿāt] dealt with supra in §80. 
THAT WHICH IS SOUGHT FOR BY EVERY SCIENCE | Arabic maṭlūb kullin ʿilmin, Latin hoc est quod petitur in 
omni scientia.  
ABOUT WHICH ONE ASKS WITHIN [EACH OF THE SCIENCES] | While the first part of the description employed 
the term maṭlūb, connected with the denomination maṭālib, here the questions are characterized as 
that which is asked [Arabic yasʾalu, Latin interrogatur] in every science, using thus the root of masāʾil. 
The emphasis on the different possible names will become explicit just infra. 
INASMUCH AS ONE ASKS […] «QUESTIONS» | The relevant terminology is the same already underlined 
supra, with the couple yasʾalu / masāʾil (cf. Latin interrogatur / quaestiones). As in Latin, in English 
it is difficult to maintain the same etymology as the Arabic does. An attempt in that direction would 
be that of using the couple inquire / inquiries. 
INASMUCH AS THEY ARE SEARCHED […] «RESEARCHES» | The Arabic couple involved is tuṭlabu / maṭālib, 
rendered in Latin as petuntur / petitiones (and cf. supra the translation of maṭlūb as hoc […] quod 
petitur). The English translation tries as well to use etymologically linked terms, although this means 
abandoning the rendition of maṭālib as «problems» (cf. supra, §77). 
INASMUCH AS THEY ARE THE CONCLUSION […] «CONCLUSIONS» | Inasmuch as they are the «conclusion of 
the demonstration», i.e. of the demonstrative syllogism [natīǧa al-burhān], the questions can also be 
called «conclusions» [natāʾiǧ]. Properly speaking, thus, the «questions» [masāʾil] of a science 
become «conclusions» only inasmuch as they are demonstratively proven in that science. For an 
analysis of the lexicon of «questions» in both Avicenna and al-Fārābī cf. EICHNER 2010. 
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THESE NAMES AND EXPRESSIONS […] CONSIDERING [THE THING] | Arabic taḫtalifu hāḏihi l-asāmī wa-l-
ʿibārāti bi-ḫtilāfi l-iʿtibārāti, Latin variantur nomina secundum varietatem interpretationum. The 
Arabic text has a slight wordplay between ʿibārāt (‘expressions’) and iʿtibārāt, the corresponding 
verbal noun of the VIII stem (‘considerations’, ‘ways of considering’), lost into Latin because ʿibārāt is 
not translated. Since ʿibāra is the Arabic counterpart of interpretatio in the title of Aristotle’s De 
interpr., it is possible that the antigraph of the Latin translation read ʿibārāt instead of the very close 
iʿtibārāt at the end of the clause. As remarked by JANSSENS 2019: 94-95, these lines and their onomastic 
emphasis have no counterpart in the DN. For him, however, they might derive from the Maqūlāt of 
the K. al-Šifāʾ or the Išārāt (maybe combined with the Naǧāt) for the «triple denomination», 
although at fn. 55 he himself admits that the link is «vague». 
THE SUBJECT-MATTER […] IN THAT SCIENCE | Arabic fa-immā an yakūna mawḍūʿu-hā mawḍūʿa ḏālika l-
ʿilmi aw al-aʿrāḍa al-ḏātiyyata fī ḏālika l-ʿilmi li- mawḍūʿi-hi. Cf. Latin: «aut subiectum quaestionis erit 
subiectum eiusdem scientiae, aut accidentia essentialia subiecti eiusdem scientiae» (LOHR 1965: 
284.103-285.105). 
 
 
[§83] D123.24-125.9 
 
The paragraph distinguishes five ways in which the scientific question relates to the subject-matter, 
or the essential accidents of the subject-matter, of the science to which it belongs: four are further 
subdivisions of case (a) distinguished supra, §82, namely of the situation in which the subject-matter 
of the scientific question is the subject-matter of the science (with various qualifications); the last 
one is case (b) distinguished supra, namely the case in which the subject-matter of the scientific 
question is one of the essential accidents of the subject-matter of the science. 
 

*** 
 
THE SUBJECT-MATTER ITSELF | Arabic nafs al-mawḍūʿ, Latin ipsum tantum subiectum. [(aa)]: this is the 
most basic form of case (a) distinguished supra (§82), in which the subject-matter of the scientific 
question immediately coincides with the subject-matter of the science to which it belongs. As a 
matter of fact, measure is immediately the subject-matter of geometry, and number of arithmetics: 
cf. the examples given shortly infra. 
«EVERY MEASURE […] DIFFER FROM IT» | D-Alt reads aw yubāyinu («or it differs from it»), which appears 
to have been the reading at the basis of the Latin translation: «Omnis mensura est communicans 
mensurae eiusdem generis vel incommunicans», LOHR 1965: 285.108-109. I have translated on the 
basis of Dunyā’s wa-lā yubāyinu, which seems more accurate here. 
PARTICIPATES | Arabic mušārik, Latin communicans. 
«EVERY NUMBER […] AND NINE» | In the DN this example is given using also number 4, and not only 
number 5 as in the MF; cf. JANSSENS 2019: 95 fn. 56. 
THE SUBJECT-MATTER WITH AN ESSENTIAL MARK | Arabic al-mawḍūʿ maʿa aṯarin ḏātiyyin, Latin ipsum 
subiectum, sed cum impressione essentiali.  Dunyā reads amr, but Latin «cum impressione essentiali» 
(LOHR 1965: 285.113) leads one to suppose a reading *aṯar in the antigraph, whose meaning appears 
here more precise; cf. also the variant reading of A reported infra. [(ab)]: in this situation, the subject-
matter of the scientific question is the subject-matter of the science to which the question belongs, 
but with a further essential qualification. The example given is that of «number» (subject of 
arithmetics) «divided in two» [munaṣṣaf], not taken absolutely. 
DIFFERENT | Arabic mubāyin, Latin incommunicans. Cf. supra the rendition of mušārik as 
communicans, hence the present translation. 
THE NUMBER DIVIDED IN TWO WAS ASSUMED | Reading uḫiḏa, as supra, instead of aḥad (without diacritics) 
printed by Dunyā. 
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A SPECIES OF THE SUBJECT-MATTER OF THE SCIENCE | Arabic nawʿan mawḍūʿi l-ʿilmi, Latin species subiecti. 
[(ac)]: in this third case, the subject-matter of the scientific question is a species of the subject-matter 
of the science to which it belongs, like six – as a perfect number (cf. infra the example) – is a species 
of the genus «number», in itself the subject-matter of arithmetics. 
«SIX IS A PERFECT NUMBER» | Arabic al-sitta ʿadadun tāmmun, Latin Senarius est numerus perfectus. A 
«perfect number» is a positive integer equal to the sum of its positive divisors, excluding the number 
itself. The positive divisors of 6 – excluding itself – are 1, 2 and 3, and 1+2+3=6. For the ancient Greek 
notion of τέλειος ἀριθμός cf. EUCLID, Elementa, VII, Definition 22, in HEATH 1908 (II): 278 (and see also 
293-294 for a commentary and analogous definitions in Theon of Smyrna and Nicomachus of Gerasa). 
It is quite strange to me that the «six» itself is qualified as a species of the number, as I would have 
expected the attribute to belong rather to the class of «perfect numbers» of which six is but an 
instance. The meaning can however be maintained if one is to suppose that it is the six as member of 
the set of perfect numbers to be described here as a «species» of the subject-matter of arithmetics. 
A SPECIES [OF THE SUBJECT-MATTER], WHICH ACCOMPANIES ITSELF TO AN ESSENTIAL ACCIDENT | Arabic nawʿan 
maʿa ʿ araḍin ḏātiyyin. D-Alt reads aṯar instead of ʿaraḍ, followed by the Latin translation: «species, sed 
cum impressione» (LOHR 1965: 285.126). The presence of this variant reading in this point of the text 
– where Dunyā’s text has ʿaraḍ – might be seen as a sign of the soundness of the correction in aṯar 
of the more generic amr printed by Dunyā supra, since that occurrence was precisely glossed with 
ʿaraḍ («an essential mark, I mean the essential accident», cf. supra, case [(ab)]). [(ad)]: this fourth 
case is the one which qualifies the most the basic identification of the subject-matter of the scientific 
question with the subject-matter of the science (case [(aa)] supra). As case (ab) qualifies case (aa), 
likewise the present case (ad) qualifies case (ac) by adding the determination of an essential accident 
not to the subject-matter itself, but to a species of it, like in the case of the consideration of a «straight 
line» (cf. example infra) in geometry. 
STRAIGHT LINE | Arabic ḫaṭṭ mustaqīm, Latin linea recta. The «line» is indeed a species of measure, the 
subject-matter of geometry, while «straight» is an essential accident of it. 
ACCIDENT | Arabic ʿaraḍ. D-Alt reads once more aṯar, mirrored by the Latin version: «impressio 
tantum» (LOHR 1965: 285.131). The final case corresponds to situation (b) described above in §82, 
namely the case in which the subject-matter of the scientific question is (one of) the per se accidents 
of the subject-matter of the science. The example given is that of the «triangle» for geometry (that 
triangles, squares, and so on are essential accidents for measure had already been stated supra, §81). 
 
 
[§84] D125.10-end of page 
 
The fourth element of the demonstrative sciences to be analysed are the principles. The principles 
are distinguished in primary (the axioms) and non-primary, which are in turn subdivided into 
«subject principles» and «postulates». JANSSENS 2019: 95 remarks that al-Ġazālī does not mention 
definitions «as a ‘foundation’ (aṣl) in demonstrative science (DN 144,1-2)», and surmises that this 
derives from his identification of the «principles» of a science with the «premises conceded» within 
that science.  
 

*** 
 
PRINCIPLES | Arabic mabādiʾ, Latin principia. 
THE PREMISES CONCEDED IN THAT SCIENCE | Arabic al-muqaddimāt al-musallamāt fī ḏālika l-ʿilmi, Latin 
propositiones concessas in arte illa. Here and in the immediately following occurrence of ʿilm, the 
Latin translation has ars, which would seem more adequate for an Arabic reading like *ṣināʿa. 
BY MEANS OF WHICH THE QUESTIONS OF THAT SCIENCE ARE ESTABLISHED | Arabic allatī tuṯbatu bi-hā masāʾil 
ḏālika l-ʿilmi, Latin quibus probantur quaestiones ipsius artis. I restore the bi-hā deleted by Dunyā on 
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the basis of A. 
AXIOMS | Arabic ʿulūman mutaʿārafatan (literally ‘generally recognized knowledges’, cf. Greek κοίναι 
ἒννοιαι, Euclid’s own alternative for ἀξιώματα or ‘worthy things’), Latin per se nota.  
IN THE FIRST [BOOK] OF EUCLID | Arabic fī awwali Uqlīdis, Latin in principio Euclidis. In the example of 
an axiom, just like in the following example of postulate, the quotation of Euclid is explicit and 
nominal, and quite accurate in identifying the intended (and indeed very famous) passages. The 
Arabic awwal might also be interpreted more generically as «beginning» (as the Latin version seems 
to presuppose), but the fact that the axioms and the postulate quoted are indeed in the first book of 
the Elements (cf. infra) suggests a more on point translation. For a complete list of the explicit 
nominal quotations of Euclid in the MF and in its source, the DN, cf. Introduction, §1.6.1 (see 
respectively Table 8 – for the DN – and Table 9 – for the MF).  
«WHEN EQUAL […] WILL BE EQUAL» | The example of axiom as first, «primary» [awwaliyya] knowledge 
is unsurprisingly taken from the Elements, as it is a combination of Common notions 3 and 2 (in this 
order): cf. Elementa, I, Common notions 2-3, HEATH 1908 (I): 155 (see 223-224 for a commentary). Cf. 
also supra, §61, where other axioms of Euclid’s were given as examples of primary propositions, in 
the context of the analysis of the thirteen kinds of premises.  
THE APPRENTICE | Reading mutaʿallim, as in Dunyā, instead of muʿallim of A, followed in this by the 
Latin translation: «a magistro» (LOHR 1965: 286.145). 
WILLINGLY | Arabic ʿan ṭayyibin nafsin (literally ‘from a good soul’; cf. Modern Standard Arabic ʿan 
ṭayyibin ḫāṭirin), Latin credens. 
SUBJECT PRINCIPLES | Arabic uṣūl mawḍūʿa, Latin principia proposita. JANSSENS 2019: 95 translates the 
Arabic expression as «posited foundations». 
RESISTANCE | Arabic ʿinād, Latin [si autem] dubitaverit. 
POSTULATES | Arabic muṣādarāt, Latin prologus. The Latin rendition of the term is somewhat 
etymological, moving from the possible (and perhaps originary) sense of the name of place of the 
same root as ‘point of departure’. For an analogous ‘etymological’ choice, in a different context in the 
Logic of the Naǧāt, cf. the translation as «pre-positing (a problem)» in AHMED 2011: 81 (§93); for the 
technical rendition as «postulates» in this place of the MF cf. JANSSENS 2019: 95, also confirmed by the 
very example – indeed, one of Euclid’s postulates – given just infra. 
«IT IS INEVITABLE […] DRAWN» | Cf. Elementa, I, Postulate 3, HEATH 1908 (I): 154, and 199-200 for a 
commentary stressing the implicit assumption of an infinite space which can be seen as deriving 
from this postulate. Cf. indeed the Latin translation, which appears to have stressed (perhaps on the 
basis of a slightly different Arabic text than Dunyā’s) this very aspect: «Necesse est concedere super 
punctum quodlibet, quantumlibet occupando spatium, circulum constitui posse» (LOHR 1965: 
286.149-150, emphasis added). 
IT IS PROPOSED TO THEM | Arabic yuṣādiru ʿalay-hā, Latin proponitur eis hoc. 
 
 
[§85] D126.1-16 
 
The fourth and last section of the fifth treatise of Logic expounds the conditions which the premises 
of the demonstration must meet for the demonstration to be valid. In the present paragraph, the four 
characteristics of premises – their being true, necessary, primary, and essential – are introduced, and 
the attributes of truth and necessity are analysed in greater detail. 
 

*** 
 
TRUE | Arabic ṣādiqa, Latin verae. 
NECESSARY | Restoring, on the basis of A, wa-ḍarūriyya deleted by Dunyā. Cf. Latin et necessariae. 
PRIMARY | Arabic awwaliyya, Latin primae. 
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ESSENTIAL | Restoring, on the basis of A, wa-ḏātiyya deleted by Dunyā. Cf. Latin et essentiales. 
«CERTAIN» | Arabic yaqīniyya, Latin certissimae. JANSSENS 2019: 95 and fn. 57 references for this 
identification of ṣādiq and yaqīn Avicenna’s K. al-Naǧāt, ed. DĀNIŠPĀŽŪH 1985: 126.3-4 and 130.9. In 
AHMED 2011: 95-96 (§112), yaqīniyyāt is translated as «[premises of] certitude», and identified with 
primary, experimental and sensible propositions, just like in the present passage (although 
experimental propositions are not explicitly mentioned). 
LIKE THE PRIMARY […] BEFORE | Cf. supra, Logic IV, §69, for the list of five kinds of premises suitable for 
the demonstrative syllogism, whose aim is that of generating certainty in the conclusion. For the 
expression wa-mā maʿa-hā as a shortcut to embrace the other strong kinds of premises together with 
the paradigmatic «primary» propositions, cf. also supra, §70. 
LIKE «ANIMAL» FOR «MAN», NOT LIKE «WRITING» FOR «MAN» | Arabic miṯl ‘al-ḥayawān’ li-l-insāni, lā miṯl 
‘al-kātib’ li-l-insāni, Latin ut animal homini, non ut scriptor homini. The example, which is absent from 
the DN (cf. JANSSENS 2019: 95), appears to identify the feature of ‘necessity’ of the premises with the 
first sense of «essential» distinguished infra, §88 (and exemplified precisely by the being of ‘animal’ 
in ‘man’). 
FROM THEM | i.e. from the premises involved in the demonstration. 
 
 
[§86] D126.17-127.11 
 
The paragraph analyses the third condition for the premises of the demonstration distinguished 
supra (§85), namely their being primary. JANSSENS 2019: 96 and fn. 58 remarks that the treatment of 
«primary» contained in this paragraph is «strongly reworded» with respect to the DN, and that he 
«could not find a direct source in other works of Ibn Sīnā» for this elaboration. 
 

*** 
 
THAT THE PREDICATE IN THE PREMISE IS ESTABLISHED FOR THE SUBJECT QUA SUBJECT | Arabic an yakūna al-
maḥmūlu fī l-muqaddimati ṯābitan li-l-mawḍūʿi li-aǧli l-mawḍūʿi, Latin cum praedicatus propositionis est 
proximus subiecto propter subiectum. The Latin reading «est proximus subiecto» presupposes an 
erroneous reading at the place of ṯābitan in the Arabic antigraph used for the translation (for instance 
*qarīban, albeit palaeographically quite far from ṯābitan). The sense of «primary» here employed is 
quite different from the one describing the «primary» premises (which are like axioms, cf. §84). 
Under this meaning, it rather designates the belonging of the predicate to the subject qua subject. 
The focus is on the immediate character of this predication, i.e. on the fact that the property which 
is predicated must immediately belong to the subject, without any «intermediary» [wāsiṭa]. This 
entails a reference to the ‘vertical’ inclusion of genera and species. Considering for instance the series 
‘body’ > ‘animal’ > ‘man’ (where every element is a species of the preceding one, and a genus of the 
following) the character of being primary obtains when corporeality is predicated of animal – as 
there are no intermediaries between one and the other in the series –, but not of man – since ‘animal’ 
is interposed between ‘man’ and ‘body’. The example of ‘writing’ adds the case of accidental 
characteristics which may further determinate a species, like ‘man’. In this case as well, the relevant 
explanatory subject for the predicate of ‘writing’ is the closest available universal, i.e., ‘man’, and not 
a farther removed one as ‘animal’: it is indeed because of humanity, and not because of animality, 
that some men can write. 
ESSENTIALITY | Reading ḏātiyya instead of Dunyā’s misprint ḏāniyya. 
 
 
 
 



Logic | Treatise V 

 711 

[§87] D127.12-128.3 
 
The paragraph introduces the analysis the fourth condition for the premises of the demonstration 
distinguished supra (§85), namely their being essential. This is reworded as the exclusion of extrinsic 
accidents from the consideration of each science. 
 

*** 
 
THE ALERT AGAINST THE EXTRINSIC ACCIDENTS | Arabic iḥtirāz min al-aʿrāḍi al-ġarībati, Latin in quibus 
nihil est de accidentibus extraneis (the Latin rendition is partially ad sensum). The examples of 
extrinsic accidents listed in the paragraph include «beauty» [Arabic ḥusn, Latin pulchritudo] and 
«contrariety» [Arabic muḍādda, Latin contrarietas] for the subject-matter of geometry, and 
«roundness» [Arabic istidāra, Latin rotunditas] for the subject-matter of medicine. 
DOES NOT SPECULATE | Reading yanẓuru instead of Dunyā’s misprint رظتی . Cf. also infra the yanẓuru 
correctly printed for the example concerning the «physician». 
BY VIRTUE OF A MORE COMMON DESCRIPTIVE FEATURE | Arabic bi-waṣfin aʿamma, Latin propter aliud quod 
est communius eo. The Latin translation remains the same infra, where the Arabic text reads instead 
bi-amrin aʿamma («for a more common thing»). 
INDEED, THEY BEFALL THE MEASURE | Arabic fa-inna-hā talḥaqu l-miqdāra, Latin Haec autem accidunt 
mensurae. 
PHYSICIAN | Arabic ṭabīb, Latin medicus. 
«THIS WOUND HEALS SLOWLY […] FIGURES» | For the medical-geometrical example concerning the 
roundness of the «wound» [ǧurḥ, pl. ǧirāḥ], JANSSENS 2019: 96 and fn. 59 references «undeniably» 
Avicenna’s al-Muḫtaṣar al-awsaṭ fī-l-manṭiq, ed. ṮĀNĪ 1976: 260.19-261.2, although the same example 
is also present in the Logic of the Naǧāt (AHMED 2011: 102, §124), and it is indeed already Aristotelian: 
cf. An. Post. 79a13-16; and cf. also PHILOPONUS, In An. post., 182.9-183.3 (see LAMMER 99 fn. 166). The 
Latin version translates the first two occurrences of ǧurḥ as plaga, but renders the one contained in 
the statement of the physician as vulnus. No variants are however reported in Dunyā’s edition. 
 
 
[§88] D128.4-16 
 
The paragraph distinguishes two senses in which a predicate can be called «essential»: (a) when the 
predicate is in the subject, like ‘animal’ is an essential predicate of ‘man’; (b) when the subject is in 
the predicate, like ‘snub’ for the ‘nose’, and ‘straight’ for the ‘line’. 
 

*** 
 
IT IS ESSENTIAL IN THE PREMISES | Reading fī l-muqaddimāt ḏātiyyan as in D-Alt as reported by Dunyā, 
instead of Dunyā’s text fī l-masʾala («in the question»). The variant is corroborated by the reading of 
both the Latin translation (cf. LOHR 1965: 287.192: «in propositionibus essentialis») and Arabic ms. Y, 
and by the following discussion (see infra the beginning of §90). 
A CERTAIN DISTINCTION | Arabic farqun mā, Latin aliqua differentia. 
[THE PREDICATE] ENTERS IN THE DEFINITION OF THE SUBJECT | Arabic an yakūna dāḫilan fī ḥaddi l-mawḍūʿi, 
Latin ut praedicatum intret in definitione subiecti. According to the classification developed by 
STROBINO 2016 for Avicenna’s Burhān (cf. in particular II.2, 125.7-10, translated ivi: 187), this first sense 
of «essential» [(a)] would correspond to the «per se 1» (cf. STROBINO 2016: esp. 187-190). The example 
given is the basic case of the relationship between a genus and a species within it, but the passage of 
the Burhān generalizes the issue on the basis of the Porphyrean hierarchical structure of genera, 
species and differentiae, as thoroughly illustrated in STROBINO 2016: 187-188. The terminology here 
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chosen by al-Ġazālī to describe this first kind of essential / per se predicate – its ‘entering’, or ‘being 
included’ in the definition [dāḫilan fī ḥaddi l-mawḍūʿi] – partially mirrors and combines Avicennan 
expressions also present in the Burhān: cf. in particular the «items that are “included in the quiddity” 
(dāḫila fī l-māhiyya)» and the «items that are “parts of the definition” […] (ağzāʾ al-ḥadd)» 
mentioned at points (iii)-(iv) of the comprehensive list of different formulations given in STROBINO 
2016: 189-190. 
THE SUBJECT ENTERS IN ITS DEFINITION, NOT THAT IT ENTERS IN THE DEFINITION OF THE SUBJECT | Arabic an 
yakūna al-mawḍūʿu dāḫilan fī ḥaddi-hi, lā huwa dāḫilun fī ḥaddi l-mawḍūʿi, Latin ut subiectus intret in 
definitione praedicati, non e converso. The second sense of «essential» [(b)] corresponds to «per se 2» 
in the classification proposed by STROBINO 2016: esp. 190-194. In the passage of Burhān II.2, 126.4-8, 
translated by Strobino ivi: 190, both examples given in the MF would fall under the first of the cases 
in which a ‘per se 2’ obtains: «in the definition of the accident one takes either: (i) the substrate (al-
maʿrūḍ lahū), like ‘nose’ in the definition of ‘snubness’, ‘number’ in the definition of ‘even’, and ‘line’ 
in the definition of ‘being straight’ (istiqāma) or ‘being curved’ (inḥināʾ)». 
BEING SNUB-NOSED | Arabic fuṭūsa, Latin simus.  
[THE NOSE] UNDOUBTEDLY ENTERS IN ITS DEFINITION | Arabic fa-daḫala fī ḥaddi-hi la maḥalata, Latin 
Nasus igitur est in definitione simi sine dubio. The Latin translation supplies the referents for the 
implicit subject of the verb daḫala, and the suffix pronoun of ḥadd, which are respectively the «nose» 
[anf] and the «snub-nosed» [afṭas]. 
 
 
[§89] D128.17-129.3 
 
The paragraph aims to exclude the essential predicate in the first sense distinguished supra, §88, 
from being a predicate of the scientific questions which ought to be proven in a science, on the basis 
that it is already included in the notion of the subject. Thus, the essential in the first sense (= per se 
1) does not need to be demonstrated within the science that studies that subject. 
 

*** 
 
TRIANGLE | The example given by al-Ġazālī – and absent in the DN: cf. JANSSENS 2019: 96 – is the 
predicate of being a «figure» [šakl], which essentially belongs to the «triangle» [muṯallaṯ] in the first 
sense (see supra, case [(a)] in §88) since ‘[plane] figure’ is a genus for ‘triangle’. Geometry, then, does 
not have among its scientific questions – its theorems to be proven, as it were – the fact that the 
triangle is a figure, because this is already assumed with the consideration of the triangle itself, and 
does not need any demonstration within this science. 
ITS STATES | Arabic aḥkāma-hu, Latin ea quae praedicantur de eo. 
THE KNOWLEDGE OF THAT, THEN, PRECEDES IT. | Arabic fa-l-ʿilmu bi-hi yataqaddamu ʿalay-hi. What is 
meant is that the knowledge of the essential predicate according to the first sense distinguished 
supra (§88) – for instance, ‘animal’ – must precede in the sciences that of the subject – for instance, 
‘man’ –; otherwise, indeed, the subject itself would not be known, and its «states» could not be 
investigated either. Cf. Latin: «Scientia igitur praedicati praecedit scientiam subiecti» (LOHR 1965: 
288.212-213). 
 
 
[§90] D129.4-end of page 
 
The final paragraph of the fourth section of the fifth treatise, which concludes the entire Logic, aims 
to exclude that both premises of a demonstrative syllogism in a science have essential predicates in 
the first sense described above (§88). In that case, indeed, the syllogism would not be productive of 
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new scientific knowledge, as it would limit itself to state what was already implicitly assumed in the 
consideration of the subject of the scientific inquiry. 
 

*** 
 
THE TWO PREDICATES OF THE TWO PREMISES | Arabic maḥmūlā l-muqaddimatayni, Latin duo praedicata 
duarum propositionum. The two premises of a demonstrative syllogism within a given science are 
intended here. 
ESSENTIAL BY VIRTUE OF THE OTHER NOTION | Arabic ḏātiyyan bi-l-maʿnà al-āḫara, Latin essentialia 
secundum intentionem secundam. Cf. the second sense of «essential» [(b)] distinguished supra, §88. 
Both premises can have a predicate essential in sense (b) (= per se 2), but it is not allowed that both 
predicates are essential in sense (a) (= per se 1). As also remarked by JANSSENS 2019: 96, the concrete 
example of a syllogism is added by al-Ġazālī.  
THE CONCLUSION WOULD BE KNOWN BEFORE THE PREMISE | Arabic al-natīǧa takūnu maʿlūmatan qabla l-
muqaddimati, Latin Conclusio enim prius esset cognita quam propositio. The circumstance would of 
course make the syllogism – although formally valid and materially concluding to the truth – 
superfluous from a scientific point of view, as it would not add anything to the scientific enterprise. 
THE ESSENCE OF THE ESSENTIAL ACCORDING TO THAT NOTION IS ESSENTIAL | Arabic ḏātu l-ḏātī bi-ḏālika l- 
maʿnà ḏātiyyun, Latin essentiale essentialis secundum primam intentionem essentiale est. The Latin 
version explicits the reference to the «first» notion of ‘essential’ (sense [(a)] in §88). 
IT IS INEVITABLE THAT HE IS CONCEPTUALIZED IN THE FIRST PLACE | Arabic fa-la budda an yakūna awwalan 
mutaṣawwaran (literally: ‘it is inevitable that he is a first conceptualized’), Latin necesse est prius 
imaginari hominem. The root (and the verbal form) of the passive participle mutaṣawwar is common 
with that of «conception» [taṣawwur]. 
THIS IS WHAT WE WANTED […] IF GOD MOST HIGH WILL WANT | I translate the complete conclusive 
formula as it is found in D-Alt, as reported by Dunyā, instead of Dunyā’s printed text (which finishes 
at «[its] account»: hāḏā mā aradnā tafhīmi-hi wa-ḥikāyati-hi). The aim of ‘making understand’ the 
doctrines of the philosophers [Arabic tafhīm] is accompanied by that of ‘accounting for’ them 
[ḥikāya]. This terminological choice can be seen as a reference to the uncommitted programmatic 
«account» outlined in the Prologue (cf. supra, §1). The uncommitted stance (in itself motivated by 
al-Ġazālī’s mature ‘theological’ positions), which scholarship has sometimes tried to confine to the 
sole Prologue, appears then to be confirmed also throughout the work further by hints interspersed 
within the text (cf. SHIHADEH 2011: 85). The hypothesis of a later addition of the sole Prologue – with 
self-apologetic goals – to an originally purely and genuinely philosophical writing would thus be 
challenged by the presence of these further claims of désengagement with respect to Avicenna’s 
material. The Latin translation, as edited by Lohr, has a text longer than Dunyā’s printed conclusion 
(as it adds the specification «about logic», de logica), but considerably shorter than the formulation 
given by A (as it omits all reference to the further treatise about metaphysics): «Hoc autem est, quod 
volumus ostendere et facere intelligi de logica. Finitur tractatus de logica». The absence of reference 
to the following Metaphysics in the Latin translation can also be a product (and a sign) of the separate 
tradition that the three treatises of the MF (and the Logic in particular) experienced in the Latin 
world: cf. on this MINNEMA 2013: esp. 55, reprised in SIGNORI 2019: 521 and fn. 182. 
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METAPHYSICS  
 

تاّيهلالإا  

 
 
Preface 
 
[§91] D133 
 
The Preface to Metaphysics, as such, is added by al-Ġazālī. However, it also partially reproduces some 
aspects of the general Preface to the DN, where Avicenna had outlined the plan of his Persian summa, 
dwelling on the exceptional inversion of the treatment of metaphysics and physics within it. In this 
introductory section to the Metaphysics of the MF, al-Ġazālī attributes to an unnamed group (clearly 
composed however of philosophers) the use and habit of putting the Physics before Metaphysics, and 
goes on to give – presenting them as his own – Avicenna’s reasons for choosing the reverse order of 
the two sciences. The Preface continues with a table of contents of the Metaphysics of the MF, which 
is entirely al-Ġazālī’s addition. 
 

*** 
 
KNOW THAT THEIR CURRENT HABIT | Arabic aʿlam anna ʿādata-hum ǧāriyyatan. Dunyā reports that the 
initial imperative [aʿlam anna] is absent in A; likewise, the Latin translation omits it: «Usus fuit apud 
phylosophos» (cf. MUCKLE 1933: 1.3). As made explicit by the Latin version, the philosophers here are 
referred to – as often throughout the text – with a generic third person in the plural (here with the 
suffix pronoun -hum, ‘their’). As mentioned in the Introduction, §2.2, Muckle’s Latin edition – as 
opposed to Lohr’s critically (and carefully) edited one – is highly defective: its indications will 
accordingly be taken more cautiously in what follows. 
MAKING THE NATURAL [SCIENCE] PRECEDE | Arabic bi-taqdīmi l-ṭabīʿī, Latin preponere naturalem 
scienciam.  
HOWEVER, WE PREFERRED TO MAKE THIS [SCIENCE] PRECEDE | Arabic wa-lakinnā āṯarnā taqdīma hāḏā, 
Latin Nos autem eligimus preponere divinam. According to a typical trend, the Latin translation 
makes the implicit referents of the Arabic text explicit, in this case substituting the demonstrative 
hāḏā with the adjective divinam (impl. scientiam), i.e. one of the names of Metaphysics. The action 
of setting forth the Metaphysics with respect to the common usage of the philosophers is described 
as a ‘preference’ (verb āṯara, in the IV form), just like in the general preface to the whole DN (not the 
preface of the sole Metaphysics, whose material rather corresponds, in the MF, to the Premises 
starting infra, §92). Cf. ACHENA-MASSÉ 1955 (I): 22.3-7: «La préférence [Persian iḫtiyār] fut donnée à 
ce que, la logique terminée, l’on s’attache à commencer par la science supérieure, pour passer 
graduellement aux sciences inférieures [et cela] contrairement à l’usage et à la coutume». The same 
choice was made by Avicenna in his al-Mašriqiyyūna [The Easterners]: cf. Manṭiq al-Mašriqiyyīna, ed. 
Cairo 1910: 8.9-10. Avicenna’s disciple Bahmanyār ibn Marzubān also adopted a similar structure, 
with metaphysics as ontology preceding natural science, for his K. al-Taḥṣīl: cf. JANSSENS 2003a and 
Introduction, §1.3. For further discussion on the peculiar structure of the MF in its dependence on 
the DN cf. the Introduction §1.4 (see esp. §1.4.2). 
MORE IMPORTANT | Arabic ahamm, Latin magis necessaria. 
VARIETY | Arabic ḫilāf, Latin diversitas. While it is intuitively reasonable that a more important science 
should, or at least might, come first in the order of exposition, and thus the first reason adduced for 
the setting forth of Metaphysics is indeed explanatory (although debatable), it is not immediately 
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clear why the presence of a «greater» [akṯar] variety within metaphysics should account for its 
anticipated discussion. 
IT IS THE GOAL OF THE SCIENCES AND THEIR AIM | Arabic ġāyatu l-ʿulūmi wa-maqṣidu-hā, Latin finis omnium 
scienciarum et inquisicionis earum. This description of Metaphysics as the apex and culminating 
point of the entire scientific enterprise perfectly suits Avicenna’s own understanding of Aristotle’s 
‘first philosophy’. For Avicenna’s claim that ‘metaphysics’ is not only – according to the Arabic 
translation of its Greek name – mā baʿda l-ṭabīʿa (‘what is after nature’), but also that which is before 
nature in rank [mā qabla l-ṭabīʿa], cf. K. al-Šifāʾ, Ilāhiyyāt, I.3, ed. QANAWATĪ-ZĀYID 1960: 22, MARMURA 
2005: 17. For an analysis of chapter I.3 of the Ilāhiyyāt of the Šifāʾ, with remarks on the definition of 
metaphysics as ‘before nature’, cf. LIZZINI 2005: esp. 339-340. 
POSTPONED | Arabic yuʾaḫḫiru. 
BECAUSE OF ITS OBSCURITY | Arabic li-ġumūḍi-hi, Latin propter difficultatem et obscuritatem suam. The 
Latin translation presupposes another term before ġumūḍ, for instance *li-ʿus[u]ri-hi. Cf. indeed infra: 
«since it is hard to inquire about it» [Arabic wa-ʿasura al-wuqūf ʿalay-hi, Latin et quia difficilius est 
eam scire]. 
DURING THE SPEECH | Arabic fī ḫalali l-kalām, literally ‘in the interstice of the speech’, whence the Latin 
rendition: «Nos autem interponemus aliqua [de naturalibus]», cf. MUCKLE 1933: 1.9. The likely event 
of being in the necessity of introducing notions of the inferior sciences – which, under the normal 
ordering of the iter studiorum, would have already been treated before the divine science – within 
the discussion of metaphysics is also underlined in the general Preface to the DN. Cf. ACHENA-MASSÉ 

1955 (I): 22.7-9: «Donc si en quelque endroit l’on ne peut se dispenser de renvoyer à l'une des sciences 
inférieures, on le fera». 
[THOSE PARTS] OF THE NATURAL [SCIENCE] | Arabic min al-ṭabīʿī, Latin de naturalibus. JANSSENS 2019: 96 
remarks that the specification that the ‘inferior science’ mentioned in the general preface to the DN 
is the natural science is added here by al-Ġazālī. Actually, in the corresponding passage of Avicenna’s 
Persian summa the mention of the «inferior sciences» [Persian ʿelme-hā ye-zīrīn] was meant to 
encompass not only physics, but also the mathematical section that was planned in the work, and 
that was later added by Avicenna’s disciple al-Ǧūzǧānī. Al-Ġazālī’s mention of the sole natural 
science, then, is not only a specification of what was implicit in Avicenna, but rather a conscious 
limitation of the scope of the philosophical disciplines to be discussed, in line with the omission of 
mathematics declared in the Prologue (see supra, §1). The structure of the MF outlined in the 
Prologue, and hereby confirmed, is thus equivalent to that of the ‘original’ Avicennan portion of the 
DN, without the mathematical additions by al-Ǧūzǧānī. 
INTENT | Arabic maqṣūd. The Latin translation has a turn of phrase that, while capturing the sense, 
omits the translation of maqṣūd: «sine quibus non potest divina intelligi» (MUCKLE 1933: 1.10). 
WE WILL PRESENT IN DETAIL THE ACCOUNT […] TREATISES | Arabic wa-nastawfī ḥikāyata maqāṣidi hāḏā l-
ʿilmi fī muqaddimatayni wa-ḫamsi maqālāti, Latin et complebimus id quod dicturi sumus de 
intencionibus huius divine sciencie in duabus proposicionibus et quinque tractatibus. For the use of the 
word «account» [ḥikāya] and its implication for the aim of the work cf. supra, Prologue, §1, and Logic 
V, §90 for a further discussion. The presence of the key-word of the title, maqāṣid, also give this 
preface to Metaphysics a distinct connection with the general prologue to the entire work, stressing 
al-Ġazālī’s plan to provide an objective exposition of philosophy. While the global structure of the 
section on Metaphysics is outlined in this paragraph, cf. infra, §§92-99 for the two announced 
premises. As it is also remarked by JANSSENS 2019: 96, the structural arrangement of the material is 
once again al-Ġazālī’s own responsibility, and the preface to Metaphysics in the DN does not have, 
accordingly, a section corresponding to the present one. 
THE FIRST TREATISE | The topic of the first treatise of Metaphysics is summarized as dealing with the 
«divisions» [aqsām] and the «states» [aḥkām] of the «existence» [wuǧūd]. See Latin: «de 
divisionibus esse et de iudiciis eius» (MUCKLE 1933: 1.13). Cf. infra, §§100-175. 
THE SECOND [TREATISE] | The topic of the second treatise is the «cause» [sabab] of the entire 
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«existence» – i.e. of all beings –, immediately identified with «God Most High» [Allāh taʿālà]. See 
Latin: «de causa universi esse que est deus altissimus» (MUCKLE 1933: 1.14). Cf. infra, §§176-195. 
THE THIRD [TREATISE] | The third treatise will deal with the «attributes» [ṣifāt] of God. See Latin: «de 
proprietatibus eius» (MUCKLE 1933: 1.14-15). Cf. infra, §§196-244. 
THE FOURTH [TREATISE] | The topic of the fourth treatise concerns God’s ‘works’ or ‘acts’ or «actions» 
[afʿāl], and also deals with the «relation» [nisba] of the «existents» [mawǧūdāt] to Him. See Latin: 
«de operibus eius et de comparacione eorum que sunt ad ipsum» (MUCKLE 1933: 1.15-16). Cf. infra, 
§§245-293. 
THE FIFTH [TREATISE] | The fifth treatise deals with the «modality» [kayfiyya] (in other contexts, also 
‘quality’ in categorical sense) of the existence (i.e. of the reception of existence) of all beings «from 
Him» [min-hu]. See Latin: «quomodo habent esse ex illo» (MUCKLE 1933: 1.16-17). Cf. infra, §§294-314. 
ACCORDING TO THEIR SCHOOL OF THOUGHT | Arabic ʿ alà maḏhabi-hi, Latin secundum intencionem eorum. 
Much like the mentions of «account» [ḥikāya] at the end of Logic V (see supra, §90) and just supra 
in the present paragraph, this specification as well can be traced back to the Prologue (cf. supra, §1), 
where the plan of expounding objectively the maḏāhib of the philosophers was set forth; and much 
like the frequent use of  ḥikāya, it seems to confirm from within the text the distantiated stance with 
respect to philosophy often described as only present in the Prologue. 
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Premises 
 
 
 
[§92] D134.1-11 
 
The first premise of Metaphysics starts by recalling the doctrine – taken from the Posterior Analytics 
and discussed at the end of Logic (cf. supra, Logic V, esp. §80) – according to which every science has 
a subject-matter, whose states are studied within that science. Those topics, although logical in 
origin, have indeed a clear metaphysical side iuxta Avicenna’s conception of the hierarchy of the 
sciences, which structurally culminates with the science of metaphysics. The paragraph goes on to 
distinguish beings according to their dependence on, or independence from, human actions, which 
will form the basis for the following classification of the sciences. 
 

*** 
 
STATES | Arabic aḥwāl, Latin disposicionibus. 
THAT WHOSE EXISTENCE [DEPENDS] ON OUR ACTIONS | Arabic mā wuǧūdu-hu bi-afʿāli-nā, Latin ea que 
habent esse ex nostro opere. The examples given are several, all encompassed by the label of «human 
works» [al-aʿmāl al-insāniyya], which in Arabic anticipates the denomination used for the 
«practical» philosophy [ʿamalī: cf. infra, §93]. The mentioned activities include the «policies» 
[siyāsāt], the «governments» [tadbīrāt], the «acts of devotion» [ʿibādāt], the «exercises» [riyāḍāt] 
(the root is the same of ‘mathematics’, which is however a theoretical science and would be therefore 
out of place here; in Christian context, riyāḍāt may also mean ‘religious exercises’: WEHR 426b), the 
«battles» [muǧāhadāt], but the list is by no means presumed to be exhaustive. 
THAT WHOSE EXISTENCE DOES NOT [DEPEND] ON OUR ACTIONS | Arabic mā laysa wuǧūdu-hu bi-afʿāli-nā, 
Latin ea que non habent esse ex nostro opere. The examples given are both material and natural – 
such as the «sky» [samāʾ] and the «earth» [arḍ], and then the «plants» [nabātāt], the «animals» 
[ḥayawān] and the «minerals» [maʿādin] – and immaterial and supernatural – such as the 
«essences» [ḏawāt] of the «angels» [malāʾika], the «demons» [ǧinn] and the «devils» [šayāṭīn]. 
These latter examples, heavily drawing from the Islamic set of spiritual entities, are absent from the 
DN (cf. ACHENA-MASSÉ (I): 89.8-9), and only receive a condensed translation in the Latin version: 
«spiritus et cetera huiusmodi» (MUCKLE 1933: 1.26). The abundance of additional references to angels, 
spirits, and the like, is a very distinct feature of the MF, with respect to its Avicennan source. 
 
 
[§93] D134.12-21 
 
Shifting the attention from the existing things (§92) to the sciences that study them, the present 
paragraph distinguishes two macro-subdivisions within philosophy: the practical science and the 
speculative, or theoretical, science. Of both, al-Ġazālī emphasizes the ethical utility, during life and 
in the hereafter, thus connecting this passage to the one on the utility of logic in the Preface to the 
first section of the MF (cf. supra, §3).  
 

*** 
 
THE PHILOSOPHICAL SCIENCE | Arabic al-ʿilm al-ḥikmī, Latin cognicio sapiencie. The use of the adjective 
ḥikmī substitutes the noun ḥikma (‘wisdom’, ‘philosophy’), as it mirrors the Persian formulation of 
the DN (ed. 1.11): ʿelme-hā ye-ḥikmat, rendered in Achena-Massé as «sciences philosophiques». 
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Recently, Frank Griffel has compellingly argued that ḥikma replaces the Greek calque falsafa as 
general expression for what we would call ‘philosophy’ in Islamic thought of the 12th century; cf. 
GRIFFEL 2021: esp. 96-107 and passim. The Latin translation of this passage is prominently quoted at 
the beginning of the Quaestiones super libros Physicorum transmitted by the 14th century ms. Erfurt, 
Wissenschaftliche Allgemeinbibliothek (dep. Universitätsbibliothek), Amplon. 2° 349, ff. 1ra-68vb: 
«Secundum quod dicit Algazel in principio Metaphysicae suae, cognitio sapientiae dividitur in duo, 
quorum primo facit cognoscere humanas actiones […]». The Quaestiones have been variously 
attributed to Boethius of Dacia, Peter of Auvergne and Siger of Brabant; cf. GRABMANN 1928: 88-89 
and, for the record of the incipit, THORNDIKE-KIBRE 1963: col. 1422. For their inclusion into the most 
recent list of Peter of Auvergne’s extant authentic works (at least in the section common to the 
different manuscripts transmitting them) see LANZA-TOSTE 2015: 437-438. The same incipit is 
registered by GLORIEUX 1971: 144 n. 119 (a) as belonging rather to Gérard de Nogent’s (rector of the 
University of Paris in 1292) Commentarium in Isagogem Porphyrii. 
THAT BY VIRTUE OF WHICH THE STATES OF OUR ACTIONS ARE KNOWN | Arabic mā yuʿrafu bi-hi aḥwālu afʿāli-
nā, Latin quod facit scire disposiciones nostrorum operum.  
PRACTICAL SCIENCE | Arabic ʿilman ʿamaliyyan, Latin scientia activa. 
ITS UTILITY […] CORROBORATED | The «utility» [fāʾida] of the practical science has two facets, one 
concerning the regulation of our «affairs» [maṣāliḥ] in «this world» [al-dunyā], and the other 
addressed to the «hereafter» [al-āḫira] through the reinforcement and the asseveration of our 
«hope» [raǧāʾ]. The Latin translation paraphrases the Arabic term for ‘hereafter’ with the locution 
de vita eterna. 
THE APPEARANCE OF ALL THE EXISTENCE | Arabic hayʾa l-wuǧūdi kulli-hi, Latin forma universi esse. This 
‘appearance’ or copy of all the existent will be received «in our souls» [fī nufūsi-nā] not randomly, 
but in a hierarchically ordered manner, i.e. according to the same tartīb with which the existents are 
arranged in reality. The mental, intellectual copy of the world is thus bound to follow the same 
fundamental structure that rules the world itself, according to the divine foreordainment of it.  
LIKE THE VISIBLE FORM IS ACQUIRED IN THE MIRROR | Arabic ka-mā taḥṣulu al-ṣūrata al-marʾiyyata fī l-
mirʾāti, Latin sicut describitur forma visibilis in speculo. The simile that links the reproduction of the 
«appearance» of all beings in the soul to the reproduction of the visible image in the mirror is absent 
in the DN. Indeed, the identification of mirror and soul is a typical Ġazālīan motif, which is to be 
found most notably in his retelling of the story of the rival Chinese and Byzantine artists in the Mīzān 
al-ʿamal (cf. infra, Physics V.5, §435, for a wider discussion). The present passage must also be 
connected to the parallel passage on the utility of logic in the Preface to Logic (cf. supra, §3), where 
the imagery of the mirror is also prominent. Indeed, since the «utility» of practical science was 
explicitly mentioned just supra, it is reasonable to suppose that the present is, symmetrically, a 
description of the utility of the speculative science. This links even more tightly this passage to §3, 
as both places put much emphasis on the ethical (and even eschatological) consequences of 
theoretical refinement. 
NOW, THE ACQUISITION […] AS IT WILL BE [EXPLAINED] | Cf. infra, Metaphysics III, §238, and Physics V.3, 
§§428-429. The passage of the Preface to Logic already quoted (see supra, §3) also underlines the 
tight link which connects theoretical knowledge and eternal happiness, in a distinctly intellectual 
theory of ethics. As before in the case of the practical science, also the utility of the theoretical one 
is shown to be twofold, as it provides a «virtue» (or ‘excellence’) [Arabic faḍīla, Latin summa nobilitas] 
«in the present state» [Arabic fī l-ḥāl, Latin in presenti], but also a cause for the happiness in the 
hereafter [Latin in futuro]. 
SPECULATIVE SCIENCE | Arabic ʿilman naẓariyyan, Latin scientia theorica. Since the MF will only deal with 
speculative (or theoretical) philosophy, GRIFFEL 2021: 433 and 478 fn. 58 argues that the title Summa 
theoricae philosophiae (for him wrongly spelled theoreticae), with which the work was also known in 
the Latin world, comes from this section. Contra, JANSSENS 2011b argued that it might be a reflex of the 
Persian title of the DN, although this seems unlikely. 
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[§94] D134.22-136.3 
 
The classification of the sciences continues by presenting the respective subdivisions of practical 
and theoretical philosophy. The present paragraph deals in particular with the three subdivisions of 
the practical science: (a.1) politics, (a.2) economics, and (a.3) ethics. Its conclusion justifies the 
threefold subdivision by analysing the various relations that man entertains with himself (ethics) 
(a.3), with the restricted community of his household (economics) (a.2), and with the broader 
community of mankind (politics) (a.1). 
 

*** 
 
SCIENCE OF THE GOVERNMENT OF THE COOPERATION OF MAN WITH PEOPLE, [TAKEN] COLLECTIVELY | Arabic 
al-ʿilm bi-tadbīri l-mušārakati llatī li-l-insāni maʿa l-nāsi kāffatan, Latin sciencia disponendi 
conversacionem suam cum omnibus hominibus. [(a.1)] The first subdivision of practical science is 
identifiable with politics.  
MAN  […] COMPANY OF MANKIND. | The sentence contains two times the term ḫalq, in the singular, 
which I have translated once as «creature» and once as «mankind» another possible rendering of 
the conclusion of the clause would thus be «with [other] creature[s]», but it seems more meaningful 
that the company seeked by man is with other men, and not with generic other ‘creatures’. 
THAT IS NOT ORDAINED […] A SPECIFIC WAY. | Although convoluted, the sentence appears to state that 
the utility – both earthly and transcendent – of the practical science of politics does not obtain in 
any case, regardless of the social organization, but only along specific lines, in particular those 
determined by Islamic revealed Law (see infra). JANSSENS 2019: 97 paraphrases the sentence as «man 
on his own cannot acquire happiness either in this life or in the hereafter», and further notices: «I 
did not find them in exactly this form in Ibn Sīnā, but they basically correspond with what he says in 
the Ilāhiyyāt, X, 2-3». 
THE SCIENCES OF THE REVEALED LAW | Arabic al-ʿulūm al-šarʿiyya, Latin sciencia fidei. The Islamic šarīʿa 
is here declared to be the «principle» [aṣl] of the science that rules the cooperation of mankind, with 
a distinctly religious interpretation of politics which, although also present in the DN (where the 
principle is said to be the «knowledge of the nature of religions»), appears more strictly Islamic in 
al-Ġazālī’s elaboration. The «perfection» [takammul] of this science is rather reached with the 
«political sciences» [al-ʿulūm al-siyāsāt] which govern the «cities» [mudun] and the «hierarchical 
ordering of their inhabitants» [tartīb ahli-hā]. This latter terminology is clealry reminiscent, in a 
nutshell, of al-Fārābī’s political discussion, since the very title of his Principles of the Opinions of the 
Inhabitants of the Virtuous City. Cf. the Latin rendition: «sciencie disposicionum que necessarie sunt 
ad regendas civitates et cives earum» (MUCKLE 1933: 2.19-21). 
THE SCIENCE OF THE GOVERNMENT OF THE HOUSEHOLD | Arabic ʿilm tadbīri l-manzili, Latin sciencia 
disponendi domum propriam. The Arabic expression literally translates the Greek οἰκονομία as 
science of the ruling of the οἲκος, and the [(a.2)] second subdivision of the practical science is thus to 
be identified with Aristotle’s economics. Within the ‘household’ [manzil], relationships with the 
«wife», the «son» and the «servant» are mentioned, making it clear that the point of view of the 
analysis is always that of a married adult man. 
THE SCIENCE OF MANNERS | Arabic ʿilm al-aḫlāq, Latin sciencia moralis. While the first two subdivisions 
of the practical science were only given a description, as opposed to a proper denomination, the 
[(a.3)] third part of practical philosophy immediately receives a specific qualification. JANSSENS 2019: 
96 translates this as «science of morals», and remarks that in the DN the expression is rather «science 
of the self» (ed. MOʿĪN 1952: 3.11), and qualifies this as a «striking change» (whose source would be 
the «Manṭiq al-Mašriqiyyīn (or a similar text)»). However, the justification of the tripartite 
subdivision given just infra makes it clear that ethics is indeed the aspect of practical philosophy 
dealing with man taken in the relationship to himself, which quickly bridges the gap to Avicenna’s 
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denomination of it as «science of the self». 
 
 
[§95] D136.4-9 
 
Speculative science, just like its practical counterpart, is subdivided as well into three sciences: (b.1) 
metaphysics, (b.2) mathematics, and (b.3) physics. The passage, although very short, corresponds to 
a place of the DN (ed. MOʿĪN: 3.5-9 = French translation in ACHENA-MASSÉ (I) 1955: 90.17-25 = English 
translation in MOREWEDGE: 12.4-10), which bears crucial indications for determining the issue of the 
alteration in structure of the Persian summa (and in turn of the MF), with respect to traditional 
systems of Aristotelian philosophy. In particular, the ordering of the three sciences is presented per 
se, and not quoad nos, with metaphysics in the first place (as the most noble of the sciences for the 
excellence of its object: cf. infra, §96), and then mathematics and physics. The emphasis on the 
reciprocal ordering is very perceivable, because each science also receives a denomination 
specifically concerning it: «first» for metaphysics, «middle» for mathematics, «lowest» for physics. 
 

*** 
 
«DIVINE [SCIENCE]» | Arabic al-ilāhī, Latin sciencia divina. The first denomination given for 
metaphysics is the one which also gives the title to the metaphysical section of the MF, in compliance 
with Avicenna’s own usus: cf. the sections titled Ilāhiyyāt in his various encyclopaedic works. 
«FIRST PHILOSOPHY» | Arabic al-falsafa al-ūlà, Latin philosophia prima. Starting from al-Kindī’s On First 
Philosophy [Fī al-falsafa al-ūlà] (English translation in IVRY 1974 and ADAMSON-PORMANN 2012: 3-57), 
and on the basis of course of Aristotle’s πρώτη φιλοσοφία, the expression al-falsafa al-ūlà commonly 
designates the science of metaphysics in Arabic context. In the corresponding passage of the DN , we 
rather find the two expressions «superior science» [ʿelm-e barīn] and «science of the primordial» 
[ʿelm-e pīšīn]. The adjective «first» [ūlà] in the expression «first philosophy», which substitutes both 
locutions, is thus to be taken in the sense of both ‘superior’, first in rank, and ‘originary’, first in some 
sort of logical order (which would need further clarification).  
«MATHEMATICAL [SCIENCE]» | Arabic al-riyāḍī, Latin vel mathematica. The ordering of the two 
denominations riyāḍī and taʿlīmī is reversed in the Latin translation. 
«DISCIPLINARY [SCIENCE]» | Arabic al-taʿlīmī, Latin sciencia disciplinalis. Cf. al-Fārābī’s reference to 
mathematics as ʿilm al-taʿālīm in his Iḥṣāʾ al-ʿulūm, Ch. 3 (ed. BŪ MALḤAM 1996: 49-65), rendered in 
Latin as scientia doctrinarum (SCHUPP 2005: 64). 
«MIDDLE SCIENCE» | Arabic al-ʿilm al-awsaṭ, Latin sciencia media. Cf. the corresponding Persian 
expression in the DN, «intermediate science» [ʿelm-e miyāngīn]. 
«NATURAL SCIENCE» | Arabic al-ʿilm al-ṭabīʿī, Latin sciencia naturalis. 
«LOWEST SCIENCE» | Arabic al-ʿilm al-adnà, Latin sciencia infima. Cf. the corresponding Persian 
expression in the DN, «inferior science» [ʿelm-e zīrīn]. The three Persian expressions ʿelm-e barīn 
(superior science, metaphysics), ʿelm-e miyāngīn (intermediate science, mathematics), and ʿelm-e 
zīrīn (inferior science, physics) are clearly meant to establish a hierarchy. This is maintained in the 
Arabic text of the MF, provided that one intends the phrase «first philosophy» [al-falsafa al-ūlà] as 
meant to give an actual relative position to the science it names with respect to the other sciences, 
and not only as fixed expression to designate metaphysics. 
 
 
[§96] D136.10-137 
 
The justification of the threefold subdivision of theoretical philosophy is based on an analogous 
tripartite consideration of the existing things on the basis of their relationship with matter. After 
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having expounded in detail this ontological distinction, the paragraph concludes by retracing the 
three kinds of things previously distinguished to the parts of theoretical philosophy which deal with 
them. Things totally independent from matter form the object of metaphysics; things independent 
only in estimation form the object of mathematics; things fully dependent on matter form the object 
of physics. The ontological classification here expounded in the MF is reprised – together with the 
one contained in the Latin translation of Avicenna’s K. al-Madḫal (see HUDRY 2018 for the edition of 
the Latin text; DI VINCENZO 2021 for the corresponding Arabic text) – in Gundissalinus’ De divisione 
philosophiae (cf. FIDORA-WERNER 2007: 66-68, §§14-15). On the issue cf. HUGONNARD-ROCHE 1984: esp. 
44-45. The ontological classification provided in the MF, with the examples of each kind given in the 
text and the corresponding philosophical sciences, is summarized in the following table.  
 
 
TABLE 28.  Classification of the sciences on the basis of the ontology of their objects 
 
 

Things known intellectually  
 

 ↙ ↘  
[(b.1)] 

Independent from matter  
 

Dependent on matter  
  

↙ ↘ ↙ ↘ 
 

Impossible to be 
established in matter 

 

 
Not necessarily in matter 

 

[(b.3)] 
Needing a specified matter 

 

[(b.2)] 
Resulting in estimation 

without a specified matter 
 

    

essence of the intellect; 
[essence of God] 

unity; cause man; plants; minerals; sky; 
earth; bodies 

 

triangle; square; long; 
circular 

    

METAPHYSICS 
 

PHYSICS MATHEMATICS 

 
 

*** 
 
THINGS KNOWN INTELLECTUALLY | Arabic al-umūr al-maʿqūla, Latin omnia que intelliguntur. 
FREE FROM MATTER AND FROM THE DEPENDENCE ON CHANGING AND MOBILE BODIES | Arabic barīʾa ʿani l-
māddati wa-l-taʿaqquli bi-l-aǧsāmi l-mutaġayyirati l-mutaḥarrikati, Latin omnino extra materiam nec 
coherent eorporibus convertibilibus et mobilibus. ‘Changing and mobile bodies’ are rather the object 
of physics or natural science, for which cf. infra. This set of immaterial items is described altogether 
as forming the domain of metaphysics, although further subdivisions of it are possible, and will 
indeed be presented in what follows.  
THE PERMANENCE OF SOME OF THESE THINGS IS IMPOSSIBLE WITHIN MATTER | Arabic yastaḥīlu ṯubūt baʿḍi-
hā li-l-mawāddi, Latin quedam sunt que impossibile est existere in materia. Here and in further 
occasions, the Arabic text presents a plural of ‘matter’ [sg. mādda, pl. mawādd], which is very difficult 
to translate literally in English, unless by adopting a periphrasis like ‘material [bounds]’. The 
example given for this subdivision of the immaterial realm is the «essence of the intellect» [ḏāt al-
ʿaql], although also the «essence of God» [ḏāt Allāh] mentioned supra would of course belong to this 
class. The Latin translation presents indeed God and the angel, rather than the intellect, as relevant 
examples: «sicut est deus, et essencia angelica» (MUCKLE 1933: 3.6-7). This alteration in translation 
was already noticed in HUGONNARD-ROCHE 1984: 66 fn. 35. 
AS FOR OTHERS, IT IS NOT NECESSARY THAT THEY HAVE MATTER | Arabic baʿḍu-hā fa-lā yaǧibu la-hā an 
yakūna fī l-mawāddi, Latin Quedam vero sunt que licet non habeant debitum existendi in materia […]. 
The examples given for this second subdivision of the immaterial domain are «unity»  and «cause», 
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as these could indeed be accidentally linked to matter, despite not being dependent on it at all. 
CAUSE AND ONE | Reading ʿ illatan wa-wāḥidan as in D-Alt, instead of Dunyā’s text ʿ illatan wāḥidatan (which 
would translate to «one cause»). Cf. also the Latin translation, concordant with A: «corpus enim 
dicitur unum et dicitur causa» (MUCKLE 1933: 3.9-10). 
DEPENDENT FROM MATTER | Arabic mutaʿallaqa bi-l-māddati, Latin Vel pendent ex materia. This second 
macrodivision of beings does not immediately correspond to the subject-matter of a philosophical 
science, but would need further subdivision to branch into the objects of physics and mathematics. 
THEY NEED A SPECIFIED MATTER | Arabic yuḥtāǧu ilà māddatin muʿayyanatin, Latin non possunt existimari 
sine materia propria. The Latin version anticipates here the concept of estimation, which in the 
original Arabic refers rather to the sole subdivision (b.2) (see infra). The list of examples of material 
items bound to a specified matter [(b.3)] coincides with that of natural objects whose existence is 
independent from us given supra, §92, with the sole replacement of «animals» (§92) with «man» 
(here).  
IT IS POSSIBLE TO OBTAIN THEM IN ESTIMATION WITHOUT A SPECIFIED MATTER | Arabic yumkinu taḥṣīlu-hā fī 
l-wahmi barīʾatan ʿan māddatin muʿayyanatin, Latin aut possunt estimari sine materia propria. The 
examples of these intermediate beings [(b.2)] are geometrical entities like triangle, square, long and 
circular. 
WITHOUT REGARD TO MATTER | Arabic min ġayri ltifātin ilà māddatin, Latin absque ulla consideracione 
materie. The objects of mathematics are in matter (which distinguishes them from the objects of 
metaphysics), but can also do without it in estimation (which distinguishes them from the objects 
of physics). The intermediate character of the mathematical science (cf. supra the denominations 
proposed in §95), thus, depends on the very nature of the objects it studies. 
THE SCIENCE THAT OCCUPIES […] THE NATURAL [SCIENCE] | Reading the complete text as attested in D-
Alt, as opposed to the shorter text – without the words bi-l-kulliyyati huwa al-ilāhī wa-l-ʿilm allaḏī 
yatawallà al-naẓar fī-mā huwa barīʾun ʿani l-māddati – printed by Dunyā. 
 
 
[§97] D138-139.5 
 
The Second Premise of the section on Metaphysics deals with the subject-matters of the theoretical 
sciences distinguished supra (§§95-96), with the aim of better understanding the subject-matter of 
their culmination, metaphysics itself. The analysis begins in this paragraph with the examination of 
the subject-matters of the natural and the mathematical science. 
 

*** 
 
CHANGE | Arabic taġayyur, Latin permutacionem. 
NOT CONCERNING THEIR SURFACE AND THEIR MEASURE | Arabic lā min ḥayṯu misāḥati-hā wa-miqdāri-hā, 
Latin non secundum quod habent numerum, mensuram. «Measure» is explicitly identified as one of 
the subject-matters of mathematics infra in this paragraph, and likewise the «figure» [šakl] and the 
«roundness» [istidāra] mentioned just infra clearly pertain to the subject-matter of geometry. It 
might be worth noticing here, moreover, that in the Risāla fī aqsām al-ʿulūm al-ʿaqliyya (ed. ʿAṢĪ 1989: 
112.5-11), Avicenna lists among the secondary subdivisions of the mathematical sciences [al-aqsām 
al-farʿiyya li-l-ʿulūm al-riyāḍiyya] (and indeed not of the natural ones) also a ʿilm al-misāḥa (ʿAṢĪ: 
112.7), commonly identified by the translators of the text with the science of geodesy. The Latin 
translation numerum for misāḥa seems to imply a different reading in the Arabic antigraph, or a 
serious misunderstanding on the translators’ part. 
NOR CONCERNING THE RELATION […] OTHER [PARTS] | Arabic lā min ḥayṯu nisba baʿḍi aǧzāʾi-hā ilà baʿḍin, 
Latin nec secundum quod partes eorum comparantur aliis.  
NOT EVEN […] GOD MOST HIGH | Arabic lā min ḥayṯu kawni-hā fiʿla Allāh taʿālà, Latin nec secundum 
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quod sunt factura dei altissimi. Concerning the various restrictions of the subject-matter of natural 
science given in the text, JANSSENS 2019: 97 writes: «al-Ghazālī considers that the proper place for 
such investigation is the mathematical science of astronomy, hence not physics, and that their 
considerations as things made by God falls as well outside the scope of physics proper – suggesting, 
without explicitly saying it, that this must be examined inside the science of metaphysics (if so, he 
once more fully respects Ibn Sīnā’s approach on this subject)». It seems to me that the 
epistemological approach clearly is this one, which builds on the previous considerations 
concerning the logic of subject-matters of the sciences expounded supra in Logic V. 
THE NATURAL [SCIENCE] | Arabic al-ṭabīʿī. The Latin version interprets the Arabic term as indicating 
the scholar of natural science (rather than as an adjective of the implicit ʿilm): «naturalis autem 
tractator» (MUCKLE 1933: 4.7). 
ONLY INASMUCH AS IT CHANGES AND TRANSFORMS ITSELF | Arabic min ḥayṯu taġayyuri-hi wa-istiḥālati-hi 
faqaṭ (literally ‘concerning its change and its transformation alone’), Latin nisi secundum quod 
permutantur et convertuntur tantum. 
 
 
[§98] D139.6-14 
 
The paragraph lists various branches of the natural and the mathematical sciences, and it does so 
with typical Avicennan terminology, even when detaching from the DN. The basis for the 
detachments, i.e. for the wider list of subsections of the natural science here provided, is represented 
by Avicenna’s Epistle on the Divisions of the Intellectual Sciences [Risāla fī aqsām al-ʿulūm al-ʿaqliyya], 
where the metaphorical terminology of «roots» and «branches» is throughout coherently employed 
(for the edition of the Arabic text see ʿAṢĪ 1989; and for various translations MAHDI 1967 (English), 
MICHOT 1980 (French, partial, but with relevant improvements to the constitutio textus); MIMOUNE 
1984. The same terminology is also employed in the classification of the sciences presented at the 
beginning of the section on the natural sciences in al-Ġazālī’s own TF: cf. MARMURA 2000: 161-162 
(this section is also translated in French in MICHOT 1980: 72-73). This is a witness of the longue durée 
of this Avicennan classification in al-Ġazālī’s thought, even in a paradigmatically anti-philosophical 
treatise such as the TF. 
 

*** 
 
BRANCHES | Arabic furūʿ, Latin ramos. The arboreal metaphor, which juxtaposes «branches» as 
derivative disciplines to «roots» [uṣūl] as fundamental sciences, is typical of Avicenna’s terminology 
of the classification of the sciences. As already remarked by JANSSENS 2019: 97 (and fn. 61), the 
ramification of the natural sciences is not given in the corresponding passage of the DN, although 
present as such almost entirely in Avicenna’s Divisions of the Intellectual Sciences: cf. the Arabic text 
of the chapter on the Aqsām al-ḥikma al-farʿiyya al-ṭabīʿiyya in ʿAṢĪ 1989: 110.7-111.7, and the French 
translation (with corrections to the Arabic text not adopedt by ʿAṢĪ) in MICHOT 1980: 66-67. 
MEDICINE | Arabic ṭibb, Latin medicinam. See Avicenna’s corresponding qism in ʿAṢĪ 1989: 110.8-10; 
MICHOT 1980: 66-67, and al-Ġazālī’s presentation of it in TF, MARMURA 2000: 162.13-16. 
THE [ART OF] TALISMANS | Arabic ṭilasmāt, Latin ymagines. See Avicenna’s corresponding qism in ʿAṢĪ 
1989: 111.1-3; MICHOT 1980: 67 («talismans»), and al-Ġazālī’s presentation of it in TF, MARMURA 2000: 
162.28-31 («talismanic things»). 
THE [ART OF] SPELLS | Arabic naranǧāt, Latin incantaciones. See Avicenna’s corresponding qism in ʿAṢĪ 
1989: 111.3-6; MICHOT 1980: 67 («amulettes») and al-Ġazālī’s presentation of it in TF, MARMURA 2000: 
162.32-33 («magic»). The text of Avicenna’s Epistle, and of the TF as well, read in the corresponding 
passages nīranǧāt rather than naranǧāt, just as D-Alt as reported by Dunyā, which leads to think that 
this might indeed be the originary reading of al-Ġazālī’s text, as well. 
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THE [ART OF] MAGIC | Arabic siḥr, Latin allecciones (literally ‘sortings’). Magic, or ‘bewitchment’, 
‘beguilement’ is the only subdivision of natural sciences here presented by al-Ġazālī that is not 
mentioned in Avicenna’s Epistle on the Divisions of the Intellectual Sciences. MARMURA 2000: 162.32 
translates as «magic» the nīranǧāt, for which cf. supra. For the rendition here adopted of naranǧāt/ 
nīranǧāt as «spells», and siḥr as «magic», cf. rather the translation of the title of al-Bāqillānī’s (d. 1013) 
treatise Kitāb al-bayān ʿan al-farq bayna al-muʿǧizāt wa-l-karāmāt wa-l-ḥiyal wa-l-kahāna wa-l-siḥr 
wa-l-naranǧāt in MCCARTHY 1958.  
ROOTS | Arabic uṣūl, Latin radices.  
SCIENCE OF GEOMETRY | Arabic handasa, Latin sciencia geometrie. Cf. the corresponding Avicennan 
division in ʿAṢĪ 1989: 111.9. 
ARITHMETICS | Arabic ḥisāb, Latin sciencia numeri. In Avicenna’s Epistle, arithmetics is called ʿilm al-
ʿadad, which literally corresponds to the Latin translation: cf. ʿAṢĪ 1989: 111.9. 
ASTRONOMY | Arabic hayʾa, Latin sciencia de forma mundi scilicet astrologia.  The name of ‘astronomy’ 
is immediately glossed with the clause «I mean the appearance [hayʾa] of the world», which can 
value as well as etymological explanation of the Arabic terminological choice. The Latin version gives 
the explanation before translating the name of the science. The name hayʾa for astronomy is 
Avicennan; cf. also ʿAṢĪ 1989: 111.9. 
MUSIC | Arabic mūsiqà, Latin musica. I restore the text wa-l-mūsiqà of A, deleted by Dunyā. Cf. the 
corresponding Avicennan division of mathematical sciences in ʿAṢĪ 1989: 111.9-10. The four divisions 
of mathematics here mentioned form the mathematical section of the DN added by Avicenna’s 
disciple al-Ǧūzǧānī (d. 1070), in the order (i) geometry, (ii) astronomy, (iii) arithmetics, (iv) music 
(i.e. making each pure mathematical science immediately precede its applied counterpart). In the 
general preface to the DN, only the two applied sciences – astronomy and music – are explicitly 
mentioned, seemingly at the level of the other fundamental divisions of the sciences (logic, 
metaphysics and physics): cf. MOʿĪN 1952: 3.3-6. 
SCIENCE OF PERSPECTIVES | Arabic ʿilm al-manāẓir, Latin sciencia de aspectibus. This is the science of 
optics; cf. Avicenna’s presentation of the ʿilm al-manāẓir wa-l-marāyā (‘science of perspectives and 
mirrors’) as derivative science of geometry in ʿAṢĪ 1989: 112.9. 
SCIENCE OF THE TRACTION OF WEIGHTS | Arabic ʿilm ǧarr al-aṯqāl, Latin sciencia de ponderibus. This is to 
be identified as the science of mechanics, presented with the same denomination – but as a ʿamal , 
‘art’, rather than as a science, ʿilm – as a derivative division of geometry in Avicenna, as well: see ʿAṢĪ 
1989: 112.8. 
SCIENCE OF THE MOBILE SPHERES | Arabic ʿilm al-akar al-mutaḥarrika, Latin sciencia de machinis 
mobilibus. That akar is to be intended here as a plural of ‘sphere’ [kura], despite the reasonable guess 
of the Latin translation, seems to be confirmed by the comparison with the Persian of the DN: 
«science des sphères mobiles» (ACHENA-MASSÉ 1955: 92.23). This subdivision is not mentioned as 
such in Avicenna’s Risāla, where a ʿamal al-ḥiyal al-mutaḥarrika rather makes its appearance: cf. 
infra. 
ALGEBRA | Arabic ʿilm al-ǧabr. Dunyā reports that in D-Altthe expression ʿilm al-ǧabr is replaced by 
ʿilm al-ḥiyal (‘science of artifices’). Since among the divisions of mathematics listed by Avicenna 
there actually is an «art of the mobile artifices» [ʿamal al-ḥiyal al-mutaḥarrika] (ʿAṢĪ 1989: 112.7), the 
text of D-Alt has some plausibility. It is also the text at the basis of the Latin translation: «sciencia de 
artificiis, et ingeniis» (MUCKLE 1933: 4.17), with a likely double translation for ḥiyal. For «algebra» as 
a subdivision of arithmetics in Avicenna cf. however the ʿamal al-ǧabr wa-l-muqābala, (‘the art of 
algebra and balancing’) in ʿAṢĪ 1989: 112.6-7. 
 
 
[§99] D139.15-140.7 
 
The subject-matter of metaphysics is identified in the present paragraph as absolute existence, of 
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which some primary divisions are presented. Derivative divisions, which apply to existing things 
after their acquisitions of more fundamental features, do not form the object of metaphysics, and are 
rather dealt with in one of the aforementioned inferior sciences. 
 

*** 
 
ITS SUBJECT-MATTER | Dunyā deletes, erroneously, the expression fa-mawḍūʿu-hu, which is rather 
essential to the entire reasoning of the Second Premise. 
ABSOLUTE EXISTENCE | Arabic al-wuǧūd al-muṭlaq, Latin esse simpliciter vel absolute (with a double 
translation for muṭlaq). The expression al-wuǧūd al-muṭlaq, as such, appears to be proper in 
particular of al-Ġazālī’s MF, while Avicenna employs the similar, but different formulas wāǧib al-
wuǧūd muṭlaqan (‘the absolutely necessary existent’) and al-wuǧūb al-muṭlaq (‘absolute necessity’) 
in the K. al-Šifā and the K. al-Naǧāt: cf. DAIBER 2004: 141. From the MF, the expression al-wuǧūd al-
muṭlaq was extracted by Raimundus Lullus, who took it as meaning ens necessarium (thus precisely 
corresponding to the Arabic wāǧib al-wuǧūd): cf. DAIBER 2004: 139-142 and AKASOY 2009: 140 for a 
discussion. 
APPENDAGES | Arabic lawāḥiq, Latin consequencia.  
LIKE ITS BEING SUBSTANCE AND ACCIDENT | Arabic ka-kawnu-hu ǧawharan wa-ʿaraḍan, Latin substancia et 
accidens. For the proper discussion on the division of being into substance and accident cf. infra, 
Metaphysics I.1, §§101-138 (but with a conspicuous insertion on the nature of the body at §§106-120). 
UNIVERSAL AND PARTICULAR | Arabic kulliyyan wa-ǧuzʾiyyan, Latin universale et singulare. Cf. infra, 
Metaphysics I.2, §§139-147. 
ONE AND MANIFOLD | Arabic wāḥidan wa-kaṯīran, Latin unum et multa. Cf. infra, Metaphysics I.3, §§148-
153. 
CAUSE AND CAUSED | Arabic ʿillatan wa-maʿlūlan, Latin causa et causatum. Cf. infra, Metaphysics I.5, 
§§156-161. 
IN POTENCY AND IN ACTUALITY | Arabic bi-l-quwwati wa-bi-l-fiʿli, Latin in potencia et effectu. Cf. infra, 
Metaphysics I.7, §§166-168. 
CONFORMABLE AND CONTRARY | Arabic muwāfiqan wa-muḫālifan, Latin conveniens et inconveniens. This 
distinction does not find an immediate correspondence among the divisions of existence extensively 
discussed in the following first treatise of Metaphysics, as opposed to the other couples here 
mentioned. 
NECESSARY AND CONTINGENT | Arabic wāǧiban wa-mumkinan, Latin quod debet vel quod est necesse esse 
et possibile (with double translation ‘quod debet esse’/‘quod est necesse esse’ for wāǧib). Cf. infra, 
Metaphysics I.8, §§169-175. 
THE THINGS SIMILAR TO THESE | Arabic wa-amṯāla-hu (or better: amṯāla-hā?), Latin et similia. Among the 
other possible distinctions of being it is easy to include the further divisions actually considered infra, 
in Metaphysics I, and not mentioned before: anterior and posterior (Metaphysics I.4, §§154-155); finite 
and infinite (Metaphysics I.6, §§162-165). This list of general features of being qua being can be put 
in connection with the first of the fundamental divisions of the divine science given in Avicenna’s 
Risāla: cf. ʿAṢĪ 1989: 112.13-15 (where these are called ‘common notions’ [al-maʿānī al-ʿāmma]); 
MICHOT 1980: 68. 
ARE APPENDED | Arabic talḥaqu, Latin consecuntur. The English translation tries to maintain for the 
verb the same root of «appendages» [lawāḥiq], just as the Latin version employes consequentia and 
the verb consequor. Metaphysics deals with the ‘immediate’ appendages, or consequences, of 
existence, i.e. the immediate divisions that can be traced within being; further subdivisions of already 
qualified beings are rather the prerogative of the particular sciences, like «measure» for geometry, 
«number» for arithmetics, and the «natural body» subject of qualitative change (hence the example 
with «blackness» and «whiteness») for physics proper.  
TO THIS SCIENCE | i.e. to metaphysics. 
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[§100] D140.8-16 
 
The paragraph concludes the analysis of the subject-matter of metaphysics by acknowledging the 
pertinence of philosophical theology to metaphysics proper, inasmuch as beings are divided into 
cause and caused (see supra, §99), and God is the cause of all existents. This acknowledgment  
 

*** 
 
ONENESS OF THE CAUSE | Arabic waḥda al-sabab, Latin de unitate cause. 
THE NECESSARY EXISTENT | Arabic wāǧib al-wuǧūd, Latin necesse esse. God as Necessary Existent and 
cause of all existing beings is the topic of the second treatise of Metaphysics: cf. the table of contents 
given supra (Preface to Metaphysics, §91) and the actual discussion infra, Metaphysics II, §§176-195. 
ON HIS ATTRIBUTES | Arabic fī ṣifāti-hi, Latin de proprietatibus eius. This summarizes the topic of the 
third treatise of Metaphysics: cf. supra the table of contents of §91, and infra, Metaphysics III, §196-
244. 
ON THE DEPENDENCE ON HIM OF THE REMAINING EXISTENTS | Arabic fī taʿalluqi sāʾiri l-mawǧūdāti bi-hi, 
Latin quod reliqua encia pendent ex ea (feminine referred to causa). This is a paraphrasis for the 
cosmological material dealt with in the fourth treatise of Metaphysics: cf. supra the table of contents 
of §91, and infra, Metaphysics IV, §245-293. 
ON THE WAY OF THEIR DERIVING FROM HIM | Arabic waǧh ḥuṣūli-ha min-hu, Latin qualiter fluxerunt, ex 
ea. This reformulates the subject-matter of Metaphysics V: cf. supra, §91, and infra the actual treatise 
at §§294-314. Globally, then, the reformulation of the subject-matter of metaphysics that concludes 
the Second Premise retraces the table of contents given in the Preface to Metaphysics of §91, and 
works as a further introduction, and a framework, for the discussion of the single topics provided in 
the rest of the treatise. 
THE ONENESS OF GOD | Arabic tawḥīd, Latin de unitate. 
DIVINE SCIENCE | Arabic al-ʿilm al-ilāhī, Latin sciencia divina. Properly speaking, the «divine science» 
is identified here with the specific part of metaphysics which deals with the central tenet of Islamic 
theology, i.e. the absolute unicity of God. There is, thus, a small onomastic tension, since Ilāhiyyāt 
(‘divine [things]’) is also the general denomination used for Metaphysics as a whole. 
SCIENCE OF SOVEREIGNTY | Arabic ʿilm al-rubūbiyya, Latin sciencia dominacionis. For the science of 
tawḥīd and of God’s rubūbiyya in Avicenna’s Epistle on the Divisions of the Intellectual Sciences, see 
the exposition of the third of the primary divisions of metaphysics in ʿAṢĪ 1989: 112.17-113.9; MICHOT 
1980: 68. The term, in the plural («lordly things»), appears as the title of one of the subsections of the 
science of metaphysics in al-Lawkarī’s Bayān al-ḥaqq bi-ḍimān al-ṣidq; cf. on this JANSSENS 2012a: 7 
and fn. 3 (see also GRIFFEL 2021: 186-187; 389-390). 
AS OPPOSED TO THE MATHEMATICAL [THINGS] | Restoring the expression bi-ḫilāfi al-riyāḍiyyāti as read by 
A, which Dunyā erroneously deletes. The end of the passage reproduces in a nutshell the 
classification of the sciences on the basis of their truthfulness and trustworthiness advanced supra 
in the general Prologue to the MF (§1), although no mention of the falsity of metaphysics (which was 
there strongly affirmed) is made here. As already in the Prologue, this is a Ġazālīan addition, with no 
correspondence in the DN.
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Treatise I 
 
 
[§101] D140.17-141.9 
 
After a short premise which states once again the topic of the first treatise of Metaphysics, i.e. the 
divisions of existence, the present paragraph introduces the first of the eight subdivisions that will 
be analysed: substance and accident. This distinction is cursorily compared to that occurring 
through differentiae and species, but the core argument of this and the following paragraph is rather 
to the effect that it is impossible to give either a definition or a description of ‘existence’. 
 

*** 
 
THE DIVISIONS OF EXISTENCE | Arabic aqsām al-wuǧūd, Latin. Cf. supra, Metaphysics, Preface, §91 and 
Second Premise, §99, for two anticipations of the topic of the first treatise. These «divisions» 
[aqsām] will be expounded in various «subdivisions» [taqsīmat], where their «states» [aḥkām] and 
their «essential accidents» [al-aʿrāḍ al-ḏātiyya] also find place. For this terminology, reminiscent of 
Aristotle’s discussion in the Posterior Analytics, cf. supra, Logic V, §§80-81. 
SUBSTANCE | Arabic ǧawhar, Latin substanciam. 
ACCIDENT | Arabic ʿaraḍ, Latin accidens. 
SUBDIVISION | Here: inqisām. The term «subdivision» in the text usually translates the verbal noun of 
the II stem taqsīm. Arabic is however far richer in verbal nouns than English or other European 
languages, thus making some superimpositions in translation – especially in the case of different 
forms of the same root – almost unavoidable. 
THROUGH THE DIFFERENTIAE AND THE SPECIES | Arabic bi-l-fuṣūl wa-l-anwāʿ, Latin. The comparison with 
this kind of subdivision (which presupposes the presence of a genus, and which cannot therefore be 
applied properly speaking to existence) appears to be a Ġazālīan addition. Remarking on this, 
JANSSENS 2019: 97 and fn. 62 references however the Naǧāt, ed. DĀNIŠPĀŽŪH 1985: 495.6, as a source. 
DEFINITION | Arabic ḥadd, Latin diffinicio. 
DESCRIPTION | Arabic rasm, Latin descripcio. For the notions of «definition» and «description» and 
their distinction cf. supra, Logic, Preface, §2, and especially Logic II, §19. Existence is technically 
undefinable because – iuxta Aristotle – it does not have a genus, and technically undescribable 
because every description of it would be per obscurius, being existence the most manifest notion. 
 
 
[§102] D141.10-20 
 
The paragraph concludes the reasoning on the impossibility of defining and describing existence 
started supra, §101, and presents the subdivision between beings which need, and beings which do 
not need, a receptacle of inherence. 
 

*** 
 
IN ARABIC | Arabic bi-l-ʿarabiyya. As customary, the Latin version does not translate this linguistical 
insertions in the text of the MF: cf. also supra, Logic III.2, §27, for examples of analogous omissions. 
ONE SHIFTS TO PERSIAN | Arabic yabdulu [or yubaddilu] bi-l-ʿaǧamiyya. The expression ʿaǧamī here 
employed can also have a more general meaning of ‘barbarian’, ‘non-Arabic’, which could be more 
appropriate here. In the previous occurrence of it (supra, Logic III.2, §27), the adjective surely meant 
‘Persian’, as it was followed by a sentence in that language. Given the peculiar status of the MF as 
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elaborative Arabic translation of a Persian work, however, the specific meaning of Persian seems the 
best option. This is also confirmed by the presence of the very same example in the Persian text of 
the DN, as well: «Par exemple, si l’on dit en arabe ‘être’, on le commente en persan […]» (ACHENA-
MASSÉ (I): 94.17-19). 
WHAT IS MEANT WITH [THAT] EXPRESSION | Arabic al-murād bi-l-lafẓi. The implicit referent of this 
linguistical clarification seems to be the linguistic sense of the question ‘what it is’, for which cf. supra, 
Logic V, §77. Al-Ġazālī, here and elsewhere, is very sensible to distinguishing the substantial, actual 
meaning of expressions (their murād, or ‘intended’ meaning) from their merely conventional usage, 
and he tends accordingly to qualify as nominalistic some philosophical disputes which he interprets 
as based, by and large, on such linguistic grounds (i.e. on the lafẓ, rather than the murād of the 
considered notions). Cf. on this also the Introduction, esp. §1.7.1. 
PREVENTED | Arabic mumtaniʿāni, Latin habere non potest. 
YOUR END | Arabic ġāyatu-ka, Latin ad ultimum. 
«EXISTENCE IS THAT THING WHICH SUBDIVIDES ITSELF INTO TEMPORALLY ORIGINATED AND ETERNAL» | This 
sentence is given as an example of what one could say in a hypothetical effort of «describing» [rasm] 
or «making know» [taʿrīf] existence, against the interdiction of describing and defining advanced 
supra, §101. It is then shown shortly infra to be a faulty example, which does not describe existence 
at all. Since the example is added by al-Ġazālī, it is significant that the two predicates of existence 
chosen for the exemplification are precisely «temporally originated» (or ‘having an origin’) [ḥādiṯ] 
versus «eternal» [qadīm], as their opposition confirms the temporal meaning of ḥādiṯ also in the 
several other examples concerning the world’s origin in time listed supra, Introduction, §1.8.2. 
JANSSENS 2019: 97-98 and fn. 63 references the Ilāhiyyāt, ed. QANAWATĪ-ZĀYID 1960: 30.6-8, as a source. 
However, the example of the Ilāhiyyāt is «‘active/passive’ instead of ‘originated/eternal’», as 
admitted by Janssens himself ivi: 98, and as such it is clearly not relevant to the purpose of 
ascertaining al-Ġazālī’s own contribution to the elaboration of Avicenna’s text. Cf. the Latin version: 
«esse est quod dividitur in incipiens, et non incipiens» (MUCKLE 1933: 5.27). 
IS PRIMARILY OBTAINED | Arabic yaḥṣulu […] ḥuṣūlan awwaliyyan, Latin concipitur […] prima concepcione 
(the translation is also influenced by the presence of the Arabic taṣawwur in the same sentence). 
AN EXISTENT THAT NEEDS A RECEPTACLE IN WHICH TO SUBSIST | Arabic ilà mawǧūdin yuḥtāǧu ilà maḥallin 
yaqūmu fī-hi, Latin id quod eget subiecto in quo subsistit. This first subdivision is immediately 
identified with the «accidents» [aʿrāḍ]. 
THAT WHICH DOES NOT NEED [A RECEPTACLE] | Arabic mā lā yuḥtāǧu ilà ḏālika, Latin id quod non eget 
subiecto. As it will be made clear soon in the following paragraphs, and then reiterated several times, 
this subdivision of being corresponds to the substance. 
 
 
[§103] D141.21-142.11 
 
The paragraph presents a further subdivision of the first typology of beings distinguished supra in 
§102, i.e. those things which need a receptacle for their existence. This subdivision is articulated on 
the basis of the behaviour of the receptacle in the presence of the thing received in it. The material 
is slightly rearranged with respect to the DN, which immediately presents the distinction between 
accident – case (a.1) here – and substance – of which case (a.2) here only represents a subdivision. 
The slight variation in arrangement will however be recomposed very soon, in the following §104. 
 

*** 
 
THAT WHICH INHERES IN A RECEPTACLE […] WITHOUT THAT ACCIDENT | Arabic mā yaḥullu fī maḥallin ḏālika 
l-maḥallu yataqawwamu bi-nafsi-hi, dūna ḏālika l-ʿaraḍi, Latin id quod venit in subiectum, iam 
constitutum per se sine illo accidente. Case [(a.1)] is further detailed by explaining that the 
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«inherence» [ḥulūl] of the accident (with an anticipation of the technical convention expounded 
infra, §104) does not change at all the essence of the receptacle, this being confirmed by the fact that 
the answer to the essential sense of the question ‘what it is’ – i.e. the quiddity of the receptacle – 
remains unchanged after the coming of the accident. The example given is that of the inherence of 
«blackness» [sawād] in receptacles like the «garment» [ṯawb] and the «man» [insān]: being black, 
as a matter of fact, does not change their being respectively a garment and a man, and these, in turn, 
can be respectively a garment and a man even without being black. Avicenna’s example in the DN is 
the inherence of «whiteness» in the «garment». 
THAT WHICH INHERES […] THE RECEPTACLE SUBSISTS THANKS TO IT | Arabic mā yaḥullu fī l-maḥalli fa-
taqawwama ḥaqīqatu l-maḥalli bi-hi, Latin id quod adveniens constituit essenciam subiecti. Case [(a.2)] 
is further explained by stating that the answer to the quidditative sense of the question ‘what’ for the 
receptacle does change with the inherence of this second kind of things. 
THE FORM OF MAN IN THE SEMEN | Arabic ṣūra l-insāni fī l-nuṭfati, Latin forma hominis in spermate. Just 
like «accident» in case [(a.1)] supra, the use of «form» here anticipates the technical terminological 
convention given infra, §104. 
THE FORM OF THE MOUSE IN THE DUST | Arabic ṣūra l-faʾrati fī l-turābi, Latin forma muris in terra. Both 
examples are added by al-Ġazālī, who rearranges here a distinction that Avicenna presents in the DN 
within the reasoning on substance (ed. MOʿĪN 1952: 10.1-3). That form is substance will be said in the 
MF just infra, §104. The effect of the change in exposition from the DN to the MF is highlighting the 
fact that there are non-accidental things which nonetheless inhere in a receptacle. While remarking 
on the issue, JANSSENS 2019: 98 references Avicenna’s K. al-Šifāʾ, al-Āṯār al-ʿulwiyya, MUNTAṢIR-ZĀYID-
ISMĀʿIL 1965: 77.3-4 (with madar rather than turāb). The notion of «dust» as receptacle of generation 
will be hinted at also infra in the MF, in the discussion on proximate and remote potency of 
Metaphysics I.7, §167 (with two very similar examples to the ones here employed), and reaffirmed 
again in Metaphysics V, §303. On spontaneous generation in Avicenna, Janssens references KRUK 
2002: esp. 336-337. However, it cannot be omitted that the topic of spontaneous generation also 
constitutes an asset of the Seventeenth discussion of al-Ġazālī’s TF; cf. in particular MARMURA 2000: 
173.11-13, where the mouse generated from ‘dust’ (here: ‘earth’) reappears: «Moreover, we have seen 
genera of animals that are [spontaneously] generated from earth [turāb] and are never procreated – 
as, for example, worms – and others like the mouse [faʾr], the snake [ḥayya] and the scorpion [ʿaqrab] 
that are both [spontaneously] generated and procreated, their generation being from the earth 
[turāb]». For a discussion on this passage, its substantial Avicennan allegiance (for which cf. esp al-
Aṯār al-ʿulwiyya 76.18-77.4) and its reuse in Averroes, cf. BERTOLACCI 2013d, also for the further 
bibliography therein quoted.  
WHEN IT HAS BECOME A MAN | D-Alt reads here maʿa ṣūrati l-insāni, «together with the form of man», 
which conveys a perfectly reasonable meaning. 
 
 
[§104] D142.12-143.3 
 
A lexical convention adopted by the philosophers is explained: if the receptacle is self-subsisting 
even without the inhering thing, that thing is called «accident», and the receptacle «subject»; if the 
receptacle does not subsist as such without the inhering thing, that thing is called «form», while the 
changeable receptacle takes the name of «matter». Form and matter are substances.  
 

*** 
 
THE COLOUR AND THE FORM OF HUMANITY | Arabic al-lawn wa-ṣūra al-insāniyya, Latin Calor [sic pro color] 
ergo et forma humanitatis. The comparison with the Arabic clarifies that the reading calor chosen by 
Muckle is a palaeographical error occurred in the Latin transmission, on the basis of an original 
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*color, the right translation of the Arabic lawn. 
BETWEEN THE TWO RECEPTACLES | Arabic bayna l-maḥallayni, Latin inter ea in quibus subsistunt. 
BETWEEN THE TWO THINGS INHERING | Arabic bayna l-ḥāllayni, Latin inter se (referred to calor – or rectius 
*color, see supra – and forma humanitatis, the two subjects of the sentence). The Latin text does not 
have, thus, a translation of the technical terms maḥall and ḥāll, respectively the name of place and 
the present participle of the verb ḥalla, with the generic meaning of ‘descending’, and the 
philosophical sense of «inhering». «Receptacle» [maḥall] is thus literally ‘the place of descending’ of 
a ḥāll, i.e. more technically its ‘place of inherence’. In Avicennan philosophy it is used as technical 
expression to designate a substratum of inherence 
THE TECHNICAL USAGE OF TWO DISTINCT EXPRESSIONS | Arabic iṣṭilāḥ ʿ alà ʿ ibāratayni muḫtalifatayni, Latin 
ut conveniamus in duabus appelacionibus (sic) diversis. The Arabic iṣṭilāḥ – densely present in this 
paragraph – is consistently employed by al-Ġazālī in various contexts throughout the MF, always 
with the aim of underlining the linguistical, lexical nature of some philosophical distinctions.  This 
happens most notably in the discussion on the doctrine of substance, and on the possibility of its 
attribution to God: cf. infra, Metaphysics II.11, §188. As shown in the Introduction, §1.7, this tendential 
‘nominalistic’ attitude has important parallelisms in the TF, thus contributing to bridging the gap 
between the latter work and the MF. 
«ACCIDENT» | Arabic ʿaraḍ, Latin accidens. As already anticipated in §103 supra, «that which behaves 
like the colour and the heat for the garment» – namely, not changing the quiddity of the receptacle 
when supervening in it – is technically called «accident». 
«SUBJECT» | Arabic mawḍūʿ, Latin subiectum. The «receptacle [maḥall] of the accident» receives the 
technical name of «subject». The term mawḍūʿ is ambiguous in the philosophy expounded in the 
MF, as it can refer to this particular kind of substratum, but also to the subject-matter of a science 
(cf. supra, Logic V.3, esp. §80, and Metaphysics, Premises, §§92-100) and to the logical subject of a 
proposition (cf. e.g. Logic IV, §33, §§36-37, etc.). 
«FORM» | Arabic ṣūra, Latin forma. What «behaves like humanity» – namely, that which changes the 
quiddity of the receptacle in which it inheres – is technically called «form». 
«MATTER» | Arabic hayūlà, Latin yle (sic pro hyle). The receptacle of the form is called «matter», here 
designated with the Arabic hayūlà, a philosophical calque from the Greek ὓλη also preserved into 
Latin. As noticed by TAUBE 2016: 57 (reprised in ROMANCHUK-GOFF 2020: 221), it is remarkable that 
the same calque from the Greek is somewhat surprisingly preserved (in many of its occurrences 
throughout the MF) in all the diverse linguistic domains in which the work was translated and read: 
«a Greek word […] that survived the transition from Arabic […] into Hebrew […] and subsequently 
into Ruthenian» (where it became гїюли [hyiyuly]). On the circumstances of the Slavic translation 
of the MF cf. the Introduction, §2.4.2.3.  
The present one is the first occurrence of the crucial Aristotelian couple of matter and form, if one is 
to exclude the extended application of the two concepts to syllogism: cf. supra, Logic IV, §34 (where 
«matter» was called mādda and not hayūlà; the two terms seem to be interchangeable in the MF, 
but it is worthwhile to notiche that hayūlà is rightly perceived by al-Ġazālī to be more technically 
connotated in Peripatetic direction: cf. also infra, §117, and supra, Introduction, §1.7.1). For 
Avicenna’s limpid claim of the substantiality of matter cf. LAMMER 2018: 119, and especially his long 
and illuminating fn. 39, with a critical reappraisal of preceding scholarship on the topic. 
THE WOOD […] OF THE ASH. | After having expounded the conceptual distinction of the four different 
technical terms, al-Ġazālī shows the relative application of the various notions. For instance, «wood» 
[ḫašab] is a «subject» for the «form of the bed» (or ‘throne’, ‘elevated seat’) [sarīr], because it is still 
wood after having taken the form of bed; but it is «matter» for the form of the «ash» [ramād], since 
ash replaces wood. There is a small onomastic tension here, as the example of the technical sense of 
«accident» is the «form» of something; but the tension can be resolved by arguing that forms like 
the form of the bed are accidental, and not substantial like the form that makes the wood wood, and 
the ash ash. On the substantiality of inhering things cf. also infra, §105. The entire example is added 
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by al-Ġazālī: cf. JANSSENS 2019: 98, who does not find Avicennan parallels for the passage. 
«SUBSTANCE» | Arabic ǧawhar, Latin substancia. Since «substance» technically designates «every 
existent which is not in a subject» – definition that will become crucial infra, Metaphysics II.11, §188 
–, form is a substance (as it inheres in matter, not in a subject); likewise, matter is also a substance, 
as it never inheres in a subject. The plural pronoun («they characterized») refers to the philosophers; 
cf. Latin: «eo quod sic convenerunt philosophi» (MUCKLE 1933: 7.9). 
AS IT WAS SAID BEFORE | That form is not in a subject, but precisely in matter, is the technical 
convention expounded in this same paragraph. In this case, the backward reference is thus to a 
portion of the text almost immediately preceding the one in which the crossreference itself occurs, 
making its utility fairly limited. 
 
 
[§105] D143.4-end of page 
 
Four kinds of substances are listed: matter, form, body and intellect.  
 

*** 
 
IT IS WHAT IS SELF-SUBSISTING | Arabic huwa al-qāʾim bi-nafsi-hi, Latin [intelligencia separata] per se 
existens. The Latin version refers this phrase to the «abstract intellect» mentioned just before. 
THE COMBINATION OF THE TWO IS [AGAIN] A SUBSTANCE. | Arabic. D-Alt has an even more explicative 
clause: «and the complex of the two is the body, and the body [as well] is a substance». Cf. MUCKLE 
1933: 7.18: «coniunctum ex utroque quod est corpus est substancia». 
EXPOSITION | Arabic šarḥ, Latin exposicio. 
EXPLANATION | Arabic tafsīr, Latin secundum quod [in appelacionibus convenerunt]. 
DEMONSTRATION | Arabic burhān, Latin demonstracionibus. 
ACCORDING TO WHAT WILL BE ABUNDANTLY EXPOUNDED [LATER ON] | Cf. Metaphysics IV. 
THE DIRECT TESTIMONY OF THE SENSES | Arabic mušāhada, Latin visui.  
SIGN | Arabic dalīl, Latin probacio. While one of the kinds of substance, i.e. body, is immediately 
known thanks to sensible perception, the other three kinds – matter, form, and intellect – need a 
«sign» which indicates their existence. 
THEY HAVE APPLIED […] INHERES [IN THAT RECEPTACLE] | The opposition is the aforementioned one 
between maḥall and ḥāll; the philosophers, once again adumbrated behind the third-person plural, 
have applied the name of «substance» to both of them – matter as maḥall, form as ḥāll. 
THEY HAVE BEEN IN DISAGREEMENT WITH THE THEOLOGIANS | Arabic ḫālafū fī hāḏā l-mutakallimīna, Latin 
in quo discordamus ab imperitis. The first-person plural and the mistranslation of mutakallimūna as 
imperiti (‘inexperienced’, ‘unskilled’) in the Latin version are severely misleading, as they obliterate 
the opposition between the thesis of the philosophers (form is substance) and the thesis of the 
theologians (form is an accident). The interesting observation on the difference of the philosophical 
and theological approach in the conception of form is Ġazālīan, withour correspondences in the DN. 
JANSSENS 2019: 98 qualifies the passage «as a kind of warning note», and remarks on the curious Latin 
translation, calling for a supplement of inquiry about it. 
ACCORDING TO THE THEOLOGIANS | Arabic ʿinda l-mutakallimīna, untranslated in Latin.  
THEY HAVE EXCLUDED [THIS] | I translate the verb yastabʿadūna of D-Alt, instead of yastadallūna 
printed by Dunyā. «They» are here again the philosophers, and Avicenna in particular, as the 
following quotation is taken almost verbatim from the DN itself: cf. ACHENA-MASSÉ (I) 1955: 95.20-26. 
By quoting as such Avicenna’s explanation, al-Ġazālī actually distantiates himself from it. The 
passage, indeed, globally emphasises al-Ġazālī’s own ‘conventional’ explanation, which underlines 
the merely linguistic aspect of the divergence between the two groups. 
 



Metaphysics | Treatise I 

  734 

[§106] D144.1-16 
 
The paragraph introduces the subsection on the «true nature of the body» (§§106-109), defining the 
body as the three-dimensional substance, composed of matter and form and sole substance to be 
perceived through the senses. This discussion pertains to metaphysics inasmuch as it considers the 
body in its essence, and not as subject to physical change: under that consideration, bodies will be 
the subject-matter of natural philosophy. For a fine doctrinal and linguistical analysis of the 
corresponding passage in the DN, also in relation to parallel passages in other Avicennan summae, 
cf. LAMMER 2018: 130-131. 
 

*** 
 
SPEECH ABOUT THE TRUE NATURE OF THE BODY | Arabic al-qawl fī ḥaqīqati l-ǧismi, Latin Capitulum de 
assignacione diffinicionis corporis. The Latin title of the section seems to presuppose a different 
Arabic text, with a mention of «definition» [*ḥadd] absent in Dunyā’s text. 
BODY | Arabic ǧism, Latin corpus. Of the three possible denominations for «body» in the philosophical 
jargon of the MF, ǧism is the most generic one, while badan tends to apply more commonly to the 
human body, and ǧirm to the heavenly bodies.  
EVERY SUBSTANCE […] RIGHT ANGLES | Arabic kullu ǧawharin yumkinu an yafriḍa fī-hi ṯalāṯata imtidādāti 
mutaqāṭiʿatin ʿalà zawāyā qāʾimatin, Latin omnis substancia in qua possunt poni tres distensiones 
intersecantes se, secundum rectos angulos. It would seem more natural to translate here «three 
dimensions», instead of «extensions», but I prefer to reserve the word ‘dimension’ for buʿd [pl. abʿād], 
which occurs just infra coupled with imtidād. 
ESSENCE OF THE CREATOR MOST HIGH | Arabic ḏāt al-bārī taʿālà. D-Alt reads al-ilāhi, ‘[the essence] of 
the god’, which was probably the reading of the antigraph of the Latin translation: «dei altissimi» 
(MUCKLE 1933: 8.9). 
A CONTINUOUS EXTENSION | Arabic imtidādan ʿalà l-ittiṣāli, Latin distensionem continuam. 
BEING DIVIDED | Arabic inqisām, Latin divisionis. 
BEING DISJOINED | Arabic infiṣāl, Latin separationis. 
LINE | Arabic ḫaṭṭ, Latin linea. The «line» is monodimensional, or, according to the terminology here 
employed, ‘extended’ «in only one direction» [ǧiha]; thus, it only has «length» [Arabic ṭūl, Latin 
longitudo]. 
PLANE | Arabic saṭḥ, Latin superficie. The «plane» is bidimensional (extended in two directions); it 
has both «length» and «breadth» [Arabic ʿarḍ, Latin latitudo]. 
 
 
[§107] D144.17-145.15 
 
The paragraph gives a supplement of information concerning the right angles and the necessary 
tridimensionality of the body, with the help of three figures. Cf. for them Appendix 2.  
 

*** 
 
WHEN IT RATHER HAS AN INCLINATION | Arabic mayl bi-hi.  A’s variant reading amyalu ilà, which could 
be translated with «[when] it is more inclined toward […]», maintains a reasonable meaning and 
should not be discarded a priori. However, the Latin text: «si vero inclinata fuerit» (MUCKLE 1933: 9.4) 
seems in this case closer to Dunyā’s reading, and I have accordingly translated Dunyā’s text. 
[FIGURE 2] | As opposed to Figure 3 and Figure 4, Figure 2 – the first appearing in this paragraph – is 
absent in the DN, both as edited in MOʿĪN 1952: 11, and as translated in ACHENA-MASSÉ (I) 1955: 96. In 
fact, the asterisk-like Figure 2 is somewhat superfluous with respect to the other two, as it only shows 
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the existence of non-right angles, which is however a case already contemplated in Figure 4. The 
addition of it to the text might be the fruit of al-Ġazālī’s choice, but given its trivial function it might 
also derive from a copyist’s need for more clarity; in this latter case, however, the copyist in question 
should have added also the textual introduction for the figure, i.e. the two words «like this» [miṯla 
hāḏā]. In any case, these could have been supplied very easily, as they are also a primer for the two 
remaining figures. The Latin translation has all three figures of Dunyā’s Arabic text (MUCKLE 1933: 8-
9). 
DEPTH | Arabic ʿamq, Latin profunditas. The third ‘dimension’, which is proper to body alone and 
which was not mentioned supra (§106), receives here its actual denomination. 
«ACUTE» | Arabic ḥādda, Latin acutus. 
«OBTUSE» | Arabic munfariǧa, Latin expansus. 
 
 
[§108] D145.16-146.11 
 
The paragraph introduces a clarification concerning the definition of body advanced supra (§107), 
showing that its essential feature – given by the bodily form – is the potential acquisition of three-
dimensionality, rather than its actual possess. For various studies on the bodily or corporeal form in 
in particular in Avicennan and post-Avicennan context, cf. HYMAN 1965, STONE 2001 and most 
recently SHIHADEH 2014. 
 

*** 
 
NEGLIGENCE | Arabic tasāhul, Latin [diffinicio] incircumspecta. As expounded in the remainder of the 
paragraph, the «negligence» in the definition of body consists in giving the false impression that it 
is characterized by the actual possess of the three dimensions. Rather, it is the potential possess to 
properly define it, as it is made clear in what follows with the example of the wax. 
A SPAN | Arabic šibr, Latin unius palmi. 
TWO FINGERS | Arabic iṣbaʿayni, Latin duorum digitorum. WEHR: 586a defines the iṣbaʿ as a linear 
measure corresponding, in the Egyptian variant, to 3.125 cm. 
THICKNESS | Arabic sumk, Latin spissitudinem. 
LENGTH, BREADTH AND DEPTH | Restoring wa-l-ʿamq deleted by Dunyā, on the basis of A. The addition 
is certainly repetitive, but such is globally the scholastic style of the passage; and cf. also the Latin 
text: «et spissitudinis» (MUCKLE 1933: 9.19). 
THE BODILY FORM WOULD NOT BE REPLACED AT ALL | Arabic al-ṣūra al-ǧismiyya lam tatabaddal aṣlan, Latin 
forma vero corporea nullo modo mutata est. The «bodily form», which consists in being susceptible 
of receiving determinations of measure, does not vary as the single determinations of measure, or 
dimensions, vary. Indeed, the «wax» [šamʿa; the noun of unity can also designate the ‘wax candle’] 
can be molded in any form (thus receiving different dimensions), without losing in any case its status 
of body. The example of the wax for the metaphysical determination of the features of the body has 
a long-lasting history, reaching at least until Descartes’ renowned ‘wax argument’ in the Meditations 
on First Philosophy (II); for the not trivial relations between Avicenna’s and Descartes’ arguments cf. 
BÄCK 1999. 
EXTRINSIC ACCIDENTS WITH RESPECT TO THE ESSENCE OF CORPOREALITY | Arabic aʿrāḍ ḫāriǧa ʿan ḏāti l-
ǧismiyya, Latin accidentes sunt extra essenciam corporis. The «measures» [maqādīr] are extrinsic 
with respect to the essence of the body, albeit they can in some cases be an «inseparable 
concomitant» [lāziman lā tufāriqu] for it, as in the case of the «shape» [šakl] of the sky. In the fixed 
Aristotelian cosmology, indeed, the skies always maintain their measure and their form, and as such 
it is inseparable from them. Nonetheless, their measure does not constitute the essence of their being 
bodies. 
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ETHIOPIAN | Arabic ḥabašī, Latin ethiopi. The case of the «Ethiopian blackness» is used as an example 
of inseparable accident in Porphyry’s Isagoge, ed. 12.26-13.8; for the discussion of the doctrine of the 
inseparable concomitant in the MF cf. supra, Logic II, §14, where the «Black person» [zanǧī] is 
mentioned instead of the Ethiopian. 
 
 
[§109] D146.12-end of page 
 
The paragraph concludes the clarification started supra (§108), stating expressis verbis that the 
measure is accidental to the body, while the bodily form as potency to three-dimensionality is 
essential to it. 
 

*** 
 
A GREATER OR A SMALLER MEASURE | Arabic miqdāran akbara wa-aṣġara, Latin maiorem, et minorem 
mensuram. The Latin reading corresponds in this case to Dunyā’s text, while D-Alt has the reverse 
order of the two comparatives. 
THE SIGN THAT MEASURE IS NOT […] AS FOR MEASURES. | The conclusion of the paragraph gives a further 
sign [Arabic yadullu, Latin significatur] that measure is not the true nature of the body, based on the 
fact that bodies all have different measures, and thus they are all different (there is a «distinction 
[farq] among them») under this respect. On the contrary, they share in the same bodily form, which 
may thus rightly constitute their common «true nature» [Arabic ḥaqīqa, Latin veritas]. 
 
 
[§110] D147.1-12 
 
The paragraph introduces a new section, which consists in an ample doxography about the 
composition of the body. Three schools of thought, or opinions, concerning this matter are listed 
here, and will be treated one by one in the following paragraphs (§§111-120). 
 

*** 
 
PEOPLE | Arabic al-nās, Latin homines. 
THE COMPOSITION OF THE BODY | Arabic tarkīb al-ǧism, Latin de composicione corporis. 
COGNIZANCE | Arabic wuqūf, Latin scire. 
SOMEONE SAID | Arabic qāʾilun yaqūlu, Latin quidam…dixerunt (or: alii…dixerunt). Each of the three 
positions here presented is introduced with this same formula. 
THREE SCHOOLS OF THOUGHT | Arabic ṯalāṯa maḏāhiba, Latin sentencie tres. 
SOMEONE SAID […] THOSE SUBSTANCES. | [(a)] The first maḏhab to be expounded is the atomistic 
doctrine, i.e. the idea that the body is composed of «unities» [āḥād] «not dividing into parts» [lā 
tataǧazzaʾu], neither in the mind («in estimation» [bi-l-wahmi]) nor in reality («in actuality» [bi-l-
fiʿli]). The ‘Muslim’ atoms here described are not the Democritean ones, but they are rather more 
similar to the ‘minimal parts’ proposed by Epicurus, as they are both physically and conceptually 
indivisible, having no shape (on the issue of the Greek origins of kalām-atomism cf. MCGINNIS 2022: 
§1; DHANANI 1994: 106-123, esp. Premise [D], 121-123; and DHANANI 1996). The ‘atom’ is called here 
«individual substance» [ǧawhar fard], according to a usage proper to kalām. Cf. also DHANANI 1994: 
55-60. The Latin translation appears to be based on a partially different Arabic text: «Quidam enim 
dixerunt corpus esse compositum ex partibus indivisibilibus intellectu et effectu que dicuntur 
athomi. Illi vero vocabant eas unitates, et substancias impares, et ex his componi corpus dixerunt» 
(MUCKLE 1933: 10.11-14). The critique of atomism will be developed in the following §§111-116. 
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SOMEONE SAID […] NO MULTIPLICITY. | [(b)] The second maḏhab presented is the doctrine that body is 
not composed at all. This position will be refuted infra, §§117-118. In the DN, the order of the first two 
maḏāhib is inverted: cf. ACHENA-MASSÉ (I) 1955: 98-99. 
SOMEONE SAID THAT IT IS COMPOSED OF FORM AND MATTER | [(c)] The third and last maḏhab is the one 
that the text of the MF, following of course Aristotle’s and Avicenna’s hylomorphic account, will 
accept (§§119-120). An analysis of the inseparability of matter and form will follow, at §§121-126. 
 
 
[§111] D147.13-148.3 
 
The refutation of atomism starts here by presenting the first [(a.1)] of a series of six facts, which 
altogether form the sign – or inductive proof – against the existence of minimal, conceptually 
indivisible parts. For the treatment of the «geometrical proofs» [adilla handasiyya] against the atoms 
in al-Ġazālī’s TF cf. Discussion 18 in MARMURA 2000: 183: «For the dis-cussion of the question of the 
indivisible part [al-ǧuzʾ allaḏī lā yataǧazzà] is lengthy, and [the philosophers] have concerning it 
geometrical proofs [adilla handasiyya] that would take long to discuss». The first proof here 
expounded presupposes a row of three atoms, whose reciprocal contact is analysed, as in the 
following figure. Each one of atoms a and b is called «extreme» [ṭarf] in the text; atom b is called 
«middle» [wasṭ]. Cf. AVICENNA, K. al-Šifāʾ, Physics III.4, transl. MCGINNIS 2009 (II): 282-284 = ISB1 in 
DHANANI 2015: 82-83. 
 
FIG. a. 

a b c 

 
*** 

 
THE SIGN OF THE FALSITY OF THE FIRST SCHOOL OF THOUGHT | Arabic dalīl buṭlān al-maḏhabi al-awwali. 
THE INVALIDATION OF THE ATOM | Arabic ibṭāl al-ǧawhar al-fard. 
THE CLARIFICATION […] TWO SIX FACTS. | Arabic bayān istiḥālati-hi bi-sittati umūrin. The Latin translation 
has a condensed version of this introduction: «Destruitur autem prima sentencia illorum qui 
dixerunt corpus esse compositum ex substanciis inparibus sex modis» (MUCKLE 1933: 10.18-20). 
TANGENCY | Arabic mumāssa, Latin v. tangere. For the importance of the concept of mumāssa in 
Islamic atomism and its difficulties, cf. PINES 1936: 8-10. 
WOULD TOTALLY INTERPENETRATE THE MIDDLE [ONE] | Arabic mudāḫilan li-l-wasṭi bi-kulliyyati-hi, Latin 
unaqueque extremarum penetrabit mediam totaliter. 
THE MIDDLE WOULD BECOME AN OBSTACLE BETWEEN THE TWO EXTREMES | If the two atoms which form the 
extremes of the row touch the middle atom without being in reciprocal contact, then it must be 
surmised that they are in contact with different ‘parts’ of the middle atom – although the atoms are 
indivisible by hypothesis. 
IT IS NOT POSSIBLE […] A RECIPROCAL INTERPENETRATION | If one is to discard the idea that the middle 
atom has different ‘parts’, or ‘sides’, or ‘edges’ which are in contact with the two «extremes» of the 
row, then the two extremes must «encounter» [verb laqiya] the middle atom in the same place – 
this place coinciding with the middle atom itself, if the atom has to be the minimal conceivable part. 
Thus, only a «reciprocal interpenetration» [Arabic tadāḫul, Latin v. penetrare] of the two extremes 
could account for their encounter, in the middle, with the middle. For the rendition of tadāḫul, a 
verbal noun of the VI stem, as «interpenetration», cf. MCGINNIS 2009 (II): 282; since however the 
present participle of the III stem of the same root is also best rendered with the verb ‘interpenetrate’ 
(see supra), I have tentatively added here the adjective reciprocal (although I am aware that 
interpenetration already entails a character of reciprocity). 
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MOREOVER, IF A THIRD […] IMPOSSIBILITY OF THIS. | The idea expressed in the final passage of the proof 
is that this kind of reciprocally interpenetrating atoms – needed to salvage their conceptual 
indivisibility, which would otherwise fall apart – is unable to account for the existence of continuous 
bodies. If the atoms in reciprocal contact must interpenetrate each other, indeed, they will not be 
able to produce any «bulk» [ḥaǧm] greater than that of a single atom, as many as they might be. The 
problem of the possibility of producing extended bodies from atoms is a theoretical concern also 
present in the corresponding proof in the Physics of Avicenna’s Šifāʾ: «If they encounter one another 
completely, then they interpenetrate, and so their combination produces no quantitative increase 
[…]» (MCGINNIS 2009 (II): 283). 
 
 
[§112] D148.4-14 
 
The second fact used for arguing against atomism is presented and discussed [(a.2)]. The proof 
entails imagining a layer composed of five atoms in a row, on which two further atoms move toward 
each other, starting from the extremes, as in the following figure b. 
 
FIG. b. 

 
a →  ← b 

  c   

 
If the movement of a and b is supposed even and constant, it is clear that they will meet in 
correspondence of c, conceptually dividing it (and themselves) into two halves: the overlapping one 
and the non-overlapping one. For this proof cf. AVICENNA, K. al-Šifāʾ, Physics III.4, §16, transl. 
MCGINNIS 2009: 299-301 = ISB9 in DHANANI 2015: 85, where the ‘basis’ on which the two atoms move 
is however imagined as composed of only three parts (the crucial point being of course, in any case, 
that these parts are odd, so that a middle ‘divided’ atom obtains). For Ibn Mattawayh’s (a Muʿtazilī 
theologian of the 11th century) discussion of the same difficulty see DHANANI 1994: 128. Moreover, 
DHANANI 2015: 85 reports the presence of a similar argument in Sextus Empiricus’ Against the 
Physicists, referencing PYLE 1995: 33 for the information. 
 

*** 
 
IT IS NOT IN THE POWER OF GOD MOST HIGH | While in the corresponding passage of the Physics of the 
Šifāʾ the hypothetical intention of moving appears to be attributed to the atoms themselves, with no 
mentioning of God (cf. for instance MCGINNIS 2009: 300: «[…] should both of them want to move at 
the same time, the intention of one of them to move does not in itself impede its counterpart from 
moving […]»), the MF give a theological turn to the reasoning, arguing that under an atomistic 
assumption one would be forced to deny God’s power to move the two atoms at will. A reference to 
God, although cursory, is already in the DN (ACHENA-MASSÉ: 101.1-3: «Alors il n’est pas du pouvoir de 
Dieu de les approcher l’une de l’autre afin que la partie ne se divise pas»), but al-Ġazālī dwells more 
on the issue, ironizing the notion that the atomistic hypothesis could entail a limitation whatsoever 
of God’s power: see infra. The Latin translation omits the reference to God. 
I WISH I KNEW! | Arabic layta šiʿrī (omitted in Latin). The question mark added by Dunyā after šiʿrī 
feels out of place, as this is an ironical exclamation, which casts doubts on the subsequent question 
concerning which one of the two atoms will have to stop its motion, in order to prevent their being 
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conceptually divided. The preceding exclamation makes it clear that it is idle to ask such a question, 
because it is the very idea of a stopping of the movement – or worst, of a halt of God’s power to move 
– due to the sheer necessity of preserving the indivisibility of the atoms to be absurd, as it would be 
an explicitly ad hoc hypothesis, with no reason to stand. The sarcasm of the passage globally 
approaches it to the corresponding discussion of the Šifāʾ, while the DN appears to give a more 
measured and less ironical treatment to the same example. 
 
 
[§113] D148.15-150 
 
The third fact used for building the refutation of atomism is introduced in the present paragraph 
[(a.3)]. The proof entails in this case imagining two rows of six atoms each, on which two atoms 
move, one from left to right, and the other from right to left, as in the following figure c. 
 
FIG. c. 

 
A → E F  B 

C  G H ← D 

 
In this case, each square is best understood as an atomic space, i.e. a portion of cellular space which 
can be occupied by exactly one atom. The two atomic parts moving on the two rows are initially 
located in A and in D (the border of their cells are highlighted in bold to mark their position). The 
atom in A moves toward B, and the atom in D moves toward C, with an even and constant movement. 
While in the previous proof (§112) an analogous hypothesis of movement led either to the conceptual 
division of the atoms, or else to their interpenetration (thus preventing their ability to form 
continuous bodies), in this case the mental experiment achieves the impossibility of the perfect 
opposition of the two moving parts, although their encounter in the exact middle of the row of the 
atoms seems conceptually inevitable. Under the atomistic assumption, however, every step of the 
motion is discrete, so that an encounter would seem impossible in the case of rows composed of an 
even number of atomic spaces. This is untenable, and atomism must therefore be discarded. For this 
proof cf. AVICENNA, K. al-Šifāʾ, Physics III.4, §15, transl. MCGINNIS 2009: 298-299 = ISB8 in DHANANI 
2015: 84-85, where the two rows are however imagined as composed of only four atoms each, instead 
of six as in the MF and the DN (as supra, §112, the point was for the parts of the atomic row to be odd, 
in this case the requirement is conversely that they are even, but their actual number is of course 
unimportant). For the concept of «atomic motion» assumed by Avicenna in this proof, see MCGINNIS 
2009: 299 fn. 31. The explanation of the proof provided by DHANANI 2015: 84-85 is somewhat different 
from McGinnis’ reading of it (and from my reading of the corresponding one in the MF/DN), as he 
explains what happens in terms of the reciprocal shifting, in opposite directions, of the two rows of 
atoms considered. 
The text of al-Ġazālī’s proof is likely vitiated by an original (archetypal) error, because the number 
of steps envisaged for the various situations of atomic facing is not internally consistent. In particular, 
if we take for granted that each considered atom is originally occupying its extreme cell (square), 
and then moves discretely either to the right or to the left (depending from its starting point), a 
motion of two steps from its original cell would get the atom to the third cell (absolutely taken) from 
the starting extreme. At this point, however, the second atom, moving on the other row, should make 
a path of three discrete steps – and not four, as indicated by al-Ġazālī – in order to reach the facing 
position with respect to the first atom. Conversely, if one should instead take for granted the number 



Metaphysics | Treatise I 

  740 

of four steps – thus considering as the point of departure of the atom the segment forming the border 
of its starting cell, rather than the cell itself –, the other atom could not make only two steps, but 
three, in order to face the other. Given the idea of the atom as a space-occupying, unitarian substance, 
the first of the two scenarios seems the most likely, and thus it is probably the number of four to need 
correction. However, it seems to me that the error is very unlikely to have been introduced by a 
copyist, and that it might rather pertain to al-Ġazālī himself. In my Translation, I have thus preserved 
the numeric indications as given by the text as edited by Dunyā, but in the following Commentary I 
have always specified what is, in my understanding, the right number of steps to be considered. 
 

*** 
 
WE HAVE ALREADY PRESUPPOSED TWO PARTS. | Probably a reference to the previous proof [(a.2)]: cf. 
supra, §112. 
WERE ESTABLISHED | Arabic ṯubita. 
THE FIRST ONE OF THEM […] THROUGH TWO PARTS. | [(a.3.1)] The first case considered is the hypothesis 
that the opposition of the two atoms (whose position is highlighted in bold) happens as depicted in 
the following figure d.1. 
 

FIG. d.1. 
 

A → E F  B 

C  G H ← D 

 
In this case, as a matter of fact, the atom originally in D has travelled across three (four in the text) 
atomic cells in its path toward C, while the atom originally in A has only crossed two cells (or made 
two steps of its discrete motion) in its path toward B.  
THE SECOND ONE OF THEM […] THROUGH FOUR. | [(a.3.2)] The second case considered is the hypothesis 
that the opposition of the two atoms (whose position is highlighted in bold) happens as depicted in 
the following figure d.2. 
 

FIG. d.2. 
 

A → E F  B 

C  G H ← D 

 
In this case, the situation is specular with respect to case [(a.3.1)] before, as the atom originally in A 
has crossed three (four in the text) cells this time, while the atom originally in D has crossed only 
two. Both cases are to be discarded, since the speed of the motion of the two atoms was assumed to 
be equal, and their movement even under every respect: there is no reason, then, why one should 
travel across more cells – or take more steps – than the other in the same time. 
THE THIRD ONE […] TWO PARTS. | [(a.3.3)] The third situation considered posits that the number of 
crossed cells, or steps taken, is the same in the case of both atoms – let us say three (four in the text). 
This situation can be depicted as follows, with the positions of the atoms highlighted in bold. 
 

FIG. d.3. 
 

A → E F  B 

C  G H ← D 
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In this situation, however, the two atoms are no more opposed to each other, so that one must 
conclude to the impossibility of a proper opposition under the atomistic assumption. 
OVERSTEPPING | Arabic taǧāwuz. 
 
 
[§114] D151-153.2 
 
The fourth proof against the atoms [(a.4)] is of a geometrical nature. It entails a square composed of 
sixteen atoms, four-by-four, as in the following figure e. 
 
FIG. e. 
 

    

    

    

    

 
The problem arises because the diagonal of such an atomic square would be equal to its side, being 
composed of four atomic parts just as the side. Thus, the obvious fact that the diagonal of a square – 
or by extension the hypotenuse of any right-angled triangle – is longer than the side would be 
obscured and made unintelligible under the atomistic assumption. For this proof cf. AVICENNA, K. al-
Šifāʾ, Physics III.4, §6 transl. MCGINNIS 2009: 286-287; the entire discussion of the «geometrical 
difficulties» (DHANANI 2015: 83) in the Physics of the Šifāʾ extends however from page 284 to 291. For 
the kalām treatment of the same difficulties, see DHANANI 1994: 172-176. DHANANI 2015: 83 does not 
summarise the specific proof reported in the DN – and consequently here in the MF –, which is 
however treated by Avicenna, in the major work, among the other difficulties that geometry poses 
to the atomistic account of magnitude. A tightly connected question is that, in the Physics of the Šifāʾ, 
the treatment of the absurd geometrical consequences of atoms begins by stating that, according to 
the atomists, figures like the circle and the right triangle are actually to be conceived as aškāl 
muḍarrasa, i.e. figures «made up of successively indented layers» (MCGINNIS 2009: 286) or «serrated» 
(DHANANI 2015: 83 and fn. 22; cf. LANE 1785b). Figures like the following ‘atomistic triangle’ – whose 
hypotenuse is serrated – make it clear that atomists fail in general to account for diagonal (i.e. neither 
vertical nor horizontal) lines in geometry. 
 
FIG. f. 

    

    

    

    

 
 

*** 
 
ADJACENT TO ONE ANOTHER | Arabic mutaǧāwira, Latin continue iuncte. 
WE HAVE ALREADY PRESUPPOSED [THE CASE] THAT THEY ARE SEPARATE | The text appears here quite faulty, 
because it does not seem that the case to which the passage alludes has been treated in what 



Metaphysics | Treatise I 

  742 

precedes. Cf. Latin: «Nos autem quamvis posuerimus eas disiunctas, tamen […]» (MUCKLE 1933: 12.21). 
A possible way to ascertain the presence of a lacuna here will be to take into systematic account the 
presence of two different illustrations for this passage – a square formed by 16 contiguous atoms, and 
one composed by 16 disjoined or separate atoms – in ms. Y. From this situation, which might be 
considered to be original, it would seem that the tradition divided into two branches: an Arabic one, 
which arrives up to Dunyā’s edition, with the separate atoms, and a Latin one, witnessed also by 
Muckle’s text, with the contiguous squares. For the illustrations referring to this complex situation, 
which I could treat only superficially, cf. infra, Appendix 2. Further inquiry into the relationship 
between text and images will be needed in order to assess the original status of al-Ġazālī’s text in this 
difficult passage. 
THEY STICK TOGETHER | Arabic mutalāṣiqa, Latin coniunctas. 
WITHOUT ANY GAP AMONG THEM | Arabic lā farǧata fī-hā, Latin ut nullum spacium sit inter eas. 
THEIR SIDES | Arabic aḍlāʿa-hā, Latin latera. Given the indivisibility of the atoms, it might be preferable 
to read here a singular masculine suffix pronoun [-hu], which could then refer to the «square», 
instead of a plural one which must return to the atoms themselves. 
DIAGONAL | Arabic quṭr, Latin diametrus. 
IN TWO EQUIVALENT TRIANGLES | Reading bi-muṯallaṯayni instead of Dunyā’s misprint bi-maṯalayni. 
 
 
[§115] D153.3-154.5 
 
The fifth fact adduced against the atoms [(a.5)] considers a rod that projects a shadow on the ground, 
moving with the movement of the Sun, like the gnomon of a sundial. If the Sun moves by an atom, 
the corresponding movement of the tip of the shadow on the ground must necessarily be lesser than 
an atom, thus providing a subdivision of what was supposed to be indivisible. Cf. AVICENNA, K. al-
Šifāʾ, Physics III.4, §10, transl. MCGINNIS 2009: 293-294 = ISB5 in DHANANI 2015: 84. The proof described 
in the MF and in the DN appears to correspond in particular to the last part of Avicenna’s argument 
there (MCGINNIS 2009: 294.7-15), which considers the horizontal movement of the shadow projected 
by the gnomon on the ground, comparing it with the movement of the far greater-ranging motion of 
the Sun in the sky. 
 

*** 
 
A [STICK OF] WOOD | Arabic ḫasaban, Latin baculum. 
SHADOW | Arabic ẓill, Latin umbram. 
SUNBEAMS | Arabic šuʿāʿ, Latin radium. 
SINCE THE SUN […] MEASURE OF A HAIR | The Latin translation is here much more imaginative (and 
hyperbolic) than the Arabic original: «Sol enim pertransit milies milies milia miliariorum, cum 
umbra non moveatur quantum est tenuitas unius pili» (MUCKLE 1933: 13.13-15).  
PARASANGS | Arabic farāsiḫ. The parasang [Arabic sg. farsaḫ] is a Persian length measure, whose name 
comes from the Persian گنـسرف  [farsang], later mediated by the Greek παρασάγγης. It appears 
frequently as a linear measure in the DN and in the MF: cf. infra, Metaphysics IV, §§257-258 (in the 
context of the discussion on time); Physics IV, §384. As a unit of walking distance, its measure varies 
depending on the quality of terrain and weather (cf. ROOD 2010). It could be taken, on average, to be 
around 5 kilometers. 
FOR THE MEASURE OF A HAIR | Arabic bi-miqdāri šaʿratin. 
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[§116] D154.6-15 
 
The sixth proof [(a.6)] used to reject atomism is based on a reasoning similar to that underlining the 
previous one [(a.5)], i.e. the consideration of two movements that necessarily entail one another, 
albeit being different in size. There, the two compared movements were the motion of the Sun and 
that of the shadow projected by a stick hit by the sunbeams; here, they are the motions of the external 
parts of a quern, or millstone, as opposed to the motion of the inner circles of that same quern. Here 
as well, then, positing a movement of the minimal extent of an atom at the bigger scale of the outer 
circles of the millstone entails either the atomistic absurdity of a movement long the fraction of an 
atom at the smaller scale of the inner circles, or the disjoinment, or severing, of the parts of the 
millstone.	Cf. AVICENNA, K. al-Šifāʾ, Physics III.4, §12 transl. MCGINNIS 2009: 295 = ISB6 in DHANANI 
2015: 84. This argument strongly recalls the so-called Aristotle’s wheel paradox (rota Aristotelis), for 
which cf. PS.-ARISTOTLE, Mech., Problem 24, 855a28-856a40, an argument which – in its application to 
the theory of motion and the definition of an understanding of the spatial continuum – will have a 
lasting influence, up to the 17th century. Cf. the Giornata prima of GALILEO GALILEI’s Discorsi e 
dimostrazioni intorno a due nuove scienze attenenti alla mecanica e i movimenti locali (in Opere VIII 
68-71: «Perché mai il cerchio maggiore rotolando sviluppa una traiettoria uguale a quella del cerchio 
minore, quando siano solidamente concentrici. Quando invece rotolano separatamente, il rapporto 
reciproco tra le traiettorie da essi sviluppate viene ad essere proporzionale al rapporto tra la 
grandezza di uno rispetto alla grandezza dell’altro»; quoted in HELBING 2001: 220) and Leibniz’s 
dialogue Pacidius Philalethi, explicitly defined by its author as a ‘metaphysics of motion’ (prima de 
motu philosophia). The pseudo-Aristotelian Mechanical Problems was however widely ignored in the 
Middle Ages, and only resurfaced with Aldo Manuzio’s Venetian edition (1495-1498): cf. BOTTECCHIA 

DEHÒ 2000.	
 

*** 
 
QUERN | Arabic al-raḥà, Latin rota. Dunyā reads al-raḥā, with alif madda, but the reading al-raḥà, 
with the alif maqṣūra of the determined nouns in -an is presupposed by the only form attested by 
WEHR: 384a. The Arabic word can also be translated as «millstone» (thus MCGINNIS 2009: 295), but 
among the materials listed just infra for the composition of such a wheel there is not only «stone» 
[ḥaǧar], but also «iron» [ḥadīd]. Coherently with the more generic translation as rota (‘wheel’), the 
Latin translation has «lignea vel lapidea», as metal wheels were probably felt as incongruous. The 
corresponding text of the DN has «iron» and even «diamond» as materials: the underlying reasoning 
is probably that the ‘disjoinment’ of the parts of the quern, which the hypothesis of the atoms would 
make inevitable, is even more absurd if the material is intuitively perceived as extremely solid. 
GET DISJOINED | Arabic yanfaṣilu, Latin separari. 
 
 
[§117] D154.16-155.11 
 
After having refuted the first school of thought, that of the atomists (§§111-116), the text refutes the 
second maḏhab distinguished supra (§110), i.e. the thesis that body is not composed at all. The 
refutation, which extends to the next paragraph, is an anticipation of the positive proof of the third 
school of thought, namely the one considering the body as composed of matter and form. By proving 
that particular kind of composition, the thesis that denies any composition whatsoever in the body 
is of course ipso facto rejected. 
 

*** 
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CONTINUITY | Arabic ittiṣāl, Latin continuacio. For the concept of corporeality as «continuity» cf. 
Ilāhiyyāt II.2, §9, 64.6; see LAMMER 2018: 133 and fn. 85 for a discussion. 
BEING DISJOINED | Arabic infiṣāl, Latin discontinuacionis. Alternative translations for the Arabic are 
‘severing’, or ‘separation’; the Latin rendition emphasises the frequent coupling of ittiṣāl and infiṣāl 
as antonyms in the MF, by adding the negative prefix dis- to continuacio. 
WITH A TECHNICAL TERM | Arabic bi-l-iṣṭilāḥ, Latin secundum quod convenerant phylosophi. The ample 
translation into Latin makes the conventional character of the terminological choice very clear. The 
underlying reasoning is that something is needed as a receptacle for both the continuity of the 
physical body – provided by the form of corporeality or bodily form – and the discontinuity or 
«disjoinment» of which the body is susceptible. Since «continuity» in itself cannot be severed, but 
the «continuous» [muttaṣil] body can, it is necessary to give a technical denomination to the subject 
of both properties – continuity and division –, and this has been called «matter». 
«MATTER» | Here: hayūlà, the calque from the Greek; Latin materia. For the oscillation between 
hayūlà and mādda in the MF cf. supra, Metaphysics I.1, §104. For the technical character of the terms 
cf. also Introduction, §1.7. 
RECEIVED CONTINUITY | Arabic al-ittiṣāl al-maqbūl, Latin continuacio […] recepta. 
«FORM» | Arabic ṣūra, Latin forma. A body without continuity is unconceivable: therefore, every body 
has a form. The argument thus effectively distinguished the body, endowed with form, from matter, 
still devoid of it. The continuity provided by the bodily form is however of a special kind, as it gives 
the resulting material body the property of being continuous but always potentially divisible. This 
will be important in the following §124, where the bodily form, which allows potential division, is 
explicitly contraposed to a hypothetical form that would on the contrary prevent any division 
whatsoever. The opposition there envisaged is thus not the one between continuity and division, but 
between a continuity that permits division (in short, divisibility) and a continuity that denies it (in 
short, indivisibility). Cf. also STONE 2001. 
 
 
[§118] D155.12-156.1 
 
The paragraph concludes the argument started in §117, by stating that whatever is susceptible of 
disjoinment cannot be the «continuity» (provided by the form); thus, the character of being 
continuous, and yet divisible, displayed by the body can only be explained by means of its 
composition of matter – which brings divisibility – and form – which brings continuity.  
 

*** 
 
DIFFERENTIATION | Arabic taġāyur, Latin diversitatem. 
THE ESSENCE OF THE GOD, THE ESSENCE OF THE INTELLECT, AND THE ESSENCE OF THE ACCIDENT | The three 
examples are rightly translated into Latin: «essencia autem dei et essenciis intellegenciarum et 
essencia accidentis» (MUCKLE 1933: 14.20-21), with no mention of the variant reading of D-Alt, which 
added at the list ḏāt al-nafs, «the essence of the soul». Since the entire argument deals with bodies 
and their composition, the opposite case of immaterial – and thus simple – beings seems to be 
correctly instantiated by the soul, together with God (or a god) and the intellect. For this very reason, 
however, ḏāt al-nafs might be considered the lectio facilior with respect to ḏāt al-ʿaraḍ, which 
introduces for its part a different kind of immateriality. 
IT DOES NOT FOLLOW […] THEM | The position of the negation in the sentence may appear unnatural, 
as it might be more immediate to read: «it follows that there is not composition within them». 
However, the text can defended, inasmuch as only the simultaneous presence of continuity and 
potential subdivision entails composition; their absence, on the contrary, merely prevents the 
necessary following of the establishment of composition, but strictly speaking does not exclude it. 
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[§119] D156.2-13 
 
While stating, on the basis of the acquisitions of previous §§117-118, that the third school of thought, 
i.e. hylemorphism, is the correct one, the paragraph elaborates on the potential divisibility of body, 
reaffirming its actual continuity and its mere predisposition to the reception of parts when 
appropriately cut, severed, or disjoined. 
 

*** 
 
SOME INTERVAL | Arabic masāfatan, untranslated into Latin: «non posset scindi, ab uno extremo usque 
ad aliud» (MUCKLE 1933: 14.27-28). 
IT GETS A PART […] WHEN IT IS DIVIDED. | The sentence is construed with the parallelism between the 
various denominations of the generic ‘parts’ or ‘divisions’, and the verbs of the same root, which 
designate the actions that have to be performed on the body, in order for those divisions – per se 
only potential – to pass into actuality. The involved ‘couples’ are: «part» [ǧuzʾ], which obtains only 
if the body «has been partitioned» [ǧuzziʾa]; «cut» [qaṭʿ], which obtains when the body «has been 
cut» [quṭiʿa]; and «division» [qisma], obtained when the body «has been divided» [qusima]. Cf. also 
infra, §120, for the occurrence of these same three roots, although in other patterns. 
IT IS PREDISPOSED TO IT | Arabic yakūnu mustaʿaddan la-hu, Latin aptum est ad hec. 
 
 
[§120] D156.13-157 
 
The paragraph concludes the reasoning on the only potential divisibility of the body, dwelling on the 
conceptual subdivision provided by the faculty of estimation. This tendency to subdivide bodies by 
means of the focus of the attention of the mind is also the cause, or one of the causes, of the false 
impression that bodies are actually divided into parts (which was also at the basis of the atomistic 
theory, refuted supra in §§111-116). 
 

*** 
 
«SUBDIVISION» | Arabic inqisām, Latin divisio. 
«CUT» | Arabic inqiṭāʿ, Latin incisio. 
«PARTITION» | Arabic taǧazzuʾ, Latin separacio. 
POLYONYMOUS EXPRESSIONS | Arabic mutarādifa, Latin nomina […] unius rei. Cf. supra, Logic I, §9, for 
the description of polyonyms as what we would call, in modern terms, ‘synonyms’. 
EITHER A CUT, BY MEANS OF THE SEVERANCE OF THE PARTS | [(a)] The first of the reasons why the potential 
subdivisions of the body may pass into actuality is the obtainment of the «cut», through the actual 
separation, or «severance» [Arabic tafrīq, Latin separacione] of one physical part from another. 
BECAUSE OF THE FACT THAT THE ACCIDENT VARIES WITHIN IT | [(b)] The second reason why parts may 
occur in actuality in the body is the fact that an accident «varies» [Arabic yaḫtalifu, Latin diversitate] 
within it. The example given by al-Ġazālī is the colour in «coloured wood» [al-ḫašab al-mulawwan], 
which can designate different parts of the same piece of wood: for instance, a black part and a white 
part (a stick painted in stripes can also be imagined). Cf. the Latin translation of the example: «sicut 
in ligno multorum colorum in quo pars alba alia est nigra» (MUCKLE 1933: 15.9-10). 
THE FREE BEHAVIOUR […] AVERTS ITSELF | [(c)] The third possible reason for the obtainment of parts in 
the continuous body is the action of the estimation, which can turn its attention to one aspect of the 
body as opposed to another, thus distinguishing, by means of its focus, one part from another. The 
same happens when a part is pointed at with a finger, or when some water is distinguished from 
some other water due to their relative positions within a recipient. The action of the estimation is so 
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strong, that it causes the false impression that body is actually divided into parts, while – as by now 
has been made totally clear – it is only predisposed to being divided.  
YOUR ESTIMATIVE POWER | Arabic tawahhum, Latin estimacione. I use the locution «estimative power» 
to render the verbal noun of the V form of the root whm, which in the I stem gives the word wahm, 
commonly used in Avicenna’s contexts for «estimation» proper. As it clearly emerges from the 
psychological discussion of Physics IV, however, wahm and tawahhum are largely used as synonyms 
in the text of the MF. The broad example of the accidental subdivision of a unitary body according 
to the estimation is a Ġazālīan addition, absent not only from the DN, but also from other Avicennan 
writings. See JANSSENS 2019: 99 and fn. 69. 
INDIVIDUATION | Arabic taʿyīn. 
SPECIFICATION | Arabic taḫṣīṣ. The Latin translation of the passage appears somewhat ad sensum, as 
it reads: « eo quod semper occurrit estimacioni prius cogitare de una parte quam de alia, et de una 
sine alia, per posiciones» (MUCKLE 1933: 15.18-20). The final positiones as a rendering of taqdīrāt 
(«evaluations») might be intended as meaning ‘suppositions’, as allowed by the semantics of the 
Arabic term; however, given what follows, it also captures the idea of the different ‘positions’ as 
relevant for the estimation’s action of conceptual separation of the parts of the bodies. 
MUG | Arabic kūz, Latin vas. 
EQUAL DISTANCE | Arabic muwāzā, untranslated into Latin: «ex diversitate accidendi esse a dextris. vel 
a sinistris» (MUCKLE 1933: 15.35). Later on in the text, the same term muwāzā will occur in the more 
specific geometrical sense of «parallelism», in the context of an argument against the infinity of 
distances: cf. infra, Metaphysics I.6, §164. 
SUSCEPTIBLE OF PARTITIONING | Arabic qābilun li-l-taǧziʾati, Latin receptibile divisionis.  
THE UNVEILING OF THE INTEGUMENT | Arabic kašf al-ġiṭāʾ, Latin deteccio eius quod erat occultum in hoc. 
 
 
[§121] D158-159.10 
 
The section starting in the present paragraph deals more closely with hylemorphism (the third of 
the schools of thought on the composition of the body distinguished for the first time in §110 supra), 
under the label of «inseparability of matter and form». Two reasons for the inexistence of matter 
without form are given, (a) the first one here (with objections and answers in the following §§122-
123), (b) the second one infra at §124 (with a symmetrical dialectic appendix in §125). (a) The first 
reason is an argument per absurdum, which shows the impossibility of absolute or pure matter (i.e. 
matter devoid of form) assuming that it exists, and arguing for the impossibility of both its sensible 
ostension and the denial of its sensible ostension. All branches of the argument lead to an 
impossibility, so that the assumption that pure matter exists must be discarded. For a parallel 
discussion on the inseparability of form and matter in the K. al-Šifāʾ cf. Ilāhiyyāt II.3: QANAWATĪ-ZĀYID 

1960: esp. 72-79. 
 

*** 
 
THE INSEPARABILITY | Dunyā reads talāzum (verbal noun of the VI stem) against the mulāzama of D-
Alt, coinciding instead with Kurdī’s reading (cf. BĪǦŪ 2000: 75). The Latin version translates the title 
as «Capitulum de comitancia hyle et forme» (MUCKLE 1933: 16.7), which does not give any specific 
hint as for the underlying Arabic word. Infra, §125, I have interpreted the rasm مرلات  as tulāzimu 
(feminine imperfect of the III stem) rather than as talāzama (masculine perfect of the VI stem), which 
could speak in favour of reading mulāzama here (maṣdar of the III stem). On the other hand, however, 
the reciprocal meaning of the VI stem appears particularly appropriate in the context of the verbal 
noun specified by both matter and form. The English translation would in any case not change. 
MATTER | Here: hayūlà. 
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INDUCTIVE PROOF OF THE FACT THAT MATTER | Reading hayūlà instead of the incongruous ṣūra printed 
by Dunyā (whose text, clearly erroneous, would mean that the form is not devoid of the form (!) for 
two reasons). Cf. Latin: «Unum est quod si hyle posset esse vacua a forma» (MUCKLE 1933: 16.11-12, 
emphasis added). 
THEN ONE OF THE TWO | Arabic fa-lā yaḫlū, Latin duo sunt. Unus…. On this characteristic Arabic 
expression, very typical of the prose style of the MF, cf. also GRIFFEL 2021: 513 ff., who underlines its 
importance as a catchphrase of al-Rāzī’s method of investigation in philosophy. There, Griffel gives 
as possible translations of it «this is exhaustively divided into» and «this I not devoid of» (but cf. ivi: 
542 n. 121 for a praise of Gimaret’s French rendition of the phrase as «de deux choses, l’une» in 
GIMARET 1980: 134-153 passim, on which my translation is also modelled). 
«BODILY FORM» | Dunyā has al-ṣūra al-ǧismiyya, which corresponds to the Latin forma corporea, 
instead of the indifferent variant of A: ṣūra al-ǧismiyya («form of corporeality», as in the previous 
occurrence of the same expression in the sentence). 
INHERES IN IT | Arabic ḥillat bi-hā, Latin [forma] sibi advenit. 
DETERMINED PLACE | Arabic makān muʿayyan, Latin loco proprio sibi designato. 
SPECIFIC JURISDICTION | Arabic iḫtiṣāṣ, Latin [hunc locum] pocius requirit [quam alium]. A body is in a 
specific place, as opposed to another, because of the concurrence of its form and its matter, which 
have encountered one another there, and not elsewhere. 
 
 
[§122] D159.11-end of page 
 
A first objection and answer to (a) are presented. The objection goes like this: what has been said 
supra (§121) about absolute matter should also be valid for absolute body, as body qua body does not 
have either a specific place. The answer, accordingly, clarifies that an absolute body, just like an 
absolute matter, does not exist. For instance, the absolute animal does not exist in actuality in the 
way in which the specific animals – whose genus is specified by a differentia – exist. The same applies 
to absolute bodies, which do not exist, while the specific bodies do exist in actuality. The place of the 
specific bodies depends on their different forms, which inevitably qualify their matter, conferring 
specific properties to it. A parallel passage on the natural place of a body as a consequence of its 
specific form is in Ilāhiyyāt II.3: 78-79 (§4.4 in BERTOLACCI 2007). 
 

*** 
 
ABSOLUTE BODY | Arabic ǧism muṭlaq, Latin corpus absolute. 
A SKY […] A WATER | All the particular bodies considered are expressed with the indeterminate forms 
of the various names, all with tanwīn. Among the examples, three elements – air, water, and earth, 
with the exclusion of fire alone – are mentioned. However, in the examples of local properties 
conferred by the forms, fire is mentioned together with earth, which could lead one to think that a 
previous mention of fire is missing from this list. 
CLAIM | Arabic istiḥqāq, Latin appropriatur. 
 
 
[§123] D160.1-17 
 
The second objection to reason (a) argues that a single part of a body composed of identical parts, 
like water – for instance in the sea – does not need to be in a specific place: a single part of water 
(one could say, in a modern terms, a molecule of water) can be in the middle of the sea or near the 
seashore, indifferently. The answer acknowledges this, but emphasises that it was a portion of matter 
already specified by a form – albeit possibly different from that of waterness: for instance, the form 
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of airness – to constitute that particular water. In any case, thus, matter always «wears» a specific 
form, although that form can vary. 
 

*** 
 
MATTER, [HOWEVER,] WAS NOT THERE WITHOUT A FORM | Arabic lam yakun al-hayūlà ṯamma min ǧayri 
ṣūratin, Latin quamvis hyle non erat ibi sine forma. 
SLIPPED IT OFF | Arabic ḫalaʿat-hā, Latin qua exuta. 
AND WORE [INSTEAD] THE FORM OF THE WATERNESS | Arabic wa-labisat ṣūrata l-māʾiyyati, Latin induit 
formam aqueitatis. Both verbs employed to indicate the losing of one form and the acquisition of 
another on the part of matter pertain to the field of clothing, with a metaphor widely employed in 
the MF: cf. also Metaphysics IV.b.2.3, §276, Metaphysics V, §299, and Physics II, §350. 
OF THE KIND WE HAVE MENTIONED | Cf. supra, §122, the mention of differentiae specifying the genus as 
examples of things added to an absolute body to specify it (and thus allowing its actual existence). 
JANSSENS 2019: 99 notes that he has not found any Avicennan source for this Ġazālīan example. 
 
 
[§124] D160.18-161.7 
 
The second proof of the inseparability of form and matter is that if absolute matter existed, it could 
not subdivide itself, nor could it not subdivide itself. If it subdivided itself, indeed, it would already 
have the bodily form (against the hypothesis that posited it as matter devoid form). If rather it did 
not subdivide itself, this would be either for an essential property, so that matter would be essentially 
indivisible like the intellect is essentially immaterial (but this is counterfactual, since there are 
divisible material things); or else it would be for an accidental property, which would however be 
caused by a form (again against the hypothesis of an absolute matter).  
 

*** 
 
THAT FORM […] CONTRARIETY. | The final sentence of the paragraph is an addition to the preceding 
proof, since at this level it has already been shown that matter cannot be devoid of form. The addition 
clarifies however an important further point, and namely that this accidental form which would give 
to matter the property of being indivisible would be the contrary of the bodily form – which on its 
part gives precisely the property of being continuous but potentially divisible, as clarified supra, §117. 
However, «contrariety» [taḍādd] does not befall forms (since substances, iuxta Aristotle, do not have 
a contrary). For the treatment of contraries cf. infra, Metaphysics I.3, §153. 
 
 
[§125] D161.8-23 
 
An objection to (b) is advanced, to the effect that form might be considered to be indeed inseparable 
from matter, but accidental. 
 

*** 
 
ON WHAT [BASIS], THEN, DO YOU DISAVOW | Arabic fa-bi-mā tankarūna, Latin cur negatis. 
IS INSEPARABLE | Arabic tulāzimu, Latin non separari.  
AN INSEPARABLE CONCOMITANT | Arabic lāzim, Latin accidens [illi] inseparabile. The objection plays 
with words, asking why the «inseparability» (always expressed with the root lzm) cannot occur due 
to the form’s behaviour as a lāzim, i.e. an «inseparable concomitant» – but, crucially, accidental 
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rather than substantial. 
THE INTELLECT HAS A WAY | MUCKLE 1933: 18.24 has the wrong translation: «Intellectus enim est via…», 
which presupposes an omission of one of the ascenders – either in writing, or else just in reading – 
in the Arabic fa-li-l-ʿaqli. Alternatively, a possible way of emending the text would be correcting to 
intellectui the nominative intellectus, thus restoring the dative of possession. 
“CAN IT BE POINTED AT, OR NOT?” | The reference is to the first of the proofs for the inseparability (a), 
given supra at §121. 
“IS IT DIVISIBLE, OR NOT?” | The reference is to the second of the proofs for the inseparability (b), given 
supra at §124. 
 
 
[§126] D161.24-162 
 
The conclusive paragraph of the hylemorphic section states once again the demonstrandum, i.e. that 
matter is never devoid of form, and reaffirms the necessity of a specification of the bodily form with 
a differentia, in order for specific bodies to exist in the world. Thus, the previous discussion reveals 
itself once more as a metaphysical foundation of the body qua body, whose concrete features will be 
dealt with elsewhere (and precisely in Physics). Form, matter, and their compound, body, are said 
conclusively to be substances (a fourth kind of substance, i.e. intellect, was mentioned supra in §105, 
and will be dealt with more closely in the cosmological discussion of Metaphysics IV). 
 

*** 
 
IT APPEARS | Arabic lāḥa, Latin manifestum est. 
QUICK | Arabic sarīʿ, Latin facile. In a different context, referring to concomitants and not to forms, 
the expression sarīʿ al-mufāraqa had been used to designate the concomitants whose separation is 
quick (as opposed to the baṭīʾ al-mufāraqa, whose separation is slow): cf. supra, Logic II, §14. Here, 
the quickness or hardship is rather applied to the «disjoinment» [infiṣāl] of the parts of a body, due 
to its specific differentia (added to the form of corporeality that makes it a body). 
HARD | Arabic ʿasir, Latin difficilime [sic]. The two opposite cases of easiness and difficulty of 
disjoinment are expressed in Arabic with the quasi-anagrams sarīʿ and ʿasir.  
INACCESSIBLE | Arabic mumtaniʿ, Latin impossibile. 
[SOMETHING] ADDITIONAL […] PERFECT ITSELF. | Cf. supra, §122, for the negation of the possible 
existence of an absolute body, or an absolute animal: in the Peripatetic ontology, actual existence is 
always concrete and specified by a differentia. 
FABRICATION | Arabic talfīq, Latin coniunccione. As specified immediately after, the «composition» 
[tarkīb] of matter and form is «intellectual» [ʿaqlī], thus very different from a material «fabrication» 
(or even «concoction»), as expressed by the Arabic talfīq. 
 
 
[§127] D163.1-164.2 
 
After the rich discussion on substance, with its long subsection on bodies, the first division of the 
first treatise of Metaphysics passes to the analysis of the second part of the distinction: after 
substantial being, the accidental being. This entails a discussion of the Aristotelian nine accidental 
categories, whose treatment pertains in the DN and the MF to Metaphysics rather than to Logic. The 
first division of accidentals is between (1) those that do not require the consideration of another 
thing and (2) those that need the consideration of another thing to be conceived. To case (1), 
articulated in the present paragraph, pertain the two categories of (1.1) quantity and (1.2) quality. A 
similar separation of quantity and quality within the treatment of accidental categories is already to 
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be found in al-Kindī’s Epistle on the Quantity of Aristotle’s Books [Risāla fī kammiyya kutub Arisṭūṭālīs] 
(vol. 1, 370.11-13); cf. ADAMSON-PORMANN 2012: 285: «The primary and separate predicates of substance 
are two, quantity and quality […]» (see LAMMER 2018: 141 and fn. 109). 
 

*** 
 
THAT FOR CONCEIVING […] EXTERNAL TO IT | Arabic mā lā yuḥtāǧu fī taṣawwuri ḏāti-hi ilà taṣawwuri amrin 
ḫāriǧin min-hu. (1) This first case of autonomously conceivable accidents is dealt with in the present 
paragraph, and it only comprises the two accidental categories of quantity and quality. 
THAT [FOR CONCEIVING WHOSE ESSENCE] THERE IS [SUCH A] NEED | Arabic mā yuḥtāǧu. (2) The second case, 
namely that of the accidents which cannot be considered without reference to a further being, will 
be treated infra in §128. Probably due to the very elliptical formulation of this second option in the 
Arabic original, the Latin translators have opted for an inversion of the order of the two alternatives, 
as such: «quedam eorum sunt quorum essencia nullo modo per se potest intelligi, nisi aliquid aliud 
extrinsecus intelligatur (2); et quedam eorum sunt que per se intelligi possunt (1)» (MUCKLE 1933: 
19.17-19, bracketed numbers added). 
TWO SPECIES | Arabic nawʿāni, Latin species. This use of «species» must be taken as non-technical, as 
otherwise it would entail the consideration of existence – which immediately divides into the ten 
categories – as a genus for them. This is however quite explicitly denied infra, §§134-138. A more 
proper use of the word «species» might however be preserved if one is to intend the primary 
subdivision of being as a mere bipartition into substance and accident, and accordingly the nine 
accidental categories as «species» of the genus ‘accident’ (and not of existence immediately). 
QUANTITY | Arabic kammiyya, Latin quantitas. The Arabic technical term kammiyya is formed from 
the interrogative particle kam (‘how much?’) with the addition of the relative suffix of the nisba, 
commonly used to build abstract nouns, much like the Latin quantum has been linked to the abstract 
suffix -itas to get quantitas, on the basis of the corresponding Greek ποσότης. (On the formation of 
abstract nouns in Arabic, see MASSIGNON-KRAUS 1934). «Quantity» (1.1) is described as the accident 
that «attaches itself» [yalḥaqu or yulḥiqu] to the substance in terms of «measuring» [taqdīr], 
«increase» [ziyāda], «diminishing» [nuqṣān], and «equivalence» [musāwā]. The examples given are 
«length» [ṭūl], «breadth» [ʿarḍ], «depth» [ʿamq], and «time» [zamān]. For the first three spatial 
dimensions cf. the discussion on the tridimensionality of the body (supra, esp. §§106-108); for a 
discussion, although concise, of time, see infra, Metaphysics IV, §§256-259, while for a reaffirmation 
of its belonging to continuous quantities cf. infra §129. The following §§129-130 will be devoted to a 
more detailed analysis of quantity. 
QUALITY | Arabic kayfiyya, Latin qualitas. The Arabic kayfiyya is formed from the interrogative particle 
kayfa (‘how?’) with the addition of the relative suffix of the nisba, commonly used to build abstract 
nouns, much like the Latin quale has been linked to the abstract suffix -itas to get qualitas, on the 
basis of the corresponding Greek ποιότης. «Quality» (1.2) can either be sensible (1.2.1) or non-sensible 
(1.2.2), and some examples of each class are given. 
AMONG THE SENSIBLE […] BY THE SENSE | Arabic min al-maḥsūsāt, al-mudrakāt bi-l-ḥissi, Latin 
sensibilium, que sensibus apprehenduntur. (1.2.1) Among the example of sensible qualities, the text 
lists «colours» [alwān] (objects of sight), «flavours» [ṭuʿūm] (objects of taste), «smells» [rawāʾiḥ] 
(objects of olfaction), and four examples of tactile qualities, leaving aside, of the five senses, only 
hearing and its objects. For the proprium of the various senses and a similar list of qualities perceived 
by the touch cf. infra, Physics IV, §§383-393. 
AMONG THE NON-SENSIBLE THINGS | Arabic min ġayri l-maḥsūsāt, Latin que non sunt sensibilia. (1.2.2) 
The non-sensible qualities can either be (1.2.2.1) «a predisposition to a perfection or its opposite» 
[istiʿdād li-kamālin aw-naqīḍi-hi], or else (1.2.2.2) immediately «a perfection». (1.2.2.1) Examples of 
predispositions to perfection are «the power to fight» [quwwa al-muṣāraʿa] and «to maintain 
health» [al-miṣḥāḥiyya, in analogy with mimrāḍiyya below]; examples of predispositions to the 
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opposite of a perfection – directly opposed to the previous ones – are «weakness» [ḍuʿf] and 
«sickliness» [mimrāḍiyya]. (1.2.2.2) The example of non-sensible qualities that are perfections is 
«knowledge» [ʿilm]. Dunyā’s text adds wa-l-ʿaql («and the intellect»), which is however absent in A. 
The Latin version does not translate ‘intellect’ and has in its place «mansuetedo» (sic pro 
‘mansuetudo’; cf. MUCKLE 1933: 20.6), which might presuppose a misreading *ʿadl (very similar in 
rasm to ʿaql) in the Arabic original. Crucially, however, «intellect» cannot be a quality – and thus 
belong to an accidental category –, since §105 supra had unambiguously listed it among the 
substances. Thus, Dunyā’s wa-l-ʿaql should in any case be emended. 
 
 
[§128] D164.3-165 
 
The paragraph expounds the second division (2) of the accidental categories distinguished supra 
(§127), namely those which require the consideration of something external to them in order to be 
conceived. These are the seven remaining accidental categories after the exposition of quantity and 
quality, i.e. (2.1) relation, (2.2) where, (2.3) when, (2.4) position, (2.5) having, (2.6) acting, and (2.7) 
being acted upon. 
 

*** 
 
THE RELATION | Arabic al-iḍāfa, Latin relacio. (2.1) «Relation» (cf. Greek πρός τι) is expressed in Arabic 
with the word for «annexation» (also used in grammar to designate the construct case used to 
express possession). It is described as the «condition» [ḥāla] of the substance occurring when 
something else is in «opposition» [muqābala] to it, and examples of it are «paternity» [ubuwwa], 
«filiality» [bunuwwa], «fraternity» [uḫuwwa], «friendship» [ṣadāqa], «contiguity» [muǧāwara], 
«equidistance» or ‘parallelism’ [muwāzā], and «being at the right and at the left» [kawnu-hu ʿalà l-
yamīni wa-l-šimāli]. Among these, the first two examples and the last one are of asymmetrical 
relationships, while the others can be considered to be instances of symmetrical relations. For an 
overview of the category of relation in Arabic thought, from the formative period up to the post-
classical phase, cf. DAIBER 2018; for a quick glance at the understanding of relation in al-Ġazālī’s TF 
cf. esp. DAIBER 2018: 99.  
THE WHERE | Arabic al-ayna, Latin ubi. (2.2) The name of the category of «where» (cf. Greek ποῦ) is 
expressed in Arabic with a nominalization of the interrogative particle ayna (‘where?’). The 
explanation is simply that the thing is considered in relation to a «place» [makān], being for instance 
«over» [fawqa] or «under» [taḥta]. 
THE WHEN | Arabic matà, Latin quando. (2.3) In this sole case, Dunyā does not print an article before 
the interrogative matà (‘when?’), which might then be supplied (cf. Greek πότε). The accident is 
described as the «being of the thing in time» [kawnu l-šayʾi fī l-zamāni], as opposed to the duration of 
time, which belongs to the category of quantity (see supra, §127). The examples are the being of the 
thing «yesterday» [fī l-amsi], «last year» [ʿāmin awwalin] and «today» [al-yawma]. 
THE POSITION | Arabic al-waḍʿ, Latin situs. (2.4) The accidental category of «position» refers to being 
in a certain position or posture, probably originally understood by Aristotle as a state of rest (cf. 
Greek κεῖσθαι, ‘to lie’). Despite maintaining verbatim Aristotle’s examples – «being sitting» [ka-kawni-
hi ǧālisan], «lying» [muḍṭaǧiʿan] and «standing» [qāʾiman] –, the accident of κεῖσθαι is at this point of 
the Peripatetic tradition normally understood as referring to the reciprocal position of the parts of 
the considered body. For instance, sitting and standing differ for man as for the different «relation» 
[nisba, as generic relation, and not iḍāfa, which is the name of the category (2.1)] of the «shanks» 
[sāqayni] with respect to the «thighs» [faḫḏayni] in the two ‘positions’. 
THE HAVING | Arabic ǧida, Latin habere. (2.5) In the absence of a proper verb ‘to have’ in Arabic, the 
name of the category of «having» (cf. Greek ἔχειν) here used is a verbal noun taken from the sense of 
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waǧada as ‘become possessed’, ‘gain, ‘acquire’, for which cf. LANE 2895c. An alternative name for the 
category is also given, i.e. «possession» [mulk or milk; cf. WEHR 1081b-1082a]; the Latin reading «habere 
autem quod eciam vocatur habitus» (MUCKLE 1933: 20.18-19) might however lead one to presuppose 
a reading like *malaka in the Arabic antigraph (for which cf. infra, Physics IV, §411 the occurrence of 
ʿaql bi-l-malaka, whose standard Latin translation is precisely intellectus in habitu). The two 
conditions given by al-Ġazālī as relevant to the category of having are (i) that the accidents falling in 
it must «comprise», ‘encompass’ or ‘surround’ [yuḥīṭu] the substantial thing to which they refer, and 
(ii) that they must be «transferred with its transferral» [yantaqilu bi-ntiqāli-hi]. Things which do not 
satisfy condition (i) (for instance a shirt not surrounding the body of its wearer), or conversely items 
that do not satisfy condition (ii) (for instance a house or a «vessel» [ināʾ], whose contents can be 
transferred without them), do not belong to this category. JANSSENS 2019: 99 and fn. 72 remarks that 
in the DN the category of having is said to be not well-known by the author (ACHENA-MASSÉ 1955: 109: 
«et ce chapitre ne m’est pas encore bien connu»), and claims that this is «puzzling», since it would 
seem to entail an early drafting for the DN, as opposed to the commonly assumed mature dating of 
the work. Janssens also notices that the wide elaboration offered by al-Ġazālī reminds in some 
respects the Maqūlāt of the Šifāʾ: ed. Cairo 235.7 and 12-14. 
WRAPPED IN A ṬAYLASĀN | Arabic mutaṭallisan, Latin capatum (presumably with the sense of ‘wearing a 
cloak or cape’, cap(p)a). For the meaning of the rare active participle of the V stem mutaṭallis cf. LANE: 
1918b-c. On the ṭaylasān, piece of clothing similar to a shawl used to cover one’s head, probably Persian 
rather than Arabic in origin, see ARAZI 1983 and KINDINGER 2016, who retraces the lines of a querelle 
of the Mamluk period on the legitimacy of the ṭaylasān for the Muslim believer. For the ṭaylasān as 
being characteristic of the scholar of fiqh cf. GUTAS 1987: 326. On clothing in the Arabic and Muslim 
world, with useful information also on the turbant and the other garments here implicitly mentioned 
by al-Ġazālī, cf. STILLMAN 2003, and – from a lexicographical point of view – the ancient but still 
valuable DOZY 1845. 
IN A TURBAN | Arabic mutaʿammiman (from ʿimma, ‘turban’). The Latin version has here, much 
Romanly and not very Arabically, togatum (and cf. also infra). 
DRESSED IN A SHIRT | Arabic mutaqammiṣan, Latin tunicatum. 
SHOD | Arabic mutanaʿʿilan, Latin calciatum (sic). Or ‘provided with sandals’, ‘wearing sandals’. 
Episcopus calceatus is famously the epithet given to Albert the Great in his functions of bishop 
engaged in frequent travels.  
THE ACTING | Arabic an yafʿala, Latin agere. (2.6) The name of the category of «acting» (cf. Greek ποιεῖν) 
is expressed in Arabic with a subjunctive construction of the verb faʿila, ‘to do’, in the I stem. The 
meaning is the agency of the thing (its being «agent» [fāʿil]), also glossed by means of the active 
participle muʾaṯṯir («influencing», ‘having an influence on’). JANSSENS 2019: 99 and fn 74 references 
for this discussion Avicenna’s al-Muḫtaṣar al-awsaṭ fī-l-manṭiq, ṮĀNĪ 1976: 35.1-12, even though the 
wording is admittedly «not identical» with that of the MF. 
THE BEING ACTED UPON | Arabic an yanfaʿila, Latin pati. (2.7) The name of the category of «being acted 
upon» (or ‘being affected’, cf. Greek πάσχειν) is expressed in Arabic with a subjunctive construction 
of the verb infaʿala, the VII stem of the root fʿl, which conveys the passive meaning of the I stem. Here 
again, the notion of the category is glossed with a voice of the root ʾṯr, in this case the verbal noun of 
the V form with the meaning of the «reception of an influence» or the ‘being influenced’ [taʾaṯṯur]. 
This category is distinguished from quality (cf. supra, §127) because it refers to the continuous 
process of being influenced, before the state of rest and thus of permanent possession of a certain 
quality. When a thing becomes hot, it has assumed the quality [mutakayyaf] of the «heat» [suḫūna]: 
thus it is a quality, and not a patient or ‘acted upon’ anymore. 
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[§129] D166-167.19 
 
After the preliminary exposition of all nine accidental categories, the text provides a new 
examination of them, articulating them in their divisions – when these are relevant – and 
contextually showing their accidentality. In this paragraph, a subdivision of (1.1) quantity into (1.1.1) 
continuous and (1.1.2) discrete is presented, and four further articulations of continuous quantity are 
discussed (1.1.1.1-4). 
 

*** 
 
SETTING UP | Arabic iqāma. The title is not highlighted as such in the Latin version, which reads: «In 
hoc capitulo dividitur unumquodque istorum accidencium, et probantur ipsa esse accidencia» 
(MUCKLE 1933: 21.4-6). 
CONTINUOUS | Arabic muttaṣila, Latin continuam. 
DISCRETE | Arabic munfaṣila, Latin discretam. 
LINE | Arabic ḫaṭṭ, Latin lineam. (1.1.1.1) Coherently with the discussion on the three-dimensionality 
of the body at §§106 ff. supra, the ‘cuttings’ of continuous quantity in terms of length, breadth and 
depth are said to be potential. The one-dimensional line (with two directions) and bi-dimensional 
surface or plane thus result in actuality only when a cut has been performed on the tri-dimensional 
body (cf. infra). 
SURFACE | Arabic saṭḥ, Latin superficiem. Supra, §106, I translated saṭḥ with «plane» in the context of 
the geometrical determination of the three-dimensionality of the body. (1.1.1.2) The surface is 
described a «the product of a cut performed upon» the body, literally «its [scil. of the body] cut» 
[Arabic munqaṭiʿu-hu, Latin incisio eius]. 
BODY | Arabic ǧism, Latin corpus. (1.1.1.3) Of «body», the text does not demonstrate the character of 
being accidental, as opposed to what it does for surface, line, and «point» [Arabic nuqṭa, Latin 
punctum], consistently with the body’s characterization as a substance at §§105-106 supra. 
SINCE THE SURFACE IS AN ACCIDENT […] ACCIDENTALITY | The «accidentality» [ʿaraḍiyya] of line and 
point is deduced from the accidentality of the surface, which derives in turn from its occurring in the 
body not essentially, but only because of a cut or section. 
TIME | Arabic zamān, Latin tempus. (1.1.1.4) «Time» is preliminary defined here as «the measure of 
the movement» [miqdāru l-ḥarākati] (cf. the Persian text of the DN, MOʿĪN 1952: 32.15: zamān andāze-
ye ǧonbaš ast), and its explanation is said to be postponed to physics. Indeed, Aristotle’s definition 
of time is famously to be found in his Physics (Δ [IV] 11, 219b1-2), althought the discussion on time in 
the MF – and in the DN – surprisingly does not belong to the section on natural philosophy, but 
rather appears in metaphysics: cf. infra, Metaphysics IV, §§256-259 and esp. §258 for further 
elaboration on the Aristotelian definition. In keeping with this peculiar textual situation, the Latin 
text translates generically the prospective reference, without mentioning natural philosophy: «de 
quo postea loquemur» (MUCKLE 1933: 22.6). The circumstance that the Physics of the DN does not 
present any treatment of time is noticed by LAMMER 2018: 434-435 and fn. 19, who mentions, however, 
the passage of the DN corresponding to this one of the MF as the only one dealing with time in 
Avicenna’s Persian summa, ignoring the further parallel passage of DN (corresponding to MF, 
Metaphysics IV, §§256-259). For this cross-reference cf. also the Introduction, §1.4.3. 
IT IS POSSIBLE TO CONCEIVE […] THE ESTIMATION OF THE MOVEMENT. | Through the «estimation of the 
movement» [tawahhum al-ḥarāka] of the point, i.e. by imagining its shifting in space, it is possible 
to conceive the line; likewise, a movement of the line generates the plane or surface, and a movement 
of the surface generates the body. This, however, is a mere geometric and estimative determination 
of the various dimensions, which does not hold in reality, because it is the three-dimensional body 
to be prior in actual existence, and the fewer-dimensional magnitudes (2-D surface, 1-D line, and 0-D 
point) only derive from appropriate cuttings of the 3-D body. 



Metaphysics | Treatise I 

  754 

VERIFICATION | Arabic taḥqīq, Latin hec omnia forsitan putantur vera. The Latin translation is slightly 
misleading, as the point of the argument is not that the estimative deduction of the magnitudes is 
not true, but rather that this method cannot achieve a proper ascertainment or verification of their 
existence, which depends on the three-dimensional body and cannot be properly construed with 
such a geometrical method (indeed, continuous quantity is the subject-matter of geometry, and thus 
it cannot be proven within it). 
 
 
[§130] D167.20-168.12 
 
The paragraph deals with discrete quantity, i.e. number (which is the subject-matter of arithmetics), 
underlining the difference with respect to continuous quantity (see supra, §129). The core of the 
attention lies in particular in the concepts of one, unit and unity, which are at the basis of the 
formation of all numbers. Their accidentality, from which the accidentality of number derives, is 
shown with various examples. 
 

*** 
 
NUMBER | Arabic ʿadad, Latin numerus. 
UNITS | Arabic āḥād, Latin unitatum. 
THE ONE AND THE UNITY | Arabic al-wāḥid wa-l-waḥda, Latin unum et unitas. If «one» and «unity» are 
already accidents, the numbers deriving from their «repetition» [takarrur] will be a fortiori 
accidental. 
BETWEEN THE PARTS […] CAN BE FOUND | The difference between the discrete and the continuous 
quantity is that the «parts» [aǧzāʾ] of the former are not linked with one another by means of a 
«common part» [ǧuzʾ muštarik], which is rather what happens between the parts of the continuous 
quantity (cf. infra the examples). 
THE ESTIMATED LINE | Reading al-ḫaṭṭ al-mawhūm instead of al-ḫaṭṭ as in Dunyā, for symmetry with 
the other listed cases. Cf. indeed the Latin translation: «sicut linea maginata (sic)» (MUCKLE 1933: 
22.17-18). 
THE NOW CONJOINS THE TWO EXTREMES OF THE PAST AND FUTURE TIME | Following the three spatial 
dimensions, also the temporal dimension of continuous quantity is shown to have a «common part» 
conjoining the two extremes of the «past» [māḍī] and the «future» [mustaqbal]: this joint is the 
present moment, or «now» [al-āna]. 
SIGN | Arabic āya, Latin sic ostenditur. 
UNITY AND DUALITY [BOTH] COME UPON IT | Arabic fa-yaṭraʾu ʿalay-hi al-waḥda wa-l-iṯnayniyya, Latin 
vicissitudinantur dualitas et unitas in ea. One «water» can become two because of the «division» 
[qisma], and again one because of the reunion or «gathering» [ǧamʿ]. Unity and duality can alternate 
in it, proving thus to be «accidental» [ʿāriḍ] with respect to the subject which is water. 
THE ONE MAN DOES NOT BECOME TWO | Arabic al-insān al-wāḥid lā yaṣīru iṯnayni, Latin unus homo non 
potest fieri duo. The potential counterexample to the accidentality of unity, shown in the case of 
water, might be the unity of man, which cannot become two. This happens however because unity 
is an inseparable concomitant [lāzim] for man, but still an accident [ʿaraḍ], and thus in any case not 
substantial. 
THEREFORE, UNITY IS A NOTION EXISTING IN A SUBJECT | Arabic fa-iḏan al-waḥda maʿnan mawǧūdun fī 
mawḍūʿin. A reads fa-iḏan al-wāḥid maʿnan maʿqūlun fī mawḍūʿin, mirrored in toto by the Latin 
translation: «[i]gitur quod intelligitur de uno hoc est» (MUCKLE 1933: 22.30). 
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[§131] D168.13-169.4 
 
The paragraph introduces the articulation of the category of quality, mentioning within it, as two 
relevant examples, the colours and the shapes (for which cf. infra, §132). The present paragraph deals 
with the case of colour, proving the accidentality of blackness. The proof starts by assuming that 
blackness is not an accident. Thus, it could either be pointed at, or not. If not, it could not be 
perceived by the sight, which is a kind of pointing. If yes, it could either be the divisible itself (and 
thus a body), or something that is in the divisible thing; but it cannot be the divisible itself, because 
otherwise it would be body and not blackness; therefore, it must be in a body, thus in a substance, 
and thus it must be an accident. 
 

*** 
 
COLOURS | Arabic alwān, Latin colores. 
SHAPES | Arabic aškāl, Latin figuras. For the same two items listed as the objects of perception of sight 
cf. infra, Physics IV.2.1, §387. Not by chance, there follows here as well an example having to do with 
vision. Qualities, in other words, are first and foremost treated and exemplified as objects of sight. 
AN APPEARANCE WHICH FOLLOWS FROM THE VIEWER | Arabic hayʾa min al-rāʾī. In a theory of vision which 
is not purely extromissive, the fact that «blackness» comes from the viewer (instead of from the thing 
seen) appears weird. Dunyā’s reading is in any case confirmed by the Latin translation: «veniens 
disposicio a vidente» (MUCKLE 1933: 23.5). 
THE TRUE NATURE | Reading ḥaqīqa instead of ḥaqīqu-hu as in Dunyā. More commonly in Avicennan 
contexts, corporeality is identified with «continuity» [ittiṣāl] (cf. for instance supra, §117), but with 
the caveat that the bodily continuity is always predisposition to a potential subdivision (i.e. the 
aspect which is underlined here). 
 
 
[§132] D169.5-170.5 
 
The paragraph dealing with the second kind of qualities considered, i.e. figures, largely consists in a 
demonstration of the existence of the circle – which is in turn the foundation of the existence of the 
other figures – based on the natural shape assumed by a simple body (i.e. one of the four elements), 
when left free to expand. This shape must be a sphere, as it is the sole solid to be compatible with 
the homogeneity of the simple body, and its section is a circle, whose existence is thus demonstrated. 
 

*** 
 
THE SHAPES PASS OVER THE WAX SUCCESSIVELY | Arabic al-šamʿa taḫtalifu ʿalay-hā al-aškāl, Latin in cera 
enim variantur figure. For the ‘wax argument’, here just hinted at, cf. supra, §108. 
IT CONTINUES EXISTING | Arabic mustamarratu l-wuǧūdi, Latin. The structure is analogous to the more 
famous wāǧib al-wuǧūd, the Necessary Existent. The expression could thus be rendered also as «the 
stable existent», referring, in this context, to the ‘body’ of the wax as opposed to the accidental figures 
coming and going in it. 
THE EXISTENCE OF THE CIRCLE | Arabic wuǧūd al-dāʾira. It must be remarked that an almost opposite 
variant is witnessed by the Latin translation: «de essencia circuli» (MUCKLE 1933: 23.21-22). However, 
the notion that what is disputed is the existence of the circle, and not its essence, is maintained by 
the Latin version, as well, in the following sentence: «dicentes circulum non esse eo quod…» 
(MUCKLE, ibidem), which has no direct counterpart in the Arabic text. 
IS CHALLENGED | Arabic yunāziʿu fī. I translate the text according to the particular construction of 
nāzaʿa (III stem), with the fī of the challenged object; one could also choose instead the basis meaning 
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of the III stem, and interpret the phrase introduced by fī as a complement of argument: «It is disputed, 
sometimes, about the existence of the circle». The Latin version translates as if the verb were in the 
perfect: «[i]am autem dissenserunt quidam» (MUCKLE 1933: 23.21). The global meaning of the passage 
in any case does not change. 
COMPOSED | Arabic murakkab, Latin compositum. 
SIMPLE | Arabic mufrad [or: mufarrad], Latin simplex. 
HOMOGENEOUS | Arabic mutašābih, Latin consimilis. 
WHEN FROM THIS A MEASURE IN ITSELF HAS BEEN REMOVED | Arabic fa-hāḏā iḏā ḫulliya min-hu miqdārun 
bi-nafsi-hi [Dunyā wa-nafsu-hu]. I choose bi-nafsi-hi over Dunyā’s text on the basis of the reading of A 
and the Latin translation [per se necessario]. The Latin text, however, seems to be based on a 
misreading of ḫulliya as ḫuyyila («has been imagined»), since it reads: «Si igitur maginaverimus (sic) 
aliquam mensuram corporis» (MUCKLE 1933: 23.30-31). A textual difficulty with the same verb arose 
also supra, Logic III, §31; cf. also infra, Metaphysics IV.b.1.4, §261. 
 
 
[§133] D170.6-end of page 
 
After the separate exposition of quantity (§§129-130) and quality (§§131-132), the seven remaining 
categories are shown to be accidental. The first and foremost of them is the relation [iḍāfa], while all 
the others are explained in terms of a relation [nisba] with other things (which immediately shows 
their accidentality). The paragraph is concluded by a concise summary of the ontology of the 
categories. 
 

*** 
 
ACTING | Here fiʿl (cf. supra, §128, an yafʿala). 
BEING ACTED UPON | Here infiʿāl (cf. supra, §128, an yanfaʿila). As already in §128, the explanation of 
(2.6) acting and (2.7) being acted upon comes respectively in terms of taʾṯīr and taʾaṯṯur, which 
presuppose another thing as object or subject of the influence. 
RELATIONS | Arabic nasab. The Latin translation omits by saut du même au même the lines 
corresponding to Dunyā 170-11-13, comprised between the first and the second occurrences of ḥattà 
yanfaʿila. 
TO A TIME | Arabic ilà zamānin (Latin in tempore, in the second list). This is clearly a reference to the 
category of «when» (2.3) (see supra, §128). 
TO A PLACE | Arabic aw makānin (Latin in loco, in the second list). This is clearly a reference to the 
category of «where» (2.2) (see supra, §128). 
TO A COMPRISING [THING] | Arabic ilà muḥīṭin (untranslated in Latin as it does not appear in the second 
list, the only one translated). Iuxta the preceding discussion (see supra, §128) this is a reference to 
the category of «having» (2.5), understood as having to do with the containing of something into 
something else.  
TO A PART | Arabic aw ǧuzʾin. The (2.4) «position» was described supra (§128) as having to do with the 
mutual position of the parts of the body. 
SO THAT IT MAY BE ACTED UPON | This is the second ḥattà yanfaʿila, from which the Latin translation 
restarts. However, as the category of (2.7) being acted upon had already had some space supra, one 
would expect at its place something linked to the category of (2.5) having (summarised just supra as 
that having to do with «a comprising [thing]»). The text may thus need to be emended, although a 
hypothesis of correction should wait for further evidence from manuscripts. 
THE HIGHEST GENERA | Arabic al-aǧnās al-ʿāliya, Latin prima genera rerum. The substance and the nine 
accidents are explicitly qualified as genera of being. For an anticipation of this same notion cf. supra, 
Logic II, §16. The Latin reading prima genera might be the consequence of a reading like *awwaliyya 
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instead of ʿāliya in the Arabic antigraph of the translation. 
IT IS NOT POSSIBLE […] NO GENUS COMMON TO THEM | The passage explicitly states that the ten categories 
have no common genus (and they are thus undefinable), so that existence is clearly not a genus: cf. 
infra for a further discussion on the so-called «modulation» of existence. 
unite | Arabic yaǧtamiʿu, Latin coniunguntur. 
UNLIKE THE EXISTENCE | JANSSENS 2019: 100 remarks that this passage (corresponding to Dunyā: 170.17-
25) is absent in the DN, despite being «highly Avicennian in tone». In the MF, the impossibility of 
defining and describing existence had already been stated supra, §101. 
CATEGORIES | Arabic maqūlāt, Latin predicamenta. Only at the end of the rich discussion concerning 
them do the categories receive their technical name (literally in Arabic ‘the [things] which are said’), 
which gives the title to Avicenna’s major treatment of Aristotle’s Categories in the K. al-Šifāʾ. 
 
 
[§134] D171.1-15 
 
The paragraph introduces the capital problem of the nature of the predication of existence for the 
ten categories. Two broad options, i.e. that of an (a) ambiguous – stricto sensu 
homonymous/aequivocal – and that of a (b) synonymous/univocal predication are considered. In 
the present paragraph option (a) is expounded, and a first reason (a.1) for its falsity is advanced. (a.1) 
The argument goes that if existence were predicated ambiguously/aequivocally, the existence of the 
categories would immediately coincide with the categories themselves; but under this assumption, 
saying for instance that «The substance is existent» would be tautological (tantamount to saying: 
«The substance is substance»). This however is not the case, as the conditions that verify the first 
statement are different from the conditions that verify the second. Therefore, existence is not 
predicated ambiguously. 
 

*** 
 
THE NAME OF «EXISTENCE» | Arabic ismu l-wuǧūdi, Latin an esse dicatur.  
BY AMBIGUITY | Arabic bi-l-ištirāk, Latin aequivoce. It is clear from the rest of the analysis that 
«ambiguity» [istirāk] designates here homonymity (or aequivocity) in its more restricted sense, i.e. 
the application of the same name to things which have nothing in common: cf. also the example of 
muštarika given supra, Logic I, §9. However, in accordance to the usus of the Arabic translation of 
Aristotle’s Categories (cf. §9), I have reserved the translation «homonymous» to the Arabic muttafiq 
(Latin conveniens), which designates a broader sense of homonymity/aequivocity, i.e. the one 
applicable to things which share the same name and also some part of their notion. TREIGER 2012: 
347 translates the muttafiq occurring in a passage of al-Fārābī’s K. al-Ḥurūf as «equivocal», while in 
the MF muttafiq is said to be a synonym of mušakkik and applied to the case of existence (cf. supra, 
Logic I, §9). 
BY SYNONYMITY | Arabic bi-l-tawāṭuʾ, Latin univoce (the order of the two options is however reversed 
in the Latin translation with respect to Dunyā’s text; cf. MUCKLE 1933: 24.29-30). Cf. supra, Logic I, §9, 
for the translation of mutawāṭiʾ as «synonymous», i.e. univocal. 
THE ACCIDENT DID NOT PARTICIPATE […] QUANTITY ITSELF | If existence were predicated of substance and 
accidents ambiguously, i.e. strictly aequivocally, this would mean that the existence of the substance 
and the existence of the accidents would not have anything in common. Thus, the individual 
categories as highest genera would be existing inasmuch as they are themselves – substance qua 
substance, or among the accidents, for instance, quantity qua quantity – without any further notion. 
INCLUDING | Arabic yatanāwilu, Latin conveniens (also used to translate muttafiq). 
LIKE THE EXPRESSION ʿAYN | Arabic ka-lafẓi l-ʿayni. Cf. supra, Logic I.5, §9, ʿayn as example of 
«ambiguous» expression [muštarika]. As in that occurrence, here as well the Latin translation 
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operates a cultural acclimation, translating: «ut hoc nomen canis convenit diversis sensibus 
appellativis» (MUCKLE 1933: 25.1-2); cf. the commentary to §9 supra for the philosophical referents of 
this substitution of ʿayn with canis.  
IT NAMES | Arabic musammiyātu-hu [musammiyātu-hā A]. Dunyā’s choice of the masculine suffix over 
the feminine makes the logical subject of the clause the masculine lafẓ, «expression», as the word 
ʿayn is feminine in Arabic. For the Latin rendition of musammiyāt as sensus appellativi cf. also infra, 
§136. 
PROFITABLE | Arabic mufīd. I take the term to mean ‘not sterile’, ‘not unfruitful’, in the specific sense 
of ‘not tautological’, as will be shown immediately afterwards. The Latin translation has a term 
corresponding to the following «understood» [mafhūm], but not to the first participle, as it reads: 
«sermo intelligibilis» (MUCKLE 1933: 25.4). 
  
 
[§135] D171.16-172.5 
 
The (a.2) second reason given against ambiguous/aequivocal predication of existence is that, should 
it apply, the immediate intellectual division would not be twofold – in existent and non-existent – 
but rather tenfold – in all ten categories. The argument is corroborated by the introduction of the 
fundamental Avicennan distinction between concrete existence [anniyya] and quiddity [māhiyya], 
which would collapse should existence be reduced to the essence of each category. 
 

*** 
 
THE INTELLECT DEMOLISHES [AMBIGUOUS PREDICATION] | Arabic anna l-ʿaqla qāḍḍun, Latin quia intellectus 
iudicat (which seems to presuppose a different text in the antigraph).  
THE DIVISION DOES NOT EXCEED THE TWO [ALTERNATIVES] IN ANYTHING | Arabic al-qisma lā tazīdu fī kulli 
šayʾin ʿalà iṯnayni.  
«THE THING IS EITHER EXISTENT, OR NONEXISTENT» | Arabic al-šayʾu immā an yakūna mawǧūdan aw 
maʿdūman. The Latin translation of this passage is compressed: «de omni re vera est hec divisio, vel 
est, vel non est» (MUCKLE 1933: 25.12-13). 
«THE THING IS EITHER SUBSTANCE, OR QUALITY, OR QUANTITY» | Arabic al-šayʾu immā ǧawharun wa-immā 
kayfiyyatun wa-immā kammiyyatun, Latin res vel est substancia, vel quantitas (with omission of a 
translation for ‘quality’). 
THE CONCRETE EXISTENCE | Arabic anniyya. «Concrete existence» is glossed as «an expression referring 
to the existent other than the quiddity», cf. infra. 
THE QUIDDITY | Arabic māhiyya. The Latin translation, which resolves the synthetic Arabic 
expressions with a periphrasis reminiscent of the logical discussion on the scientific questions, 
makes more explicit than the Arabic (that only has «what we have previously mentioned») the 
backward reference to Logic V, §§77-78: cf. MUCKLE 1933: 25.18-20: «ex hoc quod diximus scilicet quod 
questio an est, qua queritur de esse, alia est ab ea qua queritur quid est». 
«IS THAT WHICH PRODUCES THE HEAT EXISTENT?» | MUCKLE 1933: 25.20 reads «que res fecit colorem esse», 
in which colorem is surely to emend in calorem on the basis of the Arabic text [ḥarāra]. 
THE INK | Reading ḥibr instead of Dunyā’s (and Kurdī’s) ḥayyiz, as proposed by ALONSO 1963: 106 fn. 13, 
on the basis of Ms. London, British Museum, Or. 6.498) and of the Latin translation: «que res fecit 
esse nigredinem incausti» (MUCKLE 1933: 25.21). 
THE DISTINCTION BETWEEN CONCRETE EXISTENCE AND QUIDDITY | Arabic taġāyur al-anniyyati wa-l-
māhiyyati, Latin Diversitas autem inter hanitatem, et quiditatem. On the Latin translation of anniyya 
as (h)anitas, closer to a calque of *haliyya, from the question-word Ar. hal = Lat. an (see supra, §77), 
cf. D’ALVERNY 1959, esp. 69-70; for the word anniyya in Gundissalinus’ translations cf. also ALONSO 1957. 
The term anniyya rather comes, in Avicennan contexts, from the expression burhān anna, the 
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demonstration of the that (Aristotelian ὃτι): cf. supra, §78, and BERTOLACCI 2012a: 291-292 and fn. 4 
(to be seen also for further bibliography on the issue). For further, comprehensive appraisals of the 
terminology linked to anniyya in Arabic philosophical contexts cf. FRANK 1956, HASNAWI 1990a and 
D’ANCONA 2011. 
 
 
[§136] D172.6-21 
 
The reading of the predication of existence as synonymous/univocal (b) (see supra, §134) is 
presented in the first place as the sole remaining alternative after the exclusion of the 
ambiguous/homonymous/aequivocal explanation, refuted in the preceding §§134-135. However, 
also synonymous/univocal predication is excluded here, by advancing two reasons against it (b.1-2). 
This opens the field to the presentation of a third, middle way to understand the categorical 
predication of existence, which will be further explained in the following §137. The Aristotelian 
background for the theory here expounded lies in the so-called «focal meaning» of existence – firstly 
and foremost applied to substance, and only secondly to the other categories –, most clearly 
expressed in Metaphysics Γ (IV); cf. OWEN 1960. 
 

*** 
 
SYNONYMOUS | Arabic mutawāṭiʾ, Latin univocum. 
THAT WHICH INCLUDES THE THINGS THAT IT NAMES WITH ONE [SINGLE] INCLUSION | Arabic mā yatanāwilu 
musammiyāti-hi tanāwulan wāḥidan, Latin quod convenit multis sensibus appelativis eodem modo. 
WITHOUT VARIATION | Arabic min ġayri tafāwutin, Latin sine differencia potencie et debilitatis. The Latin 
text presupposes a longer text than Dunyā’s in the Arabic antigraph used for the translation. 
WITHOUT ANTERIORITY AND POSTERIORITY | Arabic min ġayri taqaddumin wa-taʾaḫḫurin, Latin sine prius et 
posterius. As will be made clear in what follows, these two conditions of proper 
synonymity/univocity are not met by existence, which cannot thus be taken as predicated 
synonymously of the ten categories. 
HUMANITY FOR ZAYD AND ʿAMR | The Latin acclimation of Arabic names continues: «et sicut homo 
Petro, et vel Iohanni» (MUCKLE 1933: 25.31). Iuxta Aristotle in the Categories, substances do not admit 
a graduated predication. Secondary substances – genera, like ‘animal’ («animality» in the text), for 
the species they subsume, and species, like ‘man’ («humanity» in the text), for the individuals they 
subsume – are accordingly prevented to receive a predication according to more and less (magis 
minusque, in a common Latin wording). 
NEITHER THAT ONE OF THE TWO IS WORTHIER THAN THE OTHER | Arabic laysa aḥadu-humā awlà min al-aḫar. 
A reads laysa li-aḥadi-himā awlà min al-aḫar, with a formulation that mirrors the one used for 
condition (b.2) just infra, and would translate to «neither that it is worthier in one of the two with 
respect to the other». This reformulates condition (b.1), supra, which required absence of variation 
(in degree or value) among the different things of which something is synonymously predicated. 
NOR THAT IT IS ANTERIOR IN ONE OF THE TWO WITH RESPECT TO THE OTHER | Arabic lā huwa aqdam li-aḥadi-
himā min al-aḫar. This reformulates condition (b.2), supra, which required absence of graduation 
according to prior and posterior among the different things of which something is synonymously 
predicated. The Latin text appears to have a different formulation of these requirements, as it reads: 
«non enim est uni eorum sine alio, nec in uno forcius, ve1 plenius quam in alio» (MUCKLE 1933: 25.31-
33). 
EXISTENCE […] OF THE ACCIDENTS | As opposed to condition of synonymity (b.2), existence is 
predicated (or «established» [yaṯbutu]) «primarily» [awwalan] of something within it – substance –, 
and then of the accidents. The predication of the accident is also according to different degrees, as 
quantity and quality have a priority over the other accidental categories. This is mirrored by the 
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actual treatment of the nine accidental categories supra, §§127-133, where the discussion on quantity 
and quality is always separate and preliminary with respect to the analysis of the seven remaining 
categories. 
MAY THEN BEFALL | Arabic qad taṭruqu, Latin accidit. 
AS FOR THE VARIATION | Here again, Dunyā’s text has simply tafāwut, whereas the Latin translation 
reads: «Diversitas autem potencie et debilitatis» (MUCKLE 1933: 26.1-2), with the same specification 
already present supra. This reinforces the possibility that Dunyā’s text is to be emended. 
PERMANENT APPEARANCE | Arabic hayʾa qārra, Latin disposicio permanens. For the definition of the 
quality of blackness as an «appearance» cf. also supra, §131. 
THE EXISTENCE OF MOTION, TIME AND MATTER IS WEAKER THAN THE EXISTENCE OF THE OTHER THINGS | The 
example that goes against condition of synonymity (b.1) does not involve substance, although on the 
basis of Aristotelian texts like Metaphysics Γ it is reasonable to suppose that substance is not only 
prior, but also worthier, than the other categories. In the first list, things enjoying a «weaker» [aḍʿaf] 
kind of existence with respect to that of a «permanent appearance» like blackness are «motion» 
[ḥaraka], «change» [taġayyur] and «time» [zamān]; in the second list, «change» is substituted by 
«matter» [hayūlà]. The Latin translation reads for the first two elements of the second list the 
genitival construction motus temporis, which would presuppose the Arabic *ḥaraka l-zamān instead 
of the regular list al-ḥaraka wa-l-zamān, and which is certainly to be discarded. The fact that a quality 
like blackness is used here as an example of a worthier, unchanging kind of existence can be seen as 
consistent with the peculiar hierarchy of categories at work in the MF/DN, in which three tiers or 
ranks – firstly and foremost (1) substance, then (2) quantity and quality, and finally (3) the remaining 
seven accidents – are distinguished. In this model, indeed, a quality can be thought of as enjoying a 
stronger sense of existence with respect to lower-tier accidentals, which would not apply in the case 
of a mere bipartition between substance and accidents. 
 
 
[§137]  D172.22-173.6 
 
The paragraph expresses in a nutshell the Avicennan theory of the modulation of existence [Arabic 
taškīk al-wuǧūd, Latin (commonly, but not in the translation of the MF) analogia entis], in a variant 
which explicitly considers existence to be accidental with respect to the quiddity. The notion of the 
Necessary Existent as pure existence without quiddity is introduced. 
 

*** 
 
THESE TEN [CATEGORIES] […] AMBIGUOUS | The way in which existence is predicated of the ten 
categories is neither synonymous (§136), nor ambiguous – i.e. homonymous in the stricter sense – 
(§§134-135), as the categories «agree» [Arabic ittafaqat, Latin conveniunt] in the existence «in one 
sense» [min waǧhin], but «differ» [Arabic iḫtalafat, Latin differunt] in another. It is remarkable that 
the verb which expresses the ‘concordance’ in existence is the VIII stem ittafaqa, from which the 
active participle muttafiq – which translates the Aristotelian ‘homonymous’ in broader sense, as 
opposed to muštarik – also derives. 
THIS KIND OF NAME | Arabic hāḏā l-ǧinsu mina l-ismi, Latin nomen huius modi. 
«MODULATED NAME» | Arabic ism mušakkik, Latin nomen ambiguum. On the notion of taškīk al-wuǧūd 
– often translated in Latin contexts as analogia entis, and here represented with the use of the active 
participle of the verb šakkaka –, cf. TREIGER 2010 (for the background of Avicenna’s doctrine and a 
fine analysis of its theoretical implications) and ZAMBONI 2020 (for a perspective on its post-
Avicennan reception). For the history of the concept from al-Fārabī onwards cf. now the 
comprehensive PhD dissertation by ANSARI 2020. In the immediate aftermath of Avicenna’s 
scholarship, the notion was employed by Bahmanyār ibn al-Marzūbān (K. al-Taḥṣīl, ed. MUṬAHHARĪ 
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1996: 281.10-20; cf. EICHNER 2009: 39) and ʿUmar al-Ḫayyām (Ǧawāb ʿan ṯalāṯ masāʾil suʾila ʿan-hā, ed. 
in IṢFAHĀNĪ 2000: 165.3-5); cf. GRIFFEL 2021: esp. 398 ff. for references, although he does not discuss 
the occurrence of the notion in the MF. 
«HOMONYMOUS» | Arabic muttafiq, Latin eo quod aptatur omnibus. The Latin translators choose here 
a periphrasis, while supra, Logic I, §9, they had rendered muttafiqa as convenientia. In that passage 
of Logic, the text of the MF had already anticipated the case of existence as an example of muttafiq 
predication. It is clear, thus, that the sense of homonymity here at stake is a weak one, as opposed to 
the case of ambiguity [ištirāk], already excluded supra (§§134-135). In Ibn al-Ṭayyib (Commentary to 
the Isagoge) and al-Fārābī (Kitāb al-Ḥurūf, §158, 160.7-161.9), muttafiq seems to be used to indicate 
the frankly aequivocal terms, rather than the ‘modulated univocal’ ones: see TREIGER 2012: 341; 347. 
In K. al-Šifā’, Maqūlāt, I 2 Avicenna says that the notion captured by mušakkik can also be expressed 
with another term – maybe precisely muttafiq? Already WOLFSON 1973: 473, as quoted by TREIGER 
2012: 354 n. 85, remarked on the usage of muttafiq in the MF as synonymous with mušakkik.  
THE EXISTENCE IS ACCIDENTAL FOR ALL THINGS | Arabic annā l-wuǧūda ʿaraḍiyyan li-l-ašyāʾi kulli-hā, Latin 
ens accidentale est. The notion of the accidentality of existence is stated again with the use, 
immediately afterwards, of the verb yaʿriḍu («accidentally inheres»), which is used to describe the 
occurring of existence to the «quiddities» [māhiyyāt] due to a cause external to the quiddity itself. 
Cf. also the Latin translation: «Igitur esse accidens est omnibus quiditatibus aliunde, eo quod esse 
non est eis ex ipsis» (MUCKLE 1933: 26.11-12). The claim that existence is accidental is already to be 
found in the corresponding passage of the DN: «Dans ces catégories, l'existence se distingue de 
l’essence parce que l’existence est accidentelle, non essentielle» (Achena-Massé: 116.14-16). 
BERTOLACCI 2013a: 256-259 remarks that in the Ilāhiyyāt of the Šifāʾ Avicenna is on the contrary quite 
careful in avoiding blunt affirmations of the accidentality of existence (see Ilāhiyyāt 8.4, MŪSĀ-
DUNYĀ-ZĀYID 1960: 346.13 for an exception), and that the greatest part of the occurrences of the 
accidental terminology in the Latin translation of Avicenna’s Metaphysics (the Philosophia prima) 
are due to the Latin translator; see the summary tables provided in BERTOLACCI 2013a: 257-258. As 
already noticed in SIGNORI 2019: 500-501 and fnn. 121-122, the MF and its Latin translation constitute 
on the contrary a vast repository of claims in the direction of the accidentality of existence, both in 
logical (cf. supra, Logic II, §11 and §16) and in metaphysical context (cf. infra, Metaphysics V, §295). 
Apart from al-Ġazālī, an ‘accidental’ interpretation of the distinction between existence and quiddity 
is also adopted by Averroes, who interprets existence as a «supervening attribute» (Arabic ṣifa zāʾida, 
Latin dispositio addita) of the quiddity (cf. BERTOLACCI 2013a: 256).  
BY THEIR [OWN] ESSENCE | Arabic min ḏāti-hā. The more common Arabic term for «essence» [ḏāt] 
continues to be used in heavily Avicennan contexts alongside the more technical «quiddity» 
[māhiyya], just like the plainer wuǧūd is employed in parallel with the terminus technicus «concrete 
existence» [anniyya].  
THE FIRST CAUSE IS AN EXISTENCE WITH NO ADDED QUIDDITY, AS WILL BE [EXPLAINED] | Arabic kānat al-ʿillatu 
l-ūlà wuǧūdan bi-lā māhiyyatin zāʾidatin, ka-mā sa-yaʾtī, Latin prima causa est ens, sine quiditate insuper 
addita, sicut ostendemus. This central tenet of Avicenna’s philosophical theology will have several 
formulations in what follows: cf. Metaphysics II.4, §179; Metaphysics III, §203, §§240-243, §295. 
JANSSENS 2019: 100 has an unclear observation on this point, to the effect that the formulation of the 
MF, as opposed to that of the DN, is however in the same spirit of the doctrines of the Ilāhiyyāt of the 
K. al-Šifāʾ. This conclusive statement makes it clear that, in the framework traced by ZAMBONI 2020, 
the al-Ġazālī author of the MF and reader of the DN would belong to those thinkers who found 
plausible Avicenna’s thesis of God’s being pure existence without any quiddity, but who defended 
this doctrine by arguing for the accidentality, and not the essentiality, of existence (thus going 
against another major Avicennan concern, at least in the Šifāʾ). This group of ‘defenders’ of Avicenna 
includes, in Zamboni’s analysis, prominent figures like Avicenna’s direct disciple Bahmanyār ibn 
Marzūbān (d. 1066) and his great interpreter Naṣīr al-Dīn al-Ṭūsī (d. 1274). It is historically relevant 
that such a position was actually instantiated, although cursorily, in one of Avicenna’s own works, 
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and that al-Ġazālī’s MF, built on the textual basis of the DN, represents an early example of its 
philosophical and theological reception. 
 
 
[§138] D173.7-174.4 
 
The final paragraph of the first division of Metaphysics I (started back at §101 supra) extends the 
reasoning just concluded with regard to existence to the notions of «accident» – as predicated of the 
nine accidental categories – and «one» – as predicated, like existence, of all beings. These notions as 
well, indeed, do not depend from the quiddity of the thing of which they are predicated, thus being 
accidental. This is proven by the fact that it is possible to doubt about them once having conceived 
the quiddity of the thing to which they refer, while the possibility of the doubt is blocked in the case 
of essential notions (like the genus for the species). 
 

*** 
 
IN RELATION | Arabic bi-l-iḍāfati. Despite the use of the more technical iḍāfa, the sense of ‘relation’ 
seems here closer to the generic meaning of nisba (which appears infra in the clause explaining the 
reason of the accidentality: «by virtue of the relation [nisba] to its receptacle»). 
IN THE FACE OF | Arabic bi-izāʾi. 
WE […] DOUBT | Arabic natašakkaku.  
WE […] RAISE DOUBTS | Arabic nušakkiku. 
MAN CANNOT CONCEIVE THE BLACKNESS | The reading of A is seemingly repetitive, but perhaps actually 
difficilior: «one cannot conceive that man conceives the blackness [and raises doubts…]». The Latin 
translation adds an existential nuance absent in the Arabic text: «non potest homo imaginari esse 
nigredinem» (MUCKLE 1933: 25.24-25). 
AND RAISE DOUBTS ABOUT ITS BEING A BODY, OR AN ANIMAL | The Latin text does not mention any 
equivalent for ‘body’: «et dubitare ipsum esse animal» (MUCKLE 1933: 25.26). 
THE SUBSTANCE IN FOUR PARTS | Arabic al-ǧawhar ilà arbaʿatin aqsāmin, Latin substanciam in quatuor. 
These are matter, form, body and intellect. Cf. supra, §105. 
THE ACCIDENT IN NINE PARTS | Arabic al-ʿaraḍ ilà tisʿatin aqsāmin, Latin accidens in novem. These are the 
nine accidental categories, listed supra for the first time at §127. 
 
 
TABLE 29.  Table of the categories 
 

  
 

  
 

Examples 
 

BEING 

SUBSTANCE 

 
 

Matter   

 Form   
 Body   
 Intellect   

     
     

ACCIDENT 

1. Not in 
need of 
any other 
thing 

1.1. Quantity 
1.1.1. Continuous 
 

 
1.1.2. Discrete  

   
   
   

1.2. Quality 
1.2.1. Sensible 
 

 
1.2.2. Non-sensible  

    

    
    

2. In 
need of 
another 

2.1. Relation 
 

  
2.2. Where 
 

  
2.3. When   
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thing 
 

2.4. Position 
 

  
2.5. Having 
 

  
2.6. Acting 
 

  
2.7. Being acted upon   

      

 
 
[§139] D174.5-176.18 
 
The Second division of the first treatise of Metaphysics presents the subdivision of the existent into 
universal and particular. Since their nature has already been explained in Logic, the metaphysical 
treatment will only consider their states, which are said to be four. The first one, i.e. the mental nature 
of the universals, which do not exist in re, is expounded in the present paragraph. By the same token, 
a strong criticism to the theory of Platonic ideas is performed. 
 

*** 
 
UNIVERSAL | Arabic kullī, Latin universale. 
PARTICULAR | Arabic ǧuzʾī, Latin particulare. 
AS FOR THE TRUE NATURE OF BOTH […] LOGIC | The backward reference to the logical discussion is in this 
case very precise, as it also indicates that the treatment of universal and particular occurred in the 
first treatise of that section: cf. supra, Logic I.3, §7. Cf. Latin: «in principio logice» (MUCKLE 1933: 27.3). 
STATES | Arabic aḥkām, Latin iudicia. 
APPENDAGES | Arabic lawāḥiq, Latin que accidunt eis.  
IN THE MINDS, NOT IN THE INDIVIDUAL INSTANCES | Arabic fī l-aḏhāni, lā fī l-aʿyāni, Latin in intellectibus non 
in singularibus. To designate the mental existence of the universal, the Arabic text has here the plural 
of ḏihn, ‘mind’, while the Latin translation uses the more technical intellectus (which would rather 
correspond to the Arabic ʿaql). The real individuals, in which universals do not exist, are indicated 
with aʿyān, one of the possible plurals of the polysemous ʿayn (on which see supra, Logic I.5, §9). 
A GROUP | Arabic qawm, Latin quidam. The reference to a particular group of thinkers supporting in 
some form the thesis of the realism of the universals – as opposed to their purely mental existence – 
is already in the DN; cf. ACHENA-MASSÉ: 116: «Pour certaines gens […], beaucoup de gens […]». The 
position of these generic people would be that of affirming the actual existence of the universals as 
one in number. 
LIKE THE ONE FATHER […] SITES [ON EARTH] | The two similes – already present verbatim in the DN – aim 
to illustrate how something one in number can be for, or in, manifold things. They entail respectively 
the relation of fatherhood of «the one father» [al-ab al-wāḥid] for his many «children» [banūna], 
and that of illumination that «the one sun» [al-šams al-wāḥida] entertains with many «sites» [biqāʿ] 
on earth. The Arabic buqʿa can also mean ‘spot or patch (of the earth)’ (WEHR 84a), which justifies 
the Latin translation as ‘fields’: «sicut unus sol pluribus campis» (MUCKLE 1933: 27.13). 
SHEER ERROR | Arabic ḫaṭaʾ maḥḍ, Latin purus error. The doctrinal error involved in the realism of the 
universals is clarified by means of an absurd (violation of the principle of non-contradiction) arising 
from the supposition, for instance, of the universal soul as one in number. This, indeed, would entail 
the presence of the same soul in both Zayd and ʿAmr (Latin, as usual, Petrus and Iohannes), but Zayd 
might be knowledgeable and ʿAmr ignorant over the very same subject, leading to the attribution of 
contradictory properties to the same soul, under the same respect. While in the Ilāhiyyāt of the K. al-
Šifāʾ the names of Zayd and ʿAmr («common in all Arabic theoretical discourse», see GUTAS 2014a: 
324) are also used, it is remarkable that Avicenna’s corresponding passage in the DN mentions 
instead the name of Plato [Persian Aflaṭūn] as the example of knowledgeable soul, leaving by 
contrast unnamed the ignorant counterpart of the philosopher: see ACHENA-MASSÉ 117.28-34, ed. 



Metaphysics | Treatise I 

  764 

MOʿĪN 1952: 41.5 (for the name of Plato). This is the sole occurrence of Plato’s name in the DN. In the 
Ilāhiyyāt of the K. al-Šifāʾ, Plato is likewise mentioned only two times at short distance from one 
another (Ilāhiyyāt VII.2, ed. Cairo 311.6 and 311.14), in the context of a similar critique to the Platonic 
theory of ideas, and specifically to the possibility that a universal notion like «humanity» might be 
one in number and actually existent (cf. the Italian translation in BERTOLACCI 2007: 589-590; the 
English translation by MARMURA 2005a, which has the weaker reading: «saying that there belongs to 
humanity one existing idea», is vitiated by the error li-l-insāniyyati, emended by BERTOLACCI 2007: 
122 in al-insāniyyata). The mention of Plato in the DN, then, is certainly to be seen more as a hint to 
this kind of criticism, than as an affirmation of paradigmatic knowledge attributed to Plato as 
opposed to the «First Teacher» Aristotle. Remarking on the same passage of the DN, GUTAS 2014a: 324 
and fn. 7 qualifies expressis verbis Avicenna’s mention of Plato as «a mocking reference to his theory 
of ideas» (Gutas also quotes a note by Achena and Massé to the same effect, which I was however 
unable to locate). 
WALKING OR FLYING, AND BIPEDAL OR QUADRUPEDAL | Arabic māšiyyan wa-ṭāʾiran, aw māšiyyan bi-riǧlayni 
wa-bi-arbaʿin, Latin aquatile gessibile duobus pedibus vel quatuor, et volatile. The Latin text appears to 
presuppose an Arabic text like *māʾiyyan (‘watery’, ‘aquatic’) – instead of māšiyyan – in the first 
occurrence, and a displacement of wa-ṭāʾiran at the end of the series. If one intends, as seems 
reasonable, «bipedal» and «quadrupedal» as further differentiae of «walking» as primary differentia 
–  at the same level of «flying» – of the genus ‘animal’, Dunyā’s text might be seen as the correct one, 
although the intermission of «flying» breaks the series of successive specifications. Moreover, the 
Persian text of the DN reads makes no mention of «aquatic» (or equivalent) as a differentia (ACHENA-
MASSÉ: 118: «marcheur, volant, non marcheur, non volant, bipède et quadrupède».). On the other 
hand, the passage māʾiyyan > māšiyyan is graphically very easy, and it might also be argued that it is 
more likely than the reverse transition māšiyyan > māʾiyyan, although in this case we would not have 
the primary differentia «walking», but only the secondary ones «bipedal» and «quadrupedal». 
SENSIBLE DIRECT TESTIMONY | Arabic mušāhada, untranslated in Latin.  
PRESENTS ITSELF AS FIRST | Arabic yasbiqu, Latin proponitur. The first «individual» [šaḫṣ] of each 
species (and genus) which presents itself at the mind through the sensible experience is the one 
which forms the ‘universal’ notion of that species or genus; every further instance of the same 
universal does not form a new «impression» [aṯar] in the mind. By contrast, the sensible experience 
of an individual pertaining to a different universal – for instance a «predatory animal» [sabʿan] – 
would form a different «picture» [naqš], and thus a different universal notion, in the mind. 
IN THE WORLD OF GOD MOST HIGH | The reference to God is omitted in the Latin translation; cf. MUCKLE 
1933: 27.28-29. 
 
 
[§140] D176.19-177 
 
The paragraph provides a concrete example of the theory of knowledge sketched supra in §139, i.e. 
that of different signet rings (individuals) engraved with the same incision (belonging to the same 
universal, i.e. to the same genus or species), which form the same picture (the same universal notion 
as instantiated in the mind) when impressed in the wax (the human mind). JANSSENS 2019: 100 
correctly remarks that the example of the ring and the seal is particularly developed in the MF with 
respect to the DN, where the example only appears very briefly within the main line of reasoning (cf. 
ACHENA-MASSÉ: 117.23-27: «Ainsi, s’il y a une certaine quantité de bagues [dont le chaton porte] une 
seule et même gravure, lorsque l’une marque son empreinte, celle-ci serait la même que l’empreinte 
de toute autre bague» and see the Table of correspondences provided in Appendix 1). 
 

*** 
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WHEN [VARIOUS] SIGNET RINGS HAVE BEEN NOTCHED | Arabic iḏā furriḍat ḫawātim, Latin sicut si sint multa 
sigilla. Given the nature of the example, which involves the carving or engraving of a picture (or a 
calligraphic piece of writing, as seems to be the case with most extant pieces of Arabic signet rings: 
cf. the later example – 15th-16th century – described in EKTHIAR-CANBY-HAIDAR-SOUCEK 2011: n. 134, pp. 
196-197, illustration in colour at p. 197), I interpret the verbal voice as the passive of the II stem, with 
the meaning of ‘to notch, to make incisions’ (WEHR 826b), which is also certainly difficilior. 
Comprehensibly, the Latin translators have apparently taken the rasm as a far more common voice 
of the I stem, with the meaning of ‘posit’, ‘presuppose’, and rendered it, even more generically, with 
the verb ‘to be’ (si sint). The Arabic word for «signet rings» [ḫawātim] is the same one famously used, 
in the singular, to designate Muḥammad as «Seal of the Prophets» [ḫatam al-nabiyyīna] (cf. Qurʾān 
33.40). 
A PICTURE OF ALL THE SIGNET RINGS | Arabic naqš kulli al-ḫawātim, Latin depiccio omnium sigillorum. 
The figure impressed in the wax is «universal» [kullī] because it is the same for every [kull] signet 
ring sharing the same engraving with the first one. The truth of this kind of explanation is deemed 
to be known intellectually, without the help of the senses. 
ONE PRESUPPOSES | It seems far more natural to interpret here the verb as the I stem, reading yafriḍu 
instead of yufarriḍu («one notches» or ‘carves’), which is however a potential translation. 
IN THE GOLDEN SIGNET RING, IN THE SILVER SIGNET RING, AND IN THE IRON SIGNET RING | Bearing in mind that 
the single, different signet rings are meant here to represent the different individuals of a single 
species or genus (as they share the same picture), the various metals are meant to designate even 
more clearly the difference of the various individuals sharing in the same universal, making it more 
apparent that it is impossible to assume that the picture notched in each one of them – i.e., 
metaphors aside, the universal notion – is one in number. D-Alt has the metals in the order ‘gold, 
iron, silver’, while the Latin text witnesses a third indifferent variant reading, i.e. silver, gold, iron. 
ONE BY SPECIES | Arabic wāḥid bi-l-nawʿi, Latin unam specie (thus emending Muckle’s speciem). The 
universal notion can be one by species, but not one by number. For a thorough analysis of the 
different senses of unity, cf. infra, Metaphysics I.3, §§148-150. 
YES, THEIR IMPRESSIONS […] ONLY ONE | The sentence appears suspended, as one would expect it to be 
concluded by an adversative clause stating again the impossibility of a unity by number of the 
universal notion. 
IMPRESSIONS | Arabic taʾṯīrāt, Latin impressio. 
THE RECEIVED IMPRESSION | Arabic inṭibāʿ, Latin sigillacionem. 
THERE IS NO UNIVERSAL MAN, THEN, IN THE EXTERNAL EXISTENCE | Arabic fa-laysa fī l-wuǧūdi l-ḫāriǧi insānun 
kulliyyun, Latin in exteriore esse, scilicet, esse actuali, non est homo universalis. The gloss esse actuali 
seems to be added by the Latin translators, as it does not have a counterpart in the Arabic text. 
 
 
[§141] D178.1-17 
 
The second «state» [ḥukm], expounded in the present paragraph, affirms that multiplicity can occur 
within a universal notion only by means of a differentiation of the particulars, either through a 
differentia or through an accident. Without that, numeric distinction is unconceivable. 
 

*** 
 
BY VIRTUE OF A DIFFERENTIA OR AN ACCIDENT | Arabic bi-faṣlin aw ʿaraḍin, Latin differencia, vel accidente. 
The individuation of the particulars within the universal can be either essential – through the 
differentia –, or accidental. Cf. supra, Logic II, §17. 
MULTIPLICITY | Arabic taʿaddud, Latin numeracio. 
INDIVIDUALIZATION | Arabic taḫaṣṣuṣ, Latin singularitas. 
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DIFFERENTIATION | Arabic taġāyur, Latin diversitas. 
LIKEWISE, TWO MEN […] ABSTRACTED FROM PLACE, OR ATTRIBUTE, OR ELSE | The example of the 
differentiation of the two human beings – relative thus to substances and not to qualities, like in the 
case of the two «blacknesses» – is additional with respect to the DN; cf. JANSSENS 2019: 100. The mere 
universal notion of humanity, when considered as «abstracted» [muǧarrad] with respect to any 
additional accident, cannot be manifold; multiplicity only occurs when an individualizing accident 
obtains. For the example of the two blacknesses occurring in the similar context of presentation of a 
principium individuationis cf. already supra, Logic II, §17. 
DISSIMILARITY | Arabic muġāyara, Latin diversitas. Without some sort of «dissimilarity», numerical 
distinction becomes impossible to conceive, because the concept of unity itself would collapse: every 
thing that is one could just as well be two, or five, or a thousand. 
 
 
[§142] D178.18-179 
 
The paragraph presents a demonstration of the thesis expounded in §141. The demonstration shows 
that the universal notion and its particular instantiations cannot coincide, because otherwise every 
particular would be the universal itself, and vice versa. Thus, an additional notion with respect to the 
sheer universal is needed in order for the particulars to be determined into actual existence. 
 

*** 
 
[WERE EQUIVALENT TO OUR SAYING: «IT IS BLACKNESS»] | The long integration seems necessary to 
understand the reasoning, as the extant Arabic sentence appears suspended. A possible lacuna in 
Dunyā’s Arabic might be confirmed by the Latin reading: «Si autem fuerit unum et idem ita ut idem 
si team esse nigredinem et eam esse illam nigredinem…» (MUCKLE 1933: 29.15-16). 
THERE WOULD NOT BE [ANY] MULTIPLICITY | Arabic fa-laysa ṯamma taʿaddud, Latin non erit igitur ibi 
numeracio. 
A DUALITY IS NOT CONCEIVABLE IN IT AT ALL | As noticed by Dunyā as well ad locum, this seems to be a 
sort of argument for the oneness of God [tawḥīd], however presented as a sort of marginal note, an 
afterthought with respect to the main course of the argumentation. The corresponding passage in 
the DN reads: «Par conséquent, tout être dont l’essence est l’existence (c’est-à-dire que son essence 
est sa propre existence: ainsi Dieu qui est existence par excellence), la différence et l'accident ne le 
différencient pas» (ACHENA-MASSÉ: 119.31-35), without a specific emphasis on the unity of the First 
Cause as negation of any duality. Although being of course inferable from Avicenna’s statement, the 
emphasis on the specific Islamic concept of tawḥīd appears thus to be a Ġazālīan addition. This 
passage has a strong parallel in the discussion on the oneness of the Necessary Existent in 
Metaphysics II.7, §182. 
 
 
[§143] D180 
 
[(3)] The third state [ḥukm] concerns the status of differentiae and accidents with respect to the 
universals to which they are attached. While higher-level universals belong to the definition of lower-
level ones (like ‘body’ for ‘animal’, or ‘animal’ for ‘man’: cf. supra, Logic V, §86), the differentiae do 
not belong to the quiddities of their universals, but only to their concrete existence. In other words, 
particulars cannot exist without the differentiae and the accidents which specify and individuate 
them, and conversely the quiddity of the universals is entirely independent from those differentiae 
and those accidents that serve to instantiate them in actual existence. 
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*** 
 
HUMANITY HAS NO ACCESS | Arabic al-insāniyyata lā madḫala la-hā, Latin humanitas enim non recipitur. 
IN ITS PERFECTION | Arabic bi-kamāli-hā, Latin plena et integra. 
PERFECT | Arabic kāmila, Latin tota et plena. 
IN MAKING THE UNIVERSAL CONCEPT AN ACTUAL EXISTENT | Arabic fī ṣayrūrati l-maʿnà al-kullī mawǧūdan 
ḥāṣilan, Latin ad faciendum ipsa universalia esse (with a plural pro an Arabic singular), and no 
counterpart for ḥāṣil. 
OTHER IS THE EXISTENCE, AND OTHER THE QUIDDITY, AS IT WAS SAID BEFORE | Arabic wa-l-wuǧūd ġayrun wa-
l-māhiyya ġayrun ka-mā sabaqa, Latin Esse ergo est aliud et quidditas aliud similiter, sicut prediximus. 
Cf. supra, §135, for a previous introduction of the famous Avicennan distinction (in that case with 
the more technical anniyya replacing wuǧūd). 
LENGTH AND WHITENESS | JANSSENS 2019: 100 attributes the addition of the concrete example of the two 
accidents – a quantity and a quality – to al-Ġazālī. The entire reasoning focuses on the 
demonstration of the fact that differentiae do not pertain to the quiddities of their universals; having 
shown that, the same holds a fortiori for the accidents, which are not essential in the first place. 
 
 
[§144] D181.1-12 
 
[(4)] The fourth state declares that all accident is caused. Accidents can either be caused by the 
essence of the subject in which they inhere, or by something external to that, but they never coincide 
with that essence. The accident, indeed, always needs its subject in order to exist; therefore it does 
not exist by virtue of itself. However, only that which exists by virtue of itself is not caused; therefore, 
the accident is caused. 
 

*** 
 
CAUSED | Arabic muʿallal, Latin causatum. 
THE ESSENCE OF THE SUBJECT | Arabic ḏāt al-mawḍūʿ, Latin essencia ipsius subiecti. (a) The examples of 
accidents caused by an essential property of the subject in which they inhere are «the downward 
movement» [Arabic al-ḥaraka ilà asfal, Latin moveri deorsum] of the «stone» [ḥaǧar] and the 
«cooling» [Arabic tabrīd, Latin infrigidare] of the «water» [māʾ]. For these properties of the elements 
earth and water cf. respectively infra, Physics I, §309 (on the natural movement of the stone) and 
Physics II, §§335-336. For the accidentality of these behaviours, albeit caused by the essence, see also 
Physics II, §338 (explicitly considering the case of the cooling down of water, but also taking into 
account the upward/downward movement of different materials). 
EXTERNAL TO ITS ESSENCE | Arabic ḫāriǧ min ḏāti-hi, Latin aliud ab essencia. (b) The examples of 
accidents caused by something other than the essence of the subject in which they inhere are 
«warmth» [Arabic suḫūna, Latin calefieri] for the water, and the «upward» [Arabic ilà fawqa, Latin 
sursum] movement for the stone. For the heating of water, in the context of the discussion on the 
possible transformations of the elements, cf. infra, Physics II, §339. In the DN, only the examples of 
the downward movement of the stone for case (a), and of the warming up of water for case (b) are 
mentioned. 
 
 
[§145] D181.13-182.4 
 
While reflecting on the cause of the accident, the present paragraph achieves an important result in 
terms of the relationship between the quiddity and the existence. The existence of the cause must 
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obtain before its being cause; then, the quiddity cannot be cause for the existence of itself, but rather 
needs an additional cause external to it that accounts for its existence. If then something is assumed 
to be existent and yet uncaused, its existence will coincide with its quiddity. If its quiddity were not 
immediately its existence, indeed, it would need an external cause for its existence, but then it would 
not be uncaused (which goes against the assumption). The theological import of this is apparent, 
although this kind of only ‘material’ demonstration (the terminology is in DE HAAN 2016) cannot be 
considered as a proper formal demonstration of God’s existence. For the relevant texts to the issue 
in Avicenna’s Ilāhiyyāt cf. also BERTOLACCI 2007. On cause and caused in the MF cf. also infra, 
Metaphysics I.5, §§156-161. 
 

*** 
 
AN EXHAUSTIVE SUBDIVISION | Arabic taqsīm ḥāṣir, Latin divisio perfecta. 
IF THERE IS SOMETHING […] ITS QUIDDITY | Without mentioning God, this anticipates the Avicennan 
theory that existence and quiddity coincide as God as the First Cause and Necessary Existent; cf. 
supra, §137, and infra, Metaphysics II.4, §179; Metaphysics III, §203, §§240-243, §295. 
ITS CONCRETE EXISTENCE | Arabic anniyyatu-hu, Latin id quod queritur de eo per an est.  
ITS QUIDDITY | Arabic māhiyyatu-hu, Latin id quod queretur [sic] de eo per quid est. For an explanation 
of the technical terms cf. supra, §135; the wording of the Latin translation entails a backward 
reference to the scientific questions dealt with in Logic V, §§77-78. 
 
 
[§146] D182.5-15 
 
The paragraph presents the answer to the question of a fictitious interlocutor, who asks for the 
criteria of distinction between the generic application of the universals to the particulars – i.e. the 
genera, which can be determined by an essential differentia –, and the specific one – i.e. the species, 
which can only be determined by an accident.  
 

*** 
 
SPECIFIC [UNIVERSAL] | Arabic al-nawʿī, Latin speciale. This kind of universal, the species, is glossed as 
only being divisible «through the accidents» [bi-l-aʿrāḍ]. 
GENERIC [UNIVERSAL] | Reading al-ǧinsī instead of Dunyā’s al-ǧins; Latin generale. This kind of 
universal, the genus, is glossed as being divisible «through the essential differentiae» [bi-l-fuṣūl al-
ḏātiyya]. 
IS SUSCEPTIBLE | Reading yaqbalu, as supra in the case of the species, instead of Dunyā’s yafīlu.  
LAYS BEFORE YOU | Arabic ʿaraḍa ʿalay-ka, Latin occurrerit tibi. 
A SPECIFIED EXISTING BEING | Arabic mawǧūdan ḥāṣilan muʿayyanan, Latin aliquod singulare. 
DISCRIMINATION | Arabic tafriqa, Latin distinccionis (and later differendi). 
AS IT WAS SAID BEFORE | In this same paragraph, as for the specific argument concerning the distinction 
on the basis of the reception of the differentia (essential), and the accident; but cf. supra, Logic II, §17 
and Metaphysics I.2, §141, as for the accident as principle of determination of the individuals within 
the species. 
 
 
[§147] D182.16-183.8 
 
The paragraph provides an example of what is expressed in §146, thus concluding the Second 
division of being (started supra, at §139). 
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*** 

 
UNLESS IF | Cf. Latin: «ad restringendum quatuor non egemus eis adiungere, nisi nuces vel homines 
vel alia…» (MUCKLE 1933: 31.24-25). In contrast with the Latin plurals, the examples are given in the 
singular in the original Arabic («nut», «horse», «man»). What is meant is that the essence of the 
number is independent from the things counted, which are accidental with respect to it. 
DO NOT [APPEAR] IN THEM | Reading fī-hā as in D-Alt – intending the reference to the «numbers» [aʿdād] 
just mentioned, although it could also refer to the feminine singular «four» [arbaʿa] –, instead of the 
fī-hi printed by Dunyā, which would not have a masculine referent. 
IT IS NOT POSSIBLE FOR YOU TO PRESUPPOSE | Or rather, «it is possible for you to not presuppose» (in the 
sense that the existence does not follow necessarily from the quiddity of the number; cf. also supra, 
§145). What is meant, in connection to §146 supra, is also that the number is a genus because it needs 
something essential – a differentia – in order for being conceivable in the actual existence. 
THE NUMBER | Reading al-ʿadada as A, instead of Dunyā’s li-l-ʿadadi, which would do better if it were 
followed by ‘actual existence’ [*wuǧūdan ḥāṣilan] instead of mawǧūdan ḥāṣilan («as an actual existent») 
printed by Dunyā. 
BUT RATHER | Reading bal instead of Dunyā’s misprint لی . 
NUMBERNESS | Arabic ʿadadiyya, Latin numeracionem. 
AN INTRICACY | Arabic taʿqīd, Latin intrinsecacio (perhaps *intricatio?). 
THESE CONCEPTS […] VERBAL EXPRESSION. | By means of the common opposition between «verbal 
expression» [lafẓ] and «concept» [maʿnà], al-Ġazālī takes the opportunity to insert here one of his 
frequent linguistical reflections, which aims in this case to advise against the intricacies of the lexical 
wordings, and to focus instead one’s attention on the concept lying behind the obscurity of the 
language. 
 
 
[§148] D183.9-184.12 
 
The Third division of the first treatise of Metaphysics entails a subdivision of being into one and 
manifold. The divisions or senses of the one, and conversely of the manifold, are analysed in this 
subsection, together with the appendages of unity and multiplicity. In the present paragraph, a 
distinction between (a.1) one in proper sense and (a.2) one in figurative sense is drawn, and the three 
degrees of the one in proper sense (a.1.1-3) are presented and analysed in detail.  JANSSENS 2019: 100-
101 and fn. 76 remarks that al-Ġazālī’s elaboration of the concepts of oneness and plurality, based on 
the notions of potency and actuality (for which cf. infra, §§166-168), is an addition with respect to 
Avicenna’s DN, although it «has striking common elements with the Ilāhiyyāt» of the K. al-Šifāʾ 
(QANAWATĪ-ZĀYID 1960: 98.12-99.18). Al-Ġazālī’s treatment of the various senses of «one» in the MF 
(§§148-150) was particularly appreciated by Albert the Great: see ALBERT, Summa theologiae, Pars I, 
6.24.1, ed. SIEDLER 1978: 144.59-67: «Unde omnibus his rationabilius distinguit unum Algazel dicens, 
quod est unum simpliciter et unum secundum quid. Simpliciter unum dicitur tribus modis, scilicet 
in quo non est multitudo nec actu nec potentia, ut unitas una et punctus unus et deus unus; secundo, 
in quo est multitudo potentia, non actu, ut aqua una, aër unus, caro una, continuum unum; tertio, in 
quo est multitudo et actu et potentia, ut homo unus et manus una, caput unum» (see SIGNORI 2019: 
486 and fn. 65; Appendix n. 307, pp. 614-615). 
 

*** 
 
IN PROPER SENSE | Arabic ḥaqīqatan, Latin vere et proprie. 
FIGURATIVELY | Arabic maǧāzan, Latin improprie. The opposition between the two concepts of ḥaqīqa 



Metaphysics | Treatise I 

  770 

as ‘proper’ or ‘literal’ sense, and maǧāz as ‘figurative’, ‘allegoric’ or ‘metaphorical’ sense is typical of 
the Qurʾānic exegesis, and more generally of the works devoted to the principles of Islamic 
jurisprudence [uṣūl al-fiqh]. For an examination of the use of these key-hermeneutical concepts in 
the work of such a relevant theologian as Abū al-Ḥusayn al-Baṣrī (d. 728), with further information 
(and discussion) also on the significance of the theories of language involved in the application of 
this distinction, cf. GEISLER 2017. The corresponding passage of the DN does not make use of this 
opposition, which is then to be considered as one of al-Ġazālī’s linguistical (and in this case also 
subtly ‘theological’) additions. 
THE SPECIFIED PARTICULAR | Arabic al-ǧuzʾī al-muʿayyan, Latin singulare signatum. 
DEGREES | Arabic marātib, Latin modis. 
THE TRUEST NATURE | Arabic al-ḥaqīqa al-ḥaqqa, Latin verissime. (a.1.1) The first degree of the one in 
proper sense is called literally the ‘true truth’ (or the ‘true proper sense’, maintaining the translation 
of ḥaqīqa as opposed to maǧāz). This highest kind of unity has no multiplicity whatsoever, neither 
actual nor potential. The examples given are the unity of «the essence of the Creator» [ḏāt al-bārī] 
and that of the «point» [nuqṭa]. 
IT IS NOT SUSCEPTIBLE OF IT | scil. of subdivision. 
HE IS THEN THE TRUE ONE | Arabic al-wāḥid al-ḥaqq, Latin vere unus. Al-Ġazālī’s text is much expanded 
with respect to Avicenna’s one, which only says: «Ou bien, sous aucun aspect, il n’y a multiplicité 
dans sa nature: ainsi le point, ou Dieu» (cf. ACHENA-MASSÉ 121.19-20). The passage, with its clear focus 
on the Islamic central tenet of the unity of God [tawḥīd] is then another case in which, although the 
Avicennan basis is not overturned nor betrayed, the expansion of the MF in the religious sense is 
apparent. 
ONE BY CONJUNCTION | Arabic al-wāḥid bi-l-ittiṣāl, Latin unum continuacione. (a.1.2) The second degree 
of unity does not entail any actual multiplicity, but it has a potential multiplicity. On the complex 
problem of the composition and the divisibility of bodies, here alluded through the terminology of 
the «conjunction» and the «cut» [inqiṭāʿ], cf. the long discussion at §§110-126 supra, and in particular 
§120 for the conclusion of the reasoning on the potential divisibility. The conclusions there reached 
are in perfect agreement with the potential multiplicity recognised here to what is one «by 
conjunction» [bi-l-ittiṣāl]. Probably, the kinds of beings here considered are only geometrical 
magnitudes and homogeneous or ‘homeomeric’ bodies (like a mass of water), as this ensures the 
distinction of cases of unity (a.1.2) and (a.1.3) (cf. infra). 
HOMOGENEITY | Arabic tašābuh, Latin [continuacione] consimili. 
SINCE THE POTENCY PROXIMATE TO THE ACTUALITY IS BELIEVED TO BE IN ACTUALITY | The «potency 
proximate to the actuality» [al-quwwa al-qarība min al-fiʿl] is the potency to subdivision, i.e. the 
divisibility of that which enjoys the unity by conjunction. Since such a potency is sometimes believed 
to be immediately «in actuality» [bi-l-fiʿl], the one by conjunction can erroneously be thought of as 
actually divided, thus losing its supposed character of unity. This is not however the case, since the 
multiplicity is in truth only potential, and the title of «one» fully deserved. For a discussion of the 
concepts of proximate and remote potency cf. infra, Metaphysics I.7, §167. 
ONE BY A SORT OF COHESION | Arabic al-wāḥid bi-nawʿi l-irtibāṭi, Latin. (a.1.3) This third degree of unity 
is similar to the «one by conjunction» (a.1.2) analysed supra, but differs from it in that the beings 
enjoying the unity by cohesion are composed of functionally differentiated parts. The examples 
given are «bed» (or: ‘throne’) [sarīr] and «man» [insān]. The separation of this kind of unity from 
the preceding one appears to echo in part the Aristotelian distinction between πᾶν – that in which 
the ‘position’ [θέσις] of the parts does not produce a ‘difference’ [διαφορά] for the all – and ὅλον – as 
that in which the position of the parts does produce a difference for the whole (cf. Metaphysics Δ  
[V] 26, 1024a1-10). Sense of unity (a.1.2) is exemplified by cases of the Aristotelian πᾶν (water is a 
relevant example both here and in the quoted passage of Metaphysics Δ), while sense (a.1.3) is indeed 
exemplified by cases of the Aristotelian ὅλον. As a matter of fact, the reciprocal ordering of parts like 
«flesh» [laḥm], «bone» [ʿaẓm], and «veins» [ʿurūq] is fundamental to the constitution of a proper 
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human being, whose unity is thus somewhat inferior to that of a «homogeneous» [mutašābih] body 
like water, or the geometrical line. 
LIKE THE COMPOSITION | Reading ka-tarakkub as in D-Alt instead of tarkabu printed by Dunyā.  
 
 
[§149] D184.13-23 
 
The analysis of the many senses of «one» continues by articulating five different figurative meanings: 
oneness in genus, in species, in accident, in relation (or proportion, or analogy) and in subject-matter. 
 

*** 
 
ONENESS IN GENUS | Arabic al-ittiḥād bi-l-ǧinsi, Latin unum genere. (a.2.1) The first of the figurative 
senses of unity is the one enjoyed by things belonging to the same genus, which can be said to be 
«one» with respect to this common belonging, i.e. to the common essential property – for instance, 
«animality» [ḥayawāniyya] – that sharing the genus provides them with. 
ONENESS OF THE SPECIES | Arabic ittiḥād al-nawʿi, although a reading like *al-ittiḥād bi-l-nawʿi («oneness 
by species») or fī l-nawʿi («in species») would be more coherent with the preceding and the following 
formulations. The Latin reading unum in specie would conform in particular to the latter hypothesis. 
(a.2.2) The second of the figurative senses of unity is the one enjoyed by things belonging to the same 
species, which can be said to be «one» with respect to this common belonging, i.e. to the common 
property – for instance, «humanity» [insāniyya] – that sharing the species provides them with. 
ONENESS IN THE ACCIDENT | Arabic al-ittiḥād bi-l-ʿaraḍi, Latin unum in communi accidente (for the 
notion of «common accident», which seems to be presupposed by the Latin translation, cf. supra, 
Logic II, §15). (a.2.3) The third figurative sense of unity is the one enjoyed by things that share the 
same accident. The example is that of a quality, namely «whiteness», shared by «camphor» and 
«snow». 
[ONENESS] IN THE RELATION | Arabic fī l-nisbati, Latin unum proporcione. A reads al-ittiḥād, deleted by 
Dunyā perhaps by analogy with the following case. The simple remaining fī could also be rendered 
generically as «regards the relation» (or infra «the subject-matter»), but the comparison with the 
Latin rendition – which always repeats unum – leads one to prefer the insertion of the noun 
«oneness», for reasons of symmetry with all the preceding cases. (a.2.4) This fourth figurative sense 
of unity replicates what would be called κατ' αναλογίαν in Greek, i.e. the identity of relations in two 
different fields or phenomena. This sort of unity is exemplified here by the analogical identity of the 
relation entertained by the king with the city and by the soul with the body, which could be 
schematized as follows: king : city = soul : body. The Latin rendition proportio is commonly used to 
render the Greek αναλογία, while the Arabic nisba – despite being usually a rather general term with 
the sense of ‘relation’ – also admits of this proportional meaning. 
[ONENESS] IN THE SUBJECT-MATTER | Arabic fī l-mawḍūʿi, Latin unum subiecto. (a.2.5) The fifth figurative 
sense of unity is the kind enjoyed by different predicates of the same subject: for instance sweetness 
and whiteness in the sugar. 
«ONE», THEN, IS APPLIED ACCORDING TO EIGHT MEANINGS. | Arabic fa-ṣāra al-wāḥid muṭlaqan ʿalà 
ṯamāniyati maʿānin, Latin Unum igitur dicitur ex octo sensibus. For this specific meaning of aṭlaqa ʿalà 
cf. WEHR 662a. Of these eight meanings three are degrees of the proper sense of unity (a.1.1-3) (cf. 
supra, §148) and five are figurative (a.2.1-5). 
 
 
[§150] D184.24-185.6 
 
The paragraph further explores the concept of oneness in the accident (case [(a.2.3)] supra, §149), 
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stating that in line of principle it articulates according to the nine accidental categories expounded 
supra (§§127-133 and the summarising table at §138). The examples given regard the categories of 
quantity, quality, and position, to which the generic concept of oneness in a «property» is added. 
The paragraph concludes by stating that the divisions of the manifold mirror the eight already 
distinguished for the one, which are globally summarised in the following Table. 
 
TABLE 30.  Proper and figurative meanings of «one» [wāḥid] 
 

 

(A) 
EIGHT MEANINGS OF «ONE» [WĀḤID] 

 
 

(A.1) 
IN PROPER SENSE [ḤAQĪQATAN] 

 

 

(A.2) 
IN FIGURATIVE SENSE [MAǦĀZAN] 

 
[1] = (a.1.1) truest nature 
(neither actual nor potential multiplicity) 
 

 
[4] = (a.2.1) one in genus 
 

 

[2] = (a.1.2) one by conjunction 
(not actual, but potential multiplicity) 
 

 

[5] = (a.2.2) one in species 
 

 

[3] = (a.1.3) one by cohesion 
(actual and potential multiplicity) 
 

 

[6] = (a.2.3) one in accident 
(applicable in line of principle to all nine accidental 
categories)  
 

 [6.1] = (a.2.3.1) in quantity = equivalence 
[6.2] = (a.2.3.2) in quality = similarity 
[6.3] = (a.2.3.3) in position = equidistance 
[6.4] = (a.2.3.4) in property = correspondence 
Cf. infra (cb.4). 

  
 

[7] = (a.2.4) one in relation (proportion) 
 

  

[8] = (a.2.5) one in subject 
 

 
 

*** 
 
EQUIVALENCE | Arabic musāwā, Latin equalitas. (a.2.3.1) «Equivalence» is the name taken by oneness 
in the accident of quantity.  
SIMILARITY | Arabic mušābaha, Latin similitudo. (a.2.3.2) «Similarity» is the name taken by oneness in 
the accident of quality. 
EQUIDISTANCE | Arabic muwāzā, Latin equidistancia. (a.2.3.3) «Equidistance» is the name taken by 
oneness in the accident of position.  
CORRESPONDENCE | Arabic mumāṯala, Latin talitas. The Arabic mumāṯala is also a term of Islamic law, 
used to express the ‘exact equivalence’: cf. WEHR 1048a. (a.2.3.4) «Correspondence» is the name taken 
by the oneness obtained by sharing a «property» [Arabic ḫāṣṣiyya, Latin proprietatem]. Cf. also infra, 
Metaphysics II.10, §187. 
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[§151] 185.7-12 
 
The paragraph briefly presents the appendages of both unity (ca) – the sole notion of identity – and 
multiplicity (cb) – the concepts of alterity, difference, opposition, and the plurality implied in being 
equivalent, similar, equidistant and correspondent (cf. supra, §150), when the manifold things which 
are in such a relation are considered (as opposed to the accidental property shared by them, which 
rather generates a form of unity, as explained in the preceding paragraph). 
 

*** 
 
THE IDENTITY | Arabic al-huwa huwa, Latin identitas. (ca) The discussion of the concept is absent in 
the DN. JANSSENS 2019: 101 remarks that the idea of «identity» as one of the «appendages» [lawāḥiq] 
is however also in the Ilāhiyyāt of the Šifāʾ, I.4, ed. QANAWATĪ-ZĀYID 1960: 27.4-6. A stronger parallel 
is however provided by Ilāhiyyāt VII.1, ed. QANAWATĪ-ZĀYID 1960: 303.2-16, to be seen in connection 
with its source text in Aristotle’s Metaphysics Γ (IV) 2, 1003b33-36; cf. BERTOLACCI 2003: 37-44, esp. 
section [10] at 40-41 (and see the discussion thereof at 44). BERTOLACCI 2003: 41 and 44 shows that 
Usṭāṯ’s Arabic translation of Aristotle’s Metaphysics renders the Greek ταὐτό (‘same’) with huwa 
huwa in at least one occasion (I (X) 3, 1054a29-32). Avicenna in the Ilāhiyyāt uses the term huwa huwa 
both in I.4 (ed. QANAWATĪ-ZĀYID 1960: 27.6) and in VII.1 (ed. QANAWATĪ-ZĀYID 1960: 303.15-16; 304.1-6): 
see BERTOLACCI 2003: 42 fn. 76 for these occurrences. For a further occurrence of the term in the MF, 
in the theological context of a discussion on the identity of known, knowledge and knower in the 
case of God, cf. infra, Metaphysics III.b.2, §202. 
«IT IS IT» | Arabic huwa huwa, Latin [dicetur] idem. Just like, in the Arabic original, the expression for 
«identity» is made derive from the most generic statement of an identity (i.e. a copulative sentence 
composed of two generic masculine pronouns), in the same way the Latin translation renders here 
with the pronoun idem (‘same’), from which the abstract identitas was created, as a calque from the 
analogously formed Greek noun ταὐτότης. Analogously formed is the difficult Arabic noun 
huwahuwiyya, whose occurrences in the Ilāhiyyāt of the Šifāʾ are discussed by BERTOLACCI 2003 (see 
supra in the commentary). 
ONE SAYS | Reading yuqālu instead of the misprint لاقب  in Dunyā’s edition. 
«THE LION IS PANTHERA LEO» | In Arabic the two employed terms are layṯ and asad, two perfect 
synonyms for ‘lion’ (cf. the same words used as examples of polyonymous expressions supra, Logic I, 
§9). On the vast diffraction of designations for «lion» in Arabic see DIRBAS 2017. My English rendition 
plays on the common and the scientific name of the animal called ‘lion’ in order to express a pure 
identity, while the Latin translation – as already supra at §9 – gives an equivalent example based on 
the synonymity of two words for ‘sword’: «ut cum dicitur ensis, idem est quod gladius» (MUCKLE 1933: 
33.30-31).  
«ZAYD IS THE SON OF ʿAMR» | The Arabic text leaves implicit that Zayd is indeed the name of ʿAmr’s 
son; the Latin translation, with its customary substitution of the Arabic names with Latin ones, is 
even subtler: «et Petrus Iohannis idem est quod filius Iohannis» (MUCKLE 1933: 33.31-32). 
ALTERITY | Arabic ġayriyya, Latin alietas.  
DIFFERENCE | Arabic ḫilāf, Latin diversitas. 
OPPOSITION | Arabic taqābul, Latin opposicio. (cb.1-3) These three words are given already in the 
Persian text of the DN, as Arabic counterparts of the two Persian terms for ‘difference’ there 
employed, namely ǧudāʾī and ǧuzuʾī. The Arabic lexicon of the differentiation is indeed extremely 
rich, and Avicenna himself felt probably the necessity to further nuance his Persian jargon by means 
of the more accurate Arabic words. In this and similar cases, thus, al-Ġazālī’s translation job was 
eased by Avicenna’s own stylistical choices. 
BEING RECIPROCALLY SIMILAR, EQUIDISTANT, EQUIVALENT, AND CORRESPONDENT | Arabic al-tašābuh wa-l-
tawāzà wa-l-tasāwà wa-l-tamāṯul, Latin equalitas, et similitudo, et equidistancia, et talitas. (cb.4) The 
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Arabic terms share their roots with those employed supra (§150) to define the various kinds of unity 
in the accident; but while al-Ġazālī had systematically employed there verbal nouns of the III stem, 
in this second series he only chooses the corresponding verbal nouns of the VI stem. The variation in 
the translation, and in particular the addition of the adverb «reciprocally», tries to account for this 
variation in the Arabic original (not captured in the Latin translation). Marking a lexical change 
between the two series is however mandatory, since the second list regards a consequence of 
multiplicity – inasmuch as the two (or more) different things which are respectively similar, 
equidistant, equivalent, and correspondent are considered –, while the first list defined various types 
of oneness. In this sense, the plurality implied in the reciprocity expressed by the VI stem is probably 
the crucial aspect that needs to be underlined. 
 
 
[§152] D185.13-186.8 
 
The paragraph articulates a further subdivision of one of the appendages of multiplicity listed supra 
(§151), namely the opposition (cb.3). Oppositions of (cb.3.1) denial and affirmation; (cb.3.2) relation; 
(cb.3.3) privation and disposition; and (cb.3.4) contrariety are presented and analysed. 
 

*** 
 
THE OPPOSITION OF THE DENIAL AND THE AFFIRMATION | Arabic taqābul al-nafy wa-l-iṯbāt, Latin opposicio 
affirmacionis, et negacionis. (cb.3.1) The opposition of affirmative and negative propositions outlined 
supra in Logic III, §26 was rather expressed by the couple of participles mūǧiba / sāliba. The term 
iṯbāt was rendered supra (cf. e.g. Logic III, §46) as «establishing», in agreement with Avicenna’s 
specific notion of the word as designating the act of establishing the existence of something; here 
however the meaning seems to be less ontological and rather more linguistical. 
THE OPPOSITION OF THE RELATION | Arabic taqābul al-iḍāfa, Latin opposicio relacionis. (cb.3.2) The 
Arabic term is the more technical iḍāfa, which is used as the name of the category of relation: cf. 
supra, §128 and §133.  
THE FRIEND AND THE FRIEND | Emending Dunyā’s misprint قبدص  in ṣadīq, as obvious from the first 
occurrence of the term. The Latin translation has here a different example, which is however of an 
asymmetrical relation (like the preceding one of father and son), and not symmetrical as in the case 
of the Arabic example of the two friends: «dominus, et servus» (MUCKLE 1933: 34.4-5). For examples 
of symmetrical and asymmetrical relations cf. the treatment of the category of iḍāfa given supra at 
§128. 
THE OPPOSITION OF THE PRIVATION AND OF THE DISPOSITION | Arabic taqābul al-ʿadam wa-l-malaka, Latin 
opposicio privacionis, et habitus. (cb.3.3) The Arabic ʿadam will be also rendered infra, in different 
contexts, as «non-existence». The example given – that of the physical opposition of «motion» 
[ḥaraka] and «rest» [sukūn], for which cf. also infra, Physics I – and the Latin rendition lead however 
to a more precise translation of it as «privation», as opposed to the «disposition» (or habitus) 
expressed by the word malaka (for further occurrences of the concept cf. infra, Metaphysics III, §205, 
and Physics IV, §411). 
THE OPPOSITION OF THE TWO CONTRARIES | Arabic taqābul al-ḍiddayni, Latin opposicio contrariorum. 
(cb.3.4) The example of contrariety here given is the opposition between «heat» [ḥarāra] and 
«coldness» [burūda] (translated into Latin in the plural: «calores et frigiditates», see MUCKLE 1933: 
34.7-8). Supra, Logic II, §21, the two qualities of whiteness and blackness were used as examples of 
contraries; and the consideration of colours returns here as well, in the explanation of the 
«distinction» [farq] of oppositions (cb.3.3) and (cb.3.4) that immediately follows. 
ABSENCE | Arabic intifāʾ, Latin remocio (which is however used also to render ʿadam, in this same 
paragraph). The «privation» is thus described as the loss of a property not replaced by another 
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property. 
THE CONTRARY IS AN EXISTENT OCCURRING TOGETHER WITH THE ABSENCE OF THE THING | While «privation» 
equals the «absence» itself [intifāʾ], the «contrary» [ḍidd] is an «existent» [mawǧūd] added to the 
absence of its contrary. The example given is of cromatic nature: the substitution of blackness with 
whiteness is the substitution of a contrary with a contrary, while the loss of blackness, if it were 
possible to leave it unreplaced with any other colour, would be a privation (like the loss or ‘privation’ 
of motion is immediately rest, without the addition of a supervening existing thing). 
 
 
[§153] D186.9-187.12 
 
The paragraph, which concludes the Third division started back at §148, presents a further inquiry 
on the opposition of the relation (cb.3.2), of the negation and the affirmation (cb.3.1), and of the 
contraries (cb.3.4). 
 

*** 
 
WITH REFERENCE TO THE OTHER | Arabic bi-qiyās ilà al-āḫar, Latin cognito altero. (cb.3.2) The proper 
characteristic of the opposition of the «related» [muḍāf] is identified in the necessity of knowing one 
of the two terms involved in order to know the other. This is unlike the opposition of the contraries 
(cb.3.4) – hinted at through the example of heat and coldness (cf. supra, §152) – and unlike the 
opposition of privation and disposition (cb.3.3) – hinted at through the example of motion and rest 
(cf. supra, §152). 
IT IS ONLY IN THE SPEECH | Arabic innamā yakūnu fī l-qawli, Latin in disposicione tantum (presupposing 
a clear mistake in the Arabic antigraph – perhaps *fī l-malaka). (cb.3.1) The proprium of the 
opposition of affirmation and denial (or «negation» [salb]) consists in its linguistical nature (and in 
the consequent comprehensiveness of its potential application, expressed by the formula «it 
includes everything»). 
AS FOR THE NAME OF «CONTRARY» […] FROM [ONE OF] THEM | (cb.3.4) Three criteria for the obtainment 
of contrariety proper are listed. The first one is that the two contraries must share the same «subject» 
[mawḍūʿ] (the contraries have this feature in common with privation and disposition (cb.3.3), but 
not with affirmation and negation (cb.3.1); see infra). The second one is that they must «succeed 
consecutively to one another» [yataʿāqabāni], without being ever conjoined in the same subject. The 
third one is that «the utmost [degree] of the difference» [ġāya al-ḫilāf] must separate them, although 
it is admitted that between them there are either multiple «intermiediaries» [wasāʾiṭ] – like in the 
case of the colours (between the two contraries of blackness and whiteness) –, or no intermediary at 
all. 
THIS IS NOT NECESSARY IN [THE CASE OF] THE NEGATION AND THE AFFIRMATION | Being linguistical and 
including everything, the opposition of «negation» [salb] and «affirmation» [īǧāb] does not 
necessarily entail a commonality of subject-matter between the two things involved, as opposed to 
the contraries (cb.3.4) and the privation/disposition (cb.3.3). In the Latin translation an equivalent 
of «affirmation» is missing: «quod non est necesse in negacione» (MUCKLE 1933: 35.8). 
PARTICIPATION IN THE GENUS | Arabic mušāraka fī l-ǧinsi, Latin communicant in genere. The Latin 
translation also adds the specification, absent in the Arabic, «non in subiecto» (MUCKLE 1933: 35.9). 
The example given is that of the opposition of «maleness» [ḏukūra]  and «femaleness» [unūṯa] 
(presumably in the genus ‘animal’). The participation of the two contraries in the genus however 
might not be a proper exception to the requirement of the shared subject (see supra), as the genus 
might work here ad modum subiecti; I am thus inclined to consider the gloss as a Latin addition, 
rather than as a clause present in the original Arabic but missing in Dunyā’s text. Cf. DN, ACHENA-
MASSÉ: 124.13-15: «Il se peut que leur communauté de sujet réside dans le genre: ainsi le fait d’être 
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mâle ou femelle». 
«THE NUMBER SUBDIVIDES ITSELF IN EVEN AND ODD» | Since this is an example of pseudo-contrariety, i.e. 
a case of opposition of affirmation and denial (cb.3.1) disguised due to merely lexical reasons, it is 
crucial that the two terms for «even» [zawǧ] and «odd» [fard] are not already – at the level of verbal 
expression – the negation of one another. The English words are in this case conformable to the 
Arabic ones, and thus convenient for the Arabic example, while the corresponding Italian 
(pari/dispari), French (pair/impair), German (gerade/ungerade), and Latin (paris/imparis) terms are 
all linguistically counterposed, thus dissolving the ambiguity of the kind of opposition involved. This 
difficulty of translation (due to the fact that the conceptual difficulty arising from the Arabic, and 
highlighted in the text, is already dissolved in other languages) is perfectly understood by the Latin 
translators, who add an interesting explanatory note for the sake of their readers: «Pro impari quod 
apud latinos est nomen privativum, apud arabos est nomen affirmativum, fard, quod interpretatur 
compar» (cf. MUCKLE 1933: 35.15-17). 
ACCORDING TO THIS TECHNICAL USAGE OF THE TERM | Arabic ʿalà hāḏā l-iṣṭilāḥi, Latin. For al-Ġazālī’s 
insistence on the conventional nature of much of the philosophers’ terminology cf. also supra, 
Prologue, §1; Metaphysics I.1., §§104-105 and §117; and infra, Metaphysics I.1., §169; Metaphysics II.11, 
§188; Metaphysics IV.a.1, §246; Physics I.1, §316. 
 
 
TABLE 31.  Appendages of unity and multiplicity 
 
 

 
(CA)  

OF THE ONE 
(CB)  

OF THE MANIFOLD 

(C) 
APPENDAGES 

  
  

(ca) identity 
[al-huwa huwa] 

 

(cb.1) alterity [ġayriyya] 
 
 

(cb.2) difference [ḫilāf] 
 
 

(cb.3) opposition [taqābul] 
 

 

(cb.3.1) of the denial and the affirmation 
(cb.3.2) of the relation 
(cb.3.3) of the privation and the disposition 
(cb.3.4) of the contraries 
 
 

(cb.4) being reciprocally similar, equidistant, equivalent, and 
correspondent  
(cf. supra (a.2.3.1-4 = [6.1-4]) 
 

 
 
 
[§154] D187.13-188.9 
 
The Fourth division of being is into anterior and posterior. Anteriority is said to be further articulated 
into five subdivisions, the first two of which – (a.1) anteriority in time, and (a.2) anteriority in degree 
– are treated in the present paragraph. 
 

*** 
 
ANTERIOR | Arabic mutaqaddim, Latin prius (cf. Greek πρότερον). 
POSTERIOR | Arabic mutaʾaḫḫir, Latin posterius (cf. Greek ὕστερον). 
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CONCERNING THE ANTERIOR ONE SAYS: «IT IS BEFORE», AND CONCERNING THE POSTERIOR: «IT IS AFTER» | This 
sentence is omitted in the Latin translation, presumablty due to a saut du même au même in the 
Arabic antigraph (or directly, although less likely, in the act of translating), from the first to the 
second occurrence of yuqālu. 
ONE SAYS THAT GOD MOST HIGH IS BEFORE THE WORLD | The clause represents a particularly significant 
case of al-Ġazālī subtle reaffirmation, within the MF, of an anti-eternalist position, contrary to 
Avicenna’s one. Once again, as a matter of fact, the idea of the non-coeternity of God and the world 
is expressed very clearly, although briefly, and as an addition with respect to the corresponding 
passage of the DN, which distinguishes indeed between various kinds of anteriority and posteriority, 
but does not give the example of the anteriority of God with respect to the world, in particular 
omitting any formulation in terms of «before» and «after» – whose face-value, in the daily use of the 
language, is primarily chronological. Although in line of principle the anteriority which is here at 
stake might be seen as logical rather than temporal, the fact that the prior and «most manifest» 
[aẓhar] meaning of anteriority (a.1) here listed is chronological (see infra), together with the basic 
use of ordinary language and the fact that this sentence is a Ġazālīan addition, all concur to the 
interpretation of the example as an anti-eternalist, and thus anti-Avicennan, addition. Even though 
aiming to list, in principle, all the variations of the text of the MF with respect to the DN, JANSSENS 
2019: 101 omits the treatment of this rather conspicuous, and theoretically remarkable alteration. On 
this insertion cf. SIGNORI 2020b: 171-172 and Appendix, 200 n. 21 (see also Introduction, §1.8.2). Cf. also 
the Latin translation of the passage in MUCKLE 1933: 36.4: «et dicitur deus esse ante mundum».  
ANTERIORITY IN TIME | Arabic al-taqaddum bi-l-zamāni, Latin prius tempore. (a.1) The first kind of 
anteriority, the temporal or chronological one, is corroborated by a sort of appeal to ordinary 
language: «it is like the term “before” [qabla] is truly [employed] in the language [luġa]», which is 
another of al-Ġazālī’s relevant linguistical additions (cf. Introduction §1.7, esp. §1.7.1). See the Latin 
rendition: «et hoc prius est magis in usu loquendi apud homines» (MUCKLE 1933: 36.6-7). 
ANTERIORITY IN THE DEGREE | Arabic al-taqaddum bi-l-martaba, Latin prius ordine, vel prius situ. (a.2) 
The anteriority in «degree», rank, or order is exemplified, among others, by a geographical example 
(see infra), which explains the Latin addition of the gloss «or anterior in place» [vel prius situ], which 
is however not necessary. As is made apparent by the other examples, the meaning of this kind of 
anteriority is indeed the property of being before in a series, or list, of items. In this sense, the 
geographical places mentioned are to be seen as points of a map, which is read – or crossed – in a 
given, orderly direction. 
«BAĠDĀD IS BEFORE KŪFA […] FROM THE ḪURĀSĀN» | The geographical example, which involves the 
mention of four places in the original Arabic, is acclimated and slightly simplified by the Latin 
translators: «roma est ante ierosolimam quantum ad euntem de gallia ierosolimam» (MUCKLE 1933: 
36.8-9). Baġdād is equalled to Rome (probably as a capital city), France (Gallia) corresponds to the 
Ḫurāsān (indeed a region, rather than a city), while Kūfa and Mecca are reunited in only one example 
of holy city, i.e. Jerusalem. 
«THIS ROW [OF PEOPLE PRAYING] IS BEFORE THIS ROW» | The example probably requires picturing a 
mosque, where various rows or tiers (presumably of people praying, as mosques usually have no 
seating) may be closer or farther away from a given point, here represented by the qibla. The Arabic 
word might indicate both the Muslim direction of praying – i.e. toward the Kaʿba –, or specifically 
the prayer niche, an architectural element which shows that direction in mosques. If my 
interpretation of the example is correct, the latter meaning appears to be the best one. The Latin 
translation is generic, and does not seem to capture the architectural reference: «hec linea est prior 
illa quantum ad finem propositum» (MUCKLE 1933: 36.9-10). For a partially parallel passage in 
Avicenna with the qibla used as an example of anteriority cf. K. al-Hidāya, Metaphysics I, ed. ʿABDUH 
1974: 239, Italian transl. in LIZZINI 1995: 395. 
«CORPOREALITY IS BEFORE ANIMALITY» | This last example shifts the focus of the anteriority in degree 
(a.2) from the physical ordering of the previous two examples to the conceptual one. If one conceives 
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the relationship of genera and species in terms of a series – a kind of reading already presupposed 
before (cf. for instance supra, Logic V, §86) –, it is indeed possible to describe a higher-level genus – 
for instance «corporeality» [ǧismiyya] – as coming «before» a lower-level one – for instance 
«animality» [ḥayawāniyya] –, once having determined the order of consideration as starting from 
the «side» or ‘direction’ [ǧiha] of what is «more common» [aʿamm]. 
THE PROPER CHARACTERISTIC […] FROM THE OTHER SIDE | What is common to the geographical, the 
architectural, and the conceptual examples advanced supra, thus justifying their common belonging 
to the second kind of anteriority, is that the consideration of their order can be reversed, starting 
from the opposite endpoint of the series. Thus, animality is before corporeality if one starts from 
what is «more specific» [aḫaṣṣ], and likewise «Kūfa will be before Baġdād» if one starts their journey 
from Mecca. The geographical acclimation provided by the Latin translation is in this case only 
partial, as it evokes in this case the even more remote India: «iherusalem [sic] prior est roma venienti 
romam de india» (MUCKLE 1933: 36.13-14). 
 
 
[§155] D188.10-189.2 
 
The three remaining kinds of anteriority – (a.3) in dignity, (a.4) in nature, and (a.5) in essence – are 
presented and discussed in the present paragraph, which concludes the Fourth division started at 
§154. As remarked by JANSSENS 2019: 101, in the DN the treatment of the two kinds of anteriority by 
nature and by dignity (which Janssens translates respectively as «priority by nature» and «by 
excellence») is reversed with respect to the MF. 
 

*** 
 
ANTERIORITY IN DIGNITY | Arabic al-taqaddum bi-l-šarafi, Latin prius dignitate. (a.3) The example of 
anteriority in dignity, or nobility, involves the first two Muslim caliphs, Abū Bakr – the name with 
which ʿAbd Allāh ibn Abī Quḥāfa, nicknamed al-Ṣiddīq (d. 634), was known –, and his successor 
ʿUmar ibn al-Ḫaṭṭāb (d. 644). Both are among the closest, and most notable, of the «Companions of 
the Prophet» [al-ṣaḥāba al-nabī], and both are recorded among the ten companions who were 
promised paradise by the Prophet, according to the so-called ḥadīṯ of the «Ten promised (or: granted) 
paradise» [al-ʿašara al-mubaššarūna bi-l-ǧanna], reported by both AL-TIRMIḎĪ 1992 (Ǧāmiʿ, book 49, 
ḥadīṯ 4112) and ABŪ DĀʾŪD (al-Siǧistānī) 1998 (Sunan, book 42, ḥadīṯ 54). In the presentation of the 
ḥadīṯ, as well as in history, the first caliph Abū Bakr comes before the second one, ʿUmar; but it is 
clear that it is not historical anteriority to be here at stake, but rather the priority in rank, «dignity» 
and «virtue» [faḍl] of Abū Bakr on all the other companions. The example, which is paradigmatically 
Islamic in spirit and absent from the DN, is added by al-Ġazālī, although JANSSENS 2019: 101 fn. 78 
notices the presence of a very similar example in the Maqūlāt of the K. al-Šifāʾ (QANAWATĪ et al. 1959: 
268.11-12). Even though a similar religious illustration is already to be found in another Avicennan 
work, the value of this Ġazālīan addition is in any case not to be downgraded, as it represents a 
conscious integration with respect to the DN. The strong religious value of the example is confirmed 
by the similarly strong cultural acclimation provided in the Latin translation, which evokes the 
eminent apostles Peter and Paul: «Petrus prior est Paulo, et ceteris apostolis» (MUCKLE 1933: 36.15). 
The acclimation is particularly remarkable in terms of interreligious dialogue, as it posits an implicit 
parallelism between the ṣaḥāba of Muḥammad and the Christian apostles. 
ANTERIORITY IN NATURE | Arabic al-taqaddum bi-l-ṭabʿ, Latin prius natura. (a.4) The example of 
anteriority in nature, drawn from arithmetics, is the anteriority of «one» with respect to «two». This 
kind of priority is defined as that which obtains when the anterior can exist without the posterior, 
but not vice versa. 
ANTERIORITY IN ESSENCE | Arabic al-taqaddum bi-l-ḏāt, Latin prius essencia. (a.5) Essential anteriority 
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obtains when the anterior is together with the posterior (i.e. it cannot be without the other, as 
opposed to kind (a.4) supra), but is nonetheless ontologically prior with respect to it. The examples 
given are the anteriority of the cause with respect to the caused (which anticipates the treatment of 
the topic in the following fifth division, §§156-161), and the movement of the hand with respect to 
the movement of the ring worn by the person who moves her hand. This is explained once more with 
reference to ordinary language, inasmuch as a sentence like «The hand moves, then [fa-] the signet 
ring moves» is appropriate, while the reverse («The signet ring moves, then [fa-] the hand moves») 
is not perceived as correct. The focus is on the particle «‘then’» [fāʾ], which in this kind of 
propositions is taken precisely as expressing this kind of essential – and not chronological (cf. (a.1) 
supra) – posteriority. 
 
 
[§156] D189.3-18 
 
The Fifth division of being is in cause and caused. The paragraph starts by providing a relational 
definition of «cause», which can be understood only with reference to a thing already known (the 
«caused» or effect) that only exists through the cause itself. On its part, the cause exists by itself, also 
without its effect. In every thing composed of parts, the parts are cause of the compound. 
 

*** 
 
THAT WHICH IS REASON […] CAUSED | Al-Ġazālī employs here two couples of terms that are almost 
perfectly synonymous in philosophical Arabic, namely sabab and musabbab, on the one hand, and 
ʿilla and maʿlūl on the other hand. Both couples can be properly rendered with the English 
expressions «cause and caused», or «cause and effect» – accordingly, the Latin translation only has 
«causam et causatum» (MUCKLE 1933: 37.2), probably understood as a sufficient rendition for both. 
Nonetheless, I have tried to distinguish them in my translation, at least in this first occurrence in 
which they appear together. In all other occurrences of the terms, however, I have limited myself to 
employ the well-established expressions «cause» and «caused», without forcing into English a 
probably undiscernible nuance of meaning. LAMMER 2018: 162-163 and fn. 172 remarks on Avicenna’s 
more technical usage of ʿilla for the four Aristotelian causes, while sabab is more often employed in 
a generic sense. Moreover, at fn. 172 ibidem Lammer notices that «sabab is almost never used for the 
internal material and formal cause but often for the external efficient and final cause, whereas ʿilla 
is more common for the internal material and formal cause». In the MF, by contrast, the usage of ʿilla 
for the four Aristotelian causes seems to me fairly consistent throughout the treatise.  
GATHERING | Arabic iǧtimāʿ, Latin coniunccio. The main reasoning of the paragraph, confirmed by the 
following example of the oxymel, is to the effect that the parts are cause of the compound in 
everything that is composed of parts. 
OXYMEL | Arabic sakanǧabīn, Latin oximel. The Latin translation, adopted in English as well, recurs to 
the calque of a Greek word (ὀξύμελι), while the term employed in Arabic is of Persian origin. The 
oxymel is a syrup prepared with vinegar and honey (hence the Greek name of ‘sour honey’), already 
employed in ancient pharmacopoeia as expectorant. On the medical uses of sakanǧabīn cf. for 
instance Avicenna’s Canon of Medicine, kitāb 3, fann 13, maqāla 2, faṣl 7, on bulimy (AL-ḌANNĀWĪ 1999: 
447 ff., quoted in CARUSI 2015: 2954) and IBN ḪALṢUN, Kitāb al-Aġḏiya, II.13 and fn. 31 (see GIGANDET 
1996, consulted online). For a usage of oxymel as an example of a compound, coming to be due to 
the existence of its ingredients, cf. IBN BĀǦǦA’s Commentary on Aristotle’s Physics (FAKHRY 1973: 19, 
English translation in MCGINNIS-REISMAN 2007: 268); for its usage in the context of Averroes’ 
metaphysical discussion on unity in his Epitome on Metaphysics (ARNZEN 2010: ch. 1, 38, ch. 2, 78), cf. 
MENN 2011: 77-78. For a further occurrence of the same example in al-Ġazālī’s own non-philosophical 
(in the sense of not explicitly falsafī) works cf. Ayyūhā al-walad (Italian transl. in VECCIA VAGLIERI-
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RUBINACCI 1970: 52). 
IS NOT CAUSE OF THE SUGAR […] THE OXYMEL RESULTS | The corresponding Latin text appears more 
precise, because it lists both the two principal ingredients of the oxymel: «sicut oximel non est causa 
mellis, et aceti, sed mel et acetum sunt causa eius, eo quod ipsum constat ex eis» (MUCKLE 1933: 37.6-
8). It is possible, however, that the Latin translators have reconstructed the text once having 
recognised the drug (which in Latin and Greek reveals its constituents from its very name), while the 
Arabic original might have been more concise in the first place. 
 
 
[§157] D189.19-190.4 
 
The paragraph presents a further subdivision of the concept of cause, distinguishing between the 
cause (a.1) internal to the essence of the caused, and the one (a.2) external to it, i.e. between intrinsic 
(or ‘immanent’) and extrinsic (or ‘transcendent’) causes. For a discussion of this Avicennan 
distinction and its history in the Neoplatonic commentators cf. WISNOVSKY 2003b. (a.1) The internal 
or intrinsic cause further subdivides into (a.1.1) that which does not necessarily entail the existence 
of the caused (i.e. the material cause), and (a.1.2) that whose existence necessarily entails the 
existence of the caused (i.e. the formal cause). Intrinsic or immanent causes in Arabic philosophy 
are less studied than their extrinsic or transcendent counterparts (RICHARDSON 2020; see infra, §158); 
on Avicenna’s conception of the material and formal causes in the Ilāhiyyāt of the K. al-Šifāʾ cf. 
however BERTOLACCI 2002a. For an overview of Avicenna’s theory of causality cf. also DRUART 2005: 
338-342.  
 

*** 
 
MATERIAL CAUSE | Arabic ʿilla ʿunṣuriyya, Latin causa materialis. The atypical Arabic name here given 
to the material cause literally means «elementary» or «elemental cause», from ʿunṣur, «element». 
This comes from the corresponding Persian passage of the DN (cf. the English translation in 
WISNOVSKY 2003b: 65 (point [6]). In Avicennan contexts, it is however far more common to find the 
term māddiyya, which literally translates to «material» (from mādda, ‘matter’). The material cause 
(a.1.1) is described as the cause internal to the essence of the caused, but not necessarily entailing its 
existence, like the «wood» [Arabic ḫašab, Latin lignum] for the «chair» [Arabic kursī, Latin lectus 
(but cf. also infra for an alternative Latin translation)].  
FORMAL CAUSE | Arabic ʿilla ṣūriyya, Latin causa formalis. The formal cause (a.1.2) is described as the 
cause internal to the essence of the caused, and also necessarily entailing its existence. The chair is 
a whole deriving from the «gathering» [iǧtimāʿ] – the σύνολον – of matter (wood) and form (the form 
of the chair). 
 
 
[§158] D190.5-21 
 
(a.2) The paragraph analyses the second case distinguished supra (§157), i.e. the external, extrinsic 
or transcendent kind of cause. This further articulates into (a.2.1) that from which the thing is (i.e. 
the efficient cause) and (a.2.2) that for the sake of which the thing is (i.e. the final cause). A priority 
of the final cause, described as the «cause of the causes», on the other three kinds is highlighted. 
Moreover, a further subdivision of the efficient cause into (a.2.1.1) that which acts by nature and 
(a.2.2.2) that which acts by will is introduced. On final and efficient causes in Avicenna cf. WISNOVSKY 

2002; on efficient causes in particular see MARMURA 1984 and, more recently, RICHARDSON 2013. 
 

*** 
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EFFICIENT CAUSE | Arabic ʿilla fāʿiliyya, Latin causa efficiens. The efficient cause (a.2.1) is described as 
that extrinsic cause «from which» [Arabic min-hu, Latin a quo] the effect is. 
PERFECTIVE AND FINAL CAUSE | Arabic ʿilla tamāmiyya wa-ġāʾiyya, Latin causa perfectiva et finalis. The 
double expression used to describe the fourth kind of causality mirrors the Arabic oscillation 
between tamām and ġāya as the best philosophical rendition of the Aristotelian Greek τέλος (cf. 
WISNOVSKY 2003a: 106 and fn. 20). The final cause (a.2.2) is described as that extrinsic cause «for the 
sake of which» [Arabic li-aǧli-hi, Latin propter quod] the effect is. 
BEING SUITABLE FOR SITTING FOR THE CHAIR | This identification of the final cause of the kursī with «being 
suitable for sitting» [al-ṣulūḥ li-l-ǧulūs] forces the Latin translators to change to scamnum (‘stool’, 
‘throne’) their usual (wrong) rendition of kursī with lectus (‘bed’): «sicut causa finalis scamni est apte 
sedere» (MUCKLE 1933: 37.27). The first example of final cause, that of «seeking shelter» [istiknān] for 
the house, is untranslated into Latin. Another Arabic word often used in similar examples, sarīr, 
bears indeed the double meaning of ‘bed’ and ‘elevated seat’ or ‘throne’ (and in Latin the version 
lectus prevails in those cases as well): cf. supra, §104, §148.  
THE CAUSE OF THE CAUSES | Arabic ʿilla al-ʿilal, Latin causa causarum. The final cause enjoys since 
Aristotle a pre-eminent position among the four causes. This priority is explained here as the 
property of making causes the other causes. Indeed, the final cause resides in a way in all the others, 
since it is the reason for their existence (without the need and the goal of sitting, the carpenter would 
not build the chair, so that the formal, material, and efficient cause would not exist either). After the 
translation of the Arabic passage ending here, the Latin version has a further pericope, absent in 
Dunyā’s Arabic but probably too long to be a gloss: «Esse igitur scamni pendet ex lignis, et ex fabro, 
et forma, et necessitate sedendi. Si enim remota fuerit una istarum causarum, sequitur remocio 
scamni. Causa vero finalis est ultima in esse, et est prima et precedens in intencione» (MUCKLE 1933: 
38.3-6). 
BY NATURE | Arabic bi-l-ṭabʿ, Latin per naturam.  
BY VIRTUE OF THE WILL | Arabic bi-l-irāda, Latin per voluntatem. For a further reappraisal of these 
notions cf. also infra, Metaphysics III, §214, within the treatment of the will of the First Principle. 
THE EXISTENCE OF THE ACTION BY MEANS OF THE AGENT WORTHIER THAN ITS NON-EXISTENCE | It might be 
better to read bi-l-fāʿil awlà, as in D-Alt, instead of awlà bi-l-fāʿil, as in the variant printed by Dunyā. 
The phrase ‘the existence of the action by means of the agent’, as a matter of fact, must be taken 
together, and juxtaposed to its «non-existence» [ʿadam]. The concept of «goal» [Arabic ġaraḍ, Latin 
intencio] is precisely that which makes the acting of an agent prevailing over her inactivity. 
 
 
[§159] D190.22-191 
 
The paragraph delves into the concept of goal, clarifying that everything which has a goal is defective, 
since the obtainment of the goal is a perfection for it (and consequently not obtaining it is a defect). 
Every action performed on the basis of a goal, thus, presupposes the defectiveness of the agent. The 
conclusion of the paragraph declares, by way of hypothesis, that if an agent could act without a goal 
– i.e. if it were a cause essentially causing the essence of the caused –, such an action would not be 
defective. This has a clear theological echo, which is however left here unspoken: for a thorough 
discussion of the topic cf. however infra the treatment of the will of the First Principle at Metaphysics 
III.b.7, §§214-218. 
 

*** 
 
WHY THE EXISTENCE WAS CHOSEN OVER THE NON-EXISTENCE | Arabic li-mā iḫtāra l-wuǧūd ʿalà l-ʿadami, 
Latin quare eligitur esse pocius quam non esse. Although the li-mā is written in the defective form, 
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the following perfect tense excludes that it might be a negative lam (and cf. also the Latin 
interpretation of the sentence). 
DEFECTIVE | Arabic nāqiṣ, Latin imperfectus. 
IT BECOMES COMPLETE | Reading yakmalu (or yakmulu) instead of yakmalu-hu printed by Dunyā. 
COMPLETE | Arabic kāmil, Latin perfectus. 
UTILITY | Arabic fāʾida, Latin utilitas. The concept of fāʾida, here employed in a very broad sense as 
the trigger of every standard kind of action, has a relevant usage in epistemological context: cf. supra, 
Logic, Preface, §3; Logic IV, §69, §§71-72; Metaphysics, First Premise, §93. 
BENEFIT | Arabic ifāda, Latin advenire utilitatem. 
DEFECTIVENESS | Arabic nuqṣan, Latin diminucionem. 
COMPLETENESS | Arabic kamāl, Latin que eum perficit. 
CHOICE | Arabic iḫtiyār, Latin eleccionem.  
 
 
[§160] D192.1-10 
 
Every agent becomes such for the occurrence of a new state with respect to its previous condition. 
Indeed, if at a certain stage the complex of the conditions of the thing that later became an agent 
were not sufficient to cause the existence of the action (or act, or product), there would be no reason 
for the action to supervene at any later stage. The occurrence of the action thus necessarily entails 
the onset of a new state in the agent. 
 

*** 
 
FOR THE SUDDEN ONSET AND THE NOVELTY OF A THING | Arabic li-ṭarayāni amrin wa-taǧaddudi-hi, Latin 
propter novitatem alicuius rei. The «thing» [Arabic amr, Latin res] occurring ex novo in the agent, and 
thus explaining its action, is exemplified as possibly being a «condition» [Arabic šarṭ, Latin 
condicionis], a «nature» [Arabic ṭabʿ, Latin nature], a «will» [Arabic irāda, Latin voluntatis], a «goal» 
[Arabic ġaraḍ, Latin intencionis], a «power» [Arabic qudra, Latin potencie], or more generically a 
«state» [Arabic ḥāl, Latin disposicionis]. The long list represents a due extension with respect to the 
focus on the goal of the previous §159, which was in turn introduced under the label of the action 
«by virtue of the will» [bi-l-irāda] in §158. 
SELECTIVELY DETERMINING FACTOR | Arabic muraǧǧiḥ, Latin elector. For the English translation of  
muraǧǧiḥ – a present participle of the II stem from the verb raǧǧaḥa, ‘to make outweigh’, ‘to give 
preponderance’ (WEHR 377b) – cf. the rendition adopted in MCGINNIS-REISMAN 2007: 242, in the 
context of a translation of an excerpt from al-Ġazālī’s TF, First discussion, in which the term is used 
several times (cf. the rendition «giver of preponderance» adopted in the same passage by MARMURA 
2000: 13). The notion of a preponderating factor who tips the scale in each and every instance of 
existence is akin to the «explicability argument» (DELLA ROCCA 2010: 2), which bears in turn strong 
conceptual similarities to the so-called (in Gottfried Wilhelm Leibniz’s famous formulation) 
«principle of sufficient reason»: see most recently the analysis in GRIFFEL 2021: esp. 526 ff. (more 
focused on al-Rāzī), and cf. GRIFFEL 2009a: 137-141 and RICHARDSON 2014 for more specific treatments 
on Avicenna’s position. For a thorough discussion of the Avicennan doctrine of the muraǧǧiḥ (in 
philosophical theology, and thus with reference to God), its possible basis in kalāmī 
‘particularization arguments’, and its influence, in turn, on theologians such as al-Ǧuwaynī, cf. ALPER 

2004. Alper’s translation of the term as «preponderator» is also adopted by BENEVICH 2017: 234. For 
an overview of passages of both the K. al-Šifāʾ and the Taʿlīqāt in which Avicenna prominently 
employs the lexicon of preponderation cf. also GRIFFEL 2021: 542 n. 163. Finally, for the notion of 
muraǧǧiḥ as being historically at the basis of the later distinction between ‘complete’ [tāmma] and 
‘incomplete’ [nāqiṣa] cause in Arabic philosophy, cf. KILIC ̧ 2017. 
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AN INCREASED EXPLANATION WILL FOLLOW | The Latin translation interprets the prospective cross-
reference as referring to what immediately follows in the text: «Adhuc eciam inducemus aliqua ad 
manifestacionem huius» (MUCKLE 1933: 39.20-21), but the reference could also be to Metaphysics 
III.b.7, §218. 
 
 
[§161] D192.11-end of page 
 
The paragraph, which concludes the treatment of the Fifth division of being that had started back at 
§156, distinguishes between the concepts of (i) essential and (ii) accidental causality, stating that the 
second sense is merely figurative. Typically, the cause by accident is that which removes the obstacle 
preventing the causal action of an essential cause. 
 

*** 
 
INTO CAUSE BY ESSENCE AND CAUSE BY ACCIDENT | Arabic ilà ʿillatin bi-l-ḏāti wa ilà ʿillatin bi-l-ʿaraḍi, Latin 
in causam essencialem, et causam accidentalem. 
THE NECESSITATING OF THE CAUSED […] [THE CAUSE BY ACCIDENT] | Arabic ḏālika l-ġayr lam yatahayyaʾ 
la-hu īǧāb al-maʿlūl illā ʿinda-hu. The Latin translation, although correct, shortens the Arabic text, by 
connecting the translation of this statement to the preceding one: «eo quod causatum non provenit 
ex ea, sed ex alio quod non sit causa debiti essendi causatum, nisi cum illa» (MUCKLE 1933: 39.24-26). 
«SCAMMONY REFRIGERATES […] OF [THE BILE]» | The second example of accidental causality, after the 
one concerning the «demolisher» [Arabic hāmid, Latin remotor] of the «roof» [Arabic saqf, Latin 
tectum], is interesting for its medical nature, and for its complementarity with respect to the 
‘essential’ causality of scammony – purging the yellow bile –, which had already been touched upon 
supra, Logic IV, §62. Here, another medical effect of scammony is considered, i.e. the refrigeration, 
which is however essentially caused by the «nature» [ṭabīʿa] of the body. The causality of scammony, 
therefore, is merely accidental, inasmuch as it only removes the obstacle (i.e. the «yellow bile» 
[Arabic al-ṣafrāʾ, Latin colera]), which prevented the coldness to take place. Just as the roof naturally 
collapse by essence once the support preventing its falling has been removed by an essential cause 
(the «demolisher»), likewise the nature of the body cools down once the humour preventing its 
cooling has been removed by an essential cause (the «scammony»). A demolisher and scammony, 
however, only accidentally cause the secondary effect of their action, although that effect cannot 
take place but in their presence, since otherwise the obstacle preventing its occurrence could not be 
removed. 
DISAPPEARANCE | Arabic zawāl, Latin cum remotum fuerit. 
REMOVAL | Arabic izāla, Latin remocionis / remocionem. 
 
 
[§162] D193.1.194.1 
 
The Sixth division of being is into finite and infinite. Four kinds of infinite are listed: (b.1) that of the 
motion of the celestial sphere, (b.2) that of the number of the human souls detached from the body, 
(b.3) that of bodies or distances, and (b.4) that of causes. While (b.1) and (b.2) are possible, (b.3) and 
(b.4) are deemed to be impossible. A criterion to discern among possibility and impossibility in the 
case of the infinite is advanced. The two examples of possible infinites given here ([(b.1)] motion of 
the sphere, and [(b.2)] infinity of the souls) are not present as such in the DN. While remarking on 
the circumstance, JANSSENS 2019: 101 and fnn. 79-80 notices however that Avicenna’s K. al-Naǧāt «can 
be considered as a serious source of inspiration» for these Ġazālīan ideas. For a general analysis on 
Avicenna’s concept of the infinite, also useful in part for assessing the theoretical framework of this 
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section, cf. MCGINNIS 2010b. 
 

*** 
 
FINITE | Arabic mutanāh, Latin finitum. 
INFINITE | Arabic ġayr mutanāh, Latin infinitum. 
«THE MOVEMENT OF THE SPHERE IS INFINITE, NAMELY IT HAS NO FIRST [MOMENT]» | Arabic ḥarakatu l-falaki 
lā nihāyata la-hā, ayy lā awwala la-hā, Latin motus celi non habet finem scilicet non habet principium. 
(b.1) The first kind of infinity considered is the infinite movement of the celestial «sphere» [falak]; 
for the cosmology of the spheres cf. in particular infra, Metaphysics V, §297. For the admissibility of 
this and the following kind of infinity (b.2), cf. infra §163. 
THE SECOND ONE OF THEM | Here and supra («One of them…») the numbering is restored by Dunyā, 
while it is absent in A, as well as in the Latin translation. 
«THE HUMAN SOULS SEPARATED FROM THE BODIES ARE ALSO INFINITE» | Arabic al-nufūs al-insāniyya al-
mufāraqa li-l-abdāni ayḍan lā nihāyata la-hā, Latin anime humane que separantur a corporibus sunt 
infinite (the Latin version presupposes a reading of the participle as active – mufāraqa – rather than 
passive as in my interpretation). (b.2) The second kind of infinity, concerning human souls detached 
from the bodies after death, is, like the first one, a Ġazālīan addition with respect to the DN. JANSSENS 
2019: 102 notices the Avicenna «seems not to have explicitly formulated it, but it follows logically 
from what he states on transmigration in his Aḍḥawiyya, and his conception of the human soul as a 
fundamentally immaterial substance» (JANSSENS 2019: ivi fn. 82 references in this regard LUCCHETTA 
1969: 99.8-101.2). Cf. infra, §163, for the different hypothesis of a possibly autonomous philosophical 
development on this point on the part of al-Ġazālī. In support of a keener interest by al-Ġazālī on 
the issue, one might add that Avicenna disregards even in the Aḍḥawiyya the objection concerning 
the infinite number of souls, preferring to refute the pre-existence of the souls with respect to their 
bodies: cf., for a clear discussion in this regard, JAFFER 2003: 164 and 173. It is also worth noticing that 
no mention of this problem is either to be found in the treatment of metempsychosis provided in 
the MF (cf. infra Physics IV, §424), although that treatment is – according to Janssens himself – likely 
influenced precisely by Avicenna’s Aḍḥawiyya (cf. ad locum for further commentary). On the 
question of the infinite number of souls cf. the still important study by MARMURA 1960 
(misreferenced by Janssens, ibidem, as published in 1966). 
THE NEGATION OF THE[IR] HAVING A BEGINNING | Arabic nafy al-awwaliyya, Latin remocio incepcionis. 
What is meant is that the infinity of the souls necessarily follows from the assumption of the eternity 
a parte ante (i.e. absence of a beginning) of the celestial motion, which is the measure of time (cf. in 
particular infra, Metaphysics IV, §259), and thus of the infinity of time itself. 
«THE BODIES HAVE NO END» | Arabic al-aǧsām lā nihāyata la-hā (cf. infra for the Latin version). 
«THE DISTANCES HAVE NO END UPWARDS OR DOWNWARDS» | Arabic al-abʿād lā nihāyata la-hā min fawqa 
wa-min taḥta, Latin corpus, et spacia infinita, a superius usque inferius. (b.3) The third kind of infinity, 
deemed to be impossible, is the physical infinity of bodies and distances: a demonstration of its 
impossibility will be provided infra, §164. 
«THE CAUSES HAVE NO END» | Arabic al-ʿilal lā nihāyata la-hā, Latin cause sunt infinite. (b.4) The fourth 
kind of infinity, also deemed to be impossible, is the infinity of the causal chains: a demonstration of 
its impossibility is contained in §165 infra. 
CORRECTEDNESS | Arabic ḍabṭ, Latin sensus. 
HIERARCHICAL ORDER | Arabic tarattub, Latin ordo. The criterion for the admissibility of the infinity 
requires that the infinite things are not hierarchically ordered according to priority and posteriority 
(on which cf. supra, Metaphysics I.4, §§154-155). This cannot be the case with causes and bodies, 
hence the impossibility of conceiving an actual infinite concerning them. 
AS IT WAS SAID BEFORE […] THE POSTERIORITY | For the distinction between anteriority by position and 
anteriority by nature cf. the two kinds of anteriority «by degree» (a.2) distinguished supra, 
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Metaphysics I.4, §154. In the subsequent §155, anteriority by nature was listed again as a separate 
entry (a.4). 
 
 
[§163] D194.2-15 
 
The paragraph shows (b.1) the possibility of the infinity of the movement of the celestial sphere, 
inasmuch as it has no beginning and is composed of a series of finite movements, each of which has 
an end but which form together a globally endless motion; and (b.2) the possibility of an infinite 
number of human souls, inasmuch as they are not hierarchically ordered, and can therefore exist 
simultaneously. 
 

*** 
 
PASSING AWAY AND NON-EXISTENT | Arabic fāniya maʿdūma. The Latin translation seems to presuppose 
a different Arabic text: «sed ab omnibus simul qui sunt, et fuerunt, et futuri sunt» (MUCKLE 1933: 
40.29-30). 
HUMAN | Here: bašariyya (while supra, §162, the Arabic term employed was insāniyya). 
SIMULTANEOUSLY EXISTING | Arabic mawǧūda maʿan, Latin esse simul. 
SINCE IN THEM THERE IS NO HIERARCHICAL ORDER BY NATURE | Arabic iḏ laysa fī-hā tarattub bi-l-ṭabʿ, Latin 
quoniam non est inter eas ordinacio naturalis. The requirement of the absence of a hierarchical 
ordering is repeated in the TF, Fourth Discussion, ed. BOUYGES 1927: 81.13-16, as already remarked by 
JANSSENS 2019: 102 fn. 83. According to Janssens, in that passage of the TF al-Ġazālī «indicates that, 
according to the philosophers, an infinity of souls is in principle possible insofar as souls have no 
order by position or by nature. This argumentation is clearly defended by Ibn Sīnā, even in his 
Daneshname, but one wonders whether al-Ghazālī has himself formulated the very affirmation of 
the actual infinity of human souls (based on a logical deduction from Ibn Sīnā’s statements on 
infinity, on the one hand, and the human soul, on the other) or he has found it in a (lost?) work of 
the latter». This last hypothesis seems to me unjustifiably onerous, as Janssens maintains that the 
theory is already present in Avicenna’s texts, although implicitly, and postulates however the 
possibility of a lost direct Avicennan source, as if it were impossible for al-Ġazālī to draw 
autonomously such a conclusion. It seems to me, however, that the very passage of the TF witnesses 
a specific interest of al-Ġazālī’s in the topic of the infinity of the souls. I do not see any reason, 
therefore, to deny the author of the MF an autonomy of thought, and consequently a meaningful 
development, on this philosophical issue (although at a deeper level of analysis al-Ġazālī still rejects, 
in the MF as well as in the TF, its eternalist implications: see the argument made in SIGNORI 2020b 
and the introduction). It is all the more remarkable, in this regard, that this is precisely one of the 
doctrines that the Latin tradition more often associates with the name of Algazel, recognising it more 
or less explicitly as an original piece of thought of the author of the STP: cf. BIANCHI 1984: 143, 148 
(where the Latin al-Ġazālī’s purported eternalist answer to the argument of the actual infinity of the 
souls is emphasised), 154 (with reference to Aquinas’ treatment of the same topic); DALES 1990: 44, 
80, 93; DAVIDSON 1987: 123-124 and fn. 69 (with reference to the TF and not to the MF), 126-127 and fn. 
97 (for arguments against infinity, also with reference to the MF); WOLFSON 1943b: 229-230; SIGNORI 

2020b: 176-177 fn. 82. A somewhat similar argument on the impertransibility of the actual infinite is 
linked to al-Ġazālī’s TF in HANSEN 1952: 173-174. 
AT THE TIME OF THEIR ORIGIN | Arabic fī zamāni ḥudūṯi-hā, Latin secundum tempus sue creacionis. 
WHAT WAS MENTIONED ABOUT THEIR SIGNS WILL COME [LATER] | For the signs proving the possibility of 
an infinity of souls, as well as for those proving the possibility of a movement without beginning, cf. 
infra, Metaphysics I.6, §§162-163. 
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[§164] D194.16-199.7 
 
The paragraph introduces the refutation of (b.3) spatial infinity (of bodies, distances, eccetera), by 
presenting in particular two arguments agains the infinity of the distances (b.3.1). (b.1.3.1) The first of 
the proofs, not present in the DN, is described in MCGINNIS 2007 and ZAREPOUR 2020: 388-392 (see ivi: 
389:  «known as The Collimation Argument (burhān al-musāmita [sic pro musāmata]) or The 
Parallelism Argument (burhān al-muwāzāt)»). Despite the absence of this kind of proof in the DN – 
both in the section of Metaphysics corresponding to this passage in the MF, and in the section of 
Physics which deals explicitly with the proofs against the void (cf. infra, Physics I, §§329-330) – 
parallel passages reporting the argument are to be found in the Physics of at least three other summae 
of Avicenna’s: the K. al-Šifāʾ (al-Samaʾ al-Ṭabīʿī, II 8 (The inconsistency of those who defend the void [8], 
cf. MCGINNIS 2009: 184-186), the K. al-Naǧāt (IV 2, ed. DA ̄NIS ̌PAZ ̌U ̄H 1985: 241-243), and the ʿUyūn al-
Ḥikma (ed. BADAWĪ 1985: 20). The passage from the Naǧāt is also referenced by JANSSENS 2019: 102, 
who remarks that al-Ġazālī’s argument «shows similarities with Ibn Sīnā’s proof in the Najāt that is 
intended to demonstrate that an infinite void cannot exist on the basis of the impossibility of a 
circular motion inside it» (the reference is given as 141.12-142.8). While in the Naǧāt and in 
the Šifāʾ the collimation argument is used as a premise for a demonstration against the existence of 
the void, in the ʿUyūn – just as in the MF – it is treated as an independent proof against the infinity 
of distances. The latter text, rather than the former two, is thus to be considered as the most likely 
source of al-Ġazālī’s addition. Dunyā’s Arabic text does not have a graphical illustration for the first 
argument (b.3.1.1), while it has one for the (simpler) second argument (b.3.1.2), which would be in its 
own more intuitive, even in the lack of a representation. The Latin text has however a diagram also 
for the first argument (cf. MUCKLE 1933: 41), suggesting that a figure for it was probably present also 
in the original Arabic (ALONSO 1963: 124, following the Latin edition, adds a figure as well). Cf. on all 
this Appendix 2, and the illustration provided infra in the commentary (Figs. g.1 and g.2). 
 

*** 
 

AS FOR THE IMPOSSIBILITY OF THE NEGATION OF THE END | Dunyā illogically treats this incipit as the title 
of a subsection, typographically placing it in the middle of the line. I restore the correct paging of the 
text, considering it just as the beginning of the treatment of the ‘impossible’ infinities (b.3-4), and in 
particular of case (b.3) on spatial infinity.  
IN THE PARALLELISM [WITH] IT | Arabic fī muwāzāti-hi, Latin equidistans ei (later also: equidistancia for 
muwāzā). 
INTERSECTS [CD] | Arabic tusāmitu, Latin supponitur. The Latin letter C substitutes the Arabic letter 
Ḥ (ح), not only for conformity to common geometrical usage, but also in the persuasion that Ḥ is 
probably in the first place an error, occurred in Dunyā’s text, for the almost identical Ǧ (ج), which 
would respect the abǧadī alphabetical order in designating the various points involved in the proof. 
Cf. also the Latin g. 
INTERSECTION | Arabic musāmata, Latin supposicione. The Arabic technical term musāmata has in 
astronomy the meaning of «being in the zenith, being perpendicular (n.), perpendicularity; facing 
(n.)» (cf. Arabic-Latin Glossary, sub voce «in directo esse», consulted online). ALONSO 1963: 124-125 
translates musāmata with «superposición», while ZAREPOUR 2020: 389 gives, as mentioned, the 
translation of «collimation». The geometrical meaning of «intersection», although not perfect, 
seems however to me the best and most intuitive rendition of the term (both as verb and verbal noun) 
in the context of this argument. 
ENDING UP TO THE PARALLELISM FROM THE OTHER SIDE | Arabic bi-l-inhāʾi ilà muwāzāti min al-ǧānibi al-
āḫar, Latin quousque ponitur equidistans ex altera parte. 
A DECISIVE GEOMETRICAL DEMONSTRATION […] INFINITE DISTANCES | Arabic burhān qāṭiʿ handasī fī 
istiḥālati iṯbāti abʿādi bi-lā nihāyatin, Latin hec probacio est geometrica necessaria ad convincendum 
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longitudines non esse infinitas. There is a slight contrast between the strong definition of the 
argument as a burhān (a demonstrative proof properly speaking), and the weaker one used while 
presenting it as a dalīl (a sign, or inductive proof). This small difficulty can however be resolved by 
assuming that dalīl is employed here in a generic sense, which can also encompass the more specific, 
and stronger, sense of ‘demonstration’. For a better understanding of this argument, cf. the useful 
summary provided by ZAREPOUR 2020: 389: «Consider the line L which is infinite in one direction; it 
starts from the center O of a finite circle C, intersects the circumference of the circle, and extends 
infinitely. Consider, moreover, another line L′ which is parallel to but distinct from L, and extends 
infinitely in both directions. Now, suppose that the circle C together with L start to rotate around O, 
while L′ remains motionless and fixed. As a result of this circular motion, these two lines intersect. 
Therefore, there is a moment of time in which these lines are parallel and there is a moment of time 
in which they intersect with each other. From this fact, Avicenna concludes that there should be a 
moment of time T and, accordingly, a point P on L′ in which these lines intersect each other for the 
first time (after the beginning of the circular motion). But there is obviously no such point. For every 
point P which we consider as the first intersection point of these lines, there are infinitely many 
points on L′ prior to P which would have been passed and intersected by L […]. Since Avicenna 
believes that circular motion undeniably can happen, he concludes that what should be rejected is 
the existence of infinite lines and intervals». Cf. also the figure as presented in ZAREPOUR 2020: 390 
(fig. g.1), compared with the same figure adjusted to the letters given by al-Ġazālī (fig. g.2). As it can 
be seen, the text of the MF is partially unsatisfying, as it omits to mention that the radius AB must 
also extend infinitely in the direction of B, if the geometrical construction is to demonstrate anything 
at all. On the other hand, the line CD is considered in the MF to be a ray (or half-line), infinite in the 
direction of D, while a more straightforward understanding of Avicenna’s original argument would 
require it to be a line infinite in both directions. 
 
 FIG. g.1.      FIG. g.2. 
 

                                 
 
WE INDICATE THE POINT D | Arabic wa-nušīru ilà nuqṭatin D. Reading simply «D» instead of Dunyā’s 
strange string of characters (DZ)B, which appears totally inadequate as designation of a point. In the 
translation, Z (ز) is replaced by «C» (Latin g). D-Alt reads ZD, which was probably at the basis of the 
(interpretative, since it adds the conjunction) Latin translation: «in qua intelligamus duo puncta g 
et d» (MUCKLE 1933: 42.11-12). 
WITHOUT VARIATION | Arabic bi-lā tafāwutin, Latin equaliter.  

B 
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OR ELSE | Restoring here a wa-immā to complete the disjunctive clause introduced by fa-imma 
(«either») at D198.6, which would otherwise be left suspended. 
 
 
[§165] D199.8-200.3 
 
The paragraph concludes the treatment of finite and infinite (Sixth division of being, started at §162 
supra), showing the impossibility of the fourth and last kind of infinity, (b.4) that of the causal chains. 
The argument (reminiscent of Aristotle’s Metaphysics α [II] 2) shows the necessity of an uncaused 
extreme of the chain of causes, either directly, or as the cause of the hypothetically infinite series of 
causes, taken as a single ‘complex’. This ‘complex’ as well would need a cause, since it is composed 
by infinite caused items, none of which is necessary in itself. This external, uncaused cause is an 
extreme of the causal chain, which is thus shown to be finite. 
 

*** 
 
IT [CONSISTS] | A reading like *dalīlu-hā or *burhānu-hā might be missing in the Arabic text, because 
the Latin translation reads: «Quod autem cause non sint infinite, probacio hec est» (cf. MUCKLE 1933: 
42.22-23, emphasis added). 
WHEN THEY ARE PRESUPPOSED AS HIERARCHICALLY ORDERED | Arabic iḏā furiḍat mutarattabatan, Latin si 
sic disposuerimus eas. Based on the criterion given supra, §162, the tarattub of the causes is sufficient 
to deem their infinity impossible. 
COMPLEX | Arabic ǧumla, Latin universitas. 
 
 
[§166] D200.4-201.6 
 
The Seventh division subdivides being into that which is in potency and that which is in actuality. 
The present paragraph distinguishes potency into (a.1) potency of acting and (a.2) potency of being 
acted upon, before introducing a more fundamental distinction between the potency and the 
actuality of existing things, and the radical potency, or actuality, to existence.  
 

*** 
 
THE EXPRESSION «POTENCY AND ACTUALITY» IS APPLIED IN DIFFERENT WAYS | The focus on the different uses 
of the linguistical «expression» [lafẓ] of potency and actuality places once again a strong emphasis 
on the originally linguistical analysis of some philosophical problems. The Arabic expression yuṭlaqu 
ʿalà wuǧūhin muḫtalifatin closely resembles Aristotle’s well-known signature formula λέγεσθαι 
πολλαχῶς. 
THE POTENCY OF ACTING | Arabic quwwa al-fiʿl, Latin potenciam agendi.  (a.1) Through the potency of 
acting, the agent «is prepared» [yatahayyaʾu] to its action, exemplified by the «act of heating» [fiʿl 
al-tasḫīn] performed by the fire. The Latin translation adds the specification of the heated object, 
‘water’: «calor ignis ad calefaciendum aquam» (MUCKLE 1933: 43.14). The opposition of the two 
concepts of  fiʿl and infiʿāl (see here infra) was already clear supra, §128 and §133, in the context of 
the treatment of the two accidental categories bearing the same name. 
THE POTENCY OF BEING ACTED UPON | Arabic quwwa al-infiʿāl, Latin potenciam paciendi. (a.2) Through 
the potency of being acted upon, the patient «is predisposed» [yastaʿaddu] to receive an action, like 
the softness and the suppleness of the wax predisposes it to the reception of forms and shapes. While 
the heat of the fire was also used supra, §128, as an example of the category of «acting», the example 
of the wax did not occur in that context for the specular category of «being acted upon». However, 



Metaphysics | Treatise I 

 789 

the suppleness of the wax has already made its appearance in several important philosophical 
arguments within the MF: cf. supra, §108, §132, §140.  
SUPPLENESS | I follow A’s reading ludūna (‘softness, pliability, flexibility, suppleness, plasticity’ , cf. 
WEHR 1012b), which is perfectly appropriate for the «wax», and more coherent with the Latin 
translation: «ut mollicies, et flexibilitas» (cf. MUCKLE 1933: 43.16), while Dunyā’s luzūǧa (‘viscosity’) 
appears less appropriate, although not impossible.  
EVERY EXISTENT RESULTING IN [ITS] TRUE NATURE | Arabic kull mawǧūd ḥāṣil bi-l-ḥaqīqa, Latin quicquid 
vere est. Every existent which is truly existing [ḥāṣil] is also said to be «in actuality» [bi-l-fiʿl], although 
the meaning of this expression («what is intended with» it, [al-murād bi-hi]) is different from the 
preceding concept of fiʿl as an ‘action’ or an ‘acting’ that bring an imperfection to perfection. The 
English translation could maybe capture in the word «act» the various nuances of meaning of fiʿl as 
‘action’ and ‘actuality’ (although probably missing that of ‘product’, sometimes also surfacing in the 
text of the MF), but the opposition of «potency» to «actuality» in the philosophical jargon is so well-
established to suggest a coherent translation as ‘actuality’ throughout these paragraphs.  
THE ACTUAL EXISTENT | Arabic al-mawǧūd al-muḥaṣṣil, Latin ipse enim est qui absolute est. The «First 
Principle» [al-mabdaʾ al-awwal] is given here as example of the second meaning of actuality, which 
is different from the first one inasmuch as it coincides with realized existence, without potency. 
THE POSSIBILITY OF THE EXISTENCE OF THE THING BEFORE ITS EXISTENCE | Arabic imkān wuǧūdi l-šayʾi qabla 
wuǧūdi-hi, Latin possibilitas essendi rem antequam sit. The potency opposed to the actuality of 
existence is the radical potency, or possibility, to exist, which must precede the realization of the 
actual existence (cf. infra, §167, for a wider discussion on the possible receptacle of this preceding 
possibility). Such a possibly existing thing is an «existent» only in a figurative sense, just like the wine, 
when it is not drunk, is only potentially, and thus figuratively, intoxicating: cf. infra. 
«THE WINE IS INTOXICATING» | For the very same example, concerning the mere potency of intoxicating 
[iskār] enjoyed by the wine when stuck in the «earthen jug» [dann], cf. supra, Logic III, §32, in the 
context of a discussion on the conditions of contradictoriness, and in particular on the impossibility 
that propositions differing in actuality and potentiality might be mutually contradictory. BERNAND 
1990: 235-236 traced back this example to fiqh sources, and in particular to the qiyās šabah (analogy 
of similitude) there described. Bernand interestingly emphasizes, though perhaps too sharply, that 
al-Ġazālī’s passage goes here in a different direction than Avicenna’s DN, which is then for her to be 
discarded as the antigraph of a translation stricto sensu. 
NAMELY THAT THE SUBDIVISION IS IN IT IN POTENCY | Cf. the long discussion on the corporeal form and the 
nature of body developed supra, §§110-126 (and esp. §120 for the clearest statement on the potential 
divisibility of the body). The terminology of ‘subdivision’ appearing here is also analogous to that 
employed in that context: «dividing» [Arabic taqsīm, Latin divisio], «cutting» [Arabic qaṭʿ, Latin 
cissionem (sic pro scissionem?)], and «separation» [Arabic tafrīq, Latin separacionem]. 
WE WILL PERFECT | Arabic natimmu, Latin perficitur (impersonal, probably presupposing *yatimmu, 
perhaps vocalized in the passive). For the «two judgments» [ḥukmayni] cf. infra respectively §167 
and §168. 
 
 
[§167] D201.7-202.17 
 
The first of the announced two judgments concludes to the eternity of prime matter, since everything 
that has a temporal origin requires a preceding possibility for its existence, which must be located in 
a (material) receptacle. This conclusion is interestingly challenged in the concurring doctrine of the 
pre-existence of the possibility in the efficient, rather than in the material cause of the originated, a 
doctrine which is attributed to «Algazelus» in Albert the Great’s Physica VIII.1.11 (ed. HOSSFELD 1993: 
572) most likely via Moses Maimonides (Guide of the Perplexed II 15), and which can indeed be 
elicited from some key-passages of al-Ġazālī’s TF (First Discussion, MARMURA 2000: 41-42; 45-47). For 



Metaphysics | Treatise I 

  790 

a wider documentation on this peculiar aspect of the history of al-Ġazālī’s reception cf. SIGNORI 2020b, 
and cf. also infra, Metaphysics IV.b.2.3, §276. In conclusion, the present paragraph also draws a 
distinction between proximate and remote potency.  
 

*** 
 
LAST POTENCY | Arabic al-quwwa al-aḫīra, Latin potencie possibilitatis ultime.   
A RECEPTACLE AND A MATTER | Arabic maḥallan wa-māddatan, Latin substinente et materia. 
THE POSSIBILITY OF THE ORIGIN PRECEDES THE ORIGIN | Arabic imkān al-ḥudūṯ sābiq ʿalà l-ḥudūṯi, Latin 
possibilitas igitur incipiendi precedit incipere esse. This reformulates the statement that the possibility 
of the existence must precede the actualized existence itself (cf. supra, §166). 
IT HAS A SUBJECT-MATTER | Arabic an yakūna la-hu mawḍūʿun, Latin ut habeat subiectum. In the 
exhaustive distinction proposed, the «possibility» [imkān] preceding the existence is first of all 
qualified as a «real» [ḥāṣil] thing (1.1) (and not as an «expression referring to nothing»). Moreover, it 
is not (1.1.1) «a self-subsisting substance» [ǧawhar qāʾim bi-nafsi-hi], this being the «designation» 
[waṣf] of the possible thing rather than of its possibility in itself. Therefore, it remains that the 
possibility is something requiring a subject-matter (1.1.2).  
THE GIST | Arabic ḥāṣil, Latin sensus. For this same meaning of ḥāṣil cf. supra, Logic IV, §38, and infra, 
Metaphysics III.b.4, §208; Metaphysics V, title. The «gist» of possibility consists in «the designation 
of the receptacle for the reception of change» [waṣf al-maḥalli bi-qabūli l-taġayyuri]. The two 
examples given, that of knowledge in the «youth» [ṣabī], and that of the «man» potentially 
contained in the «sperm» [nuṭfa], are added by al-Ġazālī with respect to the DN (cf. JANSSENS 2019: 
102). 
THE THING BEFORE | Reading qabla instead of the certainly wrong qīla (perhaps due to a stain of ink) 
which seems to be readable in (my copy of) Dunyā’s edition. 
THE POSSIBILITY OF EVERY ORIGINATED IS IN ITS MATTER | The identification of matter as the only 
conceivable receptacle, when it comes to think of the substratum of the possibility of the existence, 
is at odds with al-Ġazālī’s doctrine – which can be derived from the TF, cf. supra the introduction to 
the paragraph – of the subsistence of the possibility within the efficient cause, rather than in the 
material cause. 
PROXIMATE | Arabic qarība, Latin propinqua. The example given is that of sperm for the man. 
REMOTE | Arabic baʿīda, Latin longinqua. The example given is that of dust for the man, since dust can 
become a man only after «having repeatedly shifted through several stages» [Arabic an yataraddada 
fī aṭwārin kaṯīratin, Latin nisi post multas permutaciones]. As noticed by JANSSENS 2019: 102, the 
distinction between the two kinds of potency, and the examples, are absent in the DN. Janssens 
references however the Ilāhiyyāt of the Šifāʾ (ed. QANAWATĪ-ZĀYID 1960: 175.4-15), as a source (cf. ivi: 
fn. 85). The choice of the examples is in itself significant, as it recalls the prominent Ġazālīan interest 
in matters linked to spontaneous generation; for two analogous examples of ‘proximate’ and ‘remote 
generation’ – in that case as well added by al-Ġazālī with respect to the DN – cf. supra, §103 (and see 
the commentary for further bibliography on the issue). 
 
 
[§168] D202.18-203.16 
 
The second judgment – which concludes the Seventh division started at §166 – articulates a further 
distinction internal to the potency of acting (a.1) introduced supra (§166), i.e. the subdivision into 
(a.1.1) natural potency (only addressed to the action) and (a.1.2) voluntary potency (addressed to both 
the action and the non-action). (a.1.2) When its conditions (full will and power to act) are realized, 
the voluntary potency is necessarily actualized, just as it happens with the natural potency; the 
contrary can obtain only because of an intervening obstacle. Given the proper conditions, then, 
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every cause acts (and produces its effect) by necessity. 
 

*** 
 
INTO TWO DIVISIONS: THE FIRST [ONE] IS | Dunyā expunges the words ilà <qismayni: al-awwal> mā huwa, 
which I restore following the reading of A and (partially) of the Latin translation («dividitur in duo, 
scilicet vel…», MUCKLE 1933: 45.11-12). 
NATURAL POTENCY | Arabic quwwa ṭabīʿiyya, Latin potencia naturalis. (a.1.1) The natural potency is that 
which applies to the «actuality» (or more simply the ‘acting’/‘act’) [fiʿl], but not to its «contrary» 
[naqīḍ]. The example given is once more that of the fire (cf. supra, §166), which burns and cannot 
not «burn» [Arabic iḥtirāq, Latin conburendum]. 
VOLUNTARY POTENCY | Arabic quwwa irādiyya, Latin potencia voluntaria. (a.1.2) The voluntary potency 
of acting, by contrast to the natural one, is that which is addressed to both the action and its 
«omission» [Arabic tark, Latin cessandum], like a human being can both move and rest by will. 
Despite this difference between (a.1.1) and (a.1.2), when «the perfect will» [Arabic al-irāda al-tāmma, 
Latin voluntas firma] and the «power» [Arabic qudra, Latin posse] to act are both present, and every 
«obstacle» [Arabic māniʿ, Latin aliquid quod impediat] to the action is on the contrary absent, the 
actualization of the voluntary potency happens «by nature», i.e. necessarily, just as in the case of the 
natural potency. Only the presence of an obstacle, indeed, can account for an action to fail to take 
place when all its conditions are met, even if that action is «voluntary». 
INCLINATION | Arabic tamayyul.  
OSCILLATION | Arabic taraddud.  
PEREMPTORY | Arabic ǧāzima. The Latin translation renders ad sensum the whole sentence as «cum 
iam firmum est in agendo propositum» (MUCKLE 1933: 45.21-22). 
THE BEING ACTED UPON REALIZES ITSELF BY NECESSITY | Arabic kāna l-infiʿāl ḥāṣilan bi-l-ḍarūrati, Latin 
necessario sequitur passio. The conditions of realization of the passion, or being acted upon, are the 
meeting of the «agent potency» [al-quwwa al-fiʿliyya] with the «patient potency» [al-quwwa al-
infiʿāliyya], and the perfection of both potencies. 
EACH ONE | Reading kullu wāḥidatin, in the feminine as the grammatical referent quwwa, instead of 
kullu wāḥidin as in Dunyā. 
EVERY CAUSE […] WAY OF NECESSITY | Every cause, namely both the natural and the voluntary ones, 
necessarily produce their effect, when their conditions of acting are met. Only a «shortcoming» 
[quṣūr] in the nature, the will or the essence of the agent can interrupt the course of an actualized 
potency of acting. Otherwise, if all conditions are met and the effect does not necessarily proceed 
from the cause, the cause is in potency, and not yet in actuality. 
IS RATHER DELAYED | Arabic taʾaḫḫara, Latin differtur. 
 
 
[§169] D203.17-204.8 
 
The Eighth division of being is into necessary and possible. A definition of both is provided, on the 
basis of their respective ability (or inability) to derive their own existence from their essence.  
 

*** 
 
EIGHTH DIVISION | Reading ṯāmina instead of ṯāliṯa («third») as in Dunyā. 
NECESSARY | Arabic wāǧib, Latin id quod debet esse, vel necesse est esse (with a rather cumbersome 
double translation; cf. supra, §99, and also infra in this paragraph: debitum vel necesse esse). (a) The 
existence of the necessary does not depend but on its own «essence» [ḏāt], which is «sufficient» 
[Arabic kāfin, Latin sufficiens] to itself and to its own existence. 
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POSSIBLE | Arabic mumkin, Latin id quod possibile est esse. (b) The existence of the possible depends 
on something other than its essence. The example given is that of the «chair», used also supra, in the 
discussion on causality (Metaphysics I.5, §§156-161), as paradigmatic instance of «caused». The 
«something other than its essence» [ġayr ḏāti-hi] is thus to be conceived as the cause of the possible, 
which is therefore necessarily caused. 
IT HAS ALREADY BEEN AGREED | Arabic iṣṭalaḥa ʿalà, Latin iam autem convenerunt philosophi. The VIII-
form verb iṣṭalaḥa generates the verbal noun iṣṭilāḥ, with which al-Ġazālī typically designates in the 
MF the «technical terms» of conventional use in the philosophical jargon. This wording, which 
emphasizes the lexical and conventional aspect of the crucial Avicennan distinction between 
possible and necessary, is absent in the DN, and it adds up to the several other linguistically oriented 
examples of additions performed by al-Ġazālī. 
THAT WHICH HAS THE EXISTENCE […] POSSIBLE IN ITS ESSENCE | While the condition of not being able to 
derive one’s existence from one’s essence seemed before to be sufficient to define the «possible», a 
more accurate distinction is drawn here: that whose essence is not sufficient to determine the 
existence can be possible (b.2), but also tout court impossible (b.1) («prevented» [Arabic mumtaniʿ, 
Latin prohibitum]). Only (b.2) – i.e. that which is neither (a) necessary nor (b.1) impossible – is 
possible in proper sense, because otherwise the possible would contradictorily encompass in itself 
the impossible. A tripartition of necessary, possible, and impossible had already been advanced 
supra, Logic III, §30. There, two kinds of possibility, one encompassing the necessary («one-sided 
possibility» in STREET 2002: 135) and the other excluding it («two-sided possibility» ibidem), were 
distinguished. Possible (b.2), as described here, represents an instance of the two-sided possibility 
described in §30, as the requirement of not being able to derive the existence from the essence 
clearly excludes the necessary (a) from the domain of the possible. This understanding of the 
possible is made explicit at the beginning of §170 infra. 
 
 
[§170] D204.9-205.11 
 
The paragraph redefines the crucial concepts of possible and necessary, articulating three ways of 
considering what is in itself possible, in consideration of its cause.  
 

*** 
 
THE NECESSARILY EXISTENT | Reading ḍarūrī al-wuǧūd instead of al-ḍarūrī al-wuǧūd (since if al-ḍarūrī 
were to be interpreted as attribute of al-wuǧūd, the natural order of the adjective would be after, and 
not before the noun it accompanies). The structure involved is rather, probably, the same improper 
construct state employed in the common Avicennan expression wāǧib al-wuǧūd (which also appears 
in the present paragraph: cf. infra).  
DOES NOT MAKE […] FOLLOW | Arabic lā yulzimu ḍarūrata wuǧūdi-hi wa-lā ʿadami-hi, Latin non sequitur 
necessario esse, vel non esse. The Latin translation appears to interpret ḍarūra adverbially (as 
ḍarūratan), which would imply vocalizing wuǧūda-hu and ʿadama-hu, in the accusative. This 
definition of ‘possible’ makes it explicit that what is meant is indeed the two-sided possibility 
introduced supra, Logic III, §30 (cf. also supra, §169, for a recapitulation of the relevant distinction). 
THE FIRST ONE […] EXISTENCE OF THE CAUSE | (i) The first way of considering the possible entails the 
simultaneous consideration of the existence of its cause (i.e. that which makes the essence of the 
possible existent, being extrinsic to that essence). Under this respect, the possible is «necessary» 
[Arabic wāǧiban, Latin debitum], since given the cause it necessarily follows.  
FROM THAT WHICH PRECEDES | The reference is to the conclusions on the necessary action of causes 
achieved in §168 supra. 
THE SECOND ONE […] IT WOULD BE NECESSARY | (ii) The second way of considering the possible entails 
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the simultaneous exclusion of the existence of its cause. Under this respect, then, the existence of 
the possible is «prevented» [Arabic mumtaniʿ, Latin prohibitum], because, if it could exist without 
its cause, it would be necessary rather than possible. 
THE THIRD ONE […] THE POSSIBILITY | (iii) The third way to consider the possible is with respect to «its 
abstract essence» [muǧarrad ḏāti-hi]. In this way of considering, both the existence and the non-
existence of its cause are put in parentheses, so that only the sheer possibility of the possible taken 
in itself remains. After having expounded the three different respects, the example of the number 
«four» (caused) and the «two» (cause) is given, showing (i) the necessity of the derivation of 4 once 
having assumed 2(+2); (ii) the impossibility of the derivation of 4 once having assumed the non-
existence of 2; (iii) the intrinsic possibility of 4 taken in itself, in abstraction from any consideration 
of the 2. 
NECESSARY EXISTENT THANKS TO ITS CAUSE | Arabic wāǧib al-wuǧūd bi-ʿillati-hi, Latin debitum essendi ex 
sua causa. Every contingent being, in the presence of its cause, is necessary just as the Necessary 
Existent (as it is susceptible of being designated with the identical expression, wāǧib al-wuǧūd). 
IT IS INEVITABLE, THEN, THAT THE POSSIBILITY CEASES | The possibility of existing of the possible caused 
effect before the actualization of its cause must «cease» [Arabic yazūlu, Latin removeatur] in some 
moment, since if it never ceased, the caused would never come to exist, thus being impossible (or 
‘prevented’ in its existence) rather than possible as assumed. As explained immediately infra, this 
possibility has nothing to do with the intrinsic, essential possibility that the possible enjoys, but 
rather with the possibility (or potency) of its cause. When all the conditions for the cause’s 
performing of its causal action are met, its possibility of acting changes into necessity, and the effect 
– although merely possible in itself – is necessarily produced. 
 
 
[§171] D205.12-206.11 
 
JANSSENS 2019: 103, comments on this passage as follows : «He opens with what is obviously a personal 
note (M 205,12-14), namely by posing the question whether God can be the maker, or not, of an 
eternal world and at the end (M 209,24-26) he offers a substantial rewording: “if the agent is eternal, 
then also its action (or: its effect?) is eternal because the latter depends on him only insofar as it 
exists, not insofar as it originates, since that is a consideration of being after non-being” instead of 
“the true agent is the one from whom results a being that is separate from his essence, for if (i.e. that 
being) is in his essence (i.e. of the true agent) would be receiving, not making” (DN 73,9-11 [sic]. 
Nevertheless, al-Ghazālī’s rewording remains in line with Ibn Sīnā’s profound thought insofar as it 
poses a necessary link between cause and effect». In this regard cf. also infra the conclusion of the 
entire argument (§175). 
 

*** 
 
AN IMPORTANT PRINCIPLE ABOUT THE POSSIBLE | Arabic aṣli muhimmi fī l-mumkini, Latin radicem 
possibilem (presupposing the alternative wrong Arabic text *aṣl mumkin). 
FOUNDATION | Arabic qāʿida. Cf. the Latin translation: «super quam constituemus magnum quiddam» 
(MUCKLE 1933: 47.23). The text is somewhat problematic, because the idea of building a ‘foundation’ 
or a ‘basis’ on a principle is not entirely plain, and it would be more natural to build instead over the 
foundation itself. Among the possible meanings of the feminine form of the active participle qāʿida 
listed by WEHR 913a, there are also ‘support’, ‘pedestal’, or ‘precept’, ‘rule’, ‘maxim’, ‘formula’, the latter 
of which would consent to abandon the architectonic metaphor, allowing perhaps a better sense. It 
must be mentioned, however, that the very similar form qaʿīda would rather convey the meaning of 
‘companion’, ‘spouse’ (WEHR 912b): given the fact that the theme of the following reasoning is the 
eternity of the world, whose critique forms in turn the most fundamental asset of the TF (see in 
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particular Discussions 1-2), it would have been tempting to interpret this hypothetical ‘companion’ 
as a veiled reference to the TF itself. The possibility of some sort of textual fault in this point seems 
to be independently confirmed by the Latin translation, whose extemely generic magnum quiddam 
(‘a big something’) might be seen as an answer to a textual difficulty of the original Arabic. However, 
qāʿida as ‘principle’ is commonly used in (scholarly) Avicennan context to designate a well-known 
maxim such as the axiom «from the one, only one proceeds» (see AMIN 2020 and infra, §) more solid 
philological analysis on both Arabic and Latin manuscripts would be needed in order to settle this 
delicate issue, which would entail a direct cross-reference of the MF to the TF, outside of the prologue 
and the epilogue and rather embedded in the main text. A further, tempting possibility would be to 
link the expression qāʿida with the title Qawāʿid al-ʿaqāʾid, which is given at the end of the First 
Discussion of the TF as the name of the ‘affirmative’ work which will follow the TF, establishing «true 
doctrine» after the refutation of philosophy: cf. MARMURA 2000: 46, and see the Introduction, §1.2. 
Chronological and Doctrinal Collocation, for more information on the problems raised by this 
reference (and on scholarly interpretations of it). 
AN ACT OF GOD MOST HIGH | Arabic fiʿlan Allāh taʿālà, Latin factura dei altissimi. As the Latin translation 
makes apparent, the specific meaning of fiʿl here has probably to do more with the productive aspect 
of the productive ‘making’ than with a mere ‘acting’. However, once understood that the acting of 
God is generally speaking a producing (into existence), the standard translation «act» can probably 
be maintained without harm to the comprehension of the text. 
IT EXTRACTS IT FROM THE NON-EXISTENCE TO THE EXISTENCE | Arabic yuḫriǧu-hu min al-ʿadami ilà l-wuǧūdi, 
Latin trahat illud de non esse ad esse. (i) This first outlined feature of the action of the cause is 
exemplified through the case of the builder of a house, which will also be the model for the creation 
of the world expounded – and rejected – in §172 infra. 
THE EXISTENCE OF THE THING IS BY VIRTUE OF IT | Arabic wuǧūd al-šayʾi bi-hi, Latin ut sit esse rei per illud. 
(ii) The example of this second feature of the cause with respect to its caused is the light by virtue of 
the sun, which would also occur again as an explanatory model infra, §174. 
THOSE WHO BELIEVED | Arabic iʿtiqadū, Latin qui autem dixerunt. 
HAVE THOUGHT | Arabic ẓannū, Latin putabant. 
AUDACITY | Arabic taǧāsara, Latin et fortassis presumet. These thinkers, disguised under the third-
person of the plural and accused with particular bitterness of heretical audacity, would have 
maintained the existential independence of the world, once created, from God as its creator, so that 
the ceasing of God’s existence would not entail the ceasing of the world’s existence. This is 
tantamount to denying the thesis of the continuous creation, as it denies the necessity of God’s 
action for the conservation of the cosmos. An example and a proof given by the thinkers in question 
in support of their thesis are propounded, and rejected, in the following §§172-173. 
 
 
[§172] D206.12-207.6 
 
Having presented the thesis of those who reject the doctrine of conservation as continuous creation, 
al-Ġazālī expounds here their model for God’s creation, i.e. the builder’s construction of a house. The 
death of the builder, indeed, does not entail the ceasing of the existence of the house, and likewise 
God’s ceasing should not entail the ceasing of the world. The refutation denies any legitimacy to this 
example, which is irrelevant to the issue because the builder is not the essential cause for the 
existence of the house (as the father is not essential for the existence of the son) in the same way in 
which God is essential for the existence of the world. 
 

*** 
 
THE DEATH OF THE BUILDER, AFTER THE HOUSE HAS BEEN BUILT, DOES NOT HARM THE HOUSE | Arabic al-
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bannāʾu baʿda bināʾi l-bayti lā yaḍurru mawtu-hu l-bayta, Latin fabricator domus post fabricacionem 
domus, non nocet domui si moriatur. (1) The «example» [maṯāl] proposed by the aforementioned 
thinkers aims to persuade that the world does not need God for its conservation through suggesting 
a comparison with visible examples of causality. Its refutation, undertaken in what follows of the 
present paragraph, consists in denying the relevance of those examples for explaining the causality 
of God. 
AS FOR THE PROOF […] | (2) The «proof» [ḥuǧǧa] that the aforementioned thinkers wish to provide for 
their thesis consists in establishing that only the «non-existent» [maʿdūm], and not the «existent» 
[mawǧūd] needs «a giver of existence» [mūǧid]. Thus, the existing world, once drawn into existence, 
would not need God for its conservation. Cf. the elaborate «clarification» and reformulation of this 
proof (tantamount to a refutation) provided infra, §§173-175. 
STRUCTURE | Arabic šakl, Latin formam. The Arabic šakl usually means ‘figure’, so that the «structure» 
of the house is to be conceived also as its (physical) configuration, i.e. the material reciprocal 
arrangement of its parts. 
IS THAT THE PART | Reading ǧuzʿ instead of ǧaḏaʿ (or ǧiḏʿ) as in Dunyā. The correction is corroborated 
by the Latin translation (MUCKLE 1933: 48.14: «pars») and warranted by the context. Moreover, the 
error is made very plausible by the extreme similarity of the rasm of the two words, and in particular 
by the easy confusion between the two letters ز and ذ. 
IN WHICH IT WAS PLACED | Reading allāḏī wuḍiʿa fī-hi as in D-Alt, instead of allāḏī wuḍiʿa, fa-huwa 
printed by Dunyā. 
THE CAUSE IS ITS WEIGHT, AND THE DENSITY OF THAT WHICH IS UNDER IT | The actual causes of the 
permanence of the house are the «weight» [ṯiql] and the «density» or ‘thickness’ [kaṯāfa] of its 
materials, while the builder is merely the efficient cause of their arrangement. Likewise, the wall is 
permanent due to its dryness: cf. infra. 
[THE DRYNESS] THAT HOLDS ITS STRUCTURE | It might be better to read šakla-hu instead of šakla-hā as in 
Dunyā: the feminine suffix pronoun should refer to the only available feminine noun, yabūsa 
(‘dryness’), which is however already the subject of the action of holding the structure of the «wall» 
[ḥāʾiṭ, masculine in Arabic]. 
AGENT | Arabic fāʿil, Latin factor. Neither the «builder» nor the «father» are ‘agents’ in proper sense 
for their effects – i.e. respectively the house and the son. Both, rather, are merely efficient causes that 
have set a process into movement, either with the material assemblage of different elements, or with 
the sexual intercourse, which moves the sperm to the «uterus» [raḥim or riḥm]. 
SPERM | Arabic minan. The characteristic desinence of the nouns in -an appears to have been 
misunderstood by the Latin translators, who render as if it were a dual: «motus duorum spermatum» 
(MUCKLE 1933: 48.26 and ff.). The example of the human generation, not mentioned as relevant at the 
beginning and added in the conclusion of the paragraph as a sort of afterthought, helps to clarify that 
in all the earthily processes there are many different causes apart from the one – in this case the 
«father» – erroneously singled out as the principal and only. For a new human being to exist, indeed, 
the form of the sperm must change into the form of man (which cannot be explained merely with 
the mechanics of the sexual intercourse), and the rational soul must also be accounted for (which 
evokes a separate cause «perpetually existing»; for details on human psychology cf. infra, Physics IV, 
§§402-424). The inevitable conclusion is that the examples provided are not relevant to explain 
God’s causality on the world, since this is not partial, but rather global and essential throughout. 
 
 
[§173] D207.7-25 
 
The present paragraph opens the final, convoluted reasoning of the First treatise of Metaphysics, 
which will end at the end of the treatise, in §175 infra. For a commentary on the entire passage, cf. 
the long footnote provided by ALONSO 1963: 133-136 fn. 24. There, Alonso aptly mentions the parallel 
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texts in Avicenna, Ilāhiyyāt VI.1-2 and Išārāt (GOICHON 1951: 373 ff.), together with a useful aperçu of 
Aquinas’ reprises of the same Avicennan doctrine, in the terms of the distinction between esse and 
fieri, causa essendi and causa fiendi. Globally, §§173-175 constitute a qualification or clarification (but 
ultimately a refutation) of the proof provided by the thinkers – mentioned supra in §171 – who deny 
that the world should need its creator for its conservation in existence. At the beginning of the 
present paragraph, the alleged proof is reformulated: it is true that the existent does not need a 
proper giver of existence (since it already exists), but it nonetheless needs a «perpetuator» for its 
existence (see infra the commentary for a delicate textual correction). Why this is the case is not at 
all immediately clear, and becomes more so only at the conclusion of the line of reasoning, at the 
end of §175. It is useful to anticipate here how this reasoning unreels, in order to make it easier to 
follow it in its development. The act can be considered under two respects: in its present existence, 
and in its past non-existence. Likewise, the agent can be considered under two respects: in its present 
act of giving existence, and in its past not-giving-existence. The respect under which the act depends 
on the agent is the existence of the act. Likewise, the respect under which the agent is linked to the 
act is its giving existence to the act, not its previous not-giving it. As soon as the existence of the act 
has been realized, the ‘giving-existence’, which has realized it, translates to the state of the agent 
according to which the existence of the act is by means of the agent. It is thus possible to draw a 
diagram of the mutual relations between the act and the agent, in the past and in the present, 
showing a sort of square of oppositions of existence and non-existence, and conversely of agency 
and non-agency. The non-existence of the act, as a matter of fact, bi-univocally entails the not-giving-
existence of the agent; and likewise, the existence of the act bi-univocally entails the giving-existence 
of the agent, and more precisely its state of being such that the existence of the act is by virtue of it. 
If an act is truly dependent on its sole agent (as opposed to the examples of agency due to plural 
causes expounded in §172), therefore, it is not possible to conceive its existence as deprived of its 
dependence on the agent, i.e. of the action of (continuous) giving-existence performed by the agent 
upon it. Not-giving existence, as a matter of fact, is proper to the agent before its becoming agent; but 
as soon as the agent becomes actually agent (that is, producing its act), its action of giving-existence, 
and its consequent state of having an existent that depends upon it, must essentially befall it. In sum, 
then, the existence of the act always automatically entails the existence of an existence-giving agent, 
because otherwise the act would not be act, and the agent would not be agent: indeed, the non-
existing act is not yet an act, and the not existence-giving agent is not yet an agent. I have made an 
attempt at visualizing the opposing couples just described in the following Table 32. Cf. also, for an 
explanation of a similar reasoning, SHIHADEH 2016: 96-97. The present paragraph has the function of 
presenting the reformulated proof, and to start its clarification (which thus also works as the 
refutation of the proof as presented by the deniers of the continuous creation thesis). The two 
respects under which both the act and the agent can be considered are presented, and a 
demonstration of the fact that the act depends on the agent because of the act’s existence (and not 
because of its non-existence) is set up. 
 
 
TABLE 32.  Relationship between the agent and its act in the process of bringing into existence 
 
 

 
 

PAST → PRESENT (ACTUAL) 

    

ACT  
[FIʿL] 

 
Non-existence 

[ʿadam] 
 

 
process of becoming 

existent [ṣayrūra 
mawǧūdan] 

 

Existence [wuǧūd]; 
being existent  

[kawn mawǧūdan] 
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PAST → PRESENT (ACTUAL) 

    
RELATIONSHIP 

OF ACT AND 

AGENT 
No relationship 

 

→ 

 
dependence [taʿalluq] 

 
    

AGENT 
[FĀʿIL] 

 
Not-giving-existence 

 

 
process of giving the 

existence [īǧād] =  
process of becoming 

cause and agent [ṣayrūra 
ʿillatan wa-fāʿilan] 

 

 
Being such that the existence 

is by virtue of it 

 
 
 

*** 
 
CLARIFICATION | Arabic bayān, Latin quod sic manifestatur. 
PERPETUATOR | Reading mudīm, as in BĪǦŪ 2000: and ms. Y, instead of qadīm printed by Dunyā. Cf. 
the Latin translation: «eget tamen conservatore sui esse» (MUCKLE 1933: 48.32), and see also the 
Spanish one «de quien le conserve la existencia» (ALONSO 1963: 131.36-37). Dunyā’s choice of qadīm 
– which can be translated with ‘the Infinitely Pre-existent, the Sempiternal, the Eternal’ (see WEHR 
877b) – makes appeal to a deceptively appropriate theological substratum, but is ultimately 
misleading. Saying that the existent needs a pre-existent for its existence, indeed, would not add 
anything to the alleged «proof» provided by the deniers of continuous creation, as the pre-existence 
of the cause to its effect is plainly admitted. As apparent from the preceding examples (§172) and the 
conclusion of the reasoning (§175), what is at stake is rather the conservation of the existence after 
the existence has been caused. In this regard, the active participle of the IV stem mudīm (from the 
root dwm of ‘lasting’, ‘continuing’) appears the best textual choice, as it conveys the intended 
meaning of ‘that which causes to last or continue’, ‘that which makes lasting’, or more in short 
«perpetuator». Moreover, the usage of a present participle of the IV stem like mudīm would be in 
nice parallelism with the analogous voice mūǧid, which expresses the idea of the «giver of existence» 
(or ‘creator’, i.e. that which makes the thing pass from non-existence to existence), while the 
symmetry would be lost with a reading like qadīm. 
THE ORIGINATED ACT | Arabic al-fiʿl al-ḥādiṯ, Latin omne enim quod incepit esse. 
THE AGENT | Arabic al-fāʿil, Latin factor. 
LET US OBSERVE, THEN! | Arabic fal-nanẓur, Latin consideremus igitur. The exhortation marks the end 
of the short presentation of the «two attributes» [ṣifatāni] according to which both act and agent 
can be considered, signalling the beginning of the section in which the «dependence» [taʿalluq] of 
the act on the agent is shown to be relative to the existence of the act (i), and not to its non-existence 
(ii). The «preceding non-existence» [al-ʿadam al-sābiq] has no dependence on the agent, and the 
agent conversely has no «influence» [taʾṯīr] on it (cf. Latin: «factor nichil penitus agit in eo», MUCKLE 
1933: 49.8). If the non-existence (ii) is excluded, it is also automatically excluded that the dependence 
of the act might derive from the combination of existence and non-existence (iii). Therefore, it must 
derive from its existence alone (i). 
 
 
[§174] D207.26-208.14 
 
The paragraph presents an objection to the main argument – i.e. to the notion that the dependence 
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of the act on the agent is connected to the existence of the act (rather than to its non-existence) –, 
by arguing rather that the dependence of the act on the agent consists in the act’s being existence 
after a non-existence (and not existence tout court). The objection is dissolved, however, by stating 
that the property of being existent after having been non-existent is essential to the act, because 
there is no other way for it to be; therefore, it does not derive to it through its relationship with the 
agent (which rather produces its existence tout court, with no consideration of the preceding non-
existence). 
 

*** 
 
[THE ACT] DEPENDS [ON THE AGENT] | It might be wise to add in the Arabic text the phrase bi-l-fāʿil, for 
reasons of symmetry with the preceding formulations and of conformity with the Latin translation: 
«necesse est tamen facturam pendere ex factore; profecto non restat pendere nisi secundum suum 
esse» (MUCKLE 1933: 49.10-12). The Latin ex factore might however be an addition ad sensum of the 
translators, which leads me to provisionally avoid the emendation the Arabic, which is in any case 
understandable also without that specification. 
IS NOT THE MAKING OF A MAKER | Arabic laysa bi-ǧaʿli ǧāʿilin, Latin non est propter posicionem alicuius. 
The fact that the state in which the act is existent follows a preceding state in which it was non-
existent is not determined by the agent that gives the act its existence; rather, if a thing starts to exist 
it must have been previously non-existent, independently from any action and any «influence» 
[taʾṯīr] of the agent. While the existence of the possible is possible, the fact that its existence is after 
a non-existence is necessary. 
JUST LIKE THE EXISTENCE OF THE LIGHT | The Latin text has however ‘day’, ‘daytime’ [Latin dies, Arabic 
*nahār] in the place of «light» [nūr]: see MUCKLE 1933: 49.33: «sicut esse diei est propter solem». 
While it is true that the light is always with the sun (hence my translation of bi-l-šamsi as «with the 
sun», rather than as «by virtue of the sun»), it is not true that it is only produced by the sun, as 
opposed to the daytime, which is rather defined through the sun and thus essentially linked to it (cf. 
supra, Logic III, §26, for an example concerning precisely this aspect). However, in the first 
formulation of the model of the sun supra (§171), light was mentioned, which advises for maintaining 
Dunyā’s text despite the plausibility (and perhaps even the greater precision, if one is to give an 
instrumental meaning to the bi- in expressions like bi-l-šamsi) of the Latin reading. In Latin, this 
passage is concluded by the sentence: «factura eciam habet duos status sicut diximus» (MUCKLE 1933: 
49.34-35), explained by ALONSO 1963: 133 fn. 23 as an erroneous reduplication of the following 
sentence: «Cum enim factor eciam habet duos sicut diximus» (MUCKLE 1933: 49.35-50.1) due to a 
copyist’s mistake. The explanation might be plausible, but it should be added that the material 
mistake – if that is indeed the case – must then have been adapted to its context, with the change of 
factor in factura and the elimination of status in the second clause (which would have felt 
superfluous in the light of the preceding one). 
 
 
[§175] D208.15-209 
 
After the objection posited and resolved in §174, the reasoning considers in greater detail the two 
attributes distinguished as for the agent (after the same consideration devoted to the act in §172 
supra). After having shown that the agent is such because the existence of the act is by virtue of it 
(2.b.1), and not rather because that existence is after a non-existence ([(2.b.2)]; in perfect symmetry 
with the conclusion achieved supra for the act itself), the paragraph summarizes the relationship of 
agency and causality already shown in the diagram offered in §173, concluding that the act depends 
on the agent for its existence «in all its states», so that the ceasing of the agent would entail the 
ceasing of the act, as well. Assuming the contrary would mean missing the difference between being 
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existent and the process of becoming existent (on the side of the act), and conversely also the 
specular difference between being in the state of having the act’s existence depend upon oneself, 
and the process of giving that existence (on the side of the agent).  
 

*** 
 
TWO ATTRIBUTES, AS WE HAVE MENTIONED | Cf. supra, §172. The Latin translation mentions again, as 
opposed to the Arabic text printed by Dunyā, the two ‘states’ of the act: «factura eciam habet duos 
status sicut diximus. Cum enim factor eciam || habet duos sicut diximus» (cf. MUCKLE 1933: 49.34-
50.1). 
CAUSE | Arabic ʿilla, Latin causa. The agent in proper sense is identified with the cause, and the two 
terms will be progressively used as synonyms from now on in the paragraph. 
INASMUCH AS ITS EXISTENCE | i.e. of the ‘act’ of the agent, the «something else» mentioned immediately 
before. 
THAT, THEN, REGARDS THE STATE […] CAUSE AND AGENT | The referent of «that» [ḏālika] is (2.b.2), i.e. the 
hypothesis that the agent’s being cause could derive from the act’s existence after the non-existence, 
instead of from its existence tout court (2.b.1). The sentence denies the validity of (2.b.2) by affirming 
that it regards the «state of the non-existence of its being cause» [ḥukm ʿadami kawni-hi ʿillatan], 
which means that, with respect to the non-existence of the act, the agent is not cause, but merely 
becomes so in consideration of its existence. The same concept is further exemplified with regard to 
the situation of a willing man, who becomes agent only when the wanted thing is realized through 
an existing will. 
ACTUALLY EXISTENT | Arabic ḥāṣil/ḥāṣila. 
THE PROCESS OF ITS BECOMING EXISTENT | Arabic ṣayrūratu-hu mawǧūdan, Latin facere eam esse. 
THE PROCESS OF ITS BECOMING CAUSE AND AGENT | Arabic ṣayrūratu-hu ʿillatan wa-fāʿilan, Latin fieri (sic pro 
facere?) ipsum esse causam rei et factorem. 
OPPOSES ITSELF TO | Arabic fī muqābala, Latin oppositum est. The oppositions here explicited are those 
summarized in the table provided in the introduction to §173 supra. 
SOMEONE UNDERSTANDS | This and the other voices of fahima, here rendered with the corresponding 
voices of the English ‘to understand’, are translated into Latin with the verb intelligo, usually devoted 
rather to the rendition of the Arabic root ʿ-q-l.  
IT CHANGES INTO CAUSE | Arabic fa-yataġayyaru ilà l-ʿillati, Latin permutatur igitur ad causalitatem 
(presupposing perhaps * ilà l-ʿilliyya?). 
THE CAUSE OF THE EXISTENCE OF A THING, ADDING ITSELF TO ITS ESSENCE | Arabic ʿilla wuǧūdi amrin, zāʾidin 
ʿalà ḏāti-hi. This is a given as a general definition of «agent» [fāʿil], thus showing the convergence of 
being agent and being cause. The Latin translation: «causa essendi alii, hoc ipsum esse causam, 
quiddam est additum supra essenciam illius» (MUCKLE 1933: 50.26-27) appears faulty.  
THE COMMON PEOPLE | Arabic al-ʿawāmm, Latin vulgus. With an instance of the typical élite-vs-mass 
model often active in Arabic philosophy, the «common people» are said to be unable to grasp the 
aforementioned «distinction» [farq], namely the difference between «being» x [kawn] and the 
«process of becoming» x [ṣayrūra]. Since that distinction was established in an attempt at qualifying 
the alleged proof given by the deniers of the continuous creation, the pejorative epithet of «common 
people» ends up with being attributed to those thinkers themselves (mentioned for the first time in 
§171 supra). 
PERMANENCE | Arabic dawām. 
IN ALL ITS STATES | Arabic fī ǧamīʿi aḥwāli-hi. The Latin translators seem to have had at their disposal a 
longer Arabic text than Dunyā’s: «quod causatum sive sit incessabile, sempiternum sive 
momentaneum in omnibus suis disposicionibus» (cf. MUCKLE 1933: 50.34-51.1). 
ETERNAL | Arabic qadīm, Latin eternus. This conclusive occurrence of the hypothesis that the agent 
migh be «eternal» could be one of the reasons for Dunyā’s substitution of mudīm («perpetuator») 
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with qadīm in §173 supra. On the eternalist conclusion of this line of reasoning cf. also JANSSENS 2019: 
103, quoted supra in the introduction to §171. 
AS IT WAS SAID BEFORE | For origin [ḥudūṯ] as expression referring to the passage from the non-
existence to the existence cf. supra,  
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Treatise II 
 
 
 
[§176] D210.1-12 
 
As its title recites, the Second treatise of Metaphysics deals with the essence of the Necessary Existent 
(referentially identical to God) and His necessary concomitants. The discussion starts by recalling 
the distinction between necessary and possible existence (cf. supra, Metaphysics I.8, §§169-175), and 
presents the first of twelve things, which can be known about the essence of that which is necessarily 
existent, i.e. (1) the fact that He is not an accident. 
 

*** 
 

ON THE ESSENCE OF THE NECESSARY EXISTENT AND HIS INSEPARABLE CONCOMITANTS | Reading lawāzimi-hi 
instead of lawāzima printed by Dunyā. This title is not translated into Latin, which only reads: 
«Tractatus secundus» (MUCKLE 1933: 52.1). 
WE HAVE ALREADY MENTIONED […] BY ITS ESSENCE. | For this fundamental distinction cf. in particular 
supra, Metaphysics I.8, §169. 
SO THAT FROM THE NON-EXISTENCE OF THAT SOMETHING ITS NON-EXISTENCE FOLLOWS | Muckle’s Latin text: 
«ad rememoracionem eius sequatur remocio istius» (MUCKLE 1933: 52.3-4) is clearly faulty; 
comparison with the Arabic makes it clear that rememoracionem is a mistake for remocionem [Arabic 
ʿadam, English ‘non-existence’]. 
WE CALL IT | Arabic sammaynā-hu, Latin vocamus illud. As already noticed supra in the commentary 
to §169, al-Ġazālī is quite insistent on the linguistical and somewhat conventional choice of the 
names of «possible» and «necessary» to describe the properties of respectively being, and not being, 
dependent [yataʿallaqu] on something else as for one’s existence. 
ABOUT THE ESSENCE OF THE NECESSARY EXISTENT | Arabic fī ḏāti wāǧibi l-wuǧūdi, Latin vocamus debitum 
per se quod est necessarium per se, de quo […] (the Latin version substitutes the suffix pronoun of 
sammaynā-hu with its typical alternative rendition for wāǧib, already noticed supra, Metaphysics, 
Premise, §99, and Metaphysics I.8, §169). 
HE IS NOT AN ACCIDENT | Arabic anna-hu lā yakūnu ʿaraḍan, Latin ipsum non est accidens. Given the 
presupposed identity between the Necessary Existent and God, I signal with a capital letter the 
personal pronouns and adjectives referred to Him, as this is, among the other reasons, also a helpful 
device to disambiguate the translation in the case of Arabic sentences crowded with suffix pronouns. 
In line of principle, however, the philosophical reasoning unreeled in this entire treatise regards that 
which is necessarily existent, without making its theological connotation entirely explicit. I do not 
think, in any case, that forcefully keeping the two planes of analysis apart is particularly helpful, 
neither for Avicenna nor – a fortiori – for an author as deeply interested in theology as al-Ġazālī. 
ATTACHMENT | Arabic ʿ alāqa, Latin [non] pendet ex alio [ullo modo]. Every accident depends – the root 
ʿlq, of «attachment», is the same of «dependence» [taʿalluq] – on something else, i.e. on its subject 
of inherence. This is squarely at odds with the characterization of the Necessary Existent as that 
which has no dependence on anything else at all, so that the Necessary Existent cannot be an 
accident. 
 
 
[§177] D210.13-211.6 
 
(2) The second thing that can be affirmed of the essence of the Necessary Existent is that He is not a 
body. Two reasons for His incorporeality are given, both based on the impossibility of conceiving 
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any part – either ‘physical’ (2.1) or ‘metaphysical’ (2.2) – in the Necessary Existent. As a matter of fact, 
both (2.1) the physical parts of the body, and (2.2) the metaphysical composition due to the union of 
matter and form make the body a compound, and thus a caused, while the Necessary Existent has 
no cause for His existence.  
 

*** 
 
HE IS NOT A BODY | Arabic anna-hu lā yakūnu ǧisman, Latin non est corpus. 
WHOLE | Arabic ǧumla, Latin totalitas. 
SURMISING | Arabic taqdīr, Latin si ponantur. 
WE HAVE ALREADY MENTIONED THAT EVERY WHOLE IS CAUSED | The fact that the «whole» is «caused» 
[here: muʿallala] by its parts (i.e. that the parts are cause for the «compound» [murakkab]) was 
already explained supra, Metaphysics I.5, §156.  
«WHY IS THE INK EXISTENT?» | For the same example concerning the composition (or «gathering» 
[iǧtimāʿ]) of the ink from «water», «gallnuts», and «vitriol», cf. supra, MF, Logic V.3, §53 – also for 
further information about the preparation of medieval ink – and infra, Metaphysics IV.a.3, §248. 
MATTER | Here: hayūlà. The hylemorphic composition of the body – for which cf. supra, Metaphysics 
I.1, §§121-126 – is such that the non-existence (or ceasing) of either the matter or the form would 
entail the ceasing of the body itself. 
WOULD BE MADE NON-EXISTENT | Arabic inʿadama, Latin destruetur. 
WE REFERRED TO, AND INTEND | The Arabic repeats bi-wāǧib al-wuǧūd also after the second of the two 
verbs. The Necessary Existent is such that His existence, and conversely also His non-existence, do 
not depend but on His essence alone. Thus, He cannot be at any rate a simultaneously physical and 
metaphysical compound such as a body. 
 
 
[§178] D211.7-12 
 
(3) The third concomitant of the Necessary Existent is that He is not form nor matter, since they are 
reciprocally interdependent, while He is not dependent on anything but His own essence. As noticed 
by JANSSENS 2019: 103, the first three features described in this treatise (§§176-178) «have no direct 
counterpart» in the DN. JANSSENS (ivi fn. 86) references the Taʿlīqāt (ed. BADAWĪ 1973: 186.14), for the 
denial of accidentality ([(1)], §176), and the K. al-Naǧāt (ed. DA ̄NIS ̌PAZ ̌U ̄H 1985: 553.4-7), for the denial 
of corporeality ([(2)], §177), formality and materiality ([(3)], §178) in God, while he admits that «their 
detailing may be proper to al-Ghazālī». 
 

*** 
 
FORM | Arabic ṣūra, Latin forma. 
MATTER | Arabic hayūlà, Latin materia. 
 
 
[§179] D211.13-212.8 
 
(4) The fourth characteristic of the Necessary Existent is the identity of His existence and His 
quiddity, which is demonstrated on the basis of the fact that, were the quiddity of the Necessary 
Existent something different from His existence, He would derive His existence from a non-existence, 
which cannot be the case. Necessary existence, then, is the quiddity of the Necessary Existent. On 
this fundamental Avicennan doctrine, and its legacy, scholarship is extremely abundant: cf. e.g. 
BENEVICH 2015, BENEVICH 2017, BERTOLACCI 2012b, DRUART 2001, EICHNER 2012, GOICHON 1937, RAHMAN 
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1958b, WISNOVSKY 2011. 
 

*** 
 
HIS EXISTENCE IS NOT OTHER THAN HIS QUIDDITY | Arabic lā yakūnu wuǧūdu-hu ġayra māhiyyati-hi, Latin 
eius esse, non est aliud ab eo quod est ipsum. 
THAT HIS CONCRETE EXISTENCE AND HIS QUIDDITY ARE UNITED | Arabic an tattaḥida anniyyatu-hu wa- 
māhiyyatu-hu, Latin necesse est ud idem sit eius esse, et id quod est ipsum. The two Arabic sentences 
express the same context using once the more generic wuǧūd and once the technical anniyya, whose 
substantial synonymity seems thus to be granted (the Latin translation fails to recognize any 
difference between the two terms, using both times the rendition esse). However, the opposing item 
of the «quiddity» is expressed both times with the technical māhiyya, whereas the generic 
affirmation of the topic of the treatise as dealing with the «essence» of the Necessary Existent given 
at the beginning (cf. supra, §176) had employed the more generic ḏāt. This is probably a careful 
terminological choice, since in this paragraph the «quiddity» of the Necessary Existent is 
immediately brought to coincidence with His existence, whereas something more can be said of His 
«essence» more broadly conceived (as witnessed by the remainder of the treatise, and by the 
following discussions of the attributes of the First Principle in Metaphysics III). 
IT HAS ALREADY BEEN SAID […] IS NOT THE QUIDDITY | Cf. supra, Metaphysics I.1, §135.  
ACCIDENTAL | Arabic ʿāriḍ, Latin accidens. As opposed to the rendition with esse adopted just before, 
the anniyya which is said to be accidental to the quiddity is translated into Latin as «esse de quo 
queritur per an est», while māhiyya is not rendered anymore with id quod est ipsum (cf. supra), but 
rather with «ei quod ipsa res est, scilicet ei de quo queritur per quid est» (reminiscent of §135 supra; 
cf. MUCKLE 1933: 53.14-15). The affirmation of the accidentality of existence with respect to the 
essence was already affirmed supra, Logic II, §11, Metaphysics I.1, §137, and will also return infra at 
Metaphysics V, §295. The character of accidentality attributed to the existence has here the function 
of demonstrating that the existence is caused. 
ABOUT THE CAUSE […] NECESSARY EXISTENT | Having shown that the existence is caused, it remains to 
determine what is the cause of the existence of the Necessary Existent. It must be His quiddity, 
because otherwise He would be accidental and caused, but this is not the case (cf. the denial of His 
accidentality at §176 supra).  
[HOWEVER,] IT IS ABSURD […] A CAUSE FOR IT? | However, the quiddity is not the existence: therefore, 
the quiddity qua quiddity cannot cause the existence, because it is in itself a non-existence. 
IF IT HAD AN EXISTENCE […] AND FOLLOW FROM IT? | An alternative to the previous step of the reasoning 
would be assuming that the quiddity already had an existence, but this would merely shift the 
problem, because one would have again to ask what caused that previous existence. 
THE CONCRETE EXISTENCE OF THE NECESSARY EXISTENT IS HIS QUIDDITY | Arabic anna wāǧiba l-wuǧūdi 
anniyyat u-hu māhiyyat u-hu, Latin ei quod est necesse esse, idem sit esse, et id quod est. It remains, then, 
the perfect identiy between concrete existence and quiddity.  
THE NECESSITY OF THE EXISTENCE […] OTHER THAN HIM | Arabic kāna wuǧūba l-wuǧūdi la-hu ka-l-
māhiyyati li-ġayri-hi, Latin et esse, hoc idem debebit esse ei, quod est id quod res est aliis (with some 
infelicities of translation). Moreover, it follows from the demonstrated identity between quiddity 
that the relationship of the «necessity of the existence» [wuǧūb al-wuǧūdi] to the Necessary Existent 
is the same that the «quiddity» of any other thing entertains with that thing. There is thus a radical 
difference between the Necessary Existent and all the remaining, possible existents, in which a 
distinction between quiddity and existence is inevitable, and the existence is then contingent, not 
necessary. 
AS WILL BE EXPLAINED | Maybe Metaphysics V, on the derivation of things from the First. 
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[§180] D212.9-19 
 
(5) The fifth characteristic of the Necessary Existent is that He is not taken in any circle of mutual 
dependence, or causation: as a matter of fact, the direction of the dependence of all possible things 
on Him is unilateral, and He does not depend on anything that in turn depends on Him. 
 

*** 
 
C | I have always substituted the Arabic Ǧ (cf. Latin g) with the letter «C». 
BEFORE THAT WHICH IS BEFORE IT | Arabic qabla mā huwa qabla-hu, Latin prius est eo quod est prius se.  
COMPANION | Arabic ṣaḥīb, Latin alio. 
A PATENT ABSURDITY | Arabic ẓāhir al-buṭlān, Latin manifeste falsum. 
 
 
[§181] D212.20-213.7 
 
(6) The sixth characteristic of the Necessary Existent is the denial of His reciprocal dependence on 
anything else, not in the sense of mutual causation (as in §180 supra), but in the sense of the mutual 
relationship. 
 

*** 
 
CAUSALITY | Arabic ʿilliyya, Latin causalitatis. 
MUTUAL RELATIONSHIP | Arabic taḍāyuf, Latin relacionis. The root ḍyf of the verbal noun of the VI stem 
taḍāyuf is common to iḍāfa, the name of the category of «relation», and the example given is 
accordingly that of the relationship «between two brothers» [bayna l-aḫwayni] (cf. supra, §128, where 
«fraternity» [uḫuwwa] was precisely used as an instance of the category of iḍāfa). 
WE PERMIT | Arabic nuǧawwizu, Latin nos autem concedimus. Completing the reasoning started in 
§180 supra, it is here confirmed that the direction of the «attachment» must be unilateral, from the 
Necessary Existent to something else, while it is never allowed to presuppose any dependence of the 
Necessary Existent on anything other than Himself. 
ALL THAT DEPENDS ON SOMETHING OTHER THAN HIM IS POSSIBLE | Given that the Necessary Existent is 
intrinsecally and completely independent from anything else, everything that depends on 
something other than Him is possible, because it is caused either by that something alone (6.1), 
which is then «sufficient» [yakfī] for the existence of that dependent thing, or by that something 
together with a further cause (6.2). 
 
 
[§182] D213.8-214.8 
 
(7) The seventh characteristic of the Necessary Existent is His unicity. This is demonstrated by 
showing that, were there two Necessary Existents, they could neither be identical to one another, 
nor different from one another; therefore, the Necessary Existent must be one. The internal 
arguments used to achieve the conclusion are based on Metaphysics I.2, §§142-143, which deal with 
universals and their instantiations in actual existence. Those results are employed here to show, inter 
alia, that the Necessary Existent has no differentia and no accident, which is crucial to rule out the 
possibility of His distinction from another Necessary Existent. Conversely, one could say that the 
Necessary Existent, having no quiddity apart from the necessary existence itself, is no genus, and 
cannot therefore be instantiated in particular, differentiated instances. 
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*** 
 
HE CANNOT BE TWO THINGS, EACH OF WHICH NECESSARY EXISTENT | Arabic anna-hu lā yaǧūzu an yakūna 
šayʾāni, kullu wāḥidin min-humā wāǧibu l-wuǧūdi, Latin impossibile est esse duo, quorum utrumque sit 
necesse esse. 
EQUAL | Arabic nidd, Latin comparem. Equal «as for the necessity», but the Arabic text reads the 
adjective, rather than the abstract noun [li-l-wāǧib]. 
AUTONOMOUS IN ITSELF | Arabic mustaqillan bi-nafsi-hi, Latin per se sufficiens sibi nichilo egens. 
THEY ARE IDENTICAL UNDER EVERY RESPECT | Arabic an yatašābaha min kullin waǧhin, Latin similia omnino. 
(7.1) If the two presupposed Necessary Existents were identical, their «plurality» (or ‘multiplicity’) 
[taʿaddud] would be «suppressed» [buṭila], because the intellect cannot distinguish a «duality» 
[iṯnayniyya] if the two ‘distinct’ things actually share all their properties. This can be seen as an 
application of the ontological principle of the identity of indiscernibles.  
AS WE HAVE MENTIONED […] PROPER TO IT | The reference is to the discussion on universals and their 
particular instantiations offered supra in Metaphysics I.2, §142. Interestingly, a statement on the 
unicity of the First Cause had been added by al-Ġazālī precisely there, in clear reference to the 
present passage. The two texts are thus reunited under the sign of a specific theological reading, 
particularly concerned with the issue of God’s tawḥīd. 
THEY DIFFER | Arabic yaḫtalifā, Latin diversa. (7.2) If the two presupposed Necessary Existents were 
assumed to be different, this would be by virtue of a «differentia» [faṣl] or an «accidental» [ʿāriḍ], 
which apply to the existence, not to the quiddity (cf. infra). However, in the Necessary Existent the 
quiddity is identical with the concrete existence, so that He has no differentia and no accident at all. 
IT HAS ALREADY BEEN SAID […] ITS BEING EXISTENT | Cf. supra, Metaphysics I.2, §143. As explained there, 
the differentiae do not enter the quiddities of the universals, but only their concrete existence, once 
they are instantiated in the particulars. The §§142-143, which elaborate on the characteristics of the 
universals, form a dyptich closely related to the present discussion on the unicity of the Necessary 
Existent.  
THE EXISTENCE IS ACCIDENTAL WITH RESPECT TO THE QUIDDITY | On the accidentality of the existence cf. 
supra, Logic II, §11; Metaphysics I.1, §137, Metaphysics II.4, §179; infra, Metaphysics II.11, §189; 
Metaphysics V, §295. 
AND TO THE OTHER [THINGS DEPENDING FROM IT] | The Latin translation might be useful to gloss this 
strange wa-ġayru-hā (whose suffix pronoun must refer to the feminine «quiddity» [māhiyya] that 
immediately precedes it). Cf. MUCKLE 1933: 55.2-4: «hoc autem contingit ubi esse est accidens supra 
id quod ipsa res est, et quanta est et cetera». The mention of ‘quantity’ might imply that the «other 
things» are in this case interpreted as the accidental categories, which would also have a quiddity 
(their being ‘quantity’, ‘quality’, and so forth), and a supervening accidental existence, distinct from 
their quidditative accidentality. 
NONSENSE | Arabic laġw, Latin superflua (?).  «Differentia» and «accident(al)» are ‘null’ expressions, 
mere ‘foolish talk’ and «nonsense» (see WEHR 1021b) as for the Necessary Existent. 
WHEN THE QUIDDITY IS OTHER THAN THE EXISTENCE | Cf. the Latin translation: «supradictum est autem 
hoc esse inpossibile, quoniam non intrat nisi in id quod res est, eo quod id quod res est diversum est 
ab esse eius» (MUCKLE 1933: 55.10-13). 
IT HAS ALREADY BEEN SAID BEFORE […] OTHER THAN THE EXISTENCE | Cf. again supra, Metaphysics I.2, §143, 
where the application of the differentia only to the existence different from the quiddity was clearly 
affirmed. 
 
 
[§183] D214.9-24 
 
(8) The eighth characteristic of the Necessary Existent is that He has no attribute supervening with 
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respect to His essence (identical with His existence). (8.1) If that attribute were essential to Him, so 
that the non-existence of that attribute entailed His non-existence, He would be caused, and 
therefore He would not be Necessary Existent anymore. (8.2) If rather the attribute were accidental 
to Him, its cause would be either (8.2.1) the essence itself of the Necessary Existent, or (8.2.2) 
something other than Him (for this latter case cf. infra, §185). The present paragraph explains that if 
(8.2.1) were true, the Necessary Existent would be simultaneously agent and patient with respect to 
that attribute, so that there would be in Him a multiplicity, already ruled out in §182 supra. 
 

*** 
 
ATTRIBUTE ADDITIONAL WITH RESPECT TO THE ESSENCE | Arabic ṣifa zāʾida ʿalà l-ḏāti, Latin 
nichil…superadditum essencie illius. The identical expression ṣifa zāʾida is used by Averroes to define 
the existence with respect to the quiddity: cf. BERTOLACCI 2013a: 256 and supra, Metaphysics I.1, §137. 
A COMPOUND | Arabic murakkab, Latin compositum. The necessary causedness of the compound, 
demonstrated for the first time in Metaphysics I.5, §156, was used supra, in Metaphysics II.2, §176, as 
an argument for excluding the possibility of the Necessary Existent’s corporeality.  
IS NOT ASSEMBLED | Arabic lā tultammu, Latin. I interpret the Arabic rasm as the feminine third-person 
singular of the passive imperfect of the VIII stem of lamma, while Dunyā vocalizes in u the second 
syllable, suggesting rather a verbal noun of the V form of a hypothetical verb of root ltm, a reading 
which seems untenable to me.  
BY VIRTUE OF THEIR SUM | Arabic bi-maǧmūʿi-hā, Latin propter coniunccionem illarum. 
LIKE FOR INSTANCE KNOWLEDGE | The exemplification of the accidental attribute whose existence in 
the Necessary Existent is being denied with (human) knowledge might be easily taken for a denial 
of knowledge in Him; but cf. infra, Metaphysics III, §§197-213, for a long and detailed elaboration on 
the possibility of attributing knowledge to the First Principle. 
EVERY ACCIDENTAL IS CAUSED, AS IT WAS SAID BEFORE | Cf. supra, Metaphysics II.4, §179 («that which is 
accidental for something else has a dependence on [that] something else»). 
THE ESSENCE WOULD BE AGENT AND RECEPTIVE | Arabic kāna l-ḏāt fāʿilan wa-qābilan, Latin agens, et 
recipiens. (8.2.1) If the non-existence of the presupposed attribute did not entail the non-existence 
of the Necessary Existent, and His essence [ḏāt] were the cause of that attribute, His essence would 
be simultaneously active and passive with respect to that supervening attribute. This would ipso 
facto entail a «multiplicity» [Arabic kaṯra, Latin multitudo] within the essence of the Necessary 
Existent; but a multiplicity of parts (cf. Metaphysics II.2, §176) entails the status of being caused, 
incompatible with the definition of Necessary Existent. 
MOTIVATION OF THE WHOLE | Arabic taʿlīl al-ǧumlati, Latin multitudinem (presupposing *kaṯra rather 
than ǧumla) causatam esse ab unitatibus. The term «motivation» must be taken in the sense of 
‘causedness’, ‘being caused’: cf. supra the commentary to «a compound». 
 
 
[§184] D214.25-215.6 
 
The paragraph constitutes a side-argument in the principal flow of the reasoning, to the effect that 
the conjunction of agency and patiency (or action and reception) is not impossible tout court, but 
rather instantiated for instance in the body. This kind of conjunction is however possible only in 
composite things (and more particularly in hylemorphic compounds). 
 

*** 
  
BY CONTRAST | Arabic ʿalà, Latin quamvis.  
WE WILL CLARIFY IN THE PHYSICS | Arabic sa-nubayyinu fī l-ṭabīʿiyyāt, Latin nos eciam probabimus in 
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naturalibus. For the discussion on movement cf. infra, Physics I, §§316-322. 
FROM OUTSIDE | Arabic min ḫāriǧ, Latin extra. This is an example of violent (setting into) motion, in 
which the mover (i.e. the «agent» [fāʿil]) is not intrinsic to the body, but rather external with respect 
to it. In this case, the body itself is «receptive» [qābil]. Cf. infra, Physics I, §321, for the treatment of 
violent movement. 
THE RECEPTIVE [ELEMENT] IS MATTER, AND THE AGENT IS THE FORM | Arabic al-qābil huwa l-hayūlà wa-l- 
fāʿil huwa l-ṣūra, Latin Aliquando vero est recipiens secundum materiam, et agens per formam. In this 
second possibility, the receptive and the agent element are both included within the body, but refer 
respectively to matter and form, which are different metaphysical parts in it. 
THE GATHERING OF THE ACTION AND THE RECEPTION | Arabic iǧtimāʿu l-fiʿli wa-l-qabūli, Latin simul esse 
accionem, et recepcionem. 
IS INDEED CONCEIVABLE | The Latin translation has «[i]magina», as if it were an imperative rather than 
an indicative (cf. MUCKLE 1933: 56.4).  
LIKE THE MATTER | Here: mādda (cf. supra the alternative hayūlà). 
WE HAVE ALREADY CLARIFIED […] IS NOT LIKE THAT | Cf. supra, Metaphysics II.2, §177 for the denial of the 
Necessary Existent’s corporeality (and with it of His hypothetical hylemorphic composition), and 
Metaphysics II.3, §178 for the denial of His being either matter or form. 
 
 
[§185] D215.7-17 
 
The reasoning started in §183 is concluded with the treatment of the possibility that the hypothetical 
attribute supervening to the essence of the Necessary Existent might be caused by something other 
than His own essence (8.2.2). This is impossible because, were it true, the Necessary Existent would 
be dependent on something else, in contrast to His own definition. 
 

*** 
 
HE WOULD BECOME POSSESSOR OF AN ATTACHMENT TO [THAT] SOMETHING | Arabic iḏ yaṣīru ḏā ʿalāqatin 

maʿa l-ġayri, Latin eo quod tunc necesse esse penderet ex illo alio. 
DESCRIBED BY [THAT ATTRIBUTE] | Arabic muttaṣifan bi-hā, Latin signatum. The existence of the 
Necessary Existent would be in any case dependent on the other thing producing, or not producing, 
the attribute in His essence, because He would have the attribute (i.e. He would be muttaṣif, 
‘described’ by that ṣifa) if that other thing existed, and He would not have it if that other thing did 
not exist. This dependence, however, would entail the Necessary Existent’s being caused. 
REPLACEMENT | Arabic tabaddul. The Latin translation reformulates the sentence: «Sic ad ipsum non 
esse, opus est illud aliud existere, quo existente destruatur essencia eius» (MUCKLE 1933: 56.16-18). 
THE NECESSARY EXISTENT […] IS SUFFICIENT TO ITSELF | The precise formulation of God’s self-subsistency 
is absent in the DN. JANSSENS 2019: 102-103 and fn. 87, while discussing the topic, references 
Avicenna’s Risāla al-ʿaršiyya, ed. HILĀL 1980: 21.11-20, and the Ilāhiyyāt, QANAWATĪ-ZĀYID 1960: 347.10-
16, saying (a bit too vaguely) that «the basic idea is somehow present» also there. On the denial of 
any attachment, or dependence, for the Necessary Existent cf. also supra, Metaphysics II.1, §176, and 
passim throughout the treatise.  
 
 
[§186] D215.18-end of page 
 
(9) The ninth characteristic of the Necessary Existent is that He is unchanging. Having defined 
change in terms of supervenience of an attribute, its impossibility in the Necessary Existent 
immediately derives from the arguments built in (8), §§183-185 supra, which are accordingly 



Metaphysics | Treatise II 

  808 

referenced throughout this short paragraph. 
 

*** 
 
«CHANGE» | Arabic taġayyur, Latin permutacio. «Change» is defined as the «origin of an attribute» 
[ḥudūṯ ṣifatin] «which was not there [before]» [lam takun]. As a side note, it is worth noticing that, 
although indirectly, the temporal (rather than merely logical) sense of ḥudūṯ seems to be confirmed 
by this definition, as well.  
EVERY ORIGINATED NEEDS A CAUSE | Arabic kullu ḥādiṯin fa-yaftaqiru ilà sababin, Latin Omne verum novum 
eget causa. The Latin rendition of ḥādiṯ as novum is, in turn, innovative with respect to the common 
usus of the translation, although correct, and witnesses the idea of temporal (de novo, in a common 
Latin wording) origination implicit in the root ḥ-d-ṯ (cf. the Introduction, §1.8.2). 
AS IT WAS SAID BEFORE | The reasoning retraces the lines of the argument against the existence of a 
supervening attribute in the essence of God unreeled supra, Metaphysics II.8, §§183-185. In particular, 
the denial of the possibility that the cause of that attribute might be other than the essence of the 
Necessary Existent is detailed in §185 supra, while the exclusion of His essence itself was argued for 
in §183, supra. 
WE HAVE ALREADY MENTIONED | The negation of the receptivity of the agent (or the agency of the 
receptive element), i.e. the denial of the possibility for one simple thing to be agent and patient at 
the same time and under the same respect, was argued for in §184, supra. 
NOTHING, THEN, PRODUCES ANYTHING AT ALL IN HIS ESSENCE | Reading fa-lā yafʿalu al-šayʾu šayʾan fī ḏāti-hi 
al-battata, as in D-Alt, against Dunyā’s omission of al-šayʾu. 
 
 
[§187] D216.1-22 
 
(10) The tenth characteristic attributed to the Necessary Existent discusses the procession of the 
manifold things from Him, stating for the first time the well-known metaphysical principle of ex uno 
non fit nisi unum: cf. infra, Metaphysics IV.7, §293, and especially Metaphysics V, §294 ff., for a further 
discussion. 

 
*** 

 
ONLY ONE THING PROCEEDS WITHOUT AN INTERMEDIARY FROM THE NECESSARY EXISTENT | Arabic wāǧib al-
wuǧūdi lā yaṣduru min-hu illā šayʾun wāḥidun bi-ġayri wāsiṭatin, Latin ex necesse esse non provenit nisi 
unum quid, nullo mediante. In this longer formulation of the axiom, emphasis is placed on the 
absence of any intermediary as the basic requirement for the validity of the principle, while 
«manifold things» [ašyāʾ kaṯīra] can proceed from the Necessary Existent in the presence of 
«intermediaries» [wasāʾiṭ] and «according to a hierarchical order» [ʿalà tartībin]. Cf. infra, 
Metaphysics V, §294. 
MULTIPLICITY | Arabic kaṯra, Latin multitudo. This further inquiry on multiplicity completes, in a way, 
the one on the analogous concept of taʿaddud implicitly contained in the section on one and 
manifold of the First treatise of Metaphysics; cf. supra, Metaphysics I.3, §§148-153. Here a multiplicity 
of (physical) autonomous parts (10.1), exemplified by the «composite body» [al-ǧism al-muʾallaf], is 
contrasted with a multiplicity of conceptual (‘metaphysical’) parts (10.2), exemplified by form and 
matter, or existence and quiddity. 
FROM THE ONE, ONLY ONE PROCEEDS | JANSSENS 2019: 104 comments on this (D216.11) and the preceding 
(D216.1) occurrence of «the famous Avicennian dictum that “From the One only one proceeds”», 
remarking that they both are Ġazālīan additions with respect to the corresponding passage of the 
DN. 
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THE ACT OF THE ONE […] OF THE ONE AGENT | Three reasons of variation or differentiation [iḫtilāf] of the 
act of the «one agent» [al-fāʿil al-wāḥid] are given: (i) difference in the «receptacle» [maḥall] (for 
instance if a receptacle is more predisposed than another to the reception of the action of the agent); 
(ii) difference in the «instrument» [āla] (probably a reference to the ‘intermediary’ through which 
the action of the one occurs); (iii) for a supervening cause [bi-sababin zāʾidin] with respect to the 
essence of the agent. A cosmological account of how multiplicity occurs from the One will be given 
infra, Metaphysics V, §§294-297. 
CORRESPONDENCE | Arabic mumāṯala, Latin identitas (or similitudo, in one occurrence: cf. MUCKLE 1933: 
57.18). Supra, Metaphysics I.3, §150, the mumāṯala had been described as the «oneness» resulting in 
two things that share a property. 
«CORRESPONDENCE TO ONESELF» | Dunyā has here fī-l-nafsi, ‘in itself’, but the previous expression li-
nafsi-hi, «to oneself», appears more appropriate, since it is not the correspondence in itself to be said 
figuratively, but rather the self-correspondence, i.e. precisely the correspondence, or equivalence, to 
oneself. The argument here advanced can be summarised as follows: different things produce 
different effects; by contrast, equal effects are produced by equal things. If then the identity of effect 
entails a «correspondence» (similarity, or identity tout court, of a property, iuxta §150 supra) 
between the causes, that peculiar kind of «correspondence» represented by self-identity will a 
fortiori require identity of effect. If the cause is one, the effect will accordingly be only one. 
THE INTENT [HERE] IS [JUST] TO MAKE UNDERSTAND | Arabic al-maqṣūd al-tafhīm, Latin nos intendimus 
per hoc te facere intelligere. JANSSENS 2019: 104 remarks that «al-Ghazālī structures the exposition in 
such a way that it becomes easier to be grasped», acknowledging the realization of the didactic 
«intent» announced in the text. The passage would thus be one of those cases in which the 
exposition of the MF rearranges the text of the DN in order to make it plainer, and easier to 
understand: on this feature cf. JANSSENS 1986, and Introduction, §1.4.1 (on the divisio textus of the MF 
and its importance for the success of the text). 
 
 
[§188] D216.23-218.7 
 
(11) The eleventh characteristic of the Necessary Existent is that He is not a substance. While the 
specular denial of His being an accident (cf. supra, Metaphysics II.1, §176) was plain, God’s non-
substantiality requires a more thorough analysis. On this characteristic Avicennan doctrine, whose 
treatment by al-Ġazālī is, as we shall see, heavily interspersed with linguistical considerations, cf. 
LEGENHAUSEN 2017. 
 

*** 
 
AS WE HAVE SAID BEFORE | Cf. the denial of the Necessary Existent’s accidentality in Metaphysics II.1, 
§176. 
«SUBSTANCE» | Arabic ǧawhar, Latin substancia. For a discussion on the semantics of the polysemous 
Arabic word ǧawhar cf. the Introduction, §1.7.1.1. 
IN THE TECHNICAL USAGE OF THE GROUP [OF THE PHILOSOPHERS] | Arabic fī iṣṭilāḥi l-qawmi, Latin sicut enim 
convenerunt. As revealed by the lexical indicator iṣṭilāḥ, often used in similar contexts throughout 
the MF (cf. Introduction, §1.7.1 and esp. §1.7.1.1), al-Ġazālī is willing to underline here what he sees as 
the almost nominalistic nature of the dispute on God’s substantiality: given a certain conventional 
definition of ‘substance’ (see infra), some consequences will naturally follow. The parallel passage in 
Avicenna’s K. al-Šifāʾ makes it clear that Avicenna himself was aware of a possible objection to his 
interpretation of the nature of God, aiming at dismissing his doctrine as purely verbal. The fictional 
objection he presents is based, indeed, on the idea that one cannot help to think of God as a 
substance, even if one is not willing to assign Him the name of ‘substance’. According to the objector, 
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God would fall as a consequence within the genus ‘substance’, just like every other substantial, yet 
contingent, being. Cf. Ilāhiyyāt, VIII.4, §§17-18, MARMURA 2005a: 277-8: «Someone may say, “Although 
you have avoided assigning the name 'substance' to the First, you do not avoid assigning Him its 
meaning. This is because He exists in no subject; and this is the meaning of substance, which you 
have rendered a genus.”». 
AN EXPRESSION REFERRING TO A NATURE AND A QUIDDITY WHOSE EXISTENCE IS NOT IN A SUBJECT | Arabic ʿ ibāra 
ʿan ḥaqīqatin wa-māhiyyatin wuǧūdu-hā lā fī mawḍūʿin, Latin id quod res est, cuius esse non est esse in 
subiecto. 
CROCODILE | Arabic timsāḥ, Latin fenix. For the timsāḥ cf. also supra, Logic II, §11, and Logic IV, §49 
and §51. Among these three preceding occurrences of the same Arabic term, the most relevant to our 
present purpose is that of §11, since there as well the Latin translators replaced the ‘crocodile’ with 
the ‘phoenix’. The context of Logic II, §11 makes it clear that timsāḥ – and consequently also the Latin 
phoenix which substitutes it – is used as an example of an animal about whose existence one is 
allowed to doubt, despite having quite good a grasp of its quiddity. In keeping with the definition of 
«substance» given before, which requires that the existence of the quiddity, if it exists, is not in a 
subject, the possible doubt on the actual existence of the crocodile («you can however doubt 
whether it is immediately realized, or not») clarifies that the definition does not prescribe the actual 
existence of the quiddity (cf. also infra the specification «when the existence accidentally inheres to 
them»), but only its being «not in a subject» [lā fī mawḍūʿin]. The Latin substitution of ‘crocodile’ 
with ‘phoenix’ might thus be considered as a smart, although innovative, translative solution. Using 
an example of an explicitly fictional animal (or, at least, one very seldom seen), the Latin text would 
thus hint at the circumstance that even though the phoenix does not exist in the real world, we are 
still sure that it falls under the genus of substance, because the concept of its quiddity itself 
guarantees that, should it ever exist, it would certainly exist not in a subject. 
WHEN THE EXISTENCE ACCIDENTALLY INHERES TO THEM | Arabic iḏā ʿariḍa la-hā al-wuǧud, Latin cum 
acciderit ei esse. 
THAT, THEN, WHOSE QUIDDITY […] APPLICATION TO HIM | The conclusion of the paragraph states – in 
agreement with Avicenna’s own doctrine (cf.  Ilāhiyyāt, VIII.4 and VIII.7), but with characteristically 
Ġazālīan emphasis on the linguistical and conventional nature of the definitions involved (two 
further occurrences of  iṣṭilāḥ) – that «substance» does not apply to God, because the true definition 
of substance implies a proper quiddity, such that one can be sure that, if the thing actually exists, it 
exists not in a subject. This kind of quiddity, however, does not apply to God – as there is no 
difference in Him between quiddity and actual, necessary existence –, and God, therefore, cannot be 
a substance under this «technical usage». Al-Ġazālī insists however that, by postulating another 
conventional meaning of substance as merely referring to an existence that has not a receptacle, it 
would be possible to apply also to the Necessary Existent that newly defined name. 
 
 
[§189] D218.8-219.13 
 
In this doctrinally rich paragraph, an objection against the denial of God’s substantiality is advanced, 
and an articulated answer is given. Existence is not a genus for God and the other things, and the 
substance is accordingly not a genus common to God and the other substances. In a way, the same 
relation of priority that the substance entertains with the accidental categories is entertained by God, 
the Necessary Existent, with respect to all the possible existents. The reasoning unreeled in the 
paragraph also gives the occasion to provide, in conclusion, a recapitulation of almost all the 
characteristics discussed supra, in the form of a list of negative ‘attributes’ of the Necessary Existent. 
 

*** 
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COMPREHENSIVE | Arabic šāmil, Latin commune. I transport here, after šāmil, the question mark placed 
by Dunyā at the end of the entire objection (after «definition», D218.10). The objection goes as 
follows: if the existence is ‘common’, or «comprehensive», i.e. encompassing at the same title the 
Necessary Existent and all the other existents, it might be considered a genus, which would then 
need to be articulated through a differentia in order to account for the distinction of the Necessary 
Existent from the other existing things. The Necessary Existent, then, would have a «definition» 
[ḥadd] (cf. supra, Logic II, §19). 
HE IS ALREADY CLASSIFIED WITH WHAT IS OTHER THAN HIM UNDER THE GENUS | Arabic fa-qad indaraǧa maʿa 
ġayri-hi taḥta l-ǧinsi, Latin necesse esse est ab alio sub uno genere. The Latin ab alio is a wrong 
translation, which might presuppose the misreading *min [ġayri-hi] for the Arabic maʿa [ġayri-hi]. 
THE EXISTENCE BEFALLS HIM […] THE ANTERIORITY AND THE POSTERIORITY | The answer to the objection is 
that existence does not behave like a genus for the Necessary Existent and the other existing things, 
but is rather applied per prius et posterius [Arabic ʿalà sabīli l-taqaddumi wa-l-taʾaḫḫuri]. Cf. supra, 
Metaphysics I.1, §§134-137; on the graduality admitted by existence see esp. §136. 
SYNONYMITY | Arabic tawāṭuʾ, Latin univoce. For the denial of synonymous predication of existence cf. 
supra, Metaphysics I.1, §136.  
A NEGATION | Arabic nafy. 
AN ABSTRACT NEGATION | Arabic salb muǧarrad. The addition of a mere negation cannot transform in 
a genus something that is not a genus in the first place: having already denied (cf. Metaphysics I.1, 
§§134-137) the genericity of the existence, it must follow that existence-not-in-a-subject is not a 
genus, either. 
THE EXISTENCE NOT IN THE SUBJECT | The kind of existence shared by God and the substances is not a 
genus, just as the kind of existence shared by substances and accidents is not a genus (cf. supra). 
THE WAY OF GENERALITY. SUBSTANTIALITY | I modify Dunyā’s gravely misleading punctuation by adding 
a period between ǧinsiyya and ǧawhariyya, in accordance with the Latin translation (MUCKLE 1933: 
58.15-16: «non dicitur secundum generalitatem; substancialitas vero […]») and the DN. 
DOES NOT FALL IN | Arabic yaqaʿu. 
ANY OF THE TEN CATEGORIES | Cf. Avicenna, DN, trans. ACHENA-MASSÉ (I) 1955: 147 [Que l’être nécessaire 
n’est ni substance ni accident]: «Puisque l’être de l’Être nécessaire n’est pas en univocité et en 
«généricité» avec l’être des autres choses, donc l’être non en sujet qui lui appartient ne se trouve pas 
dans le sens de «généricité» avec l’être non en sujet qui appartient à l’homme et aussi à autre que 
l’homme – et cela puisque l’être s’applique par analogicité et non par univocité ni par généricité, et 
puisque ce qui n’est pas en un sujet n’est pas en analogie; donc l’être non en sujet n’est pas le genre 
des choses sinon dans le sens que nous avons dit, [tandis que] la substance est le genre de toutes les 
choses qui sont substance; donc l’Être nécessaire n’est pas une substance et, en bref, ne fait partie 
d’aucune des catégories […]». 
HOW, SINCE THE EXISTENCE […] THEIR QUIDDITIES | The passage restates the pervading topic of the 
accidentality of existence, for which cf. supra, Logic II, §12 and §16, Metaphysics I.1, §137, Metaphysics 
II.4, §179, Metaphysics II.7, §182, and infra, Metaphysics V, §295. 
THE EXISTENCE OF THE NECESSARY EXISTENT AND HIS QUIDDITY ARE ONE THING | Cf. supra, Metaphysics II.4, 
§179. The impossibility of God’s belonging to any of the categories is also made derive from the 
fundamental notion of the coincidence between His quiddity and His existence, although the denials 
of His accidentality (see supra, Metaphysics II.1, §176) and of His accidentality (Metaphysics II.11, §188) 
have also been provided separately. Given the higher ontological status enjoyed by the substance, 
however, it is the denial of God’s substantiality that entails, a fortiori, the denial of His accidentality 
(which constitutes a less complicated and preliminary issue, dealt with at the beginning of the 
treatise). 
IT APPEARS | Arabic yaẓharu, Latin constat. By contrast with the following perfect tense voices [Arabic 
ẓahara, Latin ostensum est], the verb in the imperfect introduces the newly-found acquisitions of the 
reasoning of §§188-189, i.e. the fact that «the Necessary Existent has no genus [ǧins], nor differentia 
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[faṣl], nor definition [ḥadd]». These, and all the negative attributed that follow, are expressed with 
the construction of the ‘lā of generic negation’ [lā al-nāfiyya li-l-ǧins], mirroring the formulations of 
parallel texts in Avicenna’s metaphysical summae: cf. in particular K. al- Šifāʾ, Ilāhiyyāt, VIII (some 
excerpts of which are quoted in the Introduction, §1.7.1.1). 
THEN HE HAS NO CONTRARY | Arabic fa-lā ḍidda la-hu, Latin ergo non habet contrarium. The first of the 
three criteria listed in Metaphysics I.3, §153 for contrariety prescribed that the contraries must share 
their «subject» [mawḍūʿ]. Accordingly, and with noteworthy doctrinal precision, the consecutive fa- 
(mirrored by the Latin ergo) that introduces the denial of the contrary for the Necessary Existent 
follows the negation of His having a «receptacle» [maḥall] and a «subject» [mawḍūʿ] (the negation 
of a subject is implicit in His being existence not in a subject, as affirmed throughout §§188-189; but 
cf. also supra, Metaphysics II.3, §178 for the denial of His being matter or form). For the distinction 
between maḥall and mawḍūʿ (the latter being a maḥall for an accident) cf. supra, Metaphysics I.1, 
§104. 
EQUAL | Arabic nidd, Latin comparem. For the unicity of Necessary Existent cf. supra, Metaphysics II.7, 
§182. Despite the fact that the denial of nidd and šarīk have already been introduced, and that the 
Arabic has accordingly the introducing verb ẓahara in the perfect, the Latin translation reproduces 
constat, in the present, with which the imperfect yaẓharu had been rendered; moreover, its 
formulation «ergo non habet comparem nec participem» (MUCKLE 1933: 58.26-27) makes the unicity 
follow from the negation of the «species» [nawʿ], in contrast with the formulation of the original 
Arabic (and probably also with the philosophical sense, since monadic species are in principle 
admissible). 
ASSOCIATE | Arabic šarīk, Latin participem. It is important to notice that the IV form of the verb with 
the same root is used in expressions referring explicitly to polytheism: ašraka-hu bi-llāh has the value 
of ‘to make s.o. the associate or partner of God (in His creation and rule)’, while ašraka bi-llāh means 
‘to set up or attribute associates to God, i.e. to be a polytheist, an idolator’ (cfr. WEHR 547ab, sub voce 
«šarika»). The noun širk coherently means ‘polytheism, idolatry’, and ahl al-širk is the name usually 
given to the polytheists (cfr. WEHR 547b, sub voce «širk»), as opposed to the Islamic profession of 
absolute monotheism (tawḥīd). For a conspectus of the passages of the Ilāhiyyāt of Avicenna’s K. al-
Šifāʾ in which the expression lā šarīka la-hu occurs cf. BERTOLACCI 2006: 466 fn. 136. 
HE HAS NO CAUSE, NO CHANGE, AND NO PARTS AT ALL | Arabic lā sababa la-hu wa-lā taġayyura la-hu wa lā 
ǧuzʾa la-hu bi-ḥālin, Latin non habet causam; ergo non habet permutacionem nec habet partem ullo 
modo. The negation of the cause is in a way implicit in the characterization of the Necessary Existent 
as that which exists by virtue of Himself, but cf. also supra, Metaphysics II.5-6, §§180-181, for a sharp 
denial of any dependence of God on something else. For the negation of parts cf. supra, Metaphysics 
II.2, §177; for that of change see Metaphysics II.9, §186. In §177 and §186 parts and change are both 
denied on the basis of the fact that they would entail the being caused of the Necessary Existent; in 
this regard, the consecutive ergo in the Latin translation can be seen as a warranted addition 
(perhaps already present in the original Arabic and missing in Dunyā’s edition). 
 
 
[§190] D219.14-220.5 
 
(12) The twelfth thing to be said about the Necessary Existent is akin to, and completes, the tenth 
one (cf. supra, Metaphysics II.10, §187), as it regards the procession of all existing things from Him, 
according to a hierarchy of being. Four possibilities (12.1-4) concerning the reciprocal relationships 
of all existing things are laid down, and the alternative is shown to be exhaustive. 
 

*** 
 
ACCORDING TO THE HIERARCHICAL ORDER | Arabic ʿalà l-tartīb, Latin secundum ordinem. 
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ONCE IT HAS BEEN CLARIFIED […] ONE | On the unicity of the Necessary Existent cf. supra, Metaphysics 
II.7, §182 (restated again in Metaphysics II.11, §189). 
THEY CONCATENATE TO THE INFINITE | Arabic yatasalsilu ilà ġayri nihāyatin, Latin connectentur sic usque 
infinitum. (12.1) = (a) The first possibility is the absence of a first cause (infinity of the causal chain). 
This first possibility corresponds to case (a) in the bipartition presented infra in order to show the 
exhaustiveness of the four divisions, as it represents the absence of end in the chain of beings. 
ONE COMES TO AN EXTREME […] NO CAUSE IN ITSELF | (12.2) = (b.2.2) The second possibility considers the 
case in which the causal chain ends in an uncaused «extreme» [ṭaraf]. As such, this possibility is 
absent in the DN, although JANSSENS 2019: 104 and fn. 88 references in this regard Išārāt ed. FORGET 
1892: 142.4-7 as a possible source. The second, third, and fourth case have in common the assumption 
of a finiteness of the causal chain, thus corresponding to case (b) in the bipartition proposed infra, 
although they differ as for the identification of the nature of the end they all presuppose. More 
particularly, the second (12.2) and the third (12.3) case have in common the fact of considering 
something which is not the Necessary Existent as the end of the causal chain, and they are further 
distinguished because they consider this something either as uncaused [(b.2.2) = (12.2)], or as caused 
[(b.2.1) = (12.3), cf. infra]. 
ONE COMES TO AN EXTREME […] OF ITS CAUSED | (12.3) = (b.2.1) The third possibility considers the case in 
which the causal chain ends in an extreme that is caused, in turn, by one of its effects, i.e. a case of 
circular causation (for a denial of it in the case of the Necessary Existent cf. already supra, 
Metaphysics II.5, §180 (but see also II.6, §181). 
ONE COMES TO THE NECESSARY EXISTENT | (12.4) = (b.1) The fourth and last possibility considers the case 
in which the causal chain ends in the Necessary Existent. 
THE ASPECT [ACCORDING TO WHICH] THESE DIVISIONS ARE EXHAUSTIVE | Arabic waǧh ḥaṣr hāḏihi l-aqsāmi, 
Latin Quod autem hec divisio facta in quatuor complectatur omnia, racio hec est.  
 
 
[§191] D220.6-19 
 
After having laid down the exhaustive division of the possibilities concerning the causal chains in 
the preceding §190, the present paragraph proceeds to refute all but one of them, namely (12.4) = 
(b.1), i.e. the option according to which the end of the causal chain is the Necessary Existent. This 
demonstrates that all the existing things derive and descend from Him alone. 
 

*** 
 
AS FOR THE FIRST […] WE HAVE ALREADY FALSIFIED IT | (a)=(12.1)  On the infinity of the causal chain cf. 
the Metaphysics I.6, §162, and especially §165 for the demonstration of its impossibility. 
AS FOR THE SECOND ONE […] THE NECESSARY EXISTENT IS TWOFOLD | (b.2.2)=(12.2) The second possibility, 
i.e. the ending of the causal chain in an uncaused extreme, yet different from the Necessary Existent, 
would entail the existence of a second Necessary Existent, since He is in Himself paradigmatically 
uncaused. The duplicity of the Necessary Existent was however already refuted supra, Metaphysics 
II.7, §182, and His unicity reaffirmed again in Metaphysics II.11, §189, so that also possibility (12.2) is 
refuted. 
AS FOR THE THIRD ONE […] HAS ALREADY COME BEFORE | (b.2.1)=(12.3) The circular, or mutual, system of 
causation entailed by possibility (12.3) was already falsified supra, Metaphysics II.5, §180 (but see also 
II.6, §181). 
THE FOURTH ONE RESULTS THEN SPECIFICALLY IMPOSED | Arabic fa-taʿayyana al-rābiʿ, Latin Restat ergo 
verum esse quartum membrum. (b.1)=(12.4) The exclusion of the three other possibilities, given that 
the subdivision was shown to be exhaustive, necessarily entails the truth of the fourth one, i.e. the 
ending of the causal chain in an existent that is the Necessary Existent. 
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[§192] D220.20-221.13 
 
The objection expounded in the present paragraph asks about the actual proof of the existence of 
the Necessary Existent, after the preceding determination of His twelve features. The question and 
its long answer, which lasts until the conclusion of the entire Second treatise in §195 infra, have no 
proper correspondence in the DN, and must then be seen as added by al-Ġazālī (cf. JANSSENS 2019: 
104). The beginning of the answer, given in the present paragraph, starts with the consideration of 
the possibility (i.e. the state of being possible) of all things of the world, whose existence we cannot 
help but witness. 
 

*** 
 
YOU HAVE CLAIMED | Arabic iddaʿaytum (VIII stem of the verb daʿā), Latin affirmastis.  
THE NECESSARY IS NECESSITATED TO BE SO AND SO | Arabic anna l-wāǧiba yaǧibu an yakūna kayta wa-kayta. 
The Latin translation rightly glosses the generic Arabic expression with an explicit reference to the 
preceding treatment of the characteristics of the Necessary Existent: «quod necesse esse debet esse 
hoc, et hoc scilicet, quicquid de eo predictum est» (MUCKLE 1933: 59.32-33, emphasis added). 
YOU HAVE NOT SHOWN | Reading lam tadallū, second-person plural of the conditional of dalla, without 
the separation alif printed by Dunyā (given that the rasm اولدت  would force to translate the verb as 
third-person plural of tadalla in V form, here completely out of context). Cf. Latin: «nondum tamen 
assignastis» (MUCKLE 1933: 59.34). 
IN THE ACTUAL EXISTENCE | Arabic fī l-wuǧūdi l-ḥāṣili, Latin inter ea quae sunt. 
THE SIGN THAT ESTABLISHES [THE EXISTENCE OF] THE NECESSARY EXISTENT | Arabic al-dalīl ʿalà iṯbāti wāǧibi 
l-wuǧūdi, Latin. In Avicennan metaphysical contexts, the Arabic iṯbāt specifically denotes the 
‘establishment in the existence’ (hence my integration in square brackets). 
HE IS THE EXISTENT WHOSE DESCRIPTIVE FEATURE YOU HAVE NOT MENTIONED | Arabic huwa l-mawǧūd 
allaḏī waṣfu-hu mā ḏakartū-hu, Latin esse cuius dessignacio fuit, quicquid supradixistis de eo. The Latin 
translation interprets mā as a relative pronoun, rather than as negation. Both interpretations are 
viable, provided that one makes explicit what is intended by waṣf: if it is a way to express the 
description ‘the existent whose existence is identical with his quiddity’ (or similar formulations), the 
reading of the Latin text is perfectly acceptable; under my reading, the text would rather underline 
the impossibility of properly describing and defining the essence of God, in keeping with the general 
theological stance of Metaphysics II and III (on God’s attributes). 
DEMONSTRATION | Arabic burhān, Latin probacio. 
THE EXISTENCE OF THE SENSIBLE WORLD IS APPARENT | Arabic al-ʿālamu al-maḥsūsu ẓāhiru l-wuǧūdi, Latin 
huius sensibilis mundi esse manifestum est. Given the self-evident existence of the «sensible world», 
the text qualifies its components – «bodies» [aǧsām] and «accidents» [aʿrāḍ] – as possible, because 
subsisting by virtue of something else (the bodies for the accidents; matter and form and their 
physical parts for the bodies). 
WE HAVE ALREADY ESTABLISHED […] POSSIBLE | Cf. supra, Metaphysics I.8, §§169-170. 
WE HAVE CLARIFIED […] NOR ACCIDENT | For the negation of the Necessary Existent’s being matter or 
form cf. supra, Metaphysics II.3, §178; for the negation of His being body cf. Metaphysics II.2, §177; for 
the negation of His being accident cf. Metaphysics II.1, §176 (and passim also II.11, §188). It is 
noteworthy tha the textual basis for this demonstration, added by al-Ġazālī, is constituted, in turn, 
by the three preliminary characteristics of the Necessary Existent that al-Ġazālī himself had added 
with respect to the DN. The operation of rearrangement of Avicenna’s text performed by the author 
of the MF is thus confirmed to be conscious, precise and thoughtful. 
THE UNIVERSAL NEGATIVE CONVERTS IN A [PROPOSITION] SIMILAR TO ITSELF | On the conversion of the 
universal negative cf. supra, Logic, III.6, §33. 
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[§193] D221.14-end of page 
 
The paragraph ultimately states that the world, although possible and hence originated, is coeternal 
with God.  
 

*** 
 
WE HAVE ALREADY MENTIONED […] SOMETHING ELSE | For the definition of possible cf supra, Metaphysics 
I.8, esp. §§169-170. 
THE MEANING OF ITS BEING ORIGINATED | Arabic maʿnà kawni-hi muḥdaṯan, Latin de omni quod factum est. 
Dunyā’s footnote ad locum remarks that this ḥudūṯ is to be seen as ‘essential’ [ḏātī] rather than 
‘temporal’ [zamānī], due to the eternalist conclusion of the argument, incompatible with a temporal 
origin of the «world» [ʿālam]. Consistent hints to the actual temporal creation of the world are 
however deployed throughout the MF, as shown in the Introduction, §1.8.2 (and cf. SIGNORI 2020b). 
It is then reasonable to assume that two notions of the ḥudūṯ of the world, one entailing a merely 
logical/ontological priority of God, and the other more precisely a chronological one, are at work in 
the MF. The first one, squarely expressed in this and the following paragraphs, is more in keeping 
with Avicenna’s original thought; the second one, although only surreptitiously surfacing here and 
there in the MF, is mirrored in al-Ġazālī’s TF, and could thus represent a deeper, and more relevant, 
level of analysis in the MF, as well. 
ITS NON-EXISTENCE, THEN, IS BEFORE ITS EXISTENCE | Arabic fa-ʿadamu-hu qabla wuǧūdi-hi, Latin igitur eius 
non esse prius est quam eius esse. The priority of the non-existence of the world over its existence is 
due to the non-existence’s being essential [bi-l-ḏāti] to the world, while its existence is extrinsic to it 
[bi-l-ġayri]. Up to this point in the reasoning, the eternalist conclusion which follows is not 
immediately foreseeable, and rather this sentence in particular – with its usage of qabla, i.e. the 
paradigmatic particle of temporal anteriority (cf. supra, Metaphysics I.4, §154) – might be seen as 
foreshadowing the opposite – and surely more properly Ġazālīan – anti-eternalist conclusion. This 
kind of textual indicators might seem to indicate al-Ġazālī’s struggling with the philosophical 
interpretation of the origin of the world, as they show that his exposition of an ultimately Avicennan 
account in the MF is frequently interspersed with anti-eternalist doubts and detours. Cf. on this the 
Introduction, §1.8.2. 
ETERNALLY AND FOREVER ORIGINATED | Arabic muḥdaṯ azalan wa-abadan, Latin factus est ab eterno 
perpetuus. The formulation epitomizes Avicenna’s theoretical option for the doctrine of the creation 
ab aeterno (cf. also on this the Latin rendition). 
IT HAS ALREADY BEEN SAID […] ITS BEING AN ACT | Arabic wa-qad sabaqa anna dawāma l-šayʾi lā yunāfiyu 
kawna-hu fiʿlan, Latin Iam autem prediximus quod sempiternitas rei non aufert ei esse facturam. Cf. 
supra, Metaphysics I.8, §§173-175, and especially §175 for the affirmation of the possibility of an 
eternal agent producing an eternal act. Those final paragraphs of the first treatise of Metaphysics are 
globally a significant parallel to these §§192-195, which specularly conclude the second treatise by 
discussing the same topic, i.e. the eternity of the world. 
 
 
[§194] D222.1-17 
 
The paragraph deals with the emanation of all existing things from God as the source of existence, 
anticipating in a way the theme of the flux, which will form the bulk of the following Fifth treatise of 
Metaphysics (see infra).  
 

*** 
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THAT FROM WHICH […] PROVOKED TO THE ACT | JANSSENS 2019: 104 emphasises this eternalist sentence 
as a particularly significant addition on the part of al-Ġazālī. 
THAT FROM WHICH THE THING PERPETUALLY EXISTS | Arabic mā yūǧadu min-hu al-šayʾu dāʾiman, Latin Ille 
vero a quo res semper est. 
WORTHIER | Arabic afḍal, Latin dignior. 
THAT WHICH REMAINS INACTIVE FOR AN INFINITE PERIOD OF TIME | Arabic mā yataʿaṭṭalu muddatan lā 
nihāyata la-hā, Latin ille qui infinita mora cessans. The idea that creation in time should entail the 
previous idleness of the creator is strongly challenged in the First discussion of the TF. 
THE UNIVERSE | Arabic al-kull, Latin universitas. Given the previous insistence on the origin of the 
«world» [ʿālam], I interpret kull in the sense of ‘cosmos’ (as attested for instance in the title of the 
Arabic Alexander of Aphrodisias’ Mabādiʾ al-kull; and cf. also infra, Metaphysics III, §198), rather than 
with the still possible meaning of ‘totality’ (as interpreted by the Latin translation). 
THE CAUSES ASCEND […] INEVITABLY ONE | For the termination of the causal chain in the one God as 
Necessary Existent, cf. supra, Metaphysics II.12, §§190-191.  
NECESSARY EXISTENT | Reading wāǧib instead of w-ǧ-b as in Dunyā. 
PRINCIPLE | Arabic awwal, Latin primum principium. 
BY ESSENCE, THE TRUTH OF THE PURE EXISTENCE | Arabic ḥaqīqatu l-wuǧūdi al-maḥḍi fī ḏāti-hi, Latin ipse 
est verum, et purum esse in seipso. 
SPRING OF THE EXISTENCE | Arabic yanbūʿ l-wuǧūdi, Latin origo essendi. 
PERFECT AND ABOVE PERFECTION | Arabic tāmm wa-fawqa l-tamāmi, Latin perfectum, et perfectissimum. 
Globally, the lexicon of the passage is highly theological. The qualification of being «above 
perfection» attributed to God is present in Avicenna’s K. al-Šifāʾ, Ilāhiyyāt VIII.6, ed. QANAWATĪ-ZĀYID 
1960: 355.6-356.5 (cf. the Latin translation in Philosophia prima, VAN RIET 1980: 412.55-413.78, as «plus 
quam perfectum»); and see also the parallel passages of Avicenna’s Taʿlīqāt (ed. BADAWĪ 1973: 16.26-
27) and of the DN itself, in which God is defined as «most perfect» [Persian tamāmtarīn] (cf. ed. 
MOʿĪN 1952: 108.10-11 = ACHENA-MASSÉ (I) 1955: 178, ‘super-parfaite’), quoted by WISNOVSKY 2003a: 185 
(L51) and 188 fn. 8. This kind of terminology, together with the characteristic use of the adjective 
«pure» [maḥḍ] (cf. supra in this paragraph), can be traced back to the pseudo-Aristotelian Book on 
the Exposition of the Pure Good [Kitāb al-īḍāḥ fī l-ḫayr al-maḥḍ]; the expression fawqa l-tamāmi is at 
TAYLOR 1981: 21, 23.1 (cf. on this, also for a thorough discussion, WISNOVSKY 2003a: 191 [L54] and ff.; on 
the same passage as a source for Avicenna’s aforementioned text of the Ilāhiyyāt of the K. al-Šifāʾ, see 
also D’ANCONA 2000: 109-112). According to WISNOVSKY 2003a: 191, the Avicennan concept of «above 
perfection» is best understood in terms of a ‘productive causal self-sufficiency’ assigned to God, as 
opposed to the unproductive causal self-sufficiency of the intellects. In this regard, the qualification 
of being fawqa l-tamāmi is strictly connected with God’s being the «spring» [yanbūʿ] (see supra) of 
the existence, because His super-perfection is precisely to be understood as the overflowing of 
existence coming from Him. On this process of emanation cf. infra, Metaphysics V, passim. For a 
further occurrence in cosmological context of the description fawqa l-tamāmi cf. infra, Metaphysics 
IV.a.1, §246. 
RELATIONSHIP | Arabic nisba, Latin comparacio. 
BRIGHTNESS | Arabic ḍawʾ, Latin lux. In the simile, the «brightness» is compared to the existence, since 
it flows from the sun as the existence flows from God. Thus, the sun and God are connected, 
inasmuch as they are bright/existent by themselves, while all the other things are made bright (or 
existent) through them. 
BRIGHT | Arabic muḍīʾa, Latin lucet. The comparison between the emanation of existence from God 
and the illumination performed by the sun was already hinted at supra, Metaphysics I.8, §171 and 
§174. 
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[§195] D222.18-end of page 
 
Despite the seemingly accurate net of relationships emerging from the comparison of God with the 
Sun, the present paragraph – which concludes the Second treatise of Metaphysics – expounds two 
reasons for its actual inappropriateness, i.e. the fact that the Sun is not pure brightness devoid of a 
subject (while God is pure existence), and the fact that the action of the Sun is natural and 
unconscious, while the action of God is intellectual and conscious. Of these two reasons of 
differentiation, only the first one is mirrored in the parallel passage of the DN (cf. Achena-Massé: 
151.27-31). 
 

*** 
 
THIS SIMILE WOULD BE SOUND | Arabic hāḏā l-maṯālu kāna yastaqīmu, Latin hoc autem exemplum esset 
congruum. 
IF THE SUN WERE IN ITS ESSENCE A BRIGHTNESS WITHOUT A SUBJECT | Reading law kānat al-šamsu ḍawʾan bi-
ḏāti-hi min ġayri mawḍūʿin instead of an (?) law kāna li-l-šamsi ḍawʾan […] as in Dunyā. The idea is 
indeed that the sun would be a sound term of comparison if it were brightness in itself (just as God 
is pure existence in Himself), not if it had a brightness, as Dunyā’s text suggests. 
ITS KNOWLEDGE OF THE EXISTENCE […] BRIGHTNESS FROM IT | Since the illumination provided by the sun 
is a natural phenomenon, not provoked by will or knowledge, it is not the case that the sun’s 
knowledge of its brightness is the cause for its emanation of the brightness itself. By contrast, this is 
precisely the case with the existence of God, whose knowledge of Himself is immediately the cause 
for the existence of the other things. For a discussion of this kind of divine productive knowledge cf. 
infra, Metaphysics III.b.7, §§214-218. 
INTELLECTUAL RULING | Arabic al-niẓām al-maʿqūl, Latin ordinacionem intellectualem (the Latin 
translation reads the adjective only in the second occurrence of the phrase). The «knowledge» [ʿilm] 
of the «ruling» (or ‘order’ of the cosmos) present in the «First» [al-awwal] is the «principle [itself] of 
[that] ruling» [mabdaʾ al-niẓām]. 
REPRESENTED | Arabic mutamaṯṯal, Latin exemplar. 
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Treatise III 
 
 
 
[§196] D223.1-18 
 
After the demonstration of the actual existence of the Necessary Existent in Metaphysics II.12, §192, 
the Third treatise of Metaphysics deals explicitly with the divine attributes of the First Principle. For 
a presentation of the theme of divine attributes in Avicenna and al-Ġazālī, cf. WOLFSON 1956; further 
studies focused on Avicenna’s treatment of them, with various inquiries into his influence on 
subsequent authors, include ROSHEGER 2000 and TAYLOR 2019. The treatise is articulated in a 
«premise» (§§196-198), eleven «allegations» (§§199-238), and an «epilogue» (§§239-244). In the 
present paragraph, which begins the treatment of the premise, a classification of five kinds of 
descriptions is expounded, together with their possible or impossible application to the First 
Principle: only the attributes that preserve God’s unity can be predicated of Him. The first two kinds 
of descriptions are dealt with in greater detail. 
 

*** 
 
WITHIN IT, ALLEGATIONS AND A PREMISE ARE TO BE FOUND | I do not consider this sentence as belonging 
to the title of the treatise, as done instead by Dunyā and by Muckle’s Latin edition (cf. MUCKLE 1933: 
62.2-3), but rather as part of the prose of the text. 
ALLEGATIONS | Arabic daʿāwà (sg. daʿwà), Latin sentencie. 
IT HAS ALREADY BEEN SAID BEFORE […] IN ANY WAY | The absence of any plurality whatsoever in the 
essence of the First Principle is implicit in the affirmation of the identity between His quiddity and 
the pure existence (cf. supra, Metaphysics II.4, §179), and is somehow reaffirmed throughout the 
Second treatise of Metaphysics, both in the nature of the negative features there attributed to the 
Necessary Existent, and in the arguments used to demonstrate those features (cf. e.g. the negation of 
parts in Metaphysics II.3, §178). 
IT IS NOT ESTABLISHED FOR HIM […] TO THE MULTIPLICITY | Arabic lā yaṯbutu la-hu illā mā lā yuʾaddī ilà l-
kaṯrati, Latin sic ut non atribuantur ei nisi he sole que nullam faciunt multitudinem. There is an 
oscillation in the Latin translation between the rendition of kaṯra as multitudo (as in this occurrence) 
and its translation as pluralitas (in the preceding occurrences in this same paragraph). 
THE DESCRIPTIONS ARE OF FIVE KINDS | Arabic al-awṣāfu ḫamsatu aṣnāfin, Latin designaciones vero 
dividuntur in quinque. These «descriptions» are later glossed also as «attributes» [Arabic ṣifāt, Latin 
designaciones (with no terminological variation for the two different Arabic words, which share 
however the same root w-ṣ-f)], with the same expression used to define the divine attributes in the 
title of the treatise. 
OF A SPECIFIED MAN | Arabic li-l-insāni l-muʿayyani, Latin aliquis homo. The specification is useful, 
inasmuch as it reveals the fundamental human origin of the classification of the attributes. The 
underlying rationale is that the (philosophical) theologian must at first analyse what is available to 
them in terms of possible descriptions, and only in the second place must they reflect on which of 
these kinds of attributes might be applicable to the First Principle. This kind of philosophical 
theology is heavily indebted with the basic tenets of Aristotelianism, and in particular with the 
precept of getting to know the unknown starting from the known (cf. for instance supra, Logic IV, 
§34). For a clear formulation of the necessity of finding in ourselves some parallelisms to God in 
order to be able to touch, in some way, His otherwise unspeakable transcendence cf. also infra, 
Metaphysics III.b.2, §201, and then again in the Epilogue of this Third treatise, esp. §§239-240. 
BODY | Arabic ǧism, Latin corpus. (a.1) As explained infra in this same paragraph, «body» stands here 
for all essential attributes, which can only pertain to a thing endowed with a quiddity, and thus 
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definable thanks to the specification of a genus by a differentia. The Necessary Existent, i.e. the First 
Principle, is however devoid of genus and differentia, as explained supra, Metaphysics II.11, §189. 
WHITE | Arabic abyaḍ, Latin albus. (a.2) As explained infra in this same paragraph, «white» is used as 
an example of an accidental attribute, which as such cannot pertain at any rate to the essence of the 
First. On the denial of the accidentality of the essence of the Necessary Existent cf. supra, 
Metaphysics II.1, §176; on the denial of any supervening accident in His essence see supra, 
Metaphysics II.8, §§183-185 (and partially also Metaphysics II.9, §186). 
KNOWING | Arabic ʿālim, Latin sciens. (a.3) Cf. infra, §197, for the discussion of the impossibility of this 
kind of attribute in the First. 
MAGNANIMOUS | Arabic ǧawād, Latin largiens. (a.4) The corresponding example in the DN is that of 
‘father’ (DN 80.4-5), which probably makes more immediately explicit the relational nature of this 
kind of attribute (see infra, §197). While commenting on this alteration, JANSSENS 2019: 104 notices 
however that the notion of ‘generous’ is also in the Ilāhiyyāt of the K. al-Šifāʾ (cf. JANSSENS 2019:  105 
fn. 90: Ilāhiyyāt, ed. ANĀWĀTĪ-ZĀYID 1960: 368.8-10). Cf. infra, §197, for the discussion of the 
admissibility of this kind of attribute in the First. 
POOR | Arabic faqīr, Latin indigens. (a.5) The corresponding example in the DN (80.6) is that of the 
‘inertness of a stone’; JANSSENS 2019: 105 remarks however that the notion of ‘poor’ [Persian derviš] 
«appears later in the chapter of the Daneshname, i.e. at DN 81.8». Cf. infra, §197, for the discussion of 
the admissibility of this kind of attribute in the First. 
 
 
[§197] D223.19-224.14 
 
The paragraph discusses the three further kinds of attributes, stating the impossibility for the First 
of (a.3) (exemplified by «knowing»), but declaring nonetheless the admissibility of (a.4) (exemplified 
by «magnanimous») and (a.5) (exemplified by «poor»). 
 

*** 
 
«KNOWING» | (a.3) The word «knowing» [ʿālim], just like «white» (cf. (a.2) supra), designates an 
accidental property. The «discriminating [element]» [fāriq] between the two is however the fact that 
the knowledge is an accident for the man but also have a dependence on a third thing, i.e. the 
«known», whereas «whiteness» does not behave like this. In any case, the exclusion of any 
supervening attribute in the essence of the First (Metaphysics II.8, §§183-185; Metaphysics II.9, §186) 
excludes this further kind of accidental attribute, as well. No accident, regardless of whether it is 
dependent or independent, can pertain to the essence of God. 
«MAGNANIMOUS» | (a.4) The word «magnanimous» [ǧawād] exemplifies the relational attributes, i.e. 
those which indicate the «relation» [iḍāfa] that the thing of which the attribute is predicated 
entertains with «an act that proceeds from it» [ilà fiʿlin ṣadara min-hu]. This kind of attributes is 
admissible in the case of the First, because their relational nature does not entail a multiplicity in 
the essence of the agent (one agent can refer to many acts proceeding from him, being nonetheless 
just one). 
IF THAT MAN MOVED TO YOUR RIGHT | Reading ʿalà yamīni-ka for Dunyā’s ʿalà yasāri-ka («to your left»). 
If the ‘you’ introduced in the preceding sentence was at the right of the man, as a matter of fact, the 
latter was already at the left of ‘you’, so that ‘moving to the left’ would not be a relationally significant 
shift. The Latin translators either read the correct Arabic text, or were able to emend it ope ingenii: 
«Si vero mutetur ille ad tuam dexteram» (cf. MUCKLE 1933: 63.4-5). 
«POOR» | (a.5) The word «poor» [Arabic faqīr, Latin egestas (as if reading *faqr)] is the example given 
for the class of the negative attributes. Since many things «are denied» [suliba] of the First, also this 
kind of attribute is admissible for Him. 
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FOR AN ATTRIBUTE THAT DENIES | Arabic li-ṣifatin salaba, Latin designacio negativa. Dunyā’s text is 
somewhat hard, as it would be much more natural to read instead li-ṣifatin salbiyyatin («for a negative 
attribute»). It can however be salvaged as a lectio difficilior, also in consideration of the fact that the 
analogous structure of relative clause following an indeterminate noun is used shortly supra in the 
description of «magnanimous» [ilà fiʿlin ṣadara]. A, for its part, reads [ismu] iṯbātin li-ṣifatin salbiyyatin, 
which would translate to «the name of an establishment of a negative attribute». 
THE NON-EXISTENCE OF THE WEALTH | Arabic ʿadamu l-māli, Latin privacio census. 
BUT WITH RESPECT TO THE EXPRESSION […] ESTABLISHMENT | For a previous discussion of apparently 
affirmative expressions, which conceal however a negative meaning, cf. the Persian-Arabic 
interlinguistical discussion of the attributes ‘blind’ and ‘non-seeing’ propounded supra, Logic III, §27. 
EXPRESSION | Arabic lafẓ, Latin vocem. 
PERMITTED | Arabic masūġ or musawwaġ, Latin posse dici. 
 
 
[§198]  D224.15-22 
 
The paragraph, which concludes the Premise (a) of the Third treatise of Metaphysics, declares the 
possible deduction of many attributes for the First, starting from the two kinds of descriptions (a.4), 
i.e. the attributes of the relation, and (a.5), i.e. the attributes of the negation. Some examples of divine 
names are given, although the actual attributes will then receive a separate treatment in the 
following «allegations». 
 

*** 
 
MULTIPLE NAMES | Arabic asāmī kaṯīra (this form of the plural of ism is not attested in WEHR: 498b, but 
for it cf. FREYTAG II: 359b), Latin multa nomina. 
«ONE» | Arabic wāḥid, Latin unum. The meaning of the fundamental divine attribute of unicity is said 
to be the «negation» [salb] of any «associate» [Arabic šarīk, Latin similem] and «matching» [Arabic 
naẓīr, Latin coequalem] for God, plus the negation of the «subdivision» [Arabic inqisām, Latin 
divisionem] within Him. For the denial of the existence of any šarīk of God cf. supra, Metaphysics II.11, 
§189 (and cf. also the tangential remarks on the issue in Logic III, §27, and Logic IV, §66). For the 
denial of subdivision, and hence of divided parts [aqsām] cf. supra, Metaphysics II.3, §178. For the 
concept of «matching» of God cf. infra, Metaphysics III.b.11, §227. The epithet of al-Wāḥid (or al-Aḥad) 
is the sixty-seventh name of God in the list of the Ninety-nine Beautiful Names. Cf. al-Ġazālī’s treatise 
The Noblest of Aims in the Explanation of God’s Most Beautiful Names [al-Maqṣad al-Asnà fī Sharḥ 
Maʿānī Asmāʾ Allāh al-Ḥusnā] (henceforth al-Maqṣad al-Asnà), Arabic ed. SHEHADI 1971: 63 (mention); 
144.3-14 (discussion); for the reading al-Aḥad cf. STADE 1970 apud MCCARTHY 1980: 354 («He Who is 
Uniquely One»; cf. the less bombastic Spanish rendition in ASÍN PALACIOS 1929: Appendix III, apud 
MCCARTHY 1980: 354: «Uno»), and cf. also SHEHADI 1971: 63 fn. 5. 
«ETERNAL» | Arabic qadīm, Latin eternus. The meaning of the attribute of divine eternity is said to be 
«the negation of the beginning with respect to His existence» [Arabic salb al-bidāya ʿan wuǧūdi-hi, 
Latin negari incepisse suum esse]. For this understanding of qadīm as expressing an eternity a parte 
ante cf. e.g. TF, First discussion, MARMURA 2000: 12.9 (Arabic), 12.15 (Latin) and passim. «Eternal», in 
the list of the Ninety-nine Beautiful Names, is rather expressed by al-Bāqī, the ninety-sixth name of 
God: cf. al-Ġazālī, al-Maqṣad al-Asnà, ed. SHEHADI 1971: 63 (mention); 159.8-160.10; and for further 
translations cf. STADE 1970 apud MCCARTHY 1980: 354: «the Everlasting One»; ASÍN PALACIOS 1929: 
Appendix III, apud MCCARTHY 1980: 354: «Eterno». 
«MAGNANIMOUS» | Arabic ǧawād, Latin largus (but cf. supra the rendition as largiens). This is not one 
of the divine names. The meaning of this and the following two attributes is said to be relational, 
coherently with the analysis of «magnanimous» as a relative attribute (a.4) in §197 supra, and it is 
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said to refer to «His relation to acts that proceed from Him» [Arabic iḍāfatu-hu ilà afʿālin ṣadarat min-
hu, Latin relative ad acciones que proveniunt ex eo]. 
«GENEROUS» | Arabic karīm, Latin dapsilis (lit. ‘copious’, ‘bountiful’). The name al-Karīm is the forty-
third of the Beautiful Names: cf. al-Ġazālī, al-Maqṣad al-Asnà, ed. SHEHADI 1971: 63 (mention); 127.15-
128.7 (discussion); and for further translations cf. STADE 1970 apud MCCARTHY 1980: 353: «the 
Selflessly Generous One»; ASÍN PALACIOS 1929: Appendix III, apud MCCARTHY 1980: 354: «Generoso». 
«MERCIFUL» | Arabic raḥīm, Latin pius. The name al-Raḥīm is the third of the Beautiful Names, 
appearing together with its cognate al-Raḥmān in the Qurʾānic basmala: cf. al-Ġazālī, al-Maqṣad al-
Asnà, ed. SHEHADI 1971: 63 (mention); 65.9-70.3 (discussion, together with al-Raḥmān); MCCARTHY 
1980: 349 (who seems at first to translate al-Raḥīm as «Compassionate» and al-Raḥmān as «Merciful», 
but ibidem switches the two, translating al-raḥīm al-muṭlaq as «the Absolute Merciful»). 
THE PRINCIPLE OF THE UNIVERSE | Arabic mabdaʾ al-kull, Latin principium universitatis. In sharp but 
meaningful contrast with the mainly Qurʾānic origin of the attributes used before as relevant 
examples, this description has a clearly philosophical background in the Alexander Arabus (cf. 
Alexander of Aphrodisias, Mabādiʾ al-kull, ed. BADAWĪ 1978). However, the explanation given for this 
‘philosophical’ attribute is perfectly coherent with that provided for the previous three instances: it 
is said, namely, that it means the «relation» [iḍāfa]. 
 
 
[§199] D224.23-225.14 
 
The paragraph introduces the section on the «allegations» [daʿāwà] (b) concerning the First 
Principle. (b.1) The first allegation nominally deals with the life of the First Principle, but the attribute 
of «living» is immediately shown to be coincident with the property of being self-knowing. The 
allegation thus ends up with consisting in a preliminary treatment of the concepts of knowledge, 
knower and known, which is later applied to the First Principle in the following §200. 
 

*** 
 
LIVING | Arabic ḥayy, Latin vivens. This notion of ‘life’ as self-knowledge («he who knows his own 
essence is living» [Arabic man yaʿlamu ḏāta-hu, fa-huwa ḥayyun]) is not present as such in the DN. 
JANSSENS 2019: 105 and fn. 91 references the Risāla al-ʿaršiyya (ed. HILĀL 1980: 27.3) as a possible source, 
since that text «defines God’s living [sic] as ‘having knowledge of Himself as He is’». 
KNOWING | Arabic ʿālim, Latin sciens.  
THE DEMONSTRATION OF HIS BEING KNOWING […] AND KNOWN | I have for now translated the text 
following Alonso’s interpretation (ALONSO 1963: 150: «La demostración de que se conoce y entiende 
a sí mismo consiste en dar a conocer qué significá ser sabio o cognoscente y qué significa la ciencia 
y qué significa el objeto conocido»). There is however an air of familiarity with the doctrine of the 
identity of knower, known, and knowledge, already hinted at with the linguistical calembour 
expounded supra in Logic IV, §75. 
IN THE BOOK ON THE SOUL, WITHIN THE PHYSICS | Arabic fī kitābi l-nafsi fī l-ṭabīʿiyyāt, Latin in naturalibus 
in libro scilicet de anima (deleting the misleading comma printed by Muckle after scilicet). The 
internal crossreference to the section on the soul in the Physics is very precise: on the knowledge and 
self-knowledge of the soul cf. in particular infra, Physics IV, §412 (the fourth reason for the 
immateriality of the intellect is its self-perception, not shared by the bodily faculties); cf. also the end 
of §413. Dunyā considers the expression ‘book on the soul’ as a title (he brackets it, being brackets 
his inverted commas); however, Kitāb al-nafs is not the title given infra to the Fourth treatise of the 
Physics of the MF (cf. §376), despite being indeed the title of the sixth book of the section on natural 
philosophy [Ṭabīʿiyyāt] of Avicenna’s K. al-Šifāʾ. 
OUR SOUL INTUITIVELY KNOWS HERSELF | Arabic al-nafs min-nā tašʿuru bi-nafsi-hā, Latin anima nostra 
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percipit se ipsam. 
HER [OWN] ACTION OF KNOWING | Reading taʿallumi-hā for Dunyā’s suffix -hi. Dunyā’s text might have 
been meant to be vocalized as taʿlamu-hu, i.e. as another verb, almost synonym to tašʿuru, depending 
on the same subject («our soul»), so that the entire sentence would translate to: «our soul intuitively 
perceives and knows herself and the things other than herself». However, in this case as well the 
suffix pronoun -hā would be a better grammatical choice (as it would refer, as a neutral plural, to 
both the feminine ‘soul’ and the ‘other things’ [ġayru-hā] known by her). 
A BEING FREE FROM MATTER | Arabic mawǧūdun barīʾun ʿani l-māddati, Latin esse inmunis a materia. The 
property of being «knowing» [ʿālim] is equivalent to being «free» [barīʾ] from matter. 
ABSTRACT FROM MATTER | Arabic muǧarrad ʿani l-māddati, Latin nudata a materia. While the knower 
is «free» from matter, the «known» [maʿlūm] or the «intellectually known» [maʿqūl] is defined as 
«abstract» [muǧarrad] with respect to matter.  
INDEED, WHENEVER THE DESCENDING […] IS A KNOWER | Given the two preceding definitions of 
«knowing» [ʿālim] and «known» [maʿlūm], the combination of the two generates a definition of 
«knowledge» [ʿilm], i.e. the «descending» or ‘inherence’ [ḥulūl] of what is abstract into what is free 
from matter. Thus, «that which descends» [ḥāll] is a «knowledge» (which is to be intended here as 
the content of the knowledge, not as the process of knowing: thus being close to the «known» than 
to «knowledge» tout court), while the «receptacle» in which the abstract things descends [maḥall]  
is the «knower»/‘knowing’ [ʿālim]. 
«KNOWLEDGE» […] HAS NO MEANING BUT THIS | In this passage, with its characteristically Aristotelian 
circular structure (the conclusion reprises the same formula used as the beginning, as frequent e.g. 
in Aristotle’s Categories), the relationship between knowledge, known and known is rewritten in a 
further way: «knowledge» (as a process) is the «impression» [inṭibāʿ] of a form abstract from all 
«material [bounds]» [Arabic min al-mawādd, Latin a materiis] in a «free» essence, «knowledge» (as 
a content, i.e. a «known») is «that which is impressed» [al-munṭabiʿ], and the «knower» is «that 
within which it is impressed» [al-munṭabaʿ fī-hi]. For a comparison among these various 
characterizations of knowledge cf. the following table of correspondences. 
 
TABLE 33.   Terminology for the subject, object, and act of knowledge 
 
 

 SUBJECT 
(knower) 

OBJECT 
(known) 

ACT 
(knowledge) 

    

    

KNOWLEDGE ʿālim  
sciens 

maʿlūm   
secundum quod scitur; 

scitum 

ʿilm  
sciencia 

    
    

SENSIBLE KNOWLEDGE 
cf. §202 

[muḥiss] 
sciens 

[maḥsūs] 
sensatum 

[ḥiss] 
sensus 

    
    

INTELLECTUAL KNOWLEDGE [ʿāqil] maʿqūl  
secundum quod intelligitur 

[ʿaql] 

    
    

RELATION WITH MATTER barīʾ  
inmunis 

muǧarrad   
nudatus 

[taǧrīd] 

    
    

INHERENCE maḥall  
id in quo fit 

ḥāll  
id quod fit 

ḥulūl  
advenire 

    
    

IMPRESSION al-munṭabaʿ fī-hi   
id in quo sigillacio fit 

munṭabiʿ  
quod sigillatur 

inṭibāʿ  
sigillacio 
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The line concerning sensible knowledge is added here on the basis of the following §202. The terms in square brackets are 
not present in §199, and I have integrated them for the sake of completeness, on the basis of other passages of the MF where 
they are employed (although of course in different contexts): for ʿāqil see §75, §230; for ʿaql Met. IV, Phys. IV, passim; for taǧrīd 
§315, §418. 

 
 
[§200] D225.15-226.1 
 
The paragraph argues for the greatest freedom from matter of the First Principle, also by means of a 
comparison to the human soul (with a prospective reference to the treatment of psychology in 
Physics IV, infra). The First is self-knowing inasmuch as His abstract essence (‘known’) is present to 
His free essence (‘knower’); thus, according to the definition of «living» given supra (§199), He is also 
living. 
 

*** 
 
WE HAVE SPECIFICALLY CHARACTERISED | Arabic ḫaṣṣaṣnā, Latin atribuimus. 
SO THAT THERE IS NO DUBIOUSNESS IN THE REITERATION OF THE WORDS | Arabic ḥattà lā yaltabisa fī tardīdi 
l-kalāmi, Latin ut non confundatur significacio vocabulorum. «Reiteration» [tardīd] has here the 
specific meaning of ‘constant usage’, ‘frequent repetition’ (of the words «free» and «abstract» in the 
text). Once again, al-Ġazālī expresses here a linguistical and definitional concern, showing his will 
to demarcate in the clearest way the field of application of the technical terms of philosophy. 
HE IS NOT CONCEALED FROM HIMSELF | Or: «from his own soul». Throughout the text there is an 
ambiguity, perhaps in part wanted (or in any case implicit due to the structure of the Arabic 
language), of the expression ʿan nafsi-hi – which can express the reference to the ‘self’, but also 
maintain its proper meaning of ‘soul’ – due to the present metaphysical, but also heavily 
psychological, context. Cf. the Latin translation: «absens sibi» (MUCKLE 1933: 64.10). 
OF HIS [OWN] LIKENESS AND OF HIS [OWN] FORM | Arabic maṯāli-hi wa-ṣūrati-hi, Latin simulacrum sui, nec 
formam. 
SO THAT HE KNOWS HIMSELF | Arabic bi-nafsi-hi, Latin [ad sciendum] se. Here again, the translation 
could also be, in principle, «his own soul» (cf. the ambiguity described supra). 
IT HAS ALREADY BEEN SAID […] MATERIAL [BOUNDS] | On the immateriality of the Necessary Existent cf. 
supra, Metaphysics II.2, §177 (He is not a body); II.3, §178 (He is not matter). 
FREEDOM | Arabic barāʾa, Latin [multo] liberius. 
FOR THE DEPENDENCE [DUE TO] THE ACT [OF THE MATTER] ON HER | Arabic al-nafs tataʿallaqu bi-l-māddati 
taʿalluqa l-fiʿli fī-hā, Latin anima enim pendet ex materia, et accio pendet ab ipsa. Cf. ALONSO 1963: 151: 
«porque ésta depende de la materia como acto de ella». I have interpreted the sentence as meaning 
that the dependence of the soul on the matter is due to the effect that matter exerts on the soul (due 
to the partial dependence on the body that every soul, despite her immateriality, still endures). Cf. 
infra, e.g. Physics IV, §414 (on the fact that a damage in the body can somehow hinder the action of 
the soul), §§421-422 (on the origin in the body of the soul, despite the fact that her permanence is 
detached and free from that origin). Alonso’s interpretation is for its part closer to the latter passages, 
as his translation glosses the dependence of the soul on matter as the soul’s being a ‘product’ (or an 
‘act’) of matter. This might seem reasonable, although at a grammatical level it does not seem 
possible to give the fī-hā of the original Arabic the required meaning of a simple genitive. 
THE ESSENCE OF THE FIRST […] MATERIAL [BOUNDS] | It is slightly awkward that the same negation of any 
material attachment concerning the essence of the First, repeated at the beginning and the end of a 
circular structure similar to that noticed supra (§199), is initially sustained by a backward reference 
to the preceding treatment, while being glossed here, instead, with a prospective reference to a 
future discussion, especially since the immateriality of the First Principle seems to be taken for 
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granted in what follows. There is however a terminological distinction between the two formulations: 
in the first one the «Necessary Existent» [wāǧib al-wuǧūd] is said to be «free» [barīʾ] from the 
material bounds; in the second one, the «essence of the First» [ḏāt al-awwal] is said to be 
«separated» [munqaṭiʿ] from those bounds. 
ATTACHMENTS | Arabic ʿalāʾiq (as the broken form of the plural of ʿalāqa, besides the regular one), 
Latin [nullo modo] pendet [ex materia]. 
HIS ABSTRACT ESSENCE IS NOT CONCEALED FROM HIS FREE ESSENCE | Arabic ḏātu-hu l-muǧarradu ġayru 
ġaʾibatin ʿan ḏāti-hi l-barīʾati, Latin essencia eius nudata, non est absens sue essencie inmuni a materia. 
Given the equivalence provided supra in this paragraph between «abstract» and the «known», on 
the one hand, and «free» and the «knower», on the other hand, this sentence achieves the wanted 
result of showing that the First Principle knows Himself; and given the initial equivalence between 
«living» and ‘self-knowing’ (see supra, §199), the ‘life’ of the First Principle is also demonstrated. 
CONDITION | Arabic ḥāla, Latin hoc. 
 
 
[§201] D226.2-16 
 
(b.2) The second allegation argues that the knowledge of the First Principle is identical to His essence, 
and accordingly it does not cause any multiplicity in Him. In order to prove the point, the present 
paragraph starts with a premise concerning man’s necessity to find a parallel in himself for what he 
wishes to know outside himself. This also applies to the case of God, so that the identity of His 
essence and His self-knowledge can only be understood by man on the basis of an analogy with 
human self-knowledge. The conclusion achieved by the present paragraph is the identity (‘union’) 
of knower and known in the human act of self-knowledge. 
 

*** 
 
ITS DIRECT APPEARANCE IN HIS SOUL | Arabic bi-mušāhadati-hi fī nafsi-hi, Latin quia est representatum 
anime sue. 
BY VIRTUE OF THE EXTERNAL SENSE OR THE INTERNAL SENSE | Arabic bi-ḥissin ẓāhirin aw bi-ḥissin bāṭinin, Latin 
per sensum exteriorem, vel per sensum interiorem. For the distinction between external and internal 
senses – a crucial tenet of Avicennan psychology – cf. infra, Physics IV.2, §§381-382, and then the 
following treatment of the external senses (§§383-393) and of the internal ones (§§394-400). 
FOR THE DIVINE | Arabic fī ḥaqqi l-ilahi, Latin in deo. The construction of fī ḥaqq and following genitive 
only expresses the argument of the predicate, and should not be overtranslated, although in this 
particular case a reference to the ‘truth’ or ‘true nature’ of God would not have been entirely out of 
place. I choose the rendition «Divine» over «God» to distinguish al-ilah from Allāh. Notwithstanding 
this slightly weaker terminological choice, this is one of the few passages in which the referential 
identity between the Necessary Existent or First Principle and the God of monotheistic religion is 
made explicit (albeit being of course active throughout the treatment of philosophical theology). Cf. 
supra the commentary to §176, and infra for further cases of explicit convergence of the 
philosophical and religious planes. 
BY DRAWING AN ANALOGY | Arabic bi-muqāyasatin, Latin secundum consideracionem. The verbal noun 
of the III stem muqāyasa shares the root with qiyās, the term which designates the Aristotelian 
syllogism but also, and in the first place, the juridical reasoning by analogy. 
A MATCHING [ELEMENT] | Arabic naẓīran, Latin similitudinem. 
THE KNOWER AND THE KNOWN WOULD ALREADY BE UNITED | Arabic fa-qad ittaḥada al-ʿilm wa-l-maʿlūm, 
Latin unum igitur sunt, sciens et scitum. JANSSENS 2019: 105 and fn. 92 ascribes to al-Ġazālī with respect 
to the DN a further elaboration «on the identity between subject and object of knowledge»; however, 
he references once more (cf. supra, §198) Avicenna’s Risāla al-ʿaršiyya, ed. HILĀL 1980: 25.11-18, as a 
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possible source for that elaboration. 
 
 
[§202] D226.17-227.23 
 
The present paragraph extends the relationship of identity of knower and known, which was the 
conclusion reached by §201, to also embrace knowledge, so that knowledge, knower and known are 
one. This conclusion, valid for man, is then immediately applied to God, Whose essence is known by 
Himself, so that He is also knower of Himself, and knowledge of Himself. All this applies without any 
multiplicity, because of the identity between object, subject, and act of knowledge just established. 
 

*** 
 
BASIS | Arabic aṣlan, Latin fundamentum. What is meant is that the «known» is taken as a starting 
point, or ‘basis’ or ‘principle’, of the threefold relation of identity that must be demonstrated, 
inasmuch as both the knower and the knowledge will be shown to be identical with it. From this, by 
transitive property, the identity of knower and knowledge results demonstrated, and hence the 
identity of all three elements of the process of knowledge. 
ALL [THESE] ARE ONE [THING] | Reading anna l-kulla wāḥidun as in Y for Dunyā’s anna li-l-kulli mabdaʾan 
wāḥidan («all [these] have one principle»); and cf. also the wrong reading of A: anna kulla wāḥidin 
(«each one [has no multiplicity in it]»). The reading of Y corresponds to the Latin translation: «quod 
hoc scilicet, sciens, et scitum, et sciencia unum sunt» (MUCKLE 1933: 65.3-4), and conveys a better 
sense than the alternative Arabic readings. As made apparent by the scilicet, the Latin translators 
have glossed al-kull by the – useful – repetition of the three elements of knowledge, whose identity 
is indeed to be demonstrated. 
THE SENSE IS THE SENSED | Arabic al-ḥiss huwa l-maḥsūs, Latin sensus est sensatum. 
SENSING | Arabic muḥiss, Latin sciens (probably for a difficulty in rendering the Arabic active 
participle with the root of sensus). Together with the preceding ḥiss and maḥsūs, the term muḥiss 
completes a further triad of subject, object and act of knowledge, in this case of a sensory kind. As 
shown by the wording of this paragraph, the relationships of reciprocal identity which hold among 
the three elements of every knowledge remain true also in the case of sensible knowledge 
(accordingly, I have added in the summarizing Table 33 of §199, supra, a line concerning sensible 
knowledge). 
THAT TRACE IMPRESSED IN HIM | Arabic li-ḏālika l-aṯari al-munṭabiʿi fī-hi, Latin illam impressionem que 
est sigillata in eo. For the lexicon of ‘impression’ [inṭibāʿ] as applied to the theory of knowledge, cf. 
also supra, §199 and Table 33. 
THE EXTERNAL THING | Arabic al-šayʾ al-ḫariǧ, Latin res…extrinseca.  
IT CORRESPONDS | Arabic muṭābiq, Latin est coequalis consimilis. 
WHAT YOU RECEIVE | Arabic al-mulāqà la-ka, Latin quod tibi inest. 
«SENSE» […] THAT FORM | The example of sensible knowledge, in which the identity between «sense» 
and «sensed» holds true, is used to show the validity of the same identity also in the case of 
knowledge tout court, so that knowledge and known are demonstrated to be one and the same. 
SINCE, THEN, […] KNOWER HIMSELF | This recalls the identity, demonstrated in §201 supra, of knower 
and known. Given, then, that we know from §201 that knower = known, and from the present §202 
that knowledge = known, the triple identity knower = known = knowledge results demonstrated, and 
can be applied to God, as well. 
THE FIRST IS KNOWER OF HIMSELF, AND HIS KNOWLEDGE AND HIS KNOWN ARE HIMSELF | Arabic al-awwal 
ʿālimun bi-nafsi-hi wa-ʿilmu-hu wa-maʿlūmu-hu huwa huwa (reading huwa huwa, as confirmed by Y, for 
Dunyā’s huwa), Latin primus est sciens se ipsum, et sciencia eius scitum suum est ipsemet. A way of 
paraphrasing the text (but also a possible alternative translation) would be: «the First knows Himself, 
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and His knowledge and His known are identical» – namely both between themselves, and with God 
Himself as knowing them. For huwa huwa as expression of sameness and identity cf. supra, 
Metaphysics I.3, §151. 
THE EXPRESSIONS ONLY DIFFER FOR THE DIFFERENCE OF THE CONSIDERATIONS | Arabic wa-innamā taḫtalifu 
al-ʿibārātu bi-ḫtilāfi l-iʿtibārāti, Latin hee autem interpretaciones non sunt diverse, nisi diversitate 
respectuum. Having shown the triple identity of ‘knower’, ‘known’, and ‘knowledge’, it is now clear 
that these three linguistical expressions actually designate the same thing (in modern Fregean terms, 
they have the same ‘reference’, Bedeutung), and they differ, therefore, only for their ‘senses’, Sinne 
(i.e. the way in which they designate their referent). The Arabic text expresses the idea with a 
wordplay between ʿibāra (expression) and iʿtibār (consideration, way of considering). 
HE IS KNOWLEDGE IN HIS ESSENCE | As noticed supra as for the expressions ʿan / bi-nafsi-hi, also the 
phrase bi-ḏāti-hi is ambiguous in Arabic, especially in as highly philosophical a context as the present 
one. The expression literally means «for/in His essence», or «by virtue of His essence», but its 
common meaning is «by/in itself» (as also in the analogous compounds with nafs – literally ‘soul’, cf. 
supra – and ʿ ayn – literally ‘eye’). In this specific section of the argument, God is said to be knowledge 
in itself, but He can be defined as such only because He is knowledge of His own essence, subject 
and object, sciens et scitum at the highest possible degree. In the presence of this not trivial doctrinal 
point, the double translation adopted in Latin can be seen as particularly accurate, rather than only 
attributable to an uncertainty in the rendition: «est sciencia sue essencie, est sciencia per se» (cf. 
MUCKLE 1933: 65.29). 
A DISTINCTION | Arabic tafṣīlan, Latin discrecionem. The text of the Latin translation is useful to better 
grasp the sense of the passage: «conveniencius est autem scire se ipsum quam aliud scilicet, ipsum 
magis esse notum sibi quam aliud» (cf. MUCKLE 1933: 65.33-35). 
 
 
[§203] D227.24-228.12 
 
(b.3) The Third allegation argues that the First Principle knows all the genera and the species of the 
things proceeding from Him – and thus every existent (omniscience) – because, by knowing Himself, 
He knows Himself as a principle for every other existent. God’s knowledge of His effects is thus 
comprised, or included, in His knowledge of Himself as their cause. 
 

*** 
 
NOTHING, THEN, ESCAPES HIS KNOWLEDGE | Arabic fa-lā yaʿzibu ʿan ʿilmi-hi šayʾun, Latin Unde nichil deest 
sciencie ipsius. JANSSENS 2019: 105, notices that this expression «corresponds verbatim» to Risāla al-
ʿaršiyya, ed. HILĀL 1980: 26.7. 
MORE SUBTLE AND MORE OBSCURE | Arabic adaqq wa-aġmaḍ, Latin difficilior et profundior (perhaps 
presupposing the misreading *aʿmaq for aġmaḍ). A similar caveat of increasing difficulty will occur 
again infra, §204, about the fourth allegation (b.4). 
UNVEILED | Arabic makšūfa, Latin apertus. 
HIS TRUTH […] PURE EXISTENCE | Cf. supra, Metaphysics II.4, §179. 
THE SPRING OF THE EXISTENCE […] THE QUIDDITIES | For the terminology of the «spring» or ‘fountain’ of 
existence [yanbūʿ] applied to God cf. supra, Metaphysics II.12, §194. 
PRINCIPLE | Arabic mabdaʾan, Latin principium. The self-knowledge of God as «principle» of the other 
things («substances», «accidents» and «quiddities») is the reason that explains His knowledge of all 
those things. 
THE KNOWLEDGE OF THEM IS ALREADY INVOLVED IN HIS KNOWLEDGE OF HIMSELF | Arabic fa-qad inṭawà al-
ʿilmu bi-hā fī ʿ ilmi-hi bi-ḏāti-hi, Latin tunc sciencia eorum includitur in sciencia sui. The idea of inclusion, 
involvement, or encompassment of the knowledge of all things within the knowledge of God, 
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expressed by the VII stem of the root ṭwy, constitutes the doctrinal core of the passage.  
ACCORDING TO THE WAY OF THE INCLUSION | Arabic ʿalà sabīli l-taḍammuni, Latin secundum 
continenciam. For the logical notion of «inclusion» (there translated into Latin as consequentia) cf. 
supra, Logic I, §5. 
 
 
[§204] D228.13-23 
 
(b.4) The Fourth allegation argues for the perfect unity of the knowledge of the First Principle, 
without multiplicity, despite His knowledge of all the manifold things. Distinct knowledges of 
different things necessarily entail a multiplicity, but the possibility of maintaining unity despite the 
knowledge of multiple things is secured through a comparison with the behaviour of the human soul, 
which can epitomize in herself the entire world, remaining nonetheless one and the same. 
 

*** 
 
THIS IS MORE OBSCURE THAN THE PRECEDING [ONE] | JANSSENS 2019: 105 notices that this caveat (for which 
cf. also supra, §203) is an addition by al-Ġazālī, and that it «might be completely his». Indeed, the 
problem of characterizing in a satisfying manner the knowledge of God, while maintaining both its 
unity and its connection with human knowledge, will become crucial in 12th-century Islamic 
philosophy: cf. GRIFFEL 2021: 336-383 for a broad discussion on various epistemological issues linked 
to this problem in post-classical Islamic authors. 
OF DISTINCT KNOWN [THINGS] | Arabic bi-maʿlūmāt mufaṣṣala, Latin de multis scitis discretis. 
UNITY | Arabic waḥda, Latin vera unitas. 
THE SOUL IS AN ABRIDGED TRANSCRIPTION OF THE WHOLE WORLD | Arabic fa-inna l-nafsa nusḫatun 
muḫtaṣaratun min kulli l-ʿālami, Latin anima enim est quasi cartula brevis continens summam omnium 
que in mundo sunt. This brief psychological insertion, absent in the DN, is of a particular interest in 
terms of the history of philosophy, as it can be seen as an instance – as far as I know completely 
overlooked in scholarship – of the doctrine of man as microcosm, or more precisely of the notion of 
the human soul as intellectual epitome of the universe. For the same idea in al-Ġazālī, although 
based on the anatomic configuration of man rather than on his soul, cf. al-Maqṣad al-Asnà, name 
‘mālik al-mulk’, ed. SHEHADI 1971: 152. There, the «body of the human being» [badan al-insān] with its 
«several different limbs» [aʿḍāʾ kaṯīra muḫtalifa] is said to be the «likeness» [maṯāl] of the world, 
and viceversa, «the entire world [al-ālam kullu-hu] is like one [single] individual [ka-šaḫṣin wāḥidin], 
the parts [aǧzāʾ] of the world being like his limbs [aʿḍāʾ] (an excerpt of this passage is quoted, with 
a very free English translation, as far as I can see, in EL SHAMSY 2015: 93). As for the occurrence of this 
same idea in the MF, it is noteworthy that the attention is rather drawn to psychology, since the soul, 
and not the body, of man is said to be microcosm of the universe. Moreover, it is intriguing that the 
metaphor chosen by al-Ġazālī pertains to the domain of manuscript production, the Arabic term 
nusḫa referring in general to a ‘copy’, and more precisely to a written copy of a book or a manuscript. 
The same term is also employed by Abū l-Barakāt al-Baġdādī to describe existence [wuǧūd] as a copy 
with no error in it [nusḫa…lā ġalaṭa fī-hi] (quoted in GRIFFEL 2021: 218). This scriptorial metaphor 
approaches the present passage to the vast series of texts, philosophical and literary, which do 
compare the human soul, or a part of it – most prominently the faculty of memory –, to a manuscript 
or book: for a glaring example of this ancient and medieval topos cf. the well-known incipit of Dante 
Alighieri’s Vita nova («In quella parte del libro della mia memoria…»), on which see CURTIUS 1992: 
335-385 (chapter Il libro come simbolo), and more recently FENZI 2005. The memorable image of the 
soul as nusḫa muḫtaṣara, translated into Latin as c(h)artula brevis, also caught the attention of Albert 
the Great, who reprised the expression twice in his Summa theologiae (cf. SIGNORI 2019: 482 and fn. 
45; see also ivi, Appendix: 616-617 [n. 318] and 622-623 [n. 334], for the two quotations). A brief writing 
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titled Tractatus de anima et viribus eius with incipit «Sicut vult Algazel in sua Metaphysica anima est 
quasi cartula brevis» is registered under the siglum ADv in a 14th century catalogue of Parisian 
manuscripts compiled by a certain Johannes [Jean (de Pouilly?)]. The catalogue was edited in 
DELISLE 1868: 79-114 and, under a different arrangement, in GLORIEUX 1966: 288, from which I quote. 
The comparison of the soul with a chartula brevis also appears, attributed to Eustratius, in the revised 
version of William of Conches’ Glosae super Boethium; cf. NAUTA 1993: 190 and NAUTA 2004: 455: 
«Similiter huic concordat Eustracius qui dicit quod anima creata est sicut cartula breuis in qua nichil 
depictum est. Possibilis tamen ad hoc quod in ea depingantur omnes forme tam necessariorum 
quam contingencium». Nauta (NAUTA 2004: 455-456 fn. 33) admits that he was not able to locate the 
quotation in Eustratius, nor was Eustratius’ former editor Mercken able to do so (Mercken rightly 
suggested in an oral communication to Nauta to look for the phrase in Albert the Great, although 
Nauta reports once again that he could not find it: but contra see the evidence provided supra). 
Moreover, the presence of Eustratius’ name in the revised version of the Glosae is one of Nauta’s 
main arguments for securing the late dating of said revision of the Glosae to the second half of the 
13th century (post 1247, date of Grosseteste’s translation of the Nicomachean Ethics with Eustratius’ 
commentary – thus long after William’s death), against Peter Dronke’s alternative suggestion that at 
least some of the revised notes might have been the fruit of William’s own work (see DRONKE 2002: 
esp. 160). Thus, the circumstance that the same, very characteristic phrase is present in the Latin 
Algazel – and documentably reprised in later thinkers such as Albert and the anonymous author of 
the Tractatus de anima et viribus eius – is a remarkable piece of evidence, certainly worthy of further 
scholarly attention. 
WITHIN WHICH THERE IS A MATCHING [ELEMENT] FOR EVERYTHING | Arabic yūǧadu li-kullin šayʾin fī-hā 
naẓīrun, Latin in qua invenitur exemplum omnis rei. The text describes a one-to-one correspondence 
between things of the world and things known in the soul, building further on the analogy between 
microcosm and macrocosm. 
ONE TAKES POSSESSION OF THE KNOWLEDGE OF THE UNIVERSE | Arabic yatamakkanu min maʿrifati l-kulli, 
Latin per quam fit possibile cognoscere universa. The conclusion of the reasoning, left implicit, is that 
the human soul is able to know all the different things of the world while remaining one, just as is 
the case with God. This conclusion will however be explicitly reached only infra, §207, after a minute 
analysis of the different kinds of knowledge possible for man. 
 
 
[§205] D228.24-229.16 
 
The paragraph expounds three states, or conditions, of human knowledge. (i) The first and lowest 
one is the ‘analytical’ knowledge, which articulates, distinguished and classifies its objects according 
to a discursive, ordered way of proceeding. (ii) The second and (apparently) highest condition (but 
cf. infra, §209) is the ‘synthetical’ knowledge, which is a unique disposition from which the manifold 
knowledges flow as from their principle. (iii) The third and intermediate one is a ‘synthetical’ 
comprehension of a problem, however conjoined with the ability (or the necessity) to articulate the 
answer in an ‘analytical’ fashion. The exposition of these three modes of knowledge has no proper 
counterpart in the DN, as also noticed by JANSSENS 2019: 105-106 (Janssens remarks that Avicenna’s 
Taʿlīqāt might be considered as a «remote source» for al-Ġazālī’s addition, but the textual parallelism 
seems quite far-fetched to me). The only kind of knowledge properly expounded by Avicenna, as 
relevant for the explanation of the unity of God’s knowledge despite its infinitely manifold objects, 
is the third one (iii) (cf. in particular the following §206 for the closest counterpart of that passage in 
the MF).   
 

*** 
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STATES | Arabic aḥwāl, Latin disposiciones. The numbering that follows is, coherently, always feminine 
in Latin («Prima […] secunda […] tercia disposicio […]», cf. MUCKLE 1933: 67.5.10.23), while in Arabic 
it is masculine in the first and the second case [aḥadu-hā; al-ṯānī], but feminine in the third [al-ṯāliṯa], 
due to the following term «condition» [ḥāla]. D-Alt however did read the corresponding feminine 
forms also in the first two cases [iḥdā-hā; al-ṯāniyya], which might lead to presuppose a reading like 
* ḥālāt («conditions») for aḥwāl at the beginning of the paragraph, not reported however by Dunyā. 
HE ARTICULATES | Arabic yufaṣṣilu, Latin ut distinguat. 
ABOUT A JURIDICAL FORM | Arabic fī ṣūratin fiqhiyyatin, Latin in formis legum. 
ORDERING A PART OF IT AFTER ANOTHER | Arabic murattiban baʿḍa-hā baʿda baʿḍin, Latin cum disponit se 
dicturum singula suo ordine alia post alia. The Latin translation hypothesizes ad sensum that the 
ordering of the reciprocal parts of the reasoning is finalized to the oral exposition of that reasoning 
[se dicturum]. This might certainly be the case, but it is not strictly necessary to think of a proper 
speech, as the analytical articulation can also occur within a merely interior reflection. 
ARTICULATED KNOWLEDGE | Arabic al-ʿilm al-mufaṣṣal, Latin hec est sciencia disposicionis sue 
ordinacionis. 
PRACTICED | Reading maris for Dunyā’s māris (‘soaking’: cf. WEHR 1059b). The Latin translation is 
expanded with respect to Dunyā’s Arabic text: «cum fit adeo peritus in radicibus, et principiis 
legum» (MUCKLE 1933: 67.10-11). 
WITHOUT ENUMERATION | Arabic min ġayri ḥaṣrin, Latin absque recolleccione eorum. For the notion of 
ḥaṣr cf. also supra, Logic IV, §52; and, in a different context, Metaphysics II.12, §190. 
IN THE STATE OF HIS UNAWARENESS WITH RESPECT TO ARTICULATION | Arabic fī ḥāli ġaflati-hi ʿani l-tafṣīli, 
Latin secundum hoc quod non eget recolligere singula que dicuntur. The Latin translation is very free 
but captures quite well one of the two possible interpretations of the Arabic phrase: under that 
assumption, what is meant would be that the second kind of knowledge leaves aside any articulation 
or detailing proper of ‘analytical’ knowledge, replacing it with a ‘synthetical’ form of cognition. A 
comparison with the explanation given at §209 infra, however, suggests that it might be better to 
translate ġafla not as ‘indifference’ with respect to articulation (thus hinting at a possible positive 
quality of that unmixed indifference), but rather as «unawareness». In this sense, the seemingly 
higher rank of the second kind of knowledge with respect to the third would be scaled back, or maybe 
entirely reconsidered (cf. also the commentary infra in this paragraph). 
A JURISPRUDENT | Arabic faqīhun, Latin legista. JANSSENS 2019: 106 fn. 93 reasonably remarks that «al-
Ghazālī’s use of the word fiqh (and related terms) in this context not necessarily refers to the “Islamic 
law”, but can have a more general meaning of “understanding.”». However, the reference to law 
matters might in any case be appropriate as a concrete example of what the text wants to express, 
while the generic sense of ‘understanding’ would probably not work as well. 
HE ACQUIRES A CONDITION AND A DISPOSITION | Arabic iktasaba ḥālatun wa-malakatun, Latin comparavit 
ipse sibi disposicionem, et habitum. For the notion of malaka / habitus cf. infra the psychological 
discussion of intellect, Physics IV, §411. 
AN EFFUSIVE PRINCIPLE | Arabic mabdaʾun fayyāḍun, Latin principium sciencie exuberantis. The use of the 
terminology of the flux (root f-y-ḍ), and the description of the condition/disposition presupposed by 
this kind of knowledge as «simple and plain» [basīṭa sāḏiǧa] (due to the one and only «relation» 
[nisba] that all forms entertain with it) could easily lead one to think that the kind of knowledge 
recognized in God is precisely this second typology. However, the development of the text (§206) 
makes it clear that it is rather the third kind of knowledge, intermediate between the first two kinds, 
to be identified with the knowledge proper to God. In the following §207, however, only the 
possibility of God’s having the first kind of knowledge – the analytical or articulated one – is 
explicitly discarded, so that one gets the impression that the second and third typologies are 
somehow gathered under one single consideration, despite their preliminary distinction in the 
present paragraph. Since the third kind appears to be the only typology properly treated by Avicenna 
in the DN (see infra in this paragraph and §206), it might be surmised that al-Ġazālī has at first 
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distinguished in man a higher form of knowledge than that described by his source, but has later 
rejoined his analysis to the solution given by Avicenna. This only partial allegiance to the source of 
the DN could indeed account for the peculiar arrangement of the text, and for the logical 
discrepancies just remarked. However, much later in the text, in §209, al-Ġazālī adds a further 
justification of the reasons why the third condition pertains to the First Principle better than the 
second one. It is not easy to determine whether this is an attempt at salvaging in extremis an initially 
inaccurate distinction, or if it is instead a conscious, and philosophically valid, addition to Avicenna’s 
text. 
AN INTERMEDIATE CONDITION BETWEEN THE [FIRST] TWO CONDITIONS | Arabic ḥālatun bayna l-ḥālatayni, 
Latin Tercia disposicio est media inter utramque disposicionem. The intermediate character of the 
third kind of knowledge would make it natural to presuppose that it cannot be the highest of the 
three degrees, making its following application to God, in turn, all the more surprising (cf. infra, 
§206). 
«THE WORLD IS ETERNAL» | Arabic al-ʿālamu qadīmun, Latin mundus non cepit. In the corresponding 
passage of the DN this kind of knowledge is described in generic terms, without the concrete example 
of doctrine added by al-Ġazālī. This is thus a particularly significant instance of al-Ġazālī’s addition 
of anti-eternalist examples within the text of the MF, since the eternity of the world is described as a 
«specious argument» (see just infra), and counterposed to the true knowledge of its having a 
(temporal) origin. For a discussion cf. SIGNORI 2020b: 172. JANSSENS 2019: 106 notices as well that this 
example is a Ġazālīan addition, saying that it is «his favourite» (thus recognising at least al-Ġazālī’s 
insistent focus on the doctrine of the origin of the world), but fails to comment any further on the 
context in which the example appears, and which makes it clear that al-Ġazālī was indeed 
committed to the truth of its contrary (i.e. of the anti-eternalist thesis). 
BY MEANS OF A SPECIOUS ARGUMENT SUCH AND SUCH | The term «specious argument» [šubha], which 
shares the Arabic root with the far more common verb for «resemble, bear a resemblance, be 
similar» (šābiha, in the III stem), takes its meaning from the passive of the II stem (šubbiha, «to be 
doubtful, dubious, uncertain, obscure») and led to a misunderstanding in the Latin translation. 
Instead of the correct translation: «As if he had heard [his opponent] saying: “The world is eternal”, 
by means of a specious argument [šubha] such and such, while he knows that it has an origin», the 
Latin text reads: « Sicut si audierit dici quod mundus non cepit eo quod videtur similis illi, et illi 
corpori. Ipse vero novit, et quia cepit […]» (emphasis added). Gundissalinus is namely forced to add 
the word ‘body’ in order to make sense of the relationship of resemblance of the world with some 
unspecified object. The Arabic text, on the contrary, simply read kaḏā wa-kaḏā, ‘such and such’, as 
an attribute to qualify the word šubha, misinterpreted in Latin. Cf. SIGNORI 2020b: 172 and fn. 72; 
Appendix 200-201 [22] and [23] (also for a comparison between the Arabic and the Latin texts). 
WHILE HE KNOWS THAT IT HAS AN ORIGIN | Arabic wa-huwa ʿ ālimun bi-anna-hu ḥādiṯun, Latin ipse vero novit, 
et quia cepit. As noticed supra, also the concrete affirmation of the anti-eternalist position is only 
Ġazālīan, as in the DN one only finds the generic example of the man who intuitively knows an 
answer, without a proper exemplification concerning the world and its origin (cf. Achena-Massé I: 
154-155). On the anti-eternalist examples deployed by al-Ġazālī throughout the text cf. Introduction, 
§1.8.2. 
 
 
[§206] D229.17-end of page 
 
The present paragraph concludes the description of the third of the three kinds of knowledge 
described supra, attributing this third and last kind to the First Principle. Unlike the classification of 
§205, the content of this paragraph quite closely mirrors that of the DN: cf. Achena-Massé I: 154.16-
33.  
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*** 
 
ORDERING | Arabic tartīb, Latin ordinacio. 
HAS TREATED EXHAUSTIVELY THE ELUCIDATION | Reading yastafà īḍāḥa mā […], as in D-Alt, for Dunyā’s 
yastafà fī īḍāḥi mā […] (given that yastafà is not construed with the fī of the object, and a direct 
complement rather than an oblique one seems in any case to be required). Cf. Latin: «quousque 
perfecte manifestetur id quod habebat […]» (MUCKLE 1933: 68.4-5). 
THE SIMPLE ANSWER | Arabic al-ǧawāb al-basīṭ, Latin de responsione simplici. 
THANKS TO PREMISES AND ARTICULATIONS | Arabic bi-muqaddimāt wa-tafāṣīl, Latin per preposiciones et 
ordinaciones. 
A CREATOR FOR IT | Arabic ḫallāqun la-hu, Latin [principium], et creator [ordinacionis eorum]. I follow 
the suggestion provided by the Latin translation, reading a tašdīd over the lām in قلاخ . An alternative 
reading for the same rasm would be ḫalāq, with the meaning of «share [of positive qualities]», which 
might be intended as a reference to the following affirmation of the greater nobility [ašraf] of the 
aforementioned third kind of knowledge (iii) with respect to the (i) analytical knowledge which 
proceeds by way of «articulation» [tafṣīl], but the grammatical structure of the sentence would in 
this case be strictly worse. 
THE KNOWLEDGE […] THIRD CONDITION | Arabic ʿilma al-awwali bi-l-kulli min qabīli l-ḥālati l-ṯāliṯati, Latin 
sciencia primi, quantum ad universa que sunt, est de maneria tercie disposicionis. The identification of 
the third, intermediate condition just described (iii) with the kind of knowledge proper to God may 
arouse some doubts in the light of the high description given of the (ii) kind in §205 supra. The 
soundness of the identification is however corroborated by further affirmations against the 
possibility that the First Principle’s knowledge is like the (i) first (see §207) and the (ii) second (see 
§209) condition. Rhetorically, the identification of the third condition with the authoritative 
paradigm of divine knowledge gives in turn a particularly strong flavour to the anti-eternalist 
statement provided supra, in §205, as an example of that specific kind of knowledge, since we can 
then be surer of al-Ġazālī’s commitment to the truth of that anti-eternalist position: cf. SIGNORI 2020b: 
172. 
 
 
[§207] D230.1-18 
 
As remarked by JANSSENS 2019: 106, this entire last part, corresponding to D230-231.26, is «a huge 
elaboration of the brief concluding remark of DN 88,6-7». The present paragraph elaborates on the 
impossibility that the knowledge of the First Principle could entail any kind of articulation, since this 
would necessarily entail a multiplicity in Him. The knowledge devoid of any articulation is worthier 
and more noble than the analytical one, which is only proper to man. Reprising an acquisition 
already hinted at, but not developed, in §204, the paragraph ends by affirming that the First knows 
all the things as their principle; what is more, the First is the creative principle for the knowledges 
themselves which angels and men enjoy.  
 

*** 
 
ONE COMES TO PASS AFTER THE OTHER | Arabic yuṣādifu wāḥidan wāḥidan, Latin una succedit post aliam. 
A PICTURE IN THE SOUL | Arabic naqšun fī l-nafsi, Latin quasi celatura in anima. For the metaphor of the 
impression in the wax in gnoseological theory cf. in particular supra, Metaphysics I.2, §140. 
THEY CLOSELY SUCCEED TO ONE ANOTHER | Arabic yataʿāqabā ʿ alà l-qurbi, Latin succedunt sibi adeo subito 
(the verb succedo was used also supra to render instead the Arabic yuṣādifu). 
FOR THE FINENESS OF THE TIME | Arabic li-luṭfi l-zamāni, Latin propter brevitatem temporis. 
COMBINED | Arabic muǧammala, Latin simul coniuncta. 
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TRANSFER | Arabic intiqāl, Latin mutacio. The notion of «transfer» must probably be interpreted in 
the sense of mentally moving from one form to another in order to articulate discursive, analytical 
knowledge. 
IN [THEIR] DISTINCTION | Arabic mufaṣṣilan, Latin distincta. 
ENGAGEMENT | Arabic ištiġāl, Latin [cum anima] intendit. 
HIS BEING KNOWER | Arabic ʿālimiyyati-hi, Latin quod intelligitur de divina sciencia. 
HIS BEING PRINCIPLE | Arabic mabdaʾiyyatu-hu, Latin principium. 
FLOWING | Arabic fayḍān, Latin fluendi. Cf. supra, §205, the usage of the same root to describe what 
happens in the (ii) second condition of knowledge (rather than in the third, which is however said 
to correspond to the way of knowing proper of the First Principle).  
THE CREATIVE PRINCIPLE | Arabic al-mabdaʾ al-ḫallāq, Latin principium creans. Cf. supra, §206, for the 
usage of the same expression in the case of human knowledge. 
IN THE ESSENCES OF THE ANGELS AND OF MANKIND | Arabic fī ḏawāti l-malāʾikati wa-l-insi, Latin in essenciis 
angelorum, et hominum. The fact that God is said to be the «principle» not only of the existence, but 
also of the knowledge that belongs to angels and men is the crucial aspect that will be represented 
in the example of the following §208, and that will ultimately justify the attribution of the predicate 
of knowledge to the First Principle Himself. Apart from two cursory references in the Preface to Logic 
(§2) and in the First Premise to Metaphysics (§92), this is the first proper reference to the theme of 
the angels, which will become quite crucial in what follows (cf. on this the Introduction, §1.7.2). 
 
 
[§208] D230.19-231.12 
 
The paragraph provides an example that aims at clarifying in which sense the First, as principle of 
the knowledge of all knowing beings, can be said to be knowing. The elaborate example compares 
knowledge to material wealth, the First to a king, and all knowing things to the subjects of the king. 
Since a king that has at his disposal all the riches in the world, and that bestows them on his subjects, 
is undoubtedly considered «rich», likewise the First – who has at His disposal all the knowledge, and 
bestows it on His creatures – must undoubtedly be said to be ‘knowing’ or «knower». As the entire 
section in which it is contained, this interesting example is a Ġazālīan addition. However, JANSSENS 
2019: 106 and fn. 94 tries to find sources for it in Avicenna, referencing the Ilāhiyyāt (268.10-11) for 
«the First’s having the keys of the hidden things, and hence knowing the hidden and the manifest», 
and (rather surprisingly) the Išārāt (FORGET 1892: 159.2) for «the (real) king as rich». Of course, the 
latter is a self-explanatory common notion, which does not need any source for being justified, while 
the first one is indeed present in the text. However, al-Ġazālī’s addition is precisely to be recognized 
in the comparison between the notion of the bestowal of riches from the king, and that of the 
bestowal of knowledges from God, so that it can hardly be reduced to Avicenna’s claiD-Alt further, 
embedded comparison is added, in conclusion of the paragraph, between the condition of the First 
Principle with respect to the discrete pieces of knowledge (the items of the articulated, analytical 
knowledge proper to man) and the role of the alchemy as productive of the single dinars. The 
elements involved in the extended simile of the king are summarized in the following Table 34. 
 
 
TABLE 34.  Comparison between the wealth of the king and the knowledge of the First Principle 
 
 

STARTING POINT INSTRUMENT OBJECT  RECEIVER SNGLE ITEMS PROPERTY CONCLUSION 
       
       

King [malik] keys of the 
treasuries 

gold and silver people  
(the poor) 

dinars wealth  rich [ġanī] 
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STARTING POINT INSTRUMENT OBJECT  RECEIVER SNGLE ITEMS PROPERTY CONCLUSION 
       
       

First Principle 
[al-mabdaʾ  
al-awwal] 

keys of the 
unknown 

(principle of 
the) know-
ledge of the 
unknown and 
of the creed 

universe 
(angels 
and men, 
cf. §207) 
 

articulated 
pieces of 
knowledge 

knowledge knowing 
[ʿālim] 

       

 
 

*** 
 
A KING | Arabic malikun, Latin regem. 
THE KEYS OF THE TREASURIES OF THE RICHES OF THE EARTH | Arabic mafātīḥu ḫazāʾini (sg. ḫizāna) amwāli l-
arḍi, Latin claves thesaurorum tocius terre. 
MAKES THEM FLOW ON THE PEOPLE | Arabic yufīḍu-hā ʿalà l-ḫalqi, Latin distribuat eos gentibus. The 
Arabic terminology chosen by al-Ġazālī corroborates in itself the comparison between the king and 
God that is being brought about, since the verb afāḍa (IV stem of the root f-y-ḍ) is typically employed 
to describe the emanation of existence from the First Principle (cf. also supra, Metaphysics III.b.4, 
§205), while the chosen expression for «people» or ‘mankind’, ḫalq, also has the meaning of ‘creation’ 
(WEHR 299b). Despite being applied to the king, therefore, the sentence could as well be predicated 
of God, thus substantiating with lexical tools the conceptual comparison. 
THE KEYS OF THE UNKNOWN | Arabic mafātīḥu l-ġaybi, Latin claves omnium scienciarum. 
CREED | Arabic šahāda, Latin cognicio. 
FLOW UPON THE UNIVERSE | Arabic yufīḍu ʿalà l-kulli, Latin procedit [sciencia, et cognicio] omnium. Cf. 
supra the usage of exactly the same verb to describe the action of the king (obscured in Latin, where 
two different translations are employed), and in general the symmetry of the two expressions. 
AS IT IS IMPOSSIBLE […] THE KEYS OF KNOWLEDGE | The sentence draws the conclusion of the argument, 
i.e. the fact that – given the structural homology just expounded – if the king is said to be «rich» 
[Arabic ġaniyyan, Latin divitem], likewise the First must be said to be «knower» [ʿālim]. 
THE POOR | Arabic al-faqīr, Latin pauper. The «poor», who receives money from the rich king, and 
becomes rich in turn, does not have an explicit counterpart in the series of elements referring to God, 
but the corresponding element can easily be supplied by mentioning the initially ignorant or 
generally not-knowing rational beings, like the angels and the men mentioned supra in §207, who 
receive their knowledge from the First Principle and become, in turn, ‘knowers’. 
NUMEROUS DINARS | Arabic danānīr maʿdūda, Latin pecuniam. 
BY VIRTUE OF HIS BENEFICIAL HELP | Arabic bi-ifādati-hi, left untranslated in Latin. 
THE RELATION OF THE CONDITION […] OF THE MULTIPLICATION OF THE EXEMPLAR | The conclusion of the 
passage introduces a second simile for the knowledge of God, partially contained within the wider 
comparison with the king but distinct from it. The way in which the knowledge of God is related to 
the «articulated knowledges» [Arabic al-ʿulūm al-mufaṣṣala, Latin sciencias singulas] is said to be 
analogous to the relation that «alchemy» [Arabic al-kimiyā, Latin alquimia] entertains with the 
dinars.  
MORE PRECIOUS | Arabic anfas (comparative of nafīs), Latin nobilior. The Latin translation is not wrong 
in principle, but I think it is important to maintain the idea of preciousness and value implicit in the 
Arabic adjective nafīs, since alchemy is here compared to the golden coins it produces: being those 
dinars precious, the alchemy producing them is all the more precious. This is of remarkable 
importance for the comparison to be effective, since the wanted conclusion of the argument is that 
God is knowing, because He is in such a state that knowing things flow from Him (just like precious 
things, the dinars, ‘flow’ from alchemy). 
BY VIRTUE OF THE APPRAISAL | Arabic bi-ḥukmi l-taqdīri, Latin secundum mensuram. 
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THE MULTIPLICATION OF THE EXEMPLAR | Arabic ḍarb al-maṯāl. The Latin translation misunderstands 
the conclusion of the passage, as it reads: «dictum est autem hoc causa exempli» (MUCKLE 1933: 
69.25-26). This is also noticed by Alonso 1963: 157 fn. 29, who however also translates the passage in 
a slightly misleading way: «monetas de las mismas y exactas proporciones y acuñadas del mismo 
modo». The Arabic ḍarb can also convey the idea ‘minting’, which would appear particularly 
appropriate in the context where the production of many dinars is at stake. However, the action 
performed by alchemy is not properly speaking that of minting coins, so that the more generic notion 
of ‘multiplying’ the dinar taken as a ‘model’ or «exemplar» seems globally more accurate. 
THE STATE OF THE DISCUSSANT TO THE GIST OF THE ARTICULATED ANSWERS | Reaffirming the analogy 
between the knowledge of the First and the third kind of knowledge expounded supra, §§205-206, 
the paragraph conclusively compares His knowledge to the condition experienced by the 
«discussant» [munāẓir] when he knows (as explained in §206 supra) the «gist» [ḥāṣil] of the 
«articulated answer» [al-ǧawāb al-mufaṣṣal] that he will then expound part by part. For this sense 
of ḥāṣil cf. supra, Logic IV, §38; Metaphysics I.8, §167; and infra Metaphysics V, title (§294). 
 
 
[§209] D231.13-232.1 
 
The paragraph, which brings to conclusion the fourth allegation, presents an objection to the 
account of the divine omniscience just expounded, by asking whether this attempt at safeguarding 
the unity of God’s knowledge would not be tantamount, in the end, to affirming that God is devoid 
of any knowledge. The answer explains that this would be the case only if the second, rather than 
the third, kind of knowledge distinguished supra (§205) were attributed to God. 
 

*** 
 
DEVOID OF THE KNOWLEDGE | Arabic ḫālin ʿani l-ʿilmi, Latin expers sciencie. The objection considers the 
condition of God’s knowledge described in the preceding paragraph (§208) as a lack of knowledge, 
to whose «reception» [qabūl] God would be merely «predisposed» [mustaʿadd]. 
DISJOINED FROM THE KNOWLEDGE | Arabic munfakk ʿani l-ʿilmi, Latin non est sapiens; expers sciencie (for 
the same expression cf. infra, Physics V.3, §429). According to the objector, under the preceding 
description of His knowledge God could be said to be ‘knowing’ only because of His «proximate 
potency» [al-quwwa al-qarība] to knowledge, while in actuality He would be not knowing and rather 
entirely «disjoined» from the attribute of knowledge. If one adds to this that God cannot be in 
potency, He would then be devoid of knowledge both in actuality and in potency.  
QUESTION | Arabic suʾāl, Latin opposicio. 
THE THIRD CONDITION […] NOT [YET] PRESENT IN HIS MIND. | The long passage expresses a basic 
distinction between the second and the third kinds of knowledge distinguished supra in §205. The 
«possessor» [ṣāḥib] of the second condition may be «unaware» [ġāfil] (cf. the parallel use of the 
noun ġafla in §205) of the proper unreeling of his intuitive knowledge, while the possessor of the 
third condition is vividly conscious not only of the answer, but also of his own ability to articulate 
and detail it in a discursive fashion. This is expressed in the text with reference to (a) a «present 
condition» [ḥāla ḥāḍira], which the knower of the third kind possesses in actuality and which is not 
yet articulated in analytical fashion, and to (b) a further «condition» [ḥāla], which will consist in the 
proper articulation of the answer to the opponent’s false claim that the world is eternal (cf. supra 
§§205-206). The «present condition» consists in a «relation» [nisba] to all the articulated pieces of 
knowledge that will follow, and in a way contains them in nuce, so that it is possible to deem that 
condition as a «knowing» state. This is appropriate to God as well. The vocabulary of ‘presence’ 
[Arabic ḥuḍūr] and of ‘relation’ [here: nisba, but often iḍāfa] in connection to knowledge cannot but 
remind one of the crucial developments of (and against) Avicenna’s epistemological position which 
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took place in 12th century Islamic philosophy. In particular, knowledge as relation is prominently 
defended by Abū l-Barakāt al-Baġdādī in his Kitāb al-Muʿtabar (where he uses the expression 
«relational attribute», ṣifa iḍāfiyya; see K. al-Muʿtabar, Ilāhiyyāt, ed. in AL-BAĠDĀDĪ 2007: 2.9-12); it 
must be noted however that Avicenna himself had considered the notion of knowledge as relation 
in his K. al-Hidāya:  ed. ʿABDUH 1974: 268-269, Italian transl. in LIZZINI 1995: 407. As for knowledge as 
«presence», it is a well-known, and for certain respects pivotal, aspect of al-Suhrawardī’s novel 
‘illuminationist’ epistemology. For a broad recent discussion on all these issues, see GRIFFEL 2021: 351-
383 (and compare EICHNER 2011b). A possible source of al-Suhrawardī’s notion in the thirteenth 
discussion of al-Ġazālī’s TF, devoted to God’s knowledge of the particulars, was already pointed at in 
SINAI 2016: esp. 289-292; and cf. again GRIFFEL 2021: esp. 373-383, who nicely explains how the idea of 
knowledge as a «state which is pure relation» [ḥālatun hiya iḍāfatun maḥḍatun] (MARMURA 2000: 137.16) 
is introduced by al-Ġazālī as a philosophically tenable alternative for Avicenna’s doctrine, which at 
the same time would not clash with the outer meaning of revelation. For the treatment of that same 
issue in the MF (here however thoroughly Avicennan) cf. infra, §§210-213. 

 
 
[§210] D232.2-21 
 
(b.5) The Fifth allegation concerns God’s foreknowledge of the possible particulars (problem of the 
future contingents). The present paragraph sets the issue by redefining the concept of ‘possible’, 
whose occurring, or failure to occur, would seem in principle unforeseeable. However, when its cause 
is taken in consideration the possible becomes necessary, so that the knowledge of all the causes of 
a possible event will determine the foreknowledge of that possible event. This is substantiated by 
the concrete example of the haphazard event par excellence, i.e. the fortuitous finding of a treasure. 
 

*** 
 
THE POSSIBLE EVENTS | Arabic al-mumkināt al-ḥādiṯa, Latin possibilia que contingunt. 
THE OCCURRING OR THE NON-OCCURRING | Arabic wuqūʿu-hu aw lā wuqūʿu-hu, Latin an contingat, vel non 
contingat (the same verb contingo was also used, immediately supra, for the root ḥ-d-ṯ). 
IT IS POSSIBLE THAT IT IS, AND IT IS [ALSO] POSSIBLE THAT IT IS NOT | For this notion of «two-sided 
possibility» (to existence and to non-existence) cf. STREET 2002: 135 and supra, Logic III, §30 and 
Metaphysics I.8, §169. 
WE HAVE ALREADY MENTIONED […] NECESSARY, NOT POSSIBLE | Cf. supra, Metaphysics I.8, §170. 
THE ARRIVAL OF ZAYD | Arabic qudūm Zayd, Latin advenire Petrum. If a prima facie possible event like 
the arrival of Zayd was ‘inevitable’ [lā budda…], then it would be «necessary» [wāǧiban], not possible. 
IF THEN WE POINTED OUT ALL THE CAUSES OF ONE THING | Arabic fa-law aṭlaʿnā ʿalà ǧamīʿi asbābi šayʾin 
wāḥidin, Latin Cum enim sciverimus omnes causas alicuius rei. Since the human mind is not actually 
able to know all the causes of a contingent event, the Arabic text coherently uses the particle of the 
irreal conditional, law (on the grammatical interpretation of the particle cf. the ample historical 
discussion in VERSTEEGH 1991). The possible «thing» used as an example is mentioned shortly infra: 
«that Zayd finds a treasure tomorrow» [Arabic wiǧdān Zayd ġadan kanzan, Latin cras Petrum invenire 
thesaurum]. 
AND WE KNEW THEIR EXISTENCE | Arabic wa-ʿalimnā wuǧūda-hu, Latin sciverimus ipsas esse. The text is 
careful in specifying that one should know not only the causes of the event (i.e. their quiddity), but 
also their existence, since it is the existence of the cause (and not its quiddity) to necessitate the 
existence of its effect. 
IF YOU KNEW | Reading in instead of an. 
ON THE LINE SO AND SO | Arabic ʿalà ḫaṭṭin kaḏā, Latin super lineam aliquam. The same term vocalized 
in ḍamma [ḫuṭṭ] might indicate the ‘quarter’ or ‘district’ of a town (WEHR 284b), but the basic sense 



Metaphysics | Treatise III 

 837 

of ‘line’, with its possible specification of ‘path’ or ‘trajectory’, seems to me a better choice in the 
context. 
IT WILL BE KNOWN […] THE EXISTENCE OF ITS CAUSES | Given all the conditions for the happening of Zayd’s 
discovery of the treasure, that discovery, in itself only possible, will become necessary (in the light of 
the existence of its causes). 
 
 
[§211] D232.22-233.8 
 
The paragraph, which concludes the treatment of the fifth allegation, argues that the First knows the 
future contingents on the basis of His knowledge of all their causes. A concrete example taken from 
human activities is given, namely that of the astronomer (or astrologer), who is able to determine 
some future events through his study of the astral causes. The astronomer can however be mistaken 
in his prognostications, because it is difficult for him to get to know all the causes of the event he is 
trying to foresee, as well as all the possible hindering factors of that event. God, instead, knows all 
the causes because all the causes lead back to Him, so that His foreknowledge is complete.  
 

*** 
 
THE FIRST GLORIOUS AND MOST HIGH | Arabic al-awwal subḥāna-hu wa-taʿālà. The rather elaborate 
eulogy is rendered by the Latin translators as «primus autem qui est benedictus» (cf. MUCKLE 1933: 
71.10-11). 
SINCE THE REASONS AND THE CAUSES GO BACK TO THE NECESSARY EXISTENT | For the demonstration of the 
role of the Necessary Existent as endpoint of all causal chains cf. supra, Metaphysics I.6, §165, and in 
particular Metaphysics II.12, §§190-191.  
REASONS | Arabic ʿilal. Cf. supra, Metaphysics I.5, §156.   
GO BACK | Arabic tartaqī, Latin preveniunt (sic pro perveniunt). 
ASTRONOMER | Arabic munaǧǧim, Latin astrologus. As remarked by JANSSENS 2019: 106 and fn. 95, this 
concrete example is added by al-Ġazālī with respect to the corresponding passage in the DN. 
Janssens references the Taʿlīqāt (ed. BADAWĪ 1973: 14.18-15.5) and the K. al-Naǧāt (DA ̄NIS ̌PAZ ̌U ̄H 1986: 
707.1-708.7) as texts in which Avicenna uses the same example. Janssens omits to quote the passage 
of Avicenna, K. al-Šifāʾ, Ilāhiyyāt X.1, ed. QANAWATĪ-ZĀYID 1960: 439-440 (transl. MARMURA: 362-363), 
perfectly parallel to the one of the Naǧāt, translated (in French) and discussed in MICHOT 2006: 15*-
17*. 
HE SCRUTINIZES | Arabic tafḥaṣu. 
A [MERE] OPINION | Arabic ẓannan, Latin oppinando. 
RATHER THAT […] [POSSIBLE] HINDERING [FORCES] | Arabic bal ḏālika maʿa intifāʾi l-muʿāraḍāti, Latin hoc 
autem non potest esse, nisi propter remocionem eorum que accidunt. The Arabic text is very condensed, 
and it is not entirely clear whether the referent of ḏālika should be the preceding «what he 
mentioned» [mā ḏakara-hu], and namely the complex (maybe not exhaustive) of the causes of the 
event, or – ad sensum – the event itself that the astronomer/astrologer is trying to prognosticate. I 
interpret the «hindering [forces]» [muʿāraḍāt] in the sense of the possible further causes, not 
mentioned by the astronomer because unknown to him, which might work against the known 
causes, hindering their action and potentially preventing the occurring of the effect foreseen by the 
munaǧǧim. 
HIS OPINION STRENGTHENS | Arabic qawiya ẓannu-hu, Latin corroborabitur eius oppinio. The 
consideration of a greater number of causes corroborates the ‘foresight’ of the astronomer, which 
remains however merely opinable as long as not all the causes, but only a subset of them is taken 
into account.  
THE KNOWLEDGE [OF THE FUTURE EVENT] RESULTS FOR HIM | Arabic ḥaṣala la-hu l-ʿilmu, Latin apprehendet 
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scienciam. Or: «he obtains the knowledge due to [this]» (i.e. to his previous knowledge of all the 
causes). The consideration of all the causes of an event produces a necessary knowledge of its 
happening, even though the event is in itself only possible. The example given is that of the 
knowledge, in winter, of the warming up of the air that will happen in the summer. 
WILL BECOME HOT | Arabic sa-yaḥmà, Latin calefiet. 
IN THE [SIGN OF THE] LION | Arabic fī l-asadi, Latin in leone. 
[THE ASTRONOMER] KNOWS ON THE STRENGTH OF THE HABIT AND OF THE INDUCTIVE PROOF | Reading yaʿlamu 
bi-ḥukmi l-ʿādati wa-l-dalīli as in D-Alt, instead of Dunyā’s text yaʿlamu ḏālika bi-ḥukmi l-ʿādati. Wa-l-
dalīlu, which makes a new sentence begin with: «And the proof…». Cf. the Latin translation, which 
agrees with A: «et scitur secundum usum, et secundum probacionem, quod […]» (MUCKLE 1933: 
71.28-29). 
TRAVEL | Arabic masīr, Latin cursum. 
 
 
[§212] D233.9-234.9 
 
(b.6) The Sixth allegation discusses God’s atemporal knowledge of the particulars. This is a crucial 
issue for al-Ġazālī, since it represents one of the three doctrines on the basis of which he accuses the 
philosophers of unbelief in the TF (cf. supra, Logic, Preface, §2), and one of the topics with which he 
deals more extensively in the latter work (cf. TF, Thirteenth discussion, MARMURA 2000: 134-143). The 
problem of God’s knowledge of the particulars in Arabic philosophy – especially, but not exclusively 
in relation with Avicenna’s doctrine – has received consistent and valuable scholarly attention: cf. 
MARMURA 1962; LEAMAN 1985; SAMIR 1986 (on Yaḥyà ibn ʿ Adī); ACAR 2004b; ZGHAL 2004; ADAMSON 2005; 
BELO 2006 (on Averroes); LIM 2009; NUSSEIBEH 2009; ZADYOUSEFI 2018; LÁNCZKY 2019. Through the 
example of the solar eclipse – taken from the Ilāhiyyāt of Avicenna’s K. al-Šifāʾ – the present 
paragraph presents the pars destruens of the Avicennan argument, i.e. the denial of a temporal 
knowledge of the particulars on the part of the First, since this would necessarily entail a change in 
His essence. An English translation of this Sixth allegation (§§212-213) is also available as T2 in AL-
AKITI 2009: 63-64. 
 

*** 
 
THE FIRST GLORIOUS AND MOST HIGH | The Arabic eulogy is identical to that which opens the preceding 
§211, but the Latin translation provided for it is different (and simpler): «primus qui est laudabilis» 
(cf. MUCKLE 1933: 71.32). 
UNDER THE PAST, THE FUTURE AND THE PRESENT | Arabic taḥta al-māḍī wa-l-mustaqbali wa-l-āni, Latin 
sciencia in qua scit preteritum et futurum et presens («with the knowledge in which He knows the 
past, the future and the present», which is misleading). 
THAT THE SUN WAS NOT ECLIPSED TODAY, BUT IT WILL BE ECLIPSED TOMORROW | Arabic anna l-šamsa lam 
tankasif al-yawma, wa-anna-hā sa-tankasifu ġadan, Latin quod sol hodie non pacietur enclipsim, sed 
cras. The example of the eclipse is also used in Avicenna’s K. al-Šifāʾ, Ilāhiyyāt VIII.6, ed. Cairo: 360-
362 (§§6.5-6.7 in BERTOLACCI 2007: 670-673), while in the corresponding passage of the DN the denial 
of the divine knowledge of particulars in temporal fashion is argued with a different astronomical 
example, concerning rather the conjunction and the occultation of a star (cf. ACHENA-MASSÉ I: 157-
160). Moreover, the example given in the DN is applied in the first place to a human «astronomer», 
for whose appearance in the MF cf. rather supra, §211. 
AS A MATTER OF FACT […] THE VARIATION OF THE ESSENCE. | The long passage aims at denying the 
possibility of God’s temporal knowledge of the particulars on the basis of the fact that such a 
knowledge would provoke an impossible «change» [Arabic taġayyur, Latin permutacio] in His 
unchanging essence. The future, the ongoing, and the already occurred eclipse are, as a matter of 
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fact, three different known things. Since the knowledge changes at the variation of the known, and 
the knower changes at the variation of the knowledge, if God knew those three different states He 
would change, which is impossible. 
VARIATION | Arabic iḫtilāf, Latin diversitas.  
IT HAS ALREADY BEEN SAID BEFORE THAT THE CHANGE IS IMPOSSIBLE ABOUT HIM | For the denial of any 
change whatsoever in the essence of the Necessary Existent cf. supra, Metaphysics II.9, §186 (and its 
short reprise in II.11, §189).  
THE WAY OF THE NECESSARY FOLLOWING OF THE CHANGE | Arabic waǧhu luzūmi l-taġayyuri, Latin Modus 
vero ex quo sequeretur permutacio. What is meant is ‘the reason why the (aforementioned) change 
(in the essence of the First) will necessarily follow’, once having presupposed His knowledge of 
temporal particulars. 
THE KNOWN IS FOLLOWED BY THE KNOWLEDGE | Arabic al-maʿlūm yatbaʿu-hu al-ʿilmu, Latin scitum 
comitatur scire. 
LIKE ITS BEING RIGHT AND LEFT | Arabic ka-kawni-hi yamīnan wa-šimālan, Latin sicut est ipsum sedere a 
dextris vel a sinistris. Cf. supra, Metaphysics I.1, §127, for the usage of ‘being right and left’ as example 
of the accidental category of «relation». 
A VARIATION [OCCURRING] IN IT | i.e. in the knowledge. 
IMAGE | Arabic miṯāl, Latin exemplum. Even though the knowledge of the past, present and future 
eclipse might be considered to be just one, since every knowledge is the «image» – or the likeness, 
the mirror – of the known, if the known changes the knowledge will also change.  
WHEN, THEN, IT HAS BEEN SURMISED […] HE WOULD CHANGE. | The «condition» [ḥāla] thanks to which 
the First knows that the eclipse will occur cannot be the same condition thanks to which He knows 
the it is occurring, nor the same through which He knows that it has occurred. Thus, the condition 
of God’s knowledge of the future occurring of the eclipse will transform itself in an opposite 
condition – that of «ignorance» [ǧahlan] – as soon as the eclipse will be ongoing, or will have come 
and passed, since those states are different ‘known things’, which need different ‘knowledges’ and 
different states of the ‘knower’ in order to be properly known. In order for God to remain knowing 
throughout the occurring of a temporal event, therefore, a change in His essence must be 
presupposed. 
 
 
[§213] D234.10-end of page 
 
The present paragraph, which concludes the Sixth allegation, presents the pars construens of the 
philosophical argument for God’s atemporal knowledge of particulars. The First Principle knows the 
changing particulars in a universal manner, according to an atemporal universal species. God, then, 
atemporally and eternally knows all the particular things, even though they are temporal, because 
He atemporally knows all their causes, of which He is the ultimate principle. 
 

*** 
 
BY VIRTUE OF A UNIVERSAL SPECIES | Arabic bi-nawʿin kulliyyin, Latin secundum maneriam universalem. 
BY WHICH HE IS CHARACTERIZED ETERNALLY AND FOREVER | Arabic yakūnu muttaṣifan bi-hi azalan wa-abadan, 
Latin et talis intelligendus est ab eterno sine fine. Since God is eternally endowed with the universal 
kind of knowledge with which He also knows every particular, this atemporal knowledge does not 
entail a change in His essence (as opposed to the temporal knowledge, excluded precisely for this 
reason in §212 supra). 
THE DESCENDING NODE | Arabic ʿuqda al-ḏanab (literally ‘knot of the tail’), Latin nodum caude. ALONSO 
1963: 160 wrongly translates «el nudo de la cola del león», although no mention of an asad («lion») 
is made in the Arabic text. While the Arabic name ʿuqda, ‘knot’, could in principle refer to the star 
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modernly known with the Bayer designation of Alpha Piscium – a binary system of stars, one called 
in Arabic al-Rišāʾ (‘the well rope’) and the other al-ʿUqda –, or else to the asterism of four stars, the 
most luminous of which is Iota Hydrae, that was known to Ptolemy as Καμπή (‘winding’, ‘turn’), what 
is here at stake is certainly not the name of a star, but rather the technical astronomical notion of 
«node», i.e. each of the intersections of the moon’s orbit with the ecliptic (Earth-Sun plane). More 
specifically, the «descending node» is nowadays defined as the point at which an orbiting body (in 
our case, the Moon) passes from the northern side of a reference plane (in our case, the ecliptic) to 
the southern side. Since an eclipse (either lunar or solar) can only occur when the Moon (full or new) 
is close to either lunar node, the mention of the notion of ʿuqda in the reasoning about the eclipse is, 
by all means, particularly appropriate; while the mention of the movement of the Sun, rather than 
that of the earth, is of course imputable to the underlying geocentric understanding of astronomy. 
The use in this technical sense of the phrase ʿuqda al-ḏanab comes from Ptolemy, as it appears for 
instance in the Arabic text of Ptolemy’s Planetary Hypotheses, I.15 (cf. MORELON 1993: 59.20; and ivi: 
59.17-18 for the specular concept of ‘ascending node’ [ʿuqda al-raʾs, literally ‘knot of the head’]; in 
French translation «nœud descendant» and «nœud ascendant» respectively); on Ptolemy’s text cf. 
the bibliographical survey by JUSTE 2020b. The respectively corresponding Latin expressions nodus 
caude (used by Gundissalinus in this passage of the MF) and nodus capitis are used throughout 
Gerard of Cremona’s Latin translation of Ptolemy’s Almagest: cf. e.g. IV.9, LIECHTENSTEIN 1515: 44v-45r 
(available also online on the wonderfully rich website of the Ptolemaeus Arabus et Latinus project, to 
which I am indebted for much of the astronomical information here gathered); for further 
information on Gerard’s Almagesti see JUSTE 2020a. In many further texts of medieval astronomy, 
moreover, the two lunar nodes involved in an eclipse come to be designated with the expressions 
caput draconis and cauda draconis (‘head’ and ‘tail of the dragon’): for a vernacular reception of this 
notion, cf. for instance RESTORO D’AREZZO, La composizione del mondo, I.14, ed. MORINO 1976: 21-22. 
WITH AN IMPERFECT OPPOSITION | Arabic muḥāḏātan ġayru tāmmatin, untranslated in Latin. The 
hypothetical eclipse used in the example is a partial solar eclipse, in which only a third of the sun is 
supposed to be hidden. This is probably functional to the particularization of the event used as an 
example, in order to reaffirm that God’s knowledge of it can nonetheless be universal – no matter 
how small, or how apparently specific and peculiar, the event is (cf. also infra the «weight of an 
atom»). 
IN THE GEOGRAPHICAL REGION SO AND SO | Arabic fī iqlīmi kaḏā, Latin in aliquo proprie climate. 
OF THE WEIGHT OF AN ATOM | Arabic fī miṯqāli ḏarratin. The expression is a Qurʾānic quotation, for which 
cf. Qurʾān 10.61; Qurʾān 34.3; Qurʾān 35.11. Accordingly, the rendition «atom» for ḏarra (otherwise also 
‘speck of dust’) replicates the most commonly used English translation for the Qurʾānic occurrence 
of the expression, although that is not of course the technical term for the atom as minimal part (cf. 
supra, Metaphysics I.1, §§111-116). The Latin translation of the phrase is not literal: «Nichil igitur adeo 
minimum est quod scienciam eius effugiat» (MUCKLE 1933: 73.5-6). JANSSENS 2019: 106 and fn. 96 aptly 
remarks that it is not necessary to assume that al-Ġazālī himself has added «this religiously 
connotated affirmation», since it is present as well in Avicenna’s Ilāhiyyāt VIII.6, ed. QANAWATĪ-ZĀYID 
1960: 359 (§6.2 in BERTOLACCI 2007: 668). This is certainly true, given the identity of context between 
the two texts and the aforementioned parallel passages (cf. §212), which guarantees that al-Ġazālī 
certainly knew very well those passages of the Ilāhiyyāt. Nonetheless, the fact that the Qurʾānic 
quotation is not present in the DN makes the addition extremely significant, because it suggests that 
al-Ġazālī consciously selected, for the treatment of this rather crucial topic of his philosophical 
summa, precisely those Avicennan passages that showed the most noticeable Islamic, and more 
generally religious, influences. Not by chance, the Qurʾānic appeal to God’s knowledge of even the 
weight of an atom also opens the Thirteenth discussion of al-Ġazālī’s TF, where Avicenna’s 
philosophical doctrine will be sophisticatedly criticized (MARMURA 2000: 134-143). For some 
comments on the same issue, cf. also AL-AKITI 2009: 64-65 fn. 33. 
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[§214] D235.1-15 
 
(b.7) The Seventh allegation concerns the will of the First, a concept that according to GRIFFEL 2021 
will become utterly crucial for the relationship between theology and philosophy in Islamic milieu 
in the 12th century. 
 

*** 
 
WILLING | Arabic murīd, Latin volens. 
A WILL AND A PROVIDENCE | Arabic irādatun wa-ʿināyatun, Latin voluntas, et cura. On the notion of 
«providence» cf. in particular infra, Metaphysics III.b.7, §§219-221. 
THE AGENT IS EITHER AGENT BY THE PURE NATURE, OR BY WILL | Arabic al-fāʿil immā an yakūna fāʿilan bi-l-
ṭabʿi al-maḥḍi, aw bi-l-irādati, Latin factor autem aut est agens tantum ex natura pura, aut ex voluntate. 
The opposition between action «by nature» [bi-l-ṭabʿ] and «by will» [bi-l-irāda] had already been 
presented supra, Metaphysics I.5, §158, within the treatment of the agent in the discussion on the 
final cause. 
THE ACT DISJOINED […] THE ACT [ITSELF] | The action by nature is characterized by its being separate 
(«disjoined» [munfakk]) from the knowledge of its «product» [mafʿūl] and its «act» (or action) itself 
[fiʿl]. Knowledge of the outcome of the action, and knowledge as self-consciousness concerning the 
action itself, are thus used as the discriminating point between natural action and voluntary action. 
Indeed, in what follows the will of the First is deduced from His knowledge (already demonstrated: 
cf. for instance supra, Metaphysics III.b.3, §203, but also the following paragraphs), because irāda 
and ʿilm are said to go hand in hand. 
ITS FLOWING FROM HIM | Arabic fayḍānu-hu min-hu, Latin fluxus eius ab eo. 
IS NOT INCOMPATIBLE WITH HIS ESSENCE | Arabic ġayru munāfin, Latin non displicet sibi. 
SO THAT IT IS HATED | Arabic ḥattà yakūna kārihan, Latin sic ut aborreat illum. 
INDEED, THERE IS NO HATRED FOR IT IN HIM | Arabic fa-lā karāhata fī-hi la-hu, Latin quoniam nichii horum 
odit. The tight reasoning argues, by steps, (i) that the existence flows from God; (ii) that God knows 
that flowing; (iii) that that flowing is from God’s essence, and thus compatible with His essence; (iv) 
that God does not hate anything that flows from Him (since it flows from Him). Hence, He is 
«satisfied» [rāḍin] with what flows from Him. The conclusion – drawing once more on a semantic 
analysis – is that «it is permitted» [yaǧūzu] to call this «condition» [ḥāla] of the First with the name 
of «will». 
RULING | Arabic niẓām, Latin ordinacionis. For the clearest affirmation of God’s knowledge of the 
«ruling» as principle of existence of that ruling, cf. supra, Metaphysics II.12, §195. 
 
 
[§215] D235.16-end of page 
 
The paragraph presents a fourfold (but ultimately only threefold, because ‘belief’ is mentioned and 
immediately abandoned) classification of voluntary acts based on their possible causes, which are 
all of a gnoseological nature: firm (decisive) belief, knowledge, opinion, imagination. This is in 
agreement with the acquisition of §214, according to which will always depends on knowledge. 
JANSSENS 2019: 106-107 and fn. 97 remarks that the examples have been added by al-Ġazālī, and 
references the Taʿlīqāt (ed. BADAWĪ 1973: 16.14-17) as a possible source. 
 

*** 
 
A DECISIVE BELIEF | Arabic iʿtiqād ǧazm, Latin pura credulitas. JANSSENS 2019: 106 does not take into 
consideration this kind of voluntary action, mentioning only the other three, probably because al-
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Ġazālī himself omits any further treatment of it (and also its refutation) in the remainder of the 
paragraph; cf. infra in the commentary. 
A KNOWLEDGE | Arabic ʿilm, Latin sciencia. The voluntary action coming from a knowledge is 
exemplified by the act of the «geometer» [muhandis] performed «in accordance» [bi-mūǧib] to the 
«true knowledge» (or ‘science’) [al-ʿilm al-ḥaqīqī]. The fact that the the voluntary act caused by ʿilm 
is explained through the recourse to the same notion of ʿilm may appear, and probably is, circular. 
AN OPINION | Arabic ẓann, Latin oppinio. The voluntary action caused by an opinion is exemplified 
through the case of an act of circumspection or «caution» [iḥtirāz] performed by an «ill [person]» 
[marīḍ] in order to avoid what he «estimates» [yatawahhamu] could harm him. The ẓann is thus 
linked to the faculty of ‘estimation’ [wahm], for which cf. also infra, Physics IV.2.2, §396 and passim. 
AN IMAGINATION | Arabic taḫayyul, Latin imaginacio fantasie (a double translation later adjusted to a 
genitival construction?). The voluntary action coming from imagination is exemplified by the action 
of the soul when she looks for what is similar to her «loved» [maḥbūb], or when she avoids what is 
similar to «that which she hates» [mā yakrahu-hu]. 
IT IS NOT POSSIBLE […] WHICH DO NOT PERSIST | The possibility that the (voluntary) action of the First (cf. 
supra, §214) is due to an opinion or an imagination is ruled out on the basis of the already 
demonstrated impossibility of any changeable accident in His essence: cf. supra, Metaphysics II.8, 
§183-185; Metaphysics II.9, §186. 
IT IS NECESSARY […] INTELLECTUAL KNOWLEDGE | Having excluded the cases of opinion and imagination, 
«true intellectual knowledge» [Arabic ʿ ilm ʿ aqlī ḥaqīqī, Latin sciencie intelligibilis vere] is immediately 
said to be the right possibility, thus excluding de facto any consideration of the fourth case, listed as 
first in the exhaustive list of possibilities offered supra, i.e. the case of the «decisive belief» [iʿtiqād 
ǧazm]. The exclusion might be motivated by the fact that belief is a purely human action, thus not 
applicable in any case to God. 
 
 
[§216] D236.1-23 
 
The present paragraphs aims at explaining how knowledge can be cause for the existence. The text 
gives two psychological examples of human situations in which a knowledge – or, more broadly 
speaking, a mental state – can determine a fact in actual reality: the desire (for instance for writing) 
that provokes an effect (for instance a written line); the thought of a fall, which can provoke the fall 
of the man walking on a trunk (used as a bridge). The example is reprised by Faḫr al-Dīn al-Rāzī in 
his Qurānic Tafsīr (3.45), in a surprising passage translated into French by MICHOT 1993: 308-309 fn. 
48. There, Rāzī suggests that Mary’s virginal conception of Jesus might be explained by means of the 
same token – the power of imagination affecting reality, proved inter alia by the fall of the man 
traversing the trunk – which the falāsifa have evoked in relation to the powers of the soul outside 
the body. 
 

*** 
 
AS FOR THE FIRST […] THE DIRECT TESTIMONY OF THE SOUL | I read ammā l-awwalu fa-lā yuʿlamu illā bi-
maṯāli mušāhadati l-nafsi, as in D-Alt, instead of …illā maṯāl… (without bi-) as in Dunyā. Moreover, I 
interpret ملعی  as the passive voice of the imperfect of the I stem [yuʿlamu], with the preceding 
interrogative question («how the knowledge [can] be a cause […] His knowledge») as implicit 
subject. The alternative would be to interpret it as an active form, but this would entail an 
impossibile reduction of the knowledge of the First to the knowledge enjoyed by the human soul. In 
agreement with the principle according to which man can only settle theological matters by finding 
a parallelism for them in himself (cf. supra, Metaphysics III, §196; Metaphysics III.b.2, §201), the 
meaning of the passage is rather that we can only know how knowledge can be a cause for the 



Metaphysics | Treatise III 

 843 

existence in the case of God by looking for an instance of the phenomenon within our soul and her 
behaviours. The Latin translation has Primus (‘the First’) as a subject, but ultimately conveys the 
meaning just expressed: «Primus non potest intelligi nisi per exemplum consideracionis anime» 
(MUCKLE 1933: 74.3-4). 
WHEN WE HAPPEN TO CONCEIVE […] THE RESEARCHED ACT RESULTS | The passage contains a general 
account of the physiological and physical consequences of the psychological act of longing, with a 
terminology which anticipates the account of the desiderative faculty that will be given in Physics 
IV.2, esp. §380. Later on, a concrete example of this process is given (albeit more involved with 
estimation, here not mentioned): cf. infra in this paragraph. 
CONCEIVE / CONCEPTION | Arabic taṣawwur, Latin imaginari / imaginacione. 
THE POWER OF LONGING | Arabic quwwa al-šahwa, Latin virtus desiderii. 
DESIRE | Arabic šawq, Latin quod (with reference to the preceding desiderii, used however to render 
šahwa rather than another occurrence of šawq). 
THE POWER SENT OUT | Arabic al-quwwa al-munbaṯṯa, Latin virtus que discurrit. 
IN THE MUSCLES | Arabic fī l-ʿaḍalāt, Latin in musculis. 
THE TENDONS | Arabic awtār (sg. watar), Latin cordarum (the Arabic watar, apart from the anatomical 
sense, also has the generic meaning of ‘string’, i.e. the Latin corda). 
THE ORGANIC LIMBS | Arabic al-aʿḍāʾ al-āliyya, Latin membrorum instrumentalium. Cf. also infra, §220. 
WE IMAGINE THE FORM OF THE LINE […] AS WE HAVE CONCEIVED IT RESULTS | The physiological chain of 
effects described supra in general terms is here instantiated with a concrete example, that of the 
drawing of a line, deriving from the desire to draw such a line. The steps described are: (i) 
imagination («we imagine» [Arabic nataḫayyalu, Latin ymaginamur]); (ii) estimation («we 
estimate» [Arabic natawahhamu, Latin putamus]; (iii) «desire» [Arabic šawq, Latin desiderio]; (iv) 
movement of the hand and the pen; (v) resulting of the line. 
THAT WE WANT TO DRAW | Arabic nurīdu katabta-hu, Latin quam volumus facere. 
THE MEANING OF OUR SAYING […] FOR THE RESULTING OF A THING | The path which leads to the 
obtainment of the drawn line is here retraced backwards, from the realized line up to the knowledge 
of its ‘necessity’ (a necessity of our will, i.e. the line’s being pleasant or useful to us). The steps covered 
are in this case: (v) drawn line (implicit); (iv) movement of the hand; (iii) «desiderative faculty» [al-
quwwa al-šawqiyya]; (i/ii) «conception» [Arabic taṣawwur, Latin imaginacione] and «knowledge» 
[Arabic ʿilm, Latin sciencia] of the necessity of the line. JANSSENS 2019: 107 remarks that this example 
is an addition by al-Ġazālī; he references it together with the following example (of the man walking 
on the trunk), but finds an Avicennan source only for the latter. The example of the drawing of the 
line has rather, indeed, a distinct Ġazālīan character, as it also appears – in a much-elaborated 
fashion – in his Iḥyāʾ ʿulūm al-dīn IV.v šaṭr I, bayān 2, ed. LAǦNA: 218-219; Italian transl. in VECCIA 

VAGLIERI-RUBINACCI 1970: 500 ff. The psychological/intellectual path traced by al-Ġazālī in those 
pages expands the one here described quite much, although deploying the same example, which 
starts from the stain of ink, gets back to the hand that produced it, and arrives at last as the 
knowledge as an origin of the chain of effects. The steps touched in the passage of the Iḥyāʾ are paper, 
ink, pen, hand, power, will, intellect, and then heart and science/knowledge. In the same passage, 
one also finds a comparison with the Divine Pen which writes the sciences (or knowledges) on the 
tables of the hearts, for which cf. infra, Physics V.5, §435, the concept of al-lawḥ al-maḥfūẓ. 
[EVEN] MORE APPARENT […] RESULTING OF THE CONCEPTION [ITSELF] | The second and final example of 
the causality of a cognitive state – which is deemed to be «more apparent» [aẓhar] than the first – 
is also added by al-Ġazālī, although JANSSENS 2019: 107 and fn. 98 references Avicenna’s K. al-Nafs (ed. 
RAHMAN 1959: 200.2-6) as a possible source for it. The fact that the «estimation» of a fall may provoke 
the occurring of the fall itself closely resembles the characteristic example given for the possible 
action at distance of the soul in Physics V.9, §446, which precisely involves the estimated fall of a 
camel. 
HE WHO WALKS ALONG A TRUNK | Arabic allāḏī yamšī ʿalà ǧiḏʿin, Latin ambulans super trabem. 
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WE HAVE THEN ALREADY COME ACROSS | Arabic fa-qad ṣādafnā, Latin iam igitur invenimus. 
 
 
[§217] D236.24-237.11 
 
After the digression of §§215-216 on the kinds of act and on the possibility of the human soul’s 
causality from a mental state, the present paragraph reconcentrates the attention on the cognitive 
causality of the First, stating that it must be from His knowledge, and in particular His conception, 
that He causes things to be. 
 

*** 
 
WE RETURN, THEN, TO THE FIRST | In this case the Arabic text has no eulogy, which appears instead in 
the Latin text: «ad primum qui est benedictus in secula» (MUCKLE 1933: 74.29). 
<EITHER> | The immā of Dunyā’s Arabic text is not followed by a second term of the disjunction, and 
it might require emendation. 
PROCEEDS | Arabic yaṣduru, Latin provenit. 
THERE IS BY NO MEANS ANYTHING IN POTENCY […] COME BEFORE | The possibility of any «desire» and 
«longing» is excluded with respect to the First on the basis of the demonstration of the impossibility 
of anything in potency within the essence of the Necessary Existent: cf. supra, Metaphysics II.8, §183-
185; Metaphysics II.9, §186. On the intrinsic defectiveness of that which has a goal cf. also supra, 
Metaphysics I.5, §159 (and the discussion in the following §218 and §221). 
HIS CONCEPTION […] RULING FROM HIM | Apart from the terminology of taṣawwur, which is innovative 
of this paragraph, this very same idea was already expressed supra on two occasions: cf. Metaphysics 
II.12, §195; Metaphysics III.b.7, §214. 
THAT WHICH IS CONVENIENT FOR US | Arabic mā yuwāfiqu-nā, Latin conveniencia. 
THAT WHICH IS INCOMPATIBLE FOR US | Arabic mā yuḫālifu-nā, Latin non conveniencia. 
WE KNOW THE CONVENIENCE AND THE INCOMPATIBILITY | I have interpreted taḫluqu as the imperfect of 
ḫaluqa, ‘to be fit, suitable’, and naʿrifu as depending on the indeterminate quwwa šawqiyya, with the 
returning pronoun at the end of the sentence [bi-l-idāfa ilay-hā].  
IN THE REALIZATION OF OUR INTENT | Dunyā chooses li-quṣūdi-nā over A’s reading li-maqṣūdi-nā, which 
– although probably facilior – seems however preferable to me, and according to which I translated. 
 
 
[§218] D237.12-24 
 
Two differences between us and the First Principle are expounded: (i) following from the previous 
argument, the fact that the knowledge of the First, becoming will, is immediately sufficient for the 
creation of the known and wanted thing (while we need further instruments for the realization of 
our will); (ii) the fact that the First never acts on the basis of the consideration of a good for Himself 
(while we never act without such a consideration). 
 

*** 
 
GOOD | Arabic ḫayr, Latin bonam. Here and infra, the Arabic ḫayr would also admit of an 
interpretation as comparative, and thus also of being translated as «better». This is also precisely the 
reason why such an utilitarian evaluation of an action cannot pertain to the First Principle: being 
already at the utmost degree of perfection, nothing can exist that could make Him better with 
respect to a previous state.  
GOAL | Arabic ġaraḍ, Latin intencionem scilicet causam finalem. The double translation of the Latin 
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text may be reminiscent of the fact that the previous treatment of the concept of goal came precisely 
after the discussion of the notion of final cause: cf. supra, Metaphysics I.5, esp. §§158-159. 
WE HAVE ALREADY CLARIFIED […] DEFECTIVE [BEING] | For the demonstration of the state of being 
«defective» [nāqiṣan] of the agent endowed with a goal cf. supra, Metaphysics I.5, §159. 
[ADDRESSED] TO THE UNIVERSAL RULING | Arabic li-l-niẓāmi l-kullī, Latin de ordine universitatis 
(presupposing perhaps *li-niẓāmi l-kulli). 
MORE COMPLETE AND MORE PERFECT | Arabic al-atamm wa-l-akmal, Latin plenius et perfeccius. 
THAT WHICH IS NOT SO IS DEFECTIVE IN RELATION TO IT | Arabic wa-mā ʿadā-hu nāqiṣun bi-l-iḍāfati ilay-hi. 
The Latin translation appears to presuppose a different Arabic text: «et quod ex omnibus id quod est 
magis unum, minus simplex est comparacione eius» (MUCKLE 1933: 75.24-25). The hierarchy of more 
perfect and less perfect beings is presented as part of God’s «universal ruling». 
PROGRESSIVE ELEVATION | Reading ʿalà tarqī-hi, as in D-Alt, instead of ʿalà tarbiyati-hi as in Dunyā. 
UP TO THE UTMOST DEGREE OF THE RULING ORDER | Arabic ilà ġāyati l-niẓāmi, Latin a principio usque ad 
finem ordinis (the Latin a principio has no correspondence in Dunyā’s Arabic). 
 
 
[§219] D237.25-238.19 
 
In order to discuss the providence of the First, the paragraph presents an example concerning the 
teleological intelligent design of the human hand, whose various functions are performed thanks to 
God’s knowledge of what is necessary, and without which man would be defective. God gives rather 
preponderance to the good over the evil, so that all the existing things are such according to the most 
perfect of the possible ways of existence. 
 

*** 
 
THE MEANING OF HIS PROVIDENCE FOR THE CREATION | Arabic maʿnà ʿināyati-hi bi-l-ḫalqi, Latin Sensus 
autem de hoc quod ipse procurator est creature. 
A HITTING INSTRUMENT | Arabic āla bāṭiša, Latin instrumento facile agendi (and later, for the same 
Arabic expression: instrumentum congruum). Rather than a systematic misunderstanding, these 
alternative translations might entail a different Arabic text: a working hypothesis could be that of a 
reading like *basīṭa, or even more closely *bāsiṭa, which would have a very similar rasm (with the 
sole inversion of ṭ and s, being sin and šin undistinguishable when undotted), and the wanted 
meaning of ‘easy’, ‘simple’. 
A HARM | Arabic šarran, Latin [et sic non esse,] male esset [ipsi homini]. 
THE HAND | Arabic al-yad, Latin manus. 
THE PALM OF THE HAND | Arabic al-kaff, Latin vel palma. The Latin translation also adds here the 
incongruous vel pes («or the foot»), absent in Dunyā’s Arabic text. 
FINGERS | Arabic aṣābiʿ (sg. iṣbaʿ), Latin digitis. The reciprocal positions of the fingers, in various 
«rows» [sg. ṣaff] and with respect to the «thumb» [Arabic ibhām, Latin pollex], receive an ample 
description in the text. This is a Ġazālīan elaboration, since the example of the fingers is absent in 
the DN (cf. JANSSENS 2019: 107). 
THE FORCE [OF THE HAND] | Arabic baṭš, Latin facilitas agendi. Here as well, the reading of the Latin 
might have rather been basṭ (or basṭa, which could also mean ‘skill’, ‘capability’; cf. WEHR 72b). 
IN THE VARIETY OF ITS MOVEMENTS | Arabic fī ḫtilāfi ḥarakāti-hā, Latin de diversitate motuum manus. The 
text gives three examples of the possible actions performed by the hand in its movement, i.e. its being 
«hitting» [Arabic bāṭišan, Latin ut aliquando tribuat] (cf. supra for the systematic discrepancy of 
Arabic and Latin on this root); «rapacious» or ‘grasping’ [Arabic ḍāriyan, Latin aliquando percuciat]; 
«pushing» [Arabic dāfiʿan, Latin aliquando repellat]. 
IS ONE […] FROM THE OTHER CONFIGURATIONS | Restoring the pericope of text wāḥidun, wa-lakin 
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yuʿayyinu hāḏā l- waḍʿi wa-yumayyizu-hu ʿan sāʾiri l-awḍāʿi, expunged by Dunyā but reported in D-
Alt(and cf. also the Latin translation of the entire passage in MUCKLE 1933: 76.9-13: «Verum est autem 
quod comparacio sciencie eius ad multos alios situs manus, qui esse possent, una est, sed hic situs est 
precipue assignatus ei, et est distinctus ab aliis sitibus eo quod maior perfeccio est in isto», with 
emphasis added on the expunged excerpt). Its absence in one of Dunyā’s mss., which is probably at 
the basis of the erroneous expunction in the printed text of the edition, is very well explainable by a 
saut du même au même that occurred between the first and the second awḍāʿ («configurations»), 
and the text must then be restored. 
CONFIGURATION | Arabic waḍʿ (pl. awḍāʿ), Latin situs. I have previously translated the term waḍʿ, which 
occurs in Metaphysics I.1, §128 and §133 as the name of the accidental category of κεῖσθαι, with the 
English «position». Here, however, the temporary reciprocal position of the parts of the hand is not 
at stake, because the reasoning rather focuses on the hand’s functional and permanent 
«configuration».  
WHICH GIVES PREPONDERANCE | Arabic yataraǧǧaḥu, Latin quod dignius est [ab ea fluere bonum quam 
malum]. Cf. supra, Metaphysics I.4, §160, for an occurrence of the active participle of the II stem 
muraǧǧiḥ, of the same root of the Arabic V form here employed, as «selectively determining factor» 
or ‘preponderator’ of the existence over the non-existence. Although it may appear that here the 
preponderance is given to the good over the bad, the context is actually the same in the two passages, 
the argument being that God only chooses the existence of what is valuable and good, i.e. only those 
existences which are better than the corresponding non-existences. 
THEREFORE, ALL THE EXISTENTS […] IMPERFECT IN RELATION TO IT. | The final affirmation of the goodness 
of existence, and rather of the fact that the actual existence is such because it is the best of the 
possible ways of existing, is a classical argument of philosophical optimism, which anticipates the 
core idea of the answer that will be given infra to the problem of theodicy: cf. infra, Metaphysics V, 
§§307-314. 
 
 
[§220] D238.20-239.2 
 
After the example of the hand of man, the present paragraph concludes the main reasoning on will 
and providence (a side-argument will follow in §221) by giving a further example of God’s providence, 
this time of zoological nature, concerning the function of the beak of chicks. The example opens the 
way for three closely interconnected Qurʾānic quotations, which are put to use in the philosophical 
argumentation to corroborate the idea that the work of creation would not be for the best, if it were 
not completed by the continuous «guidance» provided by God to the world also after its creation.  
 

*** 
 
DID NOT GUIDE THEM | Arabic lam yahdi. The Latin translation of this difficult Qurʾānic verb (cf. infra) 
is in this occurrence: «nec intimaret eis…» (cf. MUCKLE 1933: 76.23). 
IDLE | Arabic muʿaṭṭalan. Interestingly, the corresponding active participle, muʿaṭṭil, technically means 
‘one who denies God all attributes’ (cf. WEHR 728a). The Latin translation attributes the hypothetical 
character of idleness to the «organic limbs» rather than to their creator: «profecto essent 
supervacua» (MUCKLE 1933: 76.23-24). This might have some doctrinal ground, but it is however 
grammatically unacceptable given the masculine singular muʿaṭṭalan. 
THE BEAK | Arabic minqār, Latin rostrum. It is quite significant, for the sake of the teleological 
argument here expounded, that the Arabic name for «beak» is precisely a noun of instrument 
deriving from the verb ‘to pierce’ [naqara].  
WITH WHICH IT [COULD] PIERCE THE EGG | Given the morphology of minqār as a deverbal noun of the 
root n-q-r, I choose here A’s reading allāḏī yanquru min-hu al-bayḍa for Dunyā’s yanfaliqu (‘to burst 



Metaphysics | Treatise III 

 847 

out’ from), which would miss the connection between the noun of instrument and the action it is 
meant to perform. Cf. the Latin translation: «quo percuciendo egreditur de ovo» (MUCKLE 1933: 76.24-
25). 
IF THEN HE DID NOT GUIDE | Arabic lam yahdi-hi. For this second occurrence of the Qurʾānic verb, 
coherently employed by al-Ġazālī to anticipate the quotations that will follow, the Latin translation 
has a different rendition: «Si enim non animadverteret» (MUCKLE 1933: 76.25). 
TO PUT [IT] AT USE […] PICKING UP [OF FOOD] | Arabic ilà l-istiʿmāli wa-ištaġala fī l-ḥāli bi-l-iltiqāṭi, Latin 
modum utendi rostro, et colligendi cibum de terra. 
THE PROVIDENCE […] AFTER THE CREATION | The «providence» [Arabic ʿināya, Latin cura] depends on 
the «perfection of the good» [Arabic tamām al-ḫayr, Latin cum compleccione bonitatis], and the 
perfection of the good depends, in turn, on the «guidance after the creation» [Arabic hidāya baʿda l-
ḫalqi, Latin cum recognicione utendi instrumentis post creacionem (a third different rendition for the 
root hdy)]. Thus, the providence of God, due to His perpetual acting for the best, needs a continuous 
action of guidance of the world, which could otherwise be led astray. This conception has something 
in common with that of continuous creation, whose denial had been strongly rebutted supra, 
Metaphysics I.8, §§171-175. 
«[HE] WHO GAVE EACH THING ITS CREATION AND THEN GUIDED [IT]» | See Qurʾān 20.50: «He said: “Our 
Lord is He who gave each thing its form and then guided [it]”». The same Qurʾānic line will be quoted 
again also infra, Metaphysics III.b.9, §225; it appears moreover in Physics V.10, §453, at the very end 
of the MF, in that occasion together with the third quotation here reported (but without the second 
one). JANSSENS 2019: 107 notices as «most significant» the quotation of these Qurʾānic verses, 
although he remarks that they are already present in the chapter of the DN devoted to God’s wisdom 
(DN, ed. MOʿĪN 1952: 100.3-9; ACHENA-MASSÉ: 165.29-166.2). Despite parallel as for this usage, that 
passage – which is interesting also for the promise Avicenna makes there of writing a book on the 
subject of God’s necessity – is however not entirely corresponding to the present one in the MF. From 
the point of view of al-Ġazālī’s doctrinal stance, it is remarkable that the terminology employed in 
the paragraph up to this point precisely mirrors that of these Qurʾānic lines, with the frequent use, 
in particular, of the two verbs ḫalaqa (‘to create’) and hadà (‘to lead on the right way’, ‘to guide’). This 
coherent lexical choice has the effect – also on a rhetorical level of the argumentation – to 
immediately conjoin the philosophical reasoning to the quotations of the Qurʾān brought about to 
corroborate it, thus showcasing the perfect concurrence of philosophy and revelation on the point 
of God’s active providence. 
«[HE] WHO CREATED ME, HE [ALSO] GUIDES ME» | See Qurʾān 26.77-78:  «Indeed, they are enemies to me, 
except the Lord of the worlds, / Who created me, and He [it is who] guides me». Unlike the other 
two quotations, these lines do not occur again at the end of the Physics, but are only quoted here 
(they are however present in the DN, as the third and last of the Qurʾānic quotations there employed; 
cf. ACHENA-MASSÉ: 166.1-2). 
«[HE] WHO DESTINED AND GUIDED» | See Qurʾān 87.1-3: «Exalt the name of your Lord, the Most High, 
Who created and proportioned, and Who destined and [then] guided». The same Qurʾānic line is 
quoted also infra, MF, Physics V.10, §453, together with the first one appearing here. All the Qurʾānic 
quotations are omitted in the Latin translation (cf. Introduction, §). 
AS IT WAS SAID BEFORE | Cf. supra, Metaphysics III.b.2, §§201-202. 
 
 
[§221] D239.3-14 
 
The conclusive paragraph of the lengthy seventh allegation (started back at §214) answers an 
objection by reaffirming the impossibility of an intent, or a goal, for God’s provident action, since 
any intent would entail an impossible defectiveness in His essence. 
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*** 
 
AS FOR THE FACT […] IT IS NOT SUCH | The opening line rejects the contradiction that could be thought 
to be occurring between the two predicates of ‘having a goal’ and ‘not having knowledge’: while there 
is no will without knowledge (cf. supra, §214), there can be knowledge (and thus will) without a goal. 
This makes clear since the beginning the theoretical framework of the answer to the subsequent 
objection. 
WHICH UNLIKELIHOOD | Arabic ayyu buʿdin, Latin quid miri. The objection aims at presenting as natural 
the attribution of an «intent» to the First Principle, purposedly avoiding considering its implications 
in terms of the imperfection of the agent. 
INTENT | Arabic qaṣd, Latin proponi (as in ‘propose to’). 
EFFUSION | Arabic ifāḍa, Latin profluere (in the first occurrence, applied to God); emanare (in the 
second occurrence, applied to man). 
NOT FOR THE SAKE OF HIMSELF | Arabic lā li-aǧli nafsi-hi, Latin non propter se ipsum. The objector tries 
again to sneak in the notion of a totally selfless intent, but this will be shown in the answer to be 
impossible: every intent, and consequently every goal, entails the consideration of a betterment of 
condition for the agent, which necessarily involves, in turn, a previously imperfect state on his or her 
part. 
A DROWNING PERSON | Arabic ġarīq, Latin submersum in aqua. Logically, «drowning» gives a better 
sense, although WEHR 786a only gives the passive ‘drowned’ as meaning of ġarīq. Since the attempt 
at saving an already drowned person would make poor sense, if ġarīq itself cannot mean ‘drowning’ 
it might be advisable to emend it in the active participle ġāriq (although the Latin translation also 
appears to attest a passive meaning with its perfect participle submersum). 
THAT MAKES [ONE] UNDERSTAND […] DEFECTIVENESS | For the connection between «goal» [ġaraḍ] and 
«defectiveness» [naqṣ] cf. supra, Metaphysics I.5, §159; for two further reaffirmations of it see also 
Metaphysics III.b.7, §§217-218. Cf. Latin: «Intencio autem significat inperfeccionem» (MUCKLE 1933: 
77.6). 
MAKES [ONE] UNDERSTAND | Arabic yušʿiru, Latin facit percipi. 
WE ACQUIRE THE DISPOSITION OF THE VIRTUE | Arabic an naksiba ḫulqa l-faḍīlati fī anfusi-nā, Latin bone 
consuetudinis. Among the possible goals of every human action there is also the acquisition of virtue, 
so that even the most virtuous of the actions are shown to have an intent – i.e. virtue itself. A totally 
selfless, unselfish action is impossible to man. 
TANTAMOUNT TO ONE ANOTHER FOR US | Arabic bi-maṯābatin wāḥidatin, Latin pro eodem [esset] nobis. 
CONVENIENT | Arabic muwāfiq, Latin conveniens. Cf. supra, Metaphysics III.b.7, §217. 
IF, THEN, THIS WAS NOT […] AN UNDERSTANDABLE [CONTENT] | The paragraph is concluded by a typically 
Ġazālīan lexical observation, which counterposes lafẓ maḥḍ as ‘sheer lexical expression’ to mafhūm 
as ‘intelligible semantic content’, to the effect that having an «intent» [qaṣd] must mean to have a 
«goal» [ġaraḍ] – and thus to be defective –, or else lack a meaning at all. 
 
 
[§222] D239.15-240.7 
 
(b.8) The eighth allegation concerns God’s power. For comparison with a more theological Ġazālīan 
discussion of the same attribute, also concerned with matters like God’s knowledge of the particular 
future events (for which cf. supra, Metaphysics III.b.5-6, §§210-213), see the translation of the relevant 
chapter of the Iqtiṣād al-Iʿtiqād [Moderation in Belief] in MARMURA 1994. 
 

*** 
 
«POWERFUL» | Arabic al-qādir, Latin. The epithet al-Qādir is the sixty-ninth of God’s Beautiful Names: 
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it is treated together with its cognate al-Muqtadir in al-Ġazālī, al-Maqṣad al-Asnà, ed. SHEHADI 1971: 
63.15 (mention); 145.1-12 (discussion); and for further translations cf. STADE 1970 apud MCCARTHY 1980: 
353: «He Who Acts, or Does Not Act, as He Pleases»; ASÍN PALACIOS 1929: Appendix III, apud 
MCCARTHY 1980: 354: «Libre y Poderoso». 
HE WHO ACTS IF HE WANTS [SO], AND DOES NOT ACT IF HE WANTS [SO] | Arabic man faʿala in šāʾa, wa-lam 
yafʿal in šāʾa. D-Alt has the reading: «he who, if he wants, acts, and if he does not want, does not act» 
[man in šāʾa faʿala, wa-in lam yašāʾ lam yafʿal], which is in all likelihood the same text at the basis of 
the Latin translation: «ut faciat cum voluerit, et non faciat cum noluerit» (MUCKLE 1933: 77.17-18). 
The reading with the symmetrical negation of will and action is however slightly trivializing with 
respect to the double-sided will – to acting and to not-acting – of Dunyā’s printed text, which I have 
thus chosen to translate (and cf. also the McCarthy’s rendition of al-Qādir given supra). The 
condition in šāʾa is of course the same occurring in the ubiquitous Islamic formula in šāʾa Allāh (cf. 
Qurʾān 37.102 and 18.23-24), used precisely to express the power of God’s will on every (future) event. 
Given the heavily theological context of this definition of «powerful», this Qurʾānic echo is likely not 
fortuitous. 
HIS VOLITION IS HIS KNOWLEDGE | Arabic an mašīʾata-hu ʿilmu-hu, Latin voluntas eius est sciencia eius. 
For the identification of will and knowledge cf. supra, Metaphysics III.b.7, §214 (where however the 
term referring to ‘will’ was consistently irāda rather than mašīʾa). 
THESE | Arabic haʾulāʾi. The Latin translation glosses haʾulāʾi, as it happens more frequently with 
qawm (‘group’), with a reference to the ‘philosophers’: «cum secundum philosophos ipse non possit 
destruere celos et terram» (MUCKLE 1933: 77.22-23). The haʾulāʾi would maintain that it is impossible 
for God to destroy [ifnāʾ] «the heavens and the earth» [al-samawāt wa-l-arḍ] (a Qurʾānic – and 
biblical – expression for the universe itself). A discussion on God’s ordained (and not absolute) 
potency was already partially present supra, Logic IV, §66 and §75, where however God’s 
omnipotency was only deemed to be limited by the boundaries of logical possibility. The denial of 
the possibility of destroying the world would rather entail a far greater limitation to His power, 
extended well beyond the scope of logic. The answer given by al-Ġazālī to this objection is simply 
that God can destroy the universe, even if He does not want so, just as a man can kill himself, even if 
he does not want so. Interestingly, the corresponding passage of the DN (cf. ACHENA-MASSÉ 1955 (I): 
164) does not seem to contain the example of the destruction of the world, but only a less radical one 
(namely, God’s possibility of committing injustice). Avicenna himself might then be envisaged 
among the haʾulāʾi, since his Aristotelian account of an eternal world would seem prima facie at odds 
with the possible annihilation of the universe on the part of God. The Qurʾān rather appears to 
maintain this possibility: cf. Qurʾān 28.88 («All things will perish, except His face») and 55.26. 
HIS ETERNAL VOLITION […] AND THE RUIN. | Despite the usage of a different terminology, the reference 
must be to the preceding discussion on God’s will, linked to His knowledge of His being a cause for 
the flowing of the existence: cf. Metaphysics III.b.7, esp. §§214-217. In §214, in particular, the idea that 
we can call «will» God’s knowledge without hatred of the flowing of the existence from Him is 
expressed very clearly. JANSSENS 2019: 107 remarks that the «insistence…that the object of God’s 
eternal will is the existence, not the annihilation of the Universe» is Ġazālīan, although he attributes 
it to an attempt «to present in a more understandable way what is rather tecnhically expressed in 
the Daneshname». 
HIS ETERNAL VOLITION | Arabic mašīʾata-hu al-azaliyya, Latin eterna voluntas eius. In the translation of 
the TF, Marmura distinguishes between azalī as ‘pre-eternal’. 
DESTRUCTION | Arabic fanāʾ, Latin non esse. 
RUIN | Arabic halāk, Latin destrui.  
THAT IT IS INEVITABLE FOR HIM TO WANT. | Prima facie, it would seem more natural to have here the verb 
‘to act’, rather than ‘to want’, as it is also suggested by the Latin translation: «non quod semper faciet 
necessario» (MUCKLE 1933: 77.27-28). Given the tight association of wanting and acting just affirmed, 
however, Dunyā’s reading might in any case be the correct one. 



Metaphysics | Treatise III 

  850 

IN THE POSSIBILITY [OF THE POWERFUL] | Arabic maqdūr, Latin subest potencie. Lacking an equivalent 
past participle in English, I am forced to render maqdūr with a periphrasis (just as the Latin 
translators do). 
HE IS POWERFUL OVER EVERY POSSIBLE | Cf. supra, Logic IV, §66 and §75. 
 
 
[§223] D240.8-22 
 
The paragraph concludes the discussion on God’s power by means of a logical analysis of the truth-
values of the conditional definition that has been given (§222) of His being powerful, i.e. the 
hypothetical clause «If He wanted, He would act». The conclusion is a restatement of that definition, 
to the effect that God’s power consists in the necessary realization into existence of that which He 
necessarily (and eternally) wants to be, without any change in His essence.  
 

*** 
 
«IF HE WANTED, HE WOULD ACT» | Arabic law arāda la-faʿala, Latin si vellet faceret. The conditional 
particle used in Arabic is the law of irreal conditions. 
A CONJUNCTIVE HYPOTHETICAL [CLAUSE] | Arabic šarṭī muttaṣil. Cf. supra, MF, Logic III, §§23-24, for the 
logical discussion of this kind of proposition. Given the semantics of the particle «if» in the 
conjunctive hypothetical, only the truth of the antecedent and the falsity of the consequent entail 
the falsity of the entire clause. Thus, the hypothetical is true even if God does not act, simply meaning 
that He did not want that action, and, conversely, if He acts, we are certain that He did want that 
action. This is at the basis of the reformulation of the conditional, which emphasises the (eternal) 
necessity of God’s will of the things that are, and His (eternal) negative volition – or unwillingness – 
of the things that are not. 
LETS NOTICE | Arabic yušʿiru, Latin videtur dare intelligi. 
THAT [HIS] WILL OF A [CERTAIN] THING HAS A BEGINNING | Arabic an yastaʾnifa irādatu šayʾin, Latin quod 
adventura est sibi voluntas de aliqua re. 
THIS IS THEN THE MEANING […] TO HIS ESSENCE | The end of the paragraph represents a concise summary 
of the seventh and eighth allegations, with reference to the preceding ones: God’s «power» [qudra] 
(b.8, §§222-223) and His «will» [irāda] (b.7, §§214-221) are both explained on the basis of His 
knowledge, which is in turn explained on the basis of  His unchanging essence (cf. allegations b.1-b.6, 
all in various ways devoted to the analysis of the First’s being knowing, and especially b.4, §§204-209, 
for the unity of God’s knowledge). 
 
 
[§224] D240.23-241.11 
 
(b.9) The Ninth allegation is about the wisdom of the First Principle. The present paragraph 
distinguishes between a theoretical and a practical kind of wisdom, respectively represented by 
verified and certain knowledges (a), and by perfect and well-arranged acts (b). Accordingly, the First 
will be wise if it can be demonstrated that He enjoys a perfect knowledge and a perfect agency. To 
show the utmost nobility of the knowledge of the First, the text presents in this paragraph a 
classification of human knowledge, which is distinguished into that which grounds the existence of 
its object (a.i), and that which conversely is grounded by the existence of its object (a.ii). The 
affirmation of the priority of (a.i) over (a.ii) opens the way to the acknowledgment of the first, noblest 
kind in the First, Who creates everything by means of His knowledge. 
 

*** 
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WISE | Arabic ḥakīm, Latin sapiens. The epithet al-Ḥakīm is the forty-seventh of God’s Beautiful 
Names: cf. al-Ġazālī, al-Maqṣad al-Asnà, ed. SHEHADI 1971: 63.12 (mention); 130.9-132.5 (discussion); 
and for further translations cf. STADE 1970 apud MCCARTHY 1980: 353: «The Ultimately Wise One»; 
ASÍN PALACIOS 1929: Appendix III, apud MCCARTHY 1980: 354: «Sabio».  
«WISDOM» | Arabic ḥikma, Latin sapiencia. Two meanings of wisdom are given: (a) knowledge or 
science [ʿilm], which is explained in the logical terms of conception and judgment (of assent), both 
under the sign of the utmost degree of certainty and verification; (b) act or product [fiʿl], when it is 
endowed with every perfection. In other words, the concept of wisdom is said to be applicable to 
both the theoretical and the practical domain, so that both a knowledge and an action, when perfect 
in their respective realm, can be said to be «wise». This is in keeping with the description of 
philosophy as ʿilm ḥikmī, later subdivided in «theoretical» [naẓarī] and «practical» [ʿamalī] at the 
beginning of Metaphysics, First Premise, §93. Indeed, one could even surmise that the two 
dimensions of theory and practice, common and substantial to both wisdom and philosophy, are 
precisely one of the reasons why the Greek falsafa can receive in Arabic – and in particular in 
Avicenna’s elaboration – also the name, and the status, of ḥikma. That ḥikma comes to replace the 
Greek calque falsafa as the main term to designate the philosophical enterprise in 12th century 
Islamic philosophy is one of the main theses advanced by GRIFFEL 2021. 
CONCEPTION | Arabic taṣawwur, Latin conprehensio. 
BY MEANS OF THE VERIFICATION OF THE QUIDDITY AND THE DEFINITION | Arabic bi-taḥaqquqi l-māhiyyati wa-
l-ḥaddi, Latin cum certitudine quiditatis eius quod est (double translation?), et diffinicionis eius. 
JUDGMENT | Arabic taṣdīq, Latin credulitas. For the couple taṣawwur / taṣdīq cf. supra, Logic, Preface, 
§2. 
BY MEANS OF THE PURE, VERIFIED CERTAINTY | Arabic bi-l-yaqīni al-maḥḍi al-muḥaqqaqi, Latin de re vera 
pura certissima. 
WELL-ORDERED [AND] WISELY GATHERING | Arabic murattaban muḥkaman ǧāmiʿan, Latin ordinata 
sapienter continens. 
COMPLETENESS | Arabic kamāl, Latin perfeccionem.  
ADORNMENT | Arabic zīna, Latin decorem. 
OUR KNOWLEDGE SUBDIVIDES ITSELF […] A PREVIOUS EXAMPLE. | Just like the subdivision of ḥikma into a 
theoretical and a practical wisdom (see here supra) recalls the analogous subdivision of philosophy 
as ‘science of wisdom’, expounded at the beginning of Metaphysics (§93), the present passage 
reprises the classification of beings offered in the same context (§92) between things that depend on 
us (subject-matter of practical philosophy), and things that do not depend on us (subject-matter of 
theoretical philosophy). That fundamental ontological distinction, which grounded the 
epistemological distinction at the basis of the classification of the sciences, is reworked here within 
the all-theoretical framework of a subdivision of ʿilm, thus bringing the focus on the active, or 
respectively passive, role of our knowledge with respect to the existing object. If our knowledge 
grounds the existence of its object, it is nobler; if rather it is the existence of the object that grounds 
our knowledge, that knowledge is less noble. This hierarchy is expressed later on in the paragraph 
by means of the opposition between the knowledge that «benefits» [yufīdu] the existence 
(establishing it), and the knowledge that «derives benefit» [mustafād] from the existence (being 
established by it). 
THE KNOWLEDGE THAT THE ARTIST HAS OF THE FORM OF THE ARTWORK | In Metaphysics, First premise, §92, 
the examples of things depending on us were of social and political, rather than artistic, nature, due 
to the difference of focus between the two passages (cf. supra in the commentary). I have translated 
in the most generic way the terms naqqāš and naqš, whose triliteral root has elsewhere the more 
narrow sense of ‘impress’ or ‘paint’, because the context imposes here a broad meaning, capable of 
ensuring the general application of the argument to every artistic and creative activity performed by 
mankind, and not just to some specific sorts of action. Cf. instead the Latin translation: «cum per 
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scienciam sculptoris provenit forma sculpture» (MUCKLE 1933: 78.33-34). It is important to notice that 
the mention of this creative kind of human activity, absent in the DN, is Ġazālīan: see JANSSENS 2019: 
107. 
WHICH HE SPONTANEOUSLY INVENTS | Arabic allātī yaḫtariʿu min tilqāʾi nafsi-hi, Latin quam adinvenit ex 
se ipso. 
THE KNOWLEDGE THAT THE FIRST […] BEFORE | Having shown that the creative, productive kind of 
knowledge is nobler for man, the analogously creative (but at the highest ontological degree) 
knowledge of the First is demonstrated to be the noblest of knowledges. For the productive power 
of God’s knowledge cf. supra, Metaphysics II.12, §195; Metaphysics III.b.7, §214 and §217. 
 
 
[§225] D241.12-21 
 
The paragraph addresses the second, practical aspect of wisdom (b), by showing – with a reference 
to the attribute of providence treated supra, §§219-220 – that the productive acts of the First are at 
the highest degree of wise arrangement. Enjoying at the utmost degree both the theoretical (§224) 
and the practical side of wisdom, God can rightly be said to be perfectly wise. 
 

*** 
 
THE RULING OF HIS ACTS | Arabic niẓām afʿāli-hā, Latin opera vero illius a primo usque ad ultimum. The 
Latin translation emphasises the idea of ordering of beings implicit in the Arabic niẓām. 
AT THE UTMOST DEGREE OF WISE EXACTNESS | Arabic fī ġayati l-iḥkāmi, Latin omnino sapienter facta sunt. 
HE GAVE EACH THING ITS CREATION AND THEN HE GUIDED [IT] | Cf. Qurʾān 20.50, quoted verbatim also 
supra, Metaphysics III.b.7, §220 (and the other two Qurʾānic quotations to the same effect there 
cited); and cf. infra. While in §220 all three quotations from the Qurʾān were not translated in Latin, 
in this case the Latin version has an attempt of rendition: «quoniam atributa est unicuique eorum 
creacio sua, et deinde recognicio» (MUCKLE 1933: 79.9-10). The Latin recognicio is an incongruous 
translation for the Arabic hadà («guided»), a Qurʾānic verb with which Gundissalinus also struggled 
in §220 (in two occurrences outside the proper citations from the Qurʾān). 
HE BESTOWED UPON IT […] TO THE REALM OF NEED | The passage points out three levels of the 
providential action of God for His creation, i.e. His providing (i) what is «necessary» to it [Arabic 
ḍarūrī, Latin necessarium]; (ii) what the creation «needs» [Arabic muḥtāǧ ilay-hi, Latin opus est ei]; 
(iii) what is «adornment and complement» [Arabic zīna wa-takmila, Latin quicquid est perfeccionis, 
et decoris]. This last level is the one that guarantees that God’s providence (already described in 
§§219-220 supra) is also wise – and it is not by chance, then, that almost the same couple of terms 
was precisely employed supra, §224, in order to qualify the wisdom of the «act»: cf. the occurrence 
there of the same term for «adornment», zīna, and moreover the term kamāl, used for 
«completeness», which shares the root kml with the word «complement», takmila, here employed 
(the Latin translation even uses the same term, perfeccio, for both takmila and kamāl). 
HE BESTOWED UPON IT | Arabic anʿama ʿalay-hi. The Latin translation appears to presuppose a longer 
Arabic text: «Et fuit largissimus circa unumquodque in dando ei […]» (MUCKLE 1933: 79.10-11), which 
seems to anticipate the beginning of the next allegation (cf. infra, §226). 
THE BOW OF THE EYEBROWS | Arabic taqwīs al-ḥāǧibayni, Latin curvitas superciliorum. A partially 
parallel passage on the adorning function of eyebrows can be found in Abū Bišr Mattà’s Commentary 
on Aristotle’s Physics, ad II 7, 198a14 ff., ed. BADAWĪ 1964-1965: 139: «It may be [for example] that hair 
is not made for the sake of the form, as in the case of whiskers, but instead is for the sake of being 
embellished by them, and the same holds in the case of eyebrows, whereas pubic hair is necessary 
through a cause of necessity, namely, because it provides covering» (transl. in MCGINNIS-REISMAN 

2007: 123). 
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THE CONCAVITY OF THE PLANTAR VAULT | Arabic taqʿīr aḫmaṣ al-qadamayni, Latin concavitas pedum. 
THE GERMINATION OF THE BEARD WHICH HIDES THE WITHERING OF THE SKIN IN THE OLD AGE | Arabic inbāt al-
liḥyati al-sātirati li-tašannuǧi l-bašarati fī l-kabri, Latin barba que tegit rugositatem faciei in senectute. 
A partially parallel passage on the growing of the beard, although embedded in an entirely different 
context, may be found in al-Ġazālī’s Miʿyār al-ʿilm, ed. ŠAMS AL-DĪN 1990: 244-245 (English translation 
of the relevant excerpt in MCGINNIS-REISMAN 2007: 239). The addition of all these examples is 
Ġazālīan: see JANSSENS 2019: 107 (who calls them «second perfections», probably meaning rather 
‘secondary’ perfections). A partially parallel passage for this kind of not indispensable, but still useful, 
perfections is to be found in the Ilāhiyyāt of Avicenna’s K. al-Šifāʾ, although the emphasis on the 
teleological and providential approach is far greater in the MF (X.2, transl. MARMURA 2005: 365.5-9, 
with corrections in italics): 
 

Thus, with respect to the survival and actual existence of the human species, the need of this person 
is greater than the need for such benefits as the growing of hair on the palpebral margins and on the 
eyebrows [inbāt al-šaʿr ʿalà l-ašfār wa-l-ḥāǧibayni], the concave shaping of the arches of the feet 
[taqʿīr aḫmaṣ al-qadamayni], and many others that are not necessary for survival but are, at best, 
useful for it. 

 
This same quotation, together with another passage which appears shortly before in the text of 
Avicenna’s Ilāhiyyāt (X.1, transl. MARMURA 2005: 362.13-14: «contemplate the state of the usefulness 
of the organs in animals and plants and how each has been created»), is also to be found in the 
«scrapbook» of Avicennan quotations contained in ms. London, British Library, Oriental 3126, fol. 
238a, as reported and discussed by EL SHAMSY 2015: 99 and fn. 29; 102 (for an overall study of the 
important text contained in the London manuscript and its attribution to al-Ġazālī see GRIFFEL 2006). 
Focusing in particular on a little-studied work by al-Ġazālī, i.e. his al-Ḥikma fī maḫlūqāt Allāh [The 
Wisdom in God’s Creations], El Shamsy is able to connect al-Ġazālī’s teleological arguments, which 
also have a crucial role in his theory of law and in his overall thought, to his knowledge of Galen’s De 
usu partium, where such a finalistic method – built on the consideration of human anatomical 
features – is prominently featured (cf. for instance, for eyebrows and eyelashes, GALEN 1968 (II): 532-
533). Teleological reasonings based on considerations of anatomy also appear in al-Ġazālī’s al-
Maqṣad al-Asnà, ed. SHEHADI 1971: 152, and in his Iḥyāʾ ʿ ulūm al-dīn, in a chapter called Bayān kayfiyya 
al-tafakkur fī ḫalq Allāh [Clarification of the Modality of Reflection on God’s Creation]; cf EL SHAMSY 

2015: 93-95 for the relevant passages and an accurate general discussion. 
OTHER SUBTLETIES THAT ARE BEYOND COMPREHENSION | Arabic ilà ġayri ḏālika min laṭāʾifin taḫruǧu ʿani l-
ḥaṣri, Latin multa alia subtilia […] que comprehendi non possunt. 
 
 
[§226] D241.22-242.11 
 
(b.10) The Tenth allegation concerns the generosity of the First Principle. The bestowal of the good 
can either produce a utility for the bestower, or not; but every bestowal of good done for a utility is a 
transaction, rather than an act of magnanimity. Thus, the good bestowed by the First is  
 

*** 
 
HE IS MAGNANIMOUS | Arabic anna-hu ǧawādun, Latin quod primus largissimus est. 
THE BENEFACTION AND THE BESTOWAL OF THE GOOD | Arabic ifāda al-ḫayr wa-l-inʿām bi-hi. The Latin 
translation probably presupposes the misreading afāḍa for ifāda: «a quo emanat omne bonum» 
(MUCKLE 1933: 79.19-20). Such mistakes likely presuppose a phonetic, rather than a graphic, 
misunderstanding. 
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SUBDIVIDE THEMSELVES […] THAT WHICH IS NOT SUCH | The Latin translation continues to be based on 
the substitution of the root f-y-ḍ to the root f-y-d, and is at least partially ad sensum: «Bonum autem 
multis modis emanat ab aliquo scilicet, vel ut propter hoc aliqua fiat ei retribucio alicuius 
emolumenti, vel ut nulla, sed quia oportet illud eum fieri sine aliqua retribucione sibi facienda» 
(MUCKLE 1933: 79.20-23). 
A UTILITY | Arabic fāʾida, Latin retribucio [alicuius emolumenti].  
A GOAL | Arabic ġaraḍ.  
THE BENEFITTER | Arabic al-mufīd.  
THE OFFERED [THING] | Arabic al-mabḏūl, Latin pro dato. The kind of utility in which the reward is 
similar to the offered thing is exemplified by means of a basic economical transaction, the 
«compensation of money with money» [Arabic muqābala al-māli bi-l-māli, Latin cum datur pecunia 
pro pecunia]. 
HE WHO GIVES MONEY […] BY MEANS OF IT | The passage considers the case in which the bestowal of a 
good is not immediately compensated with something similar to the bestowed item, but with 
something different, and especially with something immaterial. This circumstance is exemplified 
with ethical terms such as the «hope» [raǧāʾ] for the «reward» [ṯawāb] – a technical term of Islamic 
law, which specifically designates the ‘reward (for good deeds)’, or else the ‘merit, credit (arising from 
a pious deed)’, cf. WEHR 130a –,the «commendable act» [maḥmada], the «acquisition of the attribute 
of the virtue» [iktisāb ṣifati l-faḍīlati], or the «research of perfection» [ṭalab al-kamāl]. The moral high 
standard of this kinds of rewards, and the technical character of their formulation, are functional to 
the creation of an effect of surprise, when these too are reduced to a «transaction», just like the 
money exchanges described supra. Cf. the Latin translation: «cum datur pecunia spe vite eterne, vel 
laudis, vel acquirendi bonam consuetudinem faciendi bonum, et consequendi perfeccionem» 
(MUCKLE 1933: 79.25-28). 
A COMMUTATIVE CONTRACT AND A TRANSACTION | Arabic muʿāwaḍa wa-muʿāmala, Latin hoc aut 
commercium, et commutacio, et negociacio est. The muʿāwaḍa is a specific institute of the Islamic Law, 
a ‘commutative contract on the basis of the do ut des’ (WEHR 770b). Al-Ġazālī emphasizes, by this 
token, the juridical aspect of this kind of transactions, which do not deserve the name of generosity 
or magnanimity (although the «common people» [Arabic al-ʿawāmm, Latin vulgus] call them so). 
For the implicit do-ut-des character of every human action, which cannot be without an intent and 
a goal, cf. supra, Metaphysics III.b.7, §221. 
MAGNANIMITY […] WITHOUT A FURTHER GOAL | This further clarification on the concept of 
«magnanimity» or generosity [ǧūd] is absent as such in the DN, but JANSSENS 2019: 108 and fn. 99 says 
that it is «clearly based on the Ishārāt» (159.6-15). 
IS NOT A [GENEROUS] BESTOWER | Arabic laysa bi-munʿimin, Latin non dicitur largus. 
THE EXISTENCE | Arabic al-wuǧūda, Latin habundanciam (clearly presupposing the misreading *al-ǧūda 
for al-wuǧūda). 
WITHOUT SPARING | Arabic min ġayri iddiḫār, Latin sine retencione alicuius. 
AS FOR NECESSITY, NEED, AND ADORNMENT | Cf. supra, Metaphysics III.b.9, §225, for a wider explanation 
of this same triad as constituting the bulk of God’s providential action on the world. 
 
 
[§227] D242.12-18 
 
(b.11) The Eleventh allegation deals with the joy of the First Principle and its ineffability. The present 
paragraph introduces the topic and its relevant terminology, also anticipating the theme of the 
angelical joy, which will be treated infra in §236. In the following §§228-233 six principles, which 
help to understand the gladness and delight enjoyed by the First, are presented. This discussion 
represents altogether the longest insertion of ethical matters – and thus of practical philosophy – 
within an otherwise almost entirely theoretical work, and only finds some parallel infra, in Physics 
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V.3-4 (cf. esp. §§428-429). The ethical matter is however built on a psychological basis – for which cf. 
Physics IV –, so that the treatment of pleasure and pain also represents one of the clearest cases of 
necessary anticipation in Metaphysics of topics of natural philosophy (cf. on this issue the prologue 
of Avicenna’s DN, not translated as such in the MF: see supra, Introduction, §1.4.2, Text 5). A much 
more condensed parallel passage, which contains however in nuce the main core of the argument, 
including its ethical/psychological premises, and is thus useful as a summary of §§227-234 of the MF, 
is AVICENNA, K. al-Šifāʾ, Ilāhiyyāt VIII.7, ed. QANAWATĪ-ZĀYID 1960: 369, transl. MARMURA 2005a: 297.25-
30 (with the modifications of ARNZEN 2010: 321 n. 631): 
 

For pleasure is nothing other than the apprehension of the suitable inasmuch as it is suitable. Thus, 
sensory pleasure is the sensing of the suitable, and the intellectual [pleasure] is the intellectual 
apprehension of the suitable. Similarly, the First is, hence, the best apprehender through the best 
apprehension of the best object of apprehension. 

 
*** 

 
GLAD | Arabic mubtahiǧ, Latin primus delectatur in seipso. 
TO THE MATCHING OF HIM | Arabic ʿan naẓīri-hi, Latin apud eum. 
PLEASURE | Arabic laḏḏa, Latin iocunditas. But cf. infra, §228, for a better translation of laḏḏa as 
delectatio. 
DELIGHT | Arabic ṭarab, Latin suavitas. 
GLEE | Arabic faraḥ, Latin gaudium. 
 JOY | Arabic surūr, Latin leticia. 
DUE TO THE BEAUTY OF HIS ESSENCE AND TO HIS PERFECTION | Arabic bi-ǧamāli ḏāti-hi wa-kamāli-hi, Latin 
propter pulcritudinem essencie sue, et perfeccionem. 
WHICH DO NOT FALL UNDER ANY POSSIBLE DESCRIPTION | Arabic mā lā yadḫulu taḥta waṣfi wāṣifin, Latin 
que ineffabilia sunt.  
AND THAT [ALSO] THE ANGELS CLOSE [TO HIM] | Arabic anna l-malāʾika al-muqarrabīna, Latin quia angeli 
qui sunt proximi. The topic of the angelical joy will be dealt with infra, §236. For the «demonstration» 
[burhān] of the existence of the angels, a partial classification of them, and their identification with 
the moving intellects of the spheres and their souls, cf. infra, Metaphysics IV, §245, §293 (for the 
equation angels-intellects); Metaphysics IV.b.3.1, esp. §282 (for their proper iṯbāt).  
FROM THE GLADNESS AND THE PLEASURE | Arabic mina l-ibtihāǧi wa-l-laḏḏati, Latin delectacionem habent 
ineffabilem. As opposed to the Arabic text, which reserves the highest degree of unspeakable joy to 
God alone, the Latin translation attributes here ineffability to the angelical pleasures, as well. 
BY VIRTUE OF [THEIR] ACQUAINTANCE WITH THE BEAUTY OF THE SOVEREIGN PRESENCE | Arabic bi-muṭālaʿati 
ǧamāli l-ḥaḍrati l-rubūbiyyati, Latin in contemplacione pulcritudinis presencie divine. The angelical 
pleasure derives not only by their contemplation of themselves, but more fully by their 
contemplation of God, Who is indicated here with a periphrasis characterized by a strong mystical 
value. For the concept of ‘lordly’ or «sovereign presence» (or even ‘presence of the Lordship’, with 
annexation [ḥaḍratu l-rubūbiyyati]) in ṣūfī traditions, cf.  WAUGH 2016. For his part, JANSSENS 2019: 108 
remarks that this passage «summarizes a passage of the later part of DN c. 37, i.e. DN 108,10 – 109,7, 
but finds also support in the Ishārāt» (cf. JANSSENS 2019: 108 fn. 100, where Janssens references 
AVICENNA, Išārāt, ed. FORGET 1892: 197.4-5 and 14-15). For ʿilm al-rubūbiyya as one of the names of the 
metaphysical science cf. supra, Metaphysics, Second premise, §100. 
FAMILIARIZATION | Arabic taʿarruf, Latin sciri. 
PREMISING | Arabic taqdīm, Latin que preponuntur iam. As noticed by JANSSENS 2019: 108, the content 
of the following material (§§228-233) is indeed present in the DN, although its arrangement in six 
principles is Ġazālīan. 
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[§228] D242.19-243.21 
 
(i) The first of the six principles formulated in order to explain the joy of God is about the general 
meaning of the notions of pleasure and pain. These are defined as perceptions, respectively of what 
is suitable and of what is incompatible with the essence (and not as something additional with 
respect to the perception). An extensive usage of the Latin translation of this section on the nature 
of pleasures, with particular reference to the pleasure of sexual intercourse and reproduction, is 
made by Peter of Spain in his Quaestiones super libro De animalibus Aristotelis, ed. NAVARRO SÁNCHEZ 
2015: 199.71-72 and 200.113-115 (Liber VI); 263.35-36 (Liber X); 363.95-96 (Liber XVIII); less to the point 
the further two quotations of Algazel in Liber XVIII, 403.240-241 and 403.253.255. 
 

*** 
 
THE MEANING OF PLEASURE AND PAIN | Arabic al-maʿnà l-laḏḏati wa-l-alami, Latin intencio delectacionis 
et doloris. In §227 supra, however, the terms delectatio / delectare were reserved in the Latin 
translation to the Arabic ibtihāǧ, while the first occurrence of laḏḏa, ‘pleasure’, was partially 
mistranslated as iocunditas. The rendition of laḏḏa as delectatio is however certainly the most 
accurate one. 
IF, INDEED, THEY ARE TRACED BACK […] UNDOUBTEDLY ESTABLISHED. | The initial passage clarifies the 
framework of the conceptual analysis of pleasure and pain developed in the remainder of the 
paragraph. The attribution of pleasure to the First Principle is only possible if the pleasure is not 
something additional with respect to the «perception» [Arabic idrāk, Latin percepcionem] (because 
this would entail an impossible multiplicity in God). If rather what we call pleasure is not but the 
perception itself, it will be possible to attribute it to God without contradiction. 
PLEASURE AND PAIN […] NEITHER PLEASURE, NOR PAIN. | Starting the analysis, the conclusion that is 
immediately achieved is that perception is a necessary condition for pleasure and pain. This however 
is not yet a demonstration that pleasure and pain are reduced, or reducible, to the perception. 
THE PERCEPTION HAS TWO SPECIES […] INTELLECTUAL AND ESTIMATIVE. | Perception subdivides itself into 
«exterior» [Arabic ẓāhir, Latin manifesta], i.e. «sensible» [Arabic ḥissī, Latin sensibilis] (with the 
meaning of being dependent on the five senses), and «interior» [Arabic bāṭinī, Latin occulta], which 
can be either «intellectual» [Arabic ʿaqlī, Latin intelligibilis] or «estimative» [Arabic wahmī, Latin 
estimativa]. The terminology partially reproduces that of the distinction between external and 
internal senses, for which cf. infra, Physics IV, §§381-382 (the five external senses are discussed at 
§§383-393; the internal ones at §§394-400). In particular, the internal sense of «estimation» [wahm] 
or «estimative [faculty]» [wahmiyya] is presented at Physics IV, §396. The internal perceptions, 
however, are more extended in scope than the internal senses, since they also include the perception 
of the purely immaterial and immortal part of the human soul, i.e. the intellect (cf. again Physics IV, 
esp. §§410-411). 
EACH ONE OF THESE PERCEPTIONS […] NOR «PLEASURE». | The germinal subdivision in sensible and non-
sensible perceptions just advanced is set aside for the time being, because all the perceptions can be 
classified on the basis of their object. (a) The perception, either sensible or intellectual, of what is 
«suitable» [Arabic mulāʾim] and «convenient» [Arabic muwāfiq, Latin conveniens] to the 
«perceptive faculty» [Arabic al-quwwa al-mudrika, Latin virtute percipienti] is called «pleasure». (b) 
The perception, either sensible or intellectual, of what is «incompatible» [Arabic munāfī, Latin 
nocumenti; nocens] for the perceptive faculty is called «pain». (c) The perception, either sensible or 
intellectual, of what is neither suitable nor incompatible is neither pleasure nor pain (this admits the 
existence of neutral perceptions, neither positive nor negative for the perceiver). What is crucial here 
is the idea, restated again also in the conclusion of the paragraph, that pleasure and pain are 
immediately identifiable with their respective perceptions, without anything added. 
UNLESS THE NAME OF «PAIN» TURNS OUT TO BE TRUE AND ITS NOTION IS VERIFIED | Interestingly, this is 
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another case in which al-Ġazālī underlines the necessary convergence of signifier (here ism, ‘name’) 
and signified [maʿnà]. 
A COMMON NAME | Arabic ism ʿāmm, Latin nomen commune. (a) Pleasure, (b) pain, and (c) the neutral 
state enjoyed by perceptions that are neither pleasant nor painful are all kinds of perception, 
distinguished on the basis of the compatibility, incompatibility or neutrality of its object (the 
perceived) with respect to its subject (the perceiver). Thus, they do not add anything with respect to 
the perception itself, which was the demonstrandum. 
 
 
[§229] D243.22-244.4 
 
(ii) The second principle explains that the natural act of each faculty (or potency) is suitable for that 
faculty. Thus, every faculty (or potency) finds pleasure in the perception of its actuality. 
 

*** 
 
FACULTY | Arabic quwwa, Latin virtuti. It is clear from the context, committed to the analysis of the 
psychological notions of pleasure and pain, that the best translation for the Arabic quwwa is 
«faculty», as the clearest occurrences of quwwa with the meaning of ‘faculty’ are indeed, as a matter 
of fact, of psychological nature: cf. infra, Physics IV, e.g. §376-378 (on the faculties of the vegetative 
soul), and passim throughout the treatise. However, the meaning of ‘potency’ remains of course 
present in the Arabic, and it is particularly apparent in the contrast, displayed just infra, between the 
faculty/potency and the «act» [fiʿl] that proceeds from it. On the opposition fiʿl / quwwa cf. supra, 
Metaphysics I.7, §§166-168.  
[THAT WHICH] IS REQUIRED BY ITS NATURE WITHOUT HARM | Arabic muqtaḍà ṭabʿi-hā min ġayri āfatin, Latin 
que est sibi naturalis sine inpedimento. The actuality of the potency/faculty consists in what is suitable 
to it, i.e. that which naturally proceeds from the faculty without harm. Thus, every act is pleasant to 
the faculty from which it derives. 
THE IRASCIBLE FACULTY | Arabic al-quwwati al-ġaḍabiyyati, Latin virtutis irascibilis.  Since the irascible 
faculty naturally seeks «victory» [ġalaba] and «the research of the vengeance» [ṭalab al-intiqām], 
the perception of those is its pleasure. Cf. infra, Physics IV, §380, for a different description of the 
«irascible faculty», rather characterized in terms of «repulsion» of what is incompatible with respect 
to the essence. However, the victory and the vengeance here mentioned might be considered as the 
result of the successful action of repulsion performed by the irascible faculty, thus avoiding any 
contradiction. 
LONGING | Arabic al-šahwati, Latin [natura] concupiscibilis. The Latin concupiscibilis is here a genitive 
connected to the implicit virtutis (cf. supra for the irascible faculty); this might entail the reading al-
šahwāniyyati (with an implicit al-quwwati) instead of al-šahwati. Otherwise, the Latin translators 
might have uniformed the text to the preceding case, also in keeping with the aforementioned 
psychological passage of Physics IV, §380, where a «desiderative faculty» [quwwa šahwāniyya] is also 
mentioned. The act (and thus the pleasure) of the faculty of longing is identified here with the 
«tasting» [Arabic ḏawq, Latin gustare], maybe to be intended in a broad sense (since infra, §380, the 
aim of the desiderative faculty is said to be not only the «nourishment», but also the «sexual 
intercourse»). 
THE IMAGINATION AND THE ESTIMATION | Arabic al-ḫayāli wa-l-wahmi, Latin estimacionis, et 
imaginacionis (with an inversion with respect to the Arabic). The act (and thus the pleasure) of these 
faculties (two different internal senses, for which cf. respectively Physics IV, §398 and ivi, §396) is 
identified with «hope» [Arabic raǧāʾ, Latin spes]. For a denial of hope directed to the future in 
animals cf. Avicenna, K. al-Nafs, ed. RAHMAN 1959: 205. In the DN, the psychological state of ‘hope’ is 
classified as the act of the «dream» (cf. Achena-Massé I: 167.24: «au rêve, l'espoir»). 
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[§230] D244.5-16 
 
(iii) The third principle argues that perfect intelligence implies a distaste for the bodily pleasures, as 
opposed to the intellectual pleasures. An interesting, very close parallel passage to this one is to be 
found in al-Ġazālī’s Iḥyāʾ XXXVI (Book of Love), ch. 4, English transl. ORMSBY 2016: 47: 
 

In those endowed with perfection the inner senses are dominant over mere outer pleasures. If a man 
were to choose between the pleasure of a plump chicken and an almond pastry [lawzīnaǧ], on the 
one side, and the pleasure of ruling and conquering enemies and attainment of some degree of 
political mastery, on the other, and he were a man of coarse aspirations, dead of heart and ruled by 
bestial tendencies, he would choose the meat and the pastry; however, if he possessed lofty 
aspirations and a perfected intelligence, he would choose governing, and hunger, even if endured 
for many days, would seem a trifle. His choice shows that he considers governing more pleasurable 
than good food. Indeed, he wo has not cultivated his inner senses is defective, like a young boy or 
someone whose inner strengths have been exhausted, an imbecile; for such as these to choose the 
pleasure of food over that of governance is far from improbable. 

 
For a previous scholarly discussion of this passage of the Iḥyāʾ in its possible connection to 
Maimonides’ work, without however any reference to the parallel treatment of the same issue in the 
MF, cf. ERAN 2001: 152. 
 

*** 
 
PERFECT INTELLIGENT | Arabic al-ʿāqil al-kāmil, Latin in perfecte intelligente. 
REGARDS AS CONTEMPTIBLE | Arabic yastaḥqaru, Latin viliores fiunt in eo. 
IF ONE WERE MADE CHOOSE […] THE SWEETNESS OVER [THAT] | With respect to the DN, which presents a 
continuous hierarchy of progressively higher goods (cf. ACHENA-MASSÉ I: 167.31-32: «Veux-tu un 
aliment sucré, une dignité, les grandeurs, le prestige, la victoire sur l'ennemi?»), al-Ġazālī emphasizes 
the gap between the lowest sensible pleasure – the eating of a «greasy sweet» [Arabic al-ḥalw al-
dasim, Latin dulce unctuosum] chosen by the vile man –, and the highest intellectual pleasure of 
being superior and victorious over the enemies (their «seizure» [istīlāʾ]). As opposed to the DN, it is 
worth noticing that the same emphasis placed by the MF on the disparity between these two 
opposite modes of enjoyment of pleasure is rather to be found in the passage from Iḥyāʾ XXXVI.4 
quoted supra in the introduction to this paragraph, which appears thus globally closer to al-Ġazālī’s 
text than Avicenna’s one. Like in the Iḥyāʾ, moreover, also in the MF the man who would prefer the 
low sensible pleasure, and the man who would rather prefer the high intellectual one, are contrasted 
on the basis of their «ambition» [himma], and of the strength and sharpness of their faculties. The 
lowest man is «vile» [Arabic sāqiṭ (al-himmati), Latin demissi (animi)], while the other is «elevated» 
[Arabic ʿaliyya (al-himmati), Latin magnanimus]; the lowest is «dead of heart» [Arabic mayt al-qalb] 
and «dull» [ḫāmid] as for the interior faculties (cf. Latin: «et extincte fuerint in eo virtutes occulte», 
MUCKLE 1933: 81.26-27), while the other is «composed of intellect» [Arabic razīn al-ʿaql, Latin maturi 
sensus (!)]. 
ONE | Arabic al-marʾ, Latin homini. 
WERE MADE CHOOSE | Arabic ḫuyyira, Latin dicitur ut eligat.  
HE WHO IS MADE CHOOSE1,2 | Arabic al-muḫayyar, Latin ille1, elector ille2. 
THE OBTAINMENT OF THE CAUSES OF SUPREMACY AND LOFTINESS | Arabic nayl asbābi l-riyāsati wa-l-ʿalā, 
Latin et assequi regnum, et altitudines seculi. 
SWEET PASTRY | Arabic harīsa, Latin dulce unctuosum. 
THE SAVOURED [THING] | Arabic maṭʿūm, Latin cibi.  
WHOSE LIFE IS NOT YET COMPLETE | Arabic lam yatimm baʿda ḥayyātu-hā, Latin vel nondum est complecta 
(sic) perfeecio earum. The relative «whose» refers to the aforementioned «interior faculties» [Arabic 
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quwā-hu al-bāṭina, Latin virtutes occulte], in keeping with the metaphorical language of the «death» 
of those faculties in the vile man. However, the following example of the «youth» [al-ṣabī] suggests 
also the idea that the «life» of man is complete in adulthood, when all his faculties are actualized. 
This notion as well as a parallel in psychology, in particular as for the progressive actualization of 
intellect: cf. Physics IV, §411. 
 
 
[§231] D244.17-245.15 
 
(iv) The fourth principle concerns the possible reasons for the variation in degree of the pleasures, 
explaining that this may happen for the variation in strength: (iv.a) of the perceptions themselves 
(process of perceiving); (iv.b) of the perceptive faculties (subject of perceiving); or (iv.c) of the 
perceived notions (object of perceiving). 
 

*** 
 
EVERY POTENCY HAS THE PLEASURE […] CONVENIENT TO IT | Every potency, or faculty, perceives its own 
act with pleasure: cf. supra, Metaphysics III.b.11, §229 (Second principle). 
THE REASONS THAT TRIGGER THE VARIATION OF THE PLEASURES | Arabic maṯārāt li-tafāwuti l-laḏḏāt. For 
maṯārāt cf. also supra, Logic II, §20; Logic IV, §74. The Latin translation («hec igitur tria sunt exempla 
varietatum delectacionum», MUCKLE 1933: 82.4-5) presupposes the reading maṯālāt, which is 
however surely the lectio facilior. 
THE FIRST TRIGGERING REASON IS THE VARIATION OF THE PERCEPTIVE FACULTIES | (iv.b) The first maṯār of 
variation of the pleasures (mentioned in the preceding list as second) concerns the perceiving 
subject, i.e. the perceptive faculties [Arabic al-quwà al-mudrika, Latin virtutis apprehendentis]: the 
«stronger» [aqwà] and «nobler» [ašraf] the faculty, the «more perfect» [atamm] its perception, and 
hence – iuxta the immediate identification of pleasure and perception of the suitable demonstrated 
supra, §228 – also the pleasure.  
THE PLEASURE OF FOOD […] [DEPENDS ON THE FACULTY OF DESIRING IT] | As noticed by JANSSENS 2019: 108, 
these concrete examples are added here by al-Ġazālī. However, they recall the example of the 
desiderative faculty given supra, §229, adding to the desire for nutrition there mentioned (cf. here 
«food» [ṭaʿām]) also the sexual intercourse, for which see infra, Physics IV, §380. For the notion that 
even the strongest pleasures might not be desired if not properly experienced (or if the person is not 
yet predisposed to them), with the recurrence of the example of sexual intercourse, cf. also infra, 
Physics V.3, §429. In that case, as well, the example is ultimately functional to the demonstration of 
the highest character of the intellectual pleasures. For a significant parallel passage on this see al-
Ġazālī’s Iḥyāʾ XXXVI (Book of Love), ch. 4, English transl. ORMSBY 2016: 49:  
 

To assert to young boys that the pleasures of sexual intercourse are superior to those of playing with 
a polo stick is impossible, just as it is to assert to the impotent that sexual pleasure is superior to the 
pleasure of sniffing violets; the impotent man has lost the ability by which he could perceive this 
pleasure. But he who is unimpaired by impotence and who possesses and intact sense of smell 
perceives the difference between the two pleasures. On this there remains nothing but to say: He 
who has tasted knows [man ḏāka ʿarafa]. 

 
For a discussion of this passage and another English translation cf. ERAN 2001: 149-150; for some 
parallel texts in Avicenna and Maimonides cf. also ivi: 141. For a further parallel in the TF see ERAN 
2001: 144 and TF, Discussion 20, MARMURA 2000: 210: 
 

This is just [such an instance] as when we wish to explain to the boy or to the impotent man the 
pleasure of sexual intercourse [and] we are unable to do so except by examples – in the case of the 
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boy, with [the example of] play, which is the most pleasurable thing to him; and [in the case] of the 
impotent man, with [the example of] the pleasure of eating good food after being very hungry, so 
that [each] would believe the principle that there is pleasure [in this], after which [each] is apprised 
that what he understood by the example does not convey the reality of the pleasure of sexual 
intercourse and that this is only apprehended through direct experience. 

 
THE PLEASURE OF THE INTELLIGIBLE [THINGS] […] SENSIBLE ONES. | The passage repeats the contents of the 
third principle (iii), for which cf. supra, §230. 
THE SECOND [REASON] IS THE VARIATION OF THE PERCEPTIONS. | (iv.a) The second maṯār of variation of the 
pleasures (mentioned in the preceding list as first) concerns the perceiving process, i.e. the 
perceptions themselves [Arabic al-idrakāt, Latin apprehensionis]. The example given regards the 
sense of sight, as it concerns the contemplation of a «beautiful face» [Arabic al-waǧh al-ǧamīl, Latin 
pulcram faciem] performed «closely, and in a bright place» [Arabic ʿalà qurbin wa-fī mawḍiʿin muḍiʾin, 
Latin cominus in loco luminoso] rather than «from far away» [Arabic min buʿdin, Latin eminus]. For 
the example of the lovely face of the beloved as source of pleasure – greater or lesser depending on 
the beauty of the person, cf. infra (iv.c) – see also al-Ġazālī, Iḥyāʾ XXXVI.4, English transl. ORMSBY 2016: 
46: «Or it is like the difference between the pleasure of gazing on a lovely face of surpassing beauty 
and that of looking upon a face inferior to it in loveliness». Even more to the point, compare this 
passage from al-Ġazālī’s Mīzān al-ʿamal, ed. DUNYĀ 1964: 184.10-13, also quoted with an English 
translation (here modified) in ERAN 2001: 152: 
 

The relation between them [i.e. the pleasures in this world] to the pleasures in the other world is 
like the relation of the smell [rāʾiḥa] of food to its taste [ilà ḏawqi-hi], or like the relation between 
the thought [naẓar; maybe also ‘observation’] about the face of the beloved one to lying and having 
sexual intercourse with her [ilà muḍāǧaʿati-hi wa-muǧāmaʿati-hi]. Rather, it is increased many times. 

 
For the sexual intercourse cf. also supra (iv.b) in this paragraph, and see also infra, Physics V.3, §429. 
THE THIRD [REASON] IS THE VARIATION OF THE PERCEIVED | (iv.c) The third maṯār of variation of the 
pleasures concerns the object of the perceptions, i.e. the perceived [Arabic al-mudrak, Latin 
apprehensi]. The suitability, or conversely the incompatibility, of the perceived object with the with 
the perceiver has an influence on the perception (as already apparent from the classification of the 
perceptions as pleasures and pains in §228 supra). Following the visual example given supra (second 
reason), in this case as well the increase of the pleasure due to the greater ‘strength’ of the perceived 
object is exemplified with a case of «beauty» [Arabic ḥusn, Latin pulcritudine] and «ugliness» 
[Arabic qubḥ, Latin turpitudine] (or, in a more moral sense, still compatible with the semantics of 
the Arabic terms, of ‘goodness’ or ‘excellence’ and ‘infamy’ or ‘shamefulness’). 
 
 
[§232] D245.16-246.19 
 
(v) The fifth principle, drawing the conclusion of the aforementioned statements, shows that in 
mankind the intellectual pleasure is stronger and worthier than the sensible pleasures. To do so, the 
paragraph heavily draws from the psychological treatment of the difference between the intellect 
and the sensible faculties within the human soul: cf. infra, Physics IV (and see here the commentary 
for specific references). 
 

*** 
 
WE WILL CLARIFY IN THE BOOK OF THE SOUL | Arabic sa-nubayyinu fī kitābi l-nafsi, Latin Ostendemus enim 
cum loquemur de anima. For the idea that the sensible faculties have necessarily material (bodily) 
organs, as opposed to the immateriality of intellect, cf. the demonstration of the latter in Physics IV, 
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§412-420. For the notion that the sensible faculties can be damaged by too strong a perception, cf. 
Physics IV, §413, numbers (5)-(6). 
THE PLEASURE OF THE EYE […] [SOUND] LATER. | Examples of harm occurring to the organs of sight and 
hearing due to an excessively intense perception (brightness or sound) are also given in Physics IV, 
§413. 
CLEAR INTELLIGIBLE PERCEIVED | Arabic al-mudrakāt al-ʿaqliyya al-ǧaliyya, Latin apprehensa vero 
intelligibilia, quanto fuerit [sic pro fuerint] manifestiora et forciora. 
ADD LIGHT TO IT | Arabic tazīdu-hu nūran, Latin reddunt eam clariorem (probably implying the 
misreading *taruddu-hu for tazīdu-hu, well explainable by the similarity of the rasm). 
IT IS NOT SUSCEPTIBLE OF CHANGE NOR MUTATION | Arabic lā taqbalu al-taġayyura wa-l-istiḥālata, Latin 
non recipiens varietatem, et corrupcionem. For the incorruptibility of the intellect, its self-subsistence, 
and its permanence cf. infra, Physics IV, §411, and the demonstration at §§421-422. 
THE CLOSEST OF THE EARTHILY EXISTENTS […] AS IT WILL BE EXPLAINED | For the greatest perfection of the 
blend capable of receiving the human soul, and the greatest perfection of the human soul among all 
the forms bestowed upon the sublunary world by the Giver of Forms, cf. in particular infra, Physics 
IV, §402. 
THE EARTHILY EXISTENTS | Arabic al-mawǧūdāt al-arḍiyya, Latin que terrena sunt. 
THE SENSE […] EXTRANEOUS TO THE ESSENCE OF THE COLOUR | A likely reference to the doctrine of the 
common sensibles, for which cf. infra, Physics IV, §393 (the conjunction of all sensory perceptions in 
Avicennan psychology is provided by the common sense, for which see also §394). 
THE INTELLECT PERCEIVES […] EXTRANEOUS CONNECTIONS | For the abstract perception of the intellect cf. 
infra, Physics IV, §§408-410.  
ABSTRACT | Arabic muǧarrada, Latin res nudas. 
FROM THEIR EXTRANEOUS CONNECTIONS | Arabic ʿan qarāʾini-hā (sg. qarīna) al-ġarībati, Latin a sibi 
coniunctis aliis sibi extraneis. 
AND AGAIN, THE PERCEPTION OF THE SENSE […] DOES NOT VARY | For the specific case of the error in scale 
produced by the sense of sight cf. infra, Physics IV, §389 and Figure 9. 
THE VILE CHANGING ACCIDENTS | Arabic al-aʿrāḍ al-ḫasīsa al-mutaġayyira, Latin accidentia que sunt vilia 
et variabilia. 
THE [THING] PERCEIVED BY THE INTELLECT | Dunyā reads mudrakāt al-ʿaql, in the plural, which is 
unacceptable given the single item listed infra, i.e. the «eternal universal quiddity» [al-māhiyya al-
kulliyya al-azaliyya] (the tension between plural and singular is also confirmed in the Latin 
translation: «apprehensa vero ab intelligencia est quidditas universalis eterna», cf. MUCKLE 1933: 
83.26-27, although in Latin the identity of singular feminine and neutral plural conceals in part the 
anacoluthon). I thus propose to emend the text in mudrak al-ʿaql, in the singular. 
EVERY BEAUTY AND MAGNIFICENCE | Arabic kullu ǧamālin wa-bahāʾin, Latin omnis pulcritudo et decor. The 
characterization of the essence of the «First True» in terms of the proceeding of beauty from it is 
functional to the general argument of theological philosophy addressed in this eleventh allegation, 
i.e. the attribution of joy to the First, which will be precisely explained on the basis of His 
contemplation of His own beauty. For the regaining of this main argument, after the long insertion 
of psychological material of §§228-233, cf. infra, §234. 
 
 
[§233] D246.20-247.21 
 
(vi) The sixth principle deals with various pathological and non-pathological conditions that may 
prevent man from perceiving the pleasure following the act of one of his faculties, despite the act 
being realized. In this context, Avicenna’s medical culture is put to use, with examples – reproduced 
by al-Ġazālī – concerning food disorders such as pica and bulimy. The interaction between medicine 
and philosophy in the case of a well-known polymath such as Avicenna is both theoretically and 



Metaphysics | Treatise III 

  862 

historically relevant, and would deserve more precise analysis (for the same issue cf. also infra, 
Physics IV, §412). This role of medicine notwithstanding, the main reference of the present discussion 
steadily remains philosophical psychology, with an anticipation of topics dealt with not only in the 
main treatise devoted to it (Physics IV), but interestingly also in the last, ethical/eschatological 
treatise of the MF (cf. Physics V.4-5 and infra in the commentary). 
 

*** 
 
LIKE THE ONE WHO FEELS PLEASURE IN EATING CLAY, OR SOMETHING ACID | Following Avicenna, al-Ġazālī 
seems to be referring here to various forms of pica or allotriophagy, a disorder consisting in an 
unnatural desire for abnormal (non-nutritional) foods. On geophagy (a specific form of pica that 
consists in ingesting earth or soil-like materials) as a practice of ethno-anthropological relevance for 
the people of ancient Persia cf. the still useful MASSÉ 1938: 32 fn. 2, also quoted in ACHENA-MASSÉ I: 
234 fn. 51. For a much wider reappraisal of geophagy as a cultural practice see now HENRY-CRING 2013. 
For a brief history of the medical understanding of pica, with some (cursory) information also on 
Avicenna’s treatment of it, cf. HIGGINS 1993 (esp. 929). 
HE WHO IS ILL OF BULIMY | Reading būlīmūs (as direct transliteration of the Greek βούλιμος, alternative 
form of βουλιμία, literally ‘ox hunger’) for yūlīmūs printed by Dunyā (and by Bīǧū). The correction is 
guaranteed by both the Latin translation (MUCKLE 1933: 84.7: «infirmitatem bolismi», a sort of 
transcription which attests the initial /b/ sound), and Avicenna’s DN (cf. ACHENA-MASSÉ I: 171.15, 
«boulimie»). It is clear from what follows that the disease in question is a kind of food disorder, albeit 
the «bulimy» that is here at stake is very different from the illness that we call like this today. The 
notion of būlīmūs appears, translated as «ravenous hunger» on the basis of the Greek (cf. LIDDELL-
SCOTT: 325), in a fragment that Abū Bakr Muḥammad ibn Zakariyyā al-Rāzī (d. 930) attributes to the 
Greek physician Rufus of Ephesus (1st-2nd century AD), for which cf. ROSENTHAL 2003: 200. On the 
Arabic explanation of būlīmūs as a form of syncope or swoon, based on Galen's Therapeutics to 
Glaucon, cf. the testimony of Marwān Ibn Ǧanāḥ (Rabbi Jonah, 10th-11th century) as reported in BOS-
KÄS 2016: 175 and fn. 84 (and see now the relevant passage also in the edition of Ibn Ǧanāḥ’s Kitāb al-
Talḫīs, in BOS-KÄS 2020 (I): 365 n. 175 sub voce «būlīmūs»). Avicenna’s account of bulimy in the DN, 
followed in this passage of the MF by al-Ġazālī, is however quite far from those ones, being rather 
reminiscent of Avicenna’s own original medical treatment of this kind of pathological hunger in his 
Canon of Medicine [al-Qanūn fī l-ṭibb], kitāb 3, fann 13, maqāla 2, faṣl 7, ed. AL-ḌANNĀWĪ 1999: 447 ff., 
quoted with an Italian translation in CARUSI 2015: 2954: 
 

La bulimia è [la malattia] conosciuta come ‘la fame bovina’. Nella maggior parte dei casi la precede 
una fame canina, dopo di che il desiderio [del cibo] si abbatte; se non si verifica dopo di essa, il 
desiderio [del cibo] si abbatte all’inizio. È la fame degli organi che si accompagna alla sazietà dello 
stomaco, sì che gli organi sono molto affamati e desiderosi del cibo, mentre lo stomaco gli fa ostacolo. 
E a volte la cosa giunge fino allo svenimento, e i vasi sanguigni diventano vuoti;  ma lo stomaco fa 
ostacolo al cibo, che gli ripugna.  

 
It is especially relevant, for what concerns us here, that bulimy is described in the Canon as a distress 
of the «stomach» [maʿida] that can make one refuse the food, despite the necessity of nourishment 
of his or her body. Thus, the reference to the «physicians» made by Avicenna in the DN while 
introducing the illness called bulimy can be intended as a self-reference to his own Canon, in a 
fruitful and interesting exchange of exemplifying materials from medicine to philosophy. The same 
use of the pathological condition called būlīmūs as a paradigmatic instance of the possible 
disjunction between the existence of an in principle desirable object, and the actual presence of the 
desire for it, is to be found in Avicenna’s ʿUyūn al-ḥikma (ed. BADAWĪ 1954: 60) and in his Kitāb al-
Hidāya (Metaphysics VI, ed. ʿABDUH 1974: 302 = MICHOT 1988: 141; cf. the transliteration bûlîmûs in the 
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Italian translation by LIZZINI 1995: 419); cf. on the point MICHOT 1988: 141-142 fn. 13. 
IF IT FACES A BRIGHTNESS | Cf. supra, §232. The reiterated occurrence of this kind of notion and imagery 
in a metaphysical context can also remind one of the visual lexicon employed by Aristotle in the 
famous simile of the eyes of the bats and the sunlight in Metaphysics α [II] 1, which concerns our 
intellects’ capability to know the highest metaphysical notions. There as well, as a matter of fact, the 
idea that what is brightest and noblest in itself can harm our imperfect faculties is crucial. 
WITH REGARD TO THE UNIMPAIRED NATURE | Reading ilà l-ṭabʿi al-salīmi, as in BĪǦŪ 2000: 128.19, for 
Dunyā’s polar error al-saqīmi («sick»). The point of the passage is indeed that the light is pleasant to 
the healthy, unhurt sight, while a weak sight suffers from the excessive intensity of even a 
conformable perceived object. The Latin translators read the correct text: «quamvis sit conveniens, 
et delectabilis quantum ad naturam sanam» (cf. MUCKLE 1933: 84.14-15). 
IS REFUTED | Reading yudfaʿu for yandafiʿu printed by Dunyā (which would not admit of the negative 
meaning of ‘refuting’, ‘disproving’: cf. WEHR 329b). Cf. the Latin translation: «igitur per hoc repelli 
potest opposicio eius qui dicit» (MUCKLE 1933: 84.15-16). 
MEAN HABITS | Reading al-ʿādāt al-radīʾa, as in BĪǦŪ 2000: 128.21, for Dunyā’s ةیدر  . Cf. Latin «propter 
parvos usus» (MUCKLE 1933: 84.21), where parvos, in keeping with the Arabic, should be emended in 
pravos as conveying the moral connotation of ‘bad’ habits (rather than of meaningless ‘small’ ones). 
For the correction cf. already SALMAN 1935-1936: 123 fn. 3. 
LONGINGS | Arabic šahwāt, Latin voluptates. 
NUMBNESS IN THE LIMB | Arabic ḫadar, Latin paralisis. The experiential datum of the numbness of the 
physical organs is also used as a metaphor for an analogous lack of receptivity, which can occur in 
the psychic faculties due to «the obstacles of the body» [Arabic ʿawāriḍ al-badan, Latin accidencia 
corporis]. The Latin accidencia is a partial mistranslation, since «obstacles» gives here a better sense. 
However, also ʿawāriḍ as a plural of ʿāriḍ, and not only aʿrāḍ as plural of ʿaraḍ, can have the meaning 
of ‘accidents’, ‘accidentals’ (WEHR 707b). 
INDEED, WHEN THE SOUL […] SHARP-WITTED BY NATURE. | This short passage anticipates in nuce the 
contents later expounded in Physics V.3-4, two subsections respectively devoted to the happiness, 
and to the misery of the soul detached from the body; cf. infra, §§428-432. 
SHARP-WITTED | Arabic ḏakī, Latin subtilis nature. 
 
 
[§234] D247.22-248.15 
 
After the lengthy digression of ethical and psychological character concerning the nature of pleasure 
and pain in ourselves (§§228-233), the present paragraph puts to use the results achieved by the 
preceding discussion, applying its conclusions to God Himself and thus demonstrating that He 
enjoys the most perfect intellectual pleasure. The second part of the paragraph discusses the 
pleasure that man enjoys in being man, in order to introduce in the following §235 the comparison 
between that pleasure and God’s pleasure. 
 

*** 
 
WE RETURN THEN TO THE INTENT | Arabic maqṣūd, Latin id de quo intendimus. The «intent» of the 
eleventh allegation (started back at §227) is the demonstration of the joy and the pleasure 
experienced by the First. 
THE PRINCIPLE OF EVERY BEAUTY AND MAGNIFICENCE | Arabic mabdaʾu kulli ǧamālin wa-bahāʾin, Latin 
principium omnis pulcritudinis (probably to be integrated of the expression *et decoris, as a 
translation of wa-bahāʾin). The expression reprises the end of §232 supra, emphasizing the role of 
principle and origin of every beauty enjoyed by God. 
THE SOURCE OF EVERY GOODNESS AND RULING | Arabic manbaʿu kulli ḥusnin wa-niẓāmin, Latin emanacionis 
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tocius ordinis et venustatis (with an inversion in order and a partial misunderstanding of manbaʿ). 
The expression is perfectly parallel to the preceding one, and just like that it underlines God’s being 
the spring and the starting point of beauty, order and goodness in the world. The same argument 
from emanative causality, that concludes for God’s possession of an attribute on the basis of God’s 
bestowal of that attribute on other beings, was used also supra as for the demonstration of God’s 
knowledge: cf. e.g. Metaphysics III.b.3, §203, and the example of the king at Metaphysics III.b.4, §208. 
Supra, Metaphysics II.12, §194 and Metaphysics III.b.3, §203, God was defined as the «spring» [yanbūʿ] 
of existence, with the same root of the word manbaʿ used here (the choice of the noun of place being 
motivated here by the parallelism with mabdaʾ, «principle», in the preceding and specular sentence). 
IF WE CONTEMPLATE […] AS FOR MAJESTY AND GLORY. | The three elements of every knowledge – i.e. the 
subject, the object and the process itself –, which coincide in every act of knowledge (cf. supra, 
Metaphysics III.b.1, §199 and ff.) are in God the highest of their kind. Coinciding in the essence of the 
Necessary Existent, the perceiver, the perceived and the perception are the noblest and most perfect 
of all, so that the pleasure experienced by the First (which coincides, iuxta §228) is the highest of all 
possible pleasures. 
THE MOST GLORIOUS AND HIGHEST OF [ALL] THINGS | Arabic aǧallu l-ašyāʾi wa-aʿlā-hā. I have interpreted 
this as a description of the object of knowledge, i.e. the «perceived» [mudrak], both because of the 
specification «of [all] things» (which applies also to the rest of the superlatives, but is mentioned 
here in the first place), and because of what seems to be the most natural flow of the argument. The 
Arabic participle could however be vocalized also in the active, as mudrik, thus transforming this 
into a reference to the subject of knowledge, the «perceiver». This is the interpretation of the Latin 
translation: «Si autem inspexerimus conprehensorem, ipse est subtilissimus» (MUCKLE 1933: 85.2-3), 
which seems however to have a different text than Dunyā.  
THE NOBLEST AND THE MOST PERFECT | Arabic ašrafu-hā wa-atammu-hā, Latin habundancior, et perfeccior. 
This description applies to the «perception» [idrāk] of the essence of God by God himself. The Latin 
translation is once again not entirely accurate, and might presuppose a faulty Arabic text. 
HE IS LIKEWISE | Reading fa-huwa ka-ḏālika, as in D-Alt, instead of li-ḏālika printed by Dunyā. In 
keeping with my vocalization of the previous participle as passive [mudrak], I have interpreted this 
to be a description of the «perceiver» [mudrik], while the Latin translators, who have made the 
opposite choice, write here: «Si vero conprehensum, ipsum est similiter» (MUCKLE 1933: 85.5-6). Be 
that as it may, the passage ultimately demonstrates the highest perfection of knower, known and 
knowledge, which by the way have already been demonstrated to be perfectly coincident (§199), so 
that the respective vocalization of the two participles can, with fair approximation, be considered to 
be indifferent. 
BY VIRTUE OF WHAT HE HAS GOT AS FOR MAJESTY AND GLORY | The lexicon of «majesty» [ʿaẓama] and 
«glory» [ǧalāl] is typical of the highest eulogies used for God in the MF, cf. for instance the similar 
expressions used in the conclusion of the entire work: cf. Physics V.10, §.  
LET INDEED THE MAN CONTEMPLATE […] AND ENSOULED SUBSTANCES. | The «joy» [surūr] of man derives 
from his awareness («when he is fully conscious» [iḏā istašʿara]) of his twofold «supremacy» 
[istiʿlāʾ]: ontological, on the universe (i.e. on all the other created beings) thanks to his knowledge, 
and political, on earth, thanks to his dominion. The example also presupposes the addition of other 
perfections, such as health, beauty, and obedience. All this leads to «the utmost degree of pleasure» 
[Arabic fī ġāyati l-laḏḏati, Latin quam maxima delectacio], although all the perfections enjoyed by 
man are «borrowed from another» [mustaʿār mina l-ġayri], ephemeral («exposed to ceasing» 
[muʿarraḍ li-l-zawāli]), and in any case partial in scope and extension.  
THE BEAUTY OF THE FORM | I translate, in agreement with the Latin text (MUCKLE 1933: 85.12: «et 
pulcritudine forme») also the further specification wa-ǧamāl al-ṣūra, expunged by Dunyā but 
present in A. 
HAVE NO PROPORTION TO THE BODIES OF THE WORLD | The final part of the paragraph is a sort of meditatio 
on the smallness of man, whose possible dominion is incommensurably narrow (it has no 
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«proportion» [nisba]) with respect to the size of the creation, even in its merely physical dimension 
(«the bodies of the world» [aǧsām al-ʿālam]), and much more so if one also considers the 
«intellectual» [ʿaqliyya] and the psychich or «ensouled» [nafsiyya] substances, on which man has 
no control at all.  
 
 
[§235] D248.16-24 
 
Drawing from the description of the pleasure of man at the end of the preceding §234, the present 
paragraph makes a comparison between the pleasure of the First and our pleasure, in order to hint 
at the disproportion between the one and the other. To do so, the text proposes an explicit verbatim 
quotation of Aristotle, whose stance as a theological (and not only metaphysical) author is thus 
endorsed. This quotation, which is also present in Avicenna’s Persian text (cf. DN, ed.: 111.4-11, 
Achena-Massé: 173), is under many respects exceptional, and would deserve further scholarly 
attention. A detailed comparison between Aristotle’s, Avicenna’s and al-Ġazālī’s texts is provided in 
Table 10 in the Introduction, §1.6.1. Explicit Nominal Quotations. 
 

*** 
 
IF THE LIKE OF THIS CONDITION WERE ESTABLISHED FOR US | The «condition» [ḥāla] here mentioned refers 
to the situation of utmost human perfection described at the end of §234 supra. Even that highest 
degree of human supremacy, however, has intrinsic limitations of time (it is not eternal) and space 
(it is not extended over the entire creation), while the supremacy enjoyed by God is, by contrast, 
both eternal and limitless (since everything that exists exists because of Him). In the «proportion» 
or analogy [qiyās] that can be drawn between us and God, it stands to reason that a greater perfection 
must correspond to a greater pleasure. Since God is most perfect, His pleasure is thus greatest. 
ARISTOTLE HAS ALREADY SAID | Arabic wa-qad qāla Arisṭūṭālīs, Latin Jam autem dixit aristotiles. The 
nominal explicit mention of Aristotle is followed by a lengthy quotation, also present in Avicenna’s 
DN but somewhat altered by al-Ġazālī. The first of the changes occurs in the introductory formula, 
which is much plainer in the MF with respect to the high register of praise adopted in the DN: 
«Comme il a bien dit, le chef des sages, le guide et le maître des philosophes, Aristote, au sujet de 
cette félicité que l'Être nécessaire a en Lui-même et de celle des êtres qui leur vient de Lui et par Lui 
[…]» (cf. ACHENA-MASSÉ (I) 1955: 173.14-16, MOʿĪN 1952: 111.2-4). The extremely laudatory and 
commendatory tone reserved to Aristotle in this passage is somewhat in contrast with the late dating 
presupposed for the DN, if one is to accept Gutas’ hypothesis of a progressive liberation of Avicenna’s 
thought with respect to the more faithful allegiance that he would have devoted to Aristotle in the 
early stages of his philosophical career; or else, it might be seen as contrasting with Gutas’ hypothesis 
in itself, if the mature composition of the DN is rather – as it indeed seems likely – to be confirmed. 
Gutas is well-aware of the partial tension of the praise tributed to Aristotle in this place of the DN 
with his own more general account of the terminological evolution of Avicenna’s attitude toward 
the Philosopher, as he writes: «This perception of Aristotle by Avicenna […] enables Avicenna on 
the one hand to have a reverential but critical attitude toward Aristotle, and on the other to claim 
for his own discoveries a new stage in the serial acquisition of Knowledge. Thus Avicenna may both 
state in the Philosophy for ʿAlāʾ ad-Dawla that Aristotle “is the leader of the wise and the guide and 
teacher of philosophers,” and criticize him on specific details in the roughly contemporary Fair 
Judgment» (GUTAS 2014a: 325; see also fnn. 14-15). 
«EVEN IF HE DID NOT HAVE […] [ANY OTHER] PLEASURE». | The closest passage in Aristotle is Metaphysics 
Λ [XII] 7, 1072b24-26, enriched however with assumptions and terminology found throughout the 
passage in which the excerpt is embedded (1072b14-31). Aristotle’s passage is a crucial section of Book 
Lambda, which globally deals with the intellectual rejoicing of the god, in comparison with human 
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intellectual pleasure. However, Avicenna’s (and consequently al-Ġazālī’s) purportedly verbatim 
quotation already bends Aristotle’s passage towards a distinctly religious and monotheistic 
interpretation, since the highest pleasure conceded to man is immediately said to be the 
contemplation of God (as opposed to the exercise of thought itself, as in D-Altristotle’s original text). 
From this shift, which represents the most relevant innovation of the passage, and which is present 
in both Avicenna and al-Ġazālī, the greater (and indeed greatest) state of pleasure enjoyed by God 
is derived: since our greatest pleasure is in contemplating God, albeit we are imperfect and defective 
contemplators, it is certain that God – as a perfect knower – will draw a much greater pleasure than 
ours from His own activity of self-contemplation. Drawing from the tripartite model of subject, 
object and act of perception (cf. esp. §234), and from the fact that the intensity of the pleasure is 
influenced by the strength of each of these three factors (cf. §231), one could also interpret the 
comparison between us and the First Principle in the following terms: man and God can both 
contemplate the highest of the possible objects of perception (God himself), but while man, as an 
imperfect perceiver, is condemned to a weaker perception of that sublime perceived, God is not only 
the perfect perceived, but also a perfect perceiver, so that His perception of His own essence is 
strongest, and His pleasure consequently most intense. In Aristotle’s passage, only the activity of 
thinking is an object of comparison between God and man, and Aristotle accordingly emphasizes 
two reasons why God’s contemplation is «wondrous» [θαυμαστόν]: (i) the first and foremost is that 
God is «always» [ἀεί] in the state of intellectual bliss in which we are just «sometimes» [ποτέ]; (ii) 
the second is that this state might even be «better» or greater [μᾶλλον] in God, which adds up to the 
increase in pleasure already caused by reason (i). In Avicenna and in al-Ġazālī, the second reason 
(ii) – i.e. the greater intensity of God’s pleasure – receives the lion’s share of the philosophical 
attention, while the first one (i) is much more marginal. However, Avicenna’s Persian text is more 
faithful to Aristotle’s Metaphysics, inasmuch as it reproduces the opposition between the 
temporariness of our pleasure («à une heure donnée» [Persian ān sāʿate], cf. Introduction, §1.6.1, 
Table 10) and the perpetuity of God’s one («perpétuellement» [Persian hamīša]). In the MF, by 
contrast, the only hint at the aspect of eternity is not relative to the perpetuity of the contemplation 
enjoyed by God (and thus of the pleasure deriving from it), but rather to the perpetuity and 
immutability of those predicates that demonstrate God’s perfect supremacy on all creation, such as 
the proceeding of all things from Him and their obedience to Him. In other words, al-Ġazālī’s 
attention does not seem to be ever focused on the eternity of God’s act of perception (emphasized 
by Aristotle, and at least mentioned by Avicenna), but rather always on the greater perfection of that 
perception, due to the greater perfection of the perceiver (also confirmed, but merely as a side-
thought, by His eternity and the eternity of His status). The difference in ‘ontological’ degree between 
God and man seems thus to be enough to fully absorb in itself any possible difference due to 
‘chronological’ extension (eternity vs. time). Having noted the same passage of Aristotle’s 
Metaphysics as a source for this passage of the MF, JANSSENS 2019: 108 qualifies al-Ġazālī’s text as «a 
slightly reworded version of the same quotation at DN 111,4-9», and further notices that «the idea of 
the most perfect man as being limited compared to God is absent from the Daneshname, but might 
constitute a personal reworking by al-Ghazālī of DN 109,2-3». While taking the matter from another 
perspective, this is also in keeping with my reading of al-Ġazālī’s willingness to put emphasis on the 
gap between man and God as perceivers, rather than on the gulf between a temporal and an eternal 
pleasure. A further, crucial source for the analysis of the reworking of Aristotle’s quotation in both 
the DN and the MF is moreover represented by Avicenna’s Commentary on Book Lambda of 
Aristotle’s Metaphysics [Šarḥ maqāla al-Lām…], the sole extant part of his so-called Book of Fair 
Judgment [K. al-Inṣāf]: for the most relevant passage of chapter 7, ad 1072b24-26, cf. GEOFFROY-
JANSSENS-SEBTI 2014: 58.35-60.10 (French); 59.166-61.173 (Arabic) (for the text, see Introduction, §1.6.1, 
Table 10). Despite the different nuances in tone and emphasis, it is striking that al-Ġazālī’s Arabic 
formulation of the purported quotation has exactly the same negative hypothetical structure (law 
lam yakun li-l-awwali [la-hu MF] […] min […] ḏāti-hi illā […] la-nā […]; cf. Table 10 in the Introduction 
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for detailed comparison) of Avicenna’s commentary, rather than of Aristotle’s quoted lemma. On the 
contrary, the hypothetical clause employed in the Persian of the DN is an affirmative one, thus being 
closer to Aristotle’s original formulation than to Avicenna’s reworking of it in the commented 
portion of his Šarḥ. In contrast with the formal aspect represented by the grammatical structure of 
the sentence, it is worth noticing, from the point of view of content, that the terminology of 
«pleasure» [laḏḏa], which is consistently employed by al-Ġazālī throughout the quotation, is not 
used by Avicenna in his commentary on 1072b24-26 – being replaced there by the term iġtibāṭ 
(«rejoicing»), which glosses the generic «state» [ḥāl] appearing in the lemma –,while it does appear 
in a previously cited lemma of the Arabic version of Aristotle’s text (1072b16: fa-inna l-laḏḏata fiʿlun li-
ḏālika, cf. GEOFFROY-JANSSENS-SEBTI 2014: 59.155). The term laḏḏa is in any case plainly applied to the 
case of God and His self-perception in the Metaphysics of the K. al-Šifāʾ: cf. Ilāhiyyāt VIII.7, esp. §4 in 
BERTOLACCI 2007: 683-685, ed. Cairo: 368.16-370 (see in particular 369.3 [iltiḏāḏ]; 369.6 [laḏḏa], and 
passim).  
HIS MAJESTY | Arabic ʿaẓama-hu, Latin eius magnitudinem et magestatem (sic pro maiestatem). 
THEIR OBEDIENCE TO HIM | Arabic inqiyādi-hā. The reference of the feminine pronoun is to the 
preceding al-kull, with a concordance ad sensum likely due to the plural meaning of «all [things]» 
assumed here by it. Grammatically, however, it would have been legitimate to expect a masculine 
pronoun. 
SUBJUGATION | Arabic tasḫīr, Latin et quod omnia ex necessitate obediunt ei. 
EPITOMIZED, INSIGNIFICANT MATTERS | Arabic umūran muǧmalatan yasīratan, Latin universalia [!], et hec 
paucissima. In keeping with the twist, occurring in the purportedly verbatim quotation, from the 
more ‘temporal’ understanding of the gap that separates the divine and human pleasure to a more 
‘ontological’ account, here as well al-Ġazālī’s emphasis is on the smallness and insignificance of what 
we, as human beings, can know of God’s essence, rather than on the brevity of our moments of 
pleasurable knowledge. By contrast, many Avicennan texts precisely underline the temporariness of 
our attainment of God’s knowledge (and hence also the temporariness of the related pleasure, or 
«happiness» [saʿāda]): cf. again the Commentary on Book Lambda, GEOFFROY-JANSSENS-SEBTI 2014: 
59.151-153; but see also K. al-Šifāʾ, K. al-Nafs, V.6, ed. RAHMAN 1959: 218.16-17; K. al-Naǧāt, ed. FAKHRY 
1985: 282.18-20 (ed. DĀNIŠPĀŽŪH 1985:); Aḍḥawiyya, ed. ʿ ĀSĪ 1984: 150.8-14; Išārāt II.9.9, ed. FORGET 1892: 
360.13-15 (for all these passages, and a discussion of Avicenna’s non-mystical concept of «moment» 
[waqt], cf. RAPOPORT 2019: 166-167 and fn. 71). 
 
 
[§236] D248.25-249.4 
 
The paragraph deals with the pleasure of the angels, which derives from the perpetual 
contemplation of God and – in minor measure – from the self-perception of the angels themselves 
as servants of God. A parallel text for this and in particular for the following §237 is to be found in 
the TF, Discussion 20, in a passage which is globally very important for the MF, given that its material 
appears also elsewhere (cf. in particular infra, Physics V.3, §429); see MARMURA 2000: 210: 
 

One is that the state of angels is nobler than the state of such beasts as ferocious animals and pigs, 
since [these angels] have no sensual pleasures by way of copulation and eating [min al-ǧimāʿ wa-l-
akl]. They only have the pleasure of being aware of their own perfection and beauty that specifically 
belong to them through knowing the true nature of things and of being close to the Lord of the 
Worlds in [terms of] attributes, not space, and in rank of existence. For existents have come to be 
from God in an order and through intermediaries. Thus, the intermediary closer [to God] is 
necessarily higher [in rank]. 

 
The passage is also quoted in ERAN 2001: 144, to which I refer for further discussion (although she 
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does not mention the parallel text of the MF in relation to it). 
 

*** 
 
IN ACQUAINTANCE | Arabic fī muṭālaʿa, Latin in contemplacione. 
ACCORDING TO THAT WHOSE CLARIFICATION WILL FOLLOW | Cf. infra, Metaphysics IV, esp. §286 (where the 
explanation of the love of the angelical intellects for their Prime Mover is given). 
THEIR PLEASURE […] OF THE FIRST | The eternity of the pleasure of the angels is not enough to make it 
equivalent to God’s own pleasure, despite the identity of object between the two perceptions (God 
Himself). As a matter of fact, the angels (despite being more perfect than men) are imperfect 
perceivers with respect to God. Therefore, their perception of Him – which is immediately their 
pleasure, iuxta §228 – is inferior to His perception/pleasure of Himself. 
AS SERVANTS, SUBJUGATED TO HIM | Arabic ʿabīdan la-hu musaḫḫarīna, Latin se servos illius, et inplentes 
mandata illius. The Arabic participle musaḫḫar comes from the same verb that gives the verbal noun 
tasḫīr, «subjugation», used supra at §235 to describe the subordination of all creatures to God (while 
that occurrence of the root sḫr had not been translated into Latin, musaḫḫarīna is rendered here 
with a long periphrasis, which emphasizes the ministerial and announcing role of the angels). Such 
subordination of all creation to the First was said there to add to God’s pleasure and joy. Conversely, 
the pleasure of the angels is deemed here to be caused also by their self-perception as «servants» of 
God, i.e. as beings «subjugated» to Him. As aptly noticed by JANSSENS 2019: 108-109 and fn. 101, this 
notion is absent in the DN. At fn. 101, Janssens recognizes moreover that the addition likely «results 
from a conscious decision of al-Ghazālī himself», this being one of the clearest acknowledgments of 
al-Ġazālī’s autonomy of thought that Janssens is willing to provide in an article more generally very 
fond of reducing the variations of the MF with respect to the DN to a plethora of other Avicennan 
sources (not always persuasive). The circumstance is significant, because it contributes to show how 
angelology is one of the philosophical grounds on which al-Ġazālī is unmistakably more active, and 
more willing to add his own thoughts to Avicenna’s reported ones: on the issue cf. also the 
Introduction, §1.7.2. 
 
 
[§237] D249.5-11 
 
The joy experienced by the angels in the service of the First is exemplified with the joy of the servant 
of a king, in agreement with the running metaphor of God as sovereign of the universe that was 
already employed supra, Metaphysics III.b.4, §208. More generally, the degree of the closeness of the 
creature to God is the criterion for establishing that creature’s degree of joy and pleasure. For the 
idea of acquaintance with a king (and more generally with people of power) as source of pleasure 
compare this passage of al-Ġazālī’s Iḥyāʾ XXXVI (Book of Love), ch. 4, English transl. ORMSBY 2016: 44-
45: 

 
The pleasure of knowledge is in proportion to the nobility of that knowledge; the distinction of 
knowledge itself is in proportion to the distinction of the thing to be known. This is so true that he 
who has some knowledge about the inmost thoughts of people’s minds and recounts it finds a 
pleasure in so doing whereas the very nature of an ignorant man spurs him to seek such knowledge 
out. To know the inner musings of the local governor and his administrative secrets in governing is 
far more pleasurable than any knowledge of the inner ruminations of a peasant or a weaver. 
Moreover, to gain information about the secrets of the vizier and of what he has resolved to do in 
his vizierate is more desirable as well as more pleasurable than any knowledge one might glean of 
some local governor’s secrets. Still better, to become privy to the inmost cogitations of the king and 
sultan, who has been vouchsafed power over the vizier, is more excellent as well as more pleasurable 
than any awareness one might have of a mere vizier’s secrets; a man’s satisfaction in that knowledge 
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together with his hot pursuit to unearth it are far more intense, just as his love for it is greater 
because the pleasure he takes in it is even more tremendous. 

 
*** 

 
HIS BRAGGING, HIS REJOICING AND HIS BOASTING | Arabic tabaǧǧuḥa-hu wa-ibtihāǧa-hu wa-tafāḫura-hu, 
Latin gloria eius et exaltacio cordis sui. 
GREATER THAN HIS BRAGGING […] OF HIS LINEAGE | Personal merits such as the «body» [bi-ǧismi-hi], the 
«strength» [quwwati-hi], the «father» [abī-hi], and the «lineage» [Arabic nasabi-hi, Latin de genere 
suo] of the servant disappear in the face of the reflected glory he takes from the merits of his master. 
Likewise, the happiness of the angels derives more from God as their ‘king’ than from the angelical 
essences in themselves.  
MORE COMPLETE | Arabic akmal, Latin perfeccius. 
THANT THE JOY OF THE BEASTS | Arabic min surūri l-bahāʾim (sg. bahīma), Latin gaudio brutorum. The 
analogy that can be drawn from the passage is the following: ‘angels : men = men : beasts’. 
VARIATION | Arabic tafāwut.  
IN THE STRENGTH AND IN THE INTELLECT | Dunyā reads bi-l-quwwati wa-l-ʿaqli, while A has the more 
regular couple bi-l-quwwati wa-l-fiʿli («in the potency and in the act»). The Latin translation witnesses 
a third possibility, namely that of a construct state between quwwa and ʿ aql: «in virtute intelligencie» 
(MUCKLE 1933: 86.19) (presupposing the Arabic bi-quwwati l-ʿaqli). While the Latin reading appears 
prima facie the most reasonable, Dunyā’s text is the most suitable to explain both the  
FOR THE BALANCING OF THE NATURAL DISPOSITION | Arabic iʿtidāli l-ḫilqati, Latin inequalitate (sic pro in 
aequalitate) creacionis. For the notion that only the most perfect «balance» of the elements is 
capable of receiving the human soul – also as a sign establishing the greater perfection of men over 
the animals – cf. infra, Physics IV, §402 (where exactly the same term, iʿtidāl, is used). 
DESPITE THEY DO NOT HAVE THE DESIRE OF THE STOMACH AND OF THE FEMALE SEX | Cf. supra the passage of 
the TF quoted in the introduction to §236 for exactly the same affirmation concerning angels. 
BECAUSE OF THEIR CLOSENESS TO THE LORD OF THE WORLDS | Arabic li-qurbi-him min rabbi l-ʿālamīna, Latin 
propter propinquitatem suam ad dominum deum seculorum. The expression «Lord of the worlds» is 
a well-known Qurʾānic epithet, occurring since the very beginning of the sacred book at Qurʾān 1.2 
(«Praise be to God, the Lord of the worlds»); and cf. also, among the forty-two further occurrences 
of the expression, Qurʾān 26.77, already quoted supra in §220. For an analysis of the word ʿālamīna – 
an ‘irregular’ sound plural pro the regular broken form ʿawālim, moreover never found in the 
nominative *ʿālamūna – in the Qurʾānic context cf. CALDERINI 1994 (also with different renditions of 
the formula in Western languages, see esp. 52). The expression occurs again infra, Metaphysics 
IV.b.3.1, §288; IV.b.3.4, §293.  The notion of «closeness» [qurb] to God is the decisive parameter in 
establishing the degrees of the pleasure respectively enjoyed by created beings (cf. also infra, §238, 
and see the same notion as expressed in the parallel passage of TF, Discussion 20 quoted in the 
introduction to §236, where the phrase ‘Lord of the worlds’ also appears). Likewise, at a more general 
level, it determines the ontological hierarchy of all realities in Physics V.10, §453, at the very end of 
the MF. 
AND BECAUSE OF THEIR SURENESS […] FOREVER | Namely, the angels’ sureness that the state in which they 
are will not ever change. The Latin translation proves here very useful for explanation: «propter 
securitatem de numquam perdendo quod habent» (MUCKLE 1933: 86.22-23). 
 
 
[§238] D249.12-end of page 
 
JANSSENS 2019: 109 remarks that this whole passage (corresponding in particular to Dunyā 249.12-21) 
is inspired by DN, ed. MOʿĪN 1952: 110.5-6, «but in a much more developed way». The passage is also 
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to be seen in strict connection with the treatment of the happiness of the soul after her detachment 
from the body, for which cf. infra, Physics V.3, §§428-429. 
 

*** 
 
AN ETERNAL HAPPINESS | Arabic saʿādatan abadiyyatan, Latin felicitatem eternam. The concept of the 
saʿāda abadiyya as attainable to man was already mentioned supra, Logic, Preface, §3, on the utility 
of logic; it will moreover receive a thorough treatment infra, Physics V.3, §§428-429. 
WITH A [CERTAIN] APPEARANCE | Arabic bi-hayʾa. 
FROM BEING ACQUAINTED WITH [THESE THINGS] | Arabic min al-iṭlāʿi ʿalay-hā, Latin ex contemplacione 
eorum.  
WHEN THEN HE WILL BE SEPARATED […] WILL PERSIST FOREVER. | The point of the passage is that the 
pleasure that derives from the contemplation of the intellectual beings in this life is veiled and 
attenuated by the bodily bounds. The characterization of the body as an obstacle for the perfect 
exercise of the soul’s intellectual faculty is indeed a crucial aspect of the discussion of the eternal 
happiness of the soul in Physics V.3: see esp. §428 infra.  
THE LOFTY CONGREGATION | Arabic al-malaʾ al-aʿlà. The Latin translation has the misunderstanding «et 
acquiret vastitatem altissimam» (MUCKLE 1933: 86.34), in all likelihood because of a misreading of 
malaʾ (from the root m-l-ʾ) as the very similar malan (from m-l-w), which precisely means ‘open tract 
of land’ (WEHR 1083b). The Arabic expression al-malaʾ al-aʿlà, which could also be rendered with 
‘celestial rank’, ‘heavenly host’, ‘chiefs on high’ or ‘Sublime/Exalted Assembly’ (cf. Qurʾān 38.69), 
designates altogether the angelical hierarchies. It reappears also in psychological context infra, 
Physics IV, §405 (where it indicates the source of the intellectual knowledge of the human soul); 
Physics V.4, §431 (where it indicates the higher side to which the soul of the intelligent man, and yet 
slave of passions, is drawn, as opposed to the lower side of the material bounds). 
THE COMPANION OF THE ANGELS | Arabic rafīq al-malāʾika, Latin socius angelorum. 
CLOSENESS OF ATTRIBUTE, NOT OF PLACE | Arabic qurban bi-l-ṣifati lā bi-l-makāni, Latin in propinquitate sui 
[ad primum verum] affeccione, non loco. 
GOD KNOWS WHAT IS RIGHT. | Arabic wa-Allāh aʿlam bi-l-ṣawābi. The final eulogy is omitted by the Latin 
translation and by A. 
 
 
[§239] D250 
 
The «Epilogue of the speech on the attributes» starts by recalling the general principle of the 
philosophical theology expounded in the third treatise of the Metaphysics of the MF, i.e. the 
inescapable human necessity of getting to know the unknown starting from what man presently 
witnesses. This translates in the prescription to describe God starting from man himself, lest one 
loses the possibility to speak about His attributes at all. Accordingly, the preceding eleven allegations 
are briefly retraced, time by time showing the human attribute or characteristic that has been taken 
as an explanatory model for the corresponding description predicated of God. Large space is given 
in particular to God’s knowledge, explicitly central at least in the first six allegations, and actually 
relevant up to the end of the eleventh one (since pleasure is immediately identified with a perception, 
hence with a knowledge). 
 

*** 
 
EPILOGUE OF THE SPEECH ON THE ATTRIBUTES | Arabic ḫātima l-qawli fī l-ṣifāt, Latin Capitulum de 
assignandis perfecte proprietatibus primi. The Latin translation of the title of this last section of 
Metaphysics III appears to be based on a different Arabic text. An «epilogue» [ḫātima] also concludes 
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the fourth treatise of Logic, devoted to syllogism: cf. supra, Logic IV, §§74-76. 
IT ALREADY APPEARED […] DIRECT WITNESS. | The general principle of Aristotelian gnoseology, according 
to which the unknown can only be known starting from what is previously manifest, had already 
been clearly formulated supra, in Logic IV, §34. 
THE MEANING OF THAT […] BY MEANS OF THE INTELLECT. | For the specific application of the 
aforementioned epistemological principle to the case of the human knowledge of God – necessarily 
based on what is closer to man, i.e. man himself – cf. supra, Metaphysics III.a, §196; Metaphysics III.b.2, 
§201. 
YOUR UNEQUIVOCAL ANSWER | Arabic ǧawābu-ka al-šāfī, Latin sufficienter respondebis. This adverbial 
rendition of the adjective šāfin is semantically interesting, as it corresponds both to the analogous 
choice adopted in the – still anonymous (HASSE-BÜTTNER 2018: 356) – Latin translation of the 
Prologue of the MF (cf. supra, §1, sermonem sufficientem for kalāman šāfīan, «unequivocal speech»), 
and to the well-known, and still somewhat mysterious, rendition Sufficientia for Avicenna’s Šifāʾ. In 
this sense, the term šifāʾ would have been interpreted as ‘that which is sufficient to satisfy’, and thus, 
with some stretch, «sufficiency». For a defense, with other arguments, of the Latin title cf. SALIBA 

2017, who seems however too keen on arguing that the Latin one is actually the best translation for 
Avicenna’s complex, and certainly also involved with medicine, choice. 
«AS YOU KNOW YOURSELF» | For God’s self-knowledge see supra, explicitly Metaphysics III.b.2, §§201-
202, but also Metaphysics III.b.1, §§199-200 (under the epithet of «life»). 
«AS YOU KNOW THAT WHICH IS OTHER THAN YOU» | God’s knowledge of other things is comprehensively 
treated in allegations 3-6 supra; given what follows, the specific reference of this passage seems 
however to be to Metaphysics III.b.3, §203 (on God’s universal knowledge of all species and genera). 
«AS YOU KNOW THE ANSWER […] WITH THE MINUTE ANALYSIS» | For the unity and simplicity of God’s 
knowledge of the manifold things, cf. supra, Metaphysics III.b.4, §§204-209; for the various kinds of 
human knowledge, and the identification of the most suitable for God, cf. esp. §§205-207. 
«AS YOUR ESTIMATION […] PRINCIPLE OF THE FALL» | For God’s productive and creative knowledge – 
which also entails its unity, despite the multiplicity of its objects/effects – cf. the heavily 
gnoseological treatment on God’s will in Metaphysics III.b.7, §§214-221. For the example here 
reprised of the fall caused by its mere «estimation» cf. in particular ivi, §216. 
«HE KNOWS THEM […] OF THE CAUSES OF THE HEAT» | For God’s causal knowledge of the possible 
particulars and the future contingents cf. supra, Metaphysics III.b.5-6, §§210-213. The choice of the 
example – the heating of the air in summer rather than the eclipse – suggests that the main reference 
is Metaphysics III.b.5, §§210-211; and cf. esp. §211 for the occurrence of the example. 
IN THE COMING SUMMER | Dunyā incongruously separates ṣayf and its adjective qābil with a comma. 
«AS YOU REJOICE OF IT […] AWARE OF THAT PERFECTION» | For God’s joy and pleasure cf. supra, 
Metaphysics III.b.11, §§227-238. Globally, the quick summary of God’s attributes sub specie hominis 
touches in some ways almost all the preceding allegations, only leaving aside an explicit mention of 
God’s power, wisdom and generosity (see supra, Metaphysics III.b.8-10, §§222-226). 
PERFECTION | Here: kamāl. 
 
 
[§240] D251.1-17 
 
The paragraph continues the reasoning on the modality of the human knowledge of God, treating 
the specular case of divine characteristics that have no matching in the human nature, and cannot 
therefore be properly known. The main of such characteristics is the identity of quiddity and 
concrete existence in God, which is not instantiated in anything but the Necessary Existent Himself, 
and which cannot then be approximated any further by means of a comparison with different, 
already known features.  
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*** 
 
THE INTENDED [THING] | Arabic maqṣūd, Latin hoc solum intendimus. 
BY WAY OF THE COMPARISON | Arabic bi-l-muqāyasati, Latin nisi secundum aliquid quod est in te. For the 
verbal noun of the III stem muqāyasa, see the usage of the more common qiyās, with the same root, 
in the context of the analogy between man and God: cf. supra, Metaphysics III.b.11, §235. 
IN THE PERFECTION AND THE IMPERFECTION | Arabic fī l-kamāli wa-l-nuqṣāni, Latin secundum 
perfeccionem, et inperfeccionem, magna, et parva (the two last predicates – ‘big and small’ – do not 
have correspondence in Dunyā’s Arabic text). 
NOBLER AND LOFTIER | Arabic ašraf wa-aʿlà, Latin nobilius, et sublimius. Within the comparison 
between man and God, the observation of man’s finitude and imperfection leads to the 
acknowledgment of God’s necessary superiority. Thus, to the compared human attribute one should 
always add, in the case of God, some «increase» [Arabic ziyāda, Latin amplius] of intensity, which 
has no matching in man himself. 
IN SUM | Arabic muǧmalan, Latin omnino. 
FAITH IN THE UNKNOWN | Arabic īmānan bi-l-ġaybi, Latin credulitas de re absenti. What is meant is that, 
having acknowledged the presence in God of some attributes that are also in man, the «increase» in 
ontological degree that separates those divine attributes from their human explanatory models is in 
principle unknowable (given that, as such, the increase has no model whatsoever in man). Thus, it 
pertains to the ġayb, and is therefore an article of «faith» [īmān] rather than of intellectual 
knowledge. God Himself, and God alone, was indeed said to possess the «keys of the unknown» 
[mafātīḥu l-ġaybi] in §208 supra. 
THEREFORE, IF IN THE FIRST […] AND HIS QUIDDITY ARE ONE. | The second part of the paragraph explains 
at length how the identity of quiddity and existence in the First is a «proper characteristic» [Arabic 
ḫāṣṣiyya, Latin de proprietate (with a partial syntactical misunderstanding)] which has no 
«matching» [naẓīr] outside Him. Thus, man cannot properly know this feature of God, which 
transcends everything that man knows. For the coincidence of māhiyya and anniyya in the Necessary 
Existent cf. esp. supra, Metaphysics II.4, §179. 
THE SOURCE OF EVERY EXISTENCE | Arabic manbaʿu kulli wuǧūdin, Latin fons omnis esse. For the concept 
of manbaʿ, and its correlate of the same root yanbūʿ, as applied to God cf. also supra, Metaphysics 
II.12, §194; Metaphysics III.b.3, §203; III.b.11, §234. 
WE CANNOT APPLY FOR YOU AN EXAMPLE [TAKEN] FROM YOURSELF | Arabic lā yumkinu-nā an naḍriba la-ka 
miṯlan min nafsi-ka, Latin non potest tibi dari exemplum. The Latin translation probably presupposes 
the reading of A, fa-lā yumkinu-ka (for Dunyā’s lā-yumkinu-nā). 
THE TRUE NATURE OF THE ESSENCE OF THE FIRST | Arabic ḥaqīqatu ḏāti l-awwali, Latin certitudo autem de 
essencia primi et veri. The Latin translation might presuppose the addition of the Arabic *(wa-)l-ḥaqqi 
after Dunyā’s printed reading. The formula is interesting inasmuch as it involves two non-technical 
expressions to designate the ‘essence’ of the First, while the term māhiyya is technically kept free to 
designate the sole concept of «quiddity» in proper philosophical sense. 
HE IS NEITHER A SUBSTANCE, NOR AN ACCIDENT | For the denial of God’s accidentality see Metaphysics II.1, 
§176; for the denial of His substantiality, Metaphysics II.11, §§188-189. 
 
 
[§241] D251.18-end of page 
 
Not even the angels escape the state, proper of all existing beings but the Necessary Existent, of 
having a quiddity distinct from their existence. Having denied any possible knowable model for 
God’s being an existence without quiddity, the text asks then what is it that we know when we utter 
that definition. The only truly knowable thing in that description of God is that He is an existence, 
because that is the only aspect of the description which has a counterpart in ourselves. 
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*** 

 
SUBSTANCES WHOSE EXISTENCE IS OTHER THAN THEIR QUIDDITY | Arabic ǧawāhir wuǧūdu-hā ġayru 

māhiyyati-hā, Latin substancie, quarum esse aliud est ab eo quod respondetur de eis ad quid sunt. 
NO ONE KNOWS GOD BUT GOD [HIMSELF] | Arabic lā yaʿrifu Allāha illā Allāhu, Latin non cognoscit deum 
nisi deus. The formula is construed in a similar way to the Islamic šahāda (lā ilāha illā Allāh, «there is 
no god but God»). 
A COMMON THING | Arabic amrun ʿāmmun, Latin. The idea of existence as the most common [aʿamm] 
notion was already explained supra, Logic II, §16. As such, it is instantiated in both God and in all 
other beings, and thus it can be known by man, as well. 
 
 
[§242] D252.1-7 
 
In contrast with the preceding underlining of the aspect of «existence» as common to God and all 
the other beings, the present paragraph deals with the reciprocal reduction, and convergence, of 
quiddity and existence in the case of God as the unknowable aspect of His essence. A germinal 
negative theology thus emerges, which denies any similarity and correspondence between God and 
the other beings, rather than building its statements on the comparison between the creatures and 
their creator. 
 

*** 
 
«[HIS EXISTENCE] IS NOT OTHER THAN THE QUIDDITY» | Arabic inna-hu laysa ġayr al-māhiyyati, Latin est 
ens absque eo quod respondetur ad quid est. The Spanish translation by ALONSO 1963: 175: «Decir que 
no tiene esencia» is misleading. 
HE IS NOT LIKE YOU | Arabic anna-hu laysa miṯla-ka, Latin non est talis qualis tu. 
IT IS KNOWLEDGE OF THE NEGATION OF THE SIMILARITY | Reading ʿilmun bi-nafyi l-mumāṯalati instead of 
Dunyā ʿilmun yanfī [sic] l-mumāṯalata. The correction – very economical due to the graphical identity 
of initial undotted ب and ي – imposes itself for the parallel construction of the sentence, whose 
second part is again construed with the bi- of the object of the action of ‘knowing’ («not of the true 
nature above the similarity» [lā bi-l-ḥaqīqati al-munazzahati ʿani l-mumāṯalati]). Cf. also the Latin 
translation of the passage, which confirms the emended reading: «Scire autem rem per remocionem 
talitatis, non per certitudinem immunem a talitate» (MUCKLE 1933: 88.29-30). For the notion of 
mumāṯala, there rendered as «correspondence», cf. supra, Metaphysics I.3, §150; Metaphysics II.10, 
§187.  
NEITHER A GOLDSMITH NOR A CARPENTER | Arabic laysa bi-ṣāʾiġin wa-lā naǧǧārin, Latin non est magister (!) 
nec carpentarius. 
TECHNIQUE | Arabic ṣinaʿa, Latin magisterium (hence the idiosyncratic translation of ṣāʾiġ just supra, 
perhaps due to a misreading of ṣāʾiġ as *ṣāniʿ). 
YOUR KNOWLEDGE ABOUT HIS WILL, HIS POWER AND HIS WISDOM | For God’s will cf. supra, Metaphysics 
III.b.7, §§214-221; for His power, cf. Metaphysics III.b.8, §§222-223; for His wisdom, Metaphysics III.b.9, 
§§224-225. The text underlines here explicitly the heavily gnoseological and intellectual character of 
the explanations given supra for each of these divine attributes. 
YOUR KNOWLEDGE […] CONCOMITANTS OF HIS ESSENCE | Since all divine attributes are lastly traced back 
to the attribute of knowledge, and more precisely of divine self-knowledge, knowing that God is self-
knowing is like having a knowledge of a «concomitant» [lāzim] of His essence, which sums up or 
gathers in itself («summing-up», [muǧmil]) all the other aspects. However, this is not direct 
knowledge of the «truth» or ‘true nature’ [ḥaqīqa] of God’s essence, since that truth can only be 



Metaphysics | Treatise III 

  874 

expressed by saying that «He is the pure existence, without an additional quiddity» [Arabic huwa l-
wuǧūd al-maḥḍ, bi-lā māhiyyatin zāʾidatin, Latin ipse est purum esse absque eo quod respondetur ad 
quid est]. 
 
 
[§243]  D252.8-16 
 
The paragraph further, and more radically, elaborates on the notion of negative theology introduced 
in the preceding sections, clearly stating that the only truly attainable knowledge about God is the 
knowledge of the impossibility of truly knowing Him. This is because God truly is existence without 
quiddity, but no other being is like this; hence, no being except God Himself can know God (cf. the 
anticipated formulation of this idea supra, §241). 
 

*** 
 
KNOWLEDGE | Arabic maʿrifa, Latin cognicionem. To distinguish it from the more common 
terminology of ʿilm [Latin scientia] one could translate maʿrifa as ‘knowledge by acquaintance’, thus 
underlining the aspect of familiarity implicit in the root ʿrf as opposed to ʿlm. A distinction similar to 
the one that separates maʿrifa and ʿilm in their common usages is the one at work between the 
German ‘kennen’ and ‘wissen’, the French ‘connaître’ and ‘savoir’, the Italian ‘conoscere’ and ‘sapere’. 
Imposing on the usage of the two terms in Avicennan context a sharper distinction between a 
‘philosophical’, discursive and rationalistic kind of knowledge [ʿilm], on the one hand, and a rather 
mystical or ‘gnostic’ knowledge [maʿrifa] on the other hand, is however completely unwarranted: cf. 
at least, for the most recent discussion related to Avicenna’s Išārāt, RAPOPORT 2019: 149-156, and esp. 
150 fn. 17. For the «‘soft’ distinction» between the terms maʿrifa and ʿilm and their «virtually 
interchangeable» use in al-Ġazālī cf. TREIGER 2012: 33-34. 
BY DEMONSTRATION | Arabic bi-l-burhān, Latin per demonstracionem. The occurrence of the technical 
Aristotelian terminology of apodictic demonstration in this highly theological context is remarkable, 
and all the more so because it is applied to a prima facie non-knowledge, i.e. the apophatic knowledge 
of the impossibility to know God. 
HIS OUTPOURING EXISTENCE | Arabic wuǧūda-hu al-mursila, Latin eum esse simpliciter. The Latin 
translation either read a different Arabic text, or it is based on an interpretation ad sensum of the 
difficult mursil. I have vocalized the participle of the IV form in the active, intending it as designating 
the action of transmission of God’s existence, seen as the principle from which all other existence 
flows. Reading mursal, in the passive, would have led to the translation «His outpoured (or: 
transmitted) existence»: this would however be in some contrast with the predicate of 
unknowability that the passage applies to all the mentioned items, since the existence of the 
creatures is indeed knowable to man, while only God’s existence remains transcendent and 
unattainable. 
SO THAT HE CAN COMPARE HIMSELF TO HIM | Arabic ḥattà taqīsa-hu bi-hi. The Latin translation is vitiated 
by a misunderstanding: «nisi cum consideratur secundum comparacionem» (MUCKLE 1933: 89.10-11). 
NO ONE KNOWS HIM SAVE HIM | Arabic fa-lā yaʿrifu-hu sawā-hu, Latin nichil aliud preter se cognoscit 
eum. Cf. supra, §241. 
 
 
[§244] D252.17-end of page 
 
This paragraph, which brings to conclusion the Third treatise of Metaphysics (started back at §196), 
provides two quotations taken from the tradition of the aḥādīṯ, and more generally of the Islamic 
Sunna, in order to corroborate the apophatic theological position expressed in the preceding section. 
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The quotation attributed to the Prophet Muḥammad declares the human impossibility of praising 
God, since God alone is able to praise Himself. The dictum attributed to the companion of the 
Prophet Abū Bakr al-Ṣiddīq is a clear statement of the motive of docta ignorantia, as it deems the 
notion of the impossibility to know as a kind of knowledge. The two sayings, taken together, reinforce 
the philosophical argument on negative theology just expounded, confirming – by means of religious 
tools – the prior declaration of the impossibility of attaining a complete knowledge of God.  
 

*** 
 
THE LORD OF MEN AND DEMONS | Arabic sayyid al-ins wa-l-ǧinn. Epithet for the Prophet Muḥammad (cf. 
ALONSO 1963: 176). 
«YOU ARE AS YOU HAVE PRAISED YOURSELF, I DO NOT ENUMERATE A PRAISE OF YOU» | Arabic anta ka-mā 
aṯnayta ʿalà nafsi-ka, lā uḥṣī ṯanāʾan ʿalay-ka. JANSSENS 2019: 109, fn. 102 quotes for this dictum Abū 
Muslim, al-Ṣaḥīḥ, Kitāb al-ṣalāh, n. 222 (end); but cf. also its numerous occurrences in Sunan al-
Nasāʾī, e.g. K. al-Ṭahāra [«Book of Purification»], vol. 1, book 1, ḥadīṯ 169 (English); book 1, ḥadīṯ 170 
(Arabic); K. al-Taṭbīq [«Book of the Clapping of Hands»], n. 1100, vol. 2, book 12, ḥadīṯ 11o1 (English); 
book 12, ḥadīṯ 72 (Arabic) = n. 1130, vol. 2, book 12, ḥadīṯ 1131 (English); book 12, ḥadīṯ 102 (Arabic). See 
also for the same ḥadīṯ the occurrence in Sunan Abī Dawud, K. al-ṣalāh, n. 879, book 2, ḥadīṯ 878 
(English); book 2, ḥadīṯ 489 (Arabic) (cf. ABŪ DĀʾŪD 1998); and in Ǧāmiʿ al-Tirmiḏī n. 3493, vol. 6, book 
45, ḥadīṯ 3493 (English); book 48, ḥadīṯ 124 (Arabic) (cf. AL-TIRMIḎĪ 1992). In all the latter cases, the 
dictum is quoted with an inversion of its two parts with respect to the text of the MF, i.e. in the form 
«I do not enumerate a praise [or: praises] of You, You are as You have praised Yourself». (I base all 
this information on the searchable catalogue of aḥādīṯ available online at https://sunnah.com). This 
quotation is omitted by the Latin translators. 
THE GREATEST COMPANION | Arabic al-ṣadīq al-akbar. Epithet for Abū Bakr (al-Ṣiddīq), companion of 
the Prophet. ALONSO 1963: 176 erroneously identifies the bearer of this epithet with ʿAlī. 
«THE WEAKNESS IN THE ATTAINMENT OF THE PERCEPTION IS A PERCEPTION» | Arabic al-ʿaǧz ʿan daraki l-
idrāki idrākun, Latin deficere a comprehendendo comprehensionem, comprehendere est (with 
‘etymological’ rendition of darak as comprehendendo, in keeping with the translation of idrāk). The 
saying is a famous dictum attributed to Abū Bakr, which concerns the notion of learned ignorance 
(docta ignorantia, in a commonly used Latin formula), but whose soundness was rejected for 
instance by Ibn Taymiyya (cf. Maǧmūʿāt al-Rasāʾil wa-l-Masāʾil, pt. IV: 55, quoted in ELMORE 1999: 336 
fn. 81). It is reported by HECK 2014: 111, 119, and translated there as «the inability to comprehend is a 
kind of comprehension» (ivi: 149 fn. 6, Heck references his forthcoming HECK 2020 for further 
information). ALONSO 1963: 176 fn. 13 references, for the history of this idea in Islam, GOLDZIHER 1907: 
12, which I was not able to consult. JANSSENS 2019: 109, fn. 102 remarks about this saying that he was 
not able to «locate it in any of the great hadith-collections but it reminds one of a saying, present in 
several ancient sufi treatises, as e.g. al-Qushayrī’s Al-Risāla, al-Makkī’s Qūṭ al-qulūb or al-Sarrāj’s Al-
Lumaʿ, and which runs as follows: “(Abū Bakr has said:) Glory to Him Who has not given His creatures 
any way to know Him unles (sic) through an incapacity to know Him”, but instead of idrāk one finds 
as terminus technicus maʿrifa, and this saying is also absent in the great hadith-collections». Despite 
the difficulty in locating the specific source, Janssens very aptly notices that «the same two sayings 
[i.e. this one by Abū Bakr and the preceding one] are also quoted in al-Ghazālī’s Maqṣad in the 
framework of his answering the question: ‘which is the limit of the knowledge (maʿrifa) of those who 
know God?’». Cf. indeed SHEHADI 1971: 54.13-16 and the English translation of the relevant passage in 
MCCARTHY 1980: 344 (n. 83): «Abū Bakr alluded to this when he said: “Powerlessness to attain 
perception is a perception”; and this is what Muḥammad meant by his assertion: “I reckon no praise 
of You like Your own praise of Yourself”». The circumstance of the parallel usage of exactly the same 
couple of sayings in two works as far apart as the Maqṣad al-asnà and the MF is extremely significant, 
because it shows how the same network of religious references could be relevant for al-Ġazālī in both 
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contexts, although the MF presents itself as a heavily Avicennan text of philosophy. It is all the more 
interesting, then, that the same couple of traditionist sources also appears in the Kitāb al-tawḥīd wa-
l-tawakkul, the XXXV book of al-Ġazālī’s theological masterpiece Iḥyāʾ ʿulūm al-dīn [Revival of the 
Religious Sciences] (English transl. in BURRELL 2001; French one in BOUTALEB 2002): cf. Iḥyāʾ, ed. Laǧna, 
vol. IV: 2498.7 (for the ḥadīṯ of the praise); 2498.10-11 (for the dictum attributed to Abū Bakr). This is a 
relevant point against the reduction of the MF to the rank of a purely philosophical, and maybe 
juvenile, work of al-Ġazālī’s, and calls for a more nuanced understanding of its cultural and doctrinal 
stance within al-Ġazālī’s literary production (cf. on the issue the Introduction, §1.2, and for the 
religious references §1.9). It is moreover worth noticing, in conclusion, that the fortune of the saying 
expressing the idea of docta ignorantia in the Islamic milieu does not end with al-Ġazālī, but has an 
important aftermath in ṣūfī thought. As a matter of fact, it is quoted by Ibn al-ʿArabī in his Fuṣūs al-
Ḥikam (Bezels of Wisdom, as ELMORE 1999: 145 translates the title), ed. ʿAFĪFĪ, vol. 1:  62: see ELMORE 
1999: 146 fn. 86, and the English translation of the relevant passage in ELMORE 1999: 605 (see also ivi 
fn. 110, on the depreciation of this kind of docta ignorantia in the Fuṣūs al-Ḥikam, in contrast with al-
Ġazālī’s highly appreciative understanding of it). The dictum also occurs, once more in close 
connection with the ḥadīṯ on the praise of God (and this time with approval) in IBN AL-ʿARABĪ, Kitāb 
ʿAnqāʾ muġrib, transl. ELMORE 1999: 336 (and see ivi fnn. 77 and 81 for commentary).  
ALL MEN ARE WEAK AS FOR HIS PERCEPTION | Arabic al-nās kullu-hum ʿāǧizūna ʿan idrāki-hi, Latin omnes 
homines infirmi sunt ad comprehendendum eum. The statement on the human infirmitas with respect 
to the knowledge of God repeats the general conclusion already achieved in §243 supra. In 
agreement with the saying concerning learned ignorance just quoted, however, al-Ġazālī traces 
within this framework a new, paradoxical distinction between the one who, recognizing his 
weakness and ignorance, is actually «knowing and perceiving» [Arabic ʿārifun mudrikun, Latin 
cognitor et apprehensor] at the highest degree attainable to man, and the one who, being rather 
unaware of the necessity and unavoidability of his weakness, ends up being truly «ignorant» of 
anything divine [Arabic ǧāhilun, Latin ignorans deum]. 
THE FRIENDS OF GOD, OF THE PROPHETS AND OF THE KNOWING [MEN] | Arabic al-awliyāʾ wa-l-anbiyāʾ wa-l-
ʿulamāʾ, Latin dignis, et prophetis, et sapientibus. All men are in the state of ignorance proper of those 
who do not recognize the necessity of their own ignorance, with the sole exception of these three 
categories. For the notion of walī or ‘friend of God’ cf. also infra, Physics V.9, §§449-450, that focus 
on the analysis of the notion of prophecy (for which cf. also §451, and infra, Physics V.10, §§452-453). 
In particular, a hierarchy of people involving both the «prophets» [anbiyāʾ] and the «knowing 
[men]» [ʿulamāʾ], is propounded infra, §453, at the culminating point of the entire work. 
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Treatise IV 
 
 
 
[§245] D253.1-15 
 
The paragraph introduces the subject-matter of both the Fourth and the Fifth treatises of 
Metaphysics, which are thus presented in close connection to each other. Concerning the present 
fourth treatise, the text subdivides its broadly cosmological topic in a Premise (A), in turn articulated 
in three small subdivisions (§§246-248), and three «Pillars» (B). (B.1) The first pillar deals with the 
sublunary beings (§§249-268); (B.2) the second with the supralunary bodies, i.e. the heavens (§§269-
281); (B.3) the third with the souls and the intellects of those celestial bodies (§§282-293). 
 

*** 
 
THE MENTION OF HIS ACTS […] OF ALL THE EXISTENTS | God’s «acts» [afʿāl] – here clearly also in the 
productive sense of what God ‘makes’ – are identified with «the divisions of all the existents» 
[aqsāma ǧamīʿi l-mawǧūdāt]. 
WE WILL MENTION IN THE FIFTH TREATISE […] THE CAUSER OF THE CAUSES | After having summarized the 
subject-matter of the fourth treatise as a thorough divisio entis, the text goes on to anticipate the 
topics that will be dealt with in the subsequent fifth treatise: cf. infra, Metaphysics V, §§294-314. The 
formulations adopted here precisely mirror those contained in the first part of the long title-
summary of Metaphysics V: see infra, §294. 
THE CAUSER OF THE CAUSES | Arabic musabbib al-asbāb, Latin causa causarum. Richard Frank (see in 
particular FRANK 1992: 18 and fn. 18, which gives further details with respect to FRANK 1987: 277, and 
FRANK 1992: 36-37) emphasizes the importance of this expression – rendered in English as «the one 
who makes the causes to function as causes» (FRANK 1987: 277 = FRANK 1994: 37) – in al-Ġazālī’s 
construction of a ‘philosophical’ cosmology. According to Frank, «al-Ghazālī describes the universe 
as an integrated system of entities and events bound together in an interlocking order of causes and 
intermediaries (asbāb and wasāʾiṭ)», this being «[i]n sharp contrast to the occasionalism of classical 
Ashʿarism» (FRANK 1992: 18). The expression musabbib al-asbāb in its application to God would thus 
represent the cornerstone of a fundamental – although somehow cloaked – departure of al-Ġazālī 
from the preceding Ašʿarite doctrines (and thus also from a specifically theological understanding of 
cosmology). This rests in particular on Frank’s persuasion that the sense of the expression under al-
Ġazālī’s pen is the same occurring in AVICENNA, K. al-Šifāʾ, Ilāhiyyāt I.1, ed.: 4.16. However, BERTOLACCI 
2007a: 114 (and cf. also the translation ivi: 141: «Hai appreso anche che la [scienza] divina è quella in 
cui si indagano le cause prime dell’esistenza naturale, [dell’esistenza] matematica e di ciò che 
dipende da queste, e la Causa delle cause ed il Principio dei principi, cioè la divinità») has proposed 
to emend musabbib al-asbāb in sabab al-asbāb, according to the principle of the lectio brevior. The 
correction is further commented upon in BERTOLACCI 2008: 75 and fnn. 87-90, where the hypothesis 
is also advanced that the variant reading musabbib may have substituted sabab precisely due to a 
Ġazālīan influence: «it can be regarded as a reading inserted in Avicenna’s original text by a scribe 
familiar with al-Ghazālī’s writings». FRANK 1992: 18 fn. 18 also references Avicenna’s Risāla al-ʿAršiyya 
(ed. Hyderabad, 1353/1934, but see now HILĀL 1980) for the occurrence of the expression musabbib 
al-asbāb, in connection however with a long list of Ġazālīan passages in which the same terminology 
is employed. For what concerns us here, it is particularly important to notiche that al-Ġazālī makes 
use of the expression also in the TF, Discussion 6. Remarkably, this does not happen in the context 
of a mere reportatio of the doctrines of the philosophers, but rather in that of a harsh critique to their 
theoretical shortcomings: «A rational person would indeed be astonished by a party that claims to 
delve deeply into [the world of] the intelligibles but whose reflection in the end leads to [the 
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conclusion] that the Lord of Lords and the Cause of Causes [musabbib al-asbāb] has basically no 
knowledge of what occurs in the world» (cf. MARMURA 2000: 107); see FRANK 1992: 18 fn. 18 for these 
and further references. Albeit convinced of the Avicennan origin of the Ġazālīan usage of the 
expression, FRANK 1994: 37 and 117 fn. 11 also remarks that musabbib al-asbāb recurs in earlier ṣūfī 
thought, and references in particular al-Ġazālī’s contemporary al-Sulamī (d. 1021) for his Ṭabaqāt al-
ṣūfiyya, ed. ŠURAYBA 1953: 294, 353, 422 f., 449. The most recent acquisitions concerning the critical 
text of Avicenna’s Ilāhiyyāt give new strength to the hypothesis of a possible ṣūfī origin of the 
expression, crossreferenced by al-Ġazālī with his own semi-philosophical understanding of 
cosmology, heavily influenced by Avicenna. Finally, it is important to remark that the Latin 
translations of both the Ilāhiyyāt and the MF are not entirely helpful in order to solve the dilemma 
musabbib vs sabab, since the Latin causa causarum (which would appear to be a perfect rendition of 
the lectio brevior) is actually employed in the version of the MF as a translation of musabbib al-asbāb. 
Cf. again in this regard BERTOLACCI 2007: 75 and n. 89 (with reference to the further occurrence of 
musabbib al-asbāb in the MF, for which cf. infra, Metaphysics V, §294, and not to the present one). 
IN THE CONCAVE OF THE SPHERE OF THE MOON | Arabic fī muqaʿʿari falaki l-qamari, Latin intra hambitum 
circuli lune. The same Arabic expression occurring here, which precisely designates the sublunary 
world, is better translated as concavum orbis lune by Michael Scot in his version of Averroes’ Middle 
Commentary on Aristotle’s De generatione et corruptione, 173rb52; cf. the Latin text in FOBES-KURLAND 
1956 and the Arabic one in EICHNER 2005: 125.11 (cf. the Arabic and Latin Glossary, edited by Dag 
Nikolaus Hasse, sub voce). 
«SPIRITUAL CELESTIAL ANGELS» | Arabic al-malāʾika al-ruḥāniyya al-samāwiyya. This and the 
subsequent expression are very important because they represent an attempt at translating in a 
religious lexicon concepts proper of the Avicennan falsafa, such as those of the heavenly souls and 
intellects. The occurrence of this angelical lexicon in the MF has only little parallelism in the DN, 
while the specific double identification of the celestial souls and intellects with two kinds of angelical 
entities – albeit with a partially different terminology – is to be found in the Metaphysics of the K. al-
Šifāʾ: «The first of these is the rank of the spiritual angels denuded [of matter] [al-malāʾika al-
ruḥāniyya al-muǧarrada] that are called “intellects,” then the ranks of the spiritual angels [al-
malāʾika al-ruḥāniyya] called “souls” – namely, the active angels» (cf. AVICENNA, Ilāhiyyāt X.1, ed. 
QANAWATĪ-ZĀYID 1960: 435, transl. MARMURA 2005: 358.10-13). Remarkably, the same issue of 
‘translation’ of philosophical terms into the lexicon of revelation appears at the end of al-Masʿūdī’s 
unedited commentary on Avicenna’s Glistering Homily [al-Ḫuṭba al-ġarrāʾ], which proposes exactly 
the same distinction between cherubim/celestial intellects and celestial angels/celestial souls which 
is here at stake. GRIFFEL 2021: 462 provides a useful paraphrase and partial translation of the relevant 
passage of al-Masʿūdī’s Šarḥ al-Ḫuṭba al-ġarrāʾ based on ms. Istanbul, Süleymaniye Yazma Eser 
Kütüphanesi, H. Hüsnü Paşa 1243, fol. 54b. While Griffel does not notice the Ġazālīan origin of this 
passage of al-Masʿūdī’s Šarḥ, the identification of the source in two interconnected Ġazālīan texts 
(cf. infra the cross-reference to the TF) substantiates Griffel’s thesis that the MF, and more generally 
al-Ġazālī’s thought, are to be seen as the starting point of the later tradition of ḥikma as theologically 
oriented philosophy. On the issue of the angelical jargon, relevant for the understanding of the 
broader theoretical stance of al-Ġazālī in the MF, cf. supra, Introduction, §1.7.2, Angels and Intellects. 
The identification of angels with souls and intellects, that is, with immaterial substances, is at odds 
with the classical kalāmī understanding of the angels as bodies, as documented for instance in 
SHIHADEH 2012b. 

«CHERUBIM» | Arabic al-karubiyyīna, Latin cherubin. In the parallel passage of al-Masʿūdī’s Šarḥ al-
Ḫuṭba al-ġarrāʾ, the chosen expression is «cherubic angels» [malāʾika karūbiyya] (according to the 
transcription provided in GRIFFEL 2021: 462). BĪǦŪ 2000: 133 fn. 1 glosses the expression karubiyyūna 
as ‘lords of the angels’ [sāda al-malāʾika], further mentioning Gabriel [Ǧibrīl], Michael [Mikāʾil] and 
Aziraphel [Isrāfīl] as members of the category. Cherubim as such are however never mentioned in 
the Qurʾān, and are sometimes tentatively identified by later traditionists – such as al-Suyūṭī (d. 1505) 
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– with the «Bearers of the Throne» [ḥamala al-ʿarš] of Qurʾān 40.7 and 69.17 (cf. BURGE 2012). In the 
TF, Discussion 16, al-Ġazālī has a passage perfectly parallel to the present one (cf. MARMURA 2000: 
153): 
 

They claim that the heavenly angels [al-malāʾika al-samāwiyya] are the celestial souls and that the 
cherubim that are drawn close [to God] [al- malāʾika al-karubiyyīna al-muqarrabīna] are the pure 
intelligences that are self-subsisting substances that do not occupy space and do not administer 
bodies. 

 
This important parallel text also helps to solve a possible ambiguity of the text of the MF, from which 
alone it would not be entirely clear whether «spiritual celestial angels» and «cherubim» are to be 
considered as alternative expressions to designate both the celestial souls and the moving intellects 
of the skies, or rather as formulations separately devoted to the one and the other class of entities. 
The TF clarifies that the correct solution is the latter: malāʾika would then be an alternative name for 
the «souls» [nufūs], while karūbiyyūna would specifically designate the celestial «intellects» [ʿuqūl]. 
In the DN there is no trace of this distinction.  
Strikingly as for this issue, the Latin translation has a longer text with respect to Dunyā’s edition, 
which clearly formulates the distinction in accordance with the TF (but not with the extant Arabic 
text of the MF): «Tercia est diccio de animabus quas dicunt esse angelos spirituales, celestes, et de 
causa motus eorum, et de intelligenciis quas dicunt esse angelos proximos, et cherubin» (MUCKLE 
1933: 90.16-17). Apart from the clear-cut formulation of the terminological distinction (much less 
defined in the extant Arabic text), the Latin version also adds the mention of the cause of the 
movement of the souls (causa motus eorum, maybe a repetition due to the analogous formulation 
concerning the movement of the skies in the second pillar (B.2), cf. supra), and, most conspicuously, 
the alternative expression angelos proximos, occurring together with cherubin (which clearly is the 
direct translation of karubiyyīna). The formula angelos proximos presupposes in all likelihood the 
Arabic *al-malāʾika al-muqarrabīna, which is exactly the same expression occurring in the TF to 
further describe the cherubim. The same phrase has already occurred in the text of the MF, as well: 
cf. supra, Metaphysics III.b.11, §227. With a variation, moreover, it will also recur infra, in the 
conclusion of Metaphysics IV, §293, which expresses more clearly the identification – here left 
undetermined – between ‘celestial angels’ and souls on the one hand, and ‘angels close [to God]’ and 
intellects on the other hand. Despite the presence of these possible hints within the text itself of the 
MF, it is very unlikely that the unambiguous formulation here adopted by the Latin translators is the 
fruit of their own conjectural reworking of an Arabic text corresponding to Dunyā’s one, while it is 
much more plausible that they read in this case a different, and more complete, Arabic antigraph. 
Dunyā’s germinal apparatus does not report however any variant here, and more importantly ms. Y 
– the oldest and probably the best of the known Arabic codices – has the same reading as the edition. 
If the Latin reading should prove to be the best one – as it seems to be the case also in consideration 
of the parallel passage of the TF – the Latin translation would be confirmed to be the witness of a 
very relevant version of the text, as far as I know unattested in the extant Arabic manuscripts. Thus, 
its importance in the history of the tradition of the MF would be greatly increased, and its necessary 
role in the making of any future edition of the Arabic text even more apparent.  
 
 
[§246] D253.16-254.15 
 
The present paragraph deals with the first subdivision (A.1) of the Premise announced supra in §245. 
A threefold classification of beings is presented, on the basis of the influence (or ‘impression’) they 
exert, or conversely they receive. Intellects, souls, and bodies are thus distinguished, and an 
ontological hierarchy of the three is drawn. JANSSENS 2019: 109 comments in general on the topics 
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dealt with in the Premise, saying that it is «heavily indebted to DN c. 39 (but omitting its beginning 
and modifying the order of presentation), 40 and 42 (adding a few concrete examples)».  
 

*** 
 
BEING INFLUENCED | Arabic taʾaṯṯur.  
INFLUENCE | Arabic taʾṯīr. The Latin translators likely read taʾṯīr twice, because they render: 
«secundum consideracionem inpressionis; et inpressio […] dividitur» (MUCKLE 1933: 90.19-21). In 
keeping with the presentation of the two verbal nouns taʾaṯṯur and taʾṯīr as the basis and criterion of 
the classification, the following tripartite subdivision of beings will be conducted using various forms 
of the verb taʾaṯṯara, in the V form, and aṯṯara, in the II. Strictly speaking, a classification based on 
all the possible combinations of two features should rather be fourfold, but the case of things which 
are neither influenced nor influence is not considered. This might be due to the fact that such 
completely inert items would be entirely unknowable, and thus are plainly excluded from existence. 
THAT WHICH INFLUENCES WITHOUT BEING INFLUENCED | Arabic muʾaṯṯirun lā yataʾaṯṯaru, Latin in 
impressorem qui imprimit et sibi nil inprimitur. (A.1.i) The first class of beings of the subdivision is 
constituted by the «abstract intellects» [Arabic al-ʿuqūl al-muǧarrada, Latin intelligencias nudatas]. 
This is presented as a «technical term» [iṣṭilāḥ], with al-Ġazālī typical insistence on the 
conventionality of the philosophical jargon. Cf. the Latin rendition: «et hunc consueverunt appellare 
[…]» (MUCKLE 1933: 90.22).  
SUBSTANCES | For the notion of the intellect as belonging to the category of substance cf. the fourfold 
classification of the kinds of ǧawhar expounded supra, Metaphysics I.1, §§104-105. For the parallel 
classification in the K. al-Šifāʾ see Ilāhiyyāt II.1, ed. QANAWATĪ-ZĀYID 1960: 60. 
THAT WHICH IS INFLUENCED WITHOUT INFLUENCING | Arabic mutaʾaṯṯirun lā yuʾaṯṯiru, Latin in eum cui 
inprimitur et nichil inprimit. (A.1.ii) The second class of beings is constituted by «the space-occupying 
and divisible bodies» [Arabic al-aǧsām al-mutaḥayyiza al-munqasima, Latin corpora terminata 
divisibilia]. The bodies are described shortly infra as the «vilest» [Arabic aḫass, Latin vilius] of the 
three classes, since they are «changeable and corruptible» [Arabic, Latin corruptibilia, et mutabila]. 
THAT WHICH INFLUENCES WHILE BEING INFLUENCED | Arabic muʾaṯṯirun mutaʾaṯṯirun, Latin in eum qui 
inprimit, et sibi inprimitur. (A.1.iii) The third class of beings, intermediate between the other two, is 
constituted by the «souls» [Arabic nufūs, Latin anime], which can exert an influence on the bodies 
(A.1.ii), while the intellects (A.1.i) can influence them. The intermediate character of the souls 
between bodies and intellects is expressed shortly infra with the expression «medium» [wāsiṭa], a 
key-term of the hierarchical, emanative structure of the cosmos described in the MF (cf. also infra, 
Metaphysics V, §297 and Diagram 8). The predicates of not being space-occupying and not being a 
body associate however more tightly the souls to the aforementioned intellects (hence the 
expression «as well» [ayḍan]), so that classes (A.1.i) and (A.1.iii) are separated from class (A.1.ii) (of the 
bodies).  
THEY POUR FORTH | Arabic tafīḍu, Latin inferunt. 
A DEMONSTRATION | Arabic burhān, Latin probacione. The conclusion of the paragraph reiterates what 
had been said at the beginning, i.e. the logical character of this divisio entis. It remains then to prove 
the actual existence of the kinds of entities logically distinguished on the basis of the two predicates 
of influence and being influenced. The existence of the bodies (A.1.ii) is established «by virtue of the 
sense» [bi-l-ḥiss]; the existence of the souls (A.1.iii) is indicated by the «movements of the bodies» 
[ḥarakāt al-aǧsām]; the existence of the intellects (A.1.i) is indicated by the souls. What is per se 
ontologically higher is thus farther removed from our knowledge (quoad nos), since we need what is 
ontologically lower for demonstrating its existence. 
AS IT WILL BE EXPLAINED | Cf. in particular infra, Metaphysics IV.b.1.6, §265, and Metaphysics IV.b.3.1, 
esp. §282. 
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TABLE 35.  First divisio entis 
 

(A.1) 
First classification of beings 

TAʾṮĪR 
  

INFLUENCING NOT INFLUENCING 
    

    

TAʾAṮṮUR 
BEING INFLUENCED souls [nufūs] bodies [aǧsām] 

   
   

NOT BEING INFLUENCED intellects [ʿuqūl] --- 
    

 
 
 
[§247] D254.16-255.4 
 
The present paragraph deals with the second subdivision (A.2) of the Premise announced supra in 
§245. A twofold (but ultimately fourfold, or perhaps even fivefold) classification of beings is 
presented, on the basis of their perfection (or completeness) and imperfection (or defectiveness): 
beings can be either (i) perfect or (ii) defective (or imperfect); and if defective, either (iii) self-
sufficient or (iv) absolutely defective. Moreover, the state of God as being (v) ‘above perfection’ is 
reaffirmed (cf. supra, §194). 
 

*** 
 
COMPLETENESS | Arabic kamāl, Latin perfeccionis. 
DEFECTIVENESS | Arabic nuqṣān, Latin imperfeccionis. 
«PERFECT» | Arabic tāmman, Latin perfectum. (A.2.i) = (i) What is tāmm has always already got all that 
it needs, coming from its own essence. 
«DEFECTIVE» | Arabic nāqiṣan, Latin inperfectum. (A.2.ii) = (ii) What is nāqiṣ (also: ‘imperfect’) must 
search for what it lacks; when it has obtained its perfection, it becomes tāmm. 
«SELF-SUFFICIENT» | Arabic muktafiyyan, Latin sufficiens. (A.2.ii.1) = (iii) What is muktafī is a «defective» 
[nāqiṣ] that is able to recover what it lacks by means of its own essence, without need of anything 
external to itself. Under this respect, despite being imperfect, the self-sufficient is contiguous to the 
perfect. 
«ABSOLUTE DEFECTIVE» | Arabic al-nāqiṣa al-muṭlaqa, Latin inperfectum absolute. (A.2.ii.2) = (iv) By 
contrast, what is absolutely defective is that which, being imperfect, needs something else to fulfill 
its shortcomings. 
ABOVE PERFECTION | Arabic fawqa al-tamāmi, Latin perfeccius. For the sources and the meaning of the 
expression fawqa al-tamāmi in Avicennan context cf. the details given supra, Metaphysics II.12, §194. 
(A.2.i.1) = (v) The explanation of fawqa al-tamāmi as expressing a productive and creative perfection 
given by WISNOVSKY 2003a: 191 is particularly pertinent to the reasoning expounded in the present 
paragraph.  
AS IF IT WAS ALREADY SUPERABUNDANT FOR WHAT IS OTHER THAN IT | Arabic wa-ka-anna-hu faḍila min-hu 
li-ġayri-hi, Latin et quasi ex superabundancia eius, procedit bonum ad alia.  
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TABLE 36.  Second divisio entis 
 
 

 
(A.2) 

Second classification of beings 
  
  

(A.2.i.1) = (v) 
above perfection 
[fawqa al-tamāmi] 

  

    

(A.2.i) = (i) 

   

↑   
   

perfect [tāmm]   
   

(A.2.ii) = (ii) 

   

 defective [nāqiṣ] 
   

 ↙ ↘ 
   

    

(A.2.ii.1) = (iii)  self-sufficient [muktafī]  
    
    

(A.2.ii.2) = (iv) 
  absolute defective 

[nāqiṣ muṭlaq] 
    

 
 
 
[§248] D255.5-23 
 
The present paragraph deals with the third subdivision (A.3) of the Premise announced supra in §245. 
As opposed to the preceding two divisions, this is not a comprehensive divisio entis, but rather an 
articulation of the bodies – which occurs, then, within point (A.1.ii) of the first subdivision, 
propounded in §246. The bodies can either be simple or composed; the simple, in turn, can either 
be susceptible of entering a composition, or entirely uncomposable. 
 

*** 
 
THE VILEST OF THE DIVISIONS OF THE EXISTENTS | Cf. supra, Metaphysics IV.a.1, §246, where precisely the 
same expression («vilest» [aḫass]) occurs. 
SIMPLE | Arabic basīṭ, Latin simplex. In the preceding, cursory occurrence of the distinction between 
simple and composite bodies (Metaphysics Ι.1, §132), the term employed for «simple» was mufarrad 
(or mufrad) – also used in logical contexts for the ‘simple expressions’, see Logic I, §6 – rather than 
basīṭ. 
COMPOSED | Arabic murakkab, Latin compositum.  
I MEAN ACCORDING […] LIKEWISE | Much like the first one of §246, also this «subdivision» [inqisām]  is 
explicitly presented in the first place as a logical articulation, having however an immediate 
ontological outcome. 
UTILITY OF THE INK | For the same example concerning the ink and its composition from «gallnuts» 
[ʿafṣ] and «vitriol» [zāǧ] cf. supra, MF, Logic V.3, §53, and Metaphysics II.2, §177. Cf. the Latin 
rendition: «sicut utilitas encaustri, que non est in gallis vel atramento» (MUCKLE 1933: 92.2-3).  
ANTERIOR TO IT IN THE EXISTENCE, BY RANK AND BY TIME | For the two kinds of anteriority «by rank» 
[Arabic bi-l-rutbati, Latin ordine] and «by time» [Arabic bi-l-zamāni, Latin tempore] cf. supra, 
Metaphysics I.4, §154, where however the expression «by degree» [bi-l-martabati] is used in the place 
of bi-l-rutbati. Given however the identical rendition of the Latin translation in the two cases, and 
the easiness of overlooking the initial mīm in the Arabic script, it would be reasonable to presuppose 
here as well the reading martaba for Dunyā’s rutba. For the parts of the compound as cause of the 
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compound cf. supra, Metaphysics I.5, §156; Metaphysics II.2, §176. 
DUE TO THE COMPOSITION | I prefer the reading bi-l-tarkīb of A over Dunyā’s chosen reading fī-l-tarkīb. 
 
 
[§249] D255.24-256.12 
 
Having concluded the treatment of the Premise (with its three subdivisions, §§246-248), the present 
paragraph introduces the first «pillar» (B.1), which regards what can be inferred from the existence 
of the moving bodies in the sublunary world. In particular, it concerns the inductive establishment 
of: (B.1.1) the rectilinear movement, from the acknowledgment of the existence of composite bodies; 
the existence of two distinct directions, from the rectilinear movement; the existence of a 
surrounding body, from the distinction of the two directions; (B.1.2) the circular movement, from the 
existence of the rectilinear movement; (B.1.3) the inclination, the moving nature and the time of the 
movement. 
 

*** 
 
HAVE BEEN PUT IN CLEAR ORDER | Arabic tamahhadat, Latin cum manifeste fuerint. 
THE SPEECH ABOUT THAT OF WHICH THE INFERIOR BODIES ARE SIGN | Arabic al-qawl fī-mā yadullu ʿalay-hi 
al-aǧsāmu l-sufliyyatu, Latin diccio de eo quod significant corpora inferiora. 
THROUGH THE DIRECT TESTIMONY [OF THE SENSES] | Arabic bi-l-mušāhadati, Latin sensibiliter. Cf. supra, 
§246, for the usage of the expression «by virtue of the sense» [bi-l-ḥiss] to express the same concept. 
For the notion of mušāhada in Avicenna – there rendered with «Experience» (with capital E) as 
perceptual faculty – cf. GUTAS 2012a: 428-429 (a very different, and to me less persuasive, reading of 
the same notion is to be found in SEBTI 2015). 
THE RECTILINEAR MOVEMENT | Arabic al-ḥaraka al-mustaqīma, Latin motum…rectum. 
WITH RESPECT TO ITS INTERVAL | Arabic min ḥayṯu masāfati-hā, Latin secundum spacium sui cursus. 
TWO DELIMITED DIRECTIONS, DIFFERENT BY NATURE | Arabic ǧihatayni maḥdūdatayni muḫtalifatayni bi-l-
ṭabʿi, Latin duas partes terminatas diversas naturaliter. 
OF A BODY SURROUNDING THEM | Arabic ǧismin muḥīṭin bi-hā (sic pro bi-himā?), Latin corpus circumdans 
eas. This surrounding body is since the beginning identified with the «sky» [samāʾ]. 
WITH RESPECT TO ITS ORIGIN | Arabic min ḥayṯu ḥudūṯi-hā, Latin secundum quod cepit esse. 
INDUCTIVE SIGNS | Arabic dalālāt, Latin significacionum. 
CONCOMITANTS | Arabic lawāzim, Latin que consecuntur eas. 
 
 
[§250] D256.13-257.17 
 
(B.1.1) The first concomitant of the composition observed in the sublunary bodies is the rectilinear 
movement. The rectilinear movement, in turn, needs (and thus entails) the determination of two 
distinct directions. Since the movement is natural or violent, the two directions are different by 
nature. Moreover, the two directions are delimited, because the movement needs to stop somewhere 
and not go on ad infinitum. Commenting on this section, JANSSENS 2019: 110 notices as Ġazālīan 
additions «the explicit mention of the existence of two opposed directions, of the distinction 
between natural and violent motion, and of the existence of a natural inclination», while remarking 
however that «all this is evidently in line with Ibn Sīnā’s view on motion, as expressed in his major 
works».  
 

*** 
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A DOMAIN | Arabic ḥayyiz, Latin ubi. 
DUST | Arabic turāb, Latin terra. Normally, the name of the element «earth» is arḍ, not turāb – hence 
the different translation –, but in the MF it often happens to read the one pro the other, so that it is 
reasonable to suppose that they were synonymous in al-Ġazālī’s usage. 
IN THE PHYSICS | Cf. infra, Physics II. This prospective reference is a conspicuous case of the necessity 
of anticipating in Metaphysics matters proper of natural philosophy, due to the atypical ordering that 
the MF shares with the DN. Cf. supra, Introduction, §1.4.3. 
WAS INSEPARABLE | Arabic lāzama, Latin esset fixum. 
THEY WOULD REMAIN | Although the dot of the bāʾ is almost illegible in my copy of Dunyā’s edition, the 
correct reading is certainly la-baqiyā (cf. Latin remanerent). 
ADJACENT | Arabic mutaǧāwirīna, Latin vicina. 
THERE IS NEED, THEN, OF TWO DIRECTIONS, WHICH IS MANIFEST. | Throughout the passage, it is noteworthy 
that the necessity of the rectilinear movement, and of the two distinct directions, is presented as a 
logical necessity, rather than as an empirical statement. In this sense, the prospective reference to 
natural philosophy can appear as weakening the purely metaphysical argument on movement. 
NATURAL OR VIOLENT | Arabic ṭabīʿiyya aw qasriyya, Latin naturalis vel violentus.  
AS IT WILL BE EXPLAINED | Apart from the immediately subsequent short treatment, the notions of 
natural and violent movement will be discussed infra, Physics I.2, §§321-322. 
WERE HOMOGENEOUS | Arabic tušābihā, Latin uterque indifferens esset ei. 
TO FLEE | Arabic an yahruba, Latin recedere. 
TO RESEARCH | Arabic yaṭluba, Latin accedere. 
THE FLED DIRECTION IS DIFFERENT THAN THE INTENDED DIRECTION | The notion of a natural movement 
entails the necessity of two different directions because it presupposes the notion of a (natural, not 
voluntary) preference of a direction over another. If the two directions were not different by nature 
and «species» [nawʿ], one could not be «intended» [maqṣūda], i.e. ‘wanted’, ‘researched’ while 
another is «fled» [mahrūba], but the two directions would rather be indifferent. Likewise, if the 
movement were violent two different directions would in any case be necessary, since the violence 
«is the consequence of» [murattib ʿalà] a nature, and the nature inevitably distinguishes the two 
directions. 
THERE WAS IN IT A NATURAL INCLINATION | i.e. in the stone. For the notion of «natural inclination» 
[Arabic al-mayl al-ṭabīʿī, Latin inclinacio naturalis] cf. infra, Metaphysics IV.b.1.4, esp. §262. 
IT HAS ALREADY BEEN CLARIFIED | Cf. supra in this same paragraph, and the brief hint in the table of 
contents of §249 supra. 
A PURPOSE | Arabic murād. The use of a teleological terminology in the case of natural, unconscious 
and thus certainly non-voluntary movements may seem, at best, to be inaccurate, and at worst 
misleading. The best way to account for such a use is probably that of intending this «purpose» in 
the sense of a (not finalistic) ‘destination’, much like the Italian ‘meta’ can designate both a generic 
aim, and the destination of a journey. (The slight tension with a more psychological account – which 
would of course be out of place in the case of a stone – was however present also supra in this 
paragraph as for the terminology of the «intended direction», expressed by the root qṣd). 
IT HALTS | Arabic inqaṭaʿa, Latin retinetur. Cf. also immediately afterwards the designation of the 
«halting [place]» of the stone with the participle of the same verb, rendered in Latin with the 
periphrasis ubi retinetur. 
ITS LIMIT AND ITS END | Arabic ḥadda-hu wa-nihāyata-hu, Latin terminus et finis eius. Since the 
demonstrandum of this last part of the reasoning was the feature of being «delimited» of the two 
directions [maḥdūdatāni], the use of the term ḥadd – which shares the root with the participle 
maḥdūd – reveals also terminologically the achieved conclusion of the argument: the destination or 
‘purpose’ of the movement is its limit, in both directions, so that both directions are limited (and not 
infinite). 
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[§251] D257.18-258.21 
 
Three signs for the delimitation of the two directions – i.e. the finiteness of every rectilinear 
movement – are given. The conclusion of the argument is that the directions need a body delimiting 
them, which opens the way to the second allegation (infra, §§252-255). 
 

*** 
 
THE INTELLECTUAL THING | Arabic al-amr al-ʿaqlī, Latin Id…quod est intelligibile. 
IN A DIMENSION WHICH CAN BE UNDOUBTEDLY POINTED AT WITH THE HAND, WITH A SENSIBLE POINTING | 
Arabic fī buʿdin lā maḥālata mušārin ilay-hi bi-l-yadi išāratan ḥissiyyatan, Latin in longitudine sine dubio 
eo quod potest manu designari designacione sensibili. The phrase mušār ilay-hi – the ‘pointed at’ – is 
usually employed in the context of falsafa as the Arabic rendition of the Aristotelian Greek τόδε τι, 
which indicates a particular individual. The further specifications bi-l-yad («with the hand») and 
išāratan ḥissiyyatan («with a sensible pointing/designation») make it clear that the text is referring 
here to a rather concrete sensible pointing, although this somewhat concrete operation is actually 
presupposed to happen only intellectually, given the metaphysical and abstract nature of the overall 
argument. The three «signs» [adilla] here presented all make extended use of the terminology of 
‘pointing’ [išāra, ašāra ilà, mušār ilay-hi], to the effect of globally expressing the necessity to be able 
to ‘designate’ a specific, sensible and finite direction of the movement. (i) In the first sign, the action 
of pointing clarifies the sensible and physical nature of the two directions; (ii) in the second, it shows 
that an infinite direction would be impossible (since it would be impossible to designate with a 
sensible pointer); (iii) in the third, it is applied to the higher (or respectively lower) «limit» [ḥadd] 
of the movement, showing the delimitation (and then again the necessary finiteness) of the two 
directions. 
AN INFINITE DIMENSION IS IMPOSSIBLE | Cf. the two arguments against spatial infinity – and in particular 
against the infinity of distances – provided supra, Metaphysics I.6, §164. It is noteworthy that the text 
specifies here that the infinite must be denied independently from any presupposition concerning 
the «void» [ḫalāʾ] or the «plenum» [malāʾ], since it is impossible under both assumptions. For a 
refutation of void in the MF cf. infra, Physics I, esp. §§329-331. 
A SPECIFIED LIMIT | Arabic ḥaddun mutaʿayyanun, Latin ad terminum signatum. 
A PATH | Arabic sulūk. The Latin text avoids the translation of the term, by rendering: «Omnis autem 
pars ad quam motus pervenire non potest» (MUCKLE 1933: 94.3). 
INFINITE | Arabic ġayr mutanāhin, Latin infinita. 
THE LOWEST OF THE LOW [THINGS] | Arabic asfal al-sāfilīna, Latin infimus omnium. For the absolute 
notions of «down[ward]»/«low» [Arabic al-safl, asfal, Latin deorsum] and «up[wards»/«high» 
[Arabic al-ʿalw, aʿlà, Latin sursum] cf. also infra, Physics, I.1, §323, and the summarizing Table 42. 
WHICH ARE LOCATED | Arabic al-wāqiʿa (see WEHR 1276b), Latin que [deorsum] tendunt. 
NECESSARY THAT THAT DIRECTION | i.e. the downward direction.  
HOMOGENEOUS | Arabic mutašābiha, Latin consimiles. 
AS IT WILL BE EXPLAINED CONCERNING THE IMPOSSIBILITY OF THE VOID | The immediate reference is to the 
following point (B.1.2) of this first «pillar», §252, where the hypothesis of the void is advanced and 
immediately said to be absurd, but more particularly to Physics I.2, §§325-332, where a fuller 
treatment of the problem finds place; see esp. §§329-331 for a series of three arguments precisely 
addressed against the existence of the void. 
 
 
[§252] D258.22-259.6 
 
(B.1.2) The second allegation, which is said to immediately follow from the first one (§§250-251), deals 
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with the notion of a surrounding (spherical) body, which must be presupposed in order to be able to 
account for the differentiation by nature and species of the two aforementioned «directions». After 
having set the framework, this paragraph excludes the possibility that the difference of the directions 
may occur in the void. JANSSENS 2019: 110 deems DN 124.16-125.6 to be the source of this second 
allegation, although recognizing al-Ġazālī’s changes to the order of the arguments, and his 
reformulation of some contents in a more concrete way. 
 

*** 
 
THAT GIVES THE LIMIT | Arabic muḥaddid, Latin quod facit terminari. 
THE DIFFERENCE OF THE TWO DIRECTIONS […] IN SPECIES AND NATURE | The «difference» or ‘differentiation’ 
[iḫtilāf] of the two directions can only be conceived within a «surrounding» [Arabic muḥīṭ, Latin 
circumdans], which is the sphere of the sky (or heaven). This is because only such a structure can 
assure the «utmost degree» [ġāya] of the «distance» [buʿd] – represented by the «centre» [markaz] 
– and of the «closeness» [qurb] – represented by the «surrounding [surface]» [Arabic muḥīṭ, Latin 
circumdans complectens (double translation) / complectens] –, i.e. the «utmost degree of the 
difference in species and nature» [ġāyatu iḫtilāfin bi-l-nawʿi wa-l-ṭabʿi] between closeness and distance. 
The Arabic muḥīṭ can also mean ‘circumference’, but in the three-dimensional context of this 
cosmological explanation it is clear that what is meant is rather the (internal) surface of a sphere. 
For Avicenna’s use (and understanding) of the notion of muḥīṭ in the physical treatment of the 
nature of place cf. the texts quoted in LAMMER 2018: 330-333 and the discussion thereby provided.  
DIFFERENTIATED | Arabic muḫālifan, Latin. A «homogeneous» [mutašābih] entity, as the void must be 
if it is to be conceived at all, cannot have «differentiated» or distinct parts within itself; thus, it cannot 
sustain the (already shown to be necessary) distinction of the two directions. 
SO THAT IT [MAY] SPECIFY | Reading ḥattà yataʿayyana (as in BĪǦŪ 2000: 137.4) instead of Dunyā’s 
misprint bi-taʿayyun.  
 
 
[§253] D259.7-22 
 
After the exclusion (§252) of the possibility of the occurrence of the difference of the two directions 
in the void (i), the present paragraph takes into account the alternative, i.e. its occurring in the 
plenum (ii) – that is, in the body –, either internally (ii.1) or externally (ii.2) with respect to it. In the 
present paragraph, the case of the (ii.1) internal occurring of the differentiation of the two directions 
(i.e. its occurring within the body) is taken into account. Three possibilities for the establishment of 
two differentiated directions are considered: (a) the distinction between centre and surrounding 
surface (the correct one: cf. supra, §252); (b) the distinction of two points on the surrounding surface; 
(c) the distinction of two points on a diametre of the sphere. Cases (b) and (c) are excluded, and (a) 
is confirmed to be the right solution.  
 
DIAGRAM 4. Structure of the surrounding body [muḥīṭ] 
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*** 
 
I MEAN IN A BODY | The «plenum» [malāʾ] is immediately identified with the «body» [ǧism]. 
HOLLOW | Arabic muǧawwafan, Latin plenum (!). 
IT DOES NOT PASS BY THE CENTRE | Arabic lā yamurru ʿ alà l-markazi, Latin sic ut non transeat per centrum. 
[THUS] BEING THE LINE THAT CUTS THE CIRCLE IN TWO DIFFERENT PARTS | Led astray by the reading – shared 
by A – bi-niṣfayni for Dunyā’s bi-qismayni mutafāwitayni, and probably also by a misinterpretation 
of the referent of the initial explanatory wa-huwa («[thus] being», which must be referred to the 
«difference» [iḫtilāf] and not to the «centre» [markaz], the Latin version adds in this point a 
misleading gloss and translates: «Si vero ponatur diversitas partis a circundante ad circundantem sic 
ut non transeat per centrum scilicet non transeat per diametrum, scilicet, lineam que dividit 
circulum in duo media ita ut unus punctorum sit diversus ab alio, hoc eciam est inconveniens» 
(MUCKLE 1933: 95.10-15). Ms. Y has the text: «If [rather] the difference of the direction were 
presupposed from the surrounding [surface] to the surrounding [surface], inasmuch as that 
[difference of the direction] does not pass by the centre, but rather passes in the circle like the line 
which subdivides the circle in two distinct parts does, in order for one to [be able to] say, [then]: 
“One of the two points is different than the other” – [that] would be impossible», which, albeit 
different and longer with respect to Dunyā’s one, basically conveys the same sense. 
THE DIFFERENCE BY NUMBER | Arabic iḫtilāf al-ʿadad, Latin diversitas…numero. 
TO THE HOMOGENEOUS SURROUNDING [SURFACE] | Arabic min al-muḥīṭ al-mutašābih, Latin circundanti 
consimili. 
OVERSTEPPED | Arabic ǧāwaza, Latin transierit. 
 
 
[§254] D259.23-260.18 
 
(ii.2) The case of the external occurring of the differentiation of the two direction (i.e. its occurring 
outside the body) is discussed in this and the following paragraph. Two sub-cases are considered, 
entailing respectively (ii.2.1) one and (ii.2.2) two bodies. (ii.2.1) In the first case, the considered body 
is taken as a centre, and the different directions are around it. This structure, however, cannot 
determine two delimited directions, because virtually infinitely many circles (or spheres) can be 
built on a given centre. (ii.2.2) In the second case, two bodies are presupposed, whose own place 
delimitation needs to be assessed. The two bodies can either be (ii.2.2.a) similar or homogeneous, or 
rather (ii.2.2.b) different. If they are similar, being close to one of the two should be the same as being 
close to the other. If they are different, they should be thought as floating in a homogeneous void (a 
void extension), which would not be able to account, in turn, for their presupposed difference, 
leading to a contradiction. 
 

*** 
 
DOMAINS | Arabic aḥyāz, Latin termini.  
THE DISTANCE ALONE […] SPECIFIES BY NECESSITY ONE CENTRE | Having fixated one given point (here: one 
given body) as a centre, the choice of different radii – i.e. of different ‘distances’ [sg. buʿd] gives rise 
to infinitely many «distinct» [mutafāwita] circles (or spheres). By contrast, a given circumference 
(or a given sphere) only has one centre. 
WE HAVE ALREADY CLARIFIED […] HAS GOT THE LIMIT | Cf. supra, Metaphysics IV.b.1.1, §251 [(ii)]. 
THE INCLINATION OF THIS BODY | Reading mayl for Dunyā’s miṯl (and cf. also KURDĪ 1913: 189), in 
accordance with the correction already proposed by ALONSO 1963: 183 n. 37. Cf. Latin: «declinacio 
corporis» (MUCKLE 1933: 96.10). 
THE SPECIFICATION OF THE TWO DIRECTIONS | Arabic taʿayyun al-ǧihatayni, Latin diversitatem duarum 
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parcium. 
THEIR DELIMITATION BY MEANS OF THE TWO | Arabic taḥaddudu-humā bi-himā, Latin terminare per illas. 
think the two [bodies], but the expression bi-himā is absent in A, and it may be omitted without 
harm to the sense. The Latin per illas (referred to the «directions», Latin partes, cf. immediately supra) 
might be intended to translate either the suffix pronoun -humā, or the complement bi-himā. 
BY VIRTUE OF THE DOMAIN | Reading fī l-ḥayyiz as in D-Alt instead of bi-l-ḫayr printed by Dunyā; cf. 
Latin: «pocius loco illi in quo est» (MUCKLE 1933: 96.16). The pericope in quo est is meant to translate 
the Arabic iḫtaṣṣa bi-hi («by which it is individualized»), in connection with the preceding iḫtiṣāṣ 
(«individualization»), rendered as apropriatum est. 
 
 
[§255] D260.19-261.10 
 
Following up on the reasoning of the preceding paragraph, the text considers in this difficult passage 
two further conceivable cases, such as (i) the place exchange of the two bodies (A in the place of B, 
and B in the place of A) and (ii) the composition or (con)fusion of the two bodies (in a single resulting 
body C). In both cases, the differentiation of the direction would remain stable, from which one can 
infer that it does not depend on the differentiation occuring between the two considered bodies, but 
rather follows from the presence of a surrounding spherical body. The impossibility of the rectilinear 
movement of the surrounding sphere is then declared and discussed. 
 

*** 
 
THE PLACE | Arabic makān, Latin locus. 
REMAINING | Arabic baqāʾ. 
WAS SUPPRESSED | Arabic buṭṭila. 
IT IS INCUMBENT UPON IT | Arabic yalzamu ʿalay-hi.  
«TEARING» | Arabic inḫirāq, Latin declinacionis (!). The tearing is defined as «the going of the parts in 
length and breadth rectilinearly». Cf. also infra, Metaphysics IV.b.2.3, §276. 
FROM THE NECESSITY OF IT | i.e. of the difference of the two directions. 
AS IT WAS SAID BEFORE | Cf. supra, Metaphysics IV.b.1.2, §252. 
 
 
[§256] D261.11-19 
 
(B.1.3) The third allegation deals with the concept of time. As already shown by JANSSENS 2019: 128.2, 
the Ġazālīan discussion on time is based on DN 126.4, but with two relevant modifications: the 
example of the Companions of the cave (occurring in the present paragraph), and the notion of time 
as measure of the movement of the celestial sphere (for which cf. infra, §259). On Avicenna’s 
conception of time cf. at least MCGINNIS 1999, MAYER 2007, and most recently LAMMER 2018: 429-523 
(chapter 6), fundamental for his exhaustive and extremely well-researched treatment of the entire 
question of time; for a quick overview on the issue, cf. also MCGINNIS 2020. 
 

*** 
 
THE TIME IS THE MEASURE OF THE MOVEMENT | Arabic al-zamānu huwa miqdāru l-ḥarakati, Latin tempus 
vero mensura motus est. 
THE COMPANIONS OF THE CAVE | Arabic aṣḥāb al-kahf, Latin qui dicuntur dormisse multo tempore in 
spelunca. The reference is to Qurʾān 18.9-26, which rewrites the tale – already present in the ancient 
Christian tradition – of the Seven Sleepers of Ephesus: seven youths (but in the Qurʾān their number 
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is indeterminate: cf. 18.22) who fell asleep in a cave, and emerged from it three-hundred years later 
(cf. 18.25), unaware of the elapsed time. JANSSENS 2019: 110 aptly remarks that the example of the 
‘People of the Cave’ is added by al-Ġazālī, although he references Avicenna’s al-Samāʿ al-ṭabīʿī, ed. 
ZĀYID 1983: 152.8 for comparison. The Latin translation makes it explicit that the «Companions of the 
cave» are famous for having slept a long time in the «cave» [Arabic kahf, Latin spelunca] that gives 
them their name, while in the original Arabic the Qurʾānic reference was probably enough to allow 
every reader to immediately discern the relevance of the example for the treatment of the passage 
of time. 
THE ELAPSING OF A TIME | Arabic inqidāʾ zamānin, Latin tempus transisse. 
THE ONE WHO WAKES UP […] MEASURES OF THE TIME | As witnessed as well by the usage of the verb ‘to 
sense’ («if the soul did not sense…» [in lam taḥuss al-nafs]) supra, this is globally a 
‘phenomenological’ analysis of time, that must be read against the background of the Aristotelian 
one in Physics Δ [IV] 11, 218b21-219a1 (the qualification of «fenomenologica» is in CASTELLI 2012: 207). 
Such an analysis has the function, in Aristotle, of showing the inseparability of time and change 
(μεταβολή), even though the time does not coincide with change. The examples themselves 
employed here and in the Aristotelian hypotext are equivalent: cf. in particular Physics Δ [IV] 11, 
218b21-27. For a thorough historical discussion on the myth of the sleepers in Aristotle cf. CAVAGNARO 
2002: 265-272, who reconstructs the origin of the myth of the sons of Heracles and the Thespiades 
(the fifty daughters of Thespis) arrived in Sardinia together with Iolaus. It remains however at least 
in part obscure why Aristotle uses «il mito come un esempio di mancanza assoluta di percezione (di 
movimento) e di tempo» (ivi: 271). Likely, however, Aristotle was referencing here different traditions 
with respect to the ones (mostly oneiromantic and oneirocritic) trasmitted to us through other 
channels (e.g. TERTULLIAN, De anima 49: «Si enim et Aristoteles heroem quendam Sardiniae notat 
incubatores fani sui visionibus privantem…»). The scholarship on the myth of the seven sleepers is 
inaugurated by the ancient (but still very informative) study by KOCH 1883. 
THE ONE WHO WAKES UP | Arabic al-mutanabbih, Latin cum evigilat. 
CEASING OF THE SHIFTING FROM WEST TO EAST OF A SHADOW | Arabic zawāla fayʾati ẓillin, Latin remocionem 
umbre (with the omission of the difficult fayʾa, and a less accurate global meaning). 
DUE TO THE HABIT OF THESE MATTERS | Arabic bi-l-ʿādati min hāḏihi l-umūri. The Latin translation: «ex 
usu demonstracionis horum» (MUCKLE 1933: 97.21-22) presupposes the reading of A: bi-l-ʿādati min 
dalālati hāḏihi l-umūri. 
THE MEASURES OF THE TIME | Arabic maqādīra l-zamāni, Latin mensuras temporis. 
 
 
[§257] D261.20-262.14 
 
On the basis of the notion of movement, both space and time – as measures of the movement – are 
defined. While the spatial movement is used merely as a specular example, the attention is focused 
on the notion of time as potential measure of the movement, or better as the measure of the 
movement qua possibility of traversing a given distance at a given speed. 
 

*** 
 
AND ALTHOUGH THAT WOULD BE MORE APPROPRIATE IN THE PHYSICS | Arabic wa-in kāna ḏālika bi-l-
ṭabīʿiyyāt alyaq, Latin quamvis hoc magis pertineat ad naturalia. It is very interesting that al-Ġazālī 
expresses here the idea of the greater appropriateness to the Physics of the discussion on time, 
despite treating it in Metaphysics (in agreement with Avicenna’s choice in the DN). An analogous 
observation, with its Aristotelian flavour, is absent in the DN, and is then probably to be considered 
as a Ġazālīan addition. I have touched on the poin in the Introduction, §1.4.3. 
WHICH PASSES THROUGH A SPECIFIED INTERVAL | Arabic taqṭaʿu masāfatan muʿayyanatan, Latin quod 
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pertranseat spacium designatum. For this meaning of the verb cf. also supra, Metaphysics I.1, §§115-
116. 
AT A SPECIFIED QUICKNESS, OR A SPECIFIED SLOWNESS | Arabic bi-surʿatin muʿayyanatin aw buṭʾin muʿayyanin, 
Latin I translate surʿa as «quickness», rather than with ‘speed’ or ‘velocity’, in order to maintain the 
connection with the adjective sarīʿ. 
THAT BEGINS TOGETHER WITH IT | i.e. with the originally considered movement. 
BETWEEN THE BEGINNING […] OF THE COMPLETE MOVEMENT | The «possibility» [imkān] of a «complete» 
[tāmma] movement, and the possibility of half that movement, are, likewise, one the half of the other. 
The imkān here mentioned is to be seen prima facie as the possibility of the motion – or better of the 
moving body – to traverse a certain distance or «interval» of space. A slower movement implies a 
greater quantity of this possibility, while a quicker movement requires lesser imkān to be completed. 
Cf. on all this MCGINNIS 2020 (section on time). 
THESE DELIMITATIONS | Arabic hāḏihi l-taḥdīdāt, Latin iste…determinaciones. 
DO NOT ANSWER BUT TO A MEASURE | Arabic taruddu ʿalà miqdārin, Latin non fuerint nisi secundum (vel 
super) mensuram. The double translation attests to the difficulties of the passage. This «measure» 
cannot be the movement itself – it does not coincide with «its essence» [ḏāta-hā] –, but is rather 
always «in the movement» [fī l-ḥarakati] and an «attribute» [ṣifa] for it. 
[THE MEASURE] QUA INTERVAL | Arabic min ḥayṯu l-masāfa, Latin secundam [sic pro secundum] spacium. 
Two kinds of measure, spatial and temporal, are distinguished on the basis of the motion. 
«HE WALKS FOR A PARASANG» | For the parasang cf. supra, Metaphysics I.1, §115. In Latin the Persian 
measure of length is acclimated to a better known «league»: «unam leuguam» (MUCKLE 1933: 98.9). 
[THE MEASURE] QUA THE POSSIBILITY THAT WE HAVE MENTIONED | Arabic min ḥayṯu l-imkān allāḏī 
ḏakarnā-hu, Latin secundum possibilitatem quam diximus. Here the «possibility» is for the first time 
explicitly called «time» [zamānan], which brings the «verification» [taḥqīq] of the aforementioned 
(§256) definition of time to its first conclusion. The definition of time will however be further 
elaborated, and completed infra, in §258. 
«HE WALKS FOR AN HOUR» | There is perfect parallelism between the two kinds of measure, spatial and 
temporal, that are distinguished on the basis of the movement: just as the spatial measure is 
exemplified with a unit of length – the parasang – the temporal measure is exemplified with a unit 
of time – the hour. This corresponds to the consideration that ordinary language does naturally offer 
the possibility of completing a verb of motion with either a time complement, or a place one, but for 
the philosophical understanding of the parallelism between spatial and temporal magnitudes cf. also 
AVICENNA, al-Samāʿ al-ṭabīʿī II.11.3 (MCGINNIS 2009 (I): 157.5, quoted in LAMMER 2018: 461 fn. 108). 
 
 
[§258] D262.15-263.6 
 
The complete, Aristotelian definition of time as measure of the movement according to prior and 
posterior is given. (a) It is not the measure of the moving body, since different moving bodies traverse 
different distances in the same time; and (b) it does not have to do with quickness and slowness, as 
witnessed by the example of the motion of the sun in the sky from dawn to sunset, and from dawn 
to noon (where the quickness is assumed to be the same, but the time is of course different). The 
only remaining solution is that time is measure of the extension – or ‘duration’ – of the movement. 
The concepts of anteriority and posteriority are tightly linked with movement itself. 
 

*** 
 
THIS MEASURED POSSIBILITY IS THE TIME | Arabic hāḏā l-imkānu l-muqaddaru huwa l-zāmānu, Latin hec 
igitur possibilitas mensurata est tempus. Cf. already in §257 supra a preliminary identification of time 
with the measure of the possibility of the movement. 
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THE MEASURE OF THE MOVEMENT […] INTO THE ANTERIOR AND THE POSTERIOR | Cf. ARISTOTLE, Physics Δ [IV] 
11, 219b1-2: τοῦτο γάρ ἐστιν ὁ χρόνος, ἀριθμὸς κινήσεως κατὰ τὸ πρότερον καὶ τὸ ὓστερον («Questo, infatti, 
è il tempo: numero del movimento secondo l’anteriore e posteriore», Italian transl. CASTELLI 2012: 
103). While eliminating the explicit mention of a ‘number’, the Arabic text crucially adds the idea of 
a subdivided «extension» or ‘magnitude’ [imtidād], for which cf. supra, §257, the explanation on the 
divisibility of the «possibility» [imkān] of the movement. The Avicennan idea of time as a magnitude 
is indeed at odds with a purely Aristotelian account of time, albeit being warranted by some 
Aristotelian indications and some Peripatetic reworkings, first of all the one provided by Alexander 
of Aphrodisias: cf. LAMMER 2018: esp. 460. For the general notions of anterior and posterior – which 
also apply to non-temporal orderings – cf. also supra, Metaphysics I.4, §§154-155, and infra in this 
paragraph. The generality of these notions is crucial to counter any accusation of circularity 
historically opposed (for instance by Galen) to the Aristotelian definition of time: on Avicenna’s 
attention to the issue cf. LAMMER 2018: 462-477 (ch. 6.2, The Before and After). 
THE MOVEMENT OF THE ELEPHANT AND OF THE CHINCH | Arabic ḥarakatu l-fīli wa-l-baqqi, Latin motus cervi, 
et formice. (a) Despite replacing both the Arabic animals with different species – the elephant with 
the ‘deer’ (or ‘stag’, cervus), and the chinch with the ‘ant’ (formica) –, the Latin rendition is able to 
convey the substance of the example, which means to counterpose a fast (and big) animal to a very 
small (and thus necessarily slower) one, in order to affirm that two movements which share their 
time (their «possibility» to traverse a spatial magnitude, cf. supra) do not necessarily share also the 
actually traversed space. This is made explicit, leaving aside the zoological examples, with the 
following reference to movements of respectively one and two parasangs which might be performed 
in the same amount of time. For the two examples, and the Latin variations on them, cf. the 
Introduction, §1.8.1.2. 
SINCE THE TWO MOVEMENTS […] IN THE TIME | (b) Conversely, when two movements are «concordant» 
[muttafiqatāni] in the quickness, they may still differ as for their time: for instance, the movement 
of the sun in the sky from «[sun]rise» [ṭulūʿ] to «sunset» [ġurūb] has of course the same speed of its 
movement from «dawn» [šurūq] to «noon» [zawāl] (i.e. of «the half of itself», as it is glossed 
immediately afterwards), but it is not performed in the same time. For Avicenna’s denial of the 
possibility that time might be quicker or slower cf. al-Samāʿ al-ṭabīʿī II.10.8-9 (MCGINNIS 2009 (I): 
152.1-17); for the Aristotelian hypotext cf. Physics Δ [IV] 10, 218b9-20 (and see LAMMER 2018: 500 and fn. 
235). 
THE ABUNDANCE […] PAUCITY OF IT | After having excluded the connotation of time in terms of (a) 
measure of the moving body and (b) quickness and slowness, the definition given at the beginning 
is reprised. Time is then said to be directly proportional to the «extension» [Arabic imtidād, Latin 
distensionis] of the movement, so that the «abundance» [Arabic kaṯra, Latin magnitudo] and the 
«paucity» [Arabic qilla, Latin parvitas] of the one entail the abundance and the paucity of the other. 
THE DURATION OF THE LOCAL MOVEMENT | Arabic mudda al-ḥaraka al-makāniyya, Latin mora motus 
localis. The Arabic mudda shares the root with imtidād, despite being normally associated, in modern 
usage, precisely to temporal – rather than to spatial – extension. The rendition does not want 
however to charge the term of an already temporal connotation, which might entail an unwanted 
circularity in the definition of time (in any case not present, in all likelihood, in the original text). 
The explicit reference made here to the «local» movement – i.e. movement with respect to the 
category of «where», cf. supra, §128 – raises a possible problem with respect to the subsequent 
identification (infra, §259) of the movement of the (outermost) celestial sphere as the standard and 
criterion for time, given that that movement is not strictly speaking a local movement, but a 
‘positional’ one (MCGINNIS 2006c: 159; MCGINNIS 2020, §3.3.2); cf. indeed the more accurate usage of 
al-ḥaraka al-waḍʿiyya on the part of Avicenna in al-Samāʿ al-ṭabīʿī, II.11.2 (MCGINNIS 2009 (I): 156.16), 
discussed in LAMMER 2018: 340 and fn. 110; 502 and fn. 239. Cf. infra the introduction to §259 for 
further information on the issue. 
ANTERIOR AND POSTERIOR | It might be useful to the comprehension of the text what CASTELLI 2012: 218-
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219 writes concerning Aristotle’s definition of time: «la percezione del movimento è percezione di 
(almeno) due momenti distinti in una certa successione. Quando percepiamo anteriore e posteriore, 
allora parliamo di tempo». There is a concomitance of occurrence between movement and time, 
precisely by virtue of the possibility of distinguishing two ‘moments’, i.e. a «before» and an «after». 
The concomitance between the two had already been posited supra, §256, at the beginning of the 
third allegation.  
THE DWINDLING | Arabic al-taṣarrum, Latin ex hoc…quod…finitur. 
THAT WHICH IS SIMULTANEOUS | Arabic mā yuqārinu, Latin quicquid fuerit simul. 
 
 
[§259] D263.7-17 
 
The present paragraph concludes the treatment of the notion of time in the MF by identifying the 
motion of the – outermost – celestial sphere as the standard, or criterion, for all the movements of 
which the time is measure (in Physics Δ [IV] 10, 218a34-b5, Aristotle had committed precisely to deny 
the identification of the time with the motion of the whole). JANSSENS 2019: 110 and fn. 103 deems this 
reference to be a Ġazālīan addition, but references a passage of the K. al-Naǧāt (ed. DĀNIŠPĀŽŪH 1985: 
231.4-5) as a comparable text. However, there are quite clear passages also in the K. al-Šifāʾ to the 
effect that there would be no time without the circular motion of the outermost sphere: cf. in 
particular al-Samāʿ al-ṭabīʿī II.13.3 (MCGINNIS 2009 (I): 168.8-169.1), and the further passage from al-
Samāʾ wa-l-ʿālam 4 (ed. QĀSIM 1969: 28.8 ff.) – to be also compared with Išārāt II.6.16 (ed. FORGET 1892: 
165.1 ff.) – quoted together with it in LAMMER 2018: 504 and fn. 249. The innovation of the circular 
motion of the sphere as determining for the understanding of the notion of time – somehow hinted 
at in Physics Δ [IV] 14, 223b21-23, but actually against the spirit of the Aristotelian definition – was in 
any case already well-established in the Arabic Peripatetic tradition thanks to Alexander of 
Aphrodisias’ Treatise on Time [Maqāla al-Iskandar al-Afrūdīsī fī-l-zamān] (lost in Greek, but 
translated from Arabic into Latin by Gerard of Cremona and edited in THÉRY 1926): for our issue cf. 
esp. the passages edited in BADAWĪ 1971: 20.12-14; 22.2-4, quoted and discussed respectively in LAMMER 
2018: 452 and 495. 
 

*** 
 
STANDARD | Arabic miʿyār, Latin mensuracionem (perhaps reading *miqdār pro miʿyār). 
CUBIT | Arabic ḏirāʿ, Latin cubitum. According to the common understanding of the dictionaries, the 
ḏirāʿ is a unit of measure of length, of variable standard, from 0,525 m to 0,8 m (cf. WEHR 356b-357a). 
GARMENTS | Arabic ṯiyāb, Latin panni. 
THE DAILY MOVEMENT OF THE [HEAVENLY] SPHERE | Arabic ḥaraka al-falak al-yawmiyya, Latin motus celi 
diurnus. 
THE QUICKEST OF THE MOVEMENTS […] ARE SENSED | The reasons why the motion of the outermost sphere 
is the criterion for all the other movements – and thus for time as measure of the movements – are 
its being the «quickest» [Arabic asraʿ, Latin velocior] and the «most apparent» [Arabic aẓhar, Latin 
manifestior] for the entire creation. These reasons are precisely those given for the preeminence of 
the celestial motion in Alexander of Aphrodisias’ Maqāla fī l-zamān, cf. BADAWĪ 1971: 21.1-3 (cf. in 
particular the use of the comparative asraʿ), building on Aristotelian texts like Physics Δ [IV] 14, 
223b20 – where the number of the motion of the sphere is said to be γνωριμώτατος – and Metaphysics 
A [I] 1, 1053a8-12 or De caelo B [II] 4, 287a23-26, where a certain priority is accorded to faster 
movements with respect to slower ones. For the discussion of the issue and the quoted texts cf. 
LAMMER 2018: 498-499. 
«TIME», THEN […] WITH THE POSTERIOR. | The final reformulation of the definition of time explicitly 
includes the reference to the motion of the sphere. For this practice of including Aristotle’s 
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«afterthought» of Physics Δ [IV] 14 into the very definition of time of Δ [IV] 11 (for whose formulation 
in the MF see supra, §258), cf. LAMMER 2018: 498 and fn. 230. 
 
 
[§260] D263.18-264.2 
 
(B.1.4) The fourth allegation is almost entirely Ġazālīan. JANSSENS 2019: 110 says that al-Ġazālī «might 
have found a basic source of inspiration in the opening lines of DN c. 45 (DN 125,15-126,5)», but the 
actual discussion is proper to the MF. Janssens declares himself unable to detect a precise source in 
Avicenna, although he references (ivi: 110 fn. 104) al-Samāʿ al-ṭabīʿī IV.12 (MCGINNIS 2009 (II): 485-496) 
as «the closest Avicennian text to this section». As will be clear from what follows, that chapter is 
indeed crucial to the arguments advanced by al-Ġazālī up to §263, although an even closer source 
appears to be Išārāt II (FORGET 1892: 109-110 = DUNYĀ 1971: 290-295; cf. infra §§262-263 for the relevant 
portion of the text). The topic of the present paragraph is the analysis of the three interrelated but 
different concepts of (a) movement, (b) inclination, and (c) nature. The three notions are presented 
in their reciprocal distinction thanks to the consideration of the different behaviours held in 
different situations by a skin filled with air. 
 

*** 
 
MOVEMENT | Arabic ḥaraka, Latin motus. The relationship between the movement, the inclination, 
and the nature is such that the movement necessarily entails the inclination, which is in turn 
produced by the nature. When the skin is immersed and left free to move, all three elements are 
perceivable, but the movement can be blocked without harm to the inclination (when the skin is 
held underwater), and the inclination itself can be inactive (when the skin is out of the water), but 
the nature, which produces the inclination (and in turn also the movement), is always present even 
though its effects may be not visible. 
NATURE | Arabic ṭabʿ, Latin natura.  
INCLINATION | Arabic mayl, Latin inclinacio. For a first, informative overview of the notion of mayl in 
Avicenna’s natural philosophy cf. HASNAWI 1984: esp. 103-107 (see in particular the useful 
summarizing table of the kinds of mayl at p. 107); cf. ivi: 108-116 for two more specific applications of 
the notion to problems of dynamics (projectile motion and acceleration of the falling bodies). The 
connection of the inclination with the «nature», i.e. the specific form of the moving body, and its 
being «principle and potency» [mabdaʾ wa-quwwa] for the movement are highlighted in HASNAWI 
1984: 103-104 (and 119 fnn. 9 and 12) with reference to passages from Avicenna’s al-Samāʿ al-ṭabīʿī 
IV.12.1 (MCGINNIS 2009 (II): 485) and al-Kawn wa-l-Fasād (QĀSIM 1969: 131). From Hasnawi’s analysis 
it emerges that Avicenna’s mayl can be (i) natural [ṭabīʿī], (ii) psychic [nafsānī] or (iii) violent [qasrī], 
and that it can be conceived both as (a) the tendency towards the natural place and – by the same 
token – as (b) the resistance opposed by the body to violent movement (i.e. to the movement 
contrary to its natural motion). Meaning (b) will be particularly important infra, §§261-262, in the 
demonstration of the fact that every body is endowed with an inclination. (In an entirely different 
context, a reference to mayl is also to be found in Avicenna’s K. al-Šifāʾ, Ilāhiyyāt III.9, ed. QANAWATĪ-
ZĀYID 1960: 150-151, within an anti-atomistic proof of the existence of the circle). For the topic of the 
Fourth treatise of the Metaphysics of the MF, the mayl nafsānī enjoyed by the celestial bodies – 
thanks of course to the mediation of their souls – will be particularly relevant: cf. esp. HASNAWI 1984: 
106, and also JANOS 2011: 206 fn. 114 for a synthesis and further bibliographical references (concerning 
in particular the notion of mayl in the Arabic Alexander and in John Philoponus). The term nafsānī 
also appears in relation to the celestial motions in Avicenna’s Išārāt, ed. 135/252-253, and it is also 
reprised by al-Rāzī, al-Mabāḥiṯ al-mašriqiyya II, 106-107. 
THREE HETERONYMOUS MATTERS | Arabic ṯalāṯa umūr mutabāyina, Latin tria diversa. For the technical 



Metaphysics | Treatise IV 

  894 

logical notion of «heteronymous» things, namely things that have different names and different 
definitions, cf. supra, Logic I, §9. In the present context, also the common sense of the Arabic term 
as «mutually different» would however have been appropriate, and such was indeed the choice of 
the Latin translators. 
SKIN | Arabic ziqq, Latin utrem. An example concerning the behaviour of a skin full of air (although 
not immersed in water, but compressed by hand) is to be found in Avicenna’s K. al-Šifāʾ, al-Afʿāl wa-
l-infiʿālāt [On Actions and Passions], I.8, ed. QĀSIM 1969: 236. It is noteworthy that the word ziqq is 
translated with the Latin uter also in that context: cf. Liber quartus de naturalibus, ed. VAN RIET 1989: 
53.32-33. Interestingly, MCGINNIS 2009 (II): 487.1-4 uses a similar idea – that of a «bladder» full of air 
– to gloss Avicenna’s not entirely perspicuous expressions «a little air» [al-hawāʾ al-qalīl] and «a lot 
of air» [al-hawāʾ al-kaṯīr] in his translation of al-Samāʿ al-ṭabīʿī IV.12.2: «So [for example] displacing 
a large, heavy stone is not like displacing a small, little one, and pushing a little air [such as a partially 
inflated bladder] under water is not like pushing a lot of air [such as a fully inflated bladder]». 
ITS STRUGGLE AGAINST YOUR HAND | Arabic taḥāmuli-hi ʿalà yadi-ka, Latin quod resistit manui tue. The 
presence of the «inclination» [mayl] in the body is made manifest by the resistance it opposes to the 
motion contrary to its natural one, or else to the force that opposes its natural movement (in this 
example, the hand that forces the skin underwater). The same concept is expressed by Avicenna in 
al-Samāʿ al-ṭabīʿī IV.14.5, MCGINNIS 2009 (II): 507: «[…] the inclination is what one sensibly perceives 
when one forcibly tries to bring to rest some natural or forced [motion]. In this case, one senses the 
pushing power […]»; cf. HASNAWI 1984: 104 (concepts of muʿāwaqa and mumānaʿa). A very similar 
idea is also present in al-Samāʿ al-ṭabīʿī IV.12.2, MCGINNIS 2009 (II): 486.27-487.1: «Whenever there is 
an increase in their inclination, their ability to produce locomotion is slower». 
 
 
[§261] D264.3-15 
 
Building in particular on the couple movement/inclination of the preceding §260 – and thus leaving 
for the time being aside the basic notion of nature – the paragraph states that every composite body 
is susceptible of motion, and that every motion is due to an inclination. A body devoid of inclination 
is impossible, because it would entail a movement not in time, which is in turn impossible: cf. infra, 
§§262-263.  
 

*** 
 
INTENT | Arabic maqṣūd, Latin nichil aliud intendimus nisi. 
EVEN IF ITS NATURE WERE REMOVED [FROM IT] | Arabic law ḫulliya wa-ṭabʿu-hu, Latin si permittatur nature 
(sic pro *permutatur natura?). Cf. supra, Logic III, §31, for an analogous structure with law… wa-. 
AN INCLINATION TO IT | Reading ilay-hā as in D-Alt for ilay-hi printed by Dunyā. The personal pronoun 
must indeed refer to the «direction» [ǧiha] mentioned supra.  
IT WOULD INCLINE | i.e. the hypothetical body that is here at stake; in the preceding example, the «skin». 
FROM THIS IT WOULD FOLLOW | Arabic yalzamu ʿalay-hi, Latin sequeretur enim ex hoc; i.e. from the 
assumption of a body devoid of inclination. The structure lazima ʿalà would have the meaning of 
‘being incumbent upon’, but the meaning of the sentence seems to require the sense of lazima min. 
THAT WHICH LEADS TO [THIS CONCLUSION] IS [ALSO] IMPOSSIBLE. | Arabic mufḍī, Latin illud igitur ex quo 
hoc sequitur; i.e. precisely the assumption of a body devoid of inclination. The reasoning here 
presented (and concluded in the following two paragraphs) is organized along the lines of a reductio 
ad absurdum: if we assume a composite body as devoid of inclination, its composition, necessarily 
deriving from at least a non-natural movement (i.e. away from the natural domain of the body), 
should have obtained thanks to an atemporal (or instantaneous) motion. This is because the mayl of 
the body holds and slows down the forced or violent movement (as it is explained shortly afterwards 
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in §262). If however an atemporal motion is impossible, the hypothesis itself – i.e. the assumption of 
a body devoid of inclination – will be impossible, and the possession of a mayl (at least potential) 
will be demonstrated for every body. What follows aims precisely at showing (a) that an atemporal 
motion would necessarily be entailed by the assumption of a body devoid of inclination (§262), and 
(b) that an atemporal motion is impossible (§263). For the explanation of the argument, and its apt 
qualification as «un raisonnement per impossibile», cf. also HASNAWI 1984: 105. 
 
 
[§262] D264.16-265.13 
 
(a) The first objection to the argument per impossibile advanced at the end of the preceding §261 
challenges the idea that the assumption of a body without inclination would necessarily entail the 
existence of an atemporal, or instantaneous, motion. The answer is an argument aimed precisely at 
substantiating that conclusion, which goes as follows: let B1 be a body without inclination (m1 = 0), 
and B2 a body endowed with a certain degree of inclination (m2); if B1 receives such a violent impulse 
as to be forced to move against its natural direction of a certain distance d, in a certain time t1, the 
same impulse applied to B2 would necessarily produce a slower movement to traverse the distance 
d, let’s say t2. It is certain, then, that t1 < t2, and let’s say for instance that t1 = 1/10 t2 (*). It is then possible 
to conceive a third body, B3, whose inclination m3 is exactly one tenth of m2 (m3 = 1/10 m2). Given the 
assumed direct proportionality between inclination and time (m3/m2 = t3/t2), it must be true that the 
time t3 – in which B3 traverses d – is one tenth of t2 (t3 = 1/10 t2). But then, for (*), t3 = t1, which was the 
time spent to traverse d by the body B1, whose mayl was null by hypothesis. A body endowed with a 
certain mayl, then, will have the same speed of a body entirely devoid of mayl, which is absurd. The 
only escape to this conclusion would be precisely to accept that t3 = t1 is an atomic, i.e. indivisible 
amount of time. This is not made explicit in al-Ġazālī’s text, but one could surmise that, under this 
account, the inclination m3 of B3 would be interpreted to be so small as to make B3 behave, to all 
effects, just like the body without inclination B1, i.e. to make it move of the distance d in an atomic, 
not further divisible interval of time (that is, a null amount of time, so that such a movement would 
be instantaneous). The next paragraph (§263) will precisely discard the possibility of an indivisible 
or atomic quantity of time, so that the hypothesis of a body devoid of inclination will be conclusively 
invalidated. The idea that a body devoid of inclination would be subject to instantaneous movement 
is expressed in al-Samāʿ al-ṭabīʿī IV.12.1, MCGINNIS 2009 (II): 486.12-17:  

 
So, when the body is forcibly removed from its natural place, it necessarily follows that it undergoes 
motion [back] toward its natural place once the external agent acting by force is removed. 
Something else that proves this is that any body in which there is no principle of inclination would 
undergo locomotion from a given where or position that it has instantaneously, which is absurd. 
  

Even more to the point, a very similar reasoning to the one conducted here by al-Ġazālī is to be found 
in al-Samāʿ al-ṭabīʿī IV.12.2, MCGINNIS 2009 (II): 488.5-22: 
 

So the ratio of the distances and times covered by things undergoing motion — both those moved 
by force and those having a natural inclination — is proportional to the relation between one 
inclination and another, except that the periods of time are inversely proportional to the distances. 
In the case of distances, the more intense the inclination, the greater the distance covered, whereas, 
in the case of time, the greater the inclination, the shorter the time. Now, if there is absolutely no 
inclination, and [if ] the forcibly moved object is moved for a period of time, and [if ] that period of 
time is proportional to a given time of a motion possessing a forced inclination — in which case it 
is proportional to a given ratio of one inclination (should it exist) to an inclination possessing the 
inclination of the forcibly moved object – then what has absolutely no inclination in it would be just 
as susceptible to the force as what does have a given inclination (should it exist). In that case, 



Metaphysics | Treatise IV 

  896 

however, what has no impediment would be proportional to what does have some impediment 
(were it to exist), thus resulting in a contradiction exactly like the one we addressed in the case of 
the void, and for the very same reason. 

 
The clearest formulation of this same argument is probably to be found, however, in Avicenna’s 
Išārāt II (FORGET 1892: 109-110 = DUNYĀ 1971: 290-295), quoted and translated in French in HASNAWI 
1984: 106, and in English in MCGINNIS 2009 (II): 488 fn. 5: 
 

Indication: the body in which there is neither a potential nor actual inclination is not susceptible to 
a forcible inclination by which it is moved, and, in general, it will not be forcibly moved. If this were 
not the case, then let x be forcibly moved in a given time [t1] [and along] a given distance [d1] and 
let y, for example, in which there is a given inclination and resistance [i1], be moved. Clearly, then, y 
will be moved [d1] in a longer time. Now, let z [have] an inclination [i2] weaker than that inclination 
[i1] which, as a result of the same mover, covers a [greater] distance [d2] in the same time [t1], whose 
ratio to the first distance [d1] is the ratio of the time as [sic] the one possessing the first inclination 
[t2] and the time of the one lacking the inclination [t1] such that it is forcibly moved the same 
distance in the same time of the one lacking the inclination. Thus, there will be two forced motions 
[x and z], z having a resistance in it and x not having a resistance in it, that are of comparable states 
with respect to speed, which is absurd.  
Note: You must note here that there is not some indivisible time [i.e., 0 amount of time] such that, 
during, it a certain motion having no inclination might occur and would have no ratio to a given 
time of a motion possessing an inclination. 

 
The argument expounded in the present §262 corresponds in particular to the ‘pointer’ or 
«indication» [išāra], while the «note» or ‘reminder’ [tanbīh] corresponds to the denial of the atomic 
time, which al-Ġazālī will undertake in the following §263. This twofold affinity of pointer and 
subsequent reminder makes the passage of the Išārāt closest to the fomulation of the MF. HASNAWI 

1984: 119 fn. 23 also recalls the presence of a somewhat similar argument in Aristotle, De caelo Γ [III] 
2, 301b1-17, which might well be the remote source of Avicenna’s reasoning on the issue. 
 

*** 
 
THAT INCLINATION | i.e. the natural mayl of the body, as opposed to the violent mayl impressed by the 
force that makes the body move upwards, away from its natural place. 
RESISTS | Arabic kāna…muqāwiman, Latin resistens. 
THE FORCED SETTING INTO MOTION | Arabic al-taḥrīk al-qahrī, Latin mocionis violente. 
FOR TEN CUBITS | Arabic ʿašarata aḏruʿin, Latin decem palmos (but cf. supra, §259, the more accurate 
rendition of the same Arabic term, ḏirāʿ, with the Latin cubitum). This corresponds to the given 
distance (d) traversed by the body devoid of inclination (B1). 
LET US CALL IT AN HOUR | Arabic fa-l-nusamma-hu sāʿatan, Latin dicatur hora. This is time t1 – that is, the 
time spent by B1 in traversing d. 
THE RELATION OF THE TIME […] TO THE INCLINATION | This is the relation of direct proportionality that I 
have expressed supra, in the introduction to the passage, with the formula m3/m2 = t3/t2. Cf. also 
HASNAWI 1984: 119 fn. 23. 
RATHER, JUST LIKE IT IS IMPOSSIBLE […] A FORTIORI | Amount of inclination and time spent to perform a 
certain movement are proportional (directly, if we consider a violent movement – because in that 
case the natural inclination opposes itself to the movement). Thus, any variation in one of them 
entails, caeteris paribus, a variation in the other, so that it is clearly impossible to fixate one while 
changing the other. If an inclination is null (m1 = 0) and another one quantified (m3 > 0), it is all the 
more impossible [awlà] that the two movements thereby produced are «equivalent» [yatasāwiyā], 
because in such a case there is not merely a passage between different quantities, but rather an 
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ontological gap between the «non-existence» (of the inclination) [ʿadam] and its «existence» 
[wuǧūd]. 
 
 
[§263] D265.14-266.10 
 
As mentioned supra (§262), the second objection raises doubts against the alleged impossibility of 
an atomic quantity of time, and namely against the impossibility of an instantaneous motion. As 
shown before, such an impossibility is however a crucial premise for the validity of the entire 
argument aiming at excluding the existence of a body devoid of inclination. It is interesting to notice 
that in Naṣīr al-Dīn al-Ṭūsī’s (d. 1274) commentary on Avicenna’s Išārāt – given in the lower margin 
of the page in the edition by DUNYĀ 1971 –, the tanbīh concerning the absurdity of the indivisible part 
of time (see supra, §262) is considered to be a necessary condition for the validity of the preceding 
išāra: cf. DUNYĀ 1971: 290, discussed in HASNAWI 1984: 106 and 119 fn. 24. The paragraph is concluded 
by a recapitulatory statement concerning the necessary divisibility of distances (space), movement, 
time, and bodies, in none of which an atomic entity is conceivable. 
 

*** 
 
INDIVIDUAL SUBSTANCE | Arabic ǧawhar fard. For this kalāmī way of designating the atom cf. TF, 
Discussion 18, MARMURA 2000: 183 and supra, Metaphysics I.1, §110. Cf. the Latin rendition, with a 
double explanatory translation: «substancie inpares, (sic) id est, indivisibiles» (MUCKLE 1933: 101.13-
14).  
WE HAVE ALREADY MENTIONED […] EVERY DISTANCE IS DIVISIBLE | Dunyā ad locum refers to the 
demonstration of the impossibility of the spatial infinity expounded supra, Metaphysics I.6, §164. For 
the divisibility of the body cf. also supra, Metaphysics I.1, §§119-120. The argument for the divisibility 
of time (against its ‘atomic’ understanding) proceeds from the divisibility of the movement, in turn 
depending on the divisibility of space. Since time is measure of the movement (supra, §§257-258). 
SECTION | Arabic šaṭr, Latin cubitus [!].  
WHEN THE ANTERIORITY AND THE POSTERIORITY RESULT, THE TIME ALREADY RESULTS | Cf. in particular the 
‘complete’ Aristotelian definition of time given in §258 supra. 
AN ATOM | Arabic ǧuzʾ fard, Latin pars aliqua indivisibilis. 
AS IT WAS SAID BEFORE | The backward reference recalls the series of the six geometrical proofs against 
the atoms advanced supra, Metaphysics I.1, §§111-116. 
 
 
[§264] D266.11-267.2 
 
(B.1.5) The fifth allegation concerns the rectilinear movement of the composite sublunary bodies. 
This is because every sublunary body has a natural place, to which it tends with the shortest of the 
possible paths. For JANSSENS 2019: 110 the argument is a «slightly reworded version» di DN ed. MOʿĪN 

1952: 130.3-14. 
 

*** 
 
A RECTILINEAR MOVEMENT | Arabic ḥaraka mustaqīma, Latin motu recto. 
A NATURAL PLACE | Arabic makānin ṭabīʿiyyin, Latin loco naturali. For the technical Peripatetic notion 
of «natural place» cf. also infra, Physics II, §§355-356. 
ITS NATURE SETTLES DOWN IN IT | Arabic ṭabʿu-hu istaqarra fī-hi. Cf. Latin: «Si enim dimissum fuerit 
naturaliter in ea parte que atributa est ei, quiescet in ea» (MUCKLE 1933: 101.31-32). 
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THE RESEARCHED SPOT | Arabic al-mawḍiʿ al-maṭlūb, Latin locus quem appetit. 
TO ITS NATURAL SPOT | I provisionally translate the reading of the ms. consulted by Dunyā: ilà mawḍiʿi-
hi al-ṭabīʿī, instead of the reading ilà mā waḍʿu-hu al-ṭabīʿī chosen by Dunyā, which seems to me 
unnecessarily complicated, without giving a better sense. 
SEPARATION | Arabic mufāraqa, Latin Separatus igitur. 
REST | Arabic sukūn, Latin quiescet. The opposition of rest and movement – already presented as such 
supra, Metaphysics I.3, §152 – will of course be crucial in natural philosophy, from the very 
determination of its subject-matter: cf. infra, Physics, Preface, §315; cf. also infra, passim, for instance 
Physics I, §329. 
BY THE SHORTEST OF THE ROADS | Arabic bi-aqrabi l-ṭuruq, Latin via que propinquior est. 
IF IT DEVIATED | Arabic in inḥarafa, Latin si reflectitur. Every deviation from the shortest path to the 
natural place, i.e. the rectilinear one, would entail a departure from that place (which contradicts its 
very definition as the place to which the body naturally tends). 
WHEN IT HAS BEEN ESTABLISHED […] SURROUNDING [SURFACE] | The conclusion of the paragraph 
reconnects with the preceding discussion on the distinction of the two directions on the basis of a 
centre and a circumference (in two dimensions), or better a spherical surface (in three dimensions): 
cf. supra, §§252-254. 
THE MIDDLE | Arabic wasṭ, Latin centro. As made explicit in the Latin translation, it is clear from the 
preceding discussion that the «middle» here mentioned stands for the more technical (geometrical) 
notion of «centre» [markaz]. 
 
 
[§265] D267.3-268.3 
 
(B.1.6) The sixth allegation considers the origin of the sublunary rectilinear movements, retracing it 
in the perpetual circular movement of the heavenly sphere. The demonstration builds on the 
preceding treatment of the infinity of the causal chains (supra, §165), and finds in the perpetual 
movement of the skies the continuous sequence of causes that can explain the origin of the 
originated movements in the sublunary world, and with them of all the sublunary things and events.  
 

*** 
  
IS A SIGN OF […] CELESTIAL MOVEMENT | The pericope of text comprised between tadullu ʿalà («is a sign 
of») al-ḥaraka al-samāwiyya al-dawriyya («the circular celestial movement») is not translated in 
Latin, which reads: «Sentencia sexta est quod motus secundum quod cepit est scilicet, motus horum 
compositorum, et omnis [wa-kull A, fa-kull Dunyā] motus qui cepit, significat esse motum 
perpetuum sine fine» (MUCKLE 1933: 102.14-16). Exactly the same textual asset, whose long omission 
is not immediately explainable with the mechancial error of a saut du même au même, is also 
witnessed in the reading of D-Alt as reported by Dunyā. 
WHEN THEN THE ORIGINATED ARE BEING | Arabic wa-iḏā kānat al-ḥawādiṯu kāʾinatan, Latin postquam 
igitur ea quae ceperunt esse sunt. 
BECAUSE OF THE CAUSE’S NEED OF A FURTHER CIRCUMSTANCE AND CONDITION | Arabic li-ftiqāri l-sababi ilà 
mazīdi ḥālatin wa-šarīṭatin, Latin ex defectu alterius disposicionis, et cause que addenda est ei, et 
condicionis. The Latin translation seems to witness an inversion between sabab and ḥāla with 
respect to Dunyā’s edited text, without harm however to the sense, since the «circumstance» and 
the «condition» added to the cause initially considered are precisely to be seen as a further ‘cause’ 
that enables the activity of the first one. I have interpreted mazīd as a verbal noun from zāda in the 
sense of ‘to add’ (cf. WEHR 451b and LANE 1282b) – hence the partially free translation with the 
adjective «further» –, since the meaning of ‘excess’, ‘superabundance’, attested in WEHR 452b, 
appears to me less to the point in the present context.  
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BRINGING INTO EXISTENCE | Arabic īǧād, Latin debere esse. 
NECESSARILY FOLLOWS | Arabic lāzim, Latin adhuc restat. The necessity of an explanation for the 
coming to be of the causality in a certain moment in time, and not before, has simply been shifted 
from the first considered «cause» [sabab] to the «condition» [ḥāla] – in itself a cause – which 
enables the first cause’s causal action. The question concerning the reason «why it originates now, 
while it had not originated before» [Arabic limā ḥadaṯat al-āna, wa-lam taḥdaṯ qabla-hā, Latin cur est 
modo, et non prius, egebit igitur causa], thus, remains to be posed. 
REASONS | For this rendition of ʿilal when coupled with asbāb cf. supra, Metaphysics I.5, §156 (and see 
also Metaphysics III, §211). Cf. also the Latin translation: «ille cause, et occasiones» (MUCKLE 1933: 
102.29). 
EITHER THEY ARE SIMULTANEOUSLY EXISTENT ACCORDING TO AN INTERRELATION | Arabic immā an takūna 
ʿalà l-tasāwuqi mawǧūdatan maʿan, Latin habeant esse simul. (a) Cf. supra, Metaphysics I.6, §165, for the 
demonstration of the self-contradictoriness of the notion of a complex of simultaneously existent 
causes without a further cause (which would end the causal chain). 
OR [THEY ARE] ACCORDING TO A SUCCESSION | Arabic wa-immā ʿalà l-taʿāqubi, Latin vel per successionem. 
(b) The causes of the originated sublunary movements are said to be according to a «succession» 
[taʿāqub], which is glossed immediately afterwards as a «continuous sequence» [Arabic talāḥuq, 
Latin successio]. This «uninterrupted» [Arabic muṭṭarida, Latin] sequence can only derive «by virtue 
of a perpetual movement» [Arabic bi-ḥarakatin dāʾimatin, Latin per motum perpetuum]. 
EVERY PART OF WHICH IS AS IF IT HAD AN ORIGIN | Arabic kullu ǧuzʾin min-hā ka-anna-hu ḥādiṯun, Latin cuius 
unaqueque pars est quasi nunc incipiat. The point is crucial for the understanding of the circular 
motion of the heavenly sphere, which has no beginning nor end, but every point of which can be 
taken as a virtual beginning of the motion (i.e. as a reference point for the occurring of a certain 
causal action: cf. infra, §266). Cf. also infra, §270. 
 
 
[§266] D268.4-26 
 
The paragraph presents a concrete instantiation of how the circularity of the motion of the skies is 
able to produce the sublunary events. The given example is the seasonal growth and blossoming of 
a seed buried in the ground, due to the heat produced by the sun (and so on in an astronomical chain 
of causes, which is infinite because circular). As noticed by JANSSENS 2019: 111, this example is added 
by al-Ġazālī. This kind of ‘astronomical/astrological’ causal reasoning will be the subject of specific 
analysis also infra, §267. 
 

*** 
 
THIS SEED | Arabic hāḏihi l-ḥabba (ḫašaba [‘wood’] A), Latin hoc granum. 
THE VEGETATIVE SOUL | Reading al-nabātiyya in the feminine, as in D-Alt, for al-nabātī in the masculine 
printed by Dunyā (the correction is in accordance with the usus of the MF, in which nafs is mostly 
feminine, although a grammatical oscillation on the matter is to be registered). For the specific 
treatment of the vegetative soul cf. infra, Physics IV, §§. 
IT HAD NOT RECEIVED IT | Reading yaqbalu-hu instead of the misprint yaqīlu-hu ( لهيقی ). 
THE EXCESS OF THE COLDNESS IN WINTER | Arabic li-farṭi l-burūdati fī l-šitāʾi, Latin propter habundanciam 
frigiditatis in hyeme. The cycle of the seasons is not a corollary aspect in the example given here by 
al-Ġazālī, but is rather the earthly epiphenomenon of the more fundamental perpetual circularity – 
that of the motion of the heavenly spheres – which presides over the origin of every sublunary event. 
THE NON-EXISTENCE OF THE BALANCE | Arabic ʿadami l-iʿtidāli, Latin remocionem temperiei. The notion 
of «balance» or ‘temperatedness’ [iʿtidāl] is crucial in the theory concerning the origin of the souls 
of the living beings due to the mixtures of the four elements: a better balance of the elements entails 
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the possibility of receiving a better (ontologically higher) soul. Cf. infra, e.g. Physics IV, §402 (on the 
«balance» needed for the genesis of the human soul). 
IN THE CONSTELLATION OF THE ARIES | Arabic burǧa l-ḥamali, Latin signum arietis. For the sign of the 
Aries cf. already supra the logical example given in Logic III, §31. The passage of the sun in the 
constellation of the Aries marks the passage from winter to spring, and is particularly important in 
the traditional Persian calendar. 
IT DISJOINED ITSELF | Arabic infaṣalat, Latin recessit. 
ITS ATTAINMENT OF IT | i.e. of the aforementioned constellation of the «Pisces» [al-ḥūt]. 
IN THE SAME WAY IT GOES TO THE INFINITE | This is because, in the perpetual circular movement of the 
sky, every position (here the term is not employed, but the meaning is that of waḍʿ) held for instance 
by the sun (with its necessary effects on the sublunary world) is in turn explainable by a preceding 
position in the circle, without end. 
 
 
[§267] D268.26-269.19 
 
Building on the aforementioned argument (§265) and example (§266), the present paragraph 
introduces two ways in which the celestial movement can be said to be a cause for the origin of the 
sublunary events. (i) The first way is the concomitance of the cause of the origin (which would be in 
this case supralunary) with the circular movement; (ii) the second is rather a mediated causality, in 
which the movement of the sky is the cause that predisposes the (sublunary) causes of the single 
earthly events. FREUDENTHAL 2000 aptly insists on the ‘anomalous’ character of this kind of causal 
explanations – in particular those of kind (i) here distinguished – in a genuinely Aristotelian 
framework. The difficulty is in particular the following: «on the one hand, the sublunar realm as 
described by Aristotle is not a closed physical system, inasmuch as the explanation of certain natural 
phenomena draws on the assumption that the sun and the moon influence sublunar processes of 
generation and corruption; on the other hand, the celestial bodies are held to be constituted of the 
"fifth element," which, by its very definition, is held to be a "stranger" to all processes in the sublunar 
realm» (FREUDENTHAL 2000: 336). The heating and irradiating action of the Sun is in its own a 
problematic point in Aristotle’s doctrine, as the Sun as a celestial body should be made of aether, 
and thus be devoid of the contrary qualities that characterize the sublunary elements. However, the 
Peripatetic tradition – in this case instantiated also by the DN and the MF – not only does not try to 
avoid the possible difficulty arising from this doctrinal aspect, but it even emphasizes, rather, the 
role of the Sun in the generation of the sublunary events (and in general, thus, the problematic 
interconnection of the two worlds that Aristotle had strongly tried to keep apart). As FREUDENTHAL 
2000: 343 writes with effective conciseness: «the sun's influence on the sublunar existents, which for 
Aristotle had been an embarrassing anomaly, has now become the paradigm for the relationship 
between the celestial bodies and the sublunar existents. There can be little doubt that this shift is to 
be ascribed to the infiltration of astrological motifs into Arabic natural philosophy». According to 
Freudenthal, one can thus warrantedly speak of an «astrologization of the Aristotelian doctrine in 
the Middle Ages» (ibidem). Given the preceding references to the movement of the sun in the sky in 
astrological/astronomical terms (supra, §266: «Aries», «Pisces»), and the general tone of the 
reasoning here displayed, this conclusion can be extended with a fair amount of safeness to the 
theoretical stance of the MF, as well. Cf. also infra, Physics II, §351.  
 

*** 
 
THE CAUSE [OF THE ORIGIN] IS WITH IT | i.e. with the movement of the sky. Since «movement» [ḥaraka] 
is feminine in Arabic, this interpretation would be more warranted if the suffix pronoun of maʿa 
were in turn feminine, although this is not the case. Nonetheless, ALONSO 1963: 190 translates: «El 
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primero es por coexistir solamente con él la causa inmediata», where it seems necessary to interpret 
«con él» as referring to the preceding «el movimiento celeste». For its part, the Latin translation 
witnesses the variant «cum causatum habet esse cum illo» (MUCKLE 1933: 103.30), which might also 
be the reading of Y (an yakūna al-musabbab maʿa-hu, f. 160r22).  
LIKE THE BRIGHTNESS […] WHICH ARE NOT CONCEALED | (i) As already remarked by JANSSENS 2019: 111, the 
corresponding example in the DN is not about the brightness of the Sun, but rather about the light 
of a lamp, which progressively increases when the lamp moves towards the observer. On the whole, 
the description refers to the dawn that progressively lits the world, assuring at first that the animals 
– and in particular the human beings – can see again after the darkness of the night. The retrieved 
possibility of the «vision» [ibṣār] entails in turn the setting into motion of all the human activities, 
directed to the various «goals» of the people [fī aġrāḍi-him]. These activities are performed through 
various «movements» [ḥarakāt], which produce in turn many effects in the world [ḥawādiṯ fī l-
ʿālam]. 
A THING AFTER ANOTHER / BIT BY BIT | Arabic šayʾan fa-šayʾan, Latin multa alia post alia / paulatim. The 
same Arabic expression needs – both in my English and in the Latin version – two different 
translations, the first more proper, and the second adverbial. The global meaning is that of a gradual 
transmission of light, which gradually produces its effects of enlightenment.  
SPREADING OF THE PEOPLE | Arabic intišār al-nās, Latin egressio hominum.  
A CAUSE FOR THE ATTAINMENT OF THE PREDISPOSITION TO THE CAUSES | Arabic sababan li-wuṣūli l-istiʿdādi 
ilà l-asbābi, Latin causa adveniendi adaptacionem causis. Much like in the example given in the 
preceding §266, here as well the crucial theoretical point of the argument is to explain why the 
predisposition conferred by the heavenly movement does not immediately actualize itself, that is, 
why the «caused» things [musabbabāt] «are delayed» [tataʾaḫḫaru] with respect to the occurrence 
of the predisposition. The explanation is that there is a state of «privation» [inʿidām] of the necessary 
conditions that make the actualization of the potency possible. For Avicenna’s notion of 
predisposition/istiʿdād see ÜÇER 2015. 
JUST LIKE THE SUN NECESSITATES […] OF THE RECEPTACLE | (ii) Just as in the case of the first kind of 
causality attributed to the celestial movement, also this second case is exemplified with a concrete 
instantiation. As noticed by JANSSENS 2019: 111, the example of the Sun and the seed «replaces the 
abstract formulation» given in the DN for the same doctrine. The sunbeams heating the ground 
would be enough to predispose the ground «to the influence on the seeds» [Arabic li-l-taʾṯīr fī l-baḏr, 
Latin ad agendum in sementem] – of course, however, if there are seeds in the ground. But the seeds 
are in the ground only if a «mover» [muḥarrik] (for instance a farmer), whose will «rests on» 
[tubtuniya ʿalà] yet other causes, has decided to sow them.  
FOR THE LACK OF THE RECEPTACLE | Arabic li-faqdi l-maḥalli, Latin propter deffectum telluris. 
SOMETHING SIMILAR TO THAT | i.e. to the entire phenomenon of germination of the seeds just described. 
 
 
[§268] D269.20-270 
 
The paragraph provides a summary of the topics treated in the six allegations that form together the 
first pillar (B.1) of Metaphysics IV (§§249-267) and introduces the subsequent discussion on the 
causes – efficient and final – of the heavenly movement. 
 

*** 
 
THE COMPOSITION IN THE CLAY OF THE WATER AND THE DUST | Reading al-tarkība fī l-ṭīni mina l-māʾi wa-l-
turābi as in Y (160v10) instead of Dunyā’s al-tarkība bayna l-māʾi wa-l-ṭīni. Dunyā’s text is illogical since 
the «clay» [ṭīn] is already the fruit of the composition between water [māʾ] and earth (or «dust» 
[turāb]), and not one of the simple elements that fall in the composition (see infra, Physics III, §360). 
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Cf. supra, Metaphysics IV.a.3, §248; IV.b.1, §249, for two occurrences of the same example, and see 
also the (correct) Latin translation (which might however have emended ad sensum, since it does 
not seem to be based on the reading of Y): «composicio que est inter aquam, et terram» (MUCKLE 
1933: 104.12-13). 
ARE CONSISTENT WITH [WHAT IS] SENSED | Arabic wāfiqat al-maḥsūsa, Latin conveniunt cum sensibili. The 
agreement with the sensible data is the first requirement of the cosmological analysis. However, 
«[the force of the argument] gets to such a degree» [ṣāra bi-ḥayṯu] that it actually works also on a 
mere intellectual basis, that is, it is sufficient to be made aware of the existence of the composition 
between the simple elements for knowing intellectually that there must be a surrounding sky, 
perpetually moving circularly. 
IS NOT IN THE POSSIBILITY | Arabic lā yakūnu maqdūran ʿ alay-hi, Latin id fieri non potest. For the rendition 
of maqdūr cf. supra, §222. 
 
 
[§269] D271.1-11 
 
The paragraph is constituted by a table of contents of the second (B.2) (§§269-281) and the third pillar 
(B.3) (§§282-293), whose treatment will follow. 
 

*** 
 
SPEECH ON THE CELESTIAL BODIES | Arabic al-qawl fī l-aǧsām al-samāwiyya, Latin Diccio de corporibus 
celestibus. ALONSO 1963: 192 fn. 38 also puts here the beginning of the treatment of the second and 
the third pillars, already mentioned in §249 supra. As opposed to the other two, the second pillar  
(B.2) (§§269-281), which starts here, receives the autonomous title of «Speech on the celestial bodies», 
although – from the point of view of the divisio textus – we are here at the same textual level of the 
preceding (B.1) (§§249-268) and of the following (B.3) (§§282-293). 
THAT THEY ARE MOVED BY A SOUL BY MEANS OF THE WILL | (B.2.1) For the first section of the second pillar 
(= the first allegation [daʿwà]) – cf. infra, §§270-271. 
BY MEANS OF THE WILL | Reading bi-l-irāda, as in Y and in the Latin translation («per voluntatem», 
MUCKLE 1933: 104.31), for bi-l-idāra («by virtue of the revolution») printed by Dunyā. Cf. also infra, 
the actual treatment of the allegation (B.2.1), §270, which definitely confirms the correction.   
THAT THEY HAVE AN [ALWAYS] RENEWED FORMAL CONCEPTION OF THE PARTICULARS | Arabic la-hā 
taṣawwuran li-l-ǧuzʾiyyāt mutaǧaddidan, Latin percipiunt hec singula statim cum fuerint (!). (B.2.2) For 
the second section of the second pillar (= second allegation) cf. infra, §§272-274. [taṣawwur] 
THAT THEY HAVE A GOAL IN THE MOVEMENT | (B.2.3) For the third section of the second pillar (= third 
allegation) cf. infra, §§275-281. 
THAT THEIR GOAL IS NOT THE SOLICITUDE […] OF THE REVELATION | (B.3.1) For the first section of the third 
pillar (= fourth allegation), cf. infra, §§282-288. 
SOLICITUDE | Arabic ihtimām, Latin curare. 
THE DESIRE OF IMITATION OF A NOBLE SUBSTANCE | Arabic al-šawq ilà l-tašabbuhi bi-ǧawharin šarīfin, Latin 
desiderant assimilari substancie nobiliori se (the Latin version anticipates here the comparative 
«nobler than them», which follows in the Arabic). 
THAT [SUBSTANCE] IS CALLED «ABSTRACT INTELLECT» […] IN THE TONGUE OF THE REVELATION | The passage 
is particularly interesting, inasmuch as it establishes a perfect identity between the «abstract 
intellect» [Arabic ʿaqlan muǧarradan, Latin intelligencia nuda] of philosophy and the «angel close [to 
God]» [Arabic malakan muqarraban, Latin spiritus (!) deo proximi] of religion. It is especially 
noteworthy that the angelical terminology appears here in the context of a juxtaposition between  
«the language of the group [of the philosophers]» [Arabic bi-luġati l-qawmi, Latin a philosophis], and 
«the language of Revelation» [Arabic bi-lisāni l-šarʿi, Latin in lege], because this suggests al-Ġazālī’s 
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notion of a merely formal – qua lexical – difference between the objects of the falsafa and Islamic 
revelation: on this important point cf. Introduction, §1.7, and in particular §1.7.2. Rather surprisingly, 
JANSSENS 2019 makes no mention of this important Ġazālīan variation with respect to the DN. An 
intriguing parallel passage to this locus of the MF is to be found in Abraham Ibn Daʾud’s ha-Emunah 
ha-Ramah [The Exalted Faith]: «Therefore, the human soul is as it were divided into two powers. 
[There is] a speculative power by which [the human soul] conceives of notable, simple substances 
that are called in the language of the Torah “angels” and in the language of the philosophers “spiritual 
beings” [šeniyim, lit. ‘secondary’] or “abstract conceptual beings”» (ed. SAMUELSON (WEISS) 1986: 348 
(Hebrew), 103 (= 92b7-10) (English) cf. also the Italian transl. in ZONTA 2009a: 324). While the 
identification of the moving intellects with the angels is very common throughout medieval thought, 
the explicitly linguistic (and merely so) qualification of the opposition between philosophy and 
revelation (which ends up with dissolving any stronger conceptual opposition) is a feature that 
Abraham Ibn Daʾud text has in common with the MF (on the point, which is structural in ha-Emunah 
ha-Ramah, cf. FONTAINE-ERAN 2000). Since Abraham Ibn Daʾud was deeply involved in the Toledan 
translation movement, the role of source played by al-Ġazālī’s treatise for this theoretical stance 
appears very plausible. Cf. the Introduction, §1.8.2, for further information and the quotation of a 
further text by Ibn Daʾud. 
IN THE LANGUAGE OF THE GROUP [OF THE PHILOSOPHERS] | The expression bi-luġati al-qawmi is omitted in 
D-Alt(but is present in the Latin translation). 
THAT THE INTELLECTS ARE MANIFOLD | (B.3.2) For the second section of the third pillar (= fifth allegation), 
cf. infra, §289. 
THAT THE BODIES OF THE SKIES ARE OF DIFFERENT NATURES | (B.3.3) For the third section of the third pillar 
(= sixth allegation), cf. infra, §§290-292. 
THAT ONE OF THEM IS NOT CAUSE FOR THE EXISTENCE OF OTHERS | (B.3.4) For the fourth section of the third 
pillar (= seventh allegation), cf. infra, §293. What is meant is that the tenth intellect does not produce 
another intellect, but rather gives origin to the sublunary world.  
 
 
[§270] D271.12-272.10 
 
(B.2.1) The first allegation, corresponding to the first subsection of the second pillar, deals with the 
voluntary movement of the sky. The upward (or the downward direction) of a part of the sky with 
respect to the others is merely relative and cannot be attributed to that part as natural to it; this, 
indeed, would necessitate a rectilinear movement, which is not proper to the sky. Building on the 
observation of the movement of the skies, and having excluded the possibility of their rectilinear 
motion, the paragraph concludes by attributing to them an inclination to the circular movement. 
 

*** 
 
BY VIRTUE OF THE WILL | Cf. supra, §269, the emendation of idāra in irāda. 
AS RESTING | Arabic sākinan, Latin quiescere. 
UNDER US | Reading taḥta-nā as in D-Alt for the bi-ḥayṯu printed by Dunyā. Ms. Y reads here hāḏā al-
niṣf, omitting the preceding phrase wa-hāḏā allaḏī fawqa-nā al-āna («this, which is over us now»). 
The choice of the reading of A appears necessary for the meaning of the sentence; cf. also the Latin 
translation: «subtus nos» (MUCKLE 1933: 105.13-14). 
THE IMPOSSIBILITY […] HAS ALREADY BEEN CLARIFIED | Cf. supra, Metaphysics IV.b.1.5, §264. 
REVOLUTION | Arabic ḥawl, Latin volubilis circulariter (perhaps due to a misreading of the phrase al -
ḥawl bi-l-iḍāfati as *al-ḥawl bi-l-irādati?). The Arabic ḥawl usually means ‘year’ (cf. WEHR 253a), but cf. 
the explanation given for it in LANE 675c («A year […] so termed in consideration of its changing, and 
of the revolution of the sun in its places of rising and setting»), and the normal sense of the 
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preposition ḥawla (‘around’; cf. also infra the clearer affirmation of the «rotation around [ḥawla] the 
middle» of the sky). 
IT DOES NOT RECEIVE | Reading yaqbalu instead of the misprint لبقب  of Dunyā’s text. Although the word 
samā, ‘sky’, which is the implicit referent of the paragraph, can be both masculine and feminine, I 
choose the masculine yaqbalu over the feminine taqbalu because in the following passage there is a 
shift from the plural, referred to the distinct heavens or the distinct celestial bodies, to the masculine 
singular (e.g., maylu-hu, and not maylu-hā, cf. infra). Moreover, the noun which remains unspoken 
could also be thought to be «[celestial] body» [ǧism] (only masculine in Arabic), which would also 
warrant the choice of the masculine for the verb. 
the rectilinear movement, since it would need another body which delimits for it the directions 
SUBSTITUTION | Arabic tabaddul. 
THEREFORE, IT IS NECESSARY […] SOME PARTS. | For the treatment of the inclination [mayl] directed to 
the circular movement cf. HASNAWI 1984: esp. 106 (and see supra, §260). 
 
 
[§271] D272.11-20 
 
The paragraph clarifies that the circular movement of the sky is caused by a will, which entails in 
turn its psychic nature (i.e. the celestial bodies’ being endowed with a soul). The exclusion of the 
hypothesis that the heavenly motion simply depends on their nature, and the immediately following 
introduction of the concept of soul place the MF – and clearly also the DN as its source – on the same 
side as Simplicius and against Alexander of Aphrodisias in the late antique debate on the ensoulment 
of the skies. According to Alexander, the skies move by nature (although this nature can immediately 
coincide with the soul sometimes hinted at by Aristotle), while according to Simplicius nature and 
soul must be kept distinct. The debate, and the position of the falāsifa within it – Avicenna with 
Simplicius, Averroes with Alexander – is masterfully reconstructed by WOLFSON 1962. 
 

*** 
 
BY VIRTUE OF A PURE NATURE | Arabic bi-ṭabʿin maḥḍin, Latin natura pura. 
A FLIGHT FROM A POSITION IN THE SEARCH FOR ANOTHER POSITION | Arabic harabun min waḍʿin li-ṭalabi waḍʿin 
āḫara, Latin fuga ab uno situ ad querendum alium. This is meant as a definition of «natural 
movement» [al-ḥaraka al-ṭabīʿiyya], incompatible with the circular movement of the skies. While 
the use of the terminology of «position» [waḍʿ] instead of «place» [makān] (or ‘spot’, [mawḍiʿ]) is 
perfectly warranted for what regards the circular movement of the skies, the choice might appear 
less appropriate for a description of the natural movement, which is rather essentially local and not 
positional. 
SUITABLE | Arabic mulāʾiman, Latin conveniens. 
INCOMPATIBLE | Arabic munāfiyan, Latin inconveniens. For the terminology of suitability and 
incompatibility applied to the ethical and psychological matter of pleasure and pain cf. supra, 
Metaphysics III.b.10, §229; for a physical application to the case of movement cf. also infra, Physics I, 
§329. 
BY VIRTUE OF THE WILL AND THE CHOICE | Arabic bi-l-irādati wa-l-iḫtiyāri, Latin ex voluntate, et eleccione. 
CONCEPTION/IMAGINATION | Arabic taṣawwur, Latin ymaginacione. For the psychological use of 
taṣawwur cf. also infra, Physics IV. 
«SOUL»1,2 | Arabic nafsan 1; al-nafs2, Latin animal [sic pro anima?] 1; anima2. The soul is qualified as a a 
«proper nature» [Arabic ṭabīʿa ḫāṣṣa, Latin naturam propriam] and an «individualized form» 
[Arabic ṣūra maḫṣūṣa, Latin formam propriam]. JANSSENS 2019: 111 notices in this regard: «When al-
Ghazālī qualifies […] the mover by will with a soul, he seems ready to include here what in the 
Daneshname is only affirmed at the end of the next chapter (and will be repeated, in a slightly 
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different version, in Maqāṣid, 274.13-14)». The ensoulment of the orb is indeed presented in the text 
of the MF as an immediate consequence of the denial of the merely natural movement, while in the 
DN this conclusion is reached afterwards: cf. infra, end of §274, for the corresponding place in the 
MF pinpointed by Janssens. 
A PSYCHIC MOVEMENT | Arabic ḥarakatun nafsāniyyatun, Latin motus animalis. 
 
 
[§272] D272.21-273.12 
 
(B.2.2) Having excluded the case of the pure nature in the preceding paragraph (supra, §271), the 
second allegation, corresponding to the second subsection of the second pillar, proceeds to rule out 
the possibility that the mover of the heavens might be an intellect, thus concluding that it must be a 
soul. 
 

*** 
 
IT IS NOT PERMITTED […] A PURE NATURE. | The text of the Latin translation has here one negation too 
many, so that the sense of the sentence is the opposite of the Arabic one: «Sentencia secunda est 
quod motor celi non potest esse nisi res intelligibilis pura non receptibilis permutacionis, sicut nec 
potest esse natura pura» (MUCKLE 1933: 106.12-14, emphasis added). 
«INTELLECTUAL» | Arabic al-ʿaqlī, Latin de intelligibili. 
«PSYCHIC» | Arabic nafsī, Latin de permutabili (strictly worse because tautological with respect to 
what follows). 
THE REST OF THE EARTH | Arabic sukūnu l-arḍi, Latin situs (quietis) terre (double translation). 
THEY [RATHER] PERSIST IN THE TURNOVER | Reading fa-inna-hā dāʾimatan fī l-tabadduli as in Y, instead of 
Dunyā’s fa-inna-hā dāʾiman fī l-tabadduli. The text is willingly slightly paradoxical, inasmuch as it 
qualifies the change or transformation (the «turnover» [tabaddul] of the «positions» [awḍāʿ]) as the 
sole «stable» [ṯābit] condition of the skies (as opposed to the nature directed ad unum of the 
sublunary elements). Cf. the Latin translation: «Situs vero celi semper permanent in 
transmutacione» (MUCKLE 1933: 106.21-22). 
BY VIRTUE OF A CAUSE THAT OVERTAKES IT | Arabic bi-sababin ṭaraʾa ʿalay-hā, Latin ex aliquo novo quod 
contingit ei (maybe presupposing the reading *bi-sababin ṭarīʾin ʿalay-hā). 
 
 
[§273] D273.13-22a 
 
The modality of the circular movement of the sky receives a further clarification: this movement, 
composed of particular movements which make the celestial bodies perpetually turn along a circular 
trajectory, cannot be caused solely by a universal will. Rather, many particular wills, necessitating 
the many particular movements, must be presupposed. This idea is corroborated by the example of 
a human (and by the way typically Muslim) activity, that is, the annual pilgrimage to Mecca, which 
cannot be performed but thanks to many strides: the universal will is just one (reaching the Kaʿba), 
but it cannot be actualized unless through many particular wills. 
 

*** 
 
THAT WHICH NECESSITATES | Arabic mūǧib, Latin id quod facit debere esse. 
THAT WHICH IS NECESSITATED | Arabic mūǧab, Latin eo quod debet esse. 
THEIR RENEWAL | Arabic taǧaddudu-hā, Latin renovacionem. Shortly infra I have maintained the 
translation «renewal» for the verbal noun of the II stem taǧdīd (where A reads in any case once more 
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the maṣdar of the V form taǧaddud) [Latin renovacio]. 
STEP | Arabic ḫaṭwa, Latin passum. 
ATTAINMENT OF THE KAʿBA | Arabic al-wuṣūl ilà l-Kaʿbati. While the Arabic text clearly refers to the 
ritual pilgrimage [ḥaǧǧ] to Mecca, one of the five pillars of Islam – the circumabulation of the Kaʿba 
being one of the most important rites to be performed while on pilgrimage –, its Latin translation 
obliterates the Muslim note, rendering the entire sentence in a much more generic way: «hoc autem 
non provenit nisi ex voluntate universali, cuius intencio est durare motum usque ad terminum 
peregrinacionis» (MUCKLE 1933: 107.10-12). On this and the other analogous Latin variations cf. also 
supra, Introduction, §2.2.1. JANSSENS 2019: 111 notices that this example is added by al-Ġazālī with 
respect to the DN, but he tries to undermine its value as a witness of a markedly religious Ġazālīan 
attitude towards philosophy by writing: «Note that this example is evidently religiously inspired, but 
it does not modify in whatsoever way the underlying exposition, which, in fact, is highly 
philosophical, and more particularly Avicennian». I have no quarrel at all with this analysis, which 
is actually my reading of the Ġazālīan additions in general (cf. supra, Introduction, esp. §1.8, but cf. 
also §1.9 and §1.10). I do think however that the presence of these additions is, nonetheless, an 
interesting feature, since it conveys some of al-Ġazālī’s basic religious and theological tenets from 
within the rationalistic framework of Avicenna’s philosophy – and sometimes also in spite of it. 
 
 
[§274] D273.22b-274.14 
 
The paragraph concludes the reasoning conducted in the second allegation (B.2.2) by explaining 
precisely how the account of the particular acts of will sketched in the previous §273 can account for 
the movement of the skies. What is at work is a circular process, which can be schematized as follows: 
the particular movement is caused by a particular will; the particular will is caused by a particular 
conception together with the universal will; and the complex of particular conception and universal 
will is caused, in turn, by the (preceding) occurrence of the particular movement. 
 
DIAGRAM 5. Generation of a particular movement from will and conception 
 

 
 
The example given for such a circular process, which should explain the circular movement of the 
heavens, is once again drawn from the common human experience, and involves a man walking with 
a lamp that is only sufficient to light up the distance corresponding to one step of the man.  
 

*** 
 
TOGETHER WITH THE UNIVERSAL WILL IS ORIGINATED | Reading bi-l-irādati l-kulliyyati instead of bi-l-idāra 
as in Dunyā. Cf. also supra, §269, for the same correction. 
THAT STEP […] IS CONCEIVED AND RESULTS | Every portion of the movement (in the example: every step), 
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i.e. every particular movement, can be said to be a cause for the subsequent portion of the movement 
(the following step), because its occurring causes the «particular conception» [al-taṣawwur al-ǧuzʾī] 
which, paired with the universal will for the movement, necessitates the particular will that is the 
immediate cause for the (subsequent) particular movement. 
IT IS NOT POSSIBLE […] THE MOVEMENT OF THE SKY TO BE | Since this kind of explanation is deemed to be 
the sole to be able to account for the particular movement, also the circular movement of the sky 
will be explained through this conceptional-voluntary account. 
NOW, ALL THAT […] IS CALLED «SOUL», NOT «INTELLECT» | Building on the explanation that precedes, the 
conclusion of the allegation restates the conclusion already anticipated in §272 supra, declaring that 
the kind of immaterial being which is susceptible of the continuous change of particular wills is a 
soul, and thus excluding that the responsible for the motion of the skies might instead be an intellect. 
 
 
[§275] D274.15-275.4 
 
(B.2.3) The third allegation, corresponding to the third and last subsection of the second pillar, deals 
with the intellectual goal of the movement of the skies, which have no solicitude for the sublunary 
world (thus seen as a by-product of their movement, rather than as their primary voluntary aim). 
The present paragraph introduces the reasoning by stating that the celestial bodies are not 
susceptible of longing or anger, because these are respectively addressed to improving the nature, or 
preserving it from harm, while the celestial bodies are incorruptible. 
 

*** 
 
THEY DO NOT MOVE […] NOBLER THAN THEM | The goal and the «solicitude» [Arabic ihtimām, Latin 
curam] of the celestial bodies is not directed at all to the «inferior» [Arabic suflī, Latin inferioris] 
world, since this «does not affect them» [Arabic laysa yahummu-hā, Latin non est illis cure tantum]. 
Rather, their action and «business» [amr] must tend to what is «loftier» [aǧall] and «nobler» [Arabic 
ašraf, Latin multo excellentius] than them. This kind of terminology closely mirrors the one employed 
supra with reference to the First Principle (cf. e.g. Metaphysics III.b.11, §234), although in that 
theological context the same terms are absolute superlatives, while in the present cosmological 
section they are merely comparative: what is loftier than the celestial ensouled bodies is indeed the 
heavenly intellects, which are still inferior to the Necessary Existent. 
LONGING | Arabic šahwa, Latin concupiscentia. 
ANGER | Arabic ġaḍab, Latin ira. Cf. supra, Metaphysics III.b.11, §229, for a preceding occurrence of 
the psychological/ethical notion of the «irascible» faculty [ġaḍabiyya] of the soul. 
THE RESEARCH OF THAT WHICH IS A CAUSE FOR THE PERSISTENCE OF THE CONTINUATION | Arabic ṭalab mā 
huwa sababun li-dawāmi l-baqāʾi, Latin virtus appetens id per quod conservatur in vita (presupposing 
perhaps *quwwa ṭālib for Dunyā’s ṭalab). For the psychological concept of longing (or desire) and its 
implications cf. also supra, Metaphysics III.b.7, §216; III.b.11, §229. 
THE FACULTY OF REPELLING […] DESTRUCTION AND IMPERFECTION | Arabic quwwa tadaffuʿi l-munāfī l-ḍārri 
l-mūǧibi li-l-halāki aw l-nuqṣāni, Latin virtus est repellens contrarium et nocumentum quod facit debere 
minui, vel destrui. With the meaning of «repelling», Dunyā’s printed tadaffuʿ seems worse than the 
simple maṣdar of the I stem dafʿ, which occurs in the same sense shortly infra. The Latin text 
contrarium might mirror the variant al-muḍādd, witnessed by A in the place of al-ḍārr. 
IT IS INTELLECTUAL | An analogous reasoning, which excludes the presence of an irascible or desiring 
part in the celestial bodies, is to be found in al-Kindī’s treatise on The Prostration of the Outermost 
Body (ed. ABŪ RĪDA 1950 (I): 255-256, French transl. in RASHED-JOLIVET 1998: 193, English transl. in 

ADAMSON-PORMANN 2012: §VI.4, 182-183). The passage is summarised in ADAMSON 2007: 184-185 as 
follows: «there are three powers of the soul, desiring, irascible, and rational – note the sudden 
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inclusion of the tripartite Platonic soul, which also appears in al-Kindī’s Discourse on the Soul – and 
the heavens would have no need for a desiring or irascible soul. So if they have soul at all, as we have 
shown they do, they must be rational». 
 
 
[§276] D275.5-276.8 
 
Since the affirmation of the intellectual character of the goal of the movement of the skies in the 
preceding §275 was based on the incorruptibility of the heavenly bodies, the present paragraph aims 
to demonstrate that destruction and imperfection are not possible for them. The demonstration is 
tripartite, as it excludes (a) that the skies can break or tear apart; (b) that their form (which brings 
them their nature) can cease; and (c) that their form and matter can radically be thought of as non-
existent. The material of this paragraph is considered by JANSSENS 2019: 111 as a Ġazālīan 
«development» originating from the mention of the ‘destruction’ in DN, ed. MOʿĪN 1952: 139.113, with 
no «precise source» in further Avicennan texts. Despite this admission, JANSSENS 2019: 111 fn. 106 still 
advances the – as such ungrounded – hypothesis that «the real source is in another of Ibn Sīnā’s 
works». 
 

*** 
 
DEMONSTRATION OF THE IMPOSSIBILITY […] ABOUT IT | What is meant is the «demonstration» [burhān] 
of the incorruptibility of the heaven in its entirety, that is of the supralunary world, as opposed to 
the changeability of the sublunary world.  
IT IS ABSURD THAT IT HAS A TEARING […] RECTILINEAR MOVEMENT | (a) The «tearing» [Arabic inḫirāq, Latin 
scindi (supra also scissione)] and the «breaking» [Arabic inkisār, Latin scindi] are reconducted to the 
notion of «scattering» [Arabic tafarruq, Latin separacionis]. The Latin translation for «the tearing 
and the breaking» is «frangi vel scindi» (MUCKLE 1933: 108.16-17), where the ordering of the two terms 
is probably reversed with respect to the Arabic text; cf. as a matter of fact the Latin rendition of the 
preceding Arabic expression bi-l-inkisār wa-l-inḫirāq («with the breaking and the tearing») as 
«fraccione, vel scissione» (MUCKLE 1933: 108.13-14). Iuxta the definition of inḫirāq given supra, 
Metaphysics IV.b.1.3, §255, every breaking of the heavens would need to be produced by a rectilinear 
movement, but the heavens are not susceptible of this kind of motion in the first place (supra, §270); 
hence, they are not breakable nor tearable. 
IT IS [ALSO] ABSURD THAT THE SUPPRESSION […] WITH A RECTILINEAR MOVEMENT | (b) The second possibility 
of corruption of the skies here considered is the «suppression» [buṭlān] of their form, leaving their 
matter in place. Two alternatives then present themselves: (b.i) the matter of the skies would either 
remain devoid of a form; (b.ii) or it «would garb itself» [Arabic talbasu, Latin vestiretur] in another 
form, different from the first one. Option (b.i) is immediately said to be impossible, while option (b.ii) 
is excluded with a longer argument: garbed in a different form than the first one it possessed, the 
matter of the skies would be forced to have a different natural place, and thus to move rectilinearly 
to it from its preceding place; but again, the rectilinear movement is impossible in the case of the 
skies, hence case (b.ii) is to be excluded, and with it the entire second possibility (b). For the 
metaphor of garbing in a form cf. also infra, Metaphysics V, §299 and Physics II, §350. 
A GENERATION AND A CORRUPTION | Arabic kawnan wa-fasādan, Latin generacio, et corrupcio. 
THAT IT HAD BY NATURE | Reading la-hu (bi-l-ṭabʿi) for Dunyā’s incongruous là or lī (لى). The subject ad 
sensum of the entire sentence is the sky in its entirety (cf. the beginning of the paragraph). 
MATTER | Here: hayūlà. 
INDEED, IT HAS ALREADY BEEN ESTABLISHED […] IN WHICH TO SUBSIST. | The argument is based on, and 
requires, a material «receptacle» [maḥall] of inherence for the possibility of the existence anterior 
to its actualization. Such philosophical arguments are strongly rebutted in the TF, in which al-Ġazālī 
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advances innovative considerations concerning the admissibility of a logical possibility of existence 
not inhering in any subject, or inhering in the efficient cause, rather than in the material cause of the 
existent: cf. e.g. TF, Discussion 1, MARMURA 2000: 42. To the philosophical argument for the eternity 
of the world that calls for the necessity of a receptacle of inherence for the possibility of the existence 
of the world before the creation, al-Ġazālī here opposes the fact that, according to the philosophers, 
the human souls are also «temporally originated substances» [ǧawāhir… ḥādiṯa].  The philosophers 
should then require also in this case a material receptacle for the possibility of the existence anterior 
to the existence in actuality, but they do not do so, thus being inconsistent with their own 
assumptions. This important doctrinal aspect of the TF was also underlined by WOLFSON 1969: 235 fn. 
8, and by GRIFFEL 2019: 425 (also in connection with Moses Maimonides’ possible reception of it); for 
a recent reappraisal, and the quotation of the (different) passages of the TF adduced by Wolfson and 
Griffel with reference to the issue, cf. SIGNORI 2020b: 177-179 (texts T8-T9). 
IT HAS ALREADY BEEN ESTABLISHED BEFORE | Cf. supra, Metaphysics I.7, §167. 
IT IS NOT MADE NON-EXISTENT […] IMPOSSIBLE | Arabic lā yanʿadimu inʿidāman yastaḥīlu baʿda-hu wuǧūdu-
hu, Latin Alioquin privaretur tali privacione quod post eam esset impossibile esse. 
IT IS IMPOSSIBLE THAT THE EXISTENT IS TRANSMUTED INTO AN IMPOSSIBLE | Arabic wa-muḥālun an yanqaliba 
l-mawǧūdu muḥālan, Latin Impossibile est autem ut id quod est, convertatur in impossibile. This is 
because the existence of that which exists is (at least) possible (while it can also be necessary), since 
otherwise it would not have been a realized existence in the first place. 
 
 
[§277] D276.9-277.5 
 
The paragraph details the impossibility of a providential action performed by the celestial bodies for 
the sublunary beings, by means of a sort of meditatio on the smallness and insignificance of the 
sublunary world with respect to the greatness and the splendour of the heavens. Even man, the acme 
of the created sublunary beings, is for the major part imperfect. Moreover, the size of the entire earth 
is just a fraction of that of the sun, which is in turn minimal with respect to the celestial sphere in 
which the sun is embedded; and this sphere is in turn insignificant if compared with the outermost 
heaven, the sphere of the fixed stars (cf. infra, Metaphysics V, §297 and Diagram 8 for the 
representation of the Aristotelian cosmos described in the MF). The telescopic enlargement of the 
perspective has the aim of giving a feel of how tiny our world is with respect to the cosmos, thus 
making a – mostly rhetorical – point for excluding any explicit solicitude that the supralunary beings 
may address to us and our this-wordly affairs. An interesting parallel passage for this place of the MF 
is to be found in al-Ġazālī’s Iḥyāʾ XXXVI (Book of Love), ch. 6, English transl. ORMSBY 2016: 72-73: 

 
Many are the acts of God, but let us search out the last, the simplest and the tiniest of them and 
contemplate their wonders. Earth, with everything it contains, is the least of the creations. By “least”, 
I mean in comparison to the angels and the heavenly realm when you peer into it with regard to 
volume and magnitude in its individual bodies. The sun, despite its apparently small mass, is some 
160 times the size of the earth. Now consider the earth’s littleness in comparison to the sun, then 
consider the sun’s littleness in relation to the sphere in which it is established; the sun bears no 
comparison with that sphere, since it is in the fourth heaven which itself is small in relation to the 
seven heavens that surround it. But the seven heavens themselves are like a ring in a trackless desert 
in comparison to the Seat of God, and the Sear itself stands in the same relation in comparison to 
God’s Throne. This then is a peek at the outer aspect of individual entities with respect to their sizes. 
How contemptible is the whole earth in comparison to these! 

 
*** 

 
THE SOLICITUDE FOR THESE CORRUPTIBLE BEINGS | Arabic al-ihtimām bi-hāḏihi l-kāʾināt al-fāsidāt, Latin 
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curare hec generabilia et corruptibilia. 
THAT WHICH IS WANTED FOR A THING IS UNDOUBTEDLY VILER THAN THAT THING | Arabic mā yurādu li-l-šayʾi, 
fa-huwa aḫassu min ḏālika l-šayʾi lā maḥālata, Latin Quicquid enim queritur per aliud, vilius est eo 
propter quod queritur sine dubio. 
ETERNAL | Arabic azaliyya, Latin eterna. It might be important to notice that, in the first two 
discussions of the TF, azaliyya (as a noun) will specialize itself – together with its quasi-synonym 
qidam – as a designation of the eternity ex parte ante, while abadiyya will be used to indicate the 
eternity ex parte post. The opposition between the two concepts can be expressed also as the 
antithesis between ingenerability and incorruptibility. Under this regard, the Arabic expression ġayr 
qābila li-l-halāk wa-l-taġayyur («not susceptible of destruction and change» [Latin non receptibilia 
destruccionis nec permutacionis]), which follows the attribute azaliyya in the text, can be construed 
as completing its meaning, adding to the eternity ex parte ante the idea of incorruptibility, i.e. 
eternity ex parte post.  
WHILE THESE INFERIOR [THINGS] ARE IMPERFECT AND CHANGEABLE, AND THEY ARE IN POTENCY | JANSSENS 2019: 
112 remarks that the idea of the greater perfection of the celestial things with respect to the sublunary 
ones is emphasized in the MF with respect to the DN. 
IT IS ONE HUNDRED AND SOME SIXTY TIMES AS [BIG AS] THE EARTH | Arabic fa-inna-hā miṯla l-arḍi miʾatun wa-
nayyif wa-sittīna marratin, Latin Sol enim cencies sexagies quinquies et tercia unius [!] maior est quam 
terra.  The indication of the size of the sun is absent in the DN (cf. JANSSENS 2019: 112 and fn. 107), 
while it is present in the passage of Iḥyāʾ XXXVI.6 quoted above in the introduction to this paragraph. 
Avicenna gives the number of 170 times in the Naǧāt (ed. DĀNIŠPĀŽŪH 1985: 468); of 167 in the Išāra 
ilà ʿ ilm fasād aḥkām al-nuǧūm: cf. MICHOT 2006: 20.4 (Arabic) and 93 (French). For some Greek views 
on the size of the sun as transmitted in Arabic, different than Avicenna’s, cf. Placita philosophorum 
II 21 in DAIBER 1980: 156-157. For more similar views in the Arabic tradition cf. the commentary in 
DAIBER 1980: 399-400 (for the measure of 170 times the size of the earth given by ‘geometers’ in a 
doxographical excerpt reported by al-Ǧāḥiẓ in connection with Placita II 20) and in DAIBER 1980: 403-
404. The closest measure to Avicenna’s (and al-Ġazālī’s) ones appears to be that of 166 3/8 times 
given by the Iḫwān al-Ṣafāʾ (Brethren of Purity) in their encyclopaedia, by ʿAlī ibn Sahl Rabbān al-
Ṭabarī in the Firdaws al-ḥikma, by the astronomer al-Battānī, and by Saadia Gaon in his commentary 
to the Sefer Yeṣīra (cf. SIMON 1977: 436-437); cf. also the similar measure of 166,2 times suggested by 
al-Bīrūnī in his Kitāb al-Tafhīm li-awāʾil ṣināʿa al-tanǧīm (WRIGHT 1934: 116). 
THE BODY OF THE SUN HAS [IN TURN] NO PROPORTION TO ITS SPHERE | Arabic wa-lā nisbata li-ǧirmi l-šamsi 
ilà falaki-hā, Latin corpus vero solis minimum est comparacione sui circuli. Every celestial body is 
thought to be embedded in the matter of its celestial sphere, with whose movement it moves. The 
sphere is thus of course much greater than the star or planet from which it takes its name. For the 
complete cosmological diagram cf. infra, Metaphysics V, §297. 
FURTHERMOST | Arabic aqṣà, Latin ultimi. 
THE COMPLETENESS OF THE PERFECTION | Arabic tamām al-kamāl, Latin ad compleccionem perfeccionis. 
SUPERIOR BODIES | Arabic al-aǧrām al-ʿulwiyya (or ʿalawiyya), Latin substancie [!]…superiores. In the 
philosophical lexicon of the MF the term ǧirm (pl. aǧrām) is especially employed for the celestial 
bodies, while badan appears predominant for the human body, and ǧism indicates the body in 
general sense. For the distinction between ǧism as physical, and ǧirm as celestial (or simple) body in 
Avicenna’s Physics cf. MCGINNIS 2009 (II): 485 fn. 1. The Latin rendition substancie seems to 
presuppose the misreading al-ǧawāhir for al-aǧrām ( رهاولجا / مارجالا ), not impossible in undotted 
handwriting. 
AS IT WILL BE EXPLAINED | Cf. infra, Metaphysics IV.b.3.1, §§287-288. Cf. also AVICENNA, K. al-Šifāʾ, 
Ilāhiyyāt IX.2, ed. QANAWATĪ-ZĀYID 1960: 389-390 (transl. BERTOLACCI 2007: 715, §4.3). The remote 
Aristotelian reference is to Metaphysics Λ [XII] 7, 1072b4-7. 
THE NOBLE [THINGS] DO NOT TEND TO THE VILER | Arabic lā yaqṣudu al-ašrāf al-aḫass, Latin id quod est 
nobilius non intendit in se quod est vilius. The Latin id quod est nobilius presupposes the Arabic *al-
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ašraf (comparative/superlative) for Dunyā’s al-ašrāf (the plural of šarīf). 
 
 
[§278] D277.6-23 
 
The first objection advanced against the preceding argument criticizes the hierarchy there 
established between (i) that which is for the sake of another, and (ii) the thing for the sake of which 
(i) is, by presenting three ostensible counterexamples to the priority of (ii) over (i). The answer 
clarifies that what is wanted for another – (i) – is always viler than that other thing – (ii) – when 
considered under the sole respect of its being for the sake of something else, although it might be 
generally nobler if considered under other non-relational respects. 
 

*** 
 
IF THAT WHICH IS WANTED FOR SOMETHING ELSE IS VILER THAN THAT SOMETHING | Arabic fa-in kāna mā 
yurādu li-ġayri-hi fa-huwa aḫass min ḏālika l-ġayri, Latin si quicquid queritur propter aliud vilius est eo. 
The objector gives here three ostensible counterexamples to the assumed inferiority of (i) that which 
is for the sake of another with respect to (ii) that other thing, as in the following table. 
 
TABLE 37. Subordination of «that which is for the sake of another» to «that for the sake of which»  
 
 

 
(i) 

THAT WHICH IS FOR THE SAKE OF ANOTHER 
(ii) 

THAT FOR THE SAKE OF WHICH (i) IS 
   
   

(a) shepherd | rāʿin | pastor sheep | ġanam | oves 
   
   

(b) teacher | muʿallim | magister disciple | mutaʿallim | discipulus 
   
   

(c) prophet | nabī | propheta community | umma | populus 
   

 
 
BUT FOR CONDUCTING HIS COMMUNITY | Arabic illā li-l-iršādi ummati-hi, Latin nisi propter informandum 
populum. Among the three alleged counterexamples to the superiority of the final cause with respect 
to the instrumental one, that of the prophet (as an instrument) with respect to the community (as 
an end) is probably the strongest one, because the recognition of a possible inferiority of the prophet 
is, in all likelihood, the least intuitive of the three for a Muslim reader. 
FOR THE SAKE OF SHEEP CARE ALONE | Arabic li-aǧli l-riʿāyati faqaṭ, Latin propter pastoratum tantum. The 
meaning of the term riʿāya is merely ‘keeping, custody, charge, care’ (WEHR 401b), but the reference 
to the activity of sheep-herding is made necessary by the fact that the English word «shepherd» is 
not etimologically linked with «care»; in Arabic, by contrast, rāʿin means both ‘shepherd’ and ‘keeper, 
protector’ (WEHR ibidem). 
THE SHEEPDOG | Arabic al-kalb al-ḥāris (literally: ‘the watching dog’), Latin canis custos ovium. 
IF IT HAS NO DESCRIPTIVE FEATURE SAVE ITS BEING A SHEPHERD | Arabic in lam yakun la-hu waṣfun siwà 
kawni-hi rāʿiyyan, Latin nisi habeat aliquid aliud preter hoc quod non est custos ovium. This, applied to 
the sheepdog but clearly valid for the human shepherd as well, is the key-argument of the answer to 
the objection. The shepherd is indeed inferior with respect to the sheep if he is only considered under 
the respect of his being a shepherd, just like a sheepdog qua sheepdog is certainly viler than the 
sheep. However, if something else should be considered – «humanity» [Arabic insāniyya, Latin 
humanitas] for the shepherd, the ability of «hunting» [Arabic ṣayd, Latin ad venandum] for the dog 
–, then the shepherd qua man, and the sheepdog qua hunting dog will certainly be superior to the 
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sheep, thus building a different (and perhaps more intuitive) ontological hierarchy. 
EVEN IF HE WERE NOT ENGAGED IN THE BETTERMENT OF THE MANKIND | Arabic wa-in lam yaštaġil bi-iṣlāḥi l-
ḫalqi, Latin quamvis non informet populum. The qualities that make the prophet superior to everyone 
else (cf. also infra, Physics V.9-10, §§443-453, for the classification of prophethood at the culminating 
point of humanity) are there independently from his action of «betterment» [iṣlāḥ] of his fellow 
human beings (ḫalq can also mean «creation», which would give to the sentence an even more 
universal flavour; with the vocalization ḫulq, the meaning would rather be that of the betterment of 
the «character», although this sense might appear to be too narrowly psychological in this context). 
If however the prophet is considered under the sole respect of his action of guidance of the 
community, he is an instrument to the end of the common «improvement» [ṣalāḥ], and he is thus 
to be considered inferior and even viler with respect to said community. 
 
 
[§279] D277.24-278.2 
 
The second objection challenges the idea that the celestial bodies would be considered to be inferior 
should they occupy themselves with the sublunary world, on the basis of the dictum according to 
which «doing the good is good». The good action performed by the skies for the sake of the world 
might then be rightly considered to add to their goodness, rather than jeopardize it. The answer, 
which starts here and will be completed in the following §§280-281, is built on a close-up analysis of 
the dictum, in order to ascertain precisely in which sense ‘doing the good’ can be said to be ‘good’. 
 

*** 
 
WHICH UNLIKELIHOOD | Arabic ayyu buʿdin. Cf. also supra, Metaphysics III.b.7, §221 for the same 
structure, not translated in the Latin version of this passage. 
BENEFIT/ADVANTAGE OF THE GOOD | Arabic ifāda l-ḫayr, Latin ut fluat bonum ex se (probably 
presupposing *ifāḍa, maybe also due to a mispronunciation?). 
EXCELLENT GOOD | Arabic ḫayran fāḍilan, Latin bonum tantum (!). 
DOING THE GOOD IS GOOD | Arabic fiʿlu l-ḫayri ḥasanun, Latin agere enim bonum pulcrum est (cf. also infra, 
MUCKLE 1933: 110.30: «hoc dictum quod agere bonum, tantum pulcrum est», with the addition of a 
misleading tantum). 
A FAMOUS SAYING | Arabic kalāmun mašhūrun, Latin sermo…communis. The use of the term mašhūr here 
might be technical and refer to the particular kind of «famous» or ‘endoxic’ propositions mentioned 
for the first time supra, Logic IV, §60, and discussed at greater length ivi, §66, in the context of the 
logical treatment of the possible premises for the syllogism. The famous propositions are described, 
as a matter of fact, as commonly believed because their contradictory is counterintuitive, albeit this 
contradictory may prove to be true after closer inspection. Since the following §§280-281 have 
precisely the aim of qualifying the allegedly absolute truth of the saying fiʿlu l-ḫayri ḥasanun, it is 
reasonable to suppose that it precisely constitutes an endoxic kind of premise, not entirely sound in 
terms of apodictic demonstration. MADELUNG 2007: 332 states that Ibn al-Malāḥimī’s (d. 1141) lost 
treatise Ǧawāb al-masāʾil al-Iṣfahāniyya «contained a critical discussion of the thesis of the 
philosophers that doing good for a purpose was not really good» (with special reference to God: on 
this cf. esp. infra, §281, but also the preceding theological discussion in Metaphysics III.b.7, §§214-
218). 
THE COMMON PEOPLE | Dunyā chooses ʿāmma over the manuscript’s reading ʿawāmm. The answer to 
the objection starts by establishing the common Arabic opposition between an understanding 
proper to the masses and another attainable by the intellectual élite. 
SO THAT THEY ARE HELD BACK FROM THE SHAMEFUL DEEDS | Arabic li-yanzaǧirū ʿani l-qabāʾiḥ (sg. qabīḥa), 
Latin ad hoc ut absterreantur ab inmundis.  
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AS FOR WHEN ONE RETURNS […] MINUTE ANALYSIS | The dictum has a mere ethical value for restraining 
the masses from unjust actions. In contrast, its proper «verification» [taḥqīq] will need an 
«investigation» [baḥṯ] and a «minute analysis» [tafṣīl], concerning both its «predicate» [maḥmūl] 
(a) and its «subject» [mawḍūʿ] (b). On predicate and subject as logical and not only grammatical 
functions cf. supra, Logic, Preface, §4; Logic IV, §36. 
 
 
[§280] D278.3-14 
 
(b) The paragraph analyses the subject of the proposition «Doing the good is good», distinguishing 
between (b.i) an essential good-doing and (b.ii) an intentional good-doing. Only (b.i) can be proper 
of a perfect agent, while (b.ii) is a sure sign of the imperfection of the agent, because having an intent 
or a goal is a sign of imperfection (cf. supra, Metaphysics I.5, §159). (b.i) however cannot be proper of 
the skies, because it is an involuntary kind of action, while the movement of the heavens has been 
shown to be voluntary (see esp. §271 supra). 
 

*** 
 
BY VIRTUE OF THE ESSENCE | Arabic bi-l-ḏāti, Latin essencialiter = (b.i). 
BY VIRTUE OF AN INTENT | Arabic bi-qaṣdin, Latin ex intencione = (b.ii). 
IMPERFECTION | Arabic naqṣ, Latin imperfeccionem. 
BY IT ONE DOES NOT MEAN ANOTHER THING AT ALL | Arabic lā yaqṣudu min-hu amrun āḫar al-battata. The 
Latin translation appears vitiated by a misunderstanding: «non per intencionem sui ad aliud 
faciendum» (MUCKLE 1933: 111.3-4). 
WE HAVE ALREADY MENTIONED […] VOLUNTARY | Cf. supra, Metaphysics IV.b.2.1, esp. §271. 
THE OTHER IS THAT WHICH […] OF ANOTHER THING | The passage on the good-doing due to an intention 
(b.ii) mirrors the discussion on the imperfection of every agent that acts for the sake of a goal, for 
which cf. supra, Metaphysics I.5, §159, and also (for a theological application), Metaphysics III.b.7, 
§§214-218. The fact that God is not described by this kind of imperfect intentional agency, as opposed 
to the skies and their moving intellects, is one of the ways in which the ontological gap between the 
Creator and even the noblest of His creatures is conceptualized in the MF. 
 
 
[§281] D278.15-279.8 
 
(a) The paragraph analyses the predicate of the proposition «Doing the good is good», distinguishing 
(a.i) a good in itself, (a.ii) a good for the recipient and (a.iii) a good for the agent. Only (a.i) does not 
entail any imperfection (and such is the good represented by the existence of everything through 
God), while both (a.ii) and (a.iii) entail respectively the imperfection of the recipient and of the agent 
(because if the realization of something is a good, its previous absence was an imperfection). 
 

*** 
 
IN ITS ESSENCE | Arabic fī ḏāti-hi, Latin quantum ad se = (a.i). The example given for this first class of 
good is the «existence of the universe» [Arabic wuǧūd al-kull, Latin esse universitatis]. This is a sound 
example for this typology, because the existence of the universe neither gives benefit to God  – which 
would make it fall into class (a.iii) –, since God is already perfect and does not act for a goal, nor does 
it give benefit to any further recipient – which would make it fall into class (a.ii) –, since there is 
nothing external to the universe, for the sake of which the existence of the universe might be 
considered to be beneficial. This latter explanation might entail that the case of the universe is 
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actually the only instantiation of the class of the good in itself (a.i) (apart from possible further 
theological determinations entirely intrinsic to God’s essence), since the argument only applies to 
the «universe» [al-kull], implicitly defined as the complex of all created (or contingent) existence. 
AS FOR THE RECIPIENT | Arabic fi-ḥaqqi l-qābili, Latin quantum ad recipientem = (a.ii). 
AS FOR THE AGENT | Arabic fi-ḥaqqi l-fāʿili, Latin quantum ad agentem = (a.iii). 
«THE UNIVERSE IS A GOOD FOR [THIS THING]» | Arabic al-kull ḫayrun la-hu. The Latin translation conveys 
a reversed idea: «ut illud dicatur bonum universitati» (MUCKLE 1933: 111.20-21). 
HE DOES NOT DERIVE BENEFIT FROM ANYTHING | Arabic lā yastafīdu min-hu šayʾan, Latin non enim 
acquiritur ei aliquid. 
THE ACQUISITION OF THE GOOD | Arabic istifāda al-ḫayr, Latin ducere bonitatem. 
IT BECAME FAMOUS | Arabic ištahara, Latin non fuit autem hoc famosum…nisi. For the technical 
meaning of the root š-h-r in this context, reminiscent of the logical treatment of the premises of the 
syllogism (§66), see the commentary to §279 supra. 
EVIL | Arabic šarr, Latin malicia. 
 
 
[§282] D279.9-23 
 
(B.3.1)=(4) Also according to ALONSO 1963: 192 fn. 38, the treatment of the third ‘pillar’ announced 
supra (§245) begins with this paragraph, although the numbering of the ‘allegations’ does not start 
again here, but continues the numbering of the second pillar (whereas, at the beginning of the 
second pillar, a new series of numbering had begun, thus delimiting it more clearly from the first 
pillar than what happens here between the second and the third). Thus, the one starting here is 
mentioned in the text as the «fourth» allegation, although – according to the original table of 
contents of the treatise – it is to be considered as the first of the third pillar (hence the bracketed 
numbers I added). While presenting the topic in §245, the text had also mentioned the souls [nufūs], 
and not only the intellects [ʿuqūl], as it rather happens here. These discrepancies between the 
programmatic announcement of the divisio textus and its actual realization are not uncommon in 
the text of the MF: cf. also the case of the Preface to the Physics, for which cf. infra, §315.  
 

*** 
 
THE ESTABLISHMENT [OF THE EXISTENCE] OF THE ABSTRACT INTELLECTS | Arabic iṯbāt al-ʿuqūl al-muǧarrada, 
Latin de probando esse intelligencias nudas. 
BY MEANS OF THE NON-EXISTENCE OF THE FINITUDE [IN IT] | Arabic bi-wāsitaṭi ʿadami l-tanāhī, Latin 
mediante remocione finitatis tue (!). 
ETERNAL AND FOREVER | Or, more technically, eternal ex parte ante [azalan] and ex parte post [abadan]: 
cf. supra, commentary to §277.  
A SUPPLY FROM A MOVING FACULTY | Arabic istimdādun min quwwatin muḥarrikatin, Latin rectore (!) 
scilicet, virtute movente illud incessabiliter. Since it procures support to an infinite movement, it is 
clear that the moving faculty of the skies must as well be infinite. 
IT IS IMPOSSIBLE […] TO WHAT IS INFINITE | For the attribution to the skies of an infinite potency of 
movement, the exclusion that this potency might be produced by a body, and the subsequent 
recourse to the purely immaterial intellects, cf. AVICENNA, K. al-Šifāʾ, Ilāhiyyāt IX.2, ed. QANAWATĪ-
ZĀYID 1960: 387 (transl. BERTOLACCI 2007: 711, §4.1); Ilāhiyyāt IX.2, ed. QANAWATĪ-ZĀYID 1960: 389 
(transl. BERTOLACCI 2007: 714, §4.3); the physical basis for the argument is provided in K. al-Šifāʾ, 
Samāʿ ṭabīʿī IV.9, ed. ZĀYID 1983: 301.3-8; IV.15, ed. ZĀYID 1983: 331.5-6.  
END | Arabic ġāya, Latin fine. 
COMPLEX | Arabic maǧmūʿ, Latin compositum ex illis. 
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[§283] D279.24-280.16 
 
Without making the causal terminology explicit, the paragraph distinguishes between an efficient 
and a final causality for the movement. The final causality is expressed with the terminology of love, 
while the efficient causality is instantiated by both a physical and a psychic kind of influence, only 
the latter of which is immediately relevant for the heavens. From the point of view of the efficient 
cause, the circular movement of the skies is produced by the soul of the sphere, which is however 
helped in her action by the infinite potency provided by the corresponding fully immaterial intellect. 
This intellect, qua loved object, is the final cause of the movement of the sphere. 
 

*** 
 
THE MOVER HAS TWO DIVISIONS | Reading li-l-muḥarriki for Dunyā’ al-muḥarriku. 
THE FIRST ONE […] THE BELOVER. | (a) The first division addresses the case of the final causality for the 
movement. The remote source of the passage is clearly the well-known formula ὡς ἐρώμενον with 
which Aristotle, Metaphysics Λ [XII] 7, 1072b3 famously expresses the final causality of the unmoved 
mover. A very close text to this one of the MF, among the many possible ones, is to be found in 
AVICENNA, K. al-Šifāʾ, Ilāhiyyāt IX.3, ed. ed. QANAWATĪ-ZĀYID 1960: 400-1 (transl. BERTOLACCI 2007: 733, 
§3.7); cf. also Ilāhiyyāt IX.2, ed. ed. QANAWATĪ-ZĀYID 1960: 387 (transl. BERTOLACCI 2007: 711, §4.1). As 
opposed to those passages, to the corresponding one in the DN, and also for instance to Avicenna’s 
commentary on Book Lambda of the Metaphysics within his K. al-Inṣāf (cf. GEOFFROY-JANSSENS-SEBTI 

2014: 52.20 ff. (French); 53.99 ff. (Arabic) for the lemma and the commentary on 1072b3), al-Ġazālī 
employs here a diversified terminology, involving three different couples of synonymous expressions 
in order to better capture the relation of ‘loving’ and ‘loved’ that constitutes the doctrinal core of the 
text. The root ʿ-š-q (see [1] in the following Table 38), typically employed to translate Aristotle’s 
ἐρώμενον [maʿšūq], is the most commonly used in Avicennan contexts, and will also be predominant 
in the MF in subsequent formulations of the notion. The Latin translators failed to find a viable 
rendition for the third couple of terms ([3] maḥbūb/ muḥibb) – indeed almost perfectly synonymous 
with the first couple [1] – and consequently omitted any translation of it in their version of the 
passage. For the semantic nuances of the different roots ʿ-š-q and ḥ-b-b (with their corresponding 
nouns: ʿišq and maḥabba) cf. the Introduction to the English translation of al-Ġazālī’s Kitāb al-
maḥabba in the Iḥyāʾ by ORMSBY 2016: esp. xxv-xxvii, and see also ch. 10 in the text: «By linguistic 
convention [iṣṭilāḥ], “love” (maḥabba) denotes the soul’s inclination for a thing the befits it whereas 
“passion” (ʿishq) is the term for an overmastering and exuberant inclination» (English transl. ORMSBY 
2016: 100). 
 
 
TABLE 38.  Terminology for movement by love in the MF 
 
 

 MOVING (= INTELLECT) MOVED (= [SOUL OF THE] CELESTIAL SPHERE) 
       
       

1 loved  maʿšūq id quod amatur lover ʿāšiq amatorem 
       
       

2 wanted  murād id quod queritur wanting murīd querentem se 
       
       

3 beloved  maḥbūb --- belover muḥibb --- 
       

 
 
LIKE THE SPIRIT MOVES THE BODY | Arabic ka-mā yuḥarriku l-rūḥu l-badana, Latin sicut anima movet 
corpus.  
AND LIKE THE WEIGHT OF THE BODY [MOVES IT] DOWNWARDS | Arabic wa-l-ṯiql al-ǧismi ilà asfala, Latin et 
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gravitas movet corpus deorsum. 
DIRECT CONTACT | Arabic mubāšara, Latin assiduitate. Cf. infra, Metaphysics IV.B.3.4, §293.  
ABSTRACT, UNIVERSAL INTELLECT | Arabic al-aql al-muǧarrad al-kullī, Latin ex intelligentia enim nuda 
(without a counterpart for kullī ‘universal’). 
AS IT WAS SAID BEFORE | Cf. supra, Metaphysics IV.b.2.2, esp. §272. 
HER BEING LINKED TO A BODY | Arabic ǧismāniyya. The soul as such is not properly speaking bodily, but 
rather merely linked to her body; hence my translation. 
ASSISTS HER | Arabic yamuddu-hu. 
BY THE WAY OF LOVE | Arabic bi-ṭarīqi l-ʿišqi, Latin secundum viam amandi.  
 
 
[§284] D280.17-281.1 
 
The paragraph presents the answer to a question on the actual modality of the movement «by way 
of love», by stating that the loved one may move the loving either (i) because its essence itself is 
researched (e.g. the knowledge) or (ii) because the assimilation to its essence is researched. The 
conclusion is that the skies move by the way of love inasmuch as they love and strive to resemble 
their moving intellect, thus according to the second aforementioned modality (ii). 
 

*** 
 
EITHER IS | Reading immā an for Dunyā’s misprint immā ayy. 
THE OBTAINMENT OF ITS ESSENCE | Arabic ḥuṣūl ḏāti-hi, Latin assecucio. What is meant is the realization, 
and the attainment, of the knowledge itself. 
THE RESEMBLANCE TO, AND THE EMULATION OF IT | Arabic al-tašabbuh bi-hi wa-l-iqtidāʾ, Latin assimilari. 
MASTER | Arabic ustāḏ, Latin magister.  
PUPIL | Arabic tilmīḏ, Latin discipulo. The case of the relationship of teaching was also used supra, 
§278, Table 37, (b), as one of the ostensible counterexamples to the notion of the necessary inferiority 
of that which is for the sake of another (the teacher) with respect to that for the sake of which it is 
(the disciple), although the terminology there employed was rather that deriving from the root ʿlm. 
LOVES | Here: yuḥibbu. For the terminology of love cf. Table 38 [3] in §283 supra. 
COVETED [THING] | Arabic marġūb fī-hi, Latin res affectata (?). 
MAGNIFICENT | Arabic ʿ aẓīm, Latin aliquid magis. The attribute of «majesty» or magnificence, with the 
same root, was predicated directly of God supra, Metaphysics III.b.11, §§234-235. 
THAT THE BODY [SHOULD] OBTAIN | Arabic an yunāla l-ǧismu, Latin ut corpus possit recipere.  
DOES NOT DESCEND/INHERE IN A BODY | Arabic lā yaḥullu ǧisman, Latin non potest sustinere in corpore 
(presupposing the reading li-l-ǧismi of D-Alt). What is meant is that the intellect – as a purely 
immaterial substance – cannot descend in a body as in a receptacle. For the notion of «receptacle» 
[maḥall] cf. esp. supra, Metaphysics I.1, §104; and see also Metaphysics III.b.1, §199, Table 35.  
BY VIRTUE OF THE ACQUISITION […] TO ITS DESCRIPTION | What is meant is that the loving thing moves in 
order to acquire a «descriptive feature» [Arabic waṣf, Latin forme (!)] proper of the loved one. This is 
then a qualification of what is intended by the lover’s research for the «resemblance» with the loved. 
AND OF THE PUPIL TO HIS MASTER | Latin et discipulis (sic pro discipulus) magistro. 
 
 
[§285] D281.2-5 
 
The paragraph adds a further third possibility to the kinds of movement just described (§284), that 
is a movement due to the obedience of the moved with respect to the mover. This kind of motion is 
immediately excluded, because it would entail a goal, and thus an imperfection. 
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*** 

 
BY THE WAY OF THE COMMAND AND THE OBEDIENCE | Arabic bi-ṭarīqi l-amri wa-l-iʾtimāri, Latin ex 
precepcione illius, vel obediencia istius. The Latin translation interprets this further possibility of 
explaining a movement in close connection to the example of the pupil and the master given supra, 
at the end of §284. This might be plausible from the point of view of sense, but the Latin translators 
are forced to add demonstrative pronouns absent in the Arabic text. Moreover, the rendition of amr 
(«command» in a generic sense) as precepcio (praeceptio), whose primary meaning is ‘teaching’, 
might be seen as excessively specific. A doctrinal reason for considering this third case in connection 
with the general cosmological explanation of the movement of the skies, rather than with the 
immediately preceding example of the pupil, is that the notion of the obedience as a sign of having 
a goal would not be contradictory if applied to a (clearly imperfect) being like a human student (and 
likewise mutatis mutandis for the teacher), while the text precisely presents it as such, thus making 
it far more likely that the reference is to the heavens and their intellects. 
OBEDIENT | Arabic muʾtamir, Latin obedientem. 
INTENDED [THING] | Arabic maqṣūd, Latin id quod intenditur. 
SUBMITTING TO THE COMMAND | Arabic imtiṯāl al-amr, Latin complere mandatum. 
 
 
[§286] D281.6-24 
 
The paragraph presents three conditions according to which the imitative, loving movement of the 
skies (case (ii) in §284 supra) can happen: (1) the presence of a faculty of conception in their soul 
that wants to resemble the intellect; (2) magnificence of the intellectual features of the loved object; 
and (3) actual possibility to acquire the loved features. JANSSENS 2019: 112 remarks that al-Ġazālī in 
this passage «modifies the very wording and order of the conditions that have to be fulfilled in order 
for the celestial motion to arise» with respect to his source in the DN. The first loved object is 
identified with the First Principle, although the intellects deriving from Him are, in turn, secondary 
objects of love for the inferior souls. 
 

*** 
 
A CONCEPTION | Arabic taṣawwur, Latin imaginacio [forme]. Infra in this same paragraph the notion 
of «conception» will be glossed as «perception» [Arabic idrāk, Latin apprehensio], while the 
conceived characteristic [waṣf] will be identified tout court with the «beauty» [Arabic ǧamāl, Latin 
pulcritudinis] of the loved one. The paraphrasis of taṣawwur with idrāk was already advanced in the 
Preface to Logic: cf. supra, §2. 
LOFTY AND MAGNIFICENT | Arabic ǧalīlan wa-ʿaẓīman, Latin precipua (‘predominant’?). 
THE COVETOUSNESS | Arabic al-raġba, Latin fervor amoris. Cf. the past participle marġūb, of the same 
root, used supra in §284. 
BY THE WAY OF THE OPINION AND THE IMAGINATION | Arabic bi-ṭarīqi l-ẓanni wa-l-taḫayyuli, Latin 
secundam (sic pro secundum) putacionem et estimacionem (maybe presupposing an attempt at 
making sense of the erroneous reading al-ġayd of D-Alt). Dunyā’s reading taḫayyul, confirmed by ms. 
Y, strongly suggests to avoid the rendition «imagination» for taṣawwur (as in the Latin version), 
because the taṣawwur is attributed to the souls of the skies, while the changing taḫayyul is denied of 
them. 
TO THE SUPERIOR DIRECTION | Reading al-iltifāt ilà ǧihati l-ʿalwi, as in D-Alt, instead of Dunyā’s printed 
text ilà ǧihati l-safli («to the inferior direction»). The reason of Dunyā’s choice might be the will to 
emphasize the solicitude of the heavenly intellects on the sublunary world, but this kind of emphasis 
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feels out of place in a reasoning which aims, rather on the contrary, at underlining the intellects’ 
dependence on, and their search for, what is superior to them.  
THEN, HER CONCEPTION […] OF THE MOVEMENT | The process with which the soul of the sphere causes 
its movement by contemplating the intellect can be summarized as follows. The Latin translation 
uses here for the Arabic ʿišq the expression fervor amoris, already employed for the different term 
raġba in this same paragraph. For further ‘strong’ translations of ʿišq and its cognates in the Latin 
version cf. also infra, commentary to §287. 
 
 
DIAGRAM 6. Mechanism of the celestial movement «by way of love» 
 
 

       

conception / perception 
(of the beauty) 

→ love → research (of the 
resemblance) 

→ movement 
       
       

taṣawwur / idrāk 
(li-l-ǧamāl) 

→ ʿišq → ṭalab (al-tašabbuh) → ḥaraka 
       
       

imaginatio / apprehensio 
(pulchritudinis) → 

fervor 
amoris → 

inquisitio 
(assimilationis) → motus 

       

  
 
THAT LOVED IS THE FIRST TRUE, OR WHAT IS CLOSE TO HIM AMONG THE CLOSE ANGELS | The identification of 
the «loved» one [maʿšūq] of the celestial souls with God in the first place, but also (in the second 
place) with the various angels presiding over the spheres, presupposes the hierarchical emanative 
model that will be presented in detail infra, Metaphysics V, §297. Every heavenly soul loves her own 
intellect, and the hierarchy culminates in God as the source of all being.  
WHAT IS CLOSE TO HIM AMONG THE CLOSE ANGELS | Arabic mā yaqrubu (or: yuqarrabu II, with the 
meaning of ‘is made/brought close’) min-hu min al-malāʾika al-muqarrabīna, Latin id quod 
propinquius est primo ex angelis propinquis. It is noteworthy in the present passage that al-Ġazālī 
explicitly identifies the angels made close to God with the «abstract, eternal intellects removed from 
the reception of change» [Arabic al-ʿuqūl al-muǧarrada al-azaliyya al-munazzaha ʿan qubūli l-
taġayyuri, Latin intelligenciis nudatis eternis, inpermutabilibus]. For further occurrences of the 
terminology of the angelical approximation to God cf. supra, Metaphysics III.b.11, §227; Metaphysics 
IV, §269; infra, Metaphysics IV.b.3.1, §288; IV.b.3.4, §293; Physics V.9, §451. For a clear-cut affirmation 
of the identity of angels and intellects cf. also supra, Metaphysics IV, §245 (and cf. also the parallel 
passage of the TF quoted in the commentary); on the issue cf. the Introduction, §1.8.2. 
PERFECTIONS | Arabic kamālāt, Latin perfeccionibus. 
 
 
[§287] D281.25-282.20 
 
In response to a question of clarification concerning the proper meaning of the aforementioned love 
and research (of the resemblance to the loved one), the paragraph clarifies that what is researched 
by every being is, in most general terms, the actualization of the potency, that is, the perfection. Only 
God is entirely perfect, while every other being has some sort of imperfection (that is, of non-
actualized potency). The skies are only slightly imperfect, since they are perfect (that is, fully 
actualized) in their substance and in almost all their accidents (the exception will be detailed infra 
in §288). Examples of perfect attributes of the heavens are given, such as their shape (spherical) and 
their appearance (most luminous). 
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*** 
 
ELABORATE ON | Arabic tafṣīl, Latin distinguere inter.  
THIS LOVE AND LOVED | Arabic hāḏā l-ʿišq wa-l-maʿšūq, Latin ardorem huius amoris, et hoc ardenter 
amatum. For an analogously emphatic translation of ʿišq in Latin cf. also supra, commentary to §286 
(fervor amoris). 
HE IS PERFECT IN ACTUALITY, NOTHING IN POTENCY BEING IN HIM | Arabic anna-hu tāmmun [qāʾimun A] bi-l-
fiʿli, laysa fī-hi šayʾun bi-l-quwwati, Latin quod est stabile (presupposing the reading of A) in effectu, et 
in quo nichil est in potencia. Cf. AVICENNA, K. al-Šifāʾ, Ilāhiyyāt IX.2, ed. QANAWATĪ-ZĀYID 1960: 390 
(transl. BERTOLACCI 2007: 716, §4.4-5); IX.3, ed. QANAWATĪ-ZĀYID 1960: 400-401 (transl. BERTOLACCI 
2007: 733, §3.7, already quoted supra in the commentary to §283). For the notion of the First 
Principle’s perfection above perfection cf. supra, Metaphysics II.12, §194; Metaphysics IV.a.2, §247 
(and Table 35). The root t-m-m and the root k-m-l (kāmil, kamāl) are used interchangeably in this 
paragraph to indicate the perfection, with a prevalence of the second one for the inferior beings, 
while the couple tāmm / tamām appears proper to God. 
IN HIS ACCIDENTS / IN ITS ESSENTIAL ACCIDENTS | While the Arabic expression is in both cases the regular 
fī aʿrāḍi-hi (al-ḏātiyya), the Latin translation has in both cases the incongruous intencionibus 
(MUCKLE 1933: 114.22 and 26), which clearly presupposes the reading *aġrāḍ for aʿrāḍ (cf. infra, end 
of §288, for another rendition of ġaraḍ as intencio, and see the Introduction, §1.1). 
AMONG THE SHAPES | Arabic min al-aškāl, Latin ex figuris. The skies are endowed with «the most 
excellent» [Arabic afḍal, Latin nobiliorem] of the shapes, i.e. the «sphere» [Arabic kura, Latin 
spherica]. 
AMONG THE APPEARANCES | Arabic min al-hayʾāt, Latin ex maneriis. Also the appearance of the skies is 
the most perfect of all, being the «illumination» [Arabic iḍāʾa, Latin luminosam] and the 
«transparency» [Arabic šafīf, omitted in Latin]. 
 
 
[§288] D282.21-283.17 
 
The paragraph, which concludes the fourth allegation [(B.3.1)=(4)] started supra at §282, expounds 
in detail the aspect for which the celestial spheres are in potency, and namely their position. The 
circular movement gathers in a oneness by species the numerically different positions, each of which 
passes away, just like man on earth is able to attain the eternity by species, although each individual 
man passes away. The perpetual circular movement (as opposed to the natural rectilinear one, which 
is always corruptible) is the utmost degree of resemblance to the moving intellects that the heavenly 
spheres can attain. Thus, it can rightly be considered as an act of worship for the First Principle. 
 

*** 
 
THE POSITIONS | Arabic al-awḍāʿ, Latin situs. For the treatment of the accidental category of «position» 
cf. supra, Metaphysics I.1, §128. For Avicenna’s notion of the movement of the heavens as ‘positional’ 
[waḍʿiyya] rather than local cf. supra the commentary to Metaphysics IV.b.1.3, §§258-259.  
FOR THEM | Arabic la-hā. The implicit subject of the passage at the beginning is plural (the ‘skies’ or 
‘celestial spheres’), while later on it becomes masculine singular (the «celestial body», cf. infra).  
THIS DEGREE OF POTENCY | Arabic hāḏā l-qadr bi-l-quwwa, Latin aliquantulum in potencia. 
SUCCESSION | Arabic taʿāqub, Latin successionem. What is at stake is an uninterrupted, circular series 
of different positions in which the sky is time by time to be found; all the different positions pertain 
to the same «species» [nawʿ]. 
THE PERMANENCE OF HIS INDIVIDUALITY | Arabic baqāʾ šaḫṣi-hi, Latin permanere personaliter. Since the 
individual eternity is not guaranteed to man on earth, the only way to achieve it is through the 
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permanence and the «preservation» [ḥifẓ] of the human species, in the series («succession» 
[taʿāqub]) of the perishable individuals. The link between men and celestial spheres established in 
this passage is doctrinally very interesting, since it allows for an explanation of the circular 
«succession» of the positions held by the skies in affinity with the succession of human generations, 
highlighting in both cases the tension toward an actuality otherwise not attainable by the particular 
individuals in their singular existence. Both the human and the celestial souls strive for an eternity 
only reachable through a series – of newly-generated individuals, in the case of man, and of 
positional states, in the case of the skies. Similar considerations on the kinship between man and 
skies had already been advanced by al-Kindī, as underlined by ADAMSON 2007: 185, and they will 
resurface again later on in the Peripatetic tradition, e.g. in Averroes and in Šem Tov ibn Falaquera’s 
Deʿōt ha-Filosofīm: cf. the passage, almost perfectly parallel to this one of the MF, quoted in 
FREUDENTHAL 2000: 353 and fn. 48. 
IN ITS BEING IN ACTUALITY | It might be better to read fī kawni-hā (with reference to the feminine ḥaraka) 
for Dunyā’s kawni-hi.  
CHANGES TO REST IN ITS CONCLUSION | Arabic taġayyarat ilà al-sukūn fī āḫiri-hā, Latin variabitur in 
velocitate [!] circa suumm finem. The Latin reading velocitate might be due to a misreading of sukūn, 
or else to a misinterpretation of the variant al-ḥidda (‘sharpness’) attested by A. 
AND CHANGES TO FEEBLENESS IN ITS CONCLUSION IF IT IS VIOLENT | The pericope is omitted in Latin. 
FEEBLENESS | Arabic futūr. 
LASTS UNIFORMLY | Arabic tastamirru ʿalà watīratin wāḥidatin, Latin perseverat uno et eodem modo. The 
perpetuity and uniformity of the circular movement is a perfection, resembling the perfection of the 
moving intellects. 
MAINTENANCE | Arabic istibqāʾ, Latin ad permanendum. 
WORSHIP | Arabic ʿibāda, Latin servit. The «research of the resemblance» is identified with an act of 
cult and service to God, called here – as already supra, Metaphysics III.b.11, §237, and infra, §293 – 
with the Qurʾānic epithet of «Lord of the worlds» [Arabic rabb al-ʿalamīna, Latin domino seculorum]. 
The attribute is not used in the parallel passage of the DN, where God is rather called ‘First’ or 
‘Necessary Existent’ (cf. ed. MOʿĪN 1952: 149.8-150 = ACHENA-MASSÉ (I) 1955: 204.12b-205.12). It appears 
twice, however, in the Ilāhiyyāt of Avicenna’s K. al-Šifāʾ, at IX.7: cf. ed. QANAWATĪ-ZĀYID 1960: 424.14-
15 (and see BERTOLACCI 2006: 466 fn. 134). 
APPROXIMATION | Arabic taqarrub, Latin appropinquare. The notion of taqarrub is etymologically 
explained in Arabic as «the research of the closeness» [Arabic ṭalab al-qurb, Latin amplius vicinari]. 
Iuxta the reasonings conducted in the preceding paragraphs (cf. esp. §286), the closeness to God is 
thus likened to the assimilation or «resemblance» [tašabbuh] to him. Cf. the parallel usage of the 
participle muqarrab to designate the angels «close» or ‘drawn close’ to God supra, Metaphysics 
III.b.11, §227; Metaphysics IV, §269; Metaphysics IV.b.3.1, §286; and infra, Metaphysics IV.b.3.4, §293; 
Physics V.9, §451. 
THE GOAL THAT MOVES THE SKIES | Arabic al-ġaraḍ al-muḥarrik li-l-samawāti, Latin intencio que facit 
moveri celos. 
 
 
[§289] D283.18-284.14 
 
(B.3.2)=(5) The fifth allegation – that is, the second allegation of the third pillar – deals with the 
multiplicity of the skies, which entails their difference of nature and species. Two arguments for this 
difference are given: (a) the skies are not all conjoined to one another, therefore they must have 
distinct natures; (b) if they were of the same species they could in principle move from their place 
to the place of another with a rectilinear movement, but this is impossible to them. According to 
JANSSENS 2019: 112, al-Ġazālī with respect to the DN «omits the issue of whether they have one, or 
more than one cause». An accurate historical reconstruction of the debate on the plurality of the 
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moving intellects, from the Aristotelian corpus up to Averroes, is available in WOLFSON 1958. 
 

*** 
 
THE MULTIPLICITY OF THE SKIES | Reading kaṯrati-hā as in D-Alt for Dunyā’s printed text kuriyyati-hā 
(«the sphericity of the skies»). As a matter of fact, the doctrinal context is clearly addressed to 
diversifying the skies as for their natures and their species, so that it makes perfect sense to state 
preliminarily their plurality. Their being spherical, by contrast, although a plausible feature, would 
rather be a common trait for the heavens. Cf. also the Latin translation: «experiencia significat esse 
multitudinem celorum» (MUCKLE 1933: 115.22-23). 
THE UNIVERSE WOULD BE MUTUALLY CONJOINED, NOT DISJOINED | Arabic la-kāna l-kullu mutawāṣilan lā 
mutafāṣilan, Latin omnes uniti (vel confusi) essent, non distincti. More in the spirit of the Latin 
translation, one could also translate al-kull as «everything» or «every [one of the skies]»; however, 
given the cosmological context, a reference to the universe or cosmos itself does not feel out of place. 
DISJOINMENT | Arabic infiṣāl, Latin distinccionis. 
DISSIMILARITY | Arabic tabāyun, Latin distinccio (same as for infiṣāl). 
THE WATER DOES NOT MIX UP WITH THE OIL | Arabic al-māʾ lā yaḫtaliṭu bi-l-duhni, Latin aqua non 
permiscetur oleo. The example concerning the immiscibility of water and oil is not mentioned in the 
DN.  
OVERSTEPS IT [STILL] BEING DISSIMILAR [FROM IT] | Arabic yataǧāwizu-hu mubāyanan, Latin cum 
superfunditur ei sed continuatur sibi distincte. 
THEN, JUST LIKE ONE KNOWS […] CONJUNCTION. | The argument goes that since dissimilar parts are 
immiscible (oil with water), while similar (homeomeric: cf. infra) parts are miscible (water with 
water and oil with oil), and since the universe shows a distinction (of different skies) incompatible 
with a total mixture, then it is reasonable to suppose that the «parts» [aǧzāʾ] of the cosmos – here, 
the various skies – are mutually distinct, in a way analogous to that in which parts of water and oil 
are mutually distinct. 
BY VIRTUE OF THE MUTUAL SEPARATION | Arabic bi-l-mufāraqa, but cf. Latin: «per confusionem (vel 
commixtionem) parcium aque assimilacionem earum inter se» (MUCKLE 1933: 115.32-33). 
LIKEWISE HERE | That is, in the cosmological context.  
MUTUAL RESEMBLANCE | Arabic tašābuh, Latin si fuerint similes. The root š-b-h in the VI stem can convey 
the technical concept of «homoeomerous parts»: cf. the rendition of al-mutašābiha al-aǧzāʾ in 
MCGINNIS 2009. 
ELEMENTS | Arabic ʿanāṣir (sg. ʿunṣur), Latin elementa. For the unusual adjective ʿunṣuriyya used to 
designate the material cause, in keeping with a terminological choice proper of the DN, cf. supra, 
Metaphysics I.5, §157; a further occurrence of the term ʿunṣur in the technical sense of one of the four 
elements is to be found in Logic, specifically in relation to fire: cf. supra, Logic II, §21; and then cf. 
infra, Metaphysics V and Physics. For the hypothesis that the Arabic ʿunṣur was originally meant to 
translate the Greek χυμός («humour»), cf. WOLFSON 1947: 386. 
IT HAS ALREADY BEEN CLARIFIED | For the skies’ impossibility to move with the rectilinear motion proper 
of the sublunary, elementary world, cf. supra, Metaphysics IV.b.2.1, §270. 
 
 
[§290] D284.15-end of page 
 
(B.3.3)=(6) The sixth allegation – that is, the third allegation of the third pillar – states the 
impossibility of a mutual causation between the celestial bodies. This is because there is no proper 
creative action (i.e. causality for existence) performed by a body, since the corporeal agency is 
limited to the exercise of an efficient causality on a pre-existing body. As noticed by JANSSENS 2019: 
112, the sections of the MF corresponding to this and the following (§291) paragraph have no direct 
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correspondence in the DN. According to Janssens, the notion that the bodies can influence each 
other only by means of a mutual direct contact «might be a clarifying addition by al-Ghazālī» 
(ibidem). 
 

*** 
 
THE TANGENCY WITH IT | Arabic mumāssati-hi, Latin [nisi fuerit] contingens illud. For the notion of 
tangency cf. supra the antiatomistic discussion: Metaphysics I.1, §111. 
THE CONTIGUITY WITH IT | Arabic muǧāwarati-hi, Latin vicinum ei. 
THE EQUIDISTANCE | Arabic muwāzāti-hi, Latin ei directe oppositum. For the relational concepts of 
«contiguity» and «equidistance» cf. the treatment of the categories supra, Metaphysics I.1, §128; for 
«equidistance» as the name taken by the oneness in the accident of position cf. also supra, §150. 
A [CERTAIN] CORRELATION | Arabic munāsabatan, Latin secundum aliquam comparacionem. 
ILLUMINATION OF THE BODY | Arabic iḍāʾa al-ǧism, Latin illuminacionem in corpus. 
COMBUSTION | Arabic iḥrāq, Latin combustionem. 
OF WHAT IT ENCOUNTERS AND TOUCHES | The subject of the sentence is the ‘fire’, while supra – since the 
verb ḥāḏā had the feminine suffix pronoun -hā, which must be referring to the Sun, feminine in 
Arabic – it was the ‘thing’. 
ORIGINATION | Arabic iḫtirāʿ, Latin fieri, vel generari, vel creari (a case of triple translation?). For this 
rendition of iḫtirāʿ cf. MCGINNIS-REISMAN 2007. 
 
 
[§291] D285.1-9 
 
The first objection against the argument of §290 provides an ostensible counterexample to the 
impossibility of the origination of a body from a body, i.e. the production of air from water heated by 
fire. The answer explains that actually the air is not immediately produced by the fire, but rather the 
fire acts on and influences another body (namely water). Something analogous to this would not be 
possible, however, in the case of the skies. Cf. infra, Physics II.1, §§335-337. 
 

*** 
 
«IS NOT THE FIRE […] BECAUSE OF THE FIRE?» | As mentioned in the introduction to the present 
paragraph, the reference is to the process of evaporation of boiling water, which is interpreted by the 
objector as production or origination of the «body» of the element ‘air’ through the causal action of 
the body of the ‘fire’. As will be made clear in the answer, the objector is wrong because she neglects 
to consider the mediation of the third element involved, i.e. ‘water’. 
«THE AIR IS NOT A BODY IN THE FIRST PLACE» | Arabic al-hawāʾ laysa bi-ǧismin awwalin. Depending on the 
meaning to be given to the expression bi-ǧismin awwalin, the Arabic text might be taken to be denying 
the elementary status of the air. More plausible the rendition chosen by the Latin translation: «non 
est corpus principaliter proveniens ex igni», on which I base my translation. I take the passage to 
globally mean that the fire acts on the water in order to produce the effect that we experience as 
release of the air (evaporation, in modern terms), rather than immediately producing the air. 
 
 
[§292] D285.10-286.10 
 
The second objection argues against the restriction to mutual contact (and the like) of the range of 
possible causal actions performed by a body. The answer explains that the action of every body is 
due to the combined action of its matter and its form, the task of the matter being that of making 
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locally possible the causality of the form. Under this account, it is imperative that the body is close 
to the body on which it is to exert its action, in order for the form to be able to meet the other body 
in that place. Thus, a body qua body cannot have a causal action at a distance (as opposed to the 
soul: cf. infra, Physics V.9, §§443-446). 
 

*** 
 
«WHY DID YOU SAY […] OR SOMETHING ELSE”?» | The reference is to the beginning of the present sixth 
allegation (=B.3.3), supra, §290. 
ABSTRACT MATTER | Arabic muǧarrad al-mādda, Latin secundum materiam tantum. 
ABSTRACT FORM | Arabic muǧarrad al-ṣūra, Latin secundum formam tantum. Each of the two options 
(b.1) – action of a body through matter alone – and (b.2) – action through form alone – is discarded, 
because it is the compound of matter and form – or, to be more precise, the form with the mediation 
of the matter (b.3) – to be properly «active» [fāʿil].  
IF IT WERE ACTIVE […] IT IS FORM | The presence of an active (agent) and a passive-receptive (patient or 
recipient) element was seen as a necessary cause for multiplicity already supra, in theological 
context: cf. e.g. Metaphysics II.8, §183. 
THE ABSTRACT FORM […] RATHER IN MATTER | For the inherence of form in matter cf. supra, Metaphysics 
I.1, §104. 
BY THE MEDIATION OF THE MATTER | Arabic bi-tawassuṭi l-māddati, Latin mediante materia. 
MATTER, INASMUCH AS IT IS MATTER, […] FALSIFIED THAT | The reference is back to case (b.1) listed supra, 
i.e. the hypothesis that the matter composing a body might as such be active. Since that case has 
already been refuted, any further hypothesis leading to the unwanted consequence that matter qua 
matter «has already acted» [Arabic qad faʿalat, Latin iam egit] is also to be discarded. SALMAN 1935-
1936: 123 fn. 3 has suggested the emendation of Latin iam egit in non agit, but his proposal must now 
be dismissed on the basis of the Arabic text. 
BY VIRTUE OF ITS MEDIATION […] TOWARD THE THING | Arabic inna-hā bi-tawassuṭi-hā yaʿmalu l-ǧisma ilà 
l-šayʾi, Latin quo mediante, aplicetur ad aliquid ad hoc ut agat in illud. 
ITS MEETING | Arabic talaqī-hu, Latin quod tangit. The distinction of the «meeting» of the active form 
with the patient body «here» [Arabic hahunā (sic pro Dunyā’s hā hunā), Latin hic] and «there» 
[Arabic hunāka, Latin illic] makes it clear that the localization of the active body (due to its matter) 
is indispensable in order to allow for the causal action of its form. Hence, there is no corporeal action 
but when the active and the receptive body are contiguous to one another, which was the 
demonstrandum. 
 
 
[§293] D286.11-287 
 
(B.3.4)=(7) The seventh allegation – that is, the fourth allegation of the third pillar – concludes the 
Fourth treatise of Metaphysics, started back at §245. It deals with the correspondence between the 
intellects, the souls and the bodies of each sky, stating that each of the heavens has a soul and an 
intellect, because each one has a differentiated movement and a different species than the others. 
Thus, each one of the celestial souls needs a different intellect, whom she loves and whose 
resemblance she seeks, producing the movement of her celestial sphere. 
 

*** 
 
IT IS NOT PERMITTED THAT THEY ARE FEWER THAN THE NUMBER OF THE CELESTIAL BODIES | Cf. infra, 
Metaphysics V, §297, for the actual conclusion that the number of the celestial intellects is greater 
than that of the spheres, since there exist nine spheres and ten intellects.  
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IT HAS BEEN ESTABLISHED […] AS FOR THE NATURES | Cfr. supra, Metaphysics IV.b.3.2, §289. 
AND THAT THEY ARE POSSIBLE | Arabic wa-anna-hā mumkinatun, Latin locales vel possibiles. As already 
remarked by ALONSO 1963: 205 fn. 42, the alternative in translation presented by the Latin version 
could be explained by surmising an uncertainty of the translators in deciding how to interpret an 
Arabic rasm (maybe partially corrupted in their antigraph), which could be read both as makāniyya 
(‘local’) and as mumkina (‘possible’, ‘contingent’). It is thus more akin to a double translation than to 
the witness of a possible variant reading in the antigraph. 
FROM THE ONE ONLY ONE PROCEEDS | For further occurrences of the dictum (added in this point by al-
Ġazālī: see JANSSENS 2019: 112 and fn. 108) cf. supra, Metaphysics II.10, §187 (two formulations), and 
infra, Metaphysics V, §294. Cf. the Latin rendition: «Ex uno autem non provenit nisi unum» (MUCKLE 
1933: 117.33-34). 
IT HAS ALREADY BEEN SAID | Cf. supra, Logic II, §17 and Metaphysics I.2, §141. 
PREROGATIVE | Arabic iḫtiṣāṣ, Latin proprietas.  
BY MEANS OF A DIFFERENTIA | Arabic bi-faṣlin, Latin ex differencia.  
DISTINGUISHES ITSELF FROM ANOTHER | Arabic yubāyinu, Latin difert (sic). 
ATTENTION | Arabic iltifāt. The Latin rendition diversitas seems to presuppose a misreading like 
*iḫtilāf in the antigraph. 
IT HAS BEEN CLARIFIED IN THE MATHEMATICS | This cursory reference to the «mathematics» [Arabic 
riyāḍiyyāt, Latin mathematicis] – and more precisely to their astronomical part, to which the 
treatment of the motion of the skies pertains in the first place – cannot be a proper crossreference 
to another section of al-Ġazālī’s summa, since mathematics is programmatically not treated in the 
MF (supra, §1). As for the DN, its four mathematical sections (Geometry, Arithmetics, Music and 
Astronomy) have been added to Avicenna’s original text by the master’s secretary and biographer al-
Ǧūzǧānī. Moreover, a corresponding reference lacks in the DN. This might be a hint in favour of the 
hypothesis, advanced by MADELUNG 2007: 334, that al-Ġazālī’s MF, as well as Ibn al-Malāḥimī’s Tuḥfa 
al-mukallimīna fī l-radd ʿalà l-falāsifa, might depend on «an exposition of philosophical teaching» 
deriving from the DN, rather than directly from the DN, although such a hypothesis is in itself very 
onerous (cf. the Introduction, §1.3, on the derivation from the DN, and again §2.1.3, on Ibn al-
Malāḥimī). Further references to scientific material not present in the actual text of the MF are in 
Logic IV, §70 (dialectics) and §72 (rhetoric); Physics III, §368 (optics); Physics IV, §389 (optics). In at 
least some of these cases, however, Avicenna’s DN provides a reasonable basis for explaining al-
Ġazālī’s reference (cf. e.g. the commentary to §70 supra), while some others (like the present one) 
might also be explained in terms of al-Ġazālī’s own understanding of the treated topics, and of their 
belonging to different philosophical sciences (however falling outside the scope of the MF itself). On 
these ‘external cross-references’ see the Introduction, §1.6.2. 
WHAT THEY RESEARCH | Arabic maṭlab, Latin inquisitum. 
THEN, EACH ONE [OF THE CELESTIAL BODIES] […] BY THE WAY OF LOVE | The cosmological structure of the 
celestial spheres and of the souls and intellects that contribute to their motion has been expounded 
in detail throughout the Fourth treatise of Metaphysics. Here, it is expressed in a concise way, focused 
on the physical movement of the skies. Thus, both souls and intellects are considered in that they 
contribute to the motion of the spheres, rather than in their reciprocal hierarchy (according to which 
the intellects ‘move’ the love of the souls, and they in turn move the celestial bodies: cf. supra, 
Metaphysics IV.b.3.1=b.2.4, esp. §§283-287). 
 
DIAGRAM 7. «Parallel» account of the intellectual and psychic causes of the motion of the celestial spheres 
 

 

  
by the way of the direct contact 
[mubāšara] and of the act [fiʿl] → souls [nufūs] 

movement of the celestial spheres 
↗    

↘  
  

  by the way of love [ʿisq] → intellects [ʿuqūl] 
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DIRECT CONTACT | Arabic mubāšara, Latin presenciam. The Arabic term mubāšara, well-known for its 
mystical echoes, is probably to be intended here in the less abstract sense of ‘practice’, ‘acquaintance’, 
or ‘assiduous presence’. Cf. supra, Metaphysics IV.B.3.1, §283 for a previous occurrence of the same 
word. 
THE SOULS ARE THE CELESTIAL ANGELS | Arabic wa-takūnu l-nufūs hiya l-malāʾika al-samāwiyya, Latin 
anime vero sunt species [!] celestes. The curious Latin species translates here (and in the following 
definition) the Arabic malāʾika, with a double error prima facie rather difficult to explain. On the one 
hand, it might be surmised that the Latin translators read an Arabic text freed of the identification 
between angels and intellects so often reaffirmed by al-Ġazālī; but if that is the case, the corrector of 
that manuscript was not very accurate, since many other occurrences of the identification are left 
unaltered (cf. e.g. supra, §245). On the other hand, a palaeographical error malāʾika > *anwāʿ seems 
very unlikely. The identification of the souls of the skies with the «celestial angels», and of the 
intellects with the «close angels» or «cherubim» was anticipated supra, Metaphysics IV, §245: cf. the 
commentary to that paragraph, also for the quotation of the parallel passage of the TF in which the 
double identification is most clearly expressed. 
FOR THEIR APPROPRIATENESS TO THEIR BODIES | Arabic li-ḫtiṣāṣi-hā bi-aǧsāmi-hā, Latin propter 
apropriacionem suam cum suis corporibus. 
THOSE INTELLECTS ARE THE CLOSE ANGELS | Arabic tilka l-ʿuqūl hiya l-malāʾika l-muqarraba, Latin ipse 
intelligencie sunt species deo proxime. JANSSENS 2019: 112 and fn. 109 comments as well on the double 
angelical identification of souls and intellects, stating that it is «noteworthy», although he stresses 
that Avicenna himself employs the angelical terminology in his al-Išāra ilà ʿilm fasād aḥkām al-
nuǧūm (cf. MICHOT 2006:  36.9). In any case, Avicenna makes use of the angelical lexicon also 
elsewhere (not least in the DN itself). The interesting feature of the MF is thus, rather, that al-Ġazālī 
greatly emphasizes this use: on the issue cf. Introduction, §1.7.2. 
FOR THEIR FREEDOM […] TO THE LORD OF THE WORLDS | The sentence is meant as an explanation of the 
qualification of muqarraba («close», or ‘drawn close’) given to the angels that identify with the 
moving intellects of the spheres. This attribute is due in the first place to their independence from 
the «material attachments» [ʿalāʾiq al-mawādd], but more precisely for the «closeness» [qurb] to 
God of their «attributes» [ṣifāt]: for the same idea cf. supra, Metaphysics III.b.11, §237. 
LORD OF THE WORLDS | Arabic rabb al-ʿalamīna, Latin dominum dominorum. The Latin translation 
presupposes D-Alt’s variant reading rabb al-arbāb («Lord of the lords»), which has a stronger ṣūfī 
connotation: cf. for instance its usage in Dāwūd al-Qayṣarī’s (d. 1350) Premise to his commentary on 
Ibn al-ʿArabī’s Fuṣūṣ al-ḥikam, the so-called Muqaddima al-Qayṣarī, now available in English 
translation in ALI 2020 (cf. e.g. Ch. 9: 188). For the usage of the Qurʾānic epithet rabb al-ʿalamīna in 
the MF cf. supra, Metaphysics III.b.11, §237; Metaphysics IV.b.3.2, §288. The first of the two parallel 
passages, which deals with the joy felt by those who contemplate God, is particularly akin to the 
present occurrence, since there as well the angels are described in terms of their closeness to the 
Divine, precisely called «Lord of the worlds». For the alternative reading rabb al-arbāb as attested 
inter alia by Ibn al-Malāḥimī’s Tuḥfa al-mutakallimīna cf. the Introduction, §2.1.3, Table 22, [26]; cf. 
also §1.9.1, Table 18, [6]. 
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Treatise V 
 
 
 
[§294] D288.1-20 
 
The Fifth treatise of Metaphysics, which begins here, deals with the derivation of all beings from the 
First Principle, in an hierarchical process of emanation. As such, it forms a dyptich with the Fifth 
treatise of Physics, which considers the process of return of the creation to the First (cf. Introduction, 
§1.5). The present paragraph posits the problem of how the multiplicity of beings experienced in the 
world can be made derive from the One God, without prejudice to the axiom of emanative 
metaphysics usually summarized with the Latin expression ex uno non fit nisi unum, especially since 
the multiplicity of the existing beings is actual and irreducible to a single hierarchical chain. On the 
principle, also known in Arabic as ‘rule of one’ [qāʿida al-wāḥid], cf. HYMAN 1992, D’ANCONA 2007 and, 
most recently, AMIN 2020. JANSSENS 2019: 112-113 notices that the section of the MF corresponding to 
§§294-296 in my translation (he gives in particular Dunyā’s paging 288.3-290.7) does correspond to 
DN §38, but «it is reworded in a didactic way, namely by positing questions before formulating the 
appropriate answers». While this feature might indeed be particularly remarkable in the present 
context, it seems to me that the reformulation by questions and answers of Avicenna’s doctrines is 
quite typical of the style of the MF at a way more general level. 
 

*** 
 
THE MODALITY OF THE HIERARCHICAL ORDERING […] OF THE FIRST TRUE | This section of the long title of 
the Fifth treatise of Metaphysics is erroneously printed by Dunyā as part of the main text (with his 
own title ending at «from the First Principle», min al-mabdaʾ al-awwal). An uncertainty in 
establishing where exactly the title ends is also witnessed by the Latin tradition, at least as reported 
by MUCKLE 1933: 119.1-5, who prints in small caps the text up to «causer of the causes», relegating to 
the main text the section corresponding to «and [on] this treatise being […] of the First True» 
(«Tractatus iste […] primi, et veri», see MUCKLE 1933: 119.6-8; for criticism of Muckle’s reading of ms. 
BNF lat. 6552 in this point at MUCKLE 1933: 234-235, and the errors of the ms. itself, cf. SALMAN 1935-
1936: 123-124 fn. 3). For ensuring the ascription of that section as well to the proper title of the treatise, 
it is telling that Albert the Great, in his De causis et processu universitatis a prima causa, could refer 
to this treatise of al-Ġazālī’s Metaphysics as ‘flos divinorum’, precisely employing with the function 
of title the Latin translation of the Arabic zubda al-ilāhiyyāt («cream of the divine [things]»): cf. 
ALBERT THE GREAT, De causis 2.1.1, ed. FAUSER 1993: 60.51 («Huiusmodi tractatum Algazel ‘Florem 
divinorum’ vocavit»); ed. FAUSER 1993: 61.7 («His igitur de causis Algazeli placuit hunc librum ‘De 
floribus divinorum’ intitulari»). It is noteworthy that Flos divinorum was for Albert the title given by 
Algazel to his treatise on the causes – in parallel with Albert’s own De causis –, alongside names like 
Tractatus de bonitate pura (attributed to al-Fārābī) and Liber de lumine luminum (attributed to 
Avicenna): cf. DE LIBERA 1992: esp. 92 (where the identification of Flos divinorum with the fifth treatise 
of the Metaphysics of the MF is acknowledged). These passages of Albert’s De causis are covered in 
CORTABARRÍA 1962: 270-271, although he was not able to identify their verbatim source in the Latin 
text of the MF: cf. now, on the entire issue, SIGNORI 2019: 525 and fn. 194 (see also ivi, Appendix: 606-
607, numbers [277]-[278], for the two quotations concerning the «flower/cream of the divine 
things»). On the basis of all the preceding considerations and of the sense of the text, I have restored 
in the translation the correct ‘typographical’ arrangement of the title. 
THEIR GIST | Arabic ḥāṣilu-hā, Latin id quod acquiritur ex eis. For the same sense of ḥāṣil cf. supra, Logic 
IV, §38; Metaphysics I.8, §167; Metaphysics III.b.4, §208. Together with the preceding zubda al-
ilāhiyyāt, also this expression is an indication of the central role attributed by al-Ġazālī to the Fifth 
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treatise of Metaphysics in the structure of the entire work: in a way, the entire subject-matter of the 
«divine things» is summed up in this brief treatise, which can thus be seen as a metaphysics in a 
nutshell.  
THE MODALITY OF THEIR ASCENT TO ONE | Arabic kayfiyya irtiqāʾi-hā ilà wāḥidin, Latin quomodo omnia 
proveniunt (?) ad unum. 
CAUSER OF THE CAUSES | Arabic musabbib al-asbāb, Latin causa causarum. The Arabic expression 
recurs identical at the beginning of the fourth treatise of Metaphysics: cf. supra, §245, also for a 
textual and doctrinal commentary on the phrase and its implications. 
The beginning of an obscurity about it is that  
IT HAS ALREADY BEEN SAID THAT THE FIRST IS ONE | For the proper discussion of the unicity of the 
Necessary Existent cf. supra, Metaphysics II.7, §182 (with an interesting, though cursory, anticipation 
in Metaphysics I.2, §142). 
UNDER EVERY RESPECT | Reading min kullin waǧhin for Dunyā’s min kullin wāḥidin. 
FROM THE ONE ONLY ONE COMES TO EXIST | Cf. supra, Metaphysics II.10, §187 (two formulations); 
Metaphysics IV.b.3.4, §293. 
IS NOT CONSECUTIVE | Arabic laysa yaṭṭaridu, Latin non continget. What is meant is that not all things 
can be placed in one and only hierarchical chain ascending to the First Principle, but there are 
different ‘chains’ of beings. There is, in sum, an irreducible multiplicity in the world that waits to be 
explained. 
IT IS INEVITABLE THAT A MULTIPLICITY ASCENDS TO ONE | I propose to correct in tartaqī Dunyā’s text taltaqī, 
which would mean have the meaning of ‘to encounter’, ‘to meet’. Cf. indeed the verbal noun irtiqāʾ 
(«ascent») used supra in this paragraph. 
 
 
[§295] D288.21-289.22 
 
After the exposition of the difficulty in explaining the multiplicity of beings when starting from an 
absolutely one principle (§294), the present paragraph advances in general terms its solution. This 
consists in assuming a multiplicity in the first originated from the First Principle, due to the 
possibility of considering it both from the point of view of its cause – the absolutely necessary 
principle of every existence – and from the point of view of itself – a caused being, in itself only 
possible. This germinal multiplicity in the self-intellection of the first caused intellect reverberates 
and spreads throughout the emanative process, thus giving rise to the manifold beings of the cosmos 
without contravening the rule of ex uno non nisi unum (cf. D’ANCONA 2007 and the further 
bibliography mentioned supra, §294). An elegant exposition of this passage of the MF, and of the 
fundamental metaphysical idea here expressed, can also be found in GILSON 1955: esp. 379-380. On 
the problem of the emanation of multiplicity from the First cf. also the locus parallelus in Metaphysics 
II.10, §187. 
 

*** 
 
RESCUE | Arabic maḫlaṣ, Latin reffugium. GILSON 1955: 379 aptly paraphrases the Latin refugium with 
the French «échappatoire»: what follows is indeed presented as the only conceivable way of escaping 
from the aforementioned difficulty (§294), salvaging at the same time the principle of derivation of 
one from one (up to the One), and the real multiplicity of existing beings. 
That one is accompanied | Arabic yalzamu ḏālika l-wāḥida, Latin consequitur. 
NOT FROM THE SIDE OF THE FIRST | Arabic lā min ǧihati l-awwali, Latin non tamen ex hoc quod est ex primo. 
Although parenthetical, the phrase is crucial for the understanding of the argument: while only one 
thing is emanated from the First, in keeping with the axiom ex uno non nisi unum, this first caused is 
already touched by multiplicity from the side of itself, that is, when considered in itself (as caused) 
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and not with reference to its absolutely one Cause. 
BY ANOTHER STATE | Arabic ḥukmun aḫar, Latin quiddam aliud. This is the grammatical subject of the 
Arabic sentence, but I have translated it in the passive voice in order to keep the order of the words 
more natural in English, preserving at the same time the connection of the object of yalzamu («that 
one» [ḏālika l-wāḥida]) with the formulation of the «rule of one» which immediately precedes. 
A MULTIPLICITY ON A PAR | Arabic kaṯra mutasāwiya (as in Y, versus mutasāwiqa ‘forming a sequence’ 
Dunyā, omission A), Latin multitudines coequevas (in the plural, in place of the Arabic singular). Cf 
infra in this paragraph the second occurrence of «on a par» for a discussion of the correction.  
HIERARCHICALLY ORDERED | Arabic murattaba, Latin ordinatas. My rendition of the past participle of 
the II stem is based on the translation of the verbal noun tartīb as «[hierarchical] order[ing]». By 
contrast, I have rendered the participle of the V form mutarattaba, which appears shortly infra in the 
text, as «the arranged [things]», which conveys the variatio but is also clearly connected to the idea 
of (gradual) ordering implicit in the root r-t-b. 
THE [THINGS] ON A PAR | Arabic al-mutasāwiya (as in Y, musāwiqa Dunyā, musāwiya A), Latin coequeva. 
The passage, rather tormented in Arabic, receives a clarification and an undoubted reason of interest 
thanks to the reading of the Latin translation. The term coaequaevus, which appears here twice in 
the plural, will become indeed in subsequent Latin thought a relevant lemma in the theological 
discussion on creation, as it will come to designate, rather technically, the four realities – matter, 
time, (Empyrean) heaven, and angelic nature – first (and sempiternally) created by God. The 
doctrine is well crystallized in Albert the Great’s summa eponymously titled De IV coaequaevis 
(although ANZULEWICZ 2012: 42 warned that «[t]he familiar short title, De IV coaequaevis, is a later, 
not entirely satisfactory invention»), and it appears in a wealth of other authors and works, such as 
the Summa Halensis (Ia-IIae, inq. 1, tr. 2, q. 2, titulus 4, cap. 2, no 70, as indicated by GRANGE 2019: 46 
fn. 141), Thomas Aquinas (Summa theologiae, I, q. 66, art. 4, resp.), and Denis the Carthusian (also in 
explicitly theological works, e.g. the Enarratio in Baruch prophetam, expositio capituli tertii: ‘Et nunc, 
Domine omnipotens, Deus Israel’, cap. 3, versus 32). The possible provenance of the term in this 
technical usage from Arabic-Latin translations, and in particular from al-Ġazālī’s text, was argued for 
the first time by the remarkable GILSON 1955, a pathbreaking short essay which regrettably seems to 
have been quite forgotten since its publication. Gilson discovered the two close occurrences of 
coaequaeva in the MF, and also pointed at the necessity of looking more closely to the medieval 
translations from Arabic into Latin in order to find further evidence for this terminology. Indeed, in 
Avicenna’s Philosophia prima, the Latin version of the Ilāhiyyāt of the K. al-Šifāʾ, there is an 
occurrence of the adjective as a translation of the present participle of the VI stem mutakāfiʾ, which 
occurs in the original Arabic in the dual (cf. MARMURA 2005: 99.7: «[As such,] the two, inasmuch as 
this one is unity and the other is plurality, would be equivalent in existence [mutakāfiʾayni fī l-
wuǧūdi]», and the translation in Philosophia prima, ed. VAN RIET 1977: 144.7: «et essent coaequaeua in 
esse inquantum haec est unitas et illa est multitudo»; cf. also ALGloss online, sub voce 
«coaequaevus»). Three further occurrences of the adjective in translations from Arabic into Latin 
are to be found in Avicebron’s Fons vitae (not extant in Arabic; cf. the Latin text in BAEUMKER 1892-
1895: 118.10-20, English transl. in JACOB-LEVIN 2005: 110). In the light of this important and diversified 
doctrinal context, which I plan to explore in greater detail in a future contribution which is currently 
under preparation, I choose here and in what precedes the reading mutasāwiya (present participle 
of the weak root s-w-y in the VI stem) as present in ms. Y, because it appears to offer altogether a 
much better sense than Dunyā’s printed mutasāwiqa (or, even worse, musāwiqa). The sense of 
‘forming a sequence’ which can be given to mutasāwiqa seems indeed to repeat at best the same idea 
also conveyed by mu(ta)rattaba, thus missing a crucial nuance of meaning: for the reasoning overall 
conducted in this passage, indeed, it is pivotal that the multiplicity which must be explained as 
proceeding from the First should not be already ordained, because an orderly multiplicity of things 
deriving from one another would not cause any particular conceptual problem in the light of the 
‘rule of one’ expounded supra. It is rather precisely a multiplicity of things «on a par», equal in 
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ontological level, that requires a specific explanation, because it appears to contradict that 
fundamental ontological principle. Moreover, the reading mutasāwiya is the most compatible with 
the rendition coaequaeva in the Latin translation, whose prefixed cum (co-) might be intended to 
capture precisely the meaning of reciprocity and mutual action implied by the Arabic VI stem; hence, 
I have also discarded the Arabic reading musāwiya, in the III stem, attested by A. 
IT IS NOT POSSIBLE BUT LIKE THAT | Dunyā’s reading wa-lā yumkinu ka-dālika («it is not possible like 
that») is vitiated by a polar inversion of meaning and requires an integration giving it the correct 
sense. I read therefore wa-lā yumkinu illā ka-dālika, as in Y. The correction is also indirectly 
confirmed by the Latin rendition: «nec potest esse aliter nisi sic» (cf. MUCKLE 1933: 120.4-5). 
HIS EXISTENCE IS PURE EXISTENCE | Arabic wuǧūdu-hu wuǧūdun maḥḍun, Latin esse eius est esse purum. 
HIS CONCRETE EXISTENCE IS IDENTICAL WITH HIS QUIDDITY | Arabic anniyyatu-hu ʿaynu māhiyyati-hi, Latin 
cuius hanitas est ipsa eius quidditas.  
THE EXISTENCE OF EVERY POSSIBLE […] AS IT WAS SAID BEFORE | While the distinction of existence and 
quiddity in everything but the Necessary Existent was often stated in the preceding discussion, the 
closest passage to the present analysis is Metaphysics I.8, §§169-170, where the concepts of necessary 
and possible are treated extensively and in properly metaphysical terms. 
IT HAS BEEN CLARIFIED […] IN [ANOTHER] RESPECT | Cf. supra, Metaphysics I.8, §§169-170. 
BECAUSE EVERY EXISTENCE […] AN ACCIDENT FOR IT | This passage represents altogether one of the 
clearest statements of the accidentality of existence in the MF, although the concept is reaffirmed 
also elsewhere in the text:  cf. supra, Logic II, §12 and §16; Metaphysics I.1, §137; Metaphysics II.4, §179; 
Metaphysics II.7, §182; Metaphysics II.11, §189. In the present occurrence, al-Ġazālī’s affirmation 
seems to mirror an actual statement in the same direction made by Avicenna (cf. DN, ACHENA-MASSÉ 
I: 174), but the doctrine of the accidentality of existence is stated far more often, and with less 
hesitation, in the MF than in the DN. On the issue cf. BERTOLACCI 2013a: 256-259. 
 
 
[§296] D289.23-290.8 
 
The paragraph clarifies how the intrinsic multiplicity of the first caused can reverberate in a greater 
degree of multiplicity in the progressively emanated chain of being. The first intellect is necessary by 
virtue of its Cause, and possible by virtue of itself, and it knows itself in these two different states. 
This double, and thus already manifold, self-knowledge is productive, at an ontological level, of the 
subsequent multiplicity, which gets greater as the downward flow of the emanation proceeds. 
 

*** 
 
FROM THE FIRST AN ABSTRACT INTELLECT PROCEEDS | Arabic yaṣduru min al-awwali ʿaqlun muǧarradun, 
Latin ex primo provenit intelligencia nuda. 
RATHER THEY GRADUALLY EVOKE ONE ANOTHER TO THE MULTIPLICITY | Arabic bal ʿalà al-tadrīǧi tatadāʿà ilà 
l-kaṯrati, Latin sed secundum gradus ceciderunt in multitudinem. 
THE INTELLECTS […] ALL THE DIVISIONS OF THE EXISTENTS | All the existing things are said to be either 
intellects, souls, bodies, or, accidents. For a similar divisio entis cf. TF, Discussion 3, MARMURA 2000: 
66. Here, al-Ġazālī says that things subdivide themselves into (a) beings that are in a receptacle, to 
which accidents [aʿrāḍ] and forms [ṣuwar] belong, and (b) beings that are not in a receptacle. The 
latter can be either (b.1) receptacles for other things, like the bodies [aǧsām], or (b.2) not receptacles 
at any rate. At this level one can speak of self-subsisting substances [ǧawāhir qāʾima bi-anfūsi-hā], 
and further subdivide them according to whether (b.2.1) they exert an influence only on the bodies 
(and thus they are souls [nufūs]), or else (b.2.2) they also influence the souls (and then they are 
intellects [ʿuqūl]). For further divisiones entis in the MF cf. supra, Metaphysics I.1, §104, and infra, 
Metaphysics V, §309 (this time, the division is based on the notions of good and evil, and is thus 



Metaphysics | Treatise V 

 931 

ontologically different from the one expounded here and in the TF). 
 
 
[§297] D290.9-291.14 
 
The paragraph contains one of the clearest descriptions of the cosmological emanative model of al-
Fārābī and Avicenna that is to be found in Arabic philosophy. The first intellect, necessary in 
consideration of its Cause (God), by knowing itself as such produces a second intellect; while by 
knowing itself as a possible caused, it produces the (material) furthermost sphere of the cosmos (on 
the process see supra, §§295-296 and the remarks by D’ANCONA 2007). The process is then repeated 
at each step, until the tenth intellect is too far apart from the First Principle to be able to produce an 
eleventh intellect, and thus only produces the sphere of the Moon (and the sublunary world lodged 
in its concave). With respect to corresponding Avicenna’s texts – in both the DN and the Ilāhiyyāt of 
the Šifāʾ (see infra the commentary) – al-Ġazālī’s text is more didactic, inasmuch as it makes sure to 
mention all the names of the celestial spheres – without abridging the explanation of the process 
after its first steps. The resulting description of the structure of the cosmos is thus more detailed, and 
probably also more intuitively understandable for a beginner, than its more advanced Avicennan 
counterparts. This didactic trend, typical in general terms of the MF and historically at the basis of 
the great success enjoyed by the work, well beyond the Arabic-Persian milieu in which it originated, 
is also at the origin of a well-perceivable simplification of the less clear-cut aspects of Avicenna’s 
cosmological model (for instance on the issue of the proper number of the moving intellects: cf. infra 
the commentary for further details). The Avicennan-Fārābīan (and ultimately Ptolemaic) structure 
of the cosmos as described in the MF is represented in the following Diagram 8. 
 
DIAGRAM 8. Structure of the cosmos 
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AS IT WAS SAID BEFORE | Cf. supra, Metaphysics V, §295. 
DISTINCTION OF THEIR HIERARCHICAL ORDERING AND OF THEIR COMPOSITION | Arabic tafṣīl tartībi-hā wa-
tarkībi-hā, Latin.  
AN ANGEL AND A SPHERE | Arabic malak wa-falak, Latin angelus, et celum. A stylistical predilection for 
couples of rhyming terms, typical of Arabic literary prose and often instantiated in titles, may 
partially account for al-Ġazālī’s choice to speak here of an «angel» [malak], rather than technically 
of an «intellect» [ʿaql] (mentioned only afterwards), besides the corporeal «sphere» [falak] of the 
skies. For the same expression cf. infra, Metaphysics V, §313; see also infra, Physics I.1, §322, for a 
reformulation involving the relative adjectives instead of the corresponding nouns. JANSSENS 2019: 113 
and fn. 110 remarks that «the qualification of the separated [sic] Intelligence as ‘angel’ (290,15) has a 
support» in Avicenna’s Ilāhiyyāt, ed. QANAWATĪ-ZĀYID 1960: 435.7. 
DESCRIPTIVE FEATURE | Arabic waṣf, Latin  
WHICH IS IN IT LIKE MATTER. | Obviously, the intellect as such has no matter, as opposed to the material 
celestial sphere. What is intended here is however the link just established between possibility and 
matter, on the one side, and necessity and form, on the other side.  
THE FURTHERMOST SPHERE | Arabic al-falak al-aqṣà, Latin celum supremum. 
THE SPHERE OF THE CONSTELLATIONS | Arabic falak al-burūǧ, Latin circulus signorum. This corresponds 
to what is also called the sphere (or sky) of the fixed stars, for which there exists in Arabic as well the 
expression falak al-kawākib al-ṯābita: cf. for instance AL-FĀRĀBĪ, Treatise on the Intellect, ed. 
LUCCHETTA 1974: 107. The same expression is also employed in Avicenna’s Risāla fī l-aǧrām al-ʿulwiyya 
cf. JANSSENS 2019: 113 fn. 111. In the Ilāhiyyāt of the K. al-Šifāʾ, ed. QANAWATĪ-ZĀYID 1960: 401.12-13, as 
remarked again by Janssens, the expression chosen to designate this sphere is rather kura al-ṯawābit. 
The notion of ‘zodiac’, as Janssens translates the term burūǧ, rather appears in Avicenna’s Taʿlīqāt: 
ed. BADAWĪ 1973: 134.3-5. Ibidem, Janssens also implicitly remarks that the proper names of the 
spheres are not present in the DN, although they are (of course) «clearly in line with Ibn Sīnā». 
THE SPHERE OF SATURN | Arabic falak zuḥal, Latin circulus saturni. 
THE SPHERE OF JUPITER | Arabic falak al-muštarī, Latin circulus iovis. 
THE SPHERE OF MARS | Arabic falak al-mirrīḫ, Latin circulus martis. 
THE SPHERE OF THE SUN | Arabic falak al-šams, Latin circulus solis. 
THE SPHERE OF VENUS | Arabic falak al-zuhara, Latin circulus veneris. 
THE SPHERE OF MERCURY | Arabic falak ʿuṭārid, Latin circulus mercurii. 
THE SPHERE OF THE MOON | Arabic falak al-qamar, Latin circulus lune. 
SOUND | Arabic ṣaḥīḥ, Latin verum.  
THE [ASTRONOMICAL] OBSERVATION | Arabic raṣd, Latin speculatores. The Arabic raṣd al-aflāk, ‘the 
observation of the spheres’, specifically means ‘astronomy’. As for the fundamental importance of 
astronomical observation as a «crucial ancillary to the metaphysical enterprise», see JANOS 2011: 199: 
«In this respect, one perceives clearly the value of astronomy in Ibn Sīnā’s metaphysics, as well as 
the importance of empirical knowledge and observation in solving problems that one would 
otherwise consider to be purely metaphysical, such as the number of the separate intellects. These 
points in turn show how faithfully Ibn Sīnā follows Aristotle’s method and his views on the role of 
astronomy in the metaphysical inquiry at Metaphysics, XII.1073b7-17, where the number of unmoved 
movers is believed to hinge upon the astronomical observations concerning the number of motions 
and orbs». 
ONE DOES NOT GET TO A STANDSTILL BUT AT THESE NINE [SPHERES] | The problem so concisely presented 
here is actually among the most relevant questions of Avicennan cosmology. The problem of the 
number of the moving intellects is addressed several times in Avicenna’s works, without a clearly 
identifiable doctrinal evolution. As noticed by JANOS 2011: 185, «[t]he crux of the problem lies in Ibn 
Sīnā’s understanding of how the separate intellects relate to the celestial bodies and of the role they 
play in causing the individual motions of the planets. He adopts an ambiguous position in this regard 
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and even provides two contrasting explanations». The most relevant passage for the presentation of 
the two alternative explanations is AVICENNA, K. al-Šifāʾ, Ilāhiyyāt IX.3, ed. QANAWATĪ-ZĀYID 1960: 401, 
transl. MARMURA 2005: 325-326 (slightly modified and with added emphasis; cf. also the Italian transl. 
in BERTOLACCI 2007: 734-5, §4): 
 

Thus, the number of the separate intellects after the First Principle would be the same as the number 
of movements. [i] If, in the case of the wandering spheres [al-aflāk al-mutaḥayyira], the principle of 
the movement of the sphere of each star therein is a power emanating from the stars, then it would 
not be unlikely that the separate [intellects] would have the same number as the number of [these] 
stars – not the spheres – and their number would be ten, after the First. […] [ii] If, however, this is not 
the case, but each moving sphere has a rule governing its own motion and every star, then these 
separate [intellects] would be of a greater number. It would follow, according to the doctrine of the 
First Teacher, that there would be something close to fifty and over, the last being the active intellect. 
But you have known, from what we have said in the Mathematics, what we have attained in 
ascertaining their number. 

 
In al-Ġazālī’s passage, the problem seems however to be posed in a slightly, but significantly different 
way. In the Ilāhiyyāt of the Šifāʾ, as a matter of fact, the circumstance that the celestial «spheres» 
[aflāk] are more numerous than the nine corresponding to the planets, the zodiac and the 
furthermost sky is taken for granted: see JANOS 2011: 173: «Ibn Sīnā considered not only the planets, 
but also the various kinds of moving devices – concentric and eccentric orbs and epicyclic spheres – 
to fall in the category of “spherical bodies” (ajsām kuriyya) and thus to be concrete, corporeal 
existents». In the cosmology of the Metaphysics of the Šifāʾ, the problem is thus to determine whether 
[ii] it is necessary to assume an intellect for each sphere [falak], including the «wandering» 
[mutaḥayyira] ones – that is, all those astronomical entities, incorporeal according to Avicenna, that 
had been introduced in Ptolemy’s astronomy in order to account for the irregular motions of the 
planets –; or else whether [i] the moving intellects linked to the primary spheres could be enough to 
explain the secondary motions, as well. In the MF, by contrast, the number of the intellects appears 
to depend exclusively on the number of the spheres, so that an increase in the latter would 
necessarily entail an increase in the former. Since however the astronomical observation is a witness 
of the existence of nine spheres, the intellects must be considered to be ten, without further inquiry. 
With respect to Avicenna’s more nuanced positions, witnessed for instance by the Ilāhiyyāt of the 
Šifāʾ, the stance of the MF is to be seen as a quite radical simplification of the astronomical 
framework, which appears in particular to disregard the finer aspects of Ptolemaic cosmology. 
 
 
[§298] D291.15-end of page 
 
After the description of the emanation of the supralunary world in §297, the present paragraph 
begins the treatment of the multiplicity proper of the sublunary world, dealing in particular with the 
four elements, whose matter is common and whose forms are mutually different and irreducible to 
one another. 
 

*** 
 
WILL THEIR NATURES BE UNITED | Reading tattaḥidu instead of Dunyā’s دختت . Cf. the Latin translation: 
«quomodo ergo una erit natura eorum» (MUCKLE 121.31-32). 
SUSCEPTIBLE OF GENERATION AND CORRUPTION | Reading qābila l-kawni wa-l-fasādi, as in D-Alt, instead 
of  qābila li-l-kawni printed by Dunyā. The correction seems guaranteed by the parallel passage of the 
Physics explicitly referenced here (see infra), where kawn is regularly accompanied by fasād; but for 
the couple of terms, in itself very common, cf. also supra, Metaphysics IV, §276 and, more importantly, 
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the conclusion of the present reasoning in Metaphysics V, §301. 
AS IT WILL BE EXPLAINED IN THE PHYSICS | For the four elements’ generability and corruptibility cf. esp. 
infra, Physics II, §333 and §335; for the commonality of their matter see §350. 
SINCE IT IS NOT CONCEIVABLE THAT A BODY IS FROM [ANOTHER] BODY | Cf. supra, Metaphysics IV.b.3.3, 
§§290-292. 
COMMON MATTER | Arabic mādda muštaraka, Latin materia communis. 
CAUSE OF THEIR EXISTENCE | That is, of the elements. 
 
 
[§299] D292.1-13 
 
The paragraph discusses the origin of the sublunary matter, identifying its cause in a separate 
substance (that is, the intellect presiding over the sphere of the Moon) which acts however in 
cooperation with the form. The origin of matter from the combined action of the separate intellect 
and the form is compared with the motion of the body and the ripening of the fruits, as in the 
following diagram. 
 
DIAGRAM 9. Comparative examples for the account of the origin of matter through both intellectual and 

formal causality 
 
 

CAUSE CAUSED  CONDITION 
   

   

moving faculty 
[quwwa muḥarrika] 

existence of the movement 
[wuǧūd al-ḥaraka] 

receptive faculty in the receptacle 
[quwwa qābila fī l-maḥall] 

   
   

Sun 
[al-šams] 

ripening of the fruits 
[naḍǧ al-fawākih] 

natural potency in the fruit 
[quwwa ṭabīʿiyya fī l-fākiha] 

   
   

separate intellect 
[al-ʿaql al-mufāriq] 

existence of the matter 
[wuǧūd al-mādda] 

cooperation of the form 
[mušāraka al-ṣūra] 

   
 
 

*** 
 
THE NON-EXISTENCE OF THE MATTER WOULD FOLLOW FROM THE NON-EXISTENCE OF THE FORM | Arabic la-
lazima ʿ adamu l-māddati bi ʿ adami l-ṣūrati, Latin sequeretur destrui materiam ad destruccionem forme. 
The reason why the cause of matter cannot be form alone is that the destruction of the form does 
not entail ipso facto the destruction of matter: matter, thus, must have a further cause for its existence, 
different than the form. 
GARBING ITSELF IN ANOTHER FORM | For the metaphor of clothing and «garbing» [lābisa] used to 
describe the relationship of matter and form cf. also supra, Metaphysics IV.b.2.3, §276 and infra, 
Physics II, §350. 
THE FORM HAS NO ACCESS AND NO SHARE [AT ALL] IN THE EXISTENCE OF THE MATTER | Arabic lā yakūna li-l- 
ṣūrati madḫalun wa ḥaẓẓun fī wuǧūdi l-hayūlà, Latin [nec potest negari] quin sit forme aliqua dignitas 
[!],  et efficiencia ad esse hile. It is neither possible that the form plays no role at all in giving origin to 
the matter, since in the absence of the form matter does not remain identical to itself, but loses and 
changes its prior definition.  
THE MATTER AND ITS DEFINITION | Arabic al-hayūlà wa-ḥaddu-hā. The Latin rendition «ile sola» (MUCKLE 
1933: 122.11-12) reveals a misunderstanding like *[al-]waḥīda for the sequence اهدحو . 
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BY VIRTUE OF A COOPERATION OF THINGS | Arabic bi-mušārakati umūrin, Latin [esse materie est] a multis. 
A SEPARATE SUBSTANCE | Arabic ǧawhar mufāriq, Latin substancia separata. The adjective mufāriq will 
be also directly applied to the intellect [ʿaql] infra, making it all the more clear that the widely 
employed expression muǧarrad, when used for the intellect, has the meaning of ‘separate’ or 
«abstract», and certainly not of «abstracted». 
IT IS NOT BY VIRTUE OF IT ALONE | That is, of the sole separate substance, since a cooperation of the form 
has been shown to be necessary. 
THE CAUSE OF THE RIPENING OF THE FRUITS | Arabic sababu naḍǧi l-fawākih, Latin causa maturitatis 
pomorum. For another example concerning the action of the sun on the sublunary world – in the 
broader framework of the «astrologization» of Aristotelian cosmology (FREUDENTHAL 2000, 
FREUDENTHAL 2002, FREUDENTHAL 2006) – cf. supra, Metaphysics IV.b.1.6, §266. 
RECEPTIVE OF THE INFLUENCE [OF THE SUN] | Arabic qābila li-l-aṯari, Latin receptibilis inpressionis 
maturitatis. The Latin maturitatis might simply derive from the feeling that aṯar alone had an 
incomplete meaning (just like my bracketed «[of the sun]»), and does not necessarily presuppose a 
different Arabic antigraph. 
YET ITS BEING IN ACTUALITY | Reading bi-l-fiʿl for Dunyā’s bi-l-ʿaql. The correction imposes itself for the 
meaning and the witness of the Latin translation (MUCKLE 122.21-22: «in effectu»). Moreover, the 
error bi-l-ʿaql could be explained as a diplography, since the same expression appears just before. 
 
 
[§300] D292.14-293.5 
 
The paragraph gives details as for the origin of the different determinations of sublunary matter. The 
universal, common nature of matter qua matter depends on the celestial intellect(s), and specifically 
on the intellect presiding over the sphere of the Moon. The different predispositions that matter 
receives in order to become one or the other of the four elements, as well as the physical delimitation 
of its extension, depend on the different influences of the different celestial bodies. 
 

*** 
 
INDIVIDUALIZATION | Arabic taḫṣīṣ, Latin appropriacio. 
THIS IS NOT IN THE FIRST PLACE BUT FROM THE CELESTIAL BODIES | The logical subject («this») is the 
reception of a certain form as opposed to another. 
THE MATTERS | Arabic al-mawādd, Latin materie. 
DISPOSITIONS | Arabic istiʿdādāt, Latin aptitudines. For a further inquiry on the notion of «disposition» 
see infra, §301.  
CONCORDANT IN A UNIVERSAL NATURE | Arabic muttafiqa fī ṭabīʿatin kulliyyatin, Latin conveniunt in natura 
universali. In Metaphysics IV.b.3.2, §289 supra, the focus was rather on the differences in nature of 
the celestial bodies, which could account for their multiplicity. Indeed, the universal nature in which 
they are said to be concordant is probably to be intended as their common circular movement by 
the way of love, due to their intellects, while they are mutually different as for their bodily features. 
ACQUIRES | Arabic tufīdu, Latin fecerunt [materiam] (the Latin version assumes the aforementioned 
«celestial bodies» as subject of the verb tufīdu, while I take al-mādda to be the logical subject of the 
sentence; the meaning, in any case, does not change sensibly). 
THE ABSOLUTE DISPOSITION | Arabic al-istiʿdād al-muṭlaq, Latin absolute…aptam. 
PROPER NATURE | Arabic ṭabʿan ḫāṣṣan, Latin naturam propriam. 
FROM THE INTELLECTUAL, SEPARATE SUBSTANCE | Arabic min al-ǧawhari l-ʿaqliyyi l-mufāriqi, Latin a 
substancia intelligibili separata. The fact that «the root of the bodily matter» [Arabic aṣl al-mādda al-
ǧismiyya, Latin radix materie corpulente] comes from the abstract intellect reiterates the conclusion 
achieved in the preceding §299, because it leaves open the possible reception of further 
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determinations on the part of matter from further causes, specifically forms. It is partially unclear to 
me whether the celestial origin is meant to account (a) for the most basic formal determination of 
matter, i.e. the «form of corporeality» (cf. supra, Metaphysics I.1, §§106-120) – but then a form would 
already be involved at this germinal level –, or rather (b) for something even more fundamental, i.e. 
the very existence of matter itself – but then the adjective ǧismiyya would seem to be already too 
specific for the described process. The following statement to the effect that «being delimited as for 
the directions» comes as well from the celestial influence might be a hint in favour of alternative (a), 
since the delimitation appears to be a fundamental feature of what a body is. 
IT IS ALSO PERMITTED […] TO THE PARTICULARS | I have interpreted the correlation an yakūna li-baʿḍi-hā 
ayḍan min baʿḍin as referred to different ‘portions’ or ‘parts’ of the original, undifferentiated matter, in 
the sense that the matter of one of the elements – e.g. fire – can predispose the matter of another 
element – e.g. air – to receive (from the bestower of forms) the form of the first element. Examples 
of elemental transformation are recurring in the MF: cf. also supra, Metaphysics IV.b.3.3, §291, and 
see the discussion explicitly devoted to the doctrine of mutual transformation between the elements 
infra, Physics II, §§349-350. 
FROM THE SEPARATE [INTELLECT] | Arabic min al-mufāriq, Latin ab intelligencia separata. For the 
identical expression cf. supra the end of §299 and again supra in this paragraph. 
 
 
[§301] D293.6-end of page 
 
The text distinguishes between potency and disposition, inasmuch as the latter is only addressed to 
the existence, while the first is equally addressed to existence and non-existence. A common «first 
disposition» explains the commonality of the matter of the four elements, while the application of 
different predisposing causes («proper dispositions») to this matter can account for the different 
forms (or natures) that the elements receive. 
 

*** 
 
A DISTINCTION IS MADE | Arabic furiqa, Latin differt.  
«POTENCY» | Arabic al-quwwa, Latin potentie. The potency is defined here as being addressed to both 
the «form» [ṣūra] and «its contrary» [naqīḍa-hā], but cf. Metaphysics I.7, §168, where the application 
to both the act [fiʿl] and its contrary [naqīḍ] was attributed to the sole «voluntary potency» [quwwa 
irādiyya], and not to the natural one. The Latin renditon «et esse tale cui infundatur» for the Arabic 
naqīḍa-hā presupposes the misreading *yafīḍu-hā (or *tafīḍu-hā), with a rasm very similar to Dunyā’s 
printed text. 
«DISPOSITION» | Arabic al-istiʿdād, Latin aptitudinis. By contrast, in Metaphysics I.1, §127 we find the 
phrase istiʿdād li-kamālin aw naqīḍi-hi («predisposition to a perfection or its contrary», cf. supra the 
commentary ad loc.), which employs istiʿdād in the sense seemingly reserved here to quwwa. 
ITS IMPROVEMENT | Arabic ṣalāḥu-hā (cf. infra for the rendition ad sensum of the Latin translators). 
GIVES PREPONDERANCE TO | Arabic yataraǧǧaḥu, Latin ut sit paracior [ad recipiendum]. Or: «selectively 
determines» one of the forms over the other. For different possible renditions of the root r-ǧ-ḥ in 
Avicennan metaphysical, and specifically ontological, contexts cf. supra, Metaphysics I.4, §160 and 
Metaphysics III.b.7, §219.  See also infra, Physics IV.3, §423. 
IN PARTICULAR | Arabic ʿalà l-ḫuṣūṣ, Latin proprie. 
EQUALLY | Arabic bi-l-sawāʾ, Latin equaliter. 
OF THE FORM OF THE FIRENESS AND THE WATERNESS | Arabic li-ṣūrati al-nāriyyati wa-l-māʾiyyati, Latin 
forme aquee et ignee. The Latin translation presupposes the reading li-l-ṣūrati al-nāriyyati wa-l-
māʾiyyati of D-Alt, with the article before ṣūra that forces to interpret as adjectives the following 
terms. The variant is in any case entirely indifferent.  
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THE PREDOMINANCE OF THE COLDNESS | Arabic ġalaba al-bard, Latin dominium frigiditatis. The 
intervention of an environmental cause like the coldness determines (makes propend, or gives 
preponderance to; cf. supra) the reception of a certain form as opposed to another. It is not entirely 
clear why the example takes into account a matter already endowed with a form (specifically, the 
form of air), rather than the originally undetermined matter, since this would be the best candidate 
to transform itself in any of the elements, thanks to the supervening formal causes of heat/coldness 
and wetness/dryness. Instead, the text deals with the elemental transformation of air into water or 
fire. Supra, in Metaphysics IV.b.3.3, §291, the air had received a different, but partially parallel, 
awkward treatment, since there the text of the MF seemed even to deny its proper status of element. 
Here, as well as supra, air appears to be treated somewhat differently with respect to its other 
elementary counterparts, although the hints present in the text are too scanty to advance a 
hypothesis as to why this happens. For the orderly determination of the various characteristics of 
each element, here anticipated only in part, cf. in particular infra, Physics II, §334 ff. 
THE MATTER ADJACENT TO THE BODY WHICH MOVES IN PERPETUAL | Arabic al-mādda [al-ṣūra A] al-
muǧāwira li-l-ǧismi l-mutaḥarriki ʿalà l-dawāmi, Latin forma (presupposing the reading of D-Alt) 
vicinior corpori semper mobili. What is meant is the matter of the sublunary world that touches the 
inner surface of the sphere of the Moon (conceived as a solid body, as all celestial spheres in Greek-
Arabic cosmology). 
WORTHIER OF THE FORM OF THE FIRENESS | Arabic awlà bi-ṣūrati l-nāriyyati [l-nāri A] Latin forma ignis 
(presupposing the reading of D-Alt). The corresponding passage of the DN (ACHENA-MASSÉ I: 212) 
provides a crossreference to Physics as for the closeness of the fire to the perpetual movement, but 
al-Ġazālī omits in this case to mention it, limiting himself to state that «heat» and «movement» have 
a reciprocal «correspondence» [munāsaba]. 
WORTHIER OF THE REST | Arabic awlà bi-l-sukūni, Latin dignior quiete, et frigiditate. What is meant is the 
earth, the heaviest and most stable element, in polar opposition to the utmost lightness and mobility 
of the fire. The Latin addition et frigiditate has no correspondence in the Arabic text printed by 
Dunyā, and might have been made ad sensum due to common knowledge of the characteristics – 
cold-dry – of the element ‘earth’: cf. infra, Physics II, §334.  
THAT WHICH IS FAR FROM IT | Arabic al-baʿīda min-hā, Latin remocior ab illis. I interpret the feminine 
suffix pronoun as referred to the aforementioned «heat» [ḥarāra]. Less likely, it might also be 
intended (as the Latin translators probably did) as a generic plural neutral for the ‘celestial bodies’, 
whose absolute «upward» direction is, as a matter of fact, farther removed from the earth (absolute 
«down»; cf. supra, Metaphysics IV.b.1.2, §253 and Diagram 4). 
THAT MATTER HAS | Here: hayūlà. 
 
 
[§302] D294.1-295.1 
 
Continuing the description of the progressive generation of the multiplicity of the sublunary world, 
the text articulates five classes of beings that derive from the mixture and the blending of the four 
elements: (i) meteorological phenomena, (ii) minerals, (iii) plants, (iv) animals, and (v) man. These 
mixtures are always the fruit of a concurrence between various orders of causes: terrestrial 
movements, at the most basic level, make the composition of the elements possible, but celestial 
causes are added. In particular, the separate intellect of the sphere of the Moon emanates the forms 
(hence its denomination of Bestower of the forms), while the movements of the celestial bodies 
make the sublunary mixtures predisposed to the reception of those emanated forms. While the 
sciences treating classes (iii) and (iv) – that is, respectively, botany and zoology – have no proper 
place in the philosophical encyclopaedia of the MF, meteorology and mineralogy (i)-(ii) will be 
treated infra in Physics III. Moreover, the discussion of the human soul (v) in Physics IV is premised 
by a treatment of the vegetative (iii) and animal (iv) souls, always introduced by specific 
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considerations on the different elementary mixtures (progressively more harmonious) that give 
origin to those souls: for various affirmations concerning this progressive graduality cf. esp. infra, 
Physics IV.1, §376; Physics IV.2, §379; and Physics IV.3, §402 (the beginning of the treatment of the 
vegetative, animal, and human souls, respectively). It is worth noticing, with JANSSENS 2019: 113, that 
the detailing of this gradual hierarchy is added by al-Ġazālī, while the corresponding section of the  
DN (ed. MOʿĪN 1952: 161.1-8) speaks only generally of the link between natural mixtures and received 
forms. This feature of the MF might be seen as part of al-Ġazālī’s more general effort to bind together 
the subject-matter treated in the DN, making the mutual link of the various parts of philosophy even 
more explicit than it is in Avicenna’s text. On this cf. the Introduction, §1.4.1 and §1.4.3. 
 

*** 
 
BY VIRTUE OF THE MIXTURE OF THESE ELEMENTS | Arabic bi-mtizāǧi hāḏihi l-ʿanāsiri, Latin ex commixtione 
elementorum istorum. 
THE FIRST OF THEM […] AND SO FORTH | (i) The first class of beings composed of mixed elements is 
constituted by «the events of the atmosphere» [Arabic ḥawādiṯ al-ǧawwi, Latin id quod fit sub luna 
usque ad aquam (noteworthy the long periphrasis for the Arabic ǧaww, for which cf. also infra, 
Physics III.3, §364], which form the subject-matter of meteorology proper (dealt with in books I-III 
of Aristotle’s Meteorologica). The further specifications of items such as the «vapour» [buḫār] and 
the «smoke» [duḫān] – that is, the two fundamental exhalations of Aristotelian meteorology – and 
the «shooting stars» [šuhub, sg. šihāb] also pertain to the meteorological material which will be dealt 
with infra, Physics III: see Physics III.3, §§364-369 on the vaporous phenomena; Physics III.4, §§370-
372, on the smoky ones (cf. in particular III.4, §370, for the shooting stars). The Latin translation 
seems to be based on a partially different Arabic antigraph: «scilicet, fumus, et vapor, et stella que 
videtur cadere, et hastilia ignea et alia» (MUCKLE 1933: 123.33-34), since the reciprocal order of buḫār 
and duḫān appears to have been reversed, and two examples of fiery appearances in the skies are 
given, as opposes to the sole «shooting stars» mentioned by Dunyā. 
THE SECOND OF THEM ARE THE MINERALS | (ii) The second class of mixed beings is that of «minerals» 
[Arabic maʿādin (sg. maʿdin), Latin minere], whose treatment follows the discussion of 
meteorological phenomena in Physics III.5, §§373-375 (cf. the commentary ad locum also for further 
information on the structure of Arabic, and especially Avicennan, meteorology and mineralogy). 
THE THIRD THE PLANTS | (iii) Ascending the hierarchy of composed beings, the third class considered 
is formed by «plants» [Arabic nabāt, Latin vegetabilia]. While in the MF there is no proper botanical 
section, the first part of the treatise on psychology is devoted to the vegetative soul (and to the 
elemental mixture that gives origin to it): cf. infra, Physics IV.2, §§376-378. 
THE FOURTH THE ANIMALS | (iv) The fourth class is that of the «animal» [Arabic ḥayawān, Latin 
animalia (logically plural)]. Much like in the case of plants, in the MF there is not a section explicitly 
devoted to the science of animals or zoology, but the animal (sensible) soul is treated quite 
extensively in Physics IV, §§379-401. 
THE LAST OF THEIR ORDER, THE MAN | (v) The conclusive and highest step of the «order» [tarattub] of 
sublunary beings is «man» [Arabic insān, Latin homo]. The treatment of the human soul and her 
faculties forms the bulk of the treatise on psychology within the natural philosophy of the MF: cf. 
infra, Physics IV.3, §§402-424 (but see also the preceding §§376-401, in Physics IV.2, for the faculties 
proper of the vegetative and the animal souls, which however the rational soul also possesses). 
EARTHNESS | Arabic turābiyya, Latin terree. I usually translate turāb as ‘dust’, in order to distinguish it 
from arḍ, although places like this one clarify that the two terms are used almost interchangeably in 
the MF. 
PRIMARY MIXTURE | Arabic bi-l-iḫtilāṭ al-awwal, Latin ex commixtione igitur primorum. The Latin 
translation presupposes the reading bi-ḫtilāṭi l-uwal, which might have its merits. However, al-iḫtilāṭ 
al-awwal as «primary mixture» occurs again at Physics III.2, §360, precisely with regard to 
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meteorological phenomena, and this might be taken to secure Dunyā’s reading also in this place. 
BESTOWER OF THE FORMS | Arabic wāhib al-ṣuwar, Latin a datore formarum. This is the first occurrence 
in the text of the MF of the famous Avicennan catchphrase wāhib al-ṣuwar, often translated also as 
‘Giver of forms’ (as a calque of the common Latin wording dator formarum). Further occurrences 
include infra, Metaphysics V, §304, and then seven interesting cases located in natural philosophy, 
more specifically in Physics II (§§350-351), III (§373) and IV (§384, §388, §402, and §422); cf. HASSE 

2000: 188 fn. 616 (who only mentions the last four cases) and JANSSENS 2002: 552 fn. 8 (who fails to 
mention the first of the physical occurrences). As well noticed by both Hasse and Janssens, the text 
of the MF in its Latin translation became a crucial source for the Scholastic reception of the notion 
of dator formarum, even more so than Avicenna’s own treatises, where the verbatim expression, if 
not the very notion, appears more scantily. According to a common, albeit not unanimous, 
interpretation, ‘Bestower of forms’ is the name given by Avicenna to the Agent Intellect (cf. infra, 
Physics IV, §411), probably to be identified, in turn, with the separate intellect presiding over the 
sphere of the Moon (cf. supra, §297 and Diagram 8). This identification is never made entirely 
explicit in authentic Avicennan texts, but it is indirectly confirmed by a series of later sources, such 
as the Šarḥ Risāla Zīnūn al-Kabīr [The Commentary on the Epistle of Zeno the Great] (for which cf. 
PUIG MONTADA 1988: esp. 314-321), as well as sparse claims in Hallevi (Cuzari apud DAVIDSON 1992: 183) 
and Averroes (Long Commentary on Metaphysics, ed. BOUYGES 1942 (II): 882): on the issue cf. DAVIDSON 

1992: 78 ff. and JANSSENS 2002: esp. 558. In the text of the MF the specific identity of the Giver of forms 
with the agent intellect is not entirely clear, either, but its identification with an eternal intellectual 
substance is by contrast explicitly stated: for this rather important point cf. infra, Physics IV.3, §422. 
A parallel identification of the Giver of forms with an «angel» [malak] appears in TF, Discussion 17, 
MARMURA 2000: 168 (cf. supra, Introduction, §1.7.2, Table 14, number [26]). For a different, less 
persuasive identification of the Giver of forms with God – for which some Avicennan basis can 
nonetheless be found (see e.g. JANSSENS 2002: 552-553) – see for instance GRIFFEL 2000: 138; STONE 
2008: 117. The same position is also attested ab antiquo in Albert the Great’s commentary on Peter 
Lombard’s Sententiae: cf. HASSE 2000: 189 and fn. 620. For the Latin reception of the doctrine of the 
bestower of forms see also HASSE 2012; for a history of the notion of wāhib al-ṣuwar particularly 
sensitive to its Neoplatonic sources, see D’ANCONA 2014.  
A PREDISPOSITION TO THE PROCEEDING | Reading istiʿdādun li-ṣadri instead of li-ṣaddi printed by Dunyā, 
which would have the incongruous meaning of ‘to the aversion’ and is thus a likely misprint (by 
omission of the final rāʾ of the rasm). The Latin translation: «provenit aptacio recipiendi formas 
substanciarum mineralium» (MUCKLE 1933: 124.10-11) seems to entail a (in itself likely) misreading 
*ṣuwar for ṣadr, but might presuppose also a *qabūl [= recipiendi] after istiʿdād. 
THE MINERAL SUBSTANCES | Arabic ǧawāhir maʿdiniyya, Latin substanciarum mineralium. The same 
expression is also in TF, Discussion 17, MARMURA 2000: 173. 
THE TEMPERAMENT OF THE HUMAN SEED | Arabic mizāǧu nuṭqati l-insāni, Latin [commixtio,] qua fit 
sperma hominis. For the human seed as the most perfectly balanced of the elemental mixtures cf. 
infra, Physics IV, §402. 
THEIR ENTANGLEMENT | Arabic ištibāku-hā, Latin colligacio eorum. The concurrence of both terrestrial 
(sublunary) and celestial (supralunary) causes in the origin of the human soul is a central asset in 
the philosophical understanding of human generation.  
IS PERFECTED | Arabic yatimmu, Latin perficiatur. 
 
 
[§303] D295.2-10 
 
All the elementary mixtures just described, although sublunary, have their remote cause in the 
supralunary movements of the celestial bodies. Despite their temporariness, then, they have an 
eternal arrangement, which– in the case of ephemeral beings like the plants and the animals – 
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expresses itself most clearly in the permanence of their species (cf. supra, Metaphysics IV.b.3.1, §288). 
 

*** 
 
BY CHANCE | Arabic bi-l-ittifāq, Latin casu. JANSSENS 2019: 113 also renders the expression as «by 
chance», and seems to qualify it as a Ġazālīan addition, despite saying that it is nonetheless «based» 
on DN ed. MOʿĪN 1952: 165.5-6. 
WELL-ARRANGED ACCORDING TO A RULING | Arabic muttasiqa ʿalà niẓāmin, Latin proveniunt secundum 
ordinem. 
STARS | Arabic kawākib, Latin stellas. Probably to be identified with the fixed stars of the eighth sphere 
(«sphere of the constellations», cf. supra, §297 and Diagram 8), they might also encompass the other 
celestial bodies that we would now call planets. Their function is that of exemplifying the class of 
individually permanent beings, while the «plants» and the «animals» are only permanent by species. 
HAS BEEN ARRANGED | Arabic dubbira, Latin provisum est. The same verb occurred also supra, 
Metaphysics IV.b.3.1, §288, in the same doctrinal context concerning the «preservation» [ḥifẓ] of the 
species; in this paragraph the terminology employed is rather that of the «permanence» [baqāʾ], but 
the reasoning in the two places is nonetheless perfectly coincident. 
BY VIRTUE OF THE GENERATION FROM THE DUST | Arabic bi-l-tawalludi mina l-turābi, Latin fiunt ex terra. 
For further occurrences of the important topic of spontaneous generation in the MF cf. supra, 
Metaphysics I.1, §103 (also for a discussion and further bibliography, including a parallel passage from 
TF 17) and Metaphysics I.7, §167. 
THROUGH AN INDIVIDUALIZED CELESTIAL CAUSE | Arabic bi-sababin samāwiyyin maḫṣuṣin, Latin cum fuerit 
propria adaptacio ex causa celesti. Spontaneous generation occurs for the direct action of a celestial 
cause, while ordinary, sexual procreation (cf. infra) is produced by the celestial causes through the 
mediation of a «faculty» or potency [quwwa] that reproduces what is potentially similar to the 
actualized (adult) individual of that species: for the «generative» [muwallida] faculty, common to 
the vegetative, the animal and the human soul, cf. infra, Physics IV.1, esp. §376. 
PROCREATION | Arabic bi-l-wilādati, Latin partu. As remarked by JANSSENS 2019: 113, the emphasis on 
the continuity of the species in the sublunary world, granted either through spontaneous generation 
or, more commonly, through standard procreation, is Ġazālīan. Janssens’ terminology is however 
inaccurate, in that he seems to apply tawallud to the sexual generation/procreation (actually called 
wilāda in the MF), distinguishing it from «spontaneous generation» (while it is precisely the asexual 
kind of generation to be called tawallud in the MF; cf. supra).  
IS ELICITED | Arabic tantaziʿu, Latin separans. 
THERE IS NO EVENT BUT IN THE CONCAVE OF THE SPHERE OF THE MOON | Arabic lā ḥādiṯa illā fī muqaʿʿari 
falaki l-qamari, Latin Contingens autem non est nisi intra concavitatem circuli lune. The concavity of 
the sphere of the Moon is of course a periphrasis for the sublunary world. The sentence states the 
Aristotelian emphatic separation of the two worlds, precisely based on the respective presence or 
lack, in the sublunary and supralunary worlds, of contingent events, that is, of temporally originated 
beings. 
 
 
[§304] D295.11-end of page 
 
The celestial bodies are in perfect and complete actuality for all their attributes, with the exception 
of the position and the relation (JANSSENS 2019: 113 and fn. 113 remarks that the notion of ‘position’ as 
a «weakness in the celestial spheres» is added by al-Ġazālī, despite coming in his view from 
Avicenna’s Taʿlīqāt, ed. BADAWĪ 1973: 102.8; but cf. also supra, Metaphysics IV.b.3.1, §§287-288). This 
potential aspect gives rise to different combinations and correspondences among the stars, which is 
in turn the cause for the differentiation of the sublunary mixtures and the sublunary events. Since 
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however some matter is only predisposed to the reception of certain forms, there is an observable 
regularity in the processes of generation, so that, for instance, a horse never generates a man. 
 

*** 
 
AS FOR THE CELESTIAL BODIES […] AND THE RELATION | For the perfect actuality of the heavenly bodies cf. 
supra, Metaphysics IV.b.3.1, §§287-288. There, their only aspect of potentiality was explicitly said to 
be the accidental attribute of «position» [Arabic waḍʿ, Latin situs], while here the «relation» [iḍāfa] 
is added. The partial tension can be solved by assuming – as it seems by the way intuitively 
reasonable – that changes in position also entail changes in relation. It must be noted that the Latin 
text has however «illuminacio» for iḍāfa (cf. MUCKLE 1933: 125.3), which must presuppose the reading  
*iḍāʾa in the Arabic. Iuxta §287 supra, however, «illumination» [iḍāʾa] is one of the perfectly 
actualized attributes of the celestial bodies (together with «transparency», it constitutes the 
actualization of their «appearance»), so that we can be sure that the Latin reading is in this case the 
wrong one. 
THE TRINE AMONG THE STARS […] THE SQUARE | These are all terms of the astrological vocabulary, 
designating the aspects, i.e. the angular distances among the planets on an ideal circular map of the 
zodiac, as seen from Earth. As remarked by JANSSENS 2019: 113, the terms are added here by al-Ġazālī, 
although they are also mentioned (but critically) by Avicenna in his Išāra ilà fasād ʿilm aḥkām al-
nuǧūm: cf. MICHOT 2006: esp. 23.14-15 (Arabic), corresponding to 101 (French: «sextil», «trigone», 
«quadrature», «opposition» – the conjunction is not mentioned). ALONSO 1963: 212 fn. 44 already 
noticed the astrological provenance of «trine», «sextile» and «square» (or ‘quartile’), but 
«conjunction» and «opposition» pertain to exactly the same doctrinal context, and thus are not to 
be considered as generic terms. The Arabic term for (astral) «conjunction» – here the verbal noun 
of the III form muqārana – seems more commonly to be qirāna, as for instance in the alternative 
title of Abū Maʿšar’s Book of Religions and Dynasties (cf. YAMAMOTO-BURNETT 2019 (I): 2), but the 
shared root (qrn) and the context both guarantee for the chosen meaning. The astrological aspects 
here mentioned, which are the five aspects already considered by Ptolemy, can be summarized as 
follows. 
 
TABLE 39.  Astrological aspects mentioned in the MF 
 
 

SYMBOL ENGLISH ARABIC LATIN ANGLE 
     
     

☌ conjunction muqārana coniunctio 0° 
     

⚹ sextile tasdīs sextilitas 60° 
     

□ square tarbīʿ quadrabilitas 90° 
     

△	 trine taṯlīṯ triplicatio 120° 
	     

☍ opposition muqābala oppositio 180° 
     

 

 
THE PLACES WHERE THE RAYS ARE CAST | Arabic maṭāriḥ al-šuʿāʿ, Latin emissionum radii (the Arabic šuʿāʿ 
is indeed grammatically singular – the plural being ašiʿʿa – but is used as collective noun, hence my 
translation in the plural). The technical expression maṭāriḥ (sg. maṭraḥ) of the ‘rays’ is referred to a 
specific feature of Greek and then medieval astrology, that is, the persuasion that each of the planets 
– including the Sun and the Moon – casts seven ‘rays’ onto the ecliptic, which form altogether three 
regular polygons: a square, a triangle, and a hexagon. If another planet is located in the vicinity of 
the points where the rays are cast (the maṭāriḥ), it is said to form an «aspect» (see supra, Table 39) 
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with the originally considered celestial body (the one casting the šuʿāʿ). The expression maṭāriḥ al-
šuʿāʿ is thus to be seen in close connection with the ‘aspects’ mentioned just before, since it 
constitutes in many ways a prerequisite for their astronomical origin and astrological interpretation. 
On the various technicalities of this crucial tenet of medieval Islamic astrology cf. KENNEDY-
KRIKORIAN-PREISLER 1972; HOGENDIJK 1989; CASULLERAS 2004 (on the Andalusi astronomer Ibn Muʿāḏ 
al-Ǧayyānī’s (d. 1093) Epistle on the Projection of Rays [Risāla fī maṭraḥ al-šuʿāʿāt]); and, most recently, 
the comprehensive summary provided by CASULLERAS-HOGENDIJK 2012 (esp. 40-41 for a very clear 
explanation of the astrological notion of ‘rays’, with a useful diagram of the cast rays and the deriving 
aspects). 
IN THE SCIENCE OF THE STARS | Arabic fī ʿilmi l-nuǧūmi, Latin astronomia. A conflation of the two 
different disciplines that we would nowadays call ‘astronomy’ and ‘astrology’ is apparent. 
IS NOT IN THE POTENCY OF MAN | Arabic laysa fī quwwati l-bašari, Latin non est virtus in homine. The fact 
that the «fulfillment» [Arabic istifāʾ, Latin comprehendere] – that is, the complete and perfect 
understanding – of all the various reciprocal positions of the planets is impossible for man seems to 
refer back to the example of the astronomer/astrologer [munaǧǧim] advanced supra, Metaphysics 
III.b.5, §211. There as well, as a matter of fact, the ineffectiveness of astrological predictions was 
explained in terms of insufficient knowledge of the network of the causes on the part of the self-
styled foreteller (while the actual link of causality between celestial and terrestrial is never queried). 
FROM THE BESTOWER OF THE FORMS | As mentioned by JANSSENS 2002: 552 and fn. 6, this occurrence of 
the expression wāhib al-ṣuwar (for which cf. supra, commentary to §302) has a parallel in the DN 
(MOʿĪN 1953: 161.13) where the notion is rendered with the Persian ṣūrat dihanda [ هدنهد تروص ] (Janssens 
has the erroneous transcription dinanda); cf. ACHENA-MASSÉ (I): 213.24: «Donateur des formes». It is 
worth stressing that this is the only occurrence of the expression in the DN, while the further eight 
ones present in the MF – despite being certainly Avicennan in spirit – are the fruit of al-Ġazālī’s own 
elaboration. 
WHO IS NOT NIGGARDLY IN GRANTING [THEM] | Reading yabḫalu as in BĪǦŪ: 159 for Dunyā’s misprint لخيی  
(yyḫl). Cf. also infra in this same paragraph the occurrence of the term buḫl, of the same root, for 
«avarice», and the Latin translation of the passage: «non est avarus in dando [Arabic ifāda]» 
(MUCKLE 1933: 125.10). JANSSENS 2002: 552 sees in the emphasis placed here on the liberality and 
generosity of the Giver of forms a small hint of its possible identification with God, rather than with 
the tenth intellect. See also JANSSENS 2002: 553 for a parallel passage in Avicenna’s al-Afʿāl wa-l-
infiʿālāt II.1 (ed. QĀSIM 1969: 256.10), which analogously stresses the ‘generosity’ [ǧūd] of the Giver of 
forms (on this same passage cf. also infra the commentary on Physics II, §350). 
THOSE CELESTIAL CORRESPONDENCES | Arabic tilka l-munāsabāt al-samāwiyya, Latin habitudines ille 
celestes. 
A MARE HAS NEVER GIVEN BIRTH TO A MAN | Arabic lam yalid farasun insānan qaṭṭu, Latin equa numquam 
parit hominem. The Arabic faras may indicate both a horse and a mare. The fact that sublunary 
nature maintains a certain regularity in spite of the many and many relative positions of the celestial 
bodies is explained on the basis of the predisposition of matter to receive a certain form as opposed 
to another. Since only certain elemental mixtures can receive a certain form, living beings are not 
generated at random, but rather the individuals of a certain species are procreated in an orderly 
manner by their conspecifics, despite the great variety of celestial movements. 
 
 
[§305] D296.1-11 
 
After having expounded the variety and yet the regularity of the things happening and originating in 
the sublunary world (§304), the present paragraph briefly deals with the possible exceptions to that 
natural regularity – that is, the abnormal things and mishaps (like the generation of ‘monsters’ 
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studied in teratology) that escape what Aristotle would have called the ὡς ἐπὶ τὸ πολύ («for the most 
part»; for the formulation of the principle cf. e.g. Metaphysics E (VI), 1026b30). These abnormal 
situations are not due to a defect in the bestower (the celestial intellect), but rather to a material 
imperfection on the part of the recipient (cf. also infra, §306). The conclusion of the paragraph states 
the greatest perfection of the existing things thanks to the «good» poured forth by the First Principle 
through the mediation of the celestial intellects. The universe is the best possible universe, and it is 
necessary for it to be so. 
 

*** 
 
THEY NECESSITATE | Reading awǧabat for aw ǧabat (erroneously separated), which seems to be printed 
in Dunyā’s edition. 
PERFECTION | Here: kamāl, contrasted with «imperfection» [nuqṣān]. 
IN THE WOMB OF ITS MOTHER | Arabic fī raḥimi (or riḥmi) ummi-hi, Latin in materno utero. 
ACCORDING TO THE BEST AND MOST PERFECT OF THE WAYS | Arabic ʿalà aḥsana al-wuǧūhi wa-akmala-hā, 
Latin secundum quod pulcrius, et perfeccius esse potuit. 
MORE PERFECT | Here: atamm. 
 
 
[§306] D296.12-19 
 
In order to confirm the optimistic thesis of the best of the possible worlds advanced in the preceding 
§305, the text gives here a purposedly counterintuitive example, that is, an example of a seemingly 
inferior kind of being – the flies – whose existence might naively be taken for shallow and futile. This 
however is not the case, since (i) the matter of the flies cannot receive a better form than that of the 
flies themselves (since otherwise it would undoubtedly receive that form, and not that of the flies); 
and (ii) the bestowal of the form of the flies on that kind of matter produces a greater perfection than 
its hypothetical lack (since otherwise the flies would not exist at all, inasmuch as their existence 
would truly not bring any benefit to the order of the world). 
 

*** 
 
THE FLIES | Arabic ḏubāb, Latin muscae. 
MORE PERFECT | Here: akmal. 
FROM ITS BESTOWER | Reading min wāhibi-hā, as in BĪǦŪ 2000: 160.9-10 and in the Latin translation («a 
datore eius», MUCKLE 1933: 126.1), for Dunyā’s min wāǧibi-hā (which could tentatively be given the 
sense of ‘obligatorily’, ‘by necessity’, being however clearly worse than the chosen reading). 
EFFUSIVE BY NATURE | Arabic fayyāḍ bi-l-ṭabʿi, Latin affluens naturaliter. 
LIKE THE LIGHT […] PREDISPOSITION OF THE MATTERS | Sunlight is equally and constantly emitted by the 
Sun, but is received in a different way in different material substrata: it is not visible in diaphanous 
materials like air, while it gets visible in opaque ones, with a further differentiation depending on 
whether the surface is reflective, like water or a mirror, or non-reflective, like earth. JANSSENS 2019: 
113 recognizes that «this example might be personal to al-Ghazālī». Globally, the passage is a 
reformulation of the widespread axiom that can be summarized, with a commonly used Latin 
wording, as quidquid recipitur ad modum recipientis recipitur. The principle has a wide fortune in 
medieval thought: cf. for instance THOMAS AQUINAS, Summa theologiae I, q. 75, art. 5; III, q. 5; and see 
also the gnoseological reformulations of the axiom («Cogitum…est in cognoscente secundum 
modum cognoscentis») in Summa theologiae I, q. 12, art. 4; q. 14, art. 1 ad 3; q. 16, art. 1; q. 19, art. 6, ad 
2; Summa contra Gentiles II 79, 7; De veritate q. 2, art. 3. The same principle is clearly applied in the 
well-known beginning of Dante’s Paradiso I 1-4: «La gloria di colui che tutto move / per l’universo 
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penetra e risplende / in una parte più e meno altrove. / Nel ciel che più de la sua luce prende […]» 
(on which cf. SIGNORI 2016: 52). Apart from its poetical excellence, the luminous metaphor employed 
in Dante’s Comedy is conceptually not far from the one here expounded by al-Ġazālī.  
IS  REFLECTED | Arabic yanʿakisu, Latin reverberatur (resultat) (double translation, both here and in 
the preceding occurrence of the verb yanʿakisu). 
THE RADIANCE | Arabic al-išrāq, Latin radius (which seems to presuppose the misreading *al-šuʿāʿ for 
al-išrāq). 
FROM THE STANDPOINT OF THE SUN | Arabic min nāḥiyati l-šamsi, Latin a parte solis. 
FOR THE DIFFERENTIATION OF THE PREDISPOSITION OF THE MATTERS | Arabic li-ḫtilāfi istiʿdādi l-mawāddi, 
Latin propter diversitatem aptacionum materiarum.  
IF IT WERE LEFT AS IT IS | What is meant is: if the matter apt to receive the form of the flies were left 
devoid of that form, in an anti-teleological scenario.  
 
 
[§307] D296.20-297.7 
 
The text presents here a formulation of the problem of evil and announces an answer based on the 
analysis of the notions of good and evil. The question of the objector who presents the problem 
mainly consists of a list of evils, both exterior and interior to man, whose manifestation calls into 
question God’s will for the good, or conversely His omnipotence. 
 

*** 
 
THIS WORLD IS OVERFLOWING WITH EVILS, HARMS AND MONSTROSITIES | Arabic al-dunyā ṭāfiḥatun bi-l-šurūri 
wa-l-āfāti wa-l-fawāḥiši, Latin mundum plenum maliciis, nocumentis, et turpitudinibus. 
THE LIGHTNINGS | Arabic ṣawāʿiq (sg. ṣāʿiqa), Latin fulguribus. 
THE EARTHQUAKES | Arabic zalāzil (sg. zalzala), Latin terre motu (in the singular). For zalzala as 
rendition of σεισμός in the Arabic versions of Aristotle’s Meteorology see LETTINCK 1999: 496. 
THE FLOODS | Arabic ṭūfānāt, Latin publicis tempestatibus. For ṭūfān as rendition of Greek κατακλυσμός 
see LETTINCK 1999: 496 (the same Arabic word can also render κῦμα ‘tidal wave’). For a further 
occurrence in the MF cf. infra, Physics V.9, §443. The first three examples of ‘external’ evils all refer 
to meteorological phenomena in Aristotelian framework, but only the «lightnings» will receive a 
proper treatment in the section of the MF devoted to meteorology: cf. infra, Physics III, §370 and 
§372. 
THE PREDATORY ANIMALS | Arabic sibāʿ (sg. sabuʿ), Latin rabie luporum. The Latin translation specifies 
the generic «predatory animals» of the Arabic as ‘wolves’, while rabies is likely an addition ad sensum. 
IN THE SOULS OF MEN | Arabic fī nufūsi l-ādamīna, Latin in animabus humanis. The evils interior to the 
soul mentioned in the text are «longing» [šahwa] and «anger» [ġaḍab], for which cf. the 
psychological excursus of Metaphysics III.b.11, §§228-234, esp. §229. 
WAS IT BY DIVINE DECREE? | Arabic a bi-qadarin, Latin Venitne ex providencia primi. The Latin 
translation renders qadar («divine decree») with providentia, and ʿināya («providence») with cura: 
for the latter notion cf. also supra, Metaphysics III.b.7, §§219-220. 
THE POWER OF THE FIRST AND HIS WILL | Arabic ʿan qudrati l-awwali wa mašīʾati-hi, Latin extra primi 
potenciam, et voluntatem. A schematic understanding of the problem of evil might oppose the 
notions of (total) power and (good) will of God in the sense that the existence of evil would deny 
either one or the other of the two attributes. Here however the concept of «will» (expressed with the 
Arabic mašīʾa rather than with the more commonly used irāda) is linked with that of omnipotence, 
inasmuch as something escaping God’s «decree» [qadar] would escape both His power and His will. 
For the specific treatment of God’s attributes of «will» [irāda] and «power» [qudra], both seen as 
depending on God’s knowledge, cf. respectively Metaphysics III.b.7, §§214-221 and III.b.8, §§222-223. 
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THE SECRET OF THE DIVINE DECREE | Arabic sirr al-qadar, Latin secretum providencie. Cf. infra, §314, for 
another occurrence of this characteristic notion in the conclusive remarks of the treatise (and with 
it of the entire Metaphysics) and further commentary on it. An English translation of the pseudo-
Avicennan (cf. GUTAS 2014a: 490, under the siglum GM-Ps.4) short Epistle on the Secret of the Divine 
Decree [Risāla fī sirr al-qadar], which has close points of contacts with al-Ġazālī’s treatment of qadar 
in this section of the MF, is available in HOURANI 1963. 
MENTION | Arabic ḏikr, Latin [nisi prius] exponatur. Despite the possible ṣūfī echoes of the term ḏikr, 
which would not be entire farfetched here given the connection with the theological concept of sirr 
al-qadar, I prefer the plain translation «mention» – widespread in the MF – over more mystical 
possible renditions such as ‘recollection’ or ‘remembrance’.  
 
 
[§308] D297.8-20 
 
The answer to the problem of theodicy starts in this paragraph with the distinction of two meanings 
of «good»: (a) good as existent and (b) good as God. 
 

*** 
 
«GOOD» | Arabic al-ḫayr, Latin bonitas. 
PERFECTION | Here: kamāl. 
THE EVIL HAS NO ESSENCE | Arabic al-šarru lā ḏāta la-hu, Latin malicie non est essentia. The passage is 
globally a typical formulation of the traditional conception of the ontological inconsistency of evil 
as privatio boni. 
THE EXISTENCE IS A PURE GOOD, WHILE THE NON-EXISTENCE IS A PURE EVIL | Arabic al-wuǧūdu huwa ḫayrun 
maḥḍun wa-l-ʿadamu šarrun maḥḍun, Latin esse vero est pura bonitas; privacio vera (sic pro vero?) eius 
est malicia. The stark opposition of the two extremes of pure good and pure evil anticipates the more 
nuanced classification of the following §309. 
DESTROYS | I prefer the vocalization yuhliku (IV form) over yuhalliku (II form) because the perfect of 
the IV form ahlaka occurs shortly infra in the text. 
THE OTHER [RESPECT] […] THIS MEANING | (b) The second meaning that «good» can assume is explicitly 
theological, since it refers to God as «pure good» [Arabic ḫayrun maḥḍun, Latin bonitas absolute] and 
can be traced back to the pseudo-Aristotelian Book on the Pure Good [K. fī l-ḫayr al-maḥḍ]: for a 
previous implicit reference to the same doctrinal context in the MF cf. supra, Metaphysics II.b.12, 
§194, also for further bibliography. The idea that seems to be conveyed by «pure» [maḥḍ] in this 
second meaning is not that of an unadulterated quality, but rather that of a source-like perfection: 
that from which something derives (God) has the derived characteristic (existence, goodness) in the 
utmost degree. In this regard, it is also worth recalling the comparison between the wealth of the 
king and the knowledge of God advanced supra in Metaphysics III.b.4, §208 (cf. Table 34), since there 
as well the attribute can be said to pertain to the two terms of comparison because they possess it 
originally, as founts or sources for it. 
 
 
[§309] D297.21-298.5a 
 
The paragraph expounds a (theoretical) fourfold classification of things, based on the possible 
derivation of good and evil from them, as in the following Table 40. Classes in which the emanated 
evil is total [2], or even predominant with respect to good [3] are said to be non-existent, while 
classes [1] and [4], in which the emanated good is predominant, are necessarily existent. 
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TABLE 40.  Third divisio entis. Classification of things on the basis of the good and evil deriving from them 
 
 

 GOOD EVIL 
   
   

PURE [1] existent = angels [2] non-existent 
   
   

PREDOMINANT [4] existent (cf. §§310-311) [3] non-existent 
   

 
*** 

 
PREDOMINANT | Arabic aġlab, Latin vincens.  
IT HAS ALREADY BEEN POURED FORTH BY THE FIRST | The Latin translation has a further description of the 
First Principle, absent in Arabic: «a primo largissimo» (MUCKLE 1933: 127.5). 
THE ANGELS | Arabic al-malāʾika, Latin angeli. [1] The first class of beings is composed of things which 
are «pure good», from which nothing evil ever proceeds and which immediately derive from the 
Creator (cf. infra, §312). Only in this case, al-Ġazālī immediately identifies this kind of purely good 
things with a specific class of beings, i.e. the celestial intellects, which he however calls angels, in 
keeping with a common usage in the MF (cf. Introduction, §1.7.2). The angels are said to be «causes 
of the goods» [asbābun li-l-ḫayrāti], while the Latin text as printed by Muckle has the incongruous 
«commune bonitatum» (MUCKLE 1933: 127.6), which might be a misreading for *caus[a]e occurred 
within the Latin tradition itself. 
ITS TRUTH IS THAT IT DOES NOT EVEN EXIST | Class [3], composed of hypothetical beings whose existence 
would produce more evil than good, in «its truth» [Arabic ḥaqqu-hu, Latin iustum est] does not exist, 
since it would contradict the divine providence (cf. esp. supra, Metaphysics III.b.7, §§219-220). 
JANSSENS 2019: 114 and fn. 114 remarks that this is a Ġazālīan addition, although coming in his opinion 
from Avicenna’s Ilāhiyyāt, ed. QANAWATĪ-ZĀYID 1960: 421.9-10 (compared with DN, ed. MOʿĪN 1952: 
164.5-9). 
BEARING | Arabic iḥtimāl, Latin sustinere. 
 
 
[§310] D298.5b-12 
 
As an example of the fourth class of beings [4] listed supra in §309, the text gives here the cases of 
the fire and the rain. Since fire and rain exist, the good they provide is surely more abundant than 
the evil they cause; and this residual evil is absolutely necessary, inasmuch as it would not have been 
possible to create fire and rain without producing it, while the alternative – that is, not creating them 
at all – would have left the world devoid of the (abundant) good they bring forth. 
 

*** 
 
THE FIRE | Arabic nār, Latin ignis. 
A MAGNIFICENT PROPERNESS FOR THE WORLD | Arabic qawāman ʿ aẓīman li-l-ʿālami, Latin magna constitucio 
mundi. Or, reading qiwāman, «a magnificent support». The notion of qiwām is also present in 
Avicennan summae such as the K. al-Šifāʾ and the K. al-Hidāya: cf. LIZZINI 1995: 372. 
WOULD BE DEFECTIVE | Arabic iḫtalla, Latin permutaretur. 
THE GARMENT OF THE POOR [MAN] | Arabic ṯawb al-faqīr, Latin pannum pauperis. 
BY MEANS OF THE CLASH OF THE CAUSES | Arabic bi-muṣādamati l-asbābi, Latin comburentibus [!] causis 
(for attraction of the preceding comburit?). 
THE RAIN | Arabic maṭar, Latin pluvia.  
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THE AGRICULTURE | Arabic zirāʿa, Latin seminacio. 
WOULD BE WRECKED | Arabic ḫuriba, Latin deficeret. 
THE ROOF OF THE HOUSE OF THE OLD WOMAN | Arabic saṭḥa bayti l-ʿaǧūzi, Latin planiciem domus vetule 
pauperis (the last attribute, «poor», is an addition with respect to Dunyā’s Arabic text). 
AN ACT OF A CHOOSING [BEING] | Arabic fiʿlun min muḫtārin. The Latin translation introduces a further 
qualification with respect to Dunyā’s Arabic text, i.e. the notion of life besides that of free choice: 
«hec autem accio non est nisi viventis, et elegentis» (MUCKLE 1933: 127.23-24, emphasis added). The 
addition of viventis, presupposing a *ḥayyin wa-(muḫtārin) in the Arabic antigraph, seems reasonable 
in the light of the beginning of §311 infra, where the concept of life is reprised: without the 
anticipation of the same notion here, its introduction there would indeed feel abrupt. For the 
concept of life as self-knowledge of the First cf. supra, Metaphysics III.b.1, §199. 
 
 
[§311] D298.13-end of page 
 
The paragraph concludes the reasoning on the fourth class [4] presented in §309, insisting on the 
unavoidable origin of a little evil in order for a greater good to be produced, and emphasizing that 
the evil accidentally proceeds from the First Principle, while the good is emanated essentially from 
Him. 
 

*** 
 
THE FORM OF THE WATER […] THE FORM OF THE LIFE | Cf. the reading of A as reported by Dunyā: «The 
form of the water as abstract does not receive the form of the goodness [ḫayriyya] without a mixture 
which does not receive the form of the good deed [ḫayra]». 
PERFECTION | Here: kamāl. 
ANIMAL | Arabic ḥayawān, Latin animal. Given the context, it is worth remarking on the common 
root in Arabic between ḥayawān and ḥayya («life»), so that the first could also be translated here as 
«living [being]», or the like. 
WHAT IS ADVANTAGEOUS FOR THE GOOD | Arabic al-mufīd li-l-ḫayri, Latin dator vero bonitatis. The Latin 
translators interpreted al-mufīd as epithet of God as ‘grantor’ of existence (cf. supra, Metaphysics 
III.b.10, §226 for an actual occurrence of the term with this meaning), probably misled also by the 
omission of the conjunction before what they saw as the main verb of the clause, (wa-)lā yuʿbaʾu 
(which I translated as «without caring»). Cf. the entire passage as translated into Latin: «dator vero 
bonitatis non curat si ex pluvia creata propter bonum commune sequitur aliquod malum, quod 
aliquando fit, et provenit necessario cum ex non creata sequatur malum commune» (MUCKLE 1933: 
127.27-30). Under my interpretation, another possible translation of the phrase would be: «what 
grants the better [condition of the world]…», with what follows. 
FOR THE GOOD OF THE WORLD | Arabic li-ḫayri l-ʿālami, Latin propter bonum commune (cf. supra). The 
Latin text agrees with the reading of A: li-ḫayri l-ʿāmmi (cf. infra the same adjective «common» 
[ʿāmman] applied rather to the «evil» [al-šarr]; Latin malum commune). 
RARE | Arabic nādir, Latin aliquod.  
CAN BE GENERATED | Arabic yatawalladu, Latin fit. 
DECIDEDLY | Arabic qaṭʿan, Latin omnino. 
SATURN AND MARS | Arabic zuḥal wa-l-mirrīḫ, Latin saturnus et mars. Cf. supra, §297. Saturn and Mars 
were considered to be inauspicious planets in classical and Arabic astrology. Of the three couples of 
potentially ‘evil’ creatures, this first one represents the highest degree, that of the negative celestial 
influences. In §307 supra, this kind of supralunary evil had not been taken into consideration. 
THE FIRE AND THE WATER | Arabic al-nār wa-l-māʾ, Latin ignis et aqua. The second degree of evil in the 
world pertains to the sublunary world, and is exemplified by two of the four elements. The closest 
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reference is the immediately preceding discussion of the harms caused by fire and rain, but cf. also 
supra, §307, whose list of ‘meteorological’ evils can in part be traced back precisely to fire (lightnings) 
and water (floods). 
THE LONGING AND THE ANGER | Arabic al-šahwa wa-l-ġaḍab, Latin voluptas et ira. These are exactly the 
two examples of evils internal to the human soul already given supra, §307 (cf. also Metaphysics 
III.b.11, §§228-234, esp. §229). After «voluptas et ira», the Latin translation adds the following words: 
«quamvis hec aliquando noceant» (MUCKLE 1933: 127.34). This makes for a useful clarification, since 
desire and anger are usually helpful to the creatures which are endowed with them. 
BECAUSE OF THEIR LOSS | Arabic bi-sababi faqdi-hā, Latin propter privacionem eorum. 
THE GOOD IS REQUIRED […] BY VIRTUE OF [HIS] DIVINE DECREE | While the good comes from God 
essentially [Arabic bi-l-ḏāt, Latin per se], the evil only comes accidentally [Arabic bi-l-ʿaraḍ, Latin 
accidentaliter]. As noticed by JANSSENS 2019: 114 and fn. 114, this distinction is a Ġazālīan addition, 
although coming in Janssens’ opinion from Avicenna’s Ilāhiyyāt, ed. QANAWATĪ-ZĀYID 1960: 421.1-2. 
 
 
[§312] D299.1-8 
 
The text presents a further objection and answer concerning theodicy. Challenging the existence of 
the fourth class of beings distinguished in the preceding §309 [4], the objector argues that, in order 
to avoid any harm to the creatures, God should have created only the first class of beings [1], that is, 
those consisting in a pure good from which nothing evil can proceed. Despite some issues of 
argumentative circularity, a charitable interpretation of the idea underlying the answer seems to be 
that while class [1] emanated necessarily from God, the actualization of the – per se only possible – 
existence of [4] did in fact represent an increase of the total quantity of good of the world; but the 
existence of [4] necessarily entailed, in turn, some quantity of evil; therefore, there was no way to 
create [4] (mainly good) without creating also that small quantity of evil. Without that evil, rather, 
class [4] would cease altogether to be itself, collapsing into class [1]. 
 

*** 
 
«IT WOULD HAVE BEEN DESIRABLE […] PURE GOOD» | Arabic kāna yanbaġī an yuḫliqa bi-ḥayṯu yakūna 
ḫayran maḥḍan, Latin congruum erat quicquid est sic creari ut esset bonum tantum. 
THE DIVISION WHICH IS PURE GOOD ALREADY EXISTED | Class of beings [1], that is, the angels (cf. supra, 
Table 40), was said to immediately derive from God also supra, §309, where it was introduced for 
the first time («it has already been poured forth by the First»). 
IF INDEED IT WERE NOT LIKE THIS, THIS DIVISION WOULD NOT BE | The reasoning condensed here, which 
might be charged of circularity, explains that if beings of kind [4] do exist, then their existence was 
certainly better than their non-existence – and precisely because of that God brought them into 
existence. The main reasoning presented by the text is able, however, to detach itself at least in part 
from the bounds of this kind of circular argument (cf. the introduction to the paragraph). A close 
parallel passage to this one of the MF is to be found in the (pseudo-Avicennan) Risāla fī sirr al-qadar, 
(1) transl. HOURANI 1963: 138: 
 

And if this world were not composed of elements which would give rise to good and evil in it, and 
produce both righteousness and corruption in its inhabitants, there would have been no completion 
of an order for the world; for if it contained nothing but unmixed righteousness, it would not have 
been this world, but another one. 

 
FIRE / SATURN | Cf. the same examples – respectively of sublunary and supralunary beings of class [4] 
– given at the end of §311 supra. 
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[§313] D299.9-end of page 
 
The third of the series of objections on the problem of evil calls into question the idea that evil truly 
is of limited extent in the world, implying that it is actually more than what philosophical optimism 
cares to consider. The answer is rhetorically construed in a similar way as the argument against the 
celestial solicitude for the sublunary affairs provided supra in Metaphysics IV.b.2.3, §277. In both 
cases, as a matter of fact, the argument is styled by means of a sort of zooming device, albeit the 
direction of the mechanism is opposite in the two cases: in §277 the perspective is enlarged (‘zoom 
out’) in order to emphasize the insignificance of this world with respect to the heavens; in the present 
paragraph, by contrast, the perspective is progressively narrowed down (‘zoom in’) in order to show 
how limited the presence of evil is in comparison to the global size of the cosmos. 
 

*** 
 
SMALL | Arabic qalīl, Latin parum. 
THE DESTRUCTION AND THE IMPERFECTION | Arabic al-halāk wa-l-nuqṣān, Latin destruccio, et diminucio. 
THE NON-EXISTENCE OF AN ESSENCE […] FOR THE ESSENCE | For this definition of evil as privatio [Arabic 
ʿadam], either of an «essence» [Arabic ḏātin, Latin essendi (!)] or of «the attribute of an essence» 
[Arabic ṣifa ḏātin, Latin proprietatis essencie] which is a «perfection for the essence» [Arabic kamāl 
bi-l-ḏāti, Latin perfeccio essendi (!)], it can be useful to point at a not immediately obvious parallel 
passage from the TF, Discussion 5, MARMURA 2000: 93. There as well, in the context of a discussion 
of God as «Pure Good» [ḫayr maḥd], al-Ġazālī says that evil is not but «the non-existence of a 
substance» [ʿadam ǧawharin] or «the non-existence of the integrity of the state of a substance» 
[ʿadam ṣalāḥi ḥāli l- ǧawhari]. Apart from the non-technical substitution of «substance» to «essence» 
(which is more aptly generic, given the very abstract nature of the reasoning), the core of the two 
passages is exactly the same. 
THIS IS IMPOSSIBLE […] AS IT WAS SAID BEFORE | For the incorruptibility of the skies (and a fortiori of their 
immaterial moving intellects) cf. supra, Metaphysics IV.b.2.3, §276. This is not in contradiction with 
the reiterated inclusion of inauspicious planets such as Saturn and Mars within the fourth class of 
beings [4] (cf. supra, §§311-312), because the planets as such are incorruptible, but they can cause 
harm with their damaging influence on the sublunary world. 
AS FOR THE ANGEL AND THE SPHERE | Arabic fī ḥaqqi l-malaki wa-l-falaki, Latin in angelo, et celo. For the 
phrase malak wa-falak, which plainly substitutes the religious term «angel» to the philosophical one 
«intellect», cf. also supra, §297 (and see infra, Physics I, §322). 
THE MUTUALLY CONTRARY FORMS | Arabic al-ṣuwar al-mutaḍādda, Latin ubi est contrarietas formarum.  
Cf. also the verbal noun of the same root and the same VI form employed shortly infra to express the 
notion of «mutual contrariety» [Arabic taḍādd, Latin contrarietatem]. For the forms of the 
«elements» [ʿanāṣir] and their contrary qualities (hotness and coldness, dryness and wetness) – 
which are however said to be accidents, not forms – cf. infra, Physics II, §§334-338.  
THEN, THAT IS NOT BUT ON THE EARTH | The fact that the origin of the evil as annihilation (of an essence 
or of the perfection of an essence) is traced back to the mutual contrariety of the forms of the 
elements guarantees that evil is only found in the sublunary realm, and not in the heavens. 
IT WOULD [HOWEVER] BE SMALL SINCE THE WHOLE EARTH IS SMALL | I translate according to the reading of 
D-Alt la-kāna qalīlan iḏ kullu l-arḍi qalīlan, against Dunyā’s chosen text la-kāna l-arḍu kullu-hā qalīlatan, 
which could perhaps be given the same meaning, but with some hardship. 
FLAWLESSNESS | Arabic salāma, Latin bonitas. The ‘zooming in’ technique adopted by al-Ġazālī in this 
passage allows him to exclude more and more areas of the creation from the charge of being subject 
to evil: first of all, any harm can only happen in the sublunary world (i); and not in all of its creatures, 
but only in animals (ii); and not in all, but only in some of them (iii); and not in all of their states, but 
only in some of them (iv). This emphasis on the insignificance of evil, while functional to the 
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argument that is here at stake, is partly in keeping and partly in contradiction with the analogous 
emphasis placed supra, in §277, on the insignificance of this world. As a matter of fact, while the 
smallness of the sublunary realm is a trait d’union between the two passages, in §277 the 
imperfection of mankind – however considered the acme of sublunary creation – was energetically 
highlighted.  
ARE FLAWLESS | Arabic yaslamu, Latin expercia sunt. 
THE FEAR OF THE NON-EXISTENCE OF THE ESSENCES | The centrality of the case of the «non-existence» (or: 
annihilation) [Arabic ʿadam, Latin destruccionis] of the essence for the definition of evil seems to 
rest on a partially psychological argument, that is, the greater «fear» [Arabic ḫawf, Latin timor] that 
is felt when conceiving the loss of existence tout court, than when conceiving the loss of a mere 
attribute of the essence. 
THE EVIL IS NON-EXISTENCE […] THE PLEASURE | For the notions of «pain» [alam] and «pleasure» [laḏḏa] 
as perceptions cf. in particular Metaphysics III.b.11, §228. For the idea here at stake, JANSSENS 2019: 114 
references DN §57, ed. MOʿĪN 1952: 164.5-9. 
 
 
[§314] D300 
 
The paragraph concludes the Fifth treatise of Metaphysics, started back at §294, and with it the entire, 
lengthy section on divine things (started at §91). Apart from a brief summary of the topics discussed 
in the treatise, the text offers by way of conclusion further reflection on the «secret of the divine 
decree» – a logical limitation of God’s omnipotency – which ought not be revealed to the masses. 
 

*** 
 
THUS, THE MODALITY […] ELUCIDATED | The summary recapitulates the topics treated in the Fifth and 
final treatise of the Metaphysics, reprising in shortened form the long title of the treatise (cf. supra, 
§294). 
UNDER THE FATE AND THE DIVINE DECREE | Arabic taḥta l-qaḍāʾi wa-l-qadari, Latin sub providencia. The 
phrase al-qaḍāʾ wa-l-qadar is a fixed expression in Arabic, typical of Sunnī Muslim terminology, and 
it might also be translated with the English «decree and determination» (so e.g. GRIFFEL 2021: 488). 
Its occurrence in a philosophical context «creates a conscious connection to the discourse of Islamic 
theology, and here particularly of Ashʿarite theology», as Griffel usefully explains with regard to the 
case of Abū l-Barakāt al-Baġdādī’s Judaeo-Arabic Tafsīr Sifr Qohelet, where the same classically Sunnī 
terminology also appears (cf. GRIFFEL 2021: ivi and 542 n. 35). 
HAVE ALREADY BEEN ELUCIDATED | Arabic qad ittaḍaḥa, Latin iam ergo ostensum est. 
WE ONLY RESTRAINED FROM | Impersonal in Arabic: wa-innamā muniʿa min. 
THE SECRET OF THE DIVINE DECREE | Arabic sirr al-qadar, Latin secretum providencie. Cf. supra, §307, for 
an analogous mention of the notion of  sirr al-qadar. JANSSENS 2019: 114 notices that the emphasis on 
the divine qadar «might constitute a personal adding of al-Ghazālī, but remains Avicennian at least 
in spirit insofar as it denies that God can do something impossible». While this is certainly true, but 
the terminology and the emphasis placed by al-Ġazālī on this aspect certainly require to consider 
this aspect something more than a mere Avicennan reworking.  At fn. 115, Janssens further references 
Avicenna’s Risāla al-qaḍāʾ, in MICHOT 2000: 2.14-18 (Arabic), 105 (French), for Avicenna’s own idea 
that «the divine decree and predetermination are God’s secret». 
AMONG THE COMMON PEOPLE | Arabic ʿinda l-ʿawāmm, Latin vulgus. The passage reveals once more, 
and in the clearest way, the strong underlying presence of the opposition between élite and mass in 
the MF (cf. also e.g. Metaphysics IV.b.2.3, §279), which represents by the way a very recognizable 
feature of much of Islamic falsafa. The idea of the necessary restrainment from the masses of the 
actual explanation of God’s omnipotency has interesting parallels elsewhere in the MF: cf. Logic IV, 
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§66 and §75 – where the proposition «God is powerful upon everything» is listed among the ‘famous’ 
premises, whose contradictory is counterintuitive but which are not true – and Metaphysics III.b.8, 
§222. The same idea is also affirmed very clearly at the beginning of the Risāla fī sirr al-qadar, transl. 
HOURANI 1963: 138: 
 

Someone asked the Eminent Shaykh Abū ʿAlī ibn Sīnā the meaning of the Ṣūfī saying, “Whoever 
makes known the secret of destiny is a heretic.” In reply he stated that this question is extremely 
recondite, being one of those questions that can only be put down in cipher and taught in private, 
on account of the harmful effects its open explanation would have on the general public. 

 
Analogously, and even more explicitly, the MF states that since the common people think of any 
limitation – even merely logical – of God’s power as a «weakness» [Arabic ʿaǧz, Latin impotentiam 
(MUCKLE 1933: 129.10 has the clear palaeographical error «in potenciam»)], it is «advisable» [Arabic 
ṣawāb, Latin visum fuit] to tell them a sort of ‘noble lie’, thus triggering in their hearts [Arabic ṣudūr, 
Latin cordibus] a «glorification» or ‘aggrandizement’ of God [Arabic taʿẓīman, Latin magnitudo 
potentiae].  
DISTINGUISHED | Arabic fuṣila, Latin distingueretur. 
TO COOK FARE BY MEANS OF IT | Arabic yaṭbuḫu bi-hi al-ṭabīḫa, Latin ut coqueretur [conqueritur (!) 
Muckle] cibaria ad ipsum. 
TO MELT THE [MINERAL] SUBSTANCES BY MEANS OF IT | Arabic yuḏābu bi-hi l-ǧawāhira, Latin liquescant 
substancie per ipsum. For the complete expression ǧawāhir maʿdiniyya, which is here clearly implied, 
cf. supra, §302; for the conditions of melting minerals cf. infra, Physics III.5, §§373-375. 
THE FIREWOOD OF THE POOR | Arabic ḥaṭab al-faqīr, Latin pannum pauperis (as in the first occurrence 
of the example: cf. supra, §310 = MUCKLE 1933: 127.16). Of course, the firewood in itself is meant to be 
burnt, but the rationale of the example – which must describe a damage caused by fire – is to 
presuppose that fire can destroy the stocks of wood laboriously gathered by the poor man, against 
his will. The argument for the impossibility of a choosing fire, willing to provide good and avoid evil, 
is exactly the same advanced supra in §§310-312. 
THEY WOULD BELIEVE | Arabic la-ẓannū, Latin putaretur. 
HE DOES NOT HAVE THE POWER TO CREATE THE LIKE OF HIMSELF | The impossibility for God to create a 
second God – in keeping with the Islamic precept of tawḥīd – was already used in Logic IV, §66 (and 
again ivi, §75) as a counterexample for the ‘famous’ premise «God is powerful upon everything».  
TO GATHER THE BLACKNESS AND THE WHITENESS | Arabic ʿ alà l-ǧamʿi bayna l-sawādi wa-l-bayāḍi, Latin nec 
coniungere simul albedinem et nigredinem. A second example of limit to the potency of God – which 
appears thus once more to be a potentia ordinata, rather than a potentia absoluta – is the 
impossibility of reuniting the contraries. A partially parallel passage to this one may be found in TF, 
Discussion 17, MARMURA 2000: 175-176 (emphasis added): 

 
[God] ought then to be able to change genera. He would thus change substance into accident, 
knowledge into power, blackness into whiteness, sound into smell, just as He had been able to change 
the inanimate into the animate and stone into gold, and there would follow as necessary 
consequences impossibilities beyond enumeration. […] As for the changing of genera, some of the 
Islamic dialectical theologians have said that it is within God’s capacity [to enact]. We, however, say: 
[…] A thing’s becoming something else is unintelligible. For if blackness changes into a cooking pot, 
does the blackness continue to exist or not? If it ceases to exist, it does not change [into something 
else]; rather, the thing ceases to exist and something else comes into existence. If it [continues to] 
exist with the cooking pot, then it did not change, but something was added to it. If [on the other 
hand] the blackness remains while the cooking pot is nonexistent, then the former did not change, 
but remained as it had been. […] Between accident and substance, there is no common matter – 
nor between blackness and the cooking pot. And there is no common matter between the rest of 
the genera. It is in this respect, then, that [the transformation of different genera one into another] 
is impossible. 



Metaphysics | Treatise V 

  952 

 
GOD KNOWS WHAT IS RIGHT | Arabic Allāhu aʿlamu bi-l-ṣawābi, Latin deus autem plus novit quam hoc. 
The conclusive eulogy puts back in God’s hands the ultimate resolution of the problem of His power 
and its logical limits. Analogous topical conclusion in pseudo-Avicenna’s Risāla fī sirr al-qadar, transl. 
HOURANI 1963: 140 («But God is more knowing and wiser»). 
THE SECTION […] LIES NEXT TO IT. | The final sentence, which announces the following treatment of 
Physics, is not reported in Muckle’s edition. 
LIES NEXT TO IT | Arabic yalī-hu. 
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PHYSICS  
 

تاّيعيبطلا  

 
 
Preface 
 
 
[§315] D303 
 
The Preface to the Physics presents first of all a very short summary of the categorical material – 
already treated in Metaphysics I.1 –, which is used as a basis for the reassessment of the subject-
matter of natural philosophy, also in comparison with that of metaphysics and that of mathematics. 
After this epistemological framing, the paragraph presents a table of contents of the following 
material, which is noteworthy inasmuch as it only lists four treatises out of the actual five tracts that 
globally form the section on Physics. This omission has a parallel in the Preface to Logic, where the 
topic of the fifth treatise is similarly omitted from the programmatic table of contents (cf. supra, §4). 
On the omission in Physics cf. REYNOLDS 2002. The material corresponding to this paragraph 
incorrectly appears in Muckle’s Latin edition under the heading Tractatus primus, and thus not as a 
general preface to the section on natural philosophy. 
 

*** 
 
WE HAVE ALREADY MENTIONED [...] AND THE QUANTITY | The material loosely corresponding to Aristotle’s 
Categories was treated supra, Metaphysics I.1, which deals altogether with the preliminary distinction 
of being into (a) substance and (b) accident. As for (b) the accidental categories, they are discussed 
especially at §§127-138. The bipartition of accidental categories into (ba) that which does not need 
another thing to be conceived (quantity and quality) and (bb) that which does need another thing 
(the remaining seven accidents) reproduces the one presented supra, §§127-128 (and cf. also the 
summarizing Table 29 in §138). The terminology of «relation» [iḍāfa] employed here is a bit trickier, 
since in Metaphysics I.1, §128 that term only designated the category, while the dependent and 
‘relative’ status of the accidental categories other than quantity and quality was rather expressed 
with the Arabic nisba (cf. esp. §133). The most economic interpretation of the present passage seems 
to me that of a loose understanding of the word iḍāfa occurring here, that reads it as synonymous of 
the nisba of §133.  
WHICH BRANCHES OFF FROM THE SUBSTANCE, THE QUALITY, AND THE QUANTITY | Arabic wa-huwa 
mutafarriʿun ʿ alà l-ǧawhari wa-l-kayfiyyati wa-l-kammiyyati, Latin et hoc dispergitur super substanciam, 
et quantitatem, et qualitatem. If class (bb) is to be interpreted as composed of the seven accidental 
categories of relation, when, where, position, having, acting and being acted upon, one certainly 
cannot give to the participle of the V form mutafarriʿ the meaning of a ‘branching of substance, 
quantity, and quality’. Likewise, the interpretation of the Latin translation appears erroneous, and 
the meaning of the verb dispergitur (‘spread’, ‘scatter’) quite inappropriate. According to these 
considerations, I have translated the verb as ‘branch off from’ (see WEHR 828a), in the sense of a 
bifurcation of these seven accidental categories with respect to another branch formed together by 
quantity, quality, and substance. This separation would be based on the fact that the latter three – 
despite crossing the boundary between accidents and substances – are nonetheless united by their 
property of being conceivable independently from another notion, as opposed to the lack of 
conceptual autonomy of the other seven. Another possibility to make sense of the passage would be 
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to interpret mutafarriʿun ʿ alà as «secondary with respect to» (such a meaning is attested for the plural 
form mutafarriʿāt in WEHR 828b). 
THE KNOWLEDGE ABOUT THE SUBSTANCE [...] TO METAPHYSICS | The description refers in particular to the 
subject-matter of the First treatise of Metaphysics (§§100-175), as summarized in the general Preface 
to Metaphysics (supra, §91). While the mention of substance and accident entails in particular the 
reference to Metaphysics I.1 (§§100-138), the further mention of the «states of the existence» [aḥkām 
al-wuǧūd] stands globally for the remaining seven fundamental subdivisions of being dealt with in 
Metaphysics I.2-8 (§§139-175). 
THE QUANTITY, WHICH IS THE SUBJECT-MATTER OF MATHEMATICS | The qualification of quantity as the 
subject-matter of mathematics is pragmatically functional, but somewhat inaccurate from the 
theoretical and epistemological point of view. The parallel passage of Metaphysics, First Premise, §96 
made it clear, by contrast, that the subject-matter of mathematics is constituted by those material 
things that can be conceived apart from their matter in estimation, although not in (real) existence. 
WHAT DEPENDS [...] NOR IN THE EXISTENCE | By contrast with the somewhat loose definition of the 
subject-matter of mathematics, the text accurately describes the subject-matter of natural 
philosophy as formed by those material things that cannot be conceived in separation from their 
matter, neither in «estimation» [wahm] nor in «existence» [wuǧūd], as in the normative definition 
given at §96 supra (cf. also Table 28 in the commentary ad locum). 
MATERIAL [BOUNDS] | Arabic mawādd, Latin materiis. 
ABSTRACTION | Arabic taǧrīd. For a comprehensive analysis of the notion of taǧrīd in Avicenna see 
HASSE 2001; cf. also GUTAS 2012a: 425-428 for a shorter but extremely valuable reappraisal.  
THE BODY OF THE WORLD [...] BEFALL IT | Given the epistemological framework sketched supra, the 
actual object of natural philosophy is classically identified with the «body of the world» [Arabic ǧism 
al-ʿālam, Latin corporis mundi], further qualified as subject to «change» [Arabic taġayyur, Latin 
permutationi], «movement» [Arabic ḥaraka, Latin motui] and «rest» [Arabic sukūn, Latin quieti]. 
INTENT | Arabic maqṣūd, Latin intentio. 
IN FOUR TREATISES | Arabic fī arbaʿi maqālatin, Latin in quatuor tractatibus (Muckle); in quinque 
tractatibus (Liechtenstein). In Dunyā’s edition and in Muckle’s Latin text – based on ms. Vat. lat. 4481 
– the table of contents only indicates the presence of four treatises in the subsequent section on 
Physics, as opposed to the actual five tracts that form the text. On this basis, as well as on signs of 
doctrinal maturity which he himself recognized in the text, REYNOLDS 2002: 36 has maintained that 
«the fifth article seems to better reflect Ghazzâlî’s fully developed thought. It seems quite possible 
that he later returned and added this article to the Physics, without editing the list of contents in the 
beginning of the Physics». As I noticed elsewhere (SIGNORI 2020a: 82-83), however, the fifth treatise 
of the Physics appears strongly connected to the preceding discussion, and its material is easily 
retraceable in the corresponding conclusive sections of the Physics of the DN. It thus seems 
reasonable to conclude that it actually made part of the original project of the MF, which heavily lies 
on the structure of the DN, especially since al-Ġazālī could hardly miss the nicely conclusive role of 
the prophetological section in Avicenna’s work as well (in parallel with the analogous conclusion of 
the K. al-Šifāʾ): cf. the Introduction, §1.2 and then again §1.4.2.1. As will be made clear in what follows, 
the material gathered in Physics V forms indeed a fitting culmination for the theoretical discussion 
conducted throughout the work. Moreover, the argument for a later addition based on the ‘fuller 
development’ of al-Ġazālī’s thought is untenable if the earlier dating of the MF is not conclusively 
demonstrated with further (and different) internal or external reasons. To these considerations, one 
could also add that the Latin tradition actually witnesses a form of the text which mentions five 
treatises, sometimes also introducing a short description for the fifth missing treatise. This happens 
in particular in the Renaissance edition printed in Venice in 1506 by Petrus Liechtenstein, which 
Muckle consulted in copy Paris, BNF Reserve 809 (see MUCKLE 1933: IX and 130) and which reads «in 
quinque tractatibus» (anastatic reprint by LOHR 1969: 89b2; page not numbered in the edition) and 
later, after the indication of the topic of the fourth treatise, «Quintus est de eo quod fluit in anima 
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ab intelligentia agente» (LOHR 1969: 89b9-10). The same situation is represented by ms. Paris, BNF lat. 
16605, which analogously reads in quinque tractatibus (fol. 52v) and also adds in a marginal note the 
indication of the topic of the fifth treatise (quintus de eo quod fluit in animam ab intelligentia agente). 
This latter formulation, with the accusative animam rather than the ablative anima, is identical to 
the title given for the Fifth treatise in ms. Prague, Bibliotheca Capituli Metropolitani, O.1 (1585) (fol. 
1r: Tractatus quintus de eo quod fluit in animam ab intelligentia agente). Moreover, ms. Paris, BNF lat. 
16096, which is the sole known witness of the general Prologue of the MF in Latin translation (cf. 
supra, §1), omits the summary of the contents of the various treatises, but correctly reads, at the 
beginning of the passage, in V tractatibus (fol. 108ra). 
THE FIRST […] THE PLACE | (1) The first treatise of natural philosophy is about «that which is attached» 
[Arabic mā yalḥaqu, Latin hoc quod comitatur (sequitur); double translation] to all bodies qua bodies, 
that is, «form» [Arabic ṣūra, Latin forma], «matter» [Arabic hayūlà, Latin hile], «movement» [Arabic 
ḥaraka, Latin motus] and «place» [Arabic makān, Latin locus]. The actual treatment of the topics in 
Physics I only takes into account the two latter notions, i.e. movement (§§316-323) and place (§§324-
332). 
THE SECOND […] AMONG THE BODIES | (2) The second treatise deals with what is «more specific» [Arabic 
aḫaṣṣ, Latin minus commune] than what pertains to body qua body, i.e. with the «simple» bodies 
[Arabic basīṭ, Latin de simplicibus (corporum)] which are the four elements: cf. infra, Physics II, 
§§333-356. 
THE THIRD […] MIXED [THINGS] | (3) The topic of the third treatise, which deals with the nature of the 
blend of the elements and with the material of Greek-Arabic meteorology, is summarized as having 
to do with «the composite and the mixed [things]» [Arabic al-murakkabāt wa-l-mumtaziǧāt, Latin 
de compositis, et de commixtis]; cf. infra, Physics III, §§357-375. 
THE FOURTH […] HUMAN SOUL | (4) The fourth treatise deals with philosophical psychology: cf. infra, 
Physics IV, §§376-424. 
THE GOAL IS COMPLETED | Arabic yatimmu l-ġaraḍu [l-ġaraḍu wa-l-maqṣūdu Y], Latin completur intencio. 
As mentioned supra in the commentary, the topic of the Fifth treatise is not announced in Dunyā’s 
and in the Latin text, but the summary provided by the Renaissance editions and by certain Latin 
manuscripts – de eo quod fluit in anima ab intelligentia agente – is rather accurate: cf. infra, Physics V, 
§§425-455. 
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Treatise I 
 
 
 
[§316] D304.1-305.12 
 
In principle, the First treatise of the Physics of the MF deals with what is common to all bodies 
(matter, form, movement, and place), but it actually focuses only on movement and place. The 
present paragraph introduces the first of the two main topics, i.e. movement, by giving a definition 
of it and a broader explanation of its nature. Having extended (as customary in the Aristotelian 
tradition) the meaning of movement to any transition from a state to another state, the text 
distinguishes between an instantaneous and a gradual kind of movement, giving examples for both. 
 

*** 
 
THEY ARE FOUR […] [LAST] TWO | Cf. the summary of the subject-matter of the First treatise of Physics 
provided supra in the Preface, §315. 
CANNOT BE DISJOINED | Arabic lā yanfakku, Latin sine quibus non potest esse corpus. The Latin text then 
goes on to add these words, absent in Arabic, which are meant to justify the omission of matter and 
form in the following treatment: «de quibus iam tractavimus» (MUCKLE 1933: 131.16). 
SPEECH ON THE MOVEMENT | Arabic al-qawl fī l-ḥaraka, Latin dictio de motu. The sentences preceding 
this title are attached in Muckle’s edition to the material of the Preface: see §315. 
WELL-KNOWN | Arabic mašhūr. Given the logical notion of mašhūrāt as endoxic propositions 
explained supra, Logic IV, §60 and §66, the sense of the participle mašhūr here might be technical, 
and thus be closer to ‘usually thought’ than to ‘famous’ in its ordinary meaning. 
«MOVEMENT» ONLY APPLIES TO THE TRANSFER FROM A PLACE TO [ANOTHER] PLACE | The ordinary meaning 
of «movement» [ḥaraka] designates the local motion, from a makān to another makān. The use in 
this preliminary explanation of the word «transfer» [intiqāl] – which could also be rendered with 
‘transition’ – anticipates the «technical usage» of the philosophers (see just infra) according to which 
the sense of ḥaraka is far wider, as it includes any transfer, transition or «travel» (see infra in this 
paragraph) from a state to another state, not limited to local locomotion. 
IN THE TECHNICAL USAGE OF THE GROUP [OF THE PHILOSOPHERS] | Arabic bi-ṣṭilāḥi l-qawmi, Latin secundum 
quod convenerunt philosophi. For al-Ġazālī’s wide usage of iṣṭilāḥ in the MF cf. supra, Prologue, §1; 
Metaphysics I.1, §104 and §118 (cf. esp. the commentary ad locum for the same Latin translation also 
adopted in this occurrence); and again Metaphysics II.11, §188 and Metaphysics IV.a.1, §246. 
TRAVEL | Arabic sulūk, Latin processus. The more common meaning of sulūk is ‘behaviour’, but it has 
here very clearly the same sense of the preceding intiqāl, thus meaning ‘passage’, ‘change’, ‘transition’ 
(from an attribute to another attribute). While MCGINNIS 2009 (e.g. in II.1, 111) – in agreement with 
the choice made here by the Latin translators of the MF – renders the term as «procession», I prefer 
to reserve all English terms related to ‘processes’ and ‘proceeding’ to the root ṣ-d-r, in itself quite 
crucial in the emanative metaphysics of the work. The translation «travel» that I have adopted, 
although very generic and thus inevitably partially inaccurate, allows however to maintain in 
translation the same root for verbal occurrences of the same term: cf. for instance the active 
participle sālikan rendered as «travelling» infra in this paragraph. 
WITH A GRADUAL PASSAGE TO IT | Arabic taṣyīran ilay-hi ʿalà l-tadrīǧ, Latin mutacione sui ad illam 
gradatim.  
THAT WHICH PASSES INTO ACTUALITY […] DOES NOT INCREASE | (i) The first kind of movement – in broader 
sense – is the instantaneous one, i.e. that which happens «all at once» [Arabic dufʿatan wāḥidatan, 
Latin in uno instanti]. As examples, al-Ġazālī gives (i.a) the blackening of a white body (for instance 
paper covered in ink) and (i.b) the instantaneous illumination of a «dark» [Arabic muẓlam, Latin 
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tenebrosum] place (for instance by instantaneously lighting a lamp). 
IS LIGHTED | Arabic yastanīru, Latin illuminatur. 
WITH AN ENDURING, STILL LIGHTING | Arabic istināratan mustaqirratan wāqifatan, Latin sic ut illuminacio 
maneat stabilis uno modo. The requisite for this kind of ‘movement’ from darkness to light to be 
instantaneous is of course the absence of graduality and variation in the ligth provided to the dark 
environment: cf. indeed the opposite example of a natural, gradual lighting caused by sunrise. 
THAT WHICH GRADUALLY PASSES […] IT GRADUALLY CHANGES | (ii) The second kind of movement here 
considered is the gradual one, i.e. that which happens «gradually» [Arabic tadrīǧan, Latin gradatim 
(vel paulatim); double translation]. This second sort of movement receives more attention than the 
first one. It is explained as the gradual passage from a potency to an actuality, which happens when 
neither of the extremes is «pure» [Arabic maḥḍa/maḥḍ, Latin puram/purum]. The two examples 
given here mirror exactly those provided supra for the instantaneous kind of movement: (ii.a) the 
gradual blackening of a white body (for instance white paper gradually inked, as opposed to a stain 
forming immediately) and (ii.b) a dark place gradually lighted, as it happens for instance while the 
Sun is gradually rising at dawn. 
IT ADVANCES GRADUALLY | Arabic yatadarraǧu, Latin gradacio in exeundo. 
LUMINOUS | Arabic nayyir, Latin lumen. 
BETWEEN THE WHITENESS AND THE BLACKNESS | Reading bayna al-bayāḍ wa-l-sawād, as in D-Alt, for 
Dunyā’s printed text bayna al-sawād wa-l-bayāḍ. The passage described is, as a matter of fact, that of 
a white body which gradually blackens, so that the direction of the qualitative change cannot be 
from blackness to whiteness, but rather from whiteness to blackness. The Latin text has in this case 
Dunyā’s wrong ordering: «inter nigredinem et albedinem» (MUCKLE 1933: 132.10). 
HAPPENS ONLY IN THE TEN CATEGORIES | Arabic innamā yaqaʿu fī l-maqūlāti al-ʿašari, Latin incidit in 
decem predicamenta. There is no extra-categorical movement. As will be made clear in the following 
§317, however, only some of the categories are susceptible of it. 
 
 
[§317] D305.13-306.7 
 
Building on the conclusion of the preceding §316, the text clarifies that movement can happen only 
in four of the ten categories: (1) place (where), (2) quantity, (3) position, and (4) quality (the 
somewhat peculiar case of instantaneous substantial movements (5) will be treated infra at §318). 
While movement in categories (1), (2), and (3) cannot be instantaneous, the fourth, quality, admits 
of an instantaneous movement, but also of a gradual one. 
 

*** 
 
A FIRST DIVISION OF THE MOVEMENT | Dunyā notices that the title is missing in A, and the same happens 
in the Latin edition. 
THE LOCAL MOVEMENT | Arabic al-ḥarāka al-makāniyya, Latin in motu locali. The corresponding 
category is that of «where» [ayna]: cf. supra, Metaphysics I.1, §128, where the «place» [makān] was 
indeed explicitly mentioned in the explanation of what the category of ayna includes. 
QUANTITY | Arabic kammiyya, Latin secundum quantitatem. For the treatment of the category of 
quantity cf. supra, Metaphysics I.1, §127 and §§129-130. The movement in quantity will be described 
in detail infra, §§319-320. 
POSITION | Arabic waḍʿ, Latin in situ. For the treatment of the category of position cf. supra, 
Metaphysics I.1, §128 and §133. For the ‘positional’ movement of the skies in Avicenna cf. supra the 
commentary to Metaphysics IV.b.1.3, §258 (but see also ivi, §259 and cf. Metaphysics IV.b.2.1, §271; 
IV.b.3.1, §288 for further remarks on the topic). 
QUALITY | Arabic kayfiyya, Latin in qualitatem. For the treatment of the category of quantity cf. supra, 



Physics | Treatise I 

 959 

Metaphysics I.1, §127 and §§131-132. 
AS FOR THE PLACE […] LIKEWISE THE BODY | The local movement cannot be instantaneous, because 
space is divisible in potency ad infinitum: cf. supra, Metaphysics I.1, §§110-120, esp. §§117-120 on the 
divisibility. 
A PART AFTER [ANOTHER] PART | Arabic ǧuzʾan baʿda ǧuzʾin, Latin una pars post aliam. 
BEING IN THE PLACE | Arabic al-kawn fī l-makāni, Latin Similiter in generacione, et corrupcione est motus. 
The Latin translators appear to have interpreted al-kawn as short for al-kawn wa-l-fasād. 
FROM SITTING DOWN TO LAYING DOWN | Arabic mina l-ǧulūsi ilà l-iḍṭiǧāʿi, Latin de sedendo ad 
recumbendum. In §128 supra, the category of position was explained in terms of the mutual 
configuration of the parts of a body. 
AS FOR THE QUALITY […] BLACKEN GRADUALLY | Cf. the examples of instantaneous and gradual 
transitions provided supra, §316. 
 
 
[§318] D306.8-308.2 
 
The paragraph denies the possibility of a gradual movement in the category of substance, providing 
a demonstration that substantial changes are instantaneous. Albeit prima facie somewhat awkward, 
this is a characteristically Avicennan position, finely described and discussed in MCGINNIS 2004 (with 
references to the rather ambiguous theoretical background provided on the topic by Aristotelian 
discussions on change in Phys. VI.5-6). A final note of this paragraph, apparently unrelated to the 
preceding reasoning, deals with the positional, rather than local, movement of the outermost sphere. 
Since that pericope of text fits so awkwardly with its close context, its presence here might perhaps 
be explained as the fruit of a displaced marginal gloss.  
 

*** 
 
WITHDRAWING | Arabic zāʾil, Latin discedens.  
BY THE SPECIFICITY | A: «changes by virtue of what is from the specificity». 
THE FURTHERMOST SKY DOES NOT HAVE A PLACE, AS IT WILL BE EXPLAINED | Cf. infra, Physics I.2, §332. On 
the issue of the positional movement of the sky (and especially of the outermost sphere) cf. HASNAWI 
1984: 106; RASHED M. 1995: 302-345. See the list of parallel passages in Avicenna provided in LAMMER 
2018: 340 fn. 110: e.g. Avicenna, al-Samāʿ al-ṭabīʿī II.3, §§13-16, ZĀYID 1983: 103.8-105.13; K. al-Naǧāt II.2.1, 
ed. DĀNIŠPĀŽŪH 1985: 206.6-207.8. Avicenna claimed originality for the distinction between 
movements in place and in position. Cf. LAMMER 2018: 341-342. 
 
 
[§319] D308.3-13 
 
The movement in the category of quantity (2) is of two kinds: (2.1) the physiological growth and 
decline of the living bodies, connected to food and nutrition and dealt with in the present paragraph, 
and (2.2) the more mechanical process of rarefaction and condensation, which does not involve 
nutrition.  
 

*** 
 
BY MEANS OF THE NOURISHMENT | Arabic bi-l-ġiḏāʾ, Latin propter nutrimentum. On the nutritive faculty 
of the vegetative soul cf. infra, Physics IV, §377. According to what is explained there, nutrition is 
necessary in order to restore in the body organic matter progressively dissolved by other agents. 
BY MEANS OF THE GROWTH AND OF THE WILT | Arabic bi-l-numuwwi wa-l-ḏubūli, Latin secundum 
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augmentum, vel detrimentum. The Arabic ḏubūl probably refers in the first place to the domain of 
plants, which is not farfetched given that the nutritive faculty is proper of the vegetative soul (see 
infra, §377). The semantic extension to the decrease in size that also befalls the animals is however 
clear. 
THE RAREFACTION AND THE CONDENSATION | Arabic al-taḫalḫul wa-l-takāṯuf, Latin secundum 
expansionem, vel constriccionem. Cf. infra, §320. 
DRAWS | Arabic yastamaddu, Latin attrahit.  
IT ASSIMILATES TO IT | Arabic yatašabbahu bi-hi, Latin quod assimilatur sibi. 
PERFECTION | Here: tamām.  
DIMINISHES | Arabic yanquṣu, Latin minuitur. 
TAKES THE ROLE OF | Arabic yasuddu masadda, Latin restauretur. 
A BODY FROM WHICH SOMETHING IS PERPETUALLY DISSOLVED | Arabic ǧismun yataḥallala min-hu ʿalà l-
dawāmi šayʾun, Latin corpori de quo aliquid resolvitur perenniter. The text gives two possible reasons 
of the continuous dissolution of material from the living bodies, such as to render nutrition 
mandatory for them: (i) the «enclosing» (or maybe ‘chafing’) [iḥtifāf (iḥtiṭāf A, maybe read by the 
Latin translators as iḫtiṭāf?)] of the air and (ii) the «liquefaction of the heat innate to it» [iḏāba l-
ḥarāra l-ġarīziyya iyya-hu]. Cf. the Latin translation of the passage: «per aerem continentem, qui 
subtrahit humiditatem suam, et per calorem naturalem qui resolvit ipsum» (MUCKLE 1933: 133.22-23).  
 
 
[§320] D308.14-end of page 
 
(2.2) The paragraph deals with the second kind of quantitative movement, that of rarefaction and 
condensation. The main difference with respect to the first kind of quantitative movement, treated 
in §319, is that rarefaction and condensation happen without addition of material from outside, or 
respectively without subtraction of matter from the condensed body. 
 

*** 
 
TOWARD THE INCREASE | Arabic ilà l-ziyāda, Latin in augmentum. As the «rarefaction» [Arabic taḫalḫul, 
Latin expansio] is defined as a movement toward the increase, likewise the «condensation» [Arabic 
takāṯuf, Latin constrictio] will be described at the end of this paragraph as a movement «toward the 
diminishment» [Arabic ilà l-nuqṣān, Latin in diminutionem]. 
WITHOUT HELP FROM OUTSIDE | Arabic min ġayri madadin min ḫāriǧin, Latin sine aliquo addito extrinsecus. 
IT GETS BIGGER | Arabic yakburu, Latin crescens. 
A MEASURE | Arabic miqdār, Latin spacium. 
VESSEL | Arabic ināʾ, Latin vasis. The example of the breaking of the vessel helps to visualize with ease 
the expansion of water when heated, since what was at first sufficient to contain it becomes suddenly 
too small to be able to encompass its (obviously greater) measure. Cf. the Latin text: «sicut aqua cum 
calescit, crescit, sed si claudatur os vasis, non tamen dilatatur vas, sed frangitur» (MUCKLE 1933: 
133.27-29). 
FOOD | Arabic ṭaʿām, Latin cibus. The second example of rarefaction is linked to the expansion of food 
in the stomach. Despite the connection with nutrition, it has nothing to do with the first kind of 
quantitative movement described in §319 above, because it does not entail the growth of the 
nourished body, but merely the (mechanical) inflation of the belly after the ingestion of food. 
THE MATTER DOES NOT HAVE A MEASURE […] IS AN ACCIDENT FOR IT | The analysis of the phenomena of 
rarefaction and condensation leads to conclude that «matter» [hayūlà] has not a fixed measure, and 
that measure is thus accidental to matter. Cf. supra, Metaphysics I.1, §109, for a different formulation 
of an analogous doctrine, and see also infra, Physics II, §347, for an application to the elemental 
bodies. 
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RANDOMLY AND IN WHICHEVER WAY | Arabic ǧuzāfan wa-kayfa kāna, Latin non quantumlibet nec 
quomodolibet. Although accidental, the differentiation in measure of matter is not entirely arbitrary, 
but is only up «to a known limit» [Arabic ilà ḥaddin maʿlūmin, Latin usque ad terminum precognitum]. 
After these words, the Latin translation adds «et ex causa cognita» (MUCKLE 1933: 134.1-2), absent in 
Dunyā’s Arabic text. 
WITHOUT SEPARATION OF ANYTHING FROM IT | Arabic min ġayri ibānati šayʾin min-hu, Latin sine 
subtractione alicuius de illo. For this meaning of ibāna, linked to the preposition bayna rather than 
to the sense of ‘elucidation’, cf. WEHR 106a. Like rarefaction had been exemplified supra by means of 
the behaviour of heated water, the example of condensation given here is, symmetrically, that of 
frozen water. 
 
 
[§321] D309.1-310.5 
 
The second subdivision of the movement takes into consideration its possible cause, thus 
distinguishing between (a) accidental, (b) violent and (c) natural movements. For a diagram of the 
classification cf. the summarizing Table 41 given infra in the introduction to §322. 
 

*** 
 
BY ACCIDENT | Arabic bi-l-ʿaraḍi, Latin per accidens. (a) The accidental movement is that of a body 
which is moved not in itself, but because its container is moved, like water in a «mug» [Arabic kūz, 
Latin vas] when the mug is changed place. When the water is moved accidentally from a house to 
another house due to the movement of the mug, it does not change its «proper» [Arabic ḫāṣṣ, Latin 
proprius] place – that is, the mug itself – but only a more «common» [Arabic ʿāmm, not translated 
in Latin] place – that is, the house. For parallel passages in Avicenna cf. K. al-Šifāʾ, al-Samāʿ al-ṭabīʿī, 
II.9, §13, ZĀYID 1983: 143.5-7 and see LAMMER 2018: 325 and fn. 65. 
BY VIOLENCE | Arabic bi-l-qasri, Latin per violentiam. (b) As opposed to the accidental movement, the 
violent movement does change the proper place of the moved thing, but this happens for a reason 
external to the essence of the moved thing itself. The examples given are the motions performed by 
an arrow thrown by a bow, and by a stone thrown upwards. More generally, a violent movement 
happens when something external to the thing «pulls» [Arabic yaǧḏubu, Latin atrahitur] or 
«pushes» [Arabic yadfaʿu, Latin impellitur] it. 
BY NATURE | Arabic bi-l-ṭabʿi, Latin per naturam. (c) Finally, the natural movement changes the proper 
place of the moved thing and it is caused by the essence of the thing. The examples given are 
movements to what is elsewhere called the ‘natural place’ of each thing: for the natural places of the 
elements cf. infra, Physics I.2, §332, and Diagram 10. 
SURROUNDING / SURROUNDED | Arabic muḥīṭ / muḥāṭ, Latin continente / contento. 
THERE IS NO DOUBT […] CALLED «NATURE» | The sensible mutual differentiation of the movements of 
the bodies shows that their being bodies qua bodies cannot explain by itself their motions. Every 
natural movement thus has a further cause, called «nature» [Arabic ṭabʿ, Latin natura]. For a 
previous introduction of the same concept, in that occasion in Metaphysics but still in a kinematic 
context, cf. supra, Metaphysics IV.b.1.4, §260. 
 
 
[§322] D310.6-end of page 
 
Three kinds of souls – vegetative, animal, and angelical – are associated with the natural movements 
(that is, those due to the essence itself of the moving thing), which are either due to nature proper 
or rather to a will. This is a not trivial anticipation of material belonging to philosophical psychology, 
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which has no direct correspondence in the DN. Albeit textually troubled (see infra the commentary 
for further remarks), the excerpt can be interpreted as expressing a rather interesting further 
articulation of the causal classification of the movement started in the preceding §321, which can 
globally be summarized as follows. 
 
 
TABLE 41.  Subdivision of local movement according to its cause 
 
 

 

‘common’ place 
 

                                            

                                               ‘proper’ place  

    

(A) 
ACCIDENTAL 

(B) 
VIOLENT 

(C) 
NATURAL 

§321 

    
    

not due to the essence of the moving thing due to the essence of the moving thing  
    
    

 

↙ ↘ 
 

    

  (C.1) 
NOT BY WILL 

(C.2) 
BY WILL 

 

     
     

  
§322 

(c.1.i) 
nature proper 

(c.2.i) 
angelic soul 

(I) 
UNIFIED 

     
     

  (c.1.ii) 
vegetative soul 

 

(c.2.ii) 
animal soul 

(II) 
DIVERSIFIED 

 
 
The naturality of the aforementioned ‘natural’ movements (see §321) is confirmed by the observation 
that the bigger naturally moves more, and more quickly, than the smaller, while – were all 
movements violent – the smallest body, offering the least resistence, would be the quickest. 
 

*** 
 
MOREOVER, IT SUBDIVIDES ITSELF […] «[SOUL] OF THE SPHERE» | Dunyā’s text is unsatisfactory, because it 
introduces a subdivision of natural movement (c) – «it subdivides itself into» [Arabic yanqasimu ilà, 
Latin dividitur in] – but then mentions only one of its internal articulations, i.e. (c.1) «that which is 
by virtue of something other than a will» [Arabic mā yakūnu bi-ġayri irādatin]. Since the second term 
of the subdivision must then be the movement by virtue of a «will» [irāda], a possible solution to 
the suspension of the sentence might be that of reading *wa-ilà mā yakūnu (or: kāna) maʿa irādatin 
(‘and into that which is together with a will’, which would correspond to subsection (c.2); cf. supra 
Table 41) for the pericope of Dunyā’s text which I have translated as «If [rather] it is together with a 
will», in Arabic wa-in kāna maʿa irādatin. The origin of the mistake might be the attraction of the 
preceding hypothetical clause with in (wa-in tuḥarrika, «if it moves»). The Latin translation is indeed 
a witness of a similar solution, although it is hard to tell whether this is the fruit of an emendation 
ope ingenii or rather of a more correct Arabic antigraph: «Quod dividitur in id quod non est ex 
voluntate […] et in id quod est ex voluntate […]» (MUCKLE 1933: 134.30-31; 34). Globally, I interpret 
the passage as stating a quadripartition of the natural movement broadly taken (that is, of the 
movement that has its cause within the essence of the moving thing). This fourfold classification is 
produced by the intersection of the distinction between voluntary (c.2) and non-voluntary (c.1) 
natural motions with the distinction between movements whose species is «unified» [Arabic 
ittaḥada, Latin sit unus] (i) and movements addressed to different directions (ii).  
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IT IS PROPERLY CONTRADISTINGUISHED BY THE NAME OF «NATURE» | Arabic yaḫtaṣṣu bi-smi l-ṭabʿi, Latin hic 
dicitur proprie natura. (c.1.i) The first case considered is that of non-voluntary movements directed 
ad unum, that is, toward one and only direction. This kind of motion deserves properly the name of 
‘natural’ – which is the broader label of all the four kinds of movements here considered; cf. supra, 
§321 –, because it is produced by a «nature» properly taken. The example given is the classical one 
of the downward movement of the stone. 
«VEGETATIVE SOUL» | Arabic nafsan nabātiyyan, Latin anima vegetabilis. (c.1.ii) Within the framework of 
the non-voluntary natural movements, that which is nonetheless addressed to more than one 
direction (thus not being determined ad unum) cannot be caused by a «nature» alone, but needs a 
«soul», specifically the vegetative one proper of the plants. For the treatment of the vegetative soul 
in the section of the MF explicitly devoted to psychology cf. infra, Physics IV.1, §§376-378. 
«ANIMAL SOUL» | Arabic nafsan ḥayawāniyyan, Latin anima sensibilis. (c.2.ii) The voluntary movements 
addressed to many directions are caused by a sensitive soul, proper of the animals: on this soul and 
its faculties cf. infra, Physics IV.2, §§379-401. Under this heading, however, it seems here possible to 
include also the rational soul proper of man, since otherwise its movements would be left unspoken 
in the present framework. 
«ANGELIC SOUL» OR «[SOUL OF] THE SPHERE» | Arabic nafsan malakiyyan aw falakiyyan, Latin anima 
angelica sive celestis. The rhyming couple of relative adjectives malakī / falakī  mirrors analogous 
expressions formed with the corresponding names (malak and falak): cf. supra, Metaphysics V, §297 
and §313. The circumstance is relevant for al-Ġazālī’s outright replacement of the falsafī expressions 
‘intellect’/’intellectual’ with the corresponding (Qurʾānic, but more generally religious) notions of 
‘angel’/’angelic’ (see the Introduction, §1.7.2). JANSSENS 2019: 115 and fn. 117 remarks that the mention 
of the three kinds of souls is a Ġazālīan addition, although «this idea finds support in the Aḥwāl al-
nafs»; cf. Avicenna, Aḥwāl al-nafs, ed. AL-AHWANI 1952: 49.2-5. 
THE SKIN | Arabic al-ziqq, Latin uter. For analogous examples involving a «skin» held down in water 
cf. supra, Metaphysics IV.b.1.4, §260 (see the commentary ad locum, also for remarks on the Latin 
translation of the term and for parallel passages in Avicenna), and infra, Physics II.2, §338. 
GOES UP | Arabic yaṣʿadu, Latin emergit. The hypothesis of an ascent of the skin in water due to the 
attraction of the air («draws it»), or conversely to the pressure of the water («pushes»), would 
immediately qualify the upward movement of the skin as violent (cf. supra, §321).  
 
 
[§323] D311 
 
The third division of the notion of (local or positional) movement proposed by the MF is the 
distinction between (a) circular and (b) rectilinear movement. Much like what happened in the 
second division as for the natural movement, the rectilinear movement is further subdivided in four 
kinds – corresponding to the four elements –, on the basis of the direction (to the surrounding 
surface of the cosmos [1] or to the middle of it [2]) and of the intensity of the movement toward that 
direction (to the utmost degree [i] or to an intermediate step [ii]). Moreover, after the 
quadripartition of the rectilinear movement, the circular movement is also integrated in the 
framework which focuses on the ‘middle’ (or ‘centre’ of the cosmos), thus producing a 
comprehensive tripartition, alternative with respect to the original bipartition between circular and 
rectilinear motions. The subdivision presented in this paragraph can be summarized as in the 
following Table 42. 
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TABLE 42.  Subdivision of movements according to their direction 
 
 

bipartition 
(A) 

CIRCULAR 
(B) 

RECTILINEAR 
 

    
    

       ↙              ↘                        
    
    

  (1) 
TO THE SURROUNDING 

SPHERE [LIGHTNESS] 

(2) 
TO THE MIDDLE 

[HEAVINESS] 
quadripartition 

     
     

  (b.1.i) 
fire 

(b.2.i) 
earth 

(I) 
TO THE UTMOST 

DEGREE 
     
     

  
(b.1.ii) 

air 
(b.2.ii) 
water 

(II) 
BENEATH THE 

UTMOST DEGREE 
     
   

↓ 

 

↓ 

 

     

     

tripartition 
(3) 

AROUND THE MIDDLE 
(1) 

AWAY FROM THE MIDDLE 
(2) 

TOWARD THE MIDDLE 
 

     
 
 

*** 
 
CIRCULAR | Arabic mustadīra, Latin circularem. (a) The circular movement is that of the «spheres» 
[Arabic aflāk, Latin celi]. 
RECTILINEAR | Arabic mustaqīma, Latin rectum. (b) The rectilinear movement is that of the 
«elements» [Arabic ʿanāṣir, Latin elementorum]. 
«LIGHTNESS» | Arabic ḫiffa, Latin levitas. (1) «Lightness» is the property of that which moves 
rectilinearly toward the «surrounding [surface]» [muḥīṭ] (i.e. the inner surface of the outermost 
sphere) of the cosmos.  
«HEAVINESS» | Arabic ṯiqal (or ṯiql), Latin gravitas. (2) «Heaviness» is the property of that which 
moves moves rectilinearly toward the «middle» [wasaṭ or wasṭ] (or «centre» [markaz]) of the 
cosmos. For the opposition of muḥīṭ and markaz of a spherical cosmos as guaranteeing the 
differentiation of up and down cf. supra, Metaphysics IV.b.1.2, esp. §§252-253 (and Diagram 4). 
TO THE UTMOST DEGREE | Arabic ilà l-ġāya, Latin id quod est ultimum. (i) Fire and earth are at the utmost 
degree of respectively lightness and heaviness. 
THAT WHICH IS BENEATH IT | Arabic mā huwa dūna-hu, Latin id quod est intra [sic pro infra?] hec. (ii) 
What is meant is of course not a local ‘being under’ (which would apply to air with respect to fire, 
but not to water with respect to earth), but rather being ‘beneath’ the utmost degree of intensity that 
qualifies movement of kind (i). Thus, the ‘intermediate’ elements of air (heavier than fire but lighter 
than water) and water (heavier than air but lighter than earth) are included under this label. 
AROUND THE MIDDLE | Arabic ʿalà l-wasaṭ, Latin circa medium. (3) Corresponding to the circular 
movement (a) (see supra). 
FROM THE MIDDLE | Arabic ʿani l-wasaṭ, Latin a medio. (1) = (b.1) Corresponding to the «light» 
rectilinear movements (see supra). 
TOWARD THE MIDDLE | Arabic ilà l-wasaṭ, Latin ad medium. (2) = (b.2) Corresponding to the «heavy» 
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rectilinear movements (see supra). 
 
 
[§324] D312.1-9 
 
After the treatment of movement (§§316-323), the present paragraph introduces the second main 
topic of the First treatise of the Physics, i.e. place, by listing four properties that aim to describe it. 
For the Aristotelian conditions, or requirements, of what place is cf. Phys. Δ [IV] 4, 210b34-211a6; for 
their counterpart in Avicenna see K. al-Šifāʾ, al-Samāʿ al-ṭabīʿī, II.6, §2, ed. ZĀYID 1983: 115.4-6. On the 
issue cf. LAMMER 2018: 314 and fn. 27; 329 and fn. 76.  
 

*** 
 
ITS NUTSHELL | Arabic waǧīzu-hu, Latin quod brevius de eo dici potest, hoc est. The introductory 
statement of the section reveals most clearly the abridging, epitomizing nature of the MF, since it 
declares that the complete treatment of the «place» [Arabic makān, Latin loco] would be «long» 
[Arabic ṭawīl, Latin prolixus], but also immediately states the will of the author to deal with it ‘in a 
nutshell’. 
CONCORDANTLY | Arabic bi-l-ittifāq, Latin causaliter (sic pro casualiter: cf. supra, Metaphysics V, §303, 
where the same Arabic expression is rendered in Latin with casu). 
PROPERTIES | Arabic ḫawāṣṣ, Latin proprietates. 
THE FIRST ONE OF THEM […] IN ONE OF THE TWO | (1) The first property of «place» is that movement starts 
and finishes in it. 
THE FIRST ONE OF THEM | Dunyā remarks: kaḏā fī-l-aṣlayni, which I take as a ‘sic’.  
THE SECOND ONE […] THE AIR HAS GONE OUT | (2) The second property of place is that each place can 
only accept one body at a time. The example given is the substitution of water with vinegar, or of air 
with a water, in a mug. 
THE THIRD ONE […] NOT ELSEWHERE | (3) The third property is that place accepts up and down (or 
conversely, that up and down find themselves within what we call «place»). It is worth noticing, with 

LAMMER 2018: 329 fn. 76, that the treatment of the requirements of ‘place’ in the Physics of the Šifāʾ 
(see supra the introduction to the present paragraph) fails to mention Aristotle’s condition «that 
every place must have an above and a below». By contrast, such a requirement is made clear in the 
DN and in the MF that reuses its material, as the third property here listed attests. 
THE FOURTH ONE IS THAT THE BODY IS SAID TO BE IN IT. | (4) The fourth property – which seems implied 
by (2); see supra – mentions the fact that every body is in a place. 
 
 
[§325] D312.9-313.4 
 
(a) From the fourth property listed supra (§324), it can be elicited that place is not matter, since 
matter is described as the receptacle of forms (cf. supra, Metaphysics I.1, §104), while place is the 
receptacle of bodies. (b) Place cannot either be identified with the form, because the form of every 
body is inseparable from it, while the body leaves the place when it moves (cf. the first property listed 
supra, §324). (c) A third candidate to the role of place of the body is the measure of the ‘distance’ 
(space) occupied by the body itself, either in the plenum alone (c.1), or also in the void (c.2). (a-b) 
For the Aristotelian dismissal of matter and form as suitable candidates to the role of place, and its 
Avicennan reprises, cf. ARISTOTLE, Phys. Δ [IV] 2, 209b17-210a13; AVICENNA, K. al-Šifāʾ, al-Samāʿ al-ṭabīʿī 
II.5, §2, ZĀYID 1983: 112.3-6 and II.9, §1, 137.5-10; K. al-Naǧāt II.2.10, ed. DĀNIŠPĀŽŪH 1985: 233.10-13 ≈ al-
Ḥikma al-ʿArūḍiyya II.2.8, 133.20-22; DN, ed. MEŠKĀT 1952: 14.8-10; and cf. the discussion by LAMMER 

2018: 313-314 and fn. 25; 333-334 and fn. 89; 345. (c) As for the idea of place as extension or space, 
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implied in position (c), and its internal subdivision into (c.2) advocates of the void and (c.1) 
supporters of an extension ideally void, but in fact always filled with bodies, it is useful to quote the 
locus parallelus in Avicenna, K. al-Šifāʾ, al-Samāʿ al-ṭabīʿī II.6, §11, ZĀYID 1983: 116.16-18 (to be seen in 
connection with the further parallel passages in K. al-Naǧāt II.2.10, ed. DĀNIŠPĀŽŪH 1985: 233.13-15 ≈ 
al-Ḥikma al-ʿArūḍiyya II.2.8, 133.22-24; DN III.6, 14.11–15.10; al-Ḥikma al-mašriqiyya III.9, 26.7.9, as 
indicated by LAMMER 2018: 383 and fn. 236). 
 

However, the advocates of the extension [aṣḥāb al-buʿd] are of two schools [ʿalà maḏhabayni], 
among which are (c.1) those who deny that this extension remains unoccupied without something 
filling it, instead requiring that it is not left behind by what fills it at all, unless with something that 
subsequently fills it, as well as (c.2) those who do not deny that, instead allowing that this extension 
is sometimes void and sometimes full – and these are the advocates of the void [aṣḥāb al-ḫalāʾ]. 

 
As clarified with abundance of detail by LAMMER 2018: 386-387, the first position (c.1) corresponds to 
that of the Baṣrian Muʿtazila and of Greek atomism (both theoretical stances in need of void to allow 
for the movement of the atoms), while the second position (c.2) is the one expounded by John 
Philoponus: for a very clear text in this regard cf. PHILOPONUS, In Phys., 579.5-9, transl. Furley in 
FURLEY-WILDBERG 2014, and see the ample discussion provided in LAMMER 2018: 374-382, esp. 380. 
 

*** 
 
MISTAKE | Arabic ġalaṭ, Latin error. 
FOR THE MATTER’S BEING RECEPTIVE OF A THING AFTER [ANOTHER] THING | Arabic li-kawni l-hayūlà qābilan 
li-šayʾin baʿda šayʾin, Latin. Cf. Avicenna, K. al-Šifāʾ, al-Samāʿ al-ṭabīʿī II.6, §3, ZĀYID 1983: 115.11, to the 
effect that matter can (wrongly) be taken to be place because it is «susceptible of successive 
replacement» [qābil li-l-taʿāqub]; Aristotle’s hypotext is Phys. Δ [IV] 4, 211b29-212a2 (see LAMMER 2018: 
331 and fn. 81). 
ERROR | Arabic ḫaṭaʾ, Latin error. 
FACTION | Arabic farīqun, Latin quidam; alii. 
THE MEASURE OF THE DISTANCE WHICH IS BETWEEN THE TWO EXTREMES OF THE BODY | Arabic miqdār al-buʿd 
allāḏī bayna ṭarafay l-ǧismi, Latin mensura spacii quod est inter extremitates continentis corporis. The 
adjective continentis, although seemingly presupposing the Arabic *[l-ǧismi] l-muḥīṭi or al-ḥāwī (cf. 
infra, §334), must not be taken in the technical Aristotelian sense of an inner surface, because this 
would erroneously anticipate here the fourth candidate to the role of body, and with it the actual 
solution given by Aristotle and accepted by Avicenna (and by al-Ġazālī as the latter’s faithful 
expositor: cf. infra, §332). Rather, what is at stake here is the third candidate to the role of «place», 
i.e. (c) the «extension» [buʿd] or ‘space’. Cf. the two closely related parallel passages in AVICENNA, K. 
al-Šifāʾ, al-Samāʿ al-ṭabīʿī II.6, §4, ZĀYID 1983: 115.12f; II.6, §5, 116.6-7 (see LAMMER 2018: 382-383), and 
Aristotle’s presentation of place as extension in Phys. Δ [IV] 4, 211b7: ἢ διάστημά τι τὸ μεταξὺ τῶν 
ἐσχάτων [Arabic buʿd mā fī-mā bayna l-ġayāt] (cf. LAMMER 2018: 369; 384). 
BETWEEN THE TWO EXTREMES OF CONCAVE OF THE MUG | Arabic bayna ṭarafay muqaʿʿari l-kūzi, Latin 
spacium quod est inter extremitates concavitatis urcei. The expression muqaʿʿar al-kūz mirrors the 
muqaʿʿar falak al-qamar («the concave of the sphere of the Moon») regularly used to describe the 
sublunary world (cf. supra, Metaphysics IV, §245; Metaphysics V, §303). As will be made clear in the 
following §332, where the Aristotelian and Avicennan solution to the problem of place will be finally 
expounded, the reason why the mug and the sphere of the Moon are «place» for what they contain 
is not the one suggested here, i.e. that they contain a certain «extension» of ‘space’ (but rather, that 
their inner surface delimits a place in proper sense). 
BETWEEN THE TWO EXTREMES | The Arabic bayna ṭarafay […] (plus genitive), «between the two 
extremes», might erroneously lead one to think of a linear distance, while it is important to remark 
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that the «extension» [buʿd] or space here considered is conceived by all means to be three-
dimensional. The parallel expression al-buʿd al-ṯābit bayna aṭrāfi-hī («the stable extension between 
its [scil. of the body] extremes») used by Avicenna, K. al-Šifāʾ, al-Samāʿ al-ṭabīʿī II.6, §5, ZĀYID 1983: 
116.6-7, with its usage of the plural aṭrāf instead of the dual ṭarafayni, seems in this regard more 
accurate (cf. LAMMER 2018: 384: «the extension in question is spread out in between the limits of the 
body and is entirely equal to the body in terms of size in all three dimensions»). 
A FACTION SAID: «THE ASSESSMENT […] IN THE PLENUM» | (c.1) This further «faction» [farīq], a subdivision 
of the advocates of place as extension, actually represents the characteristic doctrinal stance of 
Philoponus, according to whom place is an underlying spatial extension, similar to void but never 
actually emptied of the bodies that fill it (cf. the introduction to this paragraph for the relevant 
discussion). For the refutation of this first subsection of position (c) cf. infra, §§326-328 (roughly 
corresponding to Avicenna, al-Samāʿ al-ṭabīʿī, II.7). 
THE ADVOCATES OF THE VOID | Arabic aṣḥāb al-ḫalāʾ, Latin qui tenent sententiam de inhani. Cf. infra, 
§329, for the analogous expression arbāb al-ḫalāʾ. (c.2) See the introduction to this paragraph and 
the commentary to §329 infra for the identification of these thinkers with the Muʿtazilites of Baṣra. 
IS EMPTIED | Arabic yafruġu, Latin exinhaniri. 
AN INFINITE VOID BEYOND THE SURFACE OF THE WORLD | Arabic ḫalāʾun warāʾa saṭḥi l-ʿālami lā nihāyata la-
hu, Latin ultra superficiem mundi inhanitatem infinitam. The possibility of an extracosmic void space 
was entertained by both the Pythagoreans and the Stoics, but does not seem to be discussed in 
Avicenna’s al-Samāʿ al-ṭabīʿī (cf. LAMMER 2018: 390 fn. 260). In the MF as well, this cursory reference 
is the sole mention of the problem, while the following refutation will be focused on the denial of 
the intracosmic void («in the interior of the world» [Arabic fī dāḫili l-ʿālami] The Latin reading eciam 
ultra mundum inhanitatem (MUCKLE 1933: 136.22) should certainly be emended in intra mundum, on 
the basis of the Arabic text and of the required sense of the passage (also confirmed by the presence 
of etiam, which would have no purpose if the text repeated here the notion of an extracosmic void, 
already affirmed supra). 
TO INVALIDATE THE ASSESSMENT OF THE POSSIBILITY OF THE VOID | Arabic ibṭāl taqdīr imkān al-ḫalāʾ, Latin. 
Cf. infra, §§329-331 (roughly corresponding to Avicenna, al-Samāʿ al-ṭabīʿī, II.8). 
 
 
[§326] D313.5-end of page 
 
The paragraph introduces the refutation of the aforementioned position (c.1) (see §325), that is, the 
refutation of the idea that extension, or space, can be a suitable candidate to the role of place. The 
strategy of refutation is to deny in the first place that there might exist a spatial extension different 
(or distinguishable) at all from the body itself of which that extension should be the ‘place’. An 
objector – of Philoponian allegiance – might argue that such an extension can nonetheless be 
mentally conceived, by eliminating all the (bodily) objects that normally fill it. This reasoning has 
however the form of a hypothetical the antecedent of which is a (natural) impossible (that this is 
actually the case will be demonstrated in the following §§327-328). Therefore, the consequence 
which seems to derive from it simply does not follow, and the existence of an underlying extension 
cannot be granted through this line of reasoning. What remains is thus the ‘positive’ argument 
against its existence, based on the fact that there is nothing through which the alleged ‘extension’ 
might be distinguished from the simple extended materiality of the body itself. On all this cf. LAMMER 
2018: esp. 378 and fn. 21, and the bibliography quoted therein. 
 

*** 
 
AS FOR THE FIRST SCHOOL OF THOUGHT | Arabic ammā l-maḏhab al-awwal, Latin qui tenent enim quod 
locus sit spacium. That is, position (c.1) listed above (§325), and namely the (Philoponian) position 
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according to which there is a spatial extension underlying all the cosmos, mentally conceivable as 
void but actually always filled with bodies. 
IT IS SOUND ONLY […] IT DOES NOT [INDICATE IT] | For this kind of ‘metaphysical’ argument against the 
(Philoponian) conception of an extension ideally, or imaginatively, distinguishable from the 
corporeal extension of the body itself, cf. AVICENNA, al-Samāʿ al-ṭabīʿī II.7, §8, ZĀYID 1983: 122.13-15 and 
his al-Ḥikma al-mašriqiyya III.10, 28.17–19. The synthesis of the argument provided by LAMMER 2018: 
394 proves useful also for the argument of the DN and the MF which is here at stake: «[…] there is, 
and can be, only one extension, viz., the one inhering in matter – and this is the corporeal extension 
of the body. Even if there were a second extension over and above the first, it could not be identified 
due to its own supposed immaterial nature, so that, again, we only get one extension, viz., the one 
inhering in matter – and this is the corporeal extension of the body».  
IT IS […] SOUND | Arabic yastaqīmu, untranslated in Latin (this might indicate the presence here of a 
lacuna, because the Latin sentence appears suspended). 
DOES NOT INDICATE | Arabic lā tadullu. 
THAT [MAY] ENTER INTO | Arabic madāḫil. 
«IF WE SURMISED THE EXIT OF THE WATER […] WOULD REMAIN» | The argument attributed here to the 
anonymous objector can be traced back to Galen (apud Themistius: cf. infra for the relevant text) 
and to a further elaboration by Philoponus (In Phys., 574.13-575.3, transl. Furley in FURLEY-WILDBERG 

2014), according to whom it is legitimate to argue by means of a (physically) impossible hypothesis, 
removing « in thought» [κατ’ ἐπίνοιαν] the bodies which in reality always fill the underlying extension 
whose existence Philoponus, and the objector here, are willing to demonstrate. This epistemological 
method via impossible hypotheses is very well-studied in scholarship: cf. WIELAND W. 1967: 123 fn. 15; 
MARTIN 1999; KUKKONEN 2014; LAMMER 2018: 377-378 and fn. 219. For the formulation of this argument 
in favour of extension in Avicenna’s discussion of the various candidates for place in his K. al-Šifāʾ cf. 
al-Samāʿ al-ṭabīʿī II.6, §5, ZĀYID 1983: 116.6-7 (quoted in LAMMER 2018: 383): 
 

Moreover, if we imagine water or some other body as removed and inexistent in the vessel, it follows 
from that that the fixed extension between its limits [al-buʿd al-ṯābit bayna aṭrāfi-hī] exists and that, 
furthermore, that [extension] exists whenever these [things] exist together with it.  

 
THIS WOULD NOT BE A PROOF […] DOES NOT FOLLOW FROM IT | The answer given by Avicenna in the DN, 
and by al-Ġazālī following him, to the argument built on the impossible hypothesis of the removal 
of a body from a place without substitution of another body has a close antecedent in the critique 
advanced by Themistius against Galen’s argument recalled above. Cf. THEMISTIUS, In Phys., 114.7–21, 
tr. by Todd (quoted in LAMMER 2018: 379): 
 

But let us hypothesise that when the fluid was removed [from a vessel], no other body flowed in: a 
separate extension therefore remains within the surface [of the vessel]. But the hypothesis is 
illogical, all-wise Galen, for it hypothesises the very object of our inquiry […] You fabricate for 
yourself a picture of just what you want – that a separate extension exists – without proving that it 
exists. In general terms, you conceive of something impossible [ὅλως τε οὐδὲν δυνατὸν ἐννοεῖς] […] In 
fact, this is the only way that [Galen] will get his wish to leave an extension in which there are bodies 
now, but not at another time. But this is impossible, and not what Galen intends: for an extension 
can never manage to subsist without a body – instead, the bronze that forms the hollow surface [of 
a vessel] would sooner implode than remain without body.  

 
A somewhat similar critique to this one by Themistius, addressed however against Philoponus’ 
rather than Galen’s version of the argument, is to be found in SIMPLICIUS, In Phys., 1334.26-34: cf. 
KUKKONEN 2014; LAMMER 2018: 378 fn. 219. For Avicenna’s own argument against the admissibility of 
Philoponus’ ‘impossible hypothesis’ cf. al-Samāʿ al-ṭabīʿī II.9, §11, ZĀYID 1983: 141.18 ff.; 142.1 ff. (quoted 
in LAMMER 2018: 399-400): 
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The existence of a certain extension that determines the measure follows in the imagination only 
due to an elimination of body under the condition [bi-šarṭ] of preserving the bodies surrounding it 
which measure the determined extension. […] How could one know that this imagination is not 
corrupt [fāsidan], such that what follows upon it is absurd, and whether it is correct [to say] that this 
assumption is possible, such that what follows upon it is not absurd? 

 
As explained with finesse by LAMMER 2018: 399, Avicenna’s argument is that «if we want to affirm in 
our imagination the existence of an extension by removing a body from a container […] this is only 
possible upon the further condition that – contrary to what would actually happen in concrete 
reality – the surrounding bodies are preserved and do not collapse and implode. […] [I]t is not 
enough simply to eliminate the body in question; we also have to assume that what usually follows 
upon such an elimination is prevented from happening. This further assumption, though, may 
jeopardise the validity of the whole thought experiment, for there is nothing that guarantees that by 
adding this further assumption we have not fabricated our own false results». This line of reasoning 
is perfectly in keeping with the further example of fallacy due to the assumption of an impossible 
hypothesis added in the DN and the MF, namely the arithmetical example concerning the impossible 
evenness of number five. In that case, indeed, it is immediately clear that assuming the possibility of 
dividing the five into two equal halves would indeed make it even, but only at the (impossible) cost 
of changing its nature – so that the five would no more be five. Shifting the attention from the 
mathematical domain to the physical world, Avicenna – and al-Ġazālī following him – suggest that 
assuming the existence of an extension separate with respect to the body that occupies a certain 
place is likewise unwarranted, in that it might inadvertently assume the demonstrandum, thus 
fabricating precisely what ought to be demonstrated. In logical terms, the physical impossible seems 
thus to be equalled to a logical impossible, so that the opponent who maintains the notion of the 
underlying spatial extension is portrayed as claiming a derivation of his thesis ex impossibile – a 
circumstance that cannot but make his position look untenable. 
PROOF | Arabic ḥuǧǧa, Latin 
EVEN THOUGH IT WERE TRUE | Arabic wa-in kāna ṣādiqun, Latin quamvis sit verum. 
IT IS NOT TRUE WITHOUT THAT IMPOSSIBLE | Arabic lam yakun ṣādiqan dūna ḏālika l-muḥāl, Latin non est 
verum absque illo impossibili. 
 
 
[§327] D314.1-8 
 
Having criticised in the preceding §326 the very hypothesis of a spatial extension underlying every 
body, on the basis that such a hypothesis is built on the erroneous imagination of a natural 
impossible (that is, the elimination of every body from a place without that ‘place’ actually 
collapsing), the present paragraph and the following §328 are directly aimed at stating the actual 
impossibility of such an underlying, self-subsisting three-dimensional extension. The demonstration 
is based on the impossibility of the interpenetration of bodies, which entails in turn the impossibility 
of the interpenetration of the material extension (proper of physical bodies) with any sort of 
immaterial extension (whose formal features would be indistinguishable from those of the material 
kind of spatial extension). The reasoning is developed in the present and the subsequent §328; for a 
thorough discussion of Avicenna’s treatment of the problem, with special reference to the al-Samāʿ 
al-ṭabīʿī of his K. al-Šifāʾ, cf. MCGINNIS 2006b: esp. 56-69. 
 

*** 
 
THE EXTENSION OF THE BODY | Arabic buʿd al-ǧism, Latin spacium […] corporis. 
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ANOTHER EXTENSION | Arabic buʿd āḫar, Latin aliud spacium. That is, the kind of immaterial extension 
whose existence is avowed by Philoponus and the supporters of position (c.1). 
THE INTERPENETRATION […] DO NOT INTERPENETRATE | Extensions – of whatever nature they might be – 
do not interpenetrate because the bodies are impenetrable precisely for their being extended (see 
infra in this same paragraph: «it has no cause but the fact that [the body] is endowed with an 
extension»), and not for any other factor or accident befalling them. Thus, if bodies are impenetrable 
qua extended, also an immaterial extension – such as the one envisaged by the Philoponians – would 
not be able to interpenetrate with a material one – such as the bodily one. Hence, the extension of 
every body is already occupied by the material extension of that body, without any place whatsoever 
for a further extension insisting on the same corporeal entity. 
INTERPENETRATION | Arabic tadāḫul, Latin introitu. 
 
 
[§328] D314.9-315.2 
 
The paragraph explains with concrete examples – mainly added by al-Ġazālī (see JANSSENS 2019: 115) 
– what had been clarified in abstracto in the preceding §327. Just as two bodies – for instance water 
and air – cannot interpenetrate each other occupying the same place – for instance a chest, or box 
–, likewise this reciprocal impenetrability holds true for a body, on the one hand, and any underlying 
immaterial extension, on the other hand. Therefore, if there is a body in a certain place (as 
experience tells us there always is), there cannot be an immaterial spatial extension in the same 
place. If however the two extensions were said to exist simultaneously in the same place, then one 
should be distinguishable from the other on the basis of some kind of accident. However, this cannot 
be the case, and thus the assumption of two extensions leads inevitably to the assumption of an 
infinite number of coextended extensions, which is an (already Aristotelian) absurd.  
 

*** 
 
WHAT IS BETWEEN […] WHAT IS NOT [AIR] | As noticed by JANSSENS 2019: 115, the concrete example of the 
cubits of air in a ‘box’ (as Janssens renders ṣundūq) is added by al-Ġazālī with respect to the DN. 
CHEST | Arabic ṣundūq, Latin vasis. 
TWO EXTENSIONS | In Dunyā’s edition the text seems to be an erroneously separated buʿd an, but the 
correct reading is certainly the dual buʿdāni (the verb is in the singular, but this is a regular structure 
as it precedes the noun). 
IF THEN WITH «INTERPENETRATION» […] A NON-EXISTENCE | If one of the assumed extensions is, or 
becomes, «non-existent» [Arabic inʿadama, Latin] as soon as it occurs together with the other one 
in the same place, the resulting situation is not but a «non-existence» [inʿidām] of that extension, 
which is therefore truly ‘void’, null for explanation. A somewhat similar statement is famously 
applied by Aristotle’s Phys. Δ [IV] 8, 216a26 to the notion of void, which is said to be void in itself. 
duality is not understood but after the separation 
AS IT WAS DEMONSTRATED BEFORE | Arabic ka-mā sabaqa burhānu-hu, Latin sicut probatum est in 
precedentibus. The previous occurrence of the example of the «two blacknesses» and the 
identification of the accident as principle of individuation clarify that this backward reference points 
to two related passages of the preceding discussion, both similarly involved with the determination 
of a principium individuationis: cf. supra, Logic II, §17 and Metaphysics I.2, §141. 
THEN, WHEN THE TWO EXTENSIONS […] THIS IS IMPOSSIBLE. | Since the two purported extensions – the 
material one of the body, and the alleged immaterial one that should constitute its ‘place’ – are 
mutually indistinguishable, one could as well assume that there are infinitely many extension 
coinciding over the same body, but this is manifestly absurd. The background of this argument is 
directly Aristotelian: cf. Phys. Δ [IV] 8, 211b19-25 (cf. MORISON 2002: 121-132; LAMMER 2018: 315, 369). 
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WHICH DISTINCTION | Arabic ayyu farqin, Latin et sic non differt. 
 
 
[§329] D315.3-end of page 
 
As aptly noticed by LAMMER 2018: 384, «for Avicenna, the analysis of the void is an indispensable part 
of the discussion of place, as the void just is the greater context of any analysis of place, if conceived 
as an extension», and this is also why «he integrates his full discussion on the void into his general 
discussion of place» in the al-Samāʿ al-ṭabīʿī of his K. al-Šifāʾ. The present paragraph and the following 
§§330-331 are the vestige of this Avicennan choice in the MF, and they thus follow the same structure 
adopted in the Physics of the Šifāʾ, although in the characteristically more condensed fashion of the 
DN. On the centrality of the discussion of void in Avicenna’s treatment of place throughout his 
philosophical summae see also LAMMER 2018: 388 (with a note on the similar structure of the relevant 
discussion in the DN, as well). The Aristotelian background of this kind of discussion is provided by 
the refutation of the void in Phys. Δ [IV] 6-9, which is usually seen in scholarship as complement and 
partial emendation of the more cursory – and somewhat confused – arguments given against void 
in Phys. Δ [IV] 4, within Aristotle’s proper discussion of place: see LAMMER 2018: 368-369. 
 

*** 
 
WHAT WE HAVE MENTIONED […] OF THE EXTENSIONS | The most recent attempts at characterizing 
Avicenna’s conception of place insist quite much on the notion that Philoponus’ position (c.1) and 
that of the (Greek and Muslim) atomists who supported the void (c.2) are ultimately coinciding in 
that they both support ‘extension’ as a candidate for place, so that refuting one contributes to 
refuting the other: cf. LAMMER 2018: 380 and fn. 228 (on Philoponus’ interchangeable use of κενόν, 
χώρα, τόπος, and διάστημα), and esp. 387 and fn. 246 (on Avicenna’s partially analogous 
interchangeable use of ḫalāʾ, buʿd and makān in al-Samāʿ al-ṭabīʿī II.8). 
THE VOID FALLS IN THE ESTIMATIONS […] A THING LIKE THE AIR | This psychological reading of the possible 
origin of the notion of void in terms of a misguided interpretation, and undue extension, of the 
concept of air due to a slip of the estimation has an interesting parallel in Avicenna’s Risāla li-baʿḍ 
al-mutakallimīn ilā l-Šayḫ fa-aǧāba-hum (registered as an authentic work in GUTAS 2014a: 446 under 
the title of R. fī l-Wusʿa [Epistle on the Extension] and the siglum GP4): see AVICENNA 1953: 158.25-159.11. 
Cf. also AVICENNA, K. al-Šifāʾ, al-Samāʿ al-ṭabīʿī II.6, §11, ZĀYID 1983: 117.1-5. For the quotation of the 
relevant passages and a discussion cf. LAMMER 2018: 327-328 and fnn. 70-71. 
IN THE ESTIMATIONS 1,2 | Arabic fī l-awhām 1,2, Latin in opinionem eorum1, in opinionibus2. 
IS PLANTED | Arabic yanġarisu, Latin radicavit. 
THE SUPPORTERS OF THE VOID | Arabic arbāb al-ḫalāʾ, Latin auctores sentencie de inhanitate. Cf. supra, 
§325 for the analogous expression aṣḥāb al-ḫalāʾ. The parallel passage from Avicenna’s Risāla fī l-
Wusʿa concerning the theological misconception of air as void gives a further argument for the 
identification of the arbāb al-ḫalāʾ mentioned here (and the aṣḥāb al-ḫalāʾ of §325) with the Baṣrī 
Muʿtazilites, whose avowal of the existence of the void is by the way well-established in scholarship: 
cf. DHANANI 1994: 62-71. For a clear discussion cf. LAMMER 2018: 327 and fn. 70.  
IT HAS AN INDIVIDUALIZED MEASURE | Arabic la-hu miqdārun maḫṣūṣun, Latin illi est mensura propria. 
SELF-SUBSISTING | Arabic qāʾim bi-nafsi-hi, Latin existens per se. 
DIVISIBLE | Arabic munqasim, Latin divisibile.  
WE DO NOT INTEND […] BY VIRTUE OF THE SIGN OF THE AIR | (1) The first argument given here against the 
void ultimately consists in denying that void, as described by its advocates, can actually be anything 
else than a body. The three features of measure, self-subsistence and divisibility attributed to the 
void by its supporters (in order to be able to conceive it) are indeed the same that characterize the 
body qua body, so that void would end up being a body – not visible, but a body nonetheless, much 
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like air. 
IS WIDE | Arabic yattasiʿu. In particular, the attribute of being extended and ‘wide’ is characteristic of 
the body qua body: cf. also supra the demonstration of the impenetrability of bodies and extensions 
in §§327-328. The Latin rendition is periphrastic: «et quod duo cubita verbi gracia huius inhanitatis 
possunt subintrare loco duorum cubitorum pleni, nec plus; si autem minus, non coequabuntur». 
THE PURE NEGATION | Arabic al-nafy al-maḥḍ, Latin privacio vero pura. 
THE SECOND ONE […] THEN THE ANTECEDENT IS IMPOSSIBLE | (2) The second argument advanced against 
the void is an application of one of the forms of the conjunctive hypothetical syllogism described 
supra, Logic IV, §46, coinciding with the so-called modus tollens: given a hypothetical proposition as 
first premise (‘if p, then q’), and the denial of its consequent as second premise (‘but not q’), the denial 
of the antecedent necessarily follows (‘then not q’). Since moreover the consequent q is articulated 
into two parts (denial of rest and denial of motion in the void), the remainder of this paragraph and 
the following §330 are devoted to the demonstration of the impossibility of rest and movement in 
the void, respectively. 
WE ONLY SAID THAT THE REST IN THE VOID […] AFTER THE NATURE | Concerning this argument against rest 
in the void, and the following ones agains movement in it (see infra, §330), Avicenna – and al-Ġazālī 
following him – build on Aristotle’s well-known proofs of Phys. Δ [IV] 8. In particular, the remote 
origin of the present argument against the possibility of rest in the void due to the latter’s 
homogeneity is in ARISTOTLE, Phys. Δ [IV] 8, 215a19-22. For a series of parallel passages in Avicenna’s 
works cf. LAMMER 2018: 405 and fn. 298. 
HOMOGENEOUS | Arabic mutašābiha. 
ANOTHER SUITABLE SPOT | Arabic mawḍiʿ mulāʾim, Latin alius locus conveniens.  
SEPARATION | Arabic iftirāq, Latin discessio. 
 
 
[§330] D316.1-24 
 
The paragraph presents two arguments against the possibility of movement in the void. This would 
be impossible (2.2.i) because of the homogeneity of the vacuum, which prevents from being able to 
conceive in it in any way a direction rather as opposed to another direction and (2.2.ii) because a 
medium with no density, such as void, would lead to untenable consequences (much like those 
caused by the supposition of a body devoid of ‘inclination’: cf. supra, §262). As opposed to other 
Avicennan summae – and namely the Šifāʾ, the Naǧāt, the al-Ḥikma al-ʿArūḍiyya and the al-Ḥikma 
al-mašriqiyya – in the DN, and in this specific section of the MF following it, there is no mention of a 
further argument specifically addressed against circular motion in the void, which is added by 
Avicenna himself with respect to Aristotle’s proofs against the void. This argument, which is known 
as the collimation argument, has been described by MCGINNIS 2007 and ZAREPOUR 2020: 388-392 with 
respect to the al-Samāʿ al-ṭabīʿī of the K. al-Šifāʾ (and see also the brief mention that LAMMER 2018: 
405 and fn. 299 makes of it in his survey of Avicenna’s arguments against the void). Strikingly, such 
argument does not appear here in the MF, in what could be seen as its more natural context, but was 
rather expounded supra in Metaphysics I.6, §164, in the context of a refutation of the infinity of 
spatial extension (cf. supra the commentary to §164 for further details). 
 

*** 
 
ONE OF THEM IS WHAT WE HAVE MENTIONED […] THE VIOLENCE | (2.2.i) This is the counterpart regarding 
movement of the argument against rest in the void given supra (§329): cf. ARISTOTLE, Phys. Δ [IV] 8, 
214b32-215a1, and see LAMMER 2018: 404 and fn. 297 for an explanation and a series of parallel passages 
in Avicenna (al-Samāʿ al-ṭabīʿī II.8, §§9-10, ZĀYID 1983: 127.19-130.2; cf. also ʿUyūn al-ḥikma II.6, 23.13-
24.15; DN III.9, 20.7-21.4; al-Hidāya II.1, 153.4-6; al-Ḥikma al-mašriqiyya III.10, 29.13-16). It pertains 
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specifically to the natural movement – case (a) – but it is said to apply «likewise» [] in the case of 
«violence» [] (b). In Avicenna, as well as in D-Altristotle (see in particular Phys. Δ [IV] 8, 215a1-6), the 
separation of the case of violent movement with respect to the natural one is more clearly 
perceivable than in the MF: cf. the parallel passages provided in LAMMER 2018: 405 fn. 3o1 (al-Samāʿ 
al-ṭabīʿī II.8, §15, ZĀYID 1983: 132.7-13; ʿUyūn al-ḥikma II.6, 24.7f.; DN III.9, 21.2f.; al-Hidāya II.1, 153.5f.). 
THE SECOND ONE […] NOT NECESSITATE [IT]? | (2.2.ii) The second, long argument against movement in 
the void is based on ARISTOTLE, Phys. Δ [IV] 8, 215a24-216a26. Cf. the explanation provided by LAMMER 
2018: 405 («natural motions of natural bodies vary in speed in accordance with the density of the 
traversed medium. Since the void as a medium has no density, the comparison of the speed of a 
natural motion in the void to that in other media leads to absurd results») and the list of parallel 
passages he provides ivi at fn. 300 (al-Samāʿ al-ṭabīʿī II.8, §§11-14, ZĀYID 1983: 130.3-132.6; cf. also ʿUyūn 
al-ḥikma II.6, 24.8-15; DN III.9, 21.6-22.10; al-Hidāya II.1, 154.1-155.2; al-Ḥikma al-mašriqiyya III.10, 30.6-
18). 
THINNER | Arabic araqq, Latin tenuior. 
BY VIRTUE OF [SOME] FLOUR | Arabic bi-daqīqin, Latin per farina. The opposition is between the two 
concepts of «thinness» [Arabic riqqa, Latin tenuitatis] and «thickness» [Arabic ṯaḫāna, Latin 
spissitudinis].  
MORE SUBTLE | Arabic alṭaf, Latin subtilior. 
OBSTRUCTION | Arabic manʿ, Latin 
THE MOVEMENT [IN THIS MATERIAL] WOULD BE IN AN HOUR | If I interpret correctly what JANSSENS 2019: 115 
(somewhat confusedly) writes, the example was recognized by him to be al-Ġazālī’s addition. Ivi: fn. 
118, Janssens adds a reference to Avicenna’s al-Samāʿ al-ṭabīʿī, 117.1-4. For the argument on inclination 
[mayl], quite close to the present one, cf. supra, Metaphysics IV.b.1.4, §262. 
 
 
[§331] D316.25-317.14 
 
After the (Avicennan) critique of the merely estimative (and not rational) origin of the notion of void 
(§329), and the presentation of a set of (Aristotelian) arguments against the possibility of rest (§329) 
and movement (§330) in such a void extension, the present paragraph addresses four natural proofs 
against the existence of intracosmic vacuum: (3.a) the floating of a cup (assimilated to that of a ship); 
(3.b) the suction performed by the cupping tumblers of the medical cupper; (3.c) the retainment of 
water in a clepsydra; and (3.d) the lifting of a mortar by means of an accurately predisposed long-
necked bottle, or phial. 
 

*** 
 
NATURAL MARKS | Arabic min al-ʿalāmāt al-ṭabīʿiyya, Latin de racionibus naturalibus. 
WHEN A CUP OF IRON […] IMMERSED IN IT | (3.a) JANSSENS 2019: 115, who renders the word ṭās («cup» in 
my translation, Latin vas ferreum) as ‘finger bowl’, notices that the example, relative to the reason 
why concave bodies in which water does not enter float, is an addition by al-Ġazālī. Ivi, fn. 118, he 
also admits not to have found Avicennan parallels for this example.  
IS THROWN | Arabic ulqiya, Latin prohiciatur. 
CLINGS TENACIOUSLY | Arabic mutašabbiṯ, Latin h(a)eret adhuc. 
WOULD NOT SUPPORT IT | lā yusāʿidu-hu, Latin aer non consentiret. The Arabic understood subject, 
made explicit in the Latin translation, of both this and the next sentence is the air. 
THE RISE FROM ITS DOMAIN | I intend the «rise» [ṣuʿūd] or elevation from the domain of the water.  
IF IT SEPARATED FROM IT | That is, if the air «separated» [infaṣala] from the cup. 
ADHERED | Arabic istamsaka, Latin vellet adiungi. 
SEPARATING AIR | Arabic munfaṣil, Latin separati (intending the Arabic participle as a passive one). 
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THEY SINK | Arabic rasaba, Latin submergeretur utraque.  
THE TUMBLER OF THE CUPPER […] BEING CUPPED | (3.b) The example involves a reference to the medical 
practice of cupping, performed by a practitioner (the «cupper» [ḥaǧǧām]) on a patient («the one 
being cupped» [Arabic maḥǧūm, Latin hominis ventosandi]) by means of an apt «tumbler», cup or 
glass [kūba]. The hot kūba exerts a «suction» [maṣṣ], extracting [tuḫriǧu] (in Avicenna’s and al-
Ġazālī explanation) the air, and thus attracting the skin of the patient. Cursory references to the 
practice and to its possible relevance for Avicenna’s natural philosophy are in LAMMER 2018: 408 
(«the related use of hot cupping glasses is a well-attested medical procedure in both Antiquity and 
the Middle Ages»), 411, 413 (attribution of the practice, or at least of a precise knowledge thereof, to 
Avicenna’s disciple al-Maʿṣūmī. LAMMER 2018: 413 also makes the important contention that 
«Baġdādī Muʿtazilites likewise referred to cupping glasses as well as to clepsydrae and phials in 
support of their contention that the void cannot exist», referring in turn to Ibn Mattawayh, al-
Taḏkira, I.30, ed. GIMARET 2009: 50.13 ff. and 51.6-8, as well as DHANANI 1994: 76-80. The Latin 
translation of the beginning of the passage is problematic: «similiter fit in vase ventosa omino» 
(MUCKLE 1933: 140.22), since ventosa (‘suction cup’) looks like the translation of kūba, which must 
however also correspond to vase (ventosa, feminine, cannot be taken as an adjective for vas, a 
neutrum noun, and in that function would need to be corrected in *ventoso, which looks however 
unlikely). The term omino, for its part, could be a corruption of the adverb omnino, or a more serious 
misreading for a voice of homo. Given the rendition of maḥǧūm, ‘the one being cupped’, as homo 
ventosandus, it would be reasonable to conjecture an original Latin text like *in vase ventosantis 
hominis, which could have been very easily corrupted in the tradition due to its intrinsic difficulty. 
CLEPSYDRA | Arabic sarrāqa al-māʾ (lit. ‘water thief’, in the feminine), Latin in vase illo, in quo retinetur 
aqua. A description of the mechanism of the ancient and medieval device called in Greek κλεψύδρα 
is to be found in DHANANI 1994: 79 fn. 81: «The Arabic term sarrāqatu l-māʾ meaning ‘stealer of water’ 
is an almost literal translation of the Greek klepsudra which literally means ‘stealer of liquid’. This 
device was used to transport liquids. It had a wide body with perforations at the bottom and a narrow 
neck with an opening which could be plugged by the thumb. The clepsydra would be immersed in 
the liquid to be transported and then the opening at the top would be plugged. The liquid in the 
clepsydra could now be transported and upon unplugging the opening, would flow out». The earliest 
description of the device is attested in Empedocles, Fragment B100 DK; cf. DIELS 1914: 76-77; FURLEY 

1957; TIMPANARO CARDINI 1957; ARATA 1997: esp. 72 fn. 28, who recalls the presence of the clepsydra in 
Simplicius’ commentary on Aristotle’s Physics. A parallel passage to the one of the DN (ed. MEŠKĀT 
1952: 23.2-24.6) from which this locus of the MF derives is to be found in AVICENNA, K. al-Šifāʾ, al-Samāʿ 
al-ṭabīʿī II.8 §20, ZĀYID 1983: 134.6-8 (see LAMMER 2018: 407): 
 

The proponents of the void [al-qāʾilīna bi-l-ḫalāʾ] have reached the point of exaggeration in its case 
when they attributed to it an attractive or moving power [quwwa ǧāḏiba aw muḥarrika], even if [this 
time] in another sense, so that they claimed that the cause for the water’s being retained in the 
vessels which are called clepsydrae [sarrāqāt al-māʾ] and its being attracted into the instruments 
which are called pipes [zarrāqāt al-māʾ] is only the attraction of the void [ǧaḏb al-ḫalāʾ], and that it, 
first, attracts what is denser and, then, what is more subtle. 

 
HOLDS TOGETHER | Arabic yatamāsiku, Latin retinetur.  
BEING TURNED UPSIDE DOWN | Arabic tankīs, Latin quamvis [!] convertatur vas ore inferius. 
IT WOULD HAVE TAKEN AS A SUBSTITUTE | Arabic istaḫlafa-hu, Latin. In keeping with the meaning of this 
verb, I have interpreted the following فلخ  as ḫalaf «substitute» rather than as ḫulf ‘difference’. 
LIKEWISE, THE LONG-NECKED BOTTLE […] BY VIRTUE OF ITS LIFTING | (3.d) The common example involving 
a qārūra («long-necked bottle» or ‘phial’, as is often translated, Latin vas vitreum) which is discussed 
in the Arabic scientific milieu, and in particular also in Avicenna, is actually different than the one 
proposed in the MF, and in the DN as its source. As a matter of fact, while here the long-necked bottle 
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is able to lift a mortar to which it is carefully made adherent, in the more common version of the 
experiment one has to suck out air from the phial, then close its opening with a finger, put the phial 
under water and only then lift the finger: that which happens then, and which calls for explanation, 
is that water flows into the phial, thus rising against its common physical behaviour (water being 
one of the heavy elements in traditional Aristotelian physics). For this version of the experiment cf. 
Avicenna, al-Samāʿ al-ṭabīʿī II.9, §§20-21, ZĀYID 1983: 145.16-147.13; al-Ḥikma al-mašriqiyya III.10, 31.11-
23 (LAMMER 2018: 407 and fn. 307); for the use of the example in Avicenna and in al-Fārābī see also 
DAIBER 1983: esp. 45. The same example is also discussed by Abū Rayḥān al-Bīrūnī (d. 1048) in his 
well-known correspondence with the young Avicenna (Avicenna and al-Bīrūnī, al-Asʾila wa-l-aǧwiba, 
47.5-7;), but in order to prove exactly the opposite as what is meant here, i.e. the existence of an 
intracosmic vacuum: cf. GRIFFEL 2011a:  68 and fn. 85 (on the correspondence, see now also HULLMEINE 
2019). GRIFFEL 2011a: 68 fn. 86 also recalls that the same opinion was attributed to Abū Bakr al-Rāzī 
(d. 925 or 935) and references to this effect PINES 1936: 46-48, 79-80. While the two versions of the 
example – the widespread one and the more peculiar one of the DN/MF – might seem at first glance 
rather different, this is mainly due to the very concise style of the latter, which omits in toto the 
description of the actions – sucking out air, closing the opening with a finger – that must be 
performed on the qārūra in order to ensure its ‘attractive’ force. Once having supplied these 
necessary preliminary cares, both phenomena – the rising of water and the lifting of the mortar – 
can actually be accounted for through the same mechanism, thoroughly explained by Avicenna in 
al-Samāʿ al-ṭabīʿī II.9, §20, ZĀYID 1983: 146.6-11, tr. MCGINNIS and very clearly reconstructed by 
LAMMER 2018: 419-421. The core idea of Avicenna’s mature account, which might also be the implicit 
background of the example provided in the DN and the MF, appears to be that sucking out air from 
the phial forces the remaining air to increase its volume, while the finger closing the neck prevents 
new air from entering the phial and thus restoring the original volume of the air there contained. 
Thus, the unnaturally expanded air tends to regain its natural volume by attracting water inside the 
phial (in the more common version of the story), or – as it seems legitimate to assume – by trying to 
attract within it a solid body outside of it (the mortar, in the version expounded by the DN and the 
MF), thus effectively lifting it when the phial itself is lifted. 
NEATLY | Arabic muhandaman, Latin sapienter. That is, with attention and precision, carefully.  
MORTAR | Arabic hāwun, Latin vas ferreum.  
ARTIFICES | Arabic ḥiyal (sg. ḥīla). In Avicenna’s Risāla fī aqsām al-ʿulūm al-ʿaqliyya [Epistle on the 
Divisions of the Intellectual Sciences] ed. ʿAṢĪ 19892: 112.5-11, a ʿamal al-ḥiyal al-mutaḥarrika («art of the 
mobile artifices») is mentioned among the secondary subdivisions of mathematics. In al-Fārābī’s 
Iḥṣāʾ al-ʿulūm, Chapter 1, ed. BŪ MALḤAM 1996: 79-92, a ʿilm al-ḥiyal appears as a subdivision of the 
ʿilm al-taʿālīm. 
 
 
 
[§332] D317.15-end of page 
 
Only at the very end of the discussion devoted to place does al-Ġazālī – who is following here closely 
the structure of the DN – give the solution to the original problem (cf. supra, §324), by presenting 
the Aristotelian definition of place as the correct one. In keeping with Aristotle’s own method in the 
Physics, and with Avicenna’s reworking of it in all his summae, the overall argumentative strategy 
consists here as well in proceeding by elimination of the unsuitable candidates to the role of place. 
Unlike Aristotle’s text, where the four candidates are presented altogether at the beginning and then 
eliminated one by one, in the DN and the MF only the three wrong candidates – (a) matter, (b) form, 
and (c) extension – are presented at first (§325). While (a) matter and (b) form are immediately 
discarded (§325) on the basis of the aforementioned requirements of the notion of «place» (§324), 
the notion of extension and the linked one of void needed a longer refutation, achieved respectively 
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in §§326-328 (c.1) and §§329-331 (c.2). Having cleared the field of all unsuitable candidates, it thus 
remains to propose the fourth alternative, i.e. the Aristotelian notion of place as the inner surface of 
the containing body (d), which is necessarily the correct one because no other option has survived 
the process of elimination. Cf. LAMMER 2018: 381-382. The paragraph, and with it the entire First 
treatise of Physics, is then concluded with a brief note concerning the fact that the world altogether 
lacks a place, and a presentation of the reciprocal places of the elementary spheres within the 
sublunary world (for this aspect cf. again infra the end of Physics II, esp. §356). 
 

*** 
 
WHAT IS FIRMLY ESTABLISHED | Arabic mā istaqarra. Cf. infra for Latin. 
THE OPINION OF ARISTOTLE | Arabic raʾy Arisṭāṭālīs, Latin quod aristotoles [sic!] statuit. For the explicit 
nominal quotations of Aristotle in the MF (and the DN) cf. Introduction, §1.6.1 and Tables 8-9. 
ON WHICH ALL HAVE AGREED | Arabic huwa [scil. raʾy Arisṭāṭālīs] allāḏī aǧmaʿa ʿalay-hi al-kull, Latin et 
omnes tenent. Alongside with the preceding istaqarra, which designates the ‘firm establishment’ of 
Aristotle’s opinion on place, this affirmation of universal agreement on said opinion seems 
particularly exaggerated from a historical point of view, since much of the post-Aristotelian 
discussion on place was actually a harsh critique of the notion of it as ‘internal surface’ proposed by 
Aristotle: cf. on this LAMMER 2018.  
THE SURFACE OF THE CONTAINING BODY […] THE CONTAINED [BODY] | Arabic saṭḥ al-ǧism al-ḥāwī, aʿnī saṭḥa 
al-bāṭini al-mumāssi li-l-maḥwà, Latin superficies corporis continentis, scilicet, superficies concava in 
qua locatur contentum. Cf. ARISTOTLE, Phys. Δ [IV] 4, 212a6-6a: τὸ πέρας τοῦ περιέχοντος σώματος <καθ’ 
ὃ συνάπτει τῷ περιεχομένῳ>. Avicenna gives very faithful Aristotelian definitions of place not only in 
the DN, which is the direct basis of this Ġazālīan statement, but also elsewhere in his summae: cf. for 
instance K. al-Naǧāt, II.2.10, ed. DĀNIŠPĀŽŪH 1985: 244.8f («the limit of the containing [body] in 
contact with the limit of the contained [body]», transl. in LAMMER 2018: 308). 
THE FOUR AFOREMENTIONED MARKS | That is, the four features of «place» listed supra, §324. The 
Aristotelian definition of place as internal surface of the surrounding body is correct because it meets 
all those four requirements. 
MATTER | Here: hayūlà. 
AS FOR THE FIRE […] ON THIS ORDER. | For the idea, on which the «order» [tartīb] here envisaged is based, 
that each element is the place for the subsequent and lower element in the series cf. ARISTOTLE, De 
caelo IV 3, 310b8-16 (ed. GUTHRIE 1971: 346-347). For a representation of this structure cf. the following 
Diagram 10. 
 
DIAGRAM 10.  Standard places of the four elements in the sublunary world 
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Treatise II 
 
 
 
[§333] D318.1-319.4 
 
The beginning of the Second treatise of the Physics of the MF clarifies that the subject-matter of the 
discussion will now be the simple bodies. Before treating at large the main topic, i.e. the four 
sublunary elements, the present paragraph discusses the particular kind of non-composite bodies 
represented by the heavens. In contrast with Aristotle’s emphasis on aether as fifth element 
(quintessence), no mention of it is made here (exceptions to this conspicuous absence are however 
to be found infra, Physics II, §351; Physics III, §362 and §370, and will be discussed at their place). 
Here, with an Avicennan move, al-Ġazālī’s text rather states that the matter of each one of the skies 
is unique, just like the form of each of them. According to JANSSENS 2019: 115, the section 
corresponding to Dunyā’s pages 318-319.18 – roughly corresponding to my §§333-334 – «might have 
been inspired by the opening lines of DN c. 13 (DN 27,4-5), but is more likely to have been composed 
by al-Ghazālī». 
 

*** 
 
ON THE SIMPLE BODIES, AND ON THE PLACE SPECIFICALLY | È giusto tradurre avverbialmente ḫaṣṣatan?  
THE SUBDIVISION OF THE BODY […] IS NOT CONCEALED | For the distinction between (A) «simple» [basīṭ] 
and (B) «composed» [murakkab] bodies cf. already supra, Metaphysics IV.a.3, §248. Here, a 
distinction of the simple bodies in incorruptible – (A.1) the skies – and corruptible – (A.2) the 
elements – is added. 
IT WAS ALREADY SAID BEFORE […] IN METAPHYSICS | For the indestructibility and incorruptibility of the 
skies cf. supra, Metaphysics IV.b.2.3, §§275-276 (see in particular the denial of their «tearing apart» 
[inḫirāq] in §276); for their circular motion see Metaphysics IV.b.1.2, §§252-255 (and Metaphysics IV 
passim) together with Physics I, §323; for their multiplicity and the differentiation of their natures cf. 
Metaphysics IV.b.3.2, §289; for their being moved by will cf. Metaphysics IV.b.2.1, §§270-271; and for 
the reconduction of that will to a soul capable of conception (taṣawwur; see here the corresponding 
verb «conceive» [tataṣawwaru]), rather than to an intellect, see Metaphysics IV.b.2.2, §§272-274. 
WE ADD HERE TO THESE | Following Kurdī’s reading hahunā (cf. BĪǦŪ 2000: 173.12), while Dunyā links 
the particle hā to the preceding verb nazīdu, as suffix pronoun.  
THEIR MATTERS – I MEAN THEIR HYLAI – | Arabic mawādda-hā, aʿnī hayūlayāti-hā, Latin materie eorum 
scilicet, hyles eorum. This is the sole case in the MF in which the two concurrent terms to designate 
matter – the originally Arabic mādda and the Greek calque hayūlà – are used together in the text, 
thus forcing a variation in my English translation (which normally selects «matter» for both Arabic 
words). The choice of hylai – as transliteration of the Greek plural ὗλαι – is motivated by the 
acknowledgment of the Arabic calque, however maintaining the original ending of the Greek word. 
With a similar aim of providing a complete version of the Arabic text, the Latin translators have 
interestingly transliterated the Greek ὕλη, however adding the case-ending of the nominative plural 
of the (Latin) third declension (-es) and thus effectively assimilating the word into technical Latin. 
The importance of this phrase as confirmation of the synonymous use of mādda and hayūlà in the 
MF is also remarked upon by ALONSO 1963: 235 fn. 4 bis, who translates hayūlayāt by means of the 
same Latinized term adopted by Gundissalinus («hyles», ivi). 
COMMON | Arabic muštaraka, Latin communicantes. 
JUST LIKE THEIR FORMS ARE DIFFERENTIATED | The proper formulation of the idea is added here by al-
Ġazālī, but JANSSENS 2019: 115 and fn. 119 references the De caelo et mundo of the K. al-Šifāʾ for the 
notion that in the celestial bodies there is «no common matter to receive a form» (cf. ed. QĀSIM 1969: 
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30.16-31.3). For an interpretation of Avicenna’s doctrine on the matter of the heavens cf. LAMMER 2018: 
200: «It is important to realise that for Avicenna, there is no “form of aether” alongside the four 
sublunary elemental forms of fire, air, water, and earth. Thus, neither do they consist of the same fifth 
element (even though they consist of the same kind of prime matter as do also all sublunary elements) 
nor is any such element required for explaining the circular motion or the incorruptibility of the 
celestial bodies» (emphasis added). For the incorruptibility of the skies, indeed achieved without 
mention of aether, cf. supra, Metaphysics IV.b.2.3, §276; for their circular motion, likewise 
independent from the notion of aether, see Metaphysics IV.b.1.2, §§252-255. 
IF THEIR MATTER WERE COMMON | i.e., the matter of the skies. 
INDIVIDUALIZATION | Arabic taḫaṣṣuṣ, Latin apropriacio. 
BY CHANCE | Arabic bi-l-ittifāq, Latin casu. Cf. the verb ittafaqa (‘would happen’) just infra. 
 
 
[§334] D319.5-19 
 
After the brief treatment of the simple bodies constituted by the heavens, the bulk of the Second 
treatise of the Physics is devoted to the other kind of simples, that is, the elements. This paragraph 
presents a table of contents of the following seven «allegations» concerning the elements, the 
elemental qualities, their mutual transformations and their relationship with the celestial bodies.  
 

*** 
 
WE WILL ALLEGE | Arabic naddaʿī (or naddaʿà) (VIII stem of daʿā).  
IT IS INEVITABLE […] LIKE THE EARTH | (1) For the first allegation, concerning the four opposing qualities 
that characterize the elements, cf. infra, §§335-337. The Aristotelian characterization of the elements 
was added here by al-Ġazālī with respect to the corresponding place of the DN; JANSSENS 2019: 116 and 
fn. 120 says however that «it might have been derived from the ʿUyūn», referencing the edition by 
BADAWĪ 1954: 33.1-2 and 33.7-8. In the Latin translation the order of presentation of water and earth 
is reversed with respect to Dunyā’s Arabic text: «necessario dividuntur in calidum, siccum sicut est 
ignis, et in calidum, humidum, sicut est aer, et in frigidum, siccum, sicut est terra, et in frigidum, 
humidum, sicut est aqua» (MUCKLE 1933: 142.14-17). 
THE HEAT, THE WETNESS, THE DRYNESS, AND THE COLDNESS ARE ACCIDENTS IN THEM, AND NOT FORMS | (2) For 
the accidentality of the elemental qualities cf. infra, §338. 
IT IS CONCEIVABLE THAT THE FIRE TRANSFORMS […] HEATS UP | (3) For the third allegation, which deals 
with the idea that the elements are susceptible of qualitative transformation, cf. infra, §§339-346. 
THAT SOME OF THESE ELEMENTS ARE TRANSMUTED IN SOME OTHERS | (5) The notion that the elements are 
also susceptible of transforming into one another – «are transmuted» [yanqalibu] – is dealt with in 
the fifth allegation (and not the fourth, as one would infer from the order of presentation of the topics 
in this paragraph): cf. infra, §§349-350. The inversion in order in this preliminary table of contents is 
readily explained by a stylistical consideration, i.e. the greater ease of immediately connecting the 
elemental transformation (5) to the transformation of the elemental qualities (3). It is worth noticing, 
however, that the Latin translation follows the ordering of this table of contents also in the actual 
treatment of the topics, as opposed to Dunyā’s Arabic text: cf. MUCKLE 1933: 148.26-149.29 (Latin 
sententia quarta corresponding to Arabic fifth allegation, here §§349-350) and ivi: 149.30-150.22 
(Latin sententia quinta corresponding to Arabic fourth allegation, here §§347-348). 
THAT SOME OF THESE ELEMENTS […] OVER IT | (4) The notion that the elements, as such, have no fixed 
measure is dealt with in the fourth allegation (cf. infra, §§347-348), intermediate between the two 
allegations dealing with qualitative and natural transformations of the elements. 
THAT THEY RECEIVE AN INFLUENCE FROM THE CELESTIAL BODIES | (6) The sixth allegation, which concerns 
the elements’ susceptibility of the influence of the skies – a specific case of the general influence of 
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the supralunary world on its sublunary counterpart – see infra, §§351-353. 
THAT IT IS INEVITABLE THAT THEY ARE IN THE MIDDLE OF THE CELESTIAL BODIES | (7) The seventh allegation, 
concerning the place of the elements, is dealt with in §§354-356. 
 
 
[§335] D319.20-320.14 
 
(1) The first allegation, whose treatment starts in this paragraph, consists in determining four 
fundamental features common to all sublunary bodies – hotness and coldness, wetness and dryness 
– and in describing the secondary sensible characteristics deriving from them. In the present 
paragraph the four features, or primary qualities, are illustrated by means of their physical 
consequences. Moreover, the specifically tactile qualities produced by the four principal features – 
and specifically by dryness and wetness – are expounded (cf. also infra, Physics IV.2, §383). 
 
TABLE 43. Physical properties and tactile qualities deriving from the four primary qualities of the 

sublunary bodies 
 
 

 primary qualities ⇒ physical properties tactile qualities 
         

         

1 
WETNESS 

ruṭūba | humiditas 
⇒ 

frangibility 
inkisār | frangi 

‘plasticity’ 
see infra comm. 

softness 
līn | levitas 

smoothness 
malāsa | 

applanatio 
        
        

2 
DRYNESS 

yabūsa | siccitas ⇒ ‘rigidity’ 
see infra comm. 

hardness 
ṣalāba | durities 

roughness 
ḫušūna | 
asperitas 

         
         

3 
HOTNESS 

ḥarāra | caliditas • calor ⇒ scattering 
tafrīq | dividendo 

lightness 
ḫiffa | levitas 

see infra §336 

  

         
         

4 
COLDNESS 

burūda | frigiditas ⇒ 
coagulation 

taʿqīd | 
constringendo 

heaviness 
ṯiql | gravitas 

see infra §336 

  

         

 
 

*** 
 
HOTNESS | Arabic ḥarāra, Latin calore (supra also caliditas). As explained infra in this paragraph, 
«hotness» is defined in terms of the physical «scattering» (or separation or dispersion) [tafrīq] of the 
parts of the body interested by heat. In the following §336, the attribute of «lightness» will be linked 
to hotness, as well (cf. infra). 
COLDNESS | Arabic burūda, Latin frigiditate. As stated infra in this paragraph, and in perfect symmetry 
to the case of hotness, «coldness» is defined in terms of the physical «coagulation» [taʿqīd] of the 
parts of the body interested by the cold. In the following §336, the attribute of «heaviness» will be 
linked to coldness, as well (cf. infra). 
WETNESS | Arabic ruṭūba, Latin humiditate. A thing is ‘wet’ when it is «easy» [Arabic sahla, Latin facilia] 
or «quick» [Arabic sarīʿa, Latin (again) facilia] to «the reception of the shape» [Arabic al-qabūl li-l-
šakl, Latin ad recipiendum […] formam], as well as to its «abandonment» [Arabic tark, Latin 
admittendum (clear error of the Latin edition for amittendum)]. This quality can be perhaps 
summarized with terms like ‘plasticity’ or ‘malleability’ (see supra Table 43), although it is important 
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to notice that wetness does not only make a thing easy to mould in shape, but also easy to lose that 
shape (as opposed to what happens with a malleable metal such as gold). 
DRYNESS | Arabic yabūsa, Latin siccitate. By contrast, a thing is ‘dry’ when it is «difficult» [Arabic ʿ asira, 
Latin] as for the reception and the abandonment of the shape (inflexibility or rigidity; see supra 
Table 43). This also translates as a difficulty in the reciprocal «conjunction» [Arabic ittiṣāl] of the 
parts of the dry substance, which can remain disaggregated even if «in reciprocal contact» [Arabic 
ʿinda al-tamāss, Latin cum sibi aplicantur] (as opposed to what happens with any wet substance). 
For the association of these four fundamental features of the sublunary world to the four elements 
cf. the next paragraph (infra, §336). 
LIKE THE DUST | For turāb used as synonym of arḍ cf. also supra, Metaphysics IV.b.1.1, §250. 
SUSCEPTIBLE OF BLENDING | Arabic qābila li-l-mizāǧ, Latin receptibilia sunt commixtionis. Cf. infra, 
Physics III.1, §§357-359. 
INTERACT | Arabic tatafāʿilu, Latin ad invicem sint agencia. 
PROXIMITY | Arabic muǧāwara, Latin vicinitas. The muǧāwara is counterposed here to the mixture 
[Arabic, Latin complexacio]. 
FRANGIBILITY | Arabic inkisār, Latin frangi. The breakability of the physical substances is caused by 
the «force» [šadda] of the composition between wetness and dryness. 
SOFTNESS | Arabic līn, Latin levitas. The Latin translation seems inaccurate, because the intended 
sense of the Arabic līn appears to be that of softness, as opposed to the «hardness» mentioned 
immediately afterwards. It might be important to notice, however, that while Latin lēvitas, with long 
ē, only indicates ‘lightness’, its homograph lĕvitas, with short ĕ, means ‘smoothness’ – one of the 
possible senses of līn, better captured however by the Arabic malāsa (listed infra in the text among 
the tactile qualities produced by wetness). Since malāsa is rendered into Latin with the awkward 
and rather unusual form applanatio, it is reasonable to suppose that the Latin translators saw līn and 
malāsa as roughly synonymous terms – hence the difficulties they arguably experienced in the 
rendition of both words. 
HARDNESS | Arabic ṣalāba, Latin durities. 
THE NATURAL SMOOTHNESS | Arabic al-malāsa al-ṭabīʿiyya, Latin applanacio naturalis. 
THE NATURAL ROUGHNESS | Arabic al-ḫušūna al-ṭabīʿiyya, Latin asperitas naturalis. 
THE ROOTS | Reading uṣūl, in the plural, instead of Dunyā’s singular aṣl. The plural is not only 
grammatically more natural in the context, but is also attested by BĪǦŪ 2000: 174.13 and by the Latin 
translation (radices). 
ARE ATTACHED TO THEM | Arabic yalḥaqu-hā or yulḥiqu-hā (in BĪǦŪ 2000: 174.13 more precisely in the 
feminine, talḥaqu / tulḥiqu), Latin secuntur.  
THESE BODIES | Reading aǧsām, as in BĪǦŪ 2000: 174.13, for Dunyā’s aqsām. The reading is also 
confirmed by the Latin translation, which has here corpora. 
 
 
[§336] D320.15-321.10 
 
The paragraph introduces the combination of the four fundamental qualities described above (§335) 
in order to determine the nature of the four Aristotelian elements (cf. also their anticipation supra, 
§334). Each element is defined by the concurrence of two qualities, that is, one among hotness and 
coldness, and one among wetness and dryness (Table 44). The elements may or may not be endowed 
with certain sensible qualities (Table 45). Hotness is associated with lightness, coldness with 
heaviness (see supra, §335 and Table 43). 
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TABLE 44.  The four elements, based on the 
combination of primary qualities 

 
 

 HOT COLD 
   
   

WET air water 
   
   

DRY fire earth 
   

 

TABLE 45.  Secondary sensible qualities the elements 
do not possess 

 
 ODOUR FLAVOUR COLOUR 
    
    
    

FIRE   ✗ (Lat) 
    

AIR ✗ ✗ ✗ 
    

WATER ✗ (Lat) ✗ (Ar)  
    

EARTH ✗    
    

 
*** 

 
THE ODOUR | Arabic rāʾiḥa, Latin [sine] hodore. 
THE FLAVOUR | Arabic ṭaʿm, Latin sapore. 
THE COLOUR | Arabic lawn, Latin calore [sic pro colore]. For the psychological treatment of these 
sensible qualities cf. infra, Physics IV.2.1, respectively §384 (olfaction), §386 (taste), and §§387-392 
(sight). 
THE AIR HAS NO COLOUR | The Latin translation adds after these words a further denial of the coloration 
of fire, absent in the Arabic: «nec ignis» (MUCKLE 1933: 143.15). The statement of the Latin version is 
however in keeping with the affirmations provided in the specific treatment of the elemental sphere 
of fire, which is said to be colourless: cf. infra, Physics III, §363. The denial of the coloration of fire is 
maintained by Avicenna in his K. al-Šifāʾ, Meteorologica: 71.4-14 (cf. LETTINCK 1999: 81) and it also 
appears in al-Kindī’s On the Cause of the Blue Color that is Seen in the Air in the Direction of the Sky, 
and is Thought to be the Color of the Sky (ABŪ RĪDĀ (II) 1953: 103-108; cf. LETTINCK 1999: 275; and for al-
Kindī’s epistle see now ADAMSON 2006). 
THE WATERS AND THE AIR HAVE NO FLAVOUR | Only the Arabic text gives the indication that water is 
devoid of flavour. Compare the Latin translation: «nec aer saporem» (MUCKLE 1933: 143.15-16). 
THE AIR DOES NOT HAVE AN ODOUR, WHICH IS NOT IN THE STONE EITHER | While the Arabic text only denies 
that air and earth – via its subspecies «stone» – have an odour, the Latin text attributes the same 
feature to ‘pure water’: «nec aer, nec aqua pura, nec petra habet hodorem» (MUCKLE 1933: 143.16-17). 
Globally, it seems that the Latin translators read an Arabic text quite different than Dunyā’s edition 
in this passage, which thus appears a locus criticus worthy of further philological attention. For a 
conspectus of the differences see also supra, Table 44 in the introduction to this paragraph. 
THE TACTILE QUALITIES | Arabic kayfiyyāt malmūsa, Latin qualitates tactibiles. 
THE PRIMARY MIXTURE | Arabic al-iḫtilāṭ al-awwal, Latin inter prima (scil. elementa; likely 
misunderstanding of the Latin translation, which struggles also elsewhere on the rendition of the 
Arabic phrase: see in particular the commentary to Metaphysics V, §302). Cf. also infra, Physics III.2, 
§360. 
LIGHTNESS | Arabic ḫiffa, Latin levitas. For the ambiguity of the Latin levitas, which is also used to 
translate the Arabic līn («softness») cf. supra, §335. 
HEAVINESS | Arabic ṯiql, Latin gravitas. For the opposition of the two notions of lightness and 
heaviness cf. also Table 43 in §335 supra, and the mention of the two concepts within the treatment 
of movement in Physics I, §323 (with lightness corresponding to upward, and heaviness to downward, 
motion: see also Table 42). Dryness and lightness/heaviness increase proportionally («in the same 
measure» [Arabic kullamā, Latin quanto autem plus…tanto maior]), so that the fire (hot-dry) is the 
lightest element, and the earth (cold-dry, see infra) is the heaviest one, while wet elements (air and 
water) have an intermediate status between lightness and heaviness. 
TO GATHER TWO QUALITIES FOR EVERY BODY | The combination or ‘gathering’ [iǧtimāʿ] of two of the four 
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fundamental qualities in each simple element gives rise to four characteristic couples: «hot-dry» 
[Arabic ḥārr yābis, Latin calidum siccum] (= fire), «hot-wet» [Arabic ḥārr raṭb, Latin calidum 
humidum] (= air), «cold-wet» [Arabic bārid raṭb, Latin frigidum humidum] (= water), «cold-dry» 
[Arabic bārid yābis, Latin frigidum… siccum] (= earth). Cf. supra, Table 44. For Aristotle’s original 
deduction of the number of the elements on the basis of the possible combinations of the four 
primary qualities cf. De gen. et corr. II 3, 330a30-b7. 
FARTHER REACHING | Arabic ablaġ, Latin in quorum ultimitate. 
THEREFORE, THE COMPOUNDS […] TO THEM | The four elements represent the utmost degree of 
possession of the four fundamental qualities, in the aforementioned combination of two features per 
element. Thus, all the other compounds of the sublunary world are intermediate between the four 
extremes given by the elements, and they are the closer to the purity of their natures the hotter or 
colder, drier or wetter they are.  
GETS CLOSE TO THEM | Arabic yuqāribu-hā, Latin est propinquius eis. 
 
 
[§337] D321.11-22 
 
The paragraph, which concludes the First allegation of the Second treatise of the Physics, discusses 
the attribution of the primary quality of hotness to the air, giving what we would now call the 
evaporation of the water as a physical sign of the air’s possession of it. However, there is no regular 
gradient of increasing hotness of the air from the earth up to the sphere of fire, but rather the 
intermediate air between the lowest and the highest portions is colder than the other two layers. In 
conclusion, the text shortly addresses the coldness of the earth, which is required by its manifest 
heaviness. 
 

*** 
 
IT IS HELD | Arabic ḥubisa, Latin tenetur. 
IT BECOMES HOT | Arabic ḥamiya, Latin  
RISING | Arabic mutaṣāʿid, Latin ascendens. 
YES, WE PERCEIVE […] ADJACENT TO IT | The coldness of the air of the lowest stratum of the atmosphere 
– the one «adjacent to our bodies» [yuǧāwiru abdāna-nā] – is explained on the basis of an exhalation 
from water («vapours» [Arabic abḫira, Latin vapores]). For the layers of air and their respective 
degrees of moisture and warmth cf. infra, Physics III.2, §362. On the meteorological consequences of 
vapourous exhalations cf. infra, Physics III.3, §§364-369. 
IT IS BLENDED | Arabic yamtaziǧu, Latin commixti sunt ei (the subject being the preceding vapores). 
MIX UP | Arabic iḫtalaṭat. See supra for the Latin rendition. 
TO THE EARTH | This portion of Arabic text is illegible in (my copy of) Dunyā’s edition, and I have thus 
reconstructed the correct reading li-l-arḍ from BĪǦŪ 2000: 175.4. 
IS REDUCED | Arabic taqullu, Latin minuitur. 
IT RISES | Arabic tartafī, Latin. 
IS THE OPPOSITE | Arabic tunāqiḍu, Latin [partem] contrariam. 
THEY ARE THE MOTHERS OF THE BODIES | Arabic ummahāt, Latin matres. For umm, «mother», in the 
sense of ‘element’ in Arabic and Hebrew cf. in the first place the preliminary indications given by 
WOLFSON 1947: 387; 390-391 and fn. 70. For some remarks on the oscillations in the Arabic 
terminology used to designate the (Aristotelian and Stoic) elements – but also in some cases their 
primary qualities (hot, cold, dry, wet: cf. supra, §§335-336 and infra, §338 for the discussion on 
Avicenna’s sharp distinction between the two) –, including the case of the word ummahāt, cf. CRONE 

2016: esp. 116 and fn. 34. The term ummahāt for ‘elements’ appears by the way well-attested in Šiʿī 
theology: cf. for instance WALKER 1993: 54 and 58-59. 
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[§338] D321.23-322.21 
 
(2) The second allegation states the accidentality of the four primary qualities of the elements, as 
opposed to the school of thought that sees them as (substantial) forms of the elements themselves. 
On the issue cf. STONE 2008; MCGINNIS 2013a: esp. 86-89. 
 

*** 
 
AS A GROUP BELIEVED | The «group» [Arabic qawm, Latin quidam] of those who maintained that the 
four primary qualities are substantial «forms» [ṣuwar] of the elements is probably to be identified 
with the line of interpretation which STONE 2008: 107 and fn. 41 traces back to Porphyry (see CAG IV.1, 
Isagoge, ed. BUSSE 1887: 9.16-18; In Cat., ed. BUSSE 1887: 99.6-10), and which appears also instantiated, 
perhaps more to the point, by Philoponus (see CAG XIV.2, In De gen. et corr., ed. HAYDUCK 1901: 271.3-
2, where «fire qua fire» [τὸ πῦρ ᾗ πῦρ] is said to be the ‘extremely hot’). Cf. MCGINNIS 2013a: 86 and fn. 
44. Cf. also infra, §340, for a further reference to a ‘group’ of philosophers having the same essential 
conception of the primary qualities of the elements. 
BUT IF THEN THE FORM OF THE WATER […] FOR THE REMOVAL OF ITS FORM | The passage gives further 
examples of the absurd consequences of considering the primary qualities with which the elements 
are endowed as the constitutive, substantial forms of the elements themselves. As a matter of fact, 
this would entail that cold elements be substantially destroyed by heat (instead of simply become 
hot, which is what actually happens, for instance in the case of water). Analogously, the nature of air 
held in the middle of a body of water – for instance in a submerged «skin» [ziqq] – would be 
suppressed due to its lack of the upward-moving lightness that (under the account of the opponents) 
would be constitutive of its substance. 
A TRUE NATURE INHERING IN THE MATTER | Arabic ḥaqīqatun ḥāllatun fī l-hayūlà, Latin quaedam creatura 
(!) veniens in hyle. The Latin mistake creatura for ḥaqīqa clearly presupposes the misreading ḫalīqa.  
WHICH IS NOT PERCEIVED […] FROM THAT NATURE | The Avicennan move made here by al-Ġazālī comes 
from the necessity of addressing the problems faced by the Peripatetic doctrine of mixture when it 
comes to explain the sensible properties (secondary qualities, such as colour and odour, or lightness 
and heaviness) enjoyed by the the blend (cf. STONE 2008: 107-108). As well clarified by Stone, 
Avicenna’s ‘solution’ to the problem largely consists in treating secondary qualities just as the 
primary qualities now reduced to the rank of mere accidents of the true (and occult) nature of the 
elements: «This problem is now solved, in a manner of speaking, by the fact that heat and dryness 
have no closer – and therefore no more distant – a connection with the true differentia of fire than 
do levity and bulk […] This ‘‘solution,’’ however, alleviates the mystery as to why, say, water is heavy 
only by generating an equally intractable mystery as to why it is moist. Both are results of the same 
nameless occult faculty» (STONE 2008: 116-117). For examples of sensible qualities pertaining to the 
elements cf. also supra, §336 and Table 45. 
 [THE NATURE OF THE ELEMENT] IS ONLY KNOWN BY MEANS OF ITS ACTION | The true nature of the element 
– that is, its substantial form, which provides its differentia – is occult to us, and can only be known 
[ʿurifa] by means of the «action» or effect [fiʿl] it  «produces» [tafʿalu], i.e. the accidental sensible 
qualities of the element: cf. on this rather crucial issue (and Avicennan innovation) the enlightening 
remarks by STONE 2008: esp. 118-119. 
INDEED, IT PRODUCES IN ITS BODY […] AND A PROPER QUANTITY | Cf. the parallel passage in AVICENNA, K. 
al-Šifāʾ, al-Kawn wa-l-fasād 6, 129.15-130.1 (transl. STONE 2008: 117, modified): 
 

Every one of the elements has a form by which it is what it is, and consequent to that substantial 
form are perfections [kamālāt] of the class [bāb] of quality, and of the class of quantity, and of the 
category of where. And there is proper to each one of them heat or cold […] and dryness or moisture 
[…] and a natural measure of quantity, and natural motion and natural rest. 
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IN THE NATURE OF THE WATER […] TO ITS NATURAL MEASURE | The elements have a natural measure to 
which their return, despite the fact that there is some «latitude» (MCGINNIS 2013a: 89) to their 
measure – just like there exists some degree of latitude for their other qualities, which can vary 
without destroying the nature (substance, essential form) of the element itself. This argument as well 
is thus further proof for Avicenna’s (and al-Ġazālī’s) understanding of the primary qualities as 
accidental (and indeed for the Avicennan refusal to consider any given quality as constitutive or 
essential to the elemental bodies: cf. STONE 2008: 111). On the natural volume or size of physical 
substances cf. also the remarks by LAMMER 2018: 417-418. 
IT RETURNS TO IT | I think it is better to interpret the subject of the sentence as referring to the coldness 
– and thus to read the Arabic verb in the feminine [raddat-hā], as in D-Alt, for the masculine of 
Dunyā’s edition. 
AS SOON AS THE ONE EXERCISING THE VIOLENCE IS INTERRUPTED | When the qāsir – that is, the body 
exercising the violent action – interrupts its action, the standard qualities of the elements come back 
to them, with what could be called an ‘elasticity’ of primary qualities.  
BY COMPULSION | Arabic qahran, Latin violenter. 
THEREFORE, EVERY ONE OF THESE FOUR […] ARE ACCIDENTS | The conclusion of the paragraph restates the 
thesis of the accidentality of «the sensible qualities» [Arabic al-kayfiyyāt al-maḥsūsa, Latin qualitates 
sensibiles], to which belong not only the secondary sensible qualities like lightness and heaviness, or 
colour and odour, but also the four primary qualities of hot, cold, dry and moist. 
 
 
[§339] D322.22-323.5 
 
(3) The third allegation deals with the qualitative alteration of the elements. The example given is in 
particular the possibility of heating water up without it losing its nature of water. This engenders a 
discussion on the ways of producing heat in a body, which are (i) contact or contiguity with an 
already hot body, (ii) movement, and (iii) brightness. 
 

*** 
 
ALTERATION AND CHANGE | Arabic al-istiḥāla wa-l-taġayyur, Latin conversionem, et permutacionem. 
THE HEAT CAN BE ORIGINATED FOR THREE CAUSES | The detailing of these three causes – (i) contact, (ii) 
movement, and (iii) brightness – is a Ġazālīan addition, as also stated in JANSSENS 2019: 116 («this idea 
is tacitly implied in DN c. 16, but not explicitly expressed»). For the analytic treatment of the three 
causes here distinguished (against the different explanation of them given by the opponents whose 
theses are presented in the following §340), cf. respectively infra, §§341-342 (first division (3.1) = (ii) 
heat by movement); §343 (second division (3.2) = (i) heat by contiguity); and §§344-346 (third 
division (3.3) = (iii) heat by brightness, seen as the assumption that luminous rays are hot). 
IN THE CHURN | Reading fī l-mimḫaḍi as in BĪǦŪ 2000: 176.7 for Dunyā’s ضحملما في . For the specific sense 
of mimḫaḍ (also in the feminine form mimḫaḍa) as «the vessel…or receptacle… [generally a skin,] in 
which milk is churned or beaten and agitated» cf. LANE: 2695a s.v. Dunyā’s textual choice, if it is not a 
mere misprint, might have been motivated by the fact that the Arabic root mḥḍ has indeed a primary 
sense connected to «milk that is pure» (LANE: 2692b s.v. maḥḍ). The Latin rendition «lac mascleatum» 
(MUCKLE 1933: 145.19, also confirmed by the reading of ms. Bernkastel-Kues, fol. 131rb), although 
remarked upon by Muckle with a suspicious parenthetical sic (presumably because it is clearly not 
classical), might be the original one, as it can be explained in terms of a proto-vernacular form 
standing for classical Latin mixtum, in the sense of ‘mixed’, ‘stirred’ (or precisely ‘churned’) milk 
(compare the modern Spanish forms ‘mezclar’, ‘mezclado’ for ‘to mix’, ‘mixed’), thus having quite 
precisely the meaning required by its – by the way rather technical – Arabic antecedent. In this 
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direction see also the explanation given by ALONSO 1963: 239 fn. 4-ter, where the Latin reading 
adopted (and directly attributed to the original translation by Gundissalinus, despite Muckle’s 
edition actually displays a different text) is however lac misculatum (explained on the basis of an 
infinitive *misculare, and precisely compared with Castilian mezclar). Alonso’s Spanish translation 
of the Arabic refers however to the action of ‘skimming’ milk (Spanish ‘desnatar’) rather than 
churning it, and is globally far from literal: «como por ejemplo la leche que se calienta al desnatarla 
a causa del movimiento con que se bate» (ALONSO 1963: 239). 
BRIGHTNESS | Arabic ḍawʾ, Latin luce. 
THE BURNING MIRROR | Arabic al-mirʾā al-ḥarrāqa, Latin speculum adhurens. Cf. infra, Physics II, §352 
for a slightly more diffuse treatment of the same notion. For burning mirrors in the Arabic scientific 
tradition cf. RASHED R. 1990 (which focuses on Ibn Sahl, d. 1000) and the remarks on Avicenna’s 
contemporary Ibn al-Hayṯam (d. 1039) in SABRA 1989 (II): xxxii-xxxiii and xlii-xliv; see also ivi: lvi for 
the distinction of optics proper from the technical analysis of burning mirrors; and ivi: lix, for the 
attribution to al-Kindī of two works concerning burning mirrors (cf. the list of writings in ADAMSON-
PORMANN 2012: lix, numbers 227-228). Sabra consistently reports the Arabic al-marāyā al-muḥriqa 
(with the active participle of the IV form) as the name of these devices, so that the ḥarrāqa of this 
passage of the MF appears as an isolated exception; and indeed infra, in §352, the common al-marāyā 
al-muḥriqa is used in the MF, as well (the widespread form in Modern Standard Arabic seems to be, 
by contrast, the active participle of the I form, ḥāriqa). For another source of Arabic knowledge of 
the Greek theory of burning mirrors cf. the English translation of the Arabic version of Diocles’ lost 
treatise Περὶ πυρέιων in TOOMER 1976. 
 
 
[§340] D323.6-21 
 
The paragraph expounds the difficulties that the thinkers who deny the alterability of the primary 
qualities of the elements experience when it comes to explaining heating (or cooling) phenomena, 
and the alternative solutions they give to the three causes of heating detailed in §339 supra. 
Affirming that the elements cannot alter their primary qualities and remain themselves is 
tantamount to denying the accidentality of those qualities (cf. supra, §338). 
  

*** 
 
A GROUP | Arabic qawm, Latin quidam. This «group» of thinkers is credited with the affirmation that 
‘cold’ elements, such as water and earth, cannot heat up at all (without losing their own nature), 
while ‘hot’ elements, such as air, cannot cool down (failure to mention fire might be a rhetorical 
strategy used to prevent a self-weakening of the argument, given that cold fire appears indeed more 
difficult to picture than cold air). In the light of what preceded (§338), this seems precisely 
tantamount to the thesis – which can perhaps be traced back to Porphyry and Philoponus – 
according to which the elements ‘substantiate in’ (the terminology is in STONE 2008: 107) their 
primary qualities, which are thus constitutive and essential to them. Cf., in this regard, the reference 
to an analogous qawm of thinkers holding the doctrine of the formal (and thus substantial) status of 
the primary qualities in §338 supra. 
INDEED, THEY HAVE APPARENTLY STRUGGLED WITH THESE DIVISIONS | Arabic fa-takallafū li-hāḏihi l-aqsāmi 
waǧhan. Alternatives in translation would include: «They were thus apparently reluctant [takallafū] 
about these divisions» or else «they have apparently taken upon themselves these divisions», due to 
the wide semantics of the Arabic takallafa. The Latin version: «et adinvenerunt modum quo 
probarent hoc» (MUCKLE 1933: 145.25) is far from literal and does not provide any hint as to the best 
meaning that should be given to the Arabic verb in this context. The rendition with the English 
‘struggle with’, besides giving a clearer sense, allows however for uniform translation of the various 
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occurrences of the verb in this paragraph (cf. infra), and might thus be taken as the best translative 
solution. 
DISJOINS ITSELF | Arabic infaṣala, Latin separantur. 
DISGUISED | Arabic mastūra, Latin opprimitur. It is an interesting feature of Avicenna’s qualitative 
physics that an elemental quality can become «disguised», and thus concealed, while being in 
principle always there. 
THE HELP OF THE FIRE | Arabic madad, Latin propter partes ignis vincentes. 
HAVING BEEN HIDDEN, NOT ANNIHILATED | Arabic kamanat (or kaminat), Latin que fuerat oppressa, non 
remota. 
THE THING | Arabic al-šayʾ, Latin lac. The Latin reading lac [vero non calefit per motum] could be a 
reprise ad sensum of the preceding example of a thing heated through movement (churned milk, 
Latin lac mascleatum: cf. supra, §339). However, it is not impossible that the Arabic antigraph read 
al-laban, and that al-šayʾ is a corruption by trivialization of that original reading. It must be said 
however that a confusion of the two unpunctuated rasms ( ءشيلا بنللا /  ) is not impossible also in the 
opposite direction (so that the Latin translators might have interpreted as laban an original undotted 
šayʾ, especially if the final hamza was written poorly in the antigraph). All in all, and despite the 
perfect acceptability of šayʾ/‘thing’, laban/lac/‘milk’ seems to me the lectio difficilior, worthy of 
further consideration in the making of a future critical edition of the MF.  
A FINE [THING] | Arabic laṭīf, Latin 
THEY APPARENTLY DID NOT SERIOUSLY APPLY THEMSELVES TO [UNDERSTAND] | Arabic lam yuǧiddū waǧhan, 
Latin ideo non invenerunt quomodo. 
THE CORRUPTION OF THEIR INFERENCE | Arabic fasād istinbāṭi-him, Latin de destruccione adinvencionis 
eorum.  GUTAS 2014a: esp. 214 technically translates the term istinbāṭ as ‘discovery’. 
 
 
[§341] D323.22-324.8 
 
The paragraph presents the first division (3.1) concerning the origin of heat, which addresses 
critically the explanation given by the opponents presented in §340 supra concerning the 
production of heat through movement (ii). Their thesis that movement ‘extracts’ to the exterior 
particles of fire already present within the moving object is challenged by the empirical observation 
that moving substances (the melting lead of a thrown arrowhead; the water in a stirred skin) become 
homogenously hotter, while their interior should become colder under the opponents’ assumption. 
 

*** 
 
BY VIRTUE OF THE TRANSFER OF THE HOT | Arabic bi-ntiqāli l-ḥārri, Latin cum ignis movetur ad exteriora. 
INDEED, WHEN THE ARROWHEAD […] AS IT WERE | That «arrowheads» [Arabic sg. coll. naṣl] made of lead 
[Arabic raṣās, Latin plumbea] should melt when the «arrows» [Arabic sg. sahm, Latin sagitta] are 
shot seems of course very unlikely, as it would undermine the very purpose of shooting arrows (and 
of course the heat produced by the friction with the air is in no way as much as it would be needed 
in order to produce such an effect). The example reproduces however a rather curious Aristotelian 
idea about ‘missiles’ or ‘projectiles’ [Greek βέλη], which «burn so strongly that leaden balls are 
melted» [ἐκπυροῦται οὕτως ὥστε τήκεσθαι τὰς μολυβδίδας]: cf. ARISTOTLE, De caelo II 7, 289a23-26. The 
peculiar notion that leaden balls could melt in the air due to their movement was quite widespread 
in antiquity, as it is well attested at least in Latin sources (Lucretius, Ovid, Virgil, Seneca; cf. GUTHRIE 

1971: 180-181 n. a and COCCOLUTO 2006: 187-189), albeit not having received as yet an entirely satisfying 
explanation as for its genesis and rationale. 
ITS INTERIOR WOULD INCREASE IN COAGULATION | Arabic azdāda inʿiqādan, Latin augeretur intus frigiditas, 
et remaneret sicut erat. 
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IF IT BROKE, […] BY VIRTUE OF THE MOVEMENT | The Latin translation appears to be based on a different 
Arabic text: «si contingeret frangi capud [sic pro caput] terebelli dum perforat» (MUCKLE 1933: 146.13); 
terebellus is a late Latin diminutive form of terebra, ‘drill’. 
ITS INTERIOR IS HOTTER THAN IT WAS BEFORE THAT | That is, before the arrow was shot. 
 
 
[§342] D324.9-325.1 
 
The paragraph details three objections to the account of the origin of heat by movement (ii) 
reaffirmed in §341 with the example of the molten leaden arrowhead. The objections aim to reinforce 
the opponents’ thesis that it is not movement that produces the heat, but rather particles of fire 
already present within the arrowhead – objection (a) – or in the contiguous air – objections (b) and 
(c). The answers globally deny the influence of fire (either aerial or intrinsic to the object) in the 
heating of moving objects, thus reaffirming the idea that movement itself is a cause for it. 
 

*** 
 
«THE MOVEMENT MADE HOT THE PARTS […] THEY HAVE BEEN RENEWED» | (a) The first objection is 
immediately dismissed as consisting in «an admission of the alteration» [Arabic iʿtirāfun bi-l-istiḥāla] 
which the opponents had denied: indeed, if the particles of fire can change from cold to hot, likewise 
the water itself can become hot, without the need of postulating another source for its perceived 
heat. 
THE MOVEMENT | Reading al-ḥaraka for Dunyā’s al-ḥarāra (‘the heat’), which would introduce an 
unwarranted tautology in the text. The reading «movement» is by the way confirmed by the Latin 
translation: «Si autem dixerint quod partes ignis que intus erant motus fecit calidas» (MUCKLE 1933: 
146.17-19, emphasis added). 
WHICH WERE IN THEM | Arabic fī-hā, neutral plural probably referring ad sensum to the «arrowheads» 
(naṣl is a collective noun) mentioned supra in §341.  
THAT THEY WERE EXISTENT | That is, the parts of the fire. 
«THE ARROWHEAD MELTS FOR THE HEAT OF THE FIRE WHICH IS IN THE AIR […] MOVEMENT IN IT» | (b) The 
second objection argues that the fire which melts the arrowhead is (and already was) in the air. 
Besides the basic fact that air is in any case colder than «unmixed fire» [Arabic al-nār al-ṣirf, Latin 
puri ignis], the answer dismisses the objection on the basis of a general principle according to which 
the longer is the influence, the greater is also the produced effect [Arabic al-muʾaṯṯir yuḥtāǧu ilà 
zamānin ḥattà yuʾaṯṯira, Latin Agens enim eget tempore ad hoc ut agat]. The counterobjection thus 
points out that a swift and quick movement through the air like the one performed by the shot arrow 
should produce less heat (and thus also less melting) than the mere stay in the air – just like staying 
in the fire burns and melts objects much more than a mere passage through it. Burning by air is thus 
simply counterfactual, and should accordingly be dismissed. 
THAT WHICH LINGERS | Arabic lābiṯ, Latin quod diu moveatur. 
THE [MERE] BEING | Reading kawn [al-mutaʾaṯṯar] for Dunyā’s kaʾin. The Latin translation of the 
passage is quite free but aptly captures the sense of the argument: «Mora igitur eius in aere 
sufficiencior esset ad comburendum illud, quam velox eius transitus per aerem» (MUCKLE 1933: 
146.27-29). Given the variant reading transmitted by A – yuʾaṯṯiru for the participle al-mutaʾaṯṯar 
printed by Dunyā – another way of salvaging the text might be to read ka-anna yuʾaṯṯira («as 
though…»), albeit the syntax would remain in that case somewhat unusual. 
THAN A NIMBLE MOVEMENT | Arabic min ḥarakatin ḫafīfatin, Latin quam velox eius transitus per aerem. 
«WHEN [THE ARROW] MOVES […] IT WOULD [ALSO] PREVENT THE ENTRANCE». | (c) The third and final 
objection argues that the moving arrow melts because it actually attracts the particles of fire 
dispersed in the air, drawing them to and within itself. The answer goes that this can only happen 
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through the «pores» [Arabic masāmm, Latin pori] of the arrow, from which however the fire could 
just as well, or actually more easily, escape than enter. The paradoxical result is that, under the 
opponents’ assumption, the flying arrowhead should actually become colder rather than hotter. 
Moreover, if the fires were prevented from leaving the arrow because of the movement (thus keeping 
it hot as per the alleged empirical observation of melting lead which is always taken for granted 
throughout the discussion), they should have been all the more prevented from entering it coming 
from the air, thus For the registration of the word masāmm in Avicenna and its Latin translations – 
alternatively meatus or pori – cf. the lexical entry in Liber quartus de naturalibus, ed. VAN RIET 1989: 
126 n. 281. 
IT ATTRACTS THE FIRES OF THE AIR TO ITSELF | Arabic yaǧtaḏibu nīrāna l-hawāʾi ilà nafsi-hi, Latin attrahit 
ignes aeris ad se. The plural form of nār, nīrān, substitutes here the more commonly used expression 
«the parts of the fire» [aǧzāʾ al-nār] (cf. also infra, §343). 
TOLERATE | Arabic yaḥtamilu, Latin sustinent. 
THE ESCAPE OF THE FIRE | Arabic infilāt al-nār, Latin igni [etiam facilius est] evadere. 
THAN ITS PENETRATION | Reading min tawalluǧi-hā for Dunyā’s اهلحوت . The correct reading with ج instead 
of ح is witnessed by A, although I follow Dunyā’s emendation of the suffix pronoun -hi (as trasmitted 
by A) in -hā, since it refers to the feminine nār, «fire». 
 
 
[§343] D325.2-5 
 
(3.2) The second division concerns the origin of heat by contiguity (i), explained by the opponents 
as due to the detachment of some parts from the fire and to their intermingling with the parts of 
water, which per se remain as cold as they were before (see supra, §340). The possibility of this kind 
of intermingling is not denied, but is considered in some sense to be superfluous, because it admits 
at some level the alteration in heat of the water. 
 

*** 
 
ITS DISAVOWAL IS NOT POSSIBLE | Arabic lā yumkinu inkāru-hu, Latin negari non potest. 
THE MIXING | Arabic iḫtilāṭ, Latin 
ONE IS NOT FAR EITHER FROM THE FACT THAT IT TRANSFORMS IN ITSELF | Arabic lam yabʿud ayḍan an yastaḥīla 
fī nafsi-hi, Latin tunc verisimile erit ipsam converti in se. 
ONCE THE PERMISSION […] IN IT OF THE PARTS OF THE FIRE | JANSSENS 2019: 116 notices that the wording of 
this notion is quite different in the MF than in the DN. 
 
 
[§344] D325.6-15 
 
(3.3) The third division deals with the third and last cause of heat listed in §339 supra, i.e. heat from 
brightness. In §340, the opponents denying the elemental qualitative transformation had reframed 
this claim by stating that luminous rays do not accidentally make something else hot, but rather they 
are in themselves a hot body. This is tantamount to predicating the primary quality of hotness of 
light (or brightness) itself. The present paragraph details the first three reasons why the opponents’ 
claim is false: (3.3.1) luminous rays do not veil or shield the things they hit (as opposed to what fire 
does); (3.3.2) they spread in every direction, while fire goes only upwards; (3.3.3) light is 
instantaneous in motion, while elemental movements always take time. 
 

*** 
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THE ALLEGATION THAT THE RAYS ARE A HOT BODY | Arabic daʿwà kawni l-šuʿāʿi ǧisman ḥārran, Latin sententia 
quod lux est corpus calidum. 
THE FIRST ONE […] AS OPPOSED TO THE FIRE | (3.3.1) If rays were hot bodies, they would «shield» – in the 
sense of ‘cover’, ‘veil’, or ‘screen’ – the bodies they hit, i.e. they would be opaque (just like the 
terrestrial fire we are wont to; on the transparency of the higher fire tangent to the sphere of the 
moon cf. infra, §363). On the contrary, experience tells us that luminous rays do quite the opposite 
– they do not cover or shield any object, but rather they «make things visible» [Arabic yaẓharu l-
ašyāʾa, Latin manifestat res]. 
LIKE THE FLAME OF THE FIRE | Arabic ka-lahībi l-nāri, Latin sicut flamma ignis. The Latin translation 
repeats ‘flame’ [Arabic lahīb] also before the two other occurrences of ‘fire’ [nār] in section (3.3.1). 
THAT THEY SHIELDED WHATEVER THEY FALL ON | Arabic an yastira (or yastura) kullamā waqaʿa ʿalay-hi, 
Latin ut obtegeret omne illud super quod caderet. 
THE SECOND ONE […] IN EVERY DIRECTION | (3.3.2) Since hotness and lightness were closely related in 
what precedes (supra, §336), and since lightness equals upward movement, attributing hotness to 
rays would force them to move only upwards, while light actually spreads uniformly in the lighted 
environment. A similar difficulty to explain the diffusion of light is also addressed infra, §345 (3.3.5), 
although in connection with the alleged corporeality of rays rather than with their heat. 
THE BRIGHTNESS SPREADS | Arabic al-ḍawʾ yatafaššà, Latin lux vero dispergitur. 
THE THIRD ONE […] WITHOUT ANY VARIATION | (3.3.3) Despite the enormously greater distance that 
separates the observer from the Sun with respect to the lamp, the light of one and the other luminous 
source reach the observer’s eye at the same moment. This instantaneous kind of motion would not 
be possible if the rays of light were a hot body, because every (local) movement of what is made of 
elements must occur in a time: cf. supra, Metaphysics IV.b.1.4, §263. On the lighting of a lamp as 
instantaneous kind of motion (in the broader sense of alteration, not in the narrower one of local 
movement) cf. supra, Physics I, §316. 
THE ECLIPSE OF THE SUN IS DISPELLED | Arabic inǧilāʾ kusūfi l-šamsi, Latin a sole removetur totalis eclipsis. 
For the example of the eclipse in the metaphysical context of the determination of God’s (causal and 
not temporal) knowledge of future particulars cf. supra, Metaphysics III.b.6, §§212-213. 
 
 
[§345] D325.16-326.1 
 
Continuing the criticism of the opponents’ theory about luminous rays as hot bodies, the paragraph 
presents two further reasons against it, which focus in particular on the alleged corporeality of the 
rays, rather than on their hotness: (3.3.4) if light was made of hot bodies, they should get trapped in 
a house with shut windows, but this is not the case; (3.3.5) bodily rays could not account for the 
continuity of the brightness diffused in the atmosphere, unless their interpenetration with the body 
of air is assumed. 
 

*** 
 
THE FOURTH ONE […] THE SEPARATION FROM IT | (3.3.4) Assuming that the luminous rays are hot bodies, 
they should be blocked within a lighted house, which then should remain bright even when its 
windows are closed; but this is apparently not the case. The opponents could further object that the 
darkness is a further attribute pertaining to the rays, but this would be tantamount to say that their 
brightness was accidental. At this point, for a principle of economy, the accidental reception of 
brightness can be predicated of «earth» itself (perhaps used here as short for ‘the sublunary world’, 
rather than as the name of the element ‘earth’), without bothering to postulate a further entity – i.e. 
hot bodies that are accidentally bright. 
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SHINES | Arabic ašraqa, Latin illuminetur.  
FROM THE WINDOW | Arabic min razūnatin, Latin per fenestram. The word razūna is not attested in 
WEHR, although it is registered in BEHNSTEDT-WOIDICH 2012: 77 (number 201, s.v. Fenster), as Egyptian 
form with the meaning of ‘smoke outlet’ («Rauchabzug»), from Persian rūzan (or rawzan; cf. 
STEINGASS 594, s.v. نزور : «rozan, rauzan, A window; an aperture in the middle of the house for allowing 
the smoke to escape, a louvre-window; (in fortification) a loophole, an embrasure»). LANE 1079b 
attests for Arabic the forms rawzan or rawzana, with the meaning of ‘hole’, ‘perforation’, ‘aperture’ 
or ‘window’, and classifies them together as an «arabicized word» coming from Persian. The razūna 
of the MF could thus be also seen as a misreading for rawzana (with a well-possible inversion of و 
and ز). Further in the text, Dunyā prints the masculine form razūn, which once again could be 
emended in rawzan following Lane’s indication (less likely, but not to be excluded a priori, is the 
hypothesis that it might instead be a plural form, ‘windows’). Orthographic concerns aside, and given 
the clear Persian background of the word, its usage in the text of the MF is to be seen as a further and 
clear hint of the Persian origin of the text, also witnessed by a characteristic linguistical patina (for a 
more conspicuous and explicit Persian insertion in the Arabic text of the MF cf. supra, Logic III, §27). 
AND THEN IT IS SUDDENLY BLOCKED ALL AT ONCE | Arabic ṯumma sudda faǧʾatan dufʿatan wāḥidatan, Latin 
tunc si subito claudatur. The Arabic text strongly emphasizes the sudden, unexpected action of 
blocking the window, as this is crucial to the idea of ‘trapping’ the (allegedly bodily) rays within the 
house, thus avoiding their «escaping» [infilāt]. 
BY VIRTUE OF THOSE BODIES | The direct substitution of «bodies» [aǧsām] for ‘rays’ might seem sudden, 
and the Latin version attests indeed the double translation a radiis (corporibus). 
THEY MAINTAINED | Arabic zaʿumū, Latin [si autem] dixerint. The sentence introduces a 
counterobjection attributed to the opponents who believe that rays are hot bodies, to the effect that 
the light of such bodies might have faded due to the closure of the window (hence the resulting 
darkness). This is however immediately rejected as an unacceptable solution ad hoc. The 
phenomenon of lighting is thus actually produced by the earth’s «encounter» [muqābala] with, and 
the «separation» [mufāraqa] from, the sun, without the need to postulate further hot bodies. 
THE FIFTH ONE […] OVER THE FACE OF THE EARTH? | (3.3.5) The fifth criticism advanced against the 
corporeality of light rays denies that such a notion could account for the basic empirical observation 
that light continuously permeates the environment. To do so, bodily rays should interpenetrate with 
the body of air, but interpenetration of extended bodies is impossible: cf. supra, Physics I.2, §§327-
328. 
SCATTERED | Arabic mutafarraqa, Latin dispersa. 
FORM AN UNINTERRUPTED SEQUENCE | Arabic yatawāṣilu, Latin coniunguntur. Cf. also infra the rendition 
of the active participle of the same VI stem, mutawāṣila, as «uninterrupted» [Latin coniuncta, 
continuatur]. 
OVER THE FACE OF THE EARTH | Arabic ʿalà waǧhi l-arḍi, Latin super faciem terre. 
 
 
[§346] D326.2-end of page 
 
The paragraph, which concludes the third allegation about the qualitative alteration of the elements 
(started back at §339), lists two further reasons against the (hot) corporeality of luminous rays: (3.3.6) 
should they be bodies, they would either detach from the sun (and the other sources of light), thus 
diminishing their matter over time, or else they would remain in the luminous source, without 
having the possibility to stretch over earth (as they however do); (3.3.7) rays as bodies would be 
reflected by hard things (like stone), while they are in fact reflected by soft ones (like water). The 
conclusion states that luminous rays (and hence light) are an accident of bodies, just like heat, so 
that the connection of brightness and heat in the same body is once more accidental, and not 
essential. 
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*** 

 
THE SIXTH ONE […] IT TRANSFERRED [ITSELF] TO IT | (3.3.6) The sixth reason adduced against the 
conception of rays as hot bodies is probably the most difficult and convoluted of the seven ones listed. 
It deals with the place which the allegedly bodily rays would assume, at first (a) considering the 
hypothesis that they may detach themselves from the sun and the other luminous sources – but this 
would lead to the exhaustion of said sources, which is seen as counterfactual –, and then (b) 
considering the opposite idea that the luminous rays are always in and with the sun. This leads 
however to further difficulties concerning their presence in the air or conversely on earth, because 
if earth is illuminated such bodies should only be on it, while air should be devoid of them; but air 
cannot in turn be devoid of them, because otherwise a body moving in the air would not be 
illuminated by luminous rays (another counterfactual). The unspoken conclusion is presumably that 
the rays cannot have a place, and thus they cannot be physical bodies. 
THEN THE ANSWER TO [THIS] HAS ALREADY COME BEFORE FROM TWO PASSAGES | Arabic fa-qad taqaddama 
al-ǧawāb ʿan-hu min mawḍiʿayni. The pericope of text presenting the twofold backward reference, 
up to the following «in its presence» [fī muqābalati-hā], is not translated into Latin, due to a clear 
saut du même au même from the first to the second fī muqābalati-hā.  
WHERE WE HAVE SAID THAT […] BEHIND THEM | Cf. supra, §344, criticism (3.3.1).  
AND THAT THEY WOULD INTERPENETRATE THE BODIES OF THE AIR | Cf. supra, §345, criticism (3.3.5). 
THE SEVENTH ONE […] LIKE THE WATER | (3.3.7) The seventh criticism against the corporeality of rays 
argues that, were they bodily, they would not «reflect» [Arabic inʿikās, Latin reverberaretur] on water 
– which, due to its wetness, is a soft material: cf. supra, §335 and Table 43 –, but rather on hard things 
such as earth (which is counterfactual). 
THE BRIGHTENED BODY […] OR OF THE CURVING | Light is an accident, and what is endowed with it («the 
brightened body») is able to transmit it to further bodies. 
WHICH IS OPPOSITE TO IT | Arabic yuqālibu-hā, Latin inter oppositum. 
DIAPHANOUS | Arabic šaffāf, not translated into Latin, which only reads: «cum fuerit inter ea corpus» 
(MUCKLE 1933: 148.21). 
BY VIRTUE OF THE REFLECTION OR OF THE CURVING | Arabic bi-l-ʿaksi aw bi-l-inʿiṭāfi, Latin propter 
reverberationem vel resultationem. 
WHENEVER THE THING RECEIVES […] ANOTHER ACCIDENT | Just like light, heat as well is an accident, 
whose reception in a body is independent from light. The body which receives heat must be 
predisposed to it; independently, it might also be brightened (i.e. predisposed to the different 
accident of light or brightness). Cf. also infra, §351, for an important elaboration on this same notion. 
 
 
[§347] D327.1-13 
 
(4) The fourth allegation deals with the elements’ susceptibility of increasing and diminishing in 
quantity without loss of their nature or substantial form (cf. also supra, Physics I.1, §320, and Physics 
II.2, §338, on the correlative notion of a non-fixated natural measure). The text adduces in particular 
some concrete physical examples for the accidentality of measure in matter, i.e. instances of natural 
materials increasing their dimension, or more specifically their volume, without losing eo ipso their 
nature. JANSSENS 2019: 116 qualifies this fourth allegation as «an elaborated version of the second part 
of DN c. 24 (DN 54,7 – 57)». In the Latin translation, the ordering of the fourth and fifth allegation is 
reversed with respect to the Arabic, so that the material of this and the following §348 is dealt with 
in Latin sententia quinta, while the subject-matter of the Arabic fifth allegation (infra §§349-350) is 
anticipated in Latin sententia quarta. This inversion is in keeping with the order of presentation of 
the topics in the ‘table of contents’ of this section, presented in §334 supra (cf. ivi the commentary 
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for Muckle’s paging of the inverted allegations). 
 

*** 
 
THEY RECEIVE | That is, the four elemental bodies. 
WITHOUT THE ADDITION OF ANYTHING FROM OUTSIDE | Arabic min ġayri ziyādati šayʾin min ḫāriǧin, Latin 
absque aliquo addito extrinsecus. This specification clarifies that the accretion (and diminution) 
which is here at stake is certainly not physical growth or wilt, but rather rarefaction and 
condensation: cf. supra, Physics I.1, §§319-320. The example given is that of heated water (rarefied) 
and frozen water (condensed; contrary to this tenet, we now know however that the volume of solid 
ice is greater than that of liquid water, so that water when it freezes actually expands its volume). 
ITS [STANDARD] EXTENT BEING [WHEN] IT IS TEPID | Arabic wa-qadru-hu wa-huwa fātirun, not translated 
into Latin. For the idea that natural substances vary in quantitative measure as they do in other 
qualitative accidents, despite having some sort of natural measure attained in an intermediate state 
cf. also supra, Physics II.2, §338 (and see, for different aspects of the issue in Avicenna, STONE 2008: 
111 and LAMMER 2018: 417-418). For an analogous example of rarefaction and condensation used to 
state the variability in size of the elements cf. also AVICENNA, Ilāhiyyāt IX.5, ed. QANAWATĪ-ZĀYID 1960: 
413. 
IT HAS ALREADY BEEN SAID BEFORE THAT THE MEASURE IS AN ACCIDENT IN THE MATTER | The accidentality of 
measure in «matter» [here: hayūlà] was already affirmed supra, Physics I.1.1, §320 (cf. also 
Metaphysics I.1, §109); cf. also Physics II.2, §338 (on the notion of a natural, but admittedly variable, 
standard measure of the elements). 
STANDSTILL | Arabic waqf, Latin semper stabilis. 
WE WILL NOW DRAW CONCLUSIONS | Arabic nastadillu, Latin et hoc ostendemus iam. 
from the direct testimony [of the senses] | Arabic, Latin sensibiliter. 
THE WINE SWELLS IN THE EARTHEN JUG | Arabic fa-inna al-ḫamra yantafiḫu fī l-danni (reading yantafiḫu 
as in BĪǦŪ 2000: 179.13 for Dunyā’s حفتنی ). Cf. also the Latin translation: «Vinum enim inflatur in 
langena» (MUCKLE 1933: 150.1). 
UNTIL IT TEARS IT OPEN | Arabic ḥattà yušaqqiqa-hu, Latin adeo quod frangit eam.  
THE BULGY, LONG-NECKED BOTTLE WHICH IS CALLED ‘CRIER’ | Arabic al-qumquma allātī tusammà al-
ṣayyāḥa, Latin olla enea (‘pot made of bronze’). For the example of the ṣayyāḥa cf. also AVICENNA, 
Išārāt, II.24, transl. INATI 2014: 91: «Consider the case of the explosive sound of long-necked bottles 
[when placed over strong fire]», and see Inati’s remarks ivi: 194 fn. 31: «Text: al-ṣayyāḥa (crying out 
or screaming). This is a reference to the explosion-like sound produced by such bottles if filled with 
water, completely sealed, and placed on a hot fire. Though no fiery particles enter them, the liquid 
in them becomes very hot and undergoes a qualitative change, contrary to the objector’s view». Cf. 
also GOICHON 1951: 299 fn. 2. While in the text of the Išārāt the concrete example of the ‘crier’ appears 
thus to be used in order to explain heating without the necessary involvement of particles of fire 
(thus being more in line with the material treated in the MF within the third allegation of Physics II, 
cf. supra, §§339-346), its role here is that of guaranteeing the possibility for the elements to get a 
different measure than their original one through mechanisms of condensation and rarefaction, i.e. 
without external aid in the form of addition or subtraction of material. In this direction, the hermetic 
sealing of the ṣayyāḥa («when its top is tightened» [iḏā kānat mašdūdata l-raʾsi]) has not, in the first 
place, the task of preventing the entrance of fiery particles as sources of heat (as in the Išārāt: cf. 
however infra, §348), but rather serves to guarantee the absence of any intrusion of material from 
outside, thus showing that if the device explodes in its characteristic sound, or directly «breaks» 
[inkasarat], this happens because the water inside it has increased its volume all by itself, without 
any addition from outside. 
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[§348] D327.14-328.5 
 
The paragraph presents two main objections to the doctrine of the accidentality of measure of the 
elements (i.e. to the idea that elemental bodies can change their size without losing their nature), 
addressed in particular against the demonstrative value of the example of the bulgy bottle called 
ṣayyāḥa, advanced in the preceding §347. (a) The first objection states that the device might break 
due to the entrance of fiery particles in it, while (b) the second one attributes to the upward 
movement of the fire the breaking itself. Both objections are rejected, and the accidentality of 
measure is conclusively reaffirmed. 
 

*** 
 
«MAYBE [THE WATER] GOT BIGGER […] WOULD NOT HAVE BROKEN» | (a) The first objection argues that the 
volume of the water contained in the ṣayyāḥa may have increased not for the expansion of water 
itself, but rather for the entrance in the vessel of fiery particles from outside (on this cf. supra, §347, 
for a partially parallel argument taken from Avicenna’s Išārāt). The answer seems to echo the one 
given supra, §342, when discussing objection (c) against the origin of heat through movement (3.1). 
There as well, as a matter of fact, one of the arguments provided against the entrance of fiery particles 
in the heated object was that the presence of «pores» would likewise necessitate the exit of particles 
from the arrowhead. Likewise, assuming the entrance of fire in the ṣayyāḥa would mean to allow for 
the exit of water from it. If that were the case, however, the lost and added particles would be 
equivalent in volume, thus leading to the counterfactual and unwanted consequence that the vessel 
would not have broken. 
«THE FIRE SEARCHED FOR THE UPWARD DIRECTION […] IS RIPPED OPEN» | (b) The second objection against 
the increase in volume of the water tries to explain the breaking of the ṣayyāḥa by means of the 
upward movement of the fire. The answer retorts that in this case the «vessel» [ināʾ] would have 
been lifted upwards, following that motion, rather than being broken. Moreover, if the responsible 
of the breaking were the fire, every part of the ṣayyāḥa touched by it should break, while the device 
actually breaks in one single spot. This is readily explained on the basis of the pressure building 
inside the vessel due to the expansion of water, which finally breaks the bottle in its weakest point, 
wherever this is (that is, independently from the position in which the fire actually touches the 
boiling device). 
THE LIFTING IS SOMETIMES EASIER THAN THE BREAKING | Arabic rubbamā yakūnu l-rafʿu ashala min al-kasri, 
Latin fortassis enim facilius est vas sursum elevari quam frangi. The passage reinforces the main 
argument against the objector, anticipating a possible counterobjection to the effect that fire 
actually does not lift the container because, in fact, this always breaks before being lifted. However, 
in the case of a very strong but very light recipient its lifting should intuitively be easier than its 
breaking, and nonetheless the vessel – if anything – invariably breaks, and never levitates.  
THE WATER EXPANDS IN ALL SIDES | Arabic al-māʾa yanbasiṭu fī ǧamīʿi l-ǧawānibi, Latin aqua diffunditur 
ad omnes partes. The expansion of a simple body like water is homogeneous in every direction: hence, 
the weakest part of the container will break first, notwithstanding which part of it is touched by the 
fire. 
IS RIPPED OPEN | Arabic yantafiqu, Latin rumpetur. 
THEREFORE, THE MEASURE […] OF WHAT IS DETERMINED | While «measure» [Arabic miqdār, Latin] is in 
itself a mere «accident» [Arabic ʿaraḍ], the «nature» [Arabic ṭabīʿa, Latin] underlying it does not 
cease. This is to say that the elements may indeed change in size without losing their substantial 
form. The nature of each element produces, moreover, a «proper accident» – in this case, a proper 
measure –, which is the standard size assumed by each elemental body when not subject to external 
forces. Should such forces affect the element, its size can vary, although not ad infinitum (on the 
tangencies of this doctrine with the already Aristotelian and then Avicennan theory of the minima 
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naturalia cf. MCGINNIS 2013a: esp. 81-83).  
 
 
[§349] D328.6-329.3 
 
(5) The fifth allegation deals with the mutual transformation of the elements. JANSSENS 2019: 116 
recognizes al-Ġazālī’s addition of some concrete examples to Avicenna’s text in this point. Globally, 
this and the following §350 list five examples of elemental transformation, the first two of which are 
discussed in the present paragraph: (5.1) the transformation of air in fire in the bellows of the 
blacksmith; (5.2) the condensation of air in water when a glass container is placed in the snow. 
 

*** 
 
THE AIR IS TRANSMUTED IN WATER OR FIRE, AND THE WATER IN AIR OR EARTH | I read fa-yanqalibu l-hawāʾu 
māʾan aw nāran, wa-l-māʾu hawāʾan aw arḍan as in ms. Y, for Dunyā’s printed text, which has arḍan to 
replace nāran. The list of four possible transformations is of course not meant to be exhaustive (see 
infra the specification «and likewise the remaining [elements]»), but, as Dunyā prints it, it neither 
corresponds to the transformations actually treated in what follows, since the passage air → earth 
would remain unspoken in the following discussion (while the transformations air → water (5.2),  
water → air (5.3), and water → earth (5.4) are all taken into account). The reading of ms. Y, also 
attested by A and by the Latin translation, allows on the contrary to have all the items of this 
preliminary list covered in the actual discussion (since the passage air → fire (5.1) is the first one 
discussed infra in this paragraph). The Latin translation of this excerpt reads: «Aqua enim 
convertitur in aerem, et terram; aer vero in aerem et ignem», with an inversion of the two couples 
(transformations of water before transformations of air) with respect to the Arabic text of Dunyā’s 
edition and of mss. A and Y. Moreover, the Latin text speaks of a transformation of air into itself, 
which cannot be right. In the light of the concordant readings of Dunyā, A and Y, the most reasonable 
solution would seem to emend the second part of the text in «aer vero in aquam et ignem», although 
the inversion in order with respect to the Arabic vulgata would still remain unexplained. This not 
straightforward textual situation is summarized in the following Table 46. 
 
 
TABLE 46.  Textual comparison for the elemental transformations in the Arabic-Latin tradition of the MF 
 
 

 Dunyā A Y Lat 
     
     

1 
air → water 
al-hawāʾ → māʾan 

air → water 
al-hawāʾ → māʾan 

air → water 
al-hawāʾ → māʾan 

air → air [!] [3] 
aer → aerem 

     
     

2 
air → earth 
[al-hawāʾ] → arḍan 

air → fire 
[al-hawāʾ] → nāran 

air → fire 
[al-hawāʾ] → nāran 

air → fire [4] 
aer → ignem 

     
     

3 
water → air 
al-māʾ → hawāʾan 

air → water 
al-hawāʾ → māʾan 

water → air 
al-māʾ → hawāʾan 

water → air [1] 
aqua → aerem 

     
     

4 
water → earth 
[al-māʾ] → arḍan 

air → fire 
[al-hawāʾ] → nāran 

water → earth 
[al-māʾ] → arḍan 

water → earth [2] 
aqua → terram 

     
 
 
A GROUP HAS ALREADY DISAVOWED THIS | Arabic wa-qad ankara ḫāḏā qawmun, Latim quamvis quidam 
negaverint hoc. 
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IN THE BELLOWS OF THE BLACKSMITHS | Arabic anna minfaḫa l-ḥaddādīna […] fī-hi, Latin in perflatorio 
enim fabri. (5.1) The first elemental transformation described is that of the air heated by the inflation 
of the blacksmith’s bellows, which gets ignited and is thus transformed into fire. 
THERE IS INDEED NO MEANING FOR «FIRE» BUT «BURNING AIR» | Arabic wa-lā maʿnà li-l-nāri illà hawāʾun 
muḫtariqun, Latin nichil enim est ignis, nisi aer adhurens. The direct identification of fire with burning 
air may appear too strong, since it could seem to deny the existence of fire as a substantially different 
element from air, while the global sense of the passage requires that difference to guarantee that the 
transition described is a proper elemental transformation. However, this description of fire as 
burning air is repeated infra, Physics III.2, §363. The transformation of air into fire was already hinted 
at supra, Metaphysics V, §300. 
A MUG OF GLASS | Arabic kūzun min al-zuǧāǧi, Latin vas vitreum. (5.2) The quite long passage that 
follows describes examples of transformation of air into water, hinting at phenomena which we 
would now classify as instances of condensation. 
WERE SET TIDILY | Arabic rukkiba […] tarkīban muhandaman, Latin posuerimus. Cf. supra, Physics I, §331, 
for an analogous usage of adverbial muhandaman in the context of a description of an experiment to 
be performed with a certain accuracy (in that case, that of the qārūra). 
IN THE MIDDLE OF THE SNOW | Arabic fī wasaṭi l-ṯalǧi, Latin in medio nivis. 
IN THE PLACE OF THE COLD ONE | That is, of the snow. 
THAT, HOWEVER, IS NOT FOUND WITH THE HOT | What is meant is globally the phenomenon which is here 
at stake, i.e. the formation of water drops from air alone. In the place of this sentence concluding 
with a full stop, D-Alt has a shorter but very clear text: «and yet [the water] does not enter [in it] at 
all» [wa-lā yadḫulu al-battata]. 
IN THE EXCESSIVELY COLD COUNTRIES | Arabic fī l-bilādi l-mufriṭati l-burūdati (or: mabrūda?), Latin in 
terris frigidissimis. 
THE COLD SEIZES THE CLEAR AIR CLOSE TO THE EARTH | Arabic istīlāʾ al-bardi ʿalà l-hawāʾi al-ṣāfiyyi al-qarībi 
min al-arḍi, Latin frigiditas vincit aerem clarum proximum terre. The meteorological phenomenon 
here described, which seems to be identifiable with frost or hoarfrost – the atmospheric moisture 
which crystallizes on ground, plants, et simm. –, is not described infra, in the treatise largely devoted 
to meteorology (cf. infra, Physics III, §367 for the closest passage on the topic, dealing inter alia with 
snow and hail). Another candidate fitting the description of the text might be the meteorological 
phenomenon of rime ice, similar to frost but due to freezing (supercooled) fog. 
WHEN IT IS SERENE | Arabic waqta al-ṣaḥwi (literally ‘at the moment of the cloudlessness’), Latin in 
tempore serenitatis. 
 
 
[§350] D329.4-23 
 
Continuing the discussion on elemental transformation started in the preceding §349, the text lists 
here three further examples of it: (5.3) the transformation of water into air (evaporation); (5.4) the 
transformation of water into earth, which happens when rain hits spots of the earth endowed with 
a particular ‘petrifying’ faculty; and (5.5) the transformation of earth (specifically stones) into water 
(alchemical liquefaction). The reason why all these mutual transformations (summarized in the 
following Table 47) are possible is that the matter of the four elements is common, while forms come 
and go due to different causes, ultimately referring to the Giver of forms. 
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TABLE 47.  Elemental transformations 
 
 

→ AIR WATER EARTH FIRE 
     
     

AIR = (5.2) 
condensation  (5.1) 

ignition 
     
     

WATER (5.3) 
evaporation = (5.4) 

petrification  
     
     

EARTH  (5.5) 
liquefaction =  

     
     

FIRE 
 
 

  = 
     

 
 

*** 
 
THE VAPOUR RISES AS AIR | Arabic taṣāʿada l-buḫāru hawāʾan, Latin tunc vapor ascendens de ea fit aer. 
(5.3) The transformation of the water in air is apparent in the common phenomenon of evaporation; 
for a preceding description of it in the text of the MF cf. supra, Metaphysics IV.b.3.3, §291, where the 
mediation of the fire – mentioned here as well as a condition – is emphasized. 
AS FOR THE TRANSFORMATION OF THE WATER IN EARTH […] HAS ALREADY BEEN SEEN | (5.4) The fourth 
transformation described, that of water in earth, is quite atypical but bears an important structural 
role in the system of Avicennan philosophy expounded in the MF. As explained by FREUDENTHAL 1991: 
55, as a matter of fact, that of the transformation of water into earth was a crucial problem to solve 
in order to be able to account, at a macroscopic level, for the emergence of dry tracts of land – the 
continents – in an Aristotelian physics: «[w]hile erosion and subsequent overflooding easily 
accounted for the transformation of land into sea, the converse change was generally postulated 
without its efficient cause being indicated». While what is here at stake is mainly a matter of 
mineralogy, the main points of Avicenna’s solution to the problem of the existence of dry land and 
mountains will emerge in what follows (see infra, Physics III, §361, on why dry land can emerge from 
water; and §373, on the existence of an unctuous moisture called oleosity, fundamental for 
Avicennan petrology). 
A PETRIFYING, COAGULATING FACULTY | Arabic quwwa muḥaǧǧira muʿaqqida, Latin virtus indurans, et 
congelans. Building on Aristotle’s distinction of opaque (made of earth) and transparent (made of 
water) stones, Avicenna explains the formation of stones either through tafḫīr [Latin conglutinatio] 
of earth, or ǧumūd (cf. Latin congelatio, a term used however also to render the root ʿqd of 
‘coagulation’, as in this passage of the MF) of water. As FREUDENTHAL 1991: 58 puts it, and in perfect 
agreement with this passage of the MF, «congelation, the transformation of liquid into solid, is 
brought about…by a ‘petrifying virtue’, instaced by the alchemists’ Virgin Milk, which is 
‘compounded of two waters which coagulate into a hard solid’»; cf. AVICENNA 1927: 18 ff. (English 
translation); 71 ff. (Arabic text). 
LIQUEFACTION | Arabic ḏawabān, Latin per dissolucionem. (5.5) The alchemical transformation of hard 
stones into liquid accounts for, and exemplifies, the elemental transformation of earth into water. 
As seen supra, the alchemical background is also useful for explanation of the opposite passage from 
water to earth (5.4). 
IN THE EXPERIENCE OF THE DISCIPLINE OF ALCHEMY | Arabic fī l-taǧribati min ṣināʿati l-kīmiyāʾ, Latin ex 
magisterio alquimie (Hispanicized spelling). For the notion of taǧriba, key in Avicennan empiricism, 
cf. supra the commentary to Logic IV, §62. For the analogies between (al)chemical explanations and 
the problem of the emergence of dry lands from the sphere of water cf. FREUDENTHAL 1991 and 



Physics | Treatise II 

 997 

FREUDENTHAL 2018. For the treatment of that problem in the MF cf. infra, Physics III.2, §361. 
THE MATTER [OF THE FOUR ELEMENTS] IS COMMON | For the commonality of the elements’ material 
substratum cf. supra, Metaphysics V, §298. For matter, the term there used is mādda, while here 
hayūlà is employed. 
IS PERFECTED | Arabic tatimmu, Latin perficiatur. 
[MATTER] DIVESTS ITSELF […] IN THE [FORM OF THE] AIRNESS | Arabic fa-taḫlaʿu ṣūrata l-māʾiyyati wa-
talbasu l-hawāʾiyyata, Latin sic expoliatur forma aquea et infunditur ei forma aeria. For the metaphor 
of matter clothing itself in the form (root l-b-s), here emphasized also by the opposite action of 
‘slipping it off’ or ‘divesting oneself of it’ (root ḫ-l-ʿ), cf. also supra, Metaphysics IV.b.2.3, §276; 
Metaphysics V, §299. 
THEN, THE FORM OF THE AIRNESS […] FROM THE BESTOWER OF THE FORMS | The example employed is once 
again that of evaporation, discussed supra in §349 and already present in Metaphysics IV.b.3.3, §291. 
For a short but accurate explanation of the process of elemental change endorsed by Avicenna and 
reported here by al-Ġazālī cf. MCGINNIS 2013a: 82-83 (and see also STONE 2008: 117-118). In AVICENNA, 
K. al-Šifāʾ, Ilāhiyyāt IX.5, ed. QANAWATĪ-ZĀYID 1960: 411, a phenomenon of substantial change very 
similar to that which is here at stake is discussed, although the elemental transition there described 
is the fairly unusual one from water to fire, rather than the far more typical transformation of water 
into air (also used as paradigmatic example by MCGINNIS 2013a: 83). For the role of the bestower, or 
giver, of forms [Arabic wāhib al-ṣuwar] in the attribution to aptly predisposed matter of the fitting 
substantial form cf. AVICENNA, K. al-Šifāʾ, al-Afʿāl wa-l-infiʿālāt II.1 (QĀSIM 1969: 256.9-11; English 
translation in STONE 2008: 117, who however identifies the wāhib al-ṣuwar there mentioned with God, 
rather than with the tenth moving intellect – cf. supra, Metaphysics V, §302); al-Samāʾ al-ṭabīʿī 1.10 
(MCGINNIS 2009: 65, §3); Ilāhiyyāt IX.5 (for the role played by the bestower of forms cf. esp. ed. 
QANAWATĪ-ZĀYID 1960: 413). JANSSENS 2019: 116 fn. 121 further quotes a passage from Avicenna, al-Kawn 
wa-l-fasād (see QĀSIM 1969: 190.12-16). An elegant and enlightening explanation for the physical 
necessity of introducing the metaphysical role of the giver of forms in order to explain, inter alia, 
elemental change is provided by MCGINNIS 2013a: 87-88: «[S]ince the existence of substantial forms 
cannot be explained in terms of any sensible or natural properties (nor can elemental change be 
explained in terms of any physical change with respect to those properties), the existence of 
substantial forms must be accounted for by some agent outside the physical order acting through a 
process of metaphysical causation or emanation. Avicenna dubs this agent the Giver of Forms (and 
sometimes Giver of Powers)». For the metaphysical background of this doctrine in the MF cf. supra, 
Metaphysics V, §§300-302 (esp. §302 for the first occurrence of the phrase wāhib al-ṣuwar in the MF), 
also for further bibliography on this crucial Avicennan notion.  
 
 
[§351] D329.24-330.23 
 
(6) JANSSENS 2019: 116 says that the sixth allegation, corresponding here to §§351-353, «combines DN 
c. 25 (elaborated) and c. 20 (very slightly modified)». The section globally deals with the sublunary 
reception of supralunary influences. The most apparent of these celestial influences come from the 
Sun and Moon, whose effect is linked to both mechanic phenomena – such as the tides – and 
biological events – such as the ripening of fruits. The most general and important effect of the stars 
is however illumination and, through it, the diffusion of heat on earth. On the general topic of the 
«astrologization» of Aristotelian causality between the upper and the lower world cf. supra, 
Metaphysics IV.b.1.6, §267 (and see FREUDENTHAL 2000).  
 

*** 
 
THESE INFERIOR [THINGS] ARE SUSCEPTIBLE OF BEING INFLUENCED BY THE CELESTIAL [THINGS] | Arabic hāḏihi 



Physics | Treatise II 

  998 

l-sufliyyāti qābilatun li-l-taʾaṯṯuri min al-samāwiyyāti, Latin hec inferiora recipiunt impressiones a 
celestibus. For a clear exposition of the concept of taʾaṯṯur (and conversely also of taʾṯīr) in the 
context of a divisio entis, cf. supra, Metaphysics IV.a.1, §246. 
THE MOST APPARENT OF THE STARS | Arabic aẓharu l-kawākibi, Latin ex omnibus planetis manifestiores. 
THE RIPENING OF THE FRUITS | Arabic naḍǧ al-fawākih, Latin maturitas fructuum. For the notion of the 
ripening of fruits as brought about by the Sun cf. already supra, Metaphysics V, §299. 
THE RISING OF THE SEAS | Arabic madd al-biḥār. More precisely describing the phenomenon of tides, 
the Latin text adds a reference to the converse process of falling of sea levels: «et effluxus marium et 
refluxus eorum» (MUCKLE 1933: 150.26-27). Elegantly, the further occurrence of the word madd 
(which I translated as «rising [of the sea]») is rendered in Latin with the simple fluxus (withour 
prefixes), used as an umbrella term for the couple effluxus / refluxus. 
WHOSE DETAILED EXPOSITION IS MADE KNOWN IN THE PARTICULAR BOOKS | Arabic yuʿarrafu tafṣīlu-hā fī l-
kutubi l-ǧuzʾiyyati. The Latin version «que cognoscuntur per scienciam cuiusque in singulis» (MUCKLE 
1933: 150.28.29) appears to translate the text of D-Alt: tataʿarrafu min ʿulūmi-hi mufaṣṣila ǧuzʾiyya. 
Dunyā’s text is particularly interesting for the hints it gives in the direction of a properly 
encyclopaedic organization of knowledge, in the sense of an actual system of interrelated books, to 
which it appears customary to refer when an exhaustive treatment of a given topic is not possible in 
one’s own work. 
THE BRIGHTNESS, AND THEN THE HEAT BY THE MEDIATION OF THE BRIGHTNESS | Arabic al-ḍawʾ ṯumma l-
ḥarāra bi-wāsiṭati l-ḍawʾi, Latin lux et calefacio, mediante luce. 
THE SUN’S BEING HOT, [HOWEVER,] DOES NOT FOLLOW | D-Alt reads, perhaps more plainly: «it does not 
follow from that that the Sun is hot». Heat comes indeed to earth «by the mediation» [bi-wāsiṭa] of 
the Sun’s and the Moon’s brightness, but this does not imply that hotness directly predicates of the 
celestial bodies. For Aristotle’s insistence on the stars’ being made of aether and definitely not fire, 
which cannot then be used to explain their brightness and heat, cf. De caelo II 7 (ed. GUTHRIE 1971: 
176-181; see esp. 179: «The heat and light which they [scil. the stars] emit are engendered as the air is 
chafed by their movement»). 
THE SUN, WHEN IT HEATS UP […] MOVING UPWARDS | The reason why it is not necessary that the Sun is 
hot, despite the fact that it does produce heat in the sublunary world, is that there is no necessary 
homology in genus between the effect and the cause. Indeed, the Sun also produces for instance the 
upward motion of evaporating water, but this does not entail that, in order to do so, the Sun itself 
should in any sense be moving upwards. Likewise, the Sun’s heating action does not necessitate the 
actual hotness of the body of the Sun. This line of reasoning seems very akin to the methodological 
principle evoked by Avicenna in his Physics to avoid the unwanted consequence that, since body is 
in place due to its corporeality, than place is a body. Cf. AVICENNA, al-Samāʿ al-ṭabīʿī II.9, §12 (transl. 
MCGINNIS 2009 (I): 210, also quoted, with modifications, in LAMMER 2018: 351-352): 
 

[…] when something requires a certain status [ḥukm] or relation [iḍāfa] to something because of 
some description [waṣf] it has, the required thing need not have that description as well. So it is not 
the case that when the body needs certain principles (not inasmuch as it exists, but inasmuch as it 
is a body), its principles also have to be bodies. When the accident needs a subject inasmuch as it is 
an accident, its subject [does not have to be] an accident. 

 
Mutatis mutandis, from the passage one can reasonably infer that it is not either the case that when 
something is hot, the principle of its heat has to be hot, as well. For a very clear formulation of the 
general principle which is here at stake, cf. also infra in this paragraph the statement according to 
which «it does not follow by necessity [lā yulzimu bi-l-ḍarūrati] that the effect of the thing is of its 
[own] genus [min ǧinsi-hi]». 
THE CELESTIAL [THINGS] HAVE A FIFTH NATURE […] AS IT WAS SAID BEFORE | Although one could have 
expected the reference to be to the long-winded cosmological discussion of Metaphysics IV, the 
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relevant passage rather appears Physics II, §333, on the matter of the heavens. Since the thesis there 
expounded was clearly that each of the skies has its own, unique matter, different from that of all the 
other celestial bodies, the present reference to a «fifth nature» [Arabic ṭabīʿa ḫāmisa, Latin natura 
quinta] – clearly reminiscent of Aristotle’s concept of aether – must be taken with some caution. The 
remarks made by LAMMER 2018: 200 fn. 289 concerning Avicenna’s doctrine of heavenly matter prove 
here as well useful for explanation: «When Avicenna mentions aether (al-aṯīr) or a fifth body (al-
ǧism al-ḫāmis) in his writings, which he admittedly does (however rarely), then he takes this to be a 
collective name for those bodies that are engaged only in circular motion, i.e., as a name for the 
bodies of the supralunary region. Thus, neither does the heavenly region as a whole nor each of the 
heavenly bodies consist of an element “aether”; each one of the heavenly bodies consists of a matter 
and a form, and this form is not the form of aether but one of the unique forms (or souls) of the 
celestial bodies: the form of the Moon (in case of the Moon), the form of the Sun (in case of the Sun), 
and so on». For direct references to aṯīr in the MF cf. infra, Physics III.2, §362 and III.4, §370. 
MUTUALLY LOVING, INTERWOVEN, AND MUTUALLY HATING | Arabic mutaʿāšiqatun mutaʿāqidatun 

mutabāġiḍatun, Latin quaedam sunt appetentia se, et quaedam repugnantia, et abhorrentia se. The 
sense of the passage – whose wording has, at least in this introductory statement, a deceptively 
Empedoclean allure to it – is that different accidents can predispose the matter in which they inhere 
to one another, calling in some sense each other to existence. To be more precise, this is to say that 
the presence of an accident in a receptacle is able to produce in that receptacle the conditions for 
the emanation, on the part of the Giver of forms, of the form of a per se entirely independent accident. 
An analogous doctrine of independently existing qualitative accidents (light, heat…) was already 
presented supra at the end of §346. 
IS ACCOMPANIED | Arabic yulāzimu-hā, Latin comitatur (for Muckle’s erroneously spelled commitatur). 
GIVES TO THE SUBJECT-MATTER ITS PREDISPOSITION | Arabic yuʿṭī l-mawḍūʿa istiʿdāda-hu, Latin parat 
aptitudinem. 
CORRESPONDS | Arabic yunāsibu, Latin convenit. 
 
 
[§352] D330.24-331.22 
 
Building on the previously achieved conclusion about the concatenated origin of the accidents – 
heat from brightness, movement from heat (§351) –, the paragraph recalls that bodily action can be 
performed not only with contact, by proximity, but also at a distance, by opposition. This is the way 
in which brightness is transmitted, without the need to postulate extended bodily rays through the 
diaphanous body (cf. supra, §§339-346). The paragraph is concluded by a brief explanation on how 
burning mirrors work (the concentration of brightness produces more heat). 
 

*** 
 
BY VIRTUE OF THE CONTIGUITY | Arabic bi-l-muǧāwarati, Latin per propinquitatem (vicinitatem) (double 
translation). (a) Examples of the first kind of bodily action, which happens in proximity and «by 
virtue of the contact» [Arabic bi-l-mumāssati, Latin tangendo] are (a.1) the cooling of a thing 
performed by a cold object contiguous to it and (a.2) the movement imparted by the «wind» [Arabic 
al-rīḥ, Latin ventus] to the objects it touches. For bodily action by contiguity and contact in the case 
of heat cf. supra, §339 and §343. For an explanation of the meteorological phenomenon of wind cf. 
infra, Physics III.4, §370. 
BY VIRTUE OF THE OPPOSITION | Arabic bi-l-muqābalati, Latin per oppositionem. (b) Examples of the 
second kind of action, which can happen at a distance, are (b.1) the formation of a spot of green 
colour («greenness» [Arabic ḫuḍra, Latin viriditatem]) on a «white wall» [Arabic ḥāʾiṭan abyaḍa, Latin 
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albo parieti] hit by sunlight due to the intermission of a green object (maybe green glass?), and (b.2) 
the reflection of images in a «mirror» [Arabic mirʾā, Latin speculo]. 
LIKE THE REFLECTION | Arabic ka-l-ʿaksi, Latin per resultationem (cf. infra for the same rendition used 
for radd – or perhaps for inʿikās). 
WHILE, IF IT WERE TOUCHING [THE MIRROR], IT WOULD NOT NECESSITATE IT | Dunyā’s text wa-law kāna 
mimmā sālim yūǧibu is unacceptable. I propose to emend it by following the reading of BĪǦŪ 2000: 
181.20-21: wa-law kāna mumāssan lam tūǧib-hu (indeed, it can be said in some sense that an object 
touching the mirror is not properly reflected in it). The genesis of the error is very well explainable 
on a palaeographical basis, as a mere mistake of segmentation of contiguous words. Compare indeed 
the following texts, written without diacritics for tanwīn and tašdīd, and their extreme similarity 
(which would be even increased in the case of absence of dotting for letters, as well): 
 

 بجوی لماس امم نكا ولو )1(
  هبجوت لم اسامم نكا ولو )2(

 
To remain closer to the acceptable part of Dunyā’s text, it would not be impossible to read lam yūǧib, 
in the masculine and without suffix pronoun, although Bīǧū’s text – with the feminine accorded to 
the preceding ṣūra – is of course more straightforward. A further confirmation of the necessity of the 
correction comes from the Latin translation, which reads here: «Quod non fieret, si se contigerent» 
(MUCKLE 1933: 151.16-17). 
IN THE SAME WAY, THE OPPOSITION […] SINCE THAT IS IMPOSSIBLE | This passage explicitly includes the 
phenomenon of vision within effects obtained ‘by opposition’, and not by contact. As such, it has a 
perfect parallel in the section of the MF devoted to psychology, and specifically to the external senses: 
cf. infra, Physics IV, §§387-388. There as well, as a matter of fact, the mechanism with which eyes see 
is functionally compared with the reflection of forms (images) in a mirror. Comparison with §387, in 
particular, allows to determine that the «bright [thing]» [Arabic al-muḍīʾ] here mentioned is to be 
taken as the pole represented by the subject of vision (eye, mirror), and not as its object. Otherwise, 
indeed, the two cases designated in the text as (i) and (ii) would be coinciding, since both would 
entail the detachment of something – a «part» [Arabic ǧuzʾ] in case (i), a «form» [Arabic ṣūra] in 
case (ii) – from the seen/reflected object. Rather, much like what will happen in §387, the text is 
willing here to deny both (i) an extramissive – case (1.1.5.b) in §387 – and (ii) an intramissive – case 
(1.1.5.a) in §387 – theory of vision. Cf. infra, commentary to Physics IV, §387, for further information. 
THE COLOURED [THING] | Arabic al-mutalawwin, Latin corpus coloratum. 
THE EXTENSION OF A PART FROM THE BRIGHT [THING] | Arabic imtidād ǧuzʾi min al-muḍīʾi. The Latin 
translation misunderstands al-muḍīʾ, interpreting it as variation of the preceding al-mutalawwin: 
«quod aliquid decolorato [sic pro ‘de colorato’] corpore extendatur ad aliud» (MUCKLE 1933: 151.20-
21). For criticism of extramission theory cf. infra, Physics IV.2.1, §§390-392. 
IT PREDISPOSES [IT] TO THE HEAT | Reading istaʿadda li-l-ḥarārati instead of li-l-ḥarakati as in Dunyā. Cf. 
the Latin translation: «per causam adaptatur calori, et fit calidum, et deinde per calorem aliquando 
aptatur motui» (MUCKLE 1933: 151.26-27). 
IT ASCENDS | Arabic yataṣādiqu, Latin ascendet. 
CONCAVE AND CONIC | Arabic muqaʿʿara maḫrūṭa, Latin concavum […] et in modum piraminis (sic pro 
pyramidis). For a previous mention of, and some bibliographical information on, burning mirrors cf. 
supra, §339. 
BY VIRTUE OF THE THE REPERCUSSION AND THE REFLECTION | Arabic bi-l-raddi wa-l-inʿikāsi, Latin per 
resultationem et repercussionem. 
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[§353] D331.23-332.7 
 
Concluding the reasoning on the relationship between the brightness of the Sun and the warmth 
experienced on earth, the paragraph discusses the reason why summer is hotter than winter. 
 

*** 
 
IS…CORROBORATED | Arabic yaqwī, Latin fit fortior. 
WITH THE PERFECTION OF THE OPPOSITION | Arabic bi-tamāmi l-muqābalati, Latin propter perfectionem 
oppositionis. 
«PERPENDICULAR» | Arabic ʿamūd (literally: ‘column’), Latin perpendicularis. At this point, MUCKLE 
1933: 152.10 reports a small figure of two orthogonal lines (⊥). The illustration – already present in 
the Latin ms. taken as basis of Muckle’s edition, but absent in the Arabic tradition, at least as 
represented in Dunyā’s and Kurdī/Bīǧū’s edited texts – is so simple as to appear trivial, but it is 
actually analogous to a better attested diagram (cf. supra, Metaphysics I.1, §107, Figure 3), which is 
probably to be considered authorial. For a conspectus of the illustrations occurring in the textual 
tradition of the MF cf. Appendix 2. The perpendicular which is here at stake goes from the (centre of 
the) Sun to Earth (notably, to the plane tangent to the surface of the Earth in the point of intersection 
of the line with the sphere). 
 
 
[§354] D332.8-333.18 
 
(7) The seventh allegation states that each of the elements has one and only one natural place, 
necessarily internal to the celestial spheres. JANSSENS 2019: 116 affirms that the material here 
reworked combines DN §15 e DN §14, without the reference to «‘shape’» of the latter.  
 

*** 
 
AS IT WAS SAID BEFORE CONCERNING THEIR RECEPTION OF THE RECTILINEAR MOVEMENT | For the rectilinear 
movement of the elements and their «relation» [nisba] to two directions (up and down) see supra, 
Physics I.1.3, §323 and Table 42. 
CONTIGUOUS OR REMOVED FROM ONE ANOTHER | Arabic mutaǧāwirāni aw mutabāʿidāni, Latin sive 
propinqui sive remoti. The textual situation of the pericope of text following this phrase is somewhat 
complicated. After this sentence, D-Alt reads hakaḏā («like this», «in this way»), which introduces a 
figure, reported by Dunyā within the philological note by means of which he accounts for D-Alt’s 
variant readings (and thus not considered by Dunyā to be part of the text). The figure represents four 
circles, coupled in twos, as follows. 
 
FIG. h. 
 

 
 
An analogous diagram is reported by BĪǦŪ 2000: 182.21; it does not appear, however, in either the 
Latin translation (which does not present any correspondent for hakaḏā, either), or ms. Y (which 
however has the introductory hakaḏā). A first problem with the figure as it is transmitted is that it 
does not represent two worlds (as the text would seem to imply), but four. Moreover, the two couples 
of worlds that the illustrator might have envisaged are not represented with a greater or smaller 
reciprocal distance – as the phrase mutaǧāwirāni aw mutabāʿidāni, unanimously attested by 
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manuscripts and editions, appears to imply. Thus, the figure does not seem to properly illustrate the 
text, and this is why, following Dunyā’s edition, the Latin text and Y, I have decided to omit it in my 
translation. The introductory formula hakaḏā in both A and Y (and in BĪǦŪ) seems however to imply 
the presence of some sort of figure. Supplying such a figure without recourse to wild guessing would 
however require a further and more complete inspection of the relevant codicological material. On 
the figures of the MF cf. Appendix 2. 
IT WOULD BE IMPOSSIBLE BECAUSE BETWEEN THE TWO THERE WOULD BE AN EXTENSION | Reading kāna 
muḥālun li-anna-hu yakūnu bayna-humā buʿdun instead of Dunyā’s printed text: fa-huwa muḥālun an 
yakūna bayna-humā buʿdun. As a matter of fact, the text with the causal li-anna-hu is attested in both 
mss. A and Y, as well as in the Latin translation: «quoniam tunc esset inter eos spacium» (MUCKLE 
1933: 152.27).  
AN EXTENSION WHICH IS VOID | The best attested form of the text – in A, Y and BĪǦŪ – is buʿdun wa-huwa 
ḫalāʾun, although Dunyā prints buʿdun huwa ḫalāʾun; the Latin translation spacium quod est inhanitas 
seems closer to Dunyā’s text, although it might also be a swifter rendition of the version of the text 
with the prefixed wa-. Much like the Latin version, the English translation I propose, although closer 
to Dunyā’s text, would be an acceptable rendition of the variant reading, as well. 
AND THE VOID IS IMPOSSIBLE | For the refutation of the void cf. supra, Physics I.2, §§329-331. 
WE HAVE ALREADY CLARIFIED […] FROM OUTSIDE | Cf. Metaphysics IV.b.1.2, §§254-255. 
HENCE, WE SAY […] [SHOULD] SEPARATE FROM ANOTHER. | After having determined the necessity for the 
natural places of the elements to be intrinsic to the surrounding cosmos (7.1), the text goes on to 
demonstrate in section (7.2) that each of the elements has one and only natural place. This 
conclusion is achieved by means of a mental experiment, which presupposes the existence of two 
candidates a and b for natural place of water. Hypothesizing a certain quantity of water to be in a 
third place c, different from the two candidates, then the water would either (a) move entirely to a, 
or (b) entirely to b, or (c) part to a and part to b. Options (a) and (b) both demonstrate the existence 
of one and only natural place for water (which would then be respectively a or b), while option (c) 
must be discarded because water – and with it all the elements – is «simple» [Arabic basīṭ, Latin 
simplex] and «homogeneous» [Arabic mutašābih, Latin consimilis]. Since water is a homeomerous 
body, the movement that applies to the whole must also apply to each one of its parts, so that 
independent motion of a watery particle with respect to another is in principle impossible.  
WOULD TEND | Arabic yaqṣudu, Latin inclinaretur. 
THERE IS NO[THING] SPECIFIED | Arabic lā muḫaṣṣaṣa, Latin non est aliquid quod apropriet. 
[SHOULD] SEPARATE | Arabic yufāriqu, Latin fieri separacionem. 
 
 
[§355] D333.19-334.9 
 
The paragraph mainly reformulates point (7.1) given before (§354), restating the conclusion 
according to which the elements – whose rectilinear movement logically requires the determination 
of two directions – must be internal to the skies – whose surrounding bodies provide the necessary 
frame for determining said directions. 
 

*** 
 
IN SEPARATE SPOTS | Arabic fī mawāḍiʿin mutafarriqatin, Latin separata in locis diversis. 
AND THEIR NATURE IS LEFT FREE | Arabic wa-ḫulliyat wa-ṭabʿu-hā, Latin dimiserimus ea sue nature. Cf. 
supra, Metaphysics IV.b.1.4, §261, for an analogous, peculiar Arabic expression (and cf. also Logic III, 
§31). Despite the fact that the expression printed by Dunyā is not entirely perspicuous, the sense of 
the passage seems to be that the elemental body, subdivided by hypothesis in two different places, 
must be left free to move in whatever direction, since this free movement would show its ‘nature’ – 
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and hence also its natural place. 
INTO THAT WHICH CALLS FOR THE DIRECTION, AND THAT WHICH BRINGS THE DIRECTION | Arabic ilà mā 
yastadʿī l-ǧihata wa ilà mā yufīdu l-ǧihata, Latin in id quod petit partem, et in id quod dat partem. The 
body providing the direction – shortly infra also paraphrased with the participle of the same root, al-
mufīd li-l-ǧihati [Latin dantis partem / datorem partis] – is the surrounding body of the skies. For the 
determination of the surrounding surface of a sphere as necessarily entailed by the perceivable 
rectilinear movements of the sublunary world cf. the rich discussion provided supra, Metaphysics 
IV.b.1-2, §§250-255. 
THE PLACE OF THE UNIVERSE IS THE PLACE IN WHICH THE PARTS OF THE UNIVERSE GATHER | For Avicenna’s 
notion that the universe as such does not have a place, and the connected issue that the motion of 
the outermost sphere is positional rather than local, cf. the information gathered in the commentary 
to Metaphysics IV.b.1.3, §258, and more particularly Physics I, §318. While §258 actually attributes to 
the furthermost sky a local movement – thus going against Avicenna’s elaboration on the topic –, 
§318 is much clearer in expressing the idea the outermost sphere moves positionally not in a place. 
On that basis, then, the universe should not have a place, in contrast with what al-Ġazālī’s text seems 
to state here. A possibility to avoid any doctrinal tension would be to interpret the text in a totally 
different way, i.e. reading al-kull as meaning «each» rather than ‘the whole’, ‘all’ (and then «the 
universe»), thus referring the entire sentence to the bodies, rather than to the world. However, it 
seems to me that the usus of the MF would have then required the use of kull wāḥid rather than the 
simple al-kull. The corresponding Latin text reads here: «Locus igitur tocius est locus ad quem 
conveniunt omnes partes tocius» (MUCKLE 1933: 153.16-17). Although totus is not a common way of 
expressing the meaning of ‘the world’ in Latin, the text as it is does not seem to allow at all for the 
partitive interpretation of ‘each’, which would have rather required a form of quisque. A further 
option would be to intend al-kull as related to the preceding occurrence of the same term, 
designating «all» the parts of the elemental body. In this direction, the passage would translate to: 
«Therefore, the place of all [the body] is the place in which the parts of all [the body] gather», with 
kull meaning ‘whole’. This would also seem in keeping with the Latin translation, although it does 
not seem to add anything to what had already been said concerning the notion of natural place of 
an elemental body. 
IT DOES NOT LEAD TO THE IMPOSSIBLE WHICH WE HAVE MENTIONED | Namely, the existence of a void 
extension between the two worlds whose existence is presupposed: cf. supra, §354. 
IT IS [ALSO] INEVITABLE […] [THAT WHICH BRINGS THE DIRECTION] | I take the passage to mean that the 
elements – i.e. «that which requires the direction» [Arabic al-mustadʿī l- ǧihata, Latin acceptor] – are 
inevitably contained into one another, although they cannot escape the bigger place which the skies, 
in their complex, provide for the sublunary world. Although somewhat free with respect to the 
Arabic text, the Latin translation seems to imply an analogous interpretation of the passage: «Et 
necesse est, ut intra datorem partis, sit acceptor, quia non potest esse extra illum». For the reciprocal 
containment of the elemental spheres cf. supra, Physics I.2, §332 and Diagram 10; and see also infra, 
§356. D-Alt reads however al-mufīd li-l-ǧihati instead of al-mustadʿī l-ǧihata, sign of an opposite 
interpretation of the direction of the containment: in this regard, the text would not remark on the 
reciprocal containment of the elemental spheres, but rather on the mutual inclusion of the celestial 
ones (which of course has a solid textual basis, as well: cf. supra, Metaphysics V, §297 and Diagram 
8). Under this reading, however, it would be more difficult to explain the clause «while it is not 
permitted that it is external with respect to it [ḫāriǧan ʿan-hu]», because of course some skies 
(providers of directions) are indeed external with respect to others – the sphere of the Sun is for 
instance external with respect to that of the Moon –, while all the elements (as ‘receptors’ of 
directions) are on the other hand internal to them. Dunyā’s reading allows on the contrary to 
interpret the suffix pronoun of ʿan-hu as referring collectively to the (unmentioned but implicit) al-
mufīd li-l-ǧihati, i.e. heavens, with much benefit for the overall intelligibility of the text. 
ARE DISTINGUISHED | Arabic tatamayyazu, Latin descernantur (sic pro discernantur?). 
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[§356] D334.10-end of page 
 
The paragraph, which concludes the Second treatise of Physics (started back at §333), mainly 
reformulates point (7.2) treated supra (§354), reaffirming the necessity for the place of every simple 
body (i.e. element) to be one, in order to avoid the unwanted consequence of a differentiated 
physical behaviour for the parts of a single simple, homeomerous substance. With the preceding 
§§354-355 and Physics I, §332, this text forms a unified reasoning on the natural places of the 
elements, which in rigorous Aristotelian terms must be contained into one another – earth in water, 
water in air, air in fire (and fire in the concave of the sphere of the Moon). This understanding of the 
mutual place of the elements will also constitute basis for the difficulty concerning the emergence 
of dry land, directly treated infra, Physics III, §361. 
 

*** 
 
THESE BODIES ARE SIMPLE | (i) The first «root» or principle upon which the argument for the 
determination of the elements’ natural place is construed is the elements’ simplicity. For the 
distinction between simple and composite bodies cf. supra, Metaphysics IV.a.3, §248; for the 
simplicity of the elements, which constitutes the premise of the entire second treatise of the Physics, 
cf. in particular the introductory statements of §333 supra. 
EVERY SIMPLE BODY HAS A NATURAL SHAPE, WHICH IS THE SPHERE | (ii) For the «sphere» [Arabic kura, Latin 
spericam] as the «natural shape» [Arabic šakl ṭabīʿī, Latin figuram naturalem] of the simple bodies 
cf. supra, Metaphysics I.1, §132 (within the treatment of figures and shapes as instances of the 
category of quality). Iuxta Physics II, §332, the skies are also simple bodies, just like the elements; and 
indeed, they are spheric, as well (cf. esp. Metaphysics IV.b.3.1, §287). 
ONE [SINGLE] NATURAL PLACE | Arabic makān wāḥid ṭabīʿī, Latin unum locum naturalem. (iii) The 
oneness of the natural place for each of the elements would seem to be the conclusion, rather than 
one of the principles, of the argument (and indeed the reason why it is so will be restated in the 
remainder of the paragraph). However, the determination of one and only one place for each 
element had already been anticipated supra, Physics I.2, §332, at the end of the general discussion 
on place. Cf. also Diagram 10. 
IT HAS ALREADY BEEN CLARIFIED THAT THE VOID IS ABSURD | (iv) For the denial of void, which I take here 
as the fourth «root» of the determination of the elements’ natural place, cf. supra, Physics I.2, §§329-
331 (and cf. §354, for the use of this notion in the first formulation of the argument about the 
elemental makān). 
CONCLUSION | Arabic natīǧa, Latin conclusio. For natīǧa as technical term of syllogistic cf. supra, Logic 
IV, §36. 
WHEN IT IS DEVOID OF THE VIOLENT [FORCES] | Arabic iḏā ḫalā min al-qawāsir, Latin si dimissus fuerit sine 
violentia. I take qawāsir as the plural of qāsir, ‘violent’: cf. indeed the reading min ġayri qāsirin attested 
by A in this place, and see supra, §338. 
TURNING | Arabic yatawaǧǧahu, Latin erit ei facies (etymologically from waǧh, ‘face’). 
SCATTERING | Arabic iftirāq, Latin separentur. 
WHEN IT IS DEVOID OF THE TWO LIMITS | Arabic iḏā ḫalā min al-ḥaddayni, Latin cum simplex dimissum 
fuerit inter [< *bayna?] duos terminos.  
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Treatise III 
 
 
 
[§357] D335.1-17 
 
The Third treatise of the Physics of the MF is subdivided into five sections, called ‘speculations’. The 
general topic is given by the mixture of the elements and the resulting non-living mixed compounds, 
with special reference to the structure of the elemental spheres, to meteorological phenomena, and 
to the formation of minerals (the mixtures giving rise to living, ensouled creatures will be treated 
infra in Physics IV). The present paragraph introduces the first speculation, which deals with the 
general features of the mixture. 
 

*** 
 
BLEND | Arabic mizāǧ, Latin. For the terminology of mixture and blend in Arabic philosophy cf. the 
important clarifications by STONE 2001 (and cf. also STONE 2008). 
MIXED | Arabic tamtaziǧu, Latin 
SOME OF THEM ACT ON SOME OTHERS | For the typically Avicennan emphasis on the ‘activity’ – rather 
than the potential presence – of the elements in the mixture cf. in particular infra, §358, with the 
direct – but strongly repurposed – quotation of Aristotle to this effect. 
SETTLES DOWN | Arabic yastaqirru, Latin quiescat. Cf. immediately infra «settling down» [Arabic 
istiqrār, Latin haec]. 
«MIXTURE» | imtizāǧ, Latin. 
BREAKS | Arabic yaksiru, Latin diminuat. A turn of phrase with kasara which helps to determine the 
semantics of this ‘breaking’ might be kasara min ḥiddati-hi, with the meaning of ‘blunt the edge’, 
‘temper’, ‘tone down’, ‘curb’ (WEHR 968a). Of course, also the meaning of ‘destroy’, still allowed by the 
semantics of the basic verb kasara, is somehow relevant in this context, albeit perhaps too strong 
(because the mixture attains a medium of qualities with respect to the ingredients, not entirely 
destroying their original attributes). 
WHICH WE HAVE CLARIFIED TO BE ACCIDENTS FOR THE FORMS | Cf. supra, Physics II.2, esp. §338 (and 
secondarily also §340). 
FOR THEIR BALANCE DUE TO THE INTERACTION | Arabic li-taʿāduli-hā bi-l-tafāʿuli. The Latin translation 
«propter diminucionem suam ex accione unius in aliud» (MUCKLE 1933: 154.16-17, emphasis added) 
appears to be based on a misreading of the text of A as reported by Dunyā, li-tanāquḍ i-hā bi-l-tafāʿuli 
(«for their mutual contrariety due to the interaction») as li-tanāquṣ i-hā («for their decreasing»). 
According to the following §359, however, the «balance» [taʿādul] here attributed to the mixture 
cannot in any case be perfect, and will then have to be understood as a relative concept: the mixture 
will be in an equilibrium with respect to the much more ‘unbalanced’ situation of the unmixed 
elements, characterized by an extreme degree of the primary qualities (cf. supra, Physics II, §§335-
336). 
AS FOR THE FORMS […] PERMANENCE OF THE INTERACTION | For the identification of the «potencies» 
[Arabic quwà, Latin virtutes] that remain in the blend with the «forms» [Arabic ṣuwar, Latin formae] 
of the elements cf. infra the commentary to the direct nominal quotation of Aristotle in §358. 
THAT WOULD BE A CORRUPTION, NOT A BLEND | For the (already Aristotelian) concern to carefully 
distinguish between «corruption» [Arabic fasādan, Latin corruptio] and mixture [Arabic mizāǧan, 
Latin complexatio], cf. in particular infra, §358 and relative commentary. 
FOR THE COLLISION OF THE [RECIPROCAL] INFLUENCES | Arabic bi-taṣādumi l-taʾṯīrāti, Latin per succedentes 
continue impressiones. 
A [MERE] CONTIGUITY | Arabic taǧāwuran, Latin [essent] vicine. 



Physics | Treatise III 

  1006 

[§358] D335.18-336.7 
 
The paragraph contains a nominal quotation of Aristotle, and an interpretation in active sense of the 
permanence of the potencies of the elements in the mixture required by his De generatione et 
corruptione. The crucial conceptual difference between mixture and corruption is underlined and 
argued for. 
 

*** 
 
WHERE ARISTOTLE SAID […] BUT THE ACTIVE POTENCIES | Scholars agree that Aristotle presented at least 
four criteria for the obtainment of proper μίξις (cf. WOOD-WEISBERG 2004: 683; MCGINNIS 2013a: 85-
86): (1) potentiality (the elements are potentially in the mixture; cf. De gen. et corr. I 1o, 327b29-31); (2) 
recoverability (the elements can emerge again from the mixture; cf. De gen. et corr. I 1o, 327b23-29); 
(3) uniformity (the mixture is homoeomerous; cf. De gen. et corr. I 1o, 328a9-11); (4) equilibrium (the 
ingredients’ powers balance each other in the mixture; cf. De gen. et corr. I 1o, 328a28-30); WOOD-
WEISBERG 2004 also list two further criteria not mentioned by McGinnis because less relevant for 
Avicenna, i.e. (5) alteration and (6) incompleteness. As also witnessed by this passage of the MF, 
Avicenna understood the criterion of potential presence of the elements in the mixture [(1)] in the 
seemingly paradoxical sense that the elements are actually present in the blend, or, more precisely, 
that what remains in the blend are «the active potencies» [Arabic al-quwà al-fāʿila, Latin virtutes 
agentes]. As explained by MCGINNIS 2013a: 88, this is to say that the power [quwwa] of the elements 
is in the mixture inasmuch as their «species form» remains in the mixture: for this notion in the MF 
cf. also supra, §357, where al-Ġazālī equals the «forms» of the elements as cause for the elemental 
qualities with the «potencies» that remain in the mixture. For further discussion on Avicenna’s 
peculiar interpretation of the relevant passage in Aristotle (De gen. et corr. I 1o, 327b29-31), perhaps 
mediated by some kind of textual slip in the Greek-Arabic translation of Aristotle’s text, see 
MCGINNIS 2013a: 88 and fn. 51 and STONE 2008: 112-113. Precisely the theoretical issues implicit in 
Avicenna’s establishing of the ingredients of the mixture as actually present in it – against the only 
potential presence that Aristotle had required – are addressed by Averroes in a criticism advanced 
against Avicenna’s doctrine in the Middle Commentary to Aristotle’s De generatione et corruptione: 
cf. on this CERAMI 2018: 211-212. 
ARISTOTLE | Dunyā prints the shortened form Arisṭū instead of the longer form Arisṭūṭālīs attested by 
A. BĪǦŪ 2000: 184.13 reads the shortened form, as well. For an overview of the explicit nominal 
quotations of Aristotle in the MF and the DN cf. Introduction, §1.6.1. MUCKLE 1933: 154.25 has 
«aristotiles (sic)», whose irregular spelling would probably need to be normalized in a proper critical 
edition of the Latin text. 
HE DREW INFERENCES | Arabic istadalla. 
THE BLEND IS NOT A CORRUPTION | Arabic anna l-mizāǧa laysa fasādan, Latin complexio non est corrupcio. 
EQUAL | Arabic mutakāfiya, Latin equalia. Although WEHR 996b does not attest the VI form of the verb 
(and hence neither the corresponding participle), the word is typically Avicennan in use: cf., albeit 
in a very different context, Avicenna, Ilāhiyyāt I.6, where the expression mutakāfī al-wuǧūd occurs. 
THE PREVAILING1,2 | Arabic al-ġālib 1,2, Latin vincens1, victorem2. 
THE PREVAILED UPON | Arabic al-maġlūb, Latin victum. 
THERE IS NO MEDIATION BETWEEN THE SUBSTANCES | Arabic lā wāsiṭata bayna l-ǧawāhiri, Latin non est 
medium inter substancias. 
AND THE FORMS ARE SUBSTANCES WHICH DO NOT RECEIVE INCREASE OR DIMINISHMENT | D-Alt has a fa- 
instead of wa- at the beginning of the second part of the sentence, according to which the translation 
of the passage would be instead: «and the forms are substances, so that they do not receive…». This 
might be a better text insofar as the substances in themselves are not subject to increase and 
diminishment, and not only the forms qua a specific kind of substance. The corresponding passage 
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of Avicenna’s DN (ACHENA-MASSÉ 1958 (II): 44) has in this place a backward reference to Metaphysics, 
which the editors (ivi: 242 n. 21) identify as pointing back to ACHENA-MASSÉ 1955 (I): 106-107, and in 
particular to the idea there expressed that forms, as substances in general, do not have a contrary. 
This passage corresponds in the MF to Metaphysics I.1, §124 (to be seen in connection with the 
following discussion of contraries in Metaphysics I.3, §153). For the substantiality of form in the MF 
cf. supra, Metaphysics I.1, §§104-105. 
IS FIRMLY BELIEVED | Arabic yuʿtaqadu, Latin. 
 
 
[§359] D336.8-19 
 
The paragraph argues to the effect that while blends can mentally (more precisely: in the estimation) 
be articulated into (i) perfectly balanced and (ii) inclining toward one of their constituents, in 
physical reality blends in perfect equilibrium (i) are actually impossible. As also noticed by JANSSENS 
2019: 117, the notion of the impossibility of a balanced mixture is absent in the DN, and thus 
constitutes an addition by al-Ġazālī. 
 

*** 
 
BALANCED | Arabic muʿaddal, Latin equalem (used supra also for the entirely different term mutakāfī: 
cf. §357). 
INCLINING | Arabic māʾil, Latin inequalem. 
IN [ANY] SPOT | Reading [fī] mawḍiʿin as in D-Alt for Dunyā’s mawḍūʿ. 
 
 
[§360] D336.20-337.8 
 
The second speculation of the third treatise deals with the internal structure of the elemental spheres, 
a subject-matter which is programmatically labelled as «primary mixture» of the elements. More in 
detail, the present paragraph analyzes the stratification of the lowest element, earth, distinguishing 
three (or four, under a different interpretation: cf. infra, §362) layers within it. All the internal 
stratifications of the elements discussed in §§360-363 are summarized infra in Table 48, in the 
introduction to the commentary on §363. 
 

*** 
 
REGARDS THE PRIMARY MIXTURE | Arabic fī l-iḫtilāṭi l-awwali, Latin de prima commixtione. Cf. also supra, 
Physics II.1, §336. 
ABOUT WHOSE ATTRIBUTES AND SIMPLICITY THE SPEECH HAS COME BEFORE | On the «attributes» [Arabic 
ṣifāt, Latin proprietatibus] of the elements, i.e. their accidental qualities determined by their 
substantial form, cf. supra, Physics II, esp. §335-338 and passim; for their «simplicity» [Arabic basāṭa, 
Latin simplicitatibus (!)], which is the logical premise of the entire second treatise of the Physics of 
the MF, cf. in particular the remarks in incipit and explicit of that treatise, at §333 and §356 
respectively. Rather than to a «speech», the Latin translation refers to a scholarly disagreement on 
the issue: dissensio est. 
THE EARTH HAS THREE LAYERS | Arabic an yakūna la-hu ṯalāṯu ṭabaqātin [Dunyā: ʿalà ṯalāṯi ṭabaqātin, A 
an takūna ṯalāṯu ṭabaqātin = BĪǦŪ 2000: 185.2], Latin quod terra est tres tunice. 
THE INFERIOR LAYER […] UNMIXED DUST | (a) = (4.4) in §363, Table 48. The presentation of the internal 
articulations of the elemental sphere of «earth» [arḍ] starts from the most internal stratum, that is, 
the centre of the earth (the absolute down, and the centre of the universe itself). Unsurprisingly, this 
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nuclear sphere must be formed by pure earth – in the text «unmixed dust» [Arabic turāban ṣirfan, 
Latin terra pura] (for turāb used as synonym for arḍ cf. also supra, Metaphysics IV.b.1.1, §250) –, 
because it is earth qua earth that possesses the (secondary) quality of heaviness in the utmost degree 
(cf. supra, Physics II.1, §§335-336).  
ABOVE IT THERE IS A LAYER […] SIMILAR TO THE CLAY | (b) = (4.3) in §363, Table 48. The second layer of 
earth is mixed with water, an element which does not receive a proper treatment within the 
discussion of the internal articulations of the elemental spheres (but cf. (3.1) in §363, Table 48). This 
combination produces a material «similar to the clay» [Arabic šabah al-ṭīn, Latin similis luto]. For ṭīn, 
‘clay’, as the product of the composition between water and earth cf. already supra, Metaphysics 
IV.a.3, §248; IV.b.1, §249; IV.b.1.6, §268. 
GETS MIXED UP | Arabic taḫtaliṭu, Latin 
THAT WHICH IS OCCUPIED BY THE SEA | Arabic mā yastawlī ʿalay-hi al-baḥr, Latin eam quae mari tegitur. 
(c.1) = (4.1) in §363, Table 48. In rigorous Aristotelian terms, earth covered by water would actually 
be the standard, since elements are spherical and water is lighter than earth: cf. infra, §361, for further 
discussion. 
THAT WHICH IS UNCOVERED BY IT | Arabic mā tankašifu ʿan-hu, Latin eam quae est detecta. (c.2) = (4.2) 
in §363, Table 48. Formally, dry land and land covered by the sea are both the superficial stratum of 
the earth (hence the initial indication of three layers rather than four); however, from the treatment 
of the internal structure of air in §362 it seems inferable that the strata of earth are globally 
considered to be four, which would lead to distinguish here more sharply between case (c.1) and case 
(c.2). I have adopted this latter, stronger articulation in the summarizing Table 48 (infra in §363). 
 
 
[§361] D337.9-21 
 
The problem, typical of Aristotelian physics, of the emergence of dry land (which should in principle 
not exist, because covered by the lighter element of water) is addressed and solved, not without an 
appeal to divine providence. On the problem in Avicenna and in Arabic philosophy cf. FREUDENTHAL 

1991; FREUDENTHAL 2018.  
 

*** 
 
A LOWLAND | Arabic wahda, Latin palus. 
A HILL | Arabic rabwa (or rubwa), Latin tumulus. 
DOES NOT RESEMBLE | Arabic laysat bi-mušākila, Latin non commeabilis. The Latin translators might 
have taken the root of the active participle of the III stem mušākila in the basic sense of the root š-k-
l, that is, shape or figure, and they might thus have intended their rendition commeabilis (properly 
‘permeable’) to mean something like ‘shapeable’. Cf. indeed the further occurrence of the same root 
in the II stem, with the meaning of «it is shaped» [Arabic yatašakkalu, Lati figuretur]. The idea 
conveyed by the Arabic text is indeed that the earth has not the same shape (i.e., a perfect sphere) of 
water and air, but is rather subjected to swellings and depressions. That this is the sense of the 
passage seems also confirmed by the reading of Y, which has here laysat bi-mušākila ka-l-māʾ wa-l-
hawāʾ, which would be best translated as «it is not shaped like the water and the air». 
RAISE | Arabic yanṣubu, Latin. 
IT REMOVES THE VARIATION FROM ITSELF | Prima facie, the text is problematic, because it would seem 
that the removal of the «variation» [tafāwut], in the case of the shape of the earth, contrasts with the 
explanandum: should the earth be perfectly spherical, like water and air, there would be no dry lands. 
Indeed, the Latin text has here recurvitatem (‘being curved’) in the place of a rendition of tafāwut. 
The Arabic text could however be salvaged if taken to mean that in general the earth tends to being 
spherical, like water and air, but is then prone to retain a gibbous form (with a «raised» part [Arabic 
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murtafaʿ, Latin a superioribus terre] and a «lowered» [Arabic munḫafaḍ, Latin ad inferiora] one), 
unlike water and air. Alternatively, one could surmise that tafāwut is an error for a word closer in 
meaning to Latin recurvitas, such as e.g. *taqawwus.  
THIS IS THAT WHICH THE DIVINE PROVIDENCE REQUIRES | Al-Ġazālī’s providential argument for the 
existence of tracts of land not covered by seas is quoted in French translation in DUHEM (IX) 1958: 105; 
see also ivi: 126 (on Johannes de Sacrobosco’s affirmation of the life of animals as the final cause of 
the emergence of dry land), 129 (on Michael Scot), 131 (on Campanus of Novara), and 133 (on Robertus 
Anglicus) for Scholastic reprises of the very same Ġazālīan argument ex providentia Dei. The 
reference to a ‘divine wisdom’ through which the emergence of continents can be explained is 
already in the DN, although Avicenna’s formulation is slightly more cursory than al-Ġazālī’s one in 
the MF (cf. in particular ACHENA-MASSÉ (II): 45.29-31: «et c’est bien la sagesse divine, afin que les 
animaux parfaits aient accès à l’air et puissent respirer»). Despite discussing precisely this passage 
of the DN, FREUDENTHAL 1991: 56 fails to notice the presence of this providential argument in 
Avicenna as well. Such an appeal to providence weakens, in a way, the merely scientific solution of 
the problem of dry land which Avicenna aims to give in the corresponding section of his K. al-Šifāʾ, 
and on which FREUDENTHAL 1991 aptly insists. As a matter of fact, Avicenna’s geological/alchemical 
explanation of orogenesis secures, at a different level of analysis, Aristotle’s metaphysical conception 
of an eternal world against the objections of opponents particularly sensitive to the problem of 
erosion in the physical world (seen as logically incompatible with its past eternity), while the 
recourse to providence opens again the field, at least in principle, to the affirmation of an act of 
creation on the part of anti-eternalist opponents, unwilling to give up on such a crucial tenet of their 
faith (since both solutions could at that point be considered analogously ad hoc). Since al-Ġazālī 
clearly belongs to such a wave of thinkers (cf. also the Introduction for his repeated statements in 
anti-eternalist direction, even within the MF), his reportatio of the providential argument he found 
in his Persian source is unsurprising. By contrast, it is historically very interesting that the DN did 
offer a more nuanced (less ‘scientific’ and less ‘Aristotelian’, as it were) account of this particular 
geological problem, on which al-Ġazālī could happily build. On these grounds as well, one could 
argue that the text of Avicenna’s Persian summa did represent a particularly fertile ground for a 
theologian’s attempts at falsafa, in that it is an Avicennan text far keener on giving religious 
connotations to otherwise perfectly rational arguments than, for instance, the Šifāʾ (on this issue, 
especially with reference to Qurʾānic quotations et simm. in the DN, cf. again the Introduction, §1.9). 
On further providential affirmations in Arabic milieu akin to Avicenna’s and al-Ġazālī’s ones, cf. 
FREUDENTHAL 1991: 53 and 68 fnn. 23-24 (especially on the Brethren of Purity and on al-Bīrūnī). 
Freudenthal ultimately traces these ideas back to the Stoic notion of a ‘geological’ providence, 
involved in the emergence of dry tracts of land or «continents». 
NOURISHMENT | Arabic iġtiḏāʾ, Latin pasci. Cf. the entire Latin text, with a double translation: 
«animalia enim composita nobilia egebant pasci aere ad conservacionem (permanendum) sui 
spiritus» (MUCKLE 1933: 155.34-156.1). 
EXCESSIVE FOR THEM | Arabic ġāliyya ʿalay-hā, Latin ut terrenitas dominaretur in eis. 
TO BE PERFECTED | Arabic yutammu, Latin ad hoc ut perficiatur. 
 
 
[§362] D337.22-338.9 
 
Four layers of air – and thus four strata of the atmosphere – are distinguished in the present 
paragraph. Despite being hot in itself, air is characterized by a non-gradual variation in heat: the 
layer closest to earth is warmer than the higher one due to the action of sunlight-induced heating on 
earth, while the highest layer – contiguous to fire – is (regularly) the hottest. Just as the first two 
layers are characterized by the presence of vapours, this last stratum is described by the smoke it 
contains (on these issues concerning different strata of air cf. already supra, Physics II.1, §337). In 
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describing the internal articulations of air, the text of the MF introduces thus the two fundamental 
exhalations of vapour and smoke (cf. esp. infra, III.3, §364), which form the basis of Aristotelian 
meteorology and whose effects in the genesis of meteorological phenomena will be treated 
extensively in Physics III.3 (§§364-369) and III.4 (§§370-372) respectively. 
 

*** 
 
AS FOR THE AIR, IT ALSO HAS FOUR LAYERS | Actually, the earth was said to have three layers, not four, so 
that the adverb «also» [ayḍan] could feel out of place here. However, the number of four in the case 
of the earth can be reached if one considers as separate strata the superficial layer covered by the 
sea, and that of the lands above sea level: see (c.1) and (c.2) above (respectively (4.2) and (4.1) in §363, 
Table 48). A direct cognate of the Latin tunic(a)e (‘layers’), which appears in the Latin translation of 
the MF for the Arabic ṭabaqāt, is used in order to refer to the strata of the atmosphere in Restoro 
d’Arezzo’s cosmographical treatise La composizione del mondo, II.vii, 1, ed. MORINO 1976. There 
however the layers of air are said to be three, rather than four as in the MF (cf. ivi: «de le tre toneche 
de l’aere»). 
THE LAYER WHICH [IMMEDIATELY] FOLLOWS […] CONTIGUOUS TO IT | (a) = (2.4) in §363, Table 48. With 
respect to the intrinsic coldness of earth, the layer of air immediately contiguous to it is warmer than 
expected. This is because earth is heated by sunlight – although, as abundantly explained supra, 
neither the rays (Physics II.3, §§339-346) nor the Sun (Physics II.6, §§351-352) are in themselves hot 
–, and the warmth thus «passes on» [tataʿaddà] to the contacting air. 
ABOVE IT THERE IS A LAYER […] DUE TO ITS DISTANCE | (b) = (2.3) in §363, Table 48. The layer above the 
one contiguous to the surface of earth is colder than the lowest one, which represents a noteworthy 
irregularity in the scale of increasing heat that usually accompanies the increase in lightness of the 
elements. Much like its inferior counterpart, this stratum as well is wet, because the action of 
evaporating water is still perceivable at this level. On the irregular gradient of heat of air from earth 
up to the higher layers of the atmosphere cf. already supra, Physics II.1, §337. 
ABOVE IT […] DO NOT RISE UP TO IT | (c) = (2.2) in §363, Table 48. The third stratum is composed of «clear 
air» [Arabic hawāʾun ṣāfin, Latin], not mixed neither with the heat nor with the vapour coming from 
the inferior strata of the atmosphere. 
ABOVE IT THERE IS A SMOKY LAYER […] THEY BURN | (d) = (2.1) in §363, Table 48. The fourth stratum is «a 
smoky layer» [Arabic ṭabaqa duḫaniyya, Latin], contiguous to the sphere of fire (see infra, §363). The 
air at this level is so hot that sometimes it burns: cf. also infra, III.4, e.g. §370.  
TEND TO THE WORLD OF THE AETHER | Arabic taqṣidu ʿālama l-aṯīri (cf. Greek αἰθήρ). 
I MEAN OF THE FIRE | If we are not facing a very weak sense of ‘aether’, this identification of 
quintessence and fire is prima facie quite problematic. A weak sense of ‘aether’ is actually attested in 
Avicenna (cf. supra the commentary to Physics II.6, §351). However, while it seems indeed possible 
to employ the word aṯīr in order to embrace the different supralunary matters of the heavens, this 
large use does not seem extendable to the point of comprising sublunary elements like fire. Since the 
sphere of fire is contiguous to the sphere of the Moon – and thus to the cosmic spheres made globally 
and lato sensu of ‘aether’ –, a possible solution of the problem would be to intend the phrase as 
referring to the highest points of the sublunary world, and thus precisely to those parts of the sphere 
of fire which are in contact with the supralunary world. In this stretched sense, the reference to «fire» 
would not be meant to strictly identify it with aṯīr. On the contrary, it would merely specify that the 
text is not saying that air rises out of the sublunary world (which would be impossible in an 
Aristotelian physics), but that it ascends to those regions of the sphere of fire which are closest to the 
sphere of the Moon. This interpretation might be supported by the clearly ‘sublunary’ account that 
follows, according to which the «smokes» [adḫina] «are propagated» [muntašira] up in the air, then 
they «ascend» [tataṣāʿidu] again, they presumably reach the sphere of fire, and there they «burn» or 
ignite [taḥtariqu].  
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Moreover, the Latin version of this passage is quite interesting in its own right: «fumositates enim 
terre elevantur in aerem, et conantur ascendere ad celum empireum scilicet igneum. Sunt ergo in 
superiore tunica aeris quasi expectantes quousque ascendant, et igniantur» (MUCKLE 1933: 156.14-17). 
In particular, the identification of the ʿālam al-aṯīr with the Empyrean Heaven [c(o)elum empireum] 
of Christian theology is a striking example of the cultural acclimation performed by the Latin 
translators on the text of the MF. Within this terminological, but also conceptual, shift, the gloss 
scilicet igneum assumes the weaker function of a linguistical explanation of the preceding term 
empireum (which indeed derives from the Greek ἐμπύριος), rather than of a (more problematic) 
extralinguistical statement on the nature of aether (and conversely of fire); cf. indeed the Glossa 
ordinaria. Liber Genesis, I, 1, in PL, CXIII, 68 on empyreum: «id est, igneum vel intellectuale, quod non 
ab ardore, sed a splendore dicitur». The doctrinal value of the gloss, which – like much subsequent 
tradition – characterizes the Empyrean by means of its luminousness (splendor), is by the way in 
contrast with the following statements of the MF concerning the absence of light of the sphere of fire 
(see infra, §363). Thus, the substitution of aṯīr with empireum is in a sense a brilliant, although of 
course unwarranted, solution on the part of the Latin translators (Aristotelian αἰθήρ is indeed 
luminous: cf. e.g. THORP 1982), but it leads on the other hand to a confused doctrinal stance (because 
iuxta the text itself which is being translated, the ‘Empyrean’ cannot be fiery, supralunary, and 
luminous). For a reconstruction of the complicated history of the notion of the Empyrean Heaven 
see NARDI 1967; cf. also FIORAVANTI 2011. 
  
 
[§363] D338.10-end of page 
 
The paragraph, which concludes the second speculation of the Third treatise of the Physics, deals 
with the sphere of fire, which is formed by one colourless and lightless stratum. The internal 
articulations of the elemental spheres as described in §§360-363 can be summarized as in the 
following Table 48. 
 
TABLE 48.  Internal structure of the elemental spheres 
 
 

 element  layers §§ 
     
     

1 FIRE 1.1  §363 
     
     

2 AIR 

2.1 smoky layer (contiguous to 1.1) §362 
   

2.2 clear air §362 
   

2.3 cool wet air (mixed with 3.1) §362 
   

2.4 warm wet air (mixed with 3.1, contiguous to 4.2) §362 
     
     

     

3 WATER 3.1    
     
     

4 EARTH 

4.1  covered by water (= 3.1) §§360-361 
   

4.2 dry land §§360-361 
   

4.3 similar to clay (mixed with 3.1) §360 
   

4.4 unmixed dust §360 
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*** 
 
LIKE THE AIR, OR FINER THAN IT | Reading ka-l-hawāʾi wa-alṭaf min-hu, as in Y, for Dunyā’s ka-l-hawāʾi 

luṭfun (and cf. A:  aw ašaddu luṭfan min-hu). I take the passage to mean that the fire is not luminous and 
coloured, but rather invisible like the air is invisible, or even subtler and finer (and thus also even 
less visible) than air itself. Cf. in this direction the Latin translation: «nec habet lumen sicut nec aer, 
sed est subtilior eo» (MUCKLE 1933: 156.18-19). For a previous denial of fire having a colour cf. the Latin 
translation of the beginning of Physics II.1, §336. 
LIKE THE ABLAZE FIRES HAVE | Arabic kamā li-l-nīrāni l-muštaʿilati (A ʿalà l-arḍi ka-l-nīrāni), Latin sicut 
ignes accensi in terra (for which cf. the Arabic reading of A, however not acceptable in that order). 
THE COLOUR OF THE LAMP […] BECAUSE IT IS DIAPHANOUS | The passage argues that the colour we perceive 
in terrestrial fire is not intrinsic to fire as element – which is in itself «diaphanous» [šaffāfa] –, but is 
rather the product of the interaction between fire as such and smoke. Indeed, only fire «adulterated» 
[mašūba] by smoke receives a colour. Moreover, also earthily fires can be so strong as to become 
transparent: in this case, one sees within the flame an «empty hole» [Arabic al-ṯuqba al-ḫāliyya, Latin 
quasi fenestra vacua] which is only «void, or air» [Arabic ḫalāʾ aw hawāʾ, Latin inhanitas, et aer]. Both 
these latter descriptions would seem rather imprecise, since fire is clearly not air (iuxta its own 
nature of element), while void in itself has been deemed in what precedes to be impossible (cf. supra, 
Physics I, esp. §§329-331). The text, thus, must not be interpreted technically here. 
THE COLOUR OF THE LAMP AND ITS BRIGHTNESS | Reading lawnu l-sirāǧi wa-ḍawʾu-hu, as in D-Alt, for 
Dunyā’s lawnu l-sirāǧi ḍawʾu-hu (which would translate to ‘the brightness of the colour of the lamp’, 
but the two notions of lawn and ḍawʾ are presented as distinct in the remainder of the sentence). 
FROM THE CLINGING OF THE CLEAR FIRE TO THE DARK SMOKE | Arabic min tašabbuṯi l-nāri l-ṣāfiyyati bi-l-
duḫāni l-muẓlimi, Latin ex permixtione ignis clari cum fumo tenebroso.  
IT IS BURNING AIR | For the identification of fire with «burning air» cf. supra, Physics II.5, §349. 
 
 
[§364] D339.1-9 
 
The Third speculation deals with meteorological phenomena originating from the vapour. The 
present paragraph presents the basic distinction of Aristotelian meteorology between vapour – the 
exhalation that the Sun volatilizes from wet material – and smoke – the corresponding dry 
exhalation. In conclusion, a list of vaporous meteorological phenomena, which will be treated in the 
following §§365-369, is provided. 
 

*** 
 
IN THE ATMOSPHERE | Arabic fī l-ǧawwi, Latin in hoc spacio usque ad ignem (periphrastic rendition, for 
which cf. also supra, Metaphysics V, §302). 
MATTER | Here: mādda.  
VOLATILIZES | Arabic ṣaʿʿadat, Latin facit ascendere. 
A VAPOUR FROM THE WET, AND A SMOKE FROM THE DRY | Arabic min al-raṭbi buḫāran wa-min al-yābisi 
duḫānan, Latin de humido […] vaporem, et de sicco fumum. For the two exhalations cf. Aristotle, 
Meteor. I 3; and see LETTINCK 1999: esp. 32-65 for a general discussion of their reception in Arabic 
meteorology. For the Aristotelian Greek terminology corresponding to the Arabic one cf. LETTINCK 
1999: 495-496: Greek ἀναθυμίασις corresponds to the generic term ‘exhalation’, alternatively rendered 
in Arabic as buḫār, duḫān or rarely wahaǧ (‘blaze’, ‘glare’); Greek καπνός corresponds to duḫān, while 
Greek ἀτμίς (and cognates) is commonly translated as buḫār. 
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FROM WHAT | Reading ʿammā (ʿan + mā) instead of Dunyā’s misprint ʿā. 
THE CLOUDS | Arabic al-ġaym, Latin nubes. Cf. Greek νέφος (see LETTINCK 1999: 496). Cf. infra, §365.  
THE RAIN | Arabic al-maṭar, Latin pluvia. Cf. Greek ὑετός (see LETTINCK 1999: 497). 
THE SNOW | Arabic al-ṯalǧ, Latin nix. Cf. Greek χιῶν (see LETTINCK 1999: 497). 
THE HAIL | Arabic al-barad, Latin grando. Cf. Greek χάλαζα (see LETTINCK 1999: 497). Hail, together 
with rain and snow, will be treated infra in §367. 
THE RAINBOW | Arabic qaws quzaḥa or quzaḥin, Latin hiris. Cf. Greek ἶρις (see LETTINCK 1999: 496). While 
quzaḥiyya can designate in Arabic the ‘iris’ of the eye, the verb qazzaḥa, in the II form, means ‘to 
embellish’: cf. WEHR 891b. For an explanation of the Arabic name for ‘rainbow’ as deriving from a pre-
Islamic god of storm and thunder (and thus a demon in the subsequent Islamic culture) cf. MANDOSIO 

2018: 524 and fn. 360; see also, ivi, Mandosio’s remarks on the Latin transliteration cazcuza and on 
the concurrent calque arcus daimonis/daemonis in Arabic-Latin versions of Aristotelian 
meteorological material. For the treatment of rainbows in the MF cf. infra, §368. 
THE HALO | Arabic hāla, Latin rota que apparet in circuitu lune. The Arabic hāla is to be seen as 
transliteration of the Greek ἅλως, also at the basis of the English «halo», nowadays used to designate 
a family of optical phenomena caused by the light of the Sun (or the Moon) reflected by ice crystals 
in the atmosphere. Hāla as rendition of ἅλως appears in Ibn al-Biṭrīq’s Arabic translation of 
Aristotle’s Meteorology alongside the term istidāra (cf. LETTINCK 1999: 261); dāʾira, ‘circle’, which 
shares the triliteral root with istidāra, is employed in the Arabic translation of Theophrastus’ 
meteorological treatise (LETTINCK 1999: 251) and in Pseudo-Olympiodorus (LETTINCK 1999: 267); cf. 
also LETTINCK 1999: 495 for an overview of the differentiated Arabic terminology. While Aristotle 
clearly admits of solar and lunar haloes in the same right (cf. Meteor., III.2, 371b23-27), the periphrastic 
Latin rendition of the Arabic text of the MF reduces the relevance of the phenomenon to the sole 
Moon, in keeping with the actual treatment of the halo infra, §369. Interestingly, a similar reduction 
of haloes to only lunar, and not solar, appearances is also witnessed by Dante’s Comedy: «onde fa 
l’arco il Sole e Delia il cinto» (Pg XXIX 78). For the possible background of such a reduction of the halo 
to an only lunar phenomenon cf. the Arabic Theophrastus, who only discusses the moon halo 
(although in the text it is made clear that not only moonlight can produce a halo: cf. LETTINCK 1999: 
251), Olympiodorus (LETTINCK 1999: 255: «The halo mostly occurs around the moon, rarely around 
the sun»), Pseudo-Olympiodorus (LETTINCK 1999: 267). Following an already Aristotelian indication, 
Averroes as well states that the halo occurs more frequently around the Moon than around the Sun 
(LETTINCK 1999: 288). 
AND SO FORTH | As noticed by JANSSENS 2019: 117, this preliminary summary of «vaporous phenomena» 
is added by al-Ġazālī with respect to the corresponding section of the DN. 
 
 
[§365] D339.10-end of page 
 
The paragraph gives an account of the formation of clouds from hot vapours ascending to a colder 
layer of the atmosphere. The examples with which the doctrine is corroborated are three culturally 
relevant practices: (a) the hot bath, (b) a method for cooling water (presumably in summer), and (c) 
the ritual ablutions of the Muslim faithful. 
 

*** 
WHENEVER SOMETHING […] IT BECOMES CLOUDS | I adopt the reading of A: fa-mahmā […] fa-ṣāra ġayman, 
instead of Dunyā’s wa-ṣāra […], which is worse from the syntactical point of view.  
 
FROM THE HOT LAYER OF THE AIR UP TO THE COLD ONE | The rising of vapourous exhalations here 
envisaged is from the lowest layer of air – warmer because contiguous to the earth, which is in turn 
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warmed up by the Sun – up to the second stratum of the atmosphere, which is still reached by wet 
vapours. The passage is thus from layer (2.4) to (2.3) in Table 48 (§363); cf. also supra, §362. 
IT THICKENS AND COAGULATES BY VIRTUE OF THE COLD | Arabic takāṯafa bi-l-bardi wa-inʿaqada bi-hi, Latin 
BECAUSE THE COLD HAS A QUICKER INFLUENCE ON THE THICKENING OF THE HOT VAPOUR IN THE AIR | The text 
is in this passage – which will form an important locus criticus for a future critical edition of both the 
Arabic and the Latin texts of the MF – quite tormented. I have translated the reading of A, but I report 
also those of Dunyā and of the Latin translation: 
Dunyā  li-anna l-barda asraʿu taʾṯīran fī qalbi l-buḫāri l-ḥārri māʾan fī l-hawāʾi 
A  li-anna l-barda asraʿu taʾṯīran fī takṯīfi l-buḫāri l-ḥārri min-hu fī l-hawāʾi 
Latin  frigiditas enim citius imprimit in aere spissitudinem vapori calido quam frigido in terra 
Dunyā’s text would be translatable as: «because the cold has a quicker influence on the 
transmutation of the hot vapour in water in the air», while the Latin translators certainly had a text 
with takṯīf, as in D-Alt (cf. spissitudinem) rather than qalb, as in Dunyā. However, the Arabic 
antigraph of the Latin text appears also to have been longer than the one at our disposal now. 
DON’T YOU SEE THAT […] LIKE THE CLOUDS? | (a) The first example refers to the well-known Arabic and 
Persian institution of the public «bath» [ḥammām], in which thick vapours are formed when the 
cold air which is outside – especially in winter [šitāʾ] – gets in contact with the hot wet air of the 
inside. 
THE WINTER ARRIVES […] LIKE THE CLOUDS? | The Latin text «nonne enim vides, quod cum aer ingreditur 
domum calidissimam balnei obscuratur ibi aer, et spissatur vapor sicut nubes?» (MUCKLE 1933: 157.9-
11) is here conformable with the variant reading of A reported by Dunyā, but Dunyā’s text seems 
acceptable as it stands. 
HENCE, THE WATER IS LEFT […] DURING THE NIGHT. | (b) The second example appears to refer to a practice 
– perhaps diffused in al-Ġazālī’s Persia? – adopted in order to cool down water during night. 
According to this account, water that one wants to cool down is preliminarily left in the heat of the 
afternoon’s sunlight, in order to make it finer and thus to predispose it to an easier cooling in the 
night. 
AFTERNOON | Arabic ʿaṣr, Latin 
LIKEWISE, WHEN COLD AND HOT WATER […] LIKE THIS | (c) The third of the proposed examples is typically 
Islamic, inasmuch as it involves the reference to the Muslim faithful who «performs the ritual 
ablutions» [yatawaḍḍaʾu] in prayer (the water the believer uses freezes more quickly if warm, less 
quickly if cold). The example, absent in the DN, is very vivid, and might well be the fruit of some sort 
of direct observation (or direct experience) on the part of al-Ġazālī. In Latin, the example is de-
Islamicized through the omission of the reference to the practice of ritual ablution, reduced to a 
simple ‘washing’: «cum quis lavat faciem suam aqua calida in hyeme, quia statim congelantur capilli 
eius, quod non fieret, si esset aqua frigida» (MUCKLE 1933: 157.16-18). 
ARE POURED | Arabic ṣubba, Latin prohiciatur. 
THE MATCHING | Arabic naẓīr, Latin hoc etiam. 
IN HE WHO | Reading fī man instead of fymn. 
 
 
[§366] D340.1-5 
 
The paragraph is a short anticipation of the more elaborate treatment of minerals that will follow 
infra at §§373-375. It deals in particular with the possibility that – instead of ascending into the 
higher levels of the atmosphere – the wet vapours are retained within the mountains, thus forming 
minerals. 
 

*** 
 



Physics | Treatise III 

 1015 

These vapours only ascend from the interior of the earth  
PENETRATES | Arabic sarà, Latin.  
THEY BREAK THROUGH | Arabic tanfuḏu, Latin. 
BREAKING THROUGH | Arabic nufūḏ, Latin. Compare supra the verb tanfuḏu, which I vocalize in the  I 
stem in keeping with the I-stem maṣdar occurring here. 
THE MOUNTAINS WORK […] AS AN ALEMBIC WHICH HOLDS THE VAPOUR | Arabic tarǧī l-ǧibālu fī-hā maǧrà al-
anbīqi allāḏī yamsuku l-buḫāra, Latin sicut alembic, qui retinet vaporem. The comparison is explicitly 
(al)chemical. English ‘alembic’, like its cognates in other modern Western languages, derives from 
the Arabic term anbīq used here in the text, with agglutination of the definite article. 
 
 
[§367] D340.6-341.7 
 
The paragraph deals with rain, snow and hail, for which ultimately see ARISTOTLE, Meteor. I 11-12. All 
three phenomena are described as the fruit of the differentiation of vapours rising from the 
mountains in the atmosphere. If these vapours are strong enough to gather, they form clouds (for 
which see supra, §365), from which rain, snow and hail all derive under different circumstances. If 
these clouds encounter a moderate coldness, they become rain (b.1); if they encounter an intense 
coldness before being able to gather in drops, they become snow (b.2); if, finally, the cold reaches 
them after they have gathered in drops, and then a heat reaches them, they result in hail (b.3).  
 

*** 
 
A BREAKTHROUGH | Arabic manfaḏan, Latin rimulas […] per quas evadant. See supra, §366, for the 
occurrence of the same root. 
IN THE GORGES OF THE MOUNTAINS | Arabic fī šiʿābi (Dunyā šuʿūb) l-ǧibāli, Latin in montibus. My 
correction is based on the fact that šuʿūb printed by Dunyā is registered in WEHR (552a) only as the 
plural form of šaʿb («people, folk; nation; tribe, race»), and not of šiʿb («mountain path, mountain 
trail; gorge, ravine, canyon; gulf, abyss; reef»; WEHR 552b), which has plural šiʿāb and a meaning 
certainly much more in line with the sense of the passage. 
A SUBSTANTIAL QUANTITY [OF VAPOURS] | Arabic qadrun ṣāliḥun, Latin magna pars vaporum. 
AND THEN IT DIFFERENTIATES | i.e. it behaves in different manners, depending on the environmental 
conditions it encounters. 
THE HEAT OF THE SUN DISSIPATES IT | Arabic baddadat-hu ḥarāratu l-šamsi, Latin dispergit eum calor solis. 
When the heat of the Sun is intense, and thus especially during «summer» [ṣayf] (see infra in the 
text) clouds are less likely to form, because the vapours rising from the mountains are dispersed and 
dissolved into air. 
SOMETIMES THE WIND […] INTO ONE ANOTHER | Winds will be treated in the following §370. Their 
possible ‘condensing’ function for the «union» or gathering [ǧamʿ] of the clouds is however 
mentioned only here. 
THEY BLEND INTO ONE ANOTHER | Arabic yatalāḥiqu, Latin raro densantur, vel coadunantur vapores 
(probable double translation). 
THEN, WHENEVER [THE CLOUDS] […] CALLED «RAIN» | (b.1) «Rain» [Arabic maṭar, Latin pluvia] forms 
when the clouds reach the «cold layer» [al-ṭabaqa al-bārida] of the atmosphere, in the presence of a 
moderate coldness. For this layer cf. supra, Physics III.2, §362 (corresponding to (2.3) in Table 48, in 
the introduction to §363). 
THEY FLOCK | Arabic taqāṭiru, Latin. 
[JUST] LIKE THE VAPOUR ASCENDS […] THE SLIGHTEST COLDNESS UPON IT. | The formation of rain is 
compared to the moisture forming on the «cover» [ġiṭāʾ] of a «cooking pot» [qidr] (an instrument 
also occurring in another, entirely different but very characteristic illustrative example within the 
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MF: cf. infra, Physics V.9, §446). This example of condensation taken from everyday life is to be seen 
in connection with the analogous examples given in §365 supra with regard to the origin of clouds. 
AS SOON AS | Reading ʿindamā instead of Dunyā’s separate spelling ʿinda mā. 
THE SLIGHTEST COLDNESS | Arabic adnà burūdatin, Latin aliquid frigiditatis. 
IF, THEN, AN INTENSE COLD […] CALLED «SNOW» | (b.2) In contrast with rain, «snow» [Arabic ṯalǧ, Latin 
nix] only forms when «an intense cold» [Arabic bardun šadīdun, Latin multa frigiditas] reaches the 
cloudy vapours. 
SEPARATE | Arabic tafarraqat. 
LIKE CARDED COTTON | Arabic ka-l-quṭni l-mandūfi. The Latin translation of the entire passage appears 
to be based on a somewhat different, and perhaps longer, Arabic text with respect to Dunyā’s one: 
«et fit sicut partes lane disperse, que elevantur cum lana per arcum dilaniatur, deinde descendunt 
sicut partes alcotoni conglobate» (MUCKLE 1933: 158.4-6). Alcotoni is a direct transliteration – 
declined in the Latin genitive of the second declension – of Arabic al-quṭn; cf. on this the right lexical 
remark, although dubitative, by MUCKLE 1933: 241: «alcotoni. perhaps the genitive case of the Arabic 
word “alḳuṭun,” gossipion» («gossipion» for Gossypium, the Lynnean name of the genus of the cotton 
plants, in the family of the mallow, Malvaceae). 
WOULD BE DEFEATED | Arabic inhazamat, Latin vincetur [eius frigiditas]. 
IF, [BY CONTRAST,] A COLDNESS […] «HAIL» | (b.3) «Hail» [Arabic barad, Latin grando] has a more 
complicated genesis with respect to rain and snow, because not only coldness, but also heat has a 
role in its origin. This cooperation of heat and coldness explains why hail is more common in mid-
seasons such as «autumn» [Arabic ḫarīf, Latin autumpno] and «spring» [Arabic rabīʿ, Latin vere]. 
UP TO THEIR INTERNAL [PARTS] | Arabic ilà bawāṭini-hā, Latin ad interiora guttarum. Compare infra in 
this same paragraph the second occurrence of this phrase, together with the opposite expression 
«what is in their external [parts]» [Arabic mā bi-ẓawāhiri-hā, Latin sua exteriora]. Both expressions 
are formed with an analogous plural of the active participles (bāṭin, ẓāhir), normally used as 
adjectives but here employed as nouns. 
DISPERSED | Arabic muntašira (not translated into Latin).  
WOULD BE ENTIRELY DEVOTED TO THEM | Arabic tawaffara ʿalay-hā. 
 
 
[§368] D341.8-22 
 
The paragraph deals with the doctrine of rainbow. It discusses without technicalities – for which the 
science of optics is rather referenced – the circumstances of its formation and (very briefly) its three 
colours (cf. Aristotle, Meteor. III 2 and 4-5 passim). It is noteworthy that in the corresponding section 
of his K. al-Šifāʾ, Avicenna reveals quite a strong disagreement from the Peripatetic tradition with 
respect to the meteorological doctrine of the rainbow (Avicenna, al-Maʿādin wa-l-āṯār al-ʿulwiyya, 
ed. MUNTAṢIR-ZĀYID-ISMĀʿIL 1965: 50.8-15, my translation):  
 

Know that the speech regarding the halo is like the realized and the verified as for what concerns 
me. As for the rainbow, some states of the thing that it is already resulted in me, but [other] states 
remain that I have not verified; and what is said concerning them is not cogent [yuqtaḍà]. I have 
already seen several times in person that the manifestation of this bow does not occur above thick 
clouds; nor does it persuade me what our colleagues among the Peripatetics say about it. I will 
describe for you in the first place the state of the rainbow in its visible manifestation above the thick 
clouds, according to that which I have witnessed with [my] sight, and then I will describe for you 
the cause of its being a semicircle, or [an arc] lesser than a semicircle, and nothing else. I will give 
you the cause of the fact that the rainbow does not originate in all times of the summery day, while 
it originates [more ofter] during winter. As for the colours, their substance did not result [clear] to 
me, in truth, and I could not know their cause, nor was I satisfied by that which they say [concerning 
them], since all that is falsity and folly. 
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Of this interesting glimpse upon an Avicennan doctrinal uncertainty, the much more condensed 
remarks of the DN – and consequently this paragraph of the MF – bear no trace. For a discussion of 
the Avicennan passage on the rainbow cf. also LETTINCK 1999: 281-283. 
 

*** 
 
WITH THE SLIGHTEST POLISHING | Arabic maʿa adnà l-ṣiqālati, Latin aliquantulum nitoris. Wehr only 
registers the form ṣiqāl, but the feminine ṣiqāla with the sense of ‘the state of being polished’ is 
attested in Avicenna: see e.g. the passage of the K. al-Burhān quoted in STROBINO 2021: 268. 
THE ONE WHO IS FACING IT | Arabic al-muḥāḏī la-hu, Latin quem qui intuebitur.  
WHEN HE STANDS OPPOSITE TO IT WITH [THE MIRROR] | This further gloss, which does not add anything to 
the main idea – i.e. the reflection of sunlight in the air as if in a mirror – is absent in A. 
COMBINES | Arabic yaštabiku.  
SOMETIMES THERE IS NOT THE MIDDLE COLOUR | Reading wa-rubbamā lā yakūnu al-lawn al-mutawassiṭ 
as in D-Alt (and in the Latin translation), instead of wa-rubbamā yakūnu… (with omission of the 
negation) as in Dunyā. The correction is meant to make sense of the «sometimes» [rubbamā], which 
otherwise would have no purpose, because with three colours of the rainbow there is already, and 
always, an intermediate colour. 
ROUND | Arabic mustadīr, Latin circularis. Cf. however infra for a specification on the non-
completeness of the circle of the rainbow, which gives indeed to it the characteristic form of an arc, 
or bow. As it is explained shortly infra, the «circle» [Arabic dāʾira, Latin circulus] of the rainbow «is 
not complete» [Arabic lā tatimmu, Latin non perficitur], because otherwise a «half» [Arabic šaṭr, 
Latin una pars eius] of it would fall under the earth – a circumstance which would however be 
impossible for a luminous phenomenon such as the rainbow. 
shows | I read the verb as turà, in the iv stem with causal value.  
IN A PROPER RELATIONSHIP OF SEEING AND SEEN | Arabic ʿalà nisbatin maḥṣūṣatin min al-rāʾī wa-l-murʾà, 
Latin [nisi cum fuerit] proprius situs (vel comparacio) inter videntem et visum (with double translation 
of nisba). 
THAT IS EXAMINED IN THE SCIENCE OF OPTICS | Arabic wa-yastaqṣī ḏālika fī ʿilmi l-manāẓir, Latin de quo 
tractatur in scientia de aspectibus. This structural reference to another science of the system is not 
internal, since optics is not treated as such within the project of the MF. In this, it is thus similar to 
the reference to mathematics (not treated in the MF) occurring supra in Metaphysics IV.b.3.4, §293; 
for a further, and elaborate, reference to optics cf. also infra, Physics IV.3, §389. For Averroes’ 
contrasting rejection of the idea that the methods of optics and of natural philosophy should be 
combined, due to the accidentality of the causes treated in optics, cf. the discussion provided in 
LETTINCK 1999: 293-294. 
IN THE BACK OF THE OBSERVER | Arabic fī qafā l-nāẓiri, Latin ei post dorsum. 
AS THE POLE FOR THAT CIRCLE | Arabic ka-l-quṭbi li-tilka l-dāʾirati, Latin sicut axis versus illum circulum.  
 
 
[§369] D341.23-342.13 
 
The paragraph, which concludes the Third speculation on vaporous atmospheric phenomena 
started back at §364, deals with the halo, an iridescent appearance cognate of the rainbow and 
treated already by Aristotle in close association to the latter: cf. ARISTOTLE, Meteor. III 2 (and, for the 
halo itself, see also III 3). 
 

*** 
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AND NAMELY THE CIRCLE SURROUNDING THE MOON | Arabic wa-hiya l-dāʾira l-muḥīṭa bi-l-qamari, Latin 
circulus circumdans lunam. While in Aristotle both the Sun and the Moon are listed among the 
possible luminous causes of the halo, in the text of the MF – which follows in this regard the DN – 
only the Moon makes its appearance: cf. supra the commentary to §364. 
POLISHED [AND] WET | Arabic ṣaqīl ruṭb, Latin nitidus et humidus. 
FORM AN UNINTERRUPTED SEQUENCE | Arabic tawāṣalat, Latin super posita essent. 
ENTIRELY | Arabic fī l-kulli, Latin in toto. 
IT IS ONLY SEEN | Reading fa-innamā as in D-Alt for Dunyā’s fa-immā. Cf. Latin non videtur tenebrosum 
nisi [...]. 
IT IS EFFACED AND BECOMES INVISIBLE | Arabic inmaḥaqa wa-ṣāra lā yurà, Latin desinit, et fit talis qui non 
videatur. 
THE TINY PARTICLE | Arabic ḏarra, Latin sicut pulvis. Supra, Metaphysics III.b.6, §213 I translated this 
same term – as occurring within the quotation of a Qurʾānic expression, with «atom», in keeping 
with the most common translations of that passage in the Qurʾān. Here, however, that doctrinal 
context is not at stake. 
 
 
[§370] D342.14-26a 
 
The paragraph introduces the Fourth speculation, concerning meteorological phenomena 
originating from the smoke. After a list of the relevant phenomena, which will be discussed in the 
following §§371-372, the text treats here in particular the case of winds, whose origin from the dry 
terrestrial exhalation is a central asset of Aristotle’s anemology: cf. Meteor. I 13 and II 4-6. Moreover, 
the text describes the origin of the so-called ‘falling star’. These two phenomena share their origin in 
rising smoke, but they are distinguished by two different situations that may occur to that smoke: (i) 
an encounter with atmospheric coldness, which produces a thickening and a fall of the smoke, thus 
generating winds; (ii) a continuous ascent up to the domain of the fire, where the smoke ignites and 
produces a falling star. 
 

*** 
 
THE WIND | Arabic rīḥ, Latin ventus. Cf. Greek ἂνεμος (see LETTINCK 1999: 495). 
THE LIGHTNINGS | Arabic ṣawaʿiq, Latin fulgur (singular as in D-Alt: ṣāʿiqa). Cf. Greek κεραυνός (see 
LETTINCK 1999: 496, who translates it as ‘thunderbolt’).  
THE SHOOTING STARS | Arabic šuhub (sg. šihāb), Latin stelle que videntur cadere. For šihāb as rendition 
of διάττων ἀστήρ cf. LETTINCK 1999: 496, who gives however also the alternative Arabic rendition of 
kawkab munqaḍḍ (or munqiḍḍ), for which cf. infra in this paragraph. Shooting stars had already been 
mentioned in the summary of beings of the sublunary world given supra, Metaphysics V, §302. 
THE COMETS | Arabic al-kawākib ḏawāt al-aḏnāb, lit. ‘the stars endowed with tails’: cf. the parallel Latin 
rendition as «stelle caudate» (MUCKLE 1933: 159.14-15). The rendition of Greek κομήτης with kawkab 
ḏū l-ḏanab ‘star endowed with tail’ – of which the expression used in the MF represents the direct 
plural – is proper of the Arabic translation of Pseudo-Olympiodorus’ Commentary to Aristotle’s 
Meteorology, made by Ḥunayn ibn Isḥāq and revised by Isḥāq ibn Ḥunayn, while the rest of the 
Arabic tradition of Aristotle’s meteorological treatises appears to prefer kawkab ḏū l-ḏuʾāba (pl. 
kawākib ḏawāt al-ḏawāʾib) ‘star endowed with the lock (of hair)’, closer to the meaning of the 
corresponding Greek expression. 
THE THUNDER | Arabic raʿd, Latin tonitruum. Cf. Greek βροντή (see LETTINCK 1999: 495). 
THE FLASH | Arabic barq, Latin coruscatio. Cf. Greek ἀστραπή (see LETTINCK 1999: 495, who renders the 
Greek and the corresponding Arabic as «lightning», here reserved rather to Arabic ṣāʿiqa / Greek 
κεραυνός; cf. supra in this paragraph). 
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IT SINKS | Arabic intakassa, Latin revertitur. 
A GREAT FAN | Arabic mirwaḥa ʿ aẓīma, Latin et movet eum fortissime (missing the reference to the ‘fan’). 
While in English ‘fan’ and ‘wind’ are not etymologically related, the words rīḥ and mirwaḥa do share 
the same root in Arabic (compare Italian ‘vento’ and ‘ventaglio’). The comparison with the mirwaḥa 
is not translated into Latin, which only preserves the preceding idea of «strength» (fortissime). A 
passage of Bede the Venerable’s De natura rerum in which wind is compared with the air moved by 
a fan is quoted in English translation in FRISINGER 1973: 200; cf. BEDE THE VENERABLE 1843 (VI): 112: 
«Ventus est aer commotus et agitatus, sicut flabello brevi potest approbari».  
MOVING AIR | Arabic hawāʾ mutaḥarrik, Latin aer qui movetur. This looks like a simplification of 
Aristotle’s original doctrine of winds (as expressed in Meteor. II 4-6), in which winds are equalled to 
rivers, moving to the air just as water rivers move through land. Moreover, in Meteor. I 13 Aristotle 
writes: 
 

There are some who say that wind is simply a moving current of what we call air, while cloud 
and water are the same air condensed; they thus assume that water and wind are of the same 
nature, and define wind as air in motion (transl. Lee, quoted in COUTANT-EICHENLAUB 1974: 1454) 

 
However, in the pseudo-Aristotelian De mundo IV, 394b7-9 one reads that «wind is nothing other 
than a lot of massed air flowing» (I quote the passage from WILSON 2013: 197 fn. 2). As noticed by 
COUTANT-EICHENLAUB 1974: 1460, in Theophrastus’ De ventis «[t]he relegation, mostly by omission, of 
the Aristotelian warm-dry exhalation to a minor role allows Theophrastus to redirect his anemology 
to the Presocratic concept of wind as air in motion». Something similar appears to happen in the 
Arabic tradition of which the present, short Ġazālīan excerpt is a specimen. 
«FALLING STAR» | Arabic kawkaban munqiḍḍan, Latin stella cadens. Given that LETTINCK 1999: 496 gives 
both šihāb (for which see above in this paragraph) and kawkab munqaḍḍ (or munqiḍḍ) as possible 
renditions of Greek διάττων ἀστήρ, one could think that the present «falling star» and the previous 
«shooting star» are simply to be identified. Behind the different Arabic terms one could however 
surmise also different Greek phrases, such as διαδρομή or διαθέων ἀστήρ, which occur in Aristotle’s 
Meteorology and which Lettinck registers with the same meaning of ‘shooting stars’. This specific 
meteorological passage of the MF appears to be quoted various times by Barhebraeus: cf. TAKAHASHI 

2002b: 243 and fn. 59. 
 
 
[§371] D342.26b-343.17 
 
The paragraph describes the possible behaviours of smoke – fine and thick – in the atmosphere, 
which can be summarized as in the following Diagram 11. With respect to the situation envisaged in 
§370 supra, the difference in density of the smoke is here crucial. Indeed, while the encounter of 
smoke tout court with atmospheric coldness was deemed supra to be the cause for the origin of winds 
(see point (i) in §370), here the cold that meets fine smoke transforms it into air (see (a.2) infra). 
Likewise, while smoke tout court produced the phenomenon of the falling star when kindling and 
elongating in the domain of the fire (point (ii) in §370), here kindled thick smoke produced the 
similar, but different phenomenon of the comet (see (b.1) infra). Thus, this paragraph adds 
complexity to the basic situation described in §370, thus explaining more atmospheric phenomena 
thanks to the differentiated behaviour of the various kinds of smoke. 
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DIAGRAM 11. Possible behaviour of fine and thick smoke in the atmosphere and related phenomena 
 

(a) (b) 
FINE SMOKE [DUḪĀN LAṬĪF] THICK SMOKE [DUḪĀN KAṮĪF] 

  

  

if it meets a strong fire if it meets cold if it kindles and 
remains for a while 

if it does not kindle 

↓ ↓ ↓ ↓ 
(a.1) 

it becomes pure fire 
(a.2) 

it becomes air 
(b.1) 

comet 
(b.2) 

dark hole 
↘ ↙   

it becomes diaphanous and as such invisible 
 

  

 
 

*** 
 
SHEER FIRE | Arabic nāran ṣirfatan, Latin in purum ignem. 
OR [SUCH THAT] IT IS EXTINGUISHED | Reading aw yanṭafà, as in D-Alt, instead of Dunyā’s printed text 
wa- yanṭafà (corroborated however by the Latin translation et extinguetur). I have interpreted this 
sentence as the second member of alternative (a), concerning the possible behaviour of fine smoke: 
(a.1) transformation in fire and (a.2) extinction of the smoke. Both scenarios, although different, end 
up in the invisibility of said smoke, as will be explained more clearly in what follows. 
THUS, EITHER BECAUSE IT IS [SUCH] THAT | Arabic fa-immā bi-anna. I interpret this as the introductive 
formula of a reprise of the aforementioned distinction between the two possible alternative 
behaviours of fine smoke. The difficult fa-immā, which might erroneously be seen as a continuation 
of the disjunction of alternatives started supra, is omitted in A. 
IT BECOMES SHEER FIRE, THAT IS PURE FIRE | Arabic yaṣīru nāran ṣirfatan wa-hiya al-nār al-maḥḍa (sic pro 
Dunyā’s al-maḥḍ, incongruously masculine).  D-Alt reads instead yaṣīru mā ʾan ṣirfan wa-huwa al-nār 
al-maḥḍa, which does not make any sense (there is no reason why smoke should transform into 
«sheer water», and this become in turn «pure fire»), but might be explained due to the difficulty of 
accounting for the presence of the preceding fa-immā. If that was read as a continuation of the 
original disjunction, indeed, the sentence «it becomes sheer fire, that is pure fire» – identical to 
option (a.1) – would have been seen as an intolerable repetition. Thus, the substitution of fire with 
water could be seen as an attempt to make sense of a passage perceived as corrupted. 
OR ELSE [BECAUSE] […] INTO AIR | Arabic aw yanṭafà bi-l-bardi fī irtifāʿi-hi fa-yanqalibu hawāʾan. D-Alt 
reads instead the shorter text aw yanṭafà fa-yanqalibu [hawāʾan] («or else it is extinguished, so that it 
transmutes itself [into air]»), which seems also the reading at the basis of the Latin translation vel 
extinguetur et convertetur in aerem. Dunyā, in an important footnote ad locum, remarks that D-Alt 
ends in this point, precisely after fa-yanqalibu. 
IT BECOMES THEN DIAPHANOUS | Arabic fa-yaṣīru šafāfan, Latin et fiet parvus (!). I interpret this sentence 
as the common consequence of both option (a.1) – transformation of fine smoke into pure fire – and 
option (a.2) – transformation of fine smoke into air, consequent to its coming into contact with the 
coldness of air. While the transparency of air can be taken for granted as a common datum of 
experience, for the diaphanous character of pure fire cf. supra, §363 and the relative comments. The 
Latin reading parvus seems to presuppose the erroneous reading ṣaġīran in the Arabic antigraph. 
IF THEN WHAT IT ENCOUNTERS […] SINCE IT WILL NOT COOL DOWN LATER. | The entire sentence seems to be 
the third reprise of the alternative between (a.1) and (a.2), which is thus presented by successive 
additions in the text. In this third formulation, option (a.2) is presented at first, with emphasis placed 
on the role of the cold in transforming the smoke into air; while option (a.1) is said to happen when 
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the fire which the smoke encounters is particularly strong, so that it is able to eliminate («clearing» 
[taḫlīṣ])  all «tarnishing» [šawb] from the smoke itself. 
THE EXTINCTION | Arabic iṭfāʾ, Latin in extinguendo. 
IS STRONG | Arabic qawiyat, Latin .  
IT KINDLES | Reading ištaʿala as in BIǦŪ (188.18) instead of ištaġala as in Dunyā. The correction imposes 
itself on many grounds: from a palaeographical point of view, the rasm of the two words is virtually 
identical, differing only for the diacritic point of ġayn; the sense is better, and the syntax of the 
sentence seems moreover to require here an intransitive verb. Cf. also the Latin translation as 
«ignietur quidem» (MUCKLE 1933: 159.34). 
FOR SOME TIME | Reading zamānan as in BIǦŪ (188.18) instead of zimāman printed by Dunyā. The reading 
appears confirmed by the Latin translation, as well: «remanebit sic aliquamdiu» (MUCKLE 1933: 
159.35). 
THE FIRE CLINGS WITH [ITS] PARTS | I interpret the Arabic al-nār mutašabbiṯa al-aǧzāʾ as an improper 
genitive construction, with the active participle as nomen regens (lit. ‘the fire is adherent as for the 
parts’). A grammatically acceptable alternative would be to read instead aǧzāʾu-hā, with the pronoun 
referring back to the feminine nār. Cf. the Latin translation: «quod partes ignis continue sunt cum 
parti bus concavitatis celi» (MUCKLE 1933: 160.1-2). 
IN PARTNERSHIP WITH [THE PARTS OF THE FIRE] | Arabic fī mušāyaʿati-hā, Latin propter consorcium eius. 
IN ITS DOMAIN | Arabic fī ḥayyizi-hā. That is to say, in the domain of the fire. 
THE CHARCOAL | Arabic faḥm, Latin carbo. 
QUIT | Arabic tazāyalu, Latin a quo ablata sit rubedo. 
 
 
[§372] D343.18-344.7 
 
The paragraph, which concludes the Fourth speculation on smoky meteorological phenomena 
(started back at §370), deals with thunders, flashes, and lightnings: cf. ARISTOTLE, Meteor. II 9. 
 

*** 
 
WITHIN | Arabic fī taḍāʿīf, Latin intra [nubes]. 
«THUNDER» | Arabic raʿd, Latin tonitruum. The thunder is a «sound» [ṣawt] produced by a violent 
movement: cf. infra, Physics IV.2.1, §385, for an analogous account of the more general process of 
genesis of sound by percussion and vibration. 
«FLASH» | Arabic barq, Latin [ignis splendidissimus qui vocatur] corruscacio (in Muckle also 
coruscacio: a future critical edition of the Latin text will helpfully standardize such extravagant 
spellings). 
IT WILL DART OFF | Arabic indafaʿa, Latin impelletur. 
«LIGHTNING» | Arabic ṣāʿiqa, Latin fulgur. 
YET IT IS A FINE FIRE […] THE THING [ITSELF] DOES NOT BURN. | The Latin translation corresponding to this 
passage is vitiated by several mistakes: «fulgur autem est ignis subtilis qui penetrat [i] herbas, et res 
molles, sed cum in res [ii] diversas offendit, sicut in ferrum et aurum, dissolvit ea, ita quod dissolvit 
aurum in marsupio [Arabic kīs], et marsupium non adhurit, et dissolvit aurum [iii] in navibus, nec 
adhurit homines» (MUCKLE 1933: 160.16-20, emphasis and numbers added). [i] Latin herbas for 
«clothes» appears to presuppose the misreading *al-nabāt for Arabic al-ṯiyāb (the rasm of the two 
words is potentially identical when written without diacritics). [ii] Latin diversas for «hard» [Arabic 
al-ṣulba] can be explained as a mistake occurred in the Latin transmission for an original *duras. [iii] 
Latin in navibus for the original phrase «of the gilded [thing]» [Arabic muḏahhab or muḏhab] is 
difficult to explain, since a palaeographical confusion of muḏahhab and *sufun («ships», the Latin 
naves) does not seem likely; [iv] likewise, homines for «thing» [Arabic al-šayʾ] would presuppose the 
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misreading *nās or *insān for the correct Arabic text, but migh also be explained as a correction ad 
sensum following from error [iii], which either occurred in the Arabic antigraph or in the Latin 
translation itself. The doctrine that lightning [or ‘thunderbolt’: Greek κεραυνός] only melts the hard 
things, leaving the «supple» [Arabic raḫwa] ones intact, is already Aristotelian: cf. Meteor. 371a17-b14 
(the examples there provided are the bronze head of a spear in contrast with its wooden handle; and 
a garment not burnt but only made threadbare: cf. LETTINCK 1999: 227). 
SHARPER IN PERCEIVING | Arabic aḥadd idrākan, Latin acutior. 
SOMETIMES THE FLASH […] TO THE HEARING | The formulation with qad + imperfect («sometimes…») is 
very accurate, because flash and thunder are perceived as temporally distantiated only when the 
thunderstorm producing them is far from the observer (the temporal gap between the two being of 
course proportional to the distance of the storm). By contrast, they are (almost) simultaneous in the 
case of a storm very near to the observer. 
UNTIL | Arabic mā. 
THE FULLER | Arabic qaṣṣār, Latin lotricem percutientem pannos cum fuste. The Latin translation (‘a 
laundress hitting garments with a stick’) adequately captures, albeit ad sensum, the situation 
envisaged by the Arabic text.  As a matter of fact, the activity of fulling performed by the qaṣṣār 
involves the pounding of the woollen cloth with a stick or club (or the fuller’s own feet or hands), in 
order to increase the tissue’s strength and its impermeability. What is important for understanding 
the example is that the activity in question must produce a strong noise, hearable from a great 
distance. The «fire» of the fuller mentioned in the Arabic text does not seem directly connected with 
the activity of fulling, and is accordingly omitted by the Latin translation, although a fire would make 
the fuller visible at an even greater distance, thus making more apparent the ‘instantaneous’ 
character of sight as opposed to the slowness of hearing perceptions.  Dunyā seems to consider 
qaṣṣār as corrupted, and advances in a footnote the concurrent reading qiṭār (which might then 
mean ‘train (of camels)’: see WEHR 906a). The meaning of ‘fuller’ of qaṣṣār seems however perfectly 
appropriate to the context, and appears by the way confirmed, although indirectly, by the Latin 
translation itself. 
 
 
[§373] D344.8-15 
 
The Fifth and last speculation of the Third treatise of the Physics deals with minerals (a first quick 
presentation of them was already given supra, §366). In general, minerals are the fruit of the 
composition ofa smoke and vapour within the earth; different minerals are produced by different 
forms which come to the mixtures of smoke and vapour from the Giver of forms. In particular, the 
present paragraph discusses the sal ammoniac and the sulfur, in which the smoke prevails, and 
gemstones such as corundum and quartz, in which the vapour prevails. For an overview of 
Avicenna’s reception of the mineralogical material of the fourth book of Aristotle’s Meteorologica cf. 
HASNAWI 2002. 
 

*** 
 
FROM THE BESTOWER OF THE FORMS | For further information and bibliography on this crucial notion, 
and a list of its occurrences in the MF, cf. supra, Metaphysics V, §302. The function that the Bestower 
of forms performs in this passage is that of confering the form of the mineral to a well-disposed 
matter, which seems in line with what Avicenna himself says in al-Afʿāl wa-l-infiʿālāt II.1 (Avicenna 
1969: 256.9-11 and ff.); for the importance of that passage cf. also supra, Metaphysics V, §304, and esp. 
Physics II, §350 (with specific bibliography in the commentary). 
THE SAL AMMONIAC | Arabic nūšādir, Latin quasi sal ammoniacum (the presence of quasi, here and in 
what follows, indicates some sort of uncertainty on the parts of the Latin translators in the rendition 
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of the technical mineralogic terms). For the sal ammoniac (also: ‘salammoniac’ or ‘salmiac’) – 
composed of ammonium chloride (NH4Cl) – and its Arabic-Persian denomination nūšādir, cf. RUSKA 
1923 and RUSKA 1928. For its occurrence in an Avicennan context cf. also LETTINCK 1999: 303.  
THE SULFUR | Arabic kibrīt, Latin vel quasi sulphur. Cf. LETTINCK 1999: 303. 
THE CORUNDUM | Arabic yāqūt, Latin lapides pretiosi. The Arabic term, which might have a Persian 
origin, is also used in Arabic as generic word for ‘gemstone’; WEHR 1294b qualifies the meaning of 
‘ruby’ as proper of the Syrian dialect. For the more specific identification of the yāqūt with the 
corundum – a naturally transparent mineral (aluminium oxide), particularly cherished in Islamic 
medieval culture, which can assume different colours (red corundum = ruby, blue corundum = 
sapphire) – see HIJJAWI QADDUMI 2012 (and see also LETTINCK 1999: 306). 
THE QUARTZ | Arabic billawr (or ballūr), Latin alabaustra (vel eruclea). The Latin rendition involves a 
double translation: while alabaustrum pro alabastrum is registered in DU CANGE 1883-1887: 
t. 1, col. 156b, the alternative translation eruclea is explained by MUCKLE 1933: 241b as a reference to 
the lapis Heracleus, i.e. the magnet (cf. Pliny the Elder, Nat. hist. 33, §126), which however would seem 
quite out of place as synonym for a translucid mineral. WEHR 92a gives as fundamental meaning of 
the Arabic term ‘crystal’ or ‘glass’, while ‘rock crystal’ and ‘transparent quartz’ are given sub voce as 
translations of the phrase billawr ṣaḫrī. On the billawr in Islamic milieu, its presence in pseudo-
Aristotle’s On Stones (on which see RUSKA 1912), and its possible etymological derivation from Greek 
βήρυλλος, cf. RUSKA-LAMM 2012. 
IS DIFFICULT | Arabic taʿsuru, Latin difficile est.  
THEY [CANNOT] BE FORGED | Here and in what follows I render with ‘to forge’ the various forms of the 
verb, inṭaraqa, which however neither WEHR nor LANE register in the VII form. This notwithstanding, 
the verb appears as such in Avicenna, as well (cf. LETTINCK 1999: 302, who renders it as ‘be malleable’) 
and is thus acceptable. 
BY VIRTUE OF A STICKY WETNESS WHICH IS CALLED OLEOSITY | Arabic bi-ruṭūbatin laziǧatin tusammà 
duhniyyatan, Latin per humiditatem glutinosam vivam (!) que vocatur unctuositas. For the notion of 
oleosity or ‘unctuosity’ cf. the explanation given by FREUDENTHAL 1991: 48: «unctuous moisture – a 
non-evaporable moisture –, a notion whose origin goes back to the fifth century B.C., but which came 
to prominence in the wake of the widespread use of fractional distillation by Arab (al-)chemists. […] 
By definition, unctuous moisture is a moisture capable of conferring cohesion and Ibn Sînâ founds 
on this notion his account of how stones and mountains can be formed through desiccation». The 
Latin text «per humiditatem glutinosam vivam» presupposes the Arabic bi-ruṭūbatin laziǧatin ḥayyatin, 
with ḥayy meaning ‘lively’, i.e. ‘quick’ (as in ‘quicksilver’, Latin argentus vivus, for mercury) and 
malleable, because not solidified. The adjective, although prima facie peculiar, appears thus very 
appropriate for the context, and it should probably be restored in the Arabic text based on the 
witness of the Latin translation. For the notion of ḥayy / quick / vivus cf. e.g. AVICENNA 1927: 34 fn. 11; 
for its connection to malleability cf. also LETTINCK 1999: 303. 
IS DEPLETED | Arabic nafidat, Latin dissolvitur (liquescit) (double translation). 
 
 
[§374] D344.16-345.5a 
 
The paragraph deals with metals, i.e. those minerals susceptible of melting. Melting is explained in 
terms of heat and oleosity, which is due to some sort of wetness (hence, coagulated and frozen 
minerals like the one dealt with in §373 are not susceptible of melting). Likewise, non-coagulated 
oleosity is the main factor that explains some minerals’ capability of being forged. 
 

*** 
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THE GOLD, THE SILVER, THE COPPER AND THE LEAD | The order in which the metals appear in the Latin 
translation is almost the reverse: sicut es, et plumbum, et argentum, et aurum. The inversion might be 
motivated by the desire to build an ascending climax regarding the value of the cited metals. 
IS CONSOLIDATED | Arabic istaḥkama, Latin sapienter (for the same way of rendering into Latin the 
root ḥ-k-m in another context in the MF cf. supra, Metaphysics III.b.9, §§224-225). Cf. infra the term 
«solidity» [istiḥkām]. 
THE AIRNESS MIXES UP WITH IT | The Latin translation has here aqueitas (‘waterness’), which would allow 
to avoid the slightly incongruous repetition of the concept of ‘airness’ shortly infra. Cf. MUCKLE 1933: 
161.14-15: «et permiscetur illi aqueitas, et sic remanet in eo parum terrenitatis cum aeritate».  
IT LIQUEFIES | Arabic tasayyalu, Latin facit liquere. 
BE SEPARATED | Arabic tatafarraqu, Latin disperguntur. 
DISJOINING | Arabic infiṣāl, Latin separatione. 
LIMESCALE | Arabic kilsan, Latin ut scoria. 
 
 
[§375] D345.5b-end of page 
 
The final paragraph of the Fifth speculation, and with it of the entire Third treatise of the Physics, 
explains some features that help working with minerals, for instance by making their melting 
quicker, as well as some general principles of coagulation and melting of minerals. In particular, 
watery substances coagulate with coldness and melt with heat, while earthily substances behave in 
the opposite way, as they coagulate with heat and melt with coldness. 
 

*** 
 
THE SULFUR | Arabic kibrīt, Latin sulphur. 
THE ARSENIC | Arabic zirnīḫ. Muckle’s printed form aripimentum should be emended in 
auripigmentum («orpiment», an arsenic sulfide), a material which is however more properly called 
zirnīḫ aṣfar (‘yellow arsenic’) in Arabic alchemy and mineralogy: cf. KÄS 2010 (II): 658-660. The 
rendition of the simple zirnīḫ (‘arsenic’) as ‘orpiment’ is however common in Arabic-Latin 
translations: most notably, see Avicenna, Liber quartus naturalium, VAN RIET 1989: 46.79, where 
auripigmentum («orpiment») translates zarānīḫ (plural of zirnīḫ); and for the terminological issue 
cf. Van Riet’s informative footnote ad locum. Holmyard and Mandeville directly translate the Arabic 
zirnīḫ (which they vocalize zarnīḫ) as «arsenic [sulphides]» in the passage of Avicenna’s De 
congelatione et conglutinatione lapidum where the term occurs in connection with sulfur, and give 
in the footnote ad locum the equivalence with As2S2 (the mineral realgar) and As2S3 (the mineral 
orpiment): see AVICENNA 1927: 34 and fn. 5. For the rendition of zirnīḫ as «arsenic sulphide» in 
Avicenna cf. also LETTINCK 1999: 303. 
BOTH ARE MINGLED WITH IT AND PENETRATE INTO IT | Arabic ḫalaṭā bi-hi wa-saryā fī-hi, Latin 
permisceantur cum eo. 
THE MELTING HASTENS TO IT | For the role of sulfur and orpiment as catalyzers for mineral melting, cf. 
the passage of Avicenna’s De congelatione et conglutinatione lapidum quoted above, commentary to 
[THE ARSENIC]. 
THE IRON FILINGS | Arabic saḥāla al-ḥadīd, Latin limatura ferri. 
THE TALC | Arabic ṭalq. Cf. KÄS 2010 (II): 769-779. 
THE ZINC | Arabic ḫāraṣīn. Dunyā however reads ḫāriṣīnā, which is not attested by WEHR 260a; the 
form ḫāraṣīnī is nonetheless registered there (as Egyptian variant), so that Dunyā’s final ā might be 
seen as a simple misprint for ḫāraṣīnī. The mineral ḫāraṣīnī is mentioned by Faḫr al-Dīn al-Rāzī in 
his Eastern Investigations [al-Mabāḥiṯ al-mašriqiyya]. In discussing said occurrence, LETTINCK 1999: 
306 counts the ḫāraṣīnī as one of the «seven malleable substances» or simply ‘seven bodies’ [al-aǧsād 
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al-sabʿa] «often mentioned in cosmographical and alchemistic literature», together with gold, silver, 
tin, iron, copper, and lead. In fn. 19 ad locum, Lettinck tentatively identifies the ḫāraṣīnī with a 
«copper alloy», although he also mentions the identification of it as «a kind of bronze» advanced by 
WIEDEMANN 1905: 404. The two identifications, although presented by Lettinck as alternative, are not 
necessarily so, since bronze is indeed an alloy formed of copper (although typically not comprising 
zinc, as opposed to brass). 
The Latin translation has the two terms in the reverse order with respect to Dunyā’s text: «et sicut 
marcazita et atale» (MUCKLE 1933: 161.30-31). For the correspondence of atale (often transliterated 
also as achale; for analogous examples of confusion between -c- and -t- in the case of transliterations 
from Arabic cf. CALMA 2021: 144) with al-ṭalq (from which also the modern ‘talc’ derives) see the 
editorial remark by VAN RIET 1989: 31* fn. 9: «Les graphies acale…natale… et achale… ont été unifiées 
sous la forme de la simple translittération de l’arabe aṭṭalc». By contrast, the rendition marcazita for 
ḫāraṣīn appears inappropriate, since the marcasite is the modern name of a mineral made of an iron 
sulfide (FeS2) with a crystal structure, actually devoid of zinc. How the term was used in medieval 
Spain remains however a matter of speculation. LETTINCK 1999: 302 records that a mineral called 
marqašītā is mentioned by Ibn al-Biṭrīq in his Arabic version of Aristotle’s Meteorology. Cf. Arist. 
Meteor. 383b9. For the Latin reception of this mineralogic passage of the MF cf. ALBERT THE GREAT, 
Meteora, 4.2.9, ed. HOSSFELD 2003: 259.32-34: «Liquatur profecto hoc modo etiam lapis, qui Graece 
dicitur pyramicos, eo quod igne liquatur, et ille, qui Arabice dicitur marcazita et achali, sicut dicit 
Algazel». 
THE SALT | Arabic milḥ, Latin salem. 
WITH A PARTICIPATION OF THE DRYNESS OF THE EARTH | Arabic maʿa mušārakatin min yabūsati l-arḍi, Latin 
a calore communicante sibi siccitate terre. 
THE HEAT DETERMINES THE WETNESS AND THE DRYNESS TOGETHER, AND INCREASES BOTH OF THEM | In Physics 
II, §336 supra, hotness was linked to lightness, and coldness to heaviness, so that the lightest element 
was explained to be also the hottest (i.e. fire), and conversely the heaviest element also the coldest 
(i.e. earth). By contrast, the fact that hot things are wetter if wet and drier if dry, which is the theory 
that seems affirmed in this paragraph, was not entirely clear in the preceding treatment of the 
qualities of the elements. Rather, the fact that water is cold-wet, hence certainly colder than air (hot-
wet), but also paradigmatically wetter than it, would seem to indicate another kind of relation 
between wetness and dryness, on the one hand, and hotness, on the other hand. Likewise, the 
following statement that «earthness is stronger in correspondence with the heat» seems rather 
puzzling, the earth being the coldest element of the four. 
STRONGER IN CORRESPONDENCE | Arabic ašaddu munāsabatin, Latin maiorem habet affinitatem. 
A [CERTAIN] PROLIXITY | Arabic taṭwīl. This indication, together with the following one, is structurally 
interesting, inasmuch as it aims to suspend the «detailed analysis» [tafṣīl] of the minerals and their 
properties for the sake of brevity. An analogous statement, again in keeping with the concise nature 
of the MF as condensed philosophical encyclopaedia, will be found infra, Physics IV.3, §389. Cf. the 
Latin text: «ad distinguendum autem hec omnia sermo prolixior est necessarium».  
THE DISCIPLINE OF THE ALCHEMY […] BRANCH OUT FROM [THIS] | For the «discipline of the alchemy» 
[Arabic ṣināʿa al-kīmiyā, Latin magisterium alquimie] cf. already supra, Physics II.5, §350. The 
conclusion of the treatise emphasizes a structural aspect, with the idea of a ramification or branching 
out of scientific disciplines that is typical of the Avicennan systematization of Peripatetic philosophy: 
cf. on this also the Introduction, esp. §1.4.2.  
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Treatise IV 
 
 
 
[§376] D346.1-12 
 
The treatment of psychology is introduced in continuity with the meteorological and mineralogical 
material discussed in Physics III, since the different souls are said to affect increasingly more perfect 
and harmonic mixtures of elements with respect to the previously considered inanimate beings. The 
present paragraph analyses the notion of vegetative soul, by mentioning her three operations and 
the faculties performing them, as summarized in the following table. 
 
 
TABLE 49.  Operations and faculties of the vegetative soul 
 
 

 OPERATIONS   |   AFʿĀL   |   ACTIONES FACULTIES   |   QUWAN    |   VIRTUTES 
   
   

1 nutrition  |  taġḏiya  |  nutrire nutritive  |  muġaḏḏiya  |  nutritiva 
   
   

2 growth  |  tanmiya  |  augmentare [faculty] of growth  |  munammiya  |  augmentativa 
   
   

3 generation  |  tawlīd  |  generare generative  |  muwallida  |  generativa 
   

 
 

*** 
 
AS THE MIXTURE OF THE SMOKE […] FORM OF THE MINERALS | The «mixture» of smoke and vapour is called 
here iḫtilāṭ, with the same term used to designate the «primary mixture» of the elements supra, 
Physics II.1, §336 and Physics III.2, §360. The beginning of the treatise of psychology is immediately 
connected with the preceding treatment of minerals in Physics III.5, and the three souls of 
Aristotelian psychology – the vegetative, the animal, and the human rational one – are introduced 
according to the same scheme of increasing perfection of the mixture of the elements predisposing 
them. Thus, the entire treatment of psychology inscribes within the hierarchical structure of 
emanation of reality already well-described supra, Metaphysics V, §302. 
A MORE PERFECT MIXTURE […] THE MIXED QUALITIES | In keeping with the aforementioned hierarchy of 
reality, the mixture or blend [here: imtizāǧ] which gives rise to the vegetative soul is «more perfect» 
[Arabic atamm, Latin perfection] than the one needed for the minerals. This increased perfection is 
unpacked (i) as generically «better» [aḥsan], but also (ii) as an increased closeness to the perfect 
«balance» [Arabic iʿtidāl, Latin aequalitati], and finally (iii) as a reduction of the contrariety of the 
«mixed» [Arabic mumtazaǧa, Latin commixtarum] qualities. In other words, the mixture needed for 
a soul to arise is more temperate and smoother than the one required for inorganic things. 
INORGANIC BODIES | Arabic ǧamādāt, Latin congelatorum. 
THE GROWTH | Arabic numūw, Latin augmentum. Growth is seen as distinctive factor between the 
inorganic and the organic. 
IN THEM | Dunyā reads fi-hi, but I think the feminine fī-hā would be a sounder choice, since the 
referent of the pronoun is in all likelihood represented by the mixed elements. 
«VEGETATIVE SOUL» | Arabic nafsan nabātiyyatan, Latin anima vegetabilis. In the title of the subsection 
on the vegetative soul, the adjective is however in the masculine [nabātī]. This is a sign of the 
oscillation of the grammatical gender of nafs, which can be either feminine or masculine in Arabic, 
and which might have been used indifferently in the two genders by al-Ġazālī himself.  
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IN THE HERBS | Arabic fī l-naǧmi. The first meaning of the term is of course that of ‘star’, ‘celestial body’, 
but the word also admits of the collective meaning of «herbs, herbage, grass» (WEHR: 1110a), which 
appears here particularly appropriate. The remark by ALONSO 1963: 259 n. 22, who would aim at 
replacing the specific al-naǧm with the generic al-nabāt, is thus unwarranted. The Latin translation 
(MUCKLE 1933: 162.18-19) correctly reads «in arbore, et in plantis», but, in order to justify the reading, 
there is no need to presuppose that its Arabic antigraph should have had al-nabāt, as Alonso does 
ibidem. Cf. also Dunyā’s footnote ad locum, where he correctly specifies that naǧm has the meaning 
of ‘plants without trunk (or stem, or stalk [Arabic sāq])’. 
OPERATIONS | Arabic afʿāl, Latin actiones. 
THE NUTRITION | Arabic taġḏiya, Latin nutrire. (1) The function of nutrition of the organism is 
performed by by a «nutritive» [muġaḏḏiya] faculty. The participle of the II form muġaḏḏiya does not 
seem the typical way of expressing in Arabic this particular notion of Aristotelian psychology – cf. 
for instance the presence of the active participle of the I form ġāḏiya with the meaning of «nutritive 
[faculty]» in the Physics of Avicenna’s Šifāʾ (cf. MCGINNIS 2009: 469) –, but it is clearly the best option 
given that all the «operations» or ‘actions’ [afʿāl] of the vegetative soul, and conversely all the 
«faculties» or ‘virtues’ [quwan] performing them, are expressed here with voices of the II form of the 
verb (respectively the maṣdar for the operation, and the active participle for the faculty; see infra the 
other examples). 
THE EXPANSION | Arabic tanmiya, Latin augmentare. (2) The expansion (or simply ‘growth’), of the 
organism is performed by the «faculty of growth» [munammiya] (cf. MCGINNIS-REISMAN 2007: 180, 
272).  
THE GENERATION | Arabic tawlīd, Latin generare. (3) The procreative function of ‘generation’ is 
performed by a «generative» [muwallida] faculty.  
 
 
[§377] D346.13-347.2 
 
After their presentation in §376, the text offers here an elaboration on the three faculties of the 
vegetative soul and their operations. For a very recent analysis of Avicenna’s theory of nutrition, here 
presupposed and summarized, cf. ALPINA 2021b. 
 

*** 
 
«NOURISHMENT» | Arabic ġiḏāʾ, Latin cibus. The same root ġ-ḏ-y, this time in the VIII stem, is further 
productive in the text, giving rise shortly infra to the passive participle «nourished» [muġtaḏà], and 
the active one «nourishing» [muġtaḏī]. 
IT TAKES OFF […] THE NOURISHED | The «transforming» [Arabic muḥīla, Latin convertens] capacity of 
the nutritive faculty is described as a conversion of the form of the food in the form of the organism 
‘eating’ it (i.e. transforming it in vegetal and animal tissues proper of the «nourished» being, and no 
more of the «nourishing» stuff). For the idea of ‘divesting’ the form – see here the verb «takes off» 
[taḫlaʿu] – and wearing another one back again – see here «clothes» [taksū] –, albeit expressed with 
a different lexicon, cf. supra, Metaphysics IV.b.2.3, §276; Metaphysics V, §299; Physics II, §350. The 
metaphor of clothing, which could also be expressed as a ‘donning’ and a ‘doffing’ of the form on the 
part of matter, also appears in Avicenna, K. al-Nafs V.6 (English translation in MCGINNIS-REISMAN 

2007: 202; ivi: fn. 66, the translators trace the metaphor back to the Arabic translation of Plotinus in 
the Pseudo-Aristotelian Theology).  
[THE NOURISHMENT] SPREADS […] DISSOLVED | This is a longer description of the restoring function of 
nutrition, already hinted supra at Physics I, §319 (where the same characteristic expression «takes 
the role of» [Arabic yasuddu masadda] is used). 
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INCREASE | Arabic ziyāda. Together with «growth» [numūw] and «expansion» [tanmiya] (cf. supra, 
§376), this is the third synonym used to describe the operation performed by the faculty of growth. 
DIMENSIONS | Here: aqṭār.  
ACCORDING TO THE SYMMETRY APPROPRIATE FOR THE GROWING [BODY] | Arabic ʿalà l-tanāsuqi l-lāʾiqi bi-l-
nāmī, Latin secundum quod convenit corpori augmentando. 
AT THE END OF THE DEVELOPMENT | Arabic ilà muntahà l-nušūʾi, Latin ad perfectionem sui incrementi. 
IS APPROPRIATE | Arabic yulīqu, Latin conveniente. 
ACTUALLY, THESE FACULTIES […] IS DERIVED FOR IT | The insertion establishes a one-to-one 
correspondence between operations (or actions) [afʿāl] and an «operating agent» [fāʿil] performing 
them (identified with the faculty in charge of said operation). The existence of (occult) faculties of 
the soul is thus infered from the presence of (visible) effects, which must have a cause in order to be 
there at all. For the same notion of a one-to-one correspondence between afʿāl and quwan in 
Avicenna’s medicine cf. Qānūn I.1.6 («On the Faculties and Operations»; see HALL 2004 for a quick 
but informative overview). 
LIKE THE SPERM […] OF THE CEREALS | The «sperm» [Arabic nuṭfa, Latin sperma] for animals and the 
«seed» [Arabic buḏra, Latin semen] for the «cereals» [Arabic ḥubūb, Latin granorum] are examples 
of that potentially similar part of the procreating body that «disjoins itself» [tafṣilu] from that body 
in order to become a new organism. The fact that the two examples pertain to different biological 
domains (animals and plants) is a sign of the continuity of the series of the souls: the animal soul 
also contains all the functions of the vegetative one. For the potential presence of the form of man 
in that of the semen cf. already supra, Metaphysics I.1, §103; Metaphysics I.7, §167. 
 
 
[§378] D347.3-7 
 
The paragraph, which concludes the short section devoted to the vegetative soul (§§376-378), deals 
with the biological temporal ‘extent’ of the various vegetative faculties. While the nutritive faculty is 
active throughout the biological life of the organism, the faculty of growth and the generative faculty 
are less continuous. The first one is only active at the beginning of the organic life, up to the apex of 
the bodily development, while the generative faculty activates at that culminating point, when the 
organism has reached its adult size. 
 

*** 
 
NUTRITIVE | Here: ġāḏiya, with the active participle of the I form as in D-Altvicenna: cf. the 
terminological note in §376 supra.  
ACTIVE | Arabic ʿāmila, Latin agit. 
INCAPACITY | Arabic ʿaǧz, Latin debilitatur. 
TRANSFORMING | Arabic iḥāla, Latin ad convertendum. 
UNTIL THE MOMENT […] OF THE DEVELOPMENT | Arabic ilà waqti l-bulūġi wa-kamāli l-nušūʾi, Latin usque 
ad tempus iuventutis et perfectionem crescendi.  
IT COMES TO A STANDSTILL | Arabic taqifu, Latin cessat. 
GROWING | Here: nāmiya (cf. supra for the case of the parallel active participle of the I form ġāḏiya). 
ARISES | Arabic intahaḍat, Latin excitabitur. 
 
 
[§379] D347.8-20 
 
The animal soul is introduced, and its faculties – which will be dealt with in the following paragraphs 
– are distinguished, according to the scheme presented in Table 50. 
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TABLE 50. Faculties proper of the animal soul 
 
 

 FACULTY  SPECIES OF THE FACULTY §§ 
     
     

1 perceptive | mudrika 
1.1 external | ẓāhira [five senses] §§383-393 

   
   

1.2 internal | bāṭina [internal senses] §§394-401 
     
     

2 moving | muḥarrika 
2.1 desiderative | šahwāniyya [> research] 

§§379-380   
  

2.2 irascible | ġaḍabiyya [> flight] 
     

 
 

*** 
 
ANIMAL SOUL | Arabic nafs ḥayawānī, Latin anima animali. 
MORE PERFECT | Here: akmal. 
AND THE ADDITION OF TWO FACULTIES. | Dunyā prints at the end of this sentence an incongruous 
question mark, which ought to be ignored.  
ONE OF THE TWO IS THE PERCEPTIVE […] [FACULTY] | The same distinction between a «perceptive» 
[Arabic mudrika, Latin apprehendens] and a «moving» [Arabic muḥarrika, Latin movens] faculty is 
presented as an internal articulation of the nafsāniyya (‘psychic’) faculty, which has to do with the 
brain, in Avicenna’s Qānūn, I.1.6.5 and I.1.6.6: cf. HALL 2004: 76 and fn. 28 (who translates mudrika as 
«cognitive» and muḥarrika as «motor»). 
THAT WHICH PERCEIVES | Dunyā has here a footnote explaining how the concept of idrāk is applied to 
the animals in this usage, while the taʿaqqul («intellection») is proper of man, being that which 
distinguishes him from the other animal species. Dunyā probably feels the need to specify this 
because idrāk can be used in non-philosophical Arabic (and not only in such contexts) in order to 
identifiy superior cognitive faculties: for cases in the MF cf. supra, Logic, Preface, §2, where idrāk is 
given as a paraphrasis of «conception» [taṣawwur]; and more particularly see its application to the 
intellectual perceiving of God’s essence in Metaphysics III, §244, and to the faculties of the heavenly 
movers in Metaphysics IV.b.3.1, §286 (cf. also Diagram 6). 
IS CONJOINED | Arabic yattaṣilu, Latin connectuntur. 
DESIRE | Arabic šahwa, Latin desiderium. 
FLIGHT | Arabic harab, Latin fugiendum. 
 
 
[§380] D347.21-348.9 
 
The concepts of research of the suitable and flight from the harmful, with their opposing correlatives 
of hatred and fear, are explored. 
 

*** 
 
STRIVING | Arabic nuzūʿ, Latin appetitus. 
LIKE THE SEXUAL INTERCOURSE | Arabic ka-l-ǧimāʿ, Latin ut est coitus. 
«DESIDERATIVE FACULTY» | Arabic quwwa šahwāniyya, Latin virtus desiderativa. [(3.1)] The desiderative 
faculty tends to what is suitable. 
REPULSION | Arabic dafʿ, Latin ad repellendum. 
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THAT WHICH IS INCOMPATIBLE AND CONTRARY | Arabic mā yunāfī wa-yuḍāddu, Latin contrarium. 
«IRASCIBLE FACULTY» | Arabic quwwa ġaḍabiyya, Latin irascibilis. [(3.2)] 
«FEAR» IS AN EXPRESSION […] DESIDERATIVE FACULTY | The emotions of «fear» [Arabic ḫawf, Latin timor] 
and «hatred» [Arabic karāha, Latin abominatio] are defined as weakness respectively of the irascible 
(3.2) and the desiderative (3.1) faculty. This implies that they are merely negative, in that the strength 
or normal action of the corresponding faculties of the animal soul effectively produces their contrary 
(i.e., courage, for the irascible faculty, and desire or love, for the desiderative one). 
SPREAD | Arabic munbaṯṯa, Latin diffusa. 
IN THE MUSCLES AND THE NERVES | Reading fī l-ʿaḍalāt wa-l-aʿṣāb instead of fī l-faḍalāt printed by Dunyā. 
Cf. Latin in musculis et nervis.  
ACCORDING TO THE WAY […] PRACTICE OF THE MOVEMENT | Arabic ʿalà sabīli l-baʿṯ wa-l-istiḥṯāṯ ʿalà 
mubāšara l-ḥarakati, Latin secundum imperium et obedientiam ad repraesentandum motum. 
THE FACULTY WHICH IS IN THE MUSCLES […] [AND] ORDERS | The faculties which end up in movement are 
hierarchically ordered: the one which is «in the muscles» [fī l-ʿaḍalāt] – the proper «moving» faculty, 
the muḥarrika – «carries out the orders» [muʾtamira], and is thus subject to the «striving [faculty]» 
[Arabic nuzūʿiyya, Latin], which, in turn, «dispatches» [bāʿiṯa] and gives the orders [āmira]. This is 
the same notion expressed immediately above with the sentence «the two are moving 
[muḥarrikatāni] with respect to the moving [muḥarrika] faculty», which makes a pun between two 
senses of the active participle muḥarrik: in the second case it is used in technical sense to designate 
the faculty, in the first somewhat metaphorically, in the sense of ‘triggering the movement’ (and thus 
similarly to the different metaphor of the ‘orders’ employed just afterwards. The expression nuzūʿiyya 
can be considered here as an umbrella term for both the desiderative and the irascible faculties 
described above, which give together the orders to the physiological faculty that moves the muscles 
(presumably by means of spirit, a concept which will be introduced shortly afterwards, in §383). Cf. 
the Latin translation of the passage in ST. CLAIR 2005: 62.52-55: «Et haec movent virtutem motivam, 
quae est diffusa in musculis et nervis secundum imperium et obedientiam ad repraesentandum 
motum. Virtus enim quae est in musculis est repraesentans motum, quia huic iubetur ut moveat». 
 
 
[§381] D348.10-19 
 
The paragraph discusses the perceptive faculty identified in §379 supra, distinguishing within it the 
external, or outer, and the internal, or inner, senses. The necessary existence of the latter is argued 
on the basis of an instance of (instinctual) behaviour observed in animals. 
 

*** 
 
EXTERNAL | Arabic ẓāhira, Latin exteriorem. (1.1) The five external senses will be dealt with analytically 
in what follows (see infra, §§383-392), but here they are not mentioned one by one, as opposed to 
the internal faculties.  
INTERNAL | Arabic bāṭina, Latin interiorem. (1.2) There follows a list of the five internal faculties. For 
all the listed terms cf. the often-alternative formulation given infra, at §394, at the beginning of the 
section specifically devoted to the internal senses (see in particular the comparative Table 53). The 
numbers that I have assigned in the text to the terms of this first formulation presuppose that second 
one, which is far more systematic than this one.  
THE IMAGINATIVE FACULTY | Arabic al-quwwa al-ḫayāliyya, Latin phantasia. The relative adjective 
ḫayālī literally means «imaginary, unreal; ideal, ideational, conceptual; utopian» (cf. WEHR: 310a), but 
its technical sense is well-established in philosophical jargon. Cf. infra, introduction to §394 and 
Table 53 for a more detailed treatment of the terminology of the internal senses. 
THE ESTIMATIVE [FACULTY] | Arabic al-mutawahhima, Latin aestimatio. (1.2.4) 
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THE MEMORATIVE [FACULTY] | Arabic al-ḏākira, Latin memorialis. [(1.2.5)]  
THE COGITATIVE [FACULTY] | Arabic al-mutafakkira, Latin cogitatio. [(1.2.3)] The explicitation of the 
names of the internal senses is added here by al-Ġazālī, while Avicenna’s DN mentioned, on the 
contrary, the external ones: «Quant à la faculté de perception, elle s’exerce de deux manières: 
perception externe, perception interne. Il n’est pas besoin de définir la perception extérieure (ouïe, 
vue, odorat, goût, toucher). Mais il est besoin de définir la perception intérieure» (ACHENA-MASSÉ 
1958 p. 56). 
AS THE VERIFICATION ABOUT THEM WILL FOLLOW | For the detailed treatment of the internal senses cf. 
infra, §§394-401. 
HAS FOUND REPUGNANT | Arabic istabšaʿa, Latin abhorreret. 
ONE TIME | Usually dufʿa wāḥida has the meaning of ‘all at once’, but here it is used as correlative of 
the following dufʿa uḫrà («another time»); for the idea of the reiteration of the same experience on 
the part of the animal cf. also the adverbial ṯāniyan, which I rendered as «again». 
SOUR | Arabic maḍir, Latin nocivum. 
 
 
[§382] D348.20-349 
 
The paragraph discusses the common sense and its functions. 
 

*** 
 
UNIFYING | Arabic ǧāmiʿa, Latin collectivam. 
«COMMON SENSE» | Arabic al-ḥiss al-muštarak, Latin sensus communis.  
THE HONEY | Arabic ʿasal, Latin mel. 
SWEETNESS | Arabic ḥalāwa, Latin dulcedinem. 
JUDGING | Arabic ḥākim, Latin aliquod unum…ad hoc ut iudicetur. 
THE SHEEP WOULD NOT PERCEIVE THE ENMITY OF THE WOLF | Arabic lam takun al-šāh tudriku l-ʿadāwata l-
ḏiʾbi. Reading ḏiʾb ‘wolf’ instead of Dunyā’s obvious misprint ḏanab ‘tail’. As made clear by 
comparison with the Arabic original, the Latin reading omnis in the translation of the passage 
(«contingeret quod omnis non apprehenderet inimicicias lupi numquam visi ut fugiat ab eo», 
MUCKLE 1933: 164.32-33) is an error for ovis, already corrected in ST. CLAIR 2005: 62.73. The example 
of the enmity of wolf and sheep in order to explain the notion of ‘intention’ in the estimation is one 
of the most famous and best-studied aspects of Avicennan psychology. «Dieb», as a calque from the 
Arabic, can designate also in English a jackal or wild dog found in North Africa (Canis anthus), while 
the Arabic term can also designate the golden jackal (Canis aureus), diffused in Asia. It is however 
also the standard translation of Greek λύκος ‘wolf’ in Aristotle’s Historia animalium cf. FILIUS 2018: 
457. This philosophical zoological source, together with the widespread rendition as lupus of all the 
Latin translations, certainly calls for maintaining the traditional interpretation of this animal as a 
‘wolf’, despite a jackal might also have been envisaged by the Persian Avicenna as a very fitting 
enemy for his philosophical sheep. For further occurrences of the same example in the MF cf. infra, 
§396 and §408. 
WHERE THE FACULTIES MEET | Arabic maǧāmiʿ al-quwà, Latin summa de collection virtutum. 
ANALYSE THEM IN DETAIL | The promise of a tafṣīl [Latin distinguere] of the outer senses will be fulfilled 
in the following §§383-392. 
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[§383] D350.1-12 
 
The paragraph introduces the analytic examination of the external perceptions (announced at the 
end of §382), and of the five senses performing them. The first one to be treated is the sense of touch 
(1.1). The five external senses, their organic localization, and their proper sensibles, as dealt with in 
§§383-392, are listed in the following summarizing table. 
 
 
TABLE 51.  External senses, their sensibles, and their anatomical localizations 
 
 

 SENSE SENSIBLE ORGAN §§ 
     
     

1 touch | lams | tactus 

heat and coldness,  
wetness and dryness,  

hardness and softness,  
roughness and smoothness, 

lightness and heaviness 

entire epidermis and flesh; 
network of the nerves 

383 

     
     

2 olfaction | šamm | olfactus odours 
two outgrowths of the brain, 

similar to the two nipples of the 
breasts 

384 

     
     

3 hearing | samaʿ | auditus sounds 
nerve spread out in the 

furthermost [part] of the 
auditory meatus; [ear]drum 

385 

     
     

4 taste | ḏawq | gustus flavours 
nerve spread out along the  

external [part] of the tongue 
386 

     
     

5 sight | baṣar | visio forms of things seen; 
colours and shapes 

cavity where the [nerves of the] 
two eyes intersect in the anterior 

[part] of the brain 
387-389 

     

 
 

*** 
 
THE TOUCH | Arabic al-lams, Latin tactus. 
A FACULTY UNROLLED IN THE ENTIRE EPIDERMIS AND FLESH | Arabic quwwatun mabṯūṯatun fī ǧamīʿi l-bašarati 
wa-l-laḥmi, Latin virtus diffusa per omnem cutem et carnem. JANSSENS 2019: 117 and fn. 122 remarks that 
the idea of the diffusion of the sense of touch throughout the body is a Ġazālīan addition with respect 
to the DN, although he references Avicenna’s Naǧāt (ed. DĀNIŠPĀŽŪH 1985: 322.16) «for a similar idea». 
BY MEANS OF WHICH THE HEAT […] ARE PERCEIVED | The sensibles perceived by the sense of touch are 
arranged by al-Ġazālī in five couples of opposite qualities: (i) hot / cold, (ii) wet / dry, (iii) hard / soft, 
(iv) rough / smooth, and (v) light / heavy. In this respect, it is noteworthy to quote here a parallel 
passage from Avicenna’s K. al-Nafs I.5, ed. RAHMAN 1959: 42.14-43.1, English transl. ALPINA 2021a: 214-
215: 
 

It seems that for a group of people this faculty is not a final species, but a genus for four or more 
faculties, disseminated together all over the skin. [(i)] One [of these supposed faculties] makes 
judgements on the contrariety between hot and cold; [(ii)] the second makes judgements on the 
contrariety between moist and dry; [(iii)] the third makes judgements on the contrariety between 
hard and soft; [(iv)] the fourth makes judgements on the contrariety between rough and smooth; 
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except [R43] that their being gathered in one single organ gives the impression that they are one in 
essence. 

 
The possible differentiation of the sense of touch in four different sensory faculties seems to be taken 
rather seriously by Avicenna in the K. al-Nafs, since there he presents, in the same chapter, two 
different enumerations of the external senses: «The perceptive [faculty] from outside are the five or 
eight senses» (RAHMAN 1959: 41.18-19, English transl. ALPINA 2021a: 213 and see fn. 123 ad locum). The 
MF differs from the Nafs not only because this alternative possibility of classification of the external 
senses is not mentioned, but also because the couples of different sensible qualities perceived by the 
sense of touch are five in al-Ġazālī’s text, and only four in Avicenna’s one (heaviness and lightness 
being omitted in the Nafs of the Šifāʾ). The DN does mention however «pesanteur, légèreté» among 
the qualities perceived by touch: see ACHENA-MASSÉ (II): 56.29. A similar list of opposing sensory 
qualities is presented supra, Physics II, §335 in their hierarchy: hot/cold and wet/dry are primary 
qualities of the elements, while rough/smooth, heavy/light and hard/soft are derivative features 
coming from the primary ones (see also ivi Table 43). 
THE SKIN | Arabic ǧild, Latin cutis. 
BY THE MEDIATION OF A FINE BODY […] «SPIRIT» | JANSSENS 2019: 117 and fn. 123 remarks that the idea of 
the diffusion of the sense of touch thanks to a fine body (which is its «carrier» [Arabic ḥammāl, Latin 
vehiculum]) is a Ġazālīan addition, and he references Avicenna’s al-Adwiya al-qalbiyya (BILGE 1937: 
2.7-10) as a possible source. On vital spirit in the MF cf. also infra, Physics V.5, esp. §§433-434, where 
a more specific definition of rūḥ is given and some of its further functions are explored. In both cases, 
however, «spirit» is understood to be a «fine body» [Arabic ǧism laṭīf, Latin corpore subtili]. This 
characterization, which is reminiscent of the Galenic notion of πνεῦμα as opposed to the Aristotelian 
ψυχή, is widespread among Muslim theologians, as argued for instance in JAFFER 2003: 167; see also 
LANGERMANN 2009 and GRIFFEL 2018. For the important reception of the Ġazālīan notion of spirit in 
Albert the Great (since the very beginning of his acquaintance with the Latin Algazel) cf. SIGNORI 
2019: Appendix, quotations number [1], [2], [14], [214]. 
STREAMS | Arabic yaǧrī, Latin discurrit.  
IN THE NETWORK OF THE NERVES | Arabic fī šubbāki l-ʿaṣabi (collective noun rather than plural [aʿṣāb], 
as in the previous occurrence of the term in §380), Latin per compagines nervorum.  
THAT FINE BODY ONLY BENEFITS OF THAT POWER FROM THE BRAIN AND THE HEART | Arabic wa-innamā 
yastafīdu ḏālika l-ǧismu l-laṭīfu tilka l-quwwata mina l-dimāġi wa-l-qalbi, Latin Et hoc corpus subtile non 
acquirit, neque haurit [double translation?] virtutem hanc, nisi a corde et cerebro. In agreement with 
the Latin translators, I have interpreted the Arabic quwwa as used generically, thus not in the 
technical sense of ‘faculty’. More particularly, I intend tilka l-quwwa as the power or capacity of the 
spirit (the «fine body») to carry sensory information. 
AS WILL BE EXPLAINED | The same tight association of brain and heart is also to be found infra, Physics 
IV.3, §413 and §419 (in her remark ad locum, ST. CLAIR 2005: 63 fn. 3 only refers to the first of these 
passages). Cf. also infra, Physics V.5, §433, where however only the heart (and not the brain) is 
mentioned as the relevant organ. The double presence of both heart and brain in these passages may 
be the vestige of Avicenna’s attempt at conciliating Aristotle’s cardiocentric position (with the brain 
as mere coolant of the hot blood) and Galen’s opposite cerebrocentric theory: for a quick 
presentation of the issue from the viewpoint of the history of medicine see SMITH 2013. A 
manifestation of this Avicennan tension can be for instance the following: despite his typical 
emphasis on the ventricular (and thus cerebral) localization of the inner faculties, in the 
psychological section of his K. al-Naǧāt Avicenna makes an (Aristotelian) point for the priority of the 
heart as organ of the higher mind functions; see the English translation of the passage in RAHMAN F. 
1952: esp. 66.32-34. 
RESEMBLANCE | Arabic šabah, Latin in simile apprehensi. 
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[§384] D350.13-351.3 
 
The paragraph deals with the sense of olfaction (1.2), by providing a discussion of its localization and 
of the way in which odours are transmitted in the air. For reprises of al-Ġazālī’s remarks on olfaction 
in Albert the Great’s De homine see SIGNORI 2019: 538-539, nn. [23]-[24]. A brief discussion of the 
example of vultures presented in this paragraph, in its reprise by Moses Narboni, can be found in 
IVRY 2015: 285-286. 
 

*** 
 
THE OLFACTION | Arabic šamm, Latin olfactus. (1.1.2) 
IN TWO OUTGROWTHS OF THE BRAIN, SIMILAR TO THE TWO NIPPLES OF THE BREASTS | Arabic [zāʾidatay] bi-
ḥalamatay ṯadiyayni, Latin in duabus carunculis cerebri quae sunt similes sumitatibus uberum. The 
identification of the seat of olfaction with what are modernly called the olfactory bulbs is one of the 
main achievements of Arabic theories on the sense of smell, together with the transmission of odours 
through air and vapours: for an overview of Arabic sources on the issue cf. ROBINSON 2019: 65-66. The 
first anatomic designation of the olfactory «breasts» is attributed to Avicenna by PALMER 1993, but 
this onomastic paternity in the field of anatomy is now disputed; cf. ROBINSON 2019: 67 for further 
information. 
ODOURS | Arabic rawāʾiḥ (sg. rāʾiḥa), Latin odoribus. 
mixed or mingled | Arabic yamtaziǧu aw yaḫtaliṭu, Latin permiscentur. 
IT DOES NOT FOLLOW | Arabic laysa yalzamu, Latin non sequitur. 
IT IS PREDISPOSED TO ITS RECEPTION BY THE BESTOWER OF FORMS | For a list of occurrences of the notion of 
wāhib al-ṣuwar within the text of the MF cf. supra, Metaphysics V, §302. The function performed by 
the Giver of forms in this instance is that of predisposing the air to the reception of the odour, on the 
occasion of the proximity of the air with an odorous thing. This seems at least in part different from 
what JANSSENS 2002: 553 and fn. 12, following DAVIDSON 1992: 79, notices about the role of the ‘Giver 
of forms and powers’ in the al-Afʿāl wa-l-infiʿālāt (on which cf. supra, Physics II, §350), when he says 
that «it seems that even tastes and odours figure among these characteristics and powers» (i.e. those 
coming from the Giver of forms and received in a body «by its very perfect physical constitution»; 
JANSSENS 2002: ibidem). As a matter of fact, that kind of reception seems to apply to the odorous thing 
itself – which is reasonably such and such due to its complexion or temperament –, while what is 
here at stake is the transmission of the odour to the air (which is certainly not predisposed in itself 
to be odorous, and much less so due to its own mizāǧ – a contradiction in terms when it comes to a 
simple element such as air). Thus, the function that al-Ġazālī attributes here to the bestower of forms 
seems at least in part peculiar. For an only partially analogous case, concerning the sense of sight 
and the occurrence of the form of the seen thing, cf. infra, §388. 
TRANSFER OF THE ACCIDENTS | Arabic intiqāl al-aʿrāḍ. The pericope on the impossibility of the intiqāl 
of the accidents is not translated into Latin. 
THE GREEKS HAVE ALREADY REPORTED […] UP TO THAT LIMIT. | Under the generic epithet of «the Greeks» 
[Arabic yūnāniyyūna, Latin Graeci], al-Ġazālī – following Avicenna in the DN – is remotely quoting 
Aristotle qua zoologist, since the anecdote concerning the sudden appearance of vultures [Greek sg. 
γύψ, Arabic raḫam(a)] on remote battlefields is to be found in the Historia animalium: cf. Hist. anim. 
VI.5, 563a5 ff.; medieval Arabic translation of the passage in FILIUS 2019: 135(245).18-136(246).5. This 
zoological fact provided Avicenna with material useful to substantiate the generic affirmation, found 
in Aristotle’s De anima II 421b8-13, that «some» animals – but there perhaps only water animals –  
«come upon food from far away, having been guided by smell» (transl. SHIELDS 2016: 42). The 
connection between the arrival of vultures in the presence of corpses and their sense of smell was 
already made in Avicenna, K. al-Šifāʾ, K. al-Nafs, II.4, ed. RAHMAN 1959: 78.16-79.8; it was repeated in 
the DN and consequently in this passage of the MF, and it then had a wide fortune in Latin thought, 
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also due to its reprise in Averroes’ Long Commentary on Aristotle’s De anima, c. 97, ed. CRAWFORD 

1953: 277.39-43; 278.49-50 (English transl. in TAYLOR-DRUART 2009: 215). A particularly significant 
connection of the zoological and the psychological strand of this tradition is to be found in Albert 
the Great’s treatises De anima (ed. STROICK 1968: 135.20-51) and De animalibus (see esp. VI.1.6, ed. 
STADLER 1920: 459.1-25), where Albert references back his own psychological treatment of the 
olfaction for explanation of the vultures’ behaviour. I plan to further explore the fascinating history 
of this notion, widespread throughout the Middle Ages, in a future contribution that is currently 
under preparation. Cf. also supra, Introduction, §1.8.1.2 for a brief discussion. 
HAVE ALREADY REPORTED | Arabic qad ḥakà, Latin iam…dixerunt. 
BY VIRTUE OF THE ODOUR OF THE CORPSES | Arabic bi-rāʾiḥati l-ǧiyaf (sg. ǧīfa), Latin propter odorem ex 
cadaveribus. 
THE VULTURE | Arabic raḫama. The ornithological term is rendered generically into Latin as quaedam 
avis (ST. CLAIR 2005: 64.1).  
TWO HUNDRED PARASANGS | Arabic ʿalà miʾatay farsaḫin. The distance from which the vultures would 
have flown to the corpses is the distance at which animals endowed with an exceptional sense of 
smell might perceive odours; it is thus also a good empirical (although theoretically unsure) measure 
of just how far odours can be transmitted through the medium of air. If we take a reasonably average 
measure of the variable parasang (cf. supra the commentary to Metaphysics I.1, §115) and fix it at 5 
km, it seems however that the measure of 200 parasangs here given is quite unrealistic. In the further 
Latin sources that make use of the example (cf. supra in this paragraph, and the Introduction, 
§1.8.1.2), as well as in the Latin translation of this passage (per ducentas leugas) the measure is usually 
given in leagues, and it also varies, making it difficult to ascertain the point. 
BATTLEFIELD | Arabic maʿraka, Latin locum proelii. 
BIRDS | Arabic ṭayr, Latin avium.  
STIMULATION | Arabic infiʿāl, Latin passionem. 
OF ITS RECEPTION | scil. of the air. 
IT IS NOT POSSIBLE THAT ITS PARTS SPREAD | Arabic lā yumkinu an tantašira aǧzāʾu-hu, Latin aliter non 
posset intelligi…possit diffundi. The Latin translation misinterprets the sentence by adding aliter 
(‘otherwise’), and thus implying that the parts of vapour did indeed spread for that distance. The 
Arabic original seems rather to envisage a different situation, in which air transmits odours by 
successive stimulation(s). 
 
 
[§385] D351.4-end of page 
 
(1.3) The paragraph deals with the sense of hearing and its sensible object, sound. A definition of 
sound is given. Moreover, the phenomenon of the echo is explained through a comparison with the 
propagation of the waves or ripples of water in a container, when a stone is thrown into it. 
 

*** 
 
HEARING | Arabic samaʿ, Latin auditus. The entire pericope of text from «it is a faculty» up to 
«perceives the sound» is omitted into Latin, which simply reads auditus fit per sonum, a text much 
abridged and even somewhat imprecise. The omission is an important one, which might be due to 
the anatomical difficulty of the Arabic text (cf. infra the technical terminology for ‘auditory meatus’ 
and ‘eardrum’). 
SPREAD OUT | Arabic mafrūša. 
AUDITORY MEATUS 1,2 | Arabic ṣimāḫ1,2, Latin in profundo concavitatis 2. 
EXTENDED | Arabic mamdūda. 
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OVER THE [EAR]DRUM | Arabic ṭabl. WEHR 647b attests ṭabla al-uḏun as the proper expression to 
indicate the ‘eardrum’ or ‘tympanic membrane’, while ṭabl, as registered ivi, 647a, properly means 
only ‘drum’. 
VIBRATION | Arabic tamawwuǧ, Latin undationem. The passage constitutes a veritable definition of 
sound, which could have systematic relevance in an Avicennan encyclopaedia of philosophy with 
respect to the section devoted to music. Such a section is absent however in the MF, which omits all 
treatment of mathematics.  
VIOLENT MOVEMENT | The idea that sound must be produced by a «violent» (or ‘intense’) [Arabic 
šadīda, Latin ex motu fortissimo]  movement is repeated several times in this passage: compare the 
following expressions «harshness» [ʿunf] and «vehemence» [ḥidda] – which qualify the per se 
forceful actions of «striking» [Arabic qarʿ, Latin percussione] and «plucking out» [Arabic qalʿ, Latin 
separation], respectively –, and later again «violence» [šidda], used to describe the quick escape 
(verb infalata) of air away from two bodies that «knock together» [iṣṭakka]. Compare supra, Physics 
III.4, §372, the analogous account of the genesis of thunder as a sound produced by violent motion. 
MOTIONLESS | Arabic rākid, Latin quiescentem. Also: ‘stagnant’.  
RINGING | Arabic ṭanīn, Latin tinnitus.  JANSSENS 2019: 117 remarks that the mention of the ringing is a 
Ġazālīan addition, although he interprets the passage as giving «the description of the ringing in the 
ear… as due to the arrival of a motion in the tranquil air of the meatus». It rather seems to me that 
the text is providing here a general explanation of how hearing works, i.e. a parallel between the 
‘ringing’ – that is, the vibrations – occurring in the eardrum in the auditory meatus and the same 
‘ringing’ occurring in a musical drum.  JANSSENS ivi fn. 124 references Avicenna’s K. al-Nafs, ed. 
RAHMAN 1959: 82.2-4, for a «support» of the idea here expressed. 
AS – WHEN THERE IS SOME WATER IN A CUP […] THERE [COMES] THE ECHO. | The situation envisioned in this 
syntactically not easy passage, which aims to give a visible analogy for the auditory phenomenon of 
the echo, is the very same described, in poetry, in these beginning lines of Dante’s Paradiso XIV 1-3: 
«Dal centro al cerchio, e sì dal cerchio al centro / movesi l’acqua in un ritondo vaso, / secondo ch’è 
percosso fuori o dentro» («From centre unto rim, from rim to centre, / In a round vase the water 
moves itself, / As from without 'tis struck or from within», transl. Longfellow, available online). Cf. 
in particular the expression «it turns [inʿaṭafat] toward the middle [Latin qui mox repercussus ab eis 
redit ad medium]». 
THE EXTREMES OF THE CUP | Arabic aṭrāf al-ṭās, Latin [usque ad] extremitates pelvis. 
THE ECHO | Arabic al-ṣadà (Indeterminato ṣadan, nome in an.), Latin tinnitus [!] (already used for 
ṭanīn immediately supra). 
CONTINUOUS SEQUENCE | Arabic talāḥuq, Latin propter longam repercussionem. 
TURNING | Arabic inʿiṭāf.  
ITS EXTENSION BY ADDITIONS | Arabic tazayyudu-hu, untranslated in Latin.  
TUB | Arabic ṭašt (or ṭišt), Latin in pelvi (the same term already used for ṭās immediately supra) 
IN THE BATH | Arabic. Examples involving the tradition of the ḥammām are quite frequent in the MF: 
cf. supra, Logic IV, §66 and Physics III.3, §365, and infra, Physics V.5, §434. 
IN THE YELLING UNDER THE MOUNTAIN | Arabic wa-l-ṣarīḫ taḥta l-ǧabali, untranslated in Latin. 
 
 
[§386] D352.1-3 
 
(1.4) The short paragraph deals with the sense of taste. 
 

*** 
 
TASTE | Arabic ḏawq, Latin gustus. 
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SPREAD OUT ALONG THE EXTERNAL [PART] OF THE TONGUE | Arabic mafrūša ʿalà ẓāhiri l-lisān, Latin 
attributa nervo expanso in exterior superficie linguae. Cf. infra in this same paragraph the analogous 
expression «surface» [ẓahr] of the tongue. 
BY THE MEDIATION OF THE SALIVARY WETNESS | Arabic bi-wāsiṭati l-ruṭūbati l-luʿābiyyati, Latin mediante 
humiditate salivae (against ST. CLAIR 2005: 65.122, who prints suavi, most likely a misreading for 
saliv(a)e. 
FLAVOUR | Arabic ṭaʿm, Latin saporis. 
SPREAD | Arabic munbaṯṯa, Latin diffusa.  
 
 
[§387] D352.4-11 
 
(1.5) This paragraph introduces the treatment of the sense of sight, far longer and more detailed than 
that of the other four senses. Aristotle’s theory will be presented at §§387-389. On Avicennan optics 
and his doctrine of vision cf. MCGINNIS 2013b. 
 

*** 
 
SIGHT | Arabic baṣar. As in the case of hearing (see supra, §385), also in this paragraph the first 
sentence of the text, full of anatomical details (from «As for the sight» to «of the brain») is omitted 
in the Latin translation.  
MUCH-ACCOMPLISHING | Arabic darrāka. The root of the curious term is the same commonly used for 
perception, and precisely the perceived objects of sight are then listed: the «colours» [alwān] and 
the «shapes» [aškāl]. The same two items were mentioned supra, Metaphysics I.1, §131 as main 
examples of things belonging to the category of quality. 
LOCATED IN THE CAVITY […] THE BRAIN | JANSSENS 2019: 117 and fn. 125 remarks that the specification of 
the location of the sight is a Ġazālīan addition with respect to the DN, although he references 
Avicenna’s K. al-Nafs, ed. RAHMAN 1959: 156.15 for Avicennan support. 
«VISION» | Arabic ibṣār, Latin visio. 
IMPRESSION | Arabic inṭibāʿ, Latin sigillatio.  
GLACIAL WETNESS OF THE EYE | Arabic fī l-ruṭūbati l-ǧalīdiyyati min al-ʿayn, Latin in humore oculi 
cristalleido. As documented by the ALGloss, s.v., the Arabic term is not registered in the principal 
dictionaries and lexica of the Arabic language. It designates the crystalline humour (or crystalloid) 
of the eye. Cf. LINDBERG 1976: 51 and HASSE 2000: 121. The crystalline, in connection with its Arabic 
derivation from ǧalīd, ‘ice’, is here compared precisely to it, as well as to «hail» [Arabic barad, Latin 
grandini] – for which cf. supra, Physics III.3, §367 – and to «frozen water» [Arabic ǧamad, Latin 
glaciei]. 
BY THE INTERPOSITION OF A DIAPHANOUS BODY | Arabic bi-tawassuṭi ǧismin šaffāfin, Latin cum fuerit 
medium inter ea corpus pervium illuminatum. The reading corpus parvum (!) illuminatum 
(‘illuminated little body’, instead of ‘diaphanous’) as printed by ST. CLAIR 2005: 65.130-131 is a clear 
mistake and must be emended. 
 
 
[§388] D352.12-21 
 
The paragraph develops the doctrine of vision, distinguishing between the predisposition to the 
obtainment of the perceived form – which occurs when a perceivable faces a perceiver with a 
diaphanous body between the two –, and the proper obtainment of it, bestowed upon the perceiver 
by the Giver of forms. The anatomical feature known as optic chiasm is presented, with the help of 
an illustration. 
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*** 

 
OBSERVER | Arabic nāẓir, Latin in oculo videntis. 
PROPER OPPOSITION | Arabic bi-l-muqābalati l-maḫṣūṣati, Latin per oppositionem propriam. 
AS FOR ITS [ACTUAL] RESULTING, IT IS FROM THE BESTOWER OF THE FORMS. | For a list of occurrences of the 
notion of ‘bestower of forms’ in the MF cf. supra, Metaphysics V, §302. The role here played by the 
Giver of forms is somewhat similar to the one envisaged for it supra, §384, since in both cases what 
is at stake is a sensory experience. However, while in that case the bestower of forms was assigned 
the somewhat baroque task of giving the air its predisposition to the reception of an odour (in the 
absence of any ‘soul’ for the air), here it more plainly produces the actualization of the form of the 
seen thing in the soul of the observer. 
VISUAL FACULTY | Arabic quwwa bāṣira, Latin virtuti visibili. 
IN THE INTERSECTION […] IN THE ANTERIOR PART OF THE BRAIN | Arabic fī multaqà al-ʿaṣabatayni al-
muǧawwifatayni al-nābitayni min muqaddim al-dimāġ, Latin in coniunctione duorum nervorum 
concavorum, qui sunt in anteriore parte cerebri. 
ACCORDING TO THIS FIGURE | For the figure of the so-called optic chiasm in the Arabic tradition of the 
MF, and its absence in the Latin tradition of the work, cf. infra, Appendix 2. 
THE SOUL, THEN, PERCEIVES IT | i.e., the (resemblance of the) form.  
LIKE THE EXPOSITION ON [THIS] WILL FOLLOW | Cf. infra, Physics IV.2.2, §394, devoted precisely to the 
«exposition» [šarḥ] of the common sense and its functions. 
IF THE MIRROR HAD A SOUL […] WOULD RESULT IN IT | The form of the object placed in front of a mirror 
could be said to be ‘seen’ by the mirror if it just had a soul endowed with the faculty of perceiving 
(thus, an animal soul, since vegetals do not perceive: cf. supra, §379 and Table 50 for the faculties 
proper of the animal soul). Vision, then, is nothing but a mechanical process of reflection, with the 
added awareness of the perceiving and ‘reflecting’ subject. This process is however also said to be 
completed by the intervention of the bestower of forms (supra, at the beginning of this paragraph), 
which adds a layer of complexity to the account. 
 
 
[§389] D352.22-353.23 
 
With the help of a diagram depicting the so-called ‘cone of vision’, the paragraph explains the reason 
why we see objects farther away smaller than closer objects. In the simplest case, the seen object is 
circular, so that the cone of vision is properly a cone; in the case of more irregular objects of vision, 
the ‘cone’ will have an accordingly more irregular basis (corresponding to the shape of the seen item). 
A final reference connects this cursory treatment to the wider one generally provided by 
mathematical optics, while the closing remark explicitly mentions Aristotle as the source of the 
aforementioned doctrine of sight and vision. Cf. RAHMAN F. 1952: 28-29 for a parallel passage in 
Avicenna’s K. al-Naǧāt; interestingly, Rahman’s note ad locum (ivi: 77) characterizes the entire 
argument as «post-Aristotelian» and having its source in Alexander of Aphrodisias’ Commentary on 
Aristotle’s De anima II (Mantissa), ed. BRUNS 1887: 127-130. Thus, the final explicit nominal reference 
to Aristotle might need to be considered as a restriction to the sole master of a doctrine globally 
developed – on the basis of original indications – by some of his followers and commentators. 
 

*** 
 
SPHERICAL | Arabic kuriyya, Latin sphaericus. 
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A CIRCULAR SURFACE | Arabic saṭḥan mustadīran, Latin rotundam superficiem (St. Clair superficiam [!]). 
The simplest case of object of sight, given as basic example for the understanding of the theory, is a 
circular «shield» [Arabic turs, Latin ancile]. 
layer [ṭabaqa] of the eye from [D353] the air, until it ends up in the visual/seeing spirit [rūḥ bāṣir] >  
CONIC IN SHAPE | Arabic maḫrūṭ al-šakl, Latin secundum figuram pyramidis rotundae. The air which is 
«stimulated» [Arabic munfaʿal, Latin haec oppositio (!)] by the process of vision has the form of a 
cone. As a matter of fact, the «perceived» [mudrak] object – or better its «surface» [saṭḥ] – 
represents the «basis» [Arabic qāʿida, Latin basis] of the cone, while its «vertex» [Arabic raʾs, Latin 
caput] is the watching eye (in the text the visual or «seeing spirit» [rūḥ bāṣir]; see also infra).  
SEEING SPIRIT2 | Reading again rūḥ bāṣir, as immediately supra, instead of Dunyā’s obvious misprint 

صرابـس .  
ITS VERTEX IS A THREE-DIMENSIONAL ANGLE, WHICH IS IN TRUTH THE PERCEIVER | The sentence is left 
untranslated in Latin. 
THREE-DIMENSIONAL ANGLE | Arabic zāwiya muǧassama (lit. ‘bodily’, ‘embodied’). 
LENGTHENS | Arabic ṭāla, Latin elongatur. 
PUPIL | Arabic ḥadaqa, Latin centro oculi.  
ITS VERTEX IS MADE THIN | Arabic yudiqqu, Latin angulus strictior. 
IS WITHDRAWN | Arabic yaġību, Latin absentabitur.  
THIS IS ITS FIGURE | For the various versions of this figure in the DN and MF cf. infra, Appendix 2. The 
figure is by contrast absent in the Latin tradition of the MF, together with the reference formula that 
indicates it and with the following pericope of text («If the seen [object] were not circular […] [more] 
angles»). As noticed by MCGINNIS 2013b: 49, it is interesting that Avicenna – and with him al-Ġazālī 
in the MF – explains «the apparent size of a visible object in terms of the angular separation between 
the visual rays coming from the object’s extremes», because «this is the very account that 
geometrically inclined optical theorists, such as Euclid, Ptolemy and al-Kindī, had given to explain 
differences in apparent size». On these thinkers’ optical theories cf. LINDBERG 1976 (chapters 1-2); cf. 
also the explanation of Ibn al-Hayṯam’s (Latin Alhazen) visual pyramid in LINDBERG 1967: 329. Ibn al-
Hayṯam’s account, which retains the Euclidean-Ptolemaic geometrical understanding of optics while 
rejecting their extramissive theory of vision (and thus subscribing rather to an intromissive account), 
is the closest to the Avicennan theory expounded here by al-Ġazālī. 
SURROUNDED BY SIDES […] OF THE SEEN OBJECT | The text envisages here a more complicated case than 
the basic one just presented, i.e. the case of a non-circular object of sight. The expression 
«surrounded by sides and angles» [Arabic yuḥīṭu bi-hi aḍlāʿ wa-zawāyā] would thus mean anything 
from ‘polygonal’ to ‘irregular in shape’. According to Wehr ḍilʿ or ḍilaʿ means specifically ‘side (of a 
triangle)’, but this is of course too narrow in the given context. Also in the case of a non-circular 
shape, the form of the stimulated air is said to be a «conic shape» [šaklan maḫrūṭan], although the 
resulting solid would rather be, properly speaking, a pyramid. Even in modern geometry, however, a 
pyramid is sometimes intended as a cone with a polygonal basis, with a generic usage of «cone» 
which seems in keeping with al-Ġazālī’s formulation in the MF. By contrast, Latin translations of 
Arabic texts usually employ pyramis also when a proper cone in the narrower sense is at stake: cf. 
LINDBERG 1967: 329 fn. 40. 
THE SCIENCE OF THAT IS INQUIRED […] AMONG THE MATHEMATICS | As noticed by JANSSENS 2019: 117, this – 
by the way structurally elaborated – reference to optics is a Ġazālīan addition. ST. CLAIR 2005: 66 and 
fn. 9 takes the reference, which might well be a generic hint as the science of optics, to be instead 
title-specific (as she prints it in italics: «in Libro de aspectibus»). Accordingly, she quotes as a source 
a specific treatise of optics by another author, Ibn al-Hayṯam (Latin Alhazen): «Alhacen (sic), Libro 
(sic!) de aspectibus VI, 18-39 (ed. Smith, vol. I, 20-21)». While the source – the main treatise of Arabic 
optics – could indeed be adduced as a parallel, it is unlikely that al-Ġazālī’s original reference to 
optics should be intended as referring specifically to al-Hayṯam, given the unambiguously Avicennan 
character of the entire passage. 
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BUT IN THIS MEASURE IT IS SUFFICIENT FOR OUR GOAL | Cf. also supra, Physics III, §375, for an analogous 
statement aimed at avoiding prolixity in the treatment of problems that lie partially outside the 
scope of the MF, which is then consciously conceived by its author as a short, concise philosophical 
encyclopaedia. In this case, the reference to the aim of the treatise («for our goal») usefully clarifies 
the reason why digressions are systematically avoided in the work. 
THIS IS WHAT I ESTABLISH IN THE VIEW OF ARISTOTLE | Arabic wa-hāḏā allāḏī astaqirru ʿinda Arisṭāṭālīs, 
Latin Et haec sententia est Aristotelis de hoc. Given that the source of the argument is in all likelihood 
Alexander of Aphrodisias’ Commentary on the De anima, in the second book commonly known as 
Mantissa (cf. supra in the introduction to this paragraph; the passage of Aristotle’s De sensu et sensato, 
440a15-18 referenced by ST. CLAIR 2005: 67 fn. 10 has little or nothing to do with our text), the explicit 
nominal reference to Aristotle at this point might rightly seem at least in part misplaced. While the 
attribution to Aristotle of some doctrine of his Peripatetic followers is in general very common in the 
later tradition, and thus cannot be ruled out a priori as the most likely explanation of this asset of the 
text, the presence of the preposition ʿ inda might also be important. The Arabic wording might indeed 
not be equivalent to a more specific fī (‘in’ Aristotle), but it might rather be also used to express the 
wider (and here more accurate) idea of establishing a doctrine ‘according to the (general) view of 
Aristotle’ – and thus, one would say, ‘in a Peripatetic fashion’ –, rather than according to the very 
words of the master himself. In this sense, the origin of the doctrine in Alexander would appear less 
problematic. Cf. also supra, Introduction, §1.6.1 and Table 9. 
 
 
[§390] D353.24-354.5 
 
The paragraph presents the standard extramission theory of vision, according to which vision takes 
place thanks to rays extending from the eyes to the seen object. This doctrine, contrary to the idea 
of a reception of the form of the seen object in the eye, is presented as maintained by Aristotle’s 
predecessors. 
 

*** 
 
[THOSE] WHO WERE BEFORE HIM | Arabic man qabla-hu, Latin qui…precesserunt eum. 
IT IS INEVITABLE THAT THERE IS A CONJUNCTION […] TO RESULT | The notion of «conjunction» [Arabic 
ittiṣāl, Latin continuationem] is used here in a concrete sense to indicate the material connection 
that must be established between the «sense» [Arabic ḥiss, Latin sensum] – i.e., the organ of sense – 
and the «sensed» [maḥsūs] in order for any «sensation» [Arabic iḥsās, Latin sentio] to occur. 
SINCE IT IS IMPOSSIBLE […] UP TO THE EYE | Synthetical presentation of the intromissive theory; see supra 
[1.1.5.a]. 
VISIBLE [THING] | Arabic mubṣar, Latin [a] viso. 
IT IS INEVITABLE […] BY ITS MEDIATION | The sentence offers the standard presentation of the 
extramissive theory; see supra [1.1.5.b]. 
VISION | Arabic ibṣār, Latin visio.  
STRETCH | Arabic tansabiṭu, Latin dilatabitur. The VII stem of the root s-b-ṭ is not attested in either 
Wehr or Lane (which however attributes to the IV stem the meaning here adopted).  
SPHERE | Despite the celestial understanding, the Arabic term is here kura instead of falak (normally 
used for the heavenly orbs). 
OF THE SKY? | The needed question mark is absent in Dunyā. 
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[§391] D354.6-9 
 
The paragraph presents an opinion – attributed to certain ancient physicians – against the standard 
case of extramission explained in the preceding §390, according to which vision would take place 
thanks to the conjunction of the rays departing from the eyes and from the object of vision in the air. 
This would be tantamount to say that the air is the instrument of vision, a thesis which will be 
countered in the following §392. 
 

*** 
 
A PARTY AMONG THE PHYSICIANS | Arabic ṭāʾifa min al-aṭibbāʾ, Latin quidam medicorum. 
HAS FOUND […] REPUGNANT | Arabic istabšaʿa, Latin viderunt hoc esse absurdum. 
THEY EMPLOYED ARTFUL MEANS | Arabic iḥtālū, Latin adinvenerunt aliud modum. Or: ‘they resorted to 
tricks’. 
[BECAUSE OF] THEIR COMBINATION WITH THE RAYS OF THE AIR | Arabic wa-štibāki-hi bi-šuʿāʿi l-hawāʾi, Latin 
quia colligate sunt radius et aer. 
IN LESS THAN THE BLINK OF AN EYE | Arabic fī aqalla min ṭarfati l-ʿayni, Latin citius quam in ictu oculi. 
GATHERING | Arabic ǧumūʿ, Latin et sic coniuncti. 
AN INSTRUMENT | Arabic āla, Latin unum instrumentum. 
 
 
[§392] D354.10-355.5 
 
The paragraph presents a refutation in three points of the doctrine of the physicians (§391), and in 
particular of its foremost consequence, i.e. the consideration of air as tool or organ itself of the vision. 
(i) The first argument is that, should air be an instrument of vision, shortsighted people should 
improve their power of sight when in group, because many eyes would in that case transfer their 
vision rays to the surrounding air. This, however, is counterfactual. (ii) The second argument aims to 
invalidate the existence of the rays themselves, showing that their assumption – either if they are 
considered as accidents or as substantial bodies – has unwanted consequences for the explanation 
of vision. (iii) The third argument shows a further unwanted consequence of extramission rays, i.e. 
the impossibility to explain the variation in size in function of the distance (for which cf. supra §389). 
 

*** 
 
THE FIRST ONE […] BRIGHTNESS OF THE LAMP. | For this first argument against the combined 
intramission-extramission theory cf. also Avicenna, K. al-Šifāʾ, K. al-Nafs III.5, ed. RAHMAN 1959: 121.9-
end of page. 
PRODUCES VISION | Arabic mubṣir, Latin faciat videre.  
AS, FOR INSTANCE, THE PUPIL [DOES] | Omitted in Latin. 
AT THAT TIME | Arabic ḥīnaʾiḏin, Latin quotiens. 
A GROUP OF PEOPLE | Arabic ǧamāʿa, Latin multi.  
ARE TOO WEAK FOR TRANSFORMING | Arabic ḍaʿufa ʿan iḥāla, Latin esset debilis ad convertendum. 
HAD RECOURSE TO | Arabic yastaʿīnu (X stem of the root ʿ-w-n, cf. WEHR 772a), Latin adiuvaret. 
WITH THE BODY OF THE EYE | Here: ǧirm. While badan usually refers to the human body, and ǧism is the 
most generic term, the text uses here the third possibility, ǧirm, to describe the eyeball. Elsewhere in 
the MF, however, ǧirm appears used in particular to describe the celestial bodies: cf. supra, 
Metaphysics IV.b.2.3, §277. 
THE SECOND RESPECT INVALIDATES […] WOULD BE PREVENTED. | The second argument aims to eliminate 
the possibility itself of the existence of rays, by arguing that they are neither accidents (a) – because 
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otherwise they could not be transferred –, nor bodies (b). Bodies are supposedly the only kind of 
substances that rays are thought to possibly be, because otherwise the argument would not exhaust 
all the alternatives, and thus would be incomplete and invalid. The rays cannot be bodies because if 
they were, they would either (b.2) remain conjoined with the eye, or (b.1) disjoin themselves 
completely from it. In the first case (b.2), they would either (b.2.1) «scatter» all around the eye, 
making it impossible to focus a distinct image; or else (b.2.2) they would extend like straight lines 
from the eye to the seen object. In this latter case they would however be deflected by intervening 
factors such as wind, thus pointing to, and making visible, items that are not in front of the eye but 
elsewhere, which is clearly counterfactual.  
THE SECOND RESPECT INVALIDATES THE ROOT [ITSELF] OF THE RAYS | For a somewhat similar reasoning 
against the idea that rays should be hot bodies – and bodies in the first place – cf. already supra, 
Physics II.3, §§344-346. 
EXTENDING THEMSELVES LIKE LINES | Arabic mumtaddan miṯla l-ḫuṭūṭ, Latin extensus sicut lineae. 
OR IT WOULD BE NECESSARY | Reading aw («or») instead of wa- (‘and’) as in Dunyā. 
FELL DOWN | Arabic habata, Latin impelleret.  
IT WOULD MAKE IT INCLINE […] STRAIGHTNESS | If the rays were material lines connecting the observer 
with the visible thing, a material factor altering their path, like for instance a gust of wind, would 
produce an inclination in them [Arabic amālat-hu, Latin intorqueretur] and thus an alteration of 
their «straightness» [istiqāma]. 
WHAT IS NOT ACCORDING TO THE OPPOSITION TO IT | i.e., more simply, in front of the eye.  
VISION | Here: ruʾya, as more commonly infra, Physics V, when the discussion will be focused on 
dream-like and prophetic visions.  
CONFORMABLE | Arabic muṭābiq, Latin coaequatur. 
AS IT WAS SAID BEFORE | The reference is to §389 supra, where the perceived difference in size of the 
objects of sight in function of their distance from the observer was explained precisely through a 
«cone» of vision (cf. Figure 10). 
 
 
[§393] D355.6-end of page 
 
The paragraph, which concludes the section on the external senses (§§383-393), presents the 
distinction between proper and common sensibles and a list of both kinds. Perceptual errors in 
common sensibles are said to be more frequent than analogous mistakes concerning the proper ones. 
For a brief but valuable introduction to the problem of common sensibles in Aristotle cf. OWENS 1982. 
 

*** 
 
FIVE OTHER MATTERS ARE PERCEIVED | The common sensibles are typically five in Aristotle, as well, 
although the Aristotelian standard enumeration presents some differences with respect to this 
Arabic elaboration. In De anima 418a17-18 (425a15-16) and De sensu et sensato 442b5-6, as a matter of 
fact, the common sensibles [αἰσθητά κοινά] are listed as movement, rest, number, shape, and size, 
while De memoria et reminiscentia 450a10 also includes time. Whereas the latter has no place in the 
list given in the MF, size (b.1), number (b.3), shape (b.4), and movement and rest – together as (b.5) 
– are all considered in al-Ġazālī’s text, which adds moreover distance (b.2), absent in both 
Aristotelian enumerations. Shape is exemplified with the cases of «roundness» [istidāra] and 
«squaredness» [tarbīʿ], i.e. ‘being round’, ‘being square’. 
THE ACCESS THAT ERROR […] PRINCIPLES | Perception errors concerning the common sensibles are more 
frequent than those concerning the proper sensibles. For the Aristotelian background of this notion, 
the problems arising from it, and an attempt at solving them through Alexander of Aphrodisias’ 
interpretation, cf. JOHNSTONE 2015. From the point of view of technical lexicon, it is noteworthy here 
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that the counterposition holds between root-principles [uṣūl], and the things ‘following’ from, and 
depending on, them (i.e. the «appurtenances» [tawābiʿ, sg. tābiʿa], from the root of the verb tabiʿa, 
‘to follow’). Indeed, the common sensibles are somewhat derivative with respect to the proper ones, 
since they are perceived by more than one sense, as opposed to the proper sensibles. On this, and 
the medieval criteria of distinguishing the ones and the others, cf. PASNAU 2000: esp. 28-29, who 
proposes inter alia to consider the proper sensibles proper (or ‘special’) precisely because they 
individuate the five senses (that is, the one-to-one correspondence of senses and proper sensibles 
has its primum in the proper sensibles, and not in the senses; hence also the derivativeness of the 
common sensibles. On this cf. also SORABJI 1971). The Latin text as edited by ST. CLAIR 2005: 68.203-
204 («et plus erratur in istis sequentibus quam in multis radicibus», emphasis added) must certainly 
be corrected, on the basis of the Arabic, in «et plus erratur in istis sequentibus quam in illis radicibus», 
following the reading of ms. O [Biblioteca Apostolica Vaticana, Ottob. lat. 2186]. 
THE ACCESS THAT ERROR GAINS | Arabic taṭarruq al-ġalaṭ, Latin [plus] erratur. 
 
 
[§394] D356.1-12 
 
The paragraph introduces the section on the internal senses, by mentioning them and by giving some 
preliminary information on the first of them, i.e. the common sense. The lexicon employed to refer 
to the internal senses is extremely rich and differentiated in Avicennan contexts, and the MF is no 
exception to this rule. On the internal senses see at least WOLFSON 1935, DI MARTINO 2012, PORMANN 
2013. 
 
 
TABLE 52.  Functional classification of the internal senses 

 
 

 
 forms [ṣuwar] notions [maʿānī] 

receptive faculty [qābila] common sense [1] estimation [4] 

retentive faculty [ḥāfiẓa] faculty of forms or  
[retentive] imagination [2] 

memory [5] 

faculty of composition 
[tarkīb] and division [tafṣīl] 

 
imaginative (animals) [3a] / cogitative (human beings) faculty [3b],  

or [compositive] imagination [3] 
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TABLE 53.  Arabic and Latin terminology for the internal senses in the MF 
 
 

 ARABIC LOCUS LATIN 
      

       

1 al-ḥiss al-muštarak كترشلما سلحا Phys. IV.2 §382 348.21 
 

sensus communis 

 [common sense]  Phys. IV.2.2 §394 356.4 
 

 

   Phys. IV.2.2 §395 
 

  

   Phys. V.8 §441 
 

379.22 sensum communem 

   Phys. V.8 §441 
 

379.23 sensu communi 

   Phys. V.8 §441 
 

379.24 sensu communi 

   Phys. V.8 §441 
 

379.25 sensum communem 

   Phys. V.8 §441 
 

380.2 sensu communi 

   Phys. V.8 §442 
 

380.6 sensu communi 

   Phys. V.8 §442 
 

380.7 sensus communis 

   Phys. V.8 §442 
 

380.10 sensu communi 

   Phys. V.9.3 §450 383.21 sensum communem 
       

       

1 al-muštarak كترشلما Phys. V.8 §441 380.4 sensum communem 
 [common (sense)]      
       

       

2 al-ḫayāl لايلخا  Phys. IV.2.2 §398 357.8 
 

phantasia 

 [imagination]  Phys. IV.2.2 §400 357.18 
 

phantasiam 

   Phys. IV.2.2 §400 357.22 imaginativa 
 

   Phys. IV.3 §407 360.15 
 

phantasiam 

   Phys. IV.3 §407 360.16 phantasia 
(phantasma?) 
 

   Phys. IV.3 §407 360.19 
 

phantasia 

   Phys. IV.3 §409 361.14 
 

phantasia 

   Phys. IV.3 §409 361.17 
 

phantasia 

   Phys. V.2 §427 372.19 
 

phantasia 

   Phys. V.5 §436 377.14 
 

phantasia 

   Phys. V.5 §436 377.16 
 

phantasia 

   [Phys. V.5 §436 377.18 
 

haec phantasia] 
   Phys. V.5 §436 377.21 phantasiarum (!) 
       

       

2 al-ḫayāliyya ةيلايلخا  Phys. IV.2 §381 348.12 phantasia 
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 ARABIC LOCUS LATIN 
      

       

  
       

       

2 al-muṣawwira ةروصلما  Phys. IV.2.2 §401 358.3 imaginativa 
 

 [formative]  Phys. IV.3 §407 
 

360.19 imaginativa 

   Phys. V.8 §441 
 

379.22 imaginativa 

   Phys. V.8 §441 379.23 imaginativa 
       

       

2 al-mutaṣawwira ةروصتلما  Phys. IV.2.2 §394 356.5 
 

imaginativa 
 [(faculty) of the forms] Phys. IV.2.2 §395 356.13 

 
imaginativa 

       

       

2 al-ḥāfiẓa ةظفالحا  Phys. V.5 §435 377.5 
 

servatrix 

 [retentive]  Phys. V.6 §437 378.5 virtute conser-vatrice 
       

       

2 al-ḥifẓ ظفلحا  Phys. V.5 §436 377.13 
 

memoria (!) 

 [retention]  Phys. V.5 §436 377.15 
 

in hoc (!) 

   Phys. V.7 §439 
 

379.6 conservatrice 

   Phys. V.8 §441 379.20 conservante 
       

       

3a al-mutaḫayyila لةيختلما  Phys. IV.2.2 §394 356.6 phantasia 
[cogitativa] 
 

 [imaginative]  Phys. IV.2.2 §398 357.4 phantasia 
[cogitatio] 
 

   Phys. IV.2.2 §401 358.4 
 

phantasia 

   Phys. V.5 §435 377.6 
 

virtus phantastica 

   Phys. V.5 §436 377.8 
 

phantasia 

   Phys. V.6 §437 377.26 
 

virtutis phanta-
sticae 
 

   Phys. V.6 §437 378.4 
 

phantasiae 

   Phys. V.6 §437 378.13 
 

in phantasiam 

   Phys. V.6 §437 378.16 
 

virtus… phantastica 

   Phys. V.6 §437 378.17 
 

ipsa 

   Phys. V.7 §439 379.6 
 

phantasia 

   Phys. V.7 §439 
 

379.8 --- 

   Phys. V.8 §441 
 

379.23 phantastica 

   Phys. V.8 §442 
 

380.8 phantasia 
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 ARABIC LOCUS LATIN 
      

       

   Phys. V.8 §442 
 

380.10 --- 

   Phys. V.9.3 §450 
 

383.15 phantastica virtus 

   Phys. V.9.3 §450 
 

383.16 phantasia 

   Phys. V.9.3 §450 383.18 --- 
       

       

3a al-muḫayyila لةيلمخا  Phys. V.8 §441 
 

379.21 virtus phantasiae 

 [imaginative]      
       

       

3a al-ḫayāl لايلخا  Phys. V.6 §437 
 

378.11 phantasiae 

 [(compositive) imagination] Phys. V.6 §437 378.12 phantasia 
       
       

       

3b al-mufakkira ةركفلما   §398 
 

357.9 cogitativa 

 [cogitative]   §399 357.10 cogitativa 
       

       

3b al-mutafakkira ةركفتلما  Phys. IV.2 
 

§381 
 

348.12 cogitatio 

       

       

4 al-wahm همولا   §412 
 

  

 [estimation]      
       

       

4 al-wahmiyya ةيهمولا  Phys. IV.2.2 §394 356.7 
 

 

 [estimative]  Phys. IV.2.2 §396 356.19 
 

aestimativa 

   Phys. IV.3 §408 361.1 aestimativa 
       

       

4 al-mutawahhima ةهموتلما  Phys. IV.2 
 

§381 348.12 aestimatio 

 [estimative]      
       

       

5 al-ḏākira ةركالذا  Phys. IV.2 §381 348.12 
 

memorialis 

 [memorative]  Phys. IV.2.2 §394 356.8 
 

 

    §397 
 

  

    §397 
 

  

    §401 358.3 memorialis 
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In the preceding table I have silently standardized the Latin spelling of terms, adding diphthongs and other 
conventional features of spelling (e.g.: ph pro f). 
 

*** 
 
THE COMMON SENSE | Arabic al-ḥiss al-muštarak, Latin sensus communis. (1.2.1) The analysis of the 
common sense is carried out in the present paragraph, after the initial presentation of the other 
internal senses. 
THE FACULTY OF FORMS | Arabic al-quwwa al-mutaṣawwira, Latin virtus imaginativa. In agreement with 
Avicenna’s own usus (cf. K. al-Nafs I 5, ed. RAHMAN 1959: 44: al-ḫayāl wa-l-muṣawwira), this same 
faculty is also called ḫayāl in what follows: cf. infra, §407: «in the imagination [ḫayāl] – I mean in the 
faculty which is called formative [muṣawwira]». For the correct identification of mu(ta)ṣawwira and 
ḫayāl cf. already ALONSO 1963: 267 fn. 25, who vocalizes however the term as ḫiyāl. See also supra, 
§381, in which al-Ġazālī designated the same faculty as al-quwwa al-ḫayāliyya. Despite the apparent 
etymological connection, thus, the two terms ḫayāl and al-mutaḫayyila (for which cf. immediately 
infra) do not indicate the same faculty. However, infra in Physics V.6, §437 some occurrences of ḫayāl 
clearly indicate the compositive, rather than the retentive, imagination, and are thus synonymous 
with mutaḫayyila (cf. infra, the commentary ad locum). (1.2.1) For the treatment of this faculty cf. 
infra, §395. 
THE IMAGINATIVE FACULTY | Arabic al-quwwa al-mutaḫayyila, Latin phantasia. The Latin rendition – as 
edited by ST. CLAIR 2005: 69.207 – has instead cogitativa, which would seem to presuppose instead 
the Arabic *al-mu(ta)fakkira; however, mss. N [Paris, BNF lat. 14700] and O [Biblioteca Apostolica 
Vaticana, Ottob. lat. 2186] read phantasia. Cf. infra, §398, for a second occurrence of the same 
situation in the Latin text (with mss. N and O in agreement, with the reading conformable to the 
Arabic text, against the other codices) and a further discussion. (1.2.3) For the treatment of this faculty 
– the faculty of the phantasmata – and the difference between its animal and human instantiations 
cf. infra, §§398-400. 
THE ESTIMATIVE FACULTY | Arabic al-quwwa al-wahmiyya, Latin virtus aestimativa. In the first 
formulation of §381 supra the term chosen by al-Ġazālī to designate this faculty was not the relative 
adjective, but the active participle of the V stem of the same root, al-mutawahhima, without however 
any variation of meaning. On the notion of wahm in Avicenna – with considerations useful for the 
MF, as well – see at least BLACK 1993 and HALL 2006. (1.2.4) For the autonomous treatment of 
estimation cf. infra, §396. 
THE MEMORATIVE FACULTY | Arabic al-quwwa al-ḏākira, Latin virtus memorialis. For memory, there are 
no terminological variations with respect to the first formulation occurring supra, at §381. (1.2.5) For 
its treatment cf. infra, §397. 
THOSE SENSES | i.e. the internal ones.  
 
 
[§395] D356.13-18 
 
(1.2.2) The paragraph deals with the faculty of forms or formative faculty, also called ‘[retentive] 
imagination’ (the English expressions ‘form-bearing’ [faculty] and ‘imagery’, in the sense of 
repository of images, are also used in scholarship: cf. for instance ALPINA 2021a: esp. e.g. 156, 165, 216).  
 

*** 
 
AS FOR «FACULTY OF THE FORMS» […] IN THE COMMON SENSE | The function of the formative faculty as 
retentive faculty of the forms collected in the common sense (on which cf. supra, §394 and Table 52) 
makes it the counterpart at the level of forms [ṣuwar] of what memory is for concepts [maʿānī]. 
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ALONSO 1963: 269 fn. 28 appropriately quotes here a parallel passage by ps.-ALBERT THE GREAT, De 
quinque potentiis animae (BRADY 1953: 244-5), which quotes verbatim the Latin translation of this 
sentence of the MF, putting it in comparison with Avicenna’s statements and with a possibly 
Augustinian background: 
 

Sciendum quod imaginatio multipliciter sumitur, et secundum hoc multa habet nomina. 
Quandoque enim dicitur vis quae retinet imagines sensibilium abeuntibus sensibilibus ab organis 
sensuum: communis et proprii. Et sic proprie dicitur vis sensibilis animae proxime sitam post 
sensum commune in qua reservantur imagines acceptae a sensibus; et secundum diversas 
considerationes habet tria nomina: [i] Dicitur enim imaginatio secundum quod formae sibi 
impressae imagines sunt rerum quae sunt extra; et [ii] dicitur etiam formalis eo quod formalius 
habet illas imagines quam sensus (externus), quia sensus habet eas cum praesenti materia; 
imaginatio autem materia rei non praesente; et [iii] haec etiam dicitur ab Augustino spiritus… Ab 
Algazele autem secundum idem sic (diffinitur): Imaginatio est virtus retentiva eius quod impressum 
fuit sensui communi. Avicenna: Formam sensibilem retinet illa virtus quae vocatur formalis et 
imaginatio. 

 
FACULTY OF THE FORMS | Arabic al-quwwa al-mutaṣawwira, Latin imaginativa. 
RETENTION | Arabic ḥifẓ, Latin retinere. 
IMPRESSION | Arabic inṭibāʿ. Omitted in Latin. 
RECEPTION | Arabic qabūl or qubūl, Latin recipere. 
IT DOES NOT RETAIN THEM | JANSSENS 2019: 118 and fn. 126 references Avicenna’s Naǧāt, ed. DĀNIŠPĀŽŪH 
1985: 329.2-3 for this notion. 
THE WAX RECEIVES […] BY THE FACULTY OF THE DRYNESS. | The same principle of disjunction between the 
receptive and retentive faculties is clearly expressed in the TF: cf. TF, Discussion 18, MARMURA 2000: 
179: «A thing does not retain [another] thing by the [same] faculty by which it receives it. For water 
receives but does not retain, whereas wax receives through its moistness and retains through its 
dryness, unlike water». JANSSENS 2003b: 42 notices that the example of the wax is not in Avicenna’s 
DN, and treats it as a Ġazālīan addition. Its presence in the TF is thus a further hint that points to an 
approaching, rather than a sharp disjunction, between the MF and the refutative work. OZKAN 2016: 
158-159 notices a parallel occurrence of the example of the wax, in psychological context, in the 
Rasāʾil [Epistles] of the Iḫwān al-ṣafāʾ [Brethren of Purity], ed. TĀMIR 1995 (II): 315. 
THE WAX | As already noticed by ALONSO 1963: 269 fn. 27, the Latin translation («Auditus vero […]», 
cf. ST. CLAIR 2005: 69.216 ff.) presupposes a misreading of the Arabic antigraph, and precisely   عسم
[samʿ], ‘hearing’ – the more common term in Avicennan jargon being however samāʿ – for the 
correct reading  عشم [šamʿ], ‘wax’. 
SOFTNESS | Reading līn instead of Dunyā’s obviously wrong layl (‘night’, ‘nighttime’). For softness as 
proper of wax cf. also supra, Metaphysics I.7, §166 (concerning the category of being acted upon); 
and see also Physics II.1, §335 and Table 43, where however līn is more correctly contrasted with the 
tactile quality of «hardness» [ṣalāba], rather than with the much more general notion of «dryness» 
[yabūsa] as here in this paragraph. 
WHATEVER HARM HAPPENS […] RESULTS. | The conclusive sentence of the paragraph anticipates the 
anterior localization of the faculty of forms, restated in a conclusive form in §397 infra (see also Table 
54). The anatomical notion is expressed in a physio-pathological way, clearly influenced by 
Avicenna’s own medical knowledge: the localization of the muṣawwira in the anterior part of the 
brain is indeed infered on the basis of the misfunction in the retainment of ‘forms’ caused by the 
physical damage to that area. Interestingly, this line of reasoning is not far from the one that led the 
French physician Pierre Paul Broca to identify, many centuries after Avicenna, the frontal cerebral 
area that bears his name as implied in the functioning of human language, on the basis of an autopsy 
conducted on a patient with linguistic impairments (aphasia). 
HARM | Arabic āfa, Latin  
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HAPPENS | Or: inhere [ḥalla]. 
THE RETAINING OF THE IMAGES | Arabic ḥifẓ al-mutaḫayyilāt, Latin retentio fantasiarum. 
THE OBLIVION OF THE FORMS | Arabic al-nisyān li-l-ṣuwar, Latin oblivio formarum. 
 
 
[§396] D356.19-20 
 
(1.2.4) This very short paragraph, which I only isolated for reasons of symmetry with the other 
sections on the various internal senses, focuses on the estimative faculty.   
 

*** 
 
ESTIMATIVE | Arabic al-wahmiyya, Latin aestimativa.  
IT PERCEIVES IN THE SENSED THAT WHICH IS NOT SENSED | Arabic tudriku min al-maḥsūs mā laysa bi-
maḥsūsin, Latin apprehendens de sensate quod non est sensatum. 
THE SHEEP PERCEIVES THE ENMITY OF THE WOLF | Cf. supra, §382 and infra, §408. See also the Introduction, 
§1.8.1.2. 
FOR THE BEASTS | Arabic li-l-bahāʾim, Latin brutis animalibus. 
LIKE THE INTELLECT FOR THE MAN | This analogy between human intellect and animal estimation can 
be seen as well as a sign of the far more general continuity that Avicenna – and al-Ġazālī following 
him in the MF – sees at play between rational and non-rational, and bodily and non-bodily, faculties 
of the living beings. 
 
 
[§397] D356.21-357.3 
 
The paragraph briefly deals with the inner sense of memory, comparing its retentive faculty to the 
one performed by the faculty of forms (see supra, §395). For a treatment of the faculty of memory in 
Avicenna’s psychology, with special reference to the Scholastic criticism of it, cf. MÜLLER J. 2015. The 
text goes on in this paragraph by describing the ventricular localization of the four internal senses – 
common sense, faculty of forms, estimation and memory – hitherto discussed. JANSSENS 2019: 118 fn. 
128 notices that the emphasis the MF put on the cerebral location of the internal senses is 
characteristically Avicennan. With the addition of the seat of the (compositive) imaginative faculty, 
introduced in the following §398, the localization of the internal senses propounded in the MF – 
slightly different, and less specific, than the one exposed in the K. al-Nafs of Avicenna’s K. al-Šifāʾ – 
can be summarized as in the following Table 54.  
 
TABLE 54.  Brain ventricular localization of the internal senses 
 
 

  MF K. al-Šifāʾ, K. al-Nafs 
    

  §§397-398 ed. RAHMAN 1959: 44-45, English transl. ALPINA 2021a: 216-
217 

    

    

1 common sense anterior part of the brain first cavity of the brain 
    

2 formative anterior part of the brain rear part of the front cavity of the brain 
    

3 imaginative middle of the brain central cavity of the brain, near the cerebellar vermis 
    

4 estimative posterior part of the brain end of the central cavity of the brain 
    

5 memory posterior part of the brain rear cavity of the brain 
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*** 
 
MEMORATIVE | Arabic ḏākira, Latin memorialis. 
ESTIMATIVE | Arabic wahmiyya, Latin aestimativa. 
THE COFFER OF THE NOTIONS | Arabic ḫizāna al-maʿānī, Latin archa intentionum. 
THE [FACULTY] OF THE FORMS | Arabic mutaṣawwira, Latin imaginativa. 
THE COFFER OF THE FORMS | Arabic ḫizāna al-ṣuwar, Latin archa formarum. The system of analogies 
between faculties can be summarized in this way: 
  

(1) forms [ṣuwar] : notions [maʿānī] :: formative [mutaṣawwira] : memorative [ḏākira] 
(2) forms [ṣuwar] : notions [maʿānī] :: common sense [al-ḥiss al-muštarak] : estimative [wahmiyya] 

 
From which it follows: 
 

(3) common sense : estimative :: formative : memorative  
al-ḥiss al-muštarak : wahmiyya  :: mutaṣawwira : ḏākira 
[reception] :: [retention] 

 
THE ESTIMATIVE AND THE MEMORATIVE | Here: al-wahmiyya wa-l-ḏākira. 
IN THE POSTERIOR [PART] OF THE BRAIN | JANSSENS 2019: 118 fn. 128 wrongly states: «it is puzzling that al-
Ghazālī places […] the estimation together with the faculty of memory in the front part of the brain», 
because the Arabic passage speaks rather coherently of the «posterior» [muʾaḫḫar] part of the brain. 
THE COMMON [SENSE] | Here: al-muštarak. 
THE FORMATIVE | Here: muṣawwira. 
 
 
[§398] D357.4-8 
 
The paragraph deals with the imaginative faculty or ‘[compositive] imagination’, sometimes also 
called phantasy in scholarship. While the corresponding Greek term is actually used by Aristotle to 
indicate both the retentive and the compositive kinds of imagination, the Arabic text keeps the 
notion of the compositive and retentive imagination distinct, although the terminology is 
confusingly similar: the retentive imagination (= formative faculty), as a matter of fact, is also called 
ḫayāl, from the same root of the participle of the V stem mutaḫayyila, which designates the 
compositive imagination (= imaginative faculty). 
 

*** 
 
THE IMAGINATIVE | Arabic al-mutaḫayyila. ST. CLAIR 2005: 70.228 reads here cogitatio, but mss. N (Paris, 
BNF lat. 14700) and O (Città del Vaticano, Biblioteca Apostolica Vaticana, Ottob. lat. 2186) have once 
again phantasia (as supra, §394, once again in correspondence with Arabic al-mutaḫayyila). This 
seems indeed to be the best reading, because infra, at the beginning of §399, the Latin text reads 
phantasia – on the basis of all manuscripts – where the Arabic text as a generic hāḏihi (this [faculty]), 
which conceals precisely the imaginative faculty of which the cogitative faculty represents the 
human part; but the noun phantasia would appear there ex abrupto if there had not been any 
mention of it in what preceded. The necessity of the correction, also based on the analogous situation 
of §394 – in which mss. N and O also have the reading more conformable to the Arabic antigraph, 
although their witness is discarded by St. Clair – creates however a further problem, because infra in 
this paragraph the Latin text has in phantasia for Arabic fī l-ḫayāl. As shown supra in the 
commentary to §394 (iuxta the testimony of §407), however, ḫayāl does not designate the 
imaginative faculty which is at stake here, but rather the formative one, i.e. the coffer of forms. In the 
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Latin text, then, the same term – phantasia – would designate in few lines of text two different 
faculties (the Arabic mutaḫayyila and the Arabic ḫayāl, i.e. respectively the compositive and the 
retentive imagination). While unfortunate, this circumstance is however not unlikely, given that the 
two terms deceptively share the same triliteral root ḫ-y-l, which might well have led the Latin 
translators astray. The reason for the emergence of the reading cogitatio (or cogitativa in §394 supra) 
might rather be precisely the correction of an intelligent copyist, who recognized the difficulty of 
attributing the same label of phantasia to faculties clearly different from one another, and supplied 
in the place of it the word cogitatio/cogitativa in those occurrences in which the equivalence with 
human cogitative faculty was granted by the context. In so doing, however, our hypothetical copyist 
would have extended the meaning of cogitatio/cogitativa to the entire faculty of compositive 
imagination, while the text itself of the MF is clear (also in its Latin translation, despite the 
misfortunes of the tradition) that only in human beings can the compositive imagination be called 
cogitative (see ST. CLAIR 2005: 70.236: «Haec autem in homine solet vocari cogitativa»). 
BUSINESS | Arabic šaʾn, Latin cuius est. 
SETTING INTO MOTION | Reading taḥrīk instead of the misprint كبرتح  as in Dunyā. 
IT INQUIRES ABOUT | Arabic tufattišu ʿan, Latin. that which is in the coffer of the forms  
BY MEANS OF THE COMPOSITION AND THE DIVISION ALONE | Arabic bi-tarkībin wa tafṣīlin faqaṭ, Latin. Cf. the 
reportatio of this doctrine in ps.-ALBERT THE GREAT, De quinque potentiis animae (BRADY 1953: 249), 
already quoted in ALONSO 1963: 270 n. 29: 

 
Alio modo et stricte accipitur phantasia pro potentia collativa imaginum per compositionem et 
divisionem et sic diffinitur ab Algazel, qui dicit quod phantasia est virtus quae operatur 
componendo et dividendo quandoque in hiis [sic] quae sunt in archa formarum, quandoque in his 
quae sunt in archa intentionum. 
 

IT CONCEIVES [FOR INSTANCE] A MAN WHO FLIES | The first example of (mis)construct of the phantasy 
given by al-Ġazālī is a flying man, whose occurrence here has however nothing to do with Avicenna’s 
famous mind experiment to prove the existence of the soul (on which see now ALPINA 2018). Instead 
of the flying man, the Latin translation gives as an example a man with two heads, leaving by contrast 
unaltered the second example of phantastical being provided by the Arabic text (which involves a 
centaur, half man and half horse): «Imaginat enim aliquando hominem cum duobus capitibus, vel 
aliquid cuius medietas fit forma equi et medietas forma hominis, et alia huiusmodi» (ST. CLAIR 2005: 
70.232-234). 
CONTRIVE | Arabic iḫtirāʿ, Latin adinvenire. 
EXAMPLE | Arabic miṯāl, Latin exemplo. The imaginative faculty envisaged in Avicenna’s psychology 
is not freely creative. On the contrary, it must always have a model, or example, in sensible reality. 
IN THE IMAGINATION | Arabic fī l-ḫayāl, Latin in phantasia. That is, iuxta §407 (cf. supra the discussion 
in the commentary to §394), in the faculty of forms or formative faculty, i.e. the retentive faculty of 
the forms. In other words, the compositive imagination (= imaginative faculty [mutaḫayyila]) 
operates on those images or forms that are stored in the retentive imagination (= formative faculty 
[ḫayāl, mu(ta)ṣawwira]. 
AS SEPARATE | Reading mutafarraqan instead of the misprint ًافرفتم  as in Dunyā.  
 
 
[§399] D357.9-13 
 
The paragraph deals with the cogitative faculty, as the name that the faculty of compositive 
imagination receives when it regards humans rather than animals. For an examination of Avicenna’s 
doctrine of the cogitative faculty cf. BLACK 2013. 
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*** 
 
«COGITATIVE» | Arabic mufakkira, Latin cogitativa.  
THIS [FACULTY]2 | The Latin translators directly gloss the Arabic demonstrative pronoun hāḏihi with 
the noun phantasia, to be seen as the general name for the faculty of which the «cogitative» 
[mufakkira] represents the human subcase. Cf. supra, §398. 
ITS INSTRUMENT IN THOUGHT | Arabic ālatu-hu fī l-fikri, Latin instrumentum…cogitationis. 
THE THINKING [PART IN ITSELF] | Arabic al-mufakkira. In the second and third occurrences in the Arabic 
text, the active participle of the II stem mufakkira is certainly used in its proper and general sense, 
and not in the technical one of ‘cogitative’ faculty. Accordingly, I have translated it as the «thinking 
[part]» (of the human soul) or as «the thinking [part in itself]». Indeed, what is meant in this passage 
is not of course that the cogitative faculty – i.e. one of the inner senses, and as such partially 
interwoven with the materiality of the body – is in itself the entirely immaterial «intellect» [ʿaql], 
but rather that it is precisely the intellect that does the thinking in humans, if one is to speak properly. 
The name itself of the cogitative faculty – the thinking faculty, namely – is thus at least partially 
improper, and used somewhat derivatively with respect the the truly intellectual thought. 
HOLE | Arabic ǧuḥr, Latin in sua concavitate. That is to say, in the eye socket. 
THE VISION AND THE INQUIRY | Arabic al-ibṣār wa-l-taftīš, Latin visus ad inquirendum.  
THE HIDDEN [THINGS] | Arabic ġawāmiḍ, Latin occulta et parva. The Latin text does not look like a 
double translation, and it might presuppose an equivalent of ‘little [things]’ in the Arabic text). 
TO BE FACILITATED | Arabic yatayassara, Latin expandatur. 
STEMS | Arabic yataʾattà. 
 
 
[§400] D357.14-26a 
 
The paragraph explains the nature of the cogitative faculty in humans in terms of a continuous 
motion from things to forms and images stored in the mind, and between those images. As noticed 
by JANSSENS 2019: 118 and fn. 127, the emphasis on the «power of mobility and of imitation» of the 
imaginative faculty might derive to al-Ġazālī from the Išārāt: ed. FORGET 1892: 215.8-10. This hectic 
movement of the faculty also helps building within one’s soul some structural images, such as trees 
or ladders, that in turn help retrieve the wanted form (e.g. from the branches of the imagined tree, 
or from the steps of the ladder). These indications, although very cursory, have the character of an 
art of memory in a nutshell, since the mental construction of a visually structured space in which 
remembered images are located is crucial to ancient mnemotechnics: for a still unsurpassed general 
introduction, although more focused on the Renaissance period, see YATES 1966. 
 

*** 
 
NATURE | Arabic ṭabʿ, Latin natura.  
IT DOES NOT ABATE | Arabic lā tafturu, Latin nec cessat. 
CORRESPONDS TO IT | Arabic yunāsibu-hu, Latin sibi conferibile. 
for the resemblance […] or for the contrariety, or for the fact that it was connected [muqtarin] with 
it in the casual occurring | Three almost Humean reasons of connection of one image to the other in 
the compositive imagination are given: (i) «resemblance» [Arabic mušābaha, Latin similitudinem], 
(ii) «contrariety» [Arabic muḍādda, Latin contrarietatem], and (iii) the image’s being «connected» 
[Arabic muqtarin, Latin coniunctum] to the other in a «casual occurring» [Arabic fī l-wuqūʿi l-ittifāqī], 
when the one image reaches the formative faculty of retentive imagination [Arabic ʿinda ḥuṣūli-hi fī 
l-ḫayāl, Latin quando venit in phantasiam]; cf. infra. 
IN THE IMAGINATION 1,2 | Arabic fī l-ḫayāl 1,2, Latin in phantasiam1, in imaginativa2. 
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THE ASSIMILATION AND THE EXEMPLIFICATION | Arabic al-muḥākātu wa-l-tamṯīlu, Latin conformare et 
gesticulari. Supra, Logic IV, §50, the term tamṯīl was already used to describe a possibly fallacious 
logical method. 
WHEN YOUR INTELLECT […] WHAT WAS FORGOTTEN | In this specimen of mnemotechnics in nuce, the 
intellectual division is equalled to the image of a tree with ramified «branches» [aġṣān], while the 
action of ordering [rattaba] in «ranks» or degrees [daraǧāt] is linked to «stairs» [al-marāqī] and 
«ladders» [salālim]. 
IT STUMBLES UPON THE FORM | Arabic taʿṯuru ʿalà l-ṣūrati, Latin offendit in formam. 
PRESENCE | Arabic ḥuḍūr, Latin ad praesentandum. The notion of knowledge by presence will be an 
absolutely crucial asset of al-Suhrawardī’s critique to Avicenna’s Peripatetic epistemology. Its 
occurrence here is clearly not involved directly with those important developments, although in 
their light it is interesting to remark that a piece of eminently Avicennan theory of cognition such as 
the finding of the middle term of a syllogism can be sensibly described in terms of ḥuḍūr, ‘presence’. 
For a recent reconstruction of al-Suhrawardī’s doctrine cf. Griffel 2021: 355-358; see also KAUKUA 2013. 
THE RELATION OF THE MIDDLE TERM TO THE CONCLUSION | For the technical expressions of syllogistic 
occurring here («middle term» [al-ḥadd al-awsaṭ] and «conclusion» [natīǧa]), cf. supra, Logic IV, 
§36. 
 
 
[§401] D357.26b-358 
 
The paragraph concludes the treatment of the internal senses, and with it the entire discussion on 
the animal soul (§§379-401), by providing a summary of the functions of motive and perceptive 
faculties. Among the internal senses, only the retaining faculties of forms and of intentions (retentive 
imagination or formative and memory, respectively) are explicitly mentioned, together with the 
imaginative faculty. All the aforementioned, stratified structure of faculties is said to be a sign of the 
existence of a soul qua principle of all these functions, which also uses the body (and its limbs) as 
her tool. This helps introducing the treatment of the rational human soul, which will take place from 
the following §402 onwards. 
 

*** 
 
THE MOVEMENT […] OF THE DAMAGES | For the articulation of the moving faculty in a desiderative power 
– addressed to the research of the good (here: «procurement of advantages» [ǧalb al-manāfiʿ, sg. 
manfaʿa]) – and an irascible one – addressed instead to the removal of the evil (here: «repulsion of 
the damages» [maḍārr, sg. maḍarra]) –, cf. already supra, Physics IV, §§379-380. 
SPIES | Arabic ǧawāsīs (sg. ǧāsūs), Latin exploratores. For the same characteristic expression applied 
to the sense organs cf. Faḫr al-Dīn al-Rāzī’s Great Commentary to the Qurʾān, The Keys of the Unknown 
[al-Tafsīr al-kabīr. Mafātīḥ al-ġayb], XXII 44 (ad Qurʾān 20, Ṭāhā 25), quoted in French translation in 
OULDDALI 2019: 65 (and see fn. 169 for further parallel passages). Interestingly, the phrase also appears 
in al-Ġazālī’s Iḥyāʾ, III 5-6, as mentioned by OULDDALI 2019: 148 and fn. 51. Correctly, Oulddali draws 
parallels between the metaphorical language of the two authors concerning human faculties, 
although he does not mention, in relation to the expression ǧawāsīs, the further Ġazālīan source of 
the MF. 
BY MEANS OF WHICH THE NEWS ARE HUNTED | Arabic allatī taqtaniṣu bi-hā al-aḫbār, Latin inquirentes 
quae referent. 
THE FORMATIVE [FACULTY] | Arabic al-muṣawwira, Latin imaginativa. 
MEMORATIVE | Arabic al-ḏākira, Latin memorialis. The retentive function of the formative (for forms) 
and the memorative (for concepts/notions) is repeated here: cf. supra, §395. 
THE IMAGINATIVE | Arabic mutaḫayyila, Latin phantasia. 
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FOR THEIR FETCHING AFTER [THEIR] ABSENCE | li-iḥḍāri-hā bada l-ġaybati, Latin ad representandum ea 
postquam absentata fuerint. To appreciate the pertinence of the Latin rendition representandum cf. 
supra, §400, the translation as praesentandum of ḥuḍūr, which is a I-stem maṣdar of the same root 
for which iḥḍār is the IV-stem verbal noun. 
TO WHICH THEY ARE SUBSERVIENT | Arabic musaḫḫara, Latin subiecta. 
AND BY WHICH THEY ARE CAUSED | Arabic musabbaba (instead of Dunyā’s obviously misspelled 
musabbabu-hu), Latin [per quam] habent esse. 
ONE REFERS TO THAT PRINCIPLE WITH [THE TERM] «SOUL» | The passage is crucial for recognizing in the 
immaterial soul the principle and guide of all the faculties hitherto described.  
LIMB | Arabic ʿuḍw, Latin membrum. 
 
 
[§402] D359.1-10 
 
The paragraph introduces the treatment of the human soul, which only informs the best and most 
balanced of the elementary mixtures. The remainder of the Fourth treatise of the Physics of the MF 
will be devoted to a detailed analysis of the intellectual faculties of this highest kind of soul, of which 
two principal faculties – a knowing and a practical one – are detailed here. The internal articulation 
of the rational soul is summarized in the following Table 55. 
 
 

TABLE 55.  Faculties proper of the human soul 
 
 

 FACULTY  ‘SPECIES’ OF THE FACULTY §§ 
     
     

1 knowing | ʿālima  
[ʿālimiyya §404] 

1.1 speculative | naẓariyya  
§§402-403   

  

1.2 faculty of practical reasoning | ʿamaliyya 
     

 
 

  ↓   
 

   

     

2 practical | ʿāmila 
↗ intellectual research (of a positive outcome) 

§404   
  

↘ intellectual flight (from a negative outcome) 
     

 
 

*** 
 
IT REACHES TO THE UTMOST DEGREE | Arabic balaġa ilà l-ġayati. 
FOODS | Arabic aġḏiya, Latin cibis. The better and more subtle complexion of the human sperm is 
achieved thanks to a nutrition made of finer foods than the animals and the plants. 
THE RECEPTION FROM THE BESTOWER OF THE FORMS OF A FORM WHICH IS THE BEST OF THE FORMS | For a list 
of other occurrences of the notion of bestower of forms in the MF cf. supra, Metaphysics V, §302. For 
Avicenna’s own emphasis in the Taʿlīqāt (see esp. BADAWĪ 1973: 110.9 ff.) on the emanation of the soul 
proper to each body on the part of the Giver of forms cf. JANSSENS 2002: 555 and fn. 24. Cf. also infra, 
§422, for an analogous occurrence of wāhib al-ṣuwar in psychological context. 
THEORETICAL [FACULTY] | Arabic ʿālima, Latin sciens.  
PRACTICAL [FACULTY] | Arabic ʿāmila, Latin operans. In the Latin translation the order of  ʿālima and 
ʿāmila is inverted (una operans et altera sciens).   
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[§403] D359.11-16 
 
The paragraph explains the internal articulations of the knowing or theoretical faculty first 
presented in §402 supra. This theoretical faculty subdivides in turn into a properly speculative 
faculty and a faculty of practical reasoning (different from the practical faculty introduced above). 
Examples of judgments passed by each subdivision of the knowing faculty are given. Among them, a 
statement affirming the temporal origin of the world stands out as a particularly significant instance 
of al-Ġazālī’s surreptitious insertions of religion-based elements in his report of Avicenna’s 
philosophy: cf. SIGNORI 2018: 368-374 and SIGNORI 2020b: 172-173 and fn. 75 (and ivi, Appendix: 201 n. 
[24]). 
 

*** 
 
SPECULATIVE FACULTY | Arabic quwwa naẓariyya, Latin virtutem speculativam. For these articulations 
of the knowing faculty cf. supra, §402, Table 55. 
GOD MOST HIGH IS UNIQUE | Arabic Allāhu taʿālà wāḥidun, Latin Deus unus est. The first of the two 
examples of knowledge attained through the speculative faculty (as a subspecies of the knowing or 
theoretical faculty) is the classical affirmation of the Islamic tawḥīd, i.e. the profession of God’s 
oneness. For the insistence of the MF as well on this crucial theological topic for Muslims cf. also 
supra, Logic III, §27; Metaphysics, Second Premise, §100; Metaphysics I.2, §142; and Metaphysics II.7, 
§182. 
AND THAT THE WORLD HAS AN ORIGIN IN TIME | Arabic al-ʿālamu ḥādiṯun, Latin mundus coepit. As I have 
argued in both SIGNORI 2018: 368-374 and SIGNORI 2020b: 172-173 and fn. 75, the presence of this second 
example in the MF is particularly meaningful, inasmuch as an analogous anti-eternalist statement is 
by contrast absent in Avicenna’s DN (cf. ACHENA-MASSÉ (II) 1958: 65:  «La connaissance théorique est 
telle que [par exemple] tu sais que Dieu est unique» and see the Persian edition in MEŠKĀT 1952: 
101.6). Despite its brevity, this example is almost certainly not the gloss of a copyist, since it is 
reported in all Arabic editions, as well as in Arabic mss. Y and Dublin, Chester Beatty Library, Ar. 
5328. The Latin tradition also attests the example as I have reported it with great consistency: cf. for 
references SIGNORI 2018: 372 fnn. 35-36. The reliability of its transmission and the intrinsic 
importance of this anti-Avicennan addition make it a foremost example of al-Ġazālī’s tendency, in 
the MF, to subtly alter his Avicennan source according to a much more theological agenda (cf. 
Introduction, esp. §1.7.2, §1.9, and §1.10). Despite such important historical and doctrinal aspects, 
JANSSENS 2019: 118 surprisingly omits any reference to this meaningful variation in his conspectus of 
the changes of the MF with respect to the DN. 
THE FACULTY OF PRACTICAL REASONING | Arabic ʿamaliyya, Latin activam.  
WHICH DEPENDS ON OUR ACTIONS | Reading yataʿallaqu, as in BĪǦŪ 2000: 201.8, instead of the misprint 

قلعصتی  as in Dunyā. 
INJUSTICE IS [SOMETHING] SHAMEFUL, WHICH OUGHT NOT TO BE DONE | Arabic al-ẓulm qabīḥun lā yanbaġī 
an yafʿala (or: ‘which is not seemly to commit’), Latin quia iniuria turpis est, ideo non est facienda. 
«ZAYD OUGHT NOT TO COMMIT INJUSTICE» | Arabic Zayd lā yanbaġī an yaẓlima, Latin Petro non debet 
fieri iniuria (which presupposes the interpretation in the passive of the verb, as yuẓlama instead of 
yaẓlima). After the example of a universal moral rule produced by the practical reasoning of the 
knowing faculty, the text gives also an example of a particular practical knowledge, which applies 
the general rule to a single person and his or her specific moral agency.  
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[§404] D359.17-end of page 
 
After the treatment of the knowing faculty and its subdivisions (§403), the practical faculty, also 
improperly called practical intellect, is discussed here after its introduction in §402. 
 

*** 
 
PRACTICAL | Arabic ʿāmila, Latin operans.  
BY THE INDICATION OF THE KNOWING FACULTY | Arabic bi-išārati l-quwwati l-ʿalimiyyati, Latin per 
innuitionem virtutis scientis. 
«PRACTICAL INTELLECT» | Arabic ʿaql ʿamalī, Latin intellectus activus. 
IT IS CALLED «INTELLECT» ONLY BY AMBIGUITY | The expression bi-l-ištirāk [Latin aequivoce] – as made 
clear by both its explanation in Logic I, §9, and its occurrence in the preliminary discussion of 
modulation of existence in Metaphysics I.1, §134 – has in the MF the meaning of homonymity or 
aequivocity stricto sensu, that is, the application of the same name to entirely different things. Thus, 
the text aims here to draw a sharp distinction between the practical faculty – which is not an 
‘intellect’ at all – and the actual theoretical intellect, which properly deserves that name. Cf. 
Avicenna, K. al-Nafs, I 5, ed. RAHMAN 1959: 45, English transl. ALPINA 2021a: 218: «As to the human 
rational soul, its faculties are divided into a practical faculty and a cognitive faculty, both of which 
are called intellect by equivocation or its similarity». 
JUST AS THE ANIMAL MOVING FACULTY […] BETTER. | The passage compares the practical intellect to the 
moving faculty [quwwa muḥarrika] proper of the animal soul, for which cf. supra, Physics IV, §§379-
380. Both faculties, as a matter of fact, trigger a movement toward («research» [Arabic ṭalab, Latin 
ad acquirendum]) or away («flight» [Arabic harab, Latin fugiendum]) something, while the 
difference between the two is primarily the fact that the «pursuit» [Arabic maṭlab, Latin inquisitio] 
of the practical intellect is, coherently with its denomination, of an intellectual nature, while that of 
the moving faculty is sensible and physical. 
THE REWARD IS CONJOINED […] AWAY FROM IT. | A second crucial difference between moving faculty and 
practical intellect is presented here, that is, the ability of the intellect to postpone the flight or 
research it triggers, thanks to non-instinctual considerations. As opposed to this intellectual 
mechanism of delayed gratification, the animal moving faculty immediately exerts its function, 
making the animal grasp, or by contrast flee, the useful, or harmful, object of its perception. 
REWARD | Arabic ṯawāb. The Arabic word ṯawāb is also a terminus technicus of Islamic law, with the 
meaning of ‘merit, credit (arising from a pious deed)’: cf. WEHR 130a. 
THE AVAIL IS IN THE [REMOTE] OUTCOME | Arabic al-nafʿ fī l-ʿāqiba.  In the place of this rather difficult 
pericope of text, the Latin text only reads scilicet de hoc quod est bonum, rectum, utile, which might 
be an attempt at a translation ad sensum of the passage. 
THE ANIMAL DESIRE | Arabic al-šahwa al-ḥayawāniyya (sic pro Dunyā’s obvious misprint ةبناويلحا ), Latin 
voluntas animalis. The term is used as synecdoche for the «moving faculty» mentioned above, in 
itself more extended than the mere desire. Cf. indeed supra, §379 Table 50, where it is made clear 
that the desiderative faculty constitutes a subclass of the moving one (in particular, the one devoted 
to research of the useful objects, as opposed to the flight from the harmful ones). Since the example 
here given is precisely that of a flight, the usage of «desire» is slightly inappropriate. 
[IMMEDIATELY] STAMPEDES AWAY FROM IT | Arabic tanfuru, Latin fugiat ab ipso. 
 
 
[§405] D360.1-7a 
 
The paragraph deals with the amphibious character of the human soul, placed midway between the 
lower side of animal life and bodily concerns, and the higher side of intellectual contemplation, 



Physics | Treatise IV 

  1058 

performed above and without the body. For the paradigmatic formula of the Liber de causis that 
defines the human rational soul as suspended «in horizione inferius aeternitatis et supra tempus» 
see PATTIN 1966: 50 and fnn. 20-22 (prop. 2), and cf. D’ANCONA 1992 for a discussion. A text from al-
Ġazālī’s TF, Discussion 18, MARMURA 2000: 181.9-22 constitutes an important parallel to this 
paragraph: 

 
Hence, the soul has two faculties in relation to two sides: the theoretical faculty in relation to the 
side of the angels, since through it [the soul] takes from the angels the true sciences – and this faculty 
ought to be constantly [open to] reception from the side above; and the practical faculty, which 
belongs to [the soul] in relation to what is below – namely, the direction of the body to its 
management and the rectification of moral dispositions. This is a faculty that ought to take control 
over all the rest of the bodily faculties, whereby the rest of the faculties would be disciplined by its 
educative action [and be] vanquished by it, so that it is not influenced by [the bodily faculties], but, 
rather, that these faculties [themselves] are influenced by it – [this] lest there occur in the soul by 
way of bodily qualities submissive dispositions called vices. Rather, [this practical faculty ought] to 
be dominant so that because of it there would be realized for the soul dispositions called virtues. 

 
*** 

 
TWO FACES | Arabic waǧhāni, Latin duas facies. One face of the soul is turned toward the «superior 
side» [al-ǧanba al-ʿāliyya], while the other is focused on the «inferior» [al-ǧanba al-sāfila] one. Just 
like in the text of the TF quoted above, also in the MF the two «faces» are quite explicitly identified 
with the two main faculties of the human knowing soul, i.e. the speculative faculty [Arabic naẓariyya, 
Latin speculativam] (addressed to the higher side) and the faculty of the practical reasoning [Arabic 
ʿamaliyya, Latin activam] (addressed to the lower side). 
THE LOFTY CONGREGATION | Arabic al-malaʾ al-aʿlà, Latin vastitas [!] superior. Cf. supra, Metaphysics 
III.b.11, §238, and infra, Physics V.4, §431, for the use of the same expression. See the commentary to 
§238 for an explanation of the mistranslation vastitas adopted in Latin. In the parallel passage of the 
TF quoted in the introduction to this paragraph, the «lofty congregation» of the MF is directly 
replaced by the term ‘angels’: «in relation to the side of the angels» [ilà ǧanba al-malāʾika] (MARMURA 
2000: 181.10). 
ITS TRUTH | Reading ḥaqqu-hu instead of ḥuqqa (which would have the entirely extrinsic meaning of 
‘small box, case, pot or jar’) as in Dunyā. 
PERPETUALLY RECEIVING | Arabic dāʾim al-qabūl, Latin ut semper reciperet. 
GOVERNMENT | Arabic tadbīr, Latin ad regendum. Significantly, the same word, tadbīr, is used supra, 
in Metaphysics, First Premise, §94, to describe the subject-matter of the various sciences – politics, 
economics, and ethics – that constitute the spectrum of practical philosophy. Likewise, we learn 
here the soul exerts a tadbīr over the body thanks to her practical faculty. 
EXTERNAL AND SUPERVENIENT WITH RESPECT TO THEM | Arabic ḫāriǧa ʿ an-hā wa-zāʾida ʿ alay-hā, Latin non 
est exiens ab eis, nec est addens eis. The externality and supervenience of the rational soul with 
respect to the sensory perceptions is an elaboration of the already Aristotelian, but extremely 
ambiguous and heavily discussed, notion of νοῦς θύραθεν (‘intellect from without’). For this concept, 
which was probably only a biological notion in Aristotle’s intentions, but which nonetheless elicited 
some of the most sophisticated psychological reflections of the Middle Ages and the Renaissance, cf. 
De gen. anim. II 3, 736b27-29 («It remains, then, that the intellect alone comes from the outside 
[θύραθεν] and that it alone is divine [θεῖος]; for the bodily actuality has nothing to do with its 
actuality.»). For its interpretation cf. at least MORAUX 1955; for an aperçu of its medieval history, 
dealing in particular with Avicenna, Averroes, Ibn Gabirol (Latin Avicebron), Philip the Chancellor 
and Albert the Great, see also SÖDER 2005. 
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[§406] D360.7b-14 
 
The paragraph introduces the articulation of the various degrees of human perception. The process 
of abstraction which is at stake, and which will be discussed step by step up to §411 infra, begins in 
this paragraph from the basic level of the sensory perception, which is performed by the external 
senses. In particular, the example followed throughout the exposition is that of a sensible form 
originally perceived by the sense of sight (already extensively treated supra, §§387-392). The 
centrality of vision in the framework of Peripatetic psychology is thereby reaffirmed. 
 

*** 
 
WE HAVE ALREADY MENTIONED | Cf. supra, Physics IV.2.1, §388. 
«PERCEPTION» | Arabic idrāk, Latin apprehensio. 
[VARIOUS] DEGREES | Arabic marātib, Latin ordines. Precisely these marātib will be described up to 
§411 infra, thus building an effective explanation of the epistemological path of abstraction. In this 
regard, it is important that the general term idrāk is not only taken as referring to the inferior degees 
– those related to sensible knowledge – but also as an umbrella term for all levels of human 
knowledge (up to the intellectual one). 
ITS APPURTENANCES | Arabic tawābiʿ. 
THEIR OWN SELVES | Arabic aʿyān, Latin ipsa eadem. 
EXTRANEOUS | Arabic ġarība, Latin extranea.  
 
 
[§407] D360.15-end of page 
 
The second degree of the path of abstraction, whose description began in the preceding §406,  entails 
the discussion of the internal senses. In particular, the present paragraph discusses the reception of 
the sensible form within the ‘faculty of forms’ or ‘[retentive] imagination’ (for which cf. supra, §395). 
 

*** 
 
IN THE IMAGINATION 1,2 | Arabic fī l-ḫayāl 1,2, Latin in phantasiam 1, hoc phantasia 2 (sic; rectius hoc 
phantasma or perhaps haec phantasia). 
IN THE IMAGINATION 3 – I MEAN IN THE FACULTY WHICH IS CALLED FORMATIVE – | Arabic fī l-ḫayāl 3, aʿnī fī l-
quwwati llatī tusammà muṣawwiratan, Latin in phantasia scilicet, in virtute que vocatur imaginativa. 
INASMUCH AS ITS EXISTENCE […] IS ENTRUSTED TO | The image or form occurring in the retentive 
imagination is not as entrusted [Arabic tastadiʿu, Latin indiget] to matter as the form which is 
directly seen, because – unlike the latter – it can persist also in the absence of the external item 
generating the form. 
 
 
[§408] D361.1-13 
 
Continuing the treatment of the internal senses, within the wider framework of the process of 
increasing abstraction that characterizes human knowledge, the present paragraph deals with the 
estimative faculty, whose ability to perceive non-sensible notions (or concepts, or ‘intentions’) 
within the sensible world is described in detail. This central notion of Avicennan psychology, 
especially mediated by Avicenna’s own K. al-Nafs (Liber sextus de naturalibus), had a wide fortune in 
the Latin Middle Ages, especially through translated texts like the ones quoted below, who constitute 
tight parallels for the present Ġazālīan discussion. 
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(i) Avicenna, De anima, VAN RIET 1972: 86 (Arabic text in RAHMAN 1959: 43) 
 
Differentia autem inter apprehendere formam et apprehendere intentionem est haec : quod forma 
est illa quam apprehendit sensus interior et sensus exterior simul, sed sensus exterior primo 
apprehendit eam et postea reddit eam sensui interiori, sicut cum ovis apprehendit formam lupi, 
scilicet figuram eius et affectionem et colorem, sed sensus exterior ovis primo apprehendit eam et 
deinde sensus interior ; intentio autem est id quod apprehendit anima de sensibili, quamvis non 
prius apprehendat illud sensus exterior, sicut ovis apprehendit intentionem quam habet de lupo, 
quae scilicet est quare debeat eum timere et fugere, quamvis non hoc apprehendat sensus ullo modo. 
Id autem quod de lupo primo apprehendit sensus exterior et postea interior, vocatur hic proprie 
nomine formae; quod autem apprehendunt vires occultae absque sensu, vocatur in hoc loco proprie 
nomine intentionis.  

 
(ii) Avicenna, De anima, VAN RIET 1972: 89 (Arabic text in RAHMAN 1959: 45.8-9) 
 
Deinde est vis aestimations; quae est vis ordinata in summo mediae concavitatis cerebri, appre-
hendens intentiones non sensatas quae suret in singulis sensibilibus, sicut vis quae est in ove 
diiudicans quod ab hoc lupo est fugiendum, et quod huius agni est miserendum; videtur etiam haec 
vis operari in imaginatis compositionem et divisionem. 

 
*** 

 
«ESTIMATIVE» | Arabic al-wahmiyya, Latin aestimativa. 
FOR INSTANCE THE ENMITY […] FOR HER LAMB | Concerning this interesting series of three examples, 
JANSSENS 2019: 118 and fn. 129 remarks specifically that the one about the sheep and the wolf is added 
here by al-Ġazālī, mentioning of course the Nafs of Avicenna’s K. al-Šifāʾ (ed. RAHMAN 1959: 45.8-9) 
for comparison. In truth, however, the corresponding passage of the DN (ACHENA-MASSÉ (II) 1958: 67) 
does not present the two other zoological examples, either. Moreover, given that in the K. al-Nafs 
only the example of the sheep – in her «enmity» [ʿadāwa] with respect to the wolf and «suitability» 
[muwāfaqa] with respect to her «lamb» [saḫla]   – is actually to be found, the further example, i.e. 
the one concerning the enmity (now, and perhaps also back then, proverbial) of the «cat» [sinnawr] 
and the «mouse» [faʾra], seems to be a specifically Ġazālīan addition. For the example concerning 
the sheep and wolf cf. already supra, Physics IV, §382 and §396. 
SUITABILITY | Arabic muwāfaqa. Cf. BERTOLACCI 2003: 44 and fn. 83 for a discussion of the sole 
occurrence of muwāfaqa in the Ilāhiyyāt of the K. al-Šifāʾ, where it has the meaning of ‘congruence’ 
and is used in close connection to the discussion on the appendages on unity (for whose treatment 
in the MF, without mention of the muwāfaqa, see supra, Metaphysics I.3, §152). Clearly, the 
occurrence of the term in the present psychological context is much weaker, and it does not bear 
any of the important metaphysical consequences of that Avicennan usage. 
THE PERCEPTION OF THIS | That is, of the object of the estimative faculty (in the example, the non-
sensible «enmity» of the wolf), whose dependence on the external sense perception is hereby 
established.  
STICKING | Arabic multaṣiqa, Latin  
IT IS NOT CONNECTED | Arabic lā yuqtarinu, Latin. Cf. also infra in this paragraph the participle of the 
same root and form ġayr muqtarina (in the phrase «not connected»). 
ACCIDENTS | Reading ʿawāriḍ instead of the misprint ضاوع  as in Dunyā. Another option, even better for 
the required sense of ‘accidents’, would perhaps be to read instead aʿrāḍ. 
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[§409] D361.14-22 
 
Within the framework of the process of human cognition described from §406 onwards, the present 
paragraph introduces the highest level of abstraction, represented by the intellect’s knowledge of 
abstract(ed) concepts.  
 

*** 
 
«INTELLECT» | Arabic ʿaqlan, Latin intellectus. 
THE IMAGINATION | Once again the chosen Arabic term is ḫayāl [Latin phantasia], although the 
immediately following occurrence of the verb ‘to perceive’ would perhaps lead one to think to a 
receptive, rather than to a retentive, faculty. Also the second occurrence of ḫayāl in the paragraph is 
rendered with phantasia. For the terminology cf. supra, §394 and Table 53. The Latin translation as 
printed by St. Clair 2005: 74.333-334 reads: «Haec autem nudata, id est abstracta phantasia, non valet 
apprehendere». Comparison with the Arabic original reveals however that nudata id est abstracta is 
most likely a double translation for al-muǧarradāt, which constitutes the anticipated object of the 
verb apprehendere. The commas, which misinterprets the text attributing the qualification of being 
abstract to the imagination/phantasia, should then be eliminated. Alternatively, and perhaps more 
clearly, only id est abstracta should be enclosed between them as a parenthesis. 
EITHER SITTING OR STANDING | Arabic aw qāʿidan aw qāʾiman, Latin sedentem vel stantem. 
EITHER NAKED OR DRESSED | Arabic aw ʿāriyyan aw kāsiyyan, Latin nudum vel indutum. 
MAN HUNTS THE KNOWLEDGE OF THE IGNORED [THINGS] | Arabic yaqtaniṣu, Latin apprehendit (missing 
the metaphor). For the metaphor of hunting cf. already supra, §401. 
BY THE MEDIATION OF THE MIDDLE TERM […] IN THE CONCEPTIONS | For the basic distinction between 
«judgments» [Arabic taṣdīqāt, Latin credulitatibus] and «conceptions» [Arabic taṣawwurāt, Latin 
imaginationibus], cf. supra, Logic, Preface, §2.  

 
 
[§410] D361.23-362.5 
 
Concluding the preliminary description of the human intellect and its activity, the paragraph 
characterizes intellection as being involved with universals, and distinguishes it from the instinctual 
way of knowledge that presides over unilateral animal behaviour. 
 

*** 
 
THE PERCEPTIONS RESULTING IN IT | That is, in the intellect. 
ARE UNIVERSAL BECAUSE THEY ARE ABSTRACT | Arabic kulliyyatun li-anna-hā muǧarradatun, Latin sunt 
universals eo quod sunt abstractae. 
ONE [AND THE SAME] RELATION | What is meant is that the relation of the universal with each of the 
particulars subsumed under it is one and the same (cf. also supra, Logic II, §10 ff.).  
HENCE, THEY ALL [ACT] […] THE SUBJUGATION | In the absence of any capacity to intellectually 
distinguish between situations, animals are forced to an ad unum way of behaviour (they act in one 
and only «fashion» [namaṭ]), which is aptly characterized as natural and due to «instinct» [ilhām]. 
This is also understood as a kind of «subjugation» [tasḫīr] to nature, while human intellection entails 
per se a higher degree of freedom. Animals, in particular, are not able to get to know what they 
previously ignored: hence, they cannot contrive any «artifice» [ḥīla] that might be able to rescue 
them [ḫalāṣ] from the dangers that «troubles» [yašuqqu] them. Man’s proprium, by contrast, is the 
flexible and versatile intellectual knowledge, capable of adapting to each and every situation, 
without instinctual boundaries. For this understanding of ad unum animal behaviour, emphatically 
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maintained up to the Latin Scholastics, cf. at least PERFETTI 2014, which explores the issue in Thomas 
Aquinas. 
THEY DO NOT HAVE BUT THE MEASURE OF THEIR NEED | Arabic laysa la-hā illā miqdār ḥāǧati-hā, Latin nec 
est eis, nisi quantum opus est eis. 
THEY FAVOUR [SOMETHING] | Arabic taḫuṣṣu. 
THESE TWO FACULTIES […] AS IT WAS SAID BEFORE. | For the unity of all faculties in one and only soul cf. 
supra, Physics IV.2.2, §401. 
 
 
[§411] D362.6-23a 
 
The paragraph deals with the several degrees of actualization of the intellect. The classification 
presented by al-Ġazālī in the MF is typically Avicennan, as it differs from other attempts at 
subdividing human noetical equipment such as that provided by al-Fārābī. See his Risāla fī l-ʿaql 
[Epistle on the Intellect], ed. LUCCHETTA 1974: 96-105, in particular 96.5-8, for the distinction between: 
«1) intelletto in potenza (ʿaql bi-l-quwwa), 2) intelletto in atto (ʿaql bi-l-fiʿl), 3) intelletto acquisito (ʿaql 
mustafād), 4) intelletto agente (ʿaql faʿʿāl)», without mention of the intellect in habitu (ʿaql bi-l-
malaka, see here infra). The best analysis of the Arabic, and more particularly Avicennan, 
classification of the intellects, as well as of its wide and fascinating reception history in Scholastic 
thought, is provided by HASSE 1999. For a brief, but valuable overview of Avicenna’s classification of 
the intellectual degrees and its differences (and similarities) with respect to Plotinus’ noetics cf. also 
ACAR 2003: 78-81. 
 
 
TABLE 56.  Degrees of the intellect  
 
 

 TYPE OF INTELLECT ALTERNATIVE DENOMINATION 
   
   

1 material intellect 
ʿaql hayūlānī | intellectus materialis 

intellect in potency 
ʿaql bi-l-quwwa | intellectus in potentia 

   
   

2 
intellect in habitu 

ʿaql bi-l-malaka | intellectus in habitu 
 

   
   

3 
intellect in actuality 

ʿaql bi-l-fiʿl | intellectus in effectu 
 

   
   

4 acquired intellect 
ʿaql mustafād | intellectus acquisitus 

 

   
   

5 
agent intellect 

ʿaql faʿʿāl | intelligentia agens 
angel 

malak | angelus 
   

 
 

*** 
 
BUT RATHER IT DOES NOT HAVE BUT THE PREDISPOSITION AND THE RECEPTION | Dunyā reads bal laysa la-hā 
al-istiʿdād wa-l-qabūl, whose meaning is opposite to the required one. I correct the text by adding illā 
before al-istiʿdād, the genesis of the error being very well explainable by haplography of الا in illā al-
i(stiʿdād) [ دادعتـسالا   .[الا 
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AT THAT TIME | Arabic ḥīnaʾiḏin, Latin cum (temporal). The presence of the temporal qualification is 
important inasmuch as it helps to characterize the following denominations of the various intellects 
also in terms of distinct logical (but also often temporal) phases of actualization of the one human 
intellect, which manifests itself in several degrees throughout the process of intellection.  
MATERIAL INTELLECT | Arabic ʿaql hayūlānī (cf. Greek ὑλικός), Latin intellectus materialis.  
INTELLECT IN POTENCY | Arabic ʿaql bi-l-quwwa, Latin intellectus in potentia. 
APPEAR IN IT | Strictly speaking, the masculine pronoun of fī-hi could refer either to the material 
intellect = intellect in potency, or to the youth taken supra as example for tracing the development 
of the intellectual faculty (in which case, one should translate «appear in him»). The closest referent 
is however the intellect, hence my choice of translation. Cf. also shortly infra «they are impressed in 
it» (i.e. in the intellect). 
ONE OF THE TWO […] AS WE HAVE CLARIFIED | For the first kind of intelligibles cf. the description of 
«primary» [awwaliyyāt] propositions supra, Logic, IV, §60 (mention) and §61 (actual treatment). 
Such propositions are indeed known through the sole force of the intellect, which cannot but 
subscribe to their truth. Thus, they do not need an «acquisition» [Arabic iktisāb, Latin inquisitione] 
in proper sense, but they are almost innate. It is worth noticing, en passant, that this theoretical sense 
of iktisāb is much different from the practical/ethical one given to the term – as ‘acquisition of the 
acts’ – by Classical Ašʿarite theology. ALONSO 1963: 275 fn. 31 compares the present passage with the 
form of innate knowledge of God described in THOMAS AQUINAS, Super De Trinitate, I, q. 1 art. 3 ad 6 
(«Ad sextum dicendum quod Deum esse, quantum est in se, est per se notum, quia sua essentia est 
suum esse – et hoc modo loquitur Anselmus – non autem nobis qui eius essentiam non videmus. 
Sed tamen eius cognitio nobis innata esse dicitur, in quantum per principia nobis innata de facili 
percipere possumus Deum esse»), although I found the pertinence of the reference to be at best very 
doubtful. Among other reasons to exclude the validity of the crossreference, it appears to me 
particularly apparent that in §61 supra the existence of God was not one of the given examples of 
primary propositions. 
IT RECEIVES | Arabic taqbalu-hā. If the feminine form of the verb is not to be emended, it might entail 
a silent passage from the intellect (masculine) to the intellectual faculty or the soul (feminine) as the 
logical subject of the sentence. 
THE SECOND ONE […] TECHNIQUES | For the second kind of intelligibles cf. the description of the 
«famous» [mašhūrāt] propositions supra, Logic IV, §60 and §66.  
INTELLECT IN HABITU | Arabic ʿaql bi-l-malaka, Latin intellectus in habitu. (2) 
it has already taken over | Arabic qad malaka, Latin iam potens est acquirere.  
BY A SYLLOGISM | Arabic qiyāsan, Latin per speculationem si voluerit (!) (the mistranslation is perhaps 
due to an attraction of the pericope ‘whenever he wants’ that follows closely). 
INTELLECT IN ACTUALITY | Arabic ʿaql bi-l-fiʿl, Latin intellectus in effectu. (3) 
LIKE THE KNOWING [MAN] […]  WHENEVER HE WANTS | Arabic ka-l-ʿālimi l-ġāfili ʿ ani l-ʿulūmi, al-qādiri ʿ alay-
hā mahmā arāda, Latin tunc enim est (St. Clair non est) quasi sapiens oblitus cogniti, sed potens scire 
cum voluerit. The negation added by St. Clair, but omitted by almost all her witnesses, is clearly wrong 
on the basis of the Arabic text. 
ACQUIRED INTELLECT | Arabic ʿaql mustafād, Latin intellectus acquisitus. (4) For a very recent 
reappraisal of this crucial tenet of Greek-Arabic noetics, which highlights its origin in Isḥāq ibn 
Ḥunayn’s Arabic version of Alexander of Aphrodisias’ De intellectu and its primeval equivalence with 
the expression «acquired from outside» [Arabic mustafād min ḫāriǧin, Greek ἔξωθεν γινόμενος], cf. 
D’ANCONA 2021: esp. 195-196, with a draft edition of the relevant passage by the Arabic Alexander. The 
entire article by D’Ancona constitutes however an extremely thorough and valuable reappraisal of 
the convoluted noetical issues which lie at the remote background of the present excerpt of 
Avicennan doctrine of intellect, as well as of the most important episodes of Latin reception of those 
issues. 
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FROM A CAUSE AMONG THE DIVINE CAUSES | Arabic min sababin min al-asbābi l-ilāhiyyati, Latin ex aliqua 
causarum divinarum. This clause, together with the following expression ‘angel’, clearly contributes 
to connotate the agent intellect as a transcendent entity, which operates on human intellection from 
above and without. 
«ANGEL» | The Arabic text – as already noticed by ALONSO 1963: 276 fn. 32) has ةكلم  instead of لكم  
(«angel») which is however clearly the best reading; cf. also the Latin translation «quae vocatur 
angelus» (ST. CLAIR 2005: 75.370). The reading malaka can be explained by attraction of the 
previously mentioned ʿaql bi-l-malaka (see supra). 
AGENT INTELLECT | Arabic ʿaql faʿʿāl, Latin intelligentia agens. (5) While the structure and style of the 
passage strongly suggest continuing the numbering of the degrees of intellect up to the fifth and last 
kind, the agent intellect, this circumstance should not lead one to overlook the substantial divide – 
both ontological and epistemological – that separates the ʿaql faʿʿāl from the preceding four kinds of 
intellect. While (1)-(4) are all facets of the human intellect, variously involved in the process of 
human acquisition of knowledge, the agent intellect is celestial and super-human, and provides the 
conditions of possibility of human intellection, rather than being a stage or phase of it. This is also 
the reason why the Latin reception of the Arabic theory of intellect, as masterly reconstructed by 
HASSE 1999, typically distinguishes four, and not five, kinds – that is, degrees – of the human 
intellectual faculty, leaving the intelligentia agens aside, and above, this fourfold articulation. This 
same divide is also mirrored in the terminological choices of the Latin translation, which renders the 
human articulations of ʿaql with intellectus, but calls the agent intellect intelligentia. The present 
occurrence of the phrase «agent intellect» is chronologically the first one in the MF. The expression 
will be widely used infra, in the Fifth and last treatise of the Physics of the work: cf. infra, §425 (three 
occurrences), §426 (2 occurrences), §427 (2); §428 (2); §430; §447. For a discussion of the commonly 
presented identification of this intellect with the Bestower of forms [wāhib al-ṣuwar] cf. supra the 
commentary to Metaphysics V, §302. 
A SELF-SUBSISTING SUBSTANCE | Arabic ǧawhar qāʾim bi-nafsi-hi, Latin substantia existens per. The 
expression is often employed in the TF, both in the singular (as here in the MF) and in the plural 
[ǧawāhir qā’ima bi-anfūsi-hā]. Cf. TF, Discussion 1, MARMURA 2000: 42; Discussion 3, ivi: 64 e 66; 
Discussion 4, ivi: 83; Discussion 16, ivi: 153; Introduction to the natural sciences, ivi: 163; Discussion 18, 
ivi: 178; Discussion 20, ivi: 219.  
WITH THE PERISHING OF THE BODY | Arabic bi-fanāʾi l-ǧismi, Latin pereunte corpore. 
FOREVER AND EVER | Arabic abada l-abadīn (with ‘Semitic’ superlative of the adverbial abad: cf. supra 
the commentary to §16 for the same grammatical structure), Latin in perpetuum. 
EITHER FEELING PLEASURE OR SUFFERING PAIN | The eternity of the intellectual part of the soul, and its 
destiny of perpetual pleasure or punishment, anticipates the eschatological subject-matter of Physics 
V: for the eternal happiness of the soul cf. in particular Physics V.3, §§428-429; for her misery see 
Physics V.4, §§430-432. The two notions are expressed here with two active participles of the V stem, 
deriving respectively from the root of laḏḏa, ‘pleasure’ [Arabic mutalaḏḏiḏ, Latin laeta], and from 
that of alam, ‘pain’ [Arabic mutaʾallim, Latin tristis]. For mutalaḏḏiḏ, WEHR 1013a gives, significantly, 
also the meaning of ‘epicure’ (in the sense of hedonist); while this is of course not the specific sense 
that is here at stake, the linguistic connection with the full enjoyment of pleasure is very conspicuous. 
 
 
[§412] D362.23b-363.11 
 
The paragraph introduces a long discussion, articulated in ten proofs, of the immateriality of intellect 
(§§412-419, plus an additional proof in §420). This section of the MF globally bears strong 
resemblances to the Eighteenth Discussion of al-Ġazālī’s TF, and in particular to the ten proofs there 
given for countering the philosophers’ «claim of knowing through rational demonstrations that the 
soul is a self-subsistent substance» (MARMURA 2000: 181.29-31). These similarities can be roughly 
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articulated as in the following table, although a full conspectus of the minor differences between the 
two texts would have to wait for a more careful analysis. 
 
 
TABLE 57.  Correspondences between TF, Discussion 18, and the proofs for the immateriality of intellect 

presented in MF, Physics IV, §§412-419 
 
 

TF, Discussion 18 MF, Physics IV 
  
  

[18.1] MARMURA 2000: 182.3-185.16 [8] §§415-417, esp. §415 
    

[18.2] MARMURA 2000: 185.17-187.17 – – 
    

[18.3] MARMURA 2000: 187.18-end of page – – 
    

[18.4] MARMURA 2000: 188.1-189.16 – – ? 
    

[18.5] MARMURA 2000: 189.17-190 ~ [2][4] §412 
    

[18.6] MARMURA 2000: 191.1-193.8 ~ [10] §419 
    

[18.7] MARMURA 2000: 193.9-194.8: esp. 193.13-20 ~ [1][6] + esp. [5] §§412-413 
    

[18.8] MARMURA 2000: 194.9-196.11 [7] §413 
    

[18.9] MARMURA 2000: 196.12-197 – – 
    

[18.10] MARMURA 2000: 198.1-200 [9] §418 
    

 
 
The first seven indications (D362.23-364.17) – dealt with in §§412-414 – correspond with only «minor 
modifications» to DN c. 40 (cf. JANSSENS 2019: 118). After a distinction between seven merely 
persuasive «marks» and three actually apodictic proofs, this paragraph goes on to present the first 
four marks, which are all based (as will the further three non-apodictic signs) on the difference of 
observable behaviour between sensation and intellection. The signs presented are as follows: (1) 
sensory perception, being based on the corporeal organs, gets damaged if these are damaged; (2) the 
senses do not perceive their own organs, nor themselves qua senses; (3) if a (harmful, unnatural) 
quality pathologically overtakes the sensory faculties to the point that it becomes entirely engrained 
in their organs, then the senses will not be able to perceive it anymore; (4) the senses (in which 
internal senses are in this case explicitly included, perhaps in contradistinction to [(2)]) are not 
capable of self-perception. 
 

*** 
 
STRONG MARKS | Arabic ʿalamāt qawiya, Latin fortissimo signa. 
DECISIVE DEMONSTRATIONS | Arabic barāhīn qāṭiʿa, Latin probationes necessariae. 
THEN WILL EITHER NOT PERCEIVE [ANYMORE] | Reading fa-immā lā tudriku, as suggested by Dunyā in a 
footnote ad locum, instead of fa-immā tudriku, which would translate to an apparently incongruous 
«either will [still] perceive» (with a meaning opposite to the required one). As already noticed by 
ALONSO 1963: 276 n. 33, the Latin translators had the correct Arabic text at their disposal (or else were 
able to correct ope ingenii the rather obvious polar mistake): «…cum in instrumento acciderit 
aliquod nocumentum, vel non apprehendent vel debilitatur eorum apprehensio et errant in illo» (ST. 
CLAIR 2005: 76.381-382). 
OR THEY WILL COMMIT A MISTAKE CONCERNING IT | Arabic aw yaġlaṭu fī-hi. While the general meaning of 
an error in sensory perception due to the physical harm of the organ is clear, the text is not entirely 
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satisying. My translation presupposes that the singular yaġlaṭu stands for, and has the same meaning 
of, the feminine/plural taġlaṭu, which would have been expected for symmetry with tudriku in the 
first of the alternative outcomes (see supra). In this case, the suffix pronoun of fī-hi would stand for 
the masculine idrāk («perception»), which was the subject of the second horn presented. However, 
one could also hypothesize that the three-legged alternative here presented with the structure fa-
immā… wa-immā… aw was actually meant to be a two-horn dilemma with the structure fa-
immā…wa-immā, and that the final aw is a mistake for wa-. Under this hypothesis, which lies at the 
basis of the Latin translation as well (see supra), the best rendition of the second (and last) 
alternative would probably be: «or their perception [idrāk] will weaken, so that it will make commit 
a mistake concerning it», with idrāk as the subject of the second sentence, the causative yuġliṭu (IV 
form) instead of the I form yaġlaṭu, and the suffix pronoun referring to a generic object of sensory 
perception. 
NOR ITS INSTRUMENT | Since the example given is that of the sense of sight, the «instrument» [āla] or 
organ at stake will be specifically to be identified with the eyes, which, indeed, do not see themselves 
(but the same is said to hold, more generally, for all the other sensory organs: the tongue does not 
taste itself, nor does the nose smell itself, and so on). 
THE THIRD ONE […] WOULD NOT PERCEIVE THAT. | Cf. the Latin text: «Tertium est quod si esset in eo 
qualitas aliqua, non apprehenderet eam; numquam enim apprehendit nisi quod est praeter se, in 
tantum quod malitia etiam complexionis cum fuerit firma in corpore totaliter, sicut ethica non 
apprehendet calorem suum virtute sui tactus» (ST. CLAIR 2005: 76.385-388).  
ILL TEMPERAMENT | Arabic sūʾ al-mizāǧ, Latin malitia…complexionis. Al-Ġazālī’s text is quite 
compressed, but, thanks to the parallel passages from Avicenna’s al-Adwiya al-qalbiyya and K. al-
Nafs given infra (cf. commentary on the notion of «hectic fever»), it can be surmised that the «ill 
temperament» here mentioned would be technically (i.e., medically) defined as «equal» 
[mustawin]/«concordant» [muttafiq], i.e. not «different» [muḫtalif]. This is to say that the ill 
disposition here at stake is of the same kind of the hectic fever, i.e. a kind of disease which becomes 
so deeply rooted and cemented into the very nature of the harmed organs, that these become 
incapable of even feeling the presence of the disease. 
DEEPLY INGRAINED IN THE BODY | Arabic mutamakkin fī l-badan, Latin firma in corpore totaliter. 
THE HECTIC FEVER | Arabic al-diqq, Latin ethica. The passage by John Blund referenced by ST. CLAIR 
2005: 76 fn. 19 as a parallel to this expression of the MF is entirely out of place, since it completely 
misses the medical connotation of ethica pro hectica (febris). For this meaning of ethica (in the sense 
of febris ethica), from Greek ἑϰτιϰός ‘continuous’, cf. rather DU CANGE (III): 325c («ETHICA, nude, 
vel Ethica febris, quam Medici Hecticam a Græco ἑϰτιϰός, Habitualis, ab ἕξις, Habitus, Febris solutu 
difficilis, Gall. Hectique. Occurrit in Actis S. Martii tom. 3. pag. 869. Maii tom. 4. pag. 480. Junii tom. 
1. pag. 793. apud Baluzium tom. 2. Hist. Arvern. pag. 503. etc. Ethicus morbus, in Anecdotis 
Martenianis tom. 3. col. 1892»). For the common usage of ethicus pro hecticus in medical Latin texts 
cf. also for instance Pietro d’Abano’s Latin translation of Galen’s De marcore: see URSO 2015: 58-59 fn. 
31. However, the closest parallel for this passage of the MF is probably to be found in Avicenna’s al-
Adwiya al-qalbiyya, ed. BILGE 1937: 6.12-end of page (my translation, with a suggested emendation):  
 

The one having the hectic [fever] [ṣāḥib al-diqq] does not suffer from the violent heat [bi-l-ḥarāra 
al-šadīda], which is more violent than the heat of the acute fever [al-ḥummà al-muḥriqa], while the 
one having the acute [fever] [ṣāḥib al-muḥriqa] does suffer from what is under it [i.e. a lower heat 
than the hectic one], and that because the heat of the hectic [fever] is deeply ingrained 
[mutamakkina] within the limbs, as [if it were] their [own] temperament [ka-l-mizāǧ la-hā], while 
the heat of the acute fever overtakes [reading ṭāriʾa pro ṭāriya Bilge] the limbs, and it differs from 
the temperament of the limbs. The physicians designate [yuḫaṣṣūna] what behaves like the hectic 
[fever] with the name of «equal ill temperament» [sūʾ al-mizāǧ al-mustawī], and what behaves like 
the acute fever with the name of «different ill temperament» [sūʾ al-mizāǧ al-muḫtalif]. 
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The identity of language with the present section of the MF is striking: see the usage of ‘hectic’ [diqq], 
‘ill temperament’ [sūʾ al-mizāǧ], and especially the characteristic adjective ‘deeply ingrained’ (or 
‘deep-rooted’, ‘consolidated’, ‘cemented’) [mutamakkina]. Compare the Latin translation of the same 
passage edited in VAN RIET 1968: 193.84-91, where diqq and muḥriqa are respectively rendered with 
[febris] hectica (ethica in Algazel) and acuta: 
 

Et ideo habens hecticam, non dolet ex calore vehementi, qui vehementior est calore febris acutae; 
dolet autem habens febrem acutam ex calore minore quam sit ille: calor enim hecticae infusus est 
membris quasi complexio illorum; calor vero febris acutae extraneus est membris et differt a 
complexione membrorum. Medici autem imponunt nomen proprium ei quod est sicut hectica, 
complexionem malam aequalem, et ei quod est sicut febris acuta, complexionem malam diversam. 

  
See also the parallel passage for this place of the Cardiac Remedies in Avicenna’s K. al-Nafs II.3, ed. 
RAHMAN 1959: 71.3-8 (my translation), which deals with exactly the same problem, although the 
terminology is only partially identical: 
 

The bad temperaments [al-amziǧa al-radīʾa], indeed, when they establish themselves and the 
original temperaments [al-amziǧa al-aṣliyya] are annihilated at the point that these bad [ones] are 
as if they were [themselves] original, are not sensed; and because of that the heat of the hectic [fever] 
[diqq] is not sensed, even though it is stronger [aqwà] than the heat of the tertian [fever] [ġibb]. As 
for the case in which the original [temperaments] were still existing, and these [ones] overtaking 
[them] were contrary to them, they would be sensed, and this is called «different ill temperament» 
[sūʾ al-mizāǧ al-muḫtalif], while this [other kind] which establishes itself is called «concordant ill 
temperament» [sūʾ al-mizāǧ al-muttafiq]. 

 
Among the other differences, it is particularly important for us here that the well-recognizable 
adjective mutamakkin, which appears in both the MF and the al-Adwiyya al-qalbiyya, does not occur 
by contrast in the Nafs. It is also worthwhile to notice that hectic fever [diqq] is compared in the Nafs 
with tertian fever [ġibb] rather than with the acute one [muḥriqa], as in the fragment on Cardiac 
Remedies, and that the diseases such as hectic fever are rubricated under the label of «concordant ill 
temperament» [sūʾ al-mizāǧ al-muttafiq] rather than «equal» [mustawin]; compare supra. See also 
the Latin translation of the passage of the Nafs in VAN RIET 1972: 137.79-86: 
 

Complexiones etenim malae, cum quiescunt postquam corruperunt complexiones naturales, ita 
quod hae malae factae sint quasi naturales, non sentiuntur; et ob hoc non sentitur calor hecticorum, 
quamvis multo fortior sit quam calor tertianorum; sed si naturales adhuc habuerint esse, istae 
extraneae quae adversantur, sentientur; et haec nominatur infirmitas complexionis diversae, et illud 
quietum vocatur infirmitas complexionis convenientis. 

 
Cf. also HASSE 2000: 264 (h) for a list of parallel passages for this Avicennan doctrine in Latin authors 
such as Petrus Hispanus, Albert the Great and Thomas Aquinas. As for Albert in particular, see also 
SIGNORI 2019: 556-557 and fn. 16 for the ethicus / hecticus confusion, trasmitted most likely to Albert’s 
De homine (ANZULEWICZ-SÖDER 2008: 461.34, number [108] in SIGNORI 2019) from Algazel’s (rather 
than Avicenna’s) text. For Avicenna’s own explicitly medical treatment of the hectic fever cf. Canon 
IV.1.3 (cf. the relevant reference in VAN RIET 1968: 193 fn.). For a synoptic overview of Greek and Arabic 
terminology for fevers it is useful to look at VEIT 2003 (which focuses on the text and tradition of 
Isaac Israeli’s Book of Fevers [Kitāb al-ḥummayāt]): see esp. 169. In conclusion, it is worth mentioning 
that also in the parallel Persian text of the DN (ed. MEŠKĀT 1952: 111.1) the term used to describe the 
phenomenon that is here at stake is diqq (although the French translation wrongly renders it as 
«atrophie»: see ACHENA-MASSÉ 1958: 70.22). All this is evidence enough to underline once more the 
fruitful collaboration of medicine and philosophy in Avicenna’s texts. In particular, I find it very 
noteworthy (and hope to further explore the topic in a future contribution) that hectic fever 
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produces in the senses a sort of self-unconsciousness, which conceals the symptoms themselves of 
the disease, since a partially parallel case of an illness disguising the ill body’s own needs, i.e. bulimy, 
was already presented supra, Metaphysics III.b.11, §233. Bulimy and hectic fever will thus be 
particularly interesting, parallel cases of self-concealing diseases (diseases of unawareness, as it 
were), and this might be precisely the reason why they bear philosophical, and not only medical, 
relevance. 
THEY DO NOT PERCEIVE THEMSELVES | For symmetry with the other signs hitherto presented, the subject 
«they» should refer to the senses. However, the following reference to the estimative faculty suggests 
to include here in the consideration, besides the five external senses, also the internal ones. 
 
 
[§413] D363.12-364.1 
 
Three further reasons for the immateriality of intellect are given, by opposition to the behaviour of 
the faculties bound to materiality: (5) a strong sensory perception prevents the senses to perceive a 
less intense one shortly afterwards; (6) again, strong and sudden sensory perceptions damage the 
senses (cf. supra, §412, [(1)]); (7) senses age and weaken with the aging of the body. The paragraph 
concludes by stating that the exact opposite of the listed seven reasons holds true for the intellect, 
which is then to be considered immaterial. 
 

*** 
 
IMMEDIATELY FOLLOWING IT | Arabic ʿaqīb, Latin statim… post illud. 
SOUND | Arabic ṣawt, Latin tonitruum (lit. ‘thunder’: the Latin translation emphasizes the intensity of 
the sound). 
ALL THIS THAT WE HAVE MENTIONED […] THE INTELLECTUAL FACULTY | The sentence clarifies the reason 
why the seven characteristics of bodily faculties listed in what precedes can function as signs of the 
immateriality of intellect. This reason is that in the case of intellect everything mentioned above «is 
reversed» [yanʿakisu]: if all bodily faculties do x, and the intellect does not do x (or better: does non-
x), the intellect can be infered to be non-bodily. This reasoning is of course not demonstrative, hence 
the qualification of these arguments as signs rather than demonstrations (for which cf. infra, §§415-
419). 
LIKE THE HEART AND THE BRAIN | Arabic ka-l-qalbi wa-l-dimāġi, Latin scilicet cor et cerebrum. For the 
tight connection of heart and brain, which might betray an (already Avicennan) conciliatory strategy 
between the two opposite doctrines of cardio- and cerebrocentrism, cf. supra, Physics IV, §383 and 
infra, §419. 
PLAIN | Arabic ǧalī, Latin manifestum. 
 
 
[§414] D364.2-17 
 
The paragraph deals with a ‘physiological’ objection against the immateriality of the intellect, based 
on the fact that the intellectual activity is often interrupted or hindered due to bodily damages. The 
answer defends the intellect’s immateriality by describing two ways in which an impaired body 
could in principle affect even an immaterial soul: (i) the first implies the (pre)occupation of the soul 
for and with the physical damage occurred to the body, which distracts her from her own intellectual 
activity; (ii) the second admits the need that the soul has of the body at the beginning of her activity, 
in order to trigger thought and intellection, but denies that this need should persist also afterwards. 
 

*** 
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ITS FALLING SHORT OR ITS INACTIVITY IN CONCOMITANCE WITH THE HINDERING | Arabic quṣūru-hā aw 
taʿaṭṭulu-hā ʿinda taʿṭīl [ālāti-hā], Latin impedimentum eius cum impeditur [eius instrumentum]. 
OF ITS INSTRUMENTS | Reading ālāti-hā ( اتهلاآ ) as in BĪǦŪ 2000: 205.3 instead of Dunyā’s misprint اتههلآ .  
ARE NOT A SIGN OF THE FACT THAT IT HAS NOT AN ACT [ON ITS OWN] | Arabic lā yadullu ʿalà anna-hā lā fiʿla 
la-hā fī nafsi-hā, Latin non significat quod ipsa non habeat actionem in se ipsa.  
SHE TURNS AWAY | Arabic inṣarafa, Latin retrahetur. 
WITH AN INTELLIGIBLE KIND | Arabic bi-fannin maʿqūlin, Latin circa aliquam sententiam intelligibilem. 
RESTORATION | Arabic iṣlāḥ, Latin  
A RIDING ANIMAL | Arabic dābba, Latin vehiculo. The metaphor of the riding animal, ride, or vehicle, 
only useful as long as the destination has not been reached, occurs two other times in what follows: 
cf. infra, Physics V.3, §428 and V.4, §430. 
A SIGN OF THE FACT THAT IT HAS AN ACTION IN ITSELF | Arabic yudallu anna la-hu fiʿlan fī nafsi-hi. That is, 
the intellect has an autonomous agency. 
THAT IS NOT A PROOF FOR IT | That is to say: admitting the possibility of an influence of bodily 
circumstances on the activity of the intellect in the two aforementioned respects does not yet 
constitute proof of the materiality of the intellect itself. «That» [ḏālika] refers in particular to «the 
inactivity of the action with the inactivity of the instrument» [Arabic taʿaṭṭul al-fiʿl bi-taʿaṭṭuli l-ʿālati], 
a synthetic expression that can be unpacked as meaning ‘the absence of the action of the intellect in 
concomitance with the inactivity of some corporeal organ’. The key word here is «with» [bi-], to be 
understood in the strong sense of ‘in concomitance with’, ‘together with’. The fallacy commited by 
the one willing to infer the materiality of the intellect from its possible inactivity due to physiological 
causes is indeed a fallacy of cum hoc, non propter hoc: inactivity of the organ and inactivity of the 
intellect may indeed be simultaneous, but they are emphatically not the cause of one another. For 
an identical reasoning applied to the origin of the souls with, but not because of, the bodies cf. infra, 
§422. 
 
 
[§415] D364.18-365.4 
 
The paragraph introduces the first of three announced apodictic demonstrations of the 
immateriality of intellect, after the seven merely probable signs offered supra in §§412-413. The first 
burhān is thus numbered as the eighth argument in the series. It argues against the possibility, for an 
immaterial knowledge, to reside in a divisible material body, since the indivisibility of knowledge is 
as such opposed to the divisibility proper of the body. According to JANSSENS 2019: 118 and fn. 130, this 
demonstration «is a substantially reworded version of a large part of DN c. 41, i.e. 113,9 – 118,3, but, as 
far as I can see, it never affirms something that would be strange in an Avicennian perspective».  
 

*** 
 
THE ABSTRACT UNIVERSAL KNOWLEDGE | Arabic al-ʿilm al-muǧarrad al-kullī, Latin scientia abstracta 
universalis. 
INHERES IN A DIVISIBLE BODY | Arabic an yaḥulla fī ǧismin munqasimin, Latin non existit in re divisibili. 
IT IS NOT POSSIBLE THAT THERE IS ANY CONTROVERSY ABOUT THESE PREMISES | The denial of any dispute or 
«controversy» [Arabic nizāʿ, Latin contradicere] concerning the assumptions of the reasoning is 
explicitly grounded on the geometrical refutation of the existence of the atoms conducted in 
Metaphysics (see infra). This has some parallel in two interconnected passages of the Eighteenth 
Discussion of the TF, taken respectively from the first and the second proof therein presented, and 
also quoted in DHANANI 2015: 88-89 (transl. MARMURA 2000: 182.28-183.1 + 183.8-11 + 183.18-19 [i] and 
187.4-9 [ii]): 
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[i] 
The first standpoint is to say: "With what [argument] would you deny one who says, ‘The receptacle 
for knowledge is single, indivisible, space-occupying substance’?” This is known from the doctrine 
of the speculative theologians. The only response that remains [for the philosophers] is to deem 
[this doctrine] unlikely […]. We, however, will not favor this position [here]. For the discussion of 
the question of the indivisible part is lengthy, and [the philosophers] have concerning it geometrical 
proofs that would take long to discuss. […] [prova dei tre atomi abc metti riferimenti interni a MF 
sia qui sia supra] This is a difficulty that will take long to resolve, and we have no need to get involved 
in it; so let us, hence, turn to another position. 
 
[ii] 
If one were then to say, “Why did you not refute these demonstrations by [arguing] that knowledge 
indwells in the body in a substance occupying space that is indivisible – namely, the single atom?” 
we would say: This is because discussing the single atom is connected with geometrical matters, the 
discussion of whose resolution takes too long. 

 
As shown by DHANANI 2015: 89, al-Ġazālī’s unwillingness to accept his fictional interlocutor’s 
atomistic objection against the philosophers – the embracing of which would entail accepting the 
existence of the atoms, however soundly rejected by the philosophers via geometrical proofs –  
shows his «lukewarm commitment to kalām atomism». On this issue, then, there seems to be perfect 
agreement between the MF and the TF, since in the MF as well the burden of the proof concerning 
the indivisibility of the knowledge receptacle appears to be entirely charged upon the 
aforementioned demonstrations of the non-existence of atomic substances. An air of family between 
the two texts is also given by al-Ġazālī’s apparent desire to cut the discussion short by referring back 
to lengthy geometrical proofs, whose demonstrative value is always – although more or less explicitly 
– acknowledged. 
THE SINGLE PART […] HAS ALREADY BEEN INVALIDATED | For the series of arguments against the atoms – 
here «the single part which is not partitioned» [Arabic al-ǧuzʾ allāḏī lā yataǧazzaʾa, Latin 
corpus…indivisibile ut athomus] – cf. supra, Metaphysics I.1, §§111-116. 
IS NOT PARTITIONED | Reading [lā] yataǧazzaʾa instead of the misprint أدزجتی  as in Dunyā. 
IT WOULD SUBDIVIDE ITSELF IN IT | Namely, it will be effused in its parts.  
ACCORDING TO THE CLAIM OF SOME | Arabic bi-zaʿm al- zāʿim, not translated into Latin. 
 
 
[§416] D365.5-end of page 
 
An objection and answer concerning the actual indivisibility and unity of knowledge are presented. 
Not only the knowledge of that which is simple, but also the knowledge of that which is divisible is 
unitary and simple, because complex objects also become known in their essential unity, and not 
through their parts. Cf. supra, Metaphysics I.4, for the discussion on one and manifold. 
 

*** 
 
THE KNOWLEDGE OF THE TEN | Comparison with the Arabic al-ʿilm bi-l-ʿašara clarifies that the Latin 
translation «scientia de denario» (ST. CLAIR 2005: 78.442) is perfectly sound, while demanding to 
interpret denarius as the adjective (with the meaning of ‘containing and related to the number ten’), 
rather than as the corresponding noun (the Roman coin, which would have presupposed an entirely 
different Arabic text). 
THE KNOWLEDGE OF THE MAN […] HIS GENUS AND HIS DIFFERENTIA | Animal [Arabic ḥayawān, Latin 
animali] and rational [Arabic nāṭiq, Latin rationali] are the two parts, respectively genus and 
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differentia, of the Aristotelian definition of man: for its previous occurrence in the MF cf. supra, Logic 
II, §13.  The other examples refer to non-definable beings (‘existence’, ‘unity’): cf. supra, Metaphysics, 
I.1, §§101-102. 
 
 
[§417] D366-367.10 
 
After the discursive claims for the unity of knowledge presented in the preceding §416, the text aims 
here to advance an actual demonstration of the impossibility of the division of knowledge. This 
demonstration is long and articulate, as it characteristically proceeds by means of dilemmatic 
exhaustion of the possible alternatives that could be surmised once having assumed a subdivision of 
knowledge. 
 

*** 
 
LET US RAISE | Arabic ʿalà annā nuqīmu, Latin verumtamen inducemus. 
OF THE IMPOSSIBILITY OF THE DIVISION | Arabic ʿalà istiḥālati l-qismati, Latin impossibile est scientiam 
dividi. 
THE DIFFERENTIATION OF THE GENUS FROM THE SPECIES | Arabic muḫālafa al-ǧins li-l-nawʿ.  
AND IF IT FALLS WITHIN IT | Arabic wa-in kāna dāḫilan fī-hi. This sentence looks puzzling. One could 
perhaps also translate it as «even though [the species] falls within [the genus]». 
I WISH I KNEW | Arabic layta šiʿrī. The optative exclamation, which expresses with rhetorical emphasis 
the idleness of the contrasted theory, is not translated into Latin. 
AND WHY | Interpreting the scriptio defectiva لم as a limā, in accordance with the Latin translation («cur 
una illarum meruit esse subiectum generis et alia subiectum differentiae?»; ST. CLAIR 2005: 80.472-
473). 
IF THEN IT IS NOT A KNOWLEDGE | The sentence is an example, among many possible ones, of Dunyā’s 
erroneous and often misleading choices of punctuation: here he posits a comma between yakun an 
ʿilm – thus making it hard to follow the syntax of the sentence – instead of putting it regularly after 
ʿilm. 
PARTS WHICH ARE NOT KNOWLEDGES | They are not so by hypothesis, since we are now considering the 
branch of the alternative that presupposes the considered parts as different from a knowledge.  
«IT RESULTS FROM TWO PARTS WHICH ARE SHAPE AND BLACK» | Arabic ḥaṣala min ǧuzʾayni humā šaklun 
wā-sawādun. The Latin translation «quasi ex partibus quae sunt figurae proveniret nigredo» (ST. CLAIR 
2005: 80.481) can be explained if one supposes the absence of the wa- preceding sawād in its Arabic 
antigraph, and its subsequent interpretation as the subject of the sentence (as in ‘the black results 
from two parts which are shape’). This is not impossible, but Dunyā’s text is also acceptable if one 
assumes that ‘shape’ and ‘black’ are merely examples, willingly absurd, of the mare magnum of 
possible things that could account for the origin of a knowledge without being a knowledge 
themselves. 
 
 
[§418] D367.11-21  
 
The ninth argument for the immateriality of intellect within the human soul corrresponds to the 
second apodictic demonstration given for it. It is based on the fact that abstract intelligibles known 
by the soul are devoid of material bounds such as considerations of location or size, which is possible 
only in the case of an immaterial receptacle for their notions. The final part of DN §41 (118.5-119.1) is 
qualified by JANSSENS 2019: 119 as merely a «source of inspiration» for this ninth demonstration. 
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*** 
 
THE ABSTRACT INTELLIGIBLE RESULTS IN THE SOUL OF MAN, AS IT WAS SAID BEFORE | Cf. supra, §409 and esp. 
§410. 
ITS ABSTRACTION | Arabic taǧrīdu-hu, Latin eius abstractio. For taǧrīd in the MF and its Avicennan 
background cf. supra, Physics, Preface, §315. 
RECEIVES | Here: yatalaqqī, Latin offendit. 
FREE | Arabic munazzah, Latin abstractus. 
 
 
[§419] D367.22-368.16 
 
The tenth argument, i.e. the third apodictic demonstration, argues for the intellect’s capacity of self-
perception. 
 

*** 
 
HAS POWER OVER | Arabic qādir ʿalà, Latin potest…apprehendere. 
CAN DO | Arabic yaqduru, Latin id quod ponunt 
BE IT HEART OR BRAIN | Arabic min qalbin aw dimāġin, Latin ut cor et cerebrum. If I am not mistaken, the 
text of the MF is in this point willing to keep somewhat indeterminate the priority of a cardiocentric 
or else cerebrocentric model in the explanation of the higher functions of the soul. This reading is in 
keeping with the analogous interpretation of the joint mention of heart and brain in similar contexts 
supra, Physics IV, §383 and §413, although afterwards, in Physics V.5, §433, the heart is by contrast 
mentioned alone. 
IT RESEMBLES IT | Arabic tamāṯala, Latin consimilis. 
SINCE ONE TIME IT INTELLECTS IT | That is, the form of the organ, i.e. the organ of the sense in its action.  
IT TURNS AWAY | Arabic yuʿriḍu, Latin praetermittit. 
COMMUNICATION | Arabic mušāraka. 
DIFFERENT IN THE INDIVIDUALIZATION | Arabic al-muġāyira fī l-taʿayyun, Latin alia numero. 
SEPARATION | Arabic mufāraqa. 
WE HAVE CLARIFIED […] HAS ALREADY APPEARED MANIFESTLY | Cf. supra, Logic II, §17; Metaphysics I.2, §141; 
Physics I.2, §328. 
 
 
[§420] D368.17-22 
 
In contrast with the programmatic claim of §412, where ten arguments for the immateriality of 
intellect had been announced, this paragraph presents an eleventh sign. This last argument is based 
on the contrast between the necessary finiteness of bodily faculties, and the potential infinity of the 
intellectual faculty. Since the intellect potentially has infinite objects, it cannot be material. 
 

*** 
 
THE ELEVENTH SIGN | The numbering of this argument has no correspondence in the Latin text (see ST. 
CLAIR 2005: 81.520). Moreover, it is neither compatible with the original program of inquiry laid out 
in §412 supra, because there the incorporeality of the intellect was said to be demonstrated in ten 
points. The ordinal number «eleventh» might then be a non-Ġazālīan addition.  
WE HAVE ALREADY MENTIONED […] [SOMETHING] FINITE | Despite being rather intuitive, the connection 
of what is infinite to the immaterial intellect, and conversely of what is finite to the material body 
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(and the bodily faculties) does not seem to be assessed explicitly before this passage, which makes 
the backward reference somewhat suspended. JANSSENS 2019: 119 and fn. 131 states, albeit somewhat 
implicitly, that the argument to the effect that no infinite power exists in a body is added in the text 
by al-Ġazālī, although he also references Avicenna’s K. al-Naǧāt, ed. DĀNIŠPĀŽŪH 1985: 257.2 as a 
possible source. 
 
 
[§421] D368.23-369.6 
 
The paragraph introduces the demonstration of the immortality of the intellectual part of the soul, 
which in its immateriality does not perish with the material body. The demonstration starts however 
ab ovo by arguing for the opposite end of the intellect’s existence, i.e. for its origin together with the 
body. The existence of the soul before the body leads indeed to a contradiction, because such a 
preexisting soul would not possibly be one, nor manifold. For Avicenna’s teachings on the common 
origin of the soul and the body cf. MOUSAVIAN-MOSTAFAVI 2017; on the specifics of the soul-body 
relation in Avicenna’s understanding (with special reference to the K. al-Nafs of the Šifāʾ) cf. now 
also ALPINA 2021a: esp. 117-129. For the problem of the (non) causal relation between body and soul, 
and the consequences it bears for the demonstration of the immortality of the rational soul, cf. also 
DRUART 2000. 
 
 

*** 
 
IT DOES NOT PERISH | I use «it» rather than «she» as the subject of this clause because I interpret the 
subject to be the «intellectual faculty» mentioned at the end of §420, rather than the more generic 
‘soul’. 
DIFFERENTIATION | Here: iḫtilāf. 
HETEROGENEITY | Here: taġāyur. 
IF, [BY CONTRAST,] THEY WERE ONE | That is, if all the souls pre-existing to the body were reduced to only 
one soul. 
BODIES | Arabic abdān. As already noticed in what precedes, in the MF badan usually refers to the 
human body, as opposed to the more generic ǧism. 
 
 
[§422] D369.7-12 
 
The short, but dense paragraph argues first of all for one of the premises that were assumed in the 
preceding §421 in order to prove the impossibility of a soul autonomously preexisting her body, i.e. 
the fact that souls in human bodies are manifold, and not just one. The demonstration of this 
multiplicity is that every individual of the human species knows and ignores in his or her own right, 
while – should the intellect be only one for everybody – everybody would know what everybody else 
knows. This ante litteram anti-Averroist principle is the same that will be commonly expressed in 
later Latin thought with the handy formula «hic homo intelligit». Having shown that souls come to 
exist together with their bodies, the text specifies however that this does not mean at any rate that 
their existence is due to or caused by those bodies. Their cause is rather the eternal Bestower of forms; 
but the caused of an eternal cause is eternal, hence the souls as well are eternal.  
 

*** 
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THE SIGN OF THEIR MULTIPLICITY […] THAT IS IMPOSSIBLE | JANSSENS 2019: 119 and fn. 132 remarks that this 
argument, which has an ante litteram anti-Averroist flavour, is a Ġazālīan addition, which however 
finds «clear support» in Avicenna’s K. al-Nafs, ed. RAHMAN 1959: 226.4-5. Cf. e.g. on this issue the 
paradigmatic text by THOMAS AQUINAS, De unitate intellectus, c. 3: «Virtus autem huius 
demonstrationis et insolubilitas apparet, quia quicumque ab hac via divertere voluerint, necesse 
habent inconveniens dicere. Manifestum est enim quod hic homo singularis intelligit: nunquam enim 
de intellectu quaeremus, nisi intelligeremus; nec cum quaerimus de intellectu, de alio principio 
quaerimus, quam de eo quo nos intelligimus» (emphasis added). Cf. Latin: non quicquid scit Ioannes 
scit Petrus. 
TOGETHER WITH THE BODIES | Arabic maʿa l-aǧsāmi, Latin cum corporibus. 
BY VIRTUE OF THE BODIES | Arabic bi-l-aǧsāmi, Latin propter corpus. For an analogous reasoning of cum 
hoc, non propter hoc, applied however to the misfunctionings of the intellect in concomitance with 
physiological harms, cf. already supra, §414.  
IT HAS ALREADY BEEN SAID BEFORE […] ANYTHING AT ALL | For the denial of any proper causal action to 
the body, with the exception of mechanical contact, cf. supra, Metaphysics IV.b.3.3, §292. 
AND ESPECIALLY | Arabic lā siyyamā. 
THAT WHICH IS NOT A BODY | In my copy of Dunyā’s edition the reading appears to be labisa, but this is 
perhaps only due to a material erasure of the second dot of laysa, the obviously correct reading. 
THEIR CAUSE IS THE BESTOWER OF THE FORMS, WHICH IS AN ETERNAL INTELLECTUAL SUBSTANCE | As for this 
argument concerning the origin of the souls through the Giver or Bestower of forms, JANSSENS 2019: 
119 and fn. 133 remarks – although somewhat implicitly – that it is a Ġazālīan addition with respect 
to the DN, but he references Avicenna’s Taʿlīqāt, ed. BADAWĪ 1973: 110.7-10 for comparison. Cf. also 
JANSSENS 2002: 555 and fn. 24, and see here supra, §402. It is noteworthy that here an explicit 
identification of the «bestower of forms» [wāhib al-ṣuwar] with an «eternal intellectual substance» 
[Arabic ǧawhar ʿaqlī azalī, Latin substantia intelligibilis aeterna] – although not directly with the 
Agent intellect presiding over the sphere of the Moon – is presented. This is an important fact, since 
such an identification – albeit not entirely straightforward – is in any case more precise than what is 
to be found in Avicenna’s own works on this topic. The MF could thus provide important evidence 
in the direction of the referential identity of giver of forms and agent intellect: cf. supra the 
commentary on Metaphysics V, §302 for further remarks (and scholarly debate) on this crucial 
doctrinal issue. 
THAT SUBSTANCE | The effect, i.e. the soul. 

EVERLASTING | Arabic bāqin, Latin semper permanent. 
 
 
[§423] D369.13-370.9 
 
The paragraph presents an objection to the aforementioned demonstration (§§421-422) to the effect 
that the body might also be considered to be necessary for the souls’ permanence, just as it has been 
shown to be necessary for their origin. The answer restates very clearly what had been briefly said in 
§422 supra, i.e. that the body must be seen as a condition, but never as a cause, of the existence of 
the souls, which last even in the absence of the body.  
 

*** 
 
JUST AS HER ORIGIN NEEDS THE BODY | Arabic ka-mā yaftaqiru ḥudūṯu-hā ilà l-badani, Latin sic ad 
incipiendum esse eguit corpore. The presence of ḥudūṯ in a clear sense of temporal origination is 
noteworthy here, in the light of the parallel passages in which the same root is applied to the idea of 
the origin in time of the world, in order to further dispel any doubt that might arise apropos of the 
real temporal meaning of the term in al-Ġazālī’s usage. The same term is used again infra in this 
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paragraph, always with the same meaning (and cf. also the Latin translation with the verb incipio, 
clearly connotated in a temporal sense). On the issue of the anti-eternalist statements interspersed 
throughout the text see the Introduction, §1.8.2. 
THE BODY IS A CONDITION FOR THE ORIGIN OF THE SOUL | For the qualification of the body as «condition» 
[šarṭ] for the existence of the soul, absent in the DN, JANSSENS 2019: 119 and fn. 134 references 
Avicenna’s Taʿlīqāt, ed. BADAWĪ 1973: 81.26. 
NOT ITS CAUSE | The suffix pronoun is masculine because it properly refers to the «origin of the soul», 
rather merely to the soul itself (nafs being typically feminine in Arabic). 
NO [MORE] NEED OF THE PERMANENCE OF THE NET | For the metaphor of the net cf. also infra, Physics V.3, 
§428. The net is there paired with the further simile of the «ride» (useful until destination but then 
futile) which appears – although with different terminology – two further times in the last treatises 
of the Physics: cf. supra, Physics IV, §414 (with the term dābba); Physics V.4, §430 (with the term 
markab). 
IN EVERY MOMENT | Arabic fī kulli laḥẓatin, Latin in unoquoque momento. 
THERE IS NO PREPONDERANCE OF ONE OVER THE [REST OF THE] NUMBERS | The affirmation of the absence of 
a «preponderance» [Arabic tarǧīḥ, Latin electio] according to which a certain number of souls should 
be worthier to exist than another number chosen ad libitum is equivalent to the statement of the 
absence of a sufficient reason. Cf. infra in this paragraph for the active participle muraǧǧiḥ, which I 
rendered in all its occurrences in the text as «selectively determining factor». 
WERE LIMITED | Arabic iqtaṣara. 
APPORTIONED | Arabic muḫaṣṣaṣ. 
BECAUSE THE POSSIBILITY […] LIKE THE POSSIBILITY OF THE FIRST | If the body could produce one soul, it 
could likewise produce two of them, since nothing would force it – under this hypothesis – to limit 
the number of the created souls to only one.  
[COMING] FROM IT | i.e., from the body, which is presupposed – via the hypothesis that the reasoning 
aims to invalidate – to be the cause of the existence of the souls. 
IS NOT PREPONDERANT | Arabic lā yataraǧǧaḥu, Latin non est possibilius. The terminology of 
preponderance is dominant in this paragraph: cf. supra and infra.  
SETTLED | Arabic mustaqirr, Latin remansit firmum. 
IT IS ENGAGED | Arabic taštaġilu, Latin quod occupetur. 
HER NUMBER IS INDIVIDUALIZED […] IN THE WOMBS | The individualization (verb iḫtaṣṣa) by number of 
the souls is determined by the number of the «sperms» [nuṭaf] present in the «wombs» [Arabic 
arḥām, Latin in uteris]: natural reasons of physiology influence the origin of the human rational soul, 
which preserves however her supernatural induction. 
ITS PERMANENCE | Here and in what follows the suffix pronouns are masculine, but they can be 
maintained by assuming that they refer to the existence of the soul, rather than directly to the soul 
herself. 
THE SELECTIVELY DETERMINING FACTOR | Arabic muraǧǧiḥ, Latin potius est. As this last expression most 
clearly reveals, all the discussion is reminiscent of the metaphysical analysis of the preponderance 
of the existence over the non-existence, for which cf. supra, Metaphysics, I.5, §160. For the 
terminology of preponderance cf. also Metaphysics III.b.7, §220, and supra in this paragraph. 
JANSSENS 2019: 119 and fn. 135 remarks indeed that the insistence on the argument from the 
preponderance of the existence is Ġazālīan, although it «might have been inspired» by Avicenna’s 
K. al-Nafs, ed. RAHMAN 1959: 229.8-11. 
 
 
[§424] D370.10-end of page 
 
The paragraph, which concludes the Fourth treatise of the Physics of the MF – started back at §376 
–, deals with the demonstration of the falsity of the doctrine of metempsychosis, or transmigration 
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of souls. Such a refutation is absent in the DN, but is indeed present in various other Avicennan 
summae – cf. in particular K. al-Nafs of the K. al-Šifāʾ, K. al-Naǧāt, Išārāt and Risāla Aḍḥawiyya –, as 
remarked by JANSSENS 2019: 119. Without giving references to the relevant passages of these various 
works, Janssens argues that «[t]he argument of the Maqāṣid is in line with the basic argumentation 
in the latter [i.e. Aḍḥawiyya], but the actual wording is rather different». The difference of lexicon is 
indeed well perceivable, especially as for what concerns the final luminous metaphor (see infra in 
the commentary). Among the passages mentioned by Janssens, I was able in particular to locate the 
relevant texts of the Šifāʾ (Nafs, V.4, ed. RAHMAN 1959: 233.6-234.11) and of the K. al-Naǧāt (ed. 
DĀNIŠPAŽŪH 1985: 386.12-387.17). For Avicenna’s strong refusal of metempsychosis in the Risāla 
Aḍḥawiyya cf. JAFFER 2003; for al-Ġazālī’s willingness to polemically entertain that notion in the 
Twentieth (and last) discussion of his TF, concerned with the resurrection of the bodies, cf. MARMURA 
1989. For a series of important texts that link Avicenna’s teaching against the metempsychosis to the 
Hebrew tradition see also FENTON 2009. It is worth noticing, with JAFFER 2003: 164 (and again 173), 
that Avicenna’s treatment of the metempsychosis seems to ignore the fundamental objection given 
by its supporters, i.e. the unavoidability of positing an infinite number of actually existing souls when 
one accepts their eternity while refuting transmigration. This feature is common to the MF as well, 
and even more strikingly so, because the problem of the infinity of souls was indeed treated in the 
text (cf. supra, Metaphysics I.6, §162), but receives no further mention here. 
 

*** 
 

METEMPSYCHOSIS | Arabic tanāsuḫ. The Latin translators, not having at their disposal a single, 
immediately corresponding term such as the Arabic and the Greek ones, are forced here to a long 
periphrasis: «Probatio autem ad destruendum sententiam eorum qui dicunt animas intrare alia 
corpora haec est» (ST. CLAIR 2005: 83.562-563). 
WHEN THE SOUL LEAVES […] TEMPERAMENT | Long periphrasis for the severance of the soul from the 
body caused by death. 
LEAVES | Arabic tarakat. 
[THIS] IS WHAT A GROUP BELIEVES | That is, the supporters of the metempsychosis. As JAFFER 2003: 164 
usefully pointed out as for the treatment of the issue in Avicenna’s Aḍḥawiyya (but this holds true 
for the MF as well): «[i]n his refutation of metempsychosis, the third and final doctrine he refutes, 
Avicenna does not specify his opponents. Since Greek and Islamic doctrines of metempsychosis 
were well known by this time, Avicenna could have had any number of thinkers in mind when he 
attacked this doctrine». Ivi: fn. 3, JAFFER suggests as a particularly viable candidate the name of Abū 
Bakr al-Rāzī (d. 935), for which cf. DRUART 1996. 
REQUIRES | Arabic istaḥaqqat, Latin meretur. As specified soon afterwards, this requirement is of a 
natural – that is, essential – kind, not due to an «inclination» [inḥirāf] or a «choice» [iḫtiyār]. This is 
to say that the ‘bestower of the souls’ (for which see infra in the commentary) performs its action of 
emanating the soul in the predisposed «body» [badan] essentially and necessarily, not voluntarily. 
Such denial of a teleological will is constant in Avicenna’s emanative philosophy: cf. e.g. supra, 
Metaphysics I.5, §159, but also the discussion on the absence of a goal for the intellectual movers of 
the heavens in Metaphysics IV.b.2.3, §§275-281. 
THE LIGHT OF THE SOUL FROM THE BESTOWER OF THE SOULS | The illuminationist lexicon that equals the 
«soul» [nafs] with a «light» [nūr] supervening upon the predisposed semen is coupled with the 
peculiar expression «bestower of the souls» [Arabic wāhib al-nufūs, Latin a datore animarum], not 
listed in the survey of the occurrences of the similar phrases wāhib al-ṣuwar and wāhib al-ʿaql 
provided by JANSSENS 2002. A few indications can however lead to a safe identification of this newly 
mentioned entity with the several times aforementioned «bestower of forms» / wāhib al-ṣuwar (for 
a list of whose occurrences in the MF cf. supra, Metaphysics V, §302): (i) the identification supra in 
this paragraph of the wāhib al-nufūs with «the intellectual substance which is the principle of the 
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souls» [Arabic al-ǧawhar al-ʿaqlī allāḏī huwa mabdaʾ al-nufūs, Latin a substantia intelligibili quae est 
principium animabus] is parallel to the identification of the wāhib al-ṣuwar with an eternal 
intellectual substance in §422 supra; (ii) the soul is a form in Aristotelian and Avicennan terms, so 
that wāhib al-nufūs can be seen as a more specific denomination of the wāhib al-ṣuwar, just like ‘soul’ 
is the specific denomination of the form of a living being in Peripatetic philosophy; (iii) as 
documented by JANSSENS 2002: 555, a soul-engendering function is also attributed to the Giver of 
forms in Avicenna’s Taʿlīqāt, especially in BADAWĪ 1973: 110.7-10 (already quoted supra in the 
commentary to §422), but also, with specific reference to the very refutation of the metempsychosis 
which is here at stake, ivi, ed. BADAWĪ 1973: 67.13-14. For the emanation of the human soul on the 
predisposed body by the agent intellect cf. also the brief reconstruction provided by ACAR 2003: 75-
78. All this considered, the phrase «bestower of the souls» [wāhib al-nufūs] can probably be 
considered as a characteristic Ġazālīan variation on Avicenna’s terminology, not present in 
Avicenna’s own writings, but nonetheless critically pondered and well-fitting into the master’s 
doctrinal system. Its link with a – for Avicenna fairly atypical (but see SEBTI 2006) – illuminationist 
terminology is also witness of al-Ġazālī’s mature and free interplay with Avicennan concepts and 
doctrines. For a development of the lexicon of light in al-Ġazālī’s own works cf. the Miškāt al-anwār; 
for a reprise in a different, and major author, consider al-Šuhrawardī’s Ḥikma al-išrāq, where light 
metaphors famously abound.  
FACE TO FACE TO | That is to say, ‘identical’, ‘homologous to’.  
WHEN THE VEIL IS LIFTED FROM ITS FACE | The «veil» [ḥiǧāb] is here the concrete garment shielding the 
light from one’s face. Infra, Physics V.4, §430, the expression «veiled» [maḥǧūba], with the same root, 
will be rather employed in a metaphorical sense to describe the soul’s hindrance to the enjoyment 
of happiness after death (with the implication that her misery means being left in darkness, without 
the enjoyment of any light; cf. infra the commentary to that passage). 
LIKEWISE, THEN, THE INFLUENCE […] WITH A BODY | The general meaning of the analogy is that, just like 
the light of the Sun continues to shine [ašraqa]  without being prevented by that of the lamp, in the 
same way the bestower of the souls infuses in the predisposed semen the soul prepared for it, even 
if another soul deprived of her preceding body – and thus in line of principle capable to ensoul and 
govern a new body – is simultaneously present in the world. The «light» effused by the bestower of 
souls/Sun is indeed so strong that no smaller light (such as that of an isolated soul/lamp) can prevent 
its illuminating action. An identical luminous analogy, involving both the Sun and a lamp, will occur 
again infra, Physics V.2, §427. 
BY THE EXISTENCE IN THE WORLD OF THE SOUL WHICH IS NOT OCCUPIED WITH A BODY | Or, more clearly: the 
emanation is not prevented ‘even if there is in the world a soul not occupied [at that moment] with 
a body’. Cf. the Latin translation: «quamvis aliqua anima sit in mundo non occupata circa corpus» 
(ST. CLAIR 2005: 84.578-579). 
THERE IS NO ONE WHO DOES NOT INTUITIVELY KNOW [TO HAVE] ONE SINGLE SOUL | Arabic wa-mā min šaḫṣin 
illā wa-huwa yašʿuru bi-nafsin wāḥidatin, Latin nullus autem hominum est qui non percipiat se habere 
unam animam. Cf. Aḍḥawiyya, ed. LUCCHETTA 1969: 133 (and see JAFFER 2003: 174).  
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Treatise V 
 
 
 
[§425] D371.1-19 
 
The introductory paragraph of the Fifth and last treatise of the Physics of the MF – which also 
concludes the entire work – presents the general topic of the treatise, i.e. the influence that the agent 
intellect exerts on rational souls (seen from the point of view of the soul herself), and a quite detailed 
table of contents of the ten psychological/eschatological subtopics that will be discussed in what 
follows. 
 

*** 
 
ITS ESTABLISHMENT AND ITS DESCRIPTION HAVE ALREADY BEEN ANTICIPATED | Cf. supra, Metaphysics V, 
§§299-301. 
ITS ESTABLISHMENT | Arabic iṯbāt. While the technical existential import of the term (as ‘establishment 
of the existence’ of the thing) is very clear in Avicenna, in this passage of the MF the phrase seems to 
be used untechnically: the following sentence maintains, indeed, that, once given the iṯbāt of the 
agent intellect, there will be no need of further discussing its essence – and not rather its existence, 
as it would have been legitimate to expect in a context of technical Avicennan lexicon. 
 
 
[§426] D371.20-372.15 
 
(1) The first topic of the Fifth treatise is the way in which the human soul, with its intellectual 
knowledges, is in herself a sign of the existence of an immaterial substance perpetually acting, which 
is her cause. This substance is the agent intellect. 
 

*** 
 
AS IT WAS SAID BEFORE | For the strictly bodily causal action of the body cf. supra, Metaphysics IV.b.3.3, 
esp. §292.  
THE INTELLECTUAL KNOWLEDGES | Arabic al-ʿulūm al-ʿaqliyya (as in the title of Avicenna’s Epistle on the 
Divisions of the Intellectual Sciences). Muckle’s Latin text (MUCKLE 1933: 183.30) reads here scire vero 
intelligibiles [constituuntur], where the incongruous infinite scire should be emended in the noun 
scientiae. 
AGENT INTELLECT | Arabic ʿaql faʿʿāl, Latin intelligencia agente. In the technical philosophical 
expression «agent intellect», the noun ʿ aql is glossed as meaning «abstract» [Arabic muǧarrad, Latin 
nudum], i.e. entirely separate and immaterial, while faʿʿāl is explained with the simpler form of the 
active participle of the same verb, fāʿil, with the meaning of «acting» or ‘active’. However, fāʿil as well 
might be translated in English as «agent» in appropriate contexts. 
WHOSE ESTABLISHMENT HAS COME BEFORE IN METAPHYSICS | For the iṯbāt of the celestial intellects cf. 
supra, Metaphysics IV.b.3.1, esp. §282. In this case, the backwards reference to the metaphysical 
discussion was already in Avicenna’s DN.  
THE WORTHIEST […] WHICH WE HAVE MENTIONED | For the tenth intellect, which presides over the 
sphere of the Moon, cf. in particular supra, MF, Metaphysics V, §297; for its causal action cf. also ivi, 
§302, and see especially the commentary ad loc. for a discussion of the likely, but still debated 
equivalence of tenth intellect = agent intellect = bestower of forms in Avicenna’s system. 
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TO CORRELATE | Arabic tansubu, Latin ut hoc attribuatur ei. 
THE REVEALED LAW TOO […] BY MEANS OF THE ANGELS | The clarification is very important, since it shows 
with sharpness the idea – crucial in the MF – of the validation of the philosophical reflection through 
«revealed law» [Arabic šarīʿa, Latin lex]. In particular, the use of the Arabic ayḍan («too») underlines 
the perfect agreement between the two envisioned here by al-Ġazālī. On the general issue, cf. 
Introduction, §1.7.2; for further discussion of this important piece of evidence for that general 
Ġazālīan attitude cf. SIGNORI 2018: 377-379; SIGNORI 2020a: 88 [T2]. For the usage of the angelical 
lexicon (here: «angels» [Arabic malāʾika, Latin angelis]), cf. Introduction, §1.7.2. 
 
 
[§427] D372.16-373.7 
 
(2) The second topic of the Fifth treatise is a discussion on how knowledge can flow from the agent 
intellect down to the human souls of the sublunary world. The process is described with a luminous 
visual metaphor, in which the agent intellect is likened to the Sun, the intellectual things to the 
sensible things, and the capacity of intellectual knowledge proper of the rational soul is equalled to 
the sense of sight of the animal one. 
 

*** 
 
IN THE STATE OF A DARKENED FORM | Arabic fī ḥukmi ṣūratin muẓlamatin, Latin quasi forme tenebrose 
(plural pro singular). 
IS PERFECTED | Here: kamala. 
IN CONCOMITANCE WITH THE SHINING […] IN THE FAULTESS VISIONS | As will be explained shortly infra, the 
Sun and the «faultess visions» [Arabic al-abṣār al-salīma, Latin sanis visibus] are the sensible 
correlatives of the agent intellect and of the intellectual insight of the soul. The luminous metaphor 
is used at first without explanation, and in a context which was at the beginning not metaphorical. 
Indeed, when the text speaks of universal forms, it is already describing a higher level of the process 
of cognition than the one implied by vision alone, so that the occurrence of Sun and faculty of vision 
in that context appear prima facie surprising. However, the metaphor was partially prepared by the 
aforementioned usage of «darkened» to describe the abstract notions not fully developed due to 
young age. 
IN THE IMAGINATION 1,2 | Arabic fī l-ḫayāl 1,2, Latin in phantasia 1,2.  
THE SUN IS THE IMAGE […] LIKEWISE. | The passage articulates the terms of the simile, which was first 
presented as a metaphor, without explicit declaration of comparatum and comparandum. These 
terms can be summarized as in the following Table 58. 
 
 
TABLE 58.  Comparison between sensible and intellectual knowledge (simile of vision)  
 
 

 ACTUALIZING CAUSE FACULTY OF THE SOUL KNOWN THINGS 
    
    

SENSIBLE 
Sun 
šams 

sol 

faculty of vision 
quwwa al-ibṣār 
virtus visionum 

sensible forms 
maḥsūsāt 
sensibilia 

    
    

INTELLECTUAL 
agent intellect  

ʿaql faʿʿāl 
intelligentia agens 

insight of the soul 
baṣīra al-nafs  

prudentia animae 

imaginative forms 
mutaḫayyilāt 

ymaginata 
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THE INSIGHT OF THE SOUL IS THE IMAGE OF THE FACULTY OF THE VISION | Given the normal order in which 
the terms of comparison are presented, it should be the concrete element (i.e. the faculty of vision) 
to be the «image» [Arabic miṯāl, Latin exemplum] of the more abstract one (in this case, the insight 
of the soul). In this sentence, the order is thus inverted with respect to the more logical one, with the 
intellectual level being presented as the image of the sensible one. I wish to thank Paul Hullmeine 
for this useful observation. From the point of view of lexicon, it is noteworthy that the abstract and 
the more concrete elements share here the same root, b-ṣ-r: compare baṣīra («insight») and ibṣār 
(«vision» also in the physical meaning of ‘sight’). The plural that appears in the Latin translation for 
‘faculty of the vision’ [Arabic quwwa al-ibṣār, Latin virtus visionum, lit. ‘of the sights/visions’] reveals 
that the translators rather interpreted the Arabic text as quwwa al-abṣār (plural of baṣar). 
DISCERNED | Arabic mubṣara, Latin visibilia. 
THEY DO NOT PASS | It might be better to read taḥruǧu instead yaḥruǧu (as in Dunyā). 
DISTINGUISHES | Arabic mayyazat, Latin discernit.  
PAINTED | Arabic muntaqiša, Latin recepta (!). 
THE TRUE NATURES | Arabic ḥaqāʾiq, Latin ipsum esse rei. 
THE PARTICULARITY | Arabic ǧuzʾiyya, Latin singularitatem. 
BY MEANS OF THE CURTAILING […] FROM THE ESSENCE | For a similar description of the process of 
intellectual removal or curtailing [Arabic ḥaḏf, Latin removendo] of the accidental – that is, non-
essential [Arabic ḫāriǧa min al-ḏāt, Latin praeter essenciam] – characteristics [muḫaṣṣaṣāt] cf. the 
discussion of the process of abstraction given supra, Physics IV.3, §§406-409. 
 
 
[§428] D373.8-374.2 
 
(3) The third topic addressed in the Fifth treatise is the full enjoyment of intellectual happiness in 
the hereafter, when the soul will not be hindered anymore by the shackles of the body. 
 

*** 
 
THE HAPPINESS | Arabic saʿāda, Latin felicitate. 
WELL PREDISPOSED | lit. ‘predisposed with the predisposition’.  

FLUX | Arabic fayḍ, Latin infusionem. Fayḍ, ‘flux’, is a crucial term of Avicenna’s emanative 
metaphysics (for a general presentation, see e.g. JANSSENS 1997a). This is its first occurrence in the MF, 
but its cognate fayḍān (which I render as «flowing») already appeared twice in what precedes: cf. 
supra, Metaphysics III.b.4, §207, and III.b.7, §214. The corresponding verb is also used often in the 
text. 
ACCUSTOMED | Arabic anisat, Latin et confidenter letatur (!). 
IN PERPETUAL | Arabic ʿalà l-dawām, Latin insolubilem. 
[WHICH TAKES HER] AWAY FROM THE SPECULATION | Arabic ʿani l-naẓari. 
TO CONTEND WITH HER | Arabic yuǧāḏibu-hā, Latin retrahere eam. The same verb is also used infra, V.4, 
§431 to describe the tension between intellectual and sensible pleasures experienced by a soul which 
has perfected her intellectual faculties, but is still drawn to the inferior side. 
THE COMPLETION | Arabic: tamām, Latin perfeccione. 
DECLINES | Arabic inḥaṭṭa, Latin liberatur. 
THEN THE CONJUNCTIONS LASTS | Reading fa-dāma l-ittiṣāl instead of wa-dāma…, in order to complete 
syntactically the clause introduced with fa-iḏā («When, then,…») 
REMAINS FOREVER | Arabic bāqin abadan, Latin permanet semper. Also: ‘is everlasting’. 
GIVEN GENEROUSLY | Arabic mabḏūl, Latin largissima. 
BECAUSE IT IS FOR ITS ESSENCE | The notion of creation through the essence itself of the Creator, and not 
rather through a direct act of volition on His part, is a very typical asset of Avicennism, whose remote 
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Neoplatonic origin is apparent. However, here the predicate is applied to the agent intellect, which 
normally is not identified with God Himself, but rather with the tenth intellect, presiding over the 
sphere of the Moon. Cf. supra, Metaphysics V, §297. 
THE UNION PERSISTS | Arabic fa-dāma l-wiṣāl, Latin cum presencialiter (vel immediate) coheret. The 
presence of the double translation and the periphrastic character of the rendition betray the 
difficulty experience by the Latin translators with this passage. 
THE IMAGINATIVE [NOTIONS] | Arabic taḫayyulāt, Latin imaginata (used also for «images» [ḫayālāt], 
appearing shortly after in the text). 
BY MEANS OF [THOSE] | That is, by means of the «images». 
ACQUISITION | Arabic kasb. 
AS A NET | Arabic ka-l-šabakati, Latin sicut rete. For the simile of the net cf. already supra, Physics IV, 
§423. 
AS A RIDE CARRYING TO THE DESTINATION | Arabic ka-l-markūbi l-muwaṣṣili ilà l-maqṣidi, Latin et 
equitatura que perducunt ad id quod intenditur. For the image of the ride or vehicle, useful only as 
long as one has not reached his or her destination, cf. also supra, Physics IV, §414 (where the notion 
is expressed with the term dābba) and infra, Physics V.4, §430 (with the term markab). 
OBSOLETE | Arabic bālan.  
LIBERATION | Arabic ḫalāṣ, Latin liberari. 
AN OBJECT OF CONCERN | Arabic šāġil, Latin impediencia. 
IN THE ENJOYMENT OF THE INTENDED [OBJECT] | Arabic min al-tamattuʿ bi-l-maqṣūd, Latin ab eo quod 
intenditur.  
A MAGNIFICENT PLEASURE | Arabic laḏḏa ʿaẓīma, Latin delectacio…adeo magna. 
FOR WHAT WE HAVE CLARIFIED BEFORE | For the anticipation in metaphysical context of the following 
definition of pleasure cf. supra, Metaphysics III.b.11, §228, where the «perceptive faculty» [quwwa 
mudrika] was mentioned as an umbrella term (instead of the indefinite adjective «every» used here).  
 
 
[§429] D374.3-18 
 
The paragraph further elaborates on the intellectual happiness proper of the soul. From the point of 
view of both topic and lexicon, it has a close resemblance with Metaphysics III.b.11, on God’s 
happiness, and especially with the paragraphs therein devoted to the nature of intellectual pleasures 
(§§228-233).  
 

*** 
 
KNOWLEDGES | Arabic maʿārif, Latin cognoscere. 
AT ALL | Arabic aṣlan, Latin nullo modo. The neat separation between the level of sensible and that of 
intellectual knowledge is here reaffirmed with the greatest clarity, as opposed to the continuity 
emphasized in the path of abstraction described in Physics IV.3, §§406-409. 
NO PROPORTION | Arabic lā qiyāsa, Latin nulla est comparacio. 
THE CAUSE OF OUR BEING DEVOID […] [PRECISELY] THE OCCUPATION OF THE BODY | The text as printed by 
Dunyā (and BĪǦŪ 2000: 213.6-7) reads wa-ẓahara an sabab ḫuluwwi-nā ʿan idrāki laḏḏati al-ʿulūmi wa-
naḥnu fī šaġli l-badani māḏā. The sentence as it stands is however unacceptable, because one would 
not know what to do of the interrogative māḏā placed at the end of the clause. While substituting it 
with a plainer hāḏā would already give a better sense, the reading of ms. Y, combined with the Latin 
translation, offers an even sounder possibility of emendation. Y reads […] wa-naḥnu fī šaġli l-badani 
šaġlu l-badani amāman (?), while the Latin version of the entire sentence is: «Et ostensum est quod 
causa de hoc quod dum sumus inpediti corpore, immunes sumus ab apprehensione huius 
delectationis que est propter sciencias, non est alia nisi inpedimentum corporis» (MUCKLE 1933: 
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186.3-7). Despite the ordo verborum makes it less obvious than in the Arabic text of Y, it is indeed 
clear that the Latin translators read an antigraph with the same duplication of the phrase šaġl al-
badan. The loss of the second šaġl al-badan in Dunyā’s and Bīǧū’s text is well explainable as a case of 
haplography, while māḏā can have been generated in an attempt to make sense of the final amāman 
(maybe to be read as tamāman, ‘entirely’?).  I follow the lead of the Latin rendition also in translating 
the clause wa-naḥnu fī šaġli l-badani as a temporal proposition («while we are [taken] in the 
occupation of the body», Latin dum sumus impediti corpore). 
THIS HAS ALREADY BEEN SAID IN METAPHYSICS | As mentioned in the introduction to the paragraph, the 
reference is to the psychological insertion on sensible and intellectual pleasures (and pains), used to 
demonstrate the uttermost superiority of divine pleasure supra, Metaphysics III.b.11, §§228-233. The 
Latin translation «predictum est autem de his omnibus individuis» (MUCKLE 1933: 186.7) betrays the 
misreading fī l-aʿyān for fī l-ilāhiyyāt. 
THE KNOWLEDGE OF GOD […] AND THE OTHER KNOWLEDGES | This important passage includes a list of the 
basic tenets which are traditionally considered as crucial to the Muslim faith. Cf. WENSINCK 1932: 188 
and see for instance ABŪ ḤANĪFA (?) (d. 767), Al-Fiqh al-Akbar [The Greater Knowledge], in IBN YUSUF 
2004: 63: 
 

It is obligatory [for a person] to state: I believe in Allāh, His angels, His scriptures, His messengers, 
resurrection after death, that destiny, good and evil, is from Allah Most High, the Reckoning, the 
Scale, Paradise, and Hellfire; and that they are all true. 

 
Moreover, and all the more interestingly, this text finds a perfectly parallel passage in the final 
discussion of the TF, where al-Ġazālī, in a list of the «beneficial parts» of knowledge, enumerates 
almost exactly the same pieces of doctrine listed here in the MF. Cf. TF, Discussion 20, transl. 
MARMURA 2000: 211: 
 

This, then, is the manner in which knowledge is needed. The beneficial parts of it are those purely 
intellectual sciences – namely, knowledge of [(i)] God, [(a)] His attributes, [(ii)] His angels, [(iii)] 
His books, and [(v)] the way in which things come to exist through Him. 

 
As can be seen from the added bracketed numbers, the sole variation between the two texts is the 
presence in the MF of the «messengers» [rusul, sg. rasūl, commonly used as an epithet for 
Muḥammad], i.e. of the prophets [(4)], replaced, in the TF, by the knowledge of the «attributes» of 
God (which could however, in turn, be adumbrated in the MF by «the other knowledges» appearing 
at the end of the list [(6)]). As I have noticed elsewhere (SIGNORI 2020a: 89-90, T3), it is important to 
stress that the realm of this kind of knowledges is markedly religious, as these are not purely 
speculative doctrines, attainable outside the true faith, but represent on the contrary theological 
tenets, whose knowledge cannot be reached but through revelation. In the MF, this is made even 
more explicit than in the TF by means of the twofold reference to the prophets and to the (sacred) 
books [kutub, sg. kitāb], the Book par excellence of the Islamic tradition being, of course, the Qurʾān 
revealed to Muḥammad. The «angels» [(2)] appearing in this context are thus all the more a religious 
feature, since the term cannot be interpreted solely as a synonym for the separate intellects, but 
rather calls for a distinctly revealed (and more specifically Qurʾānic) connotation. What is striking is, 
however, that all these revealed tenets are said to be the requirements of the «intellectual faculty» 
[al-quwwa al-ʿaqliyya] – this being in itself a paradigmatic representation of the harmony between 
faith and reason showcased by al-Ġazālī in the MF. JANSSENS 2019: 119 remarks as well that this 
addition is «undoubtedly religiously inspired», but tries to undermine the religious value of the 
example by saying once again that «the underlying Avicennian basic idea» remains the same. This, 
again, might certainly be true, but I think it is precisely in this surreptitious hollowing out of some of 
Avicenna’s arguments that the philosophical (and theological) interest of the MF ultimately lies. 
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ALL-ENCOMPASSED IN THE ZEAL FOR THOSE | I have translated this difficult passage following the reading 
mustawʿaba li-himmati-hā chosen by Dunyā, interpreting the passive participle of the X form as 
dependent from the preceding ʿan an taṣīra (‘from her becoming…’) and the suffix pronoun -hā as 
referring to ‘the body and its accidents’. This involves in turn interpreting the ‘zeal’ [himma] of the 
soul as a negative feature, since it is focused on bodily concerns. Ms. Y has the variant reading 
mustawʿaba al-hammi bi-hi, which I read as an improper genitive construction, with the participle as 
nomen regens and the masculine singular suffix pronoun referred to the preceding ‘body’ [badan]. 
The whole clause might thus be translated as «encompassed with the concern of it», with a meaning 
very near to Dunyā’s chosen text. I wish to thank Professor Amos Bertolacci for his enlightening help 
with this translation. 
THEN HER STATE | I correct in fa- («then») the wa- chosen by Dunyā, in order to complete syntactically 
the sentence beginning with fā-iḏā. The correction might be supported by the reading of ms. Y, 
whose scribe wrote here a detached fāʾ, or possibly dotted a preceding wāw in order to make sense 
of the difficult syntax of the sentence. 
DESIRE | Arabic šawq, Latin desiderium.  
APPETITE | Arabic raġba, untranslated.  
ARE NOT INTENSE | Arabic lā yaštaddu, Latin non est modo intensum ad hoc. 
ONLY NOW | Arabic innamā…al-āna. Namely, only in this world, during earthly life (cf. also infra in this 
paragraph the more explicit expression «in this world»). 
TASTE | The important and polysemous term ḏawq has here the sense of direct experience (of a 
pleasure, of a knowledge, of a truth), as opposed to the mere thought of it. Already in Metaphysics 
III.b.11, §229, «taste» in this sense was described as the act of the faculty of longing. For the role of  
ḏawq in the full enjoyment of pleasures cf. also the passage from the Mīzān al-ʿamal quoted in the 
commentary to §231 supra. 
HE MIGHT [EVEN] LOATHE THE IMAGE OF THE SEXUAL INTERCOURSE | For the notion that even the image 
[lit. ‘form’, ṣūra]  of the greatest sensible pleasures can be «loathed» [yaʿāfu] if not previously 
experienced (or if the subject is not yet well-predisposed to them), cf. supra, Metaphysics III.b.11, §231, 
esp. (iv.b), also for further Ġazālīan texts to the same effect (for the sexual intercourse see also Physics 
IV, §380). In Metaphysics III as well, the aim of the example is to show that intellectual pleasures, 
even if not desired as such, might indeed be the greatest conceivable ones. If they are not desired, as 
a matter of fact, this is just because they are not known, just as the unexperienced youth might not 
desire sex (which is however pleasurable in itself). In particular, the passage from the Twentieth 
Discussion of the TF quoted in the commentary to §231 is particularly close to the present one of the 
MF. This conceptual closeness is also confirmed by the fact that the passage on the pleasure of sexual 
intercourse is contiguous in the TF to the mention of the ‘beneficial parts of knowledge’, which 
occurs in this paragraph of the MF, as well (cf. supra in the commentary for the relevant excerpt of 
the TF). Interestingly, the same example of a «prepubertal child» or «impotent person» unaware of 
sexual pleasures is also to be found in the appendix on the afterlife which comes at the conclusion 
of al-Masʿūdī’s Šarḥ al-Ḫuṭba al-ġarrāʾ [Commentary on (Avicenna’s) Glistering Homily]: cf. the 
paraphrase of the relevant passage provided by GRIFFEL 2021: 466, who however does not quote this 
place of the MF as a parallel. While the image of the impotent man is already present in the Ilāhiyyāt 
of the K. al-Šifāʾ (IX.7), the reformulation with the youth or prepubertal child seems to be Ġazālīan 
in origin. Cf. the Latin text: «Sicut si narraretur delectacio cohitus eis qui sunt immunes a cohitu, 
non solum non appeterent sed eciam abhorrerent formam cohitus» (MUCKLE 1933: 186.20.21). 
THIS INTELLECTUAL PLEASURE […] IN THIS WORLD | The notion of an intellectual perfection (cf. «is 
perfected» [kamalat]) already attainable «in this world» [Arabic fī hāḏā l-ʿālam, Latin in hoc mundo] 
is very relevant, also in connection with the eschatological developments of philosophical 
psychology in subsequent Latin thought (quaestiones de felicitate, debate on the vision of God in statu 
viae, etc.). 
FREE FROM THE VICES | Arabic munazzaha ʿani l-raḏāʾil, Latin abstinet a turpibus. 
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DISJOINED FROM THE KNOWLEDGES | Arabic munfakka ʿani l-ʿulūmi, Latin expers scienciarum. For the 
same expression (also analogously translated into Latin) cf. already supra, Metaphysics III.b.4, §209. 
CONCERN | Arabic hamm, Latin intencio (!).  
SLEEP | Arabic nawm, Latin quasi in sompnis. The notions of sleep and dreams will become central in 
the subsequent sections of this last treatise of the Physics of the MF: cf. infra, Physics V.5-8.  
A DESCRIPTION OF THE PARADISE IS MODELLED FROM THE SENSIBLE [THINGS] | Arabic yatamaṯṯalu…waṣfun fī 
l-ǧannati, Latin et id quod dicitur sibi de paradiso, exemplificare secundum sensibilia. 
CELESTIAL BODIES | Arabic al-aǧrām al-samāwiyya, Latin corporibus celestibus. 
ACT OF IMAGINING 1,2 | Arabic taḫayyul 1,2, Latin phantasie 1, imaginacio 2. I do not take this term to refer 
necessarily to an internal faculty of the soul, but rather to the act of producing images [mutaḫayyilāt 
or ḫayalāt]. However, should the term designate one of the inner senses, it would most likely refer 
to the compositive imagination, elsewhere called with the present participle of the same V stem 
which produces the maṣdar taḫayyul. For the terminology cf. supra, §394, Table 53 (where taḫayyul 
is not listed separately). 
 
 
[§430] D374.19-375.8 
 
(4) After the treatment of happiness in §§428-429, the fourth topic is the painful misery endured by 
the soul in the hereafter. This is interpreted as the soul’s prevention from those very intellectual 
knowledges that have just been presented as the source of the utmost intellectual pleasure: not 
attaining what the soul desires implies sorrow and pain. More particularly, the souls that got 
accustomed to bodily pleasures in this life will obviously be hindered from attaining them after their 
detachment from the body, but the bodily desires will remain, thus provoking a great, and everlasting, 
sufferance. 
 

*** 
 
MISERY | Arabic šaqāwa, Latin cruciatus. The misery of the soul is made coincide with the soul’s being 
«veiled» [Arabic maḥǧūba, Latin remota] from what she desires. Cf. supra, Physics IV, §424, for the 
usage of the concrete ḥiǧāb, ‘veil’, to describe the element that covers the light of the Sun, hindering 
its shining forth on one’s face. In the present, metaphorical context, thus, the term maḥǧūba implies 
that the miserable soul is hindered from the enjoyment of light – i.e. happiness –, and that misery 
itself is thus a sort of darkness. This is also in keeping with the network of luminous metaphors that 
connect knowledge and sight, and also the intellect and the Sun: see in particular Physics V.2, §427 
(but cf. also the light-analogy brought forth in the same §424, which equals the soul itself to a light). 
AN OBSTACLE | Reading ḥāʾil instead of ḥayl (with the here incongruous meaning of ‘strength, power’) 
printed by Dunyā. 
THE LONGINGS | Arabic šahwāt, Latin voluptates.  
SHE CONFINES | Arabic taqṣuru, Latin totum eius studium.  
BODILY | Here: badanī. The terminological choice is particularly accurate, because badan in the MF 
designates more precisely the human body (as opposed to the more generic ǧism and ǧirm), and 
what is at stake here is specifically the nature of the body which the soul animates, and which may 
draw her to the inferior side. 
THIS VILE AND CORRUPTIBLE WORLD | Arabic hāḏā l-ʿālam al-ḫasīs al-fānī, Latin huius mundi vilis et 
corruptibilis. 
THE HABIT | Arabic ʿāda, Latin illa dispositio.  
GETS DEEPLY ROOTED | Arabic tarsuḫu, Latin imprimitur.  
HER DESIRE | Reading šawqu-hā, with a feminine suffix pronoun referred to the soul, instead of šawqu-
hu as in Dunyā.  
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GETS URGENT | Arabic yataʾakkadu, Latin inheret vehementer. 
THE INSTRUMENT OF THE ATTAINMENT OF THE DESIRED | Arabic āla darak al-mašūq, Latin instrumento rei 
desiderate. 
THE STRIVING | Arabic nuzūʿ, Latin desiderium eius. 
A TREMENDOUS PAIN | Arabic al-alam al-ʿaẓīm, Latin cruciatus ineffabilis. 
THE UNION AND THE CONJUNCTION WITH THE AGENT INTELLECT | Arabic min al-wiṣāl wa-l-ittiṣāl bi-l-, Latin 
aplicari et adherere intelligencie agenti. For both terms to designate the conjunction, which share the 
same triliteral root w-ṣ-l, cf. already supra, Physics V.3, §428. 
AS WE HAVE CLARIFIED | For a clear-cut affirmation of the soul’s not being a body, nor in the body, cf. 
supra, Physics IV.3, §411; for the body as a condition, but not a cause, of the soul’s existence cf. also 
Physics IV.3, §423. 
ITS ACCIDENTALS […] AND ITS NATURAL LOVE | All the possessive in this clause refer to the body. 
WHICH ARE INTERPOSED | Aravuc yaḥūlu, Latin separat.  
SHE DOES NOT SENSE THAT | i.e. that which is required by her nature. It would perhaps be plainer to read 
tuḥassu instead of the masculine yuḥassu printed by Dunyā, but the masculine form is not 
impossible from the point of view of grammar. 
AS THE ONE OCCUPIED WITH THE FIGHT OR THE FEAR IS NOT AWARE OF THE PAIN | For the unawareness of 
pain when the mind is engaged in other thoughts – with analogous examples of aggression or fear – 
cf. al-Ġazālī’s Iḥyāʾ XXXVI (Book of Love), ch. 14, English transl. ORMSBY 2016: 154: 
 

First, sensitivity to pain is abolished: one can run up against a painful thing and not feel it, or one 
can be wounded without feeling pain. For example, in war a man in a state of fury or of fear may be 
wounded and not feel it unil he spots blood and then infers that he is wounded. Even more, someone 
absorbed in an urgent task may step on a thorn and not perceive the pain because his mind is so 
taken up. Then, too, someone undergoing cupping or having his head shaved with a dull razor feels 
pain but if his mind is absorbed in some weighty concern, the barber and the cupper do their jobs 
without his noticing it. This is all because the mind, when plunged in its own affairs and dealing 
with them, apprehends nothing else. 

 
FIGHT | Arabic qitāl, Latin in bello. 
WE HAVE ALREADY COMMENTED ON THE CAUSES OF THAT | Arabic wa-qad šaraḥnā asbāba ḏālika, Latin 
cuius rei causas iam assignavimus. Cf. supra, Physics IV.3, §414, on the reasons why, and the 
circumstances in which, the body can affect the soul despite her immateriality.  
PASSES AWAY | Arabic fātat, Latin removetur (Muckle removeter). 
THE VEHICLE | Arabic markab, Latin instrumentum. For an analogous metaphor cf. supra, Physics IV, 
§414; Physics V.3, §428. 
THE DESIRE PROCEEDS [HOWEVER] TO THAT TO WHICH IT WAS ACCUSTOMED | Arabic wa-ṣāra l-šawq ilà mā 
taʿawwada, Latin concupiscencia revocat eam ad id quod amisit. 
A TREMENDOUS, EVERLASTING AFFLICTION | Arabic al-balāʾ al-ʿaẓīm al-muḫallad (or al-muḫlad), Latin 
pena maxima eterna. 
SULLIED BY THE PURSUIT OF THE LONGING | Arabic mulaṭṭaḫa bi-ttibāʿi l-šahwati, Latin sordida propter 
consecucionem voluptatum. 
 
 
[§431] D375.9-16 
 
After having presented in §430 the case of a perpetual post mortem affliction, the text analyses here 
the different case of a possible temporary punishment (in keeping with Sunnī understandings of the 
temporariness of hell; cf. infra the commentary). The philosophical explanation of this is that the 
pain is temporary when the soul did perfect herself through intellection during life, but is still 
somewhat prone to sensible pleasures. The clash between the two opposing tensions produces pain 
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in the afterlife, but this is bound to finish, because the intellectual perfection is substantial, while the 
bodily affections merely accidental. 
 

*** 
 
HAS BROUGHT THE INTELLECTUAL FACULTY TO PERFECTION | Arabic istakmala l-quwwata l-ʿaqliyyata, Latin 
[in quo] perfecta est virtus intelligibilis.  
THE KNOWLEDGES | Here: maʿārif.  
YET HE PURSUES | Reading ittabaʿa, in accordance with the maṣdar of the VIII stem («pursuit» [ittibāʿ]) 
employed just a few lines before (supra, §430), even though the position of the hamza in Dunyā’s 
text would seem to suggest the different reading utbiʿa (as the passive voice of the IV stem; but the 
syntax would be worse under that reading). 
the desires/longings 
WILL ATTRACT [HIS SOUL] | Arabic yuǧāḏibu-hā, Latin trahunt eams. This specific sense of the III stem 
is not attested in WEHR: 138a, but the general meaning of the root is entirely compatible with the 
sense required by the text. Given that shortly infra the verb appears in the I stem, and seemingly with 
the same meaning («will draw» [Arabic yaǧḏibu, Latin pertrahit]), one might also choose to emend 
the III stem here, although this could result in a trivialization. 
THE LOFTY CONGREGATION | Arabic al-malaʾ al-aʿlà, Latin ad plentitudinem [sic pro plenitudinem] 
superiorem. The Latin translation plenitudo for malaʾ [ لأم ] betrays its confusion with malʾ [ ءلم ] or – 
perhaps more likely – malʾa (or milʾa) [ ةلأم ], two possible maṣdar-forms of the verb malaʾa, ‘to fill’. 
For further occurrences of this very characteristic phrase in the MF cf. supra, Metaphysics III.b.11, 
§238 and Physics IV.3, §405. In both those cases, the lexical confusion of the Latin translators had 
been even greater, because the rendition vastitas there employed presupposed the Arabic malan, 
from the different root m-l-w. 
THE COLLISION OF THE TWO ATTRACTING [POLES] | Arabic taṣādum mutaǧāḏibayni, Latin ex contrarietate 
attrahencium. The cause of the «tremendous, dreadful pain» [Arabic alam ʿ aẓīm hāʾil, Latin cruciatus 
maximus formidandus] suffered by the soul of the intelligent person who is however still subject to 
bodily desires is identified with the violent clash of his two conflicting desires. Due to this spiritual 
‘collision’, the person will be torn between two irreducible aspects of his or her personality, thus 
enduring a great amount of pain (and cf. also supra the further occurrences of the root ǧ-ḏ-b). The 
rationalistic, Avicennan explanation of the eschatological tenets of revelation betrays here an 
already sophisticated – although still undoubtedly premodern – understanding of some deep 
mechanisms of the human mind.  
IS ALREADY PERFECTED | Here: kamala. 
THIS [EXTERIOR] APPEARANCE IS ACCIDENTAL | It is worth quoting here a parallel text taken from the TF 
(Discussion 20, MARMURA 2000: 213), in which the one who has the theoretical virtue but not the 
practical one is called «knowing sinner» [al-ʿālim al-fāsiq]. Such a sinner will be tormented only 
temporarily, because some corporeal obstacles have stained him or her only accidentally, as opposed 
to the pure «substance of the soul» [ǧawhar al-nafs]. The affinity between the text of the TF and this 
one of the MF is almost perfect, especially when considering the clear-cut juxtaposition advanced in 
both cases between the substantiality of the intellectual soul and the accidentality of the external 
dispositions proper of the body. 
IT WILL BE EFFACED AFTER A TIME | Arabic tanmaḥī, Latin removetur. 
HE WILL NOT SUFFER PUNISHMENT FOREVER | The logical subject of the verb yataʿaḏḏabu seems once 
again the person who is in the described condition of substantial intellectual development and 
accidental bodily distraction, hence my translation. 
THE REVEALED LAW […]  FOREVER IN THE FIRE | The discussion on the eternality or temporariness of hell 
was vivid in Islamic theology, iuxta some concurrent and partially ambiguous passages of the Qurʾān 
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(cf. Qurʾān 10.52; 32.14; 41.28 for the idea of eternal punishment; Qurʾān 6.128 for a possible temporal 
limitation to it depending on God’s will). In particular, Muʿtazilites and Ḫāriǧites generally argued 
for an eternal punishment, while Sunnīs tended to deny it. For further information on the issue cf. 
ROBSON 1938; SMITH-HADDAD 1981: 93-95; 142-143; GWYNNE 2002; THOMASSEN 2009; on this passage of 
the MF cf. also the discussion in SIGNORI 2020a: 90-91 (T4). JANSSENS 2019: 119-120 remarks that this 
notion has been added here by al-Ġazālī, «in line with Ashʿarite kalām» (but cf. the aforementioned 
bibliography for more details on the extent of the idea). Janssens connects however immediately this 
text with the passage of D374.9 (see supra, §429) about the knowledge of God, of the prophets, etc., 
stating that once again the addition, albeit Ġazālīan, does not undermine Avicenna’s «profound 
meaning». Once again, I have to notice that I have no quarrel with this analysis, as long as it is not 
meant to undermine the intrinsic value of al-Ġazālī’s statements, inasmuch as they reflect a proper 
cultural stance on the theologian’s part (cf. Introduction, esp. §1.9). As shown by both SHIHADEH 2016: 
42-43 and GRIFFEL 2021: 466, the same notion is also present in the appendix on the afterlife within 
al-Masʿūdī’s Šarḥ al-Ḫuṭba al-ġarrāʾ [Commentary on (Avicenna’s) Glistering Homily], where al-
Masʿūdī explains the Sunnī teaching on the temporariness of hell «by appropriating Avicennan 
ideas» (Griffel, ibidem). The last sentence of this paragraph is omitted in the Latin translation. 
THE SINFUL BELIEVER | Arabic al-muʾmin al-fāsiq.  
 
 
[§432] D375.17-end of page 
 
The paragraph, which concludes the fourth topic (§§430-432), deals with a third case of punishment, 
the worst one, i.e. the pain endured by the one who has tasted the intellectual pleasures and yet 
abandoned the pathway of knowledge. The notion that such a person will suffer the most in the 
afterlife, because of his knowledge of the import of what he or she has lost, is confirmed by means of 
a set of two traditionist quotations. 
 

*** 
 
PERFECTING | Arabic istikmāl, Latin perfeccione. 
BY VIRTUE OF THE PRACTICAL APPLICATION OF ITS PRINCIPLES | Arabic bi-mumārasa mabādī-hi, Latin 
propter exercitationem sui in principiis earum. 
HIS PUNISHMENT REDOUBLES | Arabic yataḍāʿifu ʿiqābu-hu, Latin multiplicatur eius pena.  
REGRET | Arabic taḥassur, Latin dolor. The notion of regret is a key word for the last kind of 
punishment described in the text, because it is precisely the distress caused by the grief for what one 
is missing to produce in this case the increase of suffering. 
TOGETHER WITH HIS BEING COVETOUS OF IT | Arabic maʿa kawni-hi muštāqan ilay-hi, Latin cum ipse esset 
cupidus discendi illud. This is to say, the sufferance is caused precisely by the desire of the science 
experienced during life, but not brought to satisfaction. 
MEASURE | Arabic qadr, Latin precium. 
JUST AS IF A KING […] PAINFULLY ESCAPED HIM. | The image involves a king and the legacy of his wealth, 
as already in the theological image of Metaphysics III.b.4, §208, for which cf. also the Introduction, 
§1.8.1.1. The older [akbar] of the two children would be greater in grief [aʿẓam ḥasratin], because of 
his continuous exercise [istidāma] and experience of the reign. The other, younger brother will on 
the contrary be indifferent [ḏāhil] with respect to the greatness of kingship. 
DESCENDANTS | Arabic awlād, Latin filiis suis. Also: ‘children’. 
«HE WHO WILL BE TORMENTED […] HIS KNOWLEDGE» | Cf. the Latin text: «propterea lex dicit quod maior 
pena in die iudicii illorum hominum est, qui cum sapientes essent, male vixerunt» (MUCKLE 1933: 
188.12-14). The implicit assumption is that the knowledge attainable through human means alone is 
not the proper knowledge of God obtained through revelation: without the help of God, then, man 
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is damned to misery even if he is knowledgeable and learned. This ḥadīṯ is considered to be very 
weak [ḍaʿīf ǧiddan] but is nonetheless reported by AL-BAYHAQĪ (d. 1066), Šuʿab al-īmān [The Branches 
of Faith], 1642 and AL-ṬABARĀNĪ (d. 971), Al-Muʿǧam al-ṣaġīr [The Small Lexicon], 1/183. It also appears 
twice in the Book of Science [Kitāb al-ʿilm] of al-Ġazālī’s Iḥyāʾ ʿulūm al-dīn [Revivification of the 
Religious Sciences]. Cf. The Book of Knowledge, transl. FARIS 1962, Section IV [On the reasons which 
induced men to persue (sic) the science of polemics (…)]: 117; Section VI [On the Evils of Knowledge and 
on Determining the Distinguishing Features of the Learned Men of the Hereafter and those of the 
Teachers of Falsehood]: 147.  
«HE WHO IS INCREASED […] IN THE DISTANCE [FROM HIM]» | Cf. the Latin text: «dicit eciam quod qui 
crescit in sciencia et non crescit in bona vita, elongabitur a deo» (MUCKLE 1933: 188.14-16). This ḥadīṯ 
as well is reported by al-Ġazālī in the Book of Science of the Iḥyāʾ, shortly after the second occurrence 
of the other one. Cf. The Book of Knowledge, transl. FARIS 1962, Section VI: 148, where the translator 
references AL-DĀRIMĪ (d. 869), Sunan, Introduction, 34.25 as a source. The two passages are also 
discussed, with the same references here given, in SIGNORI 2020a: 91-92 and fnn. 34-35 (T5). 
 
 
[§433] D376.1-15 
 
(5) The fifth topic is about the cause of the truthful visions. The section of the Fifth treatise 
constituted by this doctrine (5) and the following (6), (7) and (8) – §§433-442 – globally deals with 
the theme of visions and dreams, which bears a crucial importance in Islamic tradition also outside 
the scope of falsafa. The main Aristotelian source for oneirology, the Parva naturalia (and within 
them in particular the treatise De divinatione per somnum), underwent a substantial alteration in the 
Arabic tradition, which added the idea of a divine origin of divinatory dreams, and explained at 
length the psychological processes involved in their generation. For the specificities of the Arabic 
version of the Parva naturalia, cf. at least PINES 1974 and HANSBERGER 2008; for an overview especially 
focused on the reception of this set of doctrines in Jewish milieu, but also rich of information on the 
Islamic context, cf. KAHANA-SMILANSKY 2011.  
While the problem of the visio – specifically of God – is also extremely vivid in the medieval Latin 
tradition (cf. on this the essential pages of TROTTMANN 1995), the issue is further complicated, in the 
Arabophone world, by the semantic coincidence of ‘vision’ and ‘dream’ in the same term, ruʾyā. This 
circumstance can determine, in some contexts, a partial superimposition of the onirical and the 
wakeful experience of visions. Thus, al-Ġazālī is not by chance particularly careful to distinguish in 
what follows the «visions» he will deal with not only on the basis of their being veridical or deceitful, 
but also on the basis of their occurrence during sleep or during wakefulness. The quadripartition of 
the aforementioned four doctrines is precisely based on the combination of these two criteria, as 
shown in the following Diagram 12. 
 
DIAGRAM 12. Articulation of the treatment of visions and dreams in the MF  
 

   

 SLEEP WAKEFULNESS 
   
   

TRUE 
[(5)] 

veridical dreams 
 

§§433-436 

[(7)] 
veridical wakeful visions 

 

§§438-440 
   
   

FALSE 
[(6)] 

confused dreams 
 

§437 

[(8)] 
false wakeful visions 

 

§§441-442 
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For the fundamental distinction between false and veridical dreams, and its prophetological 
implications, cf. SAḤĪḤ AL-BUḪĀRĪ 6983, book 91, ḥadīṯ 2: «Narrated Anas bin Malik: Allāh’s Messenger 
said, “A good dream  (that comes true) [ruʾyā] of a righteous man is one of forty-six parts of 
prophetism”», and SAḤĪḤ AL-BUḪĀRĪ 6984, book 91, ḥadīṯ 3: «Narrated Abū Qatāda: The Prophet said, 
“A true good dream [ruʾyā] is from Allāh, and a bad dream [ḥulm] is from Satan”»; cf. also Qurʾān 
12.44 and 21.5, where ḥulm is applied to confused dreams.  
For a broader introduction to the – here mainly philosophical – issue treated in the following 
paragraphs, it is worth recalling that the theme of the ruʾyā in Islamic theology soon becomes the 
theme of the ruʾyā Allāh, i.e. of the eschatological vision of God: a dogma for Ašʿarites on the basis of 
Qurʾān 75.22-23 («[Some] faces, that Day, will be radiant / Looking at their Lord»), such a doctrine 
was on the contrary rejected by the Muʿtazilites on the basis of Qurʾān 6.103 («Vision [ibṣār] 
perceives Him not, but He perceives [all] vision»): for all this cf. GARDET 1967: 338-343, and the 
excellent, concise reconstruction by ZILIO-GRANDI 2010: xxvi-xxvii (and passim). As a side note, and 
in order to underline the richness of the Islamic reflection on the complex of problems centred on 
the concept of ‘vision’, I also wish to remark here that the problem of the vision – onirical or wakeful 
– of God, and more generally of the upper world, is also pivotal in the exegetical debate on the 
various versions of the Night Journey, the account of the ‘travel’ [isrāʾ] of Prophet Muḥammad to 
Jerusalem on the back of the mythical winged creature Burāq, and his subsequent ‘ascension’ [miʿrāǧ, 
lit. ‘ladder’], through the seven heavens, up to God. On this topic as well cf. the well-researched pages 
by ZILIO-GRANDI 2010. On the value of reality of the onirical experience and its veridicity cf. FAHD 
1987: 247-367; on miʿrāǧ and its nature see VAN ESS 1996.  
 

*** 
 
«SLEEP» | Arabic nawm, Latin dormicio. Sleep is defined as the «obstruction» [Arabic inḥibās, Latin 
retractio] of the spirit, which elicits in turn a physiological definition of spirit. 
«SPIRIT» […] THE HUMOURS | For the notion of «spirit» [Arabic rūḥ, Latin spiritus] as a «fine body» 
[Arabic ǧism laṭīf, Latin corpus subtile], cf. supra the commentary to the previous occurrence of the 
same concept at Physics IV, §383 (a preliminary, and partially different, definition), and the 
bibliography therein quoted.  
HUMOURS | Arabic aḫlāṭ, sg. ḫilṭ. In itself, the Arabic word indicates any ‘component of a mixture’ or 
‘ingredient’, but WEHR s.v. ḫilṭ specifies that aḫlāṭ al-insān has the values of ‘four humours’.  
BOUND | Arabic muʿtaṣaba, Latin cuius sedes [est cor]. 
THE HEART […] FACULTIES | This mention of the «heart» [Arabic qalb, Latin cor] as the «vehicle» 
[Arabic markab, Latin vehiculum] of the faculties of the soul seems prima facie to assign to the 
cardiac organ the priority over the brain, and thus to recognize authority to Aristotelian 
cardiocentrism over Galenic cerebrocentrism. In the preceding psychological treatise, however, 
heart and brain were mentioned together in three different passages – cf. supra, Physics IV, §383, 
§413, and §419 –, the last of which seems particularly keen on avoiding too sharp a choice between 
the two anatomic models. The textual and conceptual uncertainty of the MF on this issue might well 
be the trace of a similar undecidedness on Avicenna’s part: cf. SMITH 2013 and see also the initial 
chapter of Avicenna’s Canon for an interesting attempt at conciliating philosophy and medicine on 
this issue, which accounts for Aristotle’s cardiocentric arguments but still allows physicians to stick 
to the cerebrocentric model in their practice (English translation in FRAMPTON 2008: 370). For a 
possible parallel passage in the MF giving priority to heart alone over brain (although in an entirely 
different, and likely far more generic, doctrinal context) cf. supra, Metaphysics III.b.11, §233. 
OF THE PSYCHIC AND THE ANIMAL FACULTIES | Arabic al-quwà al-nafsāniyya wa-l-ḥayawāniyya, Latin 
virtutum vitalium, et animalium. The relative adjective nafsāni appears only one other time in the MF, 
in relation to the movement of the celestial spheres («a psychic movement», see supra, Metaphysics 
IV.b.2.1, §271). There, the Latin translation was motus animalis – for the equivalence nafs = anima – 
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while here the simultaneous presence of ḥayawāniyya ‘animal’ (animales, in the zoological sense) 
has lead the translators to a different choice for nafsāniyya, i.e. ‘living’ (vitales). This rendition, 
together with the following ‘animal’, seems to make the ‘psychic faculties’ or powers lean towards 
the vegetative ones. Such an interpretation might be correct in this context, since a general sense of 
nafsāniyya as referring to anything within the soul’s powers would rather make the following 
addition ḥayawāniyya superfluous (because under that assumption the animal faculties would 
certainly be contained within the soul faculties taken together). The term occurs indeed also in a 
medical context in Avicenna: cf. the passage from the Canon discussed supra in the commentary to 
Physics IV, §379. However, the parallel passage from Metaphysics quoted above seems to speak 
against such an interpretation and rather for a general understanding of nafsānī as ‘relative to the 
soul’, given that the souls of the celestial bodies certainly do not have vegetative or lowly ‘vital’ 
functions. 
BY MEANS OF IT | I take the suffix pronoun in bi-hā to refer to the preceding «spirit», as rūḥ can be 
feminine in Arabic. 
A BLOCK | Arabic sadda, Latin si aliquid obstruserit.  
in its channels | Arabic fī maǧārī-hā, Latin cursum eius.   
THE EPILEPSY | Arabic ṣarʿ, Latin caducus morbus. Cf. infra, Physics V.7, D379, for a mention of the 
epilectic people. 
THE APOPLEXY | Arabic sakta, Latin stupor. 
TIGHTLY FASTENED | Arabic šuddat… šaddan muḥkaman, Latin cum…ligatur prudenter. 
NUMBNESS | Arabic ḫadar, Latin stuporem. 
FORMICATION | Arabic namal (?), Latin et destruitur mox sensus eius (the Latin translation is clearly ad 
sensum). Dunyā reads anāmil, the plural of unmula, with the meaning of ‘fingertip’.  
FOLLOWS CLOSELY | Arabic yalī, Latin mox. 
HE IS UNTIED | Arabic yaḥullu, Latin donec solvatur [brachium]. 
BY THE MEDIATION OF THE ARTERIES | Arabic bi-wāsiṭati l-ʿurūqi l-ḍawāribi, Latin mediantibus arteriis. Lit. 
‘beating veins’ (cf. by the way the «polsi» ‘arteries’ of Italian medieval literature, with analogous idea 
of the heartbeat – a paradigmatic case in DANTE, Inferno I 90: «ch’ella mi fa tremar le vene e i polsi»). 
TOWARD THE EXTERNAL [PART] OF THE BODY | Since what is a stake is a flux transmitted by the arteries, 
the «external» cannot be something actually extrinsic to the human body. Thus, it will be reasonable 
to interpret the phrase as referring to the peripheral areas of the body (farther away from the heart), 
to which blood circulation gets, in general terms, weakened with respect to more central organs. 
IT IS ARRESTED | Arabic yanḥaǧizu, Latin torpescit. 
RELAXATION | Arabic istirāḥa, Latin sicut ex longa quiete. 
FOR THE DIGESTION OF THE FOOD | Arabic li-naḍǧi l-ġiḏāʾ, Latin cum maturat cibum. For the term naḍǧ, 
here rendered as «digestion», in its connected sense of «ripening» (of fruits), cf. supra, Metaphysics 
V, §299; Physics II.6, §351. 
THE REPLETION | Arabic imtilāʾ, Latin cum repletus est [stomachus].  
ITS INFLUENCE | Despite referring once again, in all likelihood, to the spirit, the suffix pronoun is in 
this case masculine (cf. instead supra in this paragraph for a usage of rūḥ in the feminine).  
 
 
[§434] D376.16-21 
 
In a physiological aside, which completes the treatment of spirit already presented in §433 supra, 
the text deals with the notion of weariness or tiredness.  
 

*** 
 
«TIREDNESS» | Arabic iʿyāʾ, Latin lassitudo. 
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BECAUSE OF THE HEAT | Arabic bi-sababi l-ḥarārati. The Latin rendition ex motu reveals the misreading 
*bi-sababi l-ḥarakati. 
ITS REDUCTION IS APPRECIATED […] FOR THE BRAIN | While the meaning of the passage is clear, its syntax 
is not obvious (compare in particular wa-tanāwala-hu followed by a further accusative). The Latin 
translation is not particularly helpful: «diminucio spiritus propter resolucione ex motu, et sicut cum 
humiditas, et gravitas contingunt ei, inpeditur a velocitate motus, sicut fit in balneo, et postquam 
exit ab eo, et sicut propter id quod humectat cerebrum» (MUCKLE 1933: 189.1-5). 
ITS REDUCTION | Arabic wuqūʿ. What is meant is the reduction of the spirit. 
IS APPRECIATED | Arabic yuġlī. 
SOMETHING REFRESHING | Arabic muraṭṭib. 
ARE MOTIONLESS | Arabic rakada, Latin cum igitur quieverint.  
BECAUSE OF THE OBSTRUCTION OF THE SPIRIT CARRYING [INFORMATION] | Arabic bi-sababi inḥibāsi l-rūḥi l-
ḥāmilati, Latin eo quod spiritus defferens…retractus est ab illis. The Latin translation construes the 
sentence in a different way than mine. For the inḥibās, obstruction, of the spirit as the defining aspect 
of sleep cf. supra, Physics V.5, §434. The spirit was defined as the «carrier» [ḥammāl] of sense 
information also supra, Physics IV, §383. 
SINCE SHE [NORMALLY] […] BRING TO HER | The default occupation of the soul in the body is the 
consideration or «thought» [Arabic tafakkur, Latin meditari] of the pieces of information brought to 
her by the senses (supra defined, in a remarkable passage, as the «spies» of the soul: cf. Physics IV, 
§401). Only in few particular occasions, i.e. when the spirit carrying that information is inactive, can 
the soul be «empty» [Arabic fāriġa, Latin libera], i.e. free from her standard labour. 
ABOUT THAT WHICH THE SENSES BRING TO HER | Arabic fī-mā tūridu-hu l-ḥawāss ʿalay-hā, Latin de his que 
refferunt sibi sensus. 
 
 
[§435] D376.22-377.7 
 
By reconnecting to the preceding physiological treatment, the paragraph explains how the 
diminishment of the amount of information carried by the vital spirit from the sense organs to the 
central siege of the soul is important for the soul’s conjunction with the intellectual knowledge 
coming from above, and thus for the generation of a vision. In this paragraph, the vision is likened 
to the reflection occurring in a mirror, with a simile typical of al-Ġazālī’s descriptions of knowledge 
(see infra the commentary). 
 

*** 
 
WITH THE SPIRITUAL, NOBLE, INTELLECTUAL SUBSTANCES | Arabic bi-l-ǧawāhiri l-ruḥāniyyati l-šarīfati l-
ʿaqliyyati, Latin [coniungi] substanciis spiritalibus nobilibus intelligibilibus. This emphatic phrase 
sums up two important adjectives used to refer to the separate substances, i.e. «spiritual» [ruḥāniyya] 
and «intellectual» [ʿaqliyya]. While ‘intellectual’ is generally preferred in the MF, being the more 
‘philosophical’ term, the less falsafa-laden ruḥāniyya appears prominently in this last treatise of the 
work, as well as in an important, and distinctly ‘religious’, previous occurrence in the MF: cf. supra, 
Metaphysics IV, §245, and infra, Physics V.6, §437; Physics V.7, §440. The expression «intellectual 
substance(s)» also appears in Physics V (see supra, V.1, §426, and infra, V.7, §438, both in the plural), 
as well as in Physics IV, §422 and §424 (both in the singular). 
IN THE REVEALED LAW | Arabic fī l-šarʿ, untranslated in Latin. 
«WELL-PRESERVED TABLE» | Arabic al-lawḥ al-maḥfūẓ, Latin liberi [sic pro libri?] servati. The Arabic 
expression is Qurʾānic (Qurʾān 85.22). The notion here expressed does not seem to have a direct 
antecedent in the corresponding passage of the DN, so that the addition appears to be properly 
Ġazālīan. In the TF, however, the expression occurs with the same metaphorical value that it 
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assumes here, and the association between the Table and the celestial souls is attributed precisely 
to the philosophers: cf. TF, Discussion 16, MARMURA 2000: 153 ff. The Qurʾānic quotation appears 
indeed already at the level of the long title-summary of the Discussion (MARMURA 2000: 153):  
 

On refuting their statement that the souls of the heavens know all the particulars that occur in this 
world; that was is meant by “the preserved table” [Qurʾān 85:22] is the souls of the heavens; that the 
impressions of the world’s particulars in them is similar to the impressions of the retained [images] 
in the retentive faculty [al-quwwa al-ḥāfiẓa] entrusted in the human brain, not that the [preserved 
tablet] is a solid wide body on which things are inscribed in the way boys write on a slate, since the 
abundance of this writing requires a widening of the thing written on and, if the thing written is 
infinite, the thing written on would have to be infinite – but an infinite body is inconceivable, and 
it is impossibile to have infinite lines on a body, and it is impossible to make known infinite things 
with limited lines.  

 
In order to grasp just how sharp the contrast that al-Ġazālī posits between the philosophers’ and the 
religious thinkers’ interpretation of the Qurʾānic verse actually is, cf. also infra in the TF (MARMURA 
2000: 157): «Nor do you have a proof [for your interpretation] of what the religious law conveyed 
regarding “the tablet” and “the pen”. For the people versed in the law do not understand by “the tablet” 
and “the pen” the meaning [you have given to these terms] at all». As I wrote elsewhere, «[i]n this 
particular case, the religious validation» of the Avicennan philosophical notion of the conjunction 
with the intellectual substance(s) «introduced by al-Ġazālī in the MF seems […] to be gainsaid in the 
TF» (SIGNORI 2020a: 93). 
THE GOALS | Arabic aġrāḍ, Latin intencioni.  
IMPORTANT | Arabic muhimm, Latin quod magis est cordi eius. 
IN THE SOUL FROM THEM | That is, from the intellectual substances. 
THE IMPRESSION OF THAT FORM […] IN PROPORTION TO IT | The idea of the mirror and the reflection, in 
this context, strongly recalls the anecdote of the Chinese and the Byzantine painters reported by al-
Ġazālī in his Scale of Action [Mīzān al-ʿamal], ch. VII, Italian transl. in CAMPANINI 2005: 135-136:  
 

Si racconta che alcuni cinesi e altri bizantini si vantarono, in presenza di un re, della loro abilità 
nell’arte della pittura e del disegno. Il re decise allora di mettere a loro disposizione una stanza: una 
parete sarebbe stata affrescata dai cinesi e una dai bizantini. Una tenda sarebbe stata calata onde gli 
uni non vedessero il lavoro degli altri. Una volta terminata la prova e sollevata la tenda, si sarebbero 
esaminate le decorazioni e si sarebbe deciso quale dei due gruppi avesse avuto la preminenza. Così 
fu fatto. I bizantini dipinsero il loro lato con colori meravigliosi, indescrivibili. I cinesi passarono 
dall’altra parte della tenda senza portare con sé colori e si misero a lisciare e a pulire. La gente si 
stupiva del fatto che avessero rinunciato ai colori; ma quando i bizantini ebbero finito, anche i cinesi 
affermarono di aver terminato. […] Fu levata la tenda, ed ecco che sulla parete dei cinesi si 
riflettevano luccicando tutti i meravigliosi colori dipinti dai bizantini! I cinesi, infatti, avevano tanto 
strofinato e polito il loro lato da renderlo simile a uno specchio, la cui bellezza e limpidezza era 
accresciuta dalla riflessione su di esso dell’opera altrui. […] Ciò che sta all’esterno deve essere inteso 
qui come le Tavole Ben Conservate e gli Spiriti Angelici, che sono la sede permanente ed effettiva 
del meraviglioso disegno delle autentiche scienze.  

 
For an English paraphrase of this important passage cf. GARDEN 2015: 219-220; for a discussion of the 
text, and its underlying message that Sufi and philosophical knowledge (at least broadly construed) 
are indeed capable to attain analogous results, although through largely different (‘synthetical’ and 
intuitive vs. ‘analytical’ and discursive) means, cf. also TREIGER 2012: 68. For a broader study of the 
sources of the Mīzān, and in particular for the role of Avicenna in al-Ġazālī’s ethical writing, cf. 
JANSSENS 2008. The closeness of the text of the MF with the passage from the Mīzān is confirmed by 
the common presence in the two passages of a reference to the «well-preserved Table» (cf. supra), 
celestial archetype of the Qurʾān and, consequently, of all the theoretical and ethical knowledges 
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that can be impressed in a soul. The consistent usage of the terminology of ‘painting’ (cf. supra «the 
spiritual, noble, intellectual substances, in which all existent things are depicted» or ‘painted’, 
emphasis added) is also a confirmation of the relevance of the cross-reference between the two texts, 
which is then in itself a very important element for arguing in favour of the doctrinal continuity of 
the MF – despite its prima facie purely philosophical stance – with the rest of al-Ġazālī’s production. 
On the issue cf. the Introduction.  
A parallel passage for this important text of the Mīzān is also to be found in al-Ġazālī’s Iḥyāʾ ʿulūm 
al-dīn, ed. Laǧna, vol. III: 28.17-29.3. The story was later made famous by its literary reprises in 
masterpieces of Persian literature such as the Šarafnāme [Book of Honour] of Niẓāmī Ganǧāvī’s 
Iskandarnāme [Book of Alexander], belonging to his Quintet [Ḫamsa] (see NIẒĀMĪ 1934-1938 (V): pp. 
401-404, Šarafnāme, ll. 5111-5153), and Ǧalāl al-Dīn Rūmī’s Maṯnavī, book 1 (see RŪMĪ 1925-1940 (II): 
189-190 ll. 3467-3499). While Niẓāmī is faithful to al-Ġazālī’s version of the anecdote, Rūmī alters it 
by giving prevalence to the polishing, and thus to the ‘mystical’ pathway to knowledge (which he 
attributes to the Greeks rather than to the Chinese), against al-Ġazālī’s attention not to give 
prevalence to one or the other of the methods of decoration adopted by the two groups of artists. 
The specificity of al-Ġazālī’s uncommitted attitude towards the two alternative methods is well 
underlined by GRIFFEL 2009: 355 nn. 132-133, to which I owe also the preceding references to the 
Persian literary reprises of the exemplum. Griffel also usefully notices that SOUCEK 1972: 14 and MOOSA 

2006: 254 255 both erroneously «understand the text as if the Chinese painters are judged superior 
over the Greek and that al-Ghazālī thus favored the Sufi method. That is, however, not expressed 
anywhere in al-Ghazālī’s texts». 
IN PROPORTION TO IT | Arabic bi-qadri-hā. 
IN THE SOUL FROM THE CONCEPTION | I propose to emend Dunyā’s printed text min al-nafsi fī al-ṣūrati 
(«from the soul in the form») in fī nafsi min al-taṣawwuri. The inversion of min and fī is warranted by 
the meaning – the form is first conceptualized and then appropriated by the soul –, as well as by the 
reading of ms. Y: fī nafsi min al-ṣuwar. I further corrected Y’s min al-ṣuwar in min al-taṣawwur, 
according to the required sense of the passage, which would be redundant if it included a further 
mention of the ‘form’. The restored taṣawwur might also have the value of ‘faculty of forms’ (cf. supra, 
Physics IV.2.2, §394, where the participle mu(ta)ṣawwira is employed, and see Table 53 for the 
terminology), and this seems to be the interpretation given by the Latin translators (see infra for the 
text), although this is not strictly needed for the comprehension of the passage. This further 
correction is far from onerous, since the rasm روصلا نم  can easily derive by mistake from an original 
min al-taṣawwur due to fall of the first stroke in handwriting, especially in a text without diacritics. 
The last emendation is corroborated by the reading of the Latin translation: «ab anima venient in 
imaginacionem» (MUCKLE 1933: 189.21-22), which appears to presuppose the Arabic text *min al-nafsi 
fī l-taṣawwuri. 
THE RETAINING [FACULTY] | The term ḥāfiẓa [Latin servatrix], in itself generic, is technically used to 
designate the faculty of memory in Avicenna’s K. al-Nafs, while it is the name that al-Ġazālī gives in 
the TF to the faculty of forms, also called mutaṣawwira in the MF (cf. supra, Physics IV.2.2, §394). 
Since the text mentions here a «form» [ṣūra] as the object of the ḥāfiẓa, we can be reasonably certain 
that the technical usus of the MF is in keeping with the TF, rather than with Avicenna’s Nafs (on the 
point, and its implications for the chronology of the MF, cf. the Introduction, §1.2). While ḥāfiẓa 
means in itself only ‘retentive’, the specialization of the term in the direction of memory is very 
common and well attested: it will suffice to remember, limiting the scope of attention to medieval 
Persia, that the literary pseudonym of the famous Persian poet Šams al-Dīn Muḥammad al-Šīrāzī 
(Šīrāz 1315/1321-1389/1390), Ḥāfeẓ (or Ḥāfiẓ, with Arabic vocalization), was meant precisely to 
designate «the one who knows [the Qurʾān] by heart» (cf. on this PELLÒ 2008: VI). Thus, al-Ġazālī’s 
usage of the root ḥfẓ as antonomastically referring to the retentive faculty of forms (i.e. the 
muṣawwira or mutaṣawwira), rather than to the retentive faculty of concepts (i.e. memory) seems to 
be a noteworthy feature of his philosophical lexicon, worthy of further examination. For the same 
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sense of ‘retentive faculty of forms’ attributed to the verbal noun ḥifẓ rather than to the present 
participle cf. also infra, §436, §439, §441; for another occurrence of ḥāfiẓa in the same sense see §437. 
THE IMAGINATIVE FACULTY | Arabic al-quwwa al-mutaḫayyila, Latin virtus fantastica. 
WHICH IMITATES THE THINGS | Arabic al-ḥākiya bi-l-ašyāʾi, Latin quae adulatur (!) rebus. For the sense 
of ‘faithful reproduction’, and thus also ‘report’, ‘account’, of the verbal noun of the same root ḥikāya 
cf. the Prologue of the MF (supra, §1). 
BY VIRTUE OF THE REPRESENTATION | Reading, on the basis of Y, bi-tamṯīli-hā instead of bi-tamāmi-hā 
printed by Dunyā, which appears here to be the lectio facilior. The idea of ‘perfection’ [tamām] in the 
reproduction of existing things is indeed implicit in what follows, since immediately afterwards the 
text claims that in such visions, which are «truthful» [taṣduqu], there is no need for «interpretation» 
[taʿbīr]. However, the phrase lam tataṣarraf (which I rendered with the English «has not acted 
without restriction») implies that the imaginative faculty or phantasy does not perform its function, 
which will then be best described in the neutral terms of a «representation» [tamṯīl], rather than in 
the implicitly appreciative terms of a «perfection» [tamām]. 
WHAT HE SAW IN ITSELF | The subject of the sentence, generic, refers to the one who had the vision. 
 
 
[§436] D377.8-24 
 
The paragraph, which concludes the fifth section of the fifth treatise (§§433-436), deals with the 
interpretation of visions and with its possible shortcomings in terms of obscurity and arbitrariness. 
The chain of the interpretation starts because sometimes the imaginative faculty of the soul alters 
the intellectual image received by the soul with something similar – for instance, in the example 
given in the text, a son instead of a daughter. The vision then is the in itself still veridical, but the 
alteration produced by the imaginative faculty makes a conscious interpretation necessary. However, 
this further passage requires human intuition and thus most often produces mistakes. 
 

*** 
 
THE IMAGINATIVE [FACULTY]1,2 | Arabic mutaḫayyila1,2, Latin fantasia1,2. 
TO REPLACE | Arabic tabdīl, Latin ad commutandum. 
«INTERPRETATION» | Arabic taʿbīr, Latin interpretacione. For taʿbīr al-ruʾyā (or ruʾya) as the Arabic 
counterpart of premodern Traumdeutung (dream interpretation), its equivalence to tafsīr al-aḥlām, 
and its religious and exegetical aspects cf. FAHD 2012. For further information on taʿbīr as 
interpretation of dreams and its distinction from taʾwīl as allegorical interpretation of the Qurʾān cf. 
also infra the commentary to §439. 
THE INTERPRETER | Arabic muʿabbir, Latin interpres.  
THINKS | Arabic yatafakkaru, Latin premeditetur.  
IN HIS RETENTION | The chosen Arabic expression is in this case ḥifẓ, with the generic root of ‘retention’. 
Thus, the faculty designated with this expression could in principle be either one of the two retentive 
faculties, i.e. either the formative faculty (or faculty of forms or retentive imagination), or the 
memorative faculty (or memory). In Avicenna’s K. al-Nafs, moreover, the present participle ḥāfiẓa 
usually designates memory. Probably on this basis, the Latin translators of the MF chose to render 
the Arabic expression fī ḥifẓi-hi as in memoria eius. Since however the text of the MF makes it explicit 
immediately afterwards that the retained items are in this case «forms» [ṣuwar], the retentive faculty 
here called ḥifẓ is certainly to be considered the formative or retentive imagination; cf. also infra, 
§439 and §441 for two further similar occurrences of the same term. This is in keeping with the usus 
of the TF, in which ḥāfiẓa is the faculty of forms and not memory: cf. also supra, §435, and infra, §437, 
for the same feature. The further terminology referring to the internal senses used in this paragraph 
is consistent with the one employed in the psychology of the MF (Physics IV.2.2, §394, Table 53). In 
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particular, the term mutaḫayyila coherently designates in both treatises the imaginative faculty (or 
phantasy or compositive imagination), i.e. the faculty that composes and divides forms and 
intentions (cf. supra, Physics IV.2.2, §398).  
until he forgets [nasiya] 
HIS WAY OF RECALLING AND IMAGINING | Arabic ṭarīqa-hu fī l-taḏakkur wa-l-taḫayyul, Latin modus igitur 
reminiscendi fiet per resolucionem (probably deriving from a misreading of the unpunctuated rasm 
of taḫayyul, as if deriving from the root ḥ-l-l of ‘solving’). The second occurrence of ‘imagining’ in this 
paragraph also translates the Arabic taḫayyul, taken as the act of imagining (cf. supra, Physics V.3, 
§429, for an analogous interpretation of the term). 
HE WILL CONSIDER…CAREFULLY | Arabic yataʾammalu, Latin et sic resolvendo (cf. supra for a possible 
explanation of this mistranslation). 
HE MIGHT…STUMBLE | Arabic yaʿṯuru, Latin offendet. 
HE WAS DRIVEN | Reading inǧarra (with subscribed hamza as opposed to Dunyā’s suprascribed one).  
TRANSITIONS OF THE IMAGINATION | Arabic intiqālāt al-ḫayāl, Latin commutaciones fantasiarum (!). are 
GRASPED | Arabic maḍbūṭa, Latin retinentur. 
BY VIRTUE OF A KIND OF INTUITION | Arabic bi-ḍarbi min al-ḥads, Latin secundum modum estimacionis 
(sic pro intuicionis?). While the Arabic ḍarb has in logic the technical meaning of «mood» of a 
syllogism (cf. supra, Logic IV), its usage here is generic. As for the notion of «intuition» [ḥads], it is a 
central idea of Avicenna’s epistemology: cf. GUTAS 1988: 159-176 = GUTAS 2014a: 179-201. When one 
bears in mind the importance and trustworthiness of this notion in Avicenna, it is fairly remarkable 
that «intuition» is rather described here as the source of error and obscurity. 
DUBIOUSNESS | Arabic iltibās, Latin velamen (with concrete rendition of the root l-b-s). 
 
 
[§437] D377.25-378.19 
 
(6) The sixth topic deals with the confused, deceitful dreams, i.e. with false visions occurring during 
sleep. These have physical and physiological causes, since the imaginative faculty produces images 
conformable to what the sleeping body is experiencing in terms of humoral complexion (e.g. 
predominance of the yellow or black bile in the temperament) or of heat and coldness. 
 

*** 
 
CONFUSED DREAMS | Arabic aḍġāṯ al-aḥlām, Latin de vanis sompniis. Reading aḍġāṯ (as in BĪǦŪ) instead 
of aḍġāt (as in Dunyā); lit. ‘the mazes’, or ‘bundles’, or ‘muddles of the dreams’, with aḍġāṯ as the 
plural of ḍiġṯ. It is worth noticing that from the same Arabic root comes however also the word ḍāġūṯ, 
with the meaning of ‘nightmare (cf. WEHR 634a). JANSSENS 2019: 120 translates the phrase as «‘weak’ 
dreams» and remarks (ivi: fn. 136) that «an additional source of inspiration can be found in Ishārāt» 
(ed. FORGET 1892: 215.3-19).  
NAMELY THE DREAMS | Arabic manāmāt. 
WHICH DO NOT HAVE A ROOT | The Arabic term aṣl, «root», ‘principle’, cannot have here a causal 
meaning, since the confused dreams would otherwise be said to be uncaused, and they would thus 
invalidate the principle of sufficient reason; but such a situation, in itself utterly unlikely, is denied 
by the continuation itself of the text, which immediately mentions their «cause». More sensibly, then, 
the «root» which the confused dreams lack will indicate here an external root, i.e. a foundation in 
actual reality. Rather, as will become apparent in what follows, such deceitful dreams have their 
origin in the excessive and falsifying work of the imaginative faculty. 
PERTURBATION | Arabic iḍṭirāb, Latin instabilitas. 
WITH THE SPIRITUAL SUBSTANCES | For the usage of rūḥāniyya, «spiritual», to designate the separate 
substances (i.e. the moving intellects of the spheres) cf. already the «spiritual celestial angels» of 
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Metaphysics IV, §245. Apart from that highly religious expression, which reinterprets a philosophical 
tenet in ‘revealed’ terminology, the term rūḥāniyya appears only here in Physics V: cf. supra, V.5, §435 
(«spiritual, noble, intellectual substances», where however also the more philosophical term 
‘intellectual’ occurs) and infra, Physics V.7, §440. 
IN THE RETAINING [FACULTY] | Here again, as already supra in §435, the generic term ḥāfiẓa [Latin in 
virtute conservatrice] indicates the retentive faculty of forms, rather than memory as the retentive 
faculty of concepts. See also §436, §439 and §441 for the same sense attributed to the verbal noun 
ḥifẓ, and cf. supra the terminological comparison provided by Table 53. 
IN THE SLEEP | Arabic fī l-manām. Wehr specifies that it is only the plural form manāmāt to bear the 
meaning of ‘dreams’.  
THE YELLOW BILE | For previous occurrences of the humour of «yellow bile» [Arabic ṣafrāʾ, Latin] – 
responsible for coleric temperament in Galen’s theory of the four humours – in the MF cf. supra, 
Logic IV, §62; Metaphysics I.5, §161.  

THE BLACK BILE | Arabic sawdāʾ, Latin. That is, the humour responsible for melancholic complexion 
in the traditional theory: on melancholy in Aristotle and in the Greek tradition see the acute and 
very well-researched essay by VAN DER EIJK 1990. 
SHE FORGETS BECAUSE OF THE IMAGINATION | The Latin text et adheserit fantasie intencio meditationis 
misunderstands the sense of the Arabic original. 
THE IMAGINATION 1,2 | Arabic ḫayāl 1,2, Latin fantasie1, fantasia2. As opposed to the identification 
between ḫayāl and faculty of forms (i.e., retentive imagination) expressed in §407 supra, here ḫayāl 
appears to be synonymous with mutaḫayyila (elsewhere in this paragraph rendered with 
‘imaginative [faculty]’), and thus with the compositive imagination. Compare supra, §394 and Table 
53, for the terminological issues. 
TO SHIFT REPEATEDLY | Arabic yataraddadu. For the idea of the frantic movement of the imaginative 
faculty (or compositive imagination) cf. supra, Physics IV.2.2, §398. 
PASSES ON TO | Arabic tataʿaddà. 
IT IS INFLUENCED BY IT | Arabic tuʾaṯṯaru bi-hi, with the «imaginative faculty» [al-quwwa al-mutaḫayyila] 
as the subject. The masculine yuʾaṯṯiru printed by Bīǧū, although not impossible in terms of grammar, 
would by contrast lead to consider the masculine «hot body» [al-ǧism al-ḥārr] as the subject of the 
sentence, but the following bi-hi could not then be referred sensibly to the feminine ‘imaginative 
faculty’. I propose to read the II stem in the passive (tuʾaṯṯaru rather than tuʾaṯṯiru) – thus retrieving 
the meaning of V stem taʾaṯṯara, normally construed with the bi- of the influencing object – because 
the corresponding active verb of the II stem would require a different preposition (such as fī or ʿalà) 
to introduce the object of the influence. The text later goes on to explain how exactly a psychic 
faculty which is not in itself a body can receive an influence on the part of the body: this happens 
through the mediation of forms, which provide the necessary link between external and internal (or 
mental) reality. 
 
 
[§438] D378.20-24 
 
(7) After the treatment of dreams in sections (5) and (6), the seventh topic of discussion is the 
wakeful veridical vision. The present paragraph explains that visions usually occur in dreams, but 
that there are some cases in which the same conditions apply also in the state of wakefulness, thus 
allowing for proper visions, as it were, with open eyes. 
 

*** 
 
ABOUT THE CAUSE OF THE KNOWLEDGE OF THE UNKNOWN | Restoring the logical ordering fī sababi maʿrifati 
al-ġaybi (as in BĪǦŪ) with respect to the inversion fī maʿrifati sababi al-ġaybi («about the knowledge 
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of the cause of the unknown») printed by DUNYĀ. Cf. the Latin text: «de causa cognoscendi futura» 
(MUCKLE 1933: 191.14). 
IN THE WAKEFULNESS | Arabic fī l-yaqẓa, Latin in vigilando. 
KNOWLEDGE OF THE UNKNOWN | Here: ʿilm. 
BY MEANS OF THE VISION | Here: ruʾyā. 
WHAT WE HAVE ADDUCED | Arabic mā awradnā, omitted in Latin. Cf. supra, Physics V.5, esp. §§434-435. 
THE SENSES ARE MOTIONLESS | Arabic rakadat al-ḥawāss, Latin qui cum quiescunt.  
 
 
[§439] D378.25-379.9 
 
The text presents here the first possible cause of the truthful visions in the wakefulness. This is 
explained to be a particular strength of the faculties of the soul, such that they are able to be 
simultaneously aware of both the inferior side (i.e. this world with its sensible objects) and the 
superior side (i.e. the world of the unknown, homeland of the intellectual knowledge). 
 

*** 
 
OVERCOME | Arabic tastawlà, Latin [nec] submergunt [eam].  
TO ABSORB HER | Arabic tastaġraqu-hā, Latin ut…prohibeatur. 
WIDENS | Arabic yattasiʿu, Latin dilatatur. 
THE [ACT] OF SPEAKING AND WRITING | Arabic an yatakallama wa-yaktaba, Latin ut simul possit et scriber 
et loqui et intelligere loquentem. 
THEY ASCEND TOWARD THE WORLD OF THE UNKNOWN | Arabic yaṭluʿu ilà ʿālami l-ġaybi, Latin elevetur ad 
mundum superiorem. 
LIKE THE FLEETING FLASH | Arabic ka-l-barq al-ḫāṭif, Latin quasi fulgor cito pertransiens (supra, Physics 
III.4, §372, the Latin fulgur was rather used to translate the Arabic ṣāʿiqa, while barq was rendered as 
corruscatio). A fascinating comparison of the felicitous Latin rendition of this passage with the final 
lines of Dante’s Comedy, and in particular with the «fulgore in che sua voglia venne» of Pd XXXIII 141, 
has been proposed by FALZONE 2010: 46 fn. 1. Although cursory, the parallel seems to me very acute, 
and it might deserve further critical attention. Cf. also the possibly parallel passage of Albert the 
Great, De somno et vigilia, 3.1.10, ed. BORGNET 1890 (IX): 192a: 

 
Septimus autem gradus est, quando adhuc in somno vere et expresse apparent intelligentiae sine 
simulacris: et tale videtur fuisse somnium Scipionis de colentibus justitias, quod ad aethereas sedes 
recipiantur. Causa autem talis somnii est fulgor intellectus agentis et splendor, qui sua radiatione 
ad se totam animam trahit, et avertit ab imaginum motu: intentio autem animae quando tota fertur 
ad intellectum et excellenter est in ipso, distrahitur a consideratione sensibilium in vigilia, et a 
perceptione imaginum in somno. 
 

IN THE RETENTION | Arabic fī l-ḥifẓ, Latin in conservatrice (cf. infra, §441, the alternative form in 
conservante for the same Arabic expression, and supra, §437, the usage of Latin conservatrix for 
Arabic ḥāfiẓa). For ḥifẓ in the sense of ‘retentive faculty of forms’ cf. supra, §436 and infra, §441; for 
the usage of the present participle ḥāfiẓa in the same sense see also §435 and §437. 
THAT WHICH WAS UNVEILED OF THE UNKNOWN | Arabic mā inkašafa min al-ġayb, Latin id quod revelatur 
ei de occultis. 
AN UNADULTERATED REVELATION | Arabic waḥyan ṣarīḥan, Latin verum presagium. The Latin expression 
appears much weaker with respect to the Arabic original. For the notion of waḥy as specifically 
reserved to prophetic revelation in al-Ġazālī cf. TREIGER 2012: 65-66. 
THIS REVELATION […] IS IN NEED OF THE [DREAM] INTERPRETATION. | Arabic fa-yakūnu hāḏā l-waḥyu 
muftaqiran ilà l-taʾwīli, ka-mā taftaqiru tilka l-ruʾyā ilà l-taʿbīri, Latin hoc igitur est presagium cui opus 
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est interpretacione, sicut visio in hoc eget eciam interpretacione (with failure to distinguish 
semantically between taʾwīl and taʿbīr, both rendered as interpretatio). As noticed by JANSSENS 2019: 
120 and fn. 137, the distinction between these two kinds of revelation/vision (and the related forms 
of interpretation) is added by al-Ġazālī with respect to the DN. Ivi, however, Janssens aptly references 
Avicenna’s Išārāt IV.22, ed. FORGET 1892: 216.15-217.3 as a «possible source» for the addition. Compare 
indeed the English translation by INATI 1996: 102 (round bracketed Arabic words are already present 
in Inati’s text, square bracketed ones have been added by me on the basis of Forget’s text): 

 
That which is among the traces under consideration and is maintained in memory with stability, 
whether in the state of wakefulness or sleep [fī ḥāli yaqẓatin aw nawmin], is either an inspiration 
(ilhām) [rectius ilhāman], a pure revelation (wahī) [rectius waḥyan ṣurāḥan], or a dream that does not 
require interpretation [taʾwīl] or expression [taʿbīr]. But that which itself has ceased, while its 
semblances and effects remain, requires one of the two: revelation [waḥy] requires interpretation 
and dream [ḥulm] requires expression. This varies in accordance with individuals, times, and habits. 
 

Much like in our text, in the Išārāt as well «revelation» is connected to taʾwīl, while dream-like 
visions (ḥulm ‘dream’ in Avicenna’s text, ruʾyā ‘vision’ in al-Ġazālī’s one) are linked to taʿbīr. Of taʿbīr 
as dream-interpretation the text of the MF has indeed already spoken quite at length before (see 
supra, §§435-436), while the taʾwīl – a kind of allegorical interpretation typically performed on the 
text of the Qurʾān; see infra – appears in this passage for the first and only time. A parallel passage in 
al-Ġazālī for the discursive connection of taʾwīl and taʿbīr (and thus of prophethood and 
oneiromantics) can be found in his treatise Jewels of the Qurʾān [Ǧawāhir al-Qurʾān], ed. KĀMIL 2011: 
90ff., for which cf. the assessment by TAMER 2015: 59 and fn. 39. For a discussion of this connection 
in the broader field of al-Ġazālī’s Qurʾānic exegesis, and its possible derivation from the episteles of 
the Brethren of Purity, cf. also WHITTINGHAM 2007: 47 ff. The same passage of the Ǧawāhir al-Qurʾān 
was heavily criticised by the Damascene theologian Ibn Taymiyya, on the basis of its theologically 
unacceptable reduction of prophetology (which requires taʾwīl) to oneirology (which merely 
requires taʿbīr): cf. MICHOT 2015: 371 for a discussion. 
ALLEGORICAL INTERPRETATION | Arabic taʾwīl, Latin interpretacione (same term also employed for taʿbīr, 
cf. supra in this paragraph). For the rendition of the Arabic term taʾwīl as «allegorical interpretation» 
cf. GRIFFEL 2015: 89-90 fn. 3, who aptly underlines the sense of the word as extraction of an inner 
meaning from the outward expression. The entire essay by GRIFFEL 2015 presents in detail al-Ġazālī’s 
al-Qānūn al-Kullī fī l-Taʾwīl [The Universal Rule for Allegorical Interpretation], which has very 
important philosophical bearings for the project of refutation of the TF. The word, despite its 
seemingly casual occurrence in the TF, appears thus to have a very meaningful role in al-Ġazālī’s 
overall thought. 
 
 
[§440] D379.10-18 
 
The second possible cause of wakeful visions is physiological, as it has to do with the melancholic 
temperament, in which the black bile prevails. Despite producing truthful visions, this second cause 
is an imperfection, while the first one – addressed in the preceding §439 – is said to be a perfection 
of the soul. 
 

*** 
 
BY VIRTUE OF THE PREDOMINANCE OF THE BLACK BILE | Reading [bi-ġalabati] l-sawdāʾ instead of Dunyā’s 
[bi-ġalabati] l-sawād, which would have the less precise sense of ‘blackness’; cf. indeed shortly supra, 
§437, for a previous occurrence – in a similar physiological context – of the humour of the black bile. 
The correction is also confirmed by the Latin translation quod homo fit caducus propter dominium 
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melancolie, which seems however to be based on a partially different Arabic text than Dunyā’s, 
because quod homo fit caducus (‘the fact that man becomes epilectic’) has no parallel in the Arabic 
edition. Cf. however infra for a reference to epilepsy in the extant text. 
THE SOURCES OF THE SENSES | Arabic mawārid al-ḥawāss, Latin ab his que solent afferre sensus. 
WHILE HIS EYES ARE OPEN | lit. ‘together with the opening of the two eyes’ [maʿa faṭḥi ʿaynayni]. 
ASTONISHED | Arabic mabhūt, Latin turbidus. 
INADVERTENT | Arabic ġāfil, Latin stupidus. 
ABSENT | Arabic ġāʾib, Latin absens. The experience which is described is a sort of catathonic trance 
that makes the person completely unaware of the external reality. 
FROM THE SPIRITUAL SUBSTANCES | For further occurrences of the phrase al-ǧawāhir al-rūḥāniyya in the 
MF cf. supra, Physics V.5, §435 and Physics V.6, §437. As it is apparent from the present passage, the 
connection between the «spiritual substances» and the world of the «unknown» [ġayb] is a 
prominent element of the non-sensible access to knowledge described in these paragraphs of the 
last treatise of the MF. 
HE CONVERSES | Arabic yataḥaddaṯu, Latin quod loquatur. 
HE UTTERS [IT] ACCORDING TO HIS TONGUE | Arabic yaǧrī ʿalà lisāni-hi, Latin discurrat per linguam eius. 
IN SOME POSSESSED […] CONFORMABLE TO WHAT WILL HAPPEN | In SIGNORI 2020a: 93-94 (T7), I have 
proposed to recognize in this passage another (yet feeble) attempt at comparing the philosophical 
and the religious traditions, since the pre-Islamic «soothsayers of the Arabs» [Arabic kuhhān min al-
aʿrāb, Latin aliquibus divinis arabicis] can be considered in some ways to be the forerunners of the 
Qurʾān and of its rythmical prose [saǧʿ] (on which cf. FAHD-HEINRICHS-BEN ABDESSELEM 2020). 
POSSESSED | Arabic maǧānīn, Latin aliquibus qui dicuntur demoniaci. 
EPILECTIC [PEOPLE] | Arabic maṣrūʿūna, Latin (aliquibus qui dicuntur…) caducis. 
THE FIRST CAUSE IS A SPECIES OF PERFECTION | The remark is interesting inasmuch as it suggests that both 
the goal and the means of the visions are important in their evaluation. The first cause addressed, as 
a matter of fact, is considered among the perfections (since it derives from an outstanding strength 
of the soul’s intellect), while the second cause – which is purely physiological, and which produces 
the vision only as a byproduct of a temperament dysfunction – is considered tout court as defective. 
On the physiological causes of visions, which could be linked to a pathological condition, see also 
infra, §442. 
 
 
[§441] D379.19-380.5 
 
(8) The eighth section completes the treatment of visions, by addressing the case of false wakeful 
visions. These occur through a process – described in great detail – that involves the internal senses, 
rather than their external counterparts: sometimes, a form occurring within the inner senses can 
impress itself in the common sense, just like an external form, coming from a sensible object, is 
impressed in it through the sense of sight. Thus, a proper ‘vision’ takes place, whose origin is however 
entirely internal to the soul, because its object is not existent in the external world. 
 

*** 
 
FORMS WHICH HAVE NO EXISTENCE | Arabic ṣuwaran lā wuǧūda la-hā, Latin formas que non habent esse. 
IN THE RETENTION | Arabic fī l-ḥifẓ, Latin in conservante (supra, §439, one finds rather the feminine 
form in conservatrice for the same Arabic expression). For further occurrences of ḥifẓ in the same 
sense of ‘retentive faculty of forms’ cf. supra, §436 and §439; for an analogous usage of ḥāfiẓa see 
§435 and §437. 
THE IMAGINATIVE [FACULTY] | In this case, as opposed to the normal usus of the MF, the term printed 
by Dunyā is muḫayyila (active participle of the II stem) rather than mutaḫayyila (V stem, occurring 
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infra in this paragraph). The two participles appear to bear exactly the same meaning in the 
framework of the doctrine of the internal senses, hence their common tecnhical translation. The 
absence of the infix -ta- might however be also due to a mere misprint in Dunyā’s text. Cf. Latin 
«virtus fantasie», which provides ad sensum the Latin counterpart of Arabic quwwa (‘faculty’, 
‘potency’), absent in Dunyā’s edition. 
SHE IMITATES IT | The subject of the sentence might also be the «imaginative faculty» mentioned 
shortly before, rather than the soul altogether. In this case, it would be best to read «it imitates it». 
The object of the imitation is the item of the world of the unknown apprised by the soul, which is 
disguised through «a sensible form» [Arabic ṣūra maḫsūsa, Latin forme sensibili] due to the 
intervention of the imaginative faculty. 
IN THE FORMATIVE [FACULTY] | Arabic fī l-muṣawwira (Bīǧū vocalizes the participle as if in the passive: 
muṣawwara), Latin in imaginativa. 
THE COMMON SENSE TAKES [IT] AS COMPANION | Arabic istaṣḥaba al-ḥiss al-muštarak, Latin descendit (!) 
ad sensum communem. The process here described is the reverse of the normal perception, described 
in Physics IV supra. While external forms of perceived objects normally enter the system of the 
internal senses from the hallway of the common sense, here the soul receives internally a form that 
makes its way through the internal senses and up to the common one.  
TRAVELLING TO IT FROM THE FORMATIVE AND THE IMAGINATIVE [FACULTIES] | Arabic sāriya (sic pro sarāya 
printed by Dunyā and Bīǧū) ilay-hi mina l-muṣawwirati wa-l-mutaḫayyilati, Latin defluens in eum ab 
imaginativa et fantastica.  
THE VISION IS THE FALLING OF A FORM IN THE COMMON SENSE | Arabic al-ibṣār huwa wuqūʿu ṣūratin fī l-ḥissi 
l-muštaraki, Latin videre enim est cadere formam in sensum communem. The sentence contains the 
theoretical core of the passage, which will be addressed more widely in the remainder of the 
paragraph. Since seeing is not but receiving a form in one’s apparatus of internal senses, and in 
particular in the common sense, there is in concrete no difference between ‘seeing’ an external 
object and ‘seeing’ a non-existent one, the latter ‘vision’ being caused by the falling of a form, which 
has no existence whatsoever outside the mind, in the common sense. Both events, indeed, result in 
the subjective experience of «vision», despite the difference of their causes. 
INDEED, THE FORM EXISTING FROM OUTSIDE […] IN THE COMMON SENSE | It is not «the form existing from 
outside» [Arabic al-ṣūra al-mawǧūda min ḫāriǧ, Latin forma enim que extra est] as such that is sensed. 
Rather, the perception occurs when a form in all similar to the form of the real object ‘falls’ within 
the common sense. Since however it is merely a mental form, and not an extramental one existing 
in outside reality, that properly causes sight perception, there is no difference in our perception that 
is produced by the origin of said form. In other words, perception of objects having real existence is 
in principle not distinguishable from perception of objects that only have a mental, or psychic, 
existence. 
WHICH RESEMBLES IT | Arabic tamāṯilu-hā, Latin consimilem ei.  
THEN, THE SENSED […] WITH ANOTHER MEANING | Since it is not the form itself of the outside object that 
falls in our senses, but rather a copy of it (cf. supra in this paragraph), the real object can be said to 
be «sensed» [Arabic maḫsūs] only in a different, equivocal meaning with respect to that which 
applies to the form that actually falls in the sense perception. 
THE SENSED […] IS THE FORM | Reading al-maḫsūs…huwa l-ṣūra instead of al-maḫsūs…hiya l-ṣūra 
printed by Dunyā, which would presuppose a feminine subject. 
THERE IS NO DISTINCTION | Arabic lā farqa. 
OBTAINMENT | Arabic ḥuṣūl (used as synonym of the preceding «falling» [wuqūʿ]).  
ITS POSSESSOR BECOMES A SEER FOR IT | Arabic ṣāra ṣāḥibu-hu mubṣiran la-hu. This is to say that the one 
who possesses the common sense in which a form has fallen – wherever this form might have come 
from – ‘sees’ that form. The usage of the polysemous Arabic word ṣāḥib is related to the preceding 
occurrence of the verb istaṣḥaba, which shares the same root. While I think that «possessor» is in 
this clause clearer, also «companion» might thus be a good literal translation of the Arabic 
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expression. The Latin rendition homo erit videns eam, although doctrinally correct, trivializes the 
richness of the Arabic expression, in keeping with the failure of the Latin translators to render also 
the preceding istaṣḥaba (trivialized in descendit, see supra). 
THE EYELIDS ARE SHUT | Arabic al-aǧfānu (sg. ǧafn) muġammaḍatun, Latin palpebre eius sint clause. 
IN DARKNESS | Arabic fī ẓulmatin, Latin in tenebris. Neither a subjective impediment to the perception 
of the eyes (i.e. shutting the eyelids), nor a more objective one such as environmental darkness can 
prevent the ‘vision’ caused by a form imprinting itself in the internal senses. 
 
 
[§442] D380.6-17 
 
The paragraph goes on to present the physiological causes of these visions, linked to a state of illness. 
In particular, the intellect has a falsifying and limiting function with respect to the pretensions of the 
imaginative faculty, but when the intellectual faculty is weakened by an illness the imaginative can 
get the upper hand. This often happens in the case of nocturnal fears, but it is also possible that a 
strong desire might produce analogous, and deceitful, visions. 
 

*** 
 
SO THAT IT BECOMES SEEN | Arabic ḥattà yaṣīra mubṣaran, Latin ut fiat visum. 
ITS CONCEPTION | Arabic taṣawwuru-hā, Latin imaginacio illarum. What is meant is the conception of 
the imaginative faculty. In parallel with the rendition of tawahhum and taḫayyul in what follows (cf. 
infra), taṣawwur could also be taken to mean ‘the act of producing forms’ (not ex nihilo, but from 
other images). 
WHENEVER THE INTELLECT […] ITS FALSIFICATION | That is, the «refutation» [Arabic raddi-hā, Latin (ratio) 
refellit] and the «falsification» [Arabic takḏībi-hā, Latin falsificat] of the imaginative faculty 
(objective genitive, expressed by the feminine suffix pronoun).  
THE ACTS OF ESTIMATING AND IMAGINING | Arabic al-tawahhum wa-l-taḫayyul. As already supra,  §429 
and §436, I take the two maṣdar-forms of the V stem to indicate the act of the two internal faculties 
usually designated with the active participle of the V stem. Both terms have been widely used in the 
preceding treatises of the MF: for the oscillating terminology of the inner sense cf. supra, §394 and 
Table 53. 
SEES | Arabic yabṣuru, Latin videat. The usage of the same verb normally employed for the external 
vision (root b-ṣ-r) is significant, because it emphasizes precisely the genuine character of ‘vision’ 
enjoyed by the representation that the interaction of the inner senses is able to produce. 
HENCE THE FEARFUL COWARD SEES DREADFUL FORMS | Arabic wa-li-hāḏā yarā al-ǧabān al-ḫāʾif ṣuwaran 
hāʾilatan, Latin ob hoc fantasia formidolosi videt formas formidabiles (with insistent allitterations, and 
a probably intended pun between the roots of forma ‘image’ and formid- ‘fear’). 
THIS IS [ALSO] THE CAUSE […] OF ITS WORDS | Arabic wa-l-qawlu llāḏī yuḥaddiṯu bi-hi fī l-ṣaḥārī, wa-bi-mā 
yusmaʿu min kalāmi-hi, hāḏā sababu-hu. ALONSO 1963: 296-297 translates: «Y ésa es la causa del 
cuchicheo que se oye en el desierto y veces hay que oyen algunos discursos». The Latin translation 
of this passage is also quite free: «et hec est causa illarum que dicuntur iane (sic), que sunt, et 
locuntur et audiuntur in silvis» (MUCKLE 1933: 193.7-9). MUCKLE 1933: 247a showed his perplexity for 
the reading iane by dubitatively writing: «iane is read in all three texts; is it for vane? or perhaps the 
Arabic word “jinni”». SALMAN 1935-1936: 123 fn. 3, while correctly rejecting Muckle’s hypothesis of a 
corrupted Arabic word, proposed with excessive confidence that iane should be «une distraction de 
copiste pour iāne = inane», basing himself on the reading of ms. Paris, BNF lat. 16605, f. 69v. ALONSO 
1963: 296-297 fn. 37 retraces the Latin term ianae to the ‘xanas’, sort of witches, nymphs or fairies 
whose tradition was fervent in medieval Andalus. According to Alonso, Gundissalinus’ ianae would 
be «las diosas de las selvas (del ṣahārà) y el rumoreo de éstas es el habla de aquéllas» (ibidem). 
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Classical Latin Iana, from which xanas most likely derives, is the feminine of Ianus, thus indicating 
most properly the goddess Diana; for the Asturian mythological tradition of the xanas see now also 
SÁNCHEZ VICENTE-CAÑEDO VALLE 2003: 28 ff. 
AILING [PERSON] | Arabic ʿalīl, Latin infirmi. 
WHAT HE DESIRES | Reading yuštahī-hu as in BĪǦŪ 2000 instead of yašbuhu-hu (‘which is similar to 
him/it’) printed by DUNYĀ. 
TOWARD IT | i.e. toward the image created by the sick person’s fervid imagination.  
 
 
[§443] D380.18-end of page 
 
(9) The ninth topic is the crucial one of prophecy. Three properties, or kinds, of prophecy are 
introduced, and the first kind is presented with greater detail. (9.1) This first property is related to 
the soul in her complex, and it translates to a doctrine of action at distance (Fernwirkungstheorie) 
produced by a particularly strong soul. 
 

*** 
 
THE MIRACLES OF THE PROPHETS AND OF THE SAINTS | I choose this partially periphrastic rendition for the 
Arabic muʿǧizāt wa-l-karāmāt [Latin miraculorum et prodigiorum], in which two almost perfectly 
synonymous terms occur. The first term, muʿǧizāt, refers however more specifically to a miracle 
performed by a prophet, while the second, karāmāt – besides a wider meaning encompassing the 
notions of ‘nobility’, ‘magnificence’ – can also indicate a miracle operated by God through a ‘saint’ or 
‘holy person’, with reference to various popular Islamic beliefs: for all this, cf. respectively WEHR: 692 
and 962. Cf. also infra, §446, for the recurring of the same two expressions in the singular. 
THREE PROPERTIES | Here begins the treatment of three «properties» [ḫawāṣṣ] or kinds of prophecy, 
which are traced back respectively (9.1) to the soul qua soul, (9.2) to her speculative faculty and (9.3) 
to her imaginative faculty. These three properties are globally the object of a greater attention in the 
MF than in the DN, both from a quantitative and in a way from a qualitative point of view, although 
the added material is in any case for the most part Avicennan in nature. For an analysis of this same 
prophetological theme in both al-Ġazālī and Avicenna, see the discussion by AL-AKITI 2004. For a 
more specific focus on al-Ġazālī see GRIFFEL 2004; for Avicenna’s well-studied treatment of prophecy 
see in particular the monographical essays by ELAMRANI-JAMAL 1984, MICHOT 1986 and BERTOLACCI 
2020b. 
FIRST PROPERTY | Arabic ḫāṣṣa, Latin primum quod proprietas. 
THE MATTER | Here and in what follows in this paragraph: hayūlà (cf. Latin in hyle mundi). 
REMOVAL | Arabic izāla, Latin removendo.  
PRODUCTION | Arabic īǧād, Latin conferendo. 
TRANSFORMATION | Arabic istiḥāla, Latin convertendo. 
A RAIN LIKE THE FLOOD | Arabic maṭaran ka-l-ṭūfāni, Latin pluvia sicut diluvium. For a previous 
occurrence of the rather rare ṭūfān in the MF in a context of theodicy cf. supra, Metaphysics V, §307. 
or in the measure of the need for the irrigation | qadr istiqsāʾ] 
IT HAS ALREADY BEEN ESTABLISHED IN METAPHYSICS | Cf. supra, Metaphysics IV.a.1, §246 (in which the 
souls are said to have an influence on matter, while not being influenced by it); see also for instance 
Metaphysics IV.b.2.1, §270 and following, for the celestial souls’ and intellects’ causal action on their 
material spheres. 
MATTER IS SUBDUED TO THE SOULS | Arabic al-hayūlà muṭayyaʿatun li-l-nufūsi, Latin hile subiecta est 
animabus. It is worth mentioning that the passive participle of the I stem of the same root, al-muṭāʿ 
(‘the one who is obeyed’) is prominently used by al-Ġazālī in his Niche of Lights [Miškāt al-anwār], 
III.3, ed. BUCHMAN 1998: 51.9, 51.15 in order to designate a celestial being to which everything responds, 
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and which is like the Sun among the stars. Cf. also the introductory remarks by BUCHMAN 1998: xxviii 
for a contextualization of this doctrine of al-Ġazālī’s also in light of the harsh criticisms it elicited in 
Averroes (for the texts cf. GAIRDNER 1914: esp 133). I briefly touched upon the relation between the MF 
and the Miškāt in the Introduction, esp. §1.10. 
THESE FORMS FOLLOW ONE ANOTHER UPON IT | That is, upon matter. 
FROM THE TRACES OF THE SOULS OF THE [CELESTIAL] SPHERES | Arabic min āṯār al-nufūs al-falakiyya, Latin 
ab impressionibus celestium animarum. 
 
 
[§444] D381.1-10 
 
The paragraph illustrates the reason why a strong human soul can act over matter at a distance. This 
is because the human rational soul is consubstantial with the heavenly souls, which do act at a 
distance, for instance by influencing the sublunary world. The human soul, being much weaker, 
usually has power only on her proper and closest matter, i.e. her body, but is capable in principle of 
having an influence on matter which is farther removed from herself. 
 

*** 
 
HER RELATION TO IT | The only way to salvage ilay-hi printed by Dunyā is to refer the masculine suffix 
pronoun to the preceding ǧawhar, «substance» (of the celestial souls). Reading ilay-hā, with the 
feminine suffix pronoun referred to those souls themselves, might however feel more natural in the 
context. 
LIKE THE RELATION OF THE LAMP TO THE SUN | The simile of the Sun [Arabic šams, Latin sol] and the lamp 
[Arabic sirāǧ, Latin candela] already appeared supra, Physics IV.3, §424, in the discussion directed 
against the doctrine of the metempsychosis. 
ON THE HEATING AND THE BRIGHTENING | Arabic fī l-tasḫīn wa-l-iḍāʾa, Latin in caleficiendo et illuminando. 
ELEMENT | Arabic ʿāmil. It is likely that the Latin translators read ʿālam (with identical rasm, apart the 
inversion of lam and mim), because they render the phrase as in suo mundo proprio (MUCKLE 1933: 
193.27, in itself a possibly meaningful reading). With its active value, ʿāmil – which can also mean 
‘constituent’, or even ‘(causative) agent’ – seems to stress the role of the body with respect to the soul, 
probably in keeping with the frequent observations of the Fourth treatise on the certain kind of 
dependence that the soul has on her body. 
PERSPIRATION | Arabic ʿaraq, Latin sudoris. 
EVAPORATING | Arabic mubaḫḫira, Latin vaporalis. What follows is a psycho-physiological description 
of sexual excitement. 
EXCITING FOR THE WIND | Arabic muhayyiǧa li-l-rīḥ, Latin movens ventum. 
IN THE VESSELS OF THE SEMEN | Arabic fī awʿiyati (sg. wiʿāʾ) al-minà, Latin in comeatu spermatis.  
COITION | Arabic wiqāʿ, Latin cohitus. 
 
 
[§445] D381.11-21 
 
The paragraph further elaborates on the reasoning of §444, explaining that in principle the soul 
could act on other bodies just like it acts on her own, producing tangible physical effects (such as 
heating or cooling, for instance) without an external cause. This, however, does not normally happen 
because the soul is bound by love to her own body. This restrainment is sometimes overcome, for 
instance by a mother who loves so deeply her child as to throw herself in the fire in order to save him 
or her; but this only happens because the child’s body derives from her own body. Thus, the own 
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body of the soul will be a fortiori much more loved, which is enough to explain the limited action of 
the soul on that body alone. 
 

*** 
 
THESE HEAT, COLDNESS, WETNESS, AND DRYNESS | That is, these qualities actually produced in external 
reality. 
WORTHIER AND GREATER IN IT | That is, in the body that the souls informs, as opposed to the other bodies 
that she does not ensoul (and upon which as well, however, she can – exceptionally – exert some 
kind of influence). 
BY VIRTUE OF THE BOUND OF DEPUTATION | Arabic bi-ḥukmi ʿalāqati l-baʿṯati.  
DUE TO HER BEING ORIGINATED TOGETHER WITH IT | For the common origin of the soul with her body, 
which does not entail however at any rate a causal dependence of the psychic on the bodily part, cf. 
supra,  
ANOTHER BODY WHICH DERIVES FROM HER BODY | i.e. the body of her child, as specified immediately 
afterwards. 
 
 
[§446] D381.22-382.6 
 
After having presented all the premises of the reasoning in the preceding §§443-445, this paragraph 
– which concludes the treatment of the first kind of prophecy, (9.1) – expresses with the greatest 
clarity the actual possibility of a proper action at distance, performed by a powerful soul. This 
possibility is introduced via a tradionist source, i.e., two aḥādīṯ concerning the so-called «evil eye». 
The existence, confirmed by prophetic authority, of a phenomenon of telekinesis such as the one 
here described – i.e., the killing of a man or of a camel due to envy – is also proof of the possibility of 
prophetic miracles performed by souls of particular strength, which may act on the matter of this 
world outside their bodies. 
 

*** 
 
ESTIMATION | Arabic tawahhum, Latin estimacione.  
«EVIL EYE» | Literally: «injury [provoked by] the eye» [Arabic iṣāba al-ʿayn, Latin fascinacio]. On the 
evil eye in the Arabic-Islamic tradition cf. ELWORTHY 1895, and more recently the entry ʿAyn – Evil eye 
by MARÇAIS 1960, which also quotes the commentary by al-Qasṭallānī to SAḤIḤ AL-BUḪĀRĪ VIII, 390, 
463 (and cf. the further aḥādīṯ quoted infra in this commentary). 
«THE EYE […] IN THE COOKING POT» | Arabic inna l-ʿayna li-tadāḫuli l-raǧuli l-qabra, wa-l-ǧamali l-qidra, 
Latin quod oculus mittit hominem in fossam et camelum in caldarium. For this ḥadīṯ cf. AL-ALBĀNĪ, 
Silsila al-ḥadīṯ al-ṣaḥīḥa, n. 1249; ABU-RABIA 2005: 241 appears however to consider it merely as an 
«Arab-Bedouin saying». Scholarship on the power of fascination, on the evil eye, and of the doctrines 
of action at a distance (Fernwirkungstheorien) in the Middle Ages is quite rich: cf. for instance HASSE 
2016 (who focuses on Arabic and Latin commentaries to Aristotle’s De insomniis, devoting by the way 
much attention to the example of the camel – «der Sturz des Kamels»), DELAURENTI 2016a and 
DELAURENTI 2016b. From all these studies the passage of AVICENNA, K. al-Šifāʾ, K. al-Nafs, IV.4 emerges 
as the single most relevant parallel. On the specific presence in the MF (especially in their Latin 
version) of the doctrine of the action at distance, and on the Latin reception of the example of the 
camel, cf. MINNEMA 2017. I have personally discussed this passage in SIGNORI 2018: esp. 375-276 and 
relative footnotes, and (more briefly) in SIGNORI 2020a: 94-95 (T8). 
«THE EYE IS TRUE» | Arabic al-ʿaynu ḥaqqun, Latin quod homines fascinari verum est. Cf. SAḤIḤ MUSLIM 
2188; book 39, ḥadīṯ 56: «Ibn ʿAbbās reported Allah's Messenger as saying: The influence of an evil 
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eye is a fact; if anything would precede the destiny it would be the influence of an evil eye, and when 
you are asked to take bath (as a cure) from the influence of an evil eye, you should take bath». Cf. 
also SAḤIḤ AL-BUḪĀRĪ 5740, b. 76, ḥadīṯ 55: «Narrated Abu Huraira: The Prophet said, “The effect of an 
evil eye is a fact.” And he prohibited tattooing». This and the preceding ḥadīṯ are added by al-Ġazālī, 
as they are absent from the corresponding passage of the DN. The addition of the two aḥādīṯ is 
recognized as well by JANSSENS 2019: 120, who recalls in fn. 138 that the notion of «evil eye» also 
appears in Avicenna’s Išārāt, ed. FORGET 1892: 231. 
THE ONE INJURING WITH THE EYE | Arabic al-muṣyib bi-l-ʿayn. 
IT HAPPENS THAT HIS SOUL IS WICKED AND ENVIOUS | As I noticed elsewhere (SIGNORI 2020a: 95), a Qurʾānic 
source for the notion of the evil and fateful influence caused by envy can be found in the brief sūra 
of the Daybreak, where the pious man is said to «seek refuge in the Lord of daybreak […] from the 
evil of an envier when he envies [min šarri ḥāsidin iḏā ḥasada]» (cf. Qurʾān 113.1, 113.5). 
HE ESTIMATES | Arabic yatawahhamu, Latin estimat. The verb, together with the various further 
occurrences of «estimation» in this paragraph, emphasizes the role of this faculty for the action at 
distance of the soul. 

THE FALLING OF THE CAMEL | Arabic suqūṭ al-ǧamal, Latin casum cameli. 
RARELY | Arabic ʿalà l-nudūr. 
DISSIMILARITY | Arabic taġāyur. 
CASES | Arabic ḥawādiṯ. 
«MIRACLE OF SAINT» | Arabic karāma, Latin magnificentia. GRIFFEL 2021: 201 briefly discusses a still 
unedited «short epistle on prophetical miracles and on the wondrous deeds (karamāt) that the 
“friends of God” (awliyāʾ) produce», written by al-Sāwī. 
«MIRACLE OF PROPHET» | Arabic muʿǧiza, Latin miraculum proprie. For this rendition of the two terms 
see supra, §443, and cf. also infra, §449. 
 
 
[§447] D382.7-16 
 
(9.2) The paragraph introduces the second typology of prophecy, connected to the speculative 
faculty of the soul. If this is strong enough, the soul can conjoin to the agent intellect and thus 
perform a theoretical kind of prophecy. A philosophical basis for this is provided by the factual 
existence of people who can learn even without a teacher. Indeed, all sciences must have been at 
first invented by someone who did not have a teacher at his or her disposal (otherwise, there would 
be a regressus ad infinitum). 
 

*** 
 
WITH SUCH CLARITY | Arabic [taṣfū]… ṣafāʾan, Latin [clarificatur]…in tantum. 
IT [GETS] STRONG […] THE SCIENCES UPON HER | The strength of the speculative faculty (for which cf. 
supra, Physics IV.3, §403) is linked to her capacity to the «predisposition» [Arabic istiʿdād] and the 
«conjunction» [Arabic ittiṣāl] with the agent intellect, in keeping with what has been recently 
labelled ‘Avicenna’s outsourced rationalism’ (an expression which gives the title to KAUKUA 2020). 
TEACHING | Arabic taʿlīm, Latin doctrina. 
WHEREAS OTHERS LEARN QUICKLY | As already underlined by GRIFFEL 2004: 114 and fn. 44, the possible 
existence of someone endowed with extraordinary intellectual faculties is one of Avicenna’s key 
arguments for the necessary existence of prophecy, which al-Ġazālī never explicitly disproves in his 
works. 
ALL THE SCIENCES […] LEARNING FROM A TEACHER | This is a typical aspect of Avicenna’s theory of 
knowledge, in which the possibility of outstanding intellectual gifts is always taken as a factual (and 
rather, as an autobiographical) datum. Interestingly, al-Ġazālī himself endorsed Avicenna’s doctrine, 
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although replacing the originally Aristotelian concept of ‘intuition’ [Arabic ḥads], central in 
Avicenna’s epistemology (cf. the following §§448-449 for more detailed information) with a more 
clearly revealed ‘inspiration’ [ilhām]. In this direction, a passage of the Munqiḏ (ed. BĪǦŪ: 73.19-74.1) 
is central, because it demonstrates the necessary existence of prophecy precisely through the 
necessity of an inspired origin of knowledge in subjects such as medicine and astronomy, in which 
experience cannot play a foundational role. 
 

The sign of its possibility (scil.  of prophecy [nubuwwa]) is its existence, and the sign of its 
existence is that in the world there is knowledge that cannot be conceived to stem from the 
intellect [al-ʿaql] such as the knowledge in medicine and about the stars. For whoever looks 
into [medicine and astronomy], knows necessarily that the knowledge therein can only be 
obtained through inspiration [ilhām] and through God’s granting of success. It cannot be 
attained through experience [taǧriba]. Among the astronomical laws are some that apply only 
once in a thousand years. How could that be attained through experience? The same applies 
to the properties of medicaments. It is clear from this demonstration that there is, in possibility, 
a method to perceive these things, which cannot be perceived by the intellect – and that is 
what is meant with ‘prophecy’, because ‘prophecy’ is an expression that refers to those things 
alone (transl. GRIFFEL 2021: 257, augmented and modified) 

 
For a discussion of this Ġazālīan notion cf. GRIFFEL 2021: 256-258. 
 
 
[§448] D382.17-383.3 
 
The paragraph elaborates on the possibility of learning without a teacher, by giving two examples of 
purely speculative inferences that a fine speculator can draw on his or her own, without the need of 
an instructor. Interestingly, these two examples of untaught pieces of knowledge are both 
metaphysical doctrines already treated in the relevant section of the MF. 
 

*** 
 
INFERENCES | Arabic istinbāṭāt, Latin. For the frequent pairing of the notion of istinbāṭ (there 
technically rendered as ‘discovery’) with that of intuition [ḥads] in Avicenna’s epistemological and 
prophetological discussions cf. GUTAS 2014a: 183 fn. 33. For more information on the doctrine of ḥads 
cf. infra the introduction and the commentary to §449. For a previous occurrence of istinbāṭ in the 
MF see supra, Physics II.3, §340. 
THE CONCLUSION OCCURS […] BEING AWARE [OF IT] | It is worth recalling that GUTAS 1988: 159-176 = GUTAS 
2014a: 179-201 explains the function of ḥads – often paired in Avicenna with the term istinbāṭ that 
occurs in this passage (see supra) – precisely as ‘guessing correctly’ the middle term, or ‘hitting upon 
the mark’. Analogously, al-Ġazālī speaks here of ‘becoming conscious’ [yatanabbahu] and ‘aware’ 
[yadrī] of the middle term, and of a sudden ‘occurring’ [taḫṭiru] of the conclusion of the syllogism to 
the mind [bāl] once having achieved the knowledge of the middle. 
HE ANTICIPATES THE MIDDLE TERM | Arabic yabtadiru li-l-ḥaddi l-awsaṭa, Latin prius percipit medium 
terminum. 
THAT ITS EXISTENCE IS INEVITABLE | A long and thorough discussion on the proofs that allow one to infer 
the existence of a circular surrounding body based on the observation of the existence of rectilinear 
motion was conducted supra, esp. Metaphysics IV.b.1.2, §§252-255.  
CHAINS UP | Arabic yatasalsilu. 
HE KNOWS | Arabic yaʿrifu. 
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HE WILL HAVE EXPERIENCED BEFORE […] IT HAD SEPARATED | Also this second example of knowledge 
potentially attainable without need for a teacher is taken from the preceding metaphysical 
discussion: cf. in particular Metaphysics IV.b.1.6, §§266-267.  
HE WILL HAVE EXPERIENCED BEFORE | Arabic yasbiqu la-hu 
IT HAD SEPARATED | Arabic fāraqat. 
 
 
[§449] D383.4-14 
 
After the premises of §§447-448, the text concludes the reasoning on the second kind of prophecy 
(9.2) by affirming the possible existence of a person endowed with such outstanding intellectual 
abilities as to be capable of learning everything quickly and without any teacher. In the DN, Avicenna 
had attributed this extraordinary learning ability to someone he had directly met: «we ourselves 
have met someone who was not at this degree and learnt things with reflection and effort, but was 
nonetheless exempt from excessive effort thanks to the power of his intellectual intuition» (my 
translation in SIGNORI 2018: 365). The continuation of this rather crucial text, which has no parallel 
in the MF, describes how this man had already mastered at the age of eighteen all the doctrines that 
other people normally learn only after years of dedicated training; cf. the relevant passage translated 
in French by ACHENA-MASSÉ 1955 (I): 6-11, and in English by GUTAS 1988: 20-21 (T2) = GUTAS 2014a: 8-
10 (cf. also the reprise of the translation in the following discussion of ḥads in GUTAS 1988: 163 (L10) 
= GUTAS 2014a: 184-185). This description corresponds almost verbatim to Avicenna’s own 
autobiography (see GUTAS 1988: 23-30 (T3) = GUTAS 2014a: 11-19), so that it is clear that in the DN 
Avicenna was implicitly referring to himself (for a clear-cut affirmation in this direction see GUTAS 
2014: 9 fn. 6). Thus, as already remarked by JANSSENS 2019: 120 and fn. 139, al-Ġazālī apparently 
elaborates quite strongly on his source by eliminating Avicenna’s implicit self-reference and by 
replacing it with the example of the prophet and the walī. However, Janssens also downplays the 
importance of the change, stating that «this affirmation is almost identical with DN 145,5-6 
(beginning c. 51)» and that it has moreover a parallel in Avicenna’s K. al-Nafs (ed. RAHMAN 1959: 
249.16-250.4). In the footnote, however, Janssens also quotes AL-AKITI 2004: esp. p. 197 fn. 23 for a 
different interpretation, more inclined to acknowledging an actual Ġazālīan modification of 
Avicenna’s hypotext. My own impression, in contrast with Janssens’ one, is that al-Ġazālī was 
actually fully aware of the change of emphasis he was giving to his source. In particular, I have argued 
that he «limits himself to state the logical possibility of the existence of such an individual, without 
committing to any direct testimony», which «seems to show e silentio a certain degree of skepticism, 
or at least some more discretion» with respect to Avicenna’s own bolder statements (see SIGNORI 

2018: 367).  
 

*** 
 
A FRIEND OF GOD | Arabic walī, Latin sapientissimus. 
THE MIGHT OF THE INTUITION | Arabic šidda al-ḥads, Latin fortioris animi. Given the highly 
epistemological context it appears in, this occurrence of ḥads is to be taken in its technical 
Avicennan sense, i.e. as the ability to ‘guess correctly’ the middle term of a syllogism, for which cf. 
Dimitri Gutas’ compelling case (with plenty of textual sources) in GUTAS 1988: 159-176 = GUTAS 2014a: 
179-201 (and see also supra §448). According to Gutas’ analysis, ḥads in this sense is the Arabic 
counterpart of Aristotle’s εὐστοχία, which appears with the sense of ‘hitting the mark’, ‘rightly 
conjecturing’ in both the Posterior Analytics and the Nicomachean Ethics: cf. GUTAS 2014a: 189-192 
(and see in particular 189-190 fn. 45 for references); see also Part X, Intuition and Thinking: The 
Evolving Structure of Avicenna’s Epistemology in GUTAS 2014b. 
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THE STRENGTH OF THE ACUMEN | Arabic quwwa al-ḏakāʾ, Latin subtilioris ingenii. Here again, the Arabic 
term ḏakāʾ conceals an Aristotelian origin in the term ἀγχίνοια (‘acumen’, ‘perspicacity’), which 
Aristotle saw as a feature of cognition propedeutic to εὐστοχία. Likewise, as maintained by GUTAS 
1988: 169 = GUTAS 2014a: 192, ḥads, ‘intuition’ or ‘guessing correctly’, is in Avicenna «a function of» 
ḏakāʾ, ‘acumen’. Both technical terms of Avicenna’s epistemology thus appear in the MF in close 
proximity to one another (albeit there is some sort of hysteron proteron, since the effect, ḥads, is 
mentioned here before its cause, ḏakāʾ). Although seemingly cursory in the text, this double 
reference is thus by no means secondary, as it probably betrays a very attentive reading of the 
relevant Avicennan texts on al-Ġazālī’s part, despite the variations in emphasis he makes with 
respect to his main source, the DN. 
THE INCREASE IN THIS TOPIC BELONGS TO THE THINGS WHICH ARE POSSIBLE? | As it is already clear from the 
preceding discussion, the text ultimately aims to argue that the existence of a hierarchy of intellects 
is perfectly plausible, and that the existence of such a powerful speculative faculty as to be able to 
do without any sort of teaching is, likewise, perfectly credible. This strong epistemological notion is 
substantiated by the specular claim that we have direct and common experience of the opposite, 
inferior degrees of the hierarchy – i.e. of very weak speculative faculties –, as well as by the more 
general consideration that there are, indeed, well-perceivable individual differences when it comes 
to learning and instruction. Logically, then, the existence of the opposite, and highest, level of the 
hierarchy must also be considered possible. For an analogous interpretation, relative to a parallel 
passage of Avicenna’s K. al-Naǧāt (identical to the passage from the K. al-Nafs referenced by JANSSENS 
2019: 120 and fn. 139; see the introduction to this paragraph), and rightly emphatic in stating the 
importance of this doctrine for Avicenna’s overall explanation of prophecy, cf. GUTAS 2014a: 183 fn. 
36. 
 
 
[§450] D383.15-22 
 
(9.3) The paragraph discusses the third and last typology of prophecy, connected with the 
imaginative faculty. This faculty has a prophetic value inasmuch as it is able to imitate the 
intellectual knowledge that the soul has perceived by means of wondrous images and sounds. 
Visions of angels, for instance, belong to this typology. For an analysis focused on Avicenna’s 
treatment of this third kind of prophecy, besides the general and valuable contributions quoted 
supra in the commentary to §443, see also the more specific contribution by LIZZINI 2018. JANSSENS 
2019: 120-121 and fn. 140 seems to recognize just a mild source of inspiration in the DN for this third 
property («might have been inspired by DN 145,6-9»), while referencing Avicenna’s al-Mabdaʾ wa-l-
maʿād, ed. NŪRĀNĪ 1983: 119.5-14 for the notion of the vision or hearing of beautiful forms. Janssens ivi 
also quotes Avicenna’s Išārāt, ed. FORGET 1892: 214-17-215.3 for the «possible use of the common 
sense». 
 

*** 
 
THE SOUL SOMETIMES […] AS IT WAS SAID BEFORE | For the strengthening of the imaginative faculty cf. in 
particular supra, Physics V.6, §437, but see also the continuation of the reasoning in the following 
section V.7, to which the subsequent reference in this paragraph (see immediately infra) also points. 
SHE CONJOINS […] AS IT WAS SAID BEFORE | Cf. supra, Physics V.7, §§438-440. The «world of the 
unknown» [Arabic ʿālam al-ġayb, Latin saeculo praescientiarum], in particular, was mentioned at 
the beginning of §438.  
COPIES | Arabic tuḥākī (imperfect of the III stem), Latin assimilat. 
BY MEANS OF BEAUTIFUL FORMS AND WELL-ORDERED SOUNDS | Arabic bi-ṣuwarin ǧamīlatin wa-aṣwāti 
manẓūmatin, Latin formis pulchris et vocibus modulatis. 
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IT IS THE ANGEL THAT THE PROPHET, OR THE FRIEND OF GOD, SEE | Arabic wa-huwa l-malak allāḏī yarā-hu 
l-nabī aw l-walī, Latin et haec est angelus quem videt propheta, vel sapientissimus. GRIFFEL 2004: 116 fn. 
56 remarks on the notion of ‘angel’ occurring here, linking it directly with the subsequent ‘noble 
substances’, as if it were the origin of the prophetic knowledge here described («the source of 
prophetic visions», in his words ivi). However, it seems that the malak here envisaged by al-Ġazālī is 
also the content, and not merely the origin, of prophetic visions. 
KNOWLEDGES | Here: maʿārif. 
FROM HER CONJUNCTION WITH THE NOBLE SUBSTANCES | Arabic min ittiṣāli-hā bi-l-ǧawāhir al-šarīfa, Latin 
propter sui coniunctionem cum substantiis excellentibus. 
BECOME SIMILAR | Arabic yatamaṯṯalu, Latin sunt quasi. 
IN THE COMMON SENSE | Reading ḥiss for Dunyā’s misprint miss. 
 
 
[§451] D383.23-384.6 
 
The paragraph concludes the treatment of the three kinds of prophecy (§§443-451) by explaining 
that they can occur both alone and together within a single person. The presence or absence of the 
various classes in different individuals allows one to rank prophets according to different degrees of 
perfection. When someone is endowed with all three kinds of prophecy, and has got a high degree 
of each kind, he or she is the most excellent prophet. 
 

*** 
 
CLASSES OF THE PROPHECY | Arabic ṭabaqāt al-nubuwwa, Latin ordines prophetiae. The ṭabaqa is 
properly speaking a ‘layer’ or ‘stratum’ (cf. supra, Physics III.2, §§360-363), hence the clear 
hierarchical sense assumed here by the expression «classes of prophecy»: cf. also infra the 
superlative al-afḍal [Latin excellentissimus] ‘most excellent’ – attributed to the prophet – and the 
insistent usage of the noun daraǧa ‘rank’, ‘degree’ [Latin gradus]. 
IN THE UTMOST DEGREE […] THE DEGREES OF THE ANGELS | In a hierarchy of beings dominated by a 
principle of plenitude, there are no missing links in the chain that goes from lowly realities to the 
most sublime ones; thus, the highest level attainable by humankind is directly conjoined [Arabic 
muttaṣila, Latin coniunctus] with the lowest degree of the angelical ranks. For the insistence on the 
terminology of angels in this and the following paragraphs cf. the Introduction, §1.7.2. 
DIFFER IN EXCELLENCE | Arabic yatafāḍilūna, Latin differunt. The VI stem of the root f-ḍ-l is not attested 
by WEHR, but cf. LANE 2412a. 
HE HAS SOMETHING WEAK OF EACH ONE | This final remark about the possibility of an intermingling 
between different kinds of prophetical abilities, each one instantiated at a low degree, in the same 
person has no correspondence in the DN. This is noticed by JANSSENS 2019: 121 and fn. 141, who retraces 
however the lines of a similar idea in Avicenna’s al-Mabdaʾ wa-l-maʿād, ed. NŪRĀNĪ 1983: 117.10-13. 
SITUATIONS | Arabic manāzil, Latin ordines (also used supra for the different Arabic term ṭabaqāt).  
 
 
[§452] D384.7-15 
 
(10) The tenth, and final, topic of the Fifth treatise of the Physics concerns the necessary existence of 
the legislating prophet – as the vicar of God on earth – for the greater perfection of the world.  
JANSSENS 2019: 121 remarks on this final passage (§§452-453) by saying that «[i]t develops the very 
summary affirmations presented in DN 145,9 – 146,3. The insistence on the need for someone who 
can maintain justice and order in this world, reminds us of Ilāhiyyāt of Shifā’ (notwithstanding 
differences in the very wording)». Correctly, thus, Janssens (ivi: fn. 142) references Avicenna, K. al-
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Šifāʾ, Ilāhiyyāt, ed. QANAWATĪ-ZĀYID 1960: 441.10-442.9. From a structural point of view, it is extremely 
remarkable that, despite the inversion between physics and metaphysics in the DN with respect to 
the more traditional ordering of the K. al-Šifāʾ, both works similarly end with a political-
prophetological section: on this feature cf. the Introduction, §1.4.2, and see also infra the 
commentary to §453. For a recent overview of Avicenna’s statements on practical philosophy, and 
in particular those concerning the necessity of a prophetic legislation, cf. KAYA 2012. 
 

*** 
 
 
BY VIRTUE OF A RULE LISTENED TO AMONG THE TOTALITY OF THE CREATION | Arabic bi-qānūnin masmūʿin 
bayna kāffati l-ḫalqi, Latin secundum regulam, quae communis est omnibus creaturis. The idea of 
obedience to the universal ruling expressed with the passive participle masmūʿ approaches this 
passage to the notion of al-muṭāʿ (‘the one who is obeyed’), prominently used by al-Ġazālī in his 
Niche of Lights [Miškāt al-anwār], III.3, ed. BUCHMAN 1998: 51.9, 51.15.  
BY VIRTUE OF WHICH [ALL BEINGS] ARE JUDGED WITH JUSTICE | Arabic yuḥkamūna bi-hi bi-l-ʿadl, Latin ut 
per eam iuste iudicetur. 
THE WORLD WOULD BE WRECKED | Arabic halaka l-ʿālam, Latin periret mundus. 
THE DIVINE PROVIDENCE | Arabic al-ʿināya al-ilāhiyya, Latin. For the metaphysical discussion on God’s 
providence cf. supra, Metaphysics III.b.7, §§219-221. 
LETTING | Arabic irsāl, Latin dandi.  
ABUNDANT RAIN | Arabic midrār, Latin pluviam. 
THE WAY OF THE PROSPERITY OF THIS WORLD AND OF THE HEREAFTER | Arabic waǧh ṣalāḥi l-dunyā wa-l-
āḫira, Latin modum quo aptentur homines huic mundo, et alteri. 
NOT EVERYONE [CAN] OCCUPY HIMSELF WITH THAT | And therefore, a prophet is needed. On the presence 
of this Avicennan teleological argument for the necessary existence of the Prophet in al-Ġazālī’s MF 
cf. already GRIFFEL 2004: 114 and fn. 43.  
 
 
[§453] D384.16-end of page 
 
The paragraph, which provides a fitting doctrinal conclusion for the entire work, elaborates on the 
figure of the prophet as caliph – i.e. vicar – of God on earth. The text substantiates the philosophical 
claim for the necessary existence of this prophet-imām with two Qurʾānic quotations that confirm 
God’s providential guidance of His creation. The second part of the paragraph provides the clear 
description of a religiously inspired hierarchy, both descending and ascending, which connects the 
world with God Himself, and conversely God with the world and its inhabitants.  
 

*** 
 
ORDER | Arabic niẓām, Latin gubernacionis. The root n-ẓ-m, of the good ordering or government of 
the world, is particularly frequent in this and the preceding paragraph. 
THE VICAR OF GOD ON HIS EARTH | Arabic ḫalīfatu llāhi fī arḍi-hi, Latin creatura (!) dei in terra eius. The 
incongruous Latin translation clearly presupposes the misreading ḫalīqa for ḫalīfa, perhaps also due 
to attraction of the closely following term «creation» [ḫalq] (see infra in this paragraph, and cf. 
already supra in §452 for a further occurrence). Cf. the parallel passage in Avicenna’s K. al-Šifāʾ, 
which significantly appears at the end of the Ilāhiyyāt, i.e. of the metaphysical, rather than the 
physical, part of the work (X.5, MARMURA 2005: 378): 
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[But] whoever combines theoretical wisdom with justice is indeed the happy man. And whoever, in 
addition to this, wins the prophetic qualities becomes almost a human god (lit. ‘lord’) [rabban 
insāniyyan]. Worship of him, after the worship of God, exalted be He, becomes almost allowed. He is 
indeed the world's earthly king (or better: ‘the ruler of the earthly world’, cf. BERTOLACCI 2007: 825 
and see also infra the Latin text) [sulṭānu l-ʿālami al-arḍī] and God's deputy in it [ḫalīfatu llāhi fī-hi]. 

 
Cf. also the Latin translation of the passage in VAN RIET 1980: 552-553 (which shows no difficulties in 
translating ḫalīfa as vicarius): 
 

In quocumque autem convenerit cum illis sapientia speculativa, hic iam factus est felix; et cui cum 
hoc datae fuerint proprietates prophetiae, fortasse fiet Deus humanus, quem licet adorari post 
Deum, quia ipse est rex terreni mundi et est vicarius Dei in illo. 

 
For the structural issue of the symmetry between the metaphysics of one work (the Šifāʾ) and the 
physics of another (the DN), cf. Introduction, §1.3 (and see there the intriguing remark by Albert the 
Great in his De somno et vigilia, which perfectly captures the peculiarity of the situation). The 
presence in the MF of the expression fī arḍi-hi confirms that it is better to intend ‘earthly’ or 
‘terrestrial’ as referred to the world, rather than to the ruler/king, in the parallel passage from the 
Ilāhiyyāt of the K. al-Šifāʾ. 
THE GUIDANCE [OF GOD] | For the Qurʾānic foundation of the concept of divine «guidance» [hidāya], 
cf. already supra the commentary to Metaphysics III.b.7, esp. §220, and see the quotations also 
repeated at the end of this paragraph.  
BECOMES COMPLETE IN THE CREATION OF GOD MOST HIGH | Arabic yatimmu fī ḫalqi llāhi taʿālà. The Latin 
translation «venit creatura ad animadvertendum aptitudinem […]» (MUCKLE 1933: 197.1-2) is once 
again incongruous. This, and the preceding difficulty with ḫalīfa, likely betray a particularly damaged 
condition of the Arabic antigraph of the Latin translation in this point. 
«[HE] DESTINED AND GUIDED» | Cf. Qurʾān 87.1-3. This and the following quotations are not recognized 
as such in the Latin version and properly translated in their own right, but the Latin text has 
nonetheless a sort of ‘integrated’ version which includes the content of the citations: «Et propter hoc 
dicitur quod deus indidit rebus animadvertendi naturam, quia sicut dedit omni rei creacionem suam, 
sic et sensum animadvertendi» (MUCKLE 1933: 197.3-5). Cf. the Introduction, §1.9.1 and §2.2.1. 
«HE GAVE EACH THING ITS CREATION AND THEN GUIDED [IT]» | Cf. Qurʾān 20.50 (erroneously, ALONSO 1963: 
301 mentions Qurʾān 20.52). For both these Qurʾānic quotations cf. supra, Metaphysics III.b.7, §220, 
where a third citation concerning God’s hidāya, not reported here, also appears. JANSSENS 2019: 121 
notices the addition of the two verses in this passage of the MF with respect to the DN, stating that 
they «are also quoted in the Daneshname, although at a different place, namely at the end of chapter 
35 of the metaphysical part». As already in the case of the quotations of §220, and even more so in 
the present paragraph given its bold relief of explicit of the entire work, one should however 
emphasize al-Ġazālī’s conscious choice of addition of texts from the Qurʾān, rather than 
downplaying the importance of this circumstance on the basis of analogous – but far less emphatic 
as for collocation – examples that might be found somewhere in Avicenna’s wide-ranging work. 
 
 
[§454] D385.1-4 
 
The paragraph briefly sums up the operation of uncommitted report of the doctrines of the 
philosophers that has allegedly been undertaken throughout the work. The text is here very close to 
formulations contained in the Prologue (see supra, §1), as it also contains a prospective reference to 
the TF. 
 

*** 
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THE LOGIC, THE METAPHYSICS, AND THE PHYSICS | The three main philosophical sciences are mentioned 
according to the peculiar order with which they are treated in the MF and in the DN, with the 
Metaphysics preceding the Physics; on this crucial structural issue cf. the Introduction, §1.3. The 
manuscripts of the Latin translation make the work end here, as they all omit what follows in Dunyā’s 
Arabic text. See MUCKLE 1933: 197: «hoc igitur est quod n0s volumus inducere de scienciis 
philosophorum logicis, divinis, et naturalibus». Remarkably, the following sentence is not reported 
by ms. Paris, BNF lat. 16096, either (see f. 120v, text as in Muckle, immediately followed by the 
conclusive formula: Explicit liber philosophiae Algazelis), although this is the sole among the known 
manuscripts of the Latin tradition that reports the debated Prologue of the MF. This is particularly 
relevant because the next statement is indeed an explicit reference to themes discussed in the 
Prologue (see supra, §1). The copyist of the Parisian manuscript thus had an Arabic text deprived of 
the conclusive statements, but still endowed with the even more explicit prologue, with its blatant 
references to the refutation of the TF. In sum, it is thus very interesting to notice a strong gap between 
prologue and epilogue: while both are explicitely linked to the TF, which they both mention in their 
fuller version, they are not paired either in praesentia or in absentia in the known Latin tradition. In 
the Arabic tradition, on the contrary, copyists willing to purge the MF of antiphilosophical 
statements had been more thorough in their cleansing of the text, since they had eliminated 
references to the TF both in incipit and in explicit. This is the case, in particular, for ms. Dublin, 
Chester Beatty Library Ar. 5328, well studied and described by SHIHADEH 2011. In this fundamental 
essay, Shihadeh underlines that the Latin tradition cannot be traced back to the Dublin codex (see 
SHIHADEH 2011: 87):  
 

Although both the CBL copy and the Latin translation lack the preface and part of the concluding 
statement, the two versions are not related. The two texts, first of all, do not share the same starting 
point: the Latin translation contains the introduction to the logical part of the book (containing a 
discussion of what logic is, its benefit and its divisions), but this introduction is absent in the CBL 
copy, which begins at the first section of the logical part. This discrepancy, alongside a major textual 
defect from which only the CBL copy suffers, excludes the possibility that this manuscript could be 
a source for the Latin translation.  

 
Shortly afterwards, Shihadeh underlines the fact that the text of the Dublin manuscript and that of 
the ‘standard’ Latin translation end in two different points, as I mentioned before. For Shihadeh, 
however, this would seem to apply only to the standard Latin text, while he seems convinced of the 
completeness of the Parisian manuscripts 16096 that transmits the Latin prologue; cf. indeed 
SHIHADEH 2011: 80: «Only one extant Latin manuscript, MS Paris, Bibliothèque nationale, lat. 16096, 
contains al-Ghazali’s preface and concluding statement» (emphasis added). However, as stated above, 
the final sentence is also absent in ms. 16096. This, at any rate, only confirms the fact that the Latin 
translation cannot derive from an Arabic antigraph such as the Dublin manuscript, thus 
corroborating Shihadeh’s thesis.  
THE DISTINCTION OF THE MEAGER FROM THE FAT AND OF THE TRUE FROM THE FALSE | The passage clearly 
refers back to the Prologue of the MF, for which cf. supra, §1. There, al-Ġazālī had used both the basic 
couple of opposing adjectives «true» [ḥaqq] and «false» [bāṭil] – employed also here –, and the 
slightly more subtle differentiation between «sound» [ṣaḥīḥ] and «corrupt» [fāsid] (for which cf. 
also supra, Logic, Preface, §§3-4). However, the most interesting «distinction» (here: tamyīz, 
elsewhere rendered with «discerning») here proposed is certainly the one between the «meager» (or 
‘scanty’, ‘thin’) [ġaṯṯ] and the «fat» or ‘fleshy’ [samīn]. Judging from the order alone in which the two 
couples are presented in the text, one would be led to consider the «meager» as the positive pole, 
corresponding to the true, and the «fat» as the negative one, corresponding to the false. This, 
however, seems unlikely for conceptual reasons. 
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LET US BEGIN THEN, AFTER THIS [ONE], WITH THE BOOK THE INCOHERENCE OF THE PHILOSOPHERS | Arabic wa-
l-naftatiḥa baʿda hāḏā bi-kitābi tahāfuti l-falāsifati. The sentence seems prima facie to entail 
necessarily that the TF was written after the completion of the MF, since it appears to announce its 
beginning «after» [baʿda] the present book. However, the root of the verb naftatiḥa (f-t-ḥ, to open) 
allows to give it either a more precise meaning, such as ‘introduce’, ‘preface’ (as attested in WEHR 811b) 
(i), or even the more generic sense of materially ‘opening’ a new book, that is the TF itself, after 
reading – rather than drafting – the MF (ii). (i) In the first case, al-Ġazālī would be declaring his 
intention to introduce (to the reader) the TF, or perhaps even his will to add a preface to that book, 
without implying the posteriority of the entire TF to the MF. Under that interpretation, as a matter 
of fact, al-Ġazālī would merely be saying that he will proceed to the operation of writing an 
introduction or preface to an already existing TF (which could entail, in turn, that also the Prologue 
and the Epilogue of the MF might have been added in a second time, after the completion of the 
work). This hypothesis seems however little likely, as it would appear to charge the verb naftatiḥa 
with an excess of meaning, leaving by the way unexplained why al-Ġazālī would have chosen to give 
such information on the drafting up of his TF precisely in this place. (ii) The second case mentioned 
above, i.e. the possibility that wa-l-naftatiḥa merely means «Let us open…», as an invitation to the 
reader to continue his or her philosophical experience by starting the study of the TF, is intriguing, 
and it also seems to create fewer difficulties of interpretation. As a matter of fact, it would simply 
suggest a preferred order of reading (rather than of composition) of the two interrelated works, thus 
leaving open the possibility of dating the drafting up of the MF after that of the TF, in keeping with 
further hints in this direction that can be gathered by broader consideration of both works (most 
notably, the TF never mentions the MF; but on the entire issue of the dating, cf. Introduction, §1.2). 
The sense of ‘beginning with’ a new book which I gave to the phrase in my translation tries to capture 
both possibilities – i.e. the beginning of a new piece of writing on the part of al-Ġazālī as an author, 
and the invitation to start anew with the reading of a new, yet already drafted, book on the part of 
the reader –, without forcing too strong an interpretation on this brief but crucial sentence.  
AMONG THESE OPINIONS | Arabic min hāḏihi l-ārāʾi. The term ārāʾ ‘opinions’, ‘views’ preceded by the 
demonstrative «these» – which makes it clear that the term refers precisely to the aforementioned 
philosophical doctrines – is interesting for the interpretation of the title of the MF. The resulting 
identity between the maqāṣid (see Prologue, §1) and the ārāʾ of the philosophers speaks indeed in 
favour of the interpretation that reads maqāṣid as ‘doctrines’ or ‘theses’, i.e. identifiable teachings 
rather than ‘aims’. Cf. Introduction, §1.1. 
TO BE MADE CLEAR | Arabic yattaḍiḥa. 
 
 
[§455] D385.5-7 
 
The entire work is concluded by an elaborate final eulogy, certainly Ġazālīan, which praises God and 
the Prophet Muḥammad. 
 

*** 
 
GIVES SUCCESS | Arabic mūfiq. 
THOSE WHO EXTOL [HIM] | Arabic šākirīna. 
THE LORD OF THOSE WHO HAVE BEEN SENT | Arabic sayyid al-mursalīna. Also: ‘the Master of the 
messengers’. 
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Appendix 1 
 
 
Tables of textual correspondences between MF and DN 
 
 
 
 
 

The following three Tables [I. Logic, II. Metaphysics, III. Physics] present the overall structure of the 
MF in relation to that of its main source, Avicenna’s DN. The text of the MF (in Arabic, Spanish, and 
Latin) and that of the DN (in Persian, French, and English) are systematically compared according to 
the running subdivision in 455 paragraphs provided in the following translation of the MF. The first 
column indicates, with a progressive number, the subdivision in paragraphs which I have adopted 
in the Translation and the running Commentary to the text [§]. The second summarises the topic 
treated in each paragraph [Topic]. The third, fourth, and fifth column, labelled together under the 
siglum MF [Maqāṣid al-falāsifa], show the texts corresponding to each paragraph, respectively in the 
Arabic edition of the MF by Sulaymān Dunyā [Dunyā], in the only other complete translation in a 
modern Western language, the Spanish one by Manuel Alonso Alonso [Alonso], and in the medieval 
Latin translation, cited in the edition by Joseph Muckle [Muckle]. The remaining columns indicate 
the parallels with the source of the MF, Avicenna’s Dānešnāmē [DN]. In particular, the sixth column 
reports the corresponding passages in the Persian edition of the DN (by Moḥammad Moʿīn and 
Moḥammad Meškāt as for the Logic; by Moḥammad Moʿīn for the Metaphysics; and by Moḥammad 
Meškāt for the Physics) [I. Moʿīn-Meškāt; II. Moʿīn; III. Meškāt]. The seventh column indicates the 
paralles with the complete French translation of the DN by Moḥammad Achena and Henri Massé 
[Achena-Massé]. The eight column, presents in Tables I and II but absent in Table III, provides the 
further correspondences with the English translation of respectively Logic [Zabeeh] and 
Metaphysics [Morewedge]. For all the bibliographical references of the texts quoted, see the 
Bibliography. 
In the indication of page numbers, figures following the dot indicate the lines of text; the numbers 
in square brackets, preceded by a sign of §, identify the number of paragraph in the corresponding 
edition. They are in italics if the numbering of the paragraphs is not present in the relative edition. 
Letters in round brackets beside the paragraph number indicate an internal subdivision to the 
paragraph itself, which was sometimes useful to adopt in order to account for al-Ġazālī’s elaborations 
on Avicenna’s text. When a correspondence between the MF and the DN is absent, I have placed a 
line formed by three dashes [---] at the centre of the corresponding column. A sign of tilde [~] signals, 
in the not numerous cases in which this was inevitable, a not perfect or only partial correspondence 
between the text of the MF and that of the DN. Finally, I have indicated some further variations and 
imperfect correspondences, which I found particularly relevant, with a short description of the 
variation itself, printed in smaller type within the relevant columns. This is done in order to avoid 
the dispersion of information relative to important changes, if not explicitly signalled in the relevant 
place. 
 
 
 
 
 
 
 
 



Appendices 

 1118 

Prologue 
 
 
I. Logic 

 
 

 Topic  MF   DN  
§  DUNYĀ ALONSO LOHR MOʿĪN-

MEŠKĀT 
ACHENA-

MASSÉ 
 

ZABEEH 

      

  LOGIC | Preface 
 

   

2 General 
introduction to the 
discussion about 
logic. 
 

33-35.15 7-9.36 239.1-
241.56 

5.1-9.5a 23-24.28 
[§1 (a)] 

13.17-14.19 

3 Utility of logic. 
 

35.15-
37.12 

9.37-11.28 241.57-
242.98 
 

9.5b-10 24.29-25.26 
[1(b)] 

14.20-15.7 

4 Parts of logic and 
their order. 
 

37.12-38 11.29-12 242.99-
243.122 

--- --- --- 

        

  LOGIC I    

        

5 First subdivision. 
Three ways of 
signification of the 
expressions. 
 

39 13-14.2 243.1-
244.19 

--- --- --- 

6 Second subdivision. 
Simple and 
composed 
expressions. 
 

40.1-17 14.3-21 244.20-
35 

11.1-8 25.27-26.7 
[§2] 

15.8-17 

7 Third subdivision. 
Particular and 
universal 
expressions. 
 

40.18-
41.7 

14.22-15.2 244.36-
245.47 

11.9-13.5 26.8-end of 
page [§3] 

15.8-end of 
page 

8 Fourth subdivision. 
Verbs, names, and 
particles. 
 

41.8-42.6 15.3-29 245.48-
71 

29.5-31 34.16-35.23 
[§7] 

20.3-28 

9 Fifth subdivision. 
Synonymous,  
polyonymous, 
heteronymous, 
ambiguous, and 

42.7-43 15.30-17 245.72-
246.93 

--- --- --- 
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 Topic  MF   DN  
§  DUNYĀ ALONSO LOHR MOʿĪN-

MEŠKĀT 
ACHENA-

MASSÉ 
 

ZABEEH 

      

homonymous 
expressions. 
 

        

  LOGIC II    

        

10 Distinction 
between essential 
and accidental. 
 

44.1-14 19.1-12 246.1-
247.11 

13.6-7 27.1-4 16.1-3a 

11 First feature of the 
essentiality of the 
concept: it is 
impossible to think 
of its subject 
without thinking to 
it. 
 

44.15-
45.18 

19.13-21.13 247.12-33 13.8-14.3 27.5-16 
[§4(b)] 

16.3b-11 

12 Second feature  of 
the essentiality of 
the concept: the 
essential always 
comes before the 
accidental. 
 

45.19-
46.8 

21.14-22.15 247.34-
248.48 

14.4-end 
of page  
+cf §14 

27.17-24 [§4 
(c)] +  
28.25-29.16 
[§4 (f)]  
(cf. [§14]) 
 

16.12-16 
+16.38b-
17.7a 

13 Third feature  of the 
essentiality of the 
concept: the 
essential is not 
caused. 
 

46.9-47.5 22.13-23.10 248.49-
70 

15.1-16.5 27.25-28.15 
[§4 (d)] 

16.17-31 

14 Another division. 
Subdivision of the 
accidental in 
separable and 
inseparable 
concomitant. 
 

47.6-19 23.11-24a 248.71-
249.80 

17.1b-18 28.25-29.16 
[§4 (f)] (cf. 
[§12]) + 
29.17-23 [§4 
(g)] 

16.38b-17.14 

15 Separateness of the 
accidental in 
estimation, but not 
in existence, and 
possible confusion 
with the essential. 
 

47.20-
48.8 

23.24b-24.2 249.81-
93 

16.6-17.1a 28.16-24 [§4 
(e)] 

16.32-38a 

16 Another division. 
Subdivision of the 

48.9-
49.1a 

24.3-19a 249.94-
250.106a 
 

21.2-8a 30.25-31.3a 
[§5 (b)] 

17.32-18.4 
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 Topic  MF   DN  
§  DUNYĀ ALONSO LOHR MOʿĪN-

MEŠKĀT 
ACHENA-

MASSÉ 
 

ZABEEH 

      

essential into genus 
and species. 
 

17 Subdivision of the 
substance into body 
and non body. 
 

49.1b-end 
of page 

24.19b-25.4 
 

250.106b-
123 

21.8b-
24.1 

31.3b-end of 
page [§5 
(c)] 

18.5-21a 

18 Another division. 
Subdivision of the 
essential into what 
is said in answer to 
«What is it?» 
(genus), and what is 
said in answer to 
«Which thing is it» 
(differentia). 
  

50.1-17 25.5-24a 250.124-
139 

 29.28-30.24 
[§5 (a)] 

 

17.18b-31 
 

19 Definition. 
 

50.18-
51.11 
 

25.24b-26.9 251.140-
159 

25.5-
26.7 

32.19-35.8 
[§6 (a)] 

18.35-19.13 

20 Four reasons of 
error concerning 
definition. First 
reason: being 
tautological in the 
process of defining. 
 

51.11-21 26.10-22a 251.160-
170 

26-27.7 33.9-25 
[§6 (b)] 

19.14-24 

21 Four reasons of 
error concerning 
definition. Second 
reason: defining 
one thing by means 
of its contrary. 
Third reason: 
defining obscurum 
per obscurius. 
Fourth reason: 
mentioning in the 
definition of one 
thing something 
that is only known 
throught that thing. 
 

51.22-52 26.22b-27 251.171-
252.190 

27.8-
29.4 + 
24.2-
25.4 

33.26-34.15 
[§6 (c)] + 
32.1-18 [§5 
(d)] 

19.25-
20.2+18.21b-
34 

        

  LOGIC III 
 

   

22 In logic only the 
particular kind of 
utterance called 

53-54.9 
 

29.1-25 252.1-18 32.1-34.2 35.24-36.14 
[§8] 

20.29-21.10 
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 Topic  MF   DN  
§  DUNYĀ ALONSO LOHR MOʿĪN-

MEŠKĀT 
ACHENA-

MASSÉ 
 

ZABEEH 

      

«proposition» – 
which admits 
judgments of truth 
and falsity – is 
considered. 
 

23 [(1)] First division. 
The proposition 
subdivides itself 
into predicative, 
conjunctive and 
disjunctive 
hypothetical. First 
kind: predicative 
propositions. 
 

54.10-
55.3 

29.26-30.14 253.19-
36 

34.3-35.1 
+ 35.2-
37.3 

36.15-26 
[§9] + 36.27 
- 37.25 [§10 
(a)] 

21.11-19 
+21.20-
22.18 

24 Second kind: 
conjunctive 
hypothetical 
propositions. 
 

55.4-end 
of page 

30.15-37 253.37-
55 

45.2-
48.8 

41.10-42.31 
[§11 (a)] 

24.28-25.25 

25 Difference between 
conjunctive and 
disjunctive 
hypothetical. 
 

56 30.38-31.15 253.56-
254.67 

48.8-49 42.32-43.16 
[§11 (b)] 

25.26-26.8a 

26 [(2)] Another 
division. 
Affirmative and 
negative 
propositions. 
 

57.1-21 31.16-34a 254.68-
83 

50 43.17-33 [§11 
(c)] 

26.8b-16 

27 Seemingly negative 
propositions might 
actually be 
affirmative. 
Linguistic example 
from the Persian. 
 

57.22-
58.18 

31.34b-32.13 254.84-
92 

37.4-
38.9a 

37.26-38.13 
[§10 (b)] 

22.19-23.4 

28 [(3)]  
Subdivision of the 
subject of the 
proposition into 
singular and non-
singular, which in 
turn subdivides into 
indeterminate and 
determinate. 
 

58.19-
59.21 

32.14-33.25 255.93-
115 

38.9b-
43.4a 

38.14-40.14 
[§10 (c)] 

23.5-24.14 
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§  DUNYĀ ALONSO LOHR MOʿĪN-

MEŠKĀT 
ACHENA-

MASSÉ 
 

ZABEEH 

      

29 Four kinds of 
determinate 
propositions 
employed in 
philosophy. 
*Subdivision of the 
conjunctive 
hypothetical. 
 

59.22-
60.18 

33.26-36 255.116-
123 

43.4b-9a 40.15-24 [§10 
(d)]   
+ *43.34-44 
[§11 (d)] 

24.15-16 
(abridged) 
+ 26.17-27.7 

30 [(4)] Another 
division. The 
relationship of the 
predicate to the 
subject in a 
proposition can be 
possible, 
impossible, or 
necessary. 
 

60.19-61 33.37-34.22 255.124-
256.147 

43.9b-
45.1 

40.25-41.9 
[§10 (e)] 

24.17-27 

31 [(5)] Another 
division. Contrary 
and contradictory 
propositions. Seven 
conditions of 
contradictoriness: 
first  three reasons. 
 

62 34.23-35.9 256.148-
257.167 

53.4-
55.5 

45-46.2 [§12 
(a)] 

27.8-28.12 

32 Seven conditions of 
contradictoriness: 
last four reasons. 
 

63-64.3 35.10-34 257.168-
185 

55.6-
56.7 

46.3-end of 
page [§12 
(b)] 

28.13-31 

33 [(6)] Another 
division. 
Conversion of a 
proposition. 
 

64.4-65 35.35-36 
end of 
page 

257.186-
258.211 

56.8-
59.4 

47-48.2 28.32-29.22 

      

  
 

LOGIC IV 
 

   

34 Beginning of the 
speech on 
syllogism, 
subdivided into two 
pillars: form and 
matter of the 
syllogism. 
Beginning of the 
first pillar, on form. 
 

66 37.1-20 258.1-12 59.5-end 
of page 

48.3-16  
[§14 (a)] 

29.23-32a 
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MEŠKĀT 
ACHENA-

MASSÉ 
 

ZABEEH 

      

35 Definition of 
syllogism and 
subdivision into 
syllogism by 
combination 
(categorical) and by 
exclusion. 
 

67.1-18 37.21-38.5 259.13-
26 

60.1-61 
end of 
page 

48.17-49.2 
[§14 (b)] 

29.32b-30.9 

36 Categorical 
syllogism and ist 
parts: premises, 
major and minor 
terms, and 
conclusion. 
 

67.19-68 38.6-39.7a 259.27-51 62.1-
64.5a 

49.3-50.3a 
[§15 (a)] 

30.10-23a 

37 Composition or 
combination of 
premises and 
subdivision in three 
figures. 
 

69 39.7b-21 259.52-
260.70 

64.5b-
65.7 

50.3b-19 [§15 
(b)] 

30.23b-end 
of page 

38 First figure. 
Differences 
between the first 
figure and the other 
two. Conditions of 
conclusiveness of 
this figure. 
 

70-71.5 39.22-
40.14a 

260.71-
86 

65.8-
67.3 

50.20-51.8 
[§16 (a)] 

31.1-13 

39 Four moods of the 
first figure. 
 

71.6-72.13 40.14b-41.6 261.87-
110 

67.4-
69.8 

51.9-52.4 
[§16 (b)] 

31.14-33 

40 Ineffectual (non 
conclusive) 
combinations of 
premises. 
 

72.14-73 41.7-29 261.111-
262.130 

--- --- --- 

41 Table of all the 
moods of the first 
figure, conclusive 
and ineffectual. 
 

74 42 262.131-
148 

--- --- --- 

42 Attempt at 
generalization of 
the features of the 
conclusive 
syllogisms 
(conditions of 

75.1-
8+76.4-
21 

41.30-end 
of page + 
43.1-23 

~262.149
-263.163 

--- --- --- 
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§  DUNYĀ ALONSO LOHR MOʿĪN-

MEŠKĀT 
ACHENA-

MASSÉ 
 

ZABEEH 

      

conclusiveness in 
the first figure). 
 

43 Second figure and 
its four moods. 
 

76.22-
79.11 

43.24-45.11a 263.164-
264.207a 

69.9-
73.2a 

52.5-53.16a 
[§17 (a)] 

31.34-32.25a 

44 Two ways of 
ascertaining the 
correctness of the 
syllogism of second 
figure: ekthesis and 
deductio per 
impossible. 
 

79.12-
80.12 

45.11b-29 264.207b

-221 
73.2b-
74.4 

53.16b-end 
of page [§17 
(b)] 

32.25b-33.9 

45 Third figure and its 
six moods. 
 

80.13-83 45.30-47.8 265.22-
266.262 

74.5-
80.2 

54-55 [§18] 33.20-34.23 

46 Syllogisms by 
exclusion. First 
species: conjoined 
hypothetical. 
 

84-86.8 47.9-48.22 266.263-
267.269 

80.3-81.7 56.1-28 [§19] 34.24-35.6 

47 Syllogisms by 
exclusion. Second 
species: disjoined 
hypothetical. 
 

86.9-87 48.23-49.12 267.297-
317 

81.8-83.2 56.29-57.26 
[§20] 

35.7-end of 
page 

48 Syllogism of the 
antithesis. 
 

88 49.13-29 267.318-
332 

88.7-
92.2 

59.27-61.9 
[§22] 

37.3-end of 
page 

49 Induction. 
 

89-90.4 49.30-50.16 268.333-
349 
 

92.3-
93.6 

61.10-end of 
page [§23] 

38.1-11 

50 Exemplification. 
 

90.5-
91.13 
 

50.17-51.12 268.350-
269.371 

95.5-
97.4 

62.27-63.20. 
[§25 (a)]* 

38.24-39.9a 
(abridged) 

51 Two ways of 
strengthening the 
exemplification 
brought forth by the 
more sensible 
among the 
dialecticians. First 
way: evaluation 
from all sides. 
 

91.14-
92.3 

51.13-32 269.372-
386 

97.5-
98.4 

63.21-34 
[§25 (b)] 

39.9b-12 
(abridged) 

52 Second way: 
probing and 
subdivision. 

92.4-
93.16 

51.33-52.27 269.387-
270.412 

98.5-101 63.35-65.12 
[§25 (c)] 

39.13-33 
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MEŠKĀT 
ACHENA-

MASSÉ 
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Example of probing 
applied to the 
characteristics of 
the house. First and 
second aspects 
according to which 
the exemplified 
reasoning is 
corrupt. 
 

53 Third aspect 
according to which 
the reasoning is 
corrupt. 
 

93.17-
94.24 

52.28-53.14 270.413-
424 

101.2-
103.3 

65.13-29 
[§25 (d)] 

39.34-end 
of page 

54 Fourth aspect 
according to which 
the reasoning is 
corrupt. 
 

94.25-95 53.15-end 
of page 

270.425-
271.445 

103.4-
106.2 

65.30-66.28 
[§25 (e)] 

40.1-6 
(sintesi) 

55 Composed 
syllogisms. 
 

96.1-11 54.1-12 271.446-
454 

~83.3-
84.4a 

~57.27-58.8  
[§21 (a)] 

~36.1-9a 

56 Example of 
ordering: first figure 
by Euclides 
(geometrical 
construction of an 
equilateral 
triangle). 
 

96.12-
98.3 

54.13-36 271.455-
272.472 

84.46-
86.5a 
 

58.9-59.4  
[§21 (b)] 
 

36.9b-22 
 

57 Reconstruction of 
Euclides’ 
construction by 
means of a 
syllogistical 
reasoning. 
 

98.4-99 54.37-55.16 272.473-
493 
(=end of 
page) 

86.5b-
88.6 

59.5-26 
[§21 (c)] 

36.23-37.2 

58 Beginning of the 
second pillar on the 
matter of the 
syllogism, i.e. the 
premises. 
 

100.1-19 55.17-56.5 273.494-
505 

~106.3-
108.8 

~66.29-
67.25a [§26 
(b)] 

~40.7-19 

59 Simile between five 
degrees of purity of 
gold and five 
degrees of truth and 

100.20-
101 

56.6-34a 273.506-
274.529 

108.9-
109.1 

~67.25b-end 
of page [§26 
(b)] 

--- 
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MEŠKĀT 
ACHENA-

MASSÉ 
 

ZABEEH 

      

trustworthiness of 
the premises. 
 

60 List of thirteen 
kinds of premises 
analysed in what 
follows. 
 

102.1-10 56.34b-57.3 274.531-
538 

109.2-
110.11 

68.1-13 [§27 
(a)] 

40.20-21 

61 [(1)] Primary 
propositions. 
 

102.11-
end of 
page 
 

57.4-22 274.539-
550 

110.12-
112.4 

68.14-31 
[§27 (b)] 

40.22-30 

62 [(2)] Sensible 
propositions and 
[(3)] experimental 
propositions. 
 

103.1-10 57.23-33 274.551-
558 

112.5-
114.1 

68.32-69.14 
[§27 (c)] 

40.31-41.2 

63 [(4)] Transmitted 
propositions. 
 

103.4-22 57.34-58.12 264.559-
275.569 

114.2-115 69.15-32 
[§27 (d)] 

41.3-7 

64 [(5)] Propositions 
whose syllogisms 
are by nature 
together with them. 
 

103.23-
104.21 

58.13-59.4 275.570-
594 (end 
of page) 

116.1-
117.2 

69.33-70.14 
[§27 (e)] 
 

41.8 
 

65 [(6)] Estimative 
propositions. 
 

104.22-
105 

59.5-33 276.595-
616 

117.3-119 70.15-71.14 
[§27 (f)] 

41.9-19 

66 [(7)] Famous 
propositions. 
 

106-
107.12 

59.34-61.2 276.617-
277.645 

120.1-
124.4 

71.15-72.32 
[§27 (g)] 
 

41.20-27 

67 [(8)] 
Receptible/received 
propositions, [(9)] 
conceded 
propositions and 
[(10)] similar 
propositions. 
 

107.13-24 61.3-22 277.646-
658 

124.5-
125.7 

72.33-73.13 
[§27 (h)] 

41.28-36 

68 [(11)] Seemingly 
famous 
propositions, [(12)] 
opinable 
propositions and 
[(13)] imaginative 
propositions. 
 

107.25-
109 

61.23-62.9 277.659-
278.675 

125.8-
128.2 

73.14-74.8 
[§27 (i)] 

41.37-42.11 

69 [(1)-(5)] The first 
five kinds of 

110 1-7 62.10-17 278.676-
681 

128.3-
128.6 

74.9-14 [§28 
(a)] 

42.12-15 
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propositions are 
fitting premises for 
the demonstrative 
syllogism. 
 

70 [(7)] Famous and 
[(9)] conceded 
propositions are 
fitting premises for 
the dialectical 
syllogism. 
 

110.8-
111.12 

62.18-63.20 278.682 128.7-
131.5 

74.15-75.19 
[§28 (c)] 

42.30-31 

71 [(6)] Estimative and 
[(10)] similar 
propositions are 
fitting premises for 
the sophistical 
(misleading) 
syllogism. 
 

111.13-21 63.21-34 279.710-
722 

132.5-
133.5 

75.30-76.7 
[§28 (d)] 

42.32-35 

72 [(8)] Received, 
[(11)] seemingly 
famous and [(12)] 
opinable 
propositions are 
fitting premises for 
the rhetorical and 
juridical syllogism. 
 

111.22-
112.2 

63.35-64.2 279.723-
730 

133.6-
134.4 

76.8-16 [§28 
(e)] 

42.36 

73 [(13)] Imaginative 
proposisions are 
fitting premises for 
the poetical 
syllogism. 
 

112.3-end 
of page 

64.3-10 279.731-
280.740 

156.7-
160.3 

85.6-86.21 
[§35 (a)] 

46.15-47.5 
 

74 Epilogue of the 
speech on 
syllogism. Ten 
occasions of error 
concerning 
syllogisms: first four 
reasons. 
 

113-114.21 64.11-65.14a 280.741-
771 

156.7-
160.3 

85.6-86.21 
[§35 (a)] 

46.15-47.5 

75 Ten occasions of 
error concerning 
syllogisms: three 
further reasons. 
 

114.22-
116.4 

65.14b-
66.5a 

280.772-
281.793 

160.4-
163.1 

86.22-87.17 
[§35 (b)] 

47.6-14 
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76 
 

Ten occasions of 
error concerning 
syllogisms: three 
final reasons. 
 

116.5-117 66.5b-end 
of page 

281.794-
807 end 
of page 

163.2-
165 

87.18-88.9 
[§35 (c)] 

47.15-27 

        

  LOGIC V 
 

   

77 First section. Four 
scientific questions. 
 

118-119 67-68.13 282.1-
283.36 

153.6-
156.6 

84.3-85.5 
[§34] 

45.17-46.14 

78 Second section. 
Demonstration of 
the why and 
demonstration of 
the that. 
 

120-121.4 68.14-34a 283.37-
53a 

149.2-
152.3 

82.10-83.19a 
[§33 (a)] 

44.27-45.7 

79 Demonstration of 
the why in terms of 
causality of the 
middle term. 
 

121.5-end 
of page 

68.34b-
69.11 

233.53b-
65 

152.4-
153.5 

83.19b-84.2 
[§33 (b)] 

45.8-16 

80 Third section. Parts 
of the 
demonstration: 
subjects, essential 
accidents, 
questions, and 
principles. [(i)] 
Subjects. 
 

122.1-19 69.12-28 283.66-
284.80 

134.5-
135.7 

76.17-31 
[§29 (a)] 

43.1-7a 

81 [(ii)] Essential 
accidents. 
 

122.20-
123.9 

69.29-70.12 284.81-
93 

135.8-
137.3 

76.32-77.18 
[§29 (b)] 

43.7b-15 

82 [(iii)] Questions. 
Every 
demonstrative 
scientific question 
is either [(a)] such 
that ist subject is 
the subject of that 
science, or [(b)] 
such that the 
essential accidents 
in that science 
pertain to its 
subject. 
 

123.10-23 70.13-26a 284.94-
285.105a 

~137.4-
137.6 

~77.19-24 
[§30 (a)] 
Ġ. expands 

~43.16-18a 
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83 [(a)] Subject. Either 
in itself, or 
accompanied by an 
essential mark, or a 
species of the 
subject, or a species 
with an essential 
accident, or an 
accident. 
 

123.24-
125.9 

70.26b-
71.20 

285.105b-
136 end 
of page 

137.7-
140.6 

77.25-78.27 
[§30 (b)] 

43.18b-31 

84 [(iv)] Principles. 
 

125.10-
end of 
page 
 

71.21-end 
of page 

286.137-
153 

143.7-
146.5 

80.7-81.9 
[§32 (a)] 

44.15-26 
(abridged) 

85 Fourth section. The 
premises of the 
demonstration 
must be true, 
necessary, first, and 
essential. Analysis 
of «true» and 
«necessary». 
  

126.1-16 72.1-12 286.154-
163 

--- --- --- 

86 Analysis of «first». 
 

126.17-
127.11 

72.13-30 286.164-
287.177 

146.6-
148.1a 

81.10-28 [§32 
(b)] 
 

--- 

87 Analysis of 
«essential». 
 

127.12-
128.3 

72.31-73.5 287.178-
190 

142.3-
143.3 

79.21-79.34 
[§31 (b)] 

44.6-12 

88 The predicate of the 
question must be 
essential in science 
(but essential may 
have two 
meanings). 
 

128.4-16 74.6-17a 287.191-
201 

140.7-
142.2 

78.28-79.20 
[§31 (a)] 

43.32-44.5 
(abridged) 

89 The essential in the 
sense of the 
predicate entering 
the definition of the 
subject is not a 
predicate in the 
scientific questions. 
 

128.17-
129.3 

73.17b-32a 287.202-
288.213 

143.4-
143.6 

79.35-80.6 
[§31 (c)] 

44.13-14 
(abridged) 

90 The predicates of 
the premises must 
be essential. End of 
logic. 

129.4-
end of 
page 

73.32b-74 288.214-
231 end 
of page 

148.1b-
149.1 

81.29-82.9 
[§32 (c)] 

--- 
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MASSÉ 
 

MOREWEDGE 

      

  METAPHYSICS | Premises    

      

91 General preface 
to Metaphysics, 
with a table of 
contents. 
Observation on 
the uncommon 
ordering of the 
MF. 
 

133 77 1.1-17 --- --- --- 

92 First premise. 
Subdivision of the 
existing things 
into depending 
and non-
depending on our 
actions. 
 

134.1-11 78.1-13 1.18-26a 1.1-11a 89.1-9a 11.1-11-8a 

93 Wisdom is also 
subdivided into 
knowledge of the 
states of our 
actions (practical 
science), and 
knowledge of the 
state of the 
existents 
independent from 
our actions 
(speculative 
science). 
 

134.12-21 78.14-29 1.26b-2-
12a 

1.11b-
2.5a 

89.9b-20 11.8b-18 

94 Practical science 
has three parts: 
politics, 
economics, 
ethics. The 
subdivision is 
according to the 
degrees of 
sociality of man. 
 

134.22-
136.3 

78.30-
19.18 

2.12b-30 2.5b-3.4 89.21-90.16 11.19-12.3 

95 Speculative 
science has three 

136.4-9 79.19-23a 2.31-35a 3.5-8a 90.17-25 12.4-10a 
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parts: 
metaphysics, 
physics, and 
mathematics. The 
subdivision is 
according to the 
degrees of 
materiality of 
things. 
 

96 Relation of the 
three speculative 
sciences with the 
three kinds of 
beings. 
 

136.10-
137 

79.23b-80 2.35b-3.32 3.8b-
5.12 

90.26-92.5 12.10b-13.14 

97 Second premise. 
Subject-matters 
of the speculative 
sciences. Subject-
matter of natural 
science and of 
mathematics. 
 

138-139.5 81.1-15 3.33-4.9a 5.13-
6.5a 

92.6-21a 13.15-29a 

98 Branches of the 
natural and 
mathematical 
science. 
 

139.6-14 81.16-23 4.9b-17a 6.5b-7 92.21b-25 
No branches 
of natural 
science. 

 

13.29b-35a 

99 
 

Subject-matter of 
metaphysics and 
difference from 
natural science.  
 

139.15-
140.7 

81.24-
82.4a 

4.17b-33a 6.8-
8.2a 

92.26-93.23 13.35b-14.29 

100 Classification of 
the three sciences 
according to 
trustworthiness. 
 

140.8-16      

        

  METAPHYSICS I 
 

101 Short 
introduction to 
the first treatise. 
Divisions of 
existence with its 
essential 
accidents.  

140.17-
141.9 

83.1-21a 5.9b-25a 8.11-
9.1a 

94.5-14 15.4-12a 
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MASSÉ 
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First division of 
existence. 
Substance and 
accident. 
 

102 Intellectual 
understanding of 
existence, with no 
definition nor 
description. 
 

141-10.20 83.21b-
84.2a 

5.25b-6.9a 9.1b-
9.12 

94.15-end 
of page 

15.12b-29a 

103 Existent which 
needs a 
receptacle in 
which to subsist. 
Subdivision into 
that which 
inheres in a 
receptacle which 
subsists without 
it, and that which 
inheres in a 
receptacle which 
subsists thanks to 
it. 
 

141.21-
142.11 

84.2b-
86.6 

6.9b-30a --- --- --- 

104 Technical usage 
of different 
expressions to 
distinguish the 
two concepts: 
accident and 
subject, form and 
matter. 
 

142.12-
143.3 

86.7-27a 6.30b-
7.12a 

9.13-
10.11a 

95.1-26 15.29b-16.11 

105 Four species of 
the substance: 
matter, form, 
body, and 
separate intellect. 
 

143.4-
end of 
page 

86.27b-
87.16 

7.12b-end 
of page 

10.11b-
11.1 

95.27-end 
of page + 
elaboration 

16.12-18 

106 Speech about the 
true nature of the 
body. 
 

144.1-16 87.17-
88.2a 

8.1-21a ~12.10-
13.8 

~97.1-17a + 
elaboration 

17.11-25a 

107 Necessary three-
dimensionality of 
the body, 

144.17-
145.15 

88.2b-18 8.21b-9.8a 11.2-
12.9 

96 16.19-17.10 
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according to right 
angles. 
 

108 Inaccuracies in 
the definition of 
body according to 
the three 
dimensions. 
 

145.16-
146.11 

88.19-38a 9.8b-26a 13.9-
14.7 

97.17b-98.7 17.25b-18.6a 

109 Body as that 
which potentially 
receives the 
dimensions. 
 

146.12-
end of 
page 

88.38b-
89.12 

9.26b-10.5 --- --- 
Cf. [§108] 

--- 

110 Presentation of 
three different 
opinions 
concerning the 
composition of 
the body. 
 

147.1-12 89.13-26 10.6-18a 14.8-
end of 
page 

98.8-18 18.6b-13 

111 Inductive proof of 
the falsity of the 
first opinion, 
namely, 
invalidation of 
the atomic theory 
by means of six 
facts. First proof 
against the atoms. 
 

147.13-
148.3 

89.27-
90.17 

10.18b-
11.9 

16.6-
17.11 

93.13-100.12 
[§6] 

19.4-32 

112 Second proof 
against the atoms. 
 

148.4-14 90.18-
91.3 

11.10-23a 17.12-
18.6 

100.13-101.3 
[§7] 

19.33-20.14 

113 Third proof 
against the atoms. 
 

148.15-
150 

91.4-end 
of page 

11.23b-
12.17 

18.7-
19.8 

101.4-end 
of page 
[§8] 
 

20.15-21.2 

114 Fourth proof 
against the atoms. 
 

151-153.2 92.1-15 12.18-end 
of page 

19.9-
20.12 

102.1-103.5 
[§9] 

21.3-26 

115 Fifth proof 
against the atoms. 
 

153.3-
154.5 

92.16-30 13.1-15 20.13-
21 

103.6-end 
of page 
[§10] 
 

21.27-22.10 
 

116 Sixth proof 
against the atoms. 
 

154.6-15 92.31-
93.10 

.26-14.10a 22 104.1-17 22.11-24 
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117 Inductive proof of 
the falsity of the 
second opinion, 
namely 
invalidation of 
the idea that the 
body is not 
composed at all. 
 

154.16-
155.11 

93.11-
94.1a 

13.26-
14.10a 

15.1-
16.5 

98.19-99.12 
[§5] 

18.14-19.3 

118 Continuous and 
continuity 
(continuation?). 
 

155.12-
156.1 

94.1b-21 14.10b-
24a 

--- --- --- 

119 The third opinion, 
namely that the 
body is not 
composed of 
separable parts, is 
the right one. 
 

156.2-13 94.22-
95.4 

14.24b-
15.5a 

23.1-
23.8 

104.18-
105.4 

22.25-23.21 

120 Subdivision, cut, 
and partition are 
potentially in the 
body, and pass 
into actuality only 
for three possible 
reasons. 
 

156.13-
157 

95.5-96.5 15.5b-16.6 --- --- --- 

121 Twofold proof of 
the inseparability 
of matter and 
form. First 
demonstration: 
absurdity of the 
existence of 
matter without 
form. 
 

158-
159.10 

96.6-36 16.7-17.3a 24.1-8a 
+ 
24.25-
26.3 
[§8] 

105.17-end 
of 
page+106.1
2-27 

23.22-36a 
+24.9-23 

122 First objection 
and answer to 
this proof. 
 

159.11-
end of 
page 

96.37-
97.20 

17.3b-22a --- --- --- 

123 Second objection 
and answer to 
this proof. 

160.1-17 97.21-
end of 
page 
 

17.22b-
18.7 

Cf. 26.4-
5a 
 
 

Cf. 106.28-32a Cf. 24.24-27a 

124 Twofold proof of 
the inseparability 
of matter and 

160.18-
161.7 

98.1-14 18.8-19a ~24.8b
-14 

~106.1-11 
elaborated 

~23.36b-24.8 
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form. Second 
demonstration: 
impossibility of 
the existence of 
matter apart from 
form on the basis 
of the notion of 
subdivision. 
 

125 Objection and 
answer to the 
second 
demonstration. 
 

161.8-23 98.15-36 18.19b-34a 26.5b-
13a 

106.32b-
107.14 

24.27b-25.2 

126 Conclusion: the 
body is a 
substance, in turn 
composed of two 
substances, form 
and matter. 
 

161.24-
162 

98.37-
99.14 

18.34b-
19.13 

26.13b-
28.4 

~107.15-
108.16 

~25.3-end of 
page 

127 Speech on the 
accidents and 
subdivision into 
those for 
conceiving whose 
essence there is 
no need of a third 
entity, and those 
for which there is 
such a need. First 
kind: quantity 
and quality. 
 

163.1-
164.2 

99.15-
100.2 

19.14-
20.6a 

28.5-
29.5 

108.17-
109.10 

26.1-22 

128 Second kind of 
accidents: 
relation, where, 
when, position, 
having, acting, 
and being acted 
upon. 
 

164.3-165 100.3-
101.5 

20.6b-
21.4a 

29.6-
31.3 

109.11-
110.12 

26.23-27.26 

129 Divisions of each 
accident. 
Subdivision of 
quantity into 
continuous and 
discrete. 

166-
167.19 

101.6-
102.10 

21.4b-
22.6a 

31.4-32 
end of 
page 

110.13-111.25 27.27-28.28 
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Continuous 
quantity. 
 

130 Discrete quantity. 
 

167.20-
168.12 
 

102.11-38 22.6b-33a 33.1-
33.15 

111.26-112.16 28.29-29.12a 

131 Two examples of 
quality: colours 
and shapes. 
Colours. 
 

168.133-
169.4 

102.39-
103.23 

22.33b-
23.18a 

33.16-
34.9 

112.17-end 
of page 

29.12b-29.29 

132 Shapes. 
 

169.5-
170.5 
 

103.24-
104.14a 

23.18b-
24.9 

34.10-
36.1 

113.1-34 29.30-30.20a 

133 Apparent 
accidentality of 
the remaining 
seven categories. 
Conclusion on 
the applicability 
of existence to all 
ten categories. 
 

170-end 
of page 

104.14b-
39 

24.10-28 36.2-
36.12 

113.35-
114.16 

30.20b-34 

134 Problem of the 
predication of 
existence. First 
reason why it is 
not 
equivocal/why 
existence does 
not coincide 
immediately with 
the ten categories. 
 

171 1-15 104.40-
105.21 

24.29-
25.11 

36.13-
37.6a 

114.17-115.1a 30.35-31.11a 

135 Second reason 
why it is not 
equivocal/why 
existence does 
not coincide 
immediately with 
the ten categories. 
 

171.16-
172.5 

105.22-
107.3 

25.12-25a 37.6b-
14a 

115.1b-17a 31.11b-28a 

136 Objection (isn’t 
the name of 
existence then 
univocal?) and 
answer. 
 

172.6-21 107.4-21 25.25b-
26.6a 

37.14b-
38.8 

115.17b-34a 31.29-32.3a 
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137 Modulation of 
existence. 
 

172.22-
173.6 

107.22-
108.15 

26.6a-15a 38.9-
39.2a 

115.34b-
116.16a 

32.3b-18 

138 Application of 
this kind of 
modulation to 
«accident» and 
«one», as well. 
 

173.7-
174.4 

108.16-28 26.15b-
end of 
page 

39.2b-
39.7 

116.16b-25 32.19-27 

139 Second division 
of existence. 
Universal and 
particular. First 
state/appendage: 
mental existence 
of the universals. 
 

174.5-
176.18 

108.29-
109.32a 

27-28. 6a 39.8-
40.10a 

116.26-
117.23a 

32.28-33.16a 

140 Example: seal 
rings and wax. 
 

176.19-
177 

109.32b-
110 

28.6b-27 40.10b-
41.15 

*117.23b-
118.15 

33.16b-end of 
page 

141 Second state: the 
particulars of a 
single universal 
are such by 
means of a 
differentia. 
 

178.1-17 111.1a-23a 28.28-
29.11a 

41.16-
17a 

118.16-19a 
elaborated 

34.1-3a 

142 Demonstration of 
the identity of the 
indiscernibles (?). 
 

178.18-
179 

111.23b-
112.7 

29.11b-28 41.17b-
42.7a 

118.19b-34 34.3b-17a 

143 Third state.  The 
differentia does 
not belong to the 
quiddity of the 
universal, but 
only to its 
existence. 
 

180 112.8-
113.2 

29.29-
30.16 

42.76-
43.10 

118.35-119 34.17b-35.10a 

144 Fourth state. All 
accidentals are 
caused. 
 

181.1-12 113.3-17a 30.17-27a 44.10b-
45.11 

120.27-
121.12 

35.34b-36.14 

145 The quiddity 
cannot be cause 
for the existence 
of itself. 
 

181.13-
182.4 

113.17b-
114.3 

30.27b-
31.10a 

--- --- --- 
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146 Objection and 
answer: specific 
and generic 
application of the 
universal concept. 
 

182.5-15 114.4-19a 31.10b-23a 43.11-
44.2a 

120.1-9a 35.10b-21a 

147 Example of the 
distinction 
between essential 
and accidental as 
a criterion. (?) 
 

182.16-
183.8 

114.19b-
115.3 

31.23b-
32.8 

44.2b-1a 120.9b-26 35.21b-34a 

148 Third division of 
existence. One 
and manifold. 
One in proper 
sense: three 
degrees. 
 

183.9-
184.12 

115.4-36 32.9-
33.9a 

45.12-
46.5a 

121.13-29 
elaborated 

36.15-27 

149 One in figurative 
sense: five 
degrees. 
 

184.13-23 115.37-
116.12a 

33.9b-21a 46.5b-
12a 

121.30-122.8 36.28-37.2 

150 Further 
subdivisions of 
the one in 
accident. 
 

184.24-
185.6 

116.12b-20 33.21b-28a 46.12b-
47.5a 

122.9-16 37.3-12a 

151 Appendages of 
the one and of the 
manifold. 
 

185.7-12 116.21-28 33.28b-
34.1a 

47.5b-
6a 

122.17-19 
elaborated 

37.12b-15 

152 Further 
subdivisions of 
the opposition 
(one of the 
appendages of 
multiplicity). 
Opposition of 
privation and 
disposition; 
opposition of the 
contraries. 
 

185.13-
186.8 

116.29-
117.11 

54.1b-24 47.6b-
48.12 

122.20-
123.24 

37.16-38.6a 

153 Opposition of the 
related; 
opposition of 
denial and 
establishing. 

186.9-
187.12 

117.12-
118.18 

34.25-35 48.13-
50.11 

123.25-
125.14 

38.6b-39.27 
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154 Fourth division 
of existence. 
Anterior and 
posterior. Five 
ways of 
anteriority. First 
two ways: 
anteriority in 
time and in 
degree. 
 

187.13-
188.9 

118.19-
119.8a 

36.1-14a 50.12-
51.10 

125.15-126.5 39.28-40.11a 

155 Anteriority in 
dignity; 
anteriority by 
nature; 
anteriority by 
essence. 
 

188.10-
189.2 

119.8b-33 36.14b-
end of 
page 

51.11-52 
end of 
page 

126.6-127.8 40.11b-end of 
page 

156 Fifth division of 
existence. Cause 
and caused. 
 

189.3-18 119.34-
120.12 

37.1-12a 53.1-8 127.9-26 41.1-15a 

157 Subdivision of the 
cause into that 
which is part of 
the essence of the 
caused and that 
which is external 
with respect to it. 
Cause which is 
part of the 
essence of the 
caused: material 
and formal cause. 
 

189.19 120.13-27 31.12b-23a 53.9-
54.4 

127.27-
128.10 

41.15b-32 

158 Cause which is 
external to the 
essence of the 
caused: efficient 
and final cause. 
 

190.5-21 120.28-
121.13a 

37.23b-
38.16a 

54.5-
55.6a 

128.11-33a 41.33-42.16 

159 Preponderance of 
existence over 
nonexistence. 
Defectiveness of 
all that which has 
a goal. 
 

190.22-
191 

121.13b-
122.8a 

38.16b-
39.6a 

55.6b-
56.5a 

128.33b-
129.27 

42.17-43.5 
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160 Selectively 
determining 
factor for the 
agency of the 
agent. 
 

192.1-10 122.8b-24 39.6b-21a 57.3-
58.9 

130.10-
131.9* 

43.22-44.9 

161 Cause for the 
essence and cause 
for the accident. 
 

192.11-
end of 
page 

122.25-
end of 
page 

39.21-end 
of page 

56.5b-
57.2 

129.28-
130.9 

43.6-21 

162 Sixth division of 
existence. Finite 
and infinite. Four 
ways of saying the 
infinite. 
 

193.1-
194.1 

123.1-28 40.1-23 --- --- 
 

--- 

163 Possible infinities: 
motion of the 
sphere and 
number of human 
souls after death. 
 

194.2-15 123.29-
124.12 

40.24-
41.12 

--- --- 
 

--- 

164 Impossible 
infinities: bodies 
and distances (via 
two signs). 
 

194.16-
199.7 

124.13-
125.16 

41.13-
42.22a 

58.10-
60.1 
[§16] 

131.10-
132.15 

44.10-end of 
page 

165 Impossible 
infinities: causes. 
 

199.8-
100.3 

125.17-
end of 
page 

42.22b-
43.7 

60.2-
61.10 

132.16-133.3 45.1-21 

166 Seventh division 
of existence. 
Potency and 
actuality. Potency 
of acting and 
potency of being 
acted upon. 
 

200.4-
201.6 

126.1-33 43.8-44.5 61.11-
62.11a 

133.4-29  
Ġ. adds the 
example of 
the wine 

45.22-46.9a 

167 The last potency, 
i.e. the possibility 
of existence, 
requires a 
material 
receptacle of 
inherence. 
 

201.7-
202.17 

126.34-
127.35 

44.6-
45.10 

62.11b-
63.10 

133.30-
134.28  
elaborated 

46.9b-34 

168 Subdivision of the 
potency of acting 
into that which 

202.18-
203.16 

127.36-
128.27 

45.11-46.5 63.11-
64 end 

134.29-
136.3 

46.35-47.31 
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only applies to 
actuality, and that 
which applies to 
both act and 
omission. 
 

of 
page 

169 Eighth division of 
existence. 
Necessary and 
possible.  
 

203.17-
204.8 

128.28-
129.9a 

46.6-22a --- --- 
 

--- 

170 Three ways of 
considering the 
possible in its 
relationship with 
the other by 
virtue of which it 
has existence. 
 

204.9-
205.11 

129.9b-
130.19 

46.22b-
47.22a 

--- --- 
 

--- 

171 Compossibility of 
eternity of the 
world and 
creation. 
 

205.12-
206.11 

130.20-
41a 

47.22b-
48.2 

68.11-
69.3 
[§20] 

139.1-15 
Ġ. adds 
example oft 
he world 

50.3-19a 

172 Example: builder 
and house. 
 

206.12-
207.6 

130.41b-
131.32 

48.3-30a 69.4-
70.11 

139.16-
140.23 

50.19b-57.20 

173 Proof: the existent 
does not need a 
giver of existence 
(but it needs a 
pre-existent). 
 

207.7-25 131.33-
132.19 

48.30b-
49.14a 

70.12-
71.4 

140.24-
141.8 

51.21-37 

174 Objection and 
answer. 
 

207.26-
208.14 

132.20-
133.3 

49.14b-
35a 

71.5-14 141.9-31 51.38-52.10 

175 
 

Existence and 
process of 
becoming 
existent. Agent 
and process of 
becoming agent. 
 

208.15-
209 

133.4-136 49.35b-51 71.15-
73.11 

141.22-143.9 52.11-53.26 

        

  METAPHYSICS II 
 

   

176 Twelve things 
about the essence 
of the Necessary 

210.1-12 137.1-17 52.1-13 78.6a 147.19-20 + 
addition by 
Ġ. 

56.37-57.1a 
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Existent. [(1)] He 
is not an accident. 
 

177 [(2)] He is not a 
body. 
 

210.13-
211.6 

137.18-
138.8 

52.14-
53.4 

~73.12-
74.3 

added by 
Ġ., but cf. 
143.13-23 

~53.27-54.2a 

178 [(3)] He is neither 
like form, nor like 
matter. 
 

211.7-12 138.9-18 53.5-10a --- --- --- 

179 [(4)] His 
existence is His 
essence. 
 

211.13-
212.8 

138.19-
139.15 

53.10b-34 76.10-
77.12 
[§24 

146 55.32-56.21 

180 [(5)] He is not 
dependent on 
something else in 
the way in which 
that something 
depends on Him, 
in the sense of 
causality. 
 

212.9-19 139.16-25 53.35-
54.9 

67.1-11 137.17-138.5 48.34-49.12 

181 [(6)] He is not 
dependent on 
something else in 
the way in which 
that something 
depends on Him, 
in the sense of 
mutual 
relationship. 
 

212.20-
213.7 

139.26-
140.2 

54.10-23 67.12-
68.10 

136.8-end 
of page 

49.13-50.2 

182 [(7)] He is only 
one. 
 

213.8-
214.8 

140.3-33 54.24-
55.13 

75.1-
76.3 

144.22-
145.22 

54.25-55.20 

183 [(8)] He cannot 
have an attribute 
additional with 
respect to His 
essence. 
 

214.9-24 140.34-
141.19 

55.14-32a 74.4-74 
end of 
page 

143.24-
144.21 

54.26 

184 Contrastive 
comparison with 
the Physics and 
the condition of 
the body. 
 

214.25-
215.6 

141.20-32 55.32b-
56.8a 

--- --- --- 
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185 Conclusion of the 
argument for the 
impossibility of 
an attribute in His 
essence. 
 

215.7-17 141.33-
142.5 

56.8b-21 --- --- --- 

186 [(9)] He does not 
change. 
 

215.18-
end of 
page 

142.6-15 56.22-30 76.4-
76.9 

145.23-end 
of page 

55.21-31 

187 [(10)] From His 
essence only one 
immediately 
proceeds. 
 

216.1-22 142.16-
143.10 

56.31-
57.21 

--- --- --- 

188 [(11)] He is not a 
substance. 
 

216.23-
218.7 

143.11-
end of 
page 

57.22-
58.3a 

77.13-
78.5 

147.1-18 56.22-36 

189 Objection and 
answer to the 
denial of His 
substantiality. 
 

218.8-
219.13 

144.1-38 58.3b-29 78.6b-
79.7 

147.20-
148.12 

57.1b-25 

190 [(12)] All but Him 
proceeds from 
Him.  
 

219.14-
220.5 

144.39-
145.17a 

58.30-
59.12a 

--- --- --- 

191 Infinite 
concatenation, 
ending of the 
causal chain in an 
extreme which is 
not the Necessary 
Existent, and 
mutual causation 
are rejected. The 
causal chain ends 
in the Necessary 
Existent. 
 

220.6-19 145.17b-
34 

59.12b-
28a 

81.10-
82.8 

150.5-end 
of page 

59.5-25 
[§27] 

192 Objection and 
answer. 
 

220.20-
221.13 

145.35-
146.19 

58.28b-
60.17a 

82.9-
83.2a 

151.1-12a 59.26-60.1a 

193 The world is 
possible and 
originated (albeit 
eternal). 
 

221.14-
end of 
page 

146.20-
35a 

60.17b-
28a 

83.2b-6 151.12b-18 60.1b-6a 

194 The eternal 
agency of the 

222.1-17 146.35b-
147.15a 

60.28b-
61.9a 

83.7-11a 151.19-27a 60.6b-13 
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Necessary 
Existent is 
worthier than a 
temporal one. 
Simile of the sun 
(God) and the 
sunbeams 
(world). 
 

195 
 

Criticism of the 
simile of the sun 
and sunbeams. 
 

222.18-
end of 
page 

147.15b-
end of 
page 

61.9b-
end of 
page 

83.11b-
83.13 

151.27b-
end of 
page 

60.14-18 

        

  METAPHYSICS III 
 

196 On the attributes 
of the First. 
Premise: 
impossibility of 
any multiplicity 
in the First. Five 
kinds of 
description. First 
two possible 
descriptions: 
essential 
attributes; 
accidental 
attributes. 
 

223.1-18 149.1-20a 62.1-18a 79.8-
80.11a 

148.13-
149.12 

57.26-58.18a 

197 Third kind of 
description: 
accidental 
attribute with a 
dependence on 
something else. 
Fourth kind: 
accident which 
refers to the 
relation of the 
essence with 
something 
proceeding from 
it. Fifth kind: 
negative 
attribute. 
 

223.19-
224.14 

149.20b-
150.11a 

62.18b-
63.13a 

80.11b-
81.9 

149.13-150.4 58.18b-59.4 
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198 Attributes 
originating from 
relative and 
negative 
descriptions 
(kinds 4 and 5). 
 

224.15-22 150.11b-21 63.13b-21 --- --- 
 

--- 

199 First allegation. 
Life of the First. 
 

224.23-
225.14 

150.22-
151.2a 

63.22-
64.5a 

83.14-
84.9 
 

152.1-22  
Ġ. adds the 
notion of life 
 

60.19-61.1a 

200 «Free» and 
«abstract». 
 

225.15-
226.1 

151.2b-21 64.5b-20 84.10-
12a 

152.23-27 60.1b-5 

201 Second 
allegation. Self-
knowledge of the 
First. 
 

226.2-16 151.22-
152.15a 

64.21-35a --- --- --- 

202 Knowledge, 
known and 
knower are 
identical. 
 

226.17-
227.23 

152.15b-
153.20 

64.35b-65 84.126-
85.4a 

152.28-
153.11 

60.6-17a 

203 Third allegation. 
Knowledge of the 
First 
(omniscience). 
 

227.24-
228.12 

153.21-
154.3 

66.1-20 85.4b-
86.5a 

153.12-20a 60.17b-23 

204 Fourth 
allegation. 
Oneness of the 
knowledge of the 
First. 
 

228.13-23 154.4-24 66.21-
67.3a 

--- --- --- 

205 Three possible 
states of man 
with respect to 
knowledge. 
 

228.24-
229.16 

154.25-
155.11a 

67.3b-29a 86.11-
88.3a 

154.1-155.10 61.34-62.31 

206 Further 
description of the 
third state, to 
which the First’s 
knowledge of the 
universe is 
assimilated. 
 

229.17-
end of 
page 

155.11b-
27a 

67.29b-
68.12a 

--- --- --- 
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207 Impossibility of 
the first condition 
for the First. 
 

230.1-18 155.27b-
156.22 

68.12b-
69.6 

88.3b-
88.7 

~155.11-20 
with 

additions by 
Ġ. 
 

62.32-end of 
page 

208 Example of the 
way of knowledge 
of the First: 
wealth of a king. 
 

230.19-
231.12 

156.23-
157.6 

69.7-30a --- --- --- 

209 Objection and 
answer, with 
contextual denial 
of the possibility 
of the second 
condition in the 
First. 
 

231.13-
232.1 

157.7-27 69.30b-
70.17 

--- --- --- 

210 Fifth allegation. 
Knowledge of 
particulars. 
 

232.2-21 157.28-
158.20a 

70.18-
71.10a 

88.8-
89.10a 

155.21-
156.27 

63.1-31a 

211 Knowledge of the 
possible events by 
means of their 
causes. 
 

232.22-
233.8 

158.20b-
159.15 

71.10b-31 89.10b-
90.2 

156.28-
157.9 

63.31b-64.7 

212 Sixth allegation. 
Atemporal 
knowledge of the 
particulars. 
 

233.9-
234.9 

159.16-
160.9a 

71.32-
72.24a 

90.3-
93.2a 

157.10-
159.34 

64.8-66.15a 

213 Eternal and 
unchanging 
knowledge of the 
First. 
 

234.10-
end of 
page 

160.9b-
161.3 

72.24b-
73.8 

93.2b-
93.3 

159.35 66.15b-18 

214 Seventh 
allegation. Will of 
the First. 
 

235.1-15 161.4-20 78.9-24a 93.4-9a 160.4-12 66.19-28a 

215 Four possible 
origins of every 
voluntary act. 
 

235.16-
end of 
page 

161.21-34 73.24b-
34a 

93.9b-
94.3a 

160.13-30a 66.28b-67.6a 

216 How the 
knowledge can be 
cause for the 
existence: 
examples. 

236.1-23 161.35-
162.27a 

73.34b-
74.28a 

~94.3b-
95.15a 

160.30b-
162.12a 

 

~67.6b-68.9a 
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217 In the First there 
is nothing in 
potency. 
 

236.24-
237.11 

162.27b-
163.10a 

74.28b-
75.11a 

Material listed for §216 is here mixed with 
that of §217 and §218, in reverse order 

218 The First’s 
conceiving of 
anything is 
sufficient for the 
realization of the 
conceived thing, 
without any goal 
in Him. 
 

237.12-24 163.10b-
29 

75.11b-29 Material listed for §216 is here mixed with 
that of §217 and §218, in reverse order 

219 Providence of the 
First. 
 

237.25-
238.19 

163.30-
164.18 

75.30-
76.22a 

95.15b-
96.1 

162.12b-20 68.9b-15a 

220 Creation and 
guidance of the 
First. 
 

238.20-
239.2 

164.19-
36a 

76.22b-
32a 

Cf. 
100.3b-
11 

Cf. 165.24b-
166.6 

Cf. 70.32b-71.8 

221 The actions of the 
First are 
knowledgeable 
even without any 
goal. 
 

239.3-14 164.36b-
165.15 

76.32b-
77.15 

96.2-
97.5 

162.21-
163.17 

68.15a-end of 
page 

222 Eighth allegation. 
Omnipotency of 
the First. 
 

239.15-
240.7 

165.16-
36a 

77.16-35a 97.6-
98.5 

163.18-
164.12 

69.1-26 

223 Analysis of the 
proposition: «If 
He wanted, He 
would act». 
 

240.8-22 165.36b-
166.15 

77.35b-
78.20 

98.6-
99.6 

164.13-165.2 69.27-70.11 

224 Ninth allegation. 
Wisdom of the 
First. 
 

240.23-
241.11 

166.16-
167.2a 

78.21-
79.8a 

99.7-
100.3a 

165.3-24a 70.12-32a 

225 The First’s 
knowledge of the 
order of the 
universe is the 
principle of that 
order. 
 

241.12-21 167.2b-14 79.8b-18 Cf. §220 Cf. §220 Cf. §220 
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226 Tenth allegation. 
Generosity of the 
First. 
 

241.22-
242.11 

167.15-37 79.19-
80.5 

100.12-
101 
[§36] 

166.7-end 
of page 

71.9-27 

227 Eleventh 
allegation. Joy of 
the First. Various 
principles which 
explain it. 
 

242.12-18 167.38-
168.9 

80.6-14 --- --- --- 

228 First principle: 
meaning of 
pleasure and 
pain. 
 

242.19-
243.21 

168.10-
end of 
page 

80.15-
81.10 

102.1-9a 167.1-17 71.28-72.9a 

229 Second principle: 
the suitable to 
every faculty is its 
act. 
 

243.22-
244.21 

169.1-12 81.11-18 102.9b-
103.1a 

167.18-26 72.9b-17 

230 Third principle: in 
the perfect 
intelligent the 
interior faculties 
are stronger than 
the exterior ones. 
 

244.5-16 169.13-30 81.19-34 103.1b-
10 

167.27-
168.7a 

72.18-30 

231 Fourth principle: 
every faculty has 
the pleasure of 
the perception of 
that of which it is 
faculty. 
 

244.17-
245.15 

169.31-
170.19 

81.35-
82.27 

103.11-
105.1 

168.7b-169.2 72.31-73.18 

232 Fifth principle: 
the intellectual 
pleasure is 
stronger than the 
sensible 
pleasures. 
 

245.16-
246.19 

170.20-
171.17 

82.28-
83.31 

105.2-11 169.3-22 73.19-37a 

233 Sixth principle: 
sometimes the 
perception of the 
pleasure is 
weakened by 
something 
external to the 
perceiver. 

246.20-
247.21 

171.18-
172.19a 

83.32-
84.34a 

105.12-
108.9 

169.23-71 73.37b-75.21 



Appendix 2 

 1149 

 Topic  MF   DN  
§  DUNYĀ ALONSO MUCKLE MOʿĪN ACHENA-

MASSÉ 
 

MOREWEDGE 

      

 

234 The perfect self-
perception of the 
First as perfect 
produces the 
most perfect 
pleasure. 
 

247.22-
248.15 

172.19b-
173.1a 

84.34b-
85.20 

108.10-
109.1a 

172.1-10 
(with 
omissions 
by Ġ.) 

75.22-28 

235 Incommensurabl
e pleasure of the 
First with respect 
to us (quotation 
of Aristotle). 
 

248.16-24 173.1b-16 85.21-
86.3a 

110.2-
111.11 

173.10b-27 76.15-31 

236 Pleasure of the 
angels. 
 

248.25-
249.4 

173.17.24a 86.3b-11a 109.1b-
110.1 

172.11-28 75.29-76.3a 

237 Example: man 
who loves a king. 
 

249.5-11 173.24b-
37a 

86.11b-23a --- --- --- 

238 Man can attain 
eternal happiness. 
 

249.12-
end of 
page 

173.37b-
174.9 

86.23b-
end of 
page 
 

--- --- --- 

239 Epilogue of the 
speech on the 
attributes. 
Knowledge of the 
unknown (the 
First) through the 
known (man). 
 

250 174.10-
end of 
page 

87.1-25a --- --- --- 

240 Only what of the 
First has an image 
in us can be 
known; what has 
no matching at all 
is impossible to 
know (e.g. God as 
an existence 
without quiddity). 
 

251.1-17 175.1-24 87.25b-
88.18a 

--- --- --- 

241 The angels do 
have a quiddity 
different from 
their existence. 
 

251.18-
end of 
page 

175.25-
34a 

88.18b-
26a 

--- --- --- 

242 The truth of the 
essence of the 

252.1-7 175.34b-
176.2 

88.26b-
89.3a 

--- --- --- 
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First is that He is 
existence without 
quiddity. 
 

243 You can know by 
demonstration 
that the 
knowledge of the 
First is 
impossible. 
 

252.8-16 176.3-13 89.3b-12 --- --- --- 

244 
 

Even knowing 
that full 
knowledge is 
impossibile is a 
kind of 
knowledge. 
 

252.17-
end of 
page 

176.14-
end of 
page 

89.13-end 
of page 

--- --- --- 

        

  METAPHYSICS IV 
 

245 General 
introduction to 
the fourth 
treatise. One 
premise and three 
pillars. 
 

253.1-
253.14 

177.1-17 90.1-18 --- --- --- 

246 Premise. First 
divisio entis. 
Substances divide 
into intellects, 
souls, and bodies. 
 

253.15-
254.15 

177.18-
178.19 

90.19-
91.13 

114.12-
116.8 
[§39] 

176.10-
177.27 
[§45] 
 

78.33-79.34 
[§39] 

247 Second divisio 
entis. Various 
degrees of 
perfection. 
 

254.16-
255.4 

178.20-34 91.14-28 116.9-
117.5 
[§40] 

177.28-
178.16 
[§46] 

79.35-80.12 
[§40] 

248 Third divisio, 
concerning only 
bodies, which 
divide into simple 
and composed. 
 

255.5-23 178.35-
179.13 

91.29-
92.11 

119.7-
120.7 
[§42] 

180.1-22 
[§48] 

81.18-end of 
page [§42] 

249 Pillars. Premise to 
the first pillar. 
Table of contents 
about movement. 

255.24-
256.12 

179.14-33 92.12-27 120.8-
121.1 
[§43 
(a)] + 

180.23-29 
[§49 (a)] + 
185.10-33 
[§51 (a)] 

82.1-6 [§43 (a)] 
+ 85.13-34 [§45 
(a)] 
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 125.13-
126.9 
[§45 
(a)] 
 

250 First allegation. 
Rectilinear 
movement, 
natural 
movement of the 
elements. 
  

256.13-
257.17 

179.34-
180.36 

92.28-
93.27 

--- --- --- 

251 
 

Requisites of the 
rectilinear 
movement: (i) 
sensible 
ostensibility, (ii) 
finite 
determinateness, 
(iii) graduality of 
high and low. 
 

257.18-
258.21 

180.37-
181.37 

93.28-
94.24 

121.2-
122.4 
[§43 
(b)] 

180.23-181  
[§49 (b)] 

82.7-end of 
page [§43 (b)] 

252 Second 
allegation. 
Surrounding 
body. The 
difference of 
direction is either 
in the void or in 
the plenum, but it 
is absurd that it is 
in the void. 
 

258.22-
259.6 

181.38-
182.14a 

94.25-
95.5a 

122.5-
125.12 
[§44] 

182-185.9 
[§50] 

83-85.12 [§44] 

253 
 

If rather it is in 
the plenum, 
namely in the 
body, it is either 
internal or 
external with 
respect to the 
body. It is internal 
to it, and based 
on the difference 
between centre 
and 
circumference. 
 

259.7-22 182.14b-
39a 

95.5b-26 Material listed for §252 is common to §§253-
255, with Ġazālīan variations 

254 
 

It is impossible 
that the 

259.23-
260.18 

182.39b- 95.97- Material listed for §252 is common to §§253-
255, with Ġazālīan variations 
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difference of the 
direction is 
external with 
respect to the 
body. 
 

255 The difference of 
two bodies is not 
in its own cause 
of the difference 
of the direction. 
 

260.19-
261.10 

-184.19 -97.9 Material listed for §252 is common to §§253-
255, with Ġazālīan variations 

256 Third allegation. 
Time follows from 
the movement: 
examples. 
 

261.11-19 184.20-
34a 

97.10-22a --- --- --- 

257 
 

Verification of the 
concept of time. 
 

261-20-
262.14 

184.34b-
185.24a 

97.22b-
98.11a 

125.13-
127.12 

185.10-186 85.13-86.26 

258 
 

Definition of 
time, and 
independence of 
time from 
concepts like 
quickness and 
slowness. 
 

262.15-
263.6 

185.24b-
186.12 

98.11b-
99.3 

127.13-
128.9a 

187.1-25 86.27-87.7 

259 
 

Movement of the 
sphere as 
ultimate criterion 
of time. 
 

263.7-17 186.13-28 99.4-17 --- --- --- 

260 Fourth 
allegation. 
The movement of 
the sublunary 
bodies only 
happens by virtue 
of an inclination.  
 

263.18-
264.2 

186.29-
187.3 

99.18-31a --- --- --- 

261 
 

Every composed 
body has 
necessarily got an 
inclination 
 

264.3-15 187.4-20 99.31b-
100.11a 

--- --- --- 

262 
 

First objection. 
 

264.16-
265.13 

187.21-
188.11 
 

100.11b-
101.3a 

128.15-
130.3 

188-188.31 
[§51 (d)] 

87.16-88.1 [§45 
(d)] 
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[§45 
(d)] 
 

263 Second objection. 
 

265.14-
266.10 

188.12-
188-36 

101.3b-
101.28 

128.9-
15 [§45 
(c)] 

187.25-end 
of page 
[§51 (c)]  
 

87.8-16  
[§45 (c)] 

264 Fifth allegation. 
The movement of 
the sublunary 
bodies is always 
rectilinear (centre 
→ circumference 
or viceversa). 
 

266.11-
267.2 

188.37-
189.17 

101.29-
102.13 

130.4-
end of 
page 
[§45 
(e)] 

188.32-
189.17  
[§51 (e)] 

88.1-18  
[§45 (e)] 

265 Sixth allegation. 
The movement of 
the sublunary 
compounds is a 
sign of the 
perpetual 
movement of the 
heavens. 
 

267.3-
268.3 

189.18-
190.16 

102.14-
103.9 

136.11-
137.13 
[§49] 

194.16-
195.17 [§55] 

92.15-93.6 
[§49] 

266 Example. Causal 
chain, traced back 
to the celestial 
movement, which 
leads to the 
reception of the 
vegetative soul in 
the seed in a 
certain moment. 
 

268.4-26 
 

190.17-
37a 

103.9-28 137.14-
138.14a 
[§50] 

195.18-
196.17 
[§56] 

93.7-29a [§50] 

267 
 

Two ways in 
which the 
celestial 
movement is a 
cause for the 
origin of things: 
(i) the actual 
cause is together 
with it; (ii) it is a 
cause for the 
attainment of the 
predisposition of 
the nearer causes. 
 

268.26-
269.19 

190.37b-
191.20 

103.29-
104.12a 

138.14b
-139.4 

198.16-24 93.29b-end of 
page 
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268 Summary of the 
previous topics 
and introduction 
to the following 
section. 

269.20-
270 

191.20-
end of 
page 

104.12b-
28 

--- --- --- 

 
269 

 
Second pillar. 
Speech on the 
celestial bodies. 
Table of contents. 
 

 
271.1-11 

 
192.1-14 

 
104.29-
105.7 

 
--- 

 
--- 

 
--- 

270 First allegation. 
The moving of the 
heavens is 
circular and 
voluntary. 
 

271.12-
272.10 

192.15-
193.6a 

105.8-31a 131.1-
132.7 
[§46] 

189.18-190 
[§52] 

88.19-89.22 
[§46] 

271 
 

It is impossible 
that the heavenly 
movement is by 
virtue of a pure 
nature, devoid of 
a will. 
 

272.11-20 193.6b-25 105.31b-
106.11 

--- --- --- 

272 Second 
allegation. The 
heavenly motion 
cannot be 
produced by a 
pure intellect.  
 

272.21-
273.12 

193.26-
194.7a 

106.12-
33a 

132.8-
133.7a 
[§47] 

191.1-27a-
192.16 
[§53] 

89.23-90.11 
[§47] 

273 The renewal of 
the particular 
wills is necessary 
to account for the 
movement: 
example of the 
pilgrimage. 
 

73.13-22a 194.7b-21a 106.33b-
107.12a 

133.7b-
134.5 

191.27b-
192.16 

90.12-90.30 

274 Movement, 
imagination and 
will, which 
changes in a soul, 
not in an intellect. 
Example: man 
walking with a 
lamp in the 
darkness. 
 

273.22b-
274.14 

194.21b-
195.3 

107.12b-
29 

--- --- --- 
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275 Third allegation. 
The heavenly 
movers do not 
move for the sake 
of the inferior 
world, but for the 
sake of what is 
superior to them. 
 

274.15-
275.4 

195.4-25 107.30-
108.10 

139.5-
140.1 
[§51 
(a)] 

196.25-
197.12  
[§57 (a)] 

94.1-18 [§51 (a)] 

276 Demonstration of 
the 
incorruptibility of 
the celestial 
bodies. 
 

275.5-
276.8 

195.25-
196.30 

108.10-
109.12a 

134.6-
136.10 
[§48] 

192.17-
194.15 
[§54] 

90.31-92.14 
[§48] 

277 The movement of 
the celestial 
bodies cannot be 
caused by their 
providence for 
the sublunary 
beings.  

276.9-
277.5 

196.30-
197.18 

109.12b-
110.3a 

140.2-5 
[§51 
(b)] + 
143.3-
end of 
page 
[§51 
(e)] 
 

197.12-20 
[§57 (b)] + 
199.11-end 
of page 
[§57 (d)] 

94.18-25 [§51 
(b)] + 96.4-26 
[§51 (e)] 

278 First objection 
and answer: if 
that for the sake 
of which the thing 
is is nobler than 
that thing, the 
shepherd, 
teacher, and 
prophet should 
be inferior to the 
sheep, the 
disciples, and the 
community. 
 

277.6-23 197.19-
end of 
page 

110.3b-25a  
142.5-
143.2  
[§51 
(d)] 

 
198.33-
199.10 [§57 
(c)] 

 
95.31-96.4 [§51 
(d)] 

 
279 

 
Second objection 
and anwer: 
«doing the good 
is good». 
 

 
277.24-
278.2 

 
198.1-10a 

 
110.25b-
34a 

 
140.6-9  
[§51 
(c)] 

 
197.21-26 
[§57 (b)] 

 
94.26-30a [§51 
(c)] 

280 Analysis of the 
subject of the 
proposition: 
«doing the good». 
 

278.3-14 198.10b-
23 

110.34b-
111.11a 

140.10-
end of 
page 

197.27-34 94.30b-36 
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281 Analysis of the 
predicate of the 
proposition: «is 
good». 
 

278.15-
279.8 

198.24-
199.12 

111.11b-
end of 
page 

141.1-
142.4 

197.35-
198.32 

94.37-95.30 

282 Third pillar. 
Fourth 
allegation. 
Establishment of 
the existence of 
the separate 
intellects. 
 

279.9-23 199.13-
end of 
page 

112.1-17a 144.1-
145.5 
[§52] 

200.1-29 
[§58] 

96.27-97.11a 
[§52] 

283 Two kinds of 
motion: (a) like 
the beloved 
moves the lover, 
(b) like the spirit 
moves the body. 
 

279.24-
280.16 

200.1-21 112.17b-
35a 

145.6-
146.4 

200.30-
201.20 

97.11a-97.31 

284 Objection and 
answer. What 
moves for love 
can be researched 
in its own 
essence, or else 
the resemblance 
to it can be 
researched. This 
movement is not 
of the first kind. 
 

280.17-
281.1 

200.22-
201.5a 

112.33b-
113.13a 

146.5-
146.8a 

+ 
146.12b
-147.8 
[§53 
(a)] 

201.21-
201.29 [§59 
(a)] + 
202.7-28 

97.32-99.12 
[§53 (a)] 

285 It is neither a 
movement by the 
way of command 
and obedience. 
 

281.2-5 201.5b-11 113.13b-19a 146.8b-
12a 

201.30-
202.6 

97.37b-98.4 

286 It is only possible 
by the way of the 
imitation of the 
beloved, and it 
has three 
conditions. 
 

281.6-24 201.12-36 113.19b-
114.6a 

147.9-
148.12 

202.29-
203.30 

93.19b-99.12a 

287 Objection and 
answer. The 
celestial bodies 
are in actuality as 
for their 

281.25-
282.20 

201.37-
202.24a 

114.6b-29a 148.13-
149.7[§
53 (b)] 

203.31-
204.12a 
[§59 (b)] 

99.12b-28a [§53 
(b)] 
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substance, their 
essential 
accidents and 
their shape. 
 

288 The only thing as 
for which they are 
not in actuality is 
the position; the 
circular 
movement is the 
way that the 
celestial body has 
to imitate the 
actuality of the 
position. 

282.21-
283.17 

202.24b-
203.13 

114.29b-
115.21 

149.8-
150 

204.12b-
205.12 

99.28b-100.15 

 
289 

 
Fifth allegation. 
The multiplicity 
of the skies 
implies their 
having different 
natures and 
species (higher 
and lower). 
 

 
283.17-
284.14 

 
203.14-
204.2 

 
115.22-
116.12 

 
151-
153.3 
[§54 
(a)] 

 
205.13-
206.30 
[§60 (a)] 

 
100.16-101.25 
[§54 (a)] 

290 Sixth allegation. 
Mutual causation 
is not permitted 
in the case of the 
celestial bodies. 
 

284.15-
end of 
page 

204.3-15 116.13-27a 154.12-
155.10 
[§54 
(c)] 

~208.4-26 
[§60 (c)] 

102.26-103.2 
[§54 (c)] 

291 First objection 
and answer: cases 
of mutual 
causation in the 
sublunary world. 
 

285.1-9 204.16-
26 

116.27b-
117.3a 

--- --- --- 

292 Second objection 
and answer: 
causation of a 
body on another 
body can only 
happen by the 
mediation of 
matter, i.e. with 
the contact of the 
form lodged in 

285.10-
286.10 

204.27-
205.15 

117.3b-28 153.4-
154.11 
[§54 
(b)] 

206.31-
208.3 [§60 
(b)] 

101.26-102.26  
[§54 (b)] 



Appendices 

 1158 

 Topic  MF   DN  
§  DUNYĀ ALONSO MUCKLE MOʿĪN ACHENA-

MASSÉ 
 

MOREWEDGE 

      

the body with 
another body.  
 

293 Seventh 
allegation. The 
separate intellects 
are manifold, 
since they are the 
beloved of the 
souls of the skies 
and they cause 
differentiated 
motions. 
 

286.11-
287 

205.16-
206 

117.29-118 155.11-
156.3 
[§54 
(d)] 

208.27-
209.8 
[§60 (d)] 

103.3-17 [§54 
(d)] 

   

METAPHYSICS V 
 

294 Obscurity: from 
the one only one 
proceeds, but the 
existents are 
actually manifold. 
 

288.6-20 207.1-27 119.1-23a 111.12-
112.11 
[§38 
(a)] 

173.28-
174.20 [§44 
(a)] 

 

76.32-77.17 
[§38 (a)] 

 

295 How multiplicity 
derives from the 
First, on the basis 
of the distinction 
between 
necessary and 
possible 
existence. 
 

288.21-
289.22 

207.28-
208.20a 

119.23b-
120.23a 

112.12-
114.11 
[§38 
(b)] 

174.21-176.9 
[§44 (b)] 

77.18-78.32 
[§38 (b)] 

296 The first separate 
intellect proceeds 
from the First. Its 
existence is 
necessary by 
virtue of the First, 
and possible by 
virtue of itself. 
 

289.23-
290.8 

208.20b-
37 

120.23b-
121.2 

--- --- --- 

297 Objection and 
answer. 
Derivation of the 
moving intellects, 
the heavenly 
souls, and the 
celestial spheres, 
from the One. 
  

290.9-
291.14 

208.38-
209.23 

121.3-27 156.4-
157.1 
[§55] 

209.9-end 
of page 
[§61] 
Ġ. adds the 
names of the 
spheres 

103.18-end of 
page [§55] 
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298 After the celestial 
bodies the 
existence of the 
inferior things is 
derived. Elements 
and common 
matter. 
 

291.15-
end of 
page 

209.24-
38a 

121.28-
122.7a 

157.2-
10a 
[§56] 

210.1-17a 
[§62] 

104-1-16a [§56] 

299 The existence of 
matter is from the 
separate intellect, 
while its being in 
actuality needs 
the cooperation 
of the form. 
 

292.1-13 209.38b-
210.21a 

122.7b-22a 157.10b-
158.10a 

210.17b-
211.8a 

104.16b-105.2a 

300 The 
predisposition of 
common matter 
to the reception 
of the elementary 
forms and its 
delimitation as 
for the direction 
is from the 
celestial bodies. 
 

292.14-
293.5 

210.21b-
211.7a 

122.22b-
123.10 

158.10b

-159.10 
211.8b-32 105.2b-26a 

301 Distinction 
between the 
matter’s being in 
potency and its 
being 
predisposed. 

293.6-
end of 
page 

211.7b-30 123.11-30a 159.11-
160.7 

211.33-
212.20 

105.26b-106.4 

302 List of sublunary 
beings generated 
by the various 
mixtures of the 
elements: 
atmospheric 
phenomena, 
minerals, plants, 
animals, and 
man. 
 

294.1-
295.1 

211.31-
212.17a 

123.30b-
124.22 

160.8-
161.6a 
[§57 
(a)] 

212.21-213.11 
[§63 (a)] 

106.5-24a [§57 
(a)] 

303 Celestial 
causation of the 
sublunary beings 
and their 

295.2 212.17b-
32a 

124.23-
35a 

--- --- --- 
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permanence by 
species. 
 

304 The celestial 
bodies are unitary 
for every aspect 
except for 
position: the 
changes in their 
reciprocal 
position 
generates 
different 
predispositions, 
and thus different 
forms. 
 

295.11-
end of 
page 

212.32b-
213.12 

124.35b-
125.19a 

161.13b-
162.1a 

+161.6b
-
8a+161.
9b-11a 

213.23b-
26a+213.12-
15+213.17b-
20a 

106.36b-107.2a 

+106.24b-
28a+106.30b-33a 

305 Eventually, the 
causes of the 
sublunary and 
imperfect beings 
revert to the 
celestial angels: 
they are thus in 
the best and most 
perfect of the 
ways. 
 

296.1-11 213.13-29a 125.19b-33 161.8b-
9a + 
161.11b-
13a + 
162.1b-
162.5 

213.16-17a + 
213.20b-23a 
+ 213.26b-
33a 

106.28b-30a + 
106.33b-36a + 
107.2b-107.11 

306 Example. The 
existence of the 
flies is better than 
the mere 
existence of the 
matter 
predisposed to 
the reception of 
the form of the 
flies. Example of 
the reflection of 
light. 
 

296.12-19 213.29b-
214.2 

125.34-
126.10 

162.6-
11 [§57 
(b)] 

213.33b-
214.8 [§63 
(b)]  
Ġ. adds the 
example of 
light. 

107.11-20 [§57 
(b)] 

307 Objection: 
problem of 
theodicy. 

296.20-
297.7 

214.3-16a 126.11-23a --- --- --- 

 
308 

 
Concept of 
«good»: good in 
itself (whose 
contrary is evil as 

 
297.8-20 

 
214.16b-
30a 

 
126.23b-
35a 

 
117.6-11 
[§41] 

 
178.17-27 
[§47] 

 
80.13-22 [§41] 
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privatio boni) and 
good as God. 
 

309 Classification of 
beings according 
to their being 
good and evil: (1) 
pure good with 
no evil; (2) pure 
evil with no good; 
(3) good and evil, 
with the 
predominance of 
evil; (4) good and 
evil, with the 
predominance of 
good. 
 

297.21-
289.5a 

214.30b-
215.2a 

126.35b-
127.13a 

117.12-
118.4a 

178.28-
179.3a 

80.23-30a 

310 Example of (4): 
the fire. 

289.5b-12 215.2b-14a 127.13b-
24a 

118.4b-
9a 

179.3b-12a 80.30b-37a 

311 Example of (4): 
the rain (and then 
Saturn and Mars, 
longing and 
anger). 
 

298.13-
end of 
page 

215.14b-
32 

127.24b-
128.5 

118.9b-
16a 

179.12b-24a 80.37b-81.9a 

312 Obection and 
answer: God is 
already an 
instance of pure 
good (1), and it 
was necessary 
that He created 
beings in which 
the good is 
predominant (4), 
since the good 
resides in their 
existence as 
opposed to their 
nonexistence. 
 

299.1-8 215.33-
216.2 

128.6-16 118.16b-
119.6 

179.24b-
end of 
page 

81.9b-81.17 

313 The evil is in the 
smallest possible 
quantity, together 
with the greatest 
quantity of good. 
 

299.9-
end of 
page 

216.3-28 128.17-
129.5 

162.12-
165 
[§57 
(c)] 

214.9-216  
[§63 (c)]  
Ġ. adds the 
example of 
the old 
woman. 
 

107.20-108 [§57 
(c)] 
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314 Divine decree and 
omnipotence. 
End of the 
Metaphysics. 
 

300 216.29-
217 

129.5-end 
of page 
 

--- --- --- 

 
 

III. Physics 
 
 

 Topic  MF   DN 
§  DUNYĀ ALONSO MUCKLE MEŠKĀT ACHENA-

MASSÉ 
 

     

  PHYSICS | Preface 
 

  

315 
 

Subject-matter of the 
Physics and table of 
contents (the fifth treatise 
is omitted). 
 

303 221 130.1-131.17 1-3.2 13-14.12 

       

  PHYSICS I 
 

  

316 Four things common to all 
bodies: form, matter, 
movement, and place. 
Speech on the movement. 
True nature of movement. 
 

304.1-
305.12 

223-224.8 131.18-
132.12 

3.3-4.7 14.13-15.8 

317 First division of the 
movement. Four kinds: 
local movement, and 
transfer in quantity, 
position, and quality.  
 

305.13-
306.7 

224.9-26 132.13-27a 4.8-5.6 15.9-24 

318 Impossibility of the 
gradual transfer in the 
substance. 
 

306.8-
308.2 

224.27-
225.8 

132.27b-
133.10a 

5.7-8.3 15.25-17.15 

319 Two possible movements 
in the quantity: growth 
and wilt; rarefaction and 
condensation. 
 

303.8-13 225.9-22 133.10b-24a 8.4-9.4 17.16-18.8 
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320 Rarefaction and 
condensation. 
 

308.14-
end of 
page 
 

225.23-
226.7 

133.24b-
134.4 

9.5-10.5 18.9-24 

321 Second division of the 
movement, according to 
its cause: by accident, by 
violence, by nature. 
 

309.1-
310.5 

226.8-38 134.5-30a 10.6-12.7 18.25-19.32 

322 Further subdivision of the 
natural movement. 
Objection and answer. 
 

310.6-
end of 
page 

226.39-
227.22 

134.30b-
135.12 

--- --- 
Ġ. elaboration (cf. 

19.35-20.1) 

323 Third division of the 
movement. Circular and 
rectilinear motions. 
 

311 227.23-end 
of page 

135.13-23 12.8-13.9 19.33-20.15 

324 Speech on the place. Four 
properties in a nutshell. 
 

312.1-9 228.1-14 135.24-
136.4a 

13.10-14.3 20.16-28 

325 Error in identifying place 
and matter. Examination 
of various opinions 
concerning place: (a) 
form; (b) measure of the 
distance, and then (b.1) in 
the plenum, and (b.2) also 
in the void. 
 

312.9-
313.4 

228.15-
229.6a 

136.4-24a 14.4-15.10 20.29-21.29 

326 Conditions of 
acceptability of the notion 
that the place is the 
extension. Objection and 
answer. 
 

313.5-
end of 
page 

229.6b-26a 136.24b-
137.6a 

15.11-16.10 21.30-22.15 

327 Impossibility of the 
interpenetration of bodies 
and distances. 
 

314.1-8 229.26b-
40a 

137.6b-19a 16.11-17.9a 22.16-34a 

328 Further explanation, with 
examples. 
 

314.9-
315.2 

229.40b-
230.26 

137.19b-
138.10a 

17.9b-
18.10a 

22.34b-23.24 

329 Inductive proofs against 
the void. 
 

325.3-
end of 
page 
 

230.27-
231.19 

138.10b-
139.10a 

18.11-19.12 23.25-24.18 

330 Three inductive proofs 
against the movement in 
the void. First two signs. 
 

316.1-24 231.20-
232.16 

139.10b-
140.9 

19.13-22 24.19-26.14 
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331 Third sign. 
 

316.25-
317.14 

232.17-
233.2 
 

140.10-33a 23.1-24.6 26.15-27.9 

332 
 

True nature of the place 
(with quotation of 
Aristotle). 
 

317.15-
end of 
page 

233.3-end 
of page 

140.35b-
141.1-17 

24.7-25.9 27.10-end of page 

       

  PHYSICS II 
 

  

333 Subdivision of the body 
into simple and 
composed. Further 
subdivision of the simple 
into susceptible (like the 
elements) and non-
susceptible (like the skies) 
of generation and 
corruption. Skies. 
 

318.1-
319.4 

235.1-236.3 141.18-
142.13 

27.3-6 28.23-end of page 
Strong Ġ. elaboration 

334 Seven allegations about 
the elements. Table of 
contents.  
 

310.5-19 236.4-16 142.14-25 --- --- 

335 First allegation. 
Subdivision of the 
elements according to the 
two pairs of qualities (hot 
and cold, dry and wet), 
and their reception of 
change according to these 
qualities. 
 

319.20-
320.14 

236.17-
237.5a 

142.26-
143.14a 

27.7-28.6 29.1-16 

336 Sensory qualities, 
lightness and weight. 
 

320.15-
321.10 

237.5b-22a 143.14b-34a 28.7-30.4 29.17-30.3 

337 Hotness of the air, 
coldness of the earth. 
Examples.  
 

321.11-
22 

237.22b-
end of 
page 

143.34b-
144.16 

30.5-31 30.4-end of page 

338 Second allegation. 
Hotness, coldness, dryness 
and wetness are accidents 
in the elements, not 
forms. 
 

321.23-
322.21 

238.1-36 144.17-
145.12 

52.4-55.2 41.24-42.34a 

[§22 (a)] 

339 Third allegation. The 
elements are susceptible 
of transformation and 

322.22-
323.5 

238.37-
239.10 

145.13-23a 25.10-27.2 28.1-22 [§12] 
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change. Three possible 
origins of heat. 
 

340 Divergent opinion of a 
group about this. 
 

323.6-21 239.11-32 145.23b-
146.6 

36.1-37.5 33.4-end of page 
[§16] 

341 First possibility 
concerning the origin of 
heat: extraction of the hot 
parts from the interior of 
the thing. 
 

323.22-
324.8 

239.33-
240.11 

146.7-17a 37.6-39.2 34.1-29 

342 Three objections and 
answers. 
 

324.9-
325.1 

240.12-38 146.17b-
147.3 

39.3-40 34.30-35.26 

343 Second possibility 
concerning the origin of 
heat: entrance of the parts 
of fire in the heated 
things. 
 

325.2-5 240.39-
241.2 

147.4-9 41 35.27-36.13 

344 Third possibility 
concerning the origin of 
heat: rays as hot bodies. 
First three reasons why it 
is false. 
 

325.6-15 241.3-16 147.10-21 --- --- 

345 Fourth and fifth reasons 
why the third possibility is 
false. 
 

325.16-
326.1 

241.17-35 147.22-
148.2 

42.1-43 36.14-37.17a 

346 Sixth and seventh reasons 
why the third possibility is 
false. 
 

326.2-
end of 
page 

241.36-
242.23 

145.3-25 44.1-46.4 37.17b-38.23 

347 Fourth allegation. The 
elements get bigger and 
smaller without external 
contributions. 
 

327.1-13 242.24-
243.3 

149.30-
150.4a 

55.3-5 42.34b-43.3 [§22 
(b)] 

348 Two objections and 
answers. 
 

327.14-
328.5 

243.4-22 150.4b-
150.22 

55.6-57.3 42.4-27 [§22 (c)] 

349 Fifth allegation. Mutual 
transformation of the four 
elements. 
 

328.6-
329.3 

243.23-
244.8 

148.26-
149.10 

49.9-57.6 40.8-41.10a 

350 Examples of 
transformations of one 
element into another. 

329.4-
23 

244.9-32 149.11-29 51.7-52.3 41.10b-23 
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351 Sixth allegation. The 
inferior things receive the 
influence of the superior 
things. 
 

329.24-
330.23 

244.33-
245.22a 

150.23-
151.9a 

63.9-65.1a 47.1-22 [§25 (a)] 

352 Explanation of brightness 
and colour. 
 

330.24-
331.22 

245.22b-
246.5 

151.9b-34a 46.5-49.1 38.24-39.29 

353 Explanation of why heat is 
predominant during 
summer. 
 

331.23-
352.7 

246.6-20 151.34b-

152.13 
49.2-49.8 39.30-40.7 

354 Seventh allegation. Each 
of the elements has one 
place within the celestial 
spheres. 
 

332.8-
333.18 

246.21-
247.23a 

152.14-
153.12a 

33.1-35 31.15-33.3 

355 Natural place of the body 
 

333.19-
334.9 
 

247.23b-
248.1a 

153.12b-24a --- --- 

356 
 

Principles on the basis of 
which the conclusion of 
the natural place has been 
reached. Conclusion of 
the treatise. 
 

334.10-
end of 
page 

248.1b-end 
of page 

153.24b-
154.4 

32 31.1-14 
[§14] 

       

  PHYSICS III 
 

  

357 First speculation. The 
blend. 
 

335.1-17 249.1-23a 154.5-25a 57.4-58.2 43.28-44.9 [§23] 

358 Explanation of what 
Aristotle maintained 
about the permanence of 
the potencies of the 
elements in the blends. 
 

335.18-
336.7 

249.23b-

250.7 
154.25b-
155.8a 

58.3-60.1 44.10-45.6 
Ġ. synthesis 

359 Estimative subdivision of 
the blend in balanced and 
inclining. 
 

336.8-
19 

250.8-17 155.8b-16 --- --- 

360 Second speculation. First 
mixing about the 
elements. Three (or 
perhaps four) layers of the 
earth. 
 

336.20-
337.8 

250.18-29 155.17-25 60.2-7 45.7-15 
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361 Reason why there is 
emerged land. 
  

337.9-21 250.30-
251.15 

155.26-
156.4 

60.8-62.3 45.16-46.7 

362 Four layers of the air. 
 

337.22-
338.9 
 

251.16-29 156.5-17 62.4-10 46.8-17 

363 One layer of the fire. 
 

338.10-
end of 
page 
 

251.30-
252.14 

156.18-30 62.11-63.8 48.18-end of page 

364 Third speculation. 
Meteorological 
phenomena  
originating from the 
vapour. 
 

339.1-9 252.15-24 156.31-
157.5a 

65.1b-65.6 47.23-end of page 
[§25 (b)] 

365 Clouds. 
 

339.10-
end of 
page 
 

252.25-
253.7 

157.5b-18a 65.7-66.8a 48.1-18a 

366 Minerals. 
 

340.1-5 253.8-14a 157.18b-23a 66.8b-10a 48.18b-21a 

367 Rain, snow and hail. 
 

340.6-
341.7 
 

253.14b-
254.8 

157.23b-
158.12a 

66.10b-
67.7 

48.21b-49.5 

368 Rainbow. 
 

341.8-22 254.9-
255.2 

158.12b-29a 67.8-68.4 49.6-16 

369 Halo. 
 

341.23-
342.13 
 

255.3-21 158.29b-
159.12 

68.5-70.4 49.17-50.11 

370 Fourth speculation. 
Meteorological 
phenomena  
originating from the 
smoke. 
 

342.14-
26a 

255.22-
256.2 

159.13-24a 70.5-71.3 50.12-26 

371 Thin and thick kinds of 
smoke, and their 
consequences. 
 

342.26b-
343.17 

256.3-26 159.24b-
160.9a 

71.4-72.8a 50.27-51.15a 

372 Lightning and thunder. 
 

343.18-
344.7 
 

256.27-
257.25 

160.9b-29 72.8b-73.7 51.15b-29 

373 Fifth speculation. 
Minerals. 
 

344.8-15 257.26-38a 160.30-
161.7a 

73.8-75.2a 51.30-52.20a 

374 Metals. 
 

344.16-
345.5a 

 

257.38b-
258.18a 

161.7b-27a 75.2b-5a 52.20b-53.10a 
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375 Sulfur and arsenic. 345.5b-
end of 
page 

258.18b-
end of 
page 

161.27b-
162.8 

75.5b-78.3 53.10b-end of page 

       
       

  PHYSICS IV 
 

  

376 [I] Speech on the 
vegetative soul. Three 
operations. 
 

346.1-12 259.1-20 162.9-22a 78.4-79.3 
[§29] 

54.1-17 [§29] 

377 
 

Analysis of the three 
operations or faculties of 
the vegetative soul: 
nutrition, growth and 
generation. 
 

346.13-
347.2 

259.21-
260.16 

162.22b-
163.11a 

79.4-80.3 54.8-end of page 

378 Duration and 
chronological span of the 
three faculties in the life of 
the individual. 
 

347.3-7 260.17-26 163.11b-
163.18 

80.4-80.8 55.1-9 

379 [II] Speech on the animal 
soul. Two further faculties 
with respect to the 
vegetative soul: 
perception and motion. 
 

347.8-
20 

260.27-
261.3a 

163.19-31a 80.9-81.4a 
[§30] 

55.10-22 [§30] 

380 Link between desire (and 
repulsion) and the 
movement toward (or 
away from) the thing. Fear 
and hatred. 
 

347.21-
348.9 

261.3b-19 163.31b-
164.12a 

81.4b-82.1 55.23-56.2 

381 Subdivision of the 
perceptive faculties ino 
external (five senses) and 
internal.  
 

348.10-
19 

261.20-34a 164.12b-22a 82.2-10 56.3-15 

382 Necessity of the internal 
senses for the composition 
of the external 
perceptions and the 
survival of the animal. 
 

348.20-
349 

261.34b-
262.15 

164.22b-
end of 
page 

82.11-83.5 56.16-23 

383 Analysis of the external 
senses.  [1] Touch. 
 

350.1-12 262.16-32 165.1-15 83.6-84.2 
[§31 (a)] 

56.24-57.3  
[§31 (a)] 
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384 

 
Analysis of the external 
senses.  [2] Olfaction. 
 

 
350.13-
351.3 

 
262.33-
263.17 

 
165.15-
166.2 

 
84.3-85.9 
[§31 (b)] 

 
57.4-28  
[§31 (b)] 

385 Analysis of the external 
senses.  [3] Hearing. 
 

351.4-
end of 
page 
 

263.18-
264.4 

166.3-24 85.10-86.7 
[§31 (c)] 

57.29-58.5  
[§31 (c)] 

386 Analysis of the external 
senses.  [4] Taste. 
 

352.1-3 264.5-10 166.25-30 86.8-9 
[§31 (d)] 

58.6-9  
[§31 (d)] 

387 Analysis of the external 
senses.  [5] Sight. 
 

352.4-11 264.11-23a 166.31-
167.5a 

90.8-91.6a 
[§33] 

60.1-15a  

388 Location of the visual 
faculty. 
 

352.12-
21 

264.23b-
265.2 

167.5b-15a 91.6b-
91.end of 
page 
 

60.15b-20 

389 Explanation of the 
apparent change in size of 
the seen objects according 
to the distance. 
 

352.22-
353.23 

265.3-
265.34a 

167.15b-
168.2a 

92.1-95.1 60.21-61 

390 Opinion of some 
forerunners of Aristotle. 
 

353.24-
354.5 

265.34b-
266.2 

168.2b-10a 87.1-87.7 
[§32] 

58.10-18 
[§32] 

391 Criticism of the physicians 
of the opinion of the 
forerunners. 
 

354.6-9 266.3-10 168.10b-16 87.8-88.3a 58.19-24a 

392 Three aspects why even 
the solution proposed by 
the physicians is vitiated 
by errors. 
 

354.10-
355.5 

266.11-
267.9 

168.17-
169.13a 

88.3b-90.7 58.24b-59 

393 Synthesis about proper 
and common sensibles. 
Distinction and list. 
 

355.6-
end of 
page 

267.10-19 169.13b-20 95.2-7 
[§34] 

62.1-10 [§34] 

394 List and analysis of the 
internal senses. Common 
sense. 
 

356-1-12 
 

267.20-
268 

169.21-
170.1 

95.8-96.4 
[§35 (a)] 

62.11-19  
[§35 (a)] 

395 Analysis of the internal 
senses. Faculty of the 
forms. 
 

356.13-
18 

269.1-8 170.1-8 96.5-7 
[§35 (b)] 

62.20-23 
[§35 (b)] 

396 Analysis of the internal 
senses. Estimative faculty. 
 

356.19-
20 

269.9-13 170.8-11 96.8-11 
[§35 (c)] 

62.24-end of page  
[§35 (c)] 
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397 Analysis of the internal 
senses. Memorative 
faculty. 
 

356.21-
357.3 

269.14-
270.5 

170.11-17a 97.7-end 
of page 
[§35 (e)] 
 

63.12-16 
[§35 (e)] 

398 Analysis of the internal 
senses. Phantasy. 
 

357.4-8 270.6-15a 170.17b-26a 97.1-6 + 
[§35 (d)] 
 

63.1-11 
 

399 Analysis of the internal 
senses. Phantasy in man is 
called cogitative faculty. 
 

357.9-13 270.15b-
271.5a 

170.26b-34a 98-99.5 63.17-64.5 
[§35 (d)] 

400 The nature of this faculty is 
the movement. 
 

357.14-
26a 

271.5b-
271.23 

170.34b-
171.15a 

--- --- 

401 Final synthesis about the 
external and the internal 
senses. They are 
instrumental with respect 
to the soul. 
 

357.26b-
358 

271.24-
272.7 

171.15b-end 
of page 

99.6-100 
[§36] 

64.6-end of page 
[§36] 

402 [III] Speech on the human 
soul. Only the most perfect 
mixture is predisposed to 
ist reception. Knowing and 
practical faculty. 
 

359-
360.7 

272.8-
273.16 

172-173.5 101-102.5 
[§37] 

65 [§37] 

403 The knowing faculty 
subdivides itself into 
speculative faculty and 
faculty of the practical 
reasoning. Examples. 
 

359.11-
16 

272.21b-29 172.11b-17a 101.6-11 65.7-18 

404 The practical faculty is also 
called practical intellect. 
 

359.17-
end of 
page 
 

272.30-
273.4 

172.17b-27a 101.12-
102.1 

65.19-22 

405 Amphibious character of 
the human soul. 
 

360.1-7a 273.5-16a 172.27b-
173.5a 

102.2-
102.5 

65.23-end of page 

406 Human perception. First 
degree: physical 
perception. Example of the 
sight. 
 

360.8-
362.5 

273.16-
275.20 

173.5-175.1 102.6-
108.2 
[§38] 

66-68 [§38] 

407 Second degree: internal 
senses (imagination). The 
first two degrees are 
bodily. 
 

360.15-
end of 
page 

273.31-
274.11 

173.15b-31a 104.3-
105.5 

66.29-67.22 
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408 Abstraction of the 
estimative faculty. 
 

361.1-13 374.12-34a 173.31b-
174.13a 

105.6-
106.6 

67.23-68.8 

409 Immaterial faculty called 
intellect. 

361.14-
22 

274.34b-
275.5a 
 

174.13b-24a ~106.9b-
107.1a 

~68.12b-16a 

elaborated 

410 Universal character of the 
intellectual perceptions. 
 

     

411 Classification and degrees 
of the intellect. Material 
intellect, intellect in 
habitu, intellect in 
actuality, acquired 
intellect and agent 
intellect. 
 

362.6-
23a 

275.21-
276.14 

175.1b-29a 108.3-109 
[§39] 

69-70.2 [§39] 

412 Ten proofs of the 
immaterial character of 
the intellectual 
perception, independent 
from the body. First four 
marks. 
 

362.23b-
363.11 

276.15-
277.2 

175.29b-
176.10a 

110-111.3  70.3-25 

413 Fifth, sixth, and seventh 
mark. 
 

363.12-
364.1 

277.3-27 176.10b-27a 111.4-112.7 70.26-71.17 

414 Objection: even the 
intellect is sometimes 
hampered in its action by a 
bodily obstacle. Answer: 
two respects why this is 
possible without implying 
the materiality of the 
intellect.  
 

364.2-17 277.28-
278.11 

176.27b-
177.15 

112.8-113.7 71.18-end of page 

415 Eighth proof. 
Demonstration that the 
universal knowledge is 
never in a body, because it 
is indivisible. 
 

364.18-
365.4 
 

278.12-28 177.16-28a 113.8-114.1 
[§41] 

72-72.1-10 [§41] 

416 Objection and answer 
about the indivisibility of 
knowledge. 
 

365.5-
end of 
page 

278.29-
279.22 

177.28b-
178.17a 

114.2-115.4 72.11-73.17 

417 Demonstration of the 
impossibility of the 
division of knowledge. 
 

366-
367.10 

279.23-31 178.17b-
179.21 

115.5-118.3 73.18-75.2 
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418 Ninth proof. 
Demonstration of the 
immateriality of intellect 
(the receptacle of 
knowledge) on the basis of 
the immateriality of the 
intelligibles. 
 

367.11-
21 

279.32-
281.6 

179.22-34 118.4-119.6 75.3-26 

419 Tenth proof. 
Demonstration 
concerning the self-
perception of the intellect. 
 

367.22-
368.16 

281.7-34 179.35-
180.24 

119.7-
121.4a 
[§42] 

75.27-76.27 [§42] 

420 Eleventh proof. All bodily 
faculties are finite. 

368.17-
22 

281.35-
282.2 

180.25-32a 121.4b-
122.2 

76.28-77.4 

 
421 

 
Demonstration of the 
immortality of intellect. 
Premise: it is originated 
together with the body. 
 

 
368.23-
369.6 

 
282.3-16a 

 
180.32b-
181.8a 

 
122.3-
123.2a 
[§43] 

 
77.5-23 [§43] 

422 Sign of the fact that there 
are as many intellects as 
men. 
 

369.7-12 282.16b-29 181.8b-18a --- --- 

423 Objection and answer. 
Difference between being 
a condition for the origin 
of the soul and being a 
cause for it. 

369.13-
370.9 

282.30-
283.13 

181.8b-
182.5 

123.2b-6 77.24-end of page 
elaborated 

 
424 

 
Demonstration of the 
falsity of the 
metempsychosis. 

 
370.10-
end of 
page 
 

 
283.14-end 
of page 

 
182.6- 
end of 
page 

 
129.6-8 
[§44 (e)] 

 
81.8-11 [§44 (e)] 

   
 

PHYSICS V 
 

  

425 Introduction. Table of 
contents of the treatise. 
 

371.1-19 285.1-25 183.1-21 --- --- 

426 [1] How the soul is a sign 
for demonstrating 
inductively the existence 
of the agent intellect. 
 

371.20-
372.15 
 

285.26-
286.23 

183.22-
184.12 

123.7-
124.4 [§44 
(a)] 

78.1-12  
[§44 (a)] 

427 [2] How knowledges are 
acquired by the soul. 
 
 

372.16-
373.7 
 

286.24-
287.16 

184.13-
185.3 

124.5-
125.3 [§44 
(b)] 

78.13-end of page  
[§44 (b)] 
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428 [3] Modality and 
requirements of the full, 
intellectual happiness of 
the soul. 
 

373.8-
374.2 
 

287.17-
288.13a 

185.4-33a 125.4b-
126.7 [§44 
(c)] 

79.1-20 
[§44 (c)] 

429 Nature and examples of 
purely intellectual 
pleasures. 
 

374.3-18 288.13b-
289.5 

185.33b-
186.29 

126.8-127 79.21-80.12 

430 Misery of the soul, seen as 
veiling and hindrance 
from the happiness 
described before. 
 

374.19-
375.8 
 

289.6-
290.4 

186.30-
187.24a 

128-129.6 
[§44 (d)] 

80.13-81.7  
[§44 (d)] 

431 State of the sinful believer, 
who is subject to bodily 
desires but has 
nonetheless completed 
the intellectual perfection 
of his soul. 
 

375.9-16 290.5-20 187.24b-
188.1a 

Material listed for §430 is common 
to §§431-432, which show however 
the signs of heavy Ġ. elaboration. 

432 State of those who have 
acquired the desire for the 
completion of the 
intellectual pleasure, but 
has then left it. 
 

375.17-
end of 
page 

290.21-end 
of page 

188.1b-
188.16 

Material listed for §430 is common 
to §§431-432, which show however 
the signs of heavy Ġ. elaboration. 

433 [5] Explanation of the 
cause of truthful visions 
occuring while asleep.  
 

376.1-15 
 

291.1-24a 188.17-
189.1a 

129.9-
130.5 
[§45]  
 

81.12-25 [§45] 

434 Fatigue and sleep. 376.16-
21 
 

291.24b-
292.3a 

189.1b-9a 130.6-131.5 81.26-82.7 

435 Well-preserved Table. 376.22-
377.7 
 

292.3b-24 189.9b-25a 131.6-132.4 82.8-83.9 

436 Imaginative faculty during 
sleep, and meaning of 
interpretation. 
 

377.8-
24 

292.25-
293.12 

189.25b-
190.16 

132.5-135.1 83.10-84.6 

437 [6] Physiological and 
psychological causes of 
confused dreams and 
deceptive visions. 

377.25-
378.19 
 

293.13-
294.13 

190.17-
191.13 

~ 136.7-
139.4 
[§48] 

~ 85-86.14 [§48] 
Material in part 
common to [§71]. 

 
438 

 
[7] Forms of true 
knowledge of the 
unknown occurring in 
state of wakefulness. They 

 
378.20-
24 
 

 
294.14-23a 

 
191.14-20a 

 
136.1-6 
[§47] 

 
84.31-end of page 
Ġ. elaboration 
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are possible according to 
two reasons. 
 

439 First (psychological) 
reason: strength of the 
soul, which may do 
without the external 
senses thanks to a peculiar 
vividness of the internal 
ones. 
 

378.25-
379.9 

294.23b-
37a 

191.20b-
192.1a 

135.2-end 
of page 

84.7-21 

440 
 

Second (physiological) 
reason: predominance of 
the black bile in the 
temperament. 
 
 

379.10-
18 
 

294.37b-
295.13 

192.1b-13 136.1-5 
[§48] 

84.22-31 

441 [8] Forms of false 
divination occurring in 
state of wakefulness. 
 
 

379.19-
380.5 

295.14-36a 192.14-28a ~ 136.7-
138.2 

~ 85.1-23a 

442 When the intellect is weak, 
what is in the imaginative 
faculty may get impressed 
in the common sense. 
 

380.6-
17 

295.36b-
197.4 

192.28b-
193.12 

138.3-
139.4 

85.23b-86.14 

443 [9.1] First kind of prophetic 
miracles, due to the 
human soul qua human 
soul.  
 

380.18-
end of 
page 
 

297.5-18a 193.13-22a 139.5-8a 
[§49] 

86.15-21a [§49] 
Ġ. elaboration 

444 The human soul is of the 
same substance of the 
celestial souls. 
 

381.1-10 297.18b-
298.2a 

193.22b-34a 139.8b-
140.5a 

86.21b-87.1a 

445 Heat, coldness, wetness 
and dryness provoked in 
the body from the pure 
abstract conception. 
 

381.11-21 298.2b-23a 193.34b-
194.15a 

140.5b-
141.3 

87.1b-16 

446 Possible extracorporeal 
influence of the human 
soul, modelled on the 
influence on matter of the 
celestial souls. Example of 
the camel and the cooking 
pot. 
 

381.22-
382.6 

298.23b-39 194.15b-
194.30 

141.4-9 87.17-27 
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447 [9.2] Second kind of 
prophetic miracles, due to 
the speculative faculty. 
 

382.7-16 
 

298.40-
299.12a 

194.31-
195.6a 

141.10-
143.5 
[§50] 

87.28-88.23 [§50] 
 

448 Theoretical possibility of 
learning without any 
teaching. 
 

382.17-
383.3 

299.12b-33a 195.6b-23a 143.6-
144.2a 

88.24-89.2a 

449 Identification of the soul 
who learns everything 
without a teacher with the 
prophet or friend of God. 
 

383.4-14 299.33b-
300.9 

195.23b-
196.2 

144.2b-
145.3 

89.2b-18 
Ġ. omits Avicenna’s 
autobiographical 
emphasis.  
 

450 [9.3] Third kind of 
prophetic miracles, due to 
the imaginative faculty.  
 
 

383.15-
22 

300.10-23 196.3-14a 145.4-7a  
[§51 (a)] 

89.19-27  
[§51 (a)] 
Ġ. omits the 
reference to the 
«holy soul». 
 

451 Conclusion on the three 
classes of prophecy, and 
their possible 
combinations in actual 
prophets. 

383.23-
384.6 

300.24-32 196.14b-
196.23 

145.7b-
146.1 

89.28-90.1a 

 
452 

 
[10] Necessary existence of 
the prophet.  

 
384.7-15 
 

 
300.33-
301.10a 

 
196.24-35a 

 
146.2b-
end of 
page 

 
90.2b-4 
[§51 (b)] 
Ġ. emphasizes and 
expands Avicenna’s 
very concise 
explicit. 
 

453 Prophet as vicar of God on 
earth. Intermediate 
degrees between God and 
man. 
 

384.16-
end of 
page 

301.10b-24 196.35b-
197.12a 

146.2a 90.1b-2a 

454 Conclusion and final 
reference to the Tahāfut al-
falāsifa. 
 

385.1-4 301.25-31 197.12b-
end of 
page 
The explicit 
cross-
reference 
to the TF is 
missing. 
 

--- --- 

455 Final eulogy. 385.5-7 301.32-end 
of page 
 

--- --- --- 
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Appendix 2 
 

 
Figures and diagrams in the textual tradition of the MF and the DN 
 
 
TABLE List of illustrative figures in the MF (Arabic and Latin) and DN (Persian) 
 
 

LEGENDA 
  

The figures in the following table are numbered progressively (first column), their context of 
appearance is briefly outlined (Topic), and their place and paragraph of occurrence within the MF 
are indicated (Place). Within the section Arabic MF, under the subsection editions, letter D refers 
to Maqāṣid al-falāsifa = Muqaddima Tahāfut al-falāsifa al-musammāt Maqāṣid al-falāsifa, ed. 
Sulaymān Dunyā, Dār al-Maʿārif, Il Cairo, 1961; letter K to Maqāṣid al-falāsifa, ed. Muḥyī al-Dīn Ṣabrī 
al-Kurdī, 3 parts, al-Maṭbaʿa al-Maḥmūdiyya al-Tiǧāriyya, Cairo, 1936; letter B to K’s reprint, with 
corrections, by Maḥmūd Bīǧū, al-Maṭbaʿa al-Saba, Damascus, 2000; under the subsection mss. 
(manuscripts), letter Y refers to ms. Istanbul, Yeni Cami Kütüphanesi, 735; letter O to Judaeo-Arabic 
ms. Oxford, Bodleian Library, Huntington 592; letter B to ms. Berlin, Staatsbibliothek, Or. Qu. 59; 
under the subsection transl. (translations), letter A refers to Maqāṣid al-falāsifa o Intenciones de los 
filosofos, traducción, prólogo y notas por M. A. Alonso, Juan Flors, Barcelona, 1963; letter S to the 
present translation (Signori). Within the section Latin MF, abbreviation ed. (edition) refers time by 
time to the reference edition for the relevant part of Algazel’s Summa theoricae philosophiae, i.e. 
Logica Algazelis, in «Logica Algazelis. Introduction and Critical Text» ed. Charles Lohr, «Traditio» 21 
(1965), pp. 223-290 for figure [1] (Logic); Algazel's Metaphyiscs: A Mediaeval Translation, ed. Joseph 
Muckle, St. Michael's College, Toronto, 1933 for figures [2] to [15] (Metaphysics and Physics; Muckle’s 
edition reproduces the text and the illustrations found in ms. Vat. lat. 4481); De anima vegetabili et 
animali et humana, in «Algazel on the Soul: A Critical Edition», ed. Eva St. Clair, «Traditio» 60 (2005), 
pp. 60-84 for figures [14]-[15] (Muckle’s and St. Clair’s editions concordantly do not report these two 
diagrams, hence they could be considered simultaneously in the table); letter L indicates the 
Renaissance edition by Petrus Liechtenstein, as anastatically reprinted in Ghazzâli (Algazel), Logica 
et philosophia Algazelis Arabis, Venedig 1506, ed. C. Lohr, Minerva G.M.B.H., Unveränderter 
Nachdruck, Frankfurt, 1969; under the subsection mss. (manuscripts), letter C refers to ms. Paris, 
BNF, lat. 6655; D to ms. Paris, BNF, lat. 16605; letter E to ms. Paris, BNF, lat. 6552. Within the section 
DN, ed. (edition) refers respectively to Manṭiq. Dānešnāme-ye ʿAlāʾī, ed. Moḥammad Meškāt, 
Anjoman-e Āṯār-e Mellī, Tehran, 1331Š/[1952] for figure [1] (Logic); Ilāhiyyāt. Dānešnāme-ye ʿAlāʾī, ed. 
Moḥammad Moʿīn, Anjoman-e Āṯār-e Mellī, Tehran, 1331Š/[1952] for figures [2] to [11] (Metaphysics); 
Ṭabīʿiyyāt. Dānešnāme-ye ʿAlāʾī, ed. a cura di Moḥammad Meškāt, Anjoman-e Āṯār-e Mellī, Tehran, 
1331Š/[1952] for figures [12] to [15] (Physics); under the subsection transl. (translations), siglum AM 
refers to the complete French translation of the DN in Avicenne, Le livre de science, 2 vols., I. Logique, 
Métaphysique. II. Physique, Mathématiques, tr. par Moḥammad Achena et Henri Massé, Paris, Les 
Belles Lettres, 1955 (I), 1958 (II); En refers respectively to the English translations of the different 
sections, hence to Avicenna’s Treatise on Logic, Part One of Danesh-Name Alai. A Concise 
Philosophical Encyclopaedia and Autobiography, edited and translated from the original Persian by 
Farhang Zabeeh, Martinus Nijhoff, The Hague, 1971 for figure [1] (Logic); to The Metaphysica of 
Avicenna (ibn Sīnā), transl. Parviz Morewedge, «Persian Heritage Series» 13, Routledge, London, 1973 
for figures [2] to [11] (Metaphysics); to The Physics of Avicenna. A translation and commentary upon 
the physics proper of the Tabiy’yat of Avicenna’s Danish Nana-i Alai, by Jamila Jauhari, PhD diss., 
Fordham University, New York, 1988 for figures [12]-[13] (Jauhari does not translate the psychological 
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section where figures [14] and [15] might occur). Within the table, the following symbols are 
employed: ✗ indicates the presence of the figure (in some sort of variant, further detailed in what 
follows) in the edition or manuscript corresponding to that column; – indicates the absence of the 
figure; round brackets (…) encompassing ‘✗’ or ‘–’ indicate some sort of variation or uncertainty – 
all detailed in the following tables, devoted separately to each illustration – about the presence (or 
respectively the absence) of the figure; [n] indicates that the figure appears in a note, footnote or 
apparatus rather than in the main text of the relevant edition; 0 indicates that the relevant portion 
of the text where the figure should occur is not copied or translated in the manuscript or edition 
corresponding to that column. 
Each figure is then analysed separately through the various testimonia. For each one a Reference 
formula (how the figure is referred to in the text), a Description formula (how the figure is described; 
for these expressions and a sketch of theoretical framework see CIOCIOLA 2021) and some Notes are 
provided.  
 
 
 

 TOPIC PLACE ARABIC MF LATIN MF DN 
               
               

   editions mss. transl.   mss.  transl. 
              

   D K B Y O B A S ed. L C D E ed. AM En 
                   

                   

1 

Composition 
of syllogisms. 
Equilateral 
triangle 

Log. 
IV, 
§56 

✗ ✗ ✗ 
 

✗ 
 

✗ 
 

– ✗ ✗ ✗ ✗ ✗ – 0 ✗ ✗ ✗ 

                   
                   

2 

Three-
dimensionality 
of bodies. 
Generic angles 

Met. 
I.1, 
§107 

✗ ✗ ✗ 
 

✗ 
 

– – ✗ ✗ ✗ 
 

✗ 
 

✗ (–) – – – – 

                   
                   

3 

Three-
dimensionality 
of bodies. 
Right angles 

Met. 
I.1, 
§107 

✗ ✗ ✗ 
 

✗ 
 

– – ✗ ✗ ✗ 
 

✗ 
 

✗ ✗ ✗ ✗ ✗ ✗ 

                   
                   

4 

Three-
dimensionality 
of bodies. 
Acute/obtuse 
angles 

Met. 
I.1, 
§107 

✗ ✗ ✗ 
 

✗ 
 

– – ✗ ✗ ✗ 
 

✗ 
 

✗ ✗ ✗ ✗ ✗ ✗ 

                   
                   

5 
Anti-atomistic 
arguments. 
Second proof 

Met. 
I.1, 
§112 

– – – ✗ 
 

– – ✗ ✗ ✗ 
 

✗ 
 

✗ ✗ ✗ ✗ ✗ ✗ 

                   
                   

6 
Anti-atomistic 
arguments. 
Third proof 

Met. 
I.1, 
§113 

✗ ✗ ✗ 
 

✗ 
 

– – ✗ ✗ ✗ 
 

✗ 
 

✗ ✗ ✗ ✗ ✗ ✗ 

                   
                   

7 
Anti-atomistic 
arguments. 
Fourth proof 

Met. 
I.1, 
§114 

✗ ✗ ✗ 
 

✗ 
 

– – ✗ ✗ – – – – – ✗ ✗ ✗ 
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 TOPIC PLACE ARABIC MF LATIN MF DN 
               
               

   editions mss. transl.   mss.  transl. 
              

   D K B Y O B A S ed. L C D E ed. AM En 
                   

                   
(square made 
up of separate 
atoms) 

                   
                   

8 

Anti-atomistic 
arguments. 
Fourth proof 
(square made 
up of joint 
atoms) 

Met. 
I.1, 
§114 

[n] – – ✗ 
 

– – – – ✗ 
 

✗ 
 

✗ ✗ ✗ – – – 

                   
                   

9 

Anti-atomistic 
arguments. 
Fifth proof 
(stick and Sun) 

Met. 
I.1, 
§115 

– – – – – – – – – – – – – ✗ ✗ ✗ 

                   
                   

10 
Collimation 
argument 

Met. 
I.6, 
§164 

[n] ✗ 
 

✗ 
 

– – – ✗ – ✗ 
 

✗ 
 

✗ ✗ – – – – 

                   
                   

11 

Another 
argument 
against spatial 
infinity 
(Mapping 
argument?) 

Met. 
I.6, 
§164 

✗ ✗ 
 

(✗) 
 

– ✗ 
 

✗ 
 

✗ ✗ ✗ 
 

– – ✗ – ✗ ✗ – 

                   
                   

12 
Plurality of 
worlds 

Phys. 
II.7, 
§354 

✗ 
[n] 

✗ 
 

✗ 
 

– ✗ 
 

– ✗ ✗ – – – – – – – – 

                   
                   

13 

Place of the 
elements (two 
earths in two 
spots) 

Phys. 
II.7, 
§354 

✗ ✗ 
 

✗ 
 

– ✗ 
 

– ✗ – – – – – – – – – 

                   
                   

14 
Optic chiasm Phys. 

IV, 
§388 

✗ ✗ 
 

✗ 
 

(–) – – ✗ ✗ – – – – – – – 0 

                   
                   

15 
Cone of vision Phys. 

IV, 
§389 

✗ ✗ 
 

✗ 
 

✗ 
 

✗ 
 

– ✗ ✗ – – – – – ✗ ✗ 0 
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Further manuscripts 
 
MS. Bernkastel-Kues is almost entirely devoid of figures, although a partial exception might be represented by 
figures [3] and [4]. Figures are entirely missing in Latin MSS. Paris, Bibliothèque Nationale de France, lat. 6443; 
BNF, lat. 14700; BNF, lat. 16096 (the sole codex with the Latin prologue of the MF), all of which transmit the 
entire STP (Logic, Metaphysics, Physics). 
Arabic MS. London, British Museum, Or. 6.498 has no figures, although its copyist did leave blank spaces for 
them at ff. 16r (two spaces), 36r, 36v (two spaces), 38r, 38v, 39r, 55v (all folia corresponding to the section on 
Metaphysics). 
For the tradition of the MF in both Arabic and Latin see the following Appendix 3. 
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FIGURE [1]   
 
 

D97 K i.44 B44 
   
   

   
   
   

Y 111r O 25v A54 
   
   

 

 
   
   
   

Lohr 272 L 18a C 12vb [m] 
   
   

 

 

 
  

   
   

Meškāt 85 AM58 Zabeeh 36 
   
   

 

   
   

 
 
 
Reference formula  None 
 
Description formula The example of hierarchical ordering is the first figure by Euclid, namely the fact 
that when you have a line AB, and you want to build on it an equilateral triangle and establish the proof of its 
being equilateral, you say: «Whenever we make point A a centre, and we posit on it the spike of the compass, 
we open it to the point B, and we complete the circle around the centre A; and then we make point B a centre, 
we posit on it the spike of the compass, we open it to the point A, and we complete the circle around the centre 
B, the two circles are identical, since they have one [and the same] radius and they undoubtedly intersect in C. 
You draw therefore a straight line to the point A – which is line CA – and we [also] draw another straight line 
from point C to point B, which is line CB». We say, then: «This triangle, resulting from the points A, B, and C, is 
an equilateral triangle». Its demonstration is that lines AC and AB are equivalent, because they are both drawn 
from the centre of one circle to its circumference. Likewise, lines BC and AB are equivalent for a cause analogous 
to this, and the two lines AC and B[D98]C are [also] equivalent because they are equivalent to one and the same 
line, which is the line AB. The conclusion is then that the triangle is equilateral.  
 
Notes   None  
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FIGURE [2]  
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Muckle 8 L 31a C 22ra [m] 
   
   

 

 

 
 

 
   

 
 
 
Reference formula  like this | miṯla hāḏā | ut est hoc 
 
Description formula many extensions not intersecting at right angles 
 
Notes   Ms. D leaves a blank space where the figure should have been situated. The 
tradition of the figure is pretty much straightforward, with the partial exception of Muckle, who reports in his 
edition a sort of Sun with undulated beams rather than a star with straight lines, and of L, which encircles the 
basic star of the Arabic and Latin manuscript tradition with a continuous circumference, thus producing a kind 
of wheel. While these variations are certainly unwarranted, they do not undermine the comprehension of the 
text. 
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FIGURE [3]   
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Reference formula  like this | miṯla hāḏā | ut est h(a)ec 
 
Description formula The right angle is that which results from the standing of a line put in a vertical 
position in the middle of another [line], so that it is not inclined towards one of the two sides, in such a way 
that the two resulting angles on the two sides are equivalent. 
 
Notes    Alonso prints figures [2], [3] and [4] on the same line, changing without 
justification the order of the present and the following figure [4] (so that in his edition [4] precedes [3]). A figure 
identical to this one is reported by MUCKLE 1933: 152.10 also in correspondence of Physics II, §353. This seems 
however an isolated case, as I have not found that reiterated figure anywhere else in the textual tradition of the 
MF (and accordingly, I have not reported it as a separate entry in the synoptic Table reported above).  
The tradition of the DN is witness of a different version of this image, in the form of a cross (with orthogonal 
branches) rather than of an inverted T. 
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FIGURE [4]   
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Reference formula  like this | miṯla hāḏā | sicut h(a)ec est 
 
Description formula When it rather has an inclination towards one side, for instance the right one […] 
 
Notes    The image printed in the Renaissance edition L might be specular due to 
Renaissance printing techniques. However, Latin ms. E also transmits a figure oriented in the same direction, 
different from Muckle CD and not in keeping with the description formula, which prescribes an inclination 
toward the «right side» [Arabic ǧānib al-yamīn, Latin dextrorsum].  
The tradition of the DN is witness of a different version of this image, in the form of a cross (with non-orthogonal 
branches). 
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FIGURE [5]   
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Reference formula  None | [ponantur duo] hoc modo 
 
Description formula […] we presuppose five parts, disposed in a series like if it were a line, and we fix 
two parts at the two extremes of the line, so that the intellect might evaluate beforehand the movement of the 
two parts, until they inevitably encounter [each other], and might [also] evaluate beforehand the point of their 
meeting, by virtue of an even movement of the two parts […] 
 
Notes    The figure appears to be transmitted in three main variants within the textual 
tradition of the MF and DN, respectively depicting the two rows composed of six atoms each as: (a) a line with 
orthogonal short traits marking the separations between the atoms (Y); (b) short segments arranged in two rows, 
with short blank spaces marking the separations between the atoms (Muckle, LCDE); (c) small, non-contiguous 
circles (Moʿīn, AM, Morewedge). Coherently with the addition of the figure with respect to the Arabic edition, 
the Latin tradition adds a short reference formula [hoc modo] absent in Dunyā’s Arabic text. Curiously enough, 
the copyist of Latin ms. D drew the figure across two lines, which of course obscures at least in part the 
illustrative value of the diagram (which presupposes two parallel rows of atoms; cf. also infra figure [6] for the 
same graphic feature employed by the same codex). As readily seen by these indications, form (a) – despite 
being instantiated, in the codicological and bibliographical specimen I consulted, by just one manuscript – 
appears to correspond to the Arabic tradition of the MF; form (b) to its Latin translation; and (c) to the Persian 
DN. Building on variant form (a), and also based on the following remarks concerning figures [6]-[7]-[8], for a 
future critical edition of the MF I propose to draw the figure depicting each atom as a square, as follows: 
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FIGURE [6]   
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Reference formula  according to this picture | ʿalà hāḏā l-miṯāli | hoc modo 
 
Description formula […] we presuppose two lines, each one of the two [composed] of six parts. One 
of the two is the line AB, and the other one is the line CD […] 
 
Notes   Dunyā has a long footnote at pp. 150-151 with figures progressively showing the 
relative motion of the two atoms, in which the atoms are depicted as contiguous rectangles. As already 
remarked for figure [5] above, the copyist of Latin ms. D drew the figure across two lines, which of course 
obscures at least in part the illustrative value of the diagram (which presupposes two parallel rows of atoms). 
Latin ms. C presents the figure twice, once in the main text and once in the margin. 
The figure appears to be transmitted in three main variants within the textual tradition of the MF and DN, 
respectively depicting the two rows of six atoms each as: (a) parallel lines with orthogonal short traits marking 
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the separations between the atoms (DBKAY); (b) short segments arranged in two rows, with short blank spaces 
marking the separations between the atoms (Muckle, LCDE); (c) small, non-contiguous circles (Moʿīn, AM, 
Morewedge). As already noticed supra as for figure [5], form (a) appears to correspond to the Arabic tradition 
of the MF; (b) to its Latin translation; and (c) to the Persian DN. Building on variant form (a), and also based on 
the following remarks concerning figures [7]-[8] (and on the preceding figure [5]), I propose to draw the figure 
depicting each atom as a square, as follows: 
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FIGURE [7]   
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Reference formula  in this way | hakaḏā | hoc modo 
 
Description formula we presuppose sixteen single substances placed as to be adjacent [Arabic 
mutaǧāwira, ms. A: mutalāṣiqa mutaǧāwira, Latin continu(a)e iunct(a)e] to one another, in the form of a four-
by-four square […] We have already presupposed [the case] that they are separate [Arabic mutafarriqa, Latin 
disiunct(a)e]: let us [now] presuppose, then, that they stick together without any gap among them. 
 
Notes   The figure chosen by the Arabic editions, with detached atoms, seems at odds 
with the first, clear indication of the description formula, which mentions sixteen contiguous, adjacent atoms. 
In Dunyā’s footnote at p. 152 the square of atoms is indeed depicted as in Figure [8] below, more precisely as 
follows: 
 

 
 
However, the presence of the subsequent indication that mentions, by contrast, separate atoms might be a hint 
of a textual mishap that led to the loss of one of the two figures in the Arabic tradition (the one with contiguous 
atoms) and of the other in the Latin tradition (the one with separate atoms), while Arabic ms. Y could be a 
representative of a stage of the tradition in which both figures were still present. 
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FIGURE [8]   
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Reference formula  None (?) (Cf. supra, Figure [7].) 
 
Description formula Cf. supra, Figure [7]. 
 
Notes   Ms. Y is the only witness, among those I was able to consult, that reports both 
this figure composed of contiguous squares/atoms, and the preceding one (figure [7]), composed instead of 
separate atoms. The Latin tradition entirely follows the model of square represented by figure [8], without 
known exceptions. This is strong evidence that the antigraph of the Latin tradition was at the very least of the 
same kind of Y – i.e. a manuscript reporting both [7] and [8] –, but it could also suggest, on the other hand, that 
it only pictured figure [8], thus being a representative of a branch of the tradition not instantiated by known 
Arabic manuscripts. Further and more careful inquiry on manuscripts I was not able to consult, and on the text 
itself, would however be needed in order to validate, or discard, this latter hypothesis. 
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FIGURE [9] 
 
 

   

Moʿīn 21 AM103 Morewedge 22 
   
   

 

 

 
 

 

   

 
 
Reference formula  / 
 
Description formula / 
 
Notes    The figure is only present in the textual tradition of the DN. While the MF does 
discuss the same proof against the atoms, it seems rather clear that al-Ġazālī chose not to include the diagram 
illustrating that proof, either because the Persian antigraph on which he based his translation lacked it, or else 
because he considered it unimportant for the understanding of the argument. While the figure may appear 
useful to the modern reader, and could accordingly be employed in notes of commentary, it should not be 
included in an edition of the MF, since it appears to belong solely to the tradition of the Avicennan source of al-
Ġazālī’s work. 
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FIGURE [10]  
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Reference formula  None 
 
Description formula if we posited a line CD, infinite in the direction of D, and we made a line AB move 
in its circle toward the direction of C of the line DC, until it gets in the parallelism [with] it, this is a necessarily 
possible setting into motion. If, then, we made it move from the parallelism to the direction of the closeness to 
[CD], it is inevitable that a point of it intersects [CD], [a point] that is the first of the points of the intersection. 
Then, after that [one], the remaining points intersect [CD], until they desist from the intersection, ending up to 
the parallelism from the other side 
 
Notes    Dunyā reports a detailed figure in the footnote at p. 195, as follows: 
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Ms. D has a blank space in correspondence of where the figure should have appeared in the text, and then in 
the lower margin the very faint picture (perhaps drawn in pencil) which I have reported in the corresponding 
cell of the table. This was probably meant as some sort of preparatory sketch for the later insertion of the figure 
in the text, which however never happened. 
The textual tradition of this illustration is clearly one of the most tormented of the entire work, as witnessed by 
the different forms it assumes in the various testimonia. 
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FIGURE [11]  
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Reference formula  None 
 
Description formula if an infinite line is possible, then let that be the line AB, [D198] infinite in the 
direction of B. […] We indicate the point D. 
 
Notes    Bīǧū 97 reduces the figure to the very bone: instead of a straight line with letters 
on top, the edition only prints the letters, without the base-line, as follows: 
 

 
In a way, thus, the presence of some sort of ‘diagram’ – in the minimal sense of an alteration of the orderly style 
of print – is acknowledged, but the figure cannot be said to be present as such. All other witnesses coherently 
report, without discernible variations, the very simple diagram of a line with four letters on top. 
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FIGURE [12] 
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Reference formula  hakaḏā (‘like this’); it appears after the description formula only in Bīǧū AY 
 
Description formula contiguous or removed from one another | mutaǧāwirāni aw mutabāʿidāni | sive 
propinqui sive remoti 
 
Notes    The Arabic editions (and Alonso’s Spanish translation) concordantly report a 
figure composed of four circles, coupled in twos, at greater (D) or smaller (KBA) reciprocal distance. This kind 
of illustration appears however inaccurate with respect to what the corresponding text seems to envisage. 
Judaeo-Arabic ms. O presents a different image, with two concentric circles on the right and two further 
contiguous circles – almost tangent to each other, in keeping with the indication mutaǧāwirāni, ‘adjacent, 
contiguous’ of the description formula – on the left.  
 
Captions   O |   
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FIGURE [13] 
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Reference formula  the like of that (?) | miṯla ḏālika (?) | huius modi (?) 
 
Description formula there would be need of a third body which surrounds the [first] two and 
encircles them, but that as well is impossible, since it [is tantamount to] the fact that there are two earths in 
two spots, encircled by a surrounding [body], like the body of the Moon and the body of the elements. [These] 
two, indeed, are together in the sphere of the Moon, but the like of that is impossible. 
 
Notes    I have indicated the reference formula in a dubitative way, because the 
expression – as can be seen from the context in which it appears within the description formula – could also be 
interpreted as referring to a situation envisaged by the text, without the need of a proper illustration. This would 
seem to be confirmed by the fact that a translation of the reference formula (huius modi) also appears in the 
Latin tradition, which does not transmit, by contrast, any figure in this point. However, my translation of the 
last part of the description formula adds a demonstrative («[These]») in order to make sentence of the syntax 
of the passage. If the addition is conformable to the intended meaning of the original, it might be seen as a hint 
for considering the entire last sentence («[These] two, indeed, are together in the sphere of the Moon, but the 
like of that is impossible») as some sort of reference formula for the figure. The illustration consistently appears 
in only one form in all witnesses reporting it, the sole variant being the presence of captions in ms. O, absent in 
the rest of the tradition. 
 
Captions   O |  al-muḥīṭ («the surrounding [body]») – arḍ («earth») – arḍ («earth») 
 
 
 
 
 
 
 



Appendices 

 1196 

FIGURE [14] 
 
 

D352 K iii.43 B196 
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Reference formula  according to this figure (lit. ‘form’) | ʿ alà hāḏihi l-ṣūrati | [not translated into Latin] 
 
Description formula in the intersection [Arabic multaqan, Latin coniunctio] of the two nerves 
hollowing out and germinating in the anterior part of the brain 
 
Notes    The Latin tradition has no figure here, and accordingly omits the reference 
formula. Arabic ms. Y also does not have a figure, but its copyist did leave some space blank in correspondence 
of the passage illustrated in the editions, which seems to be a confirmation of the presence of a diagram in the 
antigraph (although we cannot of course know exactly how the image was styled in that manuscript). However, 
the perfect agreement of the extant editions on the form of the figure, and the indirect witness of Y concerning 
the actual presence of an image in its antigraph, as well, lead one to grant faith to the hypothesis of the original 
presence, in al-Ġazālī’s MF, of a very similar figure depicting the optic chiasm. Here, the two small circles at the 
right end of the crossing branches represent the eyes, while the crossing lines themselves depict the optic nerves. 
The sentence I quoted as a description formula can be considered as a proper description of the figure because 
of the word «intersection» (also ‘confluence’, ‘convergence’, ‘junction’), which is indeed illustrated with the 
crossing og the two lines representing the nerves. 
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FIGURE [15]  
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Reference formula  This is its figure | wa-hāḏihi ṣūratu-hu | [not translated into Latin] 
 
Description formula The stimulated [thing], and namely the air, is conic in shape, its basis being the 
surface of the perceived [object], while its vertex ends up in the seeing spirit. Its vertex is a three-dimensional 
angle, which is in truth the perceiver. When then the surface of the seen [object], which is the basis of the cone, 
increases in distance from the eye, the cone lengthens and its angle becomes small, I mean its vertex which ends 
up in the pupil. The farther away is the surface of the seen [object], I mean the basis of the cone, the more the 
cone lengthens, and by means of its lengthening its vertex is made thin, namely the angle perceived in truth 
becomes smaller, until it ends in the smallness up to a limit [such] that the visual faculty is not strong [enough] 
for its perception, so that the seen [object] is withdrawn from the perception. 
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Notes    Two main variants of this figure – which aims to illustrate the apparent relative 
size of seen objects in function of the distance from the observer – are discernible in the extant tradition: (a) a 
version enriched with captions (instantiated by editions KBD, as well as by mss. YO), which are present either 
(a.1) to a greater extent (KDY) or (a.2) to a lesser one (BO); (b) a version without captions, either (b.1) with letters 
(textual tradition of the DN) or (b.2) without further graphical intervention at all (A). To this basic distinction, 
a second and probably less important one, based on the spatial orientation of the illustration, can be added, 
thus distinguishing a horizontal model (KBAYO) from a vertical one (D, Meškāt, AM). To a closer look, the 
differences of the various versions of the image reveal however to be many more. In particular, the Persian 
tradition of the DN (Meškāt, AM) represents the eye with a much bigger circle than the Arabic tradition of the 
MF does. More precisely, KBA almost reduce that circle to a single point, thus eliminating any function it might 
have had in the original illustration. D, together with the Arabic mss. YO, shows on the contrary a well-
distinguishable circle, although smaller than in the Persian tradition of the DN. Likewise, the straight lines – 
placed at different distances from the circle/eye – which represent in the illustration the objects of sight are 
sometimes reproduced in the tradition as having different lengths. More precisely, they are increasingly smaller 
with the increasing of the distance from the eye. This feature is most noticeable in A and in O, but also K and D 
might be cases in point. Such a representation seems however to be simply wrong, because it is not the absolute 
size of the object that decreases with the distance, but rather its apparent size as perceived in the eye of the 
observer. In this regard, the representation of a bigger circle of the eye in the Persian text seems to be on point, 
because it allows to show that the arcs of circle individuated on the circumference of the eye are indeed smaller 
when the object is farther removed from the observer, while they become longer when the object is closer, in 
keeping with the perceptual phenomenon that the figure aims to illustrate. The equal length of the bars 
representing the objects in themselves (outside the eye) seems likewise indispensable, if one is to make sense 
at all of the necessity to account for the variation in size experienced in human perception (within the eye), 
since there would be no need of a further explanation if the seen objects were already different in reality, and 
not only in the eye of the observer. The possible reason of the mistaken representation of A and O is very 
interesting in terms of a possible future ‘philology of illustrations’: as a matter of fact, the representation itself 
of the increasingly ‘thinner’ triangles produces a likeness of a well-known effect of misperception, the Ponzo 
illusion (Ponzo 1910), that leads the observer to see the basis of the longer triangle as shorter than the basis of 
the flattest one, even though they are actually equal. Without paying the due amount of attention to the 
accompanying text, a copyist, or even an editor and translator as careful as Alonso, could thus easily 
misrepresent the basis of the triangles as longer and shorter due to a mere, and insidious, error of perception.  
 
 
Interestingly, a very similar illustration – albeit arranged differently, with the eye in the centre and the nearer 
and farther objects respectively on the left and on the right – is to be found within Albert the Great’s treatment 
of vision in his De sensu et sensato 1.1.14, ed. Colon.: 53: 
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Appendix 3 
 
 
Tradition of the MF 

 
I. ARABIC TRADITION 

 
Manuscripts 
 
BERLIN, Staatsbibliothek, Or. Qu. 59 (XIV in.) 

 

AHLWARDT 1892: 394-396 (n. 5059). Mancano 6 foll. dopo il fol. 22 e 8 dopo il fol. 74. ALONSO 1963: xix. 
BEER 1888: 2 mentions the name of the copyist (or perhaps of the owner) of the ms., Ibrahīm ibn Saʿīd 
ibn ʿAlī al-Dakkālī (from Dakkāla, or Dukkāla, a town in Maġrib). 

 

fol. 2r-83v Maqāṣid al-falāsifa, adesp. 
fol. 2r  Title: Safr fī-hi muqaddimāt al-manṭiq (sul titolo corretto, eraso) 
fol. 2v  incipit (Prologue) 
fol. 3r  M[anṭiq] = Logic (al-qawl fī al-manṭiq) 
fol. 21v I[lāhiyyāt] = Metaphysics (al-ʿilm al-mulaqqab ‘inda-hum bi-l-ilāhī) 
fol. 63r Ṭ[abīʿiyyāt] = Physics (al-ṭabīʿiyyāt)  
fol. 83v explicit 
 
 
DUBLIN, Chester Beatty Library, Ar. 5328 (XII) 
 

ARBERRY 1964 (vii): 101-102 (erroneously registered as a copy of Naǧm al-Dīn al-Kātibī al-Qazwīnī, 
Ḥikma al-ʿayn). SHIHADEH 2011: 80-84. 
 

fol. 1v-105v Maqāṣid al-falāsifa: from M 1, without prologue and introduction to the Logic; the 
conclusive sentence is also missing (all explicit references to the TF are 
systematically omitted) 

 
 
CAIRO, Dār al-Kutub al-Azhariyya, 86/27143 Ḥikma wa-Falsafa (XV) 
 

DUNYĀ 1961: 25. Undated, but Dunyā refers an opinion by Abū l-Wafā al-Murāġī of the Azhar 
Library to the effect that the script of the codex is compatible with the 8th century H. 
 

fol. ?  Maqāṣid al-falāsifa 
 
 
ISTANBUL, Yeni Cami Kütüphanesi, 735 (XII) 
 

TF, ed. BOUYGES 1927: xii [siglum Y]. Database PhiC. End of copy in October 1163. 182 ff., 20-22 ll. 
per fol. Nasḫī script. Copyist: Aḥmad ibn ʿAlī. 
 

fol. ?  Tahāfut al-falāsifa 
foll. 93-198? Maqāṣid al-falāsifa 
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LONDON, British Museum, Or. 6.498 (XVI) 
 

ELLIS-EDWARDS 1912: 9. BOUYGES 1921: 398. ALONSO 1963: xix declares to have used it on occasions to 
check the text of the edition by KURDĪ 1913. Small format, elegant, small and perfectly readable 
handwriting; modern paging, dated at f. 143v to April 1903. 17 lines per folium. Occasional marginal 
notes of the same hand. Rubricated details, as well as some titles of sections and subsections. Some 
internal subdivisions of the text are supralined. 

 

foll. 143 Maqāṣid al-falāsifa 
 

 
OXFORD, Bodleian Library, Huntington 592 (1474-1485) 
 

ALONSO 1963: xix; NEUBAUER 1886: 477 n. 1338. Judaeo-Arabic transcription. Digitized in Polonsky 
Foundation Digitization Project, section «Hebrew Manuscripts». This is one of the two manuscripts 
employed by BEER 1888, together with the Berlin codex. Subscribed as zakāt al-nufūs, which conceals 
Saʿīd ibn Daʾūd al-ʿAdanī al-Isrāʾilī al-Rabbānī, who – as noticed by Steinschneider – liked to disguise 
himself under mysterious names: cf. BEER 1888: 2. See also STEINSCHNEIDER 1893b: 348 for the 
interpretation of Saʿīd ibn Daʾūd’s self-ascription of the work as an authentic case of plagiarism 
(«Plagiat») and forgery («Betrug»). (Schriften der Arabern in hebräischen Übersetzungen). 

 

foll. 111 Maqāṣid al-falāsifa 
 
 

PARIS, Bibliothèque Nationale, ar. 202 (?) 
 

Database PhiC. «Une notice de d'Herbelot, complétée par J. Ascari. Provient de la Bibliothèque de 
Philippe Hurault, acquise en 1622. — Marque de lecture de Buṭrus ibn Dīb al-Ḥalabī, datée de 1677 
(f. 1)» (cf. BNF online). 

 

foll. 13r-15v Maqāṣid al-falāsifa, Ṭ 5: Fī mā yafīḍu ʿalà al-nufūs min al-ʿaql al-faʿʿāl, acef. (Dunyā 
372.9-377.17) [missing D371-372.8] 

foll. 39r-42v Maqāṣid al-falāsifa, Ṭ 5: Fī mā yafīḍu… (Dunyā 377.17-385.5) [missing D385.6-7] 
 
 

CITTÀ DEL VATICANO, Biblioteca Apostolica Vaticana, Vat. ar. 357 (XIV m.) 
 

BOUYGES 1927: xvi: «ce n’est pas un Tahāfot…c’est un Maqāçid al-Falāsifat (même incipit que dans le 
ms arabe de Berlin nº 5059 d’Ahlwardt)». LEVI DELLA VIDA 1935: 36. PROVERBIO 2010: 475. 

 

foll. 24r-134r al-Maqāṣid fī ʿilm al-kalām = Maqāṣid al-falāsifa 
 
 

 Editions 
 
BEER Makaṣid al-Falàsifat I. Teil – Die Logik, Cap. I–II, hrsg. und übersetzt G. Beer, Brill, 
Leiden, 1888 

 

Sixteen pages of Arabic text, with German translation and scanty annotation. Based on MSS Berlin 
and Oxford listed above 

 
KURDĪ Muḥyī al-Dīn Ṣabrī al-Kurdī Maqāṣid al-falāsifa, 3 parts, al-Maṭbaʿa al-Maḥmūdiyya 
al-Tiǧāriyya, Cairo, 1913 
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ALONSO 1963: xix describes it as «un pequeño volumen de 328 págs. de 17 líneas». Second edition in 
1936. Reprinted in BĪǦŪ 2000. According to BOUYGES 1921: 398, «cette édition n’est point une “édition 
critique”. Ni les anciennes traductions, hébraïques ou latine, n'ont été utilisées, bien entendu; ni 
même le travail de Beer; ni les manuscrits de Berlin et Oxford dont Beer s'était servi en 1888, non plus 
que le manuscrit Or. 6498 (du XVIe s.), acquis par le British Museum en 1903. Mais l'édition semble 
faite avec soin […] l’édition egyptienne est bonne. Mais elle ne rendrait pas inutile une édition 
critique éventuelle». 

 
DUNYĀ Sulaymān Dunyā, Muqaddima Tahāfut al-falāsifa al-musammāt Maqāṣid al-
falāsifa, Dār al-Maʿārif, Cairo, 1961 

 

Based on the preceding edition by KURDĪ and on MS Cairo, Dār al-Kutub al-Azhariyya, 86/27143 
ḥikma wa-falsafa. 
 
 
 
II. LATIN TRADITION 

 
Catalogue of the manuscripts of the Summa theoricae philosophiae 
 

ASSISI, Biblioteca comunale, 663 (XIII) 
 

MAZZATINTI (IV) 1894: 129. Aristoteles Latinus, Codices II, Cambridge, 1955, n. 1267. 
 
fol. 146-186 Incipit liber Algazel de summa theoricae philosophiae translatus a magistro 

Iohanne et Dominico archidiacono in Toleto de arabico in latinum. 
 
 
BASEL, Öffentliche Bibliothek der Universität, D. III.7 (XIII m.) 
 

D’ALVERNY 1966a: 322-323 = ALC 1994: 185-186. LOHR 1966: 444. ST. CLAIR 2005: 48. 
 

fol. 3r-92r AVICENNA, De anima (cum praef. translatoris) 
92v «Tabula rerum notabilium, manu posteriori, saec. XIII ex.» (ALC 185) – ff. 93r-94v 

vacant 
       95r-166v Metaphysica: Incipit Methaphisica Agazelis (rubr.) 
  Physica: Capitulum loquendi de naturalibus 

166v-168r AVICENNA, Metaphysica, III, 5: Incipit capitulum de numero secundum 
Auicennam in prima philosophia (rubr.). – fol. 168v vacat 

       169r «Tabula rerum notabilium, manu posteriori» 
 
 
BERLIN, Staatsbibliothek, Lat. Qu. 546 (olim Phillipps 10125) (XIII) 
 

D’ALVERNY 1969: 277 = ALC 1994: 289. MINNEMA 2013: 83; 308.  
 

fol. 1r-6v Logica1: Incipit loyca Auicenne (rubr.) 
 

 
1 See MINNEMA 2013: 83: «[It] is the only manuscript to possess the STP as its sole text, though it contains the 
Logica alone (f.1r-6v) and ends abruptly (Lohr, “Logica Algazelis,” 239 -250), suggesting that it may have been 
part of a larger manuscript at one time». 
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BERNKASTEL – KUES, St. Nikolaus Hospital, 205 (XIII/XIV) 
 

MAZZATINTI 1894: 129. Aristoteles Latinus, Codices II, Cambridge, 1955, n. 1267. D’ALVERNY 1967: 315-
318 = ALC 1994: 191-194. 
 

fol. 49r-80v AVICENNA, Metaphysica 
       81r-98v AVICENNA, Physica 
       99r-120r AVICENNA, De anima (cum praef. translatoris) 
       124r-126r Logica: Incipit Logica Algazelis 
       126r-133v Metaphysica – Physica: inc. Usus fuit apud philosophos… – Explicit liber de 

universali philosophia Algazel 
 
 
EDINBURGH, University Library, 134 (D.b.II.7) (XIII ex./XIV) 
 

BOLAND 1916: 211. D’ALVERNY 1969: 260-261 = ALC, 1994: 272-273. 
 

fol. 1r-6v Logica: Capitulum de hiis que debent proponi… 
       6v-20v Metaphysica: Usus fuit apud philosophos preponere naturalem scientiam… 
       20v-30r Physica: Iam diximus… – …de scientiis philosophorum, logicis, diuinis et 

naturalibus 
 
 
ERFURT, Universitäts– und Forschungsbibliothek, C. Amplon. F. 331 (XIV in.) 
 

SCHUM 1887: 227 ff. D’ALVERNY 1967: 321-323 = ALC 1994: 197-199. LOHR 1966: 444. MUCKLE 1933. ST. 
CLAIR 2005: 48 ff. 
 

fol. 30r-61v AVICENNA, Metaphysica: De cognitione intentionum sapiencialium (rubr.) 
       61v-62r «Index capitulorum Metaphysicae Auicennae»  
       82r-96r Metaphysica: Metaphysica Algazelis, «titulus miniatus in summa pagina» 
       96r-103v Physica: Iam diximus quod ea que sunt… – Explicit Methaphisica Algazelis 
 
 
ERFURT, Universitäts– und Forschungsbibliothek, C. Amplon. Q. 291 (XIV) 
 

SCHUM 1887: 531 ff. LOHR 1966: 444. ST. CLAIR 2005: 48. 
 

fol. 63r-90r Metaphysica 
       91r-94r Directorium (to Metaphysics) 
 
 
FIRENZE, Biblioteca Nazionale Centrale, Magliab. Cl. V 45 (XV) 
 

MAZZATINTI 1902-1903: 128. 
 

fol. 1r-15v Logica: Incipit Algazel (rubr.) (a brief text De motu precedes the Logic) 
  inc.: Capitulum de his que debent preponi… (rubr.) 

15v-52v Metaphysica: Incipit tractatus de scientia apud philosophos que vocatur 
diuinarum (rubr.) 

       52v-72r Physica: Capitulum loquendi de naturalibus… – …hoc igitur est quod nos 
voluimus inducere de scientiis philosophorum 

72r-73r AVICENNA, Metaphysica, III, 5: De numero secundum Auicenni (sic) in phisica 
propria (!). Capitulum de certitudine quiditatis numeri… (rubr.) 
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GÖTEBORG, Universitätsbibliothek, Lat. 8 (XIII) 
 

Aristoteles Latinus, Codices II, n. 1699. KLEBERG 1941: 20-22. D’ALVERNY 1969: 250-253 = ALC 1994, 
pp. 262-265. ST. CLAIR 2005: 48. 
 

fol. 127r-155v AVICENNA, De anima, «cum prologo translatoris»: Incipit commentum Auicenne 
de anima et de eius  viribus et hec est quinta (sic) pars tractatus de 
doctrina naturalis scientie, qui est secundus tractatus de libro Sufficientie (rubr.) 

       155v-187v AVICENNA, Physica: Commentum Auicenna (sic) super librum Aristotilis 
        189r-203v Metaphysica (acef.) + fol. 201 bis 
        203v-207r Physica (incompl.) 
       215r-221r Ps. AVICENNA, De caelo et mundo 
 
 
GRAZ, Universitätsbibliothek, 482 (XIII ex.) 
 

Die Handschriften der Universitätsbibliothek Graz I, Leipzig, 1942, pp. 281-286. Aristoteles Latinus, 
Codices I, Cambridge, 1955, pp. 263-265, n. 57. D’ALVERNY 1966a: 310-317 = ALC 1994: 173-180. 
 

fol. 107r-11ov AVICENNA, Logica, Isagoge 
       111r-131v AVICENNA, Physica 
        135r-141r Logica: Capitulum de hiis que debent proponi… 
        141r-159r Philosophia, liber primus [Metaphysica]: Usus fuit apud philosophos preponere… 
        160r-169v Philosophia, liber secundus [Physica]: Iam diximus quod ea que sunt diuiduntur 

in substantiam et accidens… – …logicis, diuinis et naturalibus. 
       241v-242r AVICENNA, Meteora (last chapter) 
 
 
LAON, Bibliothèque municipale, 412 (XIII ex.) 
 

Catalogue général des manuscrits des Bibliothèques publiques, Quarto series I, Paris, 1849, pp. 213-
217. Aristoteles Latinus, Codices I, Cambridge, 1955, pp. 471-473, n. 482. D’ALVERNY 1961: 295-301 = 
ALC 1994: 15-21; D’ALVERNY 1965: 271. SALMAN 1935-1936: 122. «Notae marginales manu 
septemtrionali contemporanea, ff. 70-136» (ALC 1994: 20). 
 

fol. 70r-87v Metaphysica (adesp.): Liber primus Methaphisici (sic) Algazelis 
        87v-88v Physica (solo il trattato sul movimento, anepigr.) 
       102r-135r AVICENNA, De anima (cum praef. translatoris) 
       135r-136r Ps. AVICENNA, De caelo et mundo (incompl.) 
        137r-144r Logica (ascritta ad Avicenna): Logica Auis<cene> 
       144r-178r AVICENNA, Physica 
       180r-228r AVICENNA, Metaphysica, versio emendata 
 
 
LONDON, British Library, Royal 15.B.iv (XII/XIII) 
 

WARNER-GILSON 1921: 153-155, esp. 154. D’ALVERNY 1965: 271 = ALC 1994: 136. Cf. Liechtenstein 1506 
(infra), ff. 1r-13v. 
 

fol. 72r-75r Logica (adesp., fino a V, 107) 
 

 
MILANO, Biblioteca Ambrosiana, T91 Sup. (XIII m.) 
 

D’ALVERNY 1963: 236-239 = ALC 1994: 69-72. 



Appendices 

 1204 

 

fol. 13r-20r Metaphysica (fragm.): Incipit Metafisica Algazelis (rubr., the sole one in the MS) 
 
 
MODENA, Biblioteca Estense - Universitaria, Estense, Lat. 401 = alfa.K.3.27 (XV) 
 

ZACCARIA-GABARDI-LOMBARDI S.D.: c. 249r. DI PIETRO 2010 on Manus OnLine   
(https://manus.iccu.sbn.it/opac_SchedaScheda.php?ID=166351). 
 
fol. 2r-20v Logica (Loyca Algacelis, 2r): Quod autem proponi debet hoc est… – …ostendere et 

facere intelligi de logyca. 
fol. 21r-93r Metaphysica (Methafisica): Usus fuit apud philosophos praeponere naturalem 

scientiam… – phylosophorum loyis divinis et naturalibus.  
 
 

NEW YORK, Pierpont Morgan Library, 857 (già ADMONT, Stiftsbibliothek, 487) (XIII/XIV) 
 

Aristoteles Latinus, Codices I, Cambridge, 1955, pp. 253 ss., n. 34. ALONSO 1963: xx. D’ALVERNY 1966a: 
305-308 = ALC 1994: 168-171. Detailed description available online. 

 

fol. 16r-16v AVICENNA, Excerpta Metheororum 
       84r-98r Physica: Iam diximus quod ea que sunt… — …loycis, diuinis et naturalibus 
 
 
OXFORD, Bodleian Library, Lat. misc. B. 18, n. A (XIV) 
 

D’ALVERNY 1965: 293-296 = ALC 1994, pp. 15-21. LOHR 1966: 445. ST. CLAIR 2005: 49. 
 

fol. 42r Metaphysica (fragm.): Capitula Metafisice Algazelis – «fol. 42v vacabat; figura 
circuli addita est manu posteriori» (ALC, 161) 

       46r-48v Physica (fragm.) 
 
 
OXFORD, Bodleian Library, Digby 217 (XIII) 
 

MACRAY 1883: 230-231. D’ALVERNY 1965: 276-280 = ALC, 1994: 141-145: «Notae marginales sive 
eiusdem aetatis sive saec. XIV». LOHR 1966: 444. MINNEMA 2013: 68-69, 92 fn. 20, 308, 334-337. 
 

fol. 2r-45v AVICENNA, De anima (acef., «cum praefatione translatoris in fine») 
       46r-64v AVICENNA, Physica: Sufficientia Auic<enne> 
       95r-96v AVICENNA, De universalibus (Logica, Isagoge, I, c. 11): Incipit liber Auendauth de 

uniuersalibus asumptus ex quinto Methaphisice Auicenne 
       117v-127r Logica: Incipit Logica Algacelis (rubr.) 
       132r-176v AVICENNA, Metaphysica 
 
 
OXFORD, Merton College, O.2.1 (iam 285) (XIII/XIV) 
 

COXE 1852: 113. POWICKE 1931: 142, n. 389. THOMSON-WILSON 2009. D’ALVERNY 1965: 288-289 = ALC 
1994: 153-154. LOHR 1966: 445. 
 

fol. 1r-5v Logica: Incipit Logica Algazelis («titulus additus in summa pagina manu paulo 
recentiore») 
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5v-12v Physica: Incipit phisica Algazelis in qua continentur 4. tractatus quorum primus 
est de motu et loco et de tempore et yle; secundus de corporibus simplicibus; 
tertius de commixtis et quartus est de anima (rubr.) 

 
 

PARIS, Bibliothèque Nationale, lat. 6443 (XIII ex.) 
 

Catalogus codicum manuscriptorum Bibliothecae Regiae III 4, Paris, 1744, p. 244. Aristoteles 
Latinus, Codices I, Cambridge, 1955, pp. 517-519, n. 583. D’ALVERNY 1961: 310-314 = ALC 1994: 30-34. 
MUCKLE 1933: viii ff. SALMAN 1935-1936: 121. 
 

fol. 2r-44r AVICENNA, Metaphysica, versio emendata 
       44r-69r AVICENNA, Physica: Liber 1 Phisicorum Avicenne (marg.) 
       70r-90v AVICENNA, De anima (cum praef. translatoris) 
       90v-96r Ps. AVICENNA, De caelo et mundo 
       101r-142v AVICENNA, De animalibus: Incipit Abreviatio Avicenne libri animalium 
       142r-157r Metaphysica: Liber 1us Metaphisice Algazelis (marg.) 
       157v-165v Physica: Incipit Phisica Algazelis 
       202r-208r  Logica: Incipit Logica Algazelis; in alio incipit Logica Auicenne 
       208r-220v AVICENNA, Logica: Capitulum de excitando ad scientias Auicenne (rubr.) 
 
 
PARIS, Bibliothèque Nationale, lat. 6552 (XIV) 
 

Catalogus codicum manuscriptorum Bibliothecae Regiae III 4, Paris, 1744, p. 255. Aristoteles 
Latinus, Codices I, Cambridge, 1955, pp. 522 e ss., n. 589. MUCKLE 1933: ix. SALMAN 1935-1936: 121. 
D’ALVERNY 1969: 261-263 = ALC 1994: 273-275. MINNEMA 2013: 275-279. Marginal notes. 
 

fol. 43r-55r Metaphysica: Incipit liber philosophie Algazer (sic) translatus a magistro 
Dominico archidiacono Sedobiensi (sic) apud Toletum ex arabico in latinum 
(rubr.) 

       55r-62r Physica: Incipit primus tractatus de philosophia naturali (rubr.) 
 
 
PARIS, Bibliothèque Nationale, lat. 6655 (XV ex.) 
 

Catalogus codicum manuscriptorum Bibliothecae Regiae III 4, Paris, 1744, p. 265. D’ALVERNY 1969: 
265-266 = ALC 1994: 277-278. Watermarks as in Briquet 3391. 
 

fol. 1r-19r Logica: Incipit liber Agazelis super logicam 
19r-65r Metaphysica: Incipit tractatus de scientia que apud philosophos dicitur diuina 

secundum Agazelis (rubr.) 
       65r-66v in margine: Tractatus quintus de hoc quomodo omnia habent rem a primo… 
       65r-92r Physica: Scientia naturalis (rubr.) — …de scientiis philosophorum logicis, diuinis 

et naturalibus. Finit Argazellis opus 
92r-94r AVICENNA, Metaphysica, III, 5: Capitulum de certitudine quiditatis numeri et 

diffinitione suorum (!) specierum et manifestatione principiorum eius 
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PARIS, Bibliothèque Nationale, lat. 14700 (XIII ex.) 
 

Aristoteles Latinus, Codices I, Cambridge, 1955, pp. 544 e ss., n. 640. MUCKLE 1933: ix. SALMAN 1935-
1936: 121. D’ALVERNY 1969: 266-270 = ALC 1994: 278-282. According to Muckle, it presents 
corrections written by a second, later hand. 
 

fol. 2r-39v Metaphysica: Incipit Methaphisice liber Argazelis cum naturalibus eiusdem 
(rubr.) 

39v-61r Physica: Explicit Methaphisica Argazelis. Incipit eius Phisica. Capitulum loquendi 
de naturalibus (rubr.) – fol. 61v vacat 

       62r-76r  Logica: Logica physica Algazelis (in the upper margin of the page, hand XV sec.)  
 
 
PARIS, Bibliothèque Nationale, lat. 16096 (ca. 12802) 
 

DUIN 1954: 167-170. DUIN 1959: 151-160. D’ALVERNY 1962: 220-222 = ALC 1994, pp. 40-42. MUCKLE 1933: 
vii. SALMAN 1935-1936: 118-120. Marginal glosses by Godfrey of Fontaines. It is the sole known 
manuscript to transmit the Prologue of the MF in its Latin version. 
 

fol. 1r-71r AVICENNA, Metaphysica: Liber Auicenne de philosophia prima siue scientia diuina 
       71v-72v AVICENNA, De universalibus (Logica, Isagoge, I, c. 11) 
       74r Prologus: Incipit liber Algazelis quem intitulauit De philosophorum intentionibus 

et primo de Logica. Inquit Abuhamidin Algazelin: Grates sint Deo… Petisti a me… 
— …et ipsius inductione. 

       74r-83v Logica: De premittendis in Logica 
       83v-107v Metaphysica: Incipit liber Philosophie Algazelis 
       108r-120v  Physica: Incipit tractatus Algazelis de scientia naturali… 
 
 
PARIS, Bibliothèque Nationale, lat. 16605 (olim Sorb. 842; 1211) (ca. 1240) 
 

D’ALVERNY 1962: 230-231 = ALC, 1994, pp. 50-51. MUCKLE 1933: viii. SALMAN 1935-1936: 119-120. 
 

fol. 1v  Titulus (XIII ex.): inc. Logica Algazelis. Item eiusdem Meth. continens libros 5 […] 
       2r-15v Logica 
       16r-52v Metaphysica 
       52v-70v  Physica 
 
 
PRAGA, Knihovna Metropolitní Kapituli [Bibliotheca Capituli Metropolitani], L. LXXVII 
(L.77) (1323) (XIII) 
 

D’ALVERNY 1972: 324-328 = ALC 1994: 331-335. ST. CLAIR 2005: 49. MINNEMA 2013: 210 fn. 83:  «Prague 
1323, f. 115r-117v possesses only the chapters on eternal happiness (Algazel, Metaphysics, 185-186), 
eternal suffering (186-188), the ability of perform miracles (193-196), and the facility to prophesy 
(196-197)». 
 

fol. 115r-117r Physica (estratti): Incipit capitulum Agazel de felicitate et cruciatu anime (rubr.) 
 
 

 
2 Per ragioni paleografiche (tipologia dei compendi, scrittura di alcune lettere) MUCKLE 1933, p. vii, lo considera 
più tardo (XIV/XV secolo), senza peraltro precisare ulteriormente la datazione. 
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PRAGA, Knihovna Metropolitní Kapituli (Bibliotheca Capituli Metropolitani), O. 1 (1585) 
(XV) 
 

PODLAHA 1910: 452-453. D’ALVERNY 1972: 329 = ALC 1994: 336. ST. CLAIR 2005: 49. Cf. MUCKLE 1933: 
183-197. 
 

fol. 1r-5r Physica: Tractatus quintus de eo quod fluit in animam ab intelligentia agente 
 
 
ROMA, Biblioteca Angelica, 242 (C.4.10) (XIII/XIV)  
 

NARDUCCI 1892: 138-140. Aristoteles Latinus, Codices II, Cambridge, 1955, n. 1450. D’ALVERNY 1963: 
244-247 = ALC, 1994, pp. 77-80. SALMAN 1935-1936: 122. Some marginal notes by an expert of 
natural philosophy (ALC 1994: 79). 
 

fol. 1r-7v Summa philosophiae [Metaphysica + Physica]: Incipit liber Agacel summi 
philosophi in diuina et naturali scientia (rubr.) — Explicit liber Agaçel summi 
philosophy (rubr.). 

       24r-24v AVICENNA, De universalibus (Logica, Isagoge): Incipit Euendeut (rubr.). 
 
 
TODI, Biblioteca Comunale, 90 (XIV in.) 
 

D’ALVERNY 1964: 272-274 = ALC, 1994: 107-109. MUCKLE 1933: 1-4. ST. CLAIR 2005: 49. 
 

fol. 1r-44r AVICENNA, Metaphysica: [P]ostquam autem, auxilio Dei, expleuimus tractatum de 
intentionibus scientiarum logicarum et naturalium et doctrinalium… 

       47r-74r AVICENNA, Physica 
       75v-108v AVICENNA, De anima (cum praef. translatoris) 
       112v-113r Metaphysica (only the beginning) 
 
 
TOLEDO, Biblioteca del Cabildo, 47-15 (XIII) 
 

Aristoteles Latinus, Codices II, n. 1234. MILLÁS VALLICROSA 1942: 55-64, in part. 58-59. D’ALVERNY 

1968: 314-326 = ALC, 1994, pp. 233-245. Change of hand after fol. 111. MUCKLE 1933. 
 

fol. 88v-90r Metaphysica (fragm.): Incipit Metafisica Agazelis (rubr.) 
90r-90v Compendium Metaphysicae Algazelis (ascribed to Avicenna): Metaphisica 

Auicenne (rubr.) 
       90v-91v AVICENNA, Metaphysica (estratti: I, 1; VII, 1) 
       91v-92r Ps. AVICENNA, De caelo et mundo: De celo et mundo ab Auicenna (rubr.) 

(compendium) 
       92r-94v AVICENNA, Physica (Abbreviatio) 
 

 
UPPSALA, Universitetsbiblioteket [Bibliotheca Regalis Universitatis], C. 647 (XIII/XIV) 
 

Aristoteles Latinus, Codices II, n. 1710. D’ALVERNY 1969: 254-259 = ALC, 1994, pp. 266-271. ST. CLAIR 
2005: 49. 
 

fol. 1r-4v Metaphysica (excerpts; «initio mutilus») 
       4v-5r Physica (excerpts) 
       5v-6r AVICENNA, Metaphysica (excerpts) 
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CITTÀ DEL VATICANO, Biblioteca Apostolica Vaticana, lat. 2186 (XIII/XIV) 
 

BIGNAMI-ODIER 1937-1938: 133-139; 154-166. MAIER 1961: 201-209. D’ALVERNY 1963: 258-261 = ALC, 
1994, pp. 91-94. 
 

fol. 9r-16v Logica (XIII/XIV) Loica Algazelis (tit. add. sec. XV) 
       50v-57v Ps. AVICENNA, De caelo et mundo 
       64v-70v AVICENNA, Metaphysica, V (tit. add. sec. XVII: Tractatus Logicae) 
       78v-86v Logica (XIII m.) 
       78v-86r AVICENNA, Logica, Isagoge («cum capit. 12 ‘De uniuersalibus’ loco idoneo in serie 

textus») 
 
CITTÀ DEL VATICANO, Biblioteca Apostolica Vaticana, lat. 3010 (XIII m.) 
 

MINNEMA 2013: 54 fn. 26, 65 fn. 42, 71, 97, 108, 115-116, 308, 333-336. 
 

fol. 120r-124v Metaphysica (excerpts) inc.: ’excerpta de metaphysica algazelis’ 
 
 
CITTÀ DEL VATICANO, Biblioteca Apostolica Vaticana, lat. 4481 (XIII m.) 
 

D’ALVERNY 1963: 268-269 = ALC, 1994, pp. 101-102. MUCKLE 1933: x-xiii3. SALMAN 1935-1936: 121-122. 
MINNEMA 2013: 264-275. Marginal notes. 
 

fol. 1r-48v Metaphysica: Incipit tractatus de scientia que apud philosophos vocatur diuina 
(rubr.) 

       48v-73v Physica: Capitulum loquendi de naturalibus 
       75r-150v AVICENNA, Physica: Titulus. Collectio secunda libri Sufficientie Auicenni principis 

philosophi (rubr.) 
 
 
CITTÀ DEL VATICANO, Biblioteca Apostolica Vaticana, Borgh. lat. 37 (?) 
 

ALONSO 1963: xx. MINNEMA 2013: 54 fn. 26, 308. 
 

fol. 317r-324v Physica (excerpts) expl.: ‘Abreviatio algazelis de naturalibus aristotelis’ 
 
 
CITTÀ DEL VATICANO, Biblioteca Apostolica Vaticana, Ottob. lat. 2186 (XIII in.) 
 

D’ALVERNY 1963: 249-250 = ALC, 1994, pp. 82-83. Cf. ed. Liechtenstein 1506 (see infra). 
 

fol. 1r-25v Logica: Incipit liber Algazelis de summa theorice phylosophye translatus a 
magistro Ihanne et D. archidiacono in Toleto de arabico in latinum. — Tractatus 
de Logica (rubr.) 

26r-80v Metaphysica: Incipit tractatus de scientia que vocatur diuina apud philosophos 
(rubr.) 

       80v-110r Physica: Capitulum loquendi de naturalibus 
       110r-112r AVICENNA, Metaphysica, III, 5: Capitulum de certitudine quiditatis numeri et 

deffinitione suarum specierum et manifestatione principiorum eius 
 
 
 

 
3 This is the reference manuscript for Muckle’s edition. 
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CITTÀ DEL VATICANO, Biblioteca Apostolica Vaticana, Reg. lat. 1870 (?) 
 

ST. CLAIR 2005: 49. 
 

fol. 26r-47v Metaphysica 
       47v-60v Physica 
 
 
VENEZIA, Biblioteca Nazionale Marciana, lat. 2546 (L. VI.28; cod. 173 chart.) (XV) 
 

D’ALVERNY 1964 275-276 = ALC, 1994, pp. 110-111. VALENTINELLI 1871: 121. SALMAN 1935-1936: 120 fn. 4. 
ST. CLAIR 2005: 49. Rare marginal notes of the XVI century. 
 

fol. 1r-18v Logica: Incipit liber Algazelis de summa theorice philosophye translatus a 
magistro Iohanne et D. archidiachono in Tolet. de arabico in latinum. Tractatus 
de Logica (rubr.) 

18v-66r Metaphysica: Incipit tractatus de scientia que vocatur diuina apud phylosophos 
(rubr.) 

       66r-93r Physica: Capitulum loquendi de naturalibus (rubr.) 
       93r-94v AVICENNA, Metaphysica, III, 5: Capitulum de certitudine quiditatis numeri…et 

manifestatione principiorum eius («desinit mutilus, ultimis foliis excisis») 
 
 
VENEZIA, Biblioteca Nazionale Marciana, lat. 2665 (Cl. X.171; L. VI.55) (XIII and XIV) 
 

D’ALVERNY 1964: 276-279 = ALC, 1994, pp. 111-114. ST. CLAIR 2005: 49. Two manuscript books. The 
first (ff. 5r-66v) has the date of 1387. The second is formed by various parts: I (69r-93r): XIII ex.; II 
(94v-110r): XIII eccetto fol. 110, XIV ex. Further parts: XIII. 
 

fol. 5r-66v AVICENNA, De animalibus: Incipit liber de animalibus Auicenne super librum de 
animalibus Ar<istotelis>, translatus ab arabico in latinum per magistrum 
Michaelem Scotum. – Fridrice, Domine mundi… 

       69r-93r AVICENNA, De anima (cum praef. translatoris) – 93v vacat 
       94v-104v Metaphysica + Physica: Methaphisica Algazelis magni philosophi; infra: 

Metaphysica Algazelis abreuiantis Auicennam (rubr.) …sed ex sola ymaginatione 
/ 

104v-110r «sequitur, manu anglica sive flaminga sec. XIV continuatio textus» – Explicit 
Algazel abreuiator Auicenne (rubr.) 

       145v-153r AVICENNA, Physica: Sufficientia Auicenne (rubr.) 
 
 
VENEZIA, Biblioteca Nazionale Marciana, lat. 2822 (Cl. X.172; L. VI.57) (XIII/XIV in.) 
 

D’ALVERNY 1964: 282-284 = ALC, 1994, pp. 117-119. VALENTINELLI 1871: 121. SALMAN 1935-1936: 122 fn. 4. 
ST. CLAIR 2005: 49. 
 

fol. 2v-38r AVICENNA, De anima (cum praef. translatoris) 
       38v-93r AVICENNA, Metaphysica: Incipit Metaphisica (mano più tarda) 
       97r-110v Physica (estratti): ‘Algazel’ (ggiunto da una mano del sec. XV) 
       111v-112r AVICENNA, De generatione lapidum 
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WORCESTER, Chapter Library, Q 81 (XIII) 
 

Aristoteles Latinus, Codices I, Cambridge, 1955, pp. 424 e ss., n. 394. D’ALVERNY 1965: 297-302 = ALC, 
1994: 162-167. LOHR 1966: 445. Marginal notes by various hands of the XIII and XIV centuries. 
 

fol. 4r-26r AVICENNA, Physica: Incipit collectio secunda libri Sufficientie a principiis (sic) 
phisice (rubr.) 

       28r-55r AVICENNA, De anima, «cum praefatione translatoris»; ff. 41v, 48v-49v vacant. 
       26v-27v vacant 
       88r-93v Metaphysica (estratti dai trattati I-II) 
       94r-96r Metaphysica (estratti dal trattato III: sententia quarta; tractatus quartus, solo 

l’inc.) 
       96r-98v Physica (estratti dai trattati I-II) 
       99r-104r Metaphysica (estratti dai trattati IV-V) 
       104r-104v Physica (estratti) 
       105r Logica (fragm.); ff. 105v-106v vacant 
 
 
ZWETTL, Stiftsbibliothek, 89 (XII ex./XIII in.) 
 

ZIEGLER 1985: 174-176. D’ALVERNY 1966a: 320-322 = ALC 1994: 183-185. MINNEMA 2013: 52 fn. 21, 62 and 
fn. 39, 308. Marginal notes of the 13th century. 
 

fol. 221r-231v Logica: Incipit tractatus Abiceni de Loica (rubr.) 
 
 
PRINTED EDITION: Petrus Liechtenstein, Logica et philosophia Algazelis Arabis, Venice, 
1506, 64 foll.4 
 

GILSON 1929: 75 fn. 2. MUCKLE 1933: ix ff. SALMAN 1935-1936: 122 ff. 
 

fol. 1r ‘Petrus Liechtenstein Coloniensis Germanus: ex oris Erweruelde oriundus. Ad 
laudem et honorem Dei summi tonantis: et ad commune bonum seu utilitatem 
summis cum vigiliis laboribusque hoc praeclarum in lucem opus prodire fecit. 
Anno Virginei partus mdvi Idibus Februariis sub hemispherio Veneto.’ 

 

       1r-13v Logica 
       14r-45r Liber philosophiae Algazelis translatus a magistro Dominico archidiacono 

Secobiensi apud Toletum ex arabico in latinum [Metaphysica] 
       14r-45r Liber secundus [Physica] 

 
 
 
 
 
 

 
4 A copy of this printed volume is preserved in Paris, Bibliothèque Nationale de France, Reserve 809. 
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Appendix 4 
 
 

I. Corrections to the Arabic text of the Maqāṣid al-falāsifa  
(ed. Dunyā) 

 
 
 

 LOCUS D § LEGITUR LEGENDUM 
 

      

1 Prologue 31.4 1 bi-l-qayūli bi-l-qabūli 

 
2 Prologue 31.5 1 fa-innī ultumistu fa-inna-ka iltamasta 

 
      

3 Log., Preface 33.21 2 kayfa yankaru kayfa lā yankaru 
 

4 Log., Preface 37.19 4 wa-kullu mawḍūʿin wa-kullu maḥmūlin wa-
mawḍūʿin 

 
5 Log. I.5 43.10 9 min fann al-alfāẓ min al-alfāẓ 

 
6 Log. II.1 44.12 10 nasaba nisbatu-hu 

 
7 Log. II.1 46.17 13 qawlu-hu qawlu-ka 

 
8 Log. II.2 47.9 14 ilà lāzimin lā yufāriqu ilà lāzimin yufāriqu wa-

lāzimin lā yufāriqu 
 

9 Log. II.2 47. 14 لجو  waǧs  
 

10 Log. II.3 50.9-10 18 wa-ṯawr wa-insān: 
«mā huwa?» 

aw-ṯawr aw-insān: «mā 
huwa?» / wa-ṯawr wa-
insān: «mā hiya?» 
 

11 Log. II.4 51.12 20 om. fī-hi 
 

12 Log. III 54.7 22 lam yumkin fa-lam yumkin 
 

13 Log. III 54.8 22 fa-hāḏihi fa-hāḏā 
 

14 Log. III.1 55.10 24 al-kawākib fa-l-kawākib 
 

15 Log. III.1 55.18 24 anna-hu huwa hal huwa 
 

16 Log. III.2 58.16 27 kamāl ka-mā 
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 LOCUS D § LEGITUR LEGENDUM 
 

      

17 Log. III.3 60.14 29 imma an yakūna fī l-
baḥri wa-amma an 
yafruqa 

imma an yakūna fī l-
safīnati wa-imma an 
yaġraqa 

      
18 Log. III.4 61.4 30 laysa bi-ḥaǧarin laysa bi-ḥayawānin 

 
19 Log. III.4 61.7 30 laysa bi-ḥayawānin laysa bi-ḥaǧarin 

 
 Log. III.5 62.18 31 ayy mā ḫalī [?] wa-

šahwatu-hu 
ayy law ḫulliya wa-
šahwatu-hu 
 

20 Log. III.5 62.23 31 laysat laysat laysat 
 

21 Log. III.6 64.16 33 qawlu-hu qawlu-nā 
 

22 Log. IV.a 67.11 35 ḥādiṯ muḥdaṯ 
 

23 Log. IV.a 70.9 38 aʿnī bi-hi al-šakl al-
awwal 
 

om. 
 

24 Log. IV.a 70.19 38 aḍrab ḍurūb (or aḍrāb) 
 

25 Log. IV.a 71.7 39 ينتكل  kulliyyatayni 
 

26 Log. IV.a 72.12 39 mūǧiba ṣuġrà ǧuzʾiyya ṣuġrà mūǧiba ǧuzʾiyya 
 

27 Log. IV.a 73.1 40 mūǧibatāni wa-yabqī mūǧibatāni 
 

28 Log. IV.a 74.1 41 اتهنم  muntiǧu-hā 
 

29 Log. IV.a 76.4-6 42 wa-qad rakkabnā ʿalà 
kullin wāḥidatin min 
ṣuġrà mūǧibatin 
kulliyyatin wa- ṣuġrà 
mūǧibatin ǧuzʾiyyatin 

 

wa-qad rakkabnā ʿalà 
kullin ṣuġrà mūǧibatin  

30 Log. IV.a 89.16-
19 

49 om. wa-huwa anna kulla 
ḥayawāna farsun wa-
insānun wa-kaḏā; kullu 
farsin wa-insānin wa-
kaḏā mutaḥar-rikun 
fakka-hu al-asfala; fa-
yalzamu anna kulla 
ḥaya-wāna yuḥarriku 
fakka-hu al-asfala 

 
31 Log. IV.a 89.22 49 illā fī wāḥidin fī wāḥidin 
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 LOCUS D § LEGITUR LEGENDUM 
 

      

 
32 Log. IV.a 91.11 50 ṭuruqan ṭarīqan 

 
33 Log. IV.a 

 
92.1 51 la-hu om. 

34 Log. IV.a 
 

96.19, 
96.22 
 

56 firkār firǧār 

35 Log. IV.a 98.8 57 mutasāwiyāni li-
anna-humā 
 

om. 
 

36 Log. IV.a 99.1 57 تلثم muṯallaṯ 
 

37 Log. IV.b 102.8-
10 
 

60 al-mašhūrāt al-mastūrāt fī l-ẓāhir 
 

37 Log. IV.b 103.20-
21 
 

63 fa-lā budda wa-anna wa-lā budda min anna 
 

38 Log. IV.b 104.10 64 arbaʿa ʿašara sabʿa ʿašara 
 

39 Log. IV.b 105.5-6 65 wa-ka-ḥukmi-hi bi-
anna al-ǧisma 

wa-ka-ḥukmi-hi bi-
anna al-kulla yantahī ilà 
ḫalāʾin aw malāʾin, aʿnī 
warāʾa l-ʿalami wa-ka-
ḥukmi-hi bi-anna al-
ǧisma 

 
40 Log. IV.b 111.18 71 yunāẓiru nunāẓiru 

 
41 Log. IV.b 115.6 75 ṣidq taṣdīq 

 
42 Log. V.2 120.14 78 دوحو wuǧūd 

 
43 Log. V.3 124.9 83 amr aṯar 

 
44 Log. V.3 124.17 83 aḥad uḫiḏa 

 
45 Log. V.3 125.11 84 taṯbutu masāʾil taṯbutu bi-hā masāʾil 

 
46 Log. V.4 126.6-7 85 ṣādiqa wa-awwaliyya ṣādiqa wa-ḍarūriyya 

wa-ḏātiyya wa-
awwaliyya 
 

47 Log. V.4 127.11 
 
 

86 ḏāniyya ḏātiyya 
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 LOCUS D § LEGITUR LEGENDUM 
 

      

48 Log. V.4 127.15 87 رظتی yanẓuru 
 

      
49 Met., Premise 1 

 
136.18 96 ʿillatan wāḥidatan ʿillatan wa-wāḥidan 

 
50 Met., Premise 1 137.18 96 wa-l-ʿilm allaḏī 

yatawallà al-naẓar fī-
mā huwa barīʾun ʿani l-
māddati fī l-wahmi  

wa-l-ʿilm allaḏī 
yatawallà al-naẓar fī-
mā huwa barīʾun ʿani l-
māddati bi-l-kulliyyati 
huwa al-ilāhī wa-l-ʿilm 
allaḏī yatawallà al-
naẓar fī-mā huwa 
barīʾun ʿ ani l-māddati fī l-
wahmi 

 
51 Met., Premise 2 

 
139.11 98 om. wa-l-mūsiqà 

 
52 Met., Premise 2 139.16 99 wa-amma al-ʿilma al- 

ilāhiyya aʿammu l-
umūri 

wa-amma al-ʿilma al-
ilāhiyya fa-mawḍūʿu-hu 
aʿammu l-umūri 

 
53 Met. I.1 143.20 105 yastadallūna yastabʿadūna 

 
54 Met. I.1 146.5 108 om. wa-l-ʿamq 

 
55 Met. I.1 152.8 114 bi-maṯalayni bi-muṯallaṯayni 

 
56 Met. I.1 158.5 121 ṣūra hayūlà 

 
57 Met. I.1 163 127 wa-l-ʿaql wa-l-ʿadl (or om.) 

 
58 Met. I.1 168.2 130 al-ḫaṭṭ al-ḫaṭṭ al-mawhūm 

 
59 Met. I.1 168.26 131 ḥaqīqu-hu ḥaqīqa 

 
60 Met. I,.1 170.13 133 ḥattà yanfaʿala  

 
61 Met. I.1 170.14 133 aw makān aw fī makānin 

 
62 Met. I.1 171.26 135 fī l-ḥayyizi fī l-ḥibri 

 
63 Met. I.2 179.4 142 om. maʿnà qawli-nā: «huwa 

sawādun» 
 

64 Met. I.2 179.9 142 fa-laysa ṯamma fa-laysa ṯammata 
 

65 Met. I.2 183.1 147 لی bal 
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 LOCUS D § LEGITUR LEGENDUM 
 

      

 
66 Met. I.3 184.7 148 tarkubu ka-tarakkub 

 
67 Met. I.3 185.8 151 لاقب yuqālu 

      
68 Met. I.3 185.8 151 قبدص ṣadīq 

 
69 Met. I.5 190.15 158  yakūna an imma-wa

irāda-l-bi 
wa-imma an yakūna 
fiʿlu-hā bi-l-irāda 
 

70 Met. I.5 190.17 158 fāʿil-l-bi awlà bi-l-fāʿil awlà 
 

71 Met. I.5 191.5 159 hu-yakmalu-fa fa-yakmalu 
 

72 Met. I.6 198.1 164  iatṭnuq ilà nušīru-wa
DZB 

 

wa-l-nušir ilà nuqṭati D 
 

73 Met. I.7 200.15 166 luzūǧa-al al-ludūna 
 

74 Met. I.7 202.7 167 qīla qabla 
 

75 Met. I.7 -202.18
20 

168  mā ilà tanqasimu
ilʿfi-l alàʿ huwa 

tanqasimu ilà 
qismayni: al-awwal mā 
huwa ʿalà l-fiʿli 

 

76 Met. I.7 203.5 168 inidḥwā ukull kullu wāḥidatin 

 
77 Met. I.8 206.19 172 )ʿaḏǧa-(al ʿḏǧi-al al-ǧuzʾ 

 
78 Met. I.8 -206.19

20 
 

172 huwa-fa iʿa,ḍwu īḏallā allāḏī wuḍiʿa fī-hi 
 

79 Met. I.8 206.23 172 hā-ašakl šakla-hu 
 

80 Met. II 210.2 176 lawāzima lawāzimi-hi 
 

81 Met. II.10 216.22 187 inafs-l fī li-nafsi -hi 
 

82 Met. II.11 218.9 189 šāmil, šāmil? 
 

83 Met. II.11 218.10 189  hu-la yakūnu-fa
?unaddḥ 

fa-yakūnu la-hu 
ḥaddun. 
 

84 Met. II.11 219.3 189 -l-wa iǧinsiyyat-al
iawhariyyatǧ 

-l-Wa .iǧinsiyyat-al
uawhariyyatǧ 

 
85 Met. II.12 220.25 192 ولدت اولدت 
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 LOCUS D § LEGITUR LEGENDUM 
 

      

 
86 Met. II.12 222.5 194 بجو wāǧib 

 
87 Met. II.12 222.15 194 kāna law in law kāna  

 
88 Met. III.a 224.9 197 ka-iyasār lài ilà yamīni-ka 

 
89 Met. III.b.2 227.11 202 huwa huwa huwa 

 
90 Met. III.b.4 229.4 205 māris maris 

 
91 Met. III.b.4 -229.21

22 
 

206 mā iḥāḍī fī yastafà yastafà īḍāḥa mā 
 

92 Met. III.b.5 232.17 210 an in 
 

93 Met. III.b.7 237.11 217 nā-iūdṣuq-li li-maqṣūdi-nā 
 

94 Met. III.b.7 237.23 218 hi-itarbiyat alàʿ ʿalà tarqī-hi 
 

95 Met. III.b.7 -238.12
13 

219 -li iʿāḍaw-al iirʾsā ilà
anna 

ilà sāʾiri al-awḍāʿi 
wāḥidatun, wa-lakin 
yuʿayyanu hāḏā l-waḍʿu 

wa-yumayyazu-hu ʿani 
sāʾiri al-awḍāʿi li-anna 
 

96 Met. III.b.8 240.3 222 aʾašāy an-wa abudd lā lā budda wa-an yafʿala 
 

97 Met. III.b.10 241.25 226 ūlḏmab mabdūl 
 

98 Met. III.b.11 247.1 233 yūlīmūs būlīmūs 
 

99 Met. III.b.11 247.7 233 saqīm šadīd 
 

100 Met. III.b.11 248.4 234 li-ḏālika fa-huwa ka-ḏālika 
 

101 Met. III.b.11 248.10 234 om. wa-ǧamāl al-ṣūrati 

 
102 Met. III.b.11 248.23 235 wa-kayfa? wa-kayfa 

 
103 Met. III.b.11 248.24 235 idrāka-nā la-hu; idrāka-nā la-hu? 

 
104 Met. III, Epilogue 250.18 239 fī l-ṣayfi, al-qābil fī l-ṣayfi al-qābili 

 
105 Met. III, Epilogue 252.2  ʿilmun yanfī l-

mumāṯalati 
ʿilmun bi-nafyi l-
mumāṯalati 
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 LOCUS D § LEGITUR LEGENDUM 
 

      

106 Met. IV.a.3 255.23 248 fī tarkībi-hi bi-tarkībi-hi 
 

107 Met. IV.b.1 256.6 242 bi-hā bi-himā 
 

108 Met. IV.b.1.1 256.17 250 ايقل la-baqiyā 
 

109 Met. IV.b.1.2 260.11 254 miṯl mayl 
 

110 Met. IV.b.1.2 260.15 254 bi-l-ḫayr fī l-ḥayyiz  
 

111 Met. IV.b.1.4 264.11 261 ilay-hi ilay-hā 
 

112 Met. IV.b.1.5 266.15 264 ilà mā waḍʿu-hu al-
ṭabīʿiyyu 

ilà mā huwa waḍʿu-hu 
al-ṭabīʿiyyu 
 

113 Met. IV.b.1.6 268.5 266 al-nabātī al-nabātiyya 
 

114 Met. IV.b.1.6 268.5 266 لهيقی yaqbalu-hu 
 

115 Met. IV.b.2 271.2 269 bi-l-idāra bi-l-irāda 
 

116 Met. IV.b.2.1 271.16 270 bi-ḥayṯu taḥta-nā 
 

117 Met. IV.b.2.1 272.6 270 لبقب yaqbalu 
 

118 Met. IV.b.2.4 = 
b.3.1 
 

280.19 284 ayy an 
 

119 Met. IV.b.2.5 = 
b.3.2 
 

283.18 289 kuriyyatu-hā kaṯratu-hā 
 

120 Met. V 288.7 294 min kullin waḥdin min kullin waǧhin 

 
121 Met. V 289.1 295 kaṯra mutasāwiqa kaṯra mutasāwiya 

 
122 Met. V 289.2 295 al-mutasāwiqa al-mutasāwiya 

 
123 Met. V 289.3-4 295 wa-lā yumkinu ka-

dālika 
wa-lā yumkinu illā ka-
dālika 
 

124 Met. V 291.18 298 ذختت tattaḥidu 
 

125 Met. V 291.18 298 .om wa-l-fasād 
 

126 Met. V 292.13 299 bi-l-ʿaql bi-l-fiʿl 
 

127 Met. V 293.9 301 naqīḍu tafīḍu 
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 LOCUS D § LEGITUR LEGENDUM 
 

      

 
128 Met. V 294.17 302 li-ṣadd li-ṣadr 

 
129 Met. V 295.18 304 لخيی yabḫalu 

 
130 Met. V 296.1 305 aw ǧabat awǧabat 

 
131 Met. V 299.15 313 la-kāna l-arḍu kullu-hā 

qalīlatan 
la-kāna qalīlan iḏ kullu l-
arḍi qalīlan 

 
      

132 Phys. I.1 305.9-
10 

316 bayna al-sawād wa-l-
bayāḍ 
 

bayna al-bayāḍ wa-l-
sawād 
 

133 Phys. I.2 314.14 328 buʿd an buʿdāni 
 

134 Phys. II.1 320.14 335 aqsām aǧsām 
 

135 Phys. II.2 322.14-
15 
 

338 radda-hā ilay-hi raddat-hā ilay-hi 
 

136 Phys. II.3 324.25 342 اهلحوت tawalluǧi-hā 
 

137 Phys. II.3 325.16 345 ruzūna rawzana (Lane) 
      
138 Phys. II.3 325.18 345 ruzūna rawzana (Lane) 

 
139 Phys. II.3 325.19 345 ruzūn rawzan (Lane) 

 
140 Phys. II.4 327.9 347 حتفتنی yantafiḫu 

 
141 Phys. III.1 335.18 358 Arisṭū Arisṭūṭālīs 

 
142 Phys. III.1 336.19 359 mawḍūʿ mawḍiʿ 

 
143 Phys. III.2 337.25 362 yuǧāwiru-hā yuǧāwiru-hu 

 
144 Phys. III.2 338.11 363 om. aw ašadd luṭfan min-hu 

 
145 Phys. III.2 338.14 363 ḍawʾu-hu wa-ḍawʾu-hu 

 
146 Phys. III.3 339.6 364 ʿā ʿammā 

 
147 Phys. III.3 339.12-

13 
365 li-anna l-barda asraʿu 

taʾṯīran fī qalbi l-buḫāri 
l-ḥārri māʾan fī l-hawāʾi 

li-anna l-barda asraʿu 
taʾṯīran fī takṯīfi l-buḫāri 
l-ḥārri min-hu fī l-
hawāʾi 
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 LOCUS D § LEGITUR LEGENDUM 
 

      

 
148 Phys. III.3 339.24 365 نيمف fī man 

 
149 Phys. III.3 341.13 368 yakūnu rubbamā-wa wa-rubbamā la-

yakūnu 
 

150 Phys. III.3 342.6 369 immā-fa fa-innamā 
 

151 Phys. III.4 343.12 371 ištaġala ištaʿala 
 

152 Phys. III.4 343.12 371 anzimām zamānan 

 
153 Phys. III.5 

 
345.7 375 īnāṣāraḫ ḫāraṣīn 

154 Phys. IV.1 346.6 376 hi-fī fī-hā 
 

155 Phys. IV.2 347.10 379 quwwatayni? quwwatayni. 
 

156 Phys. IV.2 348.6 380 alātḍaf alātḍaʿ 
 

157 Phys. IV.2 349.2 382 banaḏ iʾbḏ 
 

158 Phys. IV.2.1 353.3 389 irṣsabā-al ḥrū-al irṣbā-al ḥrū-al 
 

159 Phys. IV.2.1 354.5 390 .ʾsamā-al kura ?ʾsamā-al kura 
 

160 Phys. IV.2.1 354.22 392 wa- aw 
 

161 Phys. IV2.2 357.4 398 كبرتح taḥrīk 
 

162 Phys. IV.2.2 357.8 398 افرفتم ً mutafarraqan 

 
163 Phys. IV.3 359.13 403 قلعصتی yataʿallaqu 

 
164 Phys. IV.3 358. 401 hu-musabbab musabbaba 

 
165 Phys. IV.3 ult359. 404 ةبناويلحا al-ḥayawāniyya 

 
166 Phys. IV.3 360.3 405 uqqaḥ ḥaqqu-hu 

 
167 Phys. IV.3 361.9 408 ضاوع aʿrāḍ 

 
168 Phys. IV.3 8-362.7 411 -al hā-la laysa bal

qabūl-l-wa istiʿdād 
bal laysa la-hā illā l-
istiʿdād wa-l-qabūl 
 

169 Phys. IV.3 362.18 411 anmalakat malakan 
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 LOCUS D § LEGITUR LEGENDUM 
 

      

170 Phys. IV.3 364.4 414 اتههلآ  ālāti-hā 
 

171 Phys. IV.3 364.24 415 أدزجتی  yataǧazzaʾa 
 

172 Phys. IV.3 368.14 419 fa-hiya fa-huwa 
 

173 Phys. IV.3 369.11 422 labisa laysa 
 

174 Phys. V.2 373.1 427 yaḥruǧu taḥruǧu 
 

175 Phys. V.3 373.12 428 wa-dāma fa-dāma 
 

176 Phys. V.3 374.11 429 wa-kamala ḥālu-hā fa-kamala ḥālu-hā 
 

177 Phys. V.4 374.20 430 ḥayl ḥāʾil 
 

178 Phys. V.5 377.5 435 min al-nafsi fī al-ṣūrati fī nafsi min al-
taṣawwuri 

 
179 Phys. V.5 377.6 435 bi-tamāmi-hā bi-tamṯīli-hā 

 
180 Phys. V.6 377.25 437 aḍġāt aḍġāṯ 

 
181 Phys. V.6 378.16 437 tuʾaṯṯiru bi-hi yuʾaṯṯiru bi-hā 

 
182 Phys. V.7 378.20 438 fī maʿrifati sababi al-

ġaybi 
fī sababi maʿrifati al-
ġaybi  
 

183 Phys. V.7 
 

379.10 440 sawād sawdāʾ 

184 Phys. V.8 
 

379.23 441 sarāya sāriya 

185 Phys. V.8 
 

379.26 441 hiya huwa 

186 Phys. V.8 
 

380.16 442 yašbuhu-hu yuštahī-hu 
 

187 Phys. V.9.3 383.21 450 سم ḥiss 
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II. Corrections to the Latin text of the Summa theoricae philosophiae  
(ed. Lohr – Muckle – St. Clair) 

 
 
Emended readings marked with a star * have already been suggested by SALMAN 1935-1936: 123 fn. 3. 
 
 
 

 LOCUS § LEGITUR LEGENDUM 
 

     

1 L256.144-
146 

§30 Possibile enim secundum 
intentionem primam ✝ non 
debet esse possibile non 
esse, sed impossibile ✝ sicut 
necessarium, quod est non 
impossibile 
 

‘Possibile’ enim 
secundum intentionem 
primam non debet esse 
‘possibile non esse’, sed 
‘impossibile non esse’, 
sicut necessarium, quod 
est non impossibile 
 

2 M6.30 §104 calor color 

 
3 M43.29 §166 secundam secundum 

 
4 M52.3 §176 rememoracionem remotionem * 

 
5 M71.12 §211 preveniunt perveniunt 

 
6 M83.5 §232 fuerit fuerint 

 
7 M84.21 §233 parvos pravos * 

 
8 M86.19 §237 inequalitate in aequalitate 

 
9 M98.8-9 §257 secundam secundum 

 
10 M106.8 §271 animal anima 

 
11 M113.12-

13 
 

§284 discipulis discipulus 
 

12 M113.29 §286 secundam secundum 
 

13 M118.3 §293 multitudiem multitudinem 
 

14 M135.26 §324 causaliter casualiter 
 

15 M136.22 §325 ultra mundum intra mundum 
 

16 M138.25-
26 

§329 et quod duo cubita verbi 
gracia huius inhanitatis 

et quod duo cubita verbi 
gratia huius inhanitatis 
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 LOCUS § LEGITUR LEGENDUM 
 

     

possunt subintrare loco 
duorum cubitorum, pleni 
nec plus. Si autem minus, 
tunc non coequabuntur; 
privacio […] 

possunt subintrare loco 
duorum cubitorum 
pleni, nec plus: si autem 
minus, tunc non 
coaequabuntur. Privatio 
[…] 
 

17 M143.14 §336 calore colore 
 

18 M151.20 §352 decolorato de colorato 
 

19 M151.30 §352 piraminis pyramidis 
 

20 SC65.122 §386 humiditate suavi humiditate salivae 
 

21 SC65.130-
131 

§387 corpus parvum 
illuminatum 
 

corpus pervium 
illuminatum 
 

22 SC66.144 §389 superficiam superficiem 
 

23 SC68.204 §393 in multis radicibus in illis radicibus  
 

24 SC69.207 §394 cogitativa phantasia 
 

25 SC70.228 §398 Cogitatio Phantasia  
 

26 SC73.308 §407 hoc phantasia hoc phantasma / 
haec phantasia 
 

27 SC74.333-
334 

§409 Haec autem nudata, id est 
abstracta phantasia, non 
valet apprehendere 

Haec autem nudata, id 
est abstracta, phantasia 
non valet apprehendere 
 

28 SC75.366 §411 tunc enim non est quasi 
sapiens oblitus cogniti 

tunc enim est quasi 
sapiens oblitus cogniti 
 

29 M183.30 §426 Scire vero intelligibiles Scientiae vero 
intelligibiles 
 

30 M187.18 §430 removeter removetur 
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IN D I C E S  
 
 

I. INDEX OF TABLES 
 

 

TABLE 1. Translations of the title Maqāṣid al-falāsifa in previous 
scholarship 

Introduction, 
§1.1 

TABLE 2.  Occurrences of maqāṣid and its cognates in the text of the MF Introduction, 
§1.1 

TABLE 3. Divisio textus of the MF Introduction, 
§1.4.1 

TABLE 4. «Ġazālīan» and « Ǧūzǧānīan» models in the manuscript 
tradition of the DN 

Introduction, 
§1.4.2.1 

TABLE 5.  Internal cross-references in the MF 
 

Introduction, 
§1.4.3 

TABLE 6. External and semi-external cross-references in the MF Introduction, 
§1.4.3 

TABLE 7. Outline of the contents of the MF against the background of the 
received corpus aristotelicum 

Introduction, 
§1.5 

TABLE 8. Explicit nominal quotations in the DN Introduction, 
§1.6.1 

TABLE 9. Explicit nominal quotations in the MF 
 

Introduction, 
§1.6.1 

TABLE 10. Comparison of Aristotle’s, Avicenna’s and al-Ġazālī’s texts on the 
pleasure of God 

Introduction, 
§1.6.1 

TABLE 11. Indefinite descriptions of other thinkers occurring in the MF Introduction, 
§1.6.2 

TABLE 12. Occurrences of iṣṭilāḥ and its cognates in the MF 
 

Introduction, 
§1.7.1 

TABLE 13. Occurrences of the term «angel» [malak] in the MF Introduction, 
§1.7.2 

TABLE 14. Occurrences of the term «angel» [malak] in the TF Introduction, 
§1.7.2 

TABLE 15. Zoological examples in the MF Introduction, 
§1.8.1.2 

TABLE 16. Statements on the origin in time of the world in the MF Introduction, 
§1.8.2 

TABLE 17. Qurʾānic quotations in the MF Introduction, 
§1.9.1 

TABLE 18. Qurʾānic expressions in the MF Introduction, 
§1.9.1 

TABLE 19. Ḥadīṯ quotations in the MF Introduction, 
§1.9.2 

TABLE 20. Occurrences of  šarʿ and its cognates in the MF Introduction, 
§1.9.3 

TABLE 21. Textual comparison between the contents of the MF and the so-
called Major Maḍnūn 

Introduction, 
§2.1.2 

TABLE 22. Quotations of the MF in Ibn al-Malāḥimī’s Tuḥfa al-
mutakallimīna 

Introduction, 
§2.1.3 
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TABLE 23. Cultural acclimations in the Latin translation of the MF Introduction, 

§2.2.1 
TABLE 24. Examples of the valid moods of the first figure of the syllogism Commentary, 

§39 
TABLE 25. Examples of the valid moods of the second figure of the syllogism Commentary, 

§43 
TABLE 26. Examples of the valid moods of the third figure of the syllogism Commentary, 

§45 
TABLE 27. Kinds of gold as correlative of different kinds of premises for the 

syllogism 
Commentary, 
§59 

TABLE 28. Classification of the sciences on the basis of the ontology of their 
objects 

Commentary, 
§96 

TABLE 29. Table of the categories Commentary, 
§138 

TABLE 30. Proper and figurative meanings of «one» [wāḥid] Commentary, 
§150 

TABLE 31. Appendages of unity and multiplicity Commentary, 
§153 

TABLE 32. Relationship between the agent and its act in the process of 
bringing into existence 

Commentary, 
§173 

TABLE 33. Terminology for the subject, object, and act of knowledge Commentary, 
§199 

TABLE 34. Comparison between the wealth of the king and the knowledge of 
the First Principle 

Commentary, 
§208 

TABLE 35. First divisio entis Commentary, 
§246 

TABLE 36. Second divisio entis Commentary, 
§247 

TABLE 37. Subordination of «that which is for the sake of another» to «that for 
the sake of which» 

Commentary, 
§278 

TABLE 38. Terminology for movement by love in the MF Commentary, 
§283 

TABLE 39. Astrological aspects mentioned in the MF Commentary, 
§304 

TABLE 40. Third divisio entis. Classification of things on the basis of the good 
and evil deriving from them 

Commentary, 
§309 

TABLE 41. Subdivision of local movement according to its cause Commentary, 
§322 

TABLE 42. Subdivision of movements according to their direction Commentary, 
§323 

TABLE 43. Physical properties and tactile qualities deriving from the four 
primary qualities of the sublunary bodies 

Commentary, 
§335 

TABLE 44. The four elements, based on the combination of primary qualities Commentary, 
§336 

TABLE 45. Secondary sensible qualities the elements do not possess Commentary, 
§336 

TABLE 46. Textual comparison for the elemental transformations in the 
Arabic-Latin tradition of the MF 

Commentary, 
§349 

TABLE 47. Elemental transformations Commentary, 



Indices 

 1225 

§350 
TABLE 48. Internal structure of the elemental spheres Commentary, 

§363 
TABLE 49. Operations and faculties of the vegetative soul Commentary, 

§376 
TABLE 50. Faculties proper of the animal soul Commentary, 

§379 
TABLE 51. External senses, their sensibles, and their anatomical localizations Commentary, 

§383 
TABLE 52. Functional classification of the internal senses Commentary, 

§394 
TABLE 53. Arabic and Latin terminology for the internal senses in the MF Commentary, 

§394 
TABLE 54. Brain ventricular localization of the internal senses Commentary, 

§397 
TABLE 55. Faculties proper of the human soul Commentary, 

§402 
TABLE 56. Degrees of the intellect Commentary, 

§411 
TABLE 57. Correspondences between TF, Discussion 18, and the proofs for the 

immateriality of intellect presented in MF, Physics IV, §§412-419 
Commentary, 
§412 

TABLE 58. Comparison between sensible and intellectual knowledge (simile of 
vision) 
 

Commentary, 
§427 

   
II. INDEX OF DIAGRAMS 

 
 

DIAGRAM 1. Classification of the sciences according to their degree of 
truthfulness in the MF 

Introduction, 
§1.4.2.1 

DIAGRAM 2. The simile of the rich king Introduction, 
§1.8.1.1 

DIAGRAM 3. Decurted Arabic and Latin texts of the MF in comparison Introduction, 
§2.1.1 

DIAGRAM 4. Structure of the surrounding body [muḥīṭ] Commentary, 
§253 

DIAGRAM 5. Generation of a particular movement from will and conception 
 

Commentary, 
§274 

DIAGRAM 6. Mechanism of the celestial movement «by way of love» Commentary, 
§286 

DIAGRAM 7. «Parallel» account of the intellectual and psychic causes of the 
motion of the celestial spheres 

Commentary, 
§293 

DIAGRAM 8. Structure of the cosmos Commentary, 
§297 

DIAGRAM 9. Comparative examples for the account of the origin of matter 
through both intellectual and formal causality 

Commentary, 
§299 

DIAGRAM 10. Standard places of the four elements in the sublunary world Commentary, 
§332 

DIAGRAM 11. Possible behaviour of fine and thick smoke in the atmosphere and 
related phenomena 

Commentary, 
§371 
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DIAGRAM 12. Articulation of the treatment of visions and dreams in the MF Commentary, 
§433 

   
 

   
III. INDEX OF FIGURES 

 
Cf. Appendix 2 

FIGURE 1. [Construction of the equilateral triangle] Translation, 
§56 

FIGURE 2. [Angles] Translation, 
§107 

FIGURE 3. [Right angles] Translation, 
§107 

FIGURE 4. [Acute and obtuse angles] Translation, 
§107 

FIGURE 5. [Third anti-atomistic proof]  
(Cf. FIG. c. and FIG. d.1-3) 

Translation, 
§113 

FIGURE 6. [Atomistic square] 
(Cf. FIG. e.) 

Translation, 
§114 

FIGURE 7. [Second argument against spatial infinite] Translation, 
§164 

FIGURE 8. [Two earths in a surrounding body] Translation, 
§354 

FIGURE 9. [Optic chiasm] Translation, 
§388 

FIGURE 10. [Cone of vision] Translation, 
§389 

FIG. a. 
 

General scheme of anti-atomistic proof [1] Commentary, 
§111 

FIG. b. 
 

General scheme of anti-atomistic proof [2] Commentary, 
§112 

FIG. c. 
 

General scheme of anti-atomistic proof [3] Commentary, 
§113 

FIG. d.1. 
 

[3.1] First situation of atomic motion envisaged by proof [3] Commentary, 
§113 

FIG. d.2. 
 

[3.2] Second situation of atomic motion envisaged by proof [3] Commentary, 
§113 

FIG. d.3. 
 

[3.3] Third situation of atomic motion envisaged by proof [3] Commentary, 
§113 

FIG. e. 
 

Atomistic square Commentary, 
§114 

FIG. f. 
 

Atomistic triangle (with a serrated side) Commentary, 
§114 

FIG. g.1.  Diagram for the first argument against spatial infinite 
 

Commentary, 
§164 

FIG. g.2.  Diagram for the first argument against spatial infinite, adjusted 
to the letters given in the text of the MF 

Commentary, 
§164 

FIG. h. 
 

A further figure for the possibility of two (or four?) worlds Commentary, 
§354 
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ES S E N T I A L  GL O S S A R Y  
 
 
The Glossary reports some fundamental, or very common, Arabic terms occurring in the text of the MF, 
accompanying them with their English rendition(s) as adopted in the preceding Translation. The lemmata are 
arranged following the Arabic alphabetical order of the triliteral root from which they derive. 
 
 
 
 أ
taʾṯīr | influence 
taʾaṯṯur | being influenced 
arḍ | earth 
aṣl | root 
alam | pain 
ilāhī | divine 
Allāh | God 
insān | human (n.) 
insānī | human (adj.) 
anniyya | concrete existence 
ahl | people 
āla | instrument, organ 
 
 ب
mabdaʾ | principle 
badan | body (usually human) 
burūda | coldness 
burhān | demonstration 
basīṭ | simple 
baṣar | sight 
bāṭil | false, absurd 
bāṭin | internal, inner (senses) 
buʿd | distance 
 
 ت
turāb | dust 
tamām | completion, perfection 
 
 ث
iṯbāt | establishment 
ṯiql | weight 
miṯqāl | See ṯiql 
muṯallaṯ | triangle 

 
 ج
ǧirm | body (usually celestial) 
ǧuzʾ | part 
ǧuzʾī | particular 
ǧism | body 
ǧins | genus 
ǧawhar | substance 

ǧawharī | substantial 
 
 ح
ḥādiṯ | having an origin (in time) 
muḥdaṯ | See ḥādiṯ 
ḥadd | definition, term (of a syllogism) 
ḥads | intuition 
ḥarāra | heat, hotness 
ḥaraka | movement 
ḥiss | sense 
maḥsūs | sensed 
ḥaqq | true, truth 
ḥaqīqa | truth, true [nature] 
ḥukm | judgment, state 
ḥikma | wisdom 
ḥikāya | account 
maḥall | receptacle 
ḥāl | state 
ḥāla | condition 
muḥīṭ | surrounding (body) 
ḥayyiz | domain 
ḥayawān | animal (n.) 
ḥayawānī | animal (adj.) 
 
 خ
ḫalāʾ | void, vacuum 
ḫalīfa | vicar 
iḫtilāf | variation, difference 
ḫayr | good (also n.) 
ḫayāl | imagination 
 
 د
dāʾira | circle 
daḫala | to enter, to fall within 
tadāḫul | interpenetration 
daraǧa | degree 
idrāk | perception 
daʿwà | allegation 
dalīl | sign 
dimāġ | brain 
dunyā | this world 
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 ذ
ḏakāʾ | acumen 
maḏhab | school of thought 
ḏāt | essence 
ḏawq | taste 
 
 ر
ruʾya | vision 
rabb | lord 
rūḥ | spirit 
rasm | description 
ruṭūba | wetness 
murakkab | composite, composed 
markaz | centre 
rukn | pillar 
irāda | will 
 
 ز
zamān | time 
mizāǧ | blend, mixture, temperament 
zāla | to cease 
 
 س
sabab | cause 
saʿāda | happiness 
sukūn | rest 
samaʿ | hearing 
samāʾ | sky, heaven 
samāwī | celestial, heavenly 
 
 ش
šarṭī | hypothetical 
šarr | evil 
šarʿ | revealed law, revelation 
šarīʿa | See šarʿ 
muštarak | common 
šuʿāʿ | rays, (sun)beams 
šaqāwa | misery 
šakl | figure (of a syllogism), shape 
šams | Sun 
šamm | olfaction 
šahwa | desire, longing 
šawq | desire 
šayʾ | thing 
 
 ص
taṣdīq | judgment (of assent) 
iṣṭilāḥ | technical term 
ṣūra | form 
taṣawwur | conception 
 

 ض
ḍarb | mood (of a syllogism) 
ḍawʾ | brightness 
iḍāfa | relation 
 
 ط
ṭibb | medicine 
ṭabīʿa | nature 
ṭabīʿī | natural 
ṭabaqa | layer 
muṭlaq | absolute 
 
 ظ
ẓāhir | external (senses), manifest 
ẓann | opinion 
 
 ع
ʿaǧamī | Persian, non-Arabic 
ʿadad | number 
istiʿdād | predisposition 
iʿtidāl | balance 
ʿadam | non-existence 
maʿādin | minerals 
ʿaraḍ | accident 
ʿaraḍī | accidental 
maʿrifa | knowledge 
iʿtiqād | belief 
ʿaql | intellect 
ʿaql faʿʿāl | agent intellect 
ʿaqlī | intellectual 
maʿqūl | intelligible 
ʿilla | cause, reason 
ʿilm | science, knowledge 
ʿālam | world 
ʿināya | providence 
ʿawāmm | common people 
ʿayn | eye 
 
 غ
ġaraḍ | goal 
ġayb | unknown 
taġayyur | change 
 
 ف
fiʿl | act 
farʿ | branch 
fasād | corruption 
faṣl | differentia 
falak | (celestial) sphere 
fann | chapter 
fāʾida | utility 
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faylasūf | philosopher 
 
 ق
qādir | powerful 
miqdār | measure 
muqaddima | premise 
qadīm | eternal  
istiqrāʾ | induction 
qurb | closeness 
qism | division 
taqsīm | subdivision 
qalb | heart 
qamar | Moon 
maqāla | treatise 
qawm | group (of the philosophers) 
quwwa | potency, faculty 
qiyās | syllogism, analogy 
 
 ك
kaṯra | multiplicity 
mutakallim | theologian 
kull | all, whole, universe 
kullī | universal 
kamāl | perfection 
kammiyya | quantity 
makān | place 
kayfiyya | quality 
kura | sphere 
kawkab | star 
kawn | being, generation 
 
 ل
laḏḏa | pleasure 
lāzim | concomitant 
lams | touch 
lawn | colour 
 
 م
tamṯīl | exemplification 
maḥḍ | pure 
mādda | matter 
mumkin | possible 
malak | angel 
malaka | habitus 
malāʾ | plenum 

mumtaniʿ | impossible, prevented 
māhiyya | quiddity 
māʾ | water 
mayl | inclination 
 
 ن
nabātī | vegetative 
nabī | prophet 
nubuwwa | prophecy 
nisba | relation(ship) 
naẓara | to speculate 
niẓām | ruling, order 
nafs | soul 
naqṣ | imperfection 
nuqṣān | defectiveness 
nihāya | end, finiteness 
lā nihāya | [having] no end, infinite 
nār | fire 
nawʿ | species 
 
 ه
hadà | to guide 
hidāya | guidance 
hawāʾ | air 
hayūlà | matter 
hayūlānī | material 
 
 و
wāḥid | one 
waḥy | revelation 
wāǧib | necessary 
wuǧūd | existence 
mawǧūd | existent 
ǧiha | direction 
waǧh | face, way, manner 
ṣifa | attribute 
waṣf | descriptive feature 
ittiṣāl | conjunction 
mawḍūʿ | subject-matter, subject 
wahm | estimation 
 
 ي
yabūsa | dryness 
yūnāniyyūna | Greeks 
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