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ALTINCI BOLUM
ETKILER VE CAGDAS CALISMALAR

AL-FARABI AND HIS INFLUENCE ON THE EARLY AVICENNA:
THE EVIDENCE FROM THE KITAB AL-MABDA’ WA'L-MA‘AD

Yahya Michot*

The high esteem in which Avicenna hold al-Farabi is well known. In
his Autobiography, he recalls how it was only thanks to one of al-
Farabi's works that he was finally able to understand Aristotle’s Me-
taphysics. He was at that time a youth, still living in Bukhara, and
had already attempted the Metaphysics forty times.! Then, much la-
ter on, about a year before his death, he wrote to al-Kiya:

As for Abu Nasr al-Farabi, he ought to be very highly thought of,
and not to be weighed in the same scale with the rest: he is all but
the most excellent of our predecessors.2

The great debt in many fields of his philosophy that the Shaykh
al-Ra’is acknowledges, and indeed owes, to the Second Master led
various ancient and modern historians of Islamic thought to speak
of them both together. They however did so without paying much at-
tention to the particular doctrines in which they differ or are oppo-
sed. Some of their writings even became mixed up with each other,
as is the case for example with the Ta'ligat.? In our time, al-Farabi
is still studied by some from an essentially Avicennan viewpoint.

Nevertheless, differences do exist between the two great fayla-
siifs, which some perspicacious analysts were able to point out, Ibn
Taymiyya being one of them.4

Prof. Dr., Oxford Center for Islamic Studies, ingiltere.

See the transl. by W. E. GoxLman, Life, p. 32-35.

AVICENNA, Kiyq, transl. Guras, Avicenna, p. 64.

See Y. J. MicHor, Tables.

See for example Isn TavMivya, MRK, vol. I, p. 180. The Damascene theologian places
al-Farabi among the « Qarmats and philosophizers who are of the opinion that the
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So, much as our understanding of al-Farabi would benefit from
a de-avicennization of our approach to his ideas, we should give
equal attention to how Avicenna sometimes moved away from his
predecessor and evolved his own distinctive, personal, views that
were to become « standard Avicennism ». The aim of this paper is to
" document and analyze two cases of such an evolution.

Recent studies have questioned the historical value of al-Juzja-
ni's biography of Avicenna.? As far as his testimony on the compo-
sition of the Shifad's Physics and Metaphysics is concerned, one ne-
ed not hesitate to simply call him a liar when he claims that

the Master wrote down [...] the main topics without the presen-
ce of a book or source to consult, but entirely from his memory and
by heart.®

The same again, when he writes in his introduction to the Shifa”

I pressed him to complete The Cure. He voluntarily applied him-
self with great earnestness to its composition, and in a period of
twenty days he finished Metaphysics and Physics (except the two
books on Zoology and Botany} without having available any book to
consult, but by relying solely upon his natural talents.”

A page further on, al-Juzjani adds:

My purpose in recounting these stories is [...] to provoke wonder
for his ability to compose the Physics and Metaphysics in a period
of twenty days without having access to books but by taking dicta-
tion only from his heart.8

Messengers did not know the truths of the divine and universal sciences—this being
only known, they claim, by those of the philosophizers who know it—, who say that
the specificity of prophethood is to provide images (takhyil), and who consider prop-
hethood more eminent than other {things| for the crowd (al;jumhur), not for the
adepts of knowledge ». whereas Avicenna is one of those who « acknowledge that the
Messenger knew the truths but say that he did not expound them and rather add-
ressed the crowd by providing images—they thus relate the providing of images to
his [way of] addressing [people], not to his knowledge ».

5  See for example Y. J. MicHoT, Vizir, p. 53* Réponse, p. 159; D. Gutas, Avicenna, p.
108-110.

6 Transl. by W. E. Goniman, Life, p. 59.
Transl. by D. Gutas, Avicenna, p. 41.
Transi. by D. Guras, Avicenna, p. 43.
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Well, the disciple’s reports did succeed in arousing people’s ad-
miration for his master. As for their correspondance to the truth,
that is another matter. To be sure, S. Van Riet was right to observe
that Avicenna almost never quotes anybody else in the Metaphysics
of The Cure, except some @Qur'anic verses and Prophetic traditions.®
What, however, makes it impossible to believe al-Juzjani is the fact
that, in the Shifa’s llahiyydt, Avicenna quotes abundantly from him-
self, i.e. from one of his former works. It is indeed undeniable that
many pages of his Kitab al-mabda’ wa I-ma‘ad - The Provenance and
Return are reproduced more or less verbatim in The Cure, with so-
me passages re-phrased more clearly, or paraphrased, or put in
another perspective, or simply suppressed.1°

Avicenna composed the Shifa’s llahiyyat during his stay in Ha-
madhan (405/1015-415/1024); more precisely between 412/1022
and 414/1024. Having refused to serve Hamadhan's new ruler, he
was at that time hiding in the house of Abti Ghalib the Druggist. As
for the Kitab al-mabda’ wa l-ma‘ad, it had been written by the yo-
ung Bukhari philosopher some ten years earlier, in approximately
403/1013, during his stay in Jurjan.!! The links between the two
works are so manifest and substantial that—whatever al-Juzjani
wants us to imagine—one must conclude that Avicenna had a copy
of The Provenance and Return in front of him when he wrote the Me-
taphysics of The Cure.

The latter summa includes in effect a reworked version of many
pages of al-Mabda’ wa l-ma‘ad. Or, we might say, those pages often
read like a sort of draft of their counterparts in the Shifd’. When
compared to what would become the main source-book of standard
Avicennism, they offer an extremely interesting insight into an ear-
lier stage of the development of his metaphysical ideas. They are
therefore of the greatest relevence to mapping out the evolution of

9  See S. Van RieT, Données, p. 318-320.

10 See the correspondences identified in the footnotes of AvicEnna, Mabda’, transl. Mic-
HOT, Genése. For an analyse of some correspondences and changes, see D. Guras,
Avicenna, p. 290-292, 312. Many pages of Provenance are also reused in the Najat.

11 For the chronology of these works, see Y. J. Michot, Destinée, p. 6-7; D. Gutas, Avi-
cenna, p. 98-99, 106-112, 145.
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his doctrine—among other things, concerning his dependence on al-
Farabi and his gradual progression away from him. We will consider
here two passages that are particularly illustrative of this.12

Avicenna's purpose, in Section IV of the second Treatise of the
Kitab al-mabda’ wa l-ma‘ad, is to explain

how the secondary beings come from the first caused [being],
that this is due to a multiplicity that necessarily follows from its es-
sence, and that from the first caused [being] an intelligence, a soul,
and a sphere necessarily follow...13

Notwithstanding important changes, the text of this section cor-
responds to the second half of Chapter 4 of the Shifa’, llahiyyat, Bo-
ok [X.14In the latter work as in Provenance, the Shaykh al-Ra'is wri-
tes at some point that

in the separated intelligences no multiplicity is possible but as I
say: the caused [being] is, by its own essence, of possible existence
and, by the First, of necessary existence, the necessity of its existen-
ce being due to the fact that it intelligizes—it intelligizes its own es-
sence and it intelligizes the First, compulsorily.!5

In the Ilahiyyét, Avicenna then adds:

12 Let us also mention briefly two other passages showing interesting evolutions. In Pro-
venance (p. 60; transl. MicHoT, Genése, p. 44}, one reads: « According to this, tempe-
rate heat is not a cause of the existence of the psychic faculties but is disposing mat-
ter; it is not making it exist. » In the Hahiyyat {vol. II, p. 389; AviCENNA LaTinus, Phi-
losophia, vol. I, p. 457), this sentence becomes: « According to this, temperate heat
is a cause of the existence of the psychic faculties but insofar as it is disposing mat-
ter, not making it exist. »

In Provenance {p. 81; transl. MicHoT, Genése, p. 58), one reads: « There are here
simple and separated intellects that come to be (tahduthu) in (fi) the bodies of hu-
mans. » In the NGhiyyat (vol. 11, p. 408; AvicEnNA LaTiNus, Philosophia, vol. 11, p. 486),
this sentence becomes: « There are here simple, separated, intellects that come to be

- {tahduthw) with the coming to be (ma'‘a hudiith) of the bodies of humans and do not
become corrupted but survive [death]. »

13 AVICENNA, Mabda’, p. 78; transl. MicHoT, Genése, p. 56.

14 AVICENNA, Shifa’, llahiyyat, vol. 11, p. 405-409; AVICENNA Latinus, Philosophia, vol. I,
p. 481-488.

15 AVICENNA, Shifa’, llahiyyat, vol. II, p. 405; AVICENNA LaTiNus, Philosophia, vol. 11, p. 481
= AVICENNA, Mabda’, p. 79; transl. MicHOT, Genése, p. 56. See also AVICENNA, Najat, p.
313.



Al-Farabi and His Influence on The Early Avicenna ... 331

As far as multiplicity is concerned, there must then necessarily
be (yaiding), in it:

[1.] the fact (ma‘nd) that it intelligizes its own essence as [being]
of possible existence in its own right (hayyiz),

[2.] its intelligizing the necessity of its existence by the First, the
Intelligible by Its essence,

[3.] its intelligizing the First.16

Some ten years earlier, in the Kitab al-mabda’ wa I-ma‘ad, that
is not exactly what the philosopher had written:

As far as multiplicity is concerned, there must then necessarily
occur (yahduthay), in it:

[1.] the fact (ma'nd) of the possibility of existence,

(2.] the fact that it intelligizes its own essence and thereby is a
substance (yatajawharu bi-hi),

[3.] the fact that it intelligizes the First.1?

Comparing these two passages, one is bound to notice three im-
portant changes. (a) As the situation described is supposed to be
eternal, Avicenna rightly replaces, in the llahiyyat, the word occur
(yahdutha) he had used in Provenance with be (yakiina): in the se-
parated intelligences, multiplicity does not appear in time but exists
eternally. (b) In Provenance, there is a discrepancy between the first
aspect of multiplicity and the two others, as the possibility of exis-
tence is not said to be the object of an intellection. This is duly cor-
rected in the Illahiyyat, with all the aspects of multiplicity being then
related to processes of intelligizing.18 (¢} The standard Avicennan

16 AVICENNA, Shifa’, Ndhiyyat, vol. 11, p. 405-406; AvICENNA LaTiNus, Philosophia, vol. II,
p. 481-482. See also AVICENNA, Ngjat, p. 313, which corresponds here, with minor
changes, to the Shifd’, not to Provenance. The parallel passage of the Isharat (p. 174)
is somehow closer to the Shifa’.

17 AVICENNA, Mabda’, p. 79; transl. MicHoT, Genése, p. 56.

18 The same evolution reappears further in the text. In Provenance (p. 79; transl. Mic- .
HOT, Genése, p. 57), one reads: « As a result of the fact that it is of possible existen-
ce in itself, the existence of the corporeity of the remotest sphere follows necessa-
rily... » In the Ildhiyyat (vol. II, p. 406-407; AVICENNA LaTinus, Philosophia, vol. 11, p.
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doctrine of the triple intellection of the supralunar beings is clearly
formulated in the Hlahiyyat. Some ten years earlier, in this passage
of Provenance, that is still far from being the case. As already said,
there is no mention of an intelligizing of the possibility of existence.
Moreover, there is no mention of the necessity of existence by the
First. Instead, Avicenna speaks of

{2.] the fact that it intelligizes its own essence and thereby is a
substance (yatgjawharu bi-hi).

The terms tajawhara bi used in this sentence of Provenance di-
sappear in the p‘ér'allel‘passage of the llahiyyat and, according to the
lexicon of the Avicenna Latinus, are to be found nowhere in the Me-
taphysics of the Shifa’.!® By contrast, and most interestingly for our
concern, they appear regularly in the pages of the Mabéadi’ ara’ ahl
al-madinat al-fadila in which al-Farabi offers his exposition of the
process of supralunar emanation:

From the First emanates the existence of the Second. This Se-
cond is also an utterly incorporeal substance, and is not in matter.
It intelligizes its own essence and it intelligizes the First. What it in-
telligizes of its own essence is nothing else than its essence. As a re-
sult of its intelligizing of the First, the existence of a third [being] fol-
lows necessarily from it; and as a result of its substantification in its
specific essence (wa bi-ma huwa mutajawhar bi-dhdti-hi), the exis-
tence of the First Heaven follows necessarily from it.20

483), this sentence becomes: « As a result of the nature of possibility of existence
which comes to it (al-hastla la-hu) fand is] encompassed in its intelligizing of its own
essence, the existence of the corporeity of the remotest sphere [follows necessa-
rilyl... »

In Provenance (p. 82; transl. MicHOT, Genése, p. 59), one reads: « As a result of the
fact that it intelligizes its own essence, the soul of the sphere must necessarily come
from it whereas, as a result of the fact that it has a matter (wa bi-mé huwa dhit mad-
da), the body of the sphere must necessarily come from it. » In the Hahiyydt (vol. II,
p. 409; AVICENNA Latinus, Philosophia, vol. I1, p. 487-488), this sentence becomes: « As
a result of the fact that it intelligizes its own essence, a sphere with its soul and its
body must necessarily come from it. »

19 AVICENNA LATINUS, Philosophia, vol. III. Avicenna uses tgjawhur in the titles of a sec-
tion of the Najat and of the Isharat concerning the characters of bodies; see A.-M.
Goicron, Lexique, p. 52, no 116.

20 * AL-FARABI, Ar@’, transl. WALZER, al-Farabi, p. 101 {slightly modified).
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In each of the eight following stages of the emanative process,
the expression « As a result of its substantification in its specific es-
sence... » (fa-bi-ma yatajawharu bi-hi min dhati-hi...) is reused by al-
Farabi to explain the origin of a new celestial sphere. And each ti-
me, this operation of self-substantification is correlated to an opera-
tion of self-intelligizing. About his eighth separated being, the Se-
cond Master writes for example: ‘

The existence of this [being] also is not in matter. It intelligizes
its own essence and it intelligizes the First. As a result of its subs-
tantification in its specific essence (wa bi-méa huwa mutajawhar bi-
dhati-hi), the existence of the sphere of Venus follows necessarily
from it; and as a result of its intelligizing of the First, the existence
of a ninth [being] follows necessarily from it.2!

There is no doubt that it is this same correlation which reappe-
ars in Avicenna’s Provenance.?? Of course, Avicenna has already mo-
ved far away from al-Farabi in that book, since he distinguishes
three intellections rather than two. The manner in which he then
continues presenting the intellectual perception that the celestial in-
telligence has of the necessity of its essence by the First—a process
of self-substantification—nevertheless bears the unmistakable mark
of the Second Master’s Views. In the Ilahiyyat, standard Avicennism
will have definitively replaced this early Farabian Avicennism.?3

21 AL-FARABI, Ard@’, transl. WALZER, al-Farabi, p. 103 (slightly modified}.

22 In his Kitab al-‘agl wa -ma‘qil, Miskawayh also adopts the Farabian pattern of a do-
uble intelligizing in the supralunar intelligences, but without linking to it any kind
of self-substantification; see G. CUVELIER, Livre, p. 119. )

23 An even earlier text than the Kitab al-mabda’ wa I-ma‘ad, the Hikma ‘Aradiyya writ-
ten by Avicenna before he left Bukhara around 391/1001, also reminds the reader
of al-Farabi. Although the number of intelligizing operations is there fixed at two, not
three, the correspondence with the Second Master’s Views is nonetheless not as exp-
licit as with the yatgjawharu bi-hi in the passage of Provenance analyzed above.
Therefore, as a result of its intelligizing the First, the existence of a separated intel-
ligence follows necessarily from it; and as a resuit of its intelligizing its own essen-
ce, the existence of a non separated form [which is such that|, when it exists or when
its matter exists, the first [and] remotest body comes to be from them both. And, si-
milarly, from that [other] intelligence follows necessarily, for this reason itself, what
follows necessarily from it, so as to finally reach a number of eternal bodies from
which the generable and corruptible bodies are able to come to be. At that moment
the multiplicity of matters is able to exist, as we will explain, and multiple intellects
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A second illustration of Farabian Avicennism can be found in
another section of the second Treatise of al-Mabda’ wa -ma‘ad, na-
mely Section V: On the modality (kayfiyya] of the generation of what
is under the sphere from the sphere.?* The philosopher introduces
this section by stating that,

when the celestial orbs have attained their complete number, the
existence of the elements necessarily follows from them (lazima ‘an-
ha).z5

A few lines further, he makes clear what he means:

These elements have a matter which they share (madda tashtari-
ku fi-h@) and forms26 by which they are diverse (ikchtalafa). The diver-
sity (ikhtilaf) of their forms must necessarily be following?? the diver-
sity of the powers of the spheres, whereas the common character (it-
tifdg) of their matter must necessarily be following28 what the sphe-
res have in common (ittafaqa fi-hi). Now, the spheres have in common
a nature (tabi‘a) [consisting in} demanding circular motion. What is
demanded by that nature must therefore necessarily be a principle of
matter. Similarly, that in which [the spheres] differ?? must necessa-
rily be30 the principle of its disposition [to have] the diverse forms.3!

Once more notwithstanding serious changes, the text of this sec-.
tion of Provenance corresponds to a chapter of the Shifé’, llahiyyat,

are able to exist from the last Intelligence, after the multiple matters recetving them.
{Fa-idhan bi-ma ya ‘qilu al-awwala yalzamu ‘an-hu wujidu ‘aqlin muféaraqin wa bi-méa
ya'gilu dhata-hu wujiidu suratin ghayri mufaragatin idha wyjidat aw wujidat madda-
tu-ha fa-yakinu ‘an-huma aljismu al-awwalu al-agsd. Wa ka-dhalika yalzamu ‘an
dhalika al-‘aqli li-hadha al-ma‘né bi-‘ayni-hi ma lazima ‘an-hu, hatta yantahiya ild ‘id-
datin min al-gjsami al-abadiyyati tata’atta an takiina ‘an-ha al-ajsamu al-k@’inatu al-
fasidatu. Fa-hina'idhin tata’atta an tijada, ka-ma nashrahu, kathratu al-mawéaddi fa-
yata’'attd an yijada min (7} al-‘aqli al-akhiri ‘ugilun kathiratun ba‘da al-mawaddi al-
gabilati la-ha al-kathirati; AVICENNA, ‘Arudiyya, fo. 83 r.)

24 AVICENNA, Mabda’, p. 83; transl. MicHOT, Genése, p. 59.

25 AVICENNA, Mabda', p. 83; transl. MicHOT, Genése, p. 59.

26 suwar mss.: sura ed. a form. On these mss., see Y. MicHot, Genése, p. 4.

27 tabi'an mss.: tabi'atan ed.

28 tabi‘an mss.: tabi‘at3? ed.

29 takhtalifu mss.: yakhtalifu ed.

30 wa yakana + mss.: li-l-madda ed.

31 li-l-suwar mss.: li-l-stira ed. AVICENNA, Mabda’, p. 83; transl. MicHoTt, Genése, p. 59.
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Book IX; notably Chapter V: On the process (hal) of generation of the
elements from the first causes,32 where the two passages just quoted
reappear with new components that are far from being meaningless:

when the celestial orbs have attained their complete number, the
existence of the elements necessarily follows after them (lazima
ba‘da-ha).33

And a few lines further:

These elements have a matter which they share and forms by
which they are diverse. The diversity of their forms must necessarily
be something to which a diversity in the states of the spheres contri-

butes (mim-ma yu‘inu fi-hi dchtilaf fi ahwal al-aflak), whereas the
common character (ittifdqg) of their matter must necessarily be so-
mething to which a common character in the states of the spheres
contributes (mim-ma yu'inu fi-hi ittifaq fi ahwal al-aflak). Now, the
spheres have in common a nature (tabi‘a) [consisting in] demanding
circular motion. What is demanded by that nature must therefore
necessarily contribute to the existence of matter (yu'‘inu fi wujad al-
madda). And that in which [the spheres] differ3* must necessarily be
the principle of matter’s disposition [to take] the diverse forms.35

We are so used to regarding the Shifa’ as an exposition of Avi-
cenna’s standard philosophy that we take it for granted that he
must somehow have always held the views he expresses in that
summa. The substantial changes that he introduced when, some
ten years after having composed his al-Mabda’ wa -ma‘ad, he re-
used parts of it in order to write this page of the llahiyyat comple-
tely dispel that illusion. And the evolution they demonstrate is so
fundamental that one then finds oneself wondering how the Shaykh

32 AVICENNA, Shifé’, lahiyyat, vol. 11, p. 410-412; AvicENNA LaTiNus, Philosophia, vol. 11,
p. 488-492.

33 Avicenna, Shifa’, llahiyyat, vol. II, p. 410; AVICENNA LaTINUS, Philosophia, vol. I, p.
488. See also AvICENNA, Najat, p. 316, which corresponds here to the Shifd’, not to
Provenance.

34 takhtalifu: yakhtalifu ed.

35 Avicenna, Shifa’, Nlahiyyat, vol. 11, p. 410; AvICENNA Lativus, Philosophia, vol. 11, p.
488-489. See also AVICENNA, Ngjat, p. 317, which corresponds here to the Shifé’, not
to Provenance.
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al-Ra’is could ever have subscribed to the ideas expressed in these
lines of Provenance!

It is indeed an axiom of standard Avicennism that nothing pro-
per can come out from matter, even from the matter of heavenly bo-
dies.?® Matter is always passive and activity only derives from forms,
that are superior to it by definition. So, how could the sublunar
world ever be generated from the heavenly sphere as claimed in the
very title of Section V of the second Treatise of al-Mabda’ wa -
ma‘ad, rather than from the « first causes »—i.e. mainly, the Active
Intelligence—as rightly corrected in the title of llahiyyat, Book IX,
Chapter V? And for the same reason, in the first sentence of this
Jfasl, how could the affirmation that the existence of the elements
necessarily follows from (‘an) the celestial orbs fail to be changed in-
to the utterly bland statement that it « necessarily follows after
(ba‘daj them », i.e. that it is the normal following stage of expansion
of the creative emanation?

That the spheres do not play, in the prime matter and forms of
the sublunar elements, the central role attributed to them in the
last passage of Provenance quoted above is marvellously confirmed
when Avicenna, reworking that passage so as to be able to include
it in the Illahiyyat, completely reorients its meaning: three times, he
rephrases parts of it so as to make clear that the celestial spheres
do not do anything more than contributing to, or helping in,37 the
apparition of the elementary world, whose real principles have a hig-
her ontological rank than them. To consider the circular motion na-
tural to the heavenly spheres as a « principle of matter », as stated
in Provenance, was wrong: the true source of prime matter is the Da-
tor formarum and, at the very most, such a motion contributes to the
existence of matter (yu‘inu fi wyjitd al-méadda). Avicenna could have
added, as this idea now fits nicely with his general doctrine of what
I have, in former articles,3® suggested calling « dés-altération and
épiphanie », that the movements of the celestial mill help the Active

36 See Y. J. MicHot, Destinée, p. 57-80.

37 The medieval latin translation has cooperetur (twice) and sit adiuvarns; see AVICENNA
Laminus, Philosophia, vol. I, p. 488-489.

38 See Y. J. Micor, Dés-altération; Réponse, p. 150-152.
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Intelligence in the production of our sublunar world just as, muta-
tis mutandis, the imagination « helps »—i.e. is not an obstacle to, or
becomes a partner to—the intellect, or as drawings « help » a geome-
ter to intuit the solution of a problem, or as rituals « help » someone
to pray.

As for understanding how Avicenna ever seriously held the ide-
as he puts forward in the corresponding page of Provenance, one
may once again invoke the influence of al-Farabi. At the beginning
of Chapter VIII of his Mabadi’ aré’ ahl al-madinat al-fadila, the Se-
cond Master indeed writes:

From the shared nature (al-tabi‘at al-mushtaraka) belonging to
the [celestial bodies] necessarily follows (lazima ‘an) the existence of
the prime matter which is shared (al-maddat al-ala l-mushtaraka) by
everything that is below them; and from the diversity (ikhtilaf) of the-
ir substances [necessarily follows] the existence of multiple bodies
diverse (mukhtalif) in substance.3?

In this text as in Provenance, Treatise II, Section V, it is the sa-
me direct and necessary dependency of the sublunar material world
on the celestial spheres which is affirmed, without any role for an
Active Intelligence. As for that, which the elements have in common,
and that, whereby they are diverse, whereas al-Farabi writes:

From the shared nature (al-tabi‘at al-mushtaraka) belonging to
the [celestial bodies] necessarily follows (lazima ‘an) the existence of
the prime matter which is shared (al-maddat al-ala l-mushtaraka) by
everything that is below them,

Avicenna writes:

These elements have a matter which they share (madda tashta-
riku fi-ha) [...] The common character (ittifaq) of their matter must
necessarily be following what the spheres have in common (ittafaga
Jt-hi). Now, the spheres have in common a nature (tabi‘a) [consisting
in] demanding circular motion.

And whereas the Second Master writes:

39 AL-FARABI, Ard’, ed. WaLzZER, al-Farabi, p. 134.
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From the diversity (ikhtildf) of their substances [necessarily fol-
lows] the existence of multiple bodies diverse {rmukhtalif) in subs-
tance,

the young Shaykh al-Ra’is writes:

These elements have [...} forms by which they are diverse (ikhta-
lafa). The diversity (ikhtilaf) of their forms must necessarily be follo-
wing the diversity of the powers of the spheres.4¢

The phrasing can be different but the references to a shared pri-
me or elementary matter on this earth, and to a common or shared
nature in the heavens, are similar and the whole doctrine is funda-
mentally identical. In the Ildhiyydt, the cosmological materialist
explanation which al-Farabi provides of the origins of our terrestri-
al world and which Avicenna shares in Provenance will give way to
the more metaphysical and spiritualist approach, favouring the
tenth angelic Intelligence over the planets, which has since become
the standard Avicennan doctrine on the subject.

I imagine that a detailed study, in relation to al-Farabi’s writings,
of the way Avicenna reworked other pages of the Kitdb al-mabda’ wa
I'ma‘ad to integrate them in the Shifd’s llahiyyéat would confirm the
process of self-de-farabization through which the two passages
analyzed here demonstrate that he went in order to become, so to
speak, really himself. A detailed study would also enable us to bet-

40 In the Hikma ‘Ariidiyya, Avicenna had expressed himself in the following way: The-
se changing bodies have an absolute matter which they have in common and a form
by which they are diverse. The causes of their diversity are thus the diverse forms In
those [heavenly] bodies whereas the cause of their having [prime matter} in common
is what they [i.e. the heavenly bodies] have in common—they also move circularly
(Wa idh hadhihi al-ajsamu al-mutaghayyiratu la-ha maddatun mutlagatun tattafiqu fi-
ha wa saratun takhtalifu bi-ha fa-idhan ‘ilalu ikhtidafi-ha al-suwaru al-mukhtatifatu fi
tilka al-gjsami wa ‘illatu ittifagi-ha ma tattafiqu fi-hi wa hiya aydan tataharraku ‘ala
al-istidarati; AVICENNA, ‘Ariidiyya, fo. 83 v.); The concepts of matter sharing and he-
avenly nature are absent from this passage of the ‘Aradiyya. Could this and the par-
ticularly Farabian flavour of the pages of Provenance analyzed above be due to the
fact that Avicenna only discovered the Second Master's Views when he was compo-
sing Provenance, and not before? In a way, the Farabism manifest in this work wo-
uld then have been a matter of circumstances and the later evolution of Avicenna
the result of a normal philosophical development rather than a deliberate process of
self-de-farabization?
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ter specify the extent and the directions of that process. Of course,
for al-Farabi as for Aristotle, the fact that the Shaykh al-Ra’is mo-
ved away from some of their views or criticised them does not mean
that he ceased to recognize, even respect and revere, them as the
First and the Second Masters.

BIBLIOGRAPHY

AVICENNA, al-Shifd’, al-llahiyyat (2) (La Métaphysique). Texte établi et édité par
M. Y. Moussa, S. Dunya et S. Zavep. Revu et précédé d'une introduc-
tion par I. Mapkour (Millénaire d’Avicenne), Cairo, 0.G.L.G.,
1380/1960. [lahiyyat].

See also AVICENNA LaTiNus, Philosophia. :
al-Hikmat al-‘Artidiyya, ms. Uppsala 364 (Orient. Vet. 70). [ ‘Aradiy-
yaj.

Kitab al-Isharat wa I-tanbihat - Le Livre des Théorémes et des Aver-
tissements. Publié d’aprés les mss. de Berlin, de Leyde et d'Oxford et
traduit avec éclaircissements par J. FORGET, le partie. — Texte arabe,
Leiden, E. J. Brill, 1892. [Isharat].

al-Mabda’ wa l-ma‘ad - The Beginning and the End, ed. ‘A. Niirani,
Tehran, McGill University Institute of Islamic Studies - Tehran Uni-
versity, Wisdom of Persia, XXXVI, 1363/1984. [Mabda’].

See also Y. Michot, Genése.

Kitab al-Najat fi I-hikmat al-mantigiyya wa l-tabi‘iyya wa l-ilahiyya.
Ta'lif al-Shaykh al-Ra’is, ed. M. FarHRy, Beirut, Dar al-Afaq al-Jadida,
1405/1985. [Najat].

“Risala ila 1-Kiya” [Kiyd), see D. Guras, Avicenna, p. 60-64.

AvicENNA LaTiNus, Liber de Philosophia Prima sive Scientia Divina. Edition cri-
tique de la traduction latine médiévale par S. Van RieT. Introduction
doctrinale par G. VERBEKE, Louvain, Peeters - Leiden, E. J. Brill, Liv-
res IV, 1977; Livres V-X, 1980; Lexiques, Louvain-la-Neuve, Peeters
- Leiden, E. J. Brill, 1983. [Philosophia I-II].

CUVELIER, G., “Le Livre de Uintellect et de Uintelligible de Miskawayh. Présen-
tation et essai de traduction,” in Arabica, XXXVII, 1990, p. 115-122.
[Livre].

FARABI (AL-), Abi Nasr, Mabadi’ ara’ ahl al-madinat al-fadila [Ard’), see R. WaL-
ZER, al-Farabi.

Gonwman, W. E., The Life of Ibn Sina. A Critical Edition and Annotated Trans-
lation, Albany, State University of New York Press, “Studies in Isla-
mic Philosophy and Science,” 1974. [Life].



340 Uluslararast Farabt Sempozyumu Bildirileri

GoicHON, A.-M., Lexique de la langue philosophique d’Ibn Siné (Avicenne), Pa-
ris, Desclée De Brouwer, 1938. [Lexique].

Gurtas, D., Avicenna and the Aristotelian Tradition. Introduction to Reading Avi-
cenna’s Philosophical Works, Leiden, E. J. Brill, Islamic Philosophy
and Theology. Texts and Studies, IV, 1988. [Avicennal.

IBN Taymiyya, Majmiv'at al-ras@’il al-kubra, 2 vols., Cairo, al-Matba‘at al-‘Ami-
rat al-Sharafiyya, 1323[/1905]. [MRK].

MicHorT, Y. J., La destinée de 'homme selon Avicenne. Le retour & Dieu (ma‘ad)
et limagination, Louvain, Peeters, Académie Royale de Belgique,
Fonds René Draguet, V, 1986. [Destinée].

IBN SiNA. Lettre au vizir Abii Sa‘d. Editio princeps d’apreés le manuscrit
de Bursa, traduction de l'arabe, introduction, notes et lexique, Paris,
Albourag, “Sagesses Musulmanes, 4,” 1421/2000. {Vizir].

Avicenne. Livre de la Genése et du Retour. Traduction francaise intég-
rale. Version exploratoire, Oxford, Safar 1423 - Mai 2002. On inter-
net : www.muslimphilosophy.com/sina/works/AN195.pdf. [Genése).
“Tables de correspondance des Ta'ligat d'al-Farabi, des Ta‘ligat d’Avi-
cenne et du Liber Aphorismorum d’Andrea Alpago,” in MIDEO, t. 15,
Beirut, Librairie du Liban, 1982, p. 231-250. [Tables].
“Dés-altération et épiphanie: une lecture avicennienne de la danse
mevlevie,” in Selcuk Universitesi. 6. Milli Mevlana Kongresi. Tebligler,
24-25 mayis 1992, Konya, “Selguk Universitesi Yaymnlari n° 110 - Sel-
cukiu Arastirmalart Merkezi Yaymlan n° 9, Selguk Universitesi Rek-
torliigi, Konya, 1993, P. 25-33. [Dés-altération].

“La réponse d'Avicenne 4 Bahmanyar et al-Kirmani. Présentation,
traduction critique et lexique arabe-frangais de la Mubahatha III,", in
Le Muséon, CX, Louvain-la-Neuve, 1997, p. 143-221. [Réponse].

Van ReeT, S., “Données biographiques pour l'histoire du Shifa’ d’Avicenne,” in
Bulletin de la Classe des Lettres et des Sciences Morales et Politiques,
5e série, LXVI, Brussels, Académie Royale de Belgique, 1980-10, p.
314-329. [Données].

WAaLzER, R., Al-Farabi on the Perfect State: Abti Nasr al-Farabi's Mabadi® ara’
ahl al-madinat al-fadila. A revised text with introduction, translation,
and commentary, Oxford, Clarendon Press, 1985, [al-Farabi].



[CINDEKILER

BIRINCt BOLOM

BILG! VE BILIMLER TASNIFi

1. Farabi'de Devlet Bilim ligkisi

Miibahat Turker KUyel.......cocccovniiiiiiiviniiirie e 11
2. Bilgi-inan¢ Baglaminda Farabi'nin Bilgi Felsefesi

Sahin Filiz ...oooooviiiiiii 15
3. Farabi'de llm-i Kelam ve Fikih

Yasar AYAINDI ....cooooriiiiiiiiiicci e e e 25
4, Farabi'nin Musiki Alnindaki Goriis ve Eserleri
Ahmet Hakkl Turabi........cccccvviiiriiimmmmmniiiininieeeeeeecceneeeeeceseenrenees e 47

IKINCt BOLOM

MANTIK

1. Farabi'de Bilim, Felsefe ve Mille Baglaminda Mantik

AL DUTUSOY cevvvriiereeereiiiiiiiiiiiiisiiiiirnieeeesssessesssssstsrreessssssssssnsesanssssssssnsnns 65
2. Farabr'nin Tamantuk (Mantiksallastirma) Program

SadIK TUTKEY ..evniiiiiieiiiiiiiiiiii it r e s e e e s ters e e s sea e 77
3. Porphyrios ve Ebheri'nin Isagocileri Baglaminda Farabi'nin Isagocisi
IDrahim CapaK.......ccccovereeererereereeeeire sttt ettt s ccnnenens 101
4. Farabi Mantifinda Bélme Yontemi

Ahmet Kamil Cihan ...t 117

UCONCU BOLOM

AHLAK

1. The Philosophy of al-Farabi:

Knowledge as a Way to Spiritual Development

Galiya K. Kurmangaliyeva ........ccoecerieniirieniiiinieeninineeninssissssnesonnssessenses 129
2. Farabi'ye Gore Insan Hiirriyeti

GUIDUZ DENMZ.ccoovvviiiiiiiiiiiiie ittt R 141
3. Kindi ve Farabi'de Akil ve Nefs Kavramlarinin Ahlaki icerigi

Enver UYSal ..o..oooiiiiiiiiiiiiii e 155
4. Akl ve Ta'akkul Kavramlan Baglamnda Ameli Akil

Fatihl TOKEAS ...cosrenneeieeiiei it rss st e e et s e e e se bbb be e aeea s 165

5. Farabi'de Deger Teorisi
Ayse Sidika OKEAY ...oovvvviiiiiiriiini i 179



6 Uluslararas: Farabt Sempozyumu Bildirileri

DORDUNCU BOLUM

METAFIZIK

1. Farabi ve ibn Sina Diigiincelerinde Vacibu'l-Vuead'un Nitelikleri
Hayrani AltIntas.........ccoevvnviinnnnnnn, RO O PP PP 193
2. Yetkinlik Delili ve Farabi )

Tbrahim HakKi AVAIN ..oocoviviireimecnmeneeenreeeneiiis s sb b s ssenes 199
3. Farabi ve Tanm’'mn Basitligi Meselesi

Mehmet Sait RECDET .....c.cociiiiiireniiiiiiii i 213
4. Farabi'nin T6z/Cevher Tasavvuru ,

Salh YA .ooevivieirereicniiiien b rrrrre e s 229

5. Farabi'de Metafizik ve Hakikatin Bilgisi:
Insamn Bilme Yetisinin Tabiat: Hakkinda

Tsmail HAnoBI ..ccccocorimeiiiiiniiicieneiieseersene et banans 247
BESINCi BOLOM

DIN VE FELSEFE ILISKISI

1. Farabi'nin Vahiy Anlayist

Hasan Sahin ... e e 267

2. Farabi'nin Fesefesinde Sosyo-Politik, Entelektiiel
ve Dini Hayatin Bitiinlugu

TINAN KULIUET ..ottt ettt casr s be s 283
3. Farabi'nin Din Tamminin Insani Bilgelikle lsikisi

Zerrin KUrtoflu ...o..ooceviiiiiiiimiiiii it 295
4. Farabi'de Din-Felsefe iligkisi Baglaminda Din Dilinin Yapist

Saban HaKll....ccooviniiiviiiiniii ettt 303

5. Farabi'nin Cok Boyutlu Mutluluk Kuraminin
Felsefe-Din iliskileri Bakimindan Onemi
Mehmet KUYUItar...... .ot 315

ALTINCI BOLUM

ETKILER VE GAGDAS CALISMALAR

1. Al-Farabi and His Influence on The Early Avicenna:
The Evidence From The Kitab al-Mabda' wa'l-Ma'ad

Yahya MICHOt ...ovvriiiieicecn e 327
2. Sihabuddin Suhreverdi'nin Felsefesinde Farabinin Yeri

Eyib BeKIryaziCl ..ottt 341
3. Farabi'nin Musiki Anlayisimin Yesevilik Kalttirtine Etkisi

DO0sayY Kenjatay .......ccvveeviiiimiiniiieniinnn et 355
4, Klasik Dogu Felsefesi ve Farabi

Osman A. TUGUSAKOV ....cc.eiviiiinrininneirrrrre et 365

5. Kazakistan'da Farabi Arastirmalarmin Yeni Boyutlan:
Netice ve Perspektifler
Abdulmalik N. Nisanbayev ..........cccccvvviininiiininiiniinrsr e 371



Uluslararasi

. i, ) .
Farabi ,
Sempozyumu Bildirileri |
Ankara, 7-8 Ekim 2004

Hayvrani Altintas

ibrahim Hakk Aydin
Yasar Aydinh

Eyiip Bekiryazo

Ahmet Kamil Cilhan
ibrahim Capak

Garbtz Deniz

Ali Duarusoy

Sahin Filiz

saban Hakh

ismail Hanodln

Dosay Kenjatay

Galiva K. Kurmangaliveva
Zerrin Kurtoflu

ilhan Kutluer

Mehmel Kuyurtar
Miibahat Tirker Kivel
Yahya Michot
Abdulmalik N. Nisanbavev
Ayse Sadhika Oktay

M. Sait Recber

Hasan Sahin

Fatih Toktas

ODsman A. Tugusakow
Ahmet Hakks Turabi
Sadik Torker

Enver Uysal

Salih Yaln



