Studia graeco-arabica

2018



Editorial Board

Mohammad Ali Amir Moezzi, Ecole Pratique des Hautes Ecudes, Paris
Carmela Baffioni, Istituto Universitario Orientale, Napoli

Sebastian Brock, Oriental Institute, Oxford

Charles Burnett, The Warburg Institute, London

Hans Daiber, Johann Wolfgang Goethe-Universitit Frankfurt a. M.
Cristina D’Ancona, Universita di Pisa

Thérese-Anne Druart, The Catholic University of America, Washington
Gerhard Endress, Ruhr-Universitit Bochum

Richard Goulet, Centre National de la Recherche Scientifique, Paris
Steven Harvey, Bar-Ilan University, Jerusalem

Henri Hugonnard-Roche, Ecole Pratique des Hautes Etudes, Paris
Remke Kruk, Universiteit Leiden

Concetta Luna, Scuola Normale Superiore, Pisa

Alain-Philippe Segonds ()

Richard C. Taylor, Marquette University, Milwaukee (W1)

Staff

Cristina D’Ancona, Elisa Coda, Giulia Guidara, Issam Marjani, Cecilia Martini Bonadeo

Submissions

Submissions are invited in every area of the studies on the trasmission of philosophical and scientific texts from Classical Antiquity to
the Middle Ages, Renaissance, and early modern times. Papers in English, French, German, Italian, and Spanish are published. Prospect
authors are invited to check the Guidelines on the website of the journal, and to address their proposals to the Editor in chief.

Peer Review Criteria

Studia graeco-arabica follows a double-blind peer review process. Authors should avoid putting their names in headers or footers or refer
to themselves in the body or notes of the article; the title and abstract alone should appear on the first page of the submitted article. All
submitted articles are read by the editorial staff. Manuscripts judgcd to be ofpotcntia.l interest to our rcadcrship are sent for formal review
to at least one reviewer. Studia graeco-arabica does not release referees’ identities to authors or to other reviewers. The journal is committed

to rapid editorial decisions.

Subscription orders

Information on subscription rates for the print edition of Volume 8 (2018), claims and customer service: redazione@pacinieditore.it

Web site: http://learningroads.cfs.unipi.it
Service Provider: Universita di Pisa, ICT - Servizi di Rete Ateneo

ISSN 2239-012X (Online)

Registration at the law court of Pisa, 18/12, November 23, 2012.
Editor in chief Cristina D’Ancona (cristina.dancona@unipi.it)
Mailing address: Dipartimento di Civilta e Forme del Sapere, via Pasquale Paoli 15, 56126 Pisa, Italia.

© Copyright 2017 by Industric Grafiche Pacini Editore, Pisa.

Allrights reserved. No part of this publication may be reproduced, translated, transmitted in any form or by any means, electronic, mecha-
nical, photocopying, recording or otherwise, without prior written permission from the Publisher. The Publisher remains at the disposal
of the rightholders, and is ready to make up for unintentional omissions. Studia graeco-arabica cannot be held responsible for the scientific

opinions of the authors publishing in it.

Cover
Mashad, Kitabhana-i Asitan-i Quds-i Radawi 300, f. 1v
Paris, Biblioth¢que nationale de France, grec 1853, f. 186v



Maurice Borrmans MAfr. (1925-2017)



Studia graeco-arabica is most grateful to Reverend Father Valentino Cottini, former Director
of the Pontificio Istituto di Studi Arabi e d’Islamistica, for accepting to open this volume and to
Dr. Concetta Luna, Scuola Normale Superiore, for her invaluable help in driving it to publication.



Table of Contents

Valentino Cottini
Maurice Borrmans. Un Profilo ...........ceceuvcecenieiisciciisiiseisiississisisssssississssssssssssssssssssanns >

Marco Zambon
“Apprendere qualcosa di sicuro” (ps. Clem. Hom. 13, 1)

Verita filosofica e verita profetica nella I omelia pseudoclementina................uececeaenncencen. »

Giovanni Catapano

Nobilissimus philosophus paganorum / falsus philosophus:

Porphyry in Augustine’s Metaphilosophy ............c.cucveveneeeeeeeeiscsesenenisisisissiseseissssaeas »
Elisa Coda

Divine Providence and Human Logos in Themistius

Some Philosophical So1rces 0f DISCOULSE 6 ......ouvuvuniuieuriiniiiiieiiniieieieiiseissssiissasssssasssssssenans >

Henri Hugonnard-Roche
E Dio disse: “La terra produca germogli” (Gen. 1, 11)
Sulla tyadizione DOLATICA SIVIACH .oo.eeueeeeeeeeeeeeeeeeeeeeeseeeeeeeeeeeeeeeeeeeeeeetesteessestestestessssessesseseeneans »

Ida Zilio-Grandi
La pazienza dell’Islam: la virtsh Aetta SaDY ..........eeeeeeeeeeeecceiesiseeeeeseercsenen >

Patrizia Spallino, Mauro Mormino
Cuore, anima e mente
Un esempio di circolarita lessicale tra tradizione islamica e cristiana ............eecececencuncne »

Cristina D’Ancona

God and Intellect at the Dawn of Arabic Philosophical Thought

Plotinus’ Treatise V 4(7], Aristotle’s Metaphysics and De Anima

172 1he AGE Of Al-KGNAN ..o >

Giovanni Mandolino
La testimonianza del patriarca nestoriano Israel di Kaskar (m. 872)
sulla psendo-Teologia di ATISTOTELE .......cuuvuveieriiciiiciccce e >

Carmela Baffioni
Embryology in an Isma'ili Messianic Context
The Manuscript Tradition of the IDwan Al-Safi .............ccecceveeveoveneeririresieiciseisescisenean >

Thérese-Anne Druart
Al-Farabi: A Philosopher Challenging Some of the Kalam’s Views
on the Origin and Development of LANGUAGE .............c.ceeeeveeseeeeneerersevriseiseisiisiiseisissiseienas >

13

49

67

85

105

119

133

153

167

181

Studia graeco-arabica 8 / 2018



Khalil Samir Khalil S.]J.
La doctrine de I'Incarnation de Yahyai ibn ‘Adi

4 La lumiére din TTaité 17 SDAtR cevoveeieeeeeeeeeeeeeeeeeeeee ettt te et st eseeseesesssstesesnesnans >
Hans Daiber

Ethics as Likeness to God in Miskawayh

A1 Overlooked TrAAILION ..o..ouoeuveeeeveeeeeeeieieeeiseeieeeieeeeeeeseeeteeetsestsssessssestssstsssessssessssssssassens >

Issam Marjani

Avicenne, commentaire de la Sourate al-A'la

Traduction frangaise du texte établi a laide d’un ‘nowvean’ témoin

et relevé des emprunts de Fahr al-Din al-Rizi dans son exégése de la sourate ...............u........ >

Emmanuel Pisani O.P.
Le hanbalisme, matrice idéologique du fondamentalisme islamique? ...........................couu..... >

David B. Burrell C.S.C.
In the Wake of Maurice Borrmans:

Perceptions of Islam and CHYiSHANILY .........ceeceeeeeereereeevseiceeniseceesesee s >
Christian Jambet
Le probléme de la certitude dans la philosophie de Subrawardi ..., >

Cecilia Martini Bonadeo
Una parafrasi araba di Metafisica Iota

1/ capitolo XI del Libro sulla scienza della metafisica di ‘Abd al-Latif al-Bagdidi ................. >
Richard C. Taylor

Averroes and the Philosophical Account of Prophecy ............eeveeveceeceveesernisinisinicicisccnn. »
Concetta Luna

Précher aux philosophes et aux théologiens:

quatre sermons de Gilles de Rome pour le temps pascal ................eceveevcevvveovcencecisiircicinn, >

Gianfranco Fioravanti
La Questio ‘utrum passiones sive accidentia sint separabilia a subiecto’
Ai Antonio da Parma (1. 1327) ceceeeeeeereeerieseeeresesssssissssssissessssssssssssssssssssssssssssssssassessns >

Mohammad Ali Amir-Moezzi
Le si‘isme entre exercice du pouvoir et sanvegarde de la foi

L6 a5 A'Al-MAGUIST ..o >
Book Announcemments and ROVIEUWS .........ceeeeeeeeeeeeeeeeeeeeeeeseeeeeeeeesvesessessessesssstssssssssessessesssssssessen >
Jules Janssens

Marc Geoffroy. In MEMOTIAM .......couvuieieiiiiciiiiciciiiicie st sassaes »
TNAEX OF MANUSCTIPES ..o >
Index of Ancient and Medieval Names .................ceeeveeveesceoeerieeesiiseiseisesseiseasss e >
Index: of MoAernn INGTES ...........ceeeveveceeieviieicisisecisisie st »

Studia graeco-arabica 8 / 2018

189

195

205

233

247

255

269

287

305

381

387

397

470

475
476
480



Ethics as Likeness to God in Miskawayh

An Overlooked Tradition

Hans Daiber

Abstract

We have a fairly good knowledge of Miskawayh’s ethics and his sources. Still puzzling is his combination of
Platonic, Aristotelian and Neoplatonic concepts. In single cases Miskawayh’s use of Aristotle’s Nicomachean
Ethicsbetrays Neoplatonizing interpretaments, perhaps due to Hellenistic commentaries. Why and how these
interpretaments are introduced in Miskawayh’s ethics, is still unclear. The paper will focus on an overlooked
tradition about the soul, which evolved to be the common basis for ethics from al-Kindi to Miskawayh.
This tradition can be traced back to critical discussions about the soul by Alexandrian philosophers since
the 3 century. Porphyry’s pupil lamblichus (d. 330 AD) seems to have played a remarkable role, also in
the ethics of Miskawayh, as a comparison with Iamblichus’ commentary on the Pseudo-Pythagorean Golden
Verses shows. This commentary is lost in the Greek original, but is available in an Arabic translation from
the early 9* century.

We have a fairly clear idea of the diversity of Miskawayh’s (ca. 320/932 - 421/1030) sources
in his Tahdib al-ahlig,' his main work on ethics.” At first sight and as shown recently by scholars,
Miskawayh’s concept is based mainly on a combination of Aristotelian and Platonic traditions. In
addition, Neoplatonic commentaries are integrated, as well as central concepts of Farabi's Perfect
State, including Farabi’s epistemological idea of divine revelation to the prophet-ruler.?

What is Miskawayh’s motif to combine divergent sources and traditions in his Tahdib al-abliq?
The answer requires a comparison with Farabi’s Perfect State. Contrary to Miskawayh, Farabi did
not concentrate on ethics. His Perfect State is more interested in citizenship and rulership and their
epistemological background.

Miskawayh’s ethics appears to be a supplement to Farabi’s political philosophy and concentrates
on the ethics of the individual. He quotes Aristotle’s Nicomachean Ethics and adds comments taken
from Greek-Hellenistic texts, partly ascribed to Porphyry (“and others”).* Most important is a passage
in Treatise 111 of Miskawayh’s Tuahdib, rendering Miskawayh’s opinion on the “spiritual virtue”
leading to perfect happiness. It is followed by an excerpt on the “Virtues of the Soul” attributed to
“the philosopher”.

! Ed. C.K. Zurayk, al-Gami‘a al-Amirikiyya, Beirut 1966. Translated by C.K. Zurayk, The Refinement of Character
(Tahdhib al-Akhlag), Kazi Publications, Chicago 2002.

2 Cf. G. Endress, “Ancient Ethical Traditions for Islamic Society: Abu ‘Ali Miskawayh”, in U. Rudolph -
R. Hansberger - P. Adamson (eds.), Philosophy in the Islamic World 1: 8"-10" Centuries, English translation by
R. Hansberger, Brill, Leiden-Boston 2017 (Handbook of Oriental Studies I, vol. 115.1), pp. 304-44.

3 See below, n. 49 and 50.

* Cf. Endress, “Ancient Ethical Traditions” (above, n. 2), pp. 324f.

> On this see below, n. 18.

© Copyright 2018 Pacini Editore



196 Hans Daiber

Both sections are preceded by a doxographical report® about two groups of philosophers:

a) Pythagoras, Socrates, Plato” “and the like”, who considered the virtues and happiness as
belonging to the soul alone.

b) The Stoics “and a group of the Naturalists”, according to whom happiness of the soul alone is
incomplete. Miskawayh took his doxographical information from a small text on the virtues of the
soul, the Magala fi itbit fada’il al-nafs, attributed to Plato. It criticizes those who prefer asceticism
to wealth.®

Miskawayh himself is convinced, that happiness only belongs to the soul. According to him,
“bodily things” (al-asyi’ al-gusmaniyya) have a double function: who is still in the lower rank
of the “bodily things” is “looking at” (yuzili’) the noble things, by “secking for” (bihitan) them,
“desiring” (mustigan) them, “being driven to them” (mutaharrikan nabhwahi) and “pleased with”
(mugtabitan) them.” And who is in the rank of the “spiritual things” (al-asya’ al-rahaniyya)'
remains simultaneously “looking at” the “lower things” (al-asya’ al-daniyya), “by learning from them
(mu'tabiran bihad), by reflecting on the signs of divine power and the evidences of perfect wisdom,
by following the example of (these signs and evidences) (muqtadiyan biha), by regulating (naziman)
them, by pouring out (mufidan) goods (hayrit) on them and by leading them gradually to what is the
best in accordance with their readiness (qu64/) and capacity (istitd'a)”."

This statement is of crucial importance for a correct understanding of Miskawayh’s ethics.
The starting point is the imperfection of man: “He has an abundant share of wisdom, and, by
virtue of his spirituality, he stays among the higher beings (a/-mala’ al-4'l7) from whom he gets
the subtleties of wisdom and is illuminated (yastaniru) by the divine light (al-nir al-ilihi). And
he secks to add to his virtues in the measure of the attention (‘7zdya) he gives to them and of the

lack of hindrances from them”."?

¢ Miskawayh, 7ahdib, p. 80.1-7 and 13-17 Zurayk/translation pp. 72f. The passage reappears in an
anonymous collection of philosophical excerpts from the 11" century, ms. Oxford, Marsh 539, see E. Wakelnig,
A Philosophy Reader from the Circle of Miskawayh, Cambridge U.P., Cambridge 2014, p. 466 (Wakelnig does not
mention Miskawayh’s source, which we discuss below, n. 8).

7 On Socrates and Plato cf. also Miskawayh, Magila fi [-nafs wa-I-"agl, translation by P. Adamson and P.E. Pormann,
“More than Heat and Light: Miskawayh’s Epistle on Soul and Intellect”, The Muslim World, 102 (2012), pp. 478-524,
pp- 523f. On a further report about Socrates’ doctrines of the soul, with a Neoplatonizing tint, cf. I. Alon, Socrates in
Mediaeval Arabic Literature, Brill - The Magnes Press - The Hebrew University, Leiden-Jerusalem 1991 (Islamic
Philosophy, Theology and Science, 10), p. 163. On Socrates’ numerous sayings in Arabic about virtues cf. ibid., pp. 128-43
and about friendship pp. 153-6.

8 H. Daiber, “Ein bisher unbekannter pseudoplatonischer Text tber die Tugenden der Seele in arabischer
Uberlieferung”, Der Islam 47 (1971), pp. 25-42, § S. Fragments of a Syriac version are preserved by the Jacobite author
Iwannis of Dira (9" ¢.): see M. Zonta, “Iwannis of Dara on Soul’s Virtues. About a Late-Antiquity Greek Philosophical
Work among Syrians and Arabs”, Studia graeco-arabica 5 (2015), pp. 129-43. On the allusions of the Magila
ft ithat fadd’il al-nafs to the Divisiones Aristoteleae and on fragments of their Syriac transmission cf. now
T. Dorandi - I. Marjani, “La tradizione siriaca ¢ araba delle cosiddette Divisiones Aristoteleae. Analisi ¢ commento della
versione siriaca (ed. Brock) e delle due traduzioni arabe (ed. Kellermann-Rost)”, Studia graeco-arabica 7 (2017), pp. 1-55,
esp. pp. 18f.

? Miskawayh, Tahdib, p. 83.21f. Zurayk/transl. pp. 75f. - Here and elsewhere we do not always follow the translation
of Zurayk.

10 On rizhani “spiritual” in the sense of “immaterial” and its echo in Ibn Bagga cf. D. Wirmer, Vom Denken der Natur
zur Natur des Denkens, De Gruyter, Berlin 2015 (Scientia gracco-arabica, 13), pp. 504-32.

" Miskawayh, Tahdib, p. 84.1-5 Zurayk/translation p. 76.

12 Miskawayh, Tahdib, p. 85.3-6 Zurayk/translation pp. 76f.

Studia graeco-arabica 8 / 2018



Ethics as Likeness to God in Miskawayh 197

The “emanation (fayd) of the light of the First One (al-awwal)” makes man free from pains
and sorrows, of which someone in the first rank is not free.!* Who belongs to the higher rank and
has attained “the final and extreme happiness” (abir al-sa'adit wa-aqsiha) is only in need of the
necessary things of his body “to which he is attached and from which he cannot be set free until his
Creator so wills”.'

Here, the text adds a most important statement, which is equally crucial for a better understanding
of Miskawayh’s ethics: “(The person in the higher rank) longs to associate with his kindred and to
meet the good spirits (al-arwih al-tayyiba) and the angels who are approximate to him (al-maliika
al-mugarrabin)”.

Man’s “association with his kindred” (subbat askalihi) includes, as Miskawayh says elsewhere,'®
the task to teach those “who are akin or near to him and wish to learn from him (ababba l-igtibas
minhi)”. This is an allusion to the Farabian-Aristotelian concept of man as political animal, {&ov
mohttx6v, who requires his fellow human beings — also in the process of getting knowledge.!”

Miskawayh’s explanations receive a philosophical fundament in the following chapter, which is
said to be an excerpt from a work entitled The Virtues of the Soul, attributed to “the philosopher™®
and translated by Abt ‘Utman al-Dimasqi. This work cannot be identified.

According to this treatise, the lower rank of virtues is related to body and soul. Man’s conduct
cannot be more than “moderation” (i #idal)" to an extent “rather nearer to what ought to be than
to what ought not to be” (id ma yanbagi aqrabu minhi ili ma li yanbagi).™® In the second rank
“man directs his will (irdda) and efforts (mubawalir) to the best improvement (salah) of his soul
and body”, with decreasing affection by worldly things and only insofar they are necessary.*! There

13 Miskawayh, Tahdib, p. 85.6-9 Zurayk/translation p. 77.

4 Miskawayh, Tahdib, p. 85.12-18 Zurayk/translation p. 77.

15 Miskawayh, Tahdib, p. 85.18-20 Zurayk/translation p. 77.

16 Miskawayh, Tahdib, p. 85.11f. Zurayk/translation p. 77.

17 Cf. also Miskawayh, al-Fawz al-aséar, ed. S. ‘Udayma, al-Dar al-‘arabiyya li-I-kitab, Tunis 1987, pp. 91.7-92.5
(French translation by R. Arnaldez, Le Petit Livre du Salut, ch. 8, is preceding the Arabic text), English translation
by J. Windrow Sweetman, Islamic and Christian Theology, 1/1, Lutterworth Press, London-Redhill 1945, p. 142.
Cf. Endress in Philosophy in the Islamic World 1 (above, n. 2), p. 314.

'8 C.K. Zurayk in his edition and translation identified the “philosopher” (al-hakim) with Aristotle and GEndress
in Philosophy in the Islamic World 1 (above, n. 2), p. 337 speaks of Aristotle as “author of a Pseudo-Platonic-Peripa-
tetic treatise on the ‘virtues of the soul’. In the anonymous collection of philosophical excerpts from the 11% century,
ms. Oxford, Marsh 539, the first sentence of the Fadail al-nafs appears, followed by a sentence from the Nicomachean Ethics,
attributed to Plato: see Wakelnig, 4 Philosophy Reader from the Circle of Miskawayh (above, n. 6), p. 32. Closer to the truth
is Shlomo Pines’ classification of the text as a Neoplatonic treatise: see S. Pines, “Un texte inconnu d’Aristote en version
arabe”, in Id., Studies in Arabic Versions of Greek Texts and in Medieval Science, The Magness Press - Brill, Jerusalem-Leiden
1986 (= The Collected Works of Shlomo Pines 11), pp. 157-95 and Addenda et corrigenda, pp. 196-200, esp. 172-5 and 184-6
(referring to Porphyry, Plotinus, lamblichus); pp. 178f. and 196-200 (Alexander of Aphrodisias, On Providence). I assume
that the text on The Virtues of the Soul is part of the Neoplatonizing commentary on Aristotle’s Nicomachean Ethics, which
has been tentatively ascribed by R.Walzer to Porphyry. See R. Walzer, “Porphyry and the Arabic Tradition”, in Porphyre,
Fondation Hardt, Vandceuvres-Geneve 1965 (Entretiens sur ’Antiquité Classique 12), pp. 275-99, esp. pp. 294-6. The
Virtues of the Soul might have been written by Porphyry himself, as it shares with Porphyry the concept of philosophy as
a way to God, contrary to the revelationist concept of Porphyry’s student Iamblichus (see below, n. 77). In favour of this
identification is the fact that the translator mentioned by Miskawayh, Abi ‘Utman al-Dimaiqi, also translated
Porphyry’s Isagoge (see Walzer, “Porphyry”, p. 278).

19 Miskawayh, Tahdib, p. 86.13, Zurayk/translation p. 78.

2 Miskawayh, Tahdib, p. 86.15£.,, Zurayk/translation p. 78.

! Miskawayh, Tahdib, p. 86.19f., Zurayk/translation p. 78.

Studia graeco-arabica 8 / 2018



198 Hans Daiber

are many grades of virtues, as people differ 1) in their nature (£2b47°), 2) habits (‘adat), 3) degrees of
science (‘ilm), knowledge (74 7ifa) and understanding (fzhm), 4) in their ambitions (humam) and
5) in their desires ($zwq) and efforts (mu dnat), finally possibly also in their fortunes (gudid).”

The highest degree is “the purely divine virtue” (al-fadila al-ilihiyya al-mahda), a rank “which
is not accompanied by any longing” for future or past, remote or near things, by fear or desire. The
“uppermost ranks of virtues” are determined by the “intellectual part” (a/-guz’ al- aqli) of man
and enable man “to follow the example of the First Cause and to imitate Him and His activities”
(tasabbububii bi-l-'illa al-ili wa-qtidauhi bibi wa-bi-af aliba) >

Herewith man’s activities become “divine” (iihiyya) and “absolute good” (al-hayr al-mahd) and
as such “proceed from his inner and true self (lubibuhi wa-datuhi l-haqiqiyya), which is his divine
reason (‘aqlubit l-ilihi) and his real essence (datuhi bi-l-hagiqa)” >

In the final passage the author of the treatise on The Virtues of the Soul explains his concept
of the resemblance of man’s actions to the actions of the “First Principle” (al-mabda’ al-awwal),
the Creator in the final stage: Man’s and God’s actions are performed only “for this activity itself”
(la yafalu ma yaf alubii min agli sayin gayri fi'libi nafsibi) and for “the divine intellect itself”
(wa-datubi nafsuba hiya [-aql al-ilahi nafsubi). Herewith, man’s activity becomes the “absolute
good and absolute wisdom” (hayr mahd wa-hikma mahda). Accordingly, God’s activity is only
“for the sake of His own Self” (min agli ditihi) and God’s care of other things happens only as
“a secondary purpose” (al-qasd al-tani).”

Equally, man’s actions for others are for “a secondary purpose”. The primary purpose is his own
self (min agli datihi) and the activity itself (min agli I-fi'li nafisihi), i.c. “the virtue and the good
themselves (li-nafsi [-fadilar wa-li-nafsi [-hayr)”. Activity as virtue is not for the sake of benefit, of
preventing harm, of secking authority or honour. The author of The Virtues of the Soul concludes:
“This is the object of philosophy and the culmination of happiness” (fz-hidi huwa garad al-falsafa
wa-muntahi al-sa’ida).*®

It is “divine knowledge” (ma'rifa ilahiyya) and “divine desire” (Sawq ilahi), which reach man,
when he is free and purified (safi, nagqiya) from the “physical” (al-amr al-tabi'i) and when in himself,
in “his very essence” (nafs datihi) — that is his “reason” (a/-'agl) — “the divine things” (al-umair
al-ilahiyya) take place in a manner “which is nobler, finer, more pronounced, more manifest to
(reason) and more evident than (that of) the first propositions (a/-qadiyi al-uwal) which are called
the primary intellectual sciences (al- uliim al-awi'il al- aqliyya)” >’

The passages quoted from The Virtues of the Soul do not speak of divine revelations to man
and herewith differ from Iamblichus. They look like echoes and slight specifications of Plotinus’
discussions about virtue (Ennead 1 2), happiness (Ennead 1S and 7) and the soul (Ennead IV 8).

2 Miskawayh, Tahdib, p. 87.4-7 Zurayk/translation p. 78.

» Miskawayh, Tahdib, pp. 87.8-88.3 Zurayk/translation pp. 78f.

# Miskawayh, 7ahdib, p. 88.4-17 Zurayk/trans. p. 79. — A fragment (p. 88.7-8 Zurayk/trans. p. 79) appears as a saying,
attributed to Plato, in an anonymous collection of philosophical excerpts from the 11* century, ed. and transl. Wakelnig,
A Philosophy Reader (above, n. 6), pp. 298-9, (nr. 200). Cf. the commentary of Wakelnig, 7bid., p. 461 and p. 32.

» Miskawayh, Tahdib, pp. 88.18-89 Zurayk, ult./translation pp. 79f. On the passage cf. Pines, “Un texte inconnu”
(above, n. 18), pp. 170f. and 199 and A. Neuwirth, ‘Abd al-Latif al-Bagdidi's Bearbeitung von Buch Lambda der
aristotelischen Metaphysik, Harrassowitz, Wiesbaden 1976, pp. 188-90.

26 Miskawayh, Tahdib, p. 90.1-10 Zurayk/translation p. 80.

¥ Miskawayh, Tahdib, p. 90.14-21 Zurayk/translation pp. 80f. (end of the excerpt).
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Ethics as Likeness to God in Miskawayh 199

According to Plotinus, who follows here Plato,” likeness to God is attained by being just and living
in wisdom (Ennead 1 2[19], 1). Man’s soul, with its civic virtues, attains likeness to God,” through
increasing purification from the passions of the body (Enzead12[19],2) and devotion to the absolute
Good, the intellectual principle, its knowledge and its wisdom (Ennead 12[19], 4, 6 and 7). The
virtue in the Supreme is its act and its essence, the virtue in man is a civic virtue and if man abandons
his human life, he will get the life of the Gods (Ennead 1 2[19], 6). Man’s soul, the individual soul,
has appetite for the divine intellect, his source to which he is ascending (Ennead IV 8[6], 4, 5;
VI9(9], 11). Itis neither a preuma nor a body (Ennead IV 7(2), 4).

The mentioned ambivalence of Plotinus with regard to the soul results from Plotinus’ criticism
of the Stoic concept of pneuma, of vpdorg dt” Ehwv, which became known to the Arabs since the
9* century through the adaptation of the Enneads in the Pseudo-Aristotelian Theology.* It paved
the way to the classification of the soul as something spiritual, as we find in Miskawayh. It is not
detectable in the treatise The Virtues of the Soul, as quoted by Miskawayh: the quotation only speaks
of “two beastly souls” which are the source of “imagination” (zahayyul) and of the “sensible soul”
(nafsubii al-hissiyya) of man. Their “vicissitudes” (dawa 7) will disappear, when man’s activities — his
“real essence” — become “divine” and his “divine reason”.!

This is a transformation of the Platonic doctrine of the soul and its three parts éntduuntindy,
Yupoetdéc and hoyrotixbv? into the Neoplatonic concept of the soul returning to its divine origin.
However, the consequent classification of the soul as something spiritual does not exist — at least in
Miskawayh’s excerpt from the treatise The Virtues of the Soul.

A forerunner of such a classification of the soul as something spiritual, appears to be Plotinus’
student Porphyry, who has introduced the doctrine of the pneuma in Neoplatonism.* In his
treatise De Regressu animae he expresses his conviction that only the “spiritual soul” (anima

8 Cf. Plato, Theactetus 176 B, quoted by L.V. Berman, “The Political Interpretation of the Maxim: The Purpose of
Philosophy is the Imitation of God”, Studia Islamica 15 (1961), pp. 53-61, esp. pp. 53f.

» On the history of this concept in Greek philosophy s. D. Roloff, art. “Angleichung an Gott”, in Historisches
Werterbuch der Philosophie (henceforth: HIWPh) 1(1971), cols. 307-310.

30 Cf. C.D’Ancona, “Hellenistic Philosophy in Baghdad. Plotinus’ anti-Stoic Argumentations and their Arabic Survival”,
Studia graeco-arabica’s (2015), pp. 165-204, esp. pp. 185-204. The relevant passages in Plotinus’ Enzeads, esp. 1V 7 [2],§ 8% and
in the ps.-Aristotelian Theology (esp. Ch. III), are available now in a critical edition, translation and extensive commentary by
C.D’Ancona, Plotino. L'immortalita dellanima IV 7 [2]. Plotiniana Arabica (pseudo-Teologia di Aristotele, capitoli I 111, IX).
Introduzione, testo greco, traduzione e commento, testo arabo, traduzione ¢ commento, Pisa U.P., Pisa 2017 (Greco, Arabo,
Latino. Le vie del sapere. Testi, 5), pp. 236fF. (commentary pp. 286fF.) and (7heology) pp. 416fF. (commentary pp. SO21E.).

3! Miskawayh, Tahdib, p. 88.9-15 Zurayk/ translation p. 79.

32 Cf. the references in H. Daiber, “Ein bisher unbekannter pseudoplatonischer Text iber die Tugenden der Seele in

arabischer Uberlieferung” (above, n. 8), esp. pp. 34f. — Supoetdéc, and émeupmrindy, in addition the “sensible soul”, are
considered to be a source for “imagination”. This is a Neoplatonizing modification of the Aristotelian discussion about
imagination and sensation in De Anima I11 3.

33 Nor is this classification mentioned in Miskawayh’s 72hdib, pp. 15.9-16.5 Zurayk/translation pp. 14f., where the
tripartition of the soul is explained: On this cf. also P. Adamson, “Miskawayh’s Psychology”, in P. Adamson, Classical
Arabic Philosophy: Sources and Reception, Warburg Institute, London 2007 (Warburg Institute Colloquia), pp. 39-54,
esp. p- 42 and Id., “Miskawayh on Pleasure”, Arabic Sciences and Philosophy 25 (2015), pp. 199-223, esp. pp. 207-10.

3 Cf. G. Verbeke, L évolution de la doctrine du Pneuma du stoicisme a St. Augustin, Desclée De Brouwer - Editions de
I'Institut Supéricur de Philosophie, Paris - Louvain 1945, pp. 363-74; S. Toulouse, Les théories du véhicule de I'ame. Genése et
évolution d’une doctrine de la médiation entre 'dme et le corps dans le néoplaronisme, Thesis EPHE, I, Paris 2001, pp. 268-74;
M. Chase, “Omne corpus fugiendum? Augustine and Porphyry on the Body and the posz-mortem Destiny of the Soul”,
Chora. Revue d’Etudes Anciennes et Médiévales 2 (2004), pp. 37-58 and the references given in these publications.
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spiritalis) can be purified and he introduced for the first time the concept of theurgy as a tool for
the purification of this soul by using rituals.”® Porphyry has not yet fully developed this concept.
This remained reserved to his student Iamblichus, who in his work De Mjysteriis considered
theurgy as a tool for the purification of the lower soul, of its leading up to the intelligible and to the
divine powers.* Here, he presupposes an “affinity” (ttndet6t7¢) between the beings and their
divine cause.”’

This affinity between man and God is the prerequisite for the establishment of a relationship
with the gods by exercising virtues, which Iamblichus called ‘theurgic virtues’.*® Ammonius and the
Alexandrians instead speak of 6potwotg 9e@, “likeness to God”, and differ herewith from Plotinus,
who considered the human virtues solely as a way to the perfection of man’s ethical-political life,
but they do not make man godlike. Ammonius described philosophy as ‘likeness to God, as far as
it is possible for man’*” He explains this with the additional remark — perhaps with respect to the
Christian theologians in the 6" century —, that neither the philosopher’s knowledge nor his care for
the lower are comparable with God’s knowledge and providence.®

The sketched positions and the culmination among Alexandrian philosophers of the 5™ and
6™ century AD turn out to be the starting point for the development of ethics in Islamic
philosophy. Kindi (between 247/861 and 259/873) followed the Neoplatonic tradition of
Plotinus — and also of Iamblichus* - in his treatise On the Method of How to Dispel Sorrow.** This
is excerpted by Miskawayh*® and recommends man to dedicate himself to the intelligible world,
to the absolute good and to turn away from the transitory world. Thus he can release the rational
soul from the wordly pleasures. A philosophical foundation — possibly following the Neoplatonic
tradition of the Vita Pythagorica as shaped by Porphyry and his student Iamblichus* - has
been developed by Kindi in his Discourse on the Soul. It explains, that the soul consists of three
parts — as we found them in Miskawayh’s excerpt from the treatise on The Virtues of the Soul.
It is eager to release itself from the body through ethical virtues and to return to its divine origin,

3 J. Bidez, Vie de Porphyre, le philosophe néo-platonicien avec les fragments des traités ‘Peri agalmdton’ et ‘De Regressu
animae’, E. van Goethem - Teubner, Gand-Leipzig 1913, p. 35%, 15, quoted in T. Sticker, art. “Theurgic”, in HWPh 10
(1998), cols. 1180-1183, esp. col. 1180 below.

3¢ Cf. Stiicker, art. “Theurgie” (above, n. 35), col. 1181 (n. 11 and 12). G. Verbeke, art. “Geist II: Preuma”, in HWPh 3
(1974), cols. 157-162, esp. col. 161. ].F. Finamore, amblichus and the Theory of the Vehicle of the Soul, Scholars Press, Chico,
CA 1985, p. 4. B. Nasemann, Theurgie und Philosophie in Jamblichs De Mysteriis, Teubner, Stuttgart 1991 (Beitrige zur
Altertumskunde, 11), 198£F. S. Toulouse, “Les théories du véhicule de I'ame” (above, n. 34), pp. 277-94.

%7 Sticker, art. “Theurgie” (above, n. 35), col. 1181, nn. 18 and 19.

3% Sticker, art. “Theurgie”, col. 1181, n. 23.

¥ Amm,, In Isag., p. 3.8-9 Busse. On this definition cf. L.V. Berman, “The Political Interpretation” (above, n. 28). H. Daiber,
“Qosta Ibn Luqa (9. JH.) tiber die Einteilung der Wissenschaften”, Zeitschrift fiir Geschichte der arabisch-islamischen Wissenschaf-
ten 6 (1990), pp. 93-129, esp. pp. 118f,, the references given there and S. Diwald, Arabische Philosophie und Wissenschaft in der
Enzyklopidie. Kitab Ihwan as-Safi (II1). Die Lehre von Seele und Intellekt, Harrassowitz, Wiesbaden 1975, pp. 510£.

% Cf. R. Thiel, “Die Transformation der Theurgie im christlichen Alexandria des 6. Jahrhunderts nach Christus”,
in H. Seng - L.G. Soares Santoprete - C.O. Tommasi (eds.), Formen und Nebenformen des Platonismus in der Spitantike,
Universititsverlag Winter, Heidelberg 2016, pp. 403-17, esp. pp. 408-15.

# Cf. H. Daiber, Neuplatonische Pythagorica in arabischem Gewande. Der Kommentar des lamblichus zu den Carmina
aurea, North-Holland, Amsterdam [etc.] 1995 (KNAW. Verhandelingen, Afdeling Letterkunde, N.R., d. 161), pp. 28f.

® Risala fi [-Hila li-daf” al-abzan. Cf. P. Adamson - G. Endress, “Abi Yiasuf al-Kindi”, in Rudolph-Hansberger-
Adamson (eds.), Philosophy in the Islamic World 1 (above, n. 2), pp. 143-220, esp. pp. 160f. and 193f.

# Miskawayh, Tahdib, pp. 219-221 Zurayk/translation pp. 194-196.

* Cf. Daiber, Neuplatonische Pythagorica (above, n. 41), pp. 32f.
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the realm of the intelligible world.* Kindi does not offer a fully developed ethical doctrine,
which is more than the “ascetic and intellectualist ethics”, that appears in Kindi's Treatise on the
Sayings of Socrares.*®

This remains reserved for two later philosophers, for Farabi (d. 339/950 or 951) and for
Miskawayh. Both philosophers have continued the Neoplatonic tradition, and insofar they share the
common concept of happiness, which can be reached by the release of man’s soul from matter, by
man’s virtuous acting and by his increasing knowledge.”” According to Miskawayh, this knowledge
is most perfect in the “perfect man” (insin kamil), who is either a “perfect philosopher” (hakim
tamm) because of his “inspirations” (al-ilhimat) in the philosophical attempts made by him and
through heavenly support in his “intellectual conceptions” (al-tasawwurit al-'agliyya), or he is a
prophet supported (by God), who obtained divine “revelation” (a/-wahy) in varying grades, which
exist in comparison with God. He will then become an intermediary between “the higher world”
(al-mala’ al-a’li) and “the lower world” (al-mala’ al-asfal).®® This formulation is a clear echo of a
specification introduced by Farabi, who had added the concept of prophecy as prerequisite of the
philosopher.” According to Farabi, the ruler in the perfect state is a philosopher and a prophet,
who - inspired by God and by assimilation to God, by emulating God’s rule - reigns on the city.” In
addition, Miskawayh and Farabi mirror an accentuation in Iamblichus, who combined philosophy
with theurgic revelation and herewith had modified his teacher Porphyry.’!

The Neoplatonic tradition, common in Farabi and Miskawayh, appears to be mixed in Farabi
mainly with Platonic and Aristotelian ideas.’* Farabi is concentrating on epistemology and the
concept of knowledge, of learning and acquiring knowledge.>> We have only a small treatise on virtues
attributed to Farabi and based on Aristotle’s Nicomachean Ethics, with some Platonic elements.>
Miskawayh, however, is in fact more focussed on Aristotle’s Nicomachean Ethics, which he represents
combined with Hellenistic, Neoplatonic interpretaments.>

These Neoplatonic interpretaments gave Miskawayh’s ethics a specific shape. His 7ahdib al-
ablaq is not a book on political thought, containing rules for rulers and the ruled, like Farabi’s

® al-Qawl fi [-Nafs al-mubtasar min Kitab Aristi wa-Falitun wa-sair al-falisifa. Cf. Adamson-Endress, “Aba Yisuf
al-Kindi” (above, n. 42), pp. 147, 166 and 194.

4 Risdla fi Alfaz Suqrar. Cf. Adamson-Endress, “Abi Yisuf al-Kindi” (above, n. 42), pp. 164 and 194 below.

¥ Cf. H. Daiber, “Al-Farabi on the Role of Philosophy in Society”, Philosophia Islamica 1 (2010), pp. 71-7, esp. pp. 73f.
and 77.

“ Miskawayh, Tahdib, p. 70.15-20 Zurayk/ translation p. 62.

# For more details on parallels between Farabi and Miskawayh see R.D. Marcotte, “The Role of Imagination
(mutakhayyilah) in Ibn Miskawayh’s Theory of Prophecies (nubiwir)”, American Catholic Philosophical Quarterly 73
(1999), pp. 37-72, esp. pp. 56-72.

5 H. Daiber, The Ruler as Philosopher. A New Interpretation of Firabi's View, North-Holland Pub. Co., Amsterdam-
Oxford—New York 1986 (Mededelingen der KNAW, afd. Letterkunde. Nieuwe recks, d. 49 - no. 4), p. 17 (nn. 79 and 80).

51 See below, n. 77.

52 On Farabi cf. H. Daiber, “Al-Farabis Aristoteles. Grundlagen seiner Erkenntnislehre”, in A. Vrolijk - J. Hogendijk
(eds.), O ye Gentlemen: Arabic Studies on Science and Literary Culture in Honour of Remke Kruk, Brill, Leiden [etc.] 2007
(Islamic Philosophy, Theology and Science. Texts and Studies, 74), pp. 99-112.

53 Cf. Daiber, Ruler (above, n. 50).

54 This is the Gawami* al-siyar al-mardiyya fi qtind al-fad@il al-insiyya, ed. and trans. by H. Daiber, “Prophetie
und Ethik bei Farabi (gest. 339/950)”, in Ch. Wenin (ed.), L homme et son univers au Moyen Age, vol. 11, Editions
de PlInstitut Supérieur de Philosophie, Louvain-La-Neuve 1986 (Philosophes médiévaux, XXVII), pp. 729-53,
esp. pp. 741-53.

> Cf. Endress, “Ancient Ethical Traditions for Islamic Society”(above, n. 2), pp. 322-6, and 337-44.
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Mabadi ara’ abl al-Madina al-fadila. On the contrary, it is a book on virtues of the individual,
who — as formulated by Miskawayh in a passage attributed to Aristotle — is provided with “wisdom”
(al-hikma) and “intellect” (a/-'ag/) and should “aim with all his capacities (bi- gami‘ quwihu) to live
a divine life (bayat ilahiyya)”>® This aim requires, as Miskawayh says in the footsteps of Aristotle,
Nicomachean Ethics,” a“moderate amount of external goods” (a/-gasd min al-hayrat al-harigiyya) >

Miskawayh’s book Tuhdib al-ahlig is not primarily addressed to the citizen, to rulers and the
ruled. It is a guidebook on ethics for the individual, for training his character and teaching him the
right behaviour towards his fellow human beings. Love, friendship® and justice® are for the benefit
of the individual and are only means for attaining happiness and knowledge. Human virtues,
however, are imperfect: Who has knowledge of real happiness and the real good, can endeavor
(gahd) to gain God’s favor (yataqarrabu ilayhi) and can try to obtain (yazlub) God’s pleasure
(mardat) as far as he is able (bi-gadr taqatibi), so that “he resembles (yataqayyalu)® (God’s) acts to
the extent of his capacity (istitd a)” .

Miskawayh has modified Aristotle’s allusions to the “most divine element” in man,* who must
“strain every nerve to live in accordance with the best thing” in him,** with a Neoplatonic tint.
He says: “The love of wisdom, the devotion to the intellectual conception (al-tasawwur al-aqli),
and the use of divine notions (a/-dra’ al-ilihiyya) are characteristic of the divine part in man”.®®
Therefore, he who has acquired virtues, has concern for divine virtues, and herewith he can “join
the good spirits (al-arwah al-tayyiba) and mingle (ihtalata) with the angels which are close (to God)
(al-mali‘ika al-muqarrabin)” . Here, Miskawayh adds, in a statement attributed to Aristotle,
some information about the hierarchy existing between God, angels and those, “who seek to be like
God” (al-muta’allibin).

This hierarchy reappears in a similar way and partly with identical terminology in a commentary
on the Pseudo-Pythagorean Golden Verses, written by the Neoplatonist Iamblichus, which we
have already mentioned earlier. lamblichus distinguishes between God, “the angels who are close
(to the Gods)” (al-mali’ika al-muqarrabin)® and the “godlike” (al-ilahiyin), who are “souls,

56 Miskawayh, Tahdib, p. 171.13-15 Zurayk/translation p. 152. On the term “divine life” cf. Arist., Eth. Nic. X 7,1177
b 30f., Arabic translation ed. A.A. Akasoy - A. Fidora, The Arabic Version of the Nicomachean Ethics, with an Introduction
and Annotated Translation by D.M. Dunlop, Brill, Leiden-Boston 2005 (Aristoteles Semitico-Latinus, 17), p. 561.12
(trans. Dunlop, p. 560).

57 Arist., Eth. Nic. 18,1099 a 31 - b 7; Arabic translation p. 143.7-16 Akasoy-Fidora (trans. Dunlop, p. 142).

58 Miskawayh, Tahdib, Zurayk p. 172.1f./translation p. 153.

% Cf. Miskawayh, 7ahdib, 5* discourse.

€ Cf. Miskawayh, Tahdib, 4™ discourse.

¢! Cf. E.W. Lane, Arabic-English Lexicon, 1/1-8, London and Edinburgh 1863-1893 (reprint Beirut 1968), s.v. “qyd”.
C.K. Zurayk translates “imitates”.

¢ Miskawayh, Tahdib, Zurayk p. 170, 4-7/translation p. 151.

% Arist., Eth. Nic. X7,1177 a 16£,, trans. J. Barnes, The Complete Works of Aristotle. The Revised Oxford Translation,
I1, Princeton U.P., Princeton 1984, p. 1860; Arabic translation p. 557.11 Akasoy-Fidora (trans. Dunlop p. 556).

¢ Arist.,, Eth. Nic. X7, 1177 b 34, translation Barnes, vol. II, p. 1861; Arabic translation pp. 561.14-563.1 Akasoy-
Fidora (trans. Dunlop p. 560, and 562).

¢ Miskawayh, Tahdib, Zurayk p. 168.18f./translation p. 150.

¢ Miskawayh, Tahdib, Zurayk p. 169.8f./translation p. 151.

¢ Miskawayh, Tahdib, Zurayk p. 169.13/translation p. 151. R. Walzer, Greek into Arabic, Bruno Cassirer, Oxford
1962, p. 228 translated al-muta allibin with “the divine men”, giving the Greek equivalents 9eto &vdpeg and éxdeodpevor.

6 The term “close (to God)” (al-maqarrabin) corresponds to Greek suveyfc in Iamblichus’ De Mysteriis16,20-2-8 on
which cf. Nasemann, Theurgie und Philosophie (above, n. 36), pp. 137f. It describes the closeness of the datpovec to God.
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which assumed a human shape (¢4 annasar)”, abandoned worldly pleasures and are looking for their
“good” (masilih).”” Tamblichus recommends a moderate acquisition of possessions, insofar as it
is necessary and useful for man,”® who is “on the path of virtue” (sabil al-fadila) by “reflecting”
(bi-sugl al-fikr) on the paths leading to virtues, away from the “body” (a/-badan). Everyone is obliged
to tackle difficult situations and to endure trials as possibilities to learn, to find the right way and to
avoid sensual “delights” (ladd.r), in accordance with his capacity.” Perfect human virtues of man,
whose soul participates in the divine being,’* pave the way to the divine virtue.”” The reasonable
part of the soul urges the disobedient part to keep to the virtues and to become habituated to them.
This is a process of “learning” (dars) leading to “education” (taharrug), “experience” (tadarrub,
hibra) and “patience” (sabr), also in dealing with others.”* Iamblichus understood philosophy as
“conformity with the divine” () Tpog tov Yetov 6poroyia) and “knowledge of the gods” as perfect
virtue, wisdom and happiness, making man “similar to gods”.”

Iamblichus’ concept of a similarity between man and God and of the existence of the divine soul
in man is ultimately Platonic. It formulates the preconditions for man’s increasing knowledge of the
divine and is a Platonic modification of the ancient Greek principle t6 6potov T 6pote @ihoyv, like
attracts like.”¢ This concept led Iamblichus — in contrast to his former teacher Porphyry and to his
concept of philosophical contemplation as the only path to the gods — to the assumption of theurgic
virtues as a way to receive theurgic revelations.”” The Alexandrians and Ammonius instead spoke of
assimilation to God through virtues leading to the knowledge of God. Herewith, they deviate from
Plotinus and follow the Neoplatonic tradition of Iamblichus. We found an echo in Kindi and above
all in the ethics of Miskawayh. With some probability, Miskawayh knew the Golden Verses and the
commentary by Iamblichus. This can explain that an anonymous Arabic philosophy reader from
the circle of Miskawayh, compiled in the 11™ century, contains excerpts from the Golden Verses
(excluding Tamblichus’ commentary).”®

It is interesting that the mentioned philosophical reader contains an extensive quotation from
the encyclopaedia of the so-called “Sincere Brethren” (Rasd il Ihwain al-Safa’). This encyclopaedia,
written during the lifetime of Miskawayh, deserves our interest, as it shares with Miskawayh the
Neoplatonic post-Plotinian and Iamblichian doctrine of the ascent and return of the soul to its

@ Tamblichus, Sarh magmi' min Kitab Iyamblibus li-wasiya Fitagiras al-Faylasif, ed. and trans. Daiber, Neuplatonis-
che Pythagorica (above, n. 41), pp. 40-41.5-11. Cf. Daiber, Introduction, pp. 18f.

7 Ed./trans. Daiber, Neuplatonische Pythagorica, pp. 54-55.2-6. Cf. Daiber, Introduction, pp. 26-8.

I Cf. ed./trans. Daiber, Neuplatonische Pythagorica, pp. 58-59.13-22.

72 Cf. Daiber, Neuplatonische Pythagorica, pp. 20f.

7 Cf. ed./transl. Daiber, Neuplatonische Pythagorica, pp. 88-89.21-ult. Cf. Daiber, Introduction, pp. 20, 26
and 29f.

7 Cf. ed./trans. Daiber, Neuplatonische Pythagorica (above, n. 41), pp. 62-63.6-10 and 86/87.14-18. Cf. Daiber,
Introduction pp. 22-5. Echoes of Iamblichus’ remarks about the acquisition of experience in dealing with others and the
critical reflection about others and oneself (cf. also ed./trans. Daiber pp. 80-81.10/82-83.23) appear in Miskawayh’s
Tahdib, pp. 190.4-191.4 Zurayk / translation pp. 169f,, in a quotation attributed to Kindi.

7> Cf. Daiber, Neuplatonische Pythagorica, pp. 30f.

76 Cf. C.W. Miiller, Gleiches zu Gleichem. Ein Prinzip friihgriechischen Denkens, Harrassowitz, Wiesbaden 1965
(Klassisch-Philologische Studien 31), pp. 177-93.

77 Cf. G. Shaw, “The Soul’s Innate Gnosis of the Gods. Revelation in Iamblichean Theurgy”, in P. Townsend -
M. Vidas (eds.), Revelation Literature, and Community in Late Antiquity, Mohr Siebeck, Tiibingen 2011, pp. 117-29,
esp. pp- 122-9.

78 Cf. Wakelnig, A Philosophy Reader (above, n. 6), pp. 37-9.
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divine origin through increasing knowledge, purification of the soul and improvement of the
character. This requires friendship for mutual assistance.” The parallels and differences between
Miskawayh and the Rasiil Ihwan as-Safa’ deserve further investigation.

7 Cf. Rasdil Ihwain al-Safi’, Part IV, Epistle 43 (The Ascent to God) and 45 (Friendship and Mutual Assistance)
in the English translation by E. van Reijn, The Epistles of the Sincere Brethren (Rasail Ikhwan al-Safa). An
annotated translation of Epistles 43 to 47, Minerva Press, London 1995, pp. 11-17 and 35-49. Cf. also Part III
(On Soul and Intellect = Epistles 32-41) in the German translation by S. Diwald, Arabische Philosophie (above, n. 39).
Epistles 32-36 are newly edited and translated into English by P.E. Walker - LK. Poonawala - D. Simonowitz -
G. de Callatay, Epistles of the Brethren of Purity. Sciences of the Soul and Intellect. 1. An Arabic Critical Edition
and English Translation of Epistles 32-36, Foreword by N. El-Bizri, Oxford U.P. - The Institute of Ismaili Studies,
Oxford 2015.
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