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"Theoretical differences and divergence of viewisewitable it
societies in spite of their unity and agreemenprimciples, an
as long as the roots of the differences lie in oashd
inference, and not in vested interests, they asn deneficial
because they cause mobility, dynamism, discussiomysity
and progress. Only when the differences are accoiegdaby
prejudices and emotional and illogical alignmenés)d leac
individuals to slander, defame, and treat one another
contempt, instead of motivating them to endeavavatds
reforming themselves, that they are a cause

misfortune."(Martyr Murtada MutahhariAn Introduction to 'llm_al-
Kalam transl. from Persian by 'Ali Quli Qara'i, Vol, INo. 2, Rabi al Tal
1405 - January 1985)

INTRODUCTION

The following palimsestic notes on Greek, Latinalic, an
Persian roots of the concept of information go backy PhL
thesis Tnformation. Ein Beitrag zur etymologischen t
ideengeschichtlichen Begriindung des Informationsti?)
(Munich 1978) [InformationA contribution to the etymologic
and historical foundain of the concept of information]. K
insights of this thesis can be found in Rafael Capand Birge
Hjgrland:"The Concept of Informationjh Annual Review c
Information Science and TechnologARIST), Ed. Blais
Cronin, (New Jersey 2003, pp. 3431) as well as in Rafe
Capurro: "Past, present and future of the concef
information," in triple C (2009).

The first par of these notes deals with the philosophical d&
between Aristotle, Averroes and Albertus Magnuss Ibase
around certain findings from my PhD thesis congegnthe
concept oinformatioas quoted by Albertus Magnus who in
interpretation of Aristotle refers to "the Arabsapud Arabes").

In thesecond partl propose a number of questions for rese
on the concept of information through the contexCaristiar
and Isamic traditions as well as a few questions regeydhe
phenomenological and ethical issues of today's age
societies.

Thethird partis a dialogue witiMahmooc
Khosrowjerdidealing with some issues of the first and se
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parts with quotesn extensdrom Harry A. Wolfson.

| excuse myself for quoting in the original langaag Thi
transliteration particularly from Arabic and Persiaamesanc
words is not uniform. Not being able to understéamdbic anc
Persian, | ask the reader to be careful when | dan
interpretation based on other's knowledge and temcm
apologies when she expects better explanatiomsmiade a fe
formal chages in the Wikipedia quotes, for instance, dele
the links. Some quotes are giviarextenso

This presentation is on the occasion of an inatafrom Prof
Jafar Mehrad to visit thislamic World Science Citatin
Center(ISC) and thdRegional Information Center for Sciel
and TechnologyRICeST), Shiraand to give a number
lectures on the information concept and on inforomaethics
My sincere thanks to Prof. Mehrad for his invitatio

I've prepared PowerPoint presentations on Pimésophice
Debateas well as ofntercultural Information Ethicbased o
the following notes.

| thank the reader for critical remarks and comment

Rafael Capurro

Karlsruhe (Germany), Summer 2014

A short version of this text wasesented at ti
conferencd=IS/ISIS 2015 Information Society at tt
Crossroads—- Response and Responsibility of

Sciences of Information,Vienna Universdy
Technology, Vienna, June 3-6, 2015. &ee




I. THE PHILOSOPHICAL DEBATE

ARISTOTLE, AVERROES AND ALBERTUS MAGNUS

1. BIOGRAPHICAL DATA

Arisfo?le, roman c'opy of original by Lysippus (ca.330)BEaris
Louvre
Sourcehttp://de.wikipedia.org/wiki/Aristoteles

"Aristotle (Greek:Apiototéing, Aristotéks; 384--
322 BCE) was a Greek philosoplard scientist bol
in Stagirus, northern Greece, in 3BZE. His fathel
Nicomachus, died when Aristotle was a cl
whereafter Proxenus  of  Atarnelbscame hi
guardian. At eighteen, he joinédiato’
Academy in Athengand remained there until the age
thirty-seven (c. 347 BCE).

His writings cover many subjects including phys
biology, zoology, metaphysickgic,
ethics, aestheticppetry, theate
music, rhetoric, linguistics, politics and govermme
and constitute the first comprehensive sy:
of Western philosophy. Shortly after Plato d
Aristotle left Athens and, at the requestPdiilip of
Macedon, tutored Alexander the Greatween 356 ar
323 BCE. According to thEncyclopesedia Britannic
"Aristotle was the first genuine scientist instary ..
[and] every scientist is in his debt."

Teaching Alexander the Great gave Aristotle n
opportunities and an abundance of supplies.
established a library in the Lyceumhich aided in th
production of many of his hundreds of books. Ths
that Aristotle was a pupil of Plato contributed ts
former views ofPlatonism, but, following Plato's dee
Aristotle immersed himself in empirical studies

shifted from Platonism to empiricistHe believed a
peoples’ concepts and all of their knedde wa
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ultimately based operception. Aristotle's viev
on natural  sciencegpresent the  groundwc
underlying many of his works.

Aristotle's views on physical scienpeofoundly shape
medieval scholarship. Their influence extended
the Renaissanand were not replaced systematic
until the Enlightenment and theories suchclassice
mechanics. Some of Aristotle's zoological obseova
were not confirmed or refuted until the 1
century.His works contain the earliest known fori
study oflogic, which was incorporated in the late 1
century into modern formal logic.

In metaphysics, Aristotelianisprofoundly
influenced Judedslamic philosophical and theologi
thought during the Middle Agemnd continues
influence Christian theology, especiall
the scholastitradition of the Catholic Church. Aristo
was well known among medieval Muslim intellecti
and revered as "The First Teacher" (Arabig)! alal)).

His ethics, though always influential, gained reae
interest with the modern advent \oftue ethics. Al
aspects of Aristotle's philosophy continue to be
object of active academic study today. Though Atie
wrote many elegant treatises and dialogues —
Cicero described his literary style as "a rivegofd" —
it is thaught that only around a third of his origi

output has survived."
Sourcehttp://en.wikipedia.org/wiki/Aristotle

[ z e~ Xt L Pl
Averroés by Andrea Bonaiu
Source: http://en.wikipedia.org/wiki/Averroes

"’ Abii I-Walid Muhammad bin’Ahmad bin Rusd (Arabic: s
2y o sl s ), commonly known akbn
Rushd (Arabica&, o) or by his Latinized nan
Averroés [o'verouv.i:z/; April 14, 1126 - December 1l
1198), was an AAndalus Muslim polymath, a mas
of Aristotelian  philosophylslamic  philosophy, Islam
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theology, Maliki law and jurisprudence, logic, pegtogy
politics and Andalusian classical music theory, #ralscienes
of medicine, astronomy, geography, mathematicssiphyan:
celestial mechanics.
Averroes was born in Cordoba, Al Andalus, presexytSpain
and died in Marrakesh, present-ddgrocco. He was interre
in his family tomb at Cordoba. The 13th-centuryligdophica
movement based on Averroes’ work is called Avemois
Averroes was a defender of Aristotelian philosc
against Ash'ari theologians led by @hazali. Although highl
regarded as a legal scholar of the Maliki schodklaimic law
Averroes' pilosophical ideas were considered controversi
Muslim circles. Averroes had a greater impact\\éester!
Europeartircles and he has been described as the "fou
father of secular thought MWestern Europe". The detai
commentaries on Aristotle eeed Averroes the title "Ti
Commentator” irEurope. Latin translations of Averroes' w
led the way to the popularization of Aristotle amekere
responsible for the development
scholasticism in medieval Europe.

[...]

Averroes wrote commentaries on mastthe surviving work
of Aristotle working from Arabic translationsle wrote thre
types of commentaries. The short commentamij is
generally an epitome; the middle commentatglkpis) is &
paraphrase; the long commentatgfgir) includes the whe

text with a detailled analysis of each Iline."
Source: http://en.wikipedia.org/wiki/Averroes

t'.jr

&

Albertus Magnus, a fres by Tommaso da Modena (1352) Cht
of Saint Nicolo, Treviso, Italy
Sourcehttp://en.wikipedia.org/wiki/Albertus Magnus

"Albertus Magnus, O.P. (1193/1206 -November 1f
1280), also known as Albert the Great #iblert of
Cologne, was a Catholic saint. He was
German Dominican friar and@atholic bishop. He wi
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known during his lifetime adoctol
universalis and doctor expertasd, late in his life, tr
term magnus was appended to his ngeholars suc
as James A. Weisheipl and Joachim R. Soder
referred to him as the greatest German philosoahe
theologian of the Middle  Ages. Ti@atholic
Church honours him asDoctor of the Church, one
only 35 o) honoured. [...
Albert believedthat natural things were composec
composition of matter and form, he referred t
as quod est amguo est. Albert also believed that (
alone is absolute ruling entity. Albert's vers
of hylomorphismis very similar t
the Aristotelian doctrine, Ui he also took a sor
concepts from Avicenna

Sourcehttp://en.wikipedia.org/wiki/Albertus Magnus

2. SOME FINDINGS

This is a fascinating intercultural encounter betwéhree gre
thinkers Albert makes a short comment on the cor
of informatio"apud Arabes" in the context of Aristotl®
animaand indirectly to Averroes, called "the Commentato

"Indivisibilium quidem_igituy ~ quae sunt incomple
intelligentia sive intelligere, quodest actus intelligendi,
omnibus his est circa quae non est falswen quod, sic
INFERIUS ostendemus, numquam accidit error intdliigim
in talium intellectu. Hic autem intellectus voc:
apud_Arabesnformatio, eo quod intelligere talia est infwatri
intellectum possibilem naturis formalibus eorumAlbertus
Magnus: Opera Omnia (Aschendorf: Mona#lestf., 1968
Vol. VII: Libri de anima, Lib. 3, Tract. 3, cap. f, 123).

In the French translation of tli&reat Commentary— the
original arabic text of AverroeGreat Commentargn theDe
anima is lost— the French philosoph&lain de
Liberawrites:

"Que leGrand Commentarid'Averroes sur [®e animasoit ur
text capital est univsellement admis: c'est lui qui er
fait connaitre la "réception” grecque et arabe aux stiqlees
lui qui a rassemblé, formulé ou reformulé les ditees qui, d
problemes internes a linterprétation d'Aristotentsdevenu
ceux de la psychologie na#¥e; lui qui a créé ou stabilisé
lexique et systématisé les concepts. Qu'il soitutfpae
illisible, cela tient d'abord a I'état dans leqnels est livré ¢
membrefantdme de I'oeuvre originale qu'est la traductaime
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de Michel Scot éditée in 1953 par F. Stuart CraskfgAlain
de Libera: Introduction. Averroés. L'intelligence la pensé:
Sur leDe anima Présentation et traduction inédite par Alail
Libera, Paris 1998 (quoted as Libera 1998) p. 8)

Who was Michael Scot (1175 - ca. 1232)?

"He was born irScotland, possibly at Balwearie in Fife (as
Walter Scott believed), and studied first at ththedral schoc
of Durham and then at Oxford aRa@ris, devoting himse
to philosophy, mathematics, and astrology. It appéiaas he
had also studied theologyyd become an ordained pri
as Pope Honorius Il wrote to Stephen Langtonl6 Janual
1223/4, urging him to confer an English beneficeSmot, an
actually himself nominated him archbishop of Cashételand.

This appointment Scaoefused to take up, but he seems to
held benefices in Italfrom time to time. From Paris, Scot w
to Bologna, and thence, after a stay at Palermd;oledo
There he acquired a knowledge of Arabic. This ofdeng tc
him the Arabic versions of Aristotland the multitudinot
commentaries of the Arabs upon them, and also Itobign
into contact with the original works of Avicenaac

Averroes."
Sourcehttp://en.wikipedia.org/wiki/Michael Scot

What Greek terms from Aristotld3e animawere translate
into Arabic and later on into Latin wiihformatioby Michae
Scot in his translation of Averroes' CommentanAostotle?

To say it in advancenformatioor justformatioor "conception”
(Alain de Libera), as apposedfidesor "assentiment” (Alai
de Libera) means the "thinking of the indivisiblef' of the
"simple objects of thought", the Greek term beingv
adtupétov vonolws. There is no single Greek term
Aristotle'sDe Animacorresponding to the Latin translatidoy
Michael Scot of the Arabic term(s) used by Averrae
his Great Commentarguoted by Albertus Magnus.

In hisGreat Commentario Aristotle'sDe Anima 6, 430a2631
Averroes writes in the Latin translation by Mich&eot:

"Et, quia famosior differentiarum, per quas divnitactic
intellectus, sunt duae actiones, quarum una difwtunatio, &
aliafides, incoepit hic notificare differentiam inter hasad
actiones, & dixit. Formare autem res indivisibile, c.i.
apprehendere aute(m) res simplices non compositape
intellecta, quae non falsantur, neque verificantuas
dicunturinformatio. Comprehendere autem ab eo
compositas erit per intellecta, in quibus est fatsi &
veritas." (In: Aristotelis oper cum Averrois Commentar
(Venetiis apud Junctas 156574. Frankfurt: 1962) Suppl. II,



166 (emphasis added)

Averroes' commentary in the French translation @stS Latir
translation by Alain de Libera reads as follows:

"Et puisque la plus notoirefamosio) des differences q
caracterisent l'action de l'intellect réside dass deux actior
appelées, l'uneonceptioret l'autreassentimentil commenc
par expliquer la différence entre ces deux actiahd.dit: M a i
s concevoir des choses indivisibles, etc. C'aditél- mais |
perception des choses simples, non composéss gue |'o
appelleconception se fait par des intelligibles qui ne son
falsifiables falsantup ni vérifiables yeridicantus, tandis que |
perception des choses composées par lintelletitsgrace .
des intelligibles qui comportent fausseté et véri(dverroes
transl. by Libera 1998, p. 123-124)

In de Libera's translation only the tefarmatioappears. Tt
sentence "quae dicuntunformatid' included in he edition o
"Aristotelis opera cum Averrois Commentariis" (Vemil562-
1574) and quoted as "apud Arabes" by Albertus Magdoe
not appear.

What are the Arabic terms used by the anonymoudié
translator of Aristotle'®e animaand then by Averroesimsel
translating Avristotle's "famous'fgmosio) distinction? Alain
de Libera writes:

"La formation des choses indivisibles", végog tav aswmpétov, qui
correspond a larad@gawwur, ne rend pas directement c
dimension intellective (marquée, egvanche, dans le syntag
verbalformare per intellecturs voeiv) et il ne tradu
aucunement le sens de "représentation”, qui esti aid
l'original arabe. La notion de “foifides évoque, elle aus
assez mal celle de I' "assentimen#sdig. Le couple de notior
est fondamental chez Averroes. Dangdgl al-maqil, 8 51,il
indique qu'il 'emprunte aux "représentants de la scienc
discours rationnel” ghl al- ‘ilmi bi-I-kalam) —et non au
représentants de la "science kdlzm", c'est-a-dire de le
théologie dialectique, comme le traduit Gauthiena(té décisif
p. 23)." (Libera 1998, p. 301) (emphasis added)

Tasawwur (or: at-tasawwur bi-I'-'agl) and tasdiq were
translated into Latin by Michael S
with (in)formatioandfides The first comept addresses 1
representation of "indivisible things" (the "idepsthile the
second concept means the predicative judgementt dbimg:
using the composition of names or signs where tisetight an
wrong. This is also explained by Averroes in Dexisive
Treatise(Kitab Fasl al-Maqgal), 8 51.
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Alain de Libera's translation of Averroes Granc
commentariesur le livre Ill duDe animad'Aristote" reads ¢
follows:

"lIll. comm. 1 [=De an lll, 4, 429a10-13]

Texte 1: Mais, concernant la partie de I'ame paquédde 1"ame
connait et pense (qu'elle soit difféerente [des esutpartie
del'ame] ou non différente [d'elles] par la grandeuais
[seulement] par la notion) il faut examiner quedst [sa
différence, et comment se produit [I'act#e] concevoir pz
I'intellect.” (Libera 1998, p.49)

And this is Aristotle's text:

Iepi 8¢ Tod popiov Tod Tiic Yoxfic @ YvdGKeL Te 1| Woyn Kod ppovel, ite ympiotod dvtog eite un
X®poTod Katd peEyedog aALL Kotd Adyov, okenTéov TiV' Exel Srpopav, Kol mdg mote yivetan TO
VOELV.

Sourcehttp://www.mikrosapoplous.gr/aristotle/psyxhs/3 ol

Averroes' commentary O yiverm w vocivin Alain de Libera’
translation reads as follows:

"Il dit ensuite: et comment se produit [l'acte

concevoir par l'intellect. C'estdire: la premiéere cho
a faire est d'examiner si [l'acte de] concevoir
I'intellect est une action ou une réception; ertefiou
nous, la connaissance des actionkaaee précede ce
de son essencsubstantiam Et il semble qu'il enter
ici par connnaitre la connaissance théorique el
penser la connaissance pratique, puisque la p&s
commune a tous [les hommes], mais pas
connaisance." (Libera 1998, p. 50)

Alain de Libera comments:

"Les expressions "formare per intellectum” et "mifietio” ou
"formatio per intellectum"”, qui correspondent ateqfociv,
sont propres a la version arabo-latine d'Arist@te.Albert, De
an., lll, 3.1; Strock, p. 207, 23-30:

"Hic autem intellectus [incomplexorum] vocatur a
Arabesinformatio, eo quod irglligere talia est informe
intellectum possibilem naturis formalibus eorum™.

L'original arabe, attesté notamment par le paspagalléle di
CM [Commentaire MoyernRC] estat-tasawwur bi-I'-'agl, qu
A. Elamrani-Jamal traduit par "représentation piutellect".
Aucune traduction de "formare per intellectum” ntégllemer
satisfaisante: "penser”, "former par l'intellectintelliger”,
“intellection”. Fortenbaugh, p. 95, propose "forgiby the
intellect”. Chaque expression a ses avantages &
inconvénients. Nous nous expliqguons sur notre chamsd
"Introduction” du présent volume." (Libera 1998138)
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Informatioor formare per intellectuns the Latin translation
Averroesat- tasawwur bi-I'-'agl It corresponds to the "famol
Aristotelian distinction between the "simple" omndivisible"
things, t0 ti fv eivon, and predicative knowledge, i.e.,
intellect dealing with assertion and beligfés.

Theoretical knowledge of the indivisible ovogiv, more
preciselywono v awpirov, 1S also different from practic
knowledge orppdveoic. Aristotle writes®d yvaoket te 1 yoym
kai @povel, the last one being, according to Averr
interpretation, "common to all human beingBhis is a no les
"famous" Aristotelian distinction.

The knowledge of the indivisible things corresportdsthe
perception of the qualities of each sensory facattyowo (De
anima6, 430b29-30). The process of sensqgrception we
calledinformatio sensuby, for instance, Thomas Aquinas.
my Informationand the second part of these Notes.

Alain de Libera writes:

"Autrement dit:formatione traduit pas  vogiv,
maistasawwur, maisc'est duvosiv quil répond. Ce a quoi no
renvoieformare per intellectum c'est au destin de

“intellection”, a [I'histoire dwoelv, non acell@e e
“représentation”. En somme, on ne peut comprendree
gqu'Aristote est devenu dans la tradition intergiét
arabophone, ni ce qu'il est devenpartir de ladans la traditio
latine, si I'on ne replace pas le mot latin danséaeformatio-
tasawwur-"représentation Voely, car mém
siformatiotraduittasawwur, ce dont nous parle le GC [Gr:
Commentaire, RC] n'egpas de l'ordre de la "représentati

mais - aux choix.-de I' "intellection"”, de la "pensée" ou dt
"conceptualisation™.” (Libera 1998, p. 26)

In other wordsinformatioas theoretical thinking of tl
"indivisibles" translates Averrogsisawwur. It IS no
imagination in the sense wiformatio sensuas used already
Augustine or later on by Thomas Aquinas. And itni, of
course, modern representational thinking or "Vaistg" in the
German tradition.

Alain de Libera writes:

"Les philosophes scolastiques utilisent Souvi
I'expressionntellectus  speculativugue les traductiol
modernes rendent en général par un calque ("iol
spéculatif', angl. Speculative intellett ital. "intellettc
specultativd etc.) sans étre inexacte, cette tretibn littérale e
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masque I'homonymie. L'expression provenant dedduttior
latine du d'Averroes sur [Brand Commentaire De anima
analyse des divers passagestakiusristotélicien et de :
reprise averroiste montre que l'intellect "spédtldésigne, e
fait, trois sortes d'entités:

(1) la faculté désignée par Aristote comme "intléorique
enDe Anima lll, 6, 429 25sq.) (aragl nazaril...]) pal

opposition a I"intellect pratique" dee anima lll, 7, 431 a sc
(ar. (ar.'agl '"amalil...]);

(2) le "composé" de lintellect matériel et detéifect agen
gu'Averroes appeléntellect produit" (factug, a savoir, no
pas une faculté, mais un acte ou une activité t{adse
["intellection des indivisbles", selon Aristot@,
adiaireta[ta adwipera], ta hapla[ta ania], et celles de
"composés”, objets du jugement);

(3) lintellect en tant qu'il est joint a l'intetiematériel et es
pour I'homme "forme' essentielle une acception d'origil
thémistienne, extrapolée du passagd®deanima Il, 2, 431t
24-25 (Tricot. p. 76¢7), ou parlant de "l'intellect et de la fac
théorique”, Aristote indique qu' "il semble biereqee soit la u
genre de I'ame tout différent, et que seul il pugtse sépar
comme l'éternel, du corruptible” f(cThémistius, In Il D:
anima, adt30a 20-25; Verbeke, p. 232, 44-46 et 233, 80-82).
Ces troissens ne sont évidemment pas cumulables. Le ce
immédiat permet, en principle, de trancher.Le |em
speculativaaelésigne, en général, les objets dactivité de
l'intellect théorique au sens n°2, c'estide, a titre premier, l¢
indivislbes allégués ebe anima lll, 6, 430a 2631. On noter
gue cette activite porte chez Averroes le
de"représentation” (tasawwur) [bs<l] lat. formatio,
"formation, subsistant dans "former un dessein" au sel
"concevoir un dessein”) en tant qu'elle s'appliqaex
intelligibles envisagés en eumémes, en dehors de
prédication, tandis que la considération des "n®E
(man'nal...], intention) dont la combinam, dans |
prédication, "comporte vérité ou fausseté", porége ron
d™assentiment'itasdiq [ 3], lat. fides  (foi). Dans le
traductions arabtatines d'Aristote (ainsi que dans ce
d'Avicenne et d'Averroés), l'expression correspat
anoein[vociv] est, le plus souvarntformare per intellectuti
= "représentation par lintellect”, ar.al‘tasawwur bi-al-
‘agl[...]")." (Libera 2004, p. 604) (my emphasis).

For Christian thinkers the distinction between tweaanc
creature is basic. Thomas Aquinas makes it cleagnwhe
distinguishes betweanformatio, in the ontological sense
moulding matter, andreatio.See the second part of th
Notes as well aBavid B. Burrell: "Thomas Aquinas a
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Islam”, inModern Theology0:1 January 2014.

As Burrell remarks:

"And should some be put off by the apparently disednec
“intellectuality” of all this, they need only toaa&l Pierre
Hadot's reminders that such rarified modes of thowgr
only be executed in a milieu shaped by sustained
rigorous "spiritual exercises". Such is the inhéetelosof
philosophical theology, as it strains, in the pasof its
practitioners, to align itself with the goodnessgdsised ir
things, the divineley ordained order of being." g§R).

The article on Ibn Rushd by H. Chad Hillier in théerne
Encyclopedia of Philosophyrovides an excellent framew«
for the discussions on the concept of informationislamic
philosophy. Hillier refers several times to the by Majid
Fakhry (A History of Islamic Philosophy, New Yor83; Ibn
Rushd, Oxford 2001; Islamic Occasionalism: andCitisique by
Ibn Rushd and Aquinas, London 1958guote H. Chad Hillie
in extenso:

"Psychology

Like Aristotle, Ibn Rushd views the sty of the
psyche as a part of physics, since it is re
specifically to the generable and corruptible unad
form and matter found in the physical world andsee
from generation to generation through the seed
natural heat. Ibn Rushd’s views osyphology are mo
fully discussed in hi§alkbis Kitab al-NafgAristotle
on the Soul). Here Ibn Rushd, as M. Fakhry comm
divided the soul into five faculties: the nutritjivehe
sensitive, the imaginative, the appetitive and
rational. The primar psychological faculty of all plar
and animals is the nutritive or vegetative facutigsse
on through sexual generation, as noted above.
remaining four higher faculties are dependent
nutritive faculty and are really perfections of s
faculty, the product of a nature urging to move hi
and higher.

The nutritive faculty uses natural heat to cor
nutrients from potentiality to actuality, which

essential for basic survival, growth and reproduco!
the living organism. , This fatty is an active pows
which is moved by the heavenly body (Ac
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Intellect). Meanwhile, the sensitive faculty is aspive
power divided into two aspects, the proximate dre
ultimate, in which the former is moved within
embryo by the heavenly bo@yd the latter is moved
sensible objects. The sensitive faculty in finitethat it
is passive, mutable, related to sensible forms
dependent upon the animal’s physical senses (rigt
or vision). A part of these senses, notes Fakhs
thesensus communisa sort of sixth sense tl
perceives common sensibles (i.e. objects that re
more than one sense to observe), discriminates @
these sensibles, and comprehends that it perc
Benmakhlouf notes that the imaginative facult
depemlent on the sensitive faculty, in that its fo
result from the sensible forms, which Fakhry codt
are stored isensus communis. It differs from
sensitive faculty, however, by the fact that
“apprehends objects which are no longer presen
aporehensions are often false or fictitious,” andat
unite individual images of objects perceived sejgdy:
Imagination is not opinion or reasoning, since ar
conceive of unfalsified things and its objects
particular not universal, and may baife because it
mutable (moving from potentiality to actuality blye
forms stored in theensus communisThe imaginativ
faculty stimulates the appetitive faculty, which
understood as desire, since it imagines des
objects. Fakhry adds thdtet imaginative and appetiti
faculties are essentially related, in that it is fbrme
that moves the latter to desire or reject any piesse
or repulsive object.

The rational faculty, seen as the capstone of
Rushd’'s psychology by Fakhry, is Ui the
imaginative faculty, in that it apprehends motione
universal way and separate from matter. It has
divisions, the practical and theoretical, giverhtonan
alone for their ultimate moral and intelleci
perfection. The rational faculty ieeé power that allov
humanity to create, understand and be ethical.
practical is derived from the sensual and imagve
faculties, in that it is rooted in sensibles anites tc
moral virtues like friendship and love. The themwa
apprehends umersal intelligibles and does not neec
external agent for intellectualization, contrary ttee
doctrine of the Active Intellect in Neoplatonism.

In its effort to achieve perfection, the rationatlty
moves from potentiality to actuality. In doing s@oes
through a number of stages, know as the proce
intellectation. Ibn Rushd had discerned, as sednms
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Long Commentary obe Anima five distinct meaning
of the Aristotelian intellect. They were, first ¢
foremost, the material (potential)cathe active (ager
intellects.

There is evidence of some evolution in Ibn Rus
thought on the intellect, notably in his Mid
Commentary ome Animawhere he combines t
positions of Alexander and Themistius for his doe
on the material intellécand in his Long Commente
and theTahafutwhere Ibn Rushd rejected Alexan
and endorsed Themistius’ position that “mat
intellect is a single incorporeal eternal substatice
becomes attached to the imaginative facultie:
individual humans.” Tius, the human soul is a sepa
substance ontologically identical with the ac
intellect; and when this active intellect is emlzstir
an individual human it is the material intellecthe
material intellect is analogous to prime matterthat if
is pure potentiality able to receive universal farms
such, the human mind is a composite of the ma
intellect and the passive intellect, which is tlnerd
element of the intellect. The passive intellec
identified with the imagination, whichsanoted abov
is the senseonnected finite and passive faculty
receives particular sensual forms. When the ma
intellect is actualized by information received, i$
described as the speculative (habitual) intellastthe
speculative intelldécmoves towards perfection, hav
the active intellect as an object of thought, icdrae:
the acquired intellect. In that, it is aided by thetive
intellect, perceived in the way Aristotle had tatigh
acquire intelligible thoughts. The idea of theubs
perfection occurring through having the active lietd
as a greater object of thought is introduced elseg
and its application to religious doctrine is seém
theTahafut Ibn Rushd speaks of the soul as a fa
that comes to resemble thectis of its intention, ar
when its attention focuses more upon eternal
universal knowledge, it become more like the etk
and universal. As such, when the soul perfectdf,iti$
becomes like our intellect. This, of course, hapano
on Ibn Rushd doctrine of the afterlife. Leam
contends that Ibn Rushd understands the proce
knowing as a progression of detachment from
material and individual to become a sort of genzese
species, in which the soul may survive death.
contradicts tditional religious views of the afterli
which Ibn Rushd determines to be valuable |
political sense, in that it compels citizens toicl
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behavior.

Elsewhere, Ibn Rushd maintains that it is the Mn
doctrine of the afterlife that best motivafg=ople to a
ethical life. The Christian and Jewish doctrines
notes, are too focused upon the spiritual elemefritse
afterlife, while the Muslim description of the plnyel
pleasures are more enticing. Of course, lbn Rusiec
not ultimately rejecthe idea of a physical afterlife, |
for him it is unlikely.

A number of other problems remain in lbn Rus
doctrine of the soul and intellect. For instandethe
material intellect is one and eternal for all husyamow
is it divided and individuaked? His immediate ref
was that division can only occur within materiatns
thus it is the human body that divides
individualizes the material intellect. Neverthelessids
from this and other problems raised, on som
which Aquinas takes hinottask, Ibn Rushd succeel
in providing an explanation of the human soul
intellect that did not involve an immediate transden
agent. This opposed the explanations found amoe
Neoplatonists, allowing a further argument for céjey
Neoplatonic emanation theories. Even so, n
Davidson, Ibn Rushd’s theory of the material irgef
was something foreign to Aristotle.

Conclusion

The events surrounding Ibn Rushd towards the e
his life, including his banishment, signaled a e
cultural shift in the Islamic world. Interest
philosophy was primarily among the elite: scho
royal patrons and civil servants. Nevertheless
presence among the ruling elite spoke of the dity
of what it meant to be “Muslim.” As interest
philosoghy waned in the Muslim world after Ibn Rus
his writings found new existence and intellectuigioy
in the work of Christian and Jewish philosopherse
twelfth and thirteenth centuries saw an intellek
revival in the Latin West, with the first great
universities being established in Italy, France
England. Within the walls of the University of Pare
group of philosophers came to identify themselveh
the Aristotelian philosophy presented by Ibn Ru
particularly certain elements of its agbn to religion
Later known as the “Averroists,” these Chris
philosophers sparked a controversy within the Rc
Catholic Church about the involvement of philosc
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with theology. Averroists, their accusers chargeal
promoted the doctrines of ometellect for all human
denial of the immortality of the soul, claimed 1
happiness can be found in this life and promotes
innovative doctrine of “double truth”. Double tryttne
idea that there are two kinds of truth, religiousd
philosophical was not held by Ibn Rushd himself
was an innovation of the Averroists.

Among Jewish thinkers, however, lbn Rushd h:i
more positive impact. His thoughts on Aristotle dhe
relationship  between philosophy and relig
particularly revelation, insped a renewed interest
the interpretation of scripture and the Jewishgredi.
Key Jewish philosophers, such as Maimonides, M
Narboni and Abraham ibn Ezra, became associatdl
Ibn Rushd in the West, even though they took
Rushd’'s doctrines nto novel directions. As suc
Leaman notes, the category of a Jewish “Averr
cannot be given to these philosophers, for
relationship with Ibn Rushd’s thought was one
critigue and integration into their own philosopd
systems. Nevertheless, without the work of the &bein
Muslim philosopher, much of what occurred
medieval philosophy would have not existed.
became an example of how religions are dynamic
evolving traditions, often shaped by epistemolok
influences from other traditions."

3. TRANSLATIONS AND INTERPRETATIONS

In this paragraph | quote from miypformation(Munich 1978
pp. 114-115) and add new sources in the footnotes.

"c) Averroes und Abert der Grol3e

Die aristotelschen Deutungen des Informationsbegriffs st
in engem Zusammenhang mit den Ubersetzungen
Kommentaren zu Aristoteles "De anima". Aristotelhedte dit
Seele als Prinzip des Lebens sowie al Akt und Foex
Korpers definiert und durch seine Auffassung deslo&i
Begriffs die dualistische Anthropologie und Ontadplaton
Uberwunden (vgl. 2.1.3).

In seinem Kommentar zu Aristoteles "De anima" begi
Albert der Grol3e (1193-1280), dal? Averroes (11288) de|
Formungsprozel3 des Denkvermdgens durch kekformel
informatio genannt hat, weil das Denkvermdgen [lieteus
possibilis), indem es diese Formen erkennt, vorenhgeform
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wird (informari)[181].

Der etymologische und ideengeschich#ichJrsprung de
Informationsbegriffs kommt hiermit ausdriicklich zZ8prache
Grundlage fur diese erkenntnistheoretische Deutules
Informationsbegriffs ist die aristotelische Auffasg der Seel
Albert der Grol3e selbst vermeidet aber in seinersiedurg
den erkenntnistheoretischen Informationsbegriff getrauct
ihn lediglilch im ontologischen Sinne von Formuresdtoffes
Dadurch hebt er die rein geistige Natur des Intedlgess
spirituale) hevo{182].

Der Informationsbegriff bezieht sich also bei Albel. Gr
hauptséchlich auf das Begriffspaar Fadtoff und bezeichn
die ontologischformende und belebende Tatigkeit des Intel
bzw. der Seele auf den St¢i83].

Der Stoff ist aber nicht etwas Vorhandenes, sondeérd ers
durch die Form im Informationsprozel3 aktualisiBrs was is
ist der informierte Stoff184].

Der Informationsbegriff bezeichnet somit die
Aktualisierungsprozel3, in dem das Mogliche zur \iihHkeit
Ubergefiihrt wird. Dabei kommen die Momente

Hervorbringens und der Neuigkeit zum Ausdruck.

ontologische Informationsprozel3 ist ferner einoZefl de
Ordnens und des Unterscheidens. Albert d. Gr. beziese!
Begriff z.B. auch auf die Hervorbringung sprachéch_aute
bzw. auf die Formung der Stimme (vox) durch

verschiedenen Seelenteile, wodurch, wie im Falles
Menschen, die Stimme zusprache bzw. zum Zeichen
Begriffs (conceptus) wirfiL85].

Der Zusammenhang des Informationsbegriffs mit
aristotelischen EidoBegriff sowie mit seiner Ontolog
Sprachphilosophie und Erketmistheorie liegt somit bei Albe
d.Gr. unmittelbar vor."

[181] Albertus Magnus: Opera Omnia (Aschendorf: Mot
Westf., 1968), Bd. VII: Libri de anima, Lib. 3, Tata 3, cap. :
S. 123:

"Indivisibilium quidem_igituy ~ quae sun  incomplexi
intelligentia sive intelligere, quod est actus ligendi, in
omnibus his est circa quae non est falsten quod, sic
INFERIUS ostendemus, numguam accidit error intililigim
in talium intellectu. Hic autem intellectus vocampud_Arabes
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informatio, eo quod intelligere talia est informantellectun
possibilem naturis formalibus eorum.”

Aristotle, De anima 430a27-31

http://www.mikrosapoplous.gr/aristotle/psyxhs/3 il

‘H pév obv 1dv ad10npétov véneig &v tovtolg mept & ovk £6TL 10 Weddog, v olg 868 kai T
yeddog kai 10 dAn0éc cOVOEGG TIc 1idN vonudtmy donep &v dvtmv-kabanep Eunedokhfic éon "
TOM®DV pev kopoor avavyeves EPAdotmoay”, Emnerta ovvtifeoBor T @hig, obtw Koi TadTo
KEXOPLGUEVE GUVTIOETOL, 0lov TO GoVUETPOV Kai T Siéuetpoc- (emphasis added)

https://ebooks.adelaide.edu.au/a/aristotle/a8s@hbtm|

"The thinking then of the sim@lobjects of thought
found in those cases where falsehood is impos
where the alternative of true or false appliesrahee
always find a putting together of objects of thotuighe
quasiunity. As Empedocles said that ‘where heac
many a creaire sprouted without necks’ tr
afterwards by Love’s power were combined, so
too objects of thought which were given separag
combined, e.g. ‘incommensurate’ and ‘diagon
(Transl. J.A. Smith)

Bei Averroes. Aristotelis opera cum Averrois Conamtariis (Venetiis apt
Junctas 1562574). Nachdr. Frankfurt: Minerva, 1962) Suppl. 8, 16¢
heifit es:

"Et, quia famosior differentiarum, per quas diwitactic
intellectus, sunt duae actiones, quarum una difixmatio, &
alia fides, incoepit himotificare differentiam inter has dt
actiones, & dixit. Formare autem res indivisibile, c.i.
apprehendere aute(m) res simplices non compositaga
intellecta, quae non falsantur, neque verificantguas
dicunturinformatio. Comprehendere autemab eo re
compositas erit per intellecta, in quibus est fatsi& veritas.
(emphasis added)

French translation by  Alain de Libera
Averroes’‘Commentaryn De an lll, 6, 430a26-31.:

"Et puisque la plus notoirefamosio) des differences q
caracteisent lI'action de l'intellect réside dans les deaton:
appelées, l'uneonceptioret l'autreassentimentil commenc
par expliquer la différence entre ces deux actiahd.dit: M a i
s concevoir des choses indivisibles, etc. C'aditél- mais I
perception des choses simples, non composéesque I'o
appelleconception— se fait par des intelligibles qui ne son
falsifiables falsantup ni vérifiables yeridicantuy, tandis que |
perception des choses composées par lintelletiitsgracea
des intelligibles qui comportent fausseté et véri(dverroes
transl. Alain de Libera, op.cit. p. 123-124)
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Aristotle explains irDe animalll, 6 what are "simple objects
thought":

[430a27] 1:H pév odv tdV adlonpétmv vonoic &v TovTol mept & 0Ok E6TL TO
yeddog, &v olg 88 kol T yeddog kai 0 dAndéc cdvlesic Tic {on vonudtay
domep &v Sviav-kaddanep EunedoxAfic £pn "N mOAMY PV KOPGAL AVOYEVES
éPraomoav”, Emeita cvvtifeoBor T elig, obT® Kol Tadto KEY®PLGUEVL
cvvtibeta, olov 10 AoOUUETPOV Kol 1| S1iueTPOg -
2. v 6¢ [430b] yevopévov 1 éoopévav, TOV ypOVOV TPOocEVVORV [Kai]
ovvtiinot. 0 yap yeddog &v cuvhéoet del- Kol yap av TO AEVKOV [T) AEVKOV
<@f], TO AEVKOV KO1> TO U AeVKOV cuVEDMKEY: €vdéyeTal 0€ Kal dlaipecty
Qavar TavTo. GAL odv EoTL yE 0D pOvov TO Yeddog | GANOEc 8Tt Asvkog
KMéov gotiv, 6AAY kol 81t fv 1 Eotar. 1O 8¢ &v mowodv ExacTov, ToDTo O
voic. [430b6]

3. 70 9" adaipeTov Emel drydg, 1| duvauel 1j Evepyeia, o0OEV K®AVEL VOEV TO
<Slupetdv 1> adioipetov, <olov> dtav vof] 1 pijkog (GdioipeTov yap
évepyeiq), kol &v ypove adtoupét®- Opoing yap O xpovog Sloupetdg kai
(010ipETOG T® UNKeL 0VKOVV E0TIV &imelv €v 1@ NuicEL Ti £vOeL EKaTéP®: 00
yop €otwv, av pn Owpedi), GAA' 1 duvapel. yopig O EKATEPOV VODV TMV
Nuicemv dlopel Kol TOV ¥povov Gua, ToTte &' olovel unkn- &i 6" ®g €& aueoiv,
Kol €V T@ YpOvVD TA ET' AUPOTV.

4. [to 8¢ pn xatd TO TOGOV AdwipeTov AAAL T® €idel VOET &V Ad10PETH
xPOVOD kol adonpéte Tig wuydic.] kate cvpPePniog 8¢, kai ody T ékeiva,
Stanpetdl O Voel kod &v @ ypovem, AL’ 7| <ékeivo> adioipeta- EveoTt yap Ko
TOVTOLG T adaipeTov, AAL' iomg 0V Y®PLoTdV, O TolET Eva TOV ¥POVOV Kai TO
ufkog. kol toh0' opoimg &v dmavti £€0Tt T@® GLVEKEL, KOl ¥POVMD KOL UNKEL.
[430b20] <0 8¢ pn katd TO WOoOV AdlnipeTOV GAAG TA €idEl VOET €v
AOL0PETO XPOVD Kol AdLOPETE <T®> TG WYOXT|G.>

5.1 ¢ otiyun Kol tdoa dloipestc, Kol T0 oVT®s adlaipeTov, dnhodtar domep
11 0T€PNo1G. Kal 6Lotog O A0Y0g €Ml TV GAL®V, 010V TAG TO KOKOV Yvopilet 1
7O péAV: T@ EVovTi® Yap Tog yvopilet.

6.5t 8¢ duvdpet etvor 0 yvopilov kai dveivon &v omtd. &l 88 Tvi undiv
gotv évavtiov [tdv aitiov], avtd £0vtd yvdokel kol EvEPyEld 0Tt Koi
XOPLETOHV.

7. 801 &' 1] HEV QAOCIG TL KATA TVOG, MOTEP Kol 1) AndQacic, Kol aAnong qi
YeLdic miica: 6 8¢ vodc o mdc, GAL' 6 Tod Ti £6Tt KaTd TO Ti v efvan GANONMC,
Kol 0V Tl KOTé Tvog: GAL' domep 10 0pav oD idiov aAnbég, i &' avOpmmog o
AgVKOV 1| U1, o0k AANBES det, obtmg Exel doa dvev HANG.

(Source

English translatiofy J.A. Smith:

The thinking then of the simple objects of tlght is found in those ca:s
where falsehood is impossible: where the altereabivtrue or false applie
there we always find a putting together of objedftthought in a quasinity.
As Empedocles said that ‘where heads of many duceeaprouted witout
necks' they afterwards by Love's power were conthise here too objec
of thought which were given separate are combieegl, 'incommensura
and 'diagonal: if the combination be of objectsstp@r future th
combination of thought includes itsicontent the date. For falsehood alv
involves a synthesis; for even if you assert thatws white is not white yc
have included not white in a synthesis. It is palssalso to call all the:
cases division as well as combination. However thay be, there is ni
only the true or false assertion that Cleon is svhitit also the true or fa
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assertion that he was or will he white. In each awdry case that whi
unifies is mind.

Since the word 'simple' has two senses, i.e. manméher (a)not capabl
of being divided' or (b) 'not actually divided',etle is nothing to preve
mind from knowing what is undivided, e.g. when fipeehends a leng
(which is actually undivided) and that in an undadl time; for the time
divided or undividd in the same manner as the line. It is not passtben
to tell what part of the line it was apprehendingeach half of the time: t
object has no actual parts until it has been ddidein thought you thin
each half separately, then by the same act yoddlitvie time also, the half-
lines becoming as it were new wholes of length. Butou think it as .
whole consisting of these two possible parts, @hlen you think it in a tim
which corresponds to both parts together. (But vidhabt quaritatively but
qualitatively simple is thought in a simple timedalny a simple act of tl
soul.)

But that which mind thinks and the time in whicththinks are in this ca
divisible only incidentally and not as such. For tilem too there
something mdivisible (though, it may be, not isolable) whigives unity t
the time and the whole of length; and this is fousgually in ever
continuum whether temporal or spatial.

Points and similar instances of things that divideemselves beir
indivisible, are realized in consciousness in th@e manner as privations.

A similar account may be given of all other caseg, how evil or black
cognized; they are cognized, in a sense, by mehti®ew contraries. Th
which cognizes must have an elemehpotentiality in its being, and one
the contraries must be in it. But if there is anyghthat has no contrary, th
it knows itself and is actually and possesses ieddent existence.

Assertion is the saying of something concerningetbing, e.gaffirmation
and is in every case either true or false: thisoisalways the case with mit
the thinking of the definition in the sense of tlanstitutive essence is ne
in error nor is it the assertion of something conit®y something, but, just
while the seeing of the special object of sight sawer be in error, the bel
that the white object seen is a man may be mistad@roo in the case
objects which are without matter.

On the meaning of Aristotle's "indivisible objectsSec
alsoAristotle. Posterior Analytics, 1l. 19. Introductip Greel
Text, Translation and Commentary Accompanied b
Critical Analysis by Paolo C. BiondPresses Univ. de La\
2004, Chapter 4ousas Human Intuition, pp. 241fAs well as
this large quote from:

Luca F. Tuninetti: "Per seotum" Die logische Beschaffent
des Selbstverstandlichen im Denken des Thomas
Aquin.(Leiden 1996), pp. 969, that makes explicit the Aral
and Persian sources of Albert the Great and otagn thinkers:

"Es ware sicherlich interessant zu ustethen, wie di
grammatikalischen und logischen Theorien der Aussengl de
Pradikation die Rezeption dieser Passage aus #falisse
animabeeinflussen konnten. Die islamischen Denker, ¢
Werke fur die Rezeption dieser Schrift im Mitteds
entschalend waren, betonen in diesem Zusammenhan
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Unterscheidung von zwei Akten des Verstandes: el
Denken  (Avicenna und  Algazemaginatiq bzw
Averroes:formatio informatio oderformatio intellectiva unc
Zustimmung ¢redulitasbzw.fideg. [376].

[376] Vgl. u.a. ALGAZEL, Logica pr. (ed. Lohr 2396-240, 21)
"Scientiarum, quamvis multi sint rami, duae tament grimae parte
imaginatio et credulitasmaginatioest apprehensio rerum, quae signifi
singulae dictiones ad intelligendum et cé&thdum eas. Sicut ¢
apprehensio significationis huius nominis, 'lapetbor’, ‘angelus’, 'spiriti
et similium.Credulitasvero est sicut hoc quod dicitur quia 'Mundus coy
et 'Obedentia remunerabitur’. Necesse est auterouem credulitate
praecedant ad minus duae imaginationes [DdMINICUS GUNDISALVI, De

div. phil. (ed. Baur, 80, 9-15AVERROES, in Ill De anima 21 (e
Crawford, 455, 1®8): "Cum complevit notificare substantiam tri
intellectuum, scilicet materialis et eius qui esthabitu et agentis, ince
considerare de actionibus et proprietatibus intelle Et hoc est qu
remansit de cognitione istius virtutis. Et quia &mior differentiarum pi
guas divitur actio intellectus sunt duae actionggrgm una dicitur format
et alia fides, incepit hic notificare differentiaimter has duas actiones.
dixit: Formare autem res indivisibiles [vgl. 430§26etc. Ides
comprehendere autem res simplices non compositapesrintellecta qu
non falsantur neque veridicantur, gdeitur informatio, comprehende
autem ab eo res compositas erit ab intellecta ibuguest falsitas et veriti
Et contentus fuit prima divisione sine secunda, @ppositum intelligatt
per suum oppositum. Deinde dixit: Res autem in ggiilmvenitur fésum e
verum, etc. Idest, intellecta autem in quibus ingrveritas et falsitas, es
eis aliqgua compositio ab intellectu materiali dellectu qui primo intelleg
singularia. Si igitur hec compositio fuerit convemé enti, erit vera, <
autem, erit falsa"; vgl. auch ib. 26 (ed. cit. 463164, 20; zum Sinn dies
Unterscheidung bei Avicenna vgl. SABRA Avicennatbe subject matt
of logic (1980), 757-762).

Der Verfasser eines anonymen Kommentars aus ddrarfrii3
Jahrhundert zum Trakt®e animakennt diese Terminoloc
arabischer Herkunft und versucht, sie mit der masehel
Ubersetzung des aristotelischen  Textesintelligentie
indivisibilium undcompositio intellectuuin in Einklang zi
bringen[377]

[377] Val. In 1l De anima 4 (ed. Alonso, 334, P4): "Hic intendi
determinare de intellectiva potentia quo ad eiuwppe[t]ates: Et sunt du
proprietates de quibus hic intendit, scilicet, ifiatio et credulitas si
fides. Et quia credulitas in compositione ipsorurtelligibilium ad invcemr
radicatur, loco eius quo est credulitas, utiturcemd est compositio”; i
(335-1445): "Per compositionem intellectuum intelligit @<redulitater
sive iudicium”; das ist wahrscheinlich der &lteStext, der die zweit
Operation des Verstandes alsl 'Urteil' bezeichwet. es spater—aber noc

nicht bei Thomas—iblich geworden ist; die Zuschreibung die
Kommentars an Petrus Hispanus durch seinen Heragisgeird vor
GAUTHIER bestritten (vgl. Préface [In De an.] 238&2)

Albert kennt die Terminolgie des Averroes und rechtfer
sie[378]

[378] Vgl. ALBERTUS MAGNUS, De anima lll, tr. 3, d. (ed. Stroick, 20
27-33): "Hic autem intellectus [scil. indivisibiliumnielligentia] vocaltu
apud Arabes informatio, eo quod intelligere talg& imformar intellectun
possibilem naturis formalisbus eoruintellectus autem complexorum,
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est enuntiationis vel complexionis, vocatur fidespgter assensum intellec
ad talia."

Einmal die Unterscheidung von zwei Arten von Dehkilter
gewonnen, war man lexhtigt, auf den beiden Ebenen r
Grundkenntnissen zu suchen, d.h., nach Grundbegritic

Grundaussagen79]

[379] Vgl. AVICENNA Metaph. I, c. 5 (ed. Van Ri€31, 232, 5): "Dicemu
igitur quod res et ens et necesse talia sunt gaignsimprimuntu in anims
prima impressione, quae non acquiritur ex aliisaniius se, sicut credulit
guae habet prima principia, ex quibus ipsa proveeitse, et est alia ab «
sed propter ea.’ALGAZEL, Logica, pr. (ed. Lohr, 239, B40, 54) (s.0. S. 7
Anm. 297).

[297] Vgl. ALGAZEL Logica prol. (ed. Lohr, 240 , 2241254): "[..]]
imaginatio et credulitas unaquaeque dividitur in @luod primun
apprehendeitur per se sine inquisitione et exctigita et in id quod nc
apprehenditur sine inquisitione [...] nsse est, ut hoc perveniat ad pr
guae sunt stabilita in natura intellectus sine isitjone et meditatione
DOMINICUS GUNDISALVI, De div. phil. (ed. Baur, 8d,6-81, 6).

und in der Begriffsbildung den Ursprung der letet
anzusehefsso]

[380] Vgl. AVICENNA De anima V, c. 3 (ed. Van Rietl02, 69):
“[nachdem die Vernunft die Universalien aus demlgh wahrgenomment
Einzeldingen abstrahiert hat,] "anima ponit habited inter quaeq
universalia secundum affirmationem et negationenid ele qu affirmatic
vel negatio fecerit per se nota, percipit; quoceaunon fecerit ita, dimiti
guousque inveniat medium terminum”; vgl. auch PEBRHISPANUS
Scientia libri de anima X, c. 10 (ed. Alonso 408404, 7)

Diese Grundkenntnisse kbnnen nach Awes im Vergleich z
den absichtlich erworbenen als natirlich bezeic
werden[381].

[381] Vgl. AVERROES In Ill De anima 5 (ed. Crawfordl06, 575407 [sic
RC], 583; 36 (499, 49@93): "Intellecta [...] duobus modis fiunt in nobés
naturaliter (etsunt prime propositiones, quas nescimus quandterexit e
unde et quomodo) aut voluntarie (et sunt intelleatauisita ex prim
propositionibus)."

Eine zentrale Frage in der damaligen psychologrn
Diskussion war bekanntlich die nach dem Unteesthvor
leidendem und wirkendem Intellekt. Wie verhalt siolr die
Prinzipienerkenntnis zu diesen beiden? Avicenna &
Prinzipienerkenntnis als den ersten Schritt de®rétsche
Vermobgens Uber die reine Potentialitdt hinaus besobn
Wenn der In¢llekt in Besitz der durch sich selbst verstandin
Aussagen ist, ist er nicht mehr als bloRe Anlageusehe
(intellectus materiali)s denn er ist schon imstande, etwe
erkennen iftellectus in habity das geschieht indem
aufgrund der Grundkenntnissatélligibilia prima) zu neue
Erkenntnissen ifgtelligibilia secunda gelangt intellectus i
effecty, insbesondere wenn er sie tatsachlich betre
(intellectus accomodatig3s2]
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[...]

Diese Anordnung der Prinzipienerkenntnis innerhalbi
Entwicklung der menschlichen Vernunft von der rel
Potentialitat bis zur vollkommenen Aktualitat stiéf@i del
lateinischen Denkern auf breites Intereg&@minicus
Gundisalviibernimmt die Charakterisierung detellectus i
habituals Prinzipienerkenntnis, aber glaubt, dal3 sietrmch
die theoretische, sondern auch die praktische Vit
betrifft [383].

[...]

Der Gedanke eines Pendants im praktischen Bereicdez
durch sich selbst ve@ndlichen Aussagen im theoretischen

schon durch Avicenna geaul3ert wordsa].

[384] Vgl. AVICENNA, De anima V, c. 1 (ed. Van Rjef8, 4079, 42)
"Principia autem contemplativi sunt ex propositirs per se notis; princif
vero activi sunt ex ptmabilibus et ex auctoritatibus et ex famosis"; 8k,
76-83; vgl. auch DOMINICUS GUNDISALVI, De anima t0 (ed.Muckle,
85, 20-22)."

In his "Einfihrung in die Philosophie des Mittetah'
(Darmstadt 1987, pp. 12#¥25) Kurt Flasch interpre
Aristoteles De anima, lll, 5, 430a-10-2as follows:

"Diese Passage des Aristoteles enthalt bis heneeReihe vo
Ratseln. Sowohl Einzelheiten bleiben umstritten alsh di
Vereinbarleit dieser Aussagen mit den antiplatonischen T
der aristotelischen Schriften. Klar ist, dal3 naafstateles di
geistige Erkenntnis das Allgemeine, Bleibende, yage erfal?
und dabei identisch ist mit dem Wesen der Dingeest
Konzeption des Wisses teilte auch Averroes. Aber auch flr
blieb zu entscheiden, was der "mégliche Intelleddl, wenn €
keine "Natur" haben und "unvermischt" sein solielehnte e
ab, den "mdglichen Intellekt” als eine augenbliché
Disposition unseres Organismusid unserer Einbildungskr
anzusehen. Dann ware er etwas Korperliches, wastofale:
ausdrucklich bestritten hat. Der "mdgliche Intetleist selbs
geistig, unvermischt. Aber dann ist er zwar ewid afigemeir
zeigt aber keine individuellen Untetsede. Dann wir
begreiflich, dal3 er das Allgemeine und Bleibend&al#r e
kann uneingeschréankt aufnehmesms dertatige Intellekt ihn

an Inhalten einpragt — aber er eherflr alle Menschen4]
[4] Averroes, Commentarium magnum in Aristet&e anima libros, d.
Stuart Crawford. Cambridge, Mass. 1953

Averroes sah die Probleme, die ihm daraus erwuchA&mr
ich etwas erkenne, erkennst nicht auch du deswegwas
Wenn ich eine Einsicht vergesse, vergil3t deswegsht auct
du sie. Wissen ofdte als Vorgang in Individuen begreifl
gemacht werden. Wenn Wissen darin bestiinde, daRedbse
tatige Intellekt den ebenfalls zeitlosen  maoglic
Intellektinformiert, verlore die geistige Erkenntnis
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Charakter eines in der Zeit verlaufendemz@sses. Averro
hatte groRere Schwierigkeiten, das Zeitliche als Baige in
menschlichen Wesen zu denken. Das war eine Folg
aristotelischen Wissensbegriffs. Aber wenn Averroga:
Allgemeine im Wissen so sehr hervorhob, dal3 ewiddelles
Wissenkaum denken konnte, so hat er sich doch darum bk
Fest stand ihm aus Aristoteles: Der mogliche lakelist keir
Einzelnes, kein aliquid hoc. Doch hatte Aristotedash gezeig
daRa wir nichts geistig erkennen kdnnen ohne dieeiBat:
unserer Vordllungskraft. Im Zusammenspiel von zeitlic
Prozessen der Bildung der Vorstellungsschemata, tébgel
Herausarbeitung allgemeiner Strukturen und von pex
dieser allgemeinen Strukturen im "madglichen Intdllesat
Averroes den eigentlichen Vorgangler intellektuelle
Erkenntnis des Menschen. Dieses Zusammenspiel e
Naturorganismen und die Schaffung zeittd raumbezoger
Vorstellungsbilder voraus; es war also ein indieitier Prozel
Aber fir die Unsterblichkeit denkender Wesen folderaus
dal sie ewig waren, soweit sie in reinem Denken
individuelle Naturbasis hinter sich lieRen. Sietdrain den
Malie, als sie das Beschréankte und Individuelleraiftsn, eir
in das ewige Licht, von dem sie in gebrochener
individualisierter Form zeten, solange sie das Ewige
farbigen Abglanz sinnlicher Bilder schauten. Indiwlitat gal
als Schranke, die ein denkendes Wesen zuriicklaf&#gnse:
denkt. Hatte nicht Aristoteles selbst gesagt, mlléer tatig
Intellekt sei "unsterblich"? Der "ngliche Intellekt war b¢
naherer Betrachtung nichts anders als die Reztjitide:
Intellekts, der in die sinnliche Organisation eiregkennende
Menschen eintrat. Dann war der Tod zwar nicht dadeEde
Denkens, wohl aber des Menschen. Die individuelle
Unsterblichkeit war aber ein Hauptdogma in Islamd
Christentum; jensetige Belohnungen und Bestrafurvgelorer
ihren Sinn, wenn die individuelle Person sich irgerheinel
Menschengeist aufloste. Daher die Gefahrlichkeits
Averroismus fir religiose idilisationen, in denen d
Schrecken des Jenseits vom Klerus sowohl erzeug
administrativ, finanziell und politisch "geregelthurden.'
(emphasis added)

See Hasse, Dag Nikolaus: Avicenng&ver of Forms' in Lati
Philosophy . Especially in the W& of Albertus Magnus.
Bertolacci, Amos; Hasse, Dag Nikolaus. The Aralblebrew
and Latin Reception of Avicenna's Metaphysics. Scienti
Graeco-Arabica. Berlin : De Gruyter 2011 and gheon
partof this paper.

Martin Heidegger: Dasein und Wahrsein (nach Aredest
(1923/24). In: ibid.: lll. Abteilung: Unvertffenthte
Abhandlungen. Vortrage und Gedachtes. Band 80.1ra{e
Teil 1: 1915-1932. Frankfurt am Main: Klosteann, 2016, |
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78.

"Zum Wisssen gehort die Lehund Lernbarkeit. Der Lernen
bracuht nicht selbst wieder alles erst neu aufgeim sondei
es kann ihm aufgezeigt werdeapfdeixi3 im Beweis. De
Beweis hangt in letzten Satzen, Axiomen, Prinzipi@m denel
das Wissen Gebrauch macht, die es aber nicht shbrsiatisc
erfalt und gar aufdeckt. Das Lernbare im ausgezetel
Sinne ist das Mathematische. Daher der Narathema das
Gelernte. Aristoteles sah schon ganz klar, was HbBetiger
immer nochtnicht verstehen, dald man Axiomatik nicht se
wieder mathematisch behandeln kann. Damit ist scieanlick
geworden, da? man auch Wissenschaft nicht eigkat
Aufdecken sein kann. Sie macht Voraussetzungen;
diesen Setzungen prasent wird, istchhi Thema ihre
Beweisens.

Wenn aber die ersten und aufllersten Ausgange auoki
werden sollen, dann bedarf es dazu eines ausgerét
Aufweisens. Das nachste ist das in Bede im Durchspreche
von etwasals etwas Das Erste und AufRerste aber karchn
mehr als etwas anderes angesprochen werden. Degin Da:
Aufdecken der Prinzipien muf3 ohne Red@gu I6gol sein
Ein Auseinandernehmedigiresig im Besprechen ist hier nic
mehr maoglich, die Ausgange sind-
auseinandernehmbar(adiairetg. Hier gibt es nur noc
schlichtes Sich vor die Sache selbst bringen, emekik:s
Hinflhren zu ihr ¢pagogé (nicht Induktion), keirdia-noein
kein durchsprechendes Vernehmen, sondern remes
Vernehmen." (emphasis added)

[182] Albertus Magnus, Bd. Xl Liber de natura et origit
animae, Tract. 1, cap. 4, S. 11:

"Esse enim spirituale, quod subito fit in medio enate et i
extremo, et esse ubique in materia subito et ndici imel
informari numguam convenit materiae ex aliqua fogqnae e
in matera." Vgl. ibid. Bd. VII: Libri de anima, Lib. 3, Td. 2
S. 178-179: "... (intellectus possibilis) necesstgeod si
immixtus, hoc est non mixtus cum corpore sicut forma cas
aut sicut forma, quae est virtus in corpore...rfdneesset aliqu
forma informatus ad hoc quod esset hoc aliquid, tunc
ipsum_prohiberet ne_ appareregi in cognoscendalienun
etcontrarium ab illa forma et impediret cognitionemros rei
guae obicitur ei."

Aristotle, De anima 429a18-28

http://www.mikrosapoplous.gr/aristotle/psyxhs/3 ol

Iepi 82 0D popiov Tod Tiic Wuyfic @ YvOGKEL T& 1| Woys Koi Ppovel, ite ywpiotod dviog eite
) xprotod kot pEyefog GALL Katd Adyov, GKETTEOV Tiv' ExEL S10pOPaAV, Kol Tdg TOTE YiveTol
TO VOELv.

€l M €011 TO voglv domep 10 aicbivesBar, 1| maoyew TL Gv €in YO TOD vonTod 1j Tt TOVTOV
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£tepov.

amofic dpa St elvan, Sextikdy 8¢ oD £idovg kai Suvapiel To1odTOV GAAY [T T0DT0, Kol OUOing
Exewv, domep 10 aiohNTiKOV TPOG TG 0icONTE, DT TOV VOOV TPOG TG voNnTd. avaykn Gpa, €mel
mévTo Vost, apyi] ivan, domep enotv Avofaydpog, va kpoti, Todto &' £oTiv va yveopiln
(mopepgavopevoy yap kolbel T GALOTPIOV Kod GvTippdtel): dote und' avtod eivar evcy
undepiov AN § tavTny, 611 duvardc. 6 Gpo kadovuevog THg Wuxdg vodg (AMéym 88 vodv @
dwvogiton kol VmoAopBaver M woyn) ovbEv oty Evepyeig TAV vtV Tpiv VOEV:
510 004 pepiyBon bLoyov avToOV T cOUATL TOWOG TIG Yap GV yiyvorto, 1 wuxpog 1j Oepuog, kv
Spyavév T i, Homep @ cichTIKG® ViV 8' 00OV EoTiv. Kod €D 31 0i AEyovTeg THY Woyiy sivan
TomoV €idQV, Ay 61t obte SAn GAN 1 vonTikr], obte &vielexeiq GAAQ Suvdpetr To €(oM.
(emphasis added)

https://ebooks.adelaide.edu.au/a/aristotle/a8s&mhbtml|

"Turning now to the part of the soul with which theu
knows and thinks (whether this is separable fros
others in definition only, or spatially as well) virave
to inquire (1) what differentiatedis part, and (2) ho
thinking can take place.

If thinking is like perceiving, it must be eithepaoces
in which the soul is acted upon by what is capaif
being thought, or a process different from
analogous to that. The thinking part of the sows
therefore be, while impassible, capable of recejhre
form of an object; that is, must be potentiallyntieal
in character with its object without being the aib)
Mind must be related to what is thinkable, as sénse
what is sensible.
Therefore, since everything is a possible objec
thought, mind in order, as Anaxagoras says
dominate, that is, to know, must be pure from
admixture; for the ceresence of what is alien to
nature is a hindrance and a block: it follows tihabo,
like the sensitive part, can have no nature obws,
other than that of having a certain capacity. Timas ir
the soul which is called mind (by mind | mean
whereby the soul thinks and judges) is, beforhirtks
not actually any real thing-or this reason it canr
reasonably be regarded as blended with the body
it would acquire some quality, e.g. warmth or cajc
even have an organ like the sensitive facultyt &s it
has none. It was a good idea to call the soul pilaee
of forms’, though (1) this description holds onlytbE
intellective soul, and (2) even this is the formdy
potentially, not actually.” (Transl. J. A. Smith)

[183] ibid. Bd. II, Tract. 1, cap. 5, S. 85: ".t est intellectu
purus et primus movens einformans omnia sub ip
instrumentaliter agentia, contigit eam formam ess@man
rationalem..." Vgl. ibid. cap. 8, S. 35: "Divinarapgrationernr
guidem in formas faciendo tam intelligibiles, debms diximus
guam naturales, quibus ipsa informat omniges/ sensus

vegetationis, ut ad speciem intellectualem agafdl: ibid. cap
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6, S. 15: "Anima enim vegetalis, eo quod magis naces
materiae, totum quidem informat et partem, in queEa es
ultima perfectio."

[184] ibid. Bd. VII, Lib. 2, Tract. 3cap. 4, S. 102: "Adhi
autem notandum est, quod differunt forma rei e¢ntio rei
forma enim proprie est, quae informando dat esseraateria
et compositio ex materia et forma."

[185] ibid. Bd. XII: Quaestiones de animalibus, Li¥, Q. 8, S
143: "Dicendum, quod vox dupliciter potest informaryia in
formatione eius est virtus vocativa, quae potestrimari virtute
imaginativa vel aestimativa, sicut accidit in aniimas astutis
aut ratione, ut in homine, et hoc propter aliquiggranendum
et hoc vox sic formata significativa est, quia talsx signun
est interioris conceptus.”

Aristotle, De anima 420b30 - 421a6.

http://www.mikrosapoplous.gr/aristotle/psyxhs/2 tasl

o0 yap g {hov wopog eovn, kabdmep gimopev-Eott yap kol T YAOTIN WOQE kai OG ol
BritovTec-GAAL ST Epyuydy TE Elvan TO TOTTOV Kol [LETO PAVTAGIOG TVOG CNUAVTIKOG Yop 1)
TG WOPOG £6TIV 1) POVH)* Kol 00 10D Gvamveopévou aépog domep N PRE, GALe ToVTE THTTEL TOV
€v Tf] apTnpig TPOG avTiv onueiov 8¢ 10 iy dvvachar povelv dvamnvéovta pund' EkmvEovta, GAAY
KaTEXOVTA® KIWVEL YOp TOVTE® O KATEX®V. PavePOV 8¢ Kol 10Tt ol iyfdeg dpwvor ob yap Exovot
@apLyya. ToDTO 3¢ TO POPLOV 0VK EYOVGLY GTL OV dEYOVTOL TOV GEPE OVS' AVOTVEOLGLY. Ot TV eV
ovv aitiav, étepdg éott Adyos. (emphasis added)

https://ebooks.adelaide.edu.au/a/aristotle/a8s&thbtml

"Not every sound, as we said, made by an anisal
voice (even with the tongue we may merely ma
sound which is not voice, or without the tongueirt
coughing); what produces the impact must have isx
it and must be accompanied by an act of imagins
for voice is a sound with a meaning, aschbt merel
the result of any impact of the breath as in cooghin
voice the breath in the windpipe is used as
instrument to knock with against the walls of
windpipe. This is confirmed by our inability to s
when we are breathing either out orwe-can only d
so by holding our breath; we make the movements
the breath so checked. It is clear also why fis¢
voiceless; they have no windpipe. And they hav
windpipe because they do not breathe or take i
Why they do not is a quésh belonging to anoth
inquiry.” (Transl. J. A. Smith)
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IIl. RESEARCH QUESTIONS

1. What is the origin and interpretation of
conceptdasawwurand tasdiq in the Middle Ages?

2. What happened regarding the interpretation of tlceseept
after the Middle Ages?

3. How would a discourse on message theory (‘angsietank
like in an Iranian context?

4. How would a discourse on Information Ethics lodtelin ar
Iranian context look like?

1.What is the origin and interpretation of the
conceptstasawwur and tasdiq in the Middle Ages?

Alain de Libera writes:

"La formation des choses indivisibles", végog taov asimpérov, qui
correspond a laraf@sawwaur, ne rend pas directement cette dimer
intellective (marquée, en revanche, dans le tagme
verbalformare per intellecturs voeiv) et il ne tradu
aucunement le sens de '"représentation”, qui esii
l'original arabe. La notion de “foifides évoque, elle aus
assez mal celle de I' "assentimen#sdiq. Le couple de notiot
est fondamental chez Averroés." (Libera 1998,04)3

What are the differences in this regard betweenries an
Persian thinkers [better: Islamic thinkers. Ssmclusiof suck
as Al-Kindi, Al-Farabi, Avicenna, aGhazali and Ibn Arabi
well as between them and Latin thinkers such aserilk
Magnus and Thomas Aquinas?

See thaGlossarium Graeco-Arabicualexicon of the medisev
Arabic translations from the Greek.

See also this research projgéteek into Arabic. Philosophic
Concepts and Liguistic Bridges well as the journal of t
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project:Studia Graeco-Arabi¢a014).

Muhammad ibn Misa al-Khwarizm1

ca. 780 (in Khiva - 850

Sourcehttps://en.wikipedia.org/wiki/Muhammad ibn _Musa _al-
Khwarizmi#Algebra

| quote from
https://en.wikipedia.org/wiki/Muhammad ibn Musa al-
Khwarizmi#Algebra

"Muhammad ibn Msa al-Khwarizmi (Persian: s (n s
005, Arabici o)Al s 0 2eae; €780 - €850)
formerly Latinized as Algoritmi, was Rersial
(modern Khiva, Uzbekistan) mathematician, astrompme
and geographer during tiébasid Caliphate, a scholar
the House of Wisdom in Baghdad.

[.]

The Compendious Book on Calculation by Completion rad
Balancing (Arabic: i)y, sl clea & il S gl-Kitagb  al-
mukhtasar fr hisab al-jabr wal-mudgbala) is a mathematic
book written approximately 830 CE. The book wagtem with
theencouragement of Caliph al-Ma'mas a popular work ¢
calculation and is replete with examples and appbos to

30



wide range of problems in trade, surveying and |
inheritanceThe term "algebra” is derived from the name of
of the basic operations with equational-jabr, meanin:
“restoration”, referring to adding a number to bsithes of th
eguation to consolidate or cancel terms) describetis book
The book was translated in Latin laber algebrae ¢
almucabalaby Robert of Chestd6egovia, 1145) hen
"algebra”, and also b@erard of Cremona. A unique Ara
copy is kept aOxfordand was translated in 1831 by F. Rose
Latin translation is kept in Cambridge.

It provided an exhaustive account of solving polymne
equaions up to the second degree, and discusse(
fundamental methods of "reduction” and "balancingferring
to the transposition of terms to the other sidaroéquation, th
is, the cancellation of like terms on opposite sidd the
equation.

Al-Khwarizmi's method of solving linear and quadr
equations worked by first reducing the equatiorot@ of si:
standard forms (where b and c are positive intg¢gers
squares equal roots (ax2 = bx)

squares equal number (ax2 = c)

roots equal number (bx = ¢)

squares and roots equal number (ax2 + bx = ¢)

squares and number equal roots (ax2 + ¢ = bx)

roots and number equal squares (bx + ¢ = ax2)

by dividing out the coefficient of the square arging the tw
operations

al-jabr (Arabic = "restoring” or "completion

and
al-mugabala ("balancing").

Al-jabr is the process of removing negative units, rootd
squares from the equation by adding the same dqudateacl!
side. For example, x2 = 40x — 4x2 is reduced to H5x20x.
Al-mugibalais the procss of bringing quantities of the sa
type to the same side of the equatieor example, x2 44
=x + 5isreduced to x2 + 9 ='x

31



| asked Mahmood Khosrowjerdi (See below) the follay
guestion:

| write you as ask you if you see any connectiomvbenthe
thinking of Muhammad ibn Musa al Khwarizmi and
discussions dealing witlasawwurandtasdigparticularly
with the concepts ddl-jabr andal-muqgabalareferring tc
adding a number to both sides of the equation tsadat:
or cancel terms and thmethods of reduction and balac
between the terms of an equatiah-Kitab al-mukhtasar f
hisab al-jabr wal-mugabala

His answer:

If we understand information as a mathematica
numerical concept as, for example, in Shannbhnés
Mathematical Theory of Communicatjomhere informatio
Is understood as a measure of one's freedom ofehvhel
one selects a message, then we can accord thisptdoel-
jgabr andal-mugabalaof Al-Khwarizmi, because in Al-
Khwarizmi's method of solving linear and quadr
equationsal-jabr is the process of removing negative u
roots and squares from the equation by adding #mee
quantity to each side, that is very similar to gegspective
of Shannon and Weavefpersonal communication May
2017)

My reply:

Al-Kwarizmi is interested imestoringan equatior
similarly to Shannon who is interested preservingthe
integrity of the message from a sender to a receie
admits that here is some insecurity (its measure b
called 'information’ in opposition to the usual mieg of
this term in everyday language: the higher ratensécurity
corresponds to more ‘information’) in the trasnois
particularly when the code used tarismit a message is
fixed and limited and you have to deal with fuzmes
probabilty. Norbert Wiener's cybernetics tied baitle
receiver to the sender. This is a dynamic resteurathos:
structure fits into what was called since the M&dge:
analgorithm

I quote fromhttps://en.wikipedia.org/wiki/Algorithm

"Etymologically, the word 'algorithm' is a combiiwat of
the Latin wordalgorismus named after AKhwarizmi, ¢
9th-century Persian mathematiciang
the Greek wordarithmos i.e apBpog, meaning
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"number”In English, it was first used in about 1230
then by Chaucer in 13%Hnglish adopted the French te
but it wasn't until the late 19th century that @i¢hm" took
on the meaning that it has in modern English.”

Abu Yiasuf Ya‘qib ibn ’Ishaq as-Sabbah al-Kind1
Sl Flaall Blas) o G giag G gy ool

ca. 800 in Kufa — 873 in Bagdad

--z a4l

Source http://en.wikipedia.org/wiki/Al-Kindi

I quote from

http://en.wikipedia.org/wiki/Al-Kindi

"Al- Kindi [...] known as "the Philosopher of the Arap/as
an Iragi MuslimArab  philosopher,  mathematici
physician, and musicienn.
Al-Kindi was the first of th
Muslim peripatetighilosophers, and is unanimously ha
as the "father of Islamic or Arabic philosopoligt his
synthesis, adaptation and promotion of Graek
Hellenistic philosophy in the Muslim world.
[...]

His greatest contribution to the development ofrtst
philosophy was his efforts to make Greek thoughth
accessible and acceptable to a Muslim audiencéindi
carried out this mission from the House of Wisdd@ayt al-
Hikma), an institute of translation and learningrpaizec
by the Abbasid Caliphs, in Baghdakk well as translatir
many important texts, much of what was to becoraedsr
Arabic philosophical vocabulary originated with Kakdi;
indeed, if it had not been for him, the work of Ipebpher
like Al-Farabi, Avicenna, and al-Ghazatight not hav
been possible.
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[...]

Al-Kindi theorized that there was a separate, inceg
and universal intellect (known as the "First Irgetl). It
was the first of God's creation and the intermeadibarougt
which all other things came into creation. Asidentr its
obvious metaphysical importance, it was also ctucial-
Kindi's epistemology, which was influenced Phatonic
realism.

Accordng to Plato, everything that exists in the mat
world corresponds to certaimiversal forms in the heavel
realm. These forms are really abstract concepth asci
species, quality or relation, which apply to allypica
objects and beings. For@axple, a red apple has the qui
of "redness" derived from the appropriate unive
However, alKindi says that human intellects
only potentiallyable to comprehend these. This potenti
actualized by the First Intellect, which is peradty
thinking about all of the universals. He argues ttte
external agency of this intellect is necessary dying tha
human beings cannot arrive at a universal conceptly
through perception. In other words, an intellechrzs
understand the species afthing simply by examining o
or more of its instances. According to him, thidlenly
yield an inferior "sensible form", and not the wsisal forn
which we desire. The universal form can only baiagéc
through contemplation and actualization by tikeérsi
Intellect.

The analogy he provides to explain his theory it thi
wood and fire. Wood, he argues, is potentially (gt as
human is potentially thinking about a universalyd
therefore requires something else which is alrdeaaty(sucl
as fire) to actualize this. This means that for themiaw
intellect to think about something, the First lfget mus
already be thinking about it. Therefore he says tima Firs
Intellect must always be thinking about everythince
the human intelleatomprehends a universal by this proc
it becomes part of the individual's "acquired ilgef" anc
can be thought about whenever he or she wishes."

| quote from F. VolpiFi 'l-agl (arab.; latDe intellecty Uber
den Intellekt, Abu Yasuf Yaquab ibn’Ishaq as-Sablah al-Kindi;
ED Mduinster 1897 (hg. von A. Nagy, in: Die philosc
Abhandlungen des al-Kimd

In: Franco Volpi and Julian NidBéimelin (eds.): Lexikon d
philosophischen Werke. Stuttgart 1988, pp. 278-79:

"Die kurze Schrift (sermo brevis) des ersten Atedts-
Ubersetzers und Aristotelikers bei den Arabern d@nttiie
friheste arabische Darstellung der Lehre vom kkelldie
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man dann spater bei Birabi findet und die mit Averros
ihre endgultige Formulierung erhalt.- Kindi nimmt eint
durch seine Nachfolger (mit einigen Varianten) klask
gewordene Vierteilung de Intellekts vor: der akie
Intellekt (aqgl bilfil, nus en energeia), der potenti
Intellekt (‘agl billguwwah, nuendynamei), der erworbe
Intellekt (‘aql musid, nus eiktetos) , der schaffen
Intellekt (‘agl f4l, nus poéktikos). Er schreibt die:
Vierteilung — wie spater aldfabt auch —Aristoteles zt
Bei der Vierteilung wurde er vermutlich durch diantal:
verbreitete unechte Schrifheologia Aristotelisind vo
allem durchAlexanders von AphrodisiabraktatDe
Intellectuund dessen Kommentar zu Aristotel@g' animag
(- Peri psyclas) inspiriert; freilich findet man b
Aristoteles nur den Bef des 'nus pditikos' und be
Alexander nur den Begriff 'nus epikbs'. - Die kleine
Schrift wirkte auf al-Brabt und auf die arabische aristotel.-
neuplaton. Philosophie und wurde im 12.Jh. durater
nicht identifizierten Ubersetzer zusammen mit
gleichnamigen Traktaten Alexanders von Aphrodisias
al-Farabi ins Latein. tUbertragen.; im gleichen Jh. wurdt
auch vonGerhard von Cremorigbersetzt, der di
Grundbegriff ‘agl (nus, Intellekt) mit ratio wiedjot."

Abt Nasr Mu hammad ibn Muhammad Far abi

L;JUE daaa R daaa ‘)m.'a}g\
c. 872 in Arab — between 14 December, 950 and 12 Jan
951 in Damascus

o = R 8 T

- e gy e we g m T AR A S -

Source: http://en.wikipedia.org/wiki/Al-Farabi#citeote-Black.2C_p186-53
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| quote from

http://en.wikipedia.org/wiki/Al-Farab

"Human beings are unique in B&rabi's vision of tt
universe because they dflarbetween two worlds: tl
"higher", immaterial world of the celestial intedts an
universal intelligibles, and the "lower", materiabrid of
generation and decay; they inhabit a physical badg s
belong to the "lower" world, but they also haveadonal
capacity, which connects them to the "higher" redhact
level of existence in dkarabi's cosmology is characteri
by its movement towards perfection, which is to diee
like the First Cause; a perfect intellect. Humamfeatior
(or "happiness, then, is equated with constant intellec
and contemplatiofs4]

Al-Farabi divides intellect into four categories: puia,
actual, acquired and the Agent. The first three the
different states of the human intellect and thetfois the
Tenth htellect (the moon) in his emanational cosmol
The potential intellect represents the capacitythink,
which is shared by all human beings, and the adtbeallec
is an intellect engaged in the act of thinking.tBiyking, al-
Farabi means abstraafy universal intelligibles from tl
sensory forms of objects which have been apprelueade
retained in the individual's imaginati¢gs]

This motion from potentiality to actuality requirde Agen
Intellect to act upon the retained sensory forrast s thu
Sun illuminates the physical world to allow us &esth
Agent Intellect illuminates the world of intellidés to allov
us to thinkjse] This illumination removes all accident (si
as time, place, quality) and physicality from th
converting hem into primary intelligibles, which are logi
principles such as "the whole is greater than " pThe
human intellect, by its act of intellection, passesm
potentiality to actuality, and as it gradually caeipend
these intelligibles, it is iehtified with them (as according
Aristotle, by knowing something, the intellect betes like
it).[57] Because the Agent Intellect knows all of
intelligibles, this means that when the human letd
knows all of them, it becomes associated with Agent
Intellect's perfection and is known as the acqt
Intellect[58]

While this process seems mechanical, leaving litttan fol
human choice or volition, Reisman says thaFalabi i
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committed to human voluntarisp] This takes place wh
man, baed on the knowledge he has acquired, de
whether to direct himself towards virtuous or utwdus
activities, and thereby decides whether or notetekstru
happiness. And it is by choosing what is ethicatd
contemplating about what constitutes thature of ethic
that the actual intellect can become "like" theiva
intellect, thereby attaining perfection. It is onby this
process that a human soul may survive death, gadh ir
the afterlife[56][59]

According to al-Farabi, the afterlifes inot the person
experience commonly conceived of by religious trade
such as Islam an@hristianity.  Any individual ¢
distinguishing features of the soul are annihilaaéter the
death of the body; only the rational faculty suegv(an
then, ony if it has attained perfection), which becomes
with all other rational souls within the agent lidet anc
enters a realm of pure intelligense] Henry
Corbincompares this eschatology with that of the Isr
Neo-Platonists, for whom this processtiated the ne»
grand cycle of the universeo] However, Deborah Bla
mentions we have cause to be skeptical as to whdits
was the mature and developed view ofalabi, as lat
thinkers such as Ibn Tufayl, Averroes and Ibn Bayj@uld
assertthat he repudiated this view in his commentar
theNicomachean Ethics, which has been lost to mc
expertgs8]

References 54, 55, 56, 57: Reisman, DFAtabi and tr
Philosophical Curriculum In Adamson, P & Taylor, (R005).The
Cambridge Companio to Arabic Philosophy. Cambrids
Cambridge University Press.
Reference 58: Black, D. Al-Faraini Leaman, O & Nasr,
(2001). History of Islamic Philosophy. London: Riedige. p178.
References 59, 60: Corbin, H. (1998)story of Islami
Philosophy. London: Keagan Paul International."

I quote from Franco VolpiFi ‘'I-'agl wal-ma'qil (arab.; latDe
intellectu et intellectpUber den Intellekt und das Intelligible
Abu Nasr Muhammad ibn Mbammad ibn Tarkn ibn
Awzalugh (bzw. Uzlag) al-#abi . 10.Jh.; ED Venedig 15!
(lat.) Leiden 1890 (arab.; hg. von Fr. Diétdr dt. 1892 Ube
die Bedeutungen des Worts 'Intellect’.
In: Franco Volpi and Julian NidBéimelin (eds.): Lexikon d
philosophischen Werke. Stuttgart 1988, pp. 279-80:

"Die von den gleichnamigen Traktaten Alexanders
Aphrodisias und al-King beeinlul3te Schrift des 'Magist
secundus’, d.h. des zweiten Aristoteles, enthéatie
philolog.philosoph. Abhandlung tber die verschide
Bedeutungen des Begriffs Intellekts (nus) bei Atistes. -
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Al-Farabi unterscheidet sechs Bedeutungen von 'Inte
1. die gewdhnliche Bedeutung, in der das Wort dovie
Klugheit heil3t; 2. die Bedeutung, deren sich dialdktiker
in den Auseinandersetzungen bedienen, um etwe
vernunftig oder als vernunftwidig zu bezeichnendi ir
den- Analytika hysterasorkommende Bedeutung; 4.
Bedeutung im VI Buch des Ethica Nikomacheiab. die in
Buch- Peri psyclasvorkommende Bedeutung; 6.

Bedeutung, mit der das Wort inTa meta t
physikaverwendet wird. Philosophiegeschichtlich rele
wurde vor allem die Vierteilung, die AMarabi bei de
Erorterung der 5. Bedeutung im Anschluf® an Alexande
Aphrodisias und akindi vornimmt und die ¢
falschlicherweise Aristoteles Péri  psyclslil, 4-8)
zuschreibt: der potentielle Intellekt (‘agl bilguwah, nus e
dynamei), der aktuelle Intellekt (‘agl bilfil, nes energeia
der erworbene Intellekt (‘fagl mustdf nus epikitos) unc
der téatige Intellekt (‘agl fa"al, nus ptkos). Der potentiell
Intellekt ist ein Vermdgen der Seele, beim Seiendas
Form vom Stoff zu abstrahieren. Wenn diese Abstral
vollzogen wird und so die Formen dem potentiellgelleki
zukommen, wird dieser zum aktuellen; dementspred
werden die abstrahierten Formen selbst, das lgital,
zum aktuell Intelligiblen. Wenn der kitekt das Intelligibl
als solches denkt, so wird er zum erworbenen bkelDe
tatige Intellekt ist derjenige, der den potentiellatellek
zum aktuellen und das potentiell Intelligible zurktuell
Intelligiblen macht; er wird Formgeberwghib as-
suwar, dator formarunm genannt, weil er Formen ausst
und sie dem Stoff aufpragt; er bringt den potelan
Intellekt in der Seele zur Erkenntnis dieser Form@emal
der neuplaton. Forderung, die Quelle des Intelgibin
ihrer Transzendenzgegeniber dem es aufnehmer
menschlichen Rezeptor zu wahren, wird der tatigell&ki
als getrennt und selbstandig fur sich bestehenaipint.
Da er selbst nie mit dem Stoff affiziert ist, kagmaber auc
nicht das letzte Prinzip aller Wirklichkesein. Dieses ist d
sog. erste Intellekt, auch das erste Seiende, s Ein
oder das erste Wahre genannt, das Ursprung undng
aller Dinge ist. Die Lehre vom Intellekt und des
Vierteilung, die im Rahmen einer neupla
Emanationsmetaphysik nawvickelt wird, hatte enorme
Einflu@ auf die nachfolgende arabische Philosc
(Avicenna, Averroes) sowie auf die Scholastik, &r da:
Problem des Intellekts fundamental war und vielféagla
von Dominicus Gundissalinus, Alexander von H:
Albertus Magnus, Thomas von Aquin, Siger von Brak
Robert Grosseteste) erortert wurde; mittelbar widie auc
auf die Auneindersetzungen um die Seele und

Unsterblichkeit, die vor allem in der Renaissanagseher
Alexandrinisten (P. Pomponazzi), Avestan (A. Achillini]
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und Thomisten (F. Silvestri, F. Suarez, Tomaso de)
ausgetragen wurden." (emphasis added)

See Hasse, Dag Nikolaus: Avicenn&&ver of Forms' in Lati
Philosophy . Especially in the Works of Albertus dWias. It
Bertolacci, Amos; Hsse, Dag Nikolaus. The Arabic, Heb
and Latin Reception of Avicenna's Metaphysics. $tientic
Graeco-Arabica. Berlin : De Gruyter. 2011.

Abiu Al1 al-Husain ibn Abdullah ibn Sina

Lo (il

ca. 980 Afschna - 1037 Hamadan

I quote fromhttp://en.wikipedia.org/wiki/Avicenna

"Ibn Sna wrote extensively onagly Islamic philosoph
especially the subjects logic, ethics, ametaphysics, includir
treatises namedogic andMetaphysicsMost of his works wel
written in Arabic -which was the scientific language of the t
in the Middle East, and some were ttem in the Persic
languageOf linguistic significance even to this day areea
books that he wrote in nearly pure Persian lang(aaicularly
the Danishnamah-yi 'Ala’, Philosophy for Ala’ advide). lbn
Sina's commentaries on Aristotle often criticized

philosopher, encouraging a lively debate in thetspi ijtihad.
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In the medieval Islamic world, due to Aviceni
successful reconciliation between Aristotelianisnd
Neoplatonism along with Kam, Avicennisr
eventually became the leading school of Isl
philosophy by the 12th century, with Auvicer
becoming a central authority on philosophy.

Avicennism was also influential imedieval Europ:
particular his doctrines on the nature of the sand
his existence-essendestinction, along with the deba
and censure that they raised in scholdsticope. Thi
was particularly the case Raris, where Avicennis
was later proscribesh  1210. Nevertheles
his psychologynd theory of knowled
influencedwilliam  of  Auvergne, Bishop «
Paris andAlbertus Magnus, while his metaphysics
an impact on the thought of Thomas Aquinas

[..]
While he was imprisoned in the castle of Fardajea

Hamadhan, Avicenna wrote his famous "Floe
Man" — literally falling man —thought experimeta.
demonstrate human self-awarenasd thi
substantiality and immateriality of the soAkicenne
believed his "Floating Man" thought experim
demonstrated that the soul is a substance, anchexd
humans cannot dotitheir own consciousness, even
situation that prevents all sensory data inpht
thought experiment told its readers to ima
themselves created all at once while suspendetie
air, isolated from all sensatiolns, which includes
sensory cordct with even their own bodies. He arg
that, in this scenario, one would still have self-
consciousness. Because it is conceivable that somp
suspended in air while cut off from sense of exgrere
would still be capable of determining his own exigte
the thought experiment points to the conclusioas it
soul is a perfection, independent of the body, ar
immaterial substanc&he conceivability of th
"Floating Man" indicates that the soul is perce
intellectually, which entails the sbsiseparateness frc
the bodyAvicenna referred to the living humr
intelligence, particularly the active intellect, amh he
believed to be the hypostakg which Gol
communicates trutto the human mind and impe
order and intelligibility to naturé-ollowing is ai
English translation of the argument:

One of us has to consideyatawaham that one he

been just created in a stroke, and that one hasthee
created fully developed and perfectly comg
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(kamilan), yet [created] with one's vision shuded [0
veiled] (hujiba baarahu) from watching [perceiving
(musl@hadit) external entities created falling [floatir
(yahwa in the air on in empty spacal{khalz’) in a fall
not buffeted by any felt air that buffets it [itee Perso
in question];its limbs separated and not in contact
touching on another. Then let it contemg
(yata'amal) whether it would affirm the existence of
own self. It would not then doubt the affirmatidrat its
self is existent rhawpida), yet not affirming th
existence of any other limbs nor inner bowels, nart;
nor brain, nor anything of the external things. Heati
was affirming the existence of iself without affirming
that it had length, breadth, or depth. And if itre
possible for it, in such a state, to imagigatakhayal a
hand or any other limb, it would not then imagihéo
be part of its-self nor to be condition of it [is-sell
existence]. And you know that what is affirmec
distinct from what is not affirmed, and what is ined
is distinct from what is not implied. Thereft
thenafs[self, soul], whose existence the person
affirmed, is its [the person's] characteristic ittgnthat
iIs not identical to its body nor its limbs [wh
existence] it did not affirm. Therefore, the atteaial-
mutanabil) [to this situation] has a means of reali:

(yatanabal) that the affirmation of the existence of its-

self (soulal-nafg is distinct from the body ai
something that is quite ndmdy [i.e. that the mind/sc
(al-nafg is distinct from the bodyjism)]; this is knowt
though selfeonsciousness and if one was distre
from it, one needs to knock one's baton [as tol&rea
to itl.— lbn Sina, Kitab Al-Shifa, On the Soul

The original Arabic text reads as follows:

&aﬂmwmﬁdhjaddhm&mabn»yuiw
\ﬁ‘m‘um\Jb}A A ;\ﬁ‘_gd}ydh}a_\t;)&\ 3aaLia
meebdﬂ@hmmluud‘)s}u»mulglcjxuum;\}@_l\
@MY}\JP}AM\JMLAJ@&JY}M‘JJPJMM\dAdALu
UAMYJLCLAJY}LJXBY}ML&;\unhjaby‘g@w\wu‘)kgﬂd
Ls.a::\]}ba}:\J}\J}LL@M\J}M\AMUS@CJBUAAM\J\
43 a5 5 alisy ol AT Tpme 5l Ty Jiay of sl olls b il il S
Lsﬂ“)dc‘\.d‘)&as‘}k_u.u?jdﬂ‘)mk_\.\.\Anu‘?Ll_!k_\.\‘}‘U‘JGALL!‘)M\J}
m‘).xcm.uu}mL@A\bjcmbhd‘,;‘,uu\‘fd\u\dﬂudbm‘)ué
G il 3335 e 43y of ) s 4 Cafiall 308 i ol 3l adlime
GL;;“M_:;)A‘Iaulsubdwq;_q}cm\}eu;ﬁc@fm;ﬂﬁé
dac ¢ s of .

— Ibn Sina, Kitab Al-Shifa, On the Soul
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However, Avicenna posited the brain as the placerg
reason interacts with sensati@ensation prepares -
soul to receive rational concepts from the univ
Agent Intellect. The first kneledge of the flying persc
would be "I am,"” affirming his or her essence. -
essence could not be the body, obviously, as iheg
person has no sensatidimus, the knowledge that
am" is the core of a human being: the soul existsig
self-aware Avicenna thus concluded that the idea o
self is not logically dependent on any physical th
and that the soul should not be seen in relativage
but as a primary given, a substance. The bo
unnecessary; in relation to it, the soul is itdgetron In
itself, the soul is an immaterial substance.

[.]

Almost half of Ibn $na's works are versifiedis
poems appear in both Arabic and Persfe. ar
example, Edward Granville Browne claims that
following Persian verses are incorrecthtributec
to Omar Khayyam, and were originally written by

Sina:

da) zs [k olyws K b B)
da ) S S 4ap A S
da B S oA A8 ) PUNEN O
Jal Al B Ad RS Al B

Up from Earth's Centre through the Seventh Gate,
| rose, and on the Throne of Saturn sate,
And many Knots unraveld by the Road,
But not the Master-Knot of Human Fate."

I quote from Sajjab H. Rizvi: Avicenna (Ibn Sina). 86—
1037). Ininternet Encyclopedia of Philosophy

"Abu ‘Ali al-Husayn ibn Sina is better kno
in Europeby the Latinized name “Avicenna.” He
probably the most significant philosopher in thiardsic
tradition and arguably the most influential philpkel
of the premodern era. Born in Afshana near Bukha
Certral Asia in about 980, he is best known &
polymath, as a physician whose major Vv
the Canondl-Qanun fi’l-Tibb continued to be taught
a medical textbook in Europe and in the Islamicld
until the early modern period, and as a philosc
whose major summa the Cued-Ghifa’) had a decisiv
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impact upon European scholasticism and espe
upon Thomas Aquinas (d. 1274).

[.]

The second most influential idea of Avicenna is
theory of the knowledge. The human intellect athbig
rather like aabula rasa a pure potentiality that
actualized through education and comes to k
Knowledge is attained through empirical familia
with objects in this world from which one abstr:
universal concepts. It is developed through a giglc
method of reasoning; observations lead to prepos
statements, which when compounded lead to fi
abstract concepts. The intellect itself possessesd o
development from the material intelldet-‘aql al-
hayulan), that potentiality that caacquire knowledc
to the active intellect (al-‘aql d&'il), the state of th
human intellect at conjunction with the perfectreauo
knowledge.

But the question arises: how can we verify |
proposition is true? How do we know that an expexd
of ours is veridical? There are two methods to act
this. First, there are the standards of formal inferesf
arguments —s the argument logically sound? Sect
and most importantly, there is a transcendentletdeir
which all the essences of thingsdaall knowledg
resides. This intellect, known as the Active Irgel
illuminates the human intellect through conjunctan
bestows upon the human intellect true knowledc
things. Conjunction, however, is episodic and
occurs to human intellexthat have become adequa
trained and thereby actualized. The active inteldsc
intervenes in the assessment of sound infer
through Avicenna’s theory of intuition. A syllogis
inference draws a conclusion from two prepositi
premises thragh their connection or their middle te
It is sometimes rather difficult to see what theldi
term is; thus when someone reflecting upon
inferential problem suddenly hits upon the middiert
and thus understands the correct result, she hex
helped through intuition (hads) inspired by the \a&
intellect. There are various objections that camaisec
against this theory, especially because it is petdi
upon a cosmology widely refuted in the post-
Copernican world."
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Abd Hamid Muhammad ibn Muhammad al-Ghazali

S e dasa dala 5
ca. 450 d.H (1058) Tus (Chorasan)505 d.H. (1111) Tu
(Chorasan)

Sourcehttp://www.famousphilosophers.org/al-ghazali/

"Al-Ghazali had an important influence on bédiuslim
philosophers and Christianedieva
philosophers. Margaret Smith writes in her book Al-
Ghazali: The Mystic (Londoth944): "There can be
doubt that alShazali’'s works would be among the f
to attract the attention of these European scHo{pesy¢
220). Then she emphasizes, "The greatest of
Christian writers who was influenced by@hazali wa
St. Thomas Aquinas (1225274), who made a study
the Arabic writers and admitted his indebtednes
them, having studied at the University of Naphdgere
the influence of Arab literature and culture -
predominan at the time." In addition, Aquinas' inter
in Islamic studies could be attributed to the trdilior
of ‘Latin Averroism’ in the 13th century, especiak
the University of Paris

Al-Ghazali's influence has been compared to the \
of Thomas Aquinas Christian theology, but the t
differed greatly in methods and beliéfghereas al-
Ghazali rejected notslamic philosophers such

Aristotle and saw fit to discard their teachings the
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basis of their "unbelief,” Aquinas embraced thend
incorporated ancient Greek and Latin thought intc
own philosophical writings."

Sourcehttp://en.wikipedia.org/wiki/Al-Ghazali

| quote from Frank Griffel "Al-Ghazali'The Stanfor
Encyclopedia of Philosophiinter 2014 Edition), Edward |
Zalta (ed.), forthcoming.

http://plato.stanford.edu/archives/win2014/entaeghazali/

Another important field where &hazali introduced Avicenn
ideas into Ash'arite kalaim a way that this tradition eventue
adopted them is human psychology and the ratioxabeatior
of prophecy (Griffel 2004, al-Akiti 2004Based on partly mis-
translated texts by Aristotle (Hansberger 2011),icAnn:
developed a psychology that assumes the existeinsevera
distinct faculties of the soul. These faculties ateonger c
weaker in individual humans. Prophecy is tt@mbination c
three faculties which the prophet has in an extliaarily strong
measure. These faculties firstly allow the proptwetacquir
theoretical knowledge instantly without learningecendly
represent this knowledge through symbols and pesad we
as divine future events, and thirdly to bring abefié¢cts outsid
of his body such as rain or earthquakes. These tfaeultie:
exist in every human in a small measure, a facvgndy th
experience of déja vu, for instance, a phenomeafamred to i
the Arabic philosophic tradition as “the veridicddeam” (al-
manam al-sadiq). AGhazali adopted these teachings
appropriated them for his own purposes (Treiger220The
existence of the three faculties in human souls thake uj
prophey serves for him as an explanation of the highsight:
that mystics such as Sufi masters have in compatisamthe
people. While prophets have strong prophetic fasulan
ordinary humans very weak ones, the “friends of Qad/liya',
i.e. Sufi magers) stand in between these two. They are enc
with “inspiration” (ilham), which is similar to pphecy an
which serves in alshazali as one of the most important sot
of human knoweldge. Unlike Avicenna, for whom prefshan
maybe also some particularly talented humans @@mf his
language) acquire the same knowledge that philesspteac
through apodictic reasoning, in @hkazali the prophe
and awliyahave access to knowledge that is superior to
available solely through reason."
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Quotes from works of Al-Ghazali related to thiseah
guestion:

1) al-Mungidh  min al-dalal (Rescuer from

Error)

I quote from the German translation by 'Abd-Elsamabd-
Elhamid Elschazli: Der Erreter aus dem Irrtum, Hangb1988

p. 7, C12/D91:

“Ich prufre also alle meine Erkenntnisse und fand |
bar jeder Erkenntnis mit dieser Eigenschatft,
Ausnahme der auf dem sinnlich Wahrnehmb
beruhenden Erkenntnis und der Denknotwendigk

[dardriyat,

[.]

RC]

Das Ubel, das fir denjenigen entstehemrkader dit

Philosophie zurtckweist

Dieses Ubel ist sehr groR. Denn eine Gruppe
Einfaltigen glaubt, sofern diese Reden (der Prapi
und Mystiker) in den Buchern der Philosop
wiedergegeben und mit ihrer Falschheit verm
wurden, sollten sie geeden werden und unerwé
bleiben. Ja, sie finden es sogar verwerflich, i
zitieren, well sie sie (diese Reden) zum ersten iMa
von ihnen gehort haben. In ihren schwachen K¢
kommen sie schnell zu der voreiligen Meinung,

diese zitierten AuRengen (der Propheten

L

Mystiker) falsch seien, weil der zitierende (Phdpk ir

anderen Dingen ) Unrecht

hat.

Ihr Beispiel ahnelt demjenigen, der die Aussagemes
Christen hort: "Es gibt keinen Gott aul3er Gott,
Jesus ist sein Gesandter.” Er letiigise Aussage mit ¢
Begrindung ab. daf3 sie von einem Christen stamu
Uberlegt dabei nicht, ob der Christ wegen di
Aussage oder wegen der Leugnung der Prog
Muhammads —  Friede sei dber ihm —als
Unglaubiger anzusehen ist. Wenn der Chnistwegel
der Leugnung der Prophetie Muhammads fur ungl:
gehalten wird, darf ihm nicht in den Ding
widersprochen werden, in denen er nicht fur ung
gehalten wird und die an sich wahr sind, auch wse
von ihm selbst als wahr anerkannt werderesaber is
die Gewohnheit der Einfaltigen, die das Wahre aare
Munde der Menschen, nicht aber die Menschen ¢

das Wahre erkennen wollen."
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2) Mishkat al-Anwar (The Niche for Lights)

I quote from the German translation by 'Abd-Elsamald-
Elhamd Elschazli: Die Nische der Lichter, Hamburg 19871¢
(A 49)

"Denn durch die Erleuchtung des Lichts der Weit
wird die Vernunft in actu eine schauende, nact
siees zuvor nur der Méglichkeit nach war. Die hée
Weisheit ist die Rede des erhaber@attes, und at
ihrer Gesamtheit ragt der Koran als besonders
hervor. So haben die Koranischen Verse fir das
der Vernunft die gleiche Bedeutung wie das Sonabt
fur das physische (wortl.: sichtbare) Auge, wetllaat
das Sehen vollkommen wir Deshalb ist ¢
angemessen, dald der Koran wie das Sonnenlichtt{
genannt wird. Das Symbol des Korans ist

Sonnenlicht und das Symbol der Vernunft

Augenlicht. Deshalb koénnen wir den Sinn je
Koranischen Verses begreifen: "Glaubt an Gott
seinen Gesandten und an das Licht, das wir (zu)
hinabgesandt haben" (Sure 64, Vers (P u. H) 8).:
“lhr Menschen! Nunmehr ist (durch die Koranis
Offenbarung) von eurem Herrn ein klarer Bewei
euch gekommen. Und wir haben ein offenkunc
Licht zu euch hinabgesandt." (Sure 4, Vers (P 1
174."

3) Kimiya-yi saadat (The Alchemy of Happiness)

| quote from the German translation (Hellmut RitteDas
Elixier der Gluckseligkeit, Munich 1998, p. 65:

"Die Glickseligkeit besteht fur jedes Ding irrd, woran €
seine Lust hat und worin es seine Befriedigungdin&ir jede
Ding aber bedeutet Lust das, was seiner Natur gdastada:
seiner Natur Gemé&Re aber ist das, wozu es geschafe
So besteht die Lust der Begierde in der ErfUllurgel
Wiunsche, die Lust des Zornmutes in der Rache an diexdte
die Lust des Auges in schénen Gestalten, die Lest@hres i
lieblichen Ténen und Melodien. Dementsprechendetestuc!
die Lust des Herzens in dem, was seine besondgendiit is
und um derentwillen es geschaffendas ist die Erkenntnis d
wahren Wesens der DingBenn das ist die besondere Eige
des menschlichen Herzens, Begierde und Zornmut waizedie
Wahrnehmung der sinnlichen Dinge mit den funf Smnea:
haben auch die Tiere.
Dateir liegt in de Natur des Menschen ein Drang, ndem
was er nicht weil3, zu forschen, so lange, bis evesB, und a
allem , was er weil3, hat er Freude und Lust udst@z darau
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mag es etwas noch so Geringes sein. Wenn maninddnede
das Schehspiel kennengelernt hat, verbietet, es andei
lehren, so wird ihn das schwer ankommen, denn deeids
daran, ein so merkwirdiges Spiel gelernt zu hatveint ihn an
sich damit vor anderen Zu brusten.
Wenn nun die Lust des Herzens in der Erkennti@s Dinge
besteht, so ergibt sich weiter, daf3, je groRer elu®r de
Gegenstand der Erkenntnis ist, um so gro3er awchudit dara
wird."

4) Mizan al-'amal (Criterion of Action)

I quote from the German translation by 'Abd-Elsanyald-
Elhamid Elschdez Das Kriterium des Handelns, Darmsi
2006, pp. 100-102:

"Die menschliche Seele -betrachtet unter dem Aspekt it
Menschlichkeit —  besteht aus  einer wissenaden
einer_handelndd{raft. Jede von den beiden kénnte "Vernu
genannt werden, aber numsbfern, als diese bon beiden
gemeinsame Nenner ist. Die handelnde Kraft wirdhdk
"Vernunft" genannt, weil sie der "wissenden" eiDgenerin is
und dem gehorcht, was jene ihr  vorschreibt.
[...]

Dieses wissende theoretische Vermodgen empfangt
universellen, von allen Akzidenzien freien Begriffdie durcl
jene konkret und sinnlich wahrnehmbar gemacht werdan:

so, wie wir die Bedeutung des Universellen in uaseBucl
"Das  Kriterium des  Wissens" dargelegt haben.
Das theoretische Vermdgen tailch gemal dem Wissen, da
beinhaltet, in drei Stufen:

Die erstast wie das Verhéltnis des Kindes zum Schreibenn
das Kind besitzt dazu zwar die Fahigkeit, diesalsr von de
Umsetzung in die Tat (des Schreibens) weit entf&atverha
sich beim Kind auch mit dem Vermdgen zum Wissen.

Auf der zweiten Stuferitt in der Vernunft ein Komple
elementarer und notwendiger Kenntnisse (Intelllgibiauf, wie
es etwa dem Zustand des unterscheidungsfahigeneknalie
Pubertat entspricht. Ein dispiel fur diese Fahigkeit c
Knabens zeigt sich in seinem Verhdaltnis zum Schre
nachdem er das Tintenfal3, den Bleistift und diezedirer
Buchstaben, nicht aber ihre Zusammensetzung (zuteWi
kennengelernt hat. In der Wiege war er nocht rschteit, deni
er besald nur eine allgemeine Fahigkeit zum Schreitie abe
von der Umsetzung in die Tat weit entfernt war.

Auf der dritten Stufentstehen in der Vernunft ration
Kenntnisse, die alle durch Handeln angeeignet werSe sin
so beschaffe, dafl® sie ih ihm (dem Jugendlichen) aufbev
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werden konnen. Wenn er will kann er auf sie zuriekgn. Unc
wann immer er dies tut, beherrscht er sie. Seinsévisstar
ahnelt dem eines zuverlassigen Schreibers, deerseeru
nocht nicht ausibt. Er esitzt die Fahigkeit, unverzugli
anzufangen, in einer vollkommenen Weise zu schrneibDas is
der Hohepunkt menschlicher Fahigkeiten. Diese Sifesict
in unzahlige Grade auf, die sich unterscheiden michvVieng
der Erkenntnisse — ob viele oder wenige wach ihre Grof:
oder Unbedeutsamkeit und nach dem Weg ihrer Aneigru
ob durch géttliche Inspiration oder durch Lernend
Selbtaneignung, die schnell oder langsam vonstatteimel
kann. Nach diesem Wissen unterscheiden sich dien@eh ir
der Wissenschaft nach Weisen, Gottesvertrauten unphiter
Sie sind verschieden in ihirem Rang je nach ihteth&g ir
dem Wissen.

Die Stufen des Aufstiegs sind unbegrenzt und uhzdhIDie
hochste Stufe ist die des Propheten, dem sich caler di
Mehrheit der Wahrheiten ohne Selbstaneignung
Anstrengung, sondern durch goéttliche Offenbarungort
enthillen. Das ist die Glickseligkeit, die dem Mdren zute
wird und ihn in die Nahe des erhabenen Gottes Frieldine
Nahe, die weder in bezug aufrd®©rt noch auf die Distar
sondern im geistigen und wahrhaftigen Sinne gemsintDe
Anstand fordert, sich zu huten, dartiber zu redegnrDson:
endet die Sache wie folgt: Eine Gruppe kam dahathnde
Nahe zu Gott auch die Identitat (mit lhm), zzhbupten, so d
einer (aus der Gruppe) sagte: "Wie erhaben ich bihé
groRRartig ich bin!" Ein anderer sagte: "Ich bin da&hre!
Wieder ein anderer beschrieb seinen Zustand alarriakion
Die Christen gehen in ihrem Glauben an Gott vonldentita
zwischen Goattlichem und Menschlichem aus, so dafdver
Jesus — Gottes Friede sei mit ihmsagen, er sei ein hall
Gott! Wie erhaben ist Gott Uber die Reden der Uegjgen, wi
sehr! Freide seit mit Muhammad, mit Jesus und rién
Propheten!"

Abu ‘Abd Allah Muhammad ibn‘AlT ibn Muhammad ib
al-‘Arabr al-HatimT a-Ta’'1

Gl ilall el G dese G Gl dese Al 2
(Murcia 1165 - Damascus 1240)

49



k!

Sourcehttp://en.wikipédié.orq/wiki/lbn Arabi

I quote from William Chittick "lbn Arabi". IrStanforc
Encyclopedia of Philosoph2008/2014):

"Ibn ‘Arabi (11654240) can be considered the greatest (
Muslim philosophers, provided we understand phipboin the
broad, modern sense and not simply as the diseiplifalsafg
whose outstanding representatives are Avicenna arah)
would say, Mulla Sadr. Western scholarship and much of
later Islamic tradition have classified Ibn ‘Arabs a “Sufi”
though he himself did not; his works cover the vehgamut c
Islamic sciences, not least Koran commentary, Hagiaying
of Muhammad), jurisprudenceprinciples of jurisprudenc
theology, philosophy, and mysticism. UnlikeGlazali, whos
range of work is similar to lIbn ‘Arabi, he did netually write ir
specific genres, but tended rather to integratesynthesize tr
sciences in the context of thatic works, ranging in leng
from one or two folios to several thousand pages &Nd he
depart from the highest level of discourse, or a¢gemself i
different works. The later Sufi tradition calledvhal-Shaykh al-
Akbar, the Greatest Master, al¢itthat was understood to mu
that no one else has been or will be able to unplaekmulti-
layered significance of the sources of the Islatradition witt
such detalil and profundiry.
Ibn ‘Arabi's writings remained unknown in the Wagsuttil
modern times but they spread throughout the Islamic w
within a century of his death.

[...]

Several scholars have pointed to parallels betwben Arabi
and figures like Eckhart and Cusanus (Sells 1984h8azem
2006, Smirnov 1993, Dobie 2009), and others hawggeste
that he anticipates trends in physics (Yousef 2@@7inoderi
philosophy (AlImond 2004, Coates 2002, Dobie 200%e mos
serious attempt to fit him into the history of Warst philosoph
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argues that his notion barzakh(see section 3.4) offeia viabl
solution to the problem of defining the indefinghblehich ha
dogged epistemology from the time of Aristotle ded to the
despair of modern philosophers like Rorty (BasBigd4). Othe
scholars have compared him to Eastern thinkersSikarkara
Zhuangzi, and Dogen (Sh#azemi 2006, Izutsu 1966, lzu
1977). Nor were the similarities to Eastern thouglst or
premodern scholars; during the eighteenth and emmé
centuries, the Muslims of China established a Glatenguag
school (theHan Kitab) that drew from Ibn ‘Arabi's legacy &
presented the Islamic worldview in terms drawn frGonfuciat
thought (Murataet al. 2008). Implications of his thought
contemporary concerns have been addressed by saliaga
of scholars and devotees in thmurnal of the Muhyiddin Ik
‘Arabi Society, which has been published since 1988ha
follows is an outline of some of the topics that dadresses.
[...]

2. Methodology

Qlnawi differentiates 1lbn ‘Arabi's position from ai
of falsafaand scholastic theology (Kalam) by callingnashral
al-tahqiq “the school of realizationTahqigis indeed th
cornerstone of Ibn ‘Arabi's vast corpus, so important to hav
a sense of what it means. The word is derived ftbensam
root ashaqggandhaqiga key terms in all tr
sciencesHaqggmeans true, real, right, worthy, and approp
(in modern times, it is used to speak of hu
“rights”); hagigameans reality and truth. The Koran ubagq
the conceptual opposite bétil (false, vain, unree
inappropriate), in a variety of senses, not least diszine nams
“the Real, the True”, and to designate the conténevelatior
(the Koran and earlier scriptures).

[...]
Anotherhadithexplains that the primatyaqq upon which a

otherhaqqgsare baed, is that “There is no god but God”, wt
is to say that there is nothing truly real but Real, there |
nothing truly right but the Right. In Islamic thegl,
understanding this notion is call@lvhidor “the
acknowledgement of [divine] unity” @nis considered the fii
of the three principles of faithawhidalso underlies tf
standpoints of the philosophers, even if some efrtlseldor
spoke of God. This particullwadithtells us the
God'shaqggagainst people (that is, their responsibilibyvarc
him) is for them to acknowleddawhid and, if they do so, the
right against God (his responsibility toward themjor them t
receive everlasting happiness, sa‘adae—term philosophe
used to translateudaemonia
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[...]
2.2. Deiformity

Ibn ‘Arabi's basic project is to map out the possikgitio
human becoming, to clarify the distinct
betweerhaggandbatil—truth and falsehood, reality &
unreality, right and wrong-and to point his readers tow.
perfection, that is, realization of thee® “to the extent «
human capacity” ‘@la gadr tagat al-bashgr as thi
philosophers liked to put it. This in turn requirbscomin
characterized by the divine names-takhallug bi asma’ Allah
a process discussed by al-Ghazali among othersalted by
Avicennaal-ta’alluh, being like unto God, or deiformity. G
created human beings in the form of the name Altahlf,
which is called “the all-comprehensive namal-ism al-jami’,
because it is the referent of all other divine nanfealizations
then the process of actualizing knowledge of thee&@Book
and bringing the soul into perfect harmony with tReal, i
harmony that becomes apparent in the transformabt
character and the flowering of virtue. The scienteethics”
(akhlag pl. of khulug character) does not concern itself sin
with knowledge of right behavior, but aims rathet
understanding the soul's rootedness in the divameas an
mapping out the path of becoming characterizedhieynt Th
Koran sets up Muhammad as therfect model here with tl
words it directs at him, “You have a magnificentadcte
[khulug ‘azinf’ (68:4). This can be nothing but the i
realization of the divine speech, “the magnificé&mran” (al-
qur'an al-‘azim 15:87). According to Ibn ‘Arabihts is why
Muhammad's wife ‘A'isha said about him, “His chagacwa
the Koran.”

]

6. Human Perfection

Like the philosophers, Ibn ‘Arabi sees the humanl s al
unlimited potential and understands the goal &f id lie in thi
actualization of thia potential. Avicenna sums up
philosophical view in a passage found in two of msgjol
works:

The perfection specific to the rational soul is Far tc
become an intellective world within which is repretec
the form of the All, the arrangement ihigible in the
All, and the good that is effused upon the All....e
turns into an intelligible world, parallel with thentire
existent world, and witnesses what is unconditi
comeliness, unconditioned good, and real, uncart
beauty while she isinified with it, imprinted with it
likeness and guise, strung upon its thread, andrapto
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be of its substance. (Avicenra;Shifa, 350
Avicenna,al-Najat, 3:293)

Ibn ‘Arabi agrees with this general picture, butdomsiders
barren, because it faito take into account those dimension
reality—the vast majority of dimensions, as he seeghat dc
not properly belong to the world of intellection]l ahe
intermediary realms, not to speak of the sensixénm itself, ar
essentially imaginal, at intelligible. He insists, in fact, tr
“Imagination is the widest known thing” because ékercise
its properties through its reality over every thangd nonthing.
It gives form to absolute nonexistence, the impmssithe
Necessary, and possilyi it makes existence nonexistent
nonexistence existent” (lbn ‘Arakdl-Futdhat 1911 editior
1:306.17, 306.6).

[...]

6.2 Perfect Man

As the model of human possibility, Perfect Man esgnts th
individual who has traversed the circle of exiseemeached tt
station of TwoBows’ Length, and returned to his origin,
Reality of Realities. Standing in the Station of Sttion, he |
He/not He, Eternal/newly arrived, Infinite/finiteHde alon
functions as God's “vicegerentkialifa) or represemttive, the
intermediary between God and creation, which igipedy the
role for which Adam was created (Koran 2:30).
[...]

To put this in another way, Perfect Man is the isginai
animates the cosmos. This is the theme that beabmsfirs
chapter of Ibn ‘Arabi'®ingstones, which explains the mar
in which Adam—the human beingmanifests the wisdom
the all-comprehensive name."

On the concept of "perfect man" see: Iskandar Arfidie
Concept of the Perfect Man in the Thought of Ibmal# anc
Muhammad Igbal: A Comparative Study"”, MacGill Univeys
Montreal, May 1997dnline).

Theepistemologicatoncept of truth as "adaequatio intetle
et rei" (Thomas Aquinas) can be reformulated asaéqdati
intellectus ad vitam" following Ibn Arabi's critein o
intellectualismm from aexistentialperspective.
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Muhammad Igbal

Sialkot 1877- Lahore 1938

| quote from http://en.wikipedia.org/wiki/Muhammad_Igbal

"Sir Muhammad Igbal (Urdw) 1sx) (9 November 187
— 21 April 1938), widely known as Allama Igbal§! ~3\<),
was a philosopher, poet and politician in Britishdiawhao
is widely regarded as having inspired Bekistal
MovementHe is considered one of the most impol
figures in Urdu literatureyith literary work in botl
the Urdu and Persian languages

Igbal is admired as a prominent classical
by Pakistani, Indianranian, and other internatiol
scholars of literature. Though Igbal is best knoas al
eminent poet, he is also a highly acclaimed "Mu
philosophical thinker of modern times.
[...]

Igbal was influenced by the teachings Sof Thoma
Arnold, his philosophy teacher at Governn
college LahoreArnold’'s teachings determined Igbal
pursue higher education in tiiéest. In 1905, he travell
to Englandor his higher education. Igbal qualified fo
scholarship

from Trinity College, University of Cambridge and
obtained Bachelor of Arim 1906, and in the same yeat
was called to the bar as a barrister from Lincdhms In
1907, Igbal moved to Germahy study doctorate al
earned Doctor of Philosopliegree fror
the Ludwig Maximilian University, Municim 1908
Working under the guidance Bfiedrich Hommel Igba
published his doctoral thesis in 1908 entitl€de
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Development of Metaphysics in Persia.
During Igbal's stay in Heidelberg, Germany 1907 hit
German teacher Emma Wegenast taught
about Goethe's Faust, Heine and Nietzsche. Dinisgtud

in Europe, Igbal began to write poetry in Persian.
prioritized it because he believed he had foun@asy wa

to express his thoughts. He would write continupus
Persian throughout his life."

The thesis "The Development of Metaphysics Rersia. /
Contribution to the History of Muslim PhilosophyLdndor
1908) isonlineavailable. These are the Contents of the k
with some quotes.

Part I: Pre-Islamic Persian Philosophy

Chapter I: Persian Dualism

1. Zoroaster

"To Zoroaster - the ancient sage of Irammust always L
assigned the first place in the intellectual higtof Iraniar
Aryans who,wearied of constant roaming, settled down t
agricultural life at a time when the Vedic Hymnsrevstill being
composed in the plains of Central Asia. This newdenof life
and the consequent stability of the institutiorpadperty amon
the settlersmade them hated by other Arian tribes who hai
yet shaken off their original nomadic habits, ardasionall
plundered their more civilised kinsmen. Thus grep fine
conflict between the two modes of life which fouitsl earlies
expression in the denunciation of the deities atheather -
theDevasnd theAhuras It was, really the beginning of a Ic
individualising process which graduallyevered the Irani:
branch from other Aryan tribes, and finally maniéssitself ir
the religious system of Zoroaster (1)he great prophet of Ir.
who lived and taught i the age of Solon and Thdleshe din
light of modern oriental research we see ancieahidins -
divided between two campgartisans of the powers of go
and partisans of the powers of evil when the gsaafe join
their furious contest, and with his moral enthusiagamps ol
once for all the worship of demons as well as titelerable
ritual of the Magian priesthood.

]

Geiger, in his "Civilisation of Eastern Iranians #Mncien
Times", points out that Zoroaster inherited two damente
principles from his Aryan ancestry(t.) There is law in Natur
(2.) There is conftit in Nature. It is the observation of law |
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conflict in the vast panorama of being that cootgg th
philosophical foundation of his system. The problegfore hin
was to reconcile the existence of evil with therdégoodnes
God. His predecessoworshipped a plurality of good spirits
of which he reduced to a unity and calledlituramazdaOn the
other hand he reduced all powers of evil to a similnity an:
called itDruj-Ahriman Thus by a process of unification
arrived at two fundamental principles which, as ¢iabhows, h
looked upon not as two independent activities, dsutwo pari
or rather aspects of the same PrimarynBeDr. Haug therefor
holds that athe Prophet of ancient Iran was thecddly a
monotheist and philosophically a dualist (1). Batrhaintait
that there are "twin" (2) spirits creators of reality ar
nonreality - and at the same time to hold thaseh®vo spirit
are united in the Supreme Being, (3) is virtuatlysay that tr
principle of evil constitutes a part of the verysesce of Gou
and the conflict between good and evil is othingrenthat :
struggle of God against mimself." (p. 3-5)

2. Mani andMazdak

"Turning now to the remarkable socialist of anc
PersiaMazdak This early prophet of communism appe:
during the reign of Anushirwan the just (5318 A.D.)
and marked another dualistic reaction against the alieg
Zarwanian doctrine (1). Mazdak, like Mani, taughgatt the
diversity of things springs from the mixture of twalependen
eternal principless which he tad Shid (Light) and T:
(Darkness). But the differs from his predecessdnatding tha
the fact of their mixture as well as their finalpaeation, ar
quite accidental, and not the result of choice. déés God |
endowed with sensation, and has fpuncipal energies in h
eternal  presencgewer of  discrimination, memol
understanding and bliss. These four energies haweperson:
manifestations who, assisted by four other perssmgerinten
the course of the Universe. Variety in things anshns due t
the various combinations of the original principles
But the most characteristic feature of the Mas@ataaching |
its communism, which is evidently an inference frdire
cosmopolitan spirit of Mani's Philosophy. All mersaic
Mazdak, are agpl; and the notion of individual property v
introduced by hostile demons whose object is tm tGiod"
Universe into a scene of endless misery. It isfghtbis aspec
of Mazdak's teaching that was most shocking taZibv@astrial
conscience, and fillg brought about the destruction of
enormous following, even though the master was csgub to
have miraculously made the sacred Fire talk, amad Wwéness ¢
the truth of his wisdom." (p.16-17)

3. Retrospect

"The principle of Unity as a philosoplaic ground of all the
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exists, is but dimly perceived at this stage ofeliettua
evolution in Persia. the controversy among theofedrs o
Zoroaster indicates that the movement towards aistic
conception of the Universe had begun; but we |
unfortunately, no, evidence to make a positive state
concerning the pantheistic tendencies of IBlanic Persia
thought. We know that in the 6th century A.D. Dings
Simplicius and other NeBlatonic thinkers were drivent by -
persecution of Justinianto take refuge in the court of -
tolerant Anushirwan. This great monarch, moreokiad severi
works translated for him from Sanskrit and Greak, Wwe hav
no historical evidence to show how far these eveatsially
influenced the course of Persitlought. Let us, therefore, p.
on to the advent of Islam in Persia, which compesbattere
the old order of things, and brought to the thigkmind the ne
concept of an uncompromising monotheism as wethassree
dualism of God and matter, asstinguished from the pure
Persian dualism of God and Devil." (p. 17-18)

Part Il: Greek Dualism

Chapter Il: Neo-Platonic Aristotelians of Persia

"It must, however, be rememberd that Greek wisdtowdc
towards the Moslem east through Harran and Syha. Syrian
took up the latest Greek speculation i.e. N@tonism an
transmitted to the Moslem what they believed totlhe rea
philosophy of Aristotle. It is surprising that Mahaedal
Philosoophers, Arabs as well as Persians, contimuadgling
over what they believed to be the real teaching of tAtis anc
Plato, and it never occurred to them that for ardhgt
comprehension of their Philosophies, the knowledf&reel
language was absolutelty necessary. So great was
ignorance that an epitused translation of the Enneads
Plotinus was accepted as "Theology of Aristotlé.tobk then
centuries to arrive at a clear conception of the gneat maste
of Greek thought; and it is doubtful whether theyer
completely understood them. Avicenis certainly clearer a
more original that AlFarabi and Ibn Maskawaih; and

Andelusian Averroes, though he is nearer to Aristdtan an
of his predecessors, is yet far from a completesgra
Aristotle's philosophy. It would, however, be unjéis accus
them of servile imitation. the history of their spéation is on
continuous attempt to wade through a hopeless nud
absurdities that careless translators of GreekoBtywhy ha
introduced. They had largely to rethink the Phijgses o
Aristotle and Plato. Their commentaries consitutetosspeal
an effort at discovery, not exposition. The vergcemstance
which left them no time to think out independenstsyns c
thought, point to a subtle mind, unfortunately oaboi an
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Thomas Aquinas

1225 Roccasecca near Aquino - 1274 Fossanova

Detail from Valle Romita Polyptych by Gentile dabiano (circa 1400)
Source http://en.wikipedia.org/wiki/Thomas_Aquinas

I quote from theonline versiorof Rafael Capurro and Birc
Hjgrland: The Concept of InformatioApnnual Review c
Information Science and Technology (ARISEY. Blaist
Cronin, Vol. 37 (2003) Chapter 8, 343-411.

"Throughout the Middle Agesmformatioandinformoare
commonly used in the aforementioned epistemoloy
ontological, and pedagogical contexts by severahaae
(seeCapurro, 1978or details). The Aristotelian influen
on the higher-level philosophical conceptidbrmatiois
shown at best in the work of Thomas Aquinas (12234)
Bussa (1975) lists in his Index Thomisti&& reference
oninformatio — 15 of them in nominative -and 45.
references omformo. Schitz (1958) distinguishes
his Thomas-Lexikon betweenformatioin the sense
"providing something with a form" in an epistemalg ot
ontological context and the pedagogical sense otatcr
or instruction.

Following Thomas Aquinas' interpretation of
Aristotelian concepts of forme{dosor morphg and matte
(hyle), both principles cause the unity of an individbaln¢
(informatio materiag in the sense listed by the OED:
action of 'inbrming’ with some active or essential que
(OED I, 7). The Aristotelian theory  wi
calledhylomorphism From a theological point of view it
important for Thomas to distinguish between thddgcal
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process giving life on the basis of somethingt thiaead
exists per modum informationjsand the act of creation «
of nothing per modum creationjs(in de causid8/94). Ir
other words, there is an ontological difference.e- ¢
difference concerning the meaning of being, not je
difference between beings
betweennformatio andcreatio. Because of the unity of t
human body with the soul as substantial forforne
substantialiy Thomas underlines, in contrast to Augus
the unity of the knowledge process conceived asuble
movement of abstracting dgbstractid) the form:
(forma specie}— the  Aristoteliareidosor morphe— of
things and of going back to the things in a procetf
sensory-bounded intellectual re-cognitiorcqfiversio a
phantasmatd. Thomastermini technicifor these pocesse
areinformatio sensuandinformatio intellectu
possibilis(Summa theol. |, 14.2.co/4). He underlines
role of the active intellectir{tellectus agensin the (re-
)cognition process. Finally, he conceives inforior
processes, similarly to Aistine, in a large pedagogical
moral context, whersformatiomeans the forming
virtues (nformatio virtutun) as well as of moral life as
whole {nformatio morum (Summa theol. 1ll, 110.4.co/15)
[.]

The action of ‘informing’ with some activer essenti:
quality" had, according to tH@xford English Dictionarya
quite restrictive use" not only in English, butais othe
modern European languages, and references on 'ion
or molding of the mind or character, training, rastion
teachng" date from the 14th century. Probably the
intriguing question from the point of view of théstory of
ideas concerns the ontological usendbrmatio— both ir
the lowerlevel sense of "molding matter" as well as in
higher-level sense used by Scholasticsinfsmatic
materiae— which became obsolete not only in moc
languages that, like English, inherited the Latiaravanc
slightly transformed it intanformation retaining th
epistemological meaning, but also, for instanceierma
where the wordnformationwas actually used in the se
of education and communication since the
century.Informatiowas literally translated -first in &
mystical context as-Bildungeor in-Formunge later on i
a general pedagogical sense, suchussd by Christoy
Martin  Wieland (1733-1813) — witBildung a tern
heavily charged with highdevel meaning (Capurro 19°
p. 176). A plausible explanation for the loss ofe
ontological highetevel sense is the decline of Schole
philosophy causedly the rise of modern empirical scier
As Peters (1988, p. 12) states
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In the feverish demolition of medieval institutioinsthe
seventeenth and eighteenth centuries, the notial
information consisted in the activity or process
endowing some ntarial entity with form remaine
largely unchanged. But the notion that the univevae
ordered by forms fell into disrepute, and the cehtd
this informing shifted from matter to mind. Bc
changes inaugurated a massive inversion in the inmg
of information

This transition from Middle Ages to Modernity inethuse ¢
the concept of information from "giving a (substantic
form to matter" to "communicating something
someone” —an be detected in the natural philosoph
René Descartes (1596-1H5who calls ideas the "forms
thought,” not in the sense that these are "picti
("depictae") in some part of the brain, but "as darthe
inform the spirit itself oriented to this part diet brain
("sed tantum quatenus mentem ipsam in allem bciere
partem conversam informant.” (Descartes 1996, 16l)
As Peters (1988, p 13) states

The "doctrine of ideas,” developed initially
Descartes, was central to early modern philosopbtf.
rationalist and empiricist. Abandoning the "dil
perception” of the scholastics the immediat
communion of Intellect and Nature Bescarte
interposed "ideas" between the two. An "idea"
something present to the mind, an image, cop
representation, with a problematic relation to tealgs
in the world.For empiricists (like Locke), the strean
ideas was the raw material from which gen
knowledge could be built; for rationalists (|
Descartes), it was a veil of illusion, to be pierdey
logic and reasan

Nevertheless, the concept of informatioeases to be
higherdevel concept until the rise of information theon
the 20th century. Philosophers such as FrancisBéka61 -
1626), John Locke (1632-1704), George Berkeley %1.68
1753), David Hume (1711-1776), and Thomas Reid 13.71
1796) criticizescholastic hylomorphism and particularly
theory of abstraction. Peters (1988, p. 12) asstri
Bacon's (1967) "Great Instauration”

criticizes the logicians of his day for receivings
conclusive the immediate informations of the ser
Instead, those “informations” must be subjec
according to Bacon, to a sure plan that will shbet true
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form the false. Though Bacon's usage may not a
irreconcilable with our own, the inverted pluralipa
should tip us off that he does not completelgrsehou
prejudices (we should say "the information of
senses"). In fact, this locution exemplifies a pettfy
hylomorphic notion of the workings of the sensésy
are a kind of matter (wax being a favorite empst
instance) on which objects ofethworld may leave the
shapes or stamps. What is interesting here ighkatite
of information is being shifted from the world atge t
the human mind and senses. This shift requires ek
with scholastic notions of mind or nature.

Indeed this egtemological notion of information(:
particularly the wax metaphor, was a key higlesel
concept throughout the Middle Ages. Consider L
(1995, p. 373) statemeritlo existence of anything withc
us, but only of GOD, can certainly be known ferthhar
our senses inform us." Peters (1988, pp. 12-13jladas:

Information was readily deployed in empiricist misibph
(though it played a less important role than otlierds such ¢
impression or idea) because it seemed to desdréomechanic
of sensation: objects in the world fiorm the senses. E
sensation is entirely different from "form" the one is sensu
the other intellectual; the one is subjective, diieer objective
My sensation of things is fleeting, elusive,
idiosynchratic §ic]. For Hume, especially, sensory experien
a swirl of impressions cut off from any sure link the ree
world... In any case, the empiricist problematic was hoe
mind is informed by sensations of the world. Asffiformer
meant shaped by;ter it came to mean received reports fi
As its site of action drifted from cosmos to coossness, tf
term's sense shifted from unities (Aristotle's feyrto units (c
sensation). Information came less and less to tefenterna
ordering or formabn, since empiricism allowed for
preexisting intellectual forms outside of sensaitsalf. Insteac
information came to refer to the fragmentary, fliating
haphazard stuff of sense. Information, like thelyeanoderr
worldview more generally, shéd from a divinely ordere
cosmos to a system governed by the motion of coles
Under the tutelage of empiricism, information graktiy movec
from structure to stuff, from form to substancenfrintellectue
order to sensory impulses

Later developmets on etymology are partly covered by
next section. Here we will conclude that the modeses c
information show a transition period in which thedreva
ontological concept of "molding matter" is not
abandoned but reshaped under empirical

epistemological premises. It has been extremebreasting
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to observe how the concept of information is clg
connected to views of knowledge. This conclusio
important when we later analyze the concept ofrmédior
in information science, becausg indicates a sever
neglected connection between theories of informatac
theories of knowledge

On Thomas Aquinas discussing the issue of formegrtellec
with the "species intelligibiles" in dialogue wikristotle, Platc
Averroes and Aienna, | quote, as an example, f
the Summa Contra Gentiles

Liber 1, c. LXXIII: Quod intellectus possibilis moest unus |
omnibus hominibus.

"Ex praemissis autem evidenter ostenditur non asser
intellectum possibilem omnium hominum qui sungjet erunt €
qui fuerunt, ut Averrhoes fingit. [..Amplius nihil recipit quot
jam habet, quia recipiens oportet esse denudatuetipiend:
secundum AristotelemDg anima iii, text. comm. 4). Se
species intelligibiles, ante meum sentire vel tudogunt in
intellectu possibili; non enim qui fuerunt ante moellexissen
nisi intellectus possibilis fuisset reductus inusatper specie
intelligibiles. (Nec potest dici quod species illggius recepte
in intellectu possibili, esse cessaverunt; aquintellectu
possibilis non solum recipit, sed conservat quagite unde, i
tertioDe anima(text. comm. 6), dicitur esse locus speciel
Igitur ex phantasmatibus nostris non recipiuntuecsgs i
intellectu possibili). Frustra igitur per intelleot agentem fiur
intelligibilia actu nostra phantasmata.”

Liber II, c. LXXIV: De opinione Avicennae qui poguiorma:s
intelligibiles non conservari in intellectu poséiibi

"Praedictis autem rationibus obviare videntur gquée&cenn:
ponit. Dicit enim in suo libre anima(c. 6), quod in intellec
possibili non remanent species intelligibiles, msiandiu act
intelliguntur. [...]
Constat autem quod intellectus possibilis est s
apprehensiva, et quod non habet organum corporeunte
concludit quod irpossibile est quod species intelligib
conserventur in intellectu possibili, nisi quamdatelligit actu
Oportet ergo quod vel ipsae species intelligibdesserventur i
aliqguo organo corporeo sive in aliqua virtute habesrganur
corporeum; vel oprtet quod formae intelligibiles sint per
existentes, ad quas comparetur intellectus posssitaister sict
speculum ad res quae videntur in speculo; vel epajtioc
fluant in species intelligibilesintellectum poségon de novo &
aliguo agente separato, quandocumque actu intelligi
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Primum autem horum trium es impossibile, quia fa
existentes in potentiis utentibus organis corpbuai sur
intelligibiles in potentia tantum. Secundum autest epinic
Platonis, quam reprobat Aristoteldglgtaphys i, text. commr
25 et infra). Unde concludit tertium, quod, quangoque
intelligimus actu, fluunt species intelligibiles imtellectun
possibilem nostrum ab intellectu agente quem popse
guandam substantiam separatam. [...]

Sed si diligenter consaletur haec positio, quantum
originem, parum aut nihil differt a positione Plai® Posu
enim Plato formas intelligibiles esse quasdam sulbist
separatas, a quibus scientia fluebat in animasrasyshic
(Avicenna) autem ponit ab una substantipasata, quae ¢
intellectus agens secundum ipsum, scientiam in @Rinostre
fluere. Non autem differt, quantum ad modum acquiée
scientiam, utrum ab una vel pluribus substantigasgis nostt
causetur scientia; utrobique enim sequetur quaghsii nostr.
non causetur a sensibilibus; cujus contrarium aipaer ho
guod qui caret aliquo sensu, caret scientia sednsibiquat
cognoscuntur per sensum illum."

Liber Ill, c. LXXVI: Quod intellectus agens non stbstanti
separata, sed aliquid animae.

"Potest autem dici quod intellectus agens sempiergagntun
in se est, sed non semper phantasmata fiunt gibelia actu
sed solum quando sunt ad hoc disposita; disponanii@m a
hoc per actum cogitativae virtutis, cujus usu estnpstr
potesate; et ideo intelligere actu est in nostra potestet ol
hoc etiam contingit quod non omnes intelligunt asrgn
habent phantasmata; quia non omnes habent actumrtis
cogitativae convenientem, sed solum qui sunt ioStrei
consueti.

Videtur autemquod haec responsio non sit omnino suffici
Haec enim dispositio quae fit per cogitationemradliigendum
oportet quod sit vel dispositio intellectus podghiac
recipiendum formas intelligibiles ab intellectu agefluentes,
Avicenna dicit De anima I, 5), vel quia disponunt
phantasmata ut fiant intelligibilia actu, sicut Axwees ¢
Alexander dicunt. Primum autem horum non videtuse
conveniens, quia intellectus possibilis secunduansmaturar
est in potentia ad species intelligibil@stu; unde comparatur
eas sicut diaphanum ad Ilucem vel ad species coloris
Non autem indiget aliquid, in cukus natura estpea formar
aliguam, disponi ulterius ad formam illam nisi ®iint in illc
contrariae dispositiones; sicut materia aquaepahigur ac
formam aeris per remotionem frigiditatis et dertstaNihil
autem contrarium est in intellectu possibili, quumsit impedir:
cujuscumqgue speciei intelligibilis succeptionemmnaspecie
intelligibles, etiam contrariurum, in intellectu mo swn
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contraraie, ut probat Aristoteles (Metaphys., \téxt. commr
23), quum unum sit ratio cognoscendi aliud; fatsaatem que
acciditin judicio intellectus componentis et dividentispyeni
non ex eo quod in intellectu possibili sint aligagellecia, se
ex eo quod ei aliqua desuriflon igitur, quantum in se e
intellectus possibilis indiget aliqua praeparatiaunte suscipie
species intelligibiles ab intellectu agente fluente
[...]

Item, secundum hoc, phantasmata non essent pescsssari
ad intelligendum et per consequens nec sensus, sac qod
accidens, quasi excitantia et praeparantia inteltegossibiler
ad recipiendum; quod est opinionis platonicae atrecordiner
generationis intellectus et scientiae, quem poniistétele:
(Metaphys, 1, text. comm. 1; ePoster Il, text. comm. 27
dicens quod ex sensu fit memoria, ex multis memarun
experimentum, ex multis experimentis universaliseatio, qua
est scientiae et intellectus. Est autem haec pogiticenna
(Metaphys. 1X,5) consona his quae de generatione ri
naturalium dicit ; ponit enim quod omnia agentigeriora solun
per suas actiones praeparant materiam ad suscisidndna
quae effluunt in materias ab intelligentia agergpasata; unc
eadem ratione ponit quophantasmata praeparant intellec
possibilem, formae autem fluunt a substantia sépagmilitel
autem quod per cogitationem disponantur phantasadhtao:
quod fiant intelligibilia actu et moventia inteltleen possibilen
conveniens non videtur, sitellectus agens ponatur subste
separata; hoc enim videtur esse conforme positiccentiun
quod inferiora agentia sunt solum disponentia atimahr
perfectionem, ultima autem perfectio est ab agesjgaratc
guod est contra sententiam Aristotellgletaphys. VII, text.
comm. 28); non enim videtur imperfectius se habanem:
humana ad intelligendum quam inferiores naturaepragbria:
operationes.

[...]

Adhug intentio effectus demonstrat agentem; unde aim
generata ex putrefactione non sunt exentibne nature
inferioris, sed superioris tantum, quia producundibr agent
superiori tantum; propter quod AristoteleMetaphys VII,
text.comm. 30) dicit ea fieri casu; animalia autgoae fiunt e
semine, sunt ex intentione naturae superioris fetiamis. Hic
autem effectus qui est abstrahere formas universa
phantasmatibus, est in intentione nostra, non satuimention
agentis remotilgitur oportet in nobis ponere aliquod proxim
principium talis effectus. Hoch autem est intellscagensNor
es igitur substantia separata, sed aliquia virisae nostrae.
[...]

Operatio autem propria hominis est intelligere,usuprimun
principium est intellectus agens, qui facit speanslligibiles ¢
quibus patitur quodammodo intellectus possiptjsi factus ii
actu movet voluntaten®i igitur intellectus agens est quaec
substantia extra hominem, tota operatio hominiseddet .

65



principio extrinseco. Non igitur erit homo agenspsam, se
actus ab alio; et sic non erit dominus suarum ajenam, ne«
meretur laudem aut vituperiium; et peribit totaestia morali
et conversatio politica; quod es inconvenieN®n est igitu
intellectus agens substantia separata ab homingarfl, q
LXXIX, art. 4.)".

Although the concept ohformatiois not used by Thom:
Aquinas in this text, the discussion shows cletirteyimportanc
of the issue regarding the formiag'suscipiat’, "a

recipiendum”, “fluunt", "abstrahere", “patitur® —of
theintellectus possibilisvith the "intelligible forms" thank
action to the action—"fluunt", "abstrahere" — of

theintellectus agensThe process of "abstractio” and "conve
ad phantasmata”, i.e., the unity of "informatio sesi an
"informatio intellectus possibilis” builds the caséhis theory ¢
knowledge ad is intimately related to his ethics ("qui facin
actu movet voluntatem"5ee: Karl Rahner: Geist in Welt. -
Metaphysik der endlichen Erkenntnis bei Thomas ¥guin
(Munich 1939/1957, Engl. transl.: Spirit in the WHr1968) an
my comments ifinformationpp. 124ff.

The autonomy of the human will ("dominus sua
operationum”) is based on understanding the "mxteik
agens'asan "intrinsic principle” upon which humans
responsible for what tlyedo. Otherwise, moral philosop
("scientia moralis") and the political discoursecdtiversati
politica™) are meaningless.

On the topic of this research question see also:

Thomas Aquinas!'Reasons for the Faith against Mus
Objections (and one objection of the Greeks andehians) t
the Cantor of Antioch"particularly chapter 3: How Generat
applies to God.

Joseph KennyThomas Aquinas, Islam and the A
Philosophers

"7.4 The human soul

Ibn-Sina rejects "the impression of the soul in the bao
and thus "matter designated by quantity" which Ths
maintains is the principle of individuation. IbAr% reject:
reincarnation, taking more or less the same lin
argumentation that Saint Thomas takes.

Ibn-Rushd rejects spontaneous generation, sayingtthat

"no evident proof{ghayr al-mushhadg,”but Thoma
Aquinas accepts the idea without question.
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As for the immortality of the human soul, the probléha
Thomas Aquinas faced was to reconcile two factsil{a
the human soul is the substantial form of man, @)dha
the act of intellection transcends matter and thgest o
this act can survigy without the body. Since act m
correspond to potency, according to the first fhet sou
should be a material form, but according to theosddac
the act of intelligence requires an immaterial sabj

First of all, Thomas did not identify the i@tal soul witt
the intellect, as the Arab philosophers did, bstidguishe
the substance of the soul from its powers, as
distinguished these powers from their habits artd. &o
him a single soul is the substantial form of theyy it<
vegetave powers it is the source of the vital functioof
the body; by its sensitive knowing and appetitiosvprs i
is the source of its animal functions, and by thesive an
active intellects and the will it exercises progehnumail
activities.

Thus thesoul has some activities that are purely mai
and others that are spiritual. Against IBima, man i
essentially soul and body; there is no room foridoa Tc
solve the problem how the form of matter can ham
operation which transcends matter arah exist withot
matter, Thomas makes an exception to his geneaahite
that the act of existence is the act of the contpadi matte
and form. Since the human soul has an act whidotisha
of the body, the existence is attached first amelcdly to the
human soul, and through the soul to the body v
participates in it, being animated by the soul. §htideat
the soul retains its existence apart from the body.

Another point of sharp difference between Thomas tiae
Arab philosophers was @i position that the intelle
whether passe or active, is a personal power of e\
man. Instead of Ibisina's theory of continual dependel
on an exterior agent intellect, Thomas holds tha metain
a habitual knowledge; nevertheless he admits thah
apart from his normal knowledge acepd from sens
experience, can receive angelic inspiration.

As for the origin of the human soul, Thomas isgnegmer
with Ibn-Sina that it is created with the body.

As for heavenly spirits, Thomas holds that there
incorporeal intellectual creaturesach unique in its ov
species, whose number is not limited to the moweérthe
heavenly bodies.

The perfection of human life, for Thomas Aquinas,td
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know God.Since this knowledge is not possible to ach
by philosophy, by faith, or by conjunctionith separate
intellects (as IbrRushd taught), it is not possible for ma
achieve it in this lifeEven in the future life, the vision
God cannot be acquired by knowing the angels oer
separated souls, but only God himself can givdlhiat is
through the gift of glory, which is an adaptatidntloe sou
to see GodThis vision is not comprehensive, but i
available to every soul to the extent of its reads”

David B. Burrell: Thomas Aquinas and Islam, Mioderr
Theology20:1 January 2014, p. 86-87:

"Ours is a very different world from Aquinas', yas ability tc
see the presence of interlocutors from other fagihsa spur i
understanding of his own traditiooffers us a model whit
deftly eschews intellectural colonizing, and digglahe way i
which every living tradition grows by carefully panding t
challenges fro without. Yes what must animate #ypgiroach i
a lively confidence in the truth of osedwn tradition, togeth
with the realization that such a truth will contento outstrip ar
standing articulation of it. So one seeking thehtraf matter
revealed will always have something to learn frotiecs; th
polar opposite (again from Lonergan) isneedertitude. Yet
proper phenomenology of a living religious faithlivile able t
identify needs of that sort as obstructions to th&erna
development of the faith itself, exposed so netly
KierkegaardAs ridiculing of anymone intent orefending th
faith”. [...] No wonder his [Thomas Aquinas] syrgige o
Christian doctrine, once shown to be the intercaljunterfaitt
achievement it is, has proven to be normative fdrsequer
generations as well."

Muhammad Taghi Fa'ali: The Defirdh of Knowledge from tr
Point of View of Muslim Theologians and Philosop
In: Studies in Islamic PhilosophyTranslated By: Dr. Faz
Asadi Amjad & Mehdi Dasht Bozorgi. Tehran: Alhc
International Cultural, Artistic & Publishing Insition, 2011
pp. 49-67:

"Research on the nature of knowledge in Islamiéogbphy ha
been followed irregularly in different disciplinesf Islamic
studies Avicenna was the leading philosopher in this ees

[...]

In the world of Islam and among the Muslim schqldmsur
groups deliberated the question of knowledge sslyouhe
theologians, the Peripatetic philosophers, themiihationis
philosophers, and the transcendental theosophists.

The First Group: The Theological Point of Vi
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Theological books usually started with a discussiof
knowledge, raising many questions, one of thesa&gbehe
definition of knowledge.

Ghazzali (450 - 505 AH) in hidefinition of knowledge write
"the acquisition of a form of an object by the ldet.” [...]
This definition does not include presentational Wisalge. Th
important question needing to be answered is, whathe
fundamental distinction between presgional knowledge ar
acquired knowledge, and what is the difference betwth
two? [...]

Summing Up

So far, different definitions have been given ofokedge
which can be classified. Some define knowledge e
acquisition of the form of an ohlgje by intellect or mind
Ghazzali, Abhairi, Avicenna, Sheikh Eshrag and saottee
philosophers have accepted this view. Some theaisgisuch ¢
Bagillani, Ashaari, and Fakhr-e-Razin one perspective ha
defined knowledge as "Perceiving the thingitas." Ibn Foral
and Eedji have also suggested two other views, lwkiere
explained and analised. AH and his understandirighoivledgs
being 'the presence of the immaterial for the inemak'
We have two options to deal with this problem. Waild
swppose that knowledge has no need for a definitrgniag fol
this view based on the two quoted argumetns preddiyt Mulle
Sadra; "A is selkvident,” and accepting that 'this judgen
taht A is selfevident is a theoretical one.' Obviously that w
is theoretical is capable of being demonstrated, wadcal
present some evidence to substantiate this. Sdirsheption i
that we leave the issue of knowledge on the growhdts self-
evidence, saying that it does not need a definition
The second option is that we decide to provide emis
definition’; in this case, among the five definitgogiven, Mulli
Sadra's is the best because contrary to all otbfamibns, thi:
definition includes presentational knwledge as vasllacquire
knowledge. Saundly. secondary intelligibles, philosophical
logical, like primary intelligibles, are included this definitior
and thirdly, regarding concepts and affirmations, i3 &
comprehensive definition, unlike the definitionsven by thi
Mutazilites, which includes only affirmations.
We can add one more point here, that is, in conbeany
epistemology; the current understanding is thatoWedge i
true justified belief.” This definition is true gnbf statement
propositions, and affirmative knowledgmd it does not inclus
concepts; Mulla Sadra's definition, however, has Bsoct
deficiency, for it also includes concepts. Finatlyis definitior
does not fall into a vicious circle referring toethessentii
quality of knowledge, namely 'presencehis definition is als
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compatible with the principle of the fundamentalityf
existence."

2. What happened regarding the interpretation of tte
conceptstasawwur and tasdrq after the Middle Ages?

| quote fromThe Isfahan School—Islamic philosophy
revived

"Islamic phlosophy flourished in the Safavid era
what scholars commonly refer

theSchool of IsfaharMir Damadis considered tt
founder of ths school. Among luminaries of this sch
of philosophy, the names of Iranian philosophersh
as Mir DamadMir FendereskiShaykt
BahaiandMohsen Fayz Kashastandout. The schc
reached its apogee with that of the Ira
philosopheMulla Sadrawho is arguably the mc
significant Islamic philosopher after Avicenrdulla
Sadrahas become the dominant philosopher of
Islamic East, and his approach to the nature
philosophy has been exceptionally influential ughtis
day. He wrote thél-Hikma al-muta‘aliya fi-l-asfar al-
‘agliyya al-arba‘a("The Transcendent Philosopbf the
Four Journeys of the Intellect”), a meditation dmaivhe
called 'meta philosophy' which brought to a syn#
the philosophical mysticism of Sufism, the theol

of Shi'a Islam, and the Peripatediac
llluminationist philosophies of Avicenr
andSuhrawardi

According to the Iranologist Richard Nelson Frye:

"They were the continuers of the classical trad
of Islamic thought, which after Averroes died i
Arab west. The &sians schools of thought w
the true heirs of the great Islamic thinkers of
golden age of Islam, whereas in the Ottoman er
there was an intellectual stagnation, as far a
traditions of Islamic philosophy were concerned."”

I would like to mention particularly Mull Sadi (15721640
and his treatisal-Tasawwur wa’l-tasdiq
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Sadr ad-Din Muhammad Shraz, also called Mulk Sadra
| ya Sl
(1572-1640)

Source:http://bufib.de/mulla-sadra-kurzer-einblick/

I quote from http://en.wikipedia.org/wiki/Mulla_Sadra

"Mulla Sada [...] was the most prominent Iranian Shiaaislc
philosopher, theologian andlim who led the Iraniacultura
renaissance in the 17th century. Accordin@tver Leamar
Mulla Sadra is arguably the single most importamid
influential philosopher in the Muslim world in thiast fou
hundred years.

[...]

Mulla Sada metaphysics gave priority "Ab initio" to exister;
overquiddity. That is to say, essences are determined
variable according to existential "intensity", (isse Henr
Corbin's definition), and as such essences are
immutable.The advantage to this schema is that it is accky
to the fundamental statements of the Qur'an, esahdoes nc
necessarily debilitate any previous Islamic phifdser*
Aristotelian or Platonic foundations.

Indeed, Mulk Sada provides immutabilityonly to God, whil
intrinsically linking essence and existence to eatiier, an
God's power over existence. In so doing, K&hda
simultaneously provided for God's authority over things
while also solving the problem of God's knowledgé
partiaulars, including those that are evil, without be
inherently responsible for them -even as God's authority o
the existence of existences that provide the fraonle¥or evil tc
exist. This clever solution provides for Freedom\afl, God's
Supremacythe Infiniteness of God's Knowledge, the exist
of Evil, and a definition of existence and essewbéch leave
two inextricably linked insofar as Man is concernduli
fundamentally separate insofar as God is concerned.
Perhaps most importantly, tHerimacy of Existence soluti
provides the capacity for God's Judgement withoatl Being
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directly, or indirectly, affected by the evil beingdged. Go
does not need to possess Sin to know Sin: Godléstaludge
the intensity of Sin as God perceives Existence.

One result of this Existentialism is "The unity thie intellec
and the intelligible" (Arabictttihad al-Aaqil wa I|-Maqul
As Henry Corbin describes:

"All the levels of the modes of being and perceptoe
governed by the same law of unityhish at the level «
the intelligible world is the unity of intellectigrof the
intelligizing subject, and of the Form intelligized the
same unity as that of love, lover and beloved. W
this perspective we can perceive what Sadra meg
the unitive union of the human soul, in the supr
awareness of its acts of knowledge, with the a
Intelligence which is the Holy Spirit. It is neve
guestion of an arithmetical unity, but of an intghle
unity permitting the reciprocity which allows us
understand that, in the soul which it metamorphabe
Form—or Idea—intelligized by the active Intelligen
is a Form which intelligizes itself, and that asesul
the active Intelligence or Holy Spirit intelligizéself in
the soul's act of intel&tion. Reciprocally, the soul, a
Form intelligizing itself, intelligizes itself as &ormr
intelligized by the active Intelligence

I quote John Cooper in:
http://www.muslimphilosophy.com/ip/rep/H027.htm

"Mulla Sadg's radical ontology also enabled him to c
original contributions to epistemology, combinirgpacts ¢
Ibon Sina's theory of knowledge (in which the Ac
Intellect, while remaining utterly transcendenttuadize:
the human mind by instiig it with intellectual forms i
accordance with its state of preparation to recehes:
forms) with the theory of seKnowledge throug
knowledge by presence developed by Sahraward
Mulla Sadgé's epistemology is based on the identity of
intellect and the intelligible, and on the identity
knowledge and existence. His theory of substantiation
in which existence is a dynamic process constantlying
towards greater intensity and perfection, had adldwim tc
explain that new forms, or rdes, of existence do
replace prior forms but on the contrary subsumemt
Knowledge, being identical with existence, repksathi:
process, and by acquiring successive intelligildent -
which are in reality modes of being and not esaéfiirms,
and are thus successive intensifications of existen
gradually moves the human intellect towards idgnitrith
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the Active Intellect. The intellect thus becomesniifiec
with the intelligibles which inform it.

Furthermore, for Mull Sada actual intelligibles are self-
intelligent and selfatellected, since an actual intelligi
cannot be deemed to have ceased to be intelligiide it i
considered outside its relation to intellect. Ag thuma
intellect acquires more intelligibles, it gradualimoves
upwards in terms of the intensification and perectof
existence, losing its dependence on quiddities|l ut
becomes one with the Active Intellect and enteesrdaln
of pure existence. Humans can, of course, norntaily
attain at best a paali identification with the Active Intelle
as long as they remain with their physical bodiedy in the
case of prophets can there be complete identidic
allowing them to have direct access to knowledge
themselves without the need for instroati Indeed, onl
very few human minds attain identification with tAetive
Intellect even after death."

| quote fromSayeh Meisami Mulla Sadra. In thénterne
Encyclopedia of Philosophigttp://www.iep.utm.edu/sadra/

"Mulla Sadra was determined to construct a spadmus:
of “transcendental philosophy” that could accomntedhe
apparently conflicting paths in Islamic history tads th
ultimate wsdom. He was also heir to a long traditior
philosophy in Persia which had adopted the metlagpob!
Greek philosophy and interpreted it not only in@adanc
with the Islamic faith, but also implicitly and pigr in
continuation of the antique Pensi&raditions. Similar to h
past philosophical masteltsn  Sina(d. 1037) an
Suhrawardi (d. 1191), but unawarelioh Rushds (d.1198
criticism ofNeoplatonismn Islamic philosophy, Mull
Sadra relied on Neoplatonic precepts which had belesr
for Aristotelian ideas by preceding philosophers
particular, he followed Suhrawardi by adopting didtic
method of philosophy in which reason is accompanie
intuition, and intellection is the realization ofhe
quintessence of the human soul, with prophecy (wwa)
and sainthood (wilaya) as the noblest manifestatadnt. It
is based on this holistic atide that on the one hand, M
Sadra synthesizes the two main schools of Isl
philosophy, namely, thBeripateticand Illuminationis
schools, and on the other hand, bridges the gaivecbr
philosophy,theology, and mysticism. While Mulla Sadi
philosophical methodology is rational in the sensi
building his arguments on premises that consistviden
propositional beliefs, he does not reduce philosm
process to mere abstract logical reasonirige pivotal plac
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of intuition in his philosophical methodology ispesially
reflected by the influence of Ibn Arabi (d. 124B8jdughou
his works and by the fact that he regarded lbn s
writings as having a philosophical character wit
“‘demonstrative force” (al-Asfdr 315). Whether w
understand Mulla Sadra’s use of intuition as “ahbigforn
of reason” in the Platonic sense (Rahman 19750163s
prophetic experience that turns philosophy intetisophy
(Nasr 1997, 57), in reality theris no actual separati
between reason and intuition in Mulla Sadra’s Eojehy
Rather than considering ratiocinati(ihat is, the process
exact thinking) and intuition as independent wagling ti
different visions of the truth, for him they mergeo one
path complementing and completing each other.
[...]

Mulla Sadra’s epistemology is not prior to but lwhsa hit
findings about the nature of reality. Though thigynsoun:
like begging the question from the perspective aiderr
philosophy, it isconsistent with the totality of Mulla Sadr
system in which everything including knowledge litse a
form of being. It is for this reason that he stgdi@owledg
as a subject of first philosophy, namely, the stofiypeinc
qua being. He diverges frowhat he criticises in lbn Sina
the negative process of abstraction (al-A#fa287) in
favour of the positive presence of noetic or meh&hgs i
the mind. For Mulla Sadra, knowledge is the rediraoi
an immaterial being which corresponds to the extesa
reality because it is the higher grade of the diteng.

Mulla Sadra’s main contribution to Islamic epistéagy
lies in his diversion from the Aristotelian dualissthsubjec
and object, in other words, knower and the kn@aail we
ma’quil). He rejected the dominant theory of knowledg
the representation of the abstracted and univéosal of
particular objects to the mind. This innovatiomuh on
different ground and based on a different founcatia
comparable to the 20tbentury efforts made in the aree
phenomenology and existentialism to get over
epistemological scepticism resulting fr@@artesia
dualism

a. Mental Being

In classical Islamic epistemology kntedge is divided int
“knowledge by presence” that consists only in

immediate access of the soul to itself in the serisgelf-
consciousness, and “knowledge by acquisition”

originates in sense perception and provides thgesutyith
an abstraetd representation of the external objects, th
the intelligible universal at the level of inteltetn line witr
the Neoplatonic trend of thought adopted by Suhrdi
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Mulla Sadra replaced representation by direct ptaser
(hudur). For Mulla Sa@, all knowledge is, at botto
knowledge by presence because our knowledge afdniel
is a direct access to what is called mental beings.

In contrast to the Peripatetic mental form or cqhcas
universal produced by abstraction, mental beingar
immaterial and particular mode of existence withighé&
intensity than the external object corresponding itt
According to Mulla Sadra, mental being is the keythe
realization of all levels of knowledge including nse
perception, imagination, andtallection. Upon encount
with the external world, the soul creates mentahdeein ¢
similar manner that God creates the world of subst
forms both material and immaterial (al-Shawahid
rububiyya43). Thus, rather than correspondence bet
the external object and its represented form in thedmior
Mulla Sadra the credibility of knowledge lies ine
existential unity of different grades of the same being,
created by the soul and the other existing in tkierea
world.

Although the huma soul has the potentiality of creat
modes of existence also in the absence of the mateir
the case of miracles, for the average human seugrey a
she lives in the material world, contact with matts
necessary for activating the creativegess of generatil
mental beings. In this respect, Mulla Sadra’s epistiog)
should not be conflated with subjective idealisnthat fol
him the physical being is a reality though of asés
intensity than its counterpart in the soul.

b. Unity of the Knower and the Known

Mulla Sadra revolutionized epistemology with regardhe
relationship between the knowing subject and hgedal
based on the doctrine of the unity of the knowed #ne
known previously held by the Neoplatonic Porphyd;
305) but strongly rejected by Ibn Sin&iding with thi
former, Mulla Sadra redefines the status of knogéed
Previously,mental form was defined as a psychic qu
that occurs to the immaterial substance of the asa metr
accident(arad), incapable of malg any changes to t
soul's essence. Conversely, for Mulla Sadra, kndgdeths
is made up of mental beings functions as a subatdatm
that actualizes the potential faculties of the s&umilar tc
form and matter in the physical world, there is rea
separation between the knower (soul or mind) are
immediately known object of it, that is, the meralng. T«
put it in a nutshell, knowledge is a single reathgt, in it
potentiality, is called “the knower” (‘lim) or “thentellect”
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(‘aqil) while in its actuality, it is “the known” (ma’lujmor
the “intelligible” (ma’quil). Owing to this unity, rather thi
being a fixed substratum for accidental mental &riine
mind in its reality is identical to the sum of #fle mente
beings that areesalized in it. In other words, there is no s
thing as an actual mind in the absence of knowledge

This existential unification holds at all the levebi
knowledge that is confined by Mulla Sadra to s
perception, imagination, and intellection. Thaculty o
sense perception is a potentiality of the soul thatnifiec
with the perceptible forms (or beings) in the ocmasof
contact with the sensible world. Once sensible §
(beings) are realized, a higher grade of mentaldsecalle:
“the imagnhal beings” are actualized in unity with
imaginative faculty of the soul. The same unifiocathold:
at the level of intellection between the intelligibforms
(beings) as the actual and the intellect as paefitrom thi:
level, the human soul isapable of acquiring higher degr
of knowledge that prepares her for the final uaificn witr
the Active Intellect that is the reservoir of alhdwledge
and as a result, the activator of the human minthdtthe
creative process of knowledge formatioThis epistem
elevation is at the same time the journey of thé smwvard:
higher grades of being and spiritualization."

See the recent book by Sayeh Meisami: Mulla S&oixéord
2013 as well as the dialogue with her in @@nclusion

See also the book by Joep Lameer:

el A ) 2Bl Ml 5 ) gl (B Al )" dan 5 1S G 3l 8
CONCEPTION AND BELIEF IN SADR AL-DIN SHIRAZI
AL-RESALA FI L-TASAWWUR WA-L-TASDIQ

INTRODUCTION, TRANSLATION, AND COMMENTARY BY JOEP
LAMEER

Iranian Institute of Philosophy

Tehran, 2006

http://www.irip.iryfHome/Single/175

See quotes and comments of this book below.

And, last but not least, see the rese
on Mulla Sadrahttp://polylog.netby Sajjad  Rizvy(University
of Exeter, UK) and thigialoguewith Peter AdamsofLMU,
University of Munich, Germany).

A comparison between MadlSada and Martin Heidegg
seems to me an interesting approach not only eigland to th
relation between essence and existence but alfieeteelatiol
between understanding / puederstandin
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andtasawwur/ tasdig See more on this in tl&onclusion

To sum up, | quote Hasse, Dag Nikolaus, "Influeatérabic
and Islamic Philosophy on the Latin Wedthe Stanfor
Encyclopedia of Philosophy (Fall 2014 Editiorgdward N
Zalta (ed.)
http://plato.stanford.edu/archives/fall2014/entiaesbic-
islamic-influence/

"Arabic Philosophy was known in the Latin West tgt
transldions, and, to a small degree, through per:
contacts between Christians and Muslims, as irctse c
Frederick Il Hohenstaufen, who was directly acqtex
with a number of Muslim scholars. A small numbe
Christian scholars, such as Ramon Martd &amon Llull
knew Arabic themselves and drew on Arabic sourcesr
composing Latin works. Translations, however, wéak
more influential. The first Arabitatin translations 1
transport philosophical material into Latin Europere the
translations b texts on medicine and natural philoso
produced towards the end of the eleventh centuryaly,
most of them by the translator Constantine thecafri whc
in contrast to later translators, tried to disguise Arabic
origin of his texts (Burnett 2006, 224). In Spain, in tr
first half of the twelfth century, several import
astrological texts were translated, such as AlbansSrea
Introduction to Astrology, which incorporated mi
material of the Aristotelian tradition (Lemay 1962)

The translations of philosophical texts properhsas by al-
Kindi, by the anonymous author of theLiber de causiglby
Farabi, Isaac Israeli, alGhazli and Avicenna, but also
Greek works transmitted in Arabic, assumed full epar
Toledo in the second hatff the twelfth century, where t\
very prolific translators worked: Dominicus Gundisanc
Gerard of Cremona. It is likely that Birabi's
treatiseEnumeration of the Sciences, translated twice
Gundisalvi and Gerard, served as a model for areohe
translation program. An indication of this is thktel
Toledan translators such as Alfred of Shareshilichde
Scot and Hermannus Alemannus filled in gaps iRasdbi's
list of disciplines which the earlier translatoradhno
covered (Burnett 2001 he translation movement was ¢
influenced by the philosophical preferences of 3k
scholars. Gundisalvi worked together with the Ja
scholar Avendauth when translating Avicenri2eés anime
which Avendauth had recommended for translatiord
Gundsalvi's other translations may also go back toh
recommendations. The impressive Spanish trans
movement was motivated and fostered by severabra
the personal interest of individual translatore tteman
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for scientific texts by the Frendthools; the availability «
Arabic manuscripts in cities newly conquered by
Christians; the patronage of the archbishop of dalent
by clerical interests in promoting Latin scientiftalture ir
an Arabic-speaking Christian environment (Hasse62@0--
84).

The next important phase of the transmission wée
translations made in Sicily and southern Italy leyvesa
translators associated with the Hohenstaufen orptya
court, the most productive of which were the Aves
translators Michael S¢@nd William of Luna (Hasse 201
It was only about thirty years after Averroes' teiat 119¢
that Latin Averroes translations became availallethie
newly developing universities (Gauthier 1982b). 1IB55
the statutes of the Parisian arts facultylaed all know!
works of Aristotle mandatory reading for the studen 8
very influential move, which much contributed te thse o
Averroes' commentaries as the principal secondmnature
of Latin university culture.

After about 1300, Arabic-Latitranslation activities ceas
almost entirely, to resume again after 1480.
Renaissance translations were mostly produced diarl
Jews from Hebrew versions of Arabic texts, an etioa
being Andrea Alpago's Avicenna translations fronalfc
which were produced in Damascus (Tamani 1992; BL
1999). The social context of these translations we
vibrant philosophical culture of Italian universsi an
especially of Padua, and the patronage of ItaliErolar:
belonging to the Italian nobility, o had been educatec
these universities (Hasse 2006). The impact of e
Renaissance translations, which is weaker thandhae
medieval translations, remains largely unexploriédhas
aleady been shown that the new translations inflegrh
logical and zoological discussions of the sixteenthtugy
(Perfetti 2000, 106-109; Perfetti 2004, X\}MIII; Burnett
2013). In the second half of the sixteenth centumtgrest il
Arabic philosophy and sciences declined, and witkhé
Arabic-(Hebrew-)L&n translation movement. At the sa
time, the new academic study of Arabic culture tmved
which was motivated primarily by historical ¢
philological, but not by philosophical interests.oi the
seventeenth century onwards, translations into atar
languages gradually replaced Latin translationsafArabic
(Bobzin 1992).

The corpus of Arabic philosophical texts translatatb
Latin was substantial: A recent publication lis&l extus
items (Burnett 2005; see Kischlat 2000, 53-54, 196-fa
manuscript distribution; on Avicenna translationge
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The map of Achaemenid Empire and the section oRityal Road noted by Herodotus
Sourcehttp://en.wikipedia.org/wiki/Royal Road

praised by Herodotus "‘Hp6dotog
c. 485 Halicarnassus - 424 BC

HPBa e

- o — e o il

Sourcehttp://www.sacred-texts.com/cla/hh/

"There is nothing in the world that travels fastean thes
Persian couriers. Neither snow nor rain nor heatghoom o
night stays these couriers from the swift comptetad theil
appointed rounds'[...] "sometimes thought of as thmitecl
States Postal Service creeditp://en.wikipedia.org/wiki/Royal Road

Herodotus, History, Book 8, Urania:

98. [1] tadta te Guo Eépénc €moice kol Emeume €
[TIépoag ayyeréovratnyv TOPEOVGAV oQl
CUUEOPTV. TOVTMOV 0 TAOV ayyélov £6TL 0VOEV O TL
0aocov mapayivetar Bvntov £0v: ovTM ToloL IlEponot
$EgvpnTar ToT0. AEYOUst Yap (g 0GEMV av NuePEMV 1 1)
o0, 000G, TOGOVTOL (Mol T€ Kol (AVOPEC O1ECTACL KOTA
nuepnoiny 060V EKAGTNV TTOC TE KoL AVI|p TETOYUEVOST
TOVG 0VTE VIPETOG, OVK OUPpog, oL Kadpa, ov VOE Epyet
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un ov Kotavhool TOV TPOKEIUEVOV AT OpOUOV TNV
tayiomyv. [2] 0 uev oM mpdrog dpoumv Topaddol Td,
EVIETOALEVA TG OEVTEP®, O O deVTEPOS TA TPIT® TO 08
gvledtey 1fon kot dAAov kol dAAov  OeEépyetan
napadddueva, Katd tep &v "EAANGt 1) Aapumadneopin thyv
©® Hoeoioto émredéovot. todto 10 dpaunua tev innwv
kaAéovot [T€poan ayyaprov.

99. [1] 1 uév om mpwt &¢ Toboa @yyehin AmKouévn, OC
Exor Anvoac Eépéng, Etepye obtw oM T [lepoéwv Tovg
VTOAEIPOEVTOG ¢ TAC TE O00VC HVPGIvY TACOC
gotopecav koi £0vpiov Ovpmpoto kai avtol fNoav v
Bvoinot 1 kol edmabeinot. [2] 1 6&  devtépm
oQl ayyehin éneoelbodoo cuvéxee oUT® (MOGTE TOVG
KiBdvag xoateppréovto mhvieg, Pof] 1€ Koi OIHWYH
gxpéwvto amiét®, Mapddviov €v aitin Ti0éviec. ovk
obTm 0& mepl TV vedv dybouevor tadta ol [Iépoat
gmolevv ¢ mepi  ovt® EEpEn  deyoivovieg.
(emphasis added)

98. While Xerxes was doing thus, he sent a messéo
the Persiansto announce the calamity which had ci
upon them. Now there is nothing mortal wt
accomplishes a journey with more speed than
messengers, so skilfully has this been inventedhia
Persians: for they say that according to the nunat
days of vhich the entire journey consists, so many he
and men are set at intervals, each man and
appointed for a day's journey. These neither snov
rain nor heat nor darkness of night prevents
accomplishing each one the task proposed to hirtin
the very utmost speed. The first then rides and/el=
the message with which he is charged to the se@mt
the second to the third; and after that it goesur
them handed from one to the other, as in the tomch-
among the Hellenes, which thegrform for Hephaisto
This kind of running of their horses the Persiani
angareion

99. The first message then which came to !
announcing that Xerxes had Athens in his possesst
greatly rejoiced the Persians who had been leftnie
that they strewed all the ways with myrtle boughs
offered incense perpetually, and themselves cosdint
sacrifices and feasting. The second message hoy
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which came to them after this, so greatly disturtiesr
that they all tore their garments andvgdhemselves
to crying and lamentation without stint, laying thiame
upon Mardonios: and this the Persians did not soh
because they were grieved about the ships, as ¢x
they feared for Xerxes himself.

Sourcehttp://www.sacred-
texts.com/cla/hh/hh8090.htemphasis added)

Rafael Capurre- John Holgate (edslessages ar
Messengers. Angeleties an Approach to the Phenomenol
of CommunicationMunich 2011.

E-'J|'|r!||1||ll||-1:h-| CFERA &5

What concepts of message and messenger were ustud
Arabic and Persian pre-Islamic and Islamic tradii®

See:

Capurro, Rafael: Angeletics: a message the@eysian translatioby
Mohammad Khandan. in: Mohammad Khandan (Egistemologic:
Explorations in the Realm of Information Studig@ghran: Chapar (2010).
Capurro, Rafael: What is angeletid®@rsian translationy Mohamma
Khandan. InScience Communicatiomhe monthly journal ofrandoc Vol.
45, September-October 2009.

An important source for this issue is
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lbn Khaldin (e asll s o deae o0 ea il 2e 33 5l Ab Zayd ‘Abdu r-
Rahman bin Muhammad bin Khaldn Al-Hadrami; May 27, 1332 CE-
March 19, 1406 CE)

Sourcehttp://en.wikipedia.org/wiki/lbn_Khaldun

| quote from Wikipedia lbn Khaldun:

"The Kitabu |-ibar (full title: Kitabu I-‘ibar wa Diwanu |-Mubtada' wa |-
Habar f tarikhi |-arab wa I-Barbar wa mamsarahum mirbawi Ash-Sha'i
I-Akbar "Book of lessons, Record of Beginnings and Evemthé history c
the Arabs and Berbers and their Powerful Contempes'g, Ibn Khaldin's
main work, was originally conceived as a historytlodé Berbers. Later, tt
focus was widned so that in its final form (including
own methodology and anthropology), to represent oecafled "univers:
history". It is divided into seven books, the ficdtwhich, theMugaddimal
can be considered a separate work. Books two ® dawer théistory o
mankindup to the time of lIbn Khatth. Books six and seven cover
history of the Berber peoples and taghreb, which remain invaluable
presentday historians, as they are based on Ibn Kiredd personi
knowledge of the Berbers."

| quote from the Preliminary Remarks of Book OnehafKitab al-'Ibar;

"IT SHOULD be known that history, in matter of fact,imormatior
about human social organization, ieh itself is identical with worl
civilization ['umr an]. It deals with such conditions affecting the ma
of civilization as, for instance, savagery and ability [‘asabiya], grouf
feelings, and the different ways by which one grafihuman beigs
achieves superiority over anothérdeals with royal authority and {
dynasties that result (in this manner) and with ¥heious ranks th
exist within them. (It further deals) with the difent kinds of gainfi
occupations and ways of makindigng, with the sciences and cre
that human beings pursue as part of their actsvaied efforts, and wi
all the other institutions that originate in cizéition through its vel
nature.
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Untruth naturally afflicts historical informationThere are various
reasons that make this unavoidable. One of themaitisanship fc
opinions and schools. If the soul is impartial éee&iving information,
devotes to that information the sharecnofical investigation the
information deserves and its truthor untruth thus becomes cle
However, if the soul is infected with partisansfapa particular opinio
or sect, it accepts without a moment's hesitati@nimformation that
agreeable to it. Prejudice and partisanship obstheecritical facult
ard preclude critical investigation. The result isttifalsehoods a
accepted and transmitted.

Another reason making untruth unavoidable in hisédrinformation i
reliance uponransmitters. Investigation of this subject belongs to |
theological discipline of) personality criticism.

Another reason is unawareness of the purpose ofvant. Many

transmitter does not know the real significancéisfobservations or
the things he has learned about orally. He trarssthié informatior
attributing b it the significance he assumes or imagines ftaee. Th
result is falsehood.

Another reason is unfounded assumption as to thk af a thing. Thi
is frequent. It results mostly from reliance upansmitters.

Another reason is ignorance of how ddions conform witl
reality. Conditions are affected by ambiguities and aif
distortions.The informant reports the conditions as he saw thatror
account of artificial distortions he himself hastnge picture of them.

Another reason is the fact that people as a rutecgeh great and hich-
ranking persons with praise and encomiulfgey embellish conditiol
and spread the fame (of great men). The informati@de public i
such cases is not truthful. Human souls long feige;, and people p
great attention to this world and the positions amalth it offers. As
rule, they feel no desire for virtue and have nec&d interest i
virtuous people.

Another reason making untruth unavoidablend this one is mao
powerful than all the reasomseviously mentioned is ignorance of
nature of the various conditions arising in cialiobn. Every event (i
phenomenon), whether (it comes into being in cotimeowvith some
essence or (as the result of an) action, must taiglyi possess @ature
peculiar to its essence as well as to the accitleotaditions that me
attach themselves to it. If the student knows teine of events and t
circumstances and requirements in the world oftenee, it will hel
him to distinguish truth from untrutin investigating the historic
information critically. This is more effective inritical investigatiol
than any other aspect that may be brought up inexiion with it.

Students often happen to accept and transmit alasianeination that, i
turn, is believed on their authority. AIMas'ufby instance, reports su
a story about Alexander. Sea monsters preventecaAter fron
building Alexandria. He took a wooden containemihich a glass bc
was inserted, and dived in it to the bottom of sea.There he dre
pictures of the devilish monsters he saw. He thexh fnetal effigies «
these animals made and set them up opposite the plaere buildin
was going on. When the monsters came out and sawfflgies, the
fled. Alexander was thus able to complete the Ingiaf Alexandria.

It is a long story, made up of nonsensical elemetish are absurd f
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various reasons. Thus, (Alexander is said) to haken a glass box a
braved the sea and its waves in perdtow, rulers would not take su
arisk . Any ruler who would attempt such a thingulkbwork his owi
undoing and provoke the outbreak of revolt agahistself, and (h
would) be replaced by the people with someone &lsat would be hi
end. People would not (even) wait one moment for to return fron
the (dangerous) risk he is taking.

[...]

Thereare many similar things. Only knowledge of the natw!
civilization makes critical investigation of thenogsible. It is the be
and most reliable way to investigate historicabinfiation critically anc
to distinguish truth and falsehood in it. It is etipr to investigatior
that rely upon criticism dthe personalities of transmitters Suct
personality criticism should not be resorted toiluitt has bee
ascertainedvhether a specific piece of information is in itsel
possible, or not If it is absurd, there is no use engaging in qeatity
criticism. Critical scholars consider absurdity enént in the liter:
meaning of historical information, or an interpt&ta not acceptable
the intellect, as something that makes such inftomasuspec
Personality criticism is taken into consideratianyoin connection wit
the soundness (or lack of soundness) of Muslingils informatior
because this religious information mostly camse injunctions i
accordance with which the Lawgiver (Muhammad) erédi Muslims t
act whenever it can be presumed that the informasogenuine. Tk
way to achieve presumptive soundness is to ascertie
probity (Cadalah) and exactness of the transmitters

On the other hand, to establish the truth and soesslof informatic
about factual happenings,requirement to consider is the conformit
(or lack of conformity of the reported information with general
conditions). Therefore, it is necessary favestigate whether it
possible that the (reported facts) could have hagqbeThis is mol
important than, and has priority over, personattjticism. For thi
correct notion about something that ought toche be derived on
from (personality critism), while the correct notion about sometl
that was can be derived from (personality critigisemd extern:
(evidence) by (checking) the conformity (of thetdigal report witl
general conditions).

If this is so, the normative method for distinguiging right from
wrong in historical information on the grounds of (nherent)
possibility or absurdity, is to investigate human scial organization
which is identical with civilization. We must distinguish the conditic
that attach themselves to the essenf civilization as required by

very nature; the things that are accidental (tdization) and cannot k
counted on; and the things that cannot possibachtthemselves to it.
we do that, we shall have a normative method fetirdjuishing rht
from wrong and truth from falsehood in historicaflarmation by mear
of a logical demonstration that admits of no doubtseenwhenever w
hear about certain conditions occurring in civiliaa, we shall knoy
what to accept and what to declare spusi We shall have a sot
yardstick with the help of which historians maydfithe path of trul
and correctness where their reports are concer{eughasis added)

See also:
Charles Issawi, Oliver Leaman: Ibn Khaldun. '‘AbeRahman (1332406

in: Muslim Philosophy Routledge 1998
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"However, it is Ibn Khaldun's views on the naturetle state ar
society which reveal most clearly both his profiuydind the originalit
that marks him offso sharply from his Muslim predecessors
successors. lbn Khaldun fully realised that he laglated a ne
discipline,'ilm al-'umran, the science of culturg and regarded it
surprising that no one had done so before and dexteal it from othe
disciplines.This science can be of great help to the historiaby
creating a standard by which to judge accounts of asi
eventsThrough the study of human society, one can distgigbetwee
the possible and the impossible, and so distingoétiveen thosefats
phenomena which are essential and those which arelynaccidente
and also those which cannot occur at all. He aedlyis detail th
sources of error in historical writings, in pari@mu partisanshi
overconfidence in sources, failure to untemsl what is intended,
mistaken belief in the truth, the inability to pta@n event in its re
context, the desire to gain the favour of thoskigi rank, exaggeratic
and what he regarded as the most important oigalbrance of the lav
governirg the transformation of human society. Ibn Khaldattitude t
the study of social phenomena is suffused withi@t sghich has cause
several commentators to call him the founder ofadogy. His attemy
at creating a theoretical structure for the Igsia of history is a vel
impressive contribution to the philosophy of higt¢seeHistory
philosophy of Society, concept pf

For lbn Khaldun, human society is necessary sinedndividual actin

alone could acquire neither the necessary foodseourity. Only th
division of labour, in and through society, makigis possible. The stz
arises through the need of a restiag force to curb the natu

aggression of humanity. A state is inconceivabl¢hauit a societ
while a society is well-nigh impossible without tate (sed>olitical
philosophy in classical Islayn Social phenomena seem to obey

which, while not as absolute as those governingrabphenomena, ¢
sufficiently constant to cause social events téofelregular and well-
defined patterns and sequences. Hence a graspsa liws enabldhe
sociologist to understand the trend of events. &Hasvs operate (
masses and cannot be significantly influenced biaied individuals
There is very little talk of ‘great men' in Ibn Ktan's books; whil
individuals do affect the course of events, thefluience is very limitecl.

The overwhelming impression given by Ibn Khalduntitings is tha
society is an organism that obeys its own inneslaiese laws can
discovered by applying human reason to data eithdled fron
historical record or obtained by direct observation. These datditted
into an implicit framework derived from his views dtuman and soc|
nature, his religious beliefs and the legal prezeptd philosophic
principles to which he adheres. He argues that ropfess the same :
of laws operates across societies with the samé ddirstructure, so th
his remarks about nomads apply equally well to ABsalouins, bot
contemporary and prstamic, and to Berbers, Turkomen and Ku
These laws are explicable sdoigically, and are not a mere reflect
of biological impulses or physical factors. To b&es facts such .
climate and food are important, but he attributesatgr influence |
such purely social factors as cohesion, occupatiod wealth. Th
comesout very clearly in his discussion of national &wers, fa
example of Arabs, Persians and Jews, where heréfutdo point ou
that what are regarded as characteristic featuaasbe explained |
sociological factors such as nomadism, urbanizatioth oppressiol
Similarly, different social groups, such as towrgge, nomads ai
traders, have their own characteristics derivethftioeir occupations.
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Ibn Khaldun sees the historical process as oneoaoktant cyclice
change, due mainly to the intetian of two groups, nomads &
townspeople. These form the two poles of his memtgb; peasants ¢
in between, supplying the towns with food and texenue and takir
handicrafts in return. Nomads are rough, savage waudiltured, an
their presence islways inimical to civilization; however, they .
hardy, frugal, uncorrupt in morals, freedom-loviagd selfreliant, an
so make excellent fightersh addition, they have a strong se
of 'asabiya, which can be translated ‘@goup cohesion' or 'socia
solidarity'. This greatly enhances their military potentiibwns, b
contrast, are the seats of the crafts, the sciettoesrts and culture. Y
luxury corrupts them, and as a result they becommbaity to the state
like women and children whameed to be protected. Solidarity
completely relaxed and the arts of defending ohesel of attacking tt
enemy are forgotten, so they are no match for cemag nomads.

Ibn Khaldun then traces very clearly the politiGald social cycl
Nomads conger territories and their leaders establish a nemasdty. A
first the new rulers retain their tribal virtuesdasolidarity, but soon thi
seek to concentrate all authority in their own Haridcreasingly the
rule through a bureaucracy of clients - offereigners. As their form
supporters lose their military virtues there is iamereasing use
mercenaries, and soldiers come to be more impotter civilians
Luxury corrupts ethical life, and the populationcdses. Risir
expenditure demands dfier taxes, which discourage production
eventually result in lower revenues. The ruler &l clients becon
isolated from the groups that originally brought¢rthto power. Such
process of decline is taken to last three generstior about or
hurdred and twenty years. Religion can influence tature of such
model; when 'asabiyia reinforced by religion its strength is multigi
and great empires can be founded. Religion can adgtforce th
cohesion of an established state. Yet the eadlgsle of flowering ar
decay shows no evolution or progress except fdrftban the primitive
to civilized society.

Ibn Khaldun does occasionally refer to the existeoicturning points i
history, and thought that he was himself withessing of themThe
main cause for this great change was the Black HDeshich had
profound effect upon Muslim society, together withe Mongo
invasions; and he may also have been impresseldebgeavelopment
Europe, whose merchants and ships thronged theoseap’ Nortl
Africa and whose soldiers served as mercenari¢iserMuslim armie:
He suggests that a general change in conditionpiaiuce an entire
new social and political scene, rather as if a m@nld had been created.
[...]

Ibn Khaldun is also rical of Neoplatonic philosopt
(seeNeoplatonism in Islamic philosopjy The main object of h
criticism is the notion of a hierarchy of beingcaring to which hume
thought can be progssively purified until it encompasses the |
Intellect which is identified with the necessaryingg that is, God. F
argued that this process is inconceivable withdet participation ¢
revelation, so that it is impossible for human kgsirto achiee the
highest level of understanding and happiness thrdhg use of reas
alone. Interestingly, the basis of his argumentehegsts on tt
irreducibility of the empirical nature of our knodge of facts, whic
cannot then be converted into abstractl ure concepts at a hig
level of human consciousness.

Ibn Khaldun also had little respect for the poétitheories of thinke
like al-Farabi(84), with their notions ofrational government beil
based upon an ideal prophetic law. He saw littletpio using theorie
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which dealt with ideals that have nothing to dohwitie practicalities
contemporary political lifeAlthough Ilbn Khaldun rarely agre
with Ibn Rushd, thre is no doubt that his thought is strongly marky
the controversy between him and Gitazali, the latter beil
acknowledged as the surer guide to the truth. Esstkof Ibn Khaldun
critique of philosophy is his adherence to the awtiof the state.
Religion has a vital role in society, and any argamthat it can
identified with either reason or contact with Gadto threaten th
function. This is doubtless the basis of his attarKkslamic philosopt
and on mysticism.

Although Ibn Khaldun ihostile to a version of Islamic philosophy,
discussion of society is full of observations atelais which clearly ha
as their source philosophical distinctions. Fornepke, his account
the three stages in the development of the state fhe mmadic to th
militant and finally to the luxurious and decadémtmodelled on tt
three types of soul in Greek thought (Sl in Islamic philosophy §2
as is his notion ofasabiya, of the spirit of cohesionas a point ¢
equilibrium between different aspects of the sQiie of the features
Ibn Khaldun's work which makes it so thouginevoking is the tensio
which he never finally resolved, between a cond¢eracknavledge th
facts of historical change while at the same timeading those fac
under very general theoretical principless contribution to th
philosophy of history is outstanding." (emphasidet)

See also: Annemarie Schimmel: Ibn Chaldun. AusiptedAbschnitte at
der mugaddima. Tibingen: Mohr 19%ier translation of Chapter 1, Fi
Prepatory Discussion of the Kitab al-'Ibar:

"Die Philosophen driicken das aus, indem sie sagem: Mensch ist vc
Natur ein Stadter', d.h. er braucht unbedingt Zasammenschluf3, der
ihrer Terminologie mit 'Stadt' bezeichnet wird; dsisgleichbedeutend n
Kultur (umman)."2) (S. 18)

(@ moMc  wird hier im Arabischen wortlich mit mada, Stad
wiedergegeben."

To be compared with:

"HUMAN SOCIAL ORGANIZATION is something necessafyhe
philosophers expressed this fact by saying: "Man “pelitical’ by
nature."That is, he cannot do without the social organ@afior which th
philosophers use the technical term "towmdl{s). This is what civilizatio
means."

http://www.muslimphilosophy.com/ik/Mugaddimah/Chedt/Ch_1 01.htm

See also: Mohamed Turki: Convivencia und Toleranz Al-Andalus
In: Polylog Zeitschrift fir interkulturelles Philosophieredg, 2014, 5-26:

"Es waren die "charistmathe" Macht des Islam und das Gefihl

Zusammenhalts, das sie miteinander verband, unddesadistoriker lbn-
Khaldun (1336-1406) spater in der berihmten Eimtgt@l-Muguadimmag
zu seiner Geschichtschroriduch der Beispiel@s)"Asabiyya'(14) nannte
welche ihnen zum Sieg verhalf. DiesesdBiyya, die "nur durch en
Verbundenheit, die aus gemeinsamer Abstammung etteas Ahnlicher
herrihrt, zustande" (15) kommt, war in der damaligeit eine Grundkra
fir die islamische Ausdehnung, obwohl sie der Uberlieferung a
ausgrenziende Stammeg&slidaritdt vom Propheten Muhammad als Si
verworfen wurde. Sie erinnerte namlich an die Yanssche
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Stammestradition und stand im Grunde dem islamiscReinzip de
Gleichheit der Menschen vor Gott entgeg&ennoch spielte sie bei «
Eroberung neuer Gebiete eine entscheidende RallkoSnte das islamisc
Heer in nur drei Jahren das westgotische Reichpani®en Uberrollen ur
seine Herrschaft Uber weite Teile der iberischenbidsel ausstrecke
Toledo wurde dann zur Hauptstadt des neuen Gouern®n AlAndalus
gewahlt, der in Vertretung des Umayyadé&alifen in Damaskus regierts
(S.8)

(13) Abdulrahman Ibn Khatth: Buch der Beispiele, Die Einfuhrung, al-
MugaddimalJbersetzung, Auswahl, Vorbemerkumgend Anmerkungen v
Mathias Patzold, Reclam Verlag, Leipzig 1992.

(14) Zur naheren Bestimmung des 'Asabiyya-Begriffs Werk vonlbn
Khaldan siehe: T. Khemiri: Der 'sabiyya Begriff in der Mugadimma d
Ibn Khaldin, in: Der Islam Nr. 23 (1936), S. 163-188.

(15) Ibn Khaldin: Buch der Beispiele, Die Einflihrung, al-Mugaddijnian
13, S. 78.

See also: Peter Enz: Religion und Rebellion. Ibnaldbn und di
revolutionare Bewerung. Ifolylog Zeitschrift fir interkultuelles
Philosophieren, 30 (2013), 105-115:

"Ganz zu Beginn war es der Anspruch Ibn Khaldunsis ade
Geschichtswissenschaft eine zuverlassige Wissefisthanachen, indem
ihr beibringt, einzelne geschichtlickeeignisseaus Kausalketten herzulei
und so zu erklaren. Manche Ereignisse lassen sich sbaicht herleite
auch wenn sie massive Folgen auf die politischatiuiellen, wirtschaftlich
und sozialen Entwicklungen haben, wie etwa dagitele Ereignis bei Ik
Khaldun. Badiou wiirde sagenugh das revolution#re Ereignis fallt in di
Kategorie. Das wird deutlich, wenn man sich alsspigll die Revolten di
Arabischen Friihlings ansieht. [...]

Wie das Ereignis seinsabiyafarbt (in den Worten lbn Khaldungs) ist b¢
revolutionaren Ereignibesonders deutlich. Das hereinbrechende Ereigl
immerein Aufruf, es bringt immeeine Botschaft die Anerkennung forde
Es pragt dieAsabiya die aus dem Ereignis entspringt, ein Set von Regec

Idealen, eine Utopie und ein Ziel guf.]

Der Gefahr der Vereinnahmung und des Missverstandnisgaslich das
sich damit die Wahrheitsanspriiche beliebiger exs&sther Bewegung:
rechtfertigen lassen, entgehen beide, Ibn Khaldot Badiou, indem s
verkiinden, dass eine wahre religiose odertipolie Botschaft immer €
bestimmtes Geprage hat. Gewisse Werte sind allelwremnaEreignisse
gemeinsam, so untesrchiedlich sie in ihren Detailsh sein mdgen. Le
Badiou ist jede wahre Politik auf Gleichheit undr&shtigkeit ausgerichtt
Diese gemeinsame Wabhrheit fehlt falschen oder &ehsignissen.
Ibn Khaldun erwagt nur ein religioses Ereignis wutessen Wahrheit ¢
Zundfunken eineAsabiya Uber lbn Khaldun hinausgehend kann man
nun auch andere Zindfunken vorstellen, d.h. andeveluticméare Ereigniss
mit anderenrevolutiondren Botschaften Forderungen und Zielen, v
denen dieAsabiyaeiner Gruppe gepragt ist." (p. 114-115, emphagiedd
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ON THE DIFFERENCE BETWEEN MESSAGE AND
INFORMATION

| draw a difference between message arfdrmation. | quot
from myAngeletics - A Message Theo(2003):

"Message and information are related but not idei
concepts:

. a message is sendéependent, i.e. it is based ol
heteronomi®r asymmetric structure. This is not the cas
information: we receive a message, but we ask

information,

. a message is supposed to bring something new |
relevant to the receiver. This is also the casenformation,

. a message can be coded atrdnsmitted throuc
different media or messengerghis is also the case -
information,

. a message is an utterance that gives rise to tesves'

selection through a release mechanism or intetpyata

The term information as used in modern Westmguage
such as English or Spanish (linformacion’) in tlemse ¢
‘communication of new and relevant knowledgetierived fror
the Latin 'informatio’ and tl
Greekeidos idea typosandmorphefrom which the ontologic
meaning (‘moulding matter’) waejected in Modernity where
the epistemological meaning (‘'moulding the souleducating
remained. In modern Greek the term used for infdion
is plerophoria | quote fromWikipedia

"The ancient Greek word for informationnisnpogopia, whick
transliterates  (plophoria)  fromrAnpng (pleres)  "fully”
andoépo (phorein) frequentative of (pherein) to cathyeugh
It literally means "fully bears" or "conveys fully'ln moderi
Greek language the worddinpogopia is still in daily use an
has the same meaning as the word informaftioinglish
Unfortunately biblical scholars have translate@r@bhoria) int
"full assurance" creating a connotatimeaning of the word.
addition to its primary meaning, the worldinpogopio as
a symbol has deep roots in Aristotle&miotic triangle. In th
regard it can be interpreted to communicate infoionato the
one decoding that specific type sa§n. This is something tt
occurs frequently with the etymology of many womdsincien
and nodern Greek language where there is a
strong denotativeelationship between the signifier, e.g.
word symbol that conveys a specific encoded ineggion, an
the signified, e.g. a concept whose meaning therpnetar
attempts to decode
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According toThe Online Liddell-Scott-Jones Greé&kglist
Lexikon plerophoriais used only three times in The N
Testament and not in 'ancient Greek'. There wdanfortunate
translation by 'biblical scholar$lerophoriais the word use
for information inpresentGreek. It was probably from this N
Testament meaning of 'fullness of assurance, ogytdLiddell-
Scott-Jones) that the word came to be used inenmoGreek i
the sense of information, not the other way arouinig.also nc
clear why this word that was not used in classigaek shoul
have "deep roots" in Aristotle’s 'semiotic triangla critical
analysis of Aristotle's rhetoric and modern S8#ms is
lacking. See mydHermeneutik der Fachinformatio(i986), Crt
I, 1, b:

"wenn anstatt von Sprecher und Hérer, von "Sended" "&mpfanger” di
Rede ist, wird das aristotelische Verstandnis #deischenmenschlich
Kommunikation aus seinem spezifischen Zusammenlgargsen. Dies
Zusammenhang ist die vom Sprecher und Hérer geamirsfahrene We
auf deren jeweilige Bezliige das Gesprochene hinydes]Die maogliche
Korrespondenz zwischen dem Gesprochnen und desi@nen Dingen selbst ist keine Eins-zu-
Eins-Beziehung wie bei einem CoWerrat. Ziel der menschlichen Kommunikation im Si
eines Re-konstitutionsprozesses ist nicht die Dekodierung vermittelteicEen, sondern ¢
gemeinsame Erkenntnis der Dingeagmatg, auf die die Worte (mdglicherweise) verweis
Diese gemeinsam erfahrene Realitat wird jeweilscldumterschiedliche Erkenntnishaltun
(pathématp auf verschiedene Art vernommen. Obwohl Aristotetie Abbild-Metaphoril
insbesondere in Zusammenhang mit dem ProzeR denlickien Wahrnehmur
verwendef132] erkennt der Mensch nicht durch Angleichung der I&ean ein physisch
Ding, eine wohl phantastische Vorstellung, sondatfgrund eines anderen menschlic
Verhaltens, namlich des Denkens, wodurch das Allgemeineé/amommenen selbst erfah
wird.

[131]Vgl. L.W. Rosenfield: Aristotle and Information Towy (The Hague 1971), S. 79: "Meanin(
this Greek view is logically limited by the constis of reality. Andbecause it is so limited, 1
meaning of a word also attains a degree of perntaném a logical sense, which is characteristia
denotative reference."

[132] Vgl. Aristoteles: De Anima 430a;

ders.:.De memoria 45Qa

N yop yryvouévn kivnoig évonuaiverol olov tomov Tve Tod aicOipatog,
Kkafanep ol oppayopevol 101G S0KTLUAMOLG.
The process of movement (sensory stimulation) weal the act ¢
perception stamps in, as it wegsort of impression of the percept, jus
persons do who make an impression with a séednél. J.l. Beane

Another critical note on the Wikipediaformation article |
quote:

"The English word was apparently derived from tladih.sten
(information) of the nominative (informatio): this noun
derived from the verb informafé inform) in the sense of '
give form to the mind", "to discipline”, "instruct'
"teach”. Informitself comes (via Frenchinformer) from the Li
verbinformare, which means to give form, or to formiéea of
Furthermore, Latin  itself already contained

word informatio meaning concept or idea, but tweent t
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which this may have influenced the development bé
word information in  English is not clearheancien
Greek word for form wagopen (morphe; cf. morph) ar
alsosidog (eidos) "kind, idea, shape, set", the latter worak
famously used in a technical philosophical sens@lhto(anc
laterAristotle) to denote the ideal identity or essenat
something (see Theory of Forms). "Eslocan also k
associated with thought, proposition, or even cphte

The English word was not "apparently derived frdm tatir
stem (information):" It was indeed derived from it, i.e., from
Latin stem ‘informo’, not: 'information-. "To gierm to the
mind" is the epistemological meaning of 'informaréa
remained in Modernity until the ontological meanimgas
rediscovered in the 20th century (See pp. 288- o
my Information).

In regard to 'the extent to which this may have influenced
development of the word in English,” the matterdmees clee
if the author(s) readBhe Concept of Informatioanc
my Information(Ch. 4.1.2, pp. 144ff, quoting the Oxf
English Dictionary). In myEpistemology and Informatis
Sciencg(1985) | write:

"In his famous English dictionary dated 1755, Drnku
(170941784) (4) mentions three uses of
word information, namely:

o Intelligence given; instruction
o Charge or accusation exhibited
o The act of informing or actuation.

The second meaning is a special application infigle of
law of the first epistemologat sense. The third use refer
ontology which has not changed since ancient tirBest
meanings have their roots in Greek philosophy bsihdl
not deal with the ontological meaning in this leetu

According to Dr Johnson, information means ingehce
given, that is, it indicates the act of telling s&ihing tc
somebody who (probably) ignores the content of
message. The use of this term in everyday Englisx
back to the end of the 14th century. The terstructionis
related to the process education. Let us now look at ¢
of Dr Johnson's quotations from Shakespe&etslanus
An imprisoned slave seems to know about a forthng
invasion. Brutus does not trust him and suggesis$ I
should be "whipp'd" or beaten. Menenius answetgus ir
the following way:
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"(...) But reason with the fellow,

Before you punish him, where he heard this,
Lest you shall chance to whip your information,

And beat the messenger who bids beware
Of what is to be dreaded."

(Coriolanus, Act IV, Scene VI)

As we can hear, informatiaa familiarly related to concef
such as: to reason with somebody, to listen to
somebody has to say, to a messenger and t
messageThere is a context of ignorance and expectatio
also of common knowledge tarhich the information
supposed to be significant. Informatiena concept situat
in the field of human language and intersubjedtivit refer:
to the process of telling something to somebody tantthe
content being transmitted. In short, it inaies a maj
human characteristic.”

A final critical note concerning plagiarism. The kifiedic
article oninformation Historystates:

In their seminal booKhe Study of Informatiol
Interdisciplinary Messagdd] Machlup and Mansfie
(1983) collected key views on the interdisciplir
controversy in computer science, artificial intelligen
library and information science, linguistics, psgidgy, ant
physics, as well as in the social sciences. Ma
(1983[5] p.660) himself disagrees with the use of
concept of information in the context of signahsmissior
the basic senses of information in his view al aig "to
telling something or to the something that is betoly.
Information is addresed to human minds and is receive
human minds." All other senses, including its usih
regard to nonhuman organisms as well to societywalsole
are, according to Machlup, metaphoric and, asenctse
cybernetics, anthropomorphic.

This text is takemvithout quotation markom theonline
versionof "Capurro, Rafael & Hjgrland, Birger (2003). ~
concept of information. Annual review of informaticcienc
and technology (p. 343-411). Mexdl, N.J.: Information Toda
A version retrieved November 6, 2" as quoted inguf not witt
regard to this text which is indeed a quotatiorhauit quotatio
marks. This is the original text:

In  their seminal booKhe Study of Informatiol

Interdisciplnary Messages, Machlup and Mansfield (1
collected key views on the interdisciplinary comgwsy ir
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computer science, artificial intelligence, libraagd informatio
science, linguistics, psychology, and physics, afl as in th
social sciences. MA&lup (1983, p. 660) himself disagrees \
the use of the concept of information in the cohtafxsigna
transmission, the basic senses of information & \hew a
referring "to telling something or to the somethihgt is bein
told. Information is ddressed to human minds and is rece
by human minds." All other senses, including its usth regar
to nonhuman organisms as well to society as a wharle
according to Machlup, metaphoric and, as in thee cal
cybernetics, anthropomorphic.

The online source is mentioned before as follows:

The Latin roots and Greek origins of the word "mfation™ i<
presented by Capurro & Hjgrland (2003).Réferences c
"formation or molding of the mind or character, itrag,
instruction, teaching" date frorheé 14th century in both Engli
(according tdOxford English Dictionary and other Europe
languages. In the transition from Middle Ages toddmity the
use of the concept of information reflected a fundatal turn i
epistemological basis ffom "giving a (substantial) form
matter” to "communicating something to someone".

See my contributions in English:

Beyond Humanismg010)

Digital hermeneutics: an outli@010)

The Dao of the Information Society in China and Tresk ofIntercultura
Information Ethicg2010)

Towards a Comparative Theory of Age(2609)

Past, present and future of the concept of infaong2009)

Interpreting the Digital Huma(2008)

On Floridi's Metaphysical Foundation of Informatiénology(2008)

Towards an Ontological Foundation of InformatiohiEs (2005)

The Concept of Informatio(2003)

Ethical Issues of Online Communication Rese42€02)

Philosophical Presuppositions of Producing and riRatg Organi
Life (2002)

What is Angeletics?2000)
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Beyond the Digita(1999)

On the Genealogy of Informatiqfi996)

On Atrtificiality (1995)

More in myDigital Library.

See also the following translations and contrimgioby
Mohammad Khandan:

Capurro, Rafael: Information Technologies and Tebbmies of th
Self. Persian _translationy Mohammad Khandan. In: Journal
Librarianship. A Quarterly Journal on Academic labanship. Vol. 3
(Spring & Summer) 2005, pp. 77-93.

Khandan, Mohammad: (2009). Philosophy of Infornmatio Luciano Florid
and Rafak Capurro's Thought. Tehran: Chapar Publicatiomn IPubli
Libraries Foundation.

Khandan, Mohammad (2009): A Comparative Study ocidno Floridi an
Rafael Capurro's informatology thoughfuarterly Research on Informati
Science and Public Volume 15, Number 1  (56), pp. 149-183.

Khandan, Mohammad; Horri, A. (2009): Rafael Capsrrelermeneutic-
Existential Theory ofinformatiorLibrary and Information Sciencé/ol. 11
pp 133-154.

Khandan, Mohammad; Fadaie, Gholamreza  (2089).look at the
foundations of information philosophy of Luciano oFRdi. Fasinamey
Pajooheshhaie Falsafi va Kalan89, 5-39.

dasa c_q..ﬂu .«L..SJ-'..)JE ‘5.11,.\9‘95 Cle SUa) 4andd Bl g L..SJL‘-‘“ 4 ‘;Mg_'a»
395 jlad Ga)& -e.».dé g\.&d&.&}j:\ aaliliqd .ﬁ\dé L.b)e)\i: EIEIAES
.39-5 o «(1388 &)

online

Khandan, Mohammad (200%ature of Information in the view of Rafi
Capurro. Informology 20: 87-118.

(;_..nl_\..:;&)la\ O dass u:dij .((‘9‘)‘9::\\5 djlab ‘)L.\ 2 Cale S Cualayy
18 -87 U= «(1387 by 5 Qb)) 21 520 6 les

online

Khandan, Mohammad (2010). Normative ethical theoramd ethical
challenges in the field of information managemé@ontirnal of Academic
Librarianship and Information Researct4 (3): 87-121.

Cupde daje 0 A glagills 5 gl 31 glaag ylay,
GLAULALS 5 o lalS Clidas aaliliad olaid dese alli (ile Dl
(1389 3al) 53 5 lad a8
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4. How would a discourse on Information Ethics in a
Iranian context look like?

What were the major changes in the principles, Io@am(
values of communication in pre-Islamic and Islariran and
how were and are such changes reflected in etthaating ir
Iran today? Is there an information ethics in Irandialogue
with  other  ethical traditons and vice versa?

- lranian Association for Ethics

in Science and Technology

International Center for Information Ethics.

IRIE

International Review of Information Ethics

I quote from:RafaelCapurro, Michael Eldred and Daniel Na
‘IT and Privacy from an Ethical Perspective: Dibitdhoness
Identity, Privacy and Freedom in the Cyberwoitd’ Johanne
Buchmann (ed.nternet Privacy Berlin 2012, pp. 113ff

"Recent research in informati@thics shows that the notion
practices of privacy vary in different cultural draons, thu
having an impact also on digitally mediated whoness
freedom.

This intercultural discussion is still in its irati stages wit
regard to the ‘Far East'nd also African and Latin Americ
cultures, just as it is in comparative studies leey fo
instance, Europe and the United States as addregse
instance, by Helen Nissenbaum (cf. 2.4.7 An apalad
Nissenbaum’s Privacy in Context) and Beate Roqsf. 2.2.1!
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Privacy as protection of individual autonomyGn Rossler’
The Value of Privacy). How and as whom we revedl @ncee
ourselves and our selves is not just an abstrantemtue
matter, but is always concretized and rooted intucal
traditions.What is common and what is different shines 1
from different perspectives that in some cases appe b
incompatible, although not necessarily contradictBut ever
in these cases, as we shall see in the followirdyaes, variot
options for common practices and regulations are possiile
emphasis on the latter should not overlook, howether deepe
cultural layers as well as the foundational navestion privac
and publicness

We are still far from a global digital culture ofutaal respec
validation and appreciation based on trust withardgo suc
cultural differences. Trust is engendered by arewstdnding ¢
the otherness of the other(s) self/selves, enalslewy forms c
interplay between personal and socio-culturaloméss an
opening new spaces of freedom to show ourselves can
selves off and also withdraw from such selfdisplayoth the
cyberworld and the physical world

[.]

Homi Bhabha, director of

the Humanities Center at Harvaddiversity, has proposed
“global ethics that extends ‘hospitality’ to alloke who los
their place where they belong due to an historitalma
injustice, genocide or death”.

Privacy understood from the perspective of whoni@sshe
digitized cyberworld calls for an ethic$ i@ciprocal hospitality
not only with regard to diverse ethical norms andgiples, bu
also with regard to those who are marginalized igl@ba
society in which digital technology has a domingtpresenc:
Intercultural information ethics adoptscatical stance towal
all kinds of destruction of the human habitat ire tvorld
particularly such ways of thinking and lifgactices that exclus
others from their use or impose on them a particulay o
playing out the interplay of whoness, thus #ning thei
becoming free selves

The thoughtful and practically oriented search &mmmor
values and principles should not overlook or ‘fdrgthe
complexity and variety of human cultures that argeauin:
expression of humaneness, and not somettarnge overcom:
This concerns, in particular, the notion of privaammnceived &
what is proper to human selfiderstanding in being able
withdraw from others’ gaze and lead one’s own dif@ared wit|
certain freely chosen others. An intercultural viefvprivacy
must pay attention to what is in between cultuadi®wing the
individually and socially moulded self to transfoland enric

97



its identity through the cultural interplay both thwvh anc
between cultures.

Abridged version of Rafael Capurro, M&el Eldred and Dan
Nagel:Digital Whoness: Identity, Privacy and Freedom e
Cyberworld. Frankfurt 2013. Extensive parts can
previewedhere.

Walel Capnrroy] Muchised Hldred | Donbel, Miged

[hgzital Whoness

Ity Prvicw snyd Freedop m the Uvhersraoril
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[1l. QUESTIONS AND ANSWERS

NOTES FROM A DIALOGUE BETWEEN
RAFAEL CAPURRO ANDMAHMOOD KHOSROWJERDI

RC
Do you know the original Arabic writing faasawwur or at-tasawwur bi-I'-'agland tasdiq?
Are these terms still used in Arabic today?

MK
The termtasawwurmeans conception or conceptualization and drawingind . In Persie
we says2 S Jus (khyal krdr) Or i, (tasawwur).

The original writing fortasawwurin the view of Ibn-Sina in his boald-Najat (Book o1
Salvation), is as follows:

4 Gy Vg Sgomge oS O} PN oy e oo gadeal D s OIS Wy aasi of Lo aad g L b ol ST
Eomy oS W sty (5patlSy ST Yy gaokeal ol o s 8 3 Vg 4 ey DLVl s jpmn Lo ey
Sy sl LUSS G el as Ly A e el e s llly il Bl Ly - L
ey ey peaie sl dolly Byateg U Gulean sl lilly ST gl 50 e agndy Loy 1 548 psall o
M U ekl dady dlauly S Shgatey U Slkas d] 250 Sy Bl el 055 - B e ) el
Jab g el O lgiSy il ) g b gbad) Bl el p Slusedl Slusdl 3 b 2l
Jor et et 2y L] (3 S5 3] i i3y Gl e 852 ol s ekl ol b LA Sl
g ae W s ST 3 els LSS Il ST (8 e G5 ST Slglendd 3350 M SIS Liseind) Jlgw)
YOS winphs ozt o ¥ Lo e Lol Wgaiad) e St JLew VST a1 L 087 o &l gy STUL 081 ol o
3Ly dorgs 4 &l n 2,0 W Lmtdlad Bl il poiza) G5 gy 4 13) & 3 Vel it e WY 8T 3 0SS
O cupe 13 Bla o Ligeddl 0L oot G5 oy i) el oLl s e ST Iy oY) s ez

Ll Jeus

53 =il

(Full tex?)
(Works)

"Every knowledge consists in either a concepti@gafvwur) of some idea or assert
(tasdzq) [of it]. There could be conception without assertion lik¢h@ case of someac
who claims to have conceived of the existence efvitid khala’) but he does not ass
it; or the case of someone who has a conceptidineoidea of mankind without includi
things and terms that show assertion or negathord every conception and assertio
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either acquired through examination [(or discuesiliinking)], or it is there in the ve
beginning. That through which assertion is obtaimgedyllogism (iyas) and what i
similar to it from those things that we have alyeadentioned; And conception
acquired through definitiomédd) and those things similar to it as we shall disdaser
And syllogism consists of parts that have been resseand pds that have be:
conceived; And definition consists of parts thawéhdeen conceived which is |
continuing forever until there is an end. Thusngisi go back (end) to assertions
conceptions of them without mediatiors (@ wasira) and the asseon goes back to
conception without mediation. [Meaning, that alllagistic arguments should start fri
immediately accepted postulates that in turn cos$isvident conceptions].

Chapter on sensible objectaghsisat): Sensible objects are thosents that are asser
by the sense [perception], for example, when wetlsaty“snow is white,” or “the sun
bright.”

Chapter on experiencesn(jarralit): Experiences are those things that are as:
through sense [perception] together with syllogesmwhen the existence of somett
for something [else] is repeated in our senses,ef@ample the laxative [effect]
Convolvulus Scammonia -[a plant that heals constipaused in traditional medicing]-
or the motions observed in heavenly bodies. And fisensory repetition] repeats in
memory and from the repetition in our memory comgserience owing to the conjuct
of syllogism with memory. [This is the inductiveogess]. This is such that if |
laxativeness of Scammonia were accidentalerathan required by its nature, the s
thing would not happen in the majority of casesh® point that it did not happen, «
would wonder what could have caused this accidémis, when the [aboveentioned
sense perception and the memory join togetvith syllogism, the mind will admit a:
result of the assertion that it is in the natur&ocdmmonia to relax [heal constipation]
person who takes it."

(English transl. Sayeh Meisami)
And, yes, it is used today in Arabic.
RC
Do you know which Persian terms they used? Are senhs still used iPersian today?
yes, are they used only in a specific philosophtcaitext or also in everyday life?

MK

We use alstasawwur (in Persian,»<3) in all aspects of life which need imagination
conception (in mind). It is not applicable justie philosophical domain.

The exact alternative e¢dsawwur or at-tasawwur bi-I'-"agl and tasdiq in Arabic is Jall ) s
&xail s which is the chapter's title of Ibn-Sina's babdkNajat | just quoted.

Let me quote also the following text Miklos Maréth

"Tasawwurandtasdiq are the two basic concepts in the center of thditioamal Arabic logic
"but the orgin of these two Arabic terms has baffled moderinatarship for over a centur
asH. A. Wolfsonwrites[1]. They are mentioned first by ahfabi,[2] but even Ali $mi al-
Nasar's discission of logical methodology, written as late aslBvu7, has been cente
round them.[3]
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Our knowledge, as akfbi says, can be divided intasawwur(e.g. sun, moon, intelle
soul) andasdiq (e.g. "the heaven consists of spheres” or "thedvMsrcompound and eve
compound thing is created, consequently, the wasldcreated(4] As his example
showtasawwurrefers to concept artdsdiq refers to a phrase or group of phrases. Asser
traditional translation afasdig, comprises both "phrase" and "group of phrases".

Conceptaindasseniare mentioned in drarabi's works, which from the logical point
view are not of primary importance. In this respibet situation has been completely chai
with Ibn Sna. We can see these termsatissed in the first chapters of his logical wc
showing that they became the guiding principles of hisdogEvery knowledge consists
concept and assent” - as he wrote inkiigb al-nagit. "Concept is a knowledge comprise:
a definition or sinlar things, assent is a syllogism or a similanthiDefinition and syllogis
are the two instruments to acquire new knowledgje."

[...]
This structure of Arabic logic differs from that thfe Greek. It is the reason why the que:
was raised: what was the origin of the Arabic systéhere are two answers given.

Modern scholarship seeks to identify these two $ermwith oavrtacio
andovykatddeoic. [8] These expressions - especially the second drawe been well knov
in Stoic epistemology, it means, they are to bdamged in terms of Stoic logic. [...] Sintlee
Stoic philosophy did not admit the universals, tmewledge referred to individuals, wher
in Arabic logicconceptwas always universal. In Stoic epistemolsgpkatathesis to assel
to aphantasiaevoked in our sou by an individual being, whert@adiq means connectic
of phantasiaj i.e. "sentence" or "syllogisnfilo] If we attach ourselves to tllemmuni
opinio, then we should find an explanation of these sirat differences between the Si
and Arabic systems.

According to my knowledge there has been no eftoreconcile them, so it seems te tha
the Stoic line is to be rejected, as it has beenedby F. Jadaane. He pointed
thattasawwurwas based on a definition, which consistgerfus proximunetdifferentie
specifica so it had to have an Aristotelian origin. Andsths the second answer]
[...]

Tasawwurandtasdig, as our quotations show, are not only central eptscof lgic. They ar
two basic notations of Greek and Arabic psycholaegywell. So, we can summarize
follows: in the late Greek and Arabic philosophgrthis a tripartite structure of the soul v
hierarchically = ordered faculties. The sensitive tparof soul abstract
elementaryasawwurat andtasdiqat by the divine intellect.

Tasawwurat andtasdigat acquired from sense perception and divine intelldatougt
induction and deduction are arranged in Tabulag;iwtonstitute the basis for Sciences.

The Neoplatonic concept of logiogether with late Greek and Arabic psychology gee ¢
clearer and system bound account for the diffieslti connected with t
termstasawwurandtasdig.

[1] H. Wolfson: "The Terms Tswawwur and Tedig in Arabic Philosophy and their Greek, Latin
Hebrew equivalents.The Muslim Worl83 (1943), p. 114.

[2] al-Farabi: Uyiin al-mag'il, p. 56. Ed. inAlfarabi‘s philosophische AbhandlungeR. Dieterici
Leiden 1890.
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[3] Ali Sami NassarMan'ahig al-baht 'inda mufakkiri al-islanCairo 1947. p. 25. and p. 46."

[4] al-Farabi: loc.cit.

[5] Ibn Sina. Kitab al-nagit: Cairo 1938, p. 3. See also: |. Madkour: L'orgambAristote dans
monde arabeParis 1969, 53-56.

[8] Wolfson: op.cit. P. KrausRevue des études islamiqu&835 No. 4, p. 220. Simoran den Berg|
AverroesTahafut al-TahafutVol. Il. London 1954, p.1. A.S. Nassap.cit. p. 23. etc.

[10] A. Graeser: "The Stoic Categories", lies Stoiciens et leur Logiquéctes du colloque 1
Chantilly 18-22 septembre 197Baris 1978, p. 201: &tus reports that a 'true presentation is ol
which it is possible to make a true affirmatio @garian).™ The passage shows the difference ba
our terminology and that of the Stoics.

[11] F. Jadaand:'influence du stoicisme sur la pensée musulmBagrouth 1968, p. 106-113.

Source: Miklos MarothTasawwurandtasdig. In: Simo Knuuttila, Reijo Tyoérinoja, St
Ebbese (eds.): Knowledge and the Sciences in MaldRwilosophy. Proceedings of
eighth international congress of medieval philogo8.I.E.P.), Vol. Il, Helsinki 199

pp. 265-274 (quote: p. 265)r(line)

RC

The article byHarry Wolfson"The Terms Tgawwur and Tgdig in Arabic Philosophy ar
their Greek, Latin and Hebrew equivalents” publéieThe Muslim Worl83 (1943), 114-
128 and quoted by Miklés Maréth, is a key referencequote itin extensancluding
somefootnotes:

"Throughout the historpf Arabic philosophy, beginning with Alfarabi, walon Logic
open with the formula that knowledge is devided takawwurandtasdig. These tw
terms lend themselves to various translations fMtach "formation” and "affirmatior
are closest to the iginal Arabic. The distinction , on the whole, cesponds to tf
distinction usually made by logicians between "dangpprehension” and “judgeme
But the origin of these two Arabic terms has balfflmodern scholarship for ove
century. [...]
As the basis for our investigation we shall talghetexts of five Arabic authors:

I. Alfarabi's (1) 'Uyzn al-Mast'll, [2],

Il. Avicenna's (2)Shifz',[3] Najat and[4] Isharat, [5]

lll. Algazali's(5) Magasid al-Falasifah, [6]
IV. Shahrastani's (&itab al-Milal wal-Nihal[7]

and

V. Averroes' (7)fasl al-Maqgal wal-Taqrir ma@ bain al-Sjarah wal-Hikmiah min al-
Ittisal, [8], and(8) Epitome of the Organon.
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Of these eight text8)yizn and theMaagasid give complete treatments of the subject;
others contain abridged or fragmentary treatmehits o

To begin with, there are two terms which are usedhie various Arabic texts a:
description of that which is divided intasawwurandtasdiq. They are the terms doctr
(ma'rifah) and discipline '(Im),[10] though sometimes only the term doct
(ta'alim) [11] or only the term discipline (‘ilny2] or disciplines 'Ulzm)is used

Then, in the various definitions of tkeyawwurandtasdiq in these Arabic texts, we fil
certain characteristic terms which describe théraison between them. As contrast
with tasdiq, tasawwuris called the first knowledgealkilm al-awwal.[14] It is said t
imply that there is (1) a thing@lshali [15], res[16]) or a simple thinggmr sidij) [17] anc
that that simple thing is designated by (2) a téem[18] nomen19]) or by a single ter
(dictio separatg20]), which conveys to the mind (3) the meaninta{na [21]intentio[22])
or the essencesybstantig23]) of that thing, in which meaning, however, (4)rthés nc
truth or falsehoog¢R4] In contradistinction to thigasdiq is said to be the "assertion the
denial of something about somethings]

Besides the main distinction betwedesawwurandtasdiq, each of these two is furtt
subdivided into primary awwaliyy) and acquired njuktasii).[26]The primary Kkini
of tasawwuris described as that whickbomes to a stop and is not connected with
precedingasawwur,”" [27] whereas acquireidsawwuris that which "is completed only
some precedintasawwur,"[28] and similarly primaryasdiqis that which "is nc
preceded by anoth&aisdiq upon whichit is dependenib] whereas acquiretdsdiq is
that "which one cannot comprehend without having comm@neled some ot
things.'[30]

Or, the distinction between primaigsawwurandtasdiqis said to be between "tl
which is comprehended primarily withb investigation and search and that whic
obtained only by investigation3i] There is thus altogether a fourfold division:
primarytasawwur, (2) acquiredasawwur, (3) primarytasdiq, and (4) acquirethsd:q.

Each of these four kinds of knowlezlgs illustrated in the various Arabic texts bytaa
examples. Let us examine these examples.

Primarytasawwuris illustrated in théUyianby the terms "necessity"alfwuijib),
"existence'(al-wujizd) and possibility &l-mukn, [29] and these are described as "self-
evident and true concepts which are implanted & rtind."[30] In theMadqgasid, it is
illustrated by the terms bein@l{maujd) and thing &él-shai.[31] Now, the term "the
which exists" or "being" @ 6v, ensal-maujid), together with the ten "unity", is
described by Aristotle as one of the most genedmmji transcending even -
categorie$32] Similarly the term "thing" res) is included in what in pogristoteliar
philosophy is known as the dsanscendentaleswhich, like the termsbeing" an:
"unity”" in Aristotle, are described as the most ey terms[33] Consequently in the
Arabic texts, the primary kind aésawwurrefers to those concepts which, like "bel
and "one" in Aristotle and like the siranscendentales postAristotelian philosoph
are most generic and therefore conceived withauatth of anything prior to them.
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The acquired kind dasawwauris illustrated in theUyizn by term body &l-jism), which, i
says, implies a prior knowledge of the terms "langireadth and deptig4] and to thi
kind oftasawwuralso evidently belong the terms sun, moon, soul anéllect
mentioned there previously as illustrations of ttemtasawwurin generaf3s] In
theMaaqasid it issimilarly illustrated by the terms body, trg@n, and spirit{36] for all of
these it says, depend upon "the conception of thmegs which reveal the
essenceq37] In theShitz', it is illustrated by the term "maig¥] [...]

In theFasl tasawwuris illustrated by the terms "[1] the thing itse#l{shai nafsuhjanc
[2] the image thereofnith-zluhu).” [42] Here, | take it, the term "the thing itself" shc
be understoodni the sense of "the concept of thing" and as thevabpnt of the teri
"thing" used in theMagasid, where, as we have shown, it is used in the sensénaf i
known as théranscendentalesand hence this term should also be understodukias
used by Averroes as an illustration of the primang of tasawwur. Accodingly, the terr
"the image thereof" is to be taken here as refgrtinsome perceptible thing, analog
to the term "body" in th&Jyin and theMaagasid, and hence as being used by Averras=s
an illustration of the acquired kind ddsawwur.

If our interpretation of this statement of Averrasscorrect, then the terms "the th
itself" and "the image thereof" are survivals o tBlatonic philosophic vocabulary i
system of philosophy which is not Platonic. Thentat-shai nafsuhueflects exactl
such Platonic terms asto 10 10 kaAdv [43] andwdp avto [44] which in Plato mean "tl
idea of beauty" and "the idea of fire," and thenemitzhal is anexact translation of t
Greek eikov, which is used by Plato as a description of peiokp objectg4s]
[...]

The first passage in Aristotle with which Averragmnects the distinction of formati
and affirmation iDe Interpretationgch. 4. In that chapter, Aristotle makes a digiom:
between a sentenckofog, qaul) and word ¢doig, lafzah). [65] A sentence, he says, i
is enunciative qrogavticog,jazim) as in it either truth or falsitye] whereas a wor
though it has meaning ofuavtikn), expresses no affirmation or negatjén.
Commenting upon th, Averroes in the Latin translation of his MiddBmmentar
onDe Interpretationesays that what Aristotle calls "word"pgr modum intelligentiae
conceptionigorintellectus et formationsnon per modum affirmationis
negationig68] The Latin term conceptio or formatio hereleets the Arabi¢asawwur.

]

The second passage in Aristotle with which Averro@snects conception and judgen
is De Animalll, 6. In that passage of De Anima, Aristotlg/sa'The thinking {énoig) of
indivisibles is in both cases in which there isfatsehood, bt in cases in which bc
truth and falsehood are possible, there is alreadye combining of notions into ongd)

[70] De Anima lll, 6, 430a, 26-28

Then later Aristotle explains these two statemewth regard to the second statem
he says: "The assertiopdoic) of something about something, as, e.g., an adfilon, a
well as every composite sentence, is either trialse.{71]
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[71] Ibid., 430b, 2627. In the Latin translation from the Arabic, tpassage reads: "Et dicere aliquic
aliquo, sicut affirmatio, et omne compositum estuve vel falsum". In this translation, the Gredica

(1.27), which underlies the Latiomne composituwas evidently taken by the Arabic translator egel
to Moyog ovvbetog inDe Interp 5, 17a, 22, i.e., a propgtsn consisting of both an affirmation an
negation, as, e.g., A is B, not C, My translatidntlus passage follows the Latin translation frone
Arabic. Cf. the same passage in English translatadbe Anima

With regard to the first statement, he says thahencase of thought¢vg), i.e., in the
case of thinkingvonoig), "the assertion of the quiddity of a thing isetr{r2]

[72]1bid., 430b, 27-29. In the Latin translation from theaic (Text. 26) this passage reasksd qu
dicit quidditatem rei est verugvidently the expressiaguidditatem reis a translation of the entire Gre
expressionod ti éott kard To Ti [V sivon in 1,28. My translation of this passage here folative Latil
translation from the Arabic.

Now in the Arabic translation &fe Anima as may be judged from the Lati3]

[73] Liber 1ll, Text 21, inAristotelis opera Venice, 1574, Vol. VI, p. 165F.

as well as the Hebrews4translation of it which is included in Averroes' ng
Commentary on it, the termdnoig in this passage was translatedtdpyvir, for the Latir

it is formareand in the Hebrewayyer.
[74] MS. Berlin, Cod.Heb. 1387-8

By formareand its underlying Arabitaswir is meant here the process of formin
concept in the mind, for in Arabic the teteawir by itself maymean both the forming
an image and the forming of a concpgpt though, through usage, it is often associ
with the formation of images.

[75] Cf.The Moslem WorldXXXI (1941), 38.

Commenting on this passage, Averroes identifiest8tlie'sdistinction between these t
actions of the mind, namely, that of thinkingi{oic) of indivisibles or the thought¢tc)
of them, and that of the assertion of somethingceoring something with what
describes as the "more renowned" distinction bet@enatioandfides—two term:
which reflect respectively the Arabic tertasawwurandtasdigq—I[76]

[76]De Anima lll, Comm. 21. The corresponding terms in the té&b translation areziyyur
andha'amatah(butimmutin comm. 26). St. Thomas, in his restatement o plassage of Averroe®é¢
Veritate X1V, 1, c), has the ternmaginatioin place offormatia "Unde etiam et apud Arabes pri
operatio intellectus vocatur imaginatio, secundeemuvocatur fides, ut patet ex verbis Commentato
lll: De Anima (com. XXI)".

Similarly, in his comment upon the statement inalibAristotle contrasts the "assert
of something about something" and "the assertiothefquiddity of a thing." Averro
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refers to these two dslesandformatio, that is to saytasdiq andtasawwur. [77]

[77]1bid., Comm. 26

Furthermore, in his comment on Aristotle's exp@ssthinking of the indivisibles," tf
term indivisibles {dwipera)is explained by him by the term simple thinges(
simplice$.[78]

[78] Ibid., Comm. 21. Hebrewha-debarim ha'bilti m#alkim.

In this passage then, we have the source of the tinactisn
between g¢asawwurandtasdiq in Arabic texts, the use of terms "simple" and Utgylity"
in the description afasawwurin some of those texts. Though tiagawwurin the Arabic
texts is said to be neither true nor mals, whetkagonoig of simple things is said he
bei Aristotle to be "in those things in which theseno falsehood,"” this statement n
have been understood by Arabic philosopheramiean that there is in them neit
falsehood nor truth. In fact, this how this statatris interpreted by Averrog#o]

[79] Ibid., Comm. 21. But in Comm. 26, Averrogsys:'sed actio quae est informatio, est semp
vera"—an inconsistency to which attention is called om thargin of the 1574 Venice edition, p. 169B-
C. [emphasis added]

On the basis of this passage, too, we may assuatetlile Arabictasawwuris &
translation of the Greekomoig and is the equivalent ofotg. This will explain the use
the expressioper modum intelligentiaéor intellectug et conceptionigor formationi9
used by Averroes in the passage of his Middle Comtang on theDe
Interpretationereferred to above. In that passa&gaceptioor formatio (tasawwur)
representsonocig, whereasntellectug'aql)) representsovg, both of which are us:
interchangeably here iDe Anima.

The third passage in Aristotle with whichAverroes connects the distinct
betweentasawwur andtasdiq is in Analytica Priora[sic RC] I, 1-2

In that passage Aristotle begins with ttetesnent that "all doctrin&@aockoliio)
and all intellectual discipline puf6nowg) arise from pre-exisht knowledg
(mpodmapyodon YVOG1S).[80]

[80]Anal. Postl, 1, 71a, 1-2.

The terms "doctrine" and "intellectual disciplinate explained by him to refer to
mathematical sciences and other arts, (2) logi@dsoning and (3) rhetori
persuasions1] Then "preexistent knowledge" is said by him to be of twoddn(1) "witt
some things we must presuppose that they are,2bwith others we must underst:
that which is spoken ofg2] and as an illustration of the first kind of pEristen
knowledge he quotes the proposition stating the ¢dwexcluded middlggs] and a
illustration of the second kind of peedstent knowlede he mentions the t
triangle[s4] In the course of his discussion he also mentioasgfometrical propositit
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tht the angles of every triangle are equal to two rigigles as a previously known me
premise in a syllogisss] but evidently this proposition, though describedehas
previously known major premise in a syllogism t&eif subject to demonstrati(sg]

[86] In Euclid (I, 32) this is given as a geomesditiproposition and not as a common notion or pats
So also ifMetaph.IX, 9, 1051a, 24-26.

In his Long Commentary on this passage Averroesegudlfarabi to the effect that t
distinctiondrawn here by Atristotle refers to the distinctlmetween primary and acqui
under bothasawwurandtasawwurandtasd:q. Averroes, however, disagrees with
contending that in thAnalytica Posterior&Aristotle deals only withiasdiq.[87]

[87] Long Commentary oAnalytica Posteriord, Comm. 19, Burana's translation:
"Enuntiatio haec, quemadmodum dixit Abunazar, cahendit sub subiecto suo omnia, quaecunque
in hoc libro et hoc, quia cum dixit: Omnis doctriébomnia disciplina, comprehéit sub se omnes spec
quaesitorum, quae procedunt viam verificationis stcundum viam formationis" (p. 12E)
Sed oportet etiam, ut consyderemus de hac enomgatijuae dixit Abunazar et alij, an comprehe
verificationem inductam et formationem. @iam verba Aristotelis et exempla, quibus utitidentur ess
ex materia verificationis, non ex materia formaisdrip. 13F)

In his Middle Commentary, commenting upon Aristatléwo kinds of presxisten
knowledge, he says of the proposition statimg law of excluded middle that it is whe
calledverificatio, i.e.,tasdig, and of the term triangle that it is what is callermatio,
i.e. tasawwur.[88]

[88]Middle Commentary ownalytica Posteriord, p. 1E-G, Burana's translation:
"Cognitio autem, quam oportet praecedere in omnpgeod assequimur per cogitatiomec syllogismun
est duobus modis: aut enim cognoscitur quod resusitnon sit, et haec cognitio vocatur verificagor
cognoscitur quid significet nomen ipsius, et focaflmrmatio. Oportet autem discipulum in quibusc
praecognoscere quod sunt tant quemadmodum in propositione, quae dicit de omera est al
affirmatio, aut negatio, propterea quod in huiussdnpropositionibus, opus est, ut cognoscamusater
ipsorum tantum, quodque nemo ipso renuit praetphiStas. In quibusdam vero opdrté praecognosc
quid significent nomina eorum tantum, quaemadmodportet Geometram praecognoscere, quid sigr
nomen circuli in arte sua, et nomen trianguli.”
It is evidently on the basis of this pasage of Aves that Narboni in his Hebrew commtery or
theMaaasid, 1, c. (MS Jewish Theological Seminary) saysgiyyur (tasawwur) is the knowledge
quiddity; immut(tasdiq) is the knowledge of existence."

From Averroes' distinction of this passage we mayher that the main distincti
betweentasawwurand tasdiq is already assumed and that all that his passage idd
introduce the subdivision of "primary" and "acqdite eithe
both tasawwurand tasdiq according to Alfarabi, or only und&sdigaccording t
Averroes.

[.]
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We have now collecteddm the writings of Aristotle all the strands fronhiah were
woven together the various discussions in Arabierdiure of the distinctic
betweertasawwurand tasdig. In Aristotle, too, we have found the prototypelose tw
Arabic terms. Ofasawwurit isvonoiwg; oftasdigit is anopoviikéc — Adyoc.

[.]

In conclusion we may now give the genealogy of énego terms in Greek, Arab
Hebrew and Latin.

Tasawwur
Greek—
(a) Aristotle: vomoig
(b) Stoics:pavtacio Aoyikn

Arabic—from Greek: (a)asawwur.

Hebrew—from Arabicziyyur

Latin—
(a) from Arabic:

(1) imaginatio(Algazali'sMadgasid).
(2) formatio (Averroes’ Long Commentary d&®e Animall, Comm. 21).
(3) informatio (Ibid., Comm. 26) [emphasis added]

(b) from Hebrew:

(1) conceptio(Abraham de Balmes' translation of the Long ComamgronAnalytice
Posterioral, Comm. 1).

(2) formatio (Burana's translation of the same).

(3) notitia (Mantinus' translation of the same)

(4) conceptugibid.); alsoformatia.
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Tasdiq
Greek—
(a) Aristotle:dmopavtikdc Adyog.
(b) Stoics:a&iopa
Arabic—from Greek: (b)tasdiq.

Hebrew—from Arabiczidduk, (alsohazdaka, hedet)[110] immut ha'amatalicf. above r
76)

Latin—
(a) from Arabic:

(1) credulitas(Avicenna'sShifz'; Algazali'sMadgasid).

(2) fides(Averroe's Long Commentary @e Animalll, Comm. 21 an 26).

(b) from Hebrew:

(2) verificatio (Buranaloc. cit))

(3) certificatio (Mantinus,loc. cit)

(4) certitudo(ibid.); alsofides."

See the book by Joep Lameer:

B 4 | e "Gpaal 5 gaal (B Allus )" dan 5 1S G ) K
CONCEPTION AND BELIEF IN SADR AL-DIN SHIRAZI

AL-RESALA FI L-TASAWWUR WA-L-TASDIQ

INTRODUCTION, TRANSLATION, AND COMMENTARY BY JOEP AMEER
Iranian Institute of Philosophy

Tehran, 2006

http://www.irip.ir/Home/Single/175
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Some quotes and comments on this book:

p.22prohypolambaneinpresupposition - pre-understanding : belief #ahething
is tassawwuibut alsotasdigin Farabi.

Aristotle, Post.An. 1.1 71a-b
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(Source Biblioteca Augustana)

All instruction given or received by way of argumheproceeds from prexisten
knowledge. This becomes evident upon a survey lahal species of such instructi
The mathematical sciences and all other speculdis@plines are acquired in this w
and so are the two forms of dialectical reasongyjpgistic and inductive; for each
these latter make use of old knowledge to impawst, nhe syllogism assuming

audience that accepts its premisses, inductiorbeiig the universal as implicit in t
clearly known particular. Again, the persuasionred by rhetorical arguments is
principle the same, since they use either exangplend of induction, or enthymeme
form of syllogism.

The pre-existent knowledgerequired is of two kinds. In some caaésission of the
fact must be assumedin others comgehension of the meaning of the term used,
sometimes both assumptions are essential. Thugssunme that every predicate cal
either truly affirmed or truly denied of any sulijeand that ‘triangle' means so and s
regards 'unit’ we have to makhe double assumption of the meaning of the \@ortth:
existence of the thing. The reason is that thegerakobjects are not equally obviou:
us. Recognition of a truth may in some cases corasifactors both previous knowle:
and also knowledge acquired simultaneously with theognitionknowledge, this latte
of the particulars actually falling under the unsad and therein already virtually kno\
For example, the student knew beforehand that tigéea of every triangle are equa
two right angles; but it was only at the actual momanivhich he was being led on
recognize this as true in the instance before tat he came to know 'this figt
inscribed in the semicircle' to be a triangle. Bome things (viz. the singulars fihal
reached which are not predicable of anything etssudject) are only learnt in this w
i.e. there is here no recognition through a middl@ minor term as subject to a me
Before he was led on to recognition or before headky drew a concluen, we shoul
perhaps say that in a manner he knew, in a marmter n

If he did notin an unqualified senseof the term know the existence of this triangley
could he know without qualification that its anglegre equal to two right angle
No: clearly he knows not without qualification but only in the sense that he knov
universally. If this distinction is not drawn, we are facedhwthe dilemma in the Mer
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either a man will learn nothing or what he alredshypws; for we cannot accept
solution which some people offer. A man is asked, 'Do youdmryou not, know th
every pair is even?' He says he does know it. Thestegpner then produces a partic
pair, of the existence, and so a fortiori of therawess, of which he was unaware.
solution which some people offer is to assert that theyhdt know that every pair
even, but only that everything which they know ®épair is even: yet what they kr
to be even is that of which they have demonstratezhness, i.e. what they made th
subject of their premiss, viz. not merely everarigle or number which they know to
such, but any and every number or triangle withreservation. For no premiss is €
couched in the form 'every number which you knowb& such’, or 'every redtkal
figure which you know to be such': the predicatalvgays construed as applicable to
and every instance of the thing. On the other hiaimdagine there is nothing to prever
man in one sense knowing what he is learning, wthear not knowingt. The strang
thing would be, not if in some sense he knew wleatMas learning, but if he were
know it in that precise sense and manner in whioh Wwas learning it.
(transl. G.R.G MureSource

p. 23:tasawwara: idein, perceive, grasp (the essence of a thing)

"This being the case, | conclude thagaawara and tgawwur (coneeption), as technic
terms in the context of the acquisition and trassion of human knowledge, were n
likely introduced with the aim of highlight-ing th@ecise character of fahinzad fahm &
referring to one's grasping (sunienai, idein) thgeace or form of a thing (said) as one o
two preexisting kinds of knowledge at the basis of alicteag and intellectual learning.
view of the above, fsmwwur or "conception” may b&aid to have its philosophical origin
Posterior Analytics 1.1 71a 113, while its origin as a term must lie in a desoeslucidat
the precise meaning of fahima (which translatesesan in that passage) by bringing i
verb that could convey theotion of the mental grasping of the essence oiraythAnd it is
tagawwara that must then have been considered emyneaqtble of fulfilling precisely th
role.”

This origin is new to me. | followed the path giviey Albert on the source of the conceyfit
'informatio’ in Aristotle's De Anima.

p. 40:

"l think that the combination of the Peripateticcttme of conception and belief and
llluminationist account of the occurrence of unsadrforms in the soul is a fine illustratior
the "merging" 6 different philosophical traditions in Shirazilsotight as referred to in t
Introduction.”

Very interesting. Shirazi is sometimes Platonic anchetimes Aristotelic.

p. 41:

"This particular kind of self-knowledge, which peeles all knowledge by ogmence, resul
from a "dawning illumination" (ishraq), i.e. anuihination dawning upon the knowi
subject, a kind of "inner revelation" (kashf),2ight (nBr) pouring onto the knowing subj
from the First Principle or Intellect through a session of angelic intermediaries.
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This is very interesting for me because it bringdgoithe discussion the issue
'intermediaries’ from which | get my thinking om¢geletics'.

p. 46:

"Shirazi gives no examples of self-evident coneceti but it would sem that "being’
"thing-ness" and "becoming" as mentioned in hiikna al-mutdlaliya are examples
primary, self-evident conceptions."”

This is very interesting with regard to the origiof the ‘concept’ of Being.

p. 47-48:

"This seems the more triueecause in other places in this same work, he asipds the fa
that being does not have an existence in the ninerms of a universal comparable to "rr
or "horse"; it has no definition, and is not apglia the same way as universals;9 being as a
"common” results from a mental consideration ambtisonstitutive of the individuals {
which it is predicated);1 it does not have a ursakessence, not even to speak of its be
genus, species, or accident;2 indeed, "being" artbts" do not xpress essences, as ge
and species do, even though they are "mental cegitiblanawin dhihniyya) that tell
about gikayat li) individuals (in the outside world) whichemselves have no existence ir
mind.3 The fact that "being" and "exists"safar as these occur in our discourse or
outside world, cannot be reduced to a universaness must be explained by the fact
beings partake in different degrees of "perfectitkdmal) or “intensity" (quwwa) of Beir
which is why it is no sumise that the homonymy (tashkik)4 of being is oftiscussed k
Shirazi."

This is interesting with regard to the questioBefng as not dealing with a concept/unive
essence, and the issue of homonymy as related do oft legetai pollachos'.

p. 56:

"Farabi's understanding of conception and beliek tits inspiration mostly from Aristotle
Posterior Analytics and his other syllogisticalsanvithout giving much attention to th
description as phenomena in the soul. Shirazi, henather hand, ven though broad
concurring with Farabi on the meaning of conceptionl belief as epistemological ter
turned out to spend most of his time on explainingr characteristics as events in
affections of the soul. This was because lbn Sidéfinition of belief as a concepti
accompanied by belief in the sense of a judgmedtdaaised a lot of confusion in the wc
of his predecessors."

There is a back and forth relation between epistegmal and psychological isst
concerning both terms.

p. 102:
"You should understand that knowledge consistsha heing-present-to-thaind of [the
forms of] things."

This is the issue about the traditional meaninbedhg as related to presence which is ol
Heidegger's main discoveries. Was Mula Sadvare of the issue of Being _as_ Time ol
he inherit the traditional view Being _as_ beinggant or as the presence of what is pre
and of the different forms of this relation betwga®esence of the present concerning
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‘adiareton’ (or ideas) and the perception of 'madténings?

p. 103

"After all, each of these parts [corresponds toliarpression”5 deriving from a thing [in t
outside world]6 by which the soul is affected, whiman only take place by virtue of the -
that some form of it7 manifests itself in the soul"

impression : athar : pathema

Impression was the term used by the British empisdnstead of 'informatio(n)' that was
aristotelic.

See:http://www.capurro.de/info4.htnfp. 162 ff) (in German)

or http://www.triple-c.at/index.php/tripleC/articleAuv/113 (p. 130ff) (in English)

How does this thinking of Mula Sadra iag today's philosophical and political debatelm
information and knowledge society in the Arab aedskn cultures?

Finally, let me also quote this text Beborah Black

"3. Conceptualization and assent

While the close links between logic and linguistudies emerge in the Islar
philosophers' consideration of the subject matfelogic, the links between logic a
epistemology come to the fore in the consideratibthe divisions within log and thi
order of the books within Aristotle's Organon. Alflle principal Islamic Aristotelia
organize their understanding of the divisions gfidoaround the epistemological cou
of tasawwur (conceptualization), andsdiq(assent), which constikl for them the tw
states of knowledge that logic aims to producdéintellect.

Conceptualization is the act of the mind by whi¢hgrasps singular (though 1
necessarily simple) essences or quiddities, sucheasoncept of 'human being'. Ass
by contrast, is the act of the intellect wherehyiékes a determinate judgment to whi
truth-value can be assigned; in fact, conceptualizasodefined in Islamic philosop
principally by contrast with assent. Thus, any @fcknowledge that doesoh entail th:
assignment of a truthalue to the proposition that corresponds to il Wwé an act ¢
conceptualization alone, not assent. More spetlificghe Islamic philosophers lii
assent to the affirmation or denial of the exiseewé the thing coceived, or to tF
judgment that it exists in a certain state, withtaie properties. Thus, assent presupg
some prior act of conceptualization, although cetueaization does not presupp
assent.

One of the purposes of including a consideratiorthetasawwur-tasdiglichotomy ir
introductory discussions of the purpose of logictds provide an epistemologic
foundation for the two focal points of Aristoteliémgic, the definition and the syllogit
(see Logical form 81). The purpose of the défmi is identified as the production of
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act of conceptualization, and the purpose of thieggm is identified as causing ass
to the truth of a proposition. However, since tledirdtion and the syllogism are b
considered in th€rior andPosteriorAnalyticsand the works that come after them in
Organon, the study of the ways of producing conedj#tation and assent presuppose
its foundation the study of single terms and prdpos in theCategoriesandDe
interpretatione” (Source:slamic Philosophy Online - Philosophia Islamarad "Logic ir
Islamic PhilosophyRoutledge Encyclopedia of Philosopisd. Edward CraiglO vols
London and New York: Routledge, 1998. 5:706—713.

Which are the present terms used in Persian andidréor information and fc
message/messenger? Which is the term you useféomiation society? Does it refer only
primarily to digital information?

MK

The exact terms for information in Persian a¥g=>\kl or g3kl (ettela'a) or g Sdkl(ettela). In
addition, we have other related words such as keayd il (danesh which is higher the
the level ofule3kl, We name a person who is aware of somethingl-agmottale
or &l (a'gah); and we name a person who has many knowledge:ds (daneshmand) whi
means a person who has a lot of knowledge=dtim), i.e., awareness, not science.

The exact term for message in Persiafi®r »= (paya'n) in the sense of news and mess
A person who has a message or who brings is called. or »éis(payam-a'vay
or Js~_ (safir) ords~_ (rasul). The wordJs~_ (rasul) means prophet too. It is more use
religious contexts. For example we $a$ Js (rasul akram Great Prophet) which me:
the great messenger of God.

The4ll., (resa'ld in Arabic means message too. And the man whdheag- or transmit i
is titled J s~ (rasul) too.

| think in Arabic they usesl sl=« (ma'lumaj for information.You can see the final version
the UNESCO text omformation literacy where they write information literacy a8l
<l slaall (mahara't-al-ma'lumatin Arabic. But the meaning efl sz« (m'elumay is a little bi
different than_s»<i (tasawwur). The second is more used in the sense of coreleztior
and imagination.

RC

Which are the terms for information and messagedareger in Arabic and in Pers
translation used in Quran? Is there such a difft@@mre such terms usedly in the conte;
of Quran?

MK

| have discovered this issue and it is not yet deted. I'm not sure about the type
publication for it. Ipaste here a chart of the concept of knowledgeuira@which is designi
for this purpose. See: Khosrowjerdjahmood. Knowledge in Quran: A Scientome
Analysis. Research in Progress.
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As you can see, the exact term for messenger anwll&dgeable in Quran jg=(‘elym) which
means:l: or o8 (guah) in Persian. They are the characteristics of el L

You can access a bilingual (English and Arabic) a&urherehttp://quran.com/
In additon you can see an ontology-based approachle (‘elm) in this
link: http://corpus.quran.com/qurandictionary.jsp?q=EIm

But, as an interesting fact, in many cases, thistés preceded by other ternsuct
asa«= (smy'@ which means a person who hears everythingyer (bsir) which means
person who sees all eventsa6& (hakyn) which means a knowledgeable person.

CONCLUSION

| would like to suggest that Aristotleéncigor, more
preciselyvonoig t@v adwipétov, the thinking of indivisible:
that was translated from Greek into Arabic wakawwur,from
Arabic into Hebrew witlziyyur,and from Arabic into Lati
with (in-)formatiois an example of a complex history
interpretations and translations of a concept tret beconr
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paradigmatic for our age.

The "thinking of the indivisibles," that is to sapf wha
precedes the action of the intellect dealing whidn ¢compositio
and divsion that takes place in predication, is closehated t
Heidegger's no less fundamental difference betwdes
"hermeneutical as" and the "apophantic as" as zat
in"Being and Time" (1927) 8§ 3®n Heidegger ar
Information Technology see nmigformatics and Hermeneutics

The philosopher and theologidihomas Sheehaarites in hit
"Hermeneia and Apophaiss The early Heidegger on Aristot
(I quote in extenso):

"The noun hermeneia (or the verb hermeneuc
Aristotle has a generic meaning and two specifices
Generically it means expression, manifestation
communication (semainein). In increadingeterminat
specification it can then mean: verbal semaineatiec
lexis or dialectos; and declarative verbal semai
called apophansis or logos apophantikdsat is
hermeneia-1 hermeneia-2 hermen8iajsemainein]
[legein]: [apophainesthai]: selexpression ¢
communication in any form; sedfkpression
communication in discourse; sdkpression ¢
communication in declarative sentences

This threefold meaning structures the introducfory section
of the treatise On Hermeneia. There Aii move
systematically from semainein in general, to legais
particular form of semainein, to logos apophantilassyet
further specification. The remainder of the treafisections 5-
14) parses out the various forms of apophansisHeidegge
almost never deals with those sections. Rathemrbéers t
remain with the introduction, and his commentaryegally
retraces Aristotle's steps. But Heidegger's inbentof course,
to find out what judgment conceals. Therefore hisrpretatior
as a deconstruction and a retrieve, moves in theos
direction: from judgment (hermene®-to language in gene
(hermeneia2), to the question of "sign" (hermergia- or
better: from propositional truth, to the fastor, tc
transcendence -- irrder then to step back to what we may 1
hermeneia-0, not as a higher genus than esgifession bi
rather as that which makes any and all forms dfesgbressio
possible, Hermenei@-is what Heidegger in 1925 called [c
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schon verstehende Sichbewegeof human existence, t
movement of authentic temporality, which is the meg of
transcendence: "eine eigentimliche Bewegung.. dakeDasei
selbst standig macht" (GA 21, 146H)eidegger's overarchil
purpose is, as he says at SZ 166, to show ttiea theory c
meaning (Bedeutungslehre) is rooted in the ontolaiglgumat
existence. [p. 72We now take up the three meanings
hermeneia in Aristotle, and we link them up at esidge witl
Heidegger's interpretation.

IV Hermeneia-1, the broadest dimmost general sense of
term in Aristotle, means to make manifest and foee
understandable, hence to communicdte this broadest ser
hermeneia need not be communication in sound (lkdcbe b
a gesture of the hand of the raising of an eyeprand if it is ir
sound, it need not be in the articulate soundsuafdn languac
(it could be the roar of a lion or the chirping @fcricket)
Hermeneiat means the same as semainein in the basic se
indicating something to another (ti deloun, Barmeneia, 17
18), with the overtones of both intelligibility arsdciality. Thi:
basic meaning perdures (granted, with a very differoot) ir
the Latin word interpretari. The verb root pretéwhich doe
not exist independently in Latin but only tvithe prefix intel
"among" goes back to the Sanskrit prath: to spoeadnd thu
to make flat or plain. Prath underlies such Greekds as platt
(broad), platos (extension), and plateia (open epadaze
piazza). The connotation of interpretaritslay out in the clei
(cf. the etymology of the English word "giain™: to flatten ou
make plain, make clear). For Aristotle hermerieidhe powe
of semainein, extends even to animals.

V. The second and narrower sense of hermeneia iscintlfie
one that Aristotle privileges throughout his worktieulatec
linguistic self-expression and communicatibnOn Sophistice
Refutations 4, 166 b 11, 15, Aristotle describesrieneia? a:
ti tei lexei semainein: to indicate or express sthing in
speech lexis (the Latin locutio), for which Aristotle es
equally the word dialektos (Latin articulatio). the firs
meaning of hermeneia focused our attention on the tkrn
semainein, this second meaning calls our attertbcime wort
logos. That is to say, whereas hermerieisas a possibility fc
any entity that had an animal psyche with pathas@rantasi:
hermeneia belongs only to zoion to ton logon echon. C
reverse the proposition, human nature may be dkfee
specific form of hermeneiaThe genus of human beings
pathos and his specific difference is the powetogbs. Thi:
means, finally, that a human being is the pathas ¢an spea
indeed that can speak itself as pathos: beyont, itshered
decentered. Which is another waysafying that human bein
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gua openness (Dasein), can have a conscience. eBd
indicates speech or word or the faculty of disagrghinking
logos means a relation or bond between two thifigs. basi
meaning of legein is to collect or gather (cirologos, a fru
picker, or in Aristophanes, andres korpologoi, daotiector:
['Peace,"” 9]). But legein means not only to collecsynthesiz
into a unity but also to bring forth the synthediztn its unity
for understanding (GA 9, 279). In Fragmé®3 Heraclitus sa
that the Lord Apollo, whose oracle is at Delphiteolegei, out
kryptei.... The parallelism of legein and krypteshows the
legein means the disclosure (niing) of what has be:
gathered together. Logos: synthetic disclosume] &r tha
reason disclosure that can take the form of speeclre nour
and verbs are synthesized for the purpose of esipgeone’
pathos, one's disclosive submission to the worldstétle
holds, as we have seen, that animals are capablaod p. 75
egree of semainein: they too can give somethinth foy be
"understood” by another. That is, even the inakdieunoises (
animals (agrammatoi psophoi: On Hermeneia, 16 a8 he
History of Animals, 400 a 33) can be phonai senkantiBuf
wha is it that separates such "indicative voicingsoni
meaningful nouns, verbs, and sentences? What idiffieeence
between a pathos that can merely express itseldgadhos th:
can actually speak?

What differentiates human beings from animals tieschange
character of the semainein and, deeper still, ef plathos
Pathos in the undifferentiated sense is wopénness. It is tl
first condition of animal psyche: the ability toveathe worlc
appear to one (cf. meta phantasias: On the Soyl/®b 33
or, as Heidegger puts it, to be captured by thddvV@A 29-30,
344ff.). But in discussing the kind of semaineinat
distinguishes human being, Aristotle in the secesction of O
Hermeneia uses two words that Heidegger takesuas tb th
condition of the possibility of language: (1) Syritbe Aristotle
says that, whereas some animals are capable chiid thei
pathe in sound, those phonai are semantikai byrengplnyse
16 a 27) and as an instrument (organon, 17 a I)atdire
Howewer, a human sound such as a noun or verb sigrifj
convention or consensus (semantike kata synthéléea,19 an
27). (2) Symbolon: Just after the second usage ait
syntheken, and as if in apposition to it and in tcast tc
signification by nature Aristotle states the condition of 1
possibility of such convention or cominggether: Sounc
become words hotan genetai symbolon (16 a 28). Hetle
key phrase that Heidegger takes as delineatingspeeific
nature of human pathos and the birth mfman semainei
Human nature is born only when symbolon emerge:
ordinary fifth-century usage a symbolon referred to each ¢
two halves of an object originally a knucklebone
vertebratum, later other objects such as ringgat two partie
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to an agreement (=symbole) had broken between them,
party keeping one piece as proof of identificatibnthat cast
symbalein meant to put the two pieces togetheotsemmat
the contract; and in general it meant to uniteyotigesize, eve
to collect like legein. Here in Aristotle's text Heideg
translates symbolon - taken as the ground of sietht® mear
the state of being held together (Zusammengehadteten
such that meaning (Meinen) and agreement (Uberginien
come about. Human beingdyy their very nature, ho
themselves together with something else insofénegsrelate t
another entity and, on the basis of this relatmthe other, ce
intend this other as such. (GA 39; 446) [p. 76] and: Wh
Aristotle saw under the rubric of symbolowhat he saw dark
and approximately and without giving any explanatiout witt
the insight of a geniusis nothing other than what today we
transcendence. Speech happens only in an entttybthds ven
nature, transcends. That isethmeaning of the Aristoteli
thesis: A logos is kata syntheken [17 a 1f.] (ipid47
According to Heidegger, it is to the complex happgnof
symbolon as transcendence that the conventionatlsvof ¢
language accrue (rather than physical sounds géltwested
with intelligible meaning); and it is this transcdemce, one
being-in-theworld, that the words express. Moreover,
specific words are not only established by agreerban als:
are ordered to effect agreement. Thus at 16 b Rfstotle
adds, almost in passing, a phrase that illuminegdteology c
language: Histesi gar ho legon ten dianoian, kaiakousa
eremesen: The speaker brings his discursive potwersst (ir
the word with its power of signification), and tli&tener agres
Symbolon as transcendence not only underlies theeatealn
of syntheke - social agreement and conventidout in fac
exists to effect it. This particular dimension otmlity is born
out as well by Aristotle's insistence that hermasteiis not a
matter of natural necessity but of well-being, u®d-formar
(he d'hermeneia heneka tou eu: On the Soul, B &421). Thi
range of logos, and therefore of hermeriias vast, an
Aristotle implies that the field of its purposefabs extends, lil
sensation, as wide as does to eu (On Sense, 437 Eh¢
multiplicity of living forms of logos (for examplehe variou
forms of persuasion) and not just of logos as éssemwas dea
with in Aristotle's Rhetoric (cf. 17 a 5f.), whi¢teidegger reac
as a treatise on the sociality of Dasein qua tembence
Aristotle investigates the pathe in the second bobdkhis
Rhetoric. Contrary to the traditional approachhetoric, whicl
conceives of it as an academic discipline, AriststiRhetori
must be understood as the first systematic hermeneut
everyday social existence. (SZ 138)

VI There is in On Hermeneia a decisive narrowing gbk® an:

hermeneia in the direction of one privileged forfrerpressio
and disclosure: apophansis. This is the meaningeomeneiz-
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3, and it takes the form of asserting an opinioouwha state ¢
affairs with the possibility that the [p. 77] claimay or may nc
be correct. Aristotle calls that kind of sentence lagos
apophantikos, a declarative sentence (17 a.l193)is is th
exact meaning of the title of Aristotle’'s treatis@eri
Hermeneias means Peri Logou Apophantikou: Concgr(time
forms of) declarative sentenc What kind of showing ¢
apophansis is operative in a logos apophantikosa tougl
kind of literalism apo-phansis means "showfrgm," like the
Latin "deimonstratio,” and in fact apophanesthai can hav
broad and neutral meaning of "to show." But thecsjoity of
apophansis as it is used in On Hermeneia liesemafio- Any
logos (sentence)insofar as it is meaningful, puts fortt
synthesis of pathemata for consideration and, at genst
shows (expresses, communicates) something in spda
considering hermeneiawe saw this kind of showing to be
general characteristic of any Iexat all, and it is operative ev
in, for example, the prayer "Please save me" onikh "Woulc
that | were king." But a logos apophantikos doesem®he ver
structure of a declarative sentence expresseddhme that it i
showing that which is beg alleged just as it is in reality.
course the claim is, in a Husserlian sense, an ti¢ngme tha
has the possibility of being fulfilled or not, suggedly by
check of reality. But in On Hermeneia Aristotle doao
consider how one might checkaut. Which is to say that (
Hermeneia considers only the form or forms of detiee
sentences along with their empty claims to trutd #re ven
real possibility that they will be shown to be &al$nsofar as w
are dealing only with the form of theecdarative sentence, '
are being directed into the knotty issue of thatrehship of th
subject and the verb of the sentence and spedtyfioab the
grammatological question of the mode or mood (sgk
“inclination”; Latin, modus) of the verb, esgssed in i
conjugated form. We cannot go into that here extepbte the
the main focus of On Hermeneia is on the one pdaticverb-
mode of the indicative, what the later Greeks dalle horistik
egklisis, the form of the verb that expresses itltention tc
determine (horizein) things, i.e., to present thasnthey art
within their horos. (The Latins called this modedpyumber ¢
names: indicativus, pronuntiativus, definitivus, nitivus).
Heidegger himself implicitly expresses the fornralemntion of
apophansis taken in this sense when, in "Wha
Metaphysics?", he defines the attitude of scie
research: ...[l]t gives the subject-matter itseéxplicitly anc
solely - the first and last word. This dedicati@nthe subject-
matter in qustioning, defining, and grounding entails
peculiarly delimited submission to entities themes| in orde
that these entities might reveal themselves. (GA164)

[p. 78] In On Hermeneia Aristotle is interested yonh
statements directed to pragmasantences that appeal to
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listener to give consent to the asserted contecause of th
nature of to pragma auto as it evidences itsetd, ot becaus
one's feelings have been swayed by the eloquenaa ofato
or the beauty of a poem or the exiges of religiou
convictions. That is why Aristotle in On Hermen&a&uses hi
attention on declarative sentences in the indieatnod. How
then, does a logos apophantikos show a pragma? stfbatur
allows the showing to take place? The peculjasftapophanti
sentences (and for this reason they cannot be riney co-
performance of disclosure) is not that they canrbe, but the
they can be either false or true. The falsifiapilif the truth-
claim of apophantic sentences is the crucialinpoAn
apophantic sentence has a specific clelraracter. Not on
does the sentence catch the listener's attentoAristotle say
(16 b 20 f.) and call upon him or her to assenth®a it als:
makes the claim that what it is giving the listetwethink abou
is in reality as it is presented in speech. Apogibasentence
are those that present a state of affairs as hbeusgor false
whether or not the state of affairs is in fact Wy the senten:
presents it. Aquinas puts this succinctlythie Prooemium to
commentary on the Peri Hermeneias. Interpretatithen ree
and full sense, he says, is not a matter simplywearbally
proposing something for consideration (Boethiug.vquae pe
se aliquid significat) but rather entails propmsisomething ¢
true or false ([exponere] aliquid esse verum véduia). The
real interpreter is one who makes a claim for whator sh
shows. The claim could be correct or incorrectwimch cas
the interpreter, as interpreter, would be rightvoong). But ir
either case, what constitutes the possibility ofext hermene
is the same as what constitutes the possibilityinabrrec
hermeneia: the structure of composing and dividsynthesis
diairesis). Aristotle says that falsehood (and d¢faee truth ir
the narrow sense of correctness) is possibly omigres there

synthesis, and he adds that synthesis in itselfsis a diaires
(On the Soul, G 5, 430 b 1 ff.). It is not the ctsa affirmative
judgments compose the subject and the icate, wheree
negative judgments divide them. Rather, compositamt
division both occur in every judgment, whether raffative o
negative, whether true or false. Hence, synthesisdiairesis
whatever that might be, is the condition for thesgbility of
both correct and incorrect hermeneia. That is,gopaansis
assert something about something (ti kata tinositgg I
perform an explicit act of synthesis in that | poate a qualit
of the subject matter or simply the existence of-egistene of
[p. 79] it. Of course, in the very act of predivatisynthesis
also perform the distinction between the predicatel the
subject. In the most obvious example, "Socratesuisan,"

certainly synthesize "Socrates” and "humannesst"imuthe
very act of synthesizing ("Socrates is one human bein
recognize that humanness is not exhausted in ®gchatt i
repeatable in a potential infinity of other subggecand thu:
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without separating them, | keep the subject anddipate
distinct. The unity of the bivalence of showing-§8d P]-as-
belongingtogether and showing-themehastinct (synthesis at
diairesis) is what Heidegger designates the un#éigstructure
Once Heidegger had moved back from apophansis todat ir
the bivalent apophanticsathe door was open for him to s
the discourse one step deeper to the hermenewscall he
strategy that comes to the fore in SZ is clear, bnded nc
belabor it here. Briefly: To know an entity in theactical mod
of comportment entails knowirtfat entity as for such and si
a purpose. Indeed, the "&8~ dimension (Wozu) is what
priorly known when one knows an entity. That iseaan ge
involved with an entity only by being already bega) only by
having already understood it as lkgifor something. Th
primordial, unthematic, prepredicative understagdiof ar
entity's practical essence (its "what-it-is-fogss"™) is whe
Heidegger called the "hermeneutical as." It is enaed in th
fore-having of a usable entity; it can be expled in praxis
without assertions. But it is also the underlyingusture the
ultimately makes possible assertoric compositiora afubjec
with its logically distinguishable predicate: syesis an
diairesis.

To synthesize is to distinguish, and thesextori
synthesidistinction (the "apophantic as" operative
hermeneia-3) rests on the prepredicative synthesis-
distinction of entities and their practical esserared fo
Heidegger that composition and division is perfaidoe
the basis of the origal (i.e. the hermeneutical) as. 1
unified asstructure, rooted in praxis, that Heidec
retrieved from Aristotle's discussion of hermenei tc
the issues of transcendence and ultimately temporal
Heidegger interpreted human beings, insofar lees t
already know the beingnedsmnension of entities,
transcendence, i.e., as being already beyonde=nat
disclosive of the possibilities in terms of whichtiges
can be understood. This kinetic exceeding of estih
called the human being's Immer-schon-vonsea, hi:
condition of being "always already ahead" of eaditi
This movement is the geerformance of disclosure
humanely primordial sense, and it corresponds &
diairesismoment of the hermeneutical as. In the
version of his coursBie Grundbegriffe  de
MetaphysiKFebruary 27, 1930) Heidegger said
diairesis, seen as human transcendence, "pullss
under, as it [p. 80] were, and grants us a stnetchi
ahead, takes us away into the possible... ."

But at the same tiemthe human being returns from 1
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transcendence to entities so as to know them mster
possibility, i.e., "so as to allow the possibleas whe
empowers the actualte speak back to the actual i
binding way... , binding or bonding it: synthesis."
Clearly the unity of diairesis as transcendencehg
essence of beings and synthesis as the returnrgshie
their essence points to the kinetic structure g¢natind:
the hermeneutical as, just as the hermeneutical @sn
makes possible theuth and falsehood of Aristotl
hermeneiad3." (Thomas Sheehan: Hermeneia
Apophansis: The early Heidegger on Aristotle.
Franco Volpi et alHeidegger et lidée de
phénoménolog, Dordrecht: Kluwer 1988, pp. 67-

80.0nline).
In other wordsinformatiocan be understood from f
perspective of Heidegger's exister

phenomenologwgs"diairesis as transcendence to the esser
beings". Human existee is, according to Heidegger, not ¢
being in time but beingghree-dimensional spadi&ne ol
"world openness". (See nmywards an  Ontologic
Foundation of Information Ethiq2006); on Heidegger and
Aristotle see my review dfranco Volp). See also this te
already quoted:

Martin Heidegger: Dasein und Wahrsein (nach Aredest
(1923/24). In: ibid.: lll. Abteilung: Unvertffenthte
Abhandlungen. Vdrage und Gedachtes. Band 80.1 Vortr
Teil 1: 19151932. Frankfurt am Main: Klostermann, 201€
78:

"Zum Wisssen gehort die Lehund Lernbarkeit. Der Lernen
bracuht nicht selbst wieder alles erst neu aufgdeim sondei
es kann ihm aufgezeigt werdeapfdeixi3 im Beweis. De
Beweis hangt in letzten Satzen, Axiomen, Prinzipi@mn dene
das Wissen Gebrauch macht, die es aber nicht sbHasiatisc
erfalt und gar aufdeckt. Das Lernbare im ausgeazetel
Sinne ist das Mathematische. Daher der Narathema da:s
Gelernte. Aristoteles sah schon ganz klar, was HbBetiger
immer nocht nicht verstehen, da? man Axiomatik hedlbs
wieder mathematisch behandeln kann. Damit ist scieanlick
geworden, da? man auch Wissenschaft nicht eigkat
Aufdecken sein kann. Sie macht Voraussetzungen; w
diesen Setzungen prasent wird, ist nicht Thema s
Beweisens.

Wenn aber die ersten und aufllersten Ausgange auoki
werden sollen, dann bedarf es dazu eines ausgeeét
Aufweisens. Das nachste ist das in Bede im Durchspreche
von etwasals etwas Das Erste und AuRerste aber kann 1
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mehr als etwas anderes angesprochen werden. Degin Da:
Aufdecken der Prinzipien mul3 ohne Red@&gu I6gol sein
Ein Auseinandernehmedigiresig im Besprechn ist hier nick
mehr maoglich, die Ausgéange sind-
auseinandernehmbar(adiairetgd. Hier gibt es nur noc
schlichtes Sich vor die Sache selbst bringen, enekik:
Hinfihren zu ihr épagogé (nicht Induktion), keirdia-noein
kein durchsprechendes Vernehmen, sondern remes
Vernehmen." (emphasis added)

Human understanding is not permanentactubut ha
thepossibilityof being ‘informed’ by a prenderstanding ¢
beingsasbeings, transcendi
their presentunderstandin@sthis or that. This heneneutice
or existential transcendence that goes beyond #re presenc
of the present as well as of our usual understgndinbeinc
itself aspresence, allows us to make an explicit judge
about what is or is not the casmphasik

Both, the "apophantic ashat concerns our predicative capa
and thé'hermeneutical dghat refers to our existential pre-
understanding of being or our being ‘'informed' thyaie mattel
of individual and ecietal historical learning processes des
with empirical(empeirig, theoretical €pistemg and ethice
(phronesi3fallible knowledgeSee the relevance of t
distinction forroboethics

The interaction of both kinds of understanding nsagessibl
critical theoretical thinking about truth and f&siincluding
paradigmatic presuppositions, as well as ethictiéaon or
well-doing and wrongdoing, including the ethical thes
underlying such reflection. See the quote from Anite by
Luca Tuninetti in paragraph 3 of the first pddatnote 18) as
well as the quotes from Thomas Aquinas indbeond parand
particularly, in the long quote from Harry Wolfsam thethird
partof these Notes. Epistemological, logical, rhetdr
ontological aesthetical and ethical aspects are closelyeg
having in common the reflection on the conceptnébrimatior
in the different facets of the history of its trit®n. Sec
my "Hermeneutic of Scientific Information1986).

The insight into human existenastime is metaphysically ai
theologically preceded by understanding hunes®read
being and becoming part, after death, of a diviemdp with o
without their individuality, an issue thatas and is controvers
and fundamental for Greek, Latin, Arabic, Hebrend &ersia
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thinkers of the Middle Ages no less than in thearsc an
Western tradition after Averroes all the way upiluotay. This
research is not just historically relevanit lalso a key issue 1
an intercultural philosophical dialogue about timéoimatior
society.

COMMENTS AND CRITICAL REMARKS

After finishing this paper, | asked several colieeg fo
comments and critical remarks.

Regarding the question about afterlife in al-Faradie(
Bielby (University of Alberta, Canada) sent me the follog
comment:

"This strikes me very much as similar to orientasten
thought, specifically Buddhism, and | wonder whyist sc
similar, whether there is a mutual tradition betwedFarab
and Buddhism, and if that could be another conardt worl
you've already done in eastern Intercultural Infation Ethic:
and the concept of information therein? | don'talecany
relationship between the two from my comparativegieh
studies, but my education was not complete in thatter.
wonder if it would be something worth looking into?

Sayeh Meisamiwhose conmtbution on Mulla Sadra | quote
thesecond parand who is doing a second PhD at Universit
Toronto and works as Adjunct Professor in Que
University (Canada), answered the following questio

"My question is about the issue of the tacit or liex
relationship between Arabic and Persian philosaphanc
Western philosophers after the Middle Ages. Itas a questio
whether there was an Islamic philosophy after Asesbut the
about mutual ignorance. | cannot remember We
philosophers discussing books by, for instance,|l8kdra ¢
even about the classics of the Middle Ages in Resaaice ar
Modernity. Am | right?

An exception, probably not the only one: Hegehis "Histor)
of philosophy" discusses Maimonides and writes pege (Sic
on the commentators of Aristotle.

One reason for this mutual (?) ignorance is, frowm Wester
perspective, the rejection of Aristotle and his coentators ar
followers, Arabicor not, in Modernity. Did something simi
happened in Persia? until the 19th century? Somer
hundred years of mutual ignorance or only from stdnica
perspective in encyclopedias?”

127



Her answer:

"Your question is actually a very important one and
believe it has not yet been addressed sufficientbyu're
right, Mulla Sadra was introduced into the Westydiefly
in the late 19th century and it took several maeatuarie:
for him to be known in the academia. The "mu
ignorance” that you're oectly referring to must have be
due to a complex of intellectual and even exttallectua
factors.

In my opinion, the humanist tendency of the Reraause
followed by the empirical bend of the early moderat tc
mention the naturalism of moderimes, must have be
among the most important causestoé ignorance. Abo
the same time when Bacon and Descartes were ttg
leave Aristotelian approach to science behind thighl]a
Sadra was going further back toward Plato!
In the Middle Ages, hib sides of the world were living
an Aristotelian sphere so no wonder they could tstdec
each other and take each other seriously. | wolslol @d(
the scientific significance of Ibn Sina for the Nl
world and the theological importance of IbmdRd for th
rebellious ones among late Medieval thinkers te tactor
neither of which was present in later Islamic pédphy.
Even today, Islamic philosophy, specially the labee i
being ignored at philosophy departments and mogshe
works on Mulla Sadra are done by students of relic
history, or Middle Eastern studies.

As | mentioned above, the ignorance could not Haee
only due to intellectual divergences, so it wouldlqably b
great if someone investigated the issue furtheedas
historical facts."

| asked a similar question Reter Adamsan

"Excuse me for bothering you again. | have beemkthg abou
the issue of postverroes philosophy in Iran / Arabic culture
is now clearer to me that there was a postrroes philosoph
And there was obviously a poBhomas philosophy in tl
West.

But my question is if there was a philosophical laiae
between both cultes after Averroes, i.e., if Persian/Are
philosophers discussed modern Western philosoretsvice
versa.

It seems to me that concerning Western philosoptiesswa:
not the case since Aristotelian philosophy was armm¢ mor:
discussed (it was in ¢a rejected, as | can see concerning
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concept of information) in Modernity or only fromhastorica
point of view. Is this correct? And, is it the samm@ncernin
islamic philosophers it the case that we started (?) to
more interested in Islamphilosophy since the middle (?) of
19th century? and that this was particularly fronmistorica
perspective? | cannot remember any discussions say,
Avicenna, in, for instance, Descartes, or LockeHmgel o
Marx... Do you know some sources tthaontradict thi
prejudice?

Am | completely wrong about this? Is there a lacohaome
800 years of mutual ignorance excepting some "g&
Abhandlungen” of historical interest?

Thanks again for your help”
His answer:

"It's funny you should ask thaéecause the podcast epis
that is airing this coming Sunday is precisely aour
guestion, i.e. interchange between Islamic and paat
intellectual culture, starting in about the 18th
Probably the first influence comes more from saggmvaitr
Copenican astronomy being considered pretty early ¢
the Ottoman empire and also known in India, ande
were visitors from England and France across tlamis
world in early modern times.

This is something that still needs a lot of rese:
However, if you think about the close ties betw
the Ottoman empirg particular and European politi
over several centuries, it's clear that there wialde bee
lots of opportunity for exchange of ideas."

See also hipodcasfrom 28.9.2014.

And these aréleydar Shads comments:

"Das Thema lhrer Prasentationen finde ich sehrasgant; i
philosophischhistorischer Zugang zur Information und De
aber vor allem interkulturell. Ich muss die geldtjeh lesen.
Nur eine kleine Bemerkung und Hinweis. Ich bin misiche
ob die Begriffe "Arabic® und "Persian" fur die
Ideengeschichte iitig sind. Man kann vielleicht einfach
Titel "Islamic" verwenden. Konkret ist aber falseRKindi und
al-Farabi als persische Philosophen zu bezeichnen.eBsx
war sicher Araber und der zweite ist umstritten sohel
Persern und Turken.

Sie schreiben uber al-Kindi in derselben Seite nsoteedlich:
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"What are the differences in this regard betweeerfoes an
Persian thinkers such as Al-Kindi, Al-Farabi, Avice and al-
Ghazali"

"Al- Kindi [...] known as "the Philosopher of the Arapg/as al
Iragi Muslim Arab philosopher, mathematician, physician,
musician."

Das ist aber kein essentielles Problem. "IslamicVverwende
kann helfen, um die nationalistische und ideoldu
Kontroverse zu vermeiden.

Aber ich muss noch sagen, dass das Thema kmulplizierte
ist. 'Islamisch’ als Adjektiv flr die Kultur oderi8¢enschafte
im Mittleren und Nahen Osten ist auch nicht probteh Sc
wurde die ganze Kultur und Wissen religitnisiert el
islamisiert. Um dieses Problem zu vermeiden, hatshi
Hodgson "islamicate" erfunden. Manche benutzen i
"Muslim".

"Der renommierte Islamhistorik@iarshall Hodgsomeschrie
diese Spannung von religiosen versus weltlich-akeéstsher
Gebrauch von Begriffen wie islamisch® und ,Muslimh
seinem dreibandigen Werk "Das Wagnis des Islam"sdBtuc
vor, diese Termini lediglich religibsen Phanome
vorzubehalten, und schlug fur die Beschreibungkdéureller
Aspekte der historis@m muslimischen Volker den Beg
.Islamicate” vor. Diese Unterscheidung hat sichogu nich
durchgesetzt, daher bleibt eine gewisse Unschéasean
Gebrauch dieser Begriffe besteh:
(http://de.wikipedia.org/wiki/lslamische Kultur

Vielleicht kann man stattdessen einfach "Orientakz
benutzen. Aber erst wenn man den Begriff "Ori
entkolonialisiert. Obwohl ein entkolonialisierterient-Begriff
immer noch Probleme bereitet."

My answer:

"So sehe ich das auch. Es ist als ob wir ‘christfigr westlich
Philosophen verwenden wirden. 'Westlich' st
problematisch, nicht wahi®enn mein Beitrag auch in die
Hinsicht zum Nachdenken anregt, bin ich sehr zdéme"

What is information? It is one of th
Luntranslatables® addressed by Barbara Cassin in
,vocabulaire européen des philosophiegtionnaire de
intraduisibles” (Cassin 2004) when she writes:

.Parler dintraduisibles n‘implique nullement quesltermes ¢
guestion, ou lesexpressions, les tours syntaxiques
grammaticaux, ne soient pas traduits et ne puigsent'étre -
I'intraduisible, c’est plutdt ce qu’on ne cesse [&s(ne pa:
traduire. Mais cela signale que leur traductiomsdane langt

130



ou dans l'autre, fait pbléme, au point de susciter parfois
néologisme ou l'imposition d’'un nouveau sens surwvigux
mot: c’est un indice de la maniéere dont, d’'une leng I'autre
tant les mots que les réseaux conceptuels ne sat
superposables [...]" (p. xvii-xviii)

It is astonishing that the term information is not death in
Cassin's Dictionnary.

ACKNOWLEDGEMENTS

Thanks taJared BielbyUniversity of Alberta
Canada)Mahmood KhosrowjerdLibrary &  Informatior
Specialist, Tehran, Irangayeh Meisam{Queen's Universit
Canada)Deborah BlacKUniversity of Torontc
Canada)Heydar ShadUniversitat Erfurt, Germany) arféete
Adamson(University of Munich, LMU, Germany) fi
corrections and critical remarks as well as fovptimg me witl
key references.

REFERENCES

Primary Sources

Albertus Magnus (1968). Opera Omnia. Aschendorfni
Westf. Vol. VII, Libri de anima.

Al-Ghazali (1988)a-Mungidh min al-dalaDer Erreter aus de
Irrtum. German translation by 'Abd-Elsamad ‘'ABliamic
Elschazli. Hamburg

Al-Ghazali (1987)mishkat al-Anwar. Die Nische der LichteBerman translation |
'Abd-Elsamad 'Abd-Elhamid Elschazli. Hamburg.

A-Ghazali  1988). Kimiya-yi sadat. Das Elixier de
Gluckseligkeit. German translation by Hellmut Rittglunich.

Al-Ghazali 2006). Mizan alamal. Das Kriterium di

HandelnsGerman translation by 'Abd-Elsamad 'ABthamic
Elschazli. Darmstadt.

Aristotle (2014). De anima.

131



http://www.mikrosapoplous.gr/aristotle/psyxhs/3 Mgl

Aristotle  (2014). On the Soul. Transl. J.A.. Smith
https://ebooks.adelaide.edu.au/a/aristotle/a8s&fhhoml

Aristotle  (2004)Posterior  Analytics,  Il. 1!
Introduction, Grek Text, Translation and Comment
Accompanied by a Critic#nalysis by Paolo (
Biondi. Presses Univ. de Laval.

Arnel, Iskandar (1997): The Concept of the Perfdah in the
Thought of Ibn ‘Arabi and Muhammad Igbal: A Compiae
Study", MacGill University, Montrealonline).

Averroes (1962)Aristotelis opera cum Averrois Commenta
Venetiis apud Junctas 1562-1574. Frankfurt, Suppl.

Averroés. L'intelligence et la pensée. Sub& anima(1998)
Présentation et traduction inédite par Alain deekdt) Paris.

Avicena - Ibn SinaKitab Al-Shifa, On the Sduie skl call
Jo¥) amdll eladll QS  Gbenkll Beirut, Lebanon.: M.A.J.
Enterprise  Universitaire  d'Etude et de Publice
S.A.R.L.)Quote

from: http://en.wikipedia.org/wiki/Avicenna

Herodotus (1890). The History of Herodotus. Pal
English/Greek. English translation: GC. Macaulay, (pul
Macmillan, London and NYhttp://www.sacred-
texts.com/cla/hh/

Ibn Chaldun (1951): Ausgewahlte Abschnitte aus
mugaddima. Introd. and transl. by Annemarie Schimr
Tldbingen: Mohr.

Igbal, Muhammad (1908 / 2001): The Developmen
Metaphysics in Persia. A Contribution to the Higtof Muslim
Philosophy. London.

Mulla Sadra (2006).

4 1 onadle "Gaaal 5 gl b Al )" des i QS S ) K

a5

132



Conception and Belief in Sadr Al-Din Shirazi Rlesal
Fi L-Tasawwur Wa-I-Tasdiglntroduction, translatic
and commentary by Joep Lameer. Iranian Institu
Philosophy . Tehrarhttp://www.irip.ir/Home/Single/175

Thomas Aquinas (1882). Summa Contra Gentiles. Paris

Thomas Aquina§2014). Reasons for the Faith agal
Muslim Objections (and one objection of the Greake
Armenians) to the Cantor of Antioch

Secondary Sources

Adamson, Petgf2014). Personal communication.

Adamson, Peter and Rizvi, Raj
(2014).PodcasbnMulla Sada.

Al-Ghazali (2014).
http://www.famousphilosophers.org/al-ghazali/

Bielby, Jareq2014). Personal communication.

Black, Deborah (1998)slamic Philosophy Online -
Philosophia Islamicand "Logic in Islami
Philosophy”’Routledge Encyclopedia of PhilosophyEd
Edward Craig. 10 vols. London ahéw York: Routledge
5:706-713.

Burrell, David B. (2014) "Thomas Aquinas and Islg
in Modern Theology0:1 January 2014

Capurro, Rafael (1978nformation. Ein Beitrag zi
etymologischen und ideengeschichtlichen Begriindutey
Informationsbeqriff§ [Information. A contribution to th
etymological and historical foundation of the caqpiceof
information], Munich

Capurro, Rafael (1985). Epistemology and Infornratszience
REPORT TRITA-LIB-6023, Ed. Stephan Schwarz.
http://www.capurro.de/trita.htm

Capurro, Rafael (1986). Hermeneutik der Fachinfoioma
Freiburg
http://www.capurro.de/hermeneu.html

133



Capurro, Rafael (2009). Past, present and fututbetoncef
of information: intriple C Vol. 7, No. 2, pp. 125-141.

Capurro, Rafael (2003). Angeletics. A Message Thedn:
Hans H. Diebner, Lehan Ramsay (Eds.): Hierarchié
Communication. An intemstitutional and internation
symposium on aspects of communication on tkffié scales ar
levels. ZKM - Center for Art and Media, Karlsruhe, Germ
July 4-6, 2003. Karlsruhe: Verlag ZKM (2003), 58-71
http://www.capurro.de/angeletics_zkm.html

Persian translationy Mohammad Khandan. in: Mohamn
Khandan (Ed.Epistemological Explorations in the Realm
Information Studies. Tehran: Chapar (2010).

Capurro, Rafael (2011What is angelelticsPersial
translationby Mohammad Khandan. I&cienc
CommunicationThe monthly journal olrandoc Vol. 45,
September-October 2009.

Capurro, Rafael (2006). Towards an ontological t@ation o
information ethics. InEthics and Informatic
Technology Vol.8, Nr. 4, pp. 175-186.

http://www.capurro.de/oxford.html

Capurro, Rafael and Hjgrland, Birger (2003)he Concept ¢
Information"Annual Review of Informatin Science ar
Technology (ARIST), Blaise Cronin (ed.), New Jerggy. 343-
411.

Capurro Rafael, Eldred, Michael and Nagel, Dar2éi1@Q)./IT
and Privacy from an Ethical Perspective: Digital allbss
Identity, Privacy and Freedom in the Cyberwortd’ Johanne
Buchmann (ed.) Internet Privacy, Berlin,

Capurro Rafael, Eldred, Michael carfNagel, Daniel (201%
Digital Whoness: Identity, Privacy and Freedom ihe
Cyberworld. Frankfurt. Extensive parts can be peedhere

Capurro, Rafael and Holgate, John (eds.) (20¥&ssages at

Messengers. Angeleties an Approach to the Phenomeno
of CommunicationMunich.

Cassin, Barbara (ed.) (2004). Vocabulaire européies
philosophies. Dictionnaire des intraduisibles. ari

Cooper, John (1998). Mulla Sadra (Sadr al-Din Muimat al-

134



Shirazi) (1571/2-1640).
In: http://www.muslimphilosophy.com/ip/rep/H027.htm

Flasch, Kurt (1987) Einfihrung in die Philosophie gle
Mittelalters. Darmstadt.

Glossarium Graeco-ArabicurA. lexicon of the mediaev
Arabic translations from the Greek.

Greek into Arabic. Philosophical Conceptsida Liguistic
Bridges(2014). A research project

Griffel, Frank, "Al-Ghazali",The Stanford Encyclopec
of Philosophy(Winter 2014 Edition), Edward |
Zalta (ed.), forthcoming.

http://plato.stanford.edu/archives/win2014/entaks/
ghazali/

Hasse, Dag Nikolaus (2011). Avicenna'&iver o
Forms' in Latin Philosophy. Especially in the Work
Albertus Magnus. In Bertolacci, Amos; Hasse,
Nikolaus. The Arabic, Hebrew and ftira Reception ¢
Avicenna's Metaphysics. In: Scientia Gradgabica
Berlin.

Hasse, Dag Nikolaus (2014). "Influence of Arabia
Islamic Philosophy on the Latin WesThe Stanfor
Encyclopedia of Philosophy (Fall 2014 Edition), Eddva
N. Zalta (ed.)

http://plato.stanford.edu/archives/fall2014/entiaesbic-
islamic-influence/

Hillier, H. Chad (2014). Ibn Rushd. Averroes (1126-
1198)Internet Encyclopedia of Philosophy

Charles Issawi and Leaman, Oliver: Ibn Khaldun.dAhl-
Rahman (1332-1406) ituslim Philosophy, Routledge 1998.

Kenny, Joseph (2014Jhomas Aquinas, Islam and
Arab Philosophers

135



Khandan, Mohammad: (2009). Philosophy
Information in Luciano Floridi and Rafael Capur
Thought. Tehran: Chapar Publication; Iran Pt
Libraries Foundation.

Khandan, Mohammad (2009): A Comparative Stud
Luciano Floridi and Rafael Capurro's informatol
thoughtsQuarterly Research on Information Scie
and Public Volume 15, Number 1 (56), pp. 149-183

Khandan, Mohammad; Horri, A. (2009): Ra
Capurro's Hermeneutigxistential Theor
of Information.Library and Information ScienceVol.
11, pp 133-154.

Khandan, Mohammad; Fadaie, Gholamreza  (2089).
look at the foundations of information philosophy
Luciano Floridi.Faslnameye Pajooheshhaie Falsafi
Kalami, 39, 5-39

olizg) wleMbl aawld Jiluo 9 Sobo @ al»
wvlad lojpMe 9 Ulis doxo wJU .«Say,009
390,loc .o MS msawdd Sdjudgn aolilad
.39-5 uo (1388 5le)

online

Khandan, Mohammad (2009). Nature of Infotima in
the view of Rafael Capurréinformology 20: 87-118.

O s Cadli ol BB, Sl cle Dl cualay
-87 u=a (1387 Jaly 5 (buli) 215 20 soled | ouulide AUl
118

online

Khandan, Mohammad 2010). Normative ethic
theories and ethical challenges in the field obinfatior
managementlournal of Academic Librarianship a
Information Research4 (3): 87-121.

Cu yde da e u.gﬂ;\ Lﬁ&dﬂl% K Lﬁ)‘-%—“ YN Lﬁh@)&i»

K Lﬁ)\&;\.ﬁs Olaeas adlibiad | Hlaid desa g_qzdu (<ale D)
(1389 Jﬁl—l) 53 5 )l GA&.L\J Lﬁbﬁ.ﬂ;ﬂfﬁ

136



online

Khosrowjerdi, Mahmoo@2014) Personal communicat
(September 19, 2014)

Lameer, Joep (2006).

431 hadle "Bl 5 ) el (b Alli )" e i S S i) R

Sl

Conception and Belief in Sadr Al-Din Shirazi Al-Rds Fi L-
Tasawwur Wa-I-Tagd. Introduction, translation a
commentary by Joep Lameer. Iranian Institute ofld@bphy
Tehran.

http://www.irip.irfHome/Single/175

Libera, Alain de (1998). Averroes. L'intelligenctla pensé
Sur leDe anima Présentation et traduction inédite par Alail
Libera, Paris.

Libera, Alain de (2004). Intellectus. In: BarbarasSin (ed.
Vocabulaire européen des philosophies. Dictionnaie
intraduisibles. Paris 2004, pp. 600-607.

Maroth, Miklosl (1990) Tsawwur and tgdiq. In: Simc
Knuuttila, Reijo Tyérinoja, Sten Ebbese (eds.): Wiexge an
the Sciences in Medieval Philosophy. Proceedingt@®kightl
international congress of medieval philosophy ESH.), Vol
I, Helsinki, pp. 265-2740nline

Meisami, Sayeh (2014). Personal communication.
Meisami, Sayeh (2014Mulla Sadra (ca. 1572-

1640).Internet Encyclopedia
Philosophy http://www.iep.utm.edu/sadra/

Meisami, Sayeh (2013). Mulla Sadra. Oxford.

Murtada Mutahhar{1985).An _Introduction to 'llm al-Kalam
transl. from Persian by 'Ali Quli Qara'i, Vdl, No. 2, Rabi &
Tani 1405 - January.

Rizvi, Sajjab H. (2014) Avicenna (lbn Sina) (c. 980
1037). Ininternet  Encyclopedia  of  Philosophy

137



Shadi, Heydaf2014). Personal communication.

Sheehan, Thomas (1988). Hermeneia and Apophansie
early Heideggeon Aristotle Thomas Sheehan in Franco V
et al., Heidegger et lidée de la phénoménolddiedrecht
Kluwer 1988, pp. 67-8@nline

Taghi Fa'ali, Muhammad (2011). The Definition
Knowledge from the Point of View of Musl
Theologians and Philosophers. Studies in Islamic
Philosophy Translated By: Dr. Fazel Asadi Amjad
Mehdi Dasht Bozorgi. Tehran: Alhoda Internatic
Cultural, Artistic & Publishing Institution.

The Online Liddell-Scott-Jones Greek-English Lexiko

Tuninetti, Luca F. (1996)Per se notum" Die logisc
Beschaffenheit des Selbstversténdlichen im Denksnltioma

von Aquin.Leiden.

Turki, Mohamed (2014): Convivencia und Toleranz A
Andalus. Inpolylog.  Zeitschrift ~ fur  interkulturelle
Philosophieren, 32, 5-26.

Volpi, Franco (1988)Fi 'l-'agl walma'dil. De intellectu e
intellecto; Wer den Intellekt und das Intelligible. In Fra
Volpi and Julian Nid&Rumelin (eds.): Lexikon d
philosophischen Werke. Stuttgart, pp. 279-280.

Wolfson, Harry (1943) "The Terms §awwur and Tediqin
Arabic Philosophy and their Greek, Latin and Hel
equivalents". IriThe Muslim Worl®83, pp. 114-128.

Wikipedia

Ahuramazda
Ahuras

al-Farabi
al-Ishraqi

alJili
al-Khwarizmi
al-Kindi

Albertus Magnus

138



Aristotle
As'arite
Averroes
Avicenna
Darius |

Druj-Ahriman

Ibn Khaldun
Ibn Maskawaih
Information

Information History

Mani

Mazdak

Muhammad Igbal

Mulla Sadra
Royal Road
Safavid dynasty
Scot, Michae!|

Thomas Aquinas
Zoroaster

Last update: October 24, 2017

Copyright © 2014 by Rafael Capurro, alghis reserved. Tr
text may be used and shared in accordance witHaiheise
provisions of U.S. and international copyright laamd it ma
be archived and redistributed in electronic formgvmed tha
the author is notified and no fee is charged &mrces:
Archiving, redistribution, or republication of thiext on othe
terms, in any medium, requires the consent of th&hoa

Homepage
Publications

Back to Digital Library

Research
Teaching

139

Activities
Interviews



