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INTRODUCTION

A. THE SIGNIFICANGE AND SPECIAL QUALITY
OF THE AKHLAQ-T NASIRI

TuE Nasirean FEihics of Nasir ad-Din Tasl is the best known
ethicale digest to be composed in mediaeval Persia, if not in all
mediaeval Islam. It appeared initially (at least, so its author says in
the Supplementary Section Ox the Rights of Parenis, allegedly in-
serted between II:4 and II:3 some thirty years later) in 633/1235,
when Tasl was already a celebrated scholar, scientist, politico-
religious propagandist, and general man-of-affairs. Tiist gives his own
account of the special circumstances of its composition in his
preamble, which was itself the object of subsequent reworking
(as indeed the whole book may well have been).? This preamble,
touching as it does the predicament of a powerful and sensitive mnind
caught up in a process of violent political and spiritnal changes,
speaks pointedly to men of the second half of the twentieth century;
but it has made little appeal to generations content to view the man
quite simply as a self-seeking and hypocritical traitor who, with all
his gifts, would have been denied membership of any respectable
club, regiment or university of their own day.¢

The work, then, has a special significance as being composed by an
outstanding figure at a crucial time in the history he was himself
helping to shape: some twenty years later Tisl, at the side of the
Mongol prince Hulagn, was to cross the greatest psychological

watershed in Islamic civilization, playing a leading part in the capture .

of Baghdad and the extinction of the generally acknowledged
Caliphate there.d But even if one knew nothing of all this, it would be
difficult not to recognize the cultural zenith indicated by the more or
less casual production of so comprehensive and urbane a work of
popularization; and the eminence of the elevation is all the more
apparent to us now from a careful comparison of the book not only
with its extant Arabic forerunners (e.g. the Tahdhib al-Akhlig of
Ibn Miskawaih, 44 d.421/1030}, but also with its progressively inferior
Persian successors (such as the 4&haldg-i Jaldli of Dawini, d.go8/1502).
While greatly indebted to the former (it influenced far more of his
book than the First Discourse, to which alone he and others relate
it),® Tiisl himself is wider in scope and more rounded and coherent in
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arrangement, and his treatment of individual toplc?1 is ]tj}?tf ;nagrde
developed and more engaging. The later work, on t elo eaﬂowed
can only be regarded (des;:iitehthsvhts}r?z ;Jrg;irrl;llon;isjogital wed
|it, particularly in India and the Wes , d ed, an
lat 1t)imes barejfy comprehensibl-e fi:i.]g.mﬁn‘ir i};’n ;(;r;llggréic:l ﬁll_ts],; I_tvheli
| its source. The study of Islamic ethical w ) WE.LS i
“ by the fact that, probably un.der Indian influence, 1  Davant's
earlv (and until recently almost alone) rende
:2{};51’;1;:‘1: l‘gzuage{; (as also by the circumstance that Iuill hunielft lﬁZ:
“long been seen in a sort of backwgrd projection 't 1-Eug;writers
rendering, and commented on freely into the bargain, 3;6 et
(not excluding Persianists) who can hardly have read him extensively
i th in the original.h .
> '}‘Illli'ipwere, to be Sugre, grea.ter1 phiﬁsophell;sil tgiilhl;listl;ntg;i Zﬁntzﬂ:
of Islam who touched on ethical matters with a\ rity, though £
 overwhelming majority of them—Kindi, Farabi, ﬁvisennz;ld el
Avempace, Averroes, and the rest‘——predecease ; E}T 1 Tenes
supposed at his literary service; but none ot them proc
;nn? Efle \E’rgrk, of reasonable compass, S0 a.dm11:ab1§1/1 offlfr;ngrea_.
conspectus of most of the significant moral ?‘nd m}tlt_s ec S(z:.n Fhat
occupations of the mediaeval Islamic world. It is for this r?:directed
the present rendering, the first in any Western langttage, 1 Jected
not only to those Islamists who may not happen to be slPic lists In
Arabic or Persian or philosophy; but also to rned%aeﬁra lsds;;hat e
philosophers and historians oi ic}lelas Igetnelélélc{.io(rllt ;;d og:,fethe it the
ential ambivalence of this Intro g
(r:r?:ll;egz accordingly fruitful in at least as many cases as gl ig{g)g;:ﬁ
frustrating, for the ultimate answers to many problelrgs in
depend on the stimulation of scholars in all t_hese fie ).k i the
Tiis is, of course, primarily concerned in this wor dw:l L o
criteria of human behaviour: first, in terms 9f space an F;dointjg
allotted, at the individual level (where Man is directly mte.gra. i
Creation and immediately responsible to the Creator)f,ﬂslecfa i{,
at the economic®level (where he operates as.a member 0 1'{"'8-,711 112v éi
and of other sub-political units); and thirdly, at the ﬁ)o i 12 feve
(where he becomes, individually and by way of the hig ecr1 gr 1Lr1lpOf %H;
an organic member of the city community, of' a stgte,d and eve ol &
empire). But—in keeping with "rnedlaeval attitu les in %lation,
and repugnantly to the ‘modern’ mind—he treats nothing 11; is d ton,
or relatively, or subjectively, or from a purely_ pragmatic s 1:3.111 tgd fm:
He admits no disparity betwc;e?hthe1 rulis lzfddt(;lv;rnl ac\)!:se O1;: fef I
’s conduct, the courses ol the planets, :
gi?ics: all are interdependent, all ?bsolute, real a,n(f}il r]gh:::. Tliiwi:ogﬁ
must precede practice: whatever 1s soundly thought ou tW i
effective, but what may seem at any moment to work must n
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adopted as right merely for that reason. Key-words, lettmotivs
throughout the whole book, are Reason, Wisdom, Justice and Equi-
librium—the great and universal abstractions; but there is a truly
remarkable Section on Love (IIl:z); and a polished tact and
humanity pervade the whole (not merely the long passage on
Manners towards the end of 11:4), as well as a reiterated awareness
that the particularities, the details of application, may vary greatly
from individual to individual, and as between different ages or
civilizations. Whatever else may be charged against Tiisi, he is no
inhuman fanatic who would sacrifice all mexn to a ‘systemn’.

That this is, in the profoundest sense, a ‘religious’ attitude might
seemn inevitable in a Muslim writer of the seventh/thirteenth century.
Tust, however, is a heterodox Muslim, an exponent of extreme Shi‘ite,
not to say Isma'ili,! doctrines; and as such he belongs in the tradition
of Islam’s greatest esoterics (many of whom, be it said, were not
Isméd‘ilis, while some were not even commonly regarded as heretical),
Revelation and legislation he sees as necessary and even valid, but
the choicest spirits are able (as all men should strive to be) to
approach the Divine direct, through philosophy and ultimately
through mystical intuition. The diverse truths do not conflict,
being of common origin, but they are hierarchically graded; and all
Creation is called to ascend the grades within the limits of capacity.
This ascent is the end of all existence, and it is by reference to Man’s
potentially supreme elevation that his behaviour is to be determined.

These qualities—the work’s urbanity and polish, its organic unity
of construction (cf. Notes 1845 and 2006), and its deeply philoso-
phical and religious spirit (albeit relieved by shafts of courtesy and
tact)—have tended to be largely ignored hitherto, particularly by
Western Islamist scholars;k for these have been principally concerned
to ‘place’ Tiisi (viewed, again, almost entirely through Dawani) in
the line of Islamic political theoreticians and apologists. Contem-

. plating the work as a whole, however, and noting how the three
r Discourses are interwoven and (so to speak) cross-referenced, it is
- difficult to see the justification for directing attention so fixedly on
1 comparatively short passages in the Third Discourse. Undoubtedly,
in those passages Tis is touching on the central problems of all
religiously based societies: the relationship of time-bound revelation
to the continuing and developing need for legislation and authority,
the definition of de jure, and the practical necessity to harmonize
de jure and de facto. But this is to state only the obvious, and his
solutions, it seems to me, are neither so detailed nor so specific that
one may regard him as calculatedly preparing briefs to suit the
conditions of the time. These problems were assuredly of the greatest
practical and personal concern to just such a figure as himself; but T
believe that, in the Nasirean Ethics at all events, he does little more
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than offer us a characteristic whiff of what was ‘in the air’ as he wrote.
Tbn Miskawaihdd perhaps does rather more than this, and Dawani
can be clearly seen to make deliberate omissions and alterations,
the latter albeit of a negative character for the most part. But the
particular quality of Tiisi's work is that he reviews a whole process
of life and thought in an untendentious ledger-book summation.

B. TUsI’s LIFE AND WRITINGS

For present purposes, the main accepted facts of Tisi's life can be
catalogued quite briefly.! He was born in §97/1201 in Tis (in N.E.
Persia, the native area of Ghazali and of many other Arabo-Persian
scholars of mediaeval times, now a ruin); aud he died in Baghdad, for
five centuries the spiritual and political centre of Islam, in 6721274,
He was the contemporary within Islam of scores of eminent figures
(e.g. two of Persia’s greatest writers, Riimi, d.672/1273 and Sa'di,
d.6g2/1292), with many of whom he was closely acquainted; and,
outside Islam, of such unwitting fellow-labourers as Albert the Great,
Thomas Aquinas and Roger Bacon, of whom he quite possibly never
heard. (Since he allegedly amassed a vast library, containing many
foreign books, and as the Mongol period was one of lively foreign
contact, it is impossible to be absolutely certain of this).

He early mastered all the various disciplines then constitutmg
learning, but he showed a particular predilection for mathematics,
astronomy and philosophy (it is important here that he was especially

~well-versed in the writings of Avicenna, d.429/1037.) To dramatic
notice he comes first in the service of an 4ntellectual’ Isma'ili
Governor of Quhistan, for whom {as he explains in his preamble)
the present work was written and entitled. Willingly or un-
willingly, Tasi remained in Isma'ili employ at Quhistin, at the
_Alamiit headquarters, and elsewhere, until 643/1247, when he finally
succeeded in defecting to the all-conquering Mongols under Hulagu.
Perhaps the only certain fact about this period of twenty years or
more is that it was one of the most productive of his career. For the
next seventeen years, however, Tiisl is in the very van of momentous
affairs, forming one of the remarkable band of Muslims who, so to
say, stage-managed the Mongol take-over of mauy Islamic lands and
the extinction of the Caliphate, but made possible thereby the con-
tinuance in new and flourishing forms of Islamic learning, law and
civilization. During the last eight years of his life he resumed his
scholarly publication, working particularly in the field of astronomy,
at the great observatory in Maragha (in Adharbaijan) which Hulagu
had encouraged him to build.

It is not difficult to see why certain aspects of such a life should
call forth from luckier men the sort of strictures referred to in the
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opening paragraph. Be that as it may, to contrast his life in practice

with his elaboFation of an ethical system of this kind is little more

valid an exercise than to conirast a mathematician’s overdraft with
his writings on harmonic functions!

O’-f the 100 or more works (most of them in Arabic) traditionally
ascrl_bed‘ to Tisi, not many more than fifteen or so are thought to
survive in substantial form, and of these only a few are appropriate
for mention here.m

-~ I. The present work, in Persian of a heavily Arabicized character;

]:)elpngmg to his period of Isma‘1li service, but reputedly realigneci

in 1dea§ and terminology later; no good editions, thongh published
in Persia apd India many times. At present out of print,

2. Al-Risalat al-Mu'insya, in Persian, of the same period; on
astronomy; facsimile reproduction, Tehran University Press ’No
300, 1335 solar. ’ ‘

3. Hall Mushkilat al-Isharat, in Arabic, of the same period; a
defence of Avicenna against Fakhr ad-Din Rézi (not the grc’aat
Rhages), d.6o6/1200; a work of prime importance in Avicennan
studies; no good edition, though many times published.

4. Tajrid al-*Agd’id, in Arabic; a leading work on Shi‘ite theology;
no good edition, though many times published. ’

5. Qawd'id al-'Agd'id, as for 4.

t6. IZE;:-z' fl—Khdm,. in Persian, from his later life; astronomical-
:(Siiiiog?l_glcal calciulatlons of great value, made for Hulagu; no good

7. Ausaf al-Ashrdf, in Persian, from his later life; a $fl mystical
treatise felt by some to conflict with his other writhfgsi no good
edition, though many times published. ’

) 8. Ra_ugiat al-Taslim {Tasawwurd?), in Persian, from his earlier life
(1f,‘ as likely, correctly ascribed to him); a treatise of far-ranging
ph11(?sophical content, from a markedly lsma‘ili standpoint, of
considerable importance in relation to the present work; well ed,ited
by W. Ivanow, Ismaili Society Series A—4 (Brill, Leiden 1950),

C. THE PRESENT RENDERING

In default of any good edition, or df any superior and accessible
MSS, the present rendering has been based for the most part on six
texts. The first of these takes priority, supplemented by the second

1. The Lahore edition of 1952 (no editor’s name), loaned to me fo1:
a time by the Institute of Oriental Studies, Cambridge University
Unusually well printed, and probably the most generally reliable’
Unfortunately, I was obliged to return this text before making m ,
final revision, and could obtain no other. i

2, The Lucknow lithograph of 1309/18g1, provided m photostat
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by the Cambridge University Library. Fairly reliable, but with
dangerously misleading annotations betraying ignorance of Tasi's
Arabicized style (e.g. to take only one instance, wagif = ‘aware’ is
consistently equated, literally, with Persian #sfdda = ‘standing’).

3. A Tehran edition, undated but modern, loaned by the Institute
of Islamic Studies, McGill University. The text, belonging to a
somewhat different family from 1 and 2, is marred by many
grotesque misprints. The paragraphing is helpful.

4. The Lahore edition of 1g55. Substantially as 1, but badly
printed and with many brief lacunae and repetitions,

5. A slightly defective, well-written MS dated 1055/1645, Probably
of a third family, but closer to 3 than to 1 and 2. This was loaned to
me by my former pupil, P. W, Avery, now Lecturer in Persian at
Cambridge University.

6. Selections {muntakhab) from the text, edited for school use by
Jalal ad-Din Hum3'i {see Note b to this Introduction} (Tehran 1320
solar), Partially useful, but with several errors and omissions, aud
many irrelevancies in the annotations, Often tends to agree with 3
or §.

The lack of any really good, or even readily available, text made it
of little or no use to attempt to correlate pagination between my
version and the original.

Pending the publication of the ‘original’, unadapted text of the
AkRldg promised by this last scholar,? it can be said that the extant
families of the generally accepted version show no really serious or
significant discrepancies; (yet, if the ‘original’ version did in fact
contain highly controversial material, one might well have expected
that a process of drastic revision, after an interval of several years,
would have given rise to a whole welter of confusions and variations),
Nevertheless, it seemed clearly incumbent upon me to prodnce a
version in English that should, as fully as possible, make up for the
continuing lack of a good or even accessible edition, and a great part
of my heavy annotation is directed to this end. While it was obviously
necessary to provide brief elucidations on Islamic matters for the
non-Islamist, or to touch on questions of content interesting to both
Islamist and non-Islamist alike, I judged it proper that (in the
allotted space I had already considerably exceeded) I should give
lingnistic concerns a high priority. Any term or tnrn of phrase con-
sidered to be doubtful, unexpected or ambiguous has been reproduced

in the original in order that the Islamist may, if he so wishes, arrive
at his own evaluation; also given in the original are all but a very
few of the most obvious and commonplace technicalities. Such a
procedure, even where a good text is readily available, does nothing
more than recognize the linguistic disparity of Arabo-Persian on the
one hand and English on the other, as also the uncertainty still
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heavily overhanging the use of the technical terms by the different
writers themselves. Thus, while T have in most cases assumed that
the Islamist would readily realize that my ‘essence’ is equivalent to
an original dhdt (or that jawhar normally = ‘substance’ and ‘arad —
‘accide{lt'), it seemed more than necessary to make clear that the ‘one
word sind‘at variously renders as ‘craft, discipline, art, technique’
and so on. ’

The Notes are used, moreover, to ‘bind’ the text together by fairly
elaborate cross- and back-referencing. Again, this seemed a necessary
and logical scheme to follow in view of my thesis, in paragraph a
above, that the work has long suffered a grave injustice by being
treated as three roughly joined entities, of which only a chapter or
so of the third had any real importance. At the same time and with
all these varied considerations, it seemed desirable to ’Iea.ve un-~
cluttered, .for more or less rapid reading, a text that was, after all
produced in the first place for just such a purpose, For tliis reason,
the Notes I}ave been relegated to the end in a continuous sequence,
the one disadvantage of high numeration being outweighed bj;
many benefits of uniformity and economy of treatment: in the case
of technical terms, in particular, the same Note often does duty man
times over throughout the book. d

D. THE STYLE OF THE AKHLAQ-I NASIRI

Among the many traditional judgments handed down about this
work, one of the most common is that iis style is execrable: indeed I
know of only one opinion clearly to the contrary.? Difficulty over tile
style has undoubtedly deterred many scholars from reading the work
muc.h more from venturing to translate it. 1 hope that my oer
version will prove that it is possible to turn it into serviceable if not
always very sprightly or attractive, English, ’
What do the difficulties in fact amount to? First by far, there is
the use of an almost exclusively Arabic vocabulary, It is undjoubtedl
trufz that the Arabic content is so high that no one not specia.lly
trained as an Arabist conld handle the text with any ease: the morz
s0, since Tasi often uses his Arabic vocabulary in a way qu.ite fbrei ‘
to Persm.n practice at any time (cf. the concentrations of verbi
nouns, with nothing but the genitival relationship to unite them: or
Note 1323, drawing attention to the use of bar-khdstan as an equi’va-
lf:nt’ for g@ma when the latter means ‘to undertake’ rather than ‘to
1ise’). But if this Arabicized style presents no technical problem to
one pfoPngy equipped, it does constitute an enigma in itself. Why
did Tdsi Insist on using it when it had for some 200 years been more
or less possible to write on these matters in fairly normal Persian?o
If one accepted the theory of simple adaptation from Ibn I\Il'skatwaih;lJ
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one might have supposed that the First Discourse woul'd be a rather
literal, pedestrian rendering straight from the Arabic; but even
allowing (as I do) that Ibn Miskawaih?®d influenced far more th.an t'he
First Discourse, the style is for the most part too uniform to justify
this explanation alone. ] i

The other criticism usually directed agaimst the style of the Akhlag
touches the length and involvement of the sentences. It can be
allowed that Tiist’s addiction to conditional and syllogistic arguments
may lead him at times to sentences extending over most of a page.
But unlike so many other Persian devisers of long sentences, not
excluding stylists like Nizami ‘Aradi,¢ Tasi virtually never loses the
logical or the grammatical threads of his discourse. Indeed, at times
his mastery is so striking in this respect that I have felt moved,
against normal practice in modem English, to reproduce his con-
struction virtually intact (as in the case of the opening paragraphs
of the Second Discourse). '

The simple fact may well be that both alleged faults were inherent
in the man and his subject matter. It may be doubted whethe.r the
ingenious attempts of Avicenna and others to Peys.ianize Phl].OSO—
phical vocabulary® ever established much of a tradition against the
weight and universality of Arabic writings in this area. On this type
of subject, at any rate, it must have come as naturally to Thsi to
lapse into Arabic (or near-Arabic) and formalized sentence-structures
as it does to many a modern Muslim scientist or doctor-tg d1sf:uss his
specialization in the European language of his own original instruc-
tion. Certainly, Tisi could, where no technicalities were involved,
write both simple and attractive, as well as lyrical and lofty, passages
in his mother tongue: the long passage on Manners, at the end of
TI:4 is an example of the former, the text between Notes 1478 and
1488 provides a fair instance of the latter. It may be remarked that
Tiisi’s very versatility of style, commented on by‘ more than one
writer, has often posed problems in the identification of his
writings.”

My own policy in translating has been to try to follow the changes
in pace and style as far as English usage would allow.? On the whqle,
however, 1 have not parallelled his Arabicisms deliberately with
Latinisms, and I have tried n most cases to break up the longer
sentences and to vary the constructions as often as permissible.
Paragraphing is entirely my own. In one respect, that of trans-
literation, I have bowed ahnost wholly to the weight Qf Arabic
(e.g. bari’, ‘Creator’, not bar?): I hope my Persian friends will take no
exception to this. I have used parentheses for two purposes: partly
to add necessary emphasis or elucidation to the original, partly to
mark off long sections of involved arguments; i{l the former case,
only one or two words at a time are normally at issue.
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E. THE PURPOSE OF THE PRESENT VERSION

I have more than once criticized above the frequent assessments of
the Nasirean Ethics that would appear to be based on no thorough
knowledge of the text at first hand. As one who at least now has that
knowledge, I have reached the conviction that only years of study,
ideally culminating in monographs by several hands, would be
adequate to assess the full importance, as well as the derivation and
the influence of a work like the present. Basically, the present trans-
lation {together with its Notes) represents only a beginning—
considerations of space alone would have forbidden its being more.
But a beginning was sorely needed: as Sir Hamilton Gibb has sug-
gested in another connection,t it is a paralysed reluctance to make a
beginning, where there is no sure hope of bringing the enterprise to
a definitive conclusion, that is impeding the proper development of
Islamic Studies at the present time, particularly in the West.

I do not here propose, themn, to offer definitive conclusions on any
of the three aspects cited above. Of the work’s importance I have
tried to give some idea in A. On sources, I am prepared .(at least, in
a general way) to let Tiisf speak for himself: this is in fact what mnost
writers have done, albeit they tend to pounce triwnphantly on a
precise {or outwardly precise) name rather than to give full weight to
Tiis's much more common vaguenesses and generalizations (‘The
Philosophers say . . .*; ‘Plato and others . , ."; ‘It has heen said . . "),
As regards influences, again, the salient facts are not in dispute: a
patient, word-by-word comparison with the AAhldg-s Jaldls, the
AkHldg-t Muhsing and the rest will certainly turn up some pregnant
differences (cf. my Notes 186g, 2006 and 2130 for some typical
examples), but it will also produce an overwhelming majority of
trivial and arbitrary deviations.

Perhaps the best example of what I have in mind regarding much
pretended source-analysis is to be found in the standard comment
on the Second Discourse, to the effect that it derives from Bryson
through Avicenna (see my Notes 1537 and 1542). One is cheered to
gee so many having a fuller and easier acquaintance with Bryson
than one’s own, and one presumes that detailed verification of the
facts has been made, at least by the first link in the imposing chain
of authority! But it should be obvious to any who read the Second
Discourse carefully that a vast amount of identical and similar
material can be instanced from earlier Islamic moralistic works and
mirrors-for-princes: I would cite, to take only a few cases, the
Shahndama, the Qabiisndma, the Siydsatnama, and the I[hyd’ or the
Kimiya of Ghazali. (It is perhaps more than a coincidence that all
of these works are of Persian origin).u

Even where this sort of analysis is conscientiously made, however,

B
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and correspondences revealed beyond peradventure, it seems to me
to be based on a grotesque misunderstanding of how these mediaeval
Islamic scholars commonly went to work. They were not modern

“Ph.D. candidates, carefully checking their references and going
scrupulously to primary sources. (Tdsi, for his own purposes or other-

wise, often fails—and he is not alone in this—to quote even the Koran
exactly, as several instances in the preamble show).v By TiisI's own
time virtually no Muslim scholar any longer knew, or cared about,
the Greek langnage, and none would be using the translations made
by the great interpreters of carly Abbasid days. These translations
(themselves often hurriedly made, and not always from basic
materials) had long since served their purpose in giving a powerful
initial release to Islamic thought. Where books were referred to at
all, rather than the well-stocked memory of a lifetime of steady
absorption, they were for the most part compilations and digests of
all kinds, not necessarily devoid of their own originality.

It was not that the late mediaeval Muslims mevitably had a dis-
torted view of the essence of Greek ideas (quite the contrary in many
instances), but their perspective was partial, often offhand and care-
less as to detail, and certainly as to personalities and historical
developments (cf. my Note 313 on Porphyry of Tyre, and 435 on
Priam of Troy). First and foremost, they were nearly all Musiim
thinkers: the body of ideas they nurtured and developed were often
of Greek origin, sometimes Indian or Persian, occasionally more or
less original within Islam itself or of their own individual evolvement;
but like most Muslims (and, indeed, most Christians of the same
period, if not most men at all times!), they cared little for the exact
lineaments of personalities and events outside their own real world.
It is this that gives added point to GhazalT’s famous jibe at the Arabi-
cized forms of the great Greek names as asmd’ hd'ila (‘terrifying
names’):¥ its sense of revulsion at their uncouth sound in the ears of
an Arahic-speaker may be taken for granted, but his charge is that
these names are brandished at every turn—often absentmindedly,
sometimes to support a weak argument, occasionally disfiguring a
good one, but rarely with any close accuracy whatsoever. The
classical philosopher, for example, as he reads my version, will be
surely struck again and again by the frequency of the name Aristotle
in a work that breathes the spirit of Plato!

As with the Greeks, so too (even if in lesser degree) with preceding
generaiions of Muslim thinkers. The words in which, Tiisi, as an
aside almost, derives his Third Discourse are very relevant here:
‘... Firahi, from whose dicte and aphorisms the greater part of the
present Discourse is derived, says . . .".x By Tisi’s time Farabi had
become the father-figure of Islamic political thought, and Tasl
recoguized his ritual duty to make an obeisance towards him, even
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if somewhat belatedly. It would be quite extraordinary, too, if his
observ:;ltlons did not in many ways repeat or resem}:;le 51,1<:h of
Farabl's as are known to us, but exact correspondences are few (as
the Notes, particularly to I1I:3, will show). In other words, Tdsi
cannot reasonably be assumed to have prepared himself here’ as a
modz_arn schola.?‘ might, by collecting Farabi’s writings an,d re-
readmg: them W1t_h a card-index. Even in the case of Ibn Miskawaih,dd
whoge mﬂue?tce is much more direct and central, the closest corrias—
ondences often peter out after a f i in i
?n ond unexpectedP;) rer 0 ew lines, to resume again in the
Ultimately, what is of real significance here ¢
(outside the Notes} only in generagln terms: the woﬂ?l:vfsewi}i(tgcifsgd
one tho.rougl}ly ‘at home’ in the sciences of his time, deeply im)i
mersed in Avicennan ideas and Ismaili doctrines, but witha powerful
solvent genius and personality of his own.
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Dawani: Akhlag-i Jaldli (also known as Lawdmi’ al-Ishvdg [
Makdrim al-Akhldg), by Mubammad b. Asad Dawani, ed. by
W. G. Grey and M. K. Shirazi, Calcutta 1g911. See also Note g
to this Introduction.

Donaldson: Studies i1 Muslim Ethics, by D. M. Donaldson, London
1953. (Broad in scope and containing much useful detail, but
somewhat amateurish).

Dozy: Supplément aux Dictionnaires Arabes, by R. Dozy, 2 vols,,
Leiden-Paris 1g27. Invaluable for evidence of some usages.

Durnlop: See Note 1820.

EI: Encyclopacdia of Islam: much of the first edition is now
outdated, and wherever possible the currently appearing edition
has been referred to, or the interim digest Handwirierbuch des

Islam (Leiden 1041).

Tbn Miskawaih:98 Tahdhib al-Akhlég (wa-Tathtr al-A'rdg), by
Ahmad b. Miskawaih (or Maskiya}. Also known, and referred to
by Tisi, as the Kitab al-Tahdra. Unfortunately, I was not able to
make comparisons with this work until quite late, when a Beirut—
1961 edition (no editor named) came to hand.

Ivanow: See B 8 above. It may be added that all Ivanow’s many

writings on Isma'ilism are valuable.

Lane: Arabic-English Lexicon, by E. W. Lane, 8 parts, London
1863-93.

Rosenthal: See Note k to this Introduction.

Walzer: Greek info Arabic, by R Walzer, Oxford (Cassirer) 1962.
All the articles therein are of great value and most of general
reference here, but I single out one on Ibn Miskawaih, 220-35,
which I was able to read at a very late stage in my work.
G. M. WICKENS
Toronto, August 1962

NOTES TO THE INTRODUCTION

a. ‘Ethical’ is here used as Tisi himself tends to use akklag, to cover
human behaviour in the widest sense. ‘Econcinic’ is similarly used in, and
in reference to, this work in the Aristotelian rather than the modern
sense.

b. See the article by J. Humi'i on the original preamble to the work
(Mugaddima-i Qadim-i Akklag-i Nisiyl) in the Majalla-i Danishkkada-i
Adabiyat of Tehran University, March—April 1956, I11/3, 17-25, where a
reference is made to four MSS containing the ‘original’ version of the
whole text. My own efforts to be allowed to see these MSS or to compare
the hinted diversities have proved unavailing. The published differences
in the two preambles are somewhat disappointing to one expecting
sensation; at the same time, I believe (cf. Note i below) that the text I
have used, even if rewritten, still contains many Ismi ‘il passages.

) c.6 A typical view is that of R. Levy, Persian Lifevature (QOUP 1923),

3-05-

d. See my article Nasiv ad-Din Tusi on the Fall of Baghdad, Journal
of Semitic Studies, Spring 196z, VII/1, 23-35.

dd. This name has various permutations and combinations: some
authorities omit ‘Ibn”'; others make the first vowel ‘a’ instead of ‘i’; still
others read “. . . awaih’ as . . . Gya’.

e. Tisiin his preamble, other writers by a sort of compulsive reaction
wherever the work is discussed (cf. the article by A, K. S. Lambton on
Dawani in the new edition of the Encyclopacdia of Islam, and also
paragraph E above).

f. See e.g. J. Rypka, Iranische Litevaturgeschichie (Leipzig 1950), 301:
‘die blumenreichste Ethik von allen’. In fact, Dawini is not particularly
‘flowery’ in any sense, often far less so than Tiisi himself,

g. W. F. Thompson, Practical Philosophy of the Muhawmmadan People
(London 1839).

h. This charge .is so generally applicable that it would be invidious to
name any one writer, or even two or three together.

i. See Encyclopaedia of Islam, articles on Shi'a and Isma'#liya.
Whet_her Tusi was a true Isma'ili at any time is still a much debated
question, and one without good hope of solution (see W. Ivanow
Tasauwurdi (Leiden 1950): xxiv—xxvi). What is certain, at least, is thaiz
he wrote in their manner, and T have drawn attention (pace A. J. Arberry
Classical Pevsian Literature (London 1958), 257, and other writers also)'
to places where this seems to show through in the present work,

j- Tisi's pair-in-hand attitude to philosophy and mystical intuition
seems to worry more than one writer bound by belief in the traditional
analysis of the dilemma facing Ghazal (cf. Arberry, op. cit., 262). The
phenomenocn is less rare than these writers suppose, particularly where
both terms are given a fairly wide application: to say nothing of the
Platonic tradition, an obvious Christian example would seem to be that of
St Thomas Aquinas. Esotericism, it may be added, is traced by a recent
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writer {S. G. Haim, Arab Nationalism (University of California 1962},
particularly p. 11, on Afghini) as a powerful quasi-political attitude in
the Near East up to quite recent times.

k. Cf. the several writings on the institution of the Caliphate, and on
political theory in Islam, by Sir Hamilton A. R. Gibb; the Lambton
article referred to in e above; and E. I. J. Rosenthal, Political Thought in
Mediaeval Islam (Cambridge 1958), particularily Ch. X.

1. Perhaps the most balanced and most easily accessible general
account of Tasi’s life is to be found in Arberry, op. cit., 253—263. The old
Encyclopasdia of Islam article is outdated. See also Ivanow, op. cif,
xxiliexxvi. As has been suggested throughout this Introduction, most
writers make little allowance for TiisI’s position as an Iranian Shi‘ite in
the long tradition of resistance to the Abbasid Caliphate: ci. the re-
markable passage in the text between Notes 2203 and 2z10.

m. For a fuller list see article on Tést in the Encyclopaedia of Islam,
together with the references there assembled. See also recent publications
of the University of Tehran, both by and about Tiisi, particularly in
connection with the seventh centenary (Islamic lunar reckoning) of Tasi’s
death, 1956. I would draw particular attention to Nos. 296, 298, 300,
30z, 3049 and 311 in the Tehran University series; as also to many
Yaluable articles throughout 1g56—57 in their periodical referred to
in b above.

n. Arberry, op. cit., 261, possibly overstates by grouping the merits in
one sentence: ‘dignified, vigorous and artistic, and well suited to the
anthor’s philosoplical purpose’, but each of these is true in some measure
and by turns.

o. See e.g. an article by M. Mu'in in the periodical named in b above
{December 1953, 1r/2, I-38): Avicenna's Persian ferminology and iis
influence in literature (in Persian}.

p. See Note e above.

q. Flourished early sixth/twelfth century. His celebrated Four Dis-
courses was edited by M. M. Qazvini and lovingly translated into English
by E. G. Browne (Gibb Memorial Series, Old Series XI, 1910 and 1921
respectively).

r. See Arberry, of. sif., 260: my article noted in d, 25-26; Ivanow,
op. cit., xxiii and xxxiv.

s. See e.g. remark in last sentence of Note 2 to text.

t. See thie Foreword to Hisiorical Atlas of the Musiim Peoples (R.
Roolvink and others: Amsterdam—London 1957).

1. References to all of tlese {including the technically Arabic I hyd’)
will be found in any history of Persian literature, for they are all classics
of the first rank.

v. See my Note 1.

w. Tahafut al-Falasifa, ed. M. Bouyges (Beirut 1927), 5.

x. See text between Notes 1820 and 1822,
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EXORDIUM

Ix the Name of God, the Merciful, the Compassionate:

Praise without limit and lauds unnumbered befit the Majesty of
kingdom-possessing might, who, as in the beginning of the primal
genesis (‘And it is He who originates creation’)?, brings forth the reali-
ties of the species from the preludes of generation; and who converted
the primary-matter of Man (having the brand of the world of
creation) forty times, in ascending degrees towards perfection, from
form to form and state to state {(*Forty mornings, with my hands I
Imeaded Adam’s clay’}; till when it reached utmost order, and there
appeared in it the mark of attainment to fitting receptivity, He
clothed it, all at once ("Our commandment is but one (word)’}, by
““Bel” and it is’ and ‘As a twinkling of the eye, or closer’, in the
garment of human form, which bore the pattern of the world of
command (‘And He sends down the spirit of His bidding’}, Thus its
primal existence received the sign of completion and the cycle of
formation reached secondary being, and it made ready to bear the
divine deposit: ‘Then We produced himm as another creature’,
corresponding to the beginning of genesis in the repetition of
production (“Then He brings it back again’). Man’s spirituality
{which is the principle of existence of his form’s specificity, and which
was brought into being there, i.e. at the beginning of existence, in a
twinkling) He causes to pass through the academy of “Taught man
what he knew not’ and the workshop of ‘Do ye righteously’, stripping
the essence and refining the attributes, progressing up the ascending
degrees of perfection and adorning with righteous deeds, year by
year and state by state, step by step and stage by stage; until at
length He brings it to the appointed place of ‘Return to thy Lord’
and all at once asks back its borrowed form, which was the primal
dress of human primary-matter, and which in primal being had been
distinguished by so much kneading and nurture; “When their term
comes they shall not delay it by a moment nor put it forward’. And
so the call “Whose is the kingdom today?’, with the answer ‘God’s,
the One, the Omnipotent’, comes down from kingdom-possessing
Majesty into the void of the worlds of dominion and power; and the
time comes for ‘All things perish save His face’; and the promise
‘As He originated you, so ye will return’ is fulfilled; and the mystery
of ‘T was a hidden treasure’ attains completion. ‘That is the
ordinance of the Almighty, the All-knowing’.

Blessings unbounded and salutations unnumbered are fitting
cor.nfnendation of the sanctified existence of the leader of guides in
religion, the senior exemplar of the people of certainty, His Excel-
lency Muhammad, the Chosen One. The salvation of creatures from
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the darknesses of perplexity and ignorance is through the light of
his direction and guidance; and the safety of the Faithful from the
abysses of negligence and error lies in grasping the “firm halter’ of
his virtue. God bless him, and his Family, and his Companions, and
given them peace, much peace! )

To continue: the writer of this discourse and author of this epistle,
the meanest of mankind, Muhammad b. Hasan al-Tasi, known as
Al-Nasir al-Tisi, says thus: the writing of this book, entitled The
Nasirean Ethics, came about at a time when he had been compelled
to leave his native land on account of the turmoil of the age, the hand
of destiny having shackled him to residence in the territory of
Quhistan. There, for the reason set down and recalled at the outset
of the book, this compilation was undertaken; and, to save both hII‘I.l-
self and his honour, he completed the composition of an exordium in
a style appropriate to the custom of that community for the eulogy
and adulation of their lords and great ones. This is in accordance
with the sense of the verse.

‘And humour them while you remain in their house;
‘And placate them while you are in their land’

and also the well-attested tradition: 'With whatsoever a man
protects himself and his honour, it shall be recorded to him as a
favour’. While such a course is contrary to the belief, and divergent
from the path, of the People of the Shari‘a and the Sunna, there was
nothing else I could do.? For this reason, the book was provided with
a dedication in the manner aforementioned. Now, inasmuch as the
content of this book comprises one of the branches of Philosophy,*
and bears no relation to the agreement or disagreement of school
or sect or denomiuation, students of profitable matters, despite
differences of belief, were eager to peruse it, so that numerous manu-
scripts thereof were circulated among men. Later, when the favour
of our Maker (glorified be His Names!), by the solicitude of the
monarch of the age (may his justice become generall), vouchsafed
this grateful servant an egress from that discreditable residence,
he found that a number of outstanding scholars and virtuous men had
honoured this book by deigning to peruse it, the glance of their
approval having traced upon it the mark of selection. He resolved
accordingly to teplace the book’s exordium, which was in an un-
acceptable manner, thus to avoid the disgrace of auyone’s hastening
to disapprove and revile before being aware of the truth of the
situation and the necessity that impelled to such discourse, and in
disregard of the sentiment: ‘Maybe, while you reproach, he has an
excuse.” Thus, in accordance with such an idea, the writer has pro-
duced this exordium in place of that preface, so that there may be no
sediment at the top of the vat! If copyists will pay heed to these
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words and open the book in this form, it will be nearer what is right,
God it is, who prospers and assists!

AN ACCOUNT OF THE REASON LEADING
TO THE COMPOSITION OF THIS BOOK

(Tt began) at the time of my residence in Quhistin, in the service of
the Governor of that territory, His Highness Nisir al-Din "Abd
al-Rahim b. Abl Mansfir (God cover him with His mercy!), in the
course of a discussion on the Book of Purtty which the learned doctor
and perfect philosopher Abii ‘All Ahmad b. Muhammad b. Ya'qtb
Ibn Miskawaih the Treasurer, of Raiy (God water his grave, be
pleased with him, and give him pleasure!), devised for the correction
of dispositions {tahdhib-i akhldg)®, accomplishing its theme by pro-
ducing the most telling allusion and eloquent expression. (These
four lines, once delivered as a fragment, readily describe that book:

‘By my soul, a book possessed of every virtue;
One become a guarantor for the perfection of piety.
‘Its author has revealed the truth entire,
By its composition, after concealment.
‘He marked it by the name of “purity’, declaring
Thus the justice of its purport; nor did he lie.
‘He put forth all his powers—with marvellous effect!
In counselling men he played not false.’)

To the writer of these pages the Governor signified that this precious
book should be revived by changing its verbal attire and rendering
it from Arabic into Persian; for if the people of this age, who are for
the most part devoid of the ornament of polish, will deck themselves
with the embellishment of virtue by perusing the bejewelled ideas of
such a compositiou, it will be a revival of goodness in the fullest
measure. The writer of these pages was minded to accept this inti-
mation obediently, but repeated reflection presented a fresh image to
the fancy, and he said: ‘To strip such sublime ideas of such subtle
words (which are like a tunic fastened upon them), and to transcribe
them in the dress of banal expression: this would be perversion itself,
and no man of discernment becoming aware thereof could refrain
from cavilling and criticism.” Moreover, although that book contains
the sublimest of the topics of Practical Philosophy, yet it omits two
others, namely Politics and Economics.* At the samne time, a renewal
of the outlines of these two fundamental subjects, which have become
obliterated with the process of time, is of impertance; indeed, the
exigencies of past events render it necessary and essential. Thus, it
seemed fitter that my endeavours should not be pledged to the obliga-
tion of {merely) translating that book; rather that, while accepting
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subservience, and within the measure of possibility, a compendium
should be drawn up in exposition of afl the topics of practical
philosophy, but one taking an original course and not proceeding by
way of copy or imitation. The content of the division comprising
Ethicst would cover the gist of the work of the learned doctor Abfl
*Alf Miskawaih; while, in two other sections, something should be set
down, conformable to the primary branch, of the observations and
opinions of other philosophers. When this idea expanded in my mind,
1 presented it to my master, who approved of it. Accordingly, while
this servant of no substance did not judge himself apt to a position or
footing of such presumption (there seeming no great likelihood, in
such an undertaking, of escape from the attack of the critic or the
disparagement of the detractor), nevertheless it was insisted that he
press on to accomplish the enterprise. In this sense a beginning was
made, and by Almighty God's assistance it arrived at completiou.
As the reason for its composition was my master’s extempore observa-
tion and behest, I called the book The Nasirean Ethics. {Trusting)
in the universal generosity and the massive grace of those noble ones
to whose notice this compendium may come, we hope that should
they observe a slip or a blunder, they will confer upon it the honour
of correction and receive with the favour of acceptance the proffer
of our excuse—if God Almighty so willl

A SECTION TO RECOUNT THE PROLEGOMENA THAT MUST
PRECEDE ENGAGEMENT WITH THE MATTER IN QUESTION

Since our concern in this book is with one of the parts of Philosophy,*
it is essential to give first an exposition of the meaning of the term
and its division into its components, so to make clear the sense to
which our enquiry is limited. Thus, we say that the term ‘philosophy’,
as commonly used by the learned, signifies knowing things as they are
and fulfilling functions as one should, within the measure of ability,
so that the human soul may arrive at the perfection to which it is
directed. This being so, philosophy is divided into two, Theory and
Practice.” Theory conceives the true natures of existent things, and
acknowledges the laws and consequences thereof as they in fact are,
within the measure of the human faculty. Practice is the exercise of
movements and the perseverance in disciplines, to bring what is in the
area of potency out to the limit of the act, so long as it leads from
defect to perfection, according to human ability. In whomsoever
these two concepts are Tealized, such is a perfect philosopher® and
a man of excellence, his rank being the highest among human kind.
Thus He says (be He exalted above the mere one who says!): ‘He
gives Wisdom to whomsoever He will, and whoever is given Wisdom
has been given much good.’®
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Now, since Philosophy is to know all things as they are and to
fulfil functions as one should, therefore it is divided with regard to
the divisions of existent things, according to those divisions. These are
two: that, the existeuce of which is not determined by the voluntary
movements of human persons; and that, the existence of which is
dependent upon the control and regulation of this class. Accordingly,
knowledge of existent things is also in two divisions: that relating
to the first division, called Speculative Philosophy; and that of the
second division, called Practical Philosophy.1® Speculative Philosophy
itself is in two divisions: a knowledge of that, the existence of which is
not conditional on involvement with matter; and, secondly, a
knowledge of that which cannot exist so long as there be no involve-
ment with matter. This latter division is also twice divided: on the
one hand is that, into the intellection and conception of which
consideration of involvement with matter does not enter as a con-
dition; on the other, is that which is known only by consideration of
involvement with matter. Thus, in this way, there are three divisions
of Speculative Philosophy: the first is called Metaphysics, the second
Mathematics, and the third Natural Science 1t

Each of these three sciences contains several parts, some of which
are to be considered as fundamentals and others as derivatives.!2
The fundamentals of Metaphysics are in two branches: first, know-
ledge of God (exalted and almighty be He!) and those brought near
His presence, who by His command (mighty and exalted be Hel)
became the first principles and causes of other existent beings, such
as intelligences and souls and their judgments and actions. This is
called Theology.® The second category is knowledge of universal
things, the states of existent beings from the standpoint of their being
existent, such as unicity and plurality, necessity and potentiality,
anteriority and phenomenality, and so on. This is called Primary
Philosophy ™ having several sorts of derivatives, such as knowledge
of prophecy, the imamate, the circumstances of the life to come,
and similar topics,

The fundamentals of Mathematics are of four kinds: first, know-
ledge of measurements, their laws and consequences, and this is
called Geometry ;15 second, knowledge of numbers and their properties,
and this is called the Setence of Number;16 third, knowledge of the dif-
ferent stations of the higher bodies relative {o each other and to the
lqwer bodies, and the measurements of their motions and their
d.ls_ta.nces, and this is called Astronomy?? (astrology® falls outside
this category); fourth comes knowledge of composite relationship
and its dispositions, and this is called the Science of Composition.?
(When it is applied to sounds, having regard to their relation to each
other, and the amount of time, and the motions and the rests that
oceur between sounds, it is called the Science of Music.?) The deriva-
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tives of Mathematics are several, e.g. the Science of Perspeciive and
Optics, the Science of Algebra, the Science of Mechanics, and so on.®

The fundamentals of Natural Science are of eight kinds: (1) know-
ledge of the first principles of mutables, such as time and space,
motion and rest, finiteness and infinity, and so on, and this is called
Accepted Physics;?® (2) knowledge of simple and compound bodies,
and the laws of the upper and lower simple elements,? and this is
called the Heavens and the World;? (3) knowledge of universal and
composite elements,? and the interchange of forms upon commeon
matter, and this is called the Science of Generation and Corruption;28
(4) knowledge of the reasons and causes that produce aerial and
terrestial phenomena, like thunder and lightning, thnnderbolts,
rain, snow, earthqualkes and the like, and this is called Meteorology;®
(5) knowledge of compounds and the manner of their compouuding,
and this is called Mineralogy;® (6) knowledge of organic® bodies
and of souls and of their faculties, and this is called Boiany;®
(#) knowledge of bodies moving by voluntary motion, the principles
of motions, and the laws of souls and their faculties, and this is called
Zoology:® (8) knowledge of the states of the rational®® human soul,
and how it regulates and controls the body and what is outside the
body, and this is called Psychology.%®

The derivatives of Natural Science are likewise many, ¢.g.
Medicine, the Science of Astrology, the Science of Agriculture,® and so
on. As for the Science of Logic,® which the Philosopher® Aristotle
included (in his scheme), bringing it from potency to act, it is con-
fined to recognizing the modality of things and the method of
acquiring the unknown. Thus, in reality, it is a science of instruction
and a sort of instrument for the acquisition of other sciences. This
completes the divisions of Speculative Philosophy.®

Practical Philosophy is the acknowledgement of benefits in volun-
tary movements and disciplined acts®” on the part of the human
species, in a way that conduces to the ordering of the states of man’s
life here and hereafter, necessitating arrival at that perfection to-
wards which he is directed. It likewise is divided into two: that which
refers to each soul individually, and that which concerns a community
in association.® The second division is itself subdivided: that which
refers to a community associated within a dwelling or home, on the
one hand: on the other, that which concerns a community associated
within a city, a province, or even a region or a realm. Thus, Practical
Philosophy too has three divisions: the first is called Ethics, the
second Economics, and the third Pelitics.®®

It should be recognized that the principles of beneficial works
and virtuous acts on the part of the human species {implying the
ordering of their affairs and states) lie, fundamentally, either in
nature or in convention.?® The principle of nature applies in cases
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whose particulars?® conform to the understandings of people of
insight and the experiences of men of sagacity, unvarying and un-
changing with the variations of ages or the revolutions in modes of
conduct and traditions. These correspond with the divisions of
Practical Philosophy already mentioned. Where the principle lies
in convention, if the cause of the convention be the agreed opinion
of the community thereon, one speaks of Manners and Customs;4
if the cause of the convention be, however, the exigency of the
opinion of a great man, fortified by divine assistance, such as a
prophet or an imam, one speaks of Divine Ordinances. 42

The latter are further subdivided into three kinds: that which
refers to each soul individually, e.g. devotions and the statutory
injunctions;4? that which refers to the inhabitants of dwellings in
association, such as marriages and other transactions; that which
refers to the inhabitants of cities and regions, e.g. penal laws and
retributions.#* This type is under the title of the Science of Juris-
prudence.®® Now since the principle of this sort of action is that of
convention, it is llable to change, with revolutions in circumstances,
with the pre-eminence of individual men, the prolongation of time,
the disparity between epochs, and the substitution of peoples and
dynasties. This category thus falls, as regards the particular,*¢
outside the divisions of Philosophy, for the speculation of a philoso-
pher is confined to examining the propositions of intellects and in-
vestigating the universalities of things, and these are not touched by
decay or transience, nor are they obliterated or replaced according
to the obliteration of peoples and the severance of dynasties. From
the summary? standpoint, however, it does enter into the questions
of Practical Philosophy, as will be explained hereafter in the proper
place, if God Almighty wills.

FIRST ENGAGEMENT WITH THE MATTER IN QUESTION!:
AND A CATALOGUE OF THE SECTIONS OF THE BOCK

In accordance with the foregoing prolegomena on the divisions
of the sciences of Philosophy, it is evident that Practical Philosophy
has three branches: Ethics, Economics and Politics.45 It there-
fore appeared obligatory to set up this treatise, which covers
the divisions of Practical Philosophy, on the basis of three Dis-
courses, each Discourse comprising one of these divisions. Each
division inevitably contains several Sections, according to the
sciences and the questions (involved) in a given Discourse,
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THE NASIREAN ETHICS

CATALOGUE OF THE BOOK COMPRISING THREE
DISCOURSES AND THIRTY SECTIONS

FIRST DISCOURSE: On Ethics, comprising two Divisions

First Division: On Principles, comprising seven Sections.

First Section:  On knowing the Subject and its Principles.

Second Section: On Anowing the Human Soul, which is called the
Rational®® Soul.

Third Section: Enumeration of the Faculfies of the Human Soul,
and theiy distinction from othey faculties.

Fourth Section: How Man is the noblest of the existent beings in this
world.

Fifth Section: Showing how the human soul has a Perfection and
a Defect.

Sixth Section: Showing wherein the perfection of the human soul lies,
and the vefutation of those who have opposed the Truth on this scove.
Seventh Section: On Good and Felicity, or what is infended by
‘arriving af perfection’.

Second Division: On Ends,4 comprising ten Sections,

First Section: On the limit and true nature of the Disposition, and
showing how alteration therveof is possible.

Second Section: Showing how the moblest of disciplines is that of the
Correction of Dispositions.

Third Section: Skotwing kow the classes of virtues,*® to which Excellences
of Disposition vefer, are several.

Fourth Section: On the speciest® subsumed undey the classes of virtue.
Fifth Section: In enumeration of the opposites of these classes, t.e. the
various Iypes of vices.®!

Sixth Section: A distinchion between viviues and those states that
resemble vivtues.

Seventh Section: Showing the superiority of Justices® aver other virtues,
and an exposition of its states and divisions.

Eighth Section: Classification of the acquisition of vivtues and the
degrees of Felicily.

Ninth Section: On preserving the Health of the Soul, which is buf the
vefention of virtues.

Tenth Section: On treating the Sicknesses of the Soul, which implies
the vemoval of vices.
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SECOND DISCOURSE: On Economics,?® comprising five Sections,

First Section: On the reason of the need for Households53 the basesst
theveof and prefatory matter pertaining theveto.

Second Section: Concerning the government and regulation of Property
and Provisions.5®

Third Section: Concerning the vegulation of Wives 5

Fourth Section: Concerning the government, vegulation and discipline
of Children, and the observance of the vights of Parewts.

Fifth Section: Concerning the government and regulation of Servants
and Slaves.5

THIRD DISCOURSE: On Politics,® comprising eight Sections.

First Section: On the reason of the need for civilized life,5® and an
exposition of the nature®® and virtue of this Science.

Second Section: On the viriue of Love,5 by which the connection of
Societies® is effected, and the divisions thereof.

Third Section: On the divisions of Societies, and an exposition of the
various conditions of Cities.

Fourth Section: On govermment of the Realm and the Manners of
Kings.

Fifth Section: On government of the service of Retainers®® and the
Manners of Kings' Followers.®

Sixth Section: On the wvirtue of Friendship and lhe wmanner of
intercourse with Friends.

Seventh Section: On the manner of inlercourse with the Classes of
Mankind.%%

Eighth Section: On the Testaments attributed to Plato, profitable in
all matters; on which topic the book is comcluded (God it is, who
prospers and assists!)

Before embarking on the matter in question, let me say that what
is recorded in this book, covering all aspects of Practical Philosophy
(whether by way of relation or anecdote, or in the form of chronicles
or narrative), is repeated from ancient and modern philosophers;
not even a beginning is made to confirm the true or disprove the false,
nor—in respect to our own conviction—do we engage to support any
opinion or to condemn any particular school of thought. Thus, if
the reader encounters an ambiguity on a point, or regards any ques-
tion as open to objection, he should recognize that the author of this
book has no responsibility for rejoinder, and offers no surety for
uncovering the face of accuracy. It becomes all to ask for the favour
of guidance from the Divine Majesty, who is the spring of mercy’s
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abundance and the source of the light of direction. Likewise, we
should hold our aspiration firm upon the attainment of Love and
obedience to the Sole Lover, who is Very Truth and Total Good,
thus to arrive at everlasting purposes and ends befitting this world
and the next. ‘God is the guardian of virtue and the inspirer of the
understanding: from Him is the begiuning and in Him is the
conclusion.’

FIRST DISCOURSE

On Ethics:” comprising
two Divisions: Princip]es and Ends”



SECOND DISCOURSE

. 1513 . . -
Economics: in Five Sections



FIRST SECTION

THE REASON OF THE NEED FOR HOUSEHOLDS,5 AN
ACCOUNT OF THE BASES® THEREOF, AND THE
PRESENTATION OF WHATEVER IS IMPORTANT IN THIS SENSE

WHEREAS mankind needs food for the preservation of the individual;
and the food of the human species cannot be procured without the
organization of techniques,®4 such as sowing, harvesting, cleaning,
pounding, kneading and cooking; and the arrangement of such
processes cannot conceivably be effected save by the collaboration
of helpers, and the application of tools and utensils, and the consump-
tion therein of long periods of time; (this being contrary to the case of
the food of other auimals, which is preduced and prepared natur-
ally,1615 50 that their urge is limited to the search for fodder and water,
in accordance with the demand of nature; and when they have stilled
the access of hunger and thirst, they refrain from further motion);
and since the restriction of mankind to the amount of their day-by-
day need would inevitably bring about the exhaustion of supplies
and a dislocation of their mode of life, it being impossible to con-
trive in one day the quantity of food which forms a daily ration:

This being so, the need has befallen to store the necessaries of life
and to keep them safe from the rest of one’s fellows, who are partners
in necessity; but safeguarding cannot be effected without a location,
in which food and sustenance will not spoil, and which—at the times
of sleep and waking, by day and night—will restrain therefrom the
hand of both the unjust and the predator51é

Thus the necessity has arisen for the building of houses. Since,
however, mankind must occupy itself with the contrivance of a
techniquel®? that will encompass the acquisition of food, it will
{tend to} remain heedless of the safekeeping of that amount which
is already stored away. Accordingly, there has been a need for
helpers who would reside in the houses, as deputies,’®® for most of
the time, occupied with the custody of the stores of sustenance and
food. This necessity is in accordance with the preservation of the
individual.

But, in accordance with the preservation of the species, there is
also need for a mate,'5!® on whose existence procreation and genera-
tion are dependent. Accordingly, Divine Wisdom® has required that
every man should take a mate, one who will both attend to the
custody of the house and its contents, and also by means of whom
the work of procreation is fulfilled. Moreover, the condition for
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economy of provision!®? is observed by the investment of one person
with two offices.!5? Now, once generation is accomplished, and (it
becomes apparent that) the child will not survive and grow without
the upbringing and nurture of father and mother, there arises the
further obligation?®? to assume responsibility for its affairs; but as
soon as a company is assembled—that is to say, man, wife and
children—the contriving!®?? of their sustenance, and the fulfilment
of their wants®# may be hard for one person, Thus, the need for
auxiliaries and servants becomes manifest. With this company, who
are the bases5* of the household, the organization of a state of lifel523
is effected; hence, from this argument it is clear that the bases of the
household are five: father, mother, child, servant and sustenance.

Now, since the organization of any plurality'®%¢ may be effected by
some manner of combination,'526 demanding a kind of unity,1528
there likewise arose the need, in organizing the household, for the
devising of a technique'®* to bring about such a combination. Of all
the company aforementioned, the master of the household was most
fitted to give attention to this task; accordingly the government of
the group5®” was settled upon him, and the chastisement of the
company*®®® entrusted to him, so that he might advance the regula-
tion of the household in a manner demanding the organization of its
inhabitants.

Just as the shepherd grazes a flock of sheep in a proper manner,
taking them to suitable pastures and watering-places, protecting
them from harm by wild beasts and from celestial and terrestial
calamities, and arranging stopping-places for summer and winter, mid-
day and night-time, in accordance with what is properly required by
each particular time—and all this so that there may accrue both the
business of his livelihood and the organization of their condition; so,
likewise, the regulator of the household'%?® attends to what is appro-
priate in respect of foodstuffs and provisions, arranging the affairs
of daily life and managing the circumstances of the community by
encouragement and intimidation, promises, prevention and imposi-
tion, 18 courtesy and criticism, and kindness and severity—and this
so that each one may reach the perfection towards which he is
directed as an individual, while all participate in an order of circum-
stance that necessarily produces ease of livelihood.

It should be recognized that the meaning of ‘household’15% in this
place is not that of a house, made out of brick and mortar, stone and
wood. Rather does it refer to a particular combinationl8%® between
wife and husband, begetter and begotten, servant and one served,
and the possessor of property and property itself; this, irrespective
whether their dwelling be of wood and stone, a tent or a pavilion,
the shade of a tree or a cave in the mountains,

Thus, the technique of regulating a household (which is called
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Domestic Philosophy)'533 consists in supervising the state of this
community in such a way as necessarily produces general best
interest, by facilitating the means of livelihood and of attainment to
the perfection which is sought in accordance with association. Now,
since all individuals of the species, whether king or subject, superior
or subordinate,153¢ stand in need of this sort of combination and regu-
lation; and since each person, in his own degree, is charged with
assuming responsibility for the affairs of a community, so that he is
their pastor and they are his flock; 1535 therefore the usefulness of this
knowledge is general and indispensable, and its benefits encompass
both the affairs of the faith and those of this world. This is why the
author of the Shari‘a (peace upon him!) enjoimed: “You are each a
shepherd, and each is responsible for his flock’.15%6

The Ancient Philosophers? have much to say in this connection,
but their writings on this subject have not chanced to be rendered
from the Greek into the Arabic language. However, there is a com-
pendium of the observations of Bryson,15%" which is extant in the
hands of the Moderns.*5% The Moderns themselves have expended
the utmost effort, by accurate opinions and pure intellectual ex-
ercises,16%° to polish?®” and arrange this discipline and to deduce its
laws and basic principles'®% in accordance with the exigency of the
human intelligence;*# and {their work} has been recorded in book-
form. The Principal 1542 Master Abi “Alf al-Husain b. ‘Abdallah Ibn
Sina, has a treatise on this subject, which (while perfect in its
eloquence) observes the condition of conciseness. The present
Discourse has taken the essential part of that treatise and decked it
out with homilies and moral examples derived from both Ancients
and Moderns. If God will, it will be honoured by the favourable
regard of men of merit! He is the Guardian of Success.

It should be understood that the general basic principle!#4 for
the regulation of a household may be expressed as follows. Take the
case of a physician, who considers the state of Man’s body with
regard to the equilibrium®® resulting to the whole compaosition in
accordance with the compounding of the members. Such equili-
brium necessarily effects the body’s health and is the source of acts
in a manner of perfection, Therefore, if that equilibrium be present
he preserves it, while if it be lost he tries to recover it. If a disorder
arises in a certain member, by treating that one he safeguards the
best interests of all members; in particular, he safeguards by primary
intention®"? the interest of the principal member?®+4 adjacent to it,
and then by secondary intention® the interest of that member itself.
So much so, that if the welfare of all members lies in the amputation
and cauterization of that one, he abandons all idea of mending it,
thinking nothing of cutting it off or removing it, so that the corrup-
tion should not spread to the other members.
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In just the same way, it is incumbent?? on the regulator of the
household!5® to observe the welfare of all the inhabitants of the
household. His regard should be confined, by primary intention,%7 to
the equilibrium obtaining in the combination; the preservation or
restoration of that equilibrium should be posited on sound
method;1%45 and in regulating the state of each separate individual
he should imitate the treatment accorded by the physician to each
separate member. Each one of the bases’4 of the household, relative
to the household itself, may be likened to each one of a man’s
members relative to the whole human frame:3® some rule while
others are ruled, and one group is noble while another is base. More-
over, although each member has its own particular equilibrium?20
and act, nevertheless the act of all members in association and col-
laboration is the end of all acts.154¢ Likewise, each individual ameng
the inhabitants of a household has a nature and a property in
isolation,1%4? and his motions are directed towards a particular
purpose, 154 that from the acts of the group may result the order
desired in the household. The regulator of the household (who may
be likened to the physician from one point of view, and to one
member—the noblest of members—in another regard) must be
aware of the nature, property and act of each individual among the
inhabitants of the household, as also of the equilibrium resulting from
the combination of those acts; this is so as to bring them to the per-
fection necessarily effected by the ordering of the household;154% and
if a disease occurs he removes it.

Although, as we have said, the consideration of the state of a house-
hold lies outside any principle of technique,!5% nevertheless (it may
here be remarked that) the ideal states of a household gua dwelling?5%
are as follows. [ts foundations should be solid, its ceilings inclined to
loftiness, and its doorways wide, so that there be no necessity for
inconvenience in passage to and fro, The dwellings of the men should
be separated from those of the women; the place of residence for each
term and season should be adapted to the time in question; the
location of stores and possessions should be characterized by im-
pregnability; precautions should also be taken to ward off disasters,
such as fire and flood, the incursions of thieves and the molestations
of pests. Again, in the dwellings of men attention should be paid to
such things as necessarily effect a safeguard against earthquakes,
such as spacious courts and raised supports;1852 and in all the abun-
dance of amenities and spaces, one should preserve the conditions of
the compatibility of situations1663

Most important of all is to have regard to the state of one’s
neighbourhood, so as not to be afflicted with the proximity of evil
and corrupt persons and those of troublesome nature, and yet {(at the
same time)} to be secure from the calamity of solitude and isolation.
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The Philosopher® Plato had taken a house in the goldsmiths’
quarter.155¢ When asked the reason for this, he said: ‘If sleep over-
comes my eyes, preventing me from thinking and studying, the noise
of their tools will wake me up!’ God best know what is right.

SECOND SECTION

CONCERNING THE GOVERNMENT AND REGULATION
OF PROPERTY AND PROVISIONSHS

Since the human race is under the compulsion to store up provisious
and supplies {as we have mentioned in the foregoing Section), and
inasmuch as it is not possible for some foods to last for any length
of time, accordingly the need arose to collect what was indispensable
and to gather what was required of every kind. Thus, if certain kinds
should be exposed to waste, others less liable to perish would still
remain. Next, because of the necessity for transactions and the aspects
of giving and taking, there was (as we have said in the previous
Discourse)155% a need for money, which is the preserver of justice,
the universal adjuster and the lesser law.}35¢ In virtue of its exist-
ence, 557 and by equating a little of its kind with a great amount of
other things, one is able to accomplish the labour of transporting
provisions from dwellings to more remote dwellings: this, inasmuch
as the transportation of a little of it (being of the value of a quantity
of provisions) serves for that of a quantity of provisions, and it is
therefore possible to dispense with the inconvenience and trouble of
carrying the latter. Likewise, in view of the solidity of its substance,
the firmness of its constitution, and the perfection of its coinposi-
tion's% (which called for permanence), it was possible to conceive of
the stability and fixity of acquired gains;'55® for if it were to change
or to disappear, this would necessarily nullify the trouble taken to
gain supplies and to gather acquisitions. Moreover, with its accept-
ance by the various peoples, its full usefulness was organized for all.
By such minutiae, the providence of the perfection dependent on
nature in the affairs of daily life brought Divine Grace and Godly
Favour from the boundary of potency to the region of act;25% at
the same time, that which was dependent on discipline®®? (such as
other technical matters!® was entrusted to the insight and regula-
tion of the human species.

Having said so much by way of preface, we continue thus:

A consideration of the state of wealth!®%2 may be under three
aspects: first, with regard to income; secondly, with regard to cus-
tody; and thirdly, with regard to expenditure.®®® As for income, its
cause is, or is not, connected with competence and management,1564



158 THE NASIREAN ETHICS

the first case being that of such matters as crafts and commercial
enterprises, the second referring to inheritances and gifts. Now,
commerce (inasmuch as it is conditional on stock,'5%3 while stock is
exposed to molestation by the means of destruction) falls short of
a craft%2 or a trade in reliability and permanence.

In acquisition, it is necessary to observe on the whole three
conditions: avoidance of tyranny,®® avoidance of disgrace,'5%¢ and
avoidance of meanness.!3%” Tyranny is present, for example, when one
obtains things by domination,®® or by discrepancy in weights and
measures, or by deceit and theft. Disgrace is involved when one
acquires things by stooping to impudence and tomfoolery and
abasement of soul.'5% Meanness involves gain by a base craft when
one is able to perform a noble one.

Crafts are of three kinds, noble, base, and intermediate.15%® Noble
crafts are those coming within the range 157 of the soul, not that of
the body; and they are called the crafts of liberal men and of the
polite 15 The greater part of them come within three classes: that
which is dependent on the substance of the intelligence, such as
sound opinion, apposite counsel, and good management—and this
is the craft of ministers;*5?2 that which is dependent on cultivation
and learning,'33 such as writing and rhetoric, astrology and medi-
cine, accounting and surveying!®4—and this is the craft of men of
letters and of culture; and that which is dependent on strengthl5s
and courage, such as horsemanship, military command, the control
of frontiers and the repulsion of enemies—and this is the craft of
chivalry.1575

Base crafts are also of three classes: that which is repugnant to
the best interest of the generality of mankind, such as practising a
monopoly or engaging in sorcery—and this is the craft of the
mischievous;15%€ that which is repugnant to one of the virtues,
such as tomfoolery, minstrelsy and gambling—and this is the craft
of the ingenious;*5% and that which exacts a revulsion of nature,157®
such as cupping, tanning and street-sweeping—and this is the craft
of the abject. 15" However, since the judgments of nature®3 are not
acceptable to the intelligence, the last of these kinds is not abomin-
able to the intelligence itself; from the standpoint of necessity a
certaiu group must perform these tasks, whereas the first two kinds
are indeed abominable, and men should be prevented from engage-
ment therein.

The intermediate crafts comprise the other classes of livelihoods
and kinds of trades. Some of them are necessary,?88 like agriculture,
and some unnecessary, such as dyeing. Again, some are simple, like
carpentry and the work of the blacksmith, while others are com-
pound, such as scale-making and the cutler’s trade.

Now, all who are characterized by a trade should make advance
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and seek perfection therein, not showing contentinent with an in-
ferior degree or acquiescing in meanness of aspiration. It should be
recognized that men have no finer ornament than an ample sub-
sistence,1%8 and the best means of acquiring a subsistence lies in a
craft; for the latter not only comprehends justice, but is near to
continence and politeness, while being remote from avidity and
desire, the commission of lewd practices and the omission of im-
portant tasks.1%! Qne must eschew all wealth obtained by domineer-
ing and overweening attitudes, hatred of others and persecution,!382
or by disgraceful and disreputable means, through the expenditure
of personal honour, the loss of polite standards,1%83 and the pollution
of one’s good repute, or through the distraction of others from their
serious affairs—and this, even though the wealth be considerable.
What is not defiled by such taints, however (despicable though it be
in amount), should be reckoned purer and more fraught with blessing.

As for the custody of wealth, it is hardly feasible without accre-
tion,1%4 for expenditure is necessary, In this matter, three conditions:
first, that disorder does not find its way into the daily lives of the
inhabitants of the household; secondly, that disorder makes no in-
roads on piety and good repute, for if the necessitous, notwith-
standing their affluence, are left deprived of piety, it is an unfitting
state of affairs, while if they turn aside from showing generosity to
their equals®® as well as to those who humbly present petitions,!3%6
it is a far cry from (noble) aspiration; thirdly, one should not commit
any vice thereby, such as parsimony or greed.

If these three conditions be observed, the custody (of wealth)
may be effected upon three (further) conditions: first, that expendi-
ture should not correspond to income, but be less; secondly, that there
should be no expenditure on anything which it is virtually impos-
sible®? to turn to productive account,!’#4 such as a property which
cannot be cultivated or a jewel desired only by a very raref!® person;
and thirdly, that a brisk business should be sought, and a constant
gain (albeit small) be preferred to great profits occurring
haphazardly.1586

The intelligent man®® should not neglect to store up provisions
and property, so as to consume them in time of need or when it be-
comes hard to acquire them, as in years of famine and disaster and
in periods of sickness. It has been said that it is preferable to have
part of one’s property in cash and the proceeds of merchandises;1587
part in commodities, furnishings, provisions and {general) goods;18
and part in landed holdings, estates and livestock. 5% In this way, if
a breach be made on one side it is possible to repair it from the other
two sides. :

As for expenditure and disbursement, four things should be
guarded against therein. The first is meanness and cheeseparing 580
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which imply a tight restraint on one’s own expenditures and those
of one’s family, and also abstention from giving freely in a good
cause.!® The second is extravagance and dissipation,'®? which
involves spending on redundant purposes such as (the gratification of}
appetites and pleasures, and also immoderate disbursement on an
obligatory end. *%*% The third is affectation and vainglory,1®* and
involves spending wealth, pridefully and ostentatiously, in an
occasion of contention and boasting. The fourth is bad manage-
ment, i.e. the application in some places of more than a moderate
amount, 397 and in others of less.

The objects on which wealth is spent are confined in three cate-
gories. First comes that which is given by way of piety and in quest of
the things pleasing to God, such as alms and the poor-rate;*%% next
is that which is given by way of generosity and favour and in a good
cause,!5%6 such as gifts and presents, pious offerings?%? and donations;
thirdly, there is that which is disbursed out of necessity, or in quest
of the congenial,?"? or in order to repel harm. The quest of the
congenial refers to such things as honsehold expenditures on items
of food, drink and clothing; repulsion of harm comprises giving to
the unjust®® and the ingenious!®®® so as to preserve one’s soul, one’s
property and one’s good repute intact from them,

In the first category (the purpose of which is to seek proximity
to the Majesty of Might} four conditions must be observed: first, that
what is given be given in a willing spirit and with an expansive
heart, 25 without repining or regret, whether in private or openly;
secondly, that one who would be sincerel®® should give as seeking to
please the Object of worship,%! not with expectation of gratitude
or an eye to recompense, or in solicitation of renown and fame;
thirdly, that the greater part be given to the poor who conceal their
need,1#0? for although one should (as far as may be} not disappoint
the asker, nevertheless it is more appropriate to count this division
{of giving) as part of the second category, inasmuch as it is better to
draw near to the Majesty of Might through something motivated
from within rather than from without; fourthly, that the veil of the
deserving should not be rent by divulging and publicizing their receipt
of charity.

In the second category {which is numbered among the acts of the
virtuous) five conditions must be observed. First comes despatch,1%?
for despatch renders matters pleasanter; secondly, concealment, for
with concealment one is closer to success, apart from its being more
appropriate to genercsity; thirdly, belitiling and disdaining {one’s
own part), even though it be great in terms of weight and worth;
fourthly, constant giving,'%¢ for interruption brings forgetfulness;
fifthly, applying one’s benefit in the proper place, lest it come to
nothing, like seed sown in sterile ground.
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In the third category only one condition must be observed: that
of moderation.13%% In that which is the means of one’s seeking what is
congenial,'"? one should be closer to extravagance than to cheese-
paring, at least to an extent sufficient to effect the preservation of
one’s good repute; for that is of the order*™ of repelling harm rather
than of pure extravagance.'®s Indeed, if one fulfils the conditions
of taking the middle course!®¢ in all respects, one will not escape the
aspersions of the slanderer or the disparagement of the detractor.
The reason for this is that equity and justicel®? are missing in most
natures, while desire and envy and ill-will are firmly rooted. Thus,
relying in one’s expenditure on the opinions of the common people
may more readily save one’s good repute than reliance on the rule
of conduct followed by the elect:26% for the inclination of the former
is to dissipation, just as that of the latter is to cheeseparing.

These are the universal laws required in the matter of handling
property:189 their particular applications!®® will not escape the in-
telligent man,® God Almighty so willing!

THIRD SECTION

CONGCERNING THE CHASTISEMENT AND
REGULATION OF WIVESH

The motive’® for taking a wifel®! should be twofold, the preserva-
tion of property and the quest of progeny; it should not be at the
mstigation of appetite or for any other purpose.

A good wife is the man’s partner in property, his colleague in
housekeeping!®? and the regulation of the household, and his
deputy!®!? during his absence. The best of wives is the wife adorned
with intelligence, piety, continence,% shrewdness,'®!* modesty,
tenderness, a loving disposition, control of her tongue, obedience to
her husband, self-devotion in his service and a preference for his
pleasure, gravity, and the respect of her own family*¥!® She must
not be barren, and she should be both alert and capable in the
arrangement of the household and in observing a proper allotment
of expenditure.2628 In her courteous and affable behaviour and in her
pleasantness of disposition,1¥” she must cultivate the companionship
of her husband, consoling him in his cares and driving away his
SOTTOWS.

A free woman is preferable to a slave, as possessing greater
intimacy with both strangers and kinfolk,'®®® being better able to
enlist the support of relatives and to conciliate enemies, rendering
greater co-operation and assistance in the matters of daily life, and
being more apprehensive of degradation in respect of society, progeny

L
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and offspring 1618 A virginl®2 js preferable to one who is not, for she
will be more likely to accept discipline,'%®! and to assimilate herself
to the husband in disposition and custom,'#?* and to follow and obey
him. If, over and above these attributes, she wears the adornments of
beauty, racel®?? and wealth, she unites in herself all the varieties of
merits and nothing can conceivably be added thereto.

If, however, some of these qualities be lacking, (at least) intel-
ligence, continence®® and modesty should be present; for to prefer
beauty, race and wealth to these three qualities is to invite trouble
and ruin and disorder in matters spiritual and temporal. Let not a
woman’s beauty, above all, be an incentive? to ask for her in
marriage: beauty is seldom allied with continence, 5 for a beautiful
woman will have many admirers and suitors;1%24 at the same time,
the weakness of women’s intelligences offers no obstacle or hindrance
to their compliance, so that they embark upon disgraceful pro-
ceedings;1%%% 5o, the outcome of addressing oneself to them in
marriage is either lack of self-respect!®?® and endurance®* of their
disgraceful conduct {which involves wretchedness in both worlds)
or the dissipation of property and wealth and the suffering of all
manner of griefs and cares. Thus, as regards beauty, one should
confine oneself to symmetry®¥® of frame,%® and even in this respect
one should observe the exact requirement of moderation. 1927

Likewise, a woman’s property should not become a reason for
desiring her, for when women own property it invites their domina-
tion and authority, a tendency to use others and to assume superi-
ority 192 Even if the husband controls the wife’s property, the wife
accounts him as in the position of a servant and an assistant,18%
according him no regard or esteem; thus, absolute upset follows as a
necessary consequence,1®® until, with the corruption of affairs,
household and livelihood lapse utterly.

Once the bond of union®® is effected between husband and wife,
the husband’s procedure in ruling his wife should be along three
lines: to inspire awe, to show favour, and to occupy her mind 1982

Inspiring awe means that he maintains himself as a formidable
figurel®3 in the eyes of the wife, so that she would not account it
allowable to be remiss in heeding his commands and prohibitions.
This is the foremost condition for ruling womenfolk,5¢ for if any
upset befall this one condition, the way is open for the wife to follow
her fancy and her will 1634 Nor will she confine herself to this, but
rather bring the husband into subjection, making him the means of
attaining her desires and realizing her purposes by reducing him to
subjugation and servitude. Thus the one who should command is
commanded, the one who should obey is obeyed, and the regulator
is regulated; and the end of such a state is the realization of shame
and disgrace, of reproach and destruction to both, for so many igno-
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minies and villainies result that it becomes inconceivable to make
reparations and amends therefor.

As for showing favour, this means that one confers on the wife
those things that call for love and sympathy,1#% so that when she
feels apprehensive as to the removal of that state, she solicitously
undertakes the affairs of the household together with submission to
her husband; whereby the desired organization results. The various
categories of favours in this connection are six in number.

First, to keep her fair of aspect.!%3® Secondly, one should go to
extreme lengths to keep her veiled and secluded from those having
no right of entry to the female quarters,'®¥ so contriving that no
outsider ever learns of her marks or qualities or reputation,!¢38
Thirdly, one may consult her in the early stages of household affairs,
provided that this does not give her the desire to be obeyed. Fourthly,
she may be given a free hand in control of provisions in the best
interest of the household, and in the employment of servants on
important tasks. Fifthly, one should establish close ties!®® with her
relatives and members of her family, considering it a necessary
obligation to observe the exact requirements of co-operation and
mutual support.l® Sixthly, when the husband senses the effect of
her integrity and propriety,'%# he should not prefer another wife to
her, albeit the former be her superior in beauty, property, race!42?
and family; for women are impelled,’* by the jealousy rooted in
their natures, operating together with their deficiency in intelli-
gence, to give way to abominations and ignominies, and to such other
acts as necessarily bring about the corruption of the household,
evil association, a disagreeable existence, and a want of order.
Indeed, no indulgence!®42 is allowed in this regard to any save kings,
whose purpose in taking a wifel® is the quest of progeny and
numerous descendants, and in whose service wives are virtually
slaves.1843 Even in their case, caution is to be preferred; for the man
in the household is like the heart in the body, and just as one heart
cannot be the source of life in two bodies, so one man cannot easily
organize two households,

As for occupying the mind, this means that one should keep the
wife’s mind constantly busy with the assumption of responsibility
for the important affairs of the household, for consideration of its
best interests, and for the performance of those things that inevitably
effect the organization of daily life; for the human soul will not suffer
idleness 134 and lack of concern with necessities inevitably leads to
a regard for unnecessary matters, 645 Thus, if a wife have no part in
the arrangement of the household or the rearing of children or con-
cern with the welfare of the servants, she will confine her attention
to matters inevitably bringing disorder into the household: she will
busy herself with excursions,1%4® with decking herself out for ex-
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cursions, with going to see the sights, and with looking at strange
men, so that not only are the affairs of the household disordered, but
her husband even comes to enjoy no esteem or awe in her eyes.
Indeed, when she sees other men, she despises him and holds him of
little account, and she is emboldened to embark on abominable
courses, and even to provoke admirers to quest after her; so that in
the long run, in addition to disorganization of daily life and loss of
manhood and the acquisition of disgrace, destruction and misery
supervene in both this world and the next.

However, in the matter of ruling a wife, a husband must be on his
guard against three things. First comes excessive lovel®¥ of the wife,
for if this be present, it necessarily follows that the wife will becorme
dominant and that her fancy will be preferred to his own best
interests. If he is, however, afflicted with the trial of love for her, he
should keep it concealed from her and so contrive that she never
becomes aware thereof. Then, if he cannot contain himself, he must
employ the remedies prescribed in the case of Love!®#® In no case
should he remain in that state, for such a calamity inevitably pro-
duces the aforementioned corruptions. Secondly, the husband should
not consult the wife on affairs of universal importance,1%4 and
certainly not inform her of his own secrets. He should, moreover,
keep hidden from her the amount of his property and his capital 1565
for women’s inaccurate opinions and their want of discrimination m
such matters can only invite numerous calamities. Thirdly, he should
restrain the wife from foolish pastimes, 165 from looking at strangers,
and from listening to tales about men from women characterized by
acts of this kind. Certainly he must never give her any easy way
thereto, for such notions'® inevitably briug grave corruptions. The
most destructive (activity of all in this respect) is the frequentation
of old women who have been admitted to male gatherings and retail
stories from these (experiences).

There is a Tradition to the effect that women should be prevented
from learning the Joseph Sfira,!®5! inasmuch as listening to such
narratives may cause them to deviate from the lawl? of conti-
nence.® From strong drink!¢5? they should be restrained totally,
for this, in however small an amount, may be the cause of impudent
behaviour and of excitation of appetite;'$%® and in women, no
characteristics?®” are worse than these two.

The way by which women may become worthy of their husbands’
satisfaction, and gain esteem in their eyes, comprises five heads: the
practice of continence;®® a display of efficiency;1%%¢ standing in
awel®3Z of them; compatibility in marriage and avoidance of dis-
putes;'%5% and, finally, a miuimum of scolding, with a courteous
manner in their society. The philosophers?4? have said that a worthy
wife will take on the role of163¢ mother, friend and mistress, 1957 while
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a bad wife will adopt 165¢ those of despot,1¢%® enemy and thief.

As for the worthy wife’s attempt to assimilate to'®%¢ a mother,
this means that she desires the husband’s proximity and presence,
while hating his absence; and that she will bear the burden of her own
suffering in the course of attaining his desire and satisfaction, for this
is the very course followed by a mother with a child. Assuming the
part658 of a friend means that the wife should be content with what-
ever the husband gives her, while excusing him for whatever he with-
holds from her or does not give to her; at the same time, she should
not grudge him (the use of) her own property, and she should conform
to him in character.28%® Playing the part of 1856 3 mistress involves
humbling herself in the manner of a maidservant, giving a pledge
of service, and enduring the husband’s sharp temper; she must also
endeavour to publicize his praiseworthy side and to conceal his faults;
let her, fnrther, give thanks for his graciousness, while forbearing to
scold him for whatever (in him) is uncongenial to her nature.

When the unworthy wife becomes like*®® a despot, this means
that she loves sloth and idleness,%*¢ utters foul abuse, frequently
makes false accusations, and gives way to violent rages; at the same
time, she is heedless of those things that necessarily bring about her
husband’s satisfaction or enragement, and she inflicts much distress
on the servants, both male and female. When she behaves likel956
au enemy, she shows contempt for her husband and treats him
lightly; she displays a harsh temper, and disavows his benevolence;
she becomes rancorous towards him, complains of him and repeats
his fanlts. When she assumes the part of1658 a thief, it means that
she betrays him with respect to his property, asking from himn with-
out need and making little of his kindness; she likewise persists in
courses which he detests, falsely affects friendship, and places her
own advantage above his.

The prudent coursel®® for one afflicted with an unworthy wife is to
seek releasel®® from her, for the proximity of a bad wife is worse than
that of wild beasts and serpents. If, however, release be virtually
impossible of attainment,1%62 four sorts of stratagem may be applied
to the situation.

First, the expenditure of wealth, for the preservation of one’s soul
and manhood and good repute is better than the preservation of
wealth; indeed, if it is necessary to spend a great deal of wealth to
redeem oneself from her, 1888 that wealth should be accounted of
little consequence. Secoudly, one may resort to disputes, displays of
bad temper, and a separation of sleeping-quarters, albeit in such a
manner as not to lead to any mischief. Thirdly, one may adopt
subtle wiles, such as encouraging old women to inspire her with an
aversion to oneself and a desire for another husbaud, at the same
time oneself outwardly professing desire for her and unwillimgness
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to leave her—so that it may come about that she herself conceives an
eagerness to leave the husband; in short, one may use, as one sees fit,
all manner of connivance or obstruction, encouragement or deter-
Tence, %4 jn order to effect a separation.l®®® Fourthly, and after
findiug oneself unable to implement the other measures, one may
leave her, choosing to go on a far journey, so long as one shall have
made arrangements to prevent her from embarking on any igno-
minies: this, to the end that she may lose hope, and herself choose
separation.16688

The wise men of the Arabs'%6? have said that one should be on one’s
guard against five types of woman: the lamenting widow, the wife
who trades on her wealth, the wife bemoaning her fallen estate, the
one who is like a brand on the back of the neck, and the one who is
like vegetation growing on a dunghill 1688

The lamenting widow is the woman who has children by another
husband, and who is continually showing them favours with the
wealth of that husband. The wife trading on her wealth is the well-
endowed woman who by means of her wealth places her husband
under an obligation, The wife bemoaning her fallen estate is the
woman who, before the time of her present husband, enjoyed better
circumstances or had a more eminent husband, and is continually
complaining and moaning about (the loss of) those circumstances and
that husband. The wife like a brand on the back of the neck is the
incontinent woman:*%%? whenever her husband leaves a gathering,
men speak of her in such a way as to affix a mark to the nape of his
neck. The wife like vegetation on a dunghill is the fair woman of bad
origin,'®® who is accordingly compared to herbage on a midden.

Whoever is incapable of fulfilling the conditions for the chastise-
ment of wives should rather remain a bachelor, drawing his skirt
clear of contact with their affairs; for the mischief of associating with
wormen, quite apart from its disorder,%7 can only result in an infinite
number of calamities: one of these may be the wife’s intention to
bring about the man’s destruction, or the intention of another with
regard to the wife. God it is who prospers and assists!

FOURTH SECTION

CONCERNING THE CHASTISEMENT AND
REGULATION OF CHILDREN

When a child comes into the world, one must begin by bestowing on
him a fine name; for if an inappropriate name be given to him, he
will be sick at heart on that account his whole life long, Next, a nurse
must be chosen, who is neither stupid nor diseased, for bad customs
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and most diseases are transmitted by the milk from the nurse to the
chijld:167%

‘Beware of approving for the child a nurse diseased and mean of
ming:

“The nature that enters the body with the milk leaves it only when
the soul does!’

When once his suckling is complete, one must concern oneself with
the discipline and training of his character'®®™ before destructive
dispositionsi®5 gain a hold; for the infant is apt, and inclines the more
to reprehensible dispositions by virtue of the deficiency and the need
in his nature. In correcting his dispositions, however, one should
follow nature: that is to say, the more a faculty emerges in the infant
frame,1573 the more the perfection of that faculty should be promoted.
The first of the operations?®® of the faculty of discrimination® to
become apparent in the infant is that of shame; accordingly, it must
be observed that if shame gains the mastery over him, so that he
most often behaves submissively and betrays no impudence,®® it is
an indication of his good breeding,'¥7% inasmuch as his soul is averse to
the abominable and inclined towards what is fair. This is, moreover,
a sign of his being apt to accept discipline:1%”® if such be the case,
therefore, one must show all the greater consideration for his dis-
ciplining and pay all the greater attention to his good upbringing,
not showing indulgence to any negligence or omission therein.

The first principle of discipline is to keep him from mingling with
the contrary-minded,287 for frequenting them and playing with them
must inevitably corrupt his nature. The soul of an infant is mal-
leablel™ and all the quicker to accept form from its peers.”® He must
be awalkened to a love of nobility %™ especially such nobilities as he
can attain merit to by intelligence, discrimination and piety68—
not those dependent on property and race.!2#

Next, he should be taught the practices and duties of the Faith,1¢51
inspired with an assiduous devotion to them and chastised for absten-
tion from them. Let good men be praised before him and evil men
taken to task. If a fair action proceeds from him he may be praised
therefor, while if it be some minor foulness, he should be intimidated
by reprimand. He should be led to look favourably on contempt for
eating, drinking and the wearing of splendid clothes; let him likewise
be made to take delight in the soul’s superiority to greed and to
exclusive preference for 198? foodstuffs and drinks and other pleasures.
Again, it must be brought home to him that brightly coloured and
embroidered clothes are fitting for women, while noble and eminent
persons!®8 pay no heed to such things. (All this) to the end that when
he has listened to it sufficiently, and his hearing becoming replete
therewith from constant repetition and recital, he may adopt it as
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his customary practice. Whoever speaks against such ideas, especially
among his coevals and peers,™®? should be kept at a distance from him,
Let him be chided for bad manners,'®4 for an infant in his early
days of growth and increase commits many foul actions, most often
being greatly given to lying, envy, theft, tale-bearing and quarrelling;
he will also tend to be a busybody,1%85 guilty of bringing down malice
and harm upon himself as well as others. Later, with discipline, age
and experience he will turn away from such things, but it is necessary
to call him to account for them in childhood.

Thus, let his discipline be begun; and let him be given to leam
by heart improving stories and poems%® discoursing of noble
manuners, 50 that he becomes firmly convinced of the ideas already
imparted to him. He should first be introduced to the rajaz and then
to the gasida;1%" but he must be kept away from frivolous poetry,
with its talk of odes and love and wine-bibbing, such as the poems
of Imru’ al-Qais and Abdi Nuwids. No attention should be paid to
those people who regard the learning of this sort of verse as a mark
of elegance, claiming that tenderness of nature is to be acquired
thereby; for such poetry can cnly be the corruption of youth,

For every good trait of character proceeding from him he should
be praised and made much of, for the opposite he should be up-
braided and rebuked. However, one should not openly reveal that he
has committed any foul act, charging him only with negligence, so as
to avoid his further embarking upon a show of insolence. Rather, if
he keeps the matter to himself, let others also keep it so. But if he
resumes (his course of action), let him be privately upbraided, the
foulness of his behaviour being much emphasized: let him be ad-
monished against repetition and warned against adopting it as a
customary practice. Once again, however, one should be careful not
to display any open hostility,1%8 for this will produce impudence?®?s
and incite to repetition: ‘Man eagerly desires whatever is for-
bidden.’1%% Indeed, he will scorn even to listen to reproaches, en-
gaging in foul pleasures by way of bravadol$® In this matter,
therefore, one should employ subtle wiles,

When one first begins to discipline the appetitive faculty,® one
should instruct in the manner of eating food, in the way that we shall
indicate. The child should be made to understand that the purpose of
eating is health. not pleasure; for sustenance is the source of life and
health, and may be regarded as drugs used to doctor hunger and
thirst; just as medicine is not taken for pleasure or by desire, so
likewise with food. Let the worth of food be depreciated in his eyes,
and let him be made to see the foul form of the greedy man, the
gormandizer and the glutton. At the same time, he should not be
encouraged to desire varieties of foods, but persuaded to limit
himself to one; and his appetite should he controlled, so that he
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restricts himself to the coarser food and feels no eagerness for that
which is more pleasant. Let him also from time to time adopt the
custom of eating dry bread. Such manners, albeit good in poor men,
are even better in the rich.

The child should be given an ampler supper than breakfast, for
if he eats a large breakfast he will become indolent and incline to
sleep, and his understanding will be dulled. If he be given less meat,
it will avail him in sharpness of movement, alertness, lack of dullness,
and an arousal to be brisk and sprightly. Let him be kept from eating
sweetmeats and confectionery, for such foods are not easily con-
vertible.1%91 He should be accustomed not te drink water while eating,
and he should on no account be given wine and intoxicating drinks
before he reaches early manhood, for they will harm both his body
and his soul, exciting?®* him to anger and foolhardiness, impulsive-
ness, impudence and giddiness.2%2 He should not even be allowed to
be present in a gathering of wine-drinkers, unless the company be
virtnous and polished men,2%*® from whose society some advantage
accrues to him.

Let him be kept from hearing obscene remarks, and from games
and idle sports and tomfoolery. He should not be given his food until
he has discharged his disciplinary duties'®®¢ and is thoroughly tired.
He should be restrained from any act performed clandestinely, for
the motive?®t for concealment is an apprehension of foulness—so
that (if he be not allowed to continue, in the long run) he will not
become emboldened to commit what is foul. Let him be prevented
from much sleep, for this brings with it grossness of understanding,
deadness of mind, and languor of the members. Nor must he be
allowed to sleep by day; and let him also be kept from soft clothing
and the means of enjovment, so that he grows up properly and makes
hardness®® his habit. Let him be brought to avoid light clothing and
the cool room in summer, and the heavy cloak and the fire in winter,
Walking and movement, riding and exercise should be made his
customary pursuits. He should, again, be kept from the contrary-
minded,¥”? and taught the manners of movement and rest, rising,
sitting and speaking, as we shall later indicate.

His hair should not be arranged, nor should he be decked out in
the garments of women. Let him be given no ring until the time of
necessity arrives, He should, moreover, be prevented from boasting
to his peers™® about his ancestors, or his wealth and possessions, and
the things he has to eat and to wear; and he should instead be taught
to be humble with all and gracious with his peers, and restrained from
arrogance towards his inferiors and obstinacy and covetousness®®
with his equals.”™®

He will be kept from lying and not allowed to swear oaths, whether
truthfully or otherwise: ocaths come ill from anyone, and eveu if
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grown men may sometimes have need of them, children assuredly
never do. Let him choose to be silent, not speaking save in answer;
and let him be brought to look pleasantly on occupying himself with
listening before adults, avoiding obscene remarks and curses and idle
conversation, and accustoming himself to good, fair and elegant
speech., He should be urged to show respect to his own soul, his
tutor,1%? and anyone senior to him in age. Older boys have even
greater need of such manners.

The child’s tutor should be intelligent and religious, well versed in
the training of dispositions and the education of the young, with a
reputation for fair speech and gravity, an awe-inspiring manner,
manliness and purity; he must also be aware of the characters of
kings, the manners®¥ involved in associating with them and addres-
sing them, and {indeed) how to converse with every class of man. He
should further be on his guard against the dispositions of the vicious
and the mean.

Let the child be accompanied in the schoolroom by other well-
born1%® children, themselves adorned with good breeding and fair
habit, so that he does not become bored, rather leaming his manners
from them: thus, as he sees other scholars, he will emulate them and
contend with them, and conceive an eagerness to learn. Again, when
the tutor, in the course of disciplining, proceeds to administer a
beating, they will refrain from crying out and seeking intercession,
for such is the act of slaves and weaklings. The first beating should be
short but thoroughly painful,1%% so that he takes warming thereby and
is not emboldened to repeat his offence. Let the tutor be restrained,
however, from reviling the children foully or in an ill-bred manner,
being rather urged to show affection towards them, and effecting a
fair retribution, so that the child comes to adopt as his own
customary practice the doing of good to his fellow-men.1700

Let gold and silver be presented to him in a contemptible light,
for the calamity arising from these is greater than that from the
venoms of serpents. At times he may be given permission to play,
but let his games be gentle’®™ ones, not involving excessive fatigne
or pain; thus he will become rested from the fatigue of his discipline,
and his mind will not be blunted. He should be accustomed to obey
his father, his mother and his tuter, and to regard them with the eye
of veneration, so that he goes in fear of them. Such a manner comes
well from all men, but so much the better from the young.

An upbringing in accordance with this law inevitably brings about
a love of virtues and an absention from vices. Let him, moreover,
have his soul restrained from (the indulgence of} appetites and
pleasures, and equally from the expenditure of his thought thereon,
so that he may rise to higher things 172 He should, indeed, be led to
spend his days in pleasant state and wholesome living, with fair
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commendation, and few enemies but many friends, both noble and
virtuous.

When he passes from the stage of childhood and reaches under-
standing of the purposes!™? of men, he should be made to realize that
the purpose of wealth and estates and slaves, of retainers and horse-
men and the spreading of carpets,'™* is the comforting of the body
and the preservation of health, so that he remains equitable of
constitutiont™® and falls not into diseases and calamities, but rather
wins aptitude and preparedness for the abode of eternity. Let it be
brought home to him also that the true sense of ‘bodily pleasures™"8 is
release from sufferings and rest from fatigue, so that he may adhere
closely to this principle.

At length, if he be among the leammed, let him begin gradually
{as we have indicated) to learn the sciences, beginning with the
science of Ethics and proceeding to the sciences of Speculative
Philosophy;1"" in this way, that which he first acquired on
authorityl” will become proven to him, and he will give thanks
and rejoicing over the felicity which, in the early stage of his
growth, was provided for him without any act of voluntary
choice.170®

It is to be preferred, however, that the nature of the child should
be considered and his circumstances taken into account, using
physiognomical insight and discernment, ™ in order to determine his
innate fitness and aptitude for any craft or science ™! Only when this
has been done should he be set to concern himself with the acquisi-
tion of that category; for not everyone is apt to every craft: if it were
otherwise, all men would occupy themselves with the nobler craft. 1712
Indeed, beneath this discrepancy and divergence that are deposited
in men’s natures, 1?13 there lie an obscure secret and a subtle device,
on which may be dependent the ordering of the universe and the
support of the descendants of Adam. ‘Thus is the ordaining of the
Mighty One, the Knowing One’ 174 However, when someone is apt
for a craft, let him be directed towards it (without more ado), for he
will the sooner attain its froits and wear the ornament of a calling;1%5
otherwise, his days will have been let go to waste and his life made
useless.

In every branch, the candidate should be urged to a full study of
what pertams to that branch in the way of compilations of the
sciences and the humanities.2™¢ Thus, if he wishes to leam, for ex-
ample, the craft of secretaryship, he must make an intensive study of
calligraphy and polished discourse, and he must memorize treatises,
orations, proverbs, poems, anecdotes, dialogues, elegant stories and
witty novelties, while at the same time learning the keeping of
accounts, and the other literary sciences.?®7? Nor should he content
himself with kmowing some and ignoring the rest, for the failure of
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aspiration in acquiring a calling!”9 is the vilest and most destructive
of characteristics.

When a child’s nature is found to be unsuitable for the acquisition
of a particular craft, inasmuch as he lacks favourable equipment and
apparatus,”1® let him not be forced thereto: there is wide scope in
the varieties of craft, so let him transfer to another. However, this
is on condition that having made a considerable advance and start
therein, he should practise assiduity and constancy, not throwing
everything into upset and confusion and moving from one ill-learned
calling™? to another. In the course of application to any branch one
becomes accustomed to training, which moves the natural heat 185
and this necessarily effects the preservation of health, the banish-
ment of sloth and stupidity, the sharpening of wits, and the arousal
of cheerful attitudes1720

When one of the crafts has been learned, let him be enjoined to
win his livelihood and earn his daily bread thereby; so that, per-
ceiving the delight of acquirement, he may take it to its farthest
extent, even employing speculative virtue to master the finer points
thereof 171 (There is also the practical considerationj that he should
be capable and skilled enough to seek his means of subsistence and
accept responsibility for matters pertaining to this; for most children
of rich men, deluded by wealth and cut off from crafts and a know-
ledge of appropriate behaviour,?? tend to fall, after a reverse of
fortune, into humiliation and poverty, and to become a source of
annoyance to their friends and of unholy satisfaction!"?* to their
enenies.

Once a boy is earning by means of a craft, it is better that he be
made to take a wife, and that he should be set up in a separate
home.'72? Jt was a practice among the kings of Persia not to have
their children reared among retainers and servants, but to send them
away with trustworthy persons, so that they should grow up used to
hard living and to rough fare and clothing, and averse to huxury and
splendour: the cases of these persons are well known. In Islamic
times, the rulers of Dailam have had the very same custom. 1725

Wheu a person has been brought up, however, contrary to the
ideas set forth above, he will find it difficult to accept discipline,
especially when age has left its mark upon him; an exception may be
made if he is aware of his abominable character, apprised of the
manner of rooting out established custom, intent and painstaking to
that end, and inclined to the company of good mnen. Socrates the
Philosopher,? being asked why he consorted most with young men,
replied: ‘Because it is conceivable that moist and tender branches
may be straightened, but there is no tendency towards straightness
in withered sticks that have lost their freshness and had their bark
dried out.’
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So much for the chastisernent of sons. In the case of daughters,
one must employ, in the selfsame manner, whatever is appropriate
and fitting to them. They should be brought up to keep close to the
house and live in seclusion,1??® cultivating gravity, continence,%8
modesty and the other qualities we have enumerated in the chapter
on Wives, They should be prevented from leaming to read or
write,27# but allowed to acquire such accomplishments as are com-
mendable in women. When they reach the bounds of maturity they
should be joined to one of equal standing.172

Having completed our account of the way to bring up children,
we will conclude this Section by mentioning those classes of
manners33? which we have promised, in the course of the argument,
to expound in detail. In this way, children may leam them and
adorn themselves therewith, Nevertheless, it behoves all categories
of men to pay close attention to them, not regarding themselves as
able to dispense with them: the singling out of this one category in
the present Section is not because children stand in greater need
thereof, but for the reason that they may be more receptive of these
matters, and better able to persevere in them. God it is who best
prosper and assists.

The Manners®® of Speech: One should not speak much, nor inter-
rupt the speech of another by one’s own. Whenever someone is
relating a story or a tale of which one already has knowledge, one
should not reveal one’s knowledge thereof, so that the person in
question may complete his discourse. Let no man answer to a matter
that is asked of another. If a question be put to a group of which he is
one, let him not try to outstrip the others. If someone be already
occupied with making answer, and he be capable of giving a better,
he should be patient until that answer is completed, then giving his
own in such a way as to offer no affront to his precedent1"® Let him
not plunge into any discussions being carried on by two persons in his
presence; and if they should conceal their remarks from him, let him
not try to overhear; above all, so long as they do not for their part
invite him to join them therein, let him make no move to interfere.

When dealing with his superiors!?®® a man should not speak in
allusions;1%3 nor should he keep his voice high or low, but observe
a mean.? If some obscure idea occur in his argument, let him en-
deavour to expound it by means of clear examples: otherwise, let
him observe the requirements of brevity, He should not employ
uncommon terms or unusual allusions*?3? When others are develop-
ing an argument before him, he should not take it upon himself to
reply until the argument is complete. When he does speak, he should
not make any pronouncement before first fixing the idea in his mind.
Let him not repeat his remarks unless there be need to do so.

A man should not betray agitation or anguish, nor utter obsceni-
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ties or abuse. If, however, he finds himself compelled to mention
something obscene, let him allude to it indirectly.!?®? He should not
make improper jests1734

In any gathering let him make discourse appropriate to that
gathering; and in the course of his speech, let him not gesture with
hands and eyes and eyebrows, unless what he is saying demands some
delicate gesture, when he may petform it in the approved manner.
He should not engage in argument and dispute, with the members of
any gathering, over what is true and what false: especially, let him
not dispute with superiors'® or with the ingenious®® or with
anyone with whom it is not profitable to dispute. When the case of
one opponent finds favour with him in a debate or a controversy, he
should nevertheless see justice done. Let him be, as far as possible,
cautious in addressing common people, 17?8 children, women, madmen
and drunken persons. Let him not use subtle language with one who
does not understand. In controversy, let him observe delicacy: he
should not maliciously!?®” mimic the movements, actions or words
of any person, nor should he use language likely to cause alarm.1738
‘When he comes before a superior, let him begin with a remark that
may be taken as an acceptable omen.

Slander, calumny, false accusations and lying are to be avoided:
indeed, in no circumstance may one engage therein. One should
have nothing to do with the authors of such things, being loth to give
ear to them. Listening should be practised more often than speaking:
a wise man® was asked why his listening exceeded his utterance, to
which he replied: ‘Because I have been given two ears, but only one
tongue—that is to say, you must listen twice as much as you speak!’

The Manners®® of Movement and Rest: In walking one should not
move quickly or in haste, for that is a sign of frivolity;*73 nor,
however, should one go to exaggerated lengths in dawdling and
slowness, for that is a mark of sloth.®” One should not strut like the
arrogant, or move the shoulders in the manmer of women and
effeminate men17 The dangling and the movement of the hands are
also to be guarded against, equilibrium®® being preserved in all
situations. '

When walking, a man should not much look behind, for such is
the action of loutish persons.!™! Nor, however, must the head be
held constantly forward, for this is an indication of grief and over-
whelming anxiety. In riding, likewise, equilibrium®® is to be
preserved.

When sitting, the feet should not be put forward, nor should one
be placed on the other. One should kneel#? only in subservience
before kings, a master, a father, or anyone comparable to these
persons. The head should not be rested on the knees or the hands,
for that is a mark of grief or sloth.?” One should not hold the neck
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bent, or play with the beard or the other members. Let not the
finger be placed in the mouth or the nose, and let no noise be pro-
duced with the fingers, the neck®? or the other members, Yawning
and stretching are to be avoided; nor should one blow the nose or spit
in the presence of others, but if the necessity should befall, these
things should be done m such a way that the noise thereof does not
reach those present. At the same time, they should not be done with
the bare hand, the edge of a sleeve, or a clean skirt. The expectoration
of saliva (in particular) is greatly to be avoided.

When he goes into an assembly, let a man look to his rank, not
sitting above his own delimitation, nor below. But if he be the senior
among those who have taken their places, the obligation to preserve
his rank lapses from him, since wherever he sits, there is the place of
honour. If he be a stranger and have not sat in his due place, let him
come thither as soon as he becomes aware of this. Should he not find
his place to be vacant, however, he should endeavour to return
without allowing any agitation or reluctance to become apparent.

Before others, let him bare only his face and hands. Before
superiors, 173 he should not bare his forearms or his legs; while in no
circumstances, whether privately or in the presence of another,
should he uncover the area between the knee and the navel. Let him
not go to sleep before others; nor should he sleep on his back,
especially if he snores in his sleep, for taking this position causes the
noise to become louder. If drowsiness overcomes a man in the midst of
a gathering, he should either rise (supposing he is able to do so) or
banish sleep by conversation or thought. When, however, he finds
himself in the midst of a gathering who themselves fall asleep, he
should either suit himself to them or leave them, so long as he does
not stay there awake,

In general, he should so act as not to produce annoyance or re-
vulsion in others, behaving churlishly!?4¢ to no man and in no circle.

Should some of these customs come hard to him, let him consider to
himself that such blame and reproach as must necessarily be his lot,
as the result of neglecting one point of good manners,1745 will greatly
exceed the tribulation he has to bear in abandoning that to which he
is accustomed. In this way, it will become easy for him.

The Manners®® of Eating: First, hands and mouth and nose should
be cleansed, and then one may appear at table. When one takes one’s
seat at table, one should not proceed to eat directly, unless one be
the host. The hand and the clothing should not be soiled, not more
than three fingers should be employed in eating, and the mouth
should not be opened wide. The eater should not take up large
morsels, nor should he swallow quickly or keep his mouth full, Let
him not lick his fingers. At the same time, he should not inspect the
different varieties of food, or sniff at them, or make a selection from
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them. If the best dish be scant in amount, let him not fall upon it
greedily, but rather offer it to others. Grease should not be left on
the fingers; bread and salt should not be made damp, One should not
look at one’s fellow-diners, nor inspect the morsels they take, but eat
with one’s face forwards, That which is taken to the mouth (we refer
to such things as bones) should not {afterwards) be placed on the
bread or the table-cover;*748 when there is 2 bone or a hair in a morsel
of food, let it be removed from the mouth in such a way that no one
else is aware.

Let a man beware of committing that which he finds repulsive in
others. Let him, too, so keep what is before him that if someone
conceives a desire to take up the remains of his food, such a person is
not (in the event) repelled thereby. Nothing from the mouth and no
morsel of food should be dropped into one's cup or onto the bread.

A man should not withdraw his hand (from eating} some consider-
able time before the other guests: rather, if he feels himself satiated,
should he while away the time until the others also finish. If, however,
the assembly as a whole withdraw their hands, he should do likewise,
even though he be hungry; an exception may be made where he is in
his own home or in a place where there are no strangers present. If,
in the course, of a meal he feels the need for water, let him not drink
it hastily so as to produce noises from mouth and gullet. When a
man picks his teeth, he should go to one side: that which drops
onto the tongue from the teeth he should swallow down, while that
which he brings out with the toothpick he should throw away in
some place where other people will not be disgusted by it; if he find
himself in a group, however, he shonld cease picking his teeth. When
he washes his hands, he should be at great pains to cleanse the
fingers and the roots of the nails, and likewise while cleaning the lips
and the teeth; but he should not gargle, or spit into the basin. (If
water does run from his mouth, he shonld conceal it with his hand.)
Let him not try to wash his hands before others can; if, however,
hands are washed before the meal, it is proper that precedence should
2o to the host, in this, over the others present.

The Manners®™ of Wine-drinking: When wine is brought on at a
gathering, one should sit next to the rnost virtuous of one’s fellow-men,
taking care not to sit beside anyone noted for inconsiderate be-
haviour ™ The (atmosphere of the) party should be kept agreeable
with witty anecdotes and attractive poems having some appropriate-
ness to time and circumstance, Sourness of countenance and a mood
of depression!™8 are to be avoided.

If a inan be the junior member of the gathering, by age or in rank,
he should occupy himself with listening. If a musician be present,
one should not embark upon the telling of stories. Let a man not
interrupt the discourse of his boon companion.t”* In all circumstan-
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ces one should pay attention to the senior member of the party,
giving ear to his observations, but without totally disregarding
others.

In no case may one stay so long as to become drunk, for nothing is
more harmful than drunkenness to one's concerns in this world and
the next, just as no virtue or nobility exceeds that of good sense and
sobriety.}75® Accordingly, if a man have a poor head for wine,175! he
should drink little, or he should dilute it, or he should leave the party
earlier, If, again, his companions become drunk before he reaches the
stage of circumspection,!7®? he should endeavour to get away from
them, or so contrive that the drunken man leaves the gathering. Let
him not become involved in the conversation of drunken men or
busy himself in mediation between them; however, where matters
eventuate in hostility, he should restrain them from (attacking)
each other. If he be capable in wine-drinking, let him show no exces-
sive concern with what circulates, nor foree his companions thereto.
If one of the boon companions be incapable of wine-drinking, he
should not bear hard upon him. Again, should a malaisel?® gver-
whelm him, let him fight it off in the midst of the assembly in such a
way that his companions do not become aware thereof, or let him go
outside without delay; once he has vomited, he may return to the
party.

He should not pick up fruits and sweet-herbs from before his friends,
nor should he consume quantities of sweetmeats. Let him single out
each one of his fellows with the greeting appropriate to him. He
should not alone become the source of the party’s sociability, cheer-
fulness and liveliness, for such a notion leads to lack of respect.
Let him not rise frequently from the assembly. If a handsome
person’”®* be present, he should not constantly look at him, even
though the latter be bold towards him, and he should not speak to
him much. Let him not be asking the instrurnentalists for the tune
which he naturally favours. When he reaches the limit that he
recognizes, let him rise and endeavour to go to his accustomed place;
but if he cannot, he should (at least) go to a location remote from the
party and there lie down.

So far as he is able, let him not appear at parties given by princes,
or persons who are not his peers,®® or those with whormn he is not on
easy terms. In cases of necessity, let him (at least) quickly leave
again. At no time should he go to parties given by ‘clever’ people.l755
If at any time he be afraid of drunkenness, while his boon companions
press him to stay, it is proper for him to get away from the party by
pretending to be drunk, or by some other stratagem.

This is as much as we promised to relate on the subject of
Manmners.® This category transcends the limit of computation,
varying accordmg to situations and times; nevertheless, it is mot

M
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difficult, for an intelligent and virtuous man who has mastered the
laws and the fundamental principles of fair actions, 7% to observe the
conditions and the finer pointst”™® of each matter in its own place.
From universals it is easy for him to deduce the particulars, intel-
ligence itself being a just arbiter in every case. And God best knows
what is right!

Supplementary Section on observing the Rights of Parents

This Section was appended, after the publication of the work, some
time in the year 663.17%

Thirty years after the publication of the present book, there arrived
in these parts, (coming) from the Presence of the Emperor of the
World {God eternalize his reign!}!*** a certain great man, outstanding
among mankind in most of the branches of virtues: namely, the one
served and revered, Prince of Amirs in this world, 78 Glory of State
and Faith, Pride of the World, ‘Abd al-*Aziz al-Nishdpirl (God
strengthen his supporters and prolong his glorificationl). And,
ennobling this work with his august perusal, he observed that from
among the virtues to be found mentioned therein, one great virtue
was missing—namely, observance of the rights of parents, which
naturally follows!?® from worship of the Creator,%8® as He has
Himself ordained (mighty is His Name!):"Thy Lord has decreed that
thou shouldst worship none save Him, but to thy parents show
kindness!’

‘Accordingly’, (the great man went on to say) ‘it is fitting that
there should also be some indication urging men towards this virtue
and warning them away from the vice corresponding to it, ie.
filial disobedience.’1762 The writer of the present book had (in fact)
made some mention of this idea in several places, allusively and
indirectly; however, since this omission does occur at the proper
location, he has appended a few lines on the subject as an addendum
to the Fourth Section of the Second Discourse, which itself deals with
the Chastisement and Regulation of Children. It is as follows.

The course to be followed by children in seeking to please their
parents, as also the obligation to observe the Jatter’s claims upon
them, have been referred to by Almighty God in several places in
the Revelation178% At the same time, these things may be known in
the present work also, by way of the intelligence, from what we have
set down in the Seventh Section of the Second Division of the First
Discourse, which is confined to an exposition of the superiority of
Justice to the other virtues and an account of its divisions and states.
Thus, mention having been made of the graces of the Creator®?
(exalted is He!), and it having been explained how there is an obliga-

SECOND DISCOURSE 179

tion to offer Him gratitude and worship in the measure of one’s
capacity, as required in the course of justice: (it is then observed
that,) next to the graces of the Creator3 {exalted is He!}, no good can
be compared with those received by children from their parents.
In the first place, the father is the first of the contingent causes™®4
bringing about the child’s existence. Next, he is the cause of the
child’s being reared and brought to perfection, Thus, on the one hand,
from the physical advantages attaching to the father he achieves
physical perfections (such as growth and increase and nourishment,
and so on), which are the causes of the enduring and perfecting of
the child’s person; while, on the other hand, from the father’s
psychical®? management he attains psychical perfections (such as
manners, 7 education, virtue, skills, sciences, and a way of earning
his livelihood),!”8 which are the causes of the enduring and perfecting
of the child’s soul. Moreover, by all manner of toil and trouble and
the shouldering of burdens, the father makes a worldly accumulation,
which he stores up for the child’s sake, looking favourably on his
succession after his own death,

Secondly, the mother, at the beginning of the child’s existence,
associates and participates with the father in causality,”®® inasmuch
as she is receptive to the operation effected by the father.17%7 Again,
she endures the toil of carrying the child for nine months, the tribu-
lations of the peril of birth-giving, and the pangs and sufferings of
that state. She is an even closer cause,”® in the matter of snpplying
food to the child, for she is the source of its very life; and she is for a
long time directly concerned with its physical nurture,!”% attracting
beneficial things to the child and repelling harms from it. Indeed, in
her excess of compassion and affection, she will place the child’s life
above her own.

All this being so, justice demands that, after the Creator’s®%s
claims have been met, nothing should take precedence over ohser-
vance of the rights of parents, (the expression of) gratitude for graces
recewgd from them, and the effecting of their contentment. More-
over, in one sense, this category (of duty) is more proper to be
observed than the former, for the Creator®%® is able to dispense with
requital for His graces, while parents stand in such need thereof that
they expect and look for a child all their days in order that he may
serve them and discharge his obligations towards them. This, then,
is the reason for the juxtaposition of ‘kindness to parents’ with the
profession of unicity and the obligation to worship.l?”® The purpose
of the custodians of the religious ordinances!?™ in urging men to do
this is to the end that they acquire this virtue.

Observance of the rights of parents lies in three things:

First, in a sincere love for them in the heart, and the aim to please
them in word and deed, by such things as veneration, obedience,
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service, softness of speech, humility, and all such things as do not
lead to conflict with the satisfaction of the Creator®®® (exalted is Hel)
or to any prohibited and disorderly course. Where a conflict does
result, it should be by way of humane behaviour, not through open
hostility or strife 1772

Secondly, in rendering assistance to them in all their requirements,
before they themselves ask for it, without any taint?®® of conferring
a favour or seeking a return,’™® and in the measure of possibility:
this again, so Iong as it does not lead to anything seriously prohibited,
for this one is bound to avoid.

Thirdly, in displaying a benevolent attitude towards them, both
privately and publicly, in this world and the next, carefully guarding
their injunctions and the works of piety for which they have given
directions—and all this both while they are still alive and also after
their deaths.

As will be explained in the Second Section of the Third Discourse
(which is devoted to an account of the virtue of Love),% the love of
parents for their children is a natural love, while that of the children
for their parents is voluntary. This is why, in the religious ordi-
nances, 774 children are more frequently exhorted to show kindness
to their parents than are the latter to show kindness to their children.

From what we have said, the difference between the rights of the
father and those of the mother will be evident. The rights of the father
are more spiritual,!”?* and for this reason children become aware of
them only after mntellectual consideration.!™® The rights of the
mother, on the other hand, tend rather to be physical, ¥ and for this
reason children understand them when they first begin to feel,
showing a readier inclination towards their mothers. This being so,
the claims of fathers are to be discharged rather by offering obedience,
and by kindly mention, benediction and commendation (which are
more spirituall™® concerns); and those of mothers by offering money
and bestowing the means of livelihood, and by all the various sorts
of kindness that tend to be more physical.*¥#?

As for filial disobedience,17%2 which is the vice corresponding to this
virtue, it also is of three kinds:

First comes hurt to the parents by a deficiency of love,® or by
words and deeds leading to some degree thereof, e.g. by showing
contempt for them, or being ‘clever’ at their expense "4 or holding
them up to mockery, and so on. Second comes stinginess and quarrel-
ling with them about money matters and the means of livelihood, or
offering while seeking a return or with an admixture of patronage,17"®
or regarding any kindness done them as burdensome, Third come such
things as despising them and showing them no compassion, whether
privately or publicly, in life or after death; and also holding of little
account their counsels and injunctions.
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Just as kindness to parents naturally follows from sound con-
viction, so filial disobediencel’™? naturally follows from corrupt
conviction,

Those persons who may be compared to!7® parents (such as
masters, grandparents, paternal and maternal uncles, elder brothers,
and the parents’ own true friends) are on the same footing as ®they
in respect of the obligation to observe reverence towards them, to
give to them and assist them in times of need, and to avoid anything
leading to their displeasure.

From other Sections of this book, offering as they do an exposition
of the mode of intercourse with the various categories of mankind, %
one may obtain full information on the ends in view*® in the present
connection. If God Almighty will, He being the Guardian of Success!

FIFTH SECTION

CONCERNING THE GOVERNMENT OF
SERVANTS AND SLAVESH

It should be understood that, within the household, servants and
slaves occupy the same position as hands and feet and other members
in relation to the body. Thus, anyone undertaking to do for another
something requiring the assistance of the hand takes the place of the
other person’s hand; and whoever exerts himself in a task in which
the foot should labour, accomplishes toil proper to the foot; while the
one who observes with the eye anything on which a look should be
expended, spares this trouble to the sight (of the other person).

Where this class of people does not exist, the doors of ease are fast
shut, for through their constant rising and sitting, their various
motions and rests, and their successive advances and withdrawals!?80
(which impose fatigue of body, lapse of severity, and loss of gravity)
important functions'®® may be discharged. Accordingly, due thanks
should be offered for the existence of this company: they should be
regarded as the pledges of Almighty God, and all manner of benevo-
lence, affability, gentleness and encouragement should be used in
their employment. The limbs and members of this class of people are
(after all) also subject to weariness and lassitude, languor and ex-
haustion, and the impulses®®4 of necessities and voluntary choices!?*
are likewise implanted in their natures.®5” Therefore, one should
observe the punctilio of equity and justice,'™® and refrain from
oppression and tyranny, so that Almighty God’s governance may be
advanced and gratitude rendered for His grace,

When taking servants, one should gain a thorough knowledge and
experience, and an acquaintance with a person’s circumstances,
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before putting him to work, If, however, this cannot well be done,
one should have recourse to physiognomical insight, and intuition
and conjecture.}?®3 Let a man, however, feel bound to keep away from
persons of irregular form and incongruous proportion, for in most
cases the disposition will follow the physical shape.}?®* As the Persian
proverb has it, ‘the nicest thing about an ugly man is his face!” And
the Tradition says: ‘Seek good among the pleasant-faced!’ One should,
too, avoid the afflicted, such as the one-eyed and the crippled and the
leprous, and the like. To rely, at the same time, on the quick and
ingenious person!™® is not to behave circumspectly, for it often
happens that deception,®5 guile and trickery are allied with these
two qualities. Modesty and small intelligence are to be preferred to
great vigour of mind??8¢ together with impudence,®® for modesty is
the best of qualities in this connection.

When the servant is successfully acquired, he should be employed
at the craft for which he is designated as fitted, and his wants
attended to. Let him not be transferred from one sort of work to
another and from craft to craft, but let him rather be made content
with that to which his nature inclines, and for which the equip-
ment!™7 is available to him; for every nature has a particularity'®
for a particular craft. If this law'? be transgressed, one behaves like
the man who ploughs with the horse while making the ox to run.
However, when a servant objects to a certain sort of worl, his objec-
tion should not be the essential reason for taking him away from it,758
for such is the behaviour of the despondent and the restless; when-
ever the master does take such a man away from his work, he will
stand in need of a better replacement, and the same will apply to the
replacement himself, so that one remains deprived of the advantage
of service altogether,

The master must have firmly established in his servants’ hearts
(the conviction) that there is no manner or means for them to leave
him, in any way or for any cause whatsoever. Such a course is not
only closer to courtesy™® and appropriate to loyalty and generosity,
but it leads the servant to observe the requirement of compassion and
affection, conformity and carefulness; for such behaviour proceeds
from the latter {only) when he recognizes himself as a partner and a
participant in the grace and wealth of the one he serves, and when he
is secure from dismissal or transfer.1™ When he conceives, however,
that his master is weak in judgment and feeble of purpose, being
likely to discharge him for any single offence, he will reckon himself
as (so to speak) loaned1#? to his service, and his situation will he like
that of a transient: he will give no thought to any task, nor will he
observe the requirement of compassion, limiting his aspiration rather
to collecting and storing away against the day of departure and the
ill-treatment received from his master.
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The basic principle governing the service of servants is that what
impels?® them thereto should be love,® rather than necessity or
hope or fear: in this way, they perform the service of good counsel-
lors, Y™ not the inferior service of slaves. No disorder of any kind
whatsoever should be committed in anything pertaining to the
servants’ livelihood, whether in matters of food or dress or in any
other respect: on the contrary, one should put these matters before
one’s own indispensable needs, seeing that they are provided for®* in
respect of everything necessary. Let times of rest and ease be
appointed for them, it being thus contrived that the tasks entrusted
to them are undertaken cheerfully and diligently, not in an attitude
of languor and sloth.

In correcting!?? servants, degrees must be observed, various types
of discipline and rectification!™?® being employed in accordance with
the different categories of crimes and offences; but the path of
forgiveness must not (in any case) be entirely closed off. Where a
person reverts to his offence after repentance, he should be given a
taste of punishment, and a measure of severity may even be em-
ployed; but one should not despair of his taking the right road, so
long as he has not removed the fetter of modesty or professed self-
will’”* and impudence.?%5 If, however, he become contaminated with
any lewd offence or vile iniquity (in which it is reprehensible to
continue), and will not accept reform!™? through discipline and cor-
rection,’®5 then the right course is to banish him with all speed.
Should this not be done, the other servants will be ruined by his
proximity, inasmuch as the corruption passes from him to others.

A slave is better fitted for service than a free man, for a slave is
more inclined to accept obedience to the master and training in
accordance with his dispositions!®® and manners;5¥ he is also more
apt to despair at (the prospect of) separation from the master. When
choosing slaves, one should take for one’s personal service!”®® the
more intelligent, the wiser, the more eloquent, and those with a
greater share of modesty and piety. For commercial enterprises, one
needs those who are more continent, more capable and more acquisi-
tive. The cultivation of estates calls for those with a tendency to
strength, toughness and the capacity for hard work; while the
grazing of flocks is best carried on by those with stout hearts and
loud voices and no great inclination to sleep.

Slaves may be placed in three categories according to their
nature:"7? the freeman by nature, the slave by nature, and the slave
by appetite.1” The first group should be treated like children and
encouraged to acquire a proper mode of conduct.!™ The second
should be used like beasts and cattle and kept in training1®® The
third category should be allowed to indulge their appetite in accord-
ance with need, and kept at work by scornful and slighting treatment.
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Among the classes of nations, the Arabs are distinguished for their
speech, 2% their eloquence and their ingenuity,1#1 but they are also
noted for harsh nature and powerful appetite!8?? The Persians, on
the other hand, are distinguished by intelligence, quickness,1603
cleanliness and sagacity,180¢ albeit noted for cunning and greed.
The Byzantines are distinguished for loyalty, trustworthiness,
affection and competence,!8%% but noted for stinginess and meanness.
Indians are distinguished for strength of feeling, and of intuition#s
and understanding, but noted for conceit, malevolence, guile and a
tendency to fabrication. The Turks are distinguished by courage,
worthy service and fine appearance, but noted for treachery, hardness
of heart and indelicacy 1807

This is the complete argument on this subject. And God best
knows what is right!

THIRD DISCOURSE

On Politics:™™ comprising
ejgbt Sections



FIRST SECTION

ON THE REASON OF MAN’S NEED FOR CIVILIZED LIFE,%®
AND AN EXPOSITION OF THE NATURE®™ AND VIRTUE
OF THIS BRANCH OF SCIENCE

WE remarked earlier that every existent being has a perfection: in
the case of some existent beings, this perfection is conjoined with
existence at genesis;18% in others, the perfection is subsequent to!8®®
existence, An example of the first category is to be found in the
heavenly bodies, while the second is represented by terrestrial com-
pounds. Furthermore, whatever has a perfection subsequent to its
own existence, must inevitably have a wnotion from deficiency to
perfection; and that motion cannot occur without the aid of causes,
some of which are ‘perfecters’ and some ‘disposers’’®¥ The
‘perfecters’ are such things as the forms that emanate from the
Bestower of Forms, by way of succession,® onto the sperm, with the
result that it passes from the boundary of ‘sperm-ness'1%2 to human
perfection. By the ‘disposers’ are denoted such things as sustenance,
which becomnes matter in relationship,1¥19 so that growth may reach
the end that is possible.

Aid is basically of three kinds. First comes that which is a partial
aid!™4 to the thing in need of aid, such aid being matter. Secondly,
there is the aid intermediate between the thing in need of aid, on the
one hand, and its act on the other: such aid is an instrument. Thirdly,
there is the aid having an act on its own account,'®5 such act being
a perfection relative 10818 the thing in need of aid: this aid is a
service 17 This last category has two divisions: that which aids
essentially, i.e. the end® of its act is aid itself; and that which aids
accidentally, i.e. its act has some other end, and aid results in
consequence.

An example of aid as matter is that rendered by the plant to the
animal, which derives sustenance therefrom. An example of aid as
instrument is that rendered by fluid®8 to the nutritive faculty’?4 in
bringing sustenance to the members. Aid as essential servicel®® is
represented by that of the slave to the master, and as accidental
service,™? by that of the shepherd to the flock.

The Second Philosopher, Abai Nasr Faribi, 8% from whose dicfa and
aphorisms!®? the greater part of the present Discourse is derived,
says that snakes essentially serve the elements, 822 for they themselves
derive no advantage from biting animals, and thus bringing about
the dissolution of the latter’s composition; wild beasts, on the other
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hand, serve accidentally, for their purpose in hunting prey is their
own advantage, and dissolution into elements!822 necessarily follows
as a consequence.

Having said so much by way of preface, we go on to observe that
elements, 1822 plants and animals—all threq~render aid to the human
species, and this whether as matter, as lnstz_-ument, or by way of
service. But Man renders them no aid, save in the third way, and
that accidentally; for he is nobler, while they are baser, and although
it is proper for the baser to serve the baser as well as the nob_ler, vet
it is not proper for the nobler to serve the ba:ser, but only its own
like. Man aids his own kind by way of service, not as mgtte_r or
instrument. Indeed, as matter he cannot render aid to anything if he
be considered as a human being?%2® for, so considered, he is an
abstract substance 824 o

Now just as Man needs elements'®22 and c_ompounds to aid him in
all three categories, so he needs his own species also to render mutual
aid by way of service. Animals have need both of the natural
elements®25 and of plants, but their need of their own kind varies:
thus, certain animals, such as those spontaneously gene_rated1826 a:11d
most aquatic animals {which have no need in propagation for union
of male and female), are able to exist without mutual aid, and there
is no conceivable profit in their coming together. In the case of
certain others, however, such as most of the procreative animals,'8??
the individual males and females have need of each other to preserve
the species; whereas to preserve the individl}al, after tl_le Perlod of
nurture, they stand in no need of mutual aid or as.somatmn; thus
they come together at the time of mating and during t}le days of
growth, but thereafter each one separately goes about h1s_busmess.
Others again, such as bees and ants and certain classes of blrds,. need
to give mutual aid and to come together, both for the preservation of
the individual and also for that of the species. _ .

As for plants, they need the elements!®*? anq the 1::111‘1erals1528 in
all three categories. The need, as inatter, is obYlous; as mfstrument,
the need may be like that of the seed for something to keep it covered
and protected from the blight of cold and heat until it grows; as
service, one may instance its need for mountains containing springs

of water, Plants may have need of one another for preservation of
the species, as in the case of the palm-tree, 1428 where. the femalg w1}l
1ot bear fruit without the male. For the preservation of th‘e indi-
vidual, however, they have no need of each other, save in rare
instances: one may cite the example of the gourd-plant, the exist-
ence of which is exposed to destruction if it have no support, and
similarly with the vine and certain other plants.

The compounds have need of the elementst®2? in all three ca‘cez-2
gories. It may be that within these four degrees—i.e. elements,®
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minerals, ¥ plants and animals—some render service to others
coming after them in rank, as we have mentioned in the case of the
snakes;'#3%in that respect, the former are (to be regarded as) more base,

To summarize: the purpose of this detailed exposition is to show
that the human species, which is the noblest of existent beings in
the universe, needs both the aid of the other species and the co-
operation of its own kind to ensure the survival of the individual as
well as that of the race. The demonstration of its need for the other
species is surely evident, and there is no further necessity to develop
it in this place. The demonstration of its need for the co-operation of
its own kind is as follows: Let us suppose that each individnal were
required to busy himself with providing his own sustenance, clothing,
dwelling-place and weapons, first acquiring the tools of carpentry
and the smith’s trade, then readying thereby tools and implements
for sowing and reaping, grinding and kneading, spinning and weaving,
and the other trades and crafts, and only then concerning himself
with these weighty undertakings themselves. Clearly, he would not
survive without food during all this time; and if his days were to be
divided up among several occupations, he would not be capable of
doing justice to any one of them all.

But when men render aid to each other, each one performing one
of these important tasks that are beyond the measure of his own
capacity, and observing the law'®™ of justice® in transactions*® by
giving greatly and receiving in exchange of the labour of others:
then the means of livelihood are realized, and the succession of the
individual and the survival of the species are assured and arranged:
as is the case in fact. Surely there is an allusion to this idea in the
Traditions, where it is said that when Adam (peace be upon Himl)
came into the world and sought sustenance, he had to perform a
thousand tasks until bread was baked, the thousand and first being
to cool the bread, which he then ate. The same idea is to be found
expressed by the Philosophers?™? in the following way: a thousand
hard-working individuals are required before one morsel can be put
into the mouth. .

Now, since the work of Man pivots'®32 on mutual aid, while co-
operation is realized by men undertaking each other’s important
tasks fairly and equally,®3? it follows that the diversity of crafts,
which proceeds from the diversity of purposes, demands (a measure
of} organization; for if the whole species were to betake themselves in
a body to one craft, there would be a return of the situation against
which we have just been on guard.!83% For this reason, Divine
Wisdomn?#35 has required that there should be a disparity of as-
pirations and opinions, so that each desires a different occupation,
some noble and others base, in the practice of which they are cheerful
and contented.

e

f
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Likewise, it has been ordained that there should be diversity in
their states in such matters as wealth and poverty, quickness and
stupidity; for if all be wealthy, they will not serve one another, as
equally they will not if all be poor: in the first case, this is on account
of their being independent of each other, in the second because of
inability to pay anything in return for the service of one to another.
Again, since crafts vary in nobility and baseness, if all men be equal
in the faculty of discrimination,®3® they will choose one class [of
employment), whereby the other classes will remain vacant and the
desired end will not be realized. This is what the Philosophers?%5
mean when they say: ‘If men were equal, they would all perish’1837

However, since some are distinguished by correct management and
others by superior strength, one group by great dignity of manner and
another by abundaut capability {while some, devoid of discrimination
and intelligence, are virtually tools and instruments for men so
endowed), all tasks are determined in the manner as observed; and
from each undertaking his own important duty, the ordering of the
universe and the organization of Man’s daily life becomes act.

Now, since it is impossible to conceive the species to exist with-
out co-operation, while co-operation without combination'®® is an
absurdity,®? therefore the human species is naturally in need of
combination. This type of combination, of which we have already
given an account, is called ‘civilized life’.5® The term is derived from
‘city’, a city being a place of combination for individuals carrying
on, by their various trades and crafts, the co-operation which is the
means of procuring a livelihood. Just as we said, concerning Econo-
mics, that what was meant by ‘household” was not a dwelling, but
the combination of the inhabitants of a dwelling in a particular
way:18% g0 here also, what is meant by ‘city’ is not the dwellings of
the inhabitants of a city, but a particular associationl®4® between the
inhabitants of a city. This is what the Philosophers’® mean when
they say that Man is naturally a city-dweller,18% i.e. he is naturally

in need of the combination called ‘civilized life’.®8
" "Now, the motives®4 for men’s actions differ, and their movements
are directed to varying ends, e.g. the intention of one will be to
attain a pleasure, whereas that of another will be to acquire an
honour: thus, if they be left to their own natures,®" no co-operation
can conceivably result among them, for the domineering man!#4? will
make everyone his slave, while the greedy®:? will desire for himself
all things that are acquired; and when strife befalls among them,
they will concern themselves {only) with mutual destruction and
injury. Necessarily, therefore, one requires some type of manage-
ment!®4® to render each one content with the station which he
deserves and bring him to his due, to restrain each man’s hand from
depredation®4® and from infringement of the rights of others, and to
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concern itself with the task for which it is responsible among the
matters pertaining to co-operation. Such a management is called
‘government’1844

W(.e observed in the First Discourse, on the subject of Justice 1845
that in government there is a need for the Law,1935 foran arbitratc;r““
anq fo{ money. Thus, if such management be in accordance with the
obl‘lgat%on'm and principle of Wisdorm,107 leading to the perfection
which is in potency in species and individuals, it is called Divine
Government ;1846 otherwise, it is related to whatever else may be the
reason for such government.

The Philosopher® Aristotle has divided stmple types of govern-
ment“‘” into four: government of a king; government of domina-
tion; government of nobility; and government of the community.1848

Government of a king is the management of a community in such
a way that virtues accrue to them, and this is (also) called ‘govern-
ment of the virtuous’18¢ Government of domination denotes the
management of the affairs of the base, and this is also called ‘govern-
ment of be:seness"lﬁ“” Government of nobility is the management of
a community noted for the acquisition of nobility.1 Government of
the community denotes the management of different factionsi®s?
according to a rulel®” established by the Divine Law.85

The government of a king distributes!$s® thege other types of
government to those concerned therewith, calling each category to
account for its particular government in order that their perfection
may pass from potency to act. Thus this form of government is the
Government of Governments. -

The connection between government of a king and government of
the community is to be explained as follows: the government of some
deRends on enactments,’® as with contracts and transactions:
while that of others depends on intellectual judgments,1855 a5 in thé
case of the management of a kingdom or the administration of a
city, B‘!lt no one would be able to undertake either of these two
-cate.gorles without a preponderance of discrimination and a superior-
ity in knowledge, 185 for such a man’s precedence over others with-
out the' occasion of some particularity®* would call for strife and
altercation. Thus, in determining the enactments®5 there is a need
for a person distinguished from others by divine inspiration, in order
that they should follow him, Such a person, in the termirrlology of
the Ancients,7 was called The Possessor of the Law,1857 and his
enat_:t.ments the Divine Law;#53 the Modermnsi95 refer tc’v him as the
Rehglo‘us Lawgiver, and to his enactments as the Religious Law 1859
Plfito, in the Fifth Discourse of the Book of Politics, has referre& to
this class thus: “They are the possessors of mighty and surpassing

powers’ 1880 Aristotle, again, says: ‘They are the ones for whom God
has greater concern’ 1861

-

. n.;jr,.
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Now, in determining judgments 162 there is need (also) for a person
who is distinguished from others by divine support,1®®3 so that he
may be able to accomplish their perfection. Such a person, in the
terminology of the Ancients,7 was called an Absolute King,1%¢ and
his judgments the Craft of Kingship;'%® the Moderns!8® refer to him
as the Imam, and to his function as the Imamate. 1868 Plato calls him
Regulator of the World,®# while Aristotle uses the term Civic
Man,1%68 i e, that man, and his like, by whose existence the ordering
of civilized life® is effected.

In the terminology of some, the first of these persons is called the
Speaker, and the second the Foundation.186?

It must be established that the sense of the term ‘king’ in this
place is not that of someone possessing a cavalcade, a retinue or a
realm: what is meant, rather, is one truly deserving of kingship,1#?
even though outwardly no one pays him any attention.?®™ If someone
other than he be carrying on the management of affairs, tyranny and
_disorder become widespread.

In short, not every age and generation has need of a Possessor
of the Law,1957 for one enactment suffices for the people of many
periods; but the world does require a Regulator in every age, for if
management ceases, order is taken away likewise, and the survival
of the species in the most perfect manner cannot be realized. The
Regulator undertakes to preserve the Law and obliges men to uphold
its prescriptions;®”2 his is the authority of jurisdiction!'®™ over the
particulars of the Law®® in accordance with the best interest of
every day and age.

From this it is evident that Politics!®"# (which is the science
embraced in this Discourse) is the study of universal laws'*® pro-
ducing the best interest of the generality inasmuch as they are
directed, through co-operation, to true perfection. The object of
this science is the form of a community,’®?8 resulting by virtue of
combination and becoming the source of the members’ actions in
the most perfect manner.

Now the master of any craft considers his craft in a manner
relevant to that craft, not whether it is good or evil. Thus, the

physician regards the treatment of a hand from the standpoint of
acquiring for that hand an equilibrium®® by means of which it be-
comes capable of grasping, without regard as to whether such
grasping be of the order of good or evil things. But the master of the
present craft considers all the actions and works of the masters of
(other) crafts from the standpoint of their being good things or evil.
Thus, this craft is supreme above all crafts,’*"7 and its relationship to
them is like that of theology®® to the other sciences.

Now, since the individual members of the human species need
each other for the survival of both the individnal and the species, and
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masmuch as their attainment to perfection is impossible!5 wi
survival, therefore they need each other in order t(I)) attain per‘fv‘:rt::{li(())?lt
tl‘hz's ‘pemg so, (it follows that) the perfection and completion of eac};
md1v1dpal Is dependent on the other individuals of his species
A_ccordmg!y, it is incumbent upon him to associate and mingle witli
his own kind in a co-operative manner; otherwise, he has deviated
from the principle of Justice’® and become char,acterized by the
mark of Tyranny.?s However, association and mingling in this wa
can onlly occur when he has become aware of the circumstancei
governing those modes that lead to order and those that lead to
corruption, and when he has acquired the science that assures a
knowledge of each separate species. But this science is Politics.1874
Thus, every person is compelled to study this science in order that he
may be capable of attaining virtue. If it be otherwise, his trans-
actions and associations will not remain free from Tyra;my 85 and
he will become a cause of the world’s corruption in accordance with
the measure of his rank and station. Once again, the all-embracin
character of the benefit deriving from this science becomes obvious.g
Just as the master of the science of medicine, being skilled in his:
craft, _becorfles capable of preserving the health of Man’s body and
removing disease: so the master of the present science, being skilled
in hIS‘ cra_ft, becomes capable of preserving the health of the world’s
constitution (which is called ‘true equilibrium’}®® and removin
therefrom any deviation. In reality, he is the world’s physician s
) Ir;1 short, the fruits of this science are the diffusion of good tf1ings
;1;) i}it; .world, and the removal of evils, in the measure of human
'We. have said that the object of this science is the form of com-
bination among human individuals;!¥ but the combination of human
individuals varies both generally and in particular; thus, it is neces-
sary that one should know the sense of the term ‘con;bination of

individuals’ in each separate regard. We say: the first combination

occurring among individuals is that of the household, and thi
been explained already; the second combination is that of fhzlgzo};?i
of a Iocaht‘y;lf""9 this is followed by the combination of the inhabit-
ants of a city; next comes the combination of great communities;180
?.nd finally the combination of the inhabitants of the world. Ag;.in
just as each individual forms part of the househald, so each house-
hold is part of the lpcality, each locality part of the city, each city
E??}:l gf ;(1311(.31 é:.ommumty, and each community part of the inhabitants
Each combination has a head, 8! as we observed in i

household: but the head of the household is Subordinzii?;[;??e‘igtgsg
to the head of the locality, the latter is subordinate relative to the
head of the city, and so on until one reaches the head of the world,
N
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" who is the Head of Heads;1#88 and he is the Absolute King.!8%* His
consideration of the world’s state and the state of its parts is like the
physician’s consideration of the individual and the parts of the
individual, or like the householder’s consideration of the state of the
househeld and its parts,

Whenever two individuals are associated in a craft or a task,
some form of headship establishes itself between them; that is to say,
the one who is more perfect than the other in that craft becomes the
head, while the other individual must obey him in order that he
should become directed to perfection. Eventually, all individuals
terminate in one individual, who is by merit the Absolutely Obeyed
One, the one imitated by the species;!®* or in a number of indi-
viduals in like case with that one individuall®8® as regards the unity
of their opinions on the best interest of the species. Moreover, just
as the Head of the Worldi®3 considers the parts of the world in
accordance with his attachment to the generality of the parts, so
the head of any combination has a regard for the generality of that
community of which he is the head, and for the parts of that com-
bination, in such a manner as effects their well-being first and in
general, while also effecting the well-being of each part secondarily
and in particular.

The attachment of combinations one to another is of three kinds.
First comes the case where one combination is part of another com-
bination, as with household and city; secondly, where one com-
bination includes another combination, as with community?**® and
city; and thirdly, where one combination is the servant and aid of
another combination, as with village and city {for the combinations
of the inhabitants of villages are defective, inasmuch as each one, in a
different category, renders service to the complete civic cornbination).
In these three modes, the aid of combinaticns to each other is by way
of matter, instrument and service, as with the aid rendered to each
other by the species—and of this we have already spoken 1887

Since the synthesis!®7a of the world’s inhabitants has been deter-
mined in this wise, (it follows that) those persons who forsake the
synthesis, incliming to isolation and loneliness, will remain without
part in this virtue; for it is sheer Tyranny and Injusticel®®® to choose
loneliness and solitude, and to turn away from co-operation with
the rest of mankind, when one has need of the things they have
acquired. There are, however, some such who account this behaviour
a virtue, as with the class who isolate themselves by cleaving to their
cells or by dwelling in mountain-clefts; this they call ‘abstention
from the world’. Another group will sit looking to other men to help

them, while themselves totally blocking the road of aid; this they call

‘resignation’. Then there are those who go touring from cities to cities,
nowhere taking up their abode or contracting any association likely
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to bring about an intimate relationship: they claim to be deriving a
lesson from the state of the world and regard this as a virtue. Such
people, and those like them, use the provisions which others have
acquired by co-operation, while giving them nothing in retumn or
requital; they eat their sustenance and they don their clothing, but
they make no payment for these things, having turned away from
that which effects the ordering and the perfection of the human
specie%. Yet since, by the fact of their solitude and loneliness, they do
not bring into act the vices of those characteristics that they naturally
have in potency, some shortsighted people fancy themn to be persons
of virtue. Such an estimation is erroneous; for Continence55 does not
mean abandonment of the appetite of belly and privities in all
respects, but rather observance of the limit and due proper to every-
thing, and the avoidance of both excess®? and neglect.**® Again
Justice”™ does not mean not being unjust to men one cannot sce,
but rather conducting oue’s transactions with men according to the
principle of equity.'®° But so long as a person does not mingle with
other men, how should Liberality®® proceed from him? And if he
never falls into exposure to any peril, when will he make application
of Courage?®° And, should he never see a desirable form, how
should the operation of Continence become apparent in him? If the
matter be considered, it will be evident that this class of people tend
to resemble solids and corpses, not those possessed of virtue and
discrimination;!#9 for the latter do not seek to deviate from what has
been determined by the First Determinant’®? (mighty is His Name!),
imitating His Wisdom,® in the measure of capacity, in conduct and
customs, and asking success from Him in this connection. He it is
who best grants success and assistance!

SECOND SECTION

ON THE VIRTUE OF LOVE,® BY WHICH THE CONNECTION
OF SOCIETIES® IS EFFECTED, AND
THE DIVISIONS THEREOF

Men need each other, then, and the perfection and completion of
each one lies with other individuals of his species. Moreover, necessity
_dema{lds a request for aid, for no individual can reach perfection in
isolation, as has been explained.18® This being so, there is an inescap-
able neeq for a synthesis,’®% which will render all individuals,
co-operating together, comparable to the organs of one individual,
Again, since Man has been created with a natural direction towards
perfection, he has a natural yeamning for the synthesis in question.
This yearning for the synthesis is called Love. We have already
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alluded to the preference (that may be shown} to Love above
Justice.2824 The reason for this idea is that Justice requires artificial
union,185 whereas Love requires natural union ;1% at the same time,
the artificial in relation to the natural is like an outer skin,1%%¢ the
artificial imitating the natural,

Thus, it is obvious that the need for Justice (which is the most
perfect of human virtues) in preserving the order of the species, arises
from the loss of Love;® for if Love were to accrue between indi-
viduals, there would be no necessity for equity and impartiality. 54
Etymologically, the word ‘equity’ derives from ‘equal share’ 1897
i.c. the dispenser of equity divides the disputed object equally with
his colleague;*88 but division into halves is one of the consequences
of multiplicity,1®® whereas Love is one of the causes of union. In
these regards, the virtue of Love over Justice is obvious, _

One school of Ancient Philosophers® went to extreme lengths in
magnifying the position of Love, saying that it is the cause of the
ordering of all existent things, so that no existent thing may be
devoid of some Love, just as it may not be devoid of some measure
of existence or unity.1%! However, they say, Love has degrees, and
because of its gradation existent things are graded in degrees of
perfection and deficiency. Moreover, just as Love effects ordering and
perfection, so domination effects corruption and deficiency; when it
befalls existent things, it may be according3® to the deficiency of each
category. This group is known as the School of Love and
Domination,!#% ‘

Other philosophers,™* too, while they have not proceeded to
declare such a doctrine openly, have nevertheless admitted to the
virtue of Love and explained how ardour'®? spreads to all the
generables, 183 .

Now, since the true nature?®® of Love is the quest for union with
that thing with which the seeker conceives it perfection to be united;
and as we have said that the perfection and nobility of each existent
thing is in accordance with the unity that has been effused upon it;1**
therefore, Love is the quest for nobility and virtue and perfection,
and the more one is moved by this quest the greater one’s yearning
for perfection, and the easier it is for such a one to attain thereto.
Thus, in the terminology of the Moderns,®3 the word “Love” and
its opposite are used in a context in which the Rational Faculty?8
participates, (It is true that) the elements'®?2 necessarily have an
inclination towards their own centres®? and a flight from other
directions.1*® The compounds also necessarily have an inclination
towards each other by virtue of the affinities?®® that have arisen in
their mixing; (and they have these), in specified and limited rela-
tionships,*°—such as the numerical, the superficial and the
synthetic!®l—so that they may thereby be the principle of remark-
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able acts'®2 (calied ‘properties’ and ‘secrets of natures’),!2 such as
the inclination of iron to the lodestone. There are also the opposites
(of these), which arise by virtue of constitutional repulsions,194 like
the repulsion from vinegar of the acetic-detesting stone!®*% None of
these, however, are reckoned of the order of Love and Detestation,1%16
but are referred to as Inclination and Flight.®1? The mutual agree-
ment and hostility of non-rational animals!®® likewise lic outside
this order, being referred to as Affection and Aversion. 1012

The divisions of Love in the human species are of two kinds:
natural and voluntary. An example of natural love is that of the
mother for the child: if this class of love were not innate'? in the
mother's nature, she would not give nurture to the child, and the
survival of the species could not conceivably be effected. Voluntary
love falls into four classes: that which is swift to contract and to
dissolve ;%20 that which is slow to contract and swift to dissolve; that
which is swift to contract and slow to dissolve; and that which is
slow to contract and to dissolve.

Now, the ends* of the different types of men, in respect of the
things they seek,* diverge at the level of simplicity'®®? into three
branches: Pleasure, Profit and Good.1??® From the compounding of
these three together a fourth branch comes into being. These ends
require the love of those persons who will assist and help in attaining
to perfection of the individual or the species, and these are the
(whole) human race. Thus, each of these motives!®?4is a cause of one
of the classes of voluntary love.

Pleasure may be a cause of the love which is soon contracted and
soon dissolved!®2 for pleasure, despite its all-pervasive existence,1#26
is characterized by swiftness of alteration and passing away, as we
have said; and persistence or decline spread from the cause to the
thing caused. Profit is a cause of the love that is slowly contracted
and soon dissolved, for the bringing of profit—rare though it be-—19%?
is swift to pass away. Good is the cause of the love which is soon
contracted and slowly dissolved: soon contracted by virtue of the
essential affinities!®® between men of good, slowly dissolved because
of the true union necessary to the nature® of good, which renders
dislocation impossible.1??® That which is compounded of all three is
a cause of the love which is slowly contracted and slowly dissolved,
for seeking to join both causes, i.e. Profit and Good, necessarily
brings about both states.

Love is more general than Friendship,1®® for Love is conceivable
amid a swarming throng, but Friendship does not reach this degree
of comprehensiveness. In rank, Affection!®® is closer to Friendship.
Passion,1® which is an excess of Love,® is more particular than
Affection, for Passion occurs only between two people, The reason
for Passion may be either an excessive quest for Pleasure or an
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excessive quest for Good, Profit having no possible access to the pro-
duction of Passion whether on the basis of simplicity or by virtue
of being compounded. Thus, Passion is of two kinds: one reprehens-
ible, arising from an excessive quest for Pleasure, the other praise-
worthy arising from an excessive quest for Good. The difficulty of
distinguishing clearly between these two causes results in the
diversity of men’s attitudes towards praising or blaming Passion
itself.

The reason for the friendship of young men, and persons of like
nature, is the quest of Pleasure, and this is why they are continnally
striking up a friendship and separating again; indeed, it occasionally
happens that they will become friends with each other and part
again several times in the course of a short period. If their friendship
be based on endurance, it will be a reason for their confidence in the
endurance of the pleasure and its repetition time and again; when
such confidence declines, however, such friendship is immediately
removed.

The reason for the friendship of old men, and persons of like
nature, is the quest of Profit. Since they find common advantages,
which happen to be prolonged in most cases, a friendship proceeds
from them, enduring as the profit endures. When, however, the link
of hope is cut, that friendship is removed.

As for the Iriendship of the men of good: since it is sheer good, and
good is something constant, unchanging, accordingly the affection3
of those associated with it is preserved from change and decline.

Again, since men are compounded of opposite natures, so that the
inclination of each nature is contrary to that of another: therefore,
the pleasure congenial to one nature is contrary to the pleasure of
another nature. For this reason, no one of all the various classes of
pleasures can he free and devoid of the stains of the torments to be
found in parting from the other pleasures.

In Man, however, there is to be found a simple, divine suhstancel®32
having no affinity with other natures, and he can enjoy thereby a
class of pleasure having no similarity to other pleasures. The love
producing this pleasure is excessive in the extreme, being like to
distraction,®3? and it is known as Utter Passion and Divine Love 193¢
Certain of those who assimilate themselves to God!*3® lay claim to
this love. The First Philosopher,?3 ou this subject, has reported of
Heraclitus®?® that he says: ‘Divergent things cau have no complete
affinity'#3? or synthesis®¥® with each other, but concordant!®*? things
are gladdened and inspired with yearning the one to the other.’

The following remarks have been made as a commentary on these
words. Simple substances, being concordant!®®” and yearning one to
another, form a synthesis,*®3 so that a true unity results between
them and discrepancy is removed; for discrepancy is one of the
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concomitants? of material things, and material things cannot enjoy
this type of synthesis.1*® If a yearning does result in them, so that
they incline to some sort of synthesis, %% they meet (only) at ex-
tremities and surfaces, not in essences and realities:¥® such a
meeting, however, not attaining to the degree of conjunction,
necessarily calls for discontinuity 124

When the substance deposited in Man is purified of the turbidity
of nature,??? and love for the various sorts of appetites and favours!®4!
is banished from it, there accrues to it a sincere yearning for its like,
and it occupies itself in contemplating, with the eye of perception,
the Majesty of Pure Good, the source of (all) goods; and the illumina-
tions of that Presence are effused upon it.1*42 Then there results to it
a pleasure that cannot be related to any (other) pleasure, and it
attains to the aforementioned degree of union. {At such time) it
knows no further disparity between using and forsaking the bodily
nature; however, it is more fitted to that lofty degree after total
separation, for complete purity'®? can result only after departing
this transient life.

One of the virtues of this class of Love,® jie. the love of men of
good one to another, is that deficiency can have no access to it, nor
calumny any conceivable effect upon it; for weariness there is no
scope to make inroads on its type, nor can evil men have any share or
part therein. Love for the sake of Profit or Pleasure, however, may
be held by evil men for evil men, as well as for good, albeit it is swift
to pass away and dissolve®?* inasmuch as the profitable or pleasur-
able thing is desired accidentally, not essentially. If often happens
that what calls forth such loves as these is an association!94 be-
falling among the authors of these loves in unusual places, such as
on shipboard or during journeys and the like. The cause of this is a
(sense of) fellowship®4® which is rooted in the nature of Man: indeed
Man is called ‘Man’ for this reason, as has been established in thé
discipline of polite letters (for the person who said ‘you are called
mau because you are forgetful’, fancying that ‘Man’ was derived
from ‘forgetfulness’, was in error in his supposition).1%% Now, since
natural fellowship'®® is one of the properties of men, and inasmuch
as the perfection of any thing lies in the manifestation of its
property?®® (as we have repeatedly said in several places), so the
perfection of this species too lies in the manifestation of this property
to its own kind. This property, moreover, is the principle of the love
calling forth civilized life® and the (social) synthesis, 193¢ .

True Wisdom,'%® then, requires that this property be {regarded
as) superior, but religious laws and commendable manners also
invite one thereto. Hence, men have been urged to combine in both
devotions!®®® and convivial entertainments, for in societyi®4s the
above-mentioned fellowship comes from potency into act. It may he
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for this reason, too, that the Islamic Religious Law!?3l has given
pre-eminence to the communal prayer over prayer in isolation:1952
thus, when men come together five times daily in one place, they
may feel {(a sense of) fellowship one with another, and their partici-
pation in devotional acts1®® and other dealings with each other®s3
may become the cause of confirming such fellowship. It may even
be that they will progress from the degree of fellowship to that of
Love. 50

A verification of this argument lies in the following consideration.
While these devotions are prescribed®®® for the inhabitants of a
guarter or locality who do not find it unduly difficult®™ to come
together five times daily in a mosque, it would be unfitting to deprive
of this virtue the inhabitants of a town to whom such combination
seemed arduous. Accordingly, another form of devotion was ordained,
namely that once in the week the inhabitants of (the various)
quarters and localities should assemble, all together, in one mosque
capable of holding the whole community; in this way, the inhabit-
ants of the city are enabled to participate in the virtue of assembly
in just the same way as do the inhabitants of a locality. Again, since
for the inhabitants of country districts and villages to form a
society®4® weekly with each other and with the townsmen would
seem to demand the abandonment of important tasks, two occasions
in the year were designated for a devotion to comprise the combina-
tion of the whole community;'#5% and for their place of assembly the
open country was ordered, as being capable of accommodating the
multitude, for it might seem to lead to difficulties to lay cut a build-
ing in which there were room for all the community, yet which at the
same time would be used only twice in the year, Moreover, in the
amplitude of a space where all the people can be present, they are
able to see each other and renew the bond of fellowship, and their
motivation to love® and familiarity!?4® towards each other is thereby
increased.

To proceed one stage further: all the inhabitants of the world have
been put under the obligation of combining together, once in a life-
time, in one location. However, there is no attribution here to any
specified time in one’s life such as might cause excessive hardship and
trouble: the intention was, rather, that by making matters easy the
inhabitants of distant lands might come together, acquiring some
share of that felicity to which the inhabitants of cities and the
localities have been made receptive, and making a display of that
natural fellowshipl?%® to be found in their innate disposition 199¢ It is
the more fitting that the place designated should be the territory in
which the Possessor of the Religious Lawl®57 resided, for observing
his relics5 and performing his observances and ceremonies impose
respect and veneration for the Religious Law!®®® in men’s hearts,
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producing a speedy response and obedience to the calls®? of goodness,

In short, from the way these devotions are conceived and inter-
locked one with another,®® the purpose of the Religious Law-
giver'®® in summoning to the acquisition of this virtue becomes
evident for (the act of) fixing the pillars5¢ of devotion upon the lawio™
of best interest is itself a cause of the combination of both felicities.

Let us return to our discussion of Love.® We say: as for the causes

of the aforementioned loves (apart from Divine Love),1%34 since they
are common between those concerned with the loves, it may be that
these in one situation are contracted on both sides, and in another
subject to dissolution; it may also be that one endures while the other
is dissolved.1°%® Take, for example, the pleasure common to husband
and wife, which is the cause of their love: it may be on hoth sides a
cause of their loving each other, but it may also happen that the love
ceases on one side while enduring on the other; for pleasure is charac-
terized by swiftness of alteration, and alteration on one side does not
necessarily produce alteration on the other. Similarly with the bene-
fits common to wife and husband in respect of domestic goods: if
both co-operate therein, these become a reason for common love.,
But consider where one of them falls short in his prescribed duty:
for example, the wife looks to the husband to acquire these goods

and the husband to the wife to guard them, but if one fails the other’
love grows contrary and complaints and reproaches result, in dain:
increasing measure until the link is severed: or, alternatively, the
bor}d slackens, or endures for a while in conjunction with com-
plaining and scolding. In the case of other loves, one should take an
analogous example,

The causes of some loves are diverse, such as the love whose cause
on one side is Pleasure and on the other Profit: an instance is that
between a singer and a listener, where the singer loves the listener by
Teason gf profit, while the listener loves the singer for pleasure. The
same situation obtains between lover and beloved,*$! where the
lover expects pleasure from the beloved, while the latter expects
profit from him. In this sort of love, there are frequent complaints
and charges of injustice: indeed, in no one of the classes of Love®o
do such scolding and complaints arise as in this sort. The reason for
this is that the seeker after pleasure tries to hasten the thing desired
while the secker after profit delays his attaining thereto, so that’
equilibrium®® is inconceivable between them save in rare instances,
Hence, lovers are continually complaining and charging injustice
whereas it is in reality they themselves who are unjust, for they seek,
to advance fulfilment of their enjoyment of the pleasure of beholding
and union, while delaying, or not even discharging, recompense
therefor. This class of Love is called ‘reproachful love’ 982 i e. love
conjoined with reproach; nor are all the classes thereof encompassed
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within this one example, albeit they all derive from this same idea
as mentioned above, -

The love between ruler and subject, superior'® ar}d sub-
ordinate %82 and rich man and poor, is also lia_ble to cgmplamts a_nd
reproaches, inasmuch as each expect from his opposite something
which is most often not available, At the same time, non—a\:ra.ﬁablhty
combined with expectation brings about a corruption .Of 1nt1(;214t,1963
from corruption of intent there results a sense of dilatoriness,'*%4 and
the latter invites reproach as a consequence. By observance of the
conditiou of Justice,7?® however, these corruptions may b(? dispelled,
ILikewise slaves look for more than they n_ler1t frpm their masters,
while the masters account them deficient in service and sympathy
and counsel, with the result that they give the.mseh_res up to re-
proaches. Yet, so long as there accrue no satisfaction ‘:Vlth the
measure that is merited (this being one of tl}e concomitants qf
Justice), so long will such love not be br‘ought iuto order. There is
no need to comment (further) on the difficulty in the way of its

i -embracing.1?%%

be’i‘%rzl?fvaenof good mgen, however, v&_rill not have arisen from the
expectation of Profit or Pleasure, being b.rought 'about by corres-
pondence of substance,'%¢® inasmuch as their goal is Pure Gpodﬁ:;,nd
the quest of virtue; hence, it remains rerpoved from the taint?% of
discord and altercation, and there result in consequence the mutual
good counsel and justice of transaction®®® which are demanded by
union. This is what the Philosophers?®® mean when they say of the
friend: “Your friend is the individual who is yourself in reality, but
someone other than you as individual’.1%67 It necessarily follows for
the same reason that such friendship is a rarity, that it is not to be
found at all among the masses, and that no confidence can be placed
in the friendship of young men; for when a man is not acquainted
with good, being heedless of right purpose, his love may be a _result
of the expectation of some pleasure or profit. Rulers make a display
of friendship for the reason that they account _ther{'lselves: cqndes—
cending and beneficent,!*® and accordingly their friendship is not
complete and deviates from Justice.” ' _

When a father loves a child for the reason Fhat he_cons1ders him-
self to have a great claim upon him, then his love is close to this
{type of) love from one point of view. In another regaI:d, however,
he has an essential lovel®® for the child, by wl_uch he is pecpharl_y
distinguished: namely, that he regards the C]}ﬂd as in realhtY.hls
cecond self,19% fancying that the child’s phy§1ca1 existence'®™ is a
copy made by nature from his own form, while she has tran.sferred
a likeness of his essence to (become) that of the clplfi. Am;'l mdeed;
this is 2 conception not without justification, for Divine Wisdom?#?
by inspiration moves™® the father to produce the child, making him a
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secondary cause in its creation.1%7® This is why the father wishes the
child every perfection that he wishes for himself, and why he devotes
his own aspiration to ensuring that there accrue to the child every
good and felicity that he himself has missed. It does not come hard
to him that men should tell him his son is more virtuous than he,
while the same remark made about another he does find hard to
accept; in this sense, his is like the case of a person progressing
towards perfection, who does not find it hard that people should
say: ‘Now you are more perfect than you were earlier’—indeed,
such words are pleasing to him. Another reason for the excessive love
of the parent is that he recognizes himself as the cause of the child’s
(physical) existence:!*™ he has been gladdened by him from the
beginning of his coming into being, his love has increased and taken
firm root with the child’s nurture and growth, he has accounted him
a means to hopes and joys, and through his existence he has taken
confidence to heart for the endurance of his own form after the
passing away of matter. Such notions, among the common people,
are not so refined!?”® that they can express them (in this way}, but
in their inmost hearts'®® they have a sort of awareness thereof, as
with a person who sees a vision behind a veil1974

A child’s love falls short of that of a father, for the former is the
thing caused and effected,®® and it becomes aware of its own
existence and of that of its cause only after an extended lapse of time.
Indeed, if it does not come to know the father in life, and does not
enjoy the benefits of him for any while, it will never acquire love of
him; and should it not be blessed with a full share of understanding
and insight, it will show no great veneration for him, For this reason,
children have been enjoined to show kindness to their parents, while
the latter have not been so enjoined in respect of the children 178
The love of brothers for one another derives from participation in
one cause,

The love of a ruler for a subject should be a paternal love, while
that of the subject for the ruler should be filial; the love of subjects
for each other should be fraternal,®"? so that the conditions of order
may be preserved among them. What is meant by these attributions
is as follows: that the ruler, in dealing with the subject, should model
himself on the sympathetic father in respect of sympathy and com-
passion, solicitude and graciousness, nurture and indulgence, and in
his quest for best interests, his warding off of unpleasantnesses, his
attraction of good and his prohibition of evil; that the subject, on
the other hand, should follow the example of an intelligent? son in
giving the father obedience and good counsel, esteem and veneration;
and, finally, that (the subjects) in their generosity and kindness to
each other should behave like brothers in agreement. (In all this)
each one (should conduct himself) in the measure of his proper
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merit and worth, as time and situation demand, so as to uphold
justice”™® by fulfilling each one’s share and due; thus order and
stability will result. Otherwise, if excess and deficiency make in-
roads, and justice be removed, corruption manifests itself, the
governance of the realm becomes one of domination,1??® hatred is
substituted for love,197 discord for agreement, wrangling for familiar-
ity, and hypocrisy for affection. Everyone wishes his own good, even
if it include the harm of others, so that friendship is nullified and
chaos (the opposite of order) becomes apparent.

The love that is exempted from the impressions and turbidities
of (all) misfortunes'®® is that of the creature for the Creator,?%% Such
love can belong only to the man of Divine Learning, 1% the claims of
all others being characterized by vanity and falsification; for love is
based on knowledge,%0% so how can there be love in one who has no
knowledge!®®? of Him and is unaware of His diverse continual graces
and manifold successive favours reaching both soul and body? It may
well be that such a one, in his own imagination,'®® sets up an idol,
which he recognizes as his Creator and Object of worship;1®** and that
he concerns himself with loving and obeying it, reckoning this to be
Pure Monotheism and Uncluttered Faith!1®® By no manner of means,
God forbid! ‘For most of them do not believe in God without attri-
buting partners (to Hirn)’ 1989

The pretenders to love of God are many, but the true practitioners
among them®7 are few, nay fewer than few. Obedience and venera-
tion are never absent from such tnie love: ‘Few of My servants are
grateful’ 1988 Love of parents follows!?® this love in rank, and no other
love attains the rank of these two, save that of the teacher!®? in the
student’s heart, this latter love being intermediate in rank between
the two aforementioned loves. The reason for this is as follows: the
first (type of) love is at the very extremity of nobility and grandeur
inasmuch as the Object of lovel®® is the cause of existence and of the
grace consequent on existence; the second (type of) love is related to
this in that the father is the sensible reason and the proximate cause
{of these)1%% {eachers, however, in the nurture of souls, may be
equated with??® fathers in the nurture of bodies; again, from the
standpoint that they are the completers of existence and the per-
petuators of essences,1%! they imitate the Primary Cause,®? and from
the standpoint that their nurture is a branch on the root of existence,
they may be likened to fathers, Thus, love of them is inferior to the
first (type of) love, but above the second, for their nurture is a ramifi-
cation upon the root of existence, but nobler than the nurture of
fathers. In truth, the teacher is a corporal master and a spiritual
master,’8 his rank in veneration being below that of the Primary
Cause!'® but above that of human fathers.

Alexander was asked whether he loved his father or his teacher the
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more, to which he replied: "My teacher, for my father was a cause of
my transitory life, whereas my teacher was a cause of my life ever-
lasting’.!%5 Thus, the right of the teacher over that of the father is in
the measure of the superiority in rank of the soul over the body, and
this proportion must be preserved in the love and veneration shown to
him as compared with the father. Likewise, the love of the teacher for
the s_tudent in the way of good is superior to that of the father for the
son in the same proportion, for the teacher nurtures on complete
virtue and sustains with pure wisdom,*®8 so that his relation to the
father is like that of the soul to the body.

Now, so long as the gradations of the (various) loves are not
conceived of by the just man, he is not able to fulfi! the conditions of
justice.”™ Thus, where the love due to%7 God is concerned, to asso-
ciate any other therewith is sheer polytheism,19%7 Again, to)venerate
a superior as one would a parent, to show honour to a Tuler™” as for
a friend, or to show love appropriate to a child when dealing with
relatives and parents: such courses represent mere ignorance and
absolute lack of judgment,’® and the confusions involved bring
about disturbance and disarray and necessarily lead to reproaches
and complaints. But when each one’s nieasure is fulfilled in respect
of love and service and good counsel, this promates familiarity of
companions and intimates, needful association,!®® and just observ-
vance of the dues of everyone deserving.

Treachery in friendship is more ruinous than betrayal in respect
of gold and silver. In this connection, the First Philosopher®? says:
‘False love is soon dissolved, as false moneys, large and small are:
soon spoiled’. ,

The intelligent man,?? therefore, must in each category have the
intent of good,™™ observing the limits of the gradation of that
category. Thus, he will recognize friends as being in the position of
his own soul and account them partners in his own goods; acquaint-
ances and familiars he will hold as like to hands and feet, 2001 striving
to bring them—within the measure of possibility—fron: the boundary
of acquaintanceship to the degree of friendship; in this way, he will
have held to the course of good for his own soul, as weljl as for
superiors, for his immediate family and the wider family200% circle
and among friends, '

As for the evil man, however, who shies away from this course
being overcome with love of idleness and sloth, and heedless of the
filstinction between good and evil, he holds to be good that which
Is not good; and the perversity of aspect that is established in his
essence® becomes the principle of his shunning his own soul for
perversity is naturally something to be fled.2®4 But if he flees from
his own soul, he will also flee from: anyone having an affinity1®% o
his soul. Thus, he is continually in quest of something to distract him
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with himself, and he hecomes intent on thipgs such as
fgra,ornntasc O;ISgThe means of accidental pleasures, which will put him
beside himself;20% for it necessarily follows, given his 1e15qrely
condition, that he will be concerned with hmself, and when he‘ls S0
concerned, he becomes annoyed at himse_lf. His love, ’Eherefore, is f9r
friends who will keep him remote from h]ﬂ}SfB].f, and his pleasure 1s in
things that put him beyond himself: felicity he reckons to lie in
passing his life in these and their likes, for they keep him unaware
of the disturbance and perturbgtlon arising in his soul from _the
conflicting attraction of appetites anq the quest of unment;d
honours, to say nothing of the diseases—like gnef, anger, fear r{nd ‘[2 b u(:;
rest—that necessarily follow from such conflicting at_tractlon.
The reason for this is that the synthesis'®"s of opposites in one state
is inconceivable, while movement from one t? gnother, in wh.1ch
disturbance consists, is vexatious: hence, by mixing and consorting
with his likes, and by applying and devoting himself to games, his
imagination is diverted from sensing t.hat state, so that he 1nstant}11y
perceives an escape from that vexation and grows heedless of the
punishment and the torment ultimately to follow. So, he takes joy
in that state and considers it to be felicity.

Such a person, in reality, is no lover of his own essence, or he would
not seek to leave it; nor is he, indeed, a lover of any person else, for
love of others is based upon love of self. Moreover, since he loves
nobody and nobedy loves him (in return), he lacks both counsellor
and well-wisher, to the degree that his own.soul 11ke:w1se does not
wish him well; the outcome of such a state is unending regret and
I‘EIK?;;: the good and virtuous man, however, who enjoys his owg
essence and is rejoiced by it, he inevitably loves his own essence‘, an
others love his essence likewise, for tl}e no_ble man is I?elov§d, e%nd
loving him, they choose to be friends with him and to unite with him,
so that not only is he his own friend, but others are his friends too.

able from Xindness?™? towards others,

Such a course is insepar : ott
whether intentionally or unintentionally. The reason for this is as

. his actions are pleasurahle and beloved in themse}ves; at
i(l)lléos:rsmehtime, the pleasﬁrable and the beloved are that ;Jghmh men
choose;29% thus, he wins many disciples'and followers,*009 a_nd his
kindness encompasses them all, Such }nndness, 'moreover, is pre-
served against decline and apmihilation,*® being constantly in
augmentation; in this it contrasts with the kindness whlchmlli
accidental, the principle of the latter being an u.naccugtomed state,
so that the decline of that state demands the cessation of .the k1né_l—
ness, and such cessation brings on repro?xche.s z.md complaints. This
is why the author of accidental kindness is eq]omed aqd commanded
to regularize it: “To do something regularly is more difficult than to
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start it.’# The love which is accidental to this kindness is
{accordingly) ‘reproachful love’ 1#¢2
As for the love existing between the author of kindness and its
recipient, 202 there is a discrepancy between them: that is to say, the
love of the former for the latter is greater than that of the recipient
for the kind person himself. The proof of this is as given by the First
Philosopher:*3? one who lends or one who does a kindness?? has a
concern respectively for the state of the borrower or the person
receiving the kindness, confining their {whole) ambition to the well-
being of these people. In the case of the lender, it may be that he
wishes the welfare of the borrower in order that he may recover his
property, not (simply) for love of him, i.e, he prays for his well-
being and survival, his enrichment and prosperity, in order that
perchance he himself may attain his due; but the borrower does not
have this concern for the lender, and does not pray for him in this
way. In the case of one doing a kindness,?1? however, he loves the
recipient of the kindness, albeit expecting no advantage from him;
the reason for this is that whoever does a praiseworthy act loves
what he himself has done, and since his deed is direct his love reaches
the goal.21% As for the recipient of the kindness, again, his inclina-
tion is to the kindness itself, not to its author, so that the latter is
loved by him {only}) accidentally. The love, furthermore, which is
acquired by deoing a kindness, and which is regularized with time,
is in the same case as advantages won by much fatigue and toil: that
is to say, just as a person acquires wealth by the endurance of
hardships and the fatigue of journeyings, and then is cautious and
even parsimonious in the expenditure thereof (unlike the one who
gains wealth easily, such as an heir}, so also the man who has
acquired a love by assuming a measure of trouble is more tender
thereof and more fearful of its decline than is the person who has not
needed to be at any great pains in its acquisition, This is why the
mother loves the child more than the father, yearning towards him
and doting on him to a greater degree, for her tribulation in rearing
him has been the greater. The poet too loves his poetry and admires
it more than does auyone else; and similarly with every craftsman
who has taken excessive pains in the exercise of his craft, Moreover,
it is evident that the toil of the patient is not to be compared to that
of the agent, but the taker is the patient and the giver the agent.2018
From these considerations, then, it is clear that the love of one
doing a kindness is greater than that of the recipient of the
kindness.?”? Now, it may sometimes be that the former does a kind-
ness out of freedom;*1% at other times it is in order to win fair
mention, or again for reasons of affectation. ! The noblest of these
categories is where the action is based on freedom, for a consequence
thereof is in fact fair mention and lasting commendation and the
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love of the generality of mankind, even though these things were not
the object of the kind man'’s intention.

We have already said that each person loves his own soul, and at
the same time wishes to do kindness to the person whom he loves;
thus, each person wishes to do kindness to his own soul. However,
since the causes of love are Good or Pleasure or Profit,?01? the person
who makes no distinction between these classes, being unaware of
the superiority of one over another, will not know how he should do a
kindness to his own soul. This is the reason why some men choose a
course of pleasure for the soul, some a course of profit, and some one
of ennoblement, 18 for they have no knowledge of the nature of the
course of good and so go astray. That person, on the other hand, who
is aware of the pleasure of good, is not content with external, tran-
sient pleasures, but chooses the highest, the most complete, and the
grandest of the various categories of pleasures. This is the pleasure of
the Divine part,*?€ and the one adopting this course is following the
acts of God (mighty and exalted is He!), enjoying true pleasures,
benefiting friends and others by superercgation and munificence and
charity,?®® and being capable of such excess of vigour and greatness
of soul?02 a5 is beyond his peers.%60

Since we are speaking of Love,® into a discussion of which enters
love of Wisdom® and of Good, some reference to these latter is also
necessary (at this point in our argument). We say thus: love of
wisdom, the preoccupation with intellectual concerns, and the
employment of divine opinions2*®.—all these are particular to the
Divine part®18 to be found in Man; and they are safeguarded against
the disasters likely to befall other types of love. Detraction can make
1o inroads against them, nor can the evil man make any interven-
tion therein, for their cause is Pure Good, and Pure Good is exempt
from matter and the evils of matter. So long as men employ human
dispositions and virtues,?*2¢ they are debarred from the true nature
of this Good and excluded from Divine Felicity. In acquiring this
latter virtue there is assuredly need for those other virtues; but
ounly if, after acquiring those virtues, a man busies himself with the
Divine Virtue, will he truly have concerned himself with his own
essence, becoming free of the struggle with nature and its pangs and
the struggle with the soul and the disciplining of its faculties, and
finding intercourse with the Pure Spirits and the Favoured Angels.2028
Thus, when he passes from transient existence to enduring existence,
he attains to everlasting grace and perpetual joy.

Aristotle says that complete and unalloyed felicity belongs to
those allowed to approach the Divine Presence %t Nor must we
append human virtues to the angels; for they have no dealings'®™ one
with another, place no pledges with each other and have no need of
commerce, so as to require Justice;7® they fear nothing for Courage
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to be commendable in them; they are exempt from disbursement and
untainted by gold and silver, so that it is meaningless to attribute
Liberality to them; and their freedom from appetites leaves them
with no requirement of Continence; %5 and not being composed of the
four elements, 25 they have no yearning for sustenance. Thus, these
Purified and Holy Ones, 226 among all God’s creatures, are
independent of human virtues. But God ({mighty and majestic
is Hel} is greater than the angels and worthier of sanctification and
exaltation than (of reference to) the likes of such notions as these.
Indeed, it is more appropriate to characterize Him as something
simple to which assimilate—albeit by a remote assimilation!—
intellectual concerns and the various categories of goods.20% One
fact about which there can be no dubiety whatsoever is that He is
loved only by the felicitous and the good among men, who are aware
of True Felicity and Good and try to approach Him in the measure
of ability; who seek to please Him according to capacity, and who
follow His acts in the degree of capability; so as to draw near to His
mercy and satisfaction and neighbourly protection, and to acquire the
right to be said to love Him.2028

Then (Aristotle) employs a term mot used in our language,?02
saying that whomsoever God Almighty loves, him He ‘cares for’,20%0
as friends care for friends, and to him He shows kindness. This is the
reason why the philosopher® enjoys wonderful pleasures and strange
delights; so that anyone attaining the reality of Wisdom® knows that
the pleasure thereof is above all pleasures, and hence pays no heed
to any other pleasure, nor abides ir any state other than Wisdom.
Since it be thus, the Philosopher® whose Wisdom® is the most
complete of all wisdoms is Almighty God; and only the felicitous
philosopher®* among His servants loves Him in reality, for like
rejoices in like. In this respect, this Felicity is the loftiest of all the
aforementioned felicities. This Felicity, moreover, is not human,
since it is removed and absolved from natural life and the psychical
faculties, 23! being at the extreme of divergence and remoteness
from them. Rather is it a Divine gift, which God Almighty confers
on the one He has selected from among His servants;20%% and
subsequently on the person who (himself) strives to find it, restrict-
ing his whole life-span to its quest and enduring fatigue and adversity
on that account, Whoever will not persevere in fatigue is {in reality)
a yearner after play, inasmuch as play resembles ease, 2938 and ease is
neither the purpose!#1® of felicity nor one of its causes. The one
inclined to ease is a person natural of form and bestial of race, 2034
such as slaves, infants and beasts; but such categories cannot be
characterized by the term ‘felicity’, whereas the intelligent™ and
virtuous man devotes his aspiration to the highest ranks thereof.

The First Philosopher®® also goes on to say that Man’s aspiration
o
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should not be (merely) human, 3% although he himself is human; nor
should he become content with the aspirations of dead animals, 2036
although his own ultimate end?®%” will be death; on the contrary,
with all his faculties he should be roused to discover the Divine life;
for while Man is insignificant in the body,?%® yet is he great in wis-
dom® and noble in intelligence. The intelligence, moreover, is the
most ilustrious of all created things, being a Chief Substance,2039
predominant over all by the Creator’s®? command (almighty and
sanctified is Hel). Again, although men, so long as they be in this
world, stand in need of outwardly fair estate, yet should they not
devote their entire aspiration thereto or greatly exert themselves to
amass wealth and affluence, for property does not bring one to virtue,
and there is many a peor man doing the works of the generous. This
is why philosophers?4? have said that the felicitous are those whose
portion of external goods is moderation,’®7? and from whom proceed
only the acts demanded by virtue, small though their resources204? be,

All the argument so far is that of the Philosopher.® Next he goes on
to say that knowledge of virtues is not sufficient, the need being for
competencel®% in their practice and use. Among men, there are those
who desire virtues and goods, and on whom exhortation has an
effect; but they are few in nuwmber, abstaining {as they do} from
perverse and evil things by their innate purity and the goodness of
their nature.?® (Qthers refrain from these things on account of
threats and reproofs, admenition and disappreval, as also because of
their fear of Hell with its torment and punishment,

Thus, some men are good by nature, while others are good by
religious legislation.?4? The instruction of this latter class in the
Religious Law?2%43 ig lilte administering water to a person who has a
morsel stuck i his throat: if they be not disciplined in accordance
with the Religious Law, then like that person they will surely perish,
for no stratagem is effective in reforming them. Thus, the man good
by nature and virtuous by innate disposition is a lover of Almighty
God; his affairs are not accomplished at cur hand or by our manage-
ment, God Almighty Himse!f being the administrator and manager
of that which is his concern.

From these preliminaries it is evident that the felicitous are in
three classes, First comes the person in whom, from the beginning,
the operation of high-mindedness®44 is evident: he is modest and has
a generous nature, and is marked out by a propitious upbringing ;2045
he inclines to consort and mingle with good men, and to cultivate and
frequent the virtuous, at the same time avoiding their opposites.
Second is the person who did not originally possess these character-
istics, but seeks the right204% through effort and endeavour; seeing
how men differ, he is assiduous in his quest of the right, in order to
arrive at the degree of the philosophers,”? ie. in corder that his
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knowledge may be sound and his action proper; this is achieved by
concerning oneself with philosophy and rejecting prejudice.2047
To the third category belongs the person who is constrained to such
courses unwillingly, either by the discipline of religious legislation or
by sententious instruction,2048

It will be evident that of these divisions the one to be desired is the
second, for the principles underlying the occurrence of felicity from
very birth (on the one hand) and compulsion to acquire discipline
(on the other) do not belong to the essence of one seeking strenuously,
but relate to externals, whereas complete and true Felicity is his
(alone). He is the one who enjoys the love of Almighty God, and the
wretched man, who perishes, is his opposite. And God best knows
what is right!

THIRD SECTION

ON THE DIVISIONS OF SOCIETIES, AND AN EXPOSITION
OF THE CONDITIONS OF CITIES

Every compound has a rule, a property, and a form?2'% by which it is
particularized and made unique, but its parts do not share with it
therein. A combination of human individuals likewise, by virtue of
being synthesized and compounded,?% also has a rule, a form, and
a property unlike those to be found in each one of the individuals
themselves, Now, since human and voluntary acts are divided into
two classes, good and evil, so societies are also divided into the same
two classes: first comes the one whose cause is of the order of goods,
and second that whose cause is of the order of evils. The first is termed
the Virtuous City, the second the Un-Virtuous City#05t

The Virtuous City is of one type only, for right**48 js removed from
multiplicity, and there is only one road to goods. The Un-Virtuous
City, however, is of three types: first, the one whose parts, i.e. the
human individuals, are devoid of the use of the rational3? faculty, so
that what brings them to adopt civilized life® is their adherence to
one of the other faculties, and this is known as the Ignorant City;2052
secondly, that where they are not devoid of the use of the rational
faculty, albeit the other faculties render it subservient and themselves
become the effecter of civilized life,% and this is known as the Impious
City;%% thirdly, that where, because of deficiency in the reflective
faculty,? they have conceived a law in their own fancy, 2055 calling it
‘virtue’ and basing civilized life® upon it, and this is known as the
Errant City.?%% Each one of these Cities has an infinite number of
ramifications, for there is no limit to the erroneous and the evil.
Moreover, even in the midst of the Virtuous City itself, Un-Virtuous
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Cities may come into being, for reasons to be mentioned later, and
these are known as Growths.2057 The purpose of such Cities is to make
known the Virtuous City, in order that the other Cities may by exer-
tion be brought to the same rank.

The Virtuons City, then, is a combination of people whose aspira-
tions are fixed on the acquisition of goods and the removal of evils;
inevitably, there is participation among them in two matters,
opinious and acts. Their agreement in opinions means that their
convictions as to Man’s beginning and end,!®! as well as to the states
intermediate between these two, are in accordance with right®016
and in agreement with each other. Their agreement in acts signifies
that they are all uniform?% in the attainment of perfection, the acts
proceeding from them being cast in the mould of wisdom® rectified
by intellectual correction and guidance,2% and determined by the
laws of justice and the conditions of governance;*® so that, despite
the difference in individuals and the divergence of states, the end!16
of the whole community’s acts should be one, and their ways and
courses consonant one with another.

It should be understood that the faculty of discrimination®* and
reasonl® has not been created identical in all men, but graded in
varying ranks, from the end¥% beyond which nothing can be, to the
limit below which is the degree of the beasts; this diversity, as has
been observed, becomes one of the causes of order. Now, since the
faculty of discrimination is not equal, the whole community’s
perception of beginning and end™ (which, with other objects of
perception, diverge to the utmost) cannot be of one mode. On the
contrary, certain persons alone rightly (in the measure of such
capacity as may belong to their like) arrive at a knowledge of be-
ginning and end,®! and of the mode by which mankind proceeds
from the First Principle and all terminate therein: and they are those
who are particularized by perfect intelligences, sound natural
dispositions and correct usages,®® and whose right guidance is
guaranteed by Divine support and Lordly direction®**—and they
may be in number extremely few.

Now, since the human soul has perceptive faculties,?%3 by which
corporeal and spiritual things are perceived {such as estimation,
reflection, imagination and sense),®% and which themselves are
arranged and graded in purity and turbidity®® (as is established in
the Science of Philosophy);® since, moreover, no one of these faculties,
at any time whatsoever, whether sleeping or waking, is ever idle or
disengaged; and since, finally, knowledge of beginning and end$t
pertains particularly to the substance of the noble soul, no other
faculty entering or participating with the latter therein:

~ Accordingly iu the state where the pure esseuce of the aforesaid
| community is occupied with observation of beginning and end, and
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matters pertaining thereto, it inevitably follows that these faculties
(which are subordinated to the soul) should be characterized by the
conception of forms appropriate to that state. But what is known by
the soul??86 js at the extremity of distance and remoteness from any
delineation on the corporeal faculties, which can perceive only
exemplars and fantasies and forms;?°%¢ therefore, such exemplars are
likewise of the same order.4® As for the noblest and subtlest exemp-
lars possible in corporealities,3%® they are realized in each faculty in
accordance with its rank and degree of proximity or remoteness in
relation to the soul; but the intellectual faculty has adjudged with
true knowledge that the thing known (in this case) is sanctified and
stripped of such forms,

This class {of which we have been speaking) comprises the most
virtuous philosophers.?°8” The group next below them in rank are
those who remain incapable of sheer intellectual knowledge20®® and
whose utmost perception is image-wise {in character),20% by an estim-
ation like that of the philosophers, albeit the latter hold it neces-
sary®¥ to ‘remove’ from it. %% Now, since this class is debarred from
knowledge®®s in the true sense,”™® they are permitted to apply the
judgments of this form to beginning and end, but they feel obliged
to remove it from the judgments of the form represented in their
fantasy, 2" which is lower in rank than the estimative form and
nearer to the corporealities;®®® so they deem it concomitant!?
that they should reject and deny its connection with that estimative
form, while at the same time admitting and confessing that the
knowledge of the former class is more perfect than their own types of
knowledge. This class is called the People of Faith.2072

A class lower still than these, incapable even of estimative con-
ceptions, content themselves with imaginative forms, conceiving |
beginning and end in corporeal exemplars, while considering it l
necessary®* to reject any corporeal positions and consequences?073 i
thereof and professing the knowledge of the first two classes. These
are the People of Assent.207¢ The persons of limited vision below them |
in rank limit themselves to even more remote exemplars, holding !
fast to some of the judgments of corporealities, They are the Negli- .
gible Ones.?75 It may further be that if one observes the ranks in |
the same sequence one reaches the Image Worshippers.207¢

In short, these divergences occur in accordance with {varying) :
aptitudes. It is, for instance, as though one person is aware of the
true nature?*® of a thing, another of its form, and a third knows the
reflection of that form as it falls on a mirror or in water, while a
fourth is familiar with an effigy made by a sculptor to that descrip-
tien; and so on.

Now, since the utmost capacity of each person suffices only for
him to maintain himself in one of these ranks, he cannot be charac-

-
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terized as falling short: on the contrary, he is directed towards per-
fection, and his face is turned, in the world of knowledge, to the
orientation-point®’? of God (great is His glory!). Moreover, the
Possessor of the Law,1#57 who is designated®®® to perfect the whole
comrmunity, is able to bring each persen to perfection (in the measure
of ability) in accordance with the declaration ‘Speak to men in the
measure of their intelligences!’®%; but it is not possible to increase
a man’s ability over what he was given at genesis'®®® or has acquired
by custom, so the words of the Legislator will sometimes be precise
and sometimes ambiguous,?” and in respect of unicity he may at
one time proclaim absolute removal, at another sheer assimilation. 2080
Likewise concerning Man’s end, so that each class attains its due and
carries off its share.

In the same way, the philosopher® sometimes employs demon-
strative syllogisins,?®®! sometimes contents himself with persuasive
arguments,?®2 and sometimes holds fast to poetic and imaginative
notions283—and all so as to guide aright each person in the measure
of his insight. Now, the convictions of each group, blundering®084
along as they are on the road to perfection, differ in both form and
position;?85 but so long as they follow the First Man of Virtue (who
is the Regulator of the City of the Virtuous},2®¢ there will be no
prejudice or contention®®? among them, albeit they appear to
differ in community and doctrine.®®* Indeed, the differences in
communities and doctrines that have arisen among them from the
different imprints of fancies and exemplars®®®® (all seeking the same
end),!41® are comparable to differences in foods and clothes, which
vary in kind and colour but all have one type of advantage as end.

Now, the Head of the City followed by these people, who is by
right the Mightiest Ruler and Head of Heads,20% settles each group
in its own place and location, and organizes authority and service 209
among them. Thus, each body of people relative to another body are
subordinates, but relative to a third are superiors, until one reaches
a group having no fitness for anthority, and these are the Absolute
Servants.?® The people of the city become like the existent things
in the universe in the matter of gradation: each one in a rank corres-
ponding to the ranks occurring among existent things {from the First
Cause®4 to the Last Caused.20%3 This is following the Divine Way,
which is Absolute Wisdom.2%* If, however, they deviate from
following the Regulator, the Irascible Faculty®® in them seeks to
overcome the Rational Faculty, so that prejudice and contention and
opposition of doctrine arise among them. If they find the Head to be
missing, moreover, each one starts up with a claim to authority, and
every one of the estimative or imaginative forms vouchsafed to
them?20%5 itself becomes an idol, drawing one group into its following
with the resultant appearance of discord and disagreement. It will
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become evident by induction®?6 that most of the doctrines held by
thos‘e in error detive from the doctrines of the men of right, for error
has in itself no reality or foundation or basis.

The people of the Virtuous City, however, albeit diversified
throughout the world, are in reality agreed, for their hearts are
upright one towards another and they are adomed with love for each
other. In their close-knit affection® they are like one individual:
as the Religious Legislator!8® says (peace be upon himl): ‘Mus:
lims are (like) a single hand against all others, and the Believers are
as one soul.” Their rulers, who are the regnlators of the world 20%
have control of the enactments of laws and of the most expedient
measures in daily life: this, by modes of control that are congeniallt??
and appropriate’®® to time and circumstance, a particular control in
the enactments of laws and a universal control in the enactments of
expedient measures. This is the reason for the interdependence of
faith and kingship, as expressed by the Emperor of the Iranians,

" the Philosopher® of the Persians, Ardashir Babak: 209 ‘Religion and

kingship ate twins, neither being complete without the other,’ Religion
is the base and kingship the support: just as a foundation without
suPE_c_:}'_t avails nothing, while a support without foundation falls into
ruin, so religion without kingship is profitless, and kingship without '
faith is easily broken.

However numerous this class may be, i.e. kings and regulators of

The Virtuous City, whether at one time or at different times never-
theless their rule is the rule of one individual, for their rega}d is to
one end, 16 namely ultimate felicity, and they are directed to one
object of desire, namely the true destination.?% So the control
exercised by a successor on the rulings of his predecessor,291 ip
accordance with best interest, is not in opposition to him but’ Tepre-
sents a perfection of his law. Thus, if the successor had been present

in the former time, he would have instituted that same law;107 apd

if the predecessor were at hand in the later time, he wonld effect the
selfsarfle control, for the way of the intelligence is one.292 4 cop-
firmation of this argument is to be found in the words reportedly
uttered by Jesus (peace be upon him!): ‘T have not come to cancel
the Torah, but I have come to perfect it’.7193 Control2104 apnd dis-
agreement and discord, however, are conceived by the community
who are Image Worshippers, 7% not Seers of the Truth,

The basesS of the Virtuous City fall into five categories: -

First, the community characterized by regnlation of the City, the
Men of Virtue, the Perfect Philosophers,”4? who are distingui’shed
from their fellows by the faculty of intellection?10% angd by accurate
opinions on momentous affairs. Their craft is to know the realities
of existent things, and they are called the Most Virtuous Ones. 2108

Secondly, the community who bring the common people and the

{
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lower elements to degrees of relative perfection, 20 calling ’Fhe
generality of the City’s inhabitants to (acceptance of) the conviction
of the first group, so that whoever is apt for tl}elr homilies z.md
counsels may progress above his own degree. Their c.raft comprises
the sciences of Scholastics, Jurisprudence, Elocution, Rhetoric,
Poetry and Calligraphy, and they are called the Masters of
2108

To’i‘llgl?l%sl.y, the community who preserve the laws of Justice?®®
among the City’s inhabitants, observing the necessary measure-
ment®® in taking and giving, and urging.(men) to (Practlse) equality
and compensation. 21 Their craft comprises the sciences of Reckon-
ing and Accounting, Geometry, Medicine and Astrology, and they
are called the Measurers.®! .

Fourthly, the community characterized by protecting the women-
folk and defending the integrity?!2 of the Clty’s inhabitants, keeping
the lords of the Un-Virtuous Cities at a d1§t?.nce from them. In
fightmg and defeuding they observe the conditions for Courage and
ardour, and they are called the Warriors, #112 )

Fifthly, the community who organize the supplies and foodstuffs
for these classes, whether by way of transactions and crafts or by
tax-collections or other means, and they are called Men of
Substance, 4 o o

Supreme Authority, ™15 in the case of this City, has four situations:

First, where an Absolute King'#%4is present among ’.them, th‘e mark
of such a one being that he strives to unite four things: V‘Vlsdor'n,B
which is the end!®® of all ends; complete mtellegtlon,'m“lwhmh
leads to ends; excellent powers of persuasion aud nnaglnatmn‘,m"‘
which are among the conditions for bringiing _(others) to perfec_:t}on;
the power to conduct the good fight, ™18 whu:l; is one of the c0nd1t1qns
of defence and protection. His authority is called the Authority
of Wisdom.?1? N

Secondly, where a king is not apparenfu, and these four qualities
are not united in one person but accrue in four (separate) persons;
these, however, co-operating together, undertake as one soul the
regulation of the City. This is called the Authority of the Most
Virtuous Ones, 2108 ) _

Thirdly, where these two kinds of authorltyb are both lacking,
albeit a head is present familiar with the trac_htlonsm“ of former
heads, who were adorned with the aforesaid attributes. Such a one is
able, by the excellence of his discrimination,1#?5 to apply e:ilch tradi-
tion appropriately, and he is furthermore capable of deducing what-
ever is not explicit?2! in the traditions of past ruters from that which
is explicit. Moreover, he strives to unite excellence of atddress and
persuasion® 22 with ability to conduct the good fight.®18 Hisauthority

is called the Authority of Tradition.
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Fourthly, where these (latter) attributes, again, are not united in
one person, but accrue in diverse individuals, who nevertheless co-
operatively undertake the regulation of the City. This is called the
Authority of the Holders of Tradition,2123

As for the other authorities, subject to the Supreme Authority,*!%in
all one must have regard to craft®? and to acts; and the culmination
of all heads, in authority, is in the Supreme Head. There are three
reasons for meriting authority of this kind. First, that the act of one
individual should be the end!¥6 of the act of another, when the
former individual is superior'®® to the latter. For example, a horse-
man is superior to a trainer of mounts and to a maker of saddles and
bridles.

Secondly, where both acts have one end, but one {individual) is
capable of imagining the end from within himself,*1%4 and has the
{practical) understanding for the discovery of dimensions;#2% while
the other does not have this faculty, but once he has learned the laws
of the craft {in question) from the first individual, he becomes able
to carry the craft into effect—as with a geometer and a builder
respectively. Thus the first individual is superior'®! to the second.
In this type of differentiation there are many degrees, for there is a
great discrepancy between the founder of any craft and the person
only slightly versed therein; the lowest degree of all is that of the
person totally lacking in the capacity for invention, who preserves
the directions of the master-craftsman on the matter in hand,
carefully following them out so that the task is completed. Such a
person is an Absolute Servant,#28 having no authority in any respect
whatsoever.

Thirdly, where both acts are directed towards an end which is
itself a third act, albeit one of the two is nobler and more useful to
that end. This is the case with the bridle-maker and the tanne
relative to horsemanship. =

Justice?*® demands that each one should remain in his degree and
not overpass it. Nor must one iudividual be employed in diverse
crafts, for three reasons. First, because natures$5? have their pa.rticu-""
larities, and not every nature is able to engage in every task.
Secondly, because the master of a craft, over a long period of time,
becomes well versed mn the rules of that craft through sharpened
scrutiny and mounting aspiration; but when that regard and aspira-
tion are distributed and divided among diverse crafts, all are ruined
and fall short of perfection. Thirdly, because some crafts have a
(specific} time (for their operation) and cannot be performed after

the expiry of this time; thus, where it may happen that two crafts
should share the same time, he must in one lag behind the other.
Where ane individual knows two or three crafts, it is preferable that
he be employed in the noblest and the most important and kept
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from the others. Thus, where each one is engaged in the task for
which he is most fitted, co-operation results, goods increase and evils
decline.

In the Virtuous City there are individuals remote from Virtue,

whose existence may be compared to that of tools and instruments.
Since, however, they are subject to the regulation of the Most
Virtuous Ones,?1%% they will attain perfection if their perfecting be
possible. Otherwise, they may be trained like animals, %%
' As for the Un-Virtuous Cities, we have said that they are either
Ignorant, or Impious or Errant.** Ignorant Cities, considered as
simples, % fall into six classes: the Necessary Combination; the
Servile Combination; the Base Combination; the Combination of
Nobility; the Dominant Combination; the Free Combination.2130

The Necessary City is the combination of a society whose purpose
is co-operation to acquire whatever is necessary for the maintenance
of (men’s) bodies in the way of foodstuffs and wearing apparel. The
modes of acquisition thereof are many, some praiseworthy and some
reprehensible: agriculture, grazing, hunting, and stealing (whether
by guile and deceit or by way of dispute and open hostility). It may
also be that one city happens to unite all manner of ‘necessary’
(means of} acquisitions, or it may be that one city happens to embrace
one craft only, such as agriculture or some other craft, The most
‘virtuous’ of the inhabitants of such cities, occupying the position
of Head among them, is the person who can best manage and contrive
to acquire necessaries, outdoing the whole community by tricking
them and using them in the course of so obtaiuing these, Alterna-
tively, he is the person who bestows on them most in the way of
foodstuffs.

The Servile City is the combination of a society who co-operate to
obtain wealth and affluence, and who seek to multiply necessaries in
the way of treasures and supplies, and gold and silver and the Like.
Their purpose in amassing what exceeds the measure of need, is
simply {the winning of) wealth and affluence, and they reckon it
permissible to spend possessions only on the necessities by which the
maintenance of {men’s) bodies is effected. Their acquisitions are
obtained by wvarious modes of livelihood, or in some way that is
traditional®?® in that City. Their Head is that individual whose
contriving to obtain and to preserve possessions is the most complete,
and who is the best able to direct them aright. The modes of liveli-
hoods in this community may be voluntary (such as commerce and
hire)%3% or involuntary (such as grazing, agriculture, hunting or
banditry).

As for the Base City, it is the combination of a society which col-
laborates to enjoy the pleasures of the senses,?%? such as {are to be
found in) foods, drinks, women,?'#* and all manner of folly and sport.
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Their purpose therein is the (mere) quest of pleasure, not the mainte-
nance of the body. This City, among the Cities of Ignorance, 3% ig
accounted felicitous and to be emulated,??® for the purpose of its
inhabitants is realized {as something) beyond necessary gain and the
winning of affluence. Moreover, the most felicitous and most to be
emulated among them is the person with the greatest capacity for the
means of play and amusement, and who concentrates most on ob-
taining the means of pleasure. Their Head is the person who, with
these qualities, is best able to assist them to obtain these objects
of desire.

As for the C#fy of Nobility, it is the combination of a society which
collaborates to win ennoblements by word or by deed. Now, such
ennoblements are received either from other inhabitants of cities
or from each other; and they are taken either on a basis of equivalence
or in an attempt to outdo.?37 Ennobling on a basis of equivalence
signifies that they honour one another in the manner of a loan: thus,
on one occasion one person will confer some type of ennoblement on
another, in order that the latter, on another occasion, may confer
on him the like thereof, whether of the same or of a different type.
Attemnpting to outdo means that one person confers an ennoblement
on another in order that the latter may return him double therefore,
This is in accordance with an entitlement agreed on between them,
fitness for such ennoblement?®?? being held by this group to result
from four causes: affluence; availability?'®® of the means of play;
capacity for more than the {merely) necessary amount without
exertion, as in the case of the individual served by a group, whose
wants are attended to in all respects; or being of use in regard to these
three causes, as when an individual shows kindness to another in one
of these respects. There are also two other means by which to merit
ennoblement, in the eyes of most inhabitants of Ignorant Cities,#135
and these are domination and lineage. 239

Domination occurs where a person dominates his fellows® in one
activity or in several, whether in himself or by the intermediacy of
helpers and assistants, and through excess of capacity or multi-
plicity of numbers. To be renowned in this sense is accounted a
mighty (cause for) emulation in such a community, to the extent that
they recognize as the one most to be emulated that person on whom
no unpleasantness can be inflicted, while he himself can so inflict
it on anyone he wishes.

Lineage signifies that his forefathers dominated others in affluence,
or a sufficiency of necessities, or in benefit to other men, or in tough-
ness and contempt for death.

In the case of ennobling on a basis of equivalence, the trans-
action!89l resembles those of dealers in the market-place.

The Head of this City is that person, among all its inhabitants,
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most fitted for ennoblements. That is to say, if lineage be regarded,
his lineage is superior to that of all others; or his affluence will be
greater (perhaps), if regard is had to the Head himself. If, again, his
usefulness be considered, the best of Heads is the one who is best able
to bring men to affluence and wealth, either from his own resources or
through good management,”% and who is best able to preserve
affluence and wealth for them—on condition that his purpose be
ennoblement, 1ot wealth; or (it may be the one) who most speedily
and in the greatest measure brings them to the attainment of
pleasures, yet is himself a seeker after ennoblement, not after
pleasure, The seeker after ennoblement is one who desires that his
praise, and exaltation and veneration of him shall be published by
word and deed, and that other peoples®# should remember him
thereby both during his own days and after his death.

Such a Head, in most cases, needs to be affluent, for without
affluence it is not possible to bring the inhabitants of the City to their
gains; and the greater his actions, the greater his need, he con-

[ ceiving that his expenditure arises from nobility and generosity, not
{l from a solicitation of ennoblement. The property he consumes he
.| obtains, moreover, either by taxation of his own people; or by way
y of domination, in that he overcomes a community to whom he is
opposed in opinions and actions, or against whom he bears some sort
of hidden grudge, amassing their property in his own treasury. Then
he dishurses it in order thereby to win name and fame: by which
fame and name he becomes the master of submissive slaves,?42
while his children after him (to whom he hands down the dominion)
are reckoned men of lineage.?2%3 It may alsoc happen that he reserves
to himself possessions from which no advantage comes to others, so
that they reckon those possessions themselves to be a reason for his
meriting ennoblement; again, it may be that he confers ennoblement
on his peers?® among the neighbouring rulers, by way of exchange or
profit, 44 thus performing all the varieties of ennoblement.
Such a person will deck himself out with pomp and adornment to
produce a fine and splendid and magnificent effect, employing thereto
all manner of apparel, furnishings, servants and led horses?4% 5o that
his impression on others will be the greater; likewise, he will keep
p3 ! people at a distance from himself by the use of a screen, so as to

increase thereby the awe which he inspires. Later, when his authority
is established, and men become accustomed to their kings and
Heads™® being of this same kind, he will grade men in various ranks,
particularizing each one with the type of ennoblement his worthiness
demands, e.g. affluence, or praise, or a garment, or a mount, or some
other thing; and this, to the end that there may result veneration
for his state.

The nearest of mankind to him is the person who most assists him
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to splendour. Those in quest of ennoblement seek proximity to him
by this means so that their ennoblement may grow the greater. The
inhabitants of this City reckon other cities, different from themselves,
to be Cities of Ignorance,?% while relating themselves to Virtue.
Indeed, the City of Ignorance most like to the Virtuous City is this
one, especially since the ranks of authority are determined, in their
view, in accordance with paucity or abundance of usefulness. When
ennoblement, in cities like this one, reaches excess, 4% it becomes the
City of Despots®46—and almost the City of Domination.

As for the Cily of Domination, it is the combination of a society who
collaborate together to the end that they may dominate others. More-
over, they collaborate in this way when the whole community
participates in love® of domination, albeit they diverge in respect
to paucity and abundance (of such love) and the end46 of domina-
tion varies: there are some, for example, who wish to dominate in
order to shed blood, while others desire to do so for the sake of
carrying off possessions, while yet others have the purpose of pre-
vailing over men’s souls so that they may take them into slavery.
Thus, differences among the inhabitants of this City are in accordance
with the excess and deficiency of this love, but their combining
together is for the purpose of domination, in quest of bloodshed or
possessions or spouses or souls, which they will wrest from other men.
Their pleasure lies in conquest and {the infliction of} humiliation, and
for this reason it sometimes befalls that, coming into possession of a
desired object without vanquishing anyone (therefor), they will not
concern themselves with this object, but pass it over. There are some
of them who prefer to overcome by way of fraud and deception, while
others have a greater liking for contention and open hostility; still
others employ both methods. It often happens that those persons,
who desire to dominate over men'’s blood and possessions by conquest,
will come across an individual who sleeps, whereupon they will not
busy themselves with laying hands on his blood or property, but
first they wake him; for they fancy that it is preferable to kill him
in a state where he has the possibility to resist, such conquest coming
more pleasurably to their souls. The nature of this group demands
conquest absolutely, but they refrain from conquering their own
City on account of their need for collaboration in order to survive and
to dominate.

Their Head is the person whose management is most successful in
employing them for fighting and cunning and treachery, and who is
best able to protect them from the domination of their foes. The
conduct of this community involves hostility to all mankind, while
their customs and practices are such that if they follow them, they
will approach domination. Their striving and hoasting against one
another relate to abundance of domination or to veneration of its
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wnd they recognize that person as most fitted to beast who has

_.nmated on the greatest number of occasions. The instruments*82
of domination are either psychical {as with regnlation) 47 or physical
(as in the case of force),*35 or they lie outside both categories (as with
weapons). Among the moral dispositions®® of this class are
brutality,?4® hard-heartedness, quickness to rage, arrogance, rancour
and eagerness for much eating, drinking and sexual congress; and
these latter are sought in a way allied to conquest, killing and
humiliation.

As regards the inhabitants of this City, it may be that the whole
community participates in this conduct; but it may equally be that
those who are dominated are also together with them in one City,
with the dominators in equal or diverse gradations. {The divergence
between them may lie in the paucity or abundance of the occasions
of domination, or in proximity or remoteness with respect to the
Head, or in intensity or feebleness of forcel® and opinion.) It may
further be that the congueror in the City is one individual, with the
remainder as his instruments®? in conquest: they may by nature
have no will to such an act, but since the conqueror provides for the
affairs of their daily life, they lend him their assistance. Such people
have a relation to him equivalent to that of predators and dogs in
the case of the hunter; the remaining inhabitants of the City, how-
ever, stands as slaves towards him, serving him and busying them-
selves with commercial and agricultural affairs on his behalf; but, so
long as he exists, they are not lords of their own souls, the pleasure
of their Head lying in the humiliation of others.

Thus, the City of Domination is of three types: first, where all its
inhabitants desire domination; secondly, where only some of them do
so; and thirdly, where one individual alone so does, he being the
Head. Those who desire domination in order to obtain necessities or
affluence or pleasures or ennoblements, in reality vevert to the
inhabitants of the Cities already mentioned. (Indeed, some Philoso-
phers?’#2 reckon these among the Cities of Domination.) This class also
falls into three types on the same analogy. It may also be that the
purpose of the inhabitants of this City is compounded of both
domination and one of these objects of desire. In this regard, the
dominators are of three kinds: first, where their pleasure is in con-
quest alone; here they dominate over base things, and when they
gain power over them it frequently happens that they abandon
themn, as was the custom with some of the Arabs in the Time of
Ignorance.?'% Second comes the type that employs conquest in the
way of pleasure, but refrains from employing it if they may obtain
the desired object without it. Thirdly, there are those who desire
conquest allied with advantage, but when advantage comes to them
by another’s free-giving, or in some other way without conquest,

THIRD DISCOURSE 223

they show no regard therefore and refuse to accept it. These people
count themselves among men of large aspiration, referring to them-
selves as ‘possessors of manliness’.?'5® The first group, on the other
hand, limit themselves to a necessary amount, and there are common
people who praise and honour them for this. There are also lovers of
ennoblement who commit these acts in the course of acquiring
ennoblement: in this regard, they are Despots, 2146 for a Despot is one
who loves ennoblement together with conquest and domination,

Now, in the case of the elect in the City of Pleasure and the City
of Affluence,®% ignorant men consider them fortunate and reckon
them more virtuous than (the inhabitants of) other Cities: in just the
same way, they reckon the elect in the City of Domination to be men
of large aspiration, and they praise them accordingly. It may happen,
however, that the inhabitants of these three Cities grow arrogant,
showing contempt for others and engaging in prating and boast-
fulness, conceit and love of praise; they award themselves fine
titles; they regard themselves as gracious and elegant, but see other
men as stupid and warped in disposition; indeed, relative to them-
selves, they consider all mankind to be fools. When such haughtiness
and arrogance and despotism take hold in their braing, they enter the
company of the Despots, 2146

Again, it often happens that the lover of ennoblement seeks
ennoblement for the sake of affluence, and he will show honour to
another while soliciting affluence from him, or from yet another;
or he may equally desire authority over the inhabitants of the City,
and their submission to him, on account of possessions (implicit
therein). Yet again, he may desire affluence for the sake of pleasure
and sport; but since the greater the dignity, the more readily are
possessions won, and as with possessions one may more easily arrive
at pleasure; so, for this reason, he is a seeker after pleasure who
becomes a seeker after dignity. When superiority and authority
accrue to such a man, he acquires great affluence by means of this
grandeur so as to win thereby foods and drinks and women?2134
superior in quantity or quality to those available to any other person.
In short, there are many ways of compounding these purposes one
with another, but once one is aware of the simple manifestations,173
it becomes an easy matter to know the compounds.

As for the Free City, which is also known as the City of the
Community, 152 it is a combination in which each individual stands
absolute and at liberty with his own soul, % doing whatever he
wishes, The inhabitants of this City are equal and none conceives
any augmentation of merit®54 gver another; they are likewise all
free, and there is no supericerity among them, save for some reason
that is an augmentation of freedom. In this City there is great
diversity, even the various appetites differing to a point trans-
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cending reckening and computation. The inhabitants of this City
form sub-groups, 8 some similar to each other, some divergent; and
all that we have set forth concerning the other Cities, whether noble
or base, is to be found in the sub-groups of this City. Each sub-
group has a Head, but the body®56 of the City’s inhabitants dominate
these Heads, for the latter must do whatever they desire. Reflection
will show that there is neither Head among them nor subordinate,88?
albeit the most praiseworthy person in their eyes is the one who
strives for the freedom of the community and leaves them to them-
selves, protecting them from their enemies and confining himself,
in respect of his own appetites, to a necessary amount. The person
among them who receives ennoblement, as well as acknowledgement
of superiority and obedience, is the one adorned with the likes of these
qualities. Again, although they consider the Head equal with them-
selves, yet when they remark something in him of the order?™ of their
own appetites and pleasures, they bestow on him in recognition
thereof ennoblements and possessions.

It frequently happens that in such Cities there are Heads from
whom the inhabitants derive no advantage; yet they bestow on them
ennoblements and possessions in respect of the grandeur they con-
ceive them to possess by virtue of their natural accord with the City’s
inhabitants, or because of the praiseworthy authority that is theirs
by inheritance; and the observance of that due keeps the inhabitants
of the City naturally disposed to venerate such men.

Now, all the purposes of Ignorance, as we have enumerated them,
may be realized in this City in the completest manner and the fullest
measure, This City is the most admired of the Cities of Ignorance,
being like a fine garment adorned with variegated designs and colours.
Everyone likes to reside therein, as a place where each may arrive
at his own fancy and purpose, and for this reason peoples®# and
sub-groups*& make their way towards this City, swelling the
number in the shortest time; much propagation and begetting arises,
and the offspring are diverse in both innate disposition!®5¢ and
upbringing. Thus, in one City many Cities appear, not to be distin-
guished one from another, their components interpenetrating and
each component in another location (than the proper one). In this
City there is no difference between stranger and resident. After a
passage of time, there appear virtuous and wise men,”%® poets and
orators, and everyone of the many classes of perfect men who, if
they be collected together, may be components of the Virtuous City;
and likewise men of evil and deficiency.

No City of the Ignorant Cities is greater than this one, the good and
evil of which are at an extreme; indeed, the bigger and more flourish-
ing it is, the greater its good and evil.

Authority in the Cities of Ignorance is determined in accordance
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with the number of Cities themselves; and they are six, as we have
said, related to the following six things: necessity, affluence, pleasure,
ennoblement, domination or freedom. Now, when a (would-be) Head
becomes possessed of these benefits, it sometimes happens that he
purchases one of these types of authority by expending possessions.
This is particularly the case with authority in the Free City, where no
person has any precedence over another, so that they award the Head
his authority either as a favour®® or in return for some property
or advantage obtained from him. A virtuous Head cannot exercise
authority in the Free City; if he does, he is speedily deposed or killed,
or finds his anthority disturbed and much disputed. Likewise, in the
other Cities, the virtuous Head is not invested with authority.

It is easier and closer to feasibility to create Virtuous Cities, and
the authority of the Most Virtuous Ones, 2% out of Necessary Cities
and Cities of the Community?52 than out of the other Cities. Domina-
tion, again, may be associated with necessity, affluence, pleasure and
ennoblement; and in those Cities, i.e. those which are compounded,
men's souls are characterized by hardness, coarseness, brutality#48
and contempt of death, and their bodies by strength and power,
violence and (skill in) the arts relating to arms. The inhabitants of
the City of Pleasure continually grow more eager and avid, becoming
marked by softness of nature and feebleness of opinion; it may even
happen, from the dominance of such conduct, that the Irascible
Faculty™ in them grows so corrupt as to have no effect remaining;
indeed, in that City the Rational®? becomes the servant of the
Irascible, and the Irascible the servant of the Appetitive—in inver-
sion of the original state of affairs, where Appetite and Irascibility
serve the Ratioual in consort, (An example of this is found in what is
told of the desert-dwellers, whether Arabs or Turks, namely that
appetites and lust!®*? for womnen are strong among them, and women
exercise dominion over them; yet they shed much blood and indulge
in violent prejudice and hostility.)

These, then, are the various types of Ignorant Cities, As for the
Impious Cities,?5? the conviction®™3 of the inhabitants of these is in
accord with that of the inhabitants of the Virtuous Cities, but their
acts are in opposition; they recognize goods, but do not hold fast to
them, inclining in fancy and will to acts of Ignorance; since they have
Cities to the number of the Cities of Ignorance, there is no need to
take up again our discourse on them.

As for the Errant Cities,**5® they are those where a felicity has been
conceived similar to Real Felicity, but where a beginning and end!s!
have been represented?5® which conflict with Truth; there, too, acts
and opinions have beeu adopted by which one cannot attain to
Absolute Good and Everlasting Felicity. Their number is unlimited.
However, anyone conceiving the numbers of the Ignorant Cities and
P
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being well grounded in their laws, will find it easier to know the acts,
the states and the rules of these.

As far the Growths,#5 which appear in Virtuous Cities (like weeds
amid wheat or thorns on cultivated land), they are of five
sorts:

First, the Hypocrites, 2% who are a community from whom proceed
the acts of virtuous men, but for purposes other than felicity, such as
a pleasure or an ennoblement.

Secondly, the Accommodaters,* who are a community inclining
to the ends of the Ignorant Cities, but, thwarted by the laws enacted
by the inhabitants of the Virtuous Cities, they in some way bring
them into accord with their own fancy (by gloss and interpretation) 2162
so0 as to attain the object of desire.

Thirdly, the Rebels, %8 who are a community dissatisfied with the
rule of The Virtuous and inclined to the rule of Domination. Accord-
ingly, for some act on the part of a Head not in accord with the
nature$®?® of the common people, they indunce the latter to give up
obedience to him.

Fourthly, the Apostates,®% and these are a community who do not
intend to falsify the laws, but who through misunderstanding are
unaware of the purposes of the Virtuous, so that they ascribe them
to other ideas and deviate from truth. Such deviation may be allied
with a desire to go aright, and devoid of ill-will and hostility; and one
should hope that they will find the right path.

Fifthly, the Misleaders:#95 they are a community whose (power of)
conception®6® is incomplete, and since they are unaware of
realities, and cannot (seeking ennoblement, as they do) admit to
ignorance, they falsely utter words resembling the truth; these they
present to the common people in the form of proofs,?7 while them-
selves remaining in perplexity.

The number of Growths may well exceed these, but to produce all '

that would fit into the areal®™ of possibility would lead to prolixity.

This is what we have to say about the divisions of civic?*® combina-
tions. We shall now proceed to speak of the particularities of the rules
of civilized life,® and we ask assistance (to this end) of the Creator, 30
glorious and exalted is He! He it is who best prospers and assists!

FOURTH SECTION
ON GOVERNMENT!4 oF THE REALM AND THE
MANNERS OF KINGS

Having completed our account of the different types of combina-
tions, and of the authority corresponding to each society,1945 it is
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proper that we should concern ourselves with explaining the mode of
particular intercourse®® subsisting among mankind.

We begin with an account of the conduct of kings. We say: govern-
ment of the realm, which is the authority of authorities, 2% is of two
kinds, each having a purpose and a necessary consegnence.””® The
divisions of government are: Virtuous Government, also known as
the Imamate,?”! its purpose being the perfection of men, and its
consequence the attainment of felicity; Deficient Government, also
known as Domination,®? its purpose being to enslave mankind, and
its consequence the attainment of misery. The former Governor2!?2
holds fast to Justice,?® treating his subjectsl®# as friends, filling the
City with widespread goods, and regarding himself as the master

of appetites. The second Governor??® holds fast to tyranny,?%

treating his subjects as servants and slaves,?" filling the City with
general evils, and regarding himself as the hireling of appetites.
Widespread goods are: security, tranquillity, mutual affection,
justice 03¢ continence, graciousness and loyalty,'®* and the like.
General evils are: fear, disturbance, strife, tyranny,5 greed, severity,
deceit and treachery, tomfoolery and detraction,?"® and the like.
Moreover, in either state men look to kings and imitate their conduct.
As Tas been said: ‘Men have the faith of their kings’, and ‘Men’
resemble their own age rather than their ancestors.” And a certain
king says: ‘We are destiny: whomsoever we raise up, is truly raised;
and whomsoever we put down, he is put down”.2173

The secker after kingly rule must strive to unite seven qualities:
first, good descent,7¢ for genealogical relationship may easily bring
aboirt the inclination of men’s hearts and inspire tespect and awe
in their eyes. Secondly, loftiness of aspiration, and this accrues only
after correction®7 of the psychical®? faculties, the adjustment1#4® of
irascibility and the subduing of appetite. Thirdly, firmness of opinion,
resulting from accurate insight, excellence of innate disposition 1956
much study, sound reflection, acceptable experimentations,®? and
ability to take example from the case of earlier men.

Fourth comes the utmost determination, sometimes called the
Manly Resolve or the Royal Resolve.2”® This is a virtue resulting
from the compouuding of sound opinion and perfect constancy; and
it is impossible to acquire any virtue, or to eschew any vice, if oue
lacks this virtue (in the first place). Indeed, on this depends the whole
process of winning goods, and kings stand of all mankind in greatest
need thereof. It is related that an appetite for eating mud manifested
itself in the Caliph Ma'miin,®® and the harmful effect of this became
apparent in him, so that he consulted physicians to the end that it
might be removed. The physicians assembled, employing all mauner
of medication for the treatment of this disease, but without success.
One day, in his presence, they bethought them of a remedy, and the
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sign was given to produce (medical} books and drugs. One of his
boon companions, Thamama b. al-Ashras, happening to enter and
observing how matters stood, said: “But, Prince of Believers, where is
one particle of the Royal Resolve?” Whereupon Ma’miin told the
physicians: ‘Leave off treating me, for henceforth it will be impos-
sible®®? for me to fall again into this state!’

Fifthly, endurance of suffering and adversity, and persistence in
one’s quest without wearying or languishing, for the key to all objects
of desire is endurance. As has been said:

‘How right that the man of endurance should be granted his wish!
‘And that the persistent knocker-on-doors should be
admitted! 2180

Sixth in the list comes affluence, so that he may not be obliged
to desire men’s possessions. Seventh, upright assistants. Of these
qualities, good descent?7?8 is not necessary, great though its effect
may be. Affluence and upright assistants may be acquired through
the other four qualities, ie. loftiness of aspiration, (firmness of)
opinion, determination and endurance.

It should be known that victory, aside from (any outcome decided
by} God’s predetermination,®® belongs to two sorts of person: the
secker after faith, and the man in quest of revenge.?%2 Any man
whose purpose in strife is other than these two, will be overcome in
most cases; and of these two, only one is commendable, that of the
man in quest of the true faith, the other being blameworthy.

That person truly deserves to rule as king who is capable of treating
the world when it falls sick, and of undertaking to maintain its
health when it is well. The king is the world’s physician, and (its)
sickness derives from two things, the Rule of Domination and chaotic
experimentations,®®® The Rule of Domination is abominable in its
essence, but appears preferable to corrupt souls; chaotic experi-
mentations are painful in their essence, but appear pleasurable to
evil souls. Domination, albeit similar to kingly rule, is in reality its
opposite. It should be firmly established, moreover, in the mind of
anyone considering the affairs of kingship that the principles under-

lying states?'8 derive from the agreement of the opinions of a com-

munity who, in respect of co-operation and mutal assistance, are
like the members belonging to one individual: if such agreement be

. commendable, we have a true state; otherwise, it is false.

The reason why the principles of states derive from agreement is
as follows: each human individual has a limited power, but when
many individuals come together, their strengths are inevitably many
times the strength of each individual. Now, when those individuals
become like one individual in synthesis'®3 and unity, then an indi-
vidual has emerged in the world whose power is as theirs. However,
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just as one individual cannot resist many individuals, so also several -

individuals, diverse of opinions and divergent of fancies, are not able
to prevail, for they are as it were separate individuals, who undertake
to wrestle with a person whose strength is many times that of each
separate individual, and so they are inevitably all overcome. (At
least, this is the case} unless they alse have an order and a synthesis
to equate the strength of the one community with that of the other
group. Again when a community does prevail, if its conduct is orderly
and it has regard for Justice,?® its state will endure for long; if not,
it speedﬂy vanishes, for a diversity of motives and fancies not only
lacks the requlrements for unity, but invites dissolution as well.
"Most states have continued to grow, so long as their citizens have
been steadfast in their determination, and have observed the con-
ditions for agreement. The reason for their stagnation and decline
has been the desire of the people for acquisitions, such as possessions
and ennoblements, for power and insolence necessarily produce the
desire to amass these two commodities. When they become involved
in such things, inevitably the men of weak intelligence display a
desire for them; then, by intermingling, their conduct spreads to
others, so that these too abandon their former conduct, and give
themselves up to ease, and to a search for privilege and soft living;
they lay down the burdens of warfare and defence, forgetting the
habits they have acquired in resistance, and inclining their aspirations
to comfort, rest and leisure. Thus, if in this state a conquering enemy
should attack them, he may easily wipe out the whole community.
Even if this does not happen, the very abundance of possessions and
ennoblements leads them to arrogance and haughtiness, so that they
display animosity and quarrelsomeness and conquer one ancther.
Accordingly, just as in the state’s beginning everyone rising against
them in resistance and contention is overcome, so, in decline, they are

overcome by the resistance and opposition of anyone rising against

them,

To contrive!®4? the preservation of the state implies two things:
one, the close accord™®® of friends; the other, dissension among
enemies. In the works#3® of the Philosophers?S it is recorded that
Alexander, having conquered the kingdom of Darius, found the
Persians in possession of much gear and equipment, with bold men,
many weapons, a numerous horde; and he recognized that, within
a short time after he left, men seeking vengeance for Darius would
arise, and that the King of Greece?$5 would have a hand in this affair.
Yet, to root them out would not be in accordance with the rule of
piety and justice. In his concern and perplexity, he took counsel
with the Philosopher® Aristotle, who said: ‘Keep their opinions
divided, so that they are occupied one with another, and you will
become free of them’. So Alexander installed the local dynasties;2186
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and from his day to the day of Ardashir Babak,?'%® the Persians never
succeeded in obtaining sufficient agreement of utterance to enable
them to seek their revenge.

The emperor!¥ is obliged to consider the state of his subjects, and
to devote himself to maintaining the laws of justice, for in justice lies
the order of the realm.

The first condition for justice is that he should keep the different
classes of mankind correspondent®®? with each other, for just as
equable mixtures?!®® result from correspondence of the four elements,
so equable combinations are formed from the correspondence of the
four classes. First come the Men of the Pen, such as the masters of
the sciences and the branches of knowledge, '3 the canon-lawyers,
the judges, secretaries, accountants, geometers, astronomers,
physicians and poets, on whose existence depends the order of this
world and the next; among the natural elements,'825 these correspond
to Water. Secondly, the Men of the Sword: fighters, warriors, volun-
teers, skirmishers,?1% frontier-guards, sentries, valiant men, suppor-
ters of the realm and guardians of the state, by whose intermediacy
the world’s organization is effected; among the natural elements,1825
these correspond to Fire. Thirdly, the Men of Negotiation:8%
merchants who carry goods from one region to another, tradesmen,
masters of crafts, and tax-collectors, % without whose co-operation
the daily life of the species would be impossible;11% among the natural
elements, they are like Air, Fourthly, the Men of Husbandry, such
as sowers, farmers, ploughmen and agriculturalists, who organize the
feeding of all communities, and without whose help the survival of
individuals would he out of the question;02 among the natural
elements, they have the same rank as Earth.

Now, just as from the domination of one element over the others
there necessarily follow the mixture’s deviation from equilibrium83°
and the compound’s dissolution, so, from the domination of one of
these classes over the other three, there necessarily follow the
deviation from equilibrium of the society’s affairs and the corruption
of the species. Among the words of the Philosophers?® on this matter
are the following: ‘The virtue of the cultivators is co-operation in
lahours; that of the merchants is co-operation in respect of posses-
sions; the virtue of kings is co-operation in opinions and government;

and that of metaphysicians®® is co-operation in true wisdoms,29?
Thus they all contribute to the prosperity of Cities with goods and
virtues’, ’

The second condition for justice is that the king should consider
the states and acts of the City’s inhabitants, determining the rank of
each one in the measure of merit and aptitude. Now, men fall into
five classes: first, come those who are by nature good, and whose good
is communicable, ?83 This class is the best part of creation, having an
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affinity?®¥ in substance with the Supreme Head; thus the closest
persons to the emperor'®” must be this community; there should not
be the slightest negligence in wvenerating them, showing them
reverence and honour, esteem and respect, and they must be recog-
nized as Heads over the rest of mankind.

Secondly, those who are by nature good, but whose goodness is
not communicable. This community should be held dear, and their
needs provided for. Thirdly, those who are by nature neither good nor
evil; this class should be made secure and urged to good, so that they
may arrive, in the measure of aptitude, at perfection. _

Fourthly, those who are evil, but whose evil is not communicable.
This community should be treated contemptuously and with disdain,
and subjected to preaching and admeonition, by means of sermons
and prohibitions, encouragements and deterrents; if they abandon
their nature and incline to good, so much the better, but if not, they
will Temain in a contemptuous and abject state.

Fifthly, those who are by nature evil, and whose evil is com-
municable. This class is the basest of creatures, the residue of existent
things; their nature is opposed to that of the Supreme Head, and there
is an essential incompatibility?'®4 between this class and the one first
mentioned. But these people too have gradations, and those whose
reform is to be hoped for should be reformed with all manner of
discipline and prohibition—or, if this fails, prevented from domg
evil. As for the group whose reform cannot be hoped for, if their evil
is not general or comprehensive, they should be treated tactfuIl.y ;2195
but if their evil is general and comprehensive, it is an obligation®
to remove it.

There are several gradations in {the process of) removing evil:
first, by confinement,?% which implies preventing (such People)
from mixing with the City’s inhabitants; secondly, by rest‘ramt,m"
i.e. depriving them of the control of their own hody; thirdly, 'by
banishment, #1% which involves preventing them from participation
in civilized life.® In cases where the evil is excessive,1?? leading to
the annihilation or corruption of the species, the Philosophers?®s
have differed as to whether it is allowable to kill such a person or not.
The most plausible? of their opinions is that one should proceed to
cut off that one of his members which is the instrument of evil on
his part (such as the hand, the foot or the tongue), or to nullifyz“’.ﬂlJ
one of his senses; certainly, one should not make so bold as to kill
(in these cases}, for to ruin an edifice in which the Truth {mighty and
exalted is Hel) has manifested so many thousand operations*3S of
wisdom,® in such a way that its repair and restoration become no
longer possible—this is far removed from intelligence. .

What we have said about instruments?®®? (of evil) is contingent on
the evil accruing®® on his part in act;®¢! if, however, such a man's
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evils are in potency only, no further unpleasantness should be
inflicted on him than confinement or restraint. The universal principle
in this matter is that one should have regard to the general welfare
by primary intention,®" and to his particular welfare by secondary
intention:4%® as with the physician, who treats a given® member
in accordance with the best interest of the constitution of all members
prima facie, and then, if he judges that, from the existence of that
corrupt member, the corruption of the constitution of the other
members will occur, he proceeds to amputate that member, paying
it no regard. If, however, no such damage is to be expected, he re-
stricts his utmost aspiration to repairing that member’s state, In
just the same way, a king should have regard for the reform of each
individual,

The third condition for justice is that when the king has completed
his regard for the correspondence of the orders and the adjustment?#4?
of the ranks, he should preserve equality between them in the division
of common goods. In this too, he should have consideration for merit
and aptitude. Common goods are the means to well-being:23 in
the case of possessions and ennoblements, and the like, each indi-
vidual has an allotment of such goods, for example, any increase or
deficiency in which necessarily implies tyranny.®® Deficiency is
tyranny towards the individual himself, while increase is tyranny
towards the inhabitants of the City. (It may also be the case, however,
that deficiency too represents tyranny towards the inhabitants of the
City.

IETIe)xt, having dealt with the division of the goods, he must preserve
those goods for the people. That is to say, he must not allow any part
of these goods to be taken from any person in such a way as may
lead to loss for that person or for the inhabitants of the City. If this
should happen, however, he must compensate him for the loss that
has been inflicted. (The loss of a due by its owners may be either
voluntary, as with a sale or a loan or a gift, or involuntary, as with
seizure or theft; and each case has its own conditions.) In short,
something must come to him by way of exchange, either of the same
kind or of another, in order that the goods may remain preserved
thereby. Moreover, the compensation must reach him in a way
beneficial (or, at least, not harmful) to the City, for whoever recovers
his due in such a way that the City loses thereby is a Tyrant$?®
himself; and tyranny must be prevented {like all evils} by punish-
ments, to be determined in accordance with the measure of tyranny
involved: if the punishment be greater than the tyranny in amount,
it becomes tyranny against the tyrant, if less it is a tyranny against
the City. (It may also be the case, however, that excess too represents
tyranny towards the City.)

The Philosophers™® have disagreed as to whether every tyranny
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against an individual is also a tyranny against the City, or not. Those
who say that thisis in fact so, also say that the forgiveness of the man
against whom the tyranny is practised does not remove the (necessity
for) punishment from the tyrant; those who say that tyranny against
an individual does not involve tyranny against the City, say likewise
that by his forgiveness the punishment lapses from the tyrant.

When the king has acquitted himself of the Laws of Justice,”® he
should show kindness to his subjects, for after Justicel0®4 no virtue in
the affairs of kingship is greater than Kindness.2202 Basically,
kindness means his giving them, in the degree of merit, such goods as
may be possible, over and above the measure of obligation.®#* But
this should be allied with a sense of awe, for the aura and splendour
of kingship arises from this;?®® and while men's hearts may be
inclined by kindness that is employed once a sense of awe is instilled,
kindness without awesorneness produces only pride and insolence in
subordinates, and increases greed and cupidity. When they become
covetous and greedy, the whole realm may be given to one person
alone, but he will still not be satisfied therewith, At the same time,
the king should compel his subjects to adhere to the Laws of Justice??®
and the Virtue of Wisdom:® for just as the ordering of the body lies
in theé natural temperament,*® and the order of the latter in the soul,
which itself Iies in the intelligence: so the ordering of cities is through
the king, whose own ordering lies in government,’®4 the order of
which (in turn) lies in Wisdorn. When Wisdom is commonly recog-
nized in the City and the Law of Truth?***taken as a model, order13™
results and orientation towards perfection comes into being. But
when Wisdom?® is abandoned, neglect makes inroads on the Law;
and then the ornament of kingship is lost, discord breaks out, the
vestiges of courtesy??%S are obliterated, and benevolence is turned
to hatred.

The king should not keep petitioners at a distance; nor should he
listen to the denunciations of informers without evidence. Let him
not barricade the doors of hope and fear against mankind in general.
He should consider no shortcoming permissible in respect of (such
matters as) warding off aggressors, the security of the highways, the
preservation of the frontiers, and the honouring of guards and men
of valour. Let him associate and consort with men of virtue and
opinion. He should not concern himself with pleasures particular to
himself, nor should he seek ennoblements and dominations in accord-
ance with his own merit.?**¢ Not for one moment should he empty
his thoughts of the management of the realm’s affairs, for the power
of kings’ deliberations to guard the realm is more effective than force
of mighty armies. Ignorance as to beginnings necessarily produces
unpleasantness in ultimate conclusions.?*"” Where a king does give
himself up to enjoyment and pleasure-seeking, neglecting such matters |
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as these, confusion and infirmity overtake the City’s business, the
enactments!®5* become subject to change,??*® and the people regard
themselves as licensed in (the indunlgence of) appetites, the means
thereto being available.?1%8 At length, felicity turns to misery, close

association!®® becomes mutual hatred and affection is replaced by

distanee, order 13® falls into chaos, and the Divine Enactments!8s4
are breached: At such a time, it becomes necessary to take up once
more (the process of) management™*? and to seek the Imam of Truth
and the Just King.22® The people of such an age remain without
the possibility of acquiring goods—and all as a consequence of the
mismanagement of one person.

In short, he should not think to himself that, having taken control
of the reins of the world’s loosing and binding, he ought to increase
his hours of comfort and leisure (for this is the most ruinous cause of
the corruption of royal opinion). Rather should his course be to
reduce his hours of play and comfort, and even the hours devoted to
necessary affairs, such as eating and drinking and sleeping, or en-
joying the society of his wife and children; but his hours of labour
and exertion, reflection and administration,'®4? should be increased.

The king should keep his secrets concealed, so as to be able to
change his opinion while remaining secure from the misfortune of
contradiction. Moreover, if an enemy learns {of his plans), he will
take action against them by being on his guard and increasing his
vigilance. The following is the way to reconcile the keeping of secrets
with the need to consult and to enlist the help of (men's) intelligences:
one should consult only men of attainment, aspiration, esteem,
intelligence and administrative ability,1®3 who will not publish one’s
opinion; but one should positively not mention it to those of weak
intelligence, such as women and children. When an opinion is settled
upon, one should mingle acts requiring the opposite of that opinion
with acts which are the first steps towards its execution, refraining
from inclination to either of the two extremities, namely in the direc-
tion of the opinion or towards its antithesis; for both actions may
serve as grounds for suspicion or as a means of deducing and dis-
covering the original idea.?21

Informers and spies must continually be employed in seeking out
concealed matters, particularly the affairs of enemies, with the ruler
ascertaining the opinions of his enemies and opponents from their
actions, The greatest weapon in resistance to adversaries is to be
aware of what they are contriving 184 The way to discover the opinion
of great men is as follows, One should study any alteration in cutward
affairs, having regard to their states and actions in such things as
the taking of decisions, and the readying of equipment and supplies;
or their bringing together what is dispersed and dispersing what is
brought together; or their refraining from that which it has been
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customary to do, such as summoning the absent and signalling for the
departure of those present; or their going to great lengths to seek out
information, and showing increased eagerness to discover matters,
and to listen to varied and miscellaneous reports, and a greater
sense of alertness than usual. One may also make deductions from
goings and comings, from matters learned from intimates and
familiars (such as the people of the women’s quarters), and from
what is heard from the mouths of their children, slaves and retainers,
who are characterized by want of intelligence and discrimination.

The best method, however, is plentiful conversation with each and
every person, for everyone has a friend with whom he is on familiar
terms, and to whom he tells his news, great or small; and when there
is much discussion and conversation, an indication of what is con-
cealed in men’s minds'®® will become apparent. Nevertheless, until
all the indications have been studied together and one reaches the end
of the succession (of reports), one should make no judgment in any
one direction. These, then, are notions of the way to draw forth the
thoughts of kings and great men; such knowledge has many uses,
both as regards employment in time of need and also for purposes
of taking precautions when circumspection is called for.

The utmost efforts should be made to win over enemies and to seek
agreement with them, and matters should so be ordered (as far as
possible) that the need for fighting and warfare does not arise. If

such need does befall, two cases only present themselves: either one -

begins (hostilities) or one is the defender.2?! In the former case, the
first requirement is that one’s purpose shall be only Pure Good?%1#
and the quest of the Faith, and that one is on guard against any
seeking after superiority or domination; next, one must fulfil the
conditions of prudence and misgiving.2#3 Moreover, one should not
embark upon warfare without prior confidence in victory; nor should
one go to war with a following that is not of one mind in any circum-
stances whatsoever, for in passing between two enemies lies great
peril. So far as possible, the king should not conduct the war in
person, for if a defeat befalls, he cannot retrieve matters; while if he
gains a victory, he still does not escape the lessening that overtakes
the impressiveness, the awe and the glory of kingship (in such
circumstances). 224 To manage®48 the army’s affairs, let him choose a
person characterized by three qualities; first, that he be courageous
and stout-hearted, having gained full fame and acquired a wide-
spread reputation for that quality; secondly, that he be adorned with
accurate opinion and full administrative ability,'®%® heing able to
employ all manner of stratagems and deceits; thirdly, that he be
long-practised and experienced in wars.

So long as it is possible to disperse enemies and to root them out
by contriving?®®3 and the use of stratagem, it is anything but prudent
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to employ the instrument of warfare. Ardashir Babak?% says: ‘One
should not chastise with a stick where a whip suffices, nor employ
a sword where a club will serve’. The last of all contrivings should be
{a resort to) warfare: ‘The final remedy is cauterization’.125¢ There is
nothing reprehensible in creating confusion among one’s enemies by
resorting to all manner of stratagems, deceptions and false dis-
patches, but in no circumstances is it permissible to employ
treachery.##% The most important condition for warfare is to be
alert and to make use of spies and scouts.

In war, regard should be had to the profit made by merchants,
and one should not proceed to endanger men or equipment so long
as there be no expectation of great gain. The site for a battle should
be considered, and a place chosen for the men that is easiest to hold
and most fitted for that business. Fortifications and trenches should
not be employed, save in time of necessity, for the use of these gives
the enemy superiority.2?® Where a person distinguishes himself in
battle by a sally or some act of courage, no pains should be spared to
confer on him gifts and bounties, praise and comimendation. One
should show steadfastness and fortitude, 1452 avoiding reckless
behaviour and foolhardiness,*”? To despise a contemptible enemy,
not employing all one’s equipment and supplies is in no way prudent,
for ‘how often a small band has overcome a numerous one, by God’s
permission!’ #2218 Once victory is gained, scheming'®? should not be
abandoned, nor should there by any lessening of circumspection and
prudence; but, in so far as may be, whoever can be captured alive
should not be killed, for there are many advantages in taking
prisoners (such as making captives, holding as hostage or to ransom,
or placing under an obligation}, but in killing there is no profit. After
victory, there should be absolutely no killing, and no indulgence of
enmity and prejudice, for the position of enemies after victory is the
same as that of slaves or subjects. In the works*®® of the Philoso-
phers?® it is related how Aristotle learned that Alexander, having
conquered a town, did not cease to put its inhabitants to the sword.
Aristotle wrote him a letter of reproof to the following effect: “While
you had an excuse for killing your enemies before victory, what is
your excuse, after victory, for killing your subjects?’

The employment of pardon by kings is a more excellent thing than
its use by others, for pardoning when one is able (to do the opposite)
is more praiseworthy. Truly, how well on the subject of pardon spoke
the one who said;?21°

‘I will take it on myself to forgive every sinner,
‘Even though crimes against me increase thereby.
‘People come under one of three heads:
‘Noble, surpassed in nobility, or equal but adverse,
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‘As for the one above me, T acknowledge his worth,
‘Wherein I follow what is due, that being obligatory;
‘As for the one beneath me, if he be disinclined to
‘Respond to my suggestion (what then?), though some may
criticize;
- ‘As for my like, if he slips or blunders
‘I show grace, for grace bids what is due.’

Where a king in war is the defender??2® and has the power to resist,
he must strive in some way to ambush his enemies or to make a
surprise attack by night; for in most cases where citizens are sub-
jected to warfare in their own land, they will be overcome. If he have
not the power to resist, he should employ the utmost circumspection
in devising fortifications and trenches, but applying the expenditure
of possessions and all manner of stratagems and ruses in search of
peace. So much for the Government of Kings,

FIFTH SECTION

ON THE GOVERNMENT OF RETAINERGSH? AND THE
MANNERS OF KINGS’ FOLLOWERSSS

As regards converse with kings and leaders, 222 the generality of men
should not fail to counsel them and-wish them well with both heart
and tongue, putting forth the utmost efforts to publish their praise-
worthy qualities and conceal their faults. They must further employ
cheerfulness and willingness in discharging the dues directed towards
them, such as taxes??* and the rest; and they should certainly not
allow themselves to feel unwillingness and resentment (in such
matters). They should stand ready to obey commands and prohibi-
tions in the measure of ability, sparing no pains to preserve the
respect and awe in which they are held. In times of disaster and
misfortune, they should freely place at their disposal life and
property, house and home, for the protection of the Faith, the com-
munity,?22% wife,5¢ children and City.?22¢ Persons not designated to
the service of kings should not proceed to seek proximity to them,
for a ruler's™ company has been compared to entering the fire or
to making free with wild beasts; the person who is tested by living at
close quarters with them and knowing them well, suffers the embitter-
ment of all his pleasure in living and enjoyment of life.

The course of the person concerned with the service of kings should
be to apply himself to the task he is about, paying close attention to
the duty for which he has assumed responsibility. Let him strive to be
constantly before the one he serves whenever called for, while at the
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same time avoiding such unremitting attendance as leads to weari-
ness; for weariness arises from much thronging of people, so that the
greater the press of mankind at the court of leaders,?®2! the more
liable they are to weariness. Whatever action proceeds from his
master, he should praise him, extolling the action in all truth.
(If he reflects, it will be evident that there is no action in the world
that does not have two aspects, one fair and the other foul, so let
him seek the fair aspect of every action and place it to his master’s
credit, making every effort to mention the latter’s commendable
acts, whether he be present or absent.)

If the management'#48 of the master be made over to him {e.g. if
this individual be his minister, counsellor or teacher), and it be his
obligation® to make known to the master what is proper for him to
do, he should recognize that kings and leaders??% are like a torrent
coming dowmn from the mountain-top: whoever tries all at once to
divert it from one course to another will perish, but if a man first
accommodates himself thereto, gently and subtly raising one bank
with earth and waste-matter, he will be able to lead it in any other
direction he wishes. In just the same way, when diverting a master’s
opinion from anything comprehending corruption, one must follow
the path of subtléty and manipulation, ¥ not instigating him to
any action by way of command and prohibition.2225 Rather should
he be shown the way of best interest, being contrary to his own
opinion; and he should be aroused to the harmful consequences of
his own action; and gradually, in moments of privacy and intimacy,
he should be brought (by examples, by tales of past rulers,?2? and by
subtle devices) to see the ill-advised form of his own opinion.

The servant should go to any lengths to keep his master’s secrets.
The circumspect course in this matter is to keep the master’s outward
circumstances?22? hidden as far as he is able, so that when he thus
makes concealment his habit {of mind), it becomes easy for him to
keep secrets hidden. But the master, on his side, when such a circum-
stance becomes known about him, should not conceive a suspicion
against the servant for divulging secrets; for a concealed secret
relating to outward circumstances frequently becomes spread abroad,
and leaders??® at such times form bad opinions of persons who
(in reality) have merited confidence in respect of that secret: the
reason why secrets (often) become apparent is that the affairs of the
world are continuous cne with another, so that it is possible to gain
an indication from one to another.

The royal servant must know that kings and leaders®?% have
aspirations by virtue of which they stand apart from other men,
namely that they demand service and devotion from all mankind,
considering themselves in the right therein as in all that they do.
The reason for such conduct is the abundance of praise men lavish
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on them, and the constant approval of their actions and opinions by
high and low that becomes lodged in their ears,

Inno way, and in no matter, should he impute a fault to his master,
albeit he be on the utmost of easy terms with him. If he sees some-
thing in him of which he disapproves, let him not repeat it (to others);
but if he should do so inadvertently, let him not confess it, even
though a report thereof may have reached the master—for there is a
great discrepancy between a report and an admission! When some
situation arises between him and his master the disgrace of which
reverts to one or other of them, let him so contrive as to turn it
against himself, making clear that his master has no fault therein.
If he himself be faultless in the matter, let him think of some external
cause therefor (the imputation of which deflects from him likewise},
so that his being excused in this issue becomes manifest. He should
pay heed to whatever is liked or abominated by the master, preferring
the former even though he sees it to comprise what he himself dis-
likes; for let him clearly fix in his mind that nothing is more profitable
in servitude than the relinquishment of one’s own part. Once thisidea
is firmly established, in every transaction!®® or requital befalling
between him and his master, in which he sees a part for himself, he
will relinquish and shun that part, desiring only the part of the
superior;1%! and at length the fruit of the good (in question) will also
accrue to him. But if, at the outset, he concerns himself with demand-
ing his own part, he will not escape upset; and it were preferable to
leave affairs alone altogether, rather than to corrupt them in this way.

In attracting benefits from princes,222 great subtlety should be
employed; and one should on no account proceed to ask for them or
importune, giving no play to desire or greed. On the contrary, one
should accustom oneself to {a display of) contentment and modera-
tion in demands, for the world itself turns to one who ignores it,
while withholding itself from the eager man. What one should strive
to do is to seek from leaders?#* and masters the means of (obtaining)
benefits, not the benefits themselves: for example, a free hand in
those things that bring about the winning of benefits and the
gathering of profits, so that one may both be quit {of the necessity)
of asking and have the mastery of many benefits. This may be sum-
marized by saying that one should seek advantage through the
master, but not from him; for whenever a man accepts advantage
from princes,??2 they grow tired of him, but whoever derives ad-
vantage through them is dearly esteemed by them,2228

The servant should, furthermore, so represent himself to his master
as being ready to expend all his possessions and acquisitions at the
latter’s least word, or at the slightest effort he should make. If he
does thus he will be safe against the master’s desire for his property;
but if he keeps a tight reckoning, he will only sharpen the master’s
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cupidity: ‘What is withheld is greedily desired, while the freely
given is (soon) tired of.’222® Let him endeavour, in the position™ and
property he acquires, to seek the master’s ornament and elegance,
not his own magnificence, for such a course is closer to the full dis-
discharge of what is due??3 and more appropriate to courtesy.?205
He should be particularly careful not to adopt anything which is the
master’s unique property, or which would befit other princes®:
like him: if he does, he exposes that thing to loss and himself to des-
truction. In no thing should he display independence of the master,
however trifling that thing may be. Let him in all circumstances
adopt the habit of contentment and satisfaction with whatever comes
to him from the master; if he be subject to the master’s displeasure
and reproof, he must on no account complain of him, or allow
hostility and resentment to enter his heart, thus attracting the
countenance of retribution2#®! to himself. Thereafter, rather, should
he exert himself and employ delicacy, so that, in whatever way may
be, there should come about a restoration of some state that removes
the master’s displeasure.

If he be afflicted at the hand of some governor??3? who is both
unjust and ill-tempered, he should realize that he has fallen hetween
two perils: either he can make his peace with the governor and be at
odds with the subject population, which involves the loss of his
{standing in matters of) Faith and courtesy;?* or he can make his
peace with the subjects and be at odds with the governor, in which
lies the loss of this world and of his own life. The only escape from
these two hazards lies in one of two choices, death or total separation;
for even with a governor of displeasing character, there is no course
but to observe the necessary loyalty until Almighty God at length
bestows separation and release.

In the Manners®® of Ibn al-Muqaffa‘22?® one may read: ‘If a
ruler™ treats you as a brother, you must recognize him as your lord;
the closer he draws to you, the more you should venerate him. When
you take rank in his service, do not employ verbal flattery by con-
tinual self-abasements and benedictions at every word, for that isa
mark of uncouthness and outlandish behaviour; this, save at a
gathering where one may not fall short in this matter. Do not make
declaration to him of the claim you have upon him, or the long
service you have given him: rather, keep your former claims fresh
in his eyes by renewed counsel and continued obedience, in such a
way that the last part thereof gives life to the first, for an emperor™
forgets a claim of which the end and the beginning are separated,
having no ties with any man,’3234

No task is harder than to be a ruler’s’ prime-minister,?23° for
there is much competition for his place; those who envy him, more-
over, are the ruler's friends, his partners and associates on all
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occasions, and those desiring his office are constantly seizing the
opportunity to set traps and stand ever watchful. No weapon will
serve him so well as integrity and rectitude,?23¢ whether in secret or
in public. Should he become aware of the plotting of an envious man
or the calumny of one ill-disposed towards him, let him outwardly
behave as though he has no concern therefor; and he should display
no anger or hatred of them in his master’s presence, for this will
only confirm what they say. If matters come to questions and
answers, disputation and altercation, let him answer gravely, showing
self-control'® and adducing proof, for victory is always to the
self-controlled man.

In the Manners of Ibn al-Muqaffa'2233 there also occurs: ‘The
conditions attaching to the service of kings are as follows: the
training of the soul to what is distasteful; agreeing with them even
in despite of one’s own opinion and determining affairs in accordance
with their fancies; concealing their secrets, and not enquiring about
such matters as they do not inform you of; striving to be apt to please
them in all respects; giving credence to their utterances and adorn-
ing their opinions; publishing their merits and concealing their
faults; bringing close what they wish to have near, and removing
what they put at a distance; lightening one’s own burden to them and
assuming theirs; and adopting as a custom the putting forth of one’s
whole endeavour in obedience to them.’

Whoever can escape working for a rulet™? should not choose to
involve himself therein, for the ruler is an obstacle between men, on
the one hand, and the pleasures of this world and the workings of
the next on the other. However, if he should be designated for service,
he should not account the ruler’s abuse as such, nor so hold his
asperity, for pride in power makes him free of tongue against men's
good repute without any precedent for displeasure. So, to this extent,
one should be tolerant of them, having no fear on that account.
But one should avoid the victim of the master's displeasure and the
man suspected by him, not coming together with him in any
gathering and refraining from praising him or pleading on his behalf,
until the master’s rage calms and his goodwill may be hoped for;
then, in some subtle way, one may make public excuse for him so
that he returns to the ruler’s pleasure.

‘ Again, from the Manners of Ibn al-Mugaffa' one may quote:
When a governor2?32 addresses you, heed his words with heart and
ears, imbs and members, occupying yourself with no thought or
action or glance to any other thing or any other person. When
seated with the ruler, utter no secret, for whenever two people speak
secretely in the presence of another, he feels resentment towards
them—and this is all the more so in the case of a ruler. When he asks

a question of someone, do not you answer, for that necessarily both
Q
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lightens your own importance and suggests that you take lightly
the questioner and the one asked. Moreover, if the questioner should
say “I am not asking you’, what answer will you give? Again, if he
puts his question to a group of which you are one, do not hasten to
answer first, lest the others grow hostile towards you, seeking to
find fault with your words and having no mercy on your blunders;
rather should you delay till the others speak, and when you recognize
the faults and merits of each remark, then offer what you have to say
if it be better.

‘TIf the ruler™ holds you dear, still do not seck precedence over
his relatives or his servants of long standing, for this is a characteris-
tic of ‘clever’ people.22?” You should know that every man, be he
emperor’1¥ or subject, may have a natural relationship®®% to some
person, notwithstanding that the latter may be lower than he in
rank, and he will prefer his company and society, albeit to all appear-
ances remote from him, The reason for this is the close link of one
spirit io another.22% Ilow, then, can you be sure, when you seek
superiority and precedence over someone, that he does not privately
have some favourable access to your master of which the rights
cannot fail to be exercised? Thus, both will come forth to dispute

with you and to repel you.
* ‘If the emperor*® ventures an opinion which you find repugnant,
agree with him nevertheless and make a show of humility, for know
in truth that he, not you, is the ruler.”®? It is more fitting that you
should follow his wishes than that you should seek support and
acquiescence from him, while speaking in accordance with your own
opinion and fancy.’

This is all that we have to say on this subject, and God best knows
what is right!

SIXTH SECTION

ON THE VIRTUE OF FRIENDSHIP AND THE MANNER
OF INTERCOURSE WITH FRIENDs%

Since men are naturally city-dwellers, 224 with the completion of their
felicity lying among their friends and their other associates in the
species; and inasmuch as whoever has his completion in something
other than himself, cannot become perfect in solitude; so the perfect
and felicitous man is the one who spares no pains to win friends;
moreover, he includes them in the goods pertaining to him in order
that he may acquire with their assistance that which he cannot
acquire alone. Throughout his life he finds enjoyment and pleasure
in their existence: a real enjoyment and a divine pleasure, as we have
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said,?*1 not an animal pleasure and a bestial enjoyment. However
such people are most rare, while those engaging in animal pleasuré
and bestial enjoyment are numerous. Thus, as regards intercourse
with friends, it is preferable to limit oneself to a few, for this class
{of people}) may be compared to salt and seasonings: necessary to
food though they are, they still do not take the place of sustenance.

The true friend cannot be found in great numbers, for he is noble
and rare, and esteem is one of the concomitants of paucity. Again,
since love of him tends to excess?32 (excessive Love, as we have said
occurring in most cases between two people only), 2241 the true frienc'l:
is not to be found in large numbers. However, the pleasant inter-
course and generous encounter which is deservedly employed with
him should be employed, undeservedly, with many persons—and
this in quest of virtue; for good and virtuous men, in their intercourse
with acquaintances, follow the same path as in their intercourse with
friends, soliciting true friendship from all. Aristotle has said that men
need friends in all circumstances: in prosperity, because they stand
in need of their company and assistance, and in adversity, because
they have need of their consolation and companionship. Indeed, the
need of great emperors™® for those worthy of nurture and care is as
the need of poor men for those who will show them kindness and
favour. The quest for the virtue of Friendship which is the natural
disposition of men’s souls urges them to associate in transactions,1953
to converse in fair societies, to sport together, and to combine in
exercises, the hunt and meetings for prayer. Thus far the words of
the Philosopher.?

Isocrates®242 says: I marvel at people who teach their children the
histories of kings and their battles, and accounts of wars and of
mankind’s hatreds and revenges; yet it never occurs to them that it
were better to teach them tales of friendly association,?®” histories
of the winning of Affection’®® and what is concomitant to that virtue
in the way of comprehensive goods, and of Love®® and companion-
ship, without which living is not possible and in disregard of which
life itself is out of the question.®? For if the whole world and its
objects desired were to accrue to a person, albeit he lacked the
advantage of this one characteristic, life would be a pestilence to
him; indeed, his survival would be an impossibility.115 If a person
counts Affection as a contemptible and insignificant matter, then
truly he is so himself; but if he supposes that its acquisition can be
easily realized, his supposition is in error, for the winning of friends
who emerge from the touchstone of trial with the stamp of confi-
dence can prove extremely difficult. 877

_ My conviction is that the measure of Love and the worth of Affec-
tion are greater than all the hoards and buried treasures of the
universe, more than the stores of kings and the precious things
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hankered for by the world’s inhabitants, the jewels of land and sea,
and such things as men delight in—the soil, buildings, furniture and
the rest. All these coveted things are not to be weighed against the
virtue of Friendship. For none of all these is of any use at the time
when there present themselves the pangs of affliction engendered by
the beloved: and the world and all it contains cannot take the place
of a trusted friend, who assists in a matter of moment or aids in the
completion of a felicity proper to this world or the next. Happy the
one rejoiced by this grace, even if he be devoid of the rulership of
the world! And better yet the state of one who, while involved in
kingship, still has this portion of felicity! For one who will apply
himself to the affairs of his subjects, undertaking to know their cir-
cumstances and looking into the generalities and particularities of
kingdoms, in accordance with the usage®® of circumspection, will
not find adequate to his purpose two ears and two eyes, one heart
and one tongue, But when he becomes possessed of numerous ears
and eyes and hearts and tongues, identical with??4? his own, the
provinces of his realm seem closer to him and he is able, without
arduous exertion, to inform himself of secrets and mysteries and to
observe what is absent as though it were present. Yet whence may
this virtue be looked for if not from a sincere friend, and how shall
it be made desirable save through an affectionate companion? Thus
far the words of the Philosopher.?241

Having made known what is the state of this momentous blessing
and this imposing virtue, we must speak of how one gains and pur-
sues it; after which we must suggest the method for its preservation,
so that the seeker after this virtue should not be like the person who
desired a fat sheep and was fobbed off with one suffering from a
swelling. As the poet has put it:2248

‘T guard her against sincere glances from you,
‘By the fact that you reckon fat in one whose fat is a swelling!’

(One may mention) in particular that Man, alone among the animals,
is given to artifice??4¢ and guile and the display of virtue for hypo-
critical!®! reasons: for example, he will freely expend his possessions,
albeit niggardly, so as to be characterized by liberality; or he will
embark upon fearful enterprises, despite cowardice, so as to become
noted for courage. The other animals, however, do not shrink from
a free display of their natural dispositions,*#*® standing remote from
feinting and the desire to impress?2%” and from artifice?*°.

The seeker after this virtue who lacks discrimination’?*% may be
compared to a person who has no knowledge of the natural proper-
ties®57 of herbs. In the eyes of such a one, most plants will appear
similar, so that he proceeds to take up something, concelving it to be
sweet, and finds it bitter; or he makes to use a herb which he thinks
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to be a food when it is in fact a peisen; but once he learns how they
should be obtained, he runs no risk. Likewise, a man should not come
to love fraudulent and deceptive persons, who present themselves in
the form of virtuous men and good; for when they have cast someone
into the snare of falsification, they will—like wild beasts—make
him their prey and repast.

The way to proceed in this matter is as Isocrates??4% says: When
one wishes to profit from a person’s friendship, one should first
investigate his state—in what manner, in the days of childhood, he
guarded his precious substance,??%® and what were his dealings!®®
with parents, contemporaries and kindred. If these are found to be
proper, there is hope of a fitting love on his part; otherwise, one
should deem it necessary to have nothing to do with him, for a person
who has not preserved his own being, %! and has become a byword
for filial ingratitude,’®? will not observe the dues of others. Next,
one should examine his conduct towards friends he has had in the
past, appending this to the first enquiry. Again, one should pursue
his conduct as regards gratitude and ingratitude for graces received.
It is not that the point of gratitude is recompense, for it sometimes
befalls that paucity of means renders one unable to make recompense.
But the grateful man does not consider it permissible to allow the
intention of recompense to lapse, nor to leave the tongue idle of
goodly mention (where favours have been received); whereas the
ingrate is careless of publishing the fair mention that is within every-
one’s capacity, making the most of every kindness done him and
regarding it as his right. In truth, no disaster has so calamitous a
power to make away with grace as does ingratitude.

One should consider the reason why, among the attributes of the
wretched, none is more ruinous than ingratitude: indeed, in the
Arabic language ‘blasphemy’ itself derives from this.?#% But among
the attributes of the felicitous, no quality reaches the rank of grati-
tude: indeed, the augmentation of grace and the constancy thereof
are based upon gratitude.

It is absolutely necessary to recognize this disposition!®?® in a
person for whose fraternity?2% one conceives a desire, to the end that
one should not be afflicted by the ungrateful man, who counts
contemptible the favours of brothers and the largesse of princes. 2221
One should consider, moreover, how much he may incline to pleasure
and the {gratification of) appetite, for a strong arousement to these
necessarily carries a reluctance to observe the rights of brothers.
Let a salutary glance be also given to the state of his love for gold and
silver, and his eagerness and passion for acquiring and amassing
these; for while most intimates are noted for their display of mutual
love, and will admit of no negligence in exchanging good counsel,
yvet when their dealings!®® with each other touch one of these two
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ores,?¥l strife erupts and they quarrel like dogs, haranguing and
disputing with each other in loud voices, using the arguments of the
‘clever,’#252 and the expressions of the base and storing up
material?™® for enmity.

Next, one should consider where one finds him to stand with regard
to love of authority and respect, for someone enamoured of domina-
tion and superiority will not employ equity in Affection!®®® or be
satisfied with equal giving and taking; on the contrary, haughtiness
and arrogance will lead him to despise friends and to behave disdain-
fully towards them. Affection and unselfish admiration'®2 cannot
become complete in alliance with such a characteristic: in the long run,
only hostility and resentment can result, Finally, one should consider
to what extent one finds him to be taken up with singing and music,
different varieties of sport and play, and listening to all manner of
impudence and jest, for excessive indulgence?®? in such matters
necessarily implies that he will be distracted from assisting and
consoling friends;®* and that he will tend to fly from recompensing
them by kindness or by taking the trouble to discharge obligations,
or by entering with them into affairs involving hardship.

If he passes these tests, being [ree from the vices we have enumer-
ated, one should count him a virtuous friend, and lose not 2 moment
in guarding him fast and desiring his friendship: for ‘there is no pride
save in a virtuous friend’, and one of the Philosophers?®® has said:
‘Truly, I marvel at one who grieves when he has a virtuous friend!’

Moreover, finding one true friend, it is preferable to limit oneself
to him, for perfection is greatly to be prized. At the same time, with
a multiplicity of friends arises the obligation to discharge diverse
duties, so that one becomes forced to deal with certain matters while
overlocking others; for it often happens that opposite states succeed
each other: thus, one is obliged to display gladness, while assisting
one friend, in his joy, but to be sorrowful in accordance with the
sorrow of another; or, because one friend is exerting himself in some
matter, one must show alacrity in moving, while another’s reluctance
becomes a reason for purposing to remain still. Amid such states, only
perplexity can result and the neglect of one aspect or the other.

In excess of eagerness in quest of virtues, one must not busy oneself
with the pursuit of friends’$5! minor faults, for if a man follows such
a course, he will find no person immune; and the result thereof will
be loneliness and solitude inasmuch as he will remain deprived of the
virtue of Friendship. Rather is it incumbent®4 to overlook those
trifling faults from the reproach of which no man can be free, and to
reflect upon the faults of one’s own soul so as to be able to bear with
the like thereof in another. As the Religious Legislator®?% has said
{(peace be upon him!): “Happy the man whose concern is with his own
fault rather than the faults of men!’ One must also be on guard
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against the enmity of a person with whom one has formerly enjoyed
friendship, or such intercourse as is one of the adjuncts of friendship,
heeding the words of the poet:

“Your enemy may be derived from your friend,
‘So do not seek many companions;

‘For poison, in most cases that one sees,
‘Comes from food or drink!’2254

It is likewise an obligation,®®? when a friend is secured, to exert
oneself in caring for him and making much of him; no single right of
his, however small, should be lightly regarded, and matters of
moment concerning him should be attended to. In fortune’s vicissi-
tudes one should be his support, and in times of prosperity one should
greet him with smiles and a pleasant manner; in eye and face, in
motion and rest, the marks®® of gladness and rejoicing must be
displayed to his gaze, and one should not content omeself with
abundance of warmth in the heart, for hearts’* are known only to
the Custodian of Secrets:2255 ‘If your love iIs concealed in the inner-
most recess, then seek a friend knowledgeable in mystery!” If you
behave thus, his confidence in affection and his peace of mind will
grow daily, nay momentarily ,whether present or absent, for since he
observes the joy and gladness of your temper with his own eyes, he
becomes sure of your affection: true warmth, when friends meet,
stays not concealed, nor is it very difficult to recognize in another’s
appearance his joy on one’s own account, 2258

One should make free display of the same conduct towards those
for whose affairs one has evident concern, such as friends, children,
followers and retainers; one should have.regard to praising and
commending such persons, whether present or absent, but without
the extravagance that leads to flattery or the ceremony that invites
abhorrence. To protect this concept from the taint?%é of flattery and
the turbidity33? of hypocrisy one must aim at sincerity in words and
deeds, for deviation from the road of sincerity. is flattery as regards
externals and hypocrisy as touches inward sense, and both of these
are reprehensible. One must make it one's custom to adhere to this
path, in no wise allowing access thereto to procrastination and
disregard. Assiduity in such conduct brings with it Pure Love and
invites Complete Trust,??5? and thereby results the love of strangers
and of persons with whom no previous acquaintance has befallen.
A dove will make his home in a person’s dwelling, becoming familiar
with him and making the rounds of his women’s apartments and the
bounds of his house, and he will bring together near that man his
own semblances and likes: in just the same way, when men become
aware of a person’s disposition,1%* desiring to associate with him and
being gladdened by his familiarity, 1 they will direct towards him



248 THE NASIREAN ETHICS

their contemporaries and their equals. Indeed, an articulate32
animal has the better of an inarticulate one when it comes to fair
description, the spreading of praise and the publication of good
qualities,

It should be recognized that just as it is incumbent® to allow
friends to share with one in joy, and to eschew private and solitary
enjoyment of the world’s amenities, so it is even more obligatory®e4
to participate with them in loss; the discharge of this latter obligation,
moreover, makes a greater impression in the eyes of men, for it has
been said: ‘Pretensions to brotherhood are many in prosperity, but
brothers are recognized in adversity!” Since this is so, in calamities
and disasters, and in the vicissitudes of states and times that may
befall!¥ one’s friends, one should count it more than ordinarily
necessary22% to console them with one’s person and property and to
show them all concern and care. In this, one should regard it as
unlawful?2%? {o await their request, whether it be made openly or by
allusion: on the contrary, it is one’s duty, sagaciously and with dis-
cernment, to discover what is concealed in their minds and locked
in their hearts. In accomplishing wants, one must strive one’s utmost
to bestow before the request is made, and in sorrow and anxiety
one must share and divide; in this way one may undertake some part
of the friends’s burden of suffering, while he will find a lightening and
a relief in concord and participation.

If one attains a rank of greatness and lordship, one should
absorb2260 one’s companions and friends into that ennoblement18s
together with oneself, but without giving oneself any preponderance
thereby or defiling (the gesture) with the taint"% of condescension.
Again, if at any time one senses in a friend some coolness or defi-
ciency of familiarity,’*% one should exert oneself all the more to
frequent him and to win him over; for if, for one’s own part, one
delays in this—whether on account of jealousy or arrogance, or
unwillingness to humble oneself, or the perpetration of some ill-
natured behaviour—the link of affection may be severed and weak-
ness may attack the bonds of friendship. This being so, one cannot
be secure against a decline in this state. It may even be that one is
later overcome by shame and embarrassment, on account of which
one desires to break away and to separate. The commendable custom
in this matter, however, is to repair the situation as soon as possible,
bringing the point at issue and the reason for the estrangement into
the open from a pure heart, without malice or false pretences, for
many are the blessings of truth. If the friend be the offender, let a
reproof be administered blended with {a measure of) grace, for
‘reproof is the life of Affection, and in reproof is life between
peoples’.?#81 Thus one will erase the mark thereof totally from one-
self and from the friend as well.
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However, let no one account constant attention to be the cause of
Love’s perpetnation alone: rather should it be recognized as ever
operative®?%? in all things and causes. That is to say, for example,
that if there is neglect in care for mount or clothing or dwelling-
place, or any other matter, and close attention to each be not allied
to continuity, one cannot be secure from that thing’s corruption and
diminishment. Accordingly, since the shape of gateway and wall
inclines to disturbance and ruin from negligence in care for them,
you may well consider the effect of brutality®4® towards a person
from whom all goods are hoped, and of ignoring one in whom lies
the expectation of participation in both ease and adversity; for the
damage to be expected from disorder in the first category is limited to
the loss of one class of benefit, while the varieties of damage to be
looked for from brutality®4 to friends and the severance of their
affection are of many kinds. Thus, if they become enemies and their
benefits turn to harms, there will be infinite fear from the mischiefs
accruing from their hostility, while in addition there results the
severance of hope of something for which there can be no substitute,
By adherence to constant attention, however, one may be quit of
this hurtful outcome and derive enjoyment from this virtue.

Now althongh contention®263 with all persons is reprehensible, the
use thereof with friends is even more so. For from contention results
the eradication of affection, the reason being that contention is the
cause of disagreement, and disagreement is the cause of diverg-
ence,?*#twhich comprehendsall evils; while the very quest of intimacy
and friendship has itself become necessary in the first place in order to
eschew divergence, Nevertheless, it frequently happens that a person
engages in contention with his friends, maintaining that contention
brings about a whetting of the mind, a sharpening of the wits. Thus,
in circles where gather leaders?2? and men of discernment he begins
to contend with his friends, departing from the principles of good
manners and uttering expressions proper to the ignorant and the
common people, so as to make clear to those present how abandoned
and confused his friends are. In private, he does not recall this
action, applying it only in situations where the latter have less nicety
of insight, less readiness in answer and less recollection of ideas.
Indeed, the purpose of showing off his ‘cleverness’??% hefore that
gathering is to confuse these issues for them by embarrassment. In
truth, such a person belongs among the oppressors?2®5 and despots14%8
of the age, for despots, when they become insolent with great wealth
and favour, stigmatize each other as contemptible and insignificant,
attacking each other’s manhood??5 and deeming it commendable
to search out each other’s faults and defects; eventually, matters
between them reach the point of hostility and they endeavour to
make away with each other’s favours, so that the business terminates
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in bloodshed and all manner of evils, And all this is among the con-
sequences and concomitants of contention.

Let a man be careful not to act stingily with friends over the science
or the accomplishment228% by which he is adorned, or in respect of
the trade or craft226” in which he is skilled. Rather let him so contrive
that none can charge him with love of usurpation?2% or with pre-
ferring to stand alone in that matter; for harsh behaviour?2% towards
friends in the matter of worldly goods (which are characterized by
restriction of location,??® and marked by the deprivation and
deficiency necessarily arising as a result of pressure on the part of
some) 2?1 is abominable: how much more so, then, in the case of
acquisitions which grow in the spending and become deficient through
stinginess, for competition®?*?® for these, and pressure on them, in
no way call for deficiency, and a full share for one does not necessitate
loss for another!

So much should be known, that stinginess in the matter of sciences
arises either from want of wares,?% or from a quest for superiority in
the eyes of the ignorant, or from fear that some remissness or de-
ficiency should appear in the one who has acquired, or from envy;
and all these categories are abominable and reprehensible. But it
frequently happens that a person does not content himself with
stinginess in his own science, but is also stingy of the science of others,
reproving and blaming them for publishing and instructing in the
latter, Of this class, there are many persons who have obtained pos-
session of a virtuous man’s publication®?¢ and have kept it from
those wishing to be instructed therein, even obliterating its traces.
These people act repugnantly to affection and bring about the sever-
ance of the friend’s desire.

Any companion or adherent of such a person must be careful of
daring to mention any of the affairs or matters of his friend in a dis-
approved manner,?2?5 let alone what may pertain to his soul; or of
taking the liberty of relating the fault of anything attaching to him,
let alone what may concern the fault of his essence. Indeed, no crea-
ture among his connections or dependants?#7% must conceive even the
desire to commit such a thing, whether seriously or in jest, explicitly
or by allusion. How is it possible, moreover, to support the unseemly
mention of a person whose eyes and heart you are, as well as being
his deputy and representative®?” in his absence; nay, rather, you
are he in very self. If something of this kind comes to his hearing,
moteover, he will make no doubt that the source thereof was your
opinion, or that you were {at least) complacent about the matter.
Hence, he will become averse to you, and friendship will turn to
enmity.

When a fault is perceived in a friend, one should make accord with
him, albeit a subtle accord,2?”® in which lie both guidance and
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admonition of him, for the master-physician treats with alimentary
regimen the pain which the non-master attacks by surgery. By
‘accord’, it is not intended that one should overlook his fault or keep
it concealed from him: such a notion is sheer betrayal, involving
leniency in a matter of which the harm will revert to both. When
admonishing one's friends for their faults, it is preferable that one
should first do so by an instance or an anecdote relating to another;
if this is of no avail, one should, by way of allusion, include some
hidden, disguised reference to him in the midst of one’s utterance.
If, finally, the need befalls for plain speaking, one should bring the
matter up when alone with him, after advancing such preliminaries
as exact confidence and recalling such circumstances as invoke peace
of mind and increase sympathy and warmth of feeling.

Such a conversation should of course be kept concealed from the
ears of other friends and companions, to say nothing of strangers and
enemies, for a friend deserves better than that one should expose
him to the reproof of his adversaries and the slights of his enemies.
Where friendship is concerned, one must be thoroughly on one's
guard against the interference of calumniators, giving absolutely
no scope for their words to be listened to. Evil men, in the guise of
counsellors, penetrate among the good, transmitting a remark from
friend to friend in the course of pleasant conversations, but polluting
it with the taint”5® of transposition and adulteration and presenting
it in the ugliest form; indeed, if they find scope for greater boldness,
they will defile its form, in the sight of the person concerned, with
fabricated conversations and lies they have themselves concocted,
until their friendship passes into enmity.

The ancients have compared the calumniator to a person who
scratches at the foundations of stout walls with his nails, making a
place for his finger-tips, until, when by limitless probing and searching
he finds a chink, he enlarges it with a pickaxe; in this manner he
ruins the bases of the wall and becomes the cause of the building's
collapse. Many anecdotes and instances have been cited in this con-
nection, one being the tale of the Lion and the Ox in the book of
Kalila and Dimna.22™ Now, the purpose of producing such stordes is
as follows: a strong wild beast is exposed to annihilation by a mighty
animal through the deceit of a weak fox; or a conquering king, thanks
to the interference of a calumniator presenting himself in counsellor’s
form, corrupts his intent towards his own ministers and counsellors
{(who are the mainstay of the realm and the axis whereon all activity
turns), so that after giving them exceeding power and authority,
even preferring them before his own children, he inclines to resent-
ment and hostility and proceeds to assault them, subjecting them to
death and torture. In just the same way, it may be that with friends
he should be on guard against their slandering, even though he has
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tested their circumstances by time, has stored up their friendship in
days of adversity, and has given them a place equivalent to that of
the spirit in the heart. These verses have been well uttered in this
connection:

‘Ol the great ones whose love I have known,
“While equally all have known mine.

‘T was the “ransomed one’’ among them, while they
‘Made oaths by the life of my head,

‘But enemies carried tales between us,
‘Until we parted, each going his own way.’2280

Circumspection in preserving Love,® the need for which is
apparent in virtue of the need for civilized life,® is one of the most
important of matters of moment; deficiency may not be allowed
access thereto, nor may the notion of unity?®! fail, for most of the
virtues of character we have enumerated are confined to preserving
the order of sociability,!#3® without which the existence of the species
cannot be. For example, the need for Justice is to amend trans-
actions?#%2 so that they may remain safeguarded from the vice of
Tyranny.?s The need for Continence is to control bodily appetites, in
order that monstrous offences may not befall the individual and the
species. The need for Courage is in order to ward off terrifying things
so as to embrace safety.

To display some virtues, one has need of external means,??83 as
when one requires the acquisition of properties for Freedom,”®®
Liberality 2?84 and Justice, so as to be able to perform the act of free
men,”’® and to be capable of rewarding what is fair as well as of
obligatory®4 requital. The greater the need, the greater the require-
ment for external materials; but it is virtually impossible®? to
obtain materials#®* without honest helpers and sincere companions.
To fall short in winning sociability®* leads to falling short in the
acquisition of Felicity. This is the reason why it has been ruled that
no vice in matters temporal and spiritual is more reprehensible than
idleness and sloth, for such states cut men off from all goods and
virtues, expeiling them from the wearing of human garb.?#% As we
have said, the farthest of men from virtue are those who depart from
civilized life®® and sociability!®®® and incline to solitude and loneli-
ness.?2%¢ Thus, the virtue of Love and Friendship is the greatest of
virtues, and its preservation is the most important of tasks. This is
why we have spoken at such length of this matter, for this is the
noblest topic in the present Discourse viewed from the standpoint of
the foregoing ideas. And God knows best!
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SEVENTH SECTION

ON THE MANNER OF INTERCOURSE WITH THE
CLASSES OF MANKINDSS

A man must consider the relationship of his own state to the states
of all the classes of mankind, his relationship to each class necessarily
falling into one of three categories: in rank he is either superior to
that class, or comparable??# to it, or beneath it, If he be above it in
rank, such consideration prompts?® him to preserve that degree so
that it should not incline to deficiency; if he be comparable, he is
prompted to rise above that degree on the ascending stairway of
perfection; if he be beneath, he strives to attain the degree of that
class. The state of association varies, likewise, as the states of the
ranks vary: association with the higher class is (to be conducted
according to principles) apparent from what we have recorded in the
Fifth Section (of the present Discourse). Association with the com-
parable??® class is of three kinds: association with friends, with
enemies, and with persons who are neither friends nor enemies.
Friends are of two classes, true and not true.??®® Association with
true friends has already been spoken of.

As for association with friends who are not true, but who imitate
true friends, being not devoid of some sort of artificiality?248 and
blandishment, the following course should be adopted: as oppor-
tunity allows, one should be courteous and kind, not neglecting for a
moment to persuade and be tactful, to be patient and to treat
openly ;228 but one’s own secrets and faults should be kept concealed
from them, likewise private conversations, one’s circumstances,
one’s means of profit and the amount of one’s property. Nor should
one take them to task for their shortcomings, or reprove them for
neglecting their dues, or concern oneself with retribution therefor—
{at least) so long as one may hope for reform of the relationship and
for their reform. It may be that some of them, in the course of time,
will attain the degree of the pure and of sincere friends.?*? In the
measure of capacity, one should console them, considering it neces-
sary to enquire after their relatives and dependents; oue should also
undertake to fulfil their needs, manifesting cheerfulness in one’s
dealings with them, whether naturally or by effort. In a case of dire
necessity, one should offer them a helping hand. In short, one should
employ all manner of generosity, urbanity®®! and good faith, so that
all men have an increased desire for one’s friendship; and when a
discrepancy befalls in their rank and they attain to a greater place?®
or ennoblement,#% one will seek their friendship the more. However,
attachment or proximity one should not seek more than ordinarily.

Enemies are of two kinds, near and distant, and each category has
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two divisions, public or private. Persons with a grudge should be
reckoned among open enemies, but envious people belong to the
category of secret foes. One should be more on one’s guard against the
enemy near at hand inasmuch as he is aware of one’s secrets and
foibles, and one should reckon it incumbent®4 to be circumspect with
him when eating or drinking or on other occasions. The general
principle for the management!®3 of enemies is that if one can make
them friends by forbearance, sympathy and gracious treatment,
removing the roots of resentment and hostility from their hearts,
it is indeed the best contrivance®®® to adopt. Even if this be not so,
so long as in courtesy??%® men behold one ancther’s open affecta-
tion {of friendship) and politeness,?#2 they must take great pains to
preserve such a state of affairs. In no wise should one permit a display
of enmity, for the suppression of evil by good is good, but the sup-
pression of evil by evil is evil. No attention should be paid to the
‘cleverness't"" of one’s enemies, and in such situations one should
employ indulgence, forbearance and tact. One should consider it
absolutely necessary to be on one’s guard against prolonged strife
and contention, for the display of hostility necessarily does away with
benefits, exposes fortunes to (the danger of) disappearance, and calls
for constant worries and unbroken anxieties, the wastage of posses-
sions and ennoblements, the endurance of oppression, humiliation
and bloodshed, and all manner of other evils; and a life that is spent
in contriving®?? and worrying, and in close attention and application
to such acts as these, is both wasted and unhappy in this world and
the cause of misery and loss in the next.

The causes of voluntary enmity?®® are five: contention over
property; contention over rank; contention over objects of desire;
engaging in (the satisfaction of) appetites so as to cause dishonour to
a man’s womenfolk; and difference of opinions. The way to avoid
cach category is to be on guard against its cause.

"One should investigate the circumstances of one’s enemies,
entering deeply into the examination of news conceruing them; thus
one may become aware of their guile and deception, and by doing
likewise succeed in frustrating their endeavours. Complaints regard-
ing enemies should be clearly brought to the ears of princes?2® and
other men, in order that they should not accept their garbled
accounts, and that the ruses devised by them should not gain preva-
lence, but rather that their (every) word and deed should become the
object of suspicion. One should ascertain well what are the faults of
one’s enemies, becoming aware of their very pith and marrow; let
them be stored up, with all due circumspection for their concealment,
for (constantly)} publicizing an enemy’s faults leads to his becoming
hardened in them and unaffected by it; but if one reveals them in
one’s own time, his defeat and subjection will result. Again, it is
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proper to give the enemy warning of some part of them before
publication, so that, realizing that men are aware of his faults and
defects, he becornes faint-hearted and weak in his opinion.?** In this
connection, attention to the truth is a most important condition,
for falschood is one of the motives®? for the adversary’s power and
ascendancy. One should gain awareness of the tempers and
customs?*% of each category so as to ward off each thing with some-
thing corresponding®®#7 to it. Likewise, one must ascertain what
causes them anxiety and vexation, for triumph lies enclosed in such
matters as these, The best policy,'#4# in this connection, is to win for
oneself true precedence over one’s opponents and competitors, taking
the lead in the virtues in which it is feasible for both sides to partici-
pate; thus are brought about both the perfection of one’s own
essence and the enfeeblement of one’s antagonists. It is a condition
of prudence and sagacity?2*® that one should feign friendship with
enemies, as well as being on good terms and mingling freely with
their friends, for it is more easily possible in this way to know their
failings and the places where they slip and stumble.

Uttering abuse against enemies, cursing them and attacking their
personal honour—all such behaviour is extremely reprehensible, and
also remote from intelligence; for such acts cause no harm to their
souls or possessions, whereas the offender’s soul and essence are
immediately damaged, inasmuch as he has both imitated the ‘clever’
ones?®®” and also given his opponents scope for reproach and the
assumption of authority. It is said that a certain person soiled his
tongue before Abi Muslim®®® of Marw with (an attack on) the honour
of Nasr-i Saiydr, conceiving that this would please Abii Muslim and
that he would think well of him for it. But AbG Muslim pulled a
sour face, chiding him roughly for this and saying: ‘It is one thing for
me to stain my hands with their blood to some purpose, but what
purpose or advantage will there be in polluting one’s tongue with their
honour?” When enemies, moreover, are victirus of a calamity from
which one is oneself not secure (the like of which, indeed, one expects
and looks for),2%% one should on no account gloat over them, display-
ing joy and gladness, for this is a sign of reckless exultation,?3% and
one is in a sense gloating over oneself!

If the enemy comes under a man’s protection, taking his sanc-
tum?3 for a refuge, or (otherwise) relies on something demanding
loyalty and trust, one may not employ perfidy, guile or treachery, but
use instead only courtesy?®% and generosity. Indeed, a man should
so act that blame and reproach attach particularly to the enemy,
while his own good faith and fair conduct become known to all.

There are three degrees in the matter of repelling the harm of one’s
enemies; first, if this he feasible, reforming them in their souls; if
not, then the relationship itself must be reformed. Secondly, one may
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refrain from mingling with them by removing oneself from their
neighbourhood, or by choosing to go on a long journey. Thirdly,
one may suppress and subjugate them, this being the ultimate
policy843 of all, which may be proceeded with on six conditions:
first, that the enemy be evil in his essence and that there is no
feasible way of reforming him; secondly, that one sees no escape for
oneself from his attack in any way save by suppression; thirdly, that
one recognizes that if the enemy gain the victory he will do more than
one will oneself commit; fourthly, that one shall have witnessed an
open intention and effort on his part to make away with one’s goods;
fifthly, that in suppressing him one shall not be characterized by any
vice like treachery or perfidy; and finally, that no reprehensible
consequence be expected for such action, either in this world or the
next. Even so, if his suppression can be effected at the hand of
another enemy, it is preferable that it be so; for it is one of the
concomitants*™ of prudence?®? to seize an opportunity when a
respite is available.

As for the envious man, he should be kept sorrowful in heart and
consumed in body by a display of graces and a show of virtues and
other things, such as to call forth rage and annoyance or his part,
but without including any vice. At the same time, one should beware
of his ruses, striving to ensure that people are apprised of his inward
inclinations, 2303

As for association with persons who are neither friends nor enemies,
this too falls into diverse categories: one should greet each person as
he deserves, for this is more nearly in accord with best interest. For
example, one should serve counsellors?®4 (i.e. that class which freely
gives counsel to all), mingling with them, listening to their words,
and displaying cheerfulness and joy at sight of them. But let no man
hasten to accept what is said by everyone, nor be deceived by the
externals of men’s utterances; let him rather reflect until he becomes
aware of each man’s purpose, distinguishing the true from the false,
and then proceeding in accordance with the way that is most
accurate, Again, the upright23% (i.e. that category concerning itself
disinterestedly2%® with the betterment of relationships) should be
praised and extolled, and kept in particular esteem by means of
ennoblements and all manner of marks of honour; they should also
be imitated, for their ways*¥? are praiseworthy in the eyes of all
mankind. With ‘clever’ people?®® restraint?3 should be employed,
no heed or attention being paid to their ‘cleverness’,'4? so that they
may desist from causing annoyance. If one should in fact be afflicted
by their abuse and ‘clever tricks’,3 let this be accounted contempt-
ible, no grief or pain being shown thereat and no requital being
engaged in on their account. On the contrary, one should proceed,
calmly and steadily, to reform the situation, or else give up and
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abandon frequentation of them altogether; not choosing, as far as
may be, to associate with this class, but regarding it as forbidden?225®
to dispute with. them or to pay them back.2® With arrogant
people3!! one should not be humble but act with them as they
themselves act, so that they may be hurt and restrained thereby:
‘Arrogance towards the arrogant man is an act of charity.'?%2
Humility towards such people only brings on8% scorn and contempt,
for they are assured of their own rightness, imagining that everyone
has the obligation®* to proffer them service and humility; but if
they find the opposite to be the case, they will recognize that the
fault lies with them, and it may even be that they come to (adopt)
a submissive attitude and an agreeable behaviour.

One should mingle with men of virtue, considering it incumbent %4
to draw profit from them; likewise, every opportunity should be
taken to aid and assist them, and every effort made to become of
their number. With bad neighbours and incompatible kinsmen2313
one must be forbearing®® and employ tact and politeness; for one
must realize a5 an assured fact that the base are more patient in body,
while the noble are so in soul. In just the same manner and fashion,
one should use with every man that which intelligence demands, or
which is indicated by prudence and sagacity,?%*¢ striving to reform
both the generality of mankind and one’s own particular ad-
herents?314 in the measure of capacity.

As for subjects, 2815 they fall likewise into several categories, Let
those willing to learn?¥8 be looked after, and the circumstances of
their natural disposition®? and conduct kept under consideration:
if they be apt to the various branches of the sciences and charac-
terized by good conduct, they should not be kept from learning, or
asked to assume any obligation or burden on this account, but every
effort should be made to fulfil their needs. But in the case of those
with depraved natures,?37 who (would) learn for purposes of greed,
let them be ordered to correct their dispositions,?#8 admonished for
their faults, and perfected in accordance with capacity; let them,
however, be restrained from any science that may be a means of
their attaining to corrupt purposes. The stupid?®® should be urged to
do something more suitable to their understanding and more compre-
hensive of advantage, and thus retrained from wasting their lives.
Beggars, if they be insistent, should be deterred from their im-
portunity and accession to their petition delayed, unless they be
sincerely in need, for a distiuction must be drawn between the needy
and the covetous man: the covetous man should be restrained from
his desire and not assisted to what he seeks, for this may be the means
of his reform, but the needy should be given gifts and comforted,
and aided with the wherewithal of daily life. Indeed, so long as it
does not lead to an upset in the affairs of his own soul and of those
R
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dependent on him, the needy man should be given preferential
treatment. The weak should be given a helping hand, and mercy
should be shown to them; and the oppressed?32 should be given aid.

In all that concerns good, cne should form the intention of truth
and purity, assimilating oneself to the Absolute Good, who is the
Source of goods and the Diffuser of ennoblements, exalted and
sanctified be He!

EIGHTH SECTICN

ON THE TESTAMENTS ATTRIBUTED TOQ PLATO,
PROFITABLE IN ALL MATTERS, AND THE CONCLUSION
OF THE BOOK?2¥

Having completed our exposition of the problems of Practical
Philosophy?322 in the manner set down at the beginning of the book,
and having put forth some effort in treating fully its various cate-
gories and reporting the words of the masters of this discipline, we
have purposed that the book should conclude with a chapter from the
utterances of Plato of profit to the generality of men: namely, the
testament that he gave to his pupil Aristotle. He says:

Know Him whom you worship2323 and observe His due. Be always
at teaching and learning, but place worship??®* before the pursuit
of science. Do not test men of science with the abundance of your
knowledge, but respect their condition by refraining from evil and
mischief.

Ask nothing of Almighty God the benefit of which will be cut off
from you, but be assured that all gifts are from His Majesty, and seek
from Him lasting graces and advantages that cannot leave you. Be
always alert, for evil has many occasions, and harbour no desire for
that which may not be done. Know that (zed’s vengeance on man is
not in displeasure and reproach, but intended to rectify and to disci-
pline. Do not confine yourself to aspiring after a worthy life so long
as a worthy death be not joined therewith; and count not life and
death worthy unless they shall have been a means to the acquisition
of good. ‘

Do not proceed to rest and sleep before first having called your
soul to account on three heads: first, you should reflect whether
during that day any fault may have occurred on your part, or not;
secondly, you should reflect whether you have acquired any good, or
not; thirdly, you should reflect whether you have culpably omitted
any matter, or not.

Again, temember what you were originally and what you will
become after death. Molest no one, for the workings of the universe
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are exposed to change and decline: unfortunate the one who is careless
to recall the outcome and refrains not from slipping!

Be not arrogant about your stock?325 of things lying outside your
essential being. In doing good to the deserving, do not wait to be
asked, but take the initiative before the request. Count not as wise®
one who rejoices at any of the world’s pleasures, or frets and grieves
at any of the world’s misfortunes, Always be mindful of death, and
take example from the dead. Recognize that Man’s vileness derives
from his speaking much to no purpose, and know him from his
declarations on things that do not concern him. You must know that
whenever one meditates iil to another, that soul has accepted evil
and that man’s course?328 embraces evil.

Reflect often, then put into words, and then into action, for
circumstances change. Be loving to every man and slow to rage, for
anger (easily) hecomes customary to you. When a man has need of
you today, do not delay the relief of his necessity until tomorrow,
for how shall you know what may happen on the morrow? If a person
be caught up in an affair, assist him, save for the one caught up in
his own evil actions. Do not hasten to judge your rivals until you
understand what they say. Be not wise® in words alone, but in words
and deeds both; for wisdom® in speech remains in this world, but
wisdom in deeds reaches the other world and endures there. More-
over, if in well-doing you take trouble, the trouble will not last but
the good action does so; if, on the other hand, you derive pleasure
from evil, the pleasure will not last but the bad action will. Be
mindful of the day when you are called, but are deprived of the
organs of hearing and speech: {for then) you will neither hear nor
speak nor be able to be mindful.

Know for sure that you are directed to a place where you will
recognize neither friends nor ememy: therefore, in this (present)
place attribute deficiency to no man. Recognize truly that you will
come to a place where master and slave are equal, so be not arrogant
here. Have your provisions ever ready for the road, for how shall
you know when the journey will begin? Know that of God Almighty’s
gifts none is better than Wisdom.® Wise® is the person whose
thoughts, words and actions are equal and alike. Reward good and
let evil pass. At all times recall, retain and understand your own
business. Understand!??® your state and grow not weary of any one
of this world’s momentous affairs, and at no time slacken or delay.
Count it not permissible to pass beyond goods, making no evil act
your means to the acquisition of that which is fair. Turn not aside
from a more virtuous thing for the sake of a passing joy, for (in doing
50} you have turned from a lasting joy.

Be a lover of Wisdom,® and listen to the words of the wise;78% put
the fancy of the world away from you, and do not abstain from
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commendable manners.?37 Begin no enterprise before its time: and
when you are engaged in a task, be so engaged for cause of under-
standing and insight.?3%” Be not arrogant and conceited in your
wealth, and lay not yourself (thus) open to the misfortunes of defeat
and abasement. So deal with a friend that you need no arbitrator;seo
but with an enemy in such a way that you may triumph in the
arbitration. Use ‘cleverness'i?%? with no one, but humility with all,
Count no humble man as contemptible. Do not blame your brother
for what you excuse in yourself. Rejoice not in sloth, nor rely on
fortune, nor regret good deeds. Jest with none.2%? Be ever attentive
to following the course of justicel®® and rectitude, adhering to good
things so that you may become fortunate, if God Almighty willl

These are the testaments of Plato, with which we proposed to
conclude the bock, and here we cease our utterance. May God
Almighty confer on all the success of attaining goods and winning
fair ennoblements, making them eager in quest of that which pleases
Him! He is gracious, the One who answers, and to Him is the retum,
and to Him do I come back penitent.2329

The bock has been completed by the aid of the Most Generous
King.2330

Notes

1. This doxology contains several quotations from the Koran and
elsewhere, not all strictly accurate. In a manner familiar to Islamic
scholars, these quotations have been inserted as an integral part of the
sentence-structure. Such skilful dovetailing cannot always be reproduced
in English, but all such passages are indicated by quotation marks.

2. Tasi, in excusing himself for having served the Isma ‘ilis of Quhistin,
uses a typical Shi'ite tradition justifying fagiyae, ie. strictly speaking,
the concealment of one’s faith to save one’s life, but—by extension—
taking the line of least resistance in any difficult situation. However, he
can here almost be regarded as implying that he sees himself merely as an
unheroic Sunnil Of the five versions I have used, only Lahore 1952 and
1955 give yaq? (‘protects’); the others provide a Sunni flavour by writing
yiift or yuwaff? (‘fulfils’), which seems to destroy the argument. Strictly
speaking, all the readings (in Arabic they differ only by one dot) involve
a grammatical looseness unlikely in a genuine, early tradition: the use of
the indicative, instead of the jussive, in a quasi-conditional clause. The
transition from formality and mannerism to the bald ‘there was nothing
else I could do’, corresponds to the Persian.

3. While this is a Persianized form of a common title of Ibn
Miskawaih’s treatise, Tisl is clearly only alluding to that fact here, not
quoting the title as such. Cf. Notes 39 and 237.

4. Respectively ‘Practical Wisdom’ (hikmat-i ‘amal), ‘Civic Wisdom’
(hikmat-i madani) and ‘Domestic Wisdom’ (hikmaii manzili). Tasl
means that Ibn Miskawaih treats only of Ethics. Cf. Note 39.

5. ‘Moral Wisdom’ (hikmat-i khulgi). Cf. Note 39.

6. ‘Wisdom' (hikmat).

7. ‘ilm and ‘amal respectively.

8. “Wise man’ {(hakim).

9. Koran 11:272.

10. hikmat-i nazari and hikmai-i ‘amali respectively.

11. Respectively: “im-i ma@ ba'd al-fabi‘a, ‘ilm-i viyadi, and ‘ilm-i
tabi'i.

12. usiil and furfl* Tespectively.

13. ‘The Divine Science® {‘ilm-i ilaki).

14. falsafa-i wla.

15. ‘tim-i handasa.

16. “tlm-i ‘adad.

17. ‘Science of Aspect’ (‘ilm-i hai'a).

18. ‘Laws or Judgments of the Stars’® (ahkam-i nujfim).

19. ‘tlm-i ta’'lif.

20. ‘ilm-i misiga.

21. Respectively: ‘Science of Spectacles and Mirrors’ (“ilm-i mandazir
# mardya); ‘Science of Reparation and Equation’ (‘ilm-i jabr u mugdbala);
‘Science of Drawing Weights' (‘iim-i jarr-i athqal).
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22, ‘The Commonly Accepted relating to Nature' (sama'-i fabi‘y),
This corresponds to Aristotle’s supposed eight books of Physics.

23. basd’it-i ‘ulwd u sufid (cf. Note 173).

24. samd’ u ‘dlam.

25. arkan w ‘anasir.

26. ‘ilm-i kaun u fasad.

27. ‘Sublime impressions’ (Fthdr-i ‘ulwd).

28. ‘ilm-i ma'adin.

29. ‘Growing’ (namsi).

30. ‘Science of Plants’ (‘ilm-i nabat).

3I. ‘Science of Animals’ (‘ilm-i hayawan).

32. ‘Speaking’ {ndfig}. Cf. Note 135.

33. ‘Science of the Soul’ (“%Im-i nafs).

34. Respectively: ‘tim-i tibb; ‘tlm-i ahkdm-i nujiim (see Note 18);
and “ilm-i falahat.

35. ‘ilm-i mantiq.

36. The foregoing section may be compared with various other schemes
set out in Ch. 1x of Infroduction & la Théologie Musulmane, by L. Gardet
and M. M. Anawati, Paris 1948.

37. 'Acts connected with skills’ (af*@l-¢ sini ‘).

38. jamda'ai? bi-musharakal.

39. Respectively: 'The Correction of Dispositions’ (fakdhib-i akhlag);
“The Regulation of Households’ (tedbir-¢ manaeil); ‘The Government of
Cities’ (siyasai-i mudun). Ci. Notes 3, 4 and 5.

40. dar asl yd tab bashad ya wad".

41. adab w rusiim; ‘agreed opinion’ = iMifag-i ra’y.

42. nawdmis-i {lahi,

43. ‘tbadat w ahkam.

44. hudid u siydsdl.

45. ‘tlm-i figh.

46. tafsil, pl. tafdsil. Used for the particular application of a general
principle.

47 iymal.

48. magdsid.

49. fada'il.

50, anwd'.

51. radha’il.

52. ‘adalaf.

53. mandzil.

54. arkan.

55. mmwal ¥ agwdt.

56. ahl.

57. khadam u ‘abid.

58. tamaddun.

5. mahiyal.

60, mahabbat.

61. irtibat-i ijtima at.

62. khidmat-i khadam (ci. Note 57). Some texts omit ‘of the service’,

63. ddab-i atbd'-i muliik.

64. sadagat . . . mu'dsharat bi-asdigd’.
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65. agnif-i khalg.

66. dar ma‘rifat-i maudi' u mabadi’-i in nau',

67. musallam bayad dasht.

68. Koran o1:10.

69, fasauwural. Cf. the work of this name, ed. W. Ivanow (I1950).
P. XXEX.

70. jauhar-i basif.

71, idrdk-i ma'quldl bi-dhat-i khwish.

72. ‘agil.

73- Respectively: widsija, mustadill, madliil.

74. hall, ‘that which subsists, settles, comes to rest, in something’.
(Cf. Note 81). ‘Inhere’ is sometimes preferable.

75. mahmil v maghiili. . . .

76, Rl 1w qabil.

77. suwar-i ma'qilat w ma'@ni-yi mudrakat. (Cf. Note 84).

78. qabil-i tajzi’a.

79. salb-i wahdat.

8o. gabil-i ingisam.

81. mapall, ‘the place of settling, or subsisting’. (Cf. Note 74).

B2. gabil-i gismat.

83. mustamiry u ‘@mm,

84. suwar-t ma'qildt u mahsisdt (cf. Note 77).

85. fd@mm u khamil mulamathihil.

86. hasil ayad.

87. ‘uliim w adab.

88. mutahaiyif 1w muttasif na-shavad.

Bq. giawat-i shahwi.

go. qiwai-i ghadabl.

QI. az idvdk-i muradal-i khhwish.

92. az ghalaba-i amthal-i Tn ma'ani va husil-i mudrakdi-i fismani.

93. ra’yha-yi sakth u ma'qilai-i sarih.

04. hirs u shavah.

95. az fins-t khwish.

gb. mutanabbih.

97. az in tafdwwi-i fahish gaki na-yabad.

oB. hukm kunad.

99. istinbat kunad.

100. ba'di-rd tasdig hunad va ba'di-rd takdhib.

101. in ‘uliim.

102. istifada na-tavan kard.

103. na-girvifia bashad.

104. chih dla miyan-i & va dhat-i & va miyan-i & va dhat-i hhwish
mutawassit na-mi-tavanad shud.

105. hagigai-i nafs.

106. bagi manad.

107. bi-ifnd-yi 4.

108. bagi bdshad.

109, fana'.

110. bi-‘ainihi.

I1I. mulagi.
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1I2. tlifagt buvad na dariri.

113. dar sivat-i madhkir.

114. hulal (cf. Note 74).

1I5. mymiant”.

116, qd'im bi-dhdl-i khwish.

117. bi-farig-i istigrd’.

118. bar garar-i khwish.

119. jawdhir-i mujarrada ki ar danas-i haiyili mugaddas. . . .

120, mahall y@ makdn.

121. nafs-i nabdtl ki puhiir-i athar-i 4.

122. ashkhas-i insan.

123. nafs-i hayawani.

124. qiwat-i ghadhiya.

125. Respectively: jabhibe, méasika, hiadima, dafi‘a.

126. gitwat i munmiya.

127. mughaiyira.

128. gAwat 1 laulid-i mithl day nau®.

120. MUSQULITE,

130. Respectively. gitwai-1 idv@k-i alf; gawat-i fahrik-i iradi.

131. mashd‘ir-i zdhir.

132. Respectively: basira, sami’a, shamma, dha'tqa, lamisa.

133. hawdss-i batin.

134. Respectively: hiss-i mushtarak, khayal, fiky, wahm, dhiky

135. gilwal-i nufg ('The Power of Speech’, cf. Note 32).

136. ‘agl-i nagari.

137. tasarruf dar maudii ‘at.

138. ‘agl-i ‘amali.

139. famyiz-i 4 az nazd'iv-ash.

140. yak nafs-i mujarrad-ast y& nufis v quwd-yi mukhtalifa.

141. ru'yat. Cf. Note 413. Professor Hourani suggests ‘mental per-
ception, cogitation” here and throughont.

142. thiisab.

143. dar asi-i fifral.

144. ra'y, ru’yait, tamylz, trddat, respectively.

145. ma’a@kil w masharib 4 mandkif (for last see Dozy 11:721:1).

146. igddm bay akwil.

147. mazhar.

148. maudi - fiky u vi’yal.

149. ma'din-t hav@rai-i ghavizi (cf. Note 165).

150, lawzi'~t badal-i md yatahallal.

151. Respectively: nafs-i malahi, saba's, bahimi.

152. yak hadd-i ma nawi.

153. yak sirai-t finst-yi hayala-yi @la jumla-r@ mugavwim (ast),

154. ttanauwt'.

I55. gi#wal.

156. qurb-i murakkab bi-i'tidal-i hagiqi ki @n wahdai-i ma ‘nawi-st.

157. chand hhassiyat-i buzurg.

158, ightidhad’.

159. nafd-i ghaiv-t muld'im.

160. isti‘dad.

NOTES 265

161. gfiwai-t baqd’-i skakhs zamani-vi divaz va tabgiya-i nau’.

162. fadilat bay nisbati-yi mahfiz (see Dozy, 1:305:1) afz@yad.

163. mabddi-yi suwar-i mawdlid.

164. mabddi-yi mawadd. Lahore 1952 and 1955 alone add fawl/id (‘of
generation’) after mawddd.

165. hardrai-i ghavizi. (Cf. Note 149).

166. ulfat u ‘ishg.

167. qudrat . . . bar pavakat-i irddi u ihsds.

168. silah-ha-yi tamam.

169. alai-i ramy. The author refers, of course, to quills.

170. @it w asbab-i faraghat.

171. Some texts have ‘or’ (¥4 instead of ba).

172, $har-i dn bay abna-yi jins. Humi’l clearly takes this to mean
‘preference for them (one’s own children) to one’s fellows'.

173. basa'it (cf. Note 23). Professor Hourani points out that the words
‘former” and ‘latter’ seem to have been misapplied here.

174. maftir.

175. manand-i siidan-i maghrib. The reference is, of course, to Africa
generally, albeit to North Africa in particular.

176. bi-isti‘mal-i alat w instinbdl-i mugaddima.

177. in ma'dni dav-ii kamiay bashad.

178. gitwai-i kads.

178a. gaul.

179. bi-wahy u ilham.

180. az mugarvabin-i hadrat-i ilghiyat {cf. Note 192).

181. mabda’ w ma'ad.

182. juz hagigat-i haqd'iq u nihayat-i matalid ki an hagq-i mutlag buvad.

183. Koran 55:27.

184. khusiisiyal.

185. damd’ir.

186. rubda-i k@'inat.

187. Though this refers to the Shi‘ite and mystical beliefs on the
position of the n#r-i muhammads in creation, it is striking to see the
rational justification cited as ultimately the significant one.

188. bar wafq-i maslahat.

189. ishan-va@ muzdh al-‘tlla gardanida {See Dozy, I1:158:1).

190. bar ghavizat-i &t markiiz shuda.

191. ‘ultim u ma'drif u 4dab u fadd’'il (some texts eliminate the third
conjunctive particle, and presumably substitute an idafa).

192. mwjdwarai-i mala’-t a'ld bi-yabad va az mugarraban-i hadrat-i
samadi shavad (cf. Note 180).

193. paighambardn w hakiman w imaman w hadiyan w mv'addiban u
mu'aliimidn. 50 most versions:! some substitute ‘ruler’ (kakim) for
‘philosopher’, others omit the last two classes.

194. nafis ya khasis, lagif yi hathif,

195. ta'‘aiyun u tahaqqug-i mahiyat-i & mustalzim-i an khassiyat ast,

196, an-v@ bar bi-hunari u hhasasai-i % haml kunand: a faitly good
sample of Tisl’s stylistic playfulness, for the appropriateness of haml
(‘carrying’) can hardly be coincidental in the context.

197. ma‘nd (elsewhere rendered as ‘idea’, ‘sense’, or “meaning’).
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168. bi-kasal w i'vad.

199. bay murad-i khwish gadir-tar.

zoo. ‘agil, but allexcept Lahore 1952 and 1955, have ‘agl (‘intelligence’).

201. sapib-i himmat.

202. ghwal-i dhati.

203. af ‘@l-i khass-i khwish.

204. falab-i ‘uliim-i hagigl u ma'arif-i hulli.

205. mumdrasat-i mushakaldt,

206. dar talab-i maqsid,

207. barkhi bi-sabab-t da'f~i yw'yat az mulabasal-i mawani®.

208. fawajjuh bi-tavaf-i nagid.

200. az jthat-i tamakkun-. . .,

210. Respectively: saldmat, sa'adat, ni mat, rapmal, mulk-i bags, suriir-i
hagigi, qurra-i ‘ain. 1t will be noticed that Tasi, in the subtlest Shi‘i
manner, implies that these terms are just as figurative and inadequate
to express the whole as are the more obvious metaphors that follow.

211, Koran 32:17.

212. A famous Tradition. popular among mystics: a Biblical parallel
is obvious, I Corinthians ii, 9.

213. Koran 24:39.

213a. Cf. remark in Introduction, Note 1,

214. shaug-i @ bi-sfi-yi idydk-i ma'@rif w nail-i ‘uliim.

215. matligh-i hagigi u ghavad-i kull.

216. ‘Glam-i tauhid.

217. magam-i ittihdd. It will be noticed how easily Tasi passes from
philosophy to theology, and even to mysticism.

218, chihra-i damir,

219. a'ina-t khatir,

220, bi-tasdlum-i ishan akhlag-i & mardi gavdad.

221. ahwali-ki bi-i ‘tibar-i musharakat wftad,

222, ‘tim mabda’-st u ‘amal timam.

223. gharad az wufid-i insan.

224. bar maratib-i R’ indt bar wajhi-yi kulli wagif shavad.

225. bar wajhi az wujfih.

226, ju'iydi-i w@-mutandhi ki dar fapl-i Rullty@t mundavij bdshad.

229. quwd w malakat-i pasandida.

228. bar mathal-i in ‘alam-i kabir.

229. ‘dlam-i saghir.

230. Rhalifa-i khuda-yi fa'ald.

231. az auliya-yi khiss-i # gardad.

232, ins@ni-yi tdmm-i muflag.

233. dar fand’ u istihala.

234. hukm kardand bi-builan-i mardum.

235. ba'd ar tal@ski-yi binya.

236. tna'dd-i maddiye. So Laliore 1952 and 1955 and Cambridge;
some versions have ma'@d-¢ 4. The former means that they cannot look
forward to the prospect of a world-to-come such as they know here
below; the latter would imply that they take no stock in Man’s (or the
body's) future generally after death.

237. tahdhib: a fairly rare extension of the sense of this word, the basic
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connotation of which is ‘polishing, working hard at a thing (often with a
view to improving it)’. Cf. Note 3.

238. nafs-i nafis.

239. akhass-i mawdli (the latter word may also, of course, mean
‘masters’).

240. bar sabil-t mutdjara uw murdbaha.

24I. Respectively: ba¥f . . . khalig . . . mub-di’.

242, az asndf-i in naw'-i mudawatl v ‘ildj.

243. dar madhagq-i tasauwur-i ishan.

244. dar haqq-i jamad 'a-i in khabithdn. So the Lahore texts, but others
have: dar hagqg-i in jama'at. in khabithan. . . .

245. bi-nusrat-i i va da'‘wat b@ .

246. {albls.

247. ki fadd@'il milki-yi hagigi na-darvad.

248. I sukhan-v3 az hawd-yi nafs kharidar.

249. shubahdi-i bt agl.

250. mustafagg-i karamat-i bururg. This includes the possibility
of being allowed to work miracles.

251, wall-yi khudd va safi-yi #-st.

252. raushan-tar tanbihi.

253. da‘f-i mugayasa.

254. agar-chi nafs-i bakimi bar nafs-i ‘dgila mustauli shavad.

255. bi-gadr-i andak inti‘ashi ki. . . .

256. wagdhat ki az lawdzim-i tardkhi buvad bi-nugsan.

257. wdfib.

258. chiva Ritman w instinkdr-i an az fadilat w murfwal mi-
shumdrand.

259. gadr-i hifz-i ¢'tidal-i mizdj u giwdm-i hayat,

260. bi-al-‘arad hisil ayad.

26I. gadr-i @nchi mugladd-yi hifz-i naw’ u falab-i nasl buvad.

262. ga‘ida-i hikmat,

263. az pibala-i % khirij bdshad.

264, Koran 12:53; 75:2; 89:27,

265. yaki sahib-i adab u karam ast dar hagigat u jauhar.

266, ad?b,

267, maudii' u markab,

268. in ma'nd nazdik ast bi-ta"wil-t anchi az lanzil naql uftada.

269. muhaiyij-i hamiyat buvad.

270. tmda-yi ‘azimat . . . isti‘mal bayad kard.

271, mu ‘awadat,

272, hakim-i awwal: literally ‘The First Philosopher’, a common
designation of Aristotle.

273. qudamd’-i pukama.

274. farasi. Some texts have firishta (‘angel’), which is accepted by
D. M. Donaldson, Studies in Muslim Ethics, 175.

275%5. bar wajh-i i'tidal.

276. Reading khdristan, with some versions, rather than gharistan
(‘group of caves’).

277. hdkim . . . pukiimat,

278. afat w ‘awarid.
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279. lasdlum w imlizdy,

280. mu'aththir.

281. @ khwud si nafs.

282. &lat. This doubtless refers to the body as a whole.

283. ihmal-i siydsat-i rabbani.

284. fisqg.

285. Rufr.

286. wad i ashyd’ dar ghaiv-i mawadi*,

287. gulm bi-hagiqat haman-ast.

288, va'is-rd@ mar'ds . . . gavdanidan.

289. intikas-i khalg.

290. Respectively ghdyat and gharad.

291. sa'Zdat-i G-st ki bi-idafat b i khair-i 4 dn-ast,

292. quwal-i fikr akhir-i ‘amal buvad va dkhiv-i fikr auwal-i ‘amal.
The Tehran text omits the latter half of the aphorism.

293. Though Donaldson takes this as referring to Avicenna {p. 178),
Ibn Miskawaih is clearly intended.

204. ‘umr-*@ day In ma'‘na ta'thirl nist.

205. agar taufiq musd adat kunad.

206 mugfadd-yi ‘agl-i 4. The sense seems clear enough, but one would
have expected khwisk as the pronoun.

297. hukama-yi mutagaddim. In contrast with muta’akhkhivan
{‘moderns’) of a few lines before, Cf. Note 328.

208. yak? mutlaq va yaki bi-idafat.

200. maqsid az wujid-i maujidal,

300. ghayat-i ndfi'.

301. sa'@dat ham az qabil-i khair-ast.

302. nafsani.

303. yaksan.

304. bi-majaz.

305. na bi-sabab-i va’y u ru'yalt buvad k. . . .

306. bi-sabab-i isii‘dadi buvad Ai. . . .

307. bi-bakht w ittifdq ta allug dirad.

308. az jihat-i vasidan bi-mugtadd’? buvad.

309. chizi-yi mutasauwar,

310. agar an ghavad dar nafs-i khwish hhaiy buvad.

31I. lawajjuh bi-khatrdi-i pardganda-i idafl.

312. va khairi-ki (var. chizi-ki) na-khair buvad bi-khaiv na-shumarand.
The variation between chiz and kkair occurs more than once in this
passage, but with no real effect on the general sense.

313. farfliziyfis, a common misreading for ferfiriyis. In a sense this
undoubtedly refers to Porphyry of Tyre, but it should be borne in mind
that, like mauy another pre-Islamic figure, he had an almost legeudary
existence for most Muslim thinkers. He is often referred to, for example,
as a boon-companion of Alexander, and was accordingly regarded as a
coutemporary, and not simply a transmitter, of Aristotle.

314. Respectively: sharif, mamdif, khair bi-qiwa, ndf' dar tarig-
khair.

315. va digar chiz-hd-v@ sharaf az-i ‘drid shavad.

3I6. isti‘ddd-i in Rhairdt ast.

NOTES 269

317. l-dhali-hi majlib na-buvad balki bi-sabab-i chizi-vi digar matliab
buvad.

318. 3@ ghdyal and y& ghair-i ghaydl.

319. ya tamm and y@ ghair-t t@mm.

320. balki b3 an khair-ha-yi digar bi-bayad.

321, ta'allum-i lm . .. ‘ildj . . . riyddat.
322. yd nafsani buvad ya badani ya kharij az harv du.
323. ma'qil . . . mahsiis.

324. maqulat—z ‘ashara. The better texts have the unlikely ma ‘qilal
{‘intelligibles"). For what is still perhaps the neatest and most convenient
account of these ‘categories’, see E. J. W. Gibb's Hisfory of Otfoman
Poetry, Book I, Ch. II, particularly p. 41, Note 2. The words ‘have firmly
located’ render ypdgin karda and, which one could also translate by
‘recognize (for sure)’. Some texts have fa'yin k., “to assign’, which
amounts to much the same thing.

325. asnaf.

326. ladhdhat-i nafsani # jismdni.

327. landsub-i ajza’.

328, hukami-yi qudamd’. Ci. Note 207.

329. ajnas-i fada'il.

330. Respectively: hikmat, shaja'al, ‘iffat, ‘addlat,

331. badani u ghair-i badani.

332. khamil al-dicky . ., darvish . . . na@gis-i a'd@’.

333. fr'l-i hhdgs.

334. fasdd-i “aql va vadd'at-i dhihn,

335. rawaqryan.

336. fabi ‘iyan

337. qismi-yi nafsani va gismi-yi jismani.

338. mundamm.

339. muhagqiqan-i hukama. Probably Farabi and Avicenna: cf.
Ghazili's First Preface to his Tahdfut.

340. madkhali u majali,

341. bar ru'yat « ‘aql mugarrar.

342. haris.

343. ghadib.

344. bi-iddfat bd shakhsi-yi mu'aiyvan sa‘ddati-st juz'i.

345. nazar-i failasif.

346. fahgig-i jumlagi-vi haqd'iq.

347. t'tidal-i mizaj,

348. mal u a‘wan.

349. ahl-i khatr.

350. muqiada-yi ru'yat bar hasb-i amal u iradal,

351. jaudai-i ra’y.

352. wuqif bar sawdb dar mashwaral.

353. saladmat-i ‘agidat az khata’,

354. ma'arif.

355. wmiy-i dini.

356. sa'‘id-i kdmil buvad ‘ald al-ifizg.

357. dar ba'di abwab va ba'di idafal.

358. mdidda, .
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359, sind‘at-i mulk.

360. khass ast bi-ins@n i iGmm.

361. bi-al-fi'l.

362. haydld.

363. mddda.

364. fadilati-yi rithani.

365. bakd'tm u an'am.

366. makdni.

367. Presumably, the perfection of both the corporeal and the spiritual
parts.

368. ‘wlwiyat.

369. fismanival,

370. asrdr.

371. rihaniyal,

372. Koran 7:178; 25:46. .

373. Another good example of TiisT’s stylistic virtuosity: in both cases
the form is # 'vd, which I read (dar) ma‘rad and me »id respectively.

374. izdhat-{ ‘ilal. A favourite term with Tisi {cf. Note 18g).

375. shi'dr sakhta.

376. Cf. passage quoted from Aristotle between Notes 272 and 273.

377. mawddd-i fani.

378. binya.

379. majal u ikhiiydr.

380. bari'.

381. A physician and translator better known as Sa'id b. Ya'qib
(fl. early tenth century A.n.); see Brockelmann, Geschichic der Arabischen
Litteratur, S 1, 369.

382. mahsiis.

383. hissi.

384. umity-i & mutawajjth buvad bi-sawab-i fadbivi-yi mutawassif dar
fadilat.

385. az taqdir-i fikr kharif na-y-ufiad.

386. har-chand mashiib buvad bi-tasarruf dar mahsisat.

387. bi-juz'-i ‘agli.

388. ‘indyat.

389. tashabbuh-i har kast bi- ‘illat-i @la.

390. Hahi-yi mahd.

391. khatr-i mahd ghayati buvad wmaflad li-dhaii-hi wa-magsid
H-najfsi-hi. : .

392. sadiv az lubdb u hagiqat-i dhat-i & buvad.

393. digar dawd i-yi fabi‘ai-i badani.

394. ‘awdrid-i takhaiyuld@li ki. . . .

395. mabda’-i auwal ki khalig-i kull ast,

396. hamin hukm davad. :

397. bi-gasd-i aunwal,

398. An inaccurate gnotation (or an adaptation) from Koran 17:45.

399. Rkharijiyat,

400. bi-gasd-i thani.

401. fadl.

402, chizhd@'i-ki mufaddal ‘alath ast.
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403. ghayat-i quswd.

404. az bar@yi nafs-i fi*l.

405. ya'ni nafs-t fadilat w nafs-i khair.

406, ‘awdrid-i nafsani.

407. Rhawdatiri-ki az @n ‘awarid 187 shavad.

408. andariin.

409, shi‘dr.

410. wma'rifat.

411. gadaya-yi 4la.

412, ‘ulfim-i awd’il-i 4ld.

413. »#’yaf, but vocalized by Lahore 1952 and 1955 as rawiyaf, ie.
‘reflection’. The defective Persian orthography makes this a constant
stumbling-block in such passages.

414. i.e. Aristotle, the alleged author of the last few pages.

415. sa‘id-i mutlag.

416, dar taht-i tasarruf-i faba’i".

417. ajram-i falak.

418, khawdkib-i sa‘d u nahs-i 4.

419, musta ‘idd-1 ta’ aththur u tamakkun na-buvad manand-i ishan.

420. hadd-i sa‘adai-t su'add’.

421. wmalaka,

422. gillat-i mubalat bi- ‘awdrid-i dunyawi.

423. ki dav damiy-i @ mutamakkin shuda bishad.

424. da‘f-i fabi‘at.

425. ghalaba-i jubn bar gharizat.

426, munfa'il-i an athar.

427. ghmyi (sic).

428, ‘adam-i ma'rifal.

429. harakat-i na-mundsid.

430. muridd.

431. i'tidal.

432. ifrat.

433. tafvil.

434. thabit u ghair-i mutaghaiyir,

435, chunan-ki dar pal-i bru@ms bi-vamz gufia and. Near the end of
Book I, Ch. 10, in the Nicomachean Ethics, Aristotle mentions Priam of ‘the
heroic legends’ in just such a connection, and there seems little doubt
that it is Priam with whom we have to do here, disguised by phonetic
change, by vocalic instability, and by the common confusion of Arabic
n and y. Aristotle’s reference was undoubtedly ‘cryptic’ emough to
Tasl, hence the eager identification with the archetypal figure of Job;
again, this is a common enough procedure with most mediaeval Muslim
writers, who are quite unhistorical where the ‘barbarian’ non-Islamic
cultures are concerned.

436. dar har hal ki bav-@t “@rid shavad.

437. fadiltarin fi*li ki munasib-i an hal buvad.

438. sabr u mudara.

439. ghayat-i shahamat-i dhat.

440. Ribr-i nafs,

441, qiwam.
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irtikab-i fi'li-yi vakik na-hunad.

maghbiit.

See Note 435 above.

As throughout, Aristotle is intended, though there is rarely

any word-for-word correspondence with Aristotle’s writings as known,
and there is at times an obvious case for ruling him out as the author of 4
particular passage or remark.

446. gawd‘id.

447. agsdm-i saivatha.

448. bi-hasb-i basatal.

449. sairvat-i ladhdhat . . . nafs-t shahwi.

450. saival-i kavamat . . . nafs-i ghadabi.

451. sairal-i pikmat . . . nafs-i ‘agila.

452. jumla mukhidr u mamdiah.

453. ghdyai-i matalib,

454. az tawatur. Cf. Note 459 below.

455. @thar.

456. ladhdhati-yi tamm u bi-al-fi'l.

457. bi-hadd-i shiftagi u “ishg rasad.

458. nang dirvad ki sultan-i ‘@li-rd wmusakhkhar-i shait@n-i bafn u
Sfari kunad.

459. az fawatur u {a'aqub. Cf. Note 454 above.

460. ladhdhat-i ‘agli.

461. »i'dsai-i dhati.

462, hhair-i muflag w fagilat-i tamm.

463. hukama-yi qadim. Ci. Note 328.

464. dar haydkil v masajid.

465. firishta ki muwakhal ast bar dunya.

466. bar ma'ani-yi masd'il-i gudhashia tanbih yabad.

467. fi'li . . . infi a@l.

468. bi-hasb-i nazar-i auwal,

469. az fikat-{ tmeind'-d # az infi'al

470. gabil.

471. zawdl-va bi-d-8n vak ast va ingidd’ u tabaddul bi-d-dn dar dyad.

472. dar halafi.

473. sahih,

474. dar badayat u nik@yat.

475. mazdik-i tabi‘at-i marghiib buvad.

476. mumarasal.

477. infi'ai-i fad“,

478, bi-indivas-i gitwal-i gharzzat

479. wnihayal.

480. @n-va ma adi na-buvad. There is a likely allusion, both here and in

the next two Notes, to its not enduring into the after-life.

481.
48z,
483.
484.
485.
486.

ham dar mabda’ va ham day ma'ad.
ma'd@d-i hagigi.

taqwim-1 farigal.

bi-raunag-i hikmat.

agar izim-i an sairat-rd mugtada sazad
tarbiyat yafta bashad.

487.
488.
480.
490.
49T1.
492.
493-
494-
495.
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mustalzim-t jid bashad.

sahib-t alhan.

khidsstyat.

Jid- majazi.

amwal u a'‘rad-i dunyawi.

bi-badhl ndgis shavad.

qillat-i dhat-i yad.

mawidd.

tasarruf-i suriif. As so often in this text, the passage is full of

similar stylistic elegances and allusions.

496.
497.
498.
499.
500.
50I.
502,
503.
504.
505.
500.
507.
508,
509.
5I0.
5II.
512,
5I3.
514.
5I5.
516.
517.
518.
519,
520.
521I.
522,
523.
524.
525.

alami shagqidwa.

chunin karamati.

mamdiih.

day ghdyat-i fadl. See Nicomachean Ethics, Book I:12.
faid-i dhat-i mugaddas-i @-st.

ya bi-iddfat b@ hadrat-i 4.

ya bi-ittisaf bi-khairiyat,

#-ra tamjid kunand na madh.

sa'adat mufid-i madh ast na ahl-i madk.

khulg malaka-7 buvad nafs-ra.

tafakhuri u rawiyati.

kaifpydi-i nafsdani.

hal.

limaiyat.

tabi‘at . . . ‘@dat.

asl-i mizaj.

khabar-i makrithi-vi da'if.

bt takalluf.

maijib-1 ta‘ajiub.

bi-takalluf dav-an shurid' namiida.

ba an kidr uifat givad.

qudama’. N

az khawdss-i nafs-i hayawant.

ya nafs-i nagiga-rd dar istilzam-i & musharakati ast.
mumiani® al-zawal.

hadith shavad.

intiqdl az-an nid-mumkin.

tvadati.

mulabasat u mulazamat.

Reading g#war-i tamyiz u ru'yat for qut tmyz w ruyt. Cf. Note

413 above.

526.
527.
528,
529,
530.
53I.
532.
533-
534

ta’dib u siydsat.

shard’i* u diyanat.

ta'lim u tarbiyat,

qadiyah (sic).

dar bad’-i (badw-i) fitrat. Cf. Note 545 below.
zajr-i fawahish.

inat-i sufld va wasikh-i (wasahh-i) fabd’i'.
kadiuirat.

az ibtidd-yi nushit’.
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535 kitab-i akhlag va kitab-i magildt. Cf. Note 445 above.

536 har-chand hukm (i) ‘alZ al-itldy na-buvad. The Tehran moderp
printed version has a useful fn before hukm; the Cambridge photostat
(Lucknow 1891) reads Rakim, which (if correct) would give a sense
‘although such a man does not become wise in the full sense of the
word’,

537. ddab.

538. hukamda-yi muta’akhkhir. Ci. Note 297 above,

539. sahih ast bar siirat-t darb-i duvvum az shakl-i auwal.

540. nugaddima-i sughvd.

541. pusn-i shav@'i* ki siydsat-i khudd-yi ta'@la ast.

542. mugqaddima-i kubyd.

543. dar nafs-i khwish baiyin.

544. bi-bavdagt.

545. dar ibtida-yi fitrat. Cf. Note 530 above.

546. Cf. Note 413 above.

547 ashab-i tamyiz u fikr.

548. mananda,

549. mushabih.

550. wmundasib.

551. mugladd-yi mis@j-i % . . . dar agl.
552. ¥ an-chi ‘Grid shuda bashad bi-ittifay.
553. hirs.

554. takabbuy.

555. mu'addib-i awwal,

556. namiis-i d@hi . . . ‘alad al-‘umiim.

557. mu'addib-i thani,

558. ahkl-i tamyiz w adhhdn-i sahih-vd@ az Tshan.

559. bi-agnaf-i siydsat w ta'dibat islah-i ‘@dai-i ishan hunand.

500. In ma'ani-rd dar bab-t ishin bi-tggdim vas@nand.

561. jabbdr-an wa-ikhtiydr-an.

562. sina'ai.

563. tavdnad bid,

564. day dhai-i khwish.

565. istisiah.

566. mutaalliq bi-qudrat-i khdlig va san*-i f-st.

567. tajwid,

568. #a'y w ru'yai. But cf. Note 413 above.

569. agar masdav-i khassiyat-i khwish na-bdshad. The reference-back
here is to the Fifth Section of the First Division of the present Discourse.

570. ashhhas.

571. namiydt.

572. dav yak silk na-tavdn dvard.

573. Jaldl ITum3’i, p. 14, Note 5, attributes the line to Buhturi, in
a dal qasida in praise of AbG (sic) al-Fath b Khigin. He notes minor
textual variations. I have not been able to confirm this reference, but
Professor Hourani assures me that the sentiment is variously attributed
to Galen and others.

574. bi-i‘tib@r-i an qAwai-hd masdar-i af ‘Gl w ahar-i mukhtalif
mi-shavad.
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575. mabda’-i fikr u tamyiz w shawg-i nazar dav hagd’iqg-i wmiyr.

576. shawg-i tasallui w taraffu" w mazid-i jah.

577. The references in question are dispersed throughout the First
Division, bnt the Third Section is the most pertinent, especially for the
technical terms involved. The Second and Sixth Sections are also largely
relevant.

578, bi-t‘tidal buvad dav dhat-i khwish.

579. shaug-t & bi-iktisdb-i ma'@rif-i yaqgini buvad,

580. hadith shavad.

581. va bi-taba‘fyat fadilati . . . l@zim dyad (on the second and third
occasions of occurrence the first group of words immeditely precedes the
last).

582. va tahatyuj-i bi-waql u taj@wuz-i hadd na namayaed dar epwal-i
khwisk.

583. hilm. Lucknow 1891, and Lahore 1052 and 1955, all have ‘ilm,
obviously in confusion with the preceding subdivision.

584. dar atbd'-i hawa-yi khwish.

585. ‘iffat.

586, sakha'.

587, va har si ba yak-digay mutamazij « mutasalim shavand.

588. az lavakhub-1 har si halati-yi mutashabik hddith gardad.

580. ijma* w ithifag-i jumlagi-yi hukemd-yi muta’akhbhiv u muta-
qaddim.

590. yaki idvdk bi-dha! w digavi tahrik bi-3ldt. See First Division,
Second Section; also cf. Note 577 above.

501. chunan-ki bayad u chanddn-ki shayad bi ifrat w tafrif.

592. bar wajhi bdshad ki bayad.

593. See above the sentence containing Notes 587 and 588,

594. The difficulty is partly one of terminology, arising from the fact
that Tiisi uses only one word (kikmat) for both ‘philosophy’ and ‘wisdom’,
Thus he must harmonize this passage, where Wisdom is one of the four
virtues discussed in Ethics, with the introductory passage (cf. between
Notes 37 and 39) where Ethics is one of the three divisions of Practical
Wisdom.,

595. va in gismi-yi madkhil buvad. The term commonly means ‘wealk,
diseased’, of either bodies or arguments (see Dozy, 1:427:2).

596. chunan-ki bayad.

597. maddam ki athar-i an fadilat ham dar dhal-i & buvad lanha.

598. minfag.

509. ghaywr.

600. mutstabsiv.

601. ‘ilm.

6oz. rajd’ u haibat.

603. sabab-i styadat w iptisham.

604, dar rustm-i n fadd@’il gufta and ki, . . .

605. ma‘rifaf.

606. har-chi sami-i wujiid darad.

607. dinistani. .. Rardani.

608, ra’y.

609, sabr.
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610. hurriyat. The Montreal text (Tehran, n.d.) alone has kkairiya:
(‘goodness’). )

611. fa'abbud-i hawd-yi nafs.

612. ba vak-digay itfifag kumand va giwal-i muwmaiyiza-r@ imtithal
namdyand.

613. thhiilaf-i hawd-ha va mj&'dhub~i ghwat-hi.

614. insdf u intisaf.

615. Respectively: dhakd@', sur‘at-i fakm, safd-yi dhihn, subitlaf-i
ta‘allum, husn-i ta‘agqul, fahaffuz, and tadhakkur.

616. az kathrai-i muzadwalat-i muqaddimai-i muntija.

617. sur'ai-i inidj-i qadaya.

618. suhtilal-i istikhraj-i natd’ij.

619 harakat az malzimdl bi-lawdzim. Cf. Dozy, 1T:528:1 for malzéim.

620. td dav-an bi-fadl-i makthi muht@j na shavad.

621. isti‘dad-i istihhrdj-i maplib.

622 Hiddati . . . day magar. The first word is so marked in some texts;
Montreal (Tehran, n.d.) has wahdati; and hidati (both = ‘oneness’)
seems a possibility as far as sense goes.

623. t@ bi mumana‘at-i hhawapir-i mutafarviga bi-kulliyat-t khwish
tawajjuh bi-matliib kunad.

624. shral-hd't+d ki ‘agl ya wahm bi-gawat-i lafakkur ya lakhaiyul
mulakhkhas va mustakhlas gardanida bdshad.

625. muldhaga-i suwar-i mahfizah (sic).

626. Respectively: kibr-i nafs, najda, buland-himmati, thabat, Rilm,
sukiin, shah@mat, tahammul, fawddu ", hamiyat, and rigqat.

627. havakal-i na-muniagim.

628. ‘@rid shudan-i amthal-i an.

629. muhdfazat-i kurmat ya dhabb az shavi‘al.

630. ‘adam-i faish.

631. mubdfazat-i millat ya hurmat.

632, Respectively haya', vifg, husn-i hudd, musdalamai, da'at, saby,
gand‘at, waqdr, wara', intizam, huryiyal, and sakha'.

633. inhisar-i nafs buvad dar waqt-i istish'ar.

634. ingiydd-i nafs buvad umiyt-vd ki hadith shavad az tamg—z tabarry’,

635. damatha.

636. raghbati-yi sddiq.

637. hilat-ha-yi sutida.

638. mujamalat namayad.

639. az sav-i qudrat u malaka.

640. fard-girad.

641. 7idd dahad bar Gn-chi sadd~i khalali kunad.

642. mujawazat-i hadd.

643 bar wajh-i wujib u hasb-i magalih.

644. mutamakkin shavad bar ikiisab i mal.

645. infag-i amwal.

646. bi-masabb-i istipqaq.

647. Respectively: karam, ithar, ‘afw, muritwat, nail, mu'asat, samahat,
and mus@mahat.

648 az hav ma-yaht@ji-ki bi-khdssa-i @ ta'allug ddshia bdshad bar-
khastan,
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649. tamakkun . . . qudrat.
650. ifadat.
651. yaran.
652. gitt « mal,
653. .. .. ki wadjib na-buvad. . . .

654. Respectively: saddgat, ulfat, wafd’, shafagat, sila-i vahim, mukdfat,
husn-i shirkat, husn-i qada’, tawaddud, taslim, tawakkul, ‘ibddat.

655. asbab-i faraghat-i sadig.

656. tajawuz (az).

657. tabd’i’

658. mujazat.

659. az minnat u nad@mat khali bashad.

660. akfa’.

661. rida’ dahad u bi-khwush-manishi u t3za-vi'T dn-va talagqi namayad.

662, bay ishan i'tirad jd"iz na-buvad.

663. fab*.

664. bi-khilaft an-chi bashad mail na-kunad.

665. khalig.

666. Cf. Notes 180 and 192 above.

667. sahib-i shari‘at.

668, taqwd-rd . . . shi'dr w dithd@r-i kheud sdzad.

669. dar badi’ al-nazar.

670. Respectively: fahl, jubn, sharvah and jaur.

671. har gaid ki dar tahdid-i fadiaii mu'fabay buvad chitn ihmal
kunand. .

672. pas hav fadilat? bi-mathdba-i wasal ast va vadhd'il ki bi-izd-yi
@ bashad bi-manzila-i atraf manand-i markaz w da'ira.

643. muhif.

674. hukama’'.

675. Given in Persian. This is, in one form or another, one of the most
popular Traditions with the moralists. Cf. Wensinck, IIT; 139; jisr.

676. wujiid; a use of the masdar in a correct but unusnal way, which
well illustrates TisT's mastery of Arabic. .

647, muta‘adhdhir.

678. lamassuk bi-d-an ba'd az wujid.

679. Given in Arabic. This is a rather more developed argument than
that in the Nicomachean Ethics, Book II:5,

68o. fi nafsi-hi. ]

681. manand-i i'tidalat-i nau'? « shakhsi nazdik-i afibba’.

682. ham az-in gabil bashad.

683. har shakhsi-yi mu'aiyan.

684. dawd't

685. 1'ta-yi usil u qawanin.

686. thsd-yi juz'fval.

687. Lahore 1952 consistently vocalizes dar as dur (‘pearl’), doubtless
becaunse of the proximity to ‘ring’, thus making the carpenter superfluons.
Montreal (Tehran, n.d.) and others specifically mention ‘two classes’ at
the end of this sentence.

688. dar ‘amal favdnad avard.

689, dar har maudi'i.
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6g0.
691,
692.
693.
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mu‘aiyan.

taqdiv-i ihtiydji ki bdshad.

a'dad-i fasadi ki. . . .

Respectively: safah, balah, tahawwur, jubn, sharah, hhumiid-

shahwat, zulm and ingtlam.

694.
695.

wiiih.
gurbuzi, The other connotations of this word are, of course,

‘deception, flattery, valour’,

696.
697.
6g8.
699.
700,
70I.
702.
703.
704.
705,
706.
707.
708.
709.
710,
71I.
darad.

ta'til.

bi-irddah {sic).

khilgat.

Jamil.

az rit-yi thhtiyar.

ladhdhat- dariiri.

shar' u ‘agl.

az ghasb w nahb.

amwal u aqwal.

asnif.

chiin ma ‘nd dar tasanwwuy Zyad az ‘ibdrat fardghati hasil yad.

ta digavan bar-an qiyas hunand.

khubth u balddat.

sit’-1 tkhtiyar.

Suy ‘at-i takhaiyuli ki bar sabil-i ikhtitdf uftad.

iltihabi-ki bi-sabab-i mujdwazat-i migddy nafs-rd az matiib ba:
All my texts except the Avery MS have the rather meaningless

mujdwarat for mujawazat; the same MS reverses the order of the extremes,
but I have not followed this.

412
713.
714.
7I5.
716,
71%9.
718.
7IG.
720.
721.
722.

723.

day istinbat-i nat@’ij ta’khir uftad.

mubaderati-ki istinba@i-i suwar-v@ majil na-dahad,

ta‘assub ki bi-ta‘adhdhur mu'addi buvad.

Jikr.

idvik.

‘indyati-yi 23'id bi-dabg.

bi-fa'idah (sic).

isti‘radi ki. . . .

waqahat w khavaq.

israf u bukhl. . 1
takabbur 4 tadhaliul.

fisq u taharryj. Only Montreal (Tehran, n.d.) has the last word so,

and obviously correctly, written, others of my text basing it on JRH and
KHR]J. Montreal is also alone in reversing the order of these two vices
as given here,

724.
725.
726.
727.
728,

729.

Wil

sakhdwatl u shaja'al.

‘adami.

Sfadilat? ki bi-fadl-i rujhani dav yak-tavaf mausim na-bashad.
‘addalat.

The reference is doubtless mainly to the Seventh Section of the

First Division of the present Discourse.

730.

mijibat.

73L.
732.
733
734
735.
736.
737.
738.
739-
740.
741.
742.
743
744-
745-
746.
747
748.
749.
750.
751.
752.
753.
754.

755-
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takmil-i quwi-yi nagisah (sic).

dhat-i & majma’-i (mujammi'? mujmi*?) In sifat buvad.
ta‘allug bi-giwal-i nazari davad.

‘amal.

mazhar-t athar.

haqigat.

mabda’.

bi-farig-i taglid u talagquf fard-givifia bashand.
wuthiig-i nafs w bavd-i yaging ki, .,

dami’iv.

tagrir.

kukama’.

masdar,

‘amal-i a‘iffa’.

ham az an jins dar mahiyai.

bi-nasib.

az mumarasat u tajriba ghafil.

az shahr-ha ditr-tar uft@da bashand.

az tawdtur-i tanZwul u idman.

‘uriiq w au'iya.

hdssah (sic) u dlat.

nuqsan-i khilgat.

day mabda’-i fitral.

ba ith.

sha'ibah (sic). There is considerable minor textual variation at

this point; for once, Lahore 1952 (and 1955) and Montreal (Tehran, n.d.)
are in agreement, so I have followed them, albeit aware of some degree
of tautology offensive to English-attuned ears.

756.
757

mushiahayat.
bi-jikat-i murdd-i viya@’. Some texts have mird’  in place of the

penultimate word, with the sense ‘for the sake of rivalry and affectation’.

758.

739.
760.

761.
762,

763.

bi-tam -1 mazid-i jah.

nafs w mal w ‘ird u havam.

nmujiin u madapik w anwd -1 mulhiyat,

ahl-i murabahah (sic).

badhi-i amwal.

ran] talabidan. The Avery MS and Huma'T's Muntakhab both have

the plausible #ibp (‘profit’) in place of ranj.

764.
765,
766.
767.
768,
769.
770.
771
772.
773-

bar sabil-i labdhir buvad.

hukama’.

dariirs,

makdsib-i jamilah (sic).

ahyrar.

hurriyat.

dar mal nigis-haze.

bakht w viizgar.

Sfarakk-dast w hhwush-‘aish w maghbit w mahsid-i ‘awdmm.
bard'at-i s@hat az madhammat. The first part of this expression is

more or less a cliché, less striking in Persian than in English.

774-

aghmar.



280 THE NASIREAN ETHICS

775. givadat-i fufjdr.

7476. aghniya’ w mulik.

777. tuhfah (sic) burdan-i ghamz « si'@yat u nammdimi u ghibat,

798, li-dkdti-ha.

779. bi-al-‘arad u bi-gasd-i thani.

780. ‘illat-i dla ki jawdd-i mapd ast.

781, fabf‘at-i sharah bishad na tabi'at-i fadilat.

782. hirs u nahmat.

783. chizi-ki jari-yi majrd-yi mal buvad.

784. ‘aly@r-pishagan.

285. ‘adhab u nakal w muthlah (sic) w salb u qail.

7B6. gawm u ‘ashirah (sic).

287, sultan.

788, jah.

789. agran.

7g0. takhaiyul.

701. bi-mawadqi'-i itifaqdl.

792. fufiy.

703. bar zafar mushvif ast,

794. maqsid.

795. The different texts each have hereabouts several small but crucial
omissions or misreadings of a fairly obvious nature (e.g. izdla and even
az izgla for az alat, *of any instrument’). I have translated a synoptic
version.

296. dar mabddi’.

797. dar ‘awdqib-i umfer,

798. day #@k-i bdri'. A Persian paraphrase of fi sabil aligh, ie. in
martyrdom.

700. maslapat-i du-jakant-yi khpud w ahl-i din.

8oo. dn u millai.

Bo1. Riitah gavdanidan-i dast-i mutaghallib az yardn w ‘ashirak (sic) va az
ahl-i din w jihdd day y@h-i Rhudd-yi ta'ala.

8oz. muhdl.

Bo03. shuja‘-i bi-al-iftifag.

Bo4. In Arabic. A common Shi'‘ite tradition in one form or another.
There is some variation between the texts as to the exact wording intro-
ducing the tradition, as also about the form of the invocation after
‘All's name: ‘alai-khi al-salam or radiyae alld@h ‘an-hu.

Bosg. mafhim.

806. bi-farig-i Gzmayish.

807. khafa or khaba kunand, literally ‘strangle, suffocate’.

808. mitfib.

Bog sabiir,

B1o. hay hdl ki hadith shavad.

811. kasi-ki qatyim-t wmir-i din w mulk buvad.

812. bi-chunan kas mundfasai w muddayagat kunad. There is considerable
textnal variation here: some substitute mundgashat (‘dispute’) for
mumndfasat, but not all make the then inevitable change to a negative verb
{it being, in such case, impossible fo take muddyaqat in the figurative,
iropical sense of ‘giving a rival a hard time’); some omit muddyagat
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altogether. I have felt that a positive sense was more appropriate here
than a negative, albeit the net result is not in doubt.

813. ‘aziz al-wujid.

814. day ma'rad-i infig@mi uftad.

815. Reading dhubili . ki rather than the variant zabiini
(‘weakness’).

816. wabal.

817. An almost classic case of the problem presented in a mediaeval
Persian text by the easy and inadvertent omission (or insertion) of a
negative, combined with lack of the precision and emphasis one would
expect in modern English. What Tiisi clearly means is that wisdom
implies frue courage and frue continence, whereas apparent courage and
continence may be mere shams and hence no necessary indicators of
wisdom. {Wisdom itself is, in the nature of the case, always true.)
However, the various Persian texts ring every possible change on the
insertion and omission of the negative particle in these two clauses,
virtually all of which make good sense if one adds qualifying words like
the above “true’ and ‘apparent’.

BI8. #iyd' uw sum'ah (sic).

819. ta'dil-i qiwal-h@-yi nafsani.

820. tagquwim.

B21. mu'dmalat u kardmal w ghair-i an. ‘Miracles’ can hardly be
involved here.

822. hai’ati-yi nafsani ki mugiedd-yi adab-i kulli buvad. Probably
mugiadi is also acceptable, giving ‘that psychical form which inevitably
produces total propriety’.

823. az rit-yi dalalat,

824. mus@wai.

825. wahdat. It is obvious that true equivalence must reduce multiples
to one.

826. mabda’-t awwal ki wahid-i hagigi @-st.

827, ma'diadat. The Lahore texts have a bad lacuna here,

828, “illat-i Gld ki manjid-i mutlag f-st,

829. sind'at-i akhldy.

830. i‘tidal,

831. ZIL

832. samt . . . bar-givad.

833. pilak (sic). The Lahore texts and the Cambridge photostat
{Lucknow 1891) have Rilyak (sic = ‘ornament’), but this introduces an
anomalous factor into the general astronomical imagery.

834. fawallud-i mawalid-i thalatha, the animal, vegetable and mineral
kingdoms.

835. ‘andsir-i arba'a.

836, imtiz@iat-i mutadil.

837. muqiadi-yi nizam-i mukhtalif@t-and. Cf. Note 822 above.

838. tandsub. Thus I have combined the two English terms used more
or less interchangeably hereabouts to render #nisbat, Aristotle’s ana-
logon.

839. mumdthalat.

840. ki ‘ibarat-ast az wahdat. Cf. Note 825 above.
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841. muitasil and munfagsil respectwely Cf. hereabouts Nicomachean
Ethics, Book V, ch. 6.

842. muntasibal.

843. ‘adadi, handasi and ta'lifi, respectively; the last is a musica]
category.

844. ki mugqtada-yi nigam-i ma'ishat buvad. The remark in Note 822
above is appropriate here.

845. mu'amald@t « mu'dwadal. A serious lacuna here in the Lahore
texts.

846. fa‘adds.

847. ta'dibat u siydsal.

848. gisf. Montreal (Tehran, n.d.) has an irrelevant interpolation of
some length here, the material found below between Notes 884 and 886,

849. lhaif. Another serious lacuna here in the Lahore texts.

850. mundsabat ¥ musawal.

851. fasawi. cf. Nicomachean Ethics, Book V, Ch. 7.

Bsz. imhivafal,

853. namiis-i ilahi.

854. wadi'-i tasadwi v ‘adalat,

855. chi manba'-i wapdat fi-si t3°3l7 dhikru-hu. For the argument here
and throughout this paragraph, cf. the opening paragraph of this
Discourse (together with its Notes).

856. miadani.

857. @ mukdfdt w musawadtl u mundsabat muriafi® na-shavad.

858. pas bi-darivat bi-mutawassifi v mugauwimi itiyai ufidd va dn
dinar ast.

859. ‘adil-i s@mit.

860. hdkim.

B61. tadbly u siyasat buvad va an-chi bi-d-dn manad.

862. dav kitab-i nigﬁmikhiyd Though Book V, Ch. 8, is undoubtedly
relevant here, the connection is by no means literal.

863. ax gabil-i n@miis-i akbar. A variant is az gibal-i, ‘on behalf of. .

864. mugtadd-yi nawdmis.

865. 57:25.

866. musdwdi-dahanda-i mukhialifat.

867. ‘adi-i madani.

868. faur-i madani.

869. nazar-i muhandis.

870. jd'ir.

871. gawad'id-i gudhashia.

87z, ja'ir-i a'zam.

873. jd’ir-i ausat. A bad lacuna here in the Lahore texts.

874. ja'ir-i asghar.

875. bar hukm-i dindr na-ravad,

876. kasi-ki bi-namiis-i ilahi wmulamassik bdshad ‘amal bi-fabi‘ai-i
musdwart hunad. :

877. fasad-ha-yi madani.

878, jihad. All except Humé'i and the Avery MS have masaff-i jikad,
without a copula, giving a sense something like ‘'when fighting the good
fight (for Islam)’, This seemed to me too narrow an application here,
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879. hifz-i furiij az-na-shayista-hd, with a definitely sexual connota-
tion. Only Humd'i, possibly as a suitable gloss for schools, replaces the
first two words by khwishian-da@ri (‘self-restraint’).

880. dar dhil-i khwish.

881. shurakd-vi khiish az ahl-i madinah (sic).

88z. Clearly a reference to Aristotle; cf. Nicomachean Ethics, Book V,
Ch. 3.

883. bai' u shary u khafdaldt w ‘@riyat-ha.

B84. duzdi-hd w fujibr w giyadat w mukhdada'‘at-i mamdlik v guvdhi
dadan-i duriigh.

88s. jafa’.

886. taghallub.

887. padishah-i ‘adil hakim{-i) bi-sawiyat bashad.

888. khalifa-i namiis-i ilahi.

889g. al-khildfa fatakhur. 1 am unable to identify the exact reference,
but the general idea is of course the fundamental notion that the highest
spiritual office confers its own sanctification.

8go. martaba-t hukitmat-i hast,

8g1. sharaf-i hasab u nasab.

892. sabab-i vi’d@sat u siyadat-i hagiqi.

893. (sabab-i. . . .) murattab dashtan-i martaba-i har yaki dar daraja-i
Rkhwish.

894. Respectively: shahwat . . , radd’at.

895. Respectively: shararat . . . jaur.

8g6. Respectively: khata' . .. huzn.

897. shagi' u hairati-yi mugdrin-i madhallat v andith tabi*-i an uftad.
hairaf is the clear reading of Montreal (Tehran, n.d.), Huma'i, and the
Avery MS. Other texts appear to have hasrat, ‘regret’.

808. sharir.

899. zalamakh (sic).

goo. mugtadi-yi iltidhddh. Cf. Notes 822 and 844.

goI. mabda’-i fi'li-st ki dar-ii sababi-yi hharij bashad az dhat-i sahib-
ash. So most texts, but the Avery MS and Huma’l shorten the first
group of words to mabda’'~¢ fi'l dar-#, which might yield a translation:
‘the principle of action therein is a cause external to the essence of the
one associated with it’.

902. chunin shakhsi-yi shagiy.

g03. hakim-i auwal, 1.e. Aristotle, but ci. Note go8 below,

904. wahib-i Rhatrdt w mufdi-yi kardmds. Ci. Note 821 above. In place
of mufdi, the Avery MS and Humdi'l have the equally a.ppropnate
mufid, ‘lavisher’,

905, wufib.

906. hugiig-i abnd-yi jins u ta'pim-i vi'as@d’ u add-yi amanat u insdf
day mu ‘amaldt,

go7. aslaf.

g08. So all except Humé'l and Montreal (Tehran, n.d.), which leave
out the word ‘sense’, thus suggesting that this is a verbatim quetation
from Aristotle. As usual, it is not, though it echoes Book V of the
Nicomachean Ethics in places.

909. chi agar mithl-i padishahi-yi ‘adil fadil bashad. This would seem
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to be an ‘unanswered’ condition, which I have rendered as a rhetorical
question. The text hereabouts leaves much to be desired syntactically,
but all versions are in virtually exact agreement, and the sense is nowhere
obscure. The argument here would seem to owe as much to Plato as {o
Aristotle; at the same time, if not truly Islamic, it is certainly in the
spirit of much Persian retrospection on a golden age of good kings,
models for all men in subsequent ages.

g10. baida-i mulk.

911. gani’t'. ‘Fabrications’ might be a suitable rendering.

912. gulm u jawr-i haqigi.

QI3. sunan-i ‘adalat.

QI4. ganiin-i insaf.

915. mulik u ru'asd’.

Q16. sa'y-i salik.

917. makik al-mulk(-i) bi-kagigat.

918. farkib-i binya(h) w tahdhib-i suwar.

919. kitab-i tashrik. Probably Avicenna's kitdb tashrik al-a‘dd’
(Brockelmann, S 1, 827, 95w)

920. kitd@b-i mandfi*-i a'da’. Probably a Persianized version of the title
of a work by a writer of the late ninth century A.p. (Brockelmann, S I,
417, 8, 2).

921, kunh-i hagiqal.

g22. Reading sand rather than the equally possible sanz’, ‘eminence’.

923. An Arabic quotation, the origin of which I have been unable to
discover.

924. ‘ibadati-ki bandagin-vd bi-d-an qiyam bayad namiid.

925. Respectively makhliy and khaky.

926. khidmat-i hayakil uw musallayval,

g27. taqarrub bi-qurbanihi.

928. {hsan.

929. tazkiya(h) w husn-i siy@saf.

930. mu’'@sat w hikmal u mau'izat.

931. {lahiyil. ‘Metaphysics’ can hardly be the better rendering here.

a32. tasarruf dar muhdwaldti-ki. . . .

933. yak chiz-i mu'aiyan.

934. bar yak nau' u mithal nist,

935. hikayai-i alfdz-i fi-st ki naql karda amad.

936. farjih.

937. tabaga-i muta’akhkhiv az hukama’.

938. wugif bi-mawagif-i shavifa(h) az jihat-i du'a’ u mungjat.

939. t'tigadat-i sahth.

940. So Humi'land the Avery MS (j#d): others have wufiid, ‘existence’,
which must surely be wrong.

041, dar musharakdi-i khaly manand-i ingaf day wmu'amaldt u mudara at
uw mundkahdat. Mudara'at is the reading of the Montreal text (Tehran,
n.d.): the others have muzidra'at, which might be made to mean some-
thing similar, but is not a technical term,

942. jihad bi-a'‘da-yi din.

943. ahl-i tahgig. It is more than usually difficult to be certain what
is meant by the use of this term, on the part of a man like Tiisi, in this
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particular context. He may be referring to the group Ghazali calls
al-muhagqiqiin (see Tahdfut, Bouyges ed., Index p. 4z1; this term is
translated by S. Van den Bergh, Tahafut al-Tahdaful, passim, as ‘the
acknowledged philosophers’, which suggests little except a misreading
of the Arabic); he may simply mean ‘good Muslims’; or he may be
hinting at something esoteric.

o44. t'tigad-i hagy . . . gawl-i sawdd . . . ‘amal-i salik.

945. tafsil.

o046, ‘ulamd-yi mujtahid.

947. ‘umiam-i khald’ig.

948. ahl-i yagin . . . miiginan.

949. hukamd-yi buzurg 4 ‘wlamd-yi kibar.

G50. ahl-i thsan . . . mupsinan.

951. ba kamal-i “ilm.

952. abrdr.

953. bi-islah-¢ bilad u ‘ibad mashghil bishand.

954. takmil-i Rhalg.

955. ahl-i fauz . .. f@izan . . . mukklisan.

956. ittihad.

957. khaslat.

958, ‘ulilm-i haqiqgi w ma '@rif-i yaqini.

959. nugsdn-i qaripat.

gbo. la‘nal.

gbI. suqiit.

962. i‘rad.

963. istihanat.

964. hijab,

9b5. istikhfaf.

0b6. fard.

967. magt.

968. Reading khisd'af or Ahasd’ at, with Humi'i, the Avery MS and the
Cambridge photostat (Lucknow, 1891), against other readings as
khasarat (‘loss’) and khasd@sat (‘baseness’}, neither of which gives much
useful sense here. (Lahore omits the fourth category of fall altogether,
obviously without intent). It is true that the masdar in question is rare,
to say the least, but its sense is secured to some extent by the following
reference to ‘removal’ (@##i), assuming this is not an interpolated gloss.

969. bughd.

g70. shagawal-i abadi.

973, Rasal,

972. jahl u ghabawat.

973. lark-i nazar.

974 (tark-i) riyadut-i nafs bi-ta'lim.

975. waqahat.

976. Reading khald'ai-i ‘idhdr, with the Avery MS and Huma' only.
Other versions read the second word as ghaddidr (‘perfidious’) and add
khidd'at (‘deceit’, if it be a real form) before the first, doubtless by
association of both sense and appearance. The expression, though well
attested in Arabic (see Lane, 780, 3), may well have puzzled a Persian
scribe.
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94%49. az khwud radi shudan.

978. fark-i indbat.

970. tanzil, i.e. specifically the Koran.

980. The references are presumably to 3:5 (zaigh, though other formsg
of the same root occur elsewhere); 83:14 (rana, though the text speaks
in terms of a hypothetical masdar of the form rain); 2:6 and 45:22
(ghish@wa, though several other forms of the same root occur elsewhere)
and the several instances of the verb khatama.

g8r. ‘ilgjr.

o82. aflaifin-i ilzhi, ‘the one concerned with divine things’, a not
uncommon mode of allusion to Plato in Islamic texts. It is not necessarily,
or even probably, an echo of the exaggerated reverence in which Plato
was held by his followers.

983. fi'l-i khass-i khwud.

984. tawassul.

985. jaur.

986, ‘amon u shamil ast . . . rd.

98y. hai’afi-yi nafsani.

988. mugaddir-1 maqadiv u mu'aiyin-i audd’ w ausdf. See earlier in this
Section.

98g. sahib.

990. dar fabi‘af. This is a fundamental doctrine of Islamic political
theory, that natural justice and the divine ordinance must necessarily
be in agreement.

90I. muwdfagat . . . wut'Gwanat . . . mutaba al.

992. tab'. A sentence omitted here in the Lahore texts.

993. mushiarak.

994. See the end of the previous Section,

905. qabil-i diddi.

996. in ma'ng . . . tasauwur bayad kavd.

997. ‘addlai-v& bad hurviyat ishtirak ast.

998. i.e. by ‘fair means’, a notion frequently invoked, but not closely
defined, throughout the ethical part of the book. See a few lines farther
down in text.

99g. infi‘al.

1000, Rhassiyal.

1001. badhl-i ma'rif.

1002. darvish namayad. So Montreal {Tehran, n.d.): other texts have a
rare bi- prefixed to the verb, and in some there seems to be a plausible
confusion with the verb mandan, ‘to remain’ and also ‘to seem (like)’.

1003. kasiib.

1004. In accordance with common practice, I translate two third-
person plurals as passives, rather than making them refer to any specific
people, though Tisi doubtless had individuals in mind.

1005. amyi-yi iRhityari,

1006. ba'id tavanad bid.

1007. There is considerable minor textual variation here, though the
general sense, as usual, is not in doubt. I have translated on the basis of
the Avery MS and the Montreal text (Tehran, n.d.}.

1008. Cf. Note 293 above.

3
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100g. Reading 4s#i ‘mal with the Avery MS, in place of the doubtful
458t 'mash (‘blinding'?) of the other texts.

1010, tafaddul, To some extent this problem is a verbal one, for the
word connotes as well ‘superiority’ and ‘superfluity’, aud it derives from
the same root as the word I render by ‘virtue’ (fadila). See also Notes
1018, 10209, 1030, and 1031 below.

I0II. tnustajmi': possibly mustajma', ‘meeting-place’,

1012, khulf.

1013. iRHYat.

1014, A serious lacuna here in the Lahore texts.

1015. See Note 693 above.

1016. dn-chi istihqaq wafih kunad.

1017, da'i.

1018, mutafaddil na-buvad bal-ki mutabadhdhir buvad. Ci. Note 1010
above,

1019. sharif-tar.

1020. mubalagha(h) ast dar ‘addlat.

1021. §ikib-i m@miis. Presumably an anticipatory allusion to the
Prophet’s words covered by Note 1033 below. See also Note 1034.

1022. Respectively: kulli . . . juz'i.

1023. Respectively: jaukar . . . kam . . . Raif.

1024. Cf. Note 324 above.

1025. mulakafi’.

1026. Respectively: kaiffyat . . . hammiyat,

102%. misdhat,

1028, mulasaw?l,

1029. fafddul. Cf. Note 1010 above.

1030. Respectively: fadil . . . mafdal. Cf. Note 1010 above.

1031. bi-fadl u ‘indyat-i khwish. Cf, Note 1010 above.

1032. bar favaf uftad.

1033. s&@hib-i shari'at. The Prophet Muhammad, cousidered here less as
the immediate transmitter of God’s word than as an inspired speaker
and legislator. See Note 1021 above.

1034. ‘adl here, as against the longer form ‘gdalat elsewhere, but the
choice signifies probably nothing more than accurate reporting of the
original Arabic; the longer form is used in the passage covered hy Note
1021 above.

I035. namis, unqualified.

1036. ‘d@mme u shamil.

1037. dar ‘adalat hawm qaul-i ‘@mm nist.

1038. akhlaq.

1039. falib-i asnafi shahawdt va anwd'-i karamdt gardad. CI. Note
8z1 above.

1040, r@’isi-yi qdhir.

1041. giiwai-i tamyic.

1042. khalifa(h)-i khudd-yi ‘azza wa-jalla.

1043. dar dhdl-i insani.

1044. A bad lacuna here in the Lahore texts.

1045. sharaf.

1046. wali-yi khudi-yi ta‘alg.
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1047. bi-ihmal-i siy@sit.

1048. giwam-i maufadat u nigam-i Aa'inat bi-mahabbat ast.

1049. hikmai-i madani w manzili.

1050, ‘uliim-t hikmal,

105I. lawajiuk.

1052. fabi‘at ya sind'at.

1053. mugaddam ast ham dar wujdd va ham dar rutbat.

1054. hikmat-i ilghi-yi mahd.

1055. lashabbuh.

1056. qudrat-i ilahi.

1057. bi-tarig-i taskhir,

1058. bar wajh-i tadbir.

1059, b& an kamal mugdrin uftad.

1060. ma bi sadad-t ma'rifat-i an amada-im.

1061. bi tagdim-i fa‘allum,.

1062, géiwat-i lakhaiyul.

1063. maialibi ki mithalhd-yi an az hawdass iqtibds karda bishad.

1064. athar-i Rhass-tarin nafs va dn qhwai-i famyiz buvad. The penulti-
mate word is spelt, as throughout, famaiyuz.

1065. qiiwat-i hayd’.

10006. shahwal-i nikdh u shawg bi-tandsul.

1067. shaug bi-karamat va asndf-i tafauwug u riyasat. Cf. Notes 821
and 1039 above.

1068, mabda’-i nulg u tamyiz. Cf. Note 1064 above.

1069. idrak-i ashkhas w juz'yal . . . ta‘agqul-i anwa' w hulliydt.

1070. qdnin.

1071. bar qd‘ida-i hikmat.

1072. akthar-i muhimmat-i & makf7 buvad.

1073. ta‘adhdhur.

1074. imiind’.

1075. bar fadilat maftir na-bashad.

1076. az umfir-i sind'i-st. Cf. the text following Note 1060 above.

1077. az rié-yi khilgat.

1078. All the texts except the Cambridge photostat {Lucknow, 1891)
have the obviously erroneous #jdrat, ‘commerce’, for nijarat.

1079. mundasib-tarin-i sind'dt bi-d-in sind’at.

1080. e.g. al-Rézi (Rhazes), d. 925 4.D. Cf. Brockelmann S I, 420, and
general index; also a translation by A. J. Arberry, The Spiritual Physick
of Rhazes, London 1950.

1081. & hal-i hav yaki dav fitrat bar qaniin-i i'tidal ast ya munjiarif
az an.

1082. ghiwal-i nazari.

1083. ma‘arif.

1084. wahm. Cf. Note 134 above.

1085. lahaiyur u Rhabf.

1086, ma‘rifat-i a‘yan-i maujadat.

1087. kashf-i hagd'ig u ahwal-i dn.

1088, mabadi’-i mahsisat.

1089. qawd'id-i ‘adalat.

1090, muhimmdit.
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1091. fudfii. This may, of course, also be a singular, meaning ‘irrele-
vance, impertinence, interference’.

1092. sa‘ddat-i nafsani . . , badani . . . madani, respectively.

1093. {fima’ u lamaddun.

1094. ‘4lm-i zinal, i.e. the care of the hair, the nails and the skin,
Cf. Dozy, I:620:1.

1095. va chitn (= such as) ‘ilm-i nujfim Ri muqaddama-i ma'rifat
f&'ida dahkad. Cf. Note 18 above. It would seem that the implication is
that astrological foreknowledge aids diagnosis.

1096. millat u dauiat.

1097. ma'dsh u jam'iyat.

1098, ‘wlim-i shari'‘at az figh w kal@dm w akhbdy u tanzil u ta’'wil,

1099. ‘wlfim-i zihir.

1100 adab u baldghat w nakw u kitdbat u hisab u misdhat u istifd’ This
juxtaposition of arts and technical skills will seem strange to modern eyes.
For the last cf. Dozy, IL:827:1.

1101. khaiyir. So Huma'i, Montreal (Tehran, n.d.} and the Avery MS.
The rest have jurr, ‘free, liberal, noble’.

1102. tash'‘@f or mashghif.

1103. ‘wlitm-i hagigl u ma'arif-i yagini.

1104, mashharagi u muffin.

1105. wagfi-ki bi-istitdbat-i nafs u mail-i tabi‘at mashiib kkwahad
bid.

1106. fadilan-i mubarraz.

1107, ‘alimdn-i musiabsiv.

1108. javdndn-i musta‘idd w muta‘alliman-i mustarshid.

1109. nugsdnati-ki bi-hasab-i jibillat-i auwal dar-ii maftiy shuda ast.

1110, zimdm-i ‘agl u gaid-i hikmat.

II11. mubdk u murakhkhas.

1112, Mugaddir,

1113, inbisdt.

1114. mujéin u khald al u fisg.

1115. fadamat u ‘ubfisat u tund-khi’s.

1116. bashdshat u taldgat u husn-i ‘ishraf.

1117. pardfat.

1118, chi az qabil-i nazariyat u chi az qabil-i ‘amaliydt.

1119, viyadat-i badani . . . dar tibb-i jismani. Ci. Note 10Bo above.

1120. nazar.

1121. balah u baladat.

1122, mawddd-i khatrdt-4 ‘Glam-i quds.

1123. ba kasal wlfat givad.

1124, tntikas .

1125, falib-i nau-dmiz.

1126, ie. Wisdom, Justice, Continence and Courage. See above the
Third Section of the Second Division of the First Discourse.

1127. ba sidq uifat givad.

1128. rawiyal, as against fiky (similarly rendered hereabouts). Cf. also
Notes 141, 413, 525, etc, above.

1129, dar “ilm u bara'at.

1130. Koran 12:76.

T
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1131. This famous early Islamic ascetic (d. a.p. 728) is the reputed
author of words similar to these, according to al-Mubarrad (Kamii,
ed. W, Wright, p. 120) and E. W. Lane (Lexicon, p. 528, col. 1, hadatha);
but others, e.g. Jahiz, attribute something like them to ‘Umar, the
second Caliph (Bayan, ed. Cairo, 1947/1366, 111, 124). Such situations
make much research on early Islam a veritable will-o'-the-wisp.

1132. ba@ gillai-i huriif w ghayat-i fas@hat u istifa’-i shard'it-t baldghat,

1133. faliban-i ni'mal-ha3-yi ‘avadi w khatiban-i fawd'id-i majasi.

1134. chi mawddd-i an az wmir-i khiriji « asbab-i ‘aradi far@ham
amada ast.

1135. kharijiyat az kawddith sal@mat na-yabad va fawdrig-i zamdna-vi
bi-d-it tatarrug buvad.

1136. tdri',

1137, bddskak: cf. Note 1145 below. The passages following, though
substantially idemtical in all texts and reasonably clear in purport,
contain several (doubtless original) syntactical infelicities and some
scribal errors.

1138. yaki az hhawdss w muqarvabdn-i hadrat-i 4.

1139, 7i'‘Gyai-i jawdnib-i. . . . The sense would seem to be that a king
is bound to care for all his subjects, whether they are well disposed
towards him or not.

1140. akhass al-khawdass.

I14I. bi-naqd, though Montreal (Tehran, n.d.) has bi-gasd (intention-
ally’), which seems inappropriate.

1142, tavangar u bi-niyis.

1143. ihtiyaj bi-andaza-i muptas ilaih.

1144. aghnd al-aghniyd@’ . The Arabic root here involved connotes both
wealth and independence, an idea difficult to turn into English. In the
latter sense, it is commoniy applied to Ged in philosophical and mystical
writings.

1145. mulitk. Ci. Note 1137 above. Kings are normally thought of in
classical Islamic theory as temporal rulers, lacking religious sanction and
hence often considered to be usurpers.

1146. The first of the Orthodox Caliphs, who ruled from the Prophet’s
death in A.D. 632 to 634. Montreal (Tehran, n.d.) and the Avery MS have
simply ‘one of the Caliphs’, and the ascription does in fact vary. Cf.
Note 1153 below,

1147. a2 sal@mat sha’'mat namdyad: sha’mal appears in most cases as
s@mit, which would be meaningless here.

1148. bahd’ u salwat. The first word may, of course, be read in several
different ways, but they would all give some such meaning.

1149. divam-i vity-kashida. A silver coin made to look like gold wiil
have a short-lived, false and superficial brilliance.

1150. madda-i ‘wumy: a common use of the first word in Persian.

1151, dar hisdb mundgasha kunad.

1152, dar ‘afw mudayaga (hunad).

1153. Ci. Note 1146 above.

1154. Cf. Note 293 above.

1155. The Buwayhid ruler (a.nD. 936—083), who effectively became
master of much of the Eastern Caliphate. ITbn Miskawaih was one of his
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officers of state, but survived him by nearly 50 years, to reminisce in the
way here suggested.

1156. Raukaba u dabdaba. Both words may be translated in a variety
of ways.

1157. Literally: ‘No! By God's life!”

1158. bi-tajriba u giyas. Lahore has some confugion in the text just pre-
vious to this, or it may be a simple omission.

1159. chitn chashm-ash bar mushahada-i an asbab bi-nishinad,

1160, ni‘mat-hd-yi majazi.

1161. ni'mal-hd-yi haqigi ki dav dhawdi-i afadil w nuffisi arbab-i
fadd'il maujid buvad.

1162. ‘The wise Sand'i’ or ‘the Philosopher Sani’l’ (the word hakim has
broad connotations) was a mystical and didactic poet of the Ghaznavid
court (present-day Afghanistan), who died in about 1150 a.n, The word
rendered ‘design’ may also mean ‘inscription’, i.e. referring to the Koran.

1163, islkithmar.

1164. na'im-i abadi.

1165. nafls-i bagi-yi dhati: Cf. next Note. The word-play on ‘calling
forward, presenting, making ready’ and ‘absenting cneself, being missing’
is more effective in Persian than in Englisb.

1366, khasis-i fani-yi ‘aradi: cf. previous Note.

1167. kafaf.

1168. bi-igiisad.

1169. fadla.

1170, lawdzim.

1171. bar qadr-i sadd-i vamag-i dar@trvat gi@div na-bashad.

11572, istUa-yi hivs u ta‘arrud-i makdsib-i daniya.

1173. day mu'Gmala farig-i mujamala nigah-darad.

1174. bayad ki dar agqwat u aghdhiya ham bi-d-in nazay nigavad. All
texts except the Avery MS have the plausible farig (“way, manner’) for
nazar (‘view’); even that text seems to have something looking more like
the quite impossible g##. Only Avery and Montreal (Tehran, n.d.) have
the last word as wmikarad: the rest have the (on all counts unlikely)
na-gardad (‘should not become, walk’), possibly by association with ‘way’.
The general sense, in any case, is surely that men should at least not be
more animal than the beasts in this respect.

1175, tafaddul-i midda-i dakhl bay mddda-i Rharj.

1176. badal-i ma yatahallal.

1177. @ im.

1178. salahiyat-i in ma'nd.

1179. bi-sabab-i istifrdgh-i maudi® w khali kardan-i jaygah-i badal.

1180. Tisi is suggesting that this is repugnant, as involving an
inversion of the proper order of things: nature may concern itself with
food, but the intelligence has higher purposes.

1181, gfiwai-i shahwat « gitwal-i ghadab.

1182. fahrik.

1183. rawiyat. Cf. Note 413 above.

1184. dar tahsil-i in ma'nd ki magliih-i shaug buvad,

1185. qitwat-i nulq.

1186. dar izidhat-t “illat-i nafs-1 hayawani. Cf. Note 189 above,
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1187. mizdf.

1188, dawd't-yi tabi'at(-{) kpwud bi-kifayat-i in mubimnt giyam
Runand.

118g. fikr u dhikr. The word ‘careful’ in the next sentence renders the
Vth Form of these roots: tafakkur u tadhakkur,

1190, fadabiv u tasarvufal.

1191. bar hasab-i ijra-yi ‘adaii.

1192. mukhalif-i ‘azm.

1193, bi-fa'arrud-i safikl.

1194. nadhy u sadaga.

1195. dar kutub{-i) hukama@ dvarda-and. Though the issue is not an
important one, there is obviously some ambiguity here, resting partly on
the indistingnishability of the subjective and objective genitives, and
partly on that of the third person plural as used personally or imper-
sonally. Despite the explicit ascription of the incident to the geometri-
cian, it more likely concerns Euclid of Megara, the disciple of Socrates.

1196. kasali-yi na-bi-maudi'.

1197. 4-¥d bi-mashagqai-t mazid-i a'mil-i salihe w muqdsat-i la‘abi-yi
z2'id bar ma ‘hid taklif kunad.

1198, saghd@’ir-i saiyi'@t, though its opposite (immediately following)
is given simply as kabd'ir.

1199. hilm.

1200. taliammul ar agran.

1201. mul@zamat-i in Addb.

1202, parastdrani-ki bi-khidmat-i sufahd’ mubtali shavand.

1203. khanda-ha-yi bi-takalluf,

1204. istizhdr u ‘uddaf.

1205, jalints-i Rakim wmi-giyad dav RitdbT-ki dar fa'vif-i mardum
‘uyiib-i khwish-vd sakhta-ast. This is conceivably a reference to a lost
ethical work by Galen, particularly appropriate here becanse of the
constant parallel TiisI draws between the case of the body and that of the
soul. As always, the word rendered ‘wise’ (hakim) may connote
‘philosopher’ {cf. Note 6 above, and elsewhere), See also Note 1209
below. Professor Hourani reminds me of R. Walzer's ‘New Light on
Galen’s Moral Philosophy’, Greek into Arabic, 142-63.

1206. ditsti-yi kamil-i fadil.

1207. ‘ahdi-yi ustuwdr bar-ii givad.

1208. 17 bi-chizi az d@n-chi muqiadd@-yi ta'yr danad i'Hvaf kunad. The
Lahore texts read fa *bi#, clearly in error.

1209, Cf. Note 1205 above It should be emphasized that Tisl is here
being unusually explicit about the actnal and accessible character of
his sources.

1210. Usnally known as the Philosopher of the Arabs (failasif ai-
‘grab), he wrote in the first half of the ninth century a.n., and practically
all his writings are lost. The appellation given him by Tiisi (az hukama-yi
isl@m) raises all sorts of problems turning on: (a) the ambiguity of the
Arabic term for ‘wise man, philosopher’ (cf. Note 1205 above}, and, (b)
the question whether ‘of Islam’ means ‘writing within the Islamic era,
as opposed to ancient times’ or ‘as a Muslim, concerned to harmonize
philosophy with the Islamic faith’,
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1211, giral-hi. It is possible that, even at this early date, the word
may connote ‘countenance’ in one sense or another.

1212, tnfdq-i dn ittifag witada bashad.

1213. dn-chi az dhawat-i ma infidg mi-y-ufiad.

1214. bar ... mugaddar.

1215. ifdda kardan.

1216. in ma'nd az sukhan-i digaran bi-mubdlagha nazdikiar-ast dav-in
bab.

1217, ‘thm-i tibb-i abdan.

1218. fbb-i nufiis.

1z19. Tisl is alluding principaliy to the Third, Fourth and Fifth
Sections of the present Discourse and Division.

1220. tlg bi-majaz.

1221. az yak bib,

I222. gandin-i sind'l.

1223. inhivdfat-i amzija. . . az i'tidal.

1224. Principally m the present Discourse, First Division, Third
Section.

1225, famyiz, daf’ and jadhb tespectively, the first spelt (as generally
in this text) tamaiyuz.

1226. Respectively siyadat and nugsin.

1227. Respectively ifvat, fafrit and radd’at.

1228. Respectively khubth, gurbuzi (cf. Notes 708 and 6g5 above} and
dahd’.

1229. lajawus-i hadd-i nazar ufiukm bay mujarradal bi-ghiwat-i auhdm u
hawdss hamchundn-ki bar mapsiisat.

1230. balghat u balddat. Cf. Notes 6g3 and 708 above.

1231. manand-i ijrd-yi ahkam-i mahsisat bar mujarradat.

1232. ‘thm-i jadal « RRIlAf w safsata.

1233. yaginiyat. A term of very broad and varied significance as used
by Avicenna, and hence, probably, by TisI.

1234. “tlm-i kahanat u fa'l giviftan u shi'bada u himiyd.

1235, bi-hamiyall u hawar-i fab’ u bad-dili, (the best reading, with
Huma'i and the Avery MS).

1236, ‘ishg u shiftagi bi-hasani-ki mahall-i shahwat na-bdshand.

1237. shahwai-{ mugarabai-i dhukiy.

1238. g@niin-i wijib.

1239. muhlika.

1240. MUIMING.

124X, hairal u jakl . . . dar qiiwai-i nazari.

1242. ghadab u bad-dili u khauf u huzn « hasad (Montreal, Tehran n.d.,
alone adds pigd, ‘rancour’, here) # amal (the same adds hirs, ‘greed’)
u “ishq u bitalat.

1243. ‘indyat-i yazdani. It is as thongh Tisl stresses his position as a
Muslim, above and beyond being a philosopher, by his use of a Persian
word for ‘divine’ which, unlike its Arabic counterpart {#ah7), has no
purely metaphysical connotations,

1244. az favayin-i sababi ya ‘illati. See Dozy, Il:43:1 for form of
second word.

1245. ‘udwi-yi sharif.
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1246, nugsdn-i lamyiz u fasid-i takhaiyul w tagsh dav isti‘'mal-i quwd u
malakal.

1247. put'dlajdi-i kulli,

1248. ghidkd' « dawd’ w samm u kaiy y& qat’.

1249. ta'dil.

1250. taskin.

1251. day asi-i fitrat.

1252. mutakafi'.

1253. drtikab-i asbab-i radhilati ki. .

1254. ‘ugithat u ta'dhib.

1255. bd tagdim-i ifa-yi mardsim-i an. The elliptical, un-Persian style
here gave me long pause. What Tisi is apparently suggesting is a sort
of indirect approach to the problem: one commits oneself by solemn vows
to some course of action which cannot easily be followed if one first
indulges the bad habit. The process turns presumably on the deterrent
effect of the reluctance to break an oath.

1256. This aphorism, given in Arabic, is clearly expected to have an
evocative effect (neither Hluméi'l nor Lucknow 18g1 offers, as according
to custom, a Persian rendering), but I am unable to ascribe it.

1257. Respectively: hadrat .. . jahi-i basit . . . jakl-i murakkab.

1258. fa'arud-i adilla.

1259. in gadiya az qadayd-yi iila. The reference is, of course, to Aris-
totle’s self-evident truths.

1260. jam'wu raf'-i nafy v ithbal. All except the Avery MS and Montreal
(Tehran, n.d.) replace the {dafa between the first and second pairs of
nouns by a simple copula, but this seems to male no sense. The argument
is rather that one cannot have, at one and the same time, both affirma-
tion and negation, but equally one cannot have neither: i.e. one must
have one or the other.

1261. hukm-i jazm kunad bi-fasdd-i yak favaf az du favaf-i muta‘arid.

1262. tasaffub-i mugaddimat u tafahhus ar sitrat-i givas.

1263, kitdb-3 giyasat-i silfista’t. The reference is undoubtedly to
Aristotle’s De Sophisticis Elenchis.

1264. mughalatat.

1265. nutg 1 tamyiz. The fitst word also means ‘speech’, as well as
‘reason’, and much of the force of the next few lines is lost in English by
the necessity to differentiate the term according to context. The second
word (which may also be appropriately rendered ‘discrimination’ in
most cases) is in this case correctly spelt in the Lahore texts and in
Lucknow 1801 (cf. Note 1064 above).

1266. nuty. See previous Note.

1267. sukhan guftan.

1268, muhdwara.

1260, bar wajh-i majaz.

1270. bi-farig-i tashabbuh.

1271. asfal al-safilin.

1272. nugsan-i rutba w hhasdsat-i jawhar u vakakai-i fab'-i Ehwish ki
akhass-i R@'indt @n-ast.

1273. A well-known Tradition, quoted in Arabic. Cf. Lane 29678,
col. 2,
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1274. 1'Hqddi-yi batil.

1275. ba wujid-i an siyai-i kazh. As usual, especially at this period,
there is always the possibility that the initial phrase means not ‘despite’
but ‘given, assuming’. However, this seemed less appropriate here.
The elliptical text here seemed to call for three parenthetical elaborations.

1276. A half-line in a poem attributed to Sand’i, one of Tisi’s favourite
poets. Cf. Note 1162 above.

1277. Reading bard-i naefs, with Avery MS, Montreal (Tehran, n.d.)
aud Huma'i. The rest have something looking like bard'at~t nafs (‘in-
nocence of soul’), which seems quite impossible here.

1278. gitwai-i daf".

1279. Respectively: ghadab . . . fubn . . . khauf.

1280. shahwai-i intiqgdm.

1281. chunan-ki hukamd gufia and. This seems to be a somewhat
unusual application of Plato’s allegory of the Cave (Republic, Book 7).
Ibn Miskawaih uses it similarly.

1282. Reading mashghale (with Huma'i and Tehran n.d.) for the
plausible, but bere redundant, mash ala (‘torch, link’) of other texts.

1283. dar ghayai-i ta‘adhdhuy.

1284. bi-hasab-i ikhtilafi amzifa.

1285. farkib.

1286. dar ‘unfuwdn-t mabda'-i harakat.

1287, We face here once more the constant (and usually unrewarding)
problem of identifying the source of what purport to be Greek references.
Most of the texts have the name as ausugratis, with the initial vowel
uncertain as to quality or length: a natural reaction (to which Huma'i
succumbs) is to read the latter as &, yielding (if one allows this to be an
example of a Persian habit of assimilating the demonstrative adjective
to its noun) ‘That (i.e. the well-known) Socrates’. Against this is the fact
that the usual Arabo-Persian form of this name is the apocopated
sugrat. The Montreal text (Tehran, n.d.) has a different name: bugratis
(without the an- prefix), which is, again, an uncommon long form of the
Arabo-Persian name for Hippocrates. My version obtains the form
7sugrdiis by the simple addition of a dot under the second letter, If the
epithet ‘Philosopher’ should seem to militate against this identification,
it should be remembered that the Mediaeval Islamic attitude towards
these non-Islamic figures was somewhat casual (cf. Note 435 above and
elsewhere), and also that the original term jakim is fairly elastic (cf.
Note 8 above}. Tisi is close to Ibn Miskawaih here (cf. Note 1281 above).
Tam unable to find a classical scholar familiar with anything approaching
this reference. (Since the original writing of this Note, ‘Xenocrates’
occurs to me as another possibility, Cf. also ‘ Picatviz': das Ziel des Weisen
von Pseudo-Mafrigl, tr. and ed. by II. Ritter and M. Plessner, Warburg
Institute, London 1962).

1288, 1. ‘ufb, 2. iftikhdr, 3. mird’, 4. lajai, 5. muzah, 6. takabbuy,
7. istihed’, 8. ghadr, 9. daim, 10. falab-i naf@’ist ki, . . .

128g. bar sabil-i ishtirak.

12g0. I. naddmat, 2. fewaqqu'-t mujdadt-i ‘@il w @jil, 3. magtd distan
4. istihzd-yi aradhil, 5. shamatat-i a'di’, 6. taghaiyur (faghyir)-i mizaj.
7. {a’allum-i abdan.
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1291. The fourth and last of the so-called Orthodox Caliphs, who held
office from 656 to 661 A.D. For Shi‘ites (and to some extent for Sunnites
also) he is a paragon of all the virtues, and he is credited with a vast body
of moral pronouncements of this kind. See material at Note 1302 below,

1292. gat'-i mawd@dd. This does not seem to be a technical term, signi-
fying merely those things that feed a disease. Ci. Note 1340 below.

1293. bi-tadbir-i ‘agl.

1294. ganni-yi kidhib.

1295. sddig-tavin-i in nau'.

1296. bar sabii-i istibdad.

1297. uifal.

1298. tabdyun u tabdghud 1 mulhdsamat.

1299. mahabbat. This notion is common in Tisi and in most of his pre-
decessors; in its most commonplace formulation, it simply suggests the
cohesion of the material universe, but this principle is seldom differen-
tiated from the idea of the pervasiveness of God’s love binding all
together.

1300. nigam.

1301. Rana rasil-alldh . . . yamzahu wa-la yahzilu. The general idea is
common enough, but I cannot trace this particular version.

1302. leu-iz du'dbatu-hu fi-ki. The apodosis, as often in these early
(or allegedly early) sayings, is left unexpressed, but can easily be
conjectured.

1303. A well-known early convert outside the Arabian generality. For
the point of the remark, see Note rz91 above.

1304. chitn shur@l' mamayand bi-mujdwazat-i hadd ta‘add? kunand i@
sabab-i wahshat shavad.

1305. kamin.

1306. higd.

1307. iglisdd.

1308. Respectively: rubba jiddin jarra-hu al-la‘tbu; hadithi buvad
maya-i kavzar. Both sayings, Arabic and Persian, are well known in many
versions.

1309. ahl-i mujin w maskharagi. Lahore and Lucknow substitute
Juniin for the second word, but ‘insanity’ is not appropriate here (cf. Note
1104 above).

1310, hurriyat u fagl,

1311. yak safdhai-i safthi. CL. first term in Note 693 above.

1312, Respectively: mal . . . jah . . . mawaddat . . . haram.

1313. Rhulg.

1314. wafd'.

1315. See Note 693 above, and the general arca of text to which it
relates.

1316. mushd@warai-i ‘agl u tadbir-i ra’y.

1317. mushtamil bashad bar khol@-yi ‘azim az kas@ni-ki bi-sa'‘ai-i
qudrat mansim bashand td@ bi-ausdt al-nds chi vasad.

1318. fabi‘ai-i ‘dlam-i hawn u fasad ki mugaddar bar laghytr u ihalat u
ifsad ast.

1319. lafarrug-i &fat bi-asndf-i murakkabat.

1320. qubba-i az buliir.
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1321. as@lly « lamatkil. In place of the first word, asdfin (‘columns,
pillars’) is well attested according to Humd'i, going back to Ibn
Miskawaih himself.

1322. ritzgdr natija-i tab'-t khwish dar i1laf-i an bi tagdim rasanid.

1323. har d'ina mutaghalliban w mulamarvidan bi-fam* u falab bar-
khizand. 1 take the verb as a literal Persian rendering of the Arabic
gama bi. . . . This gives some idea of the peculiarity of Tisi’s style in
many places in this work.

1324. musamahat. Cf. Note 647 above.

1325. dar magdm-i darirat.

1326. mulik-i maghriir-i bisyar-mal-i farigh-bal. For the first word,
Humai'i alone has marduman (‘people’).

1327. fawr. CL. Note 670 above, and also (for the general context of the
argument) the Fifth and Seventh Sections of the present Division of the
First Discourse.

1328. fari-i rujdliyal. A less common term than would be expected.

1329. bi-takhaiyul-i kadhib.

1330. fauhar-i ghadab.

1331. rada’ati. Ci. Note 1227 above.

1332. bahd'im-i zaban-basia w jamadal.

1333. fari-i lahauwuri. Cf. Note 693 above. At this point there is some
omission and confusion in the Lahore text.

1334. This seems to be no longer {rue, unfortunately!

1335. na'td rujfiliyat. Ci. Note 1328 above.

1336. sharah. Ci. Note 693 above.

1337. kasani-ki bi-tartib-i an ‘amal mausfim biishand.

1338. simai-i shaqawat,

1339. ‘afw u ighdd’.

1340. chitn hasm-i mawadd-i in marad karda bashand raf'-i a'vdd u
lawahig-i % sahl buvad. Cf. Notes 1292 above and 1346 below.

1341. rawiyat. Cf. Note 413 above.

1342. mukafai ya taghaful.

1343. majdl-t nazari-yi shaft u fikri-yi kafs.

1344. bad-dill. Cf. Note 1242 above.

1345. For the particular argument see the text between Notes 1278
and 1280 above; the general argument belongs to the Fifth and Seventh
Sections of the present Division of the First Discourse, albeit permeating
the thought of the whole boolk.

1346. lawdhig u a'vad. Cf. Note 1340 above.

1347. mahanai-i nafs.

1348. sit’-i ‘aish.

1349. ridd’ bi-fadd'ip.

1350. miyib-i nang. .

1351. dawd'‘i-yt ghadabl. The Persian here uses only one set of terms to
cover the faculty of Irascibility (which is neutral in itself) and the vice
of Anger (which is to be avoided). I have attempted a distinction.

1352. thabat u sabr.

1353. Cf. Note 13571 above.

1354, Cf. the Fifth and Seventh Sections of the present Division of the
First Discourse.
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1355. lawaqqu'-i makvihi ya tntizar-i mahdhiri.

1356. Respectively: umir-i “tzdm . . . umir-i sahl.

1357. bar har du taqdiv ya dariri buvad ya mumbin,

1358. muonkindt-+@ musabbib. So with Lahore and Lucknow: sabad
seems less good for the second word.

1350. muqgladd-yi “aql.

1360. istish‘ar.

1361. pish az waqt-i hudiith-i @an mahdhiir.

1362. dil bar biddani-ha nihdda.

1363. hagqiqat-i mumkin an-ast ki ham wujiid-ash j@'iz buved va ham
‘adam.

1364. jasm kardan bi-wugi'-i in mapdhily.

1365. ham-an ldzim dyad ki az qgism-i pudhashia.

1366. agar ‘aish bi-zann-i jamil u amal-i gawi u lavk-i fikv dar an-chi
daritri al-wugi' na-buvad khwush darad.

1367. si’-i ihhtivar.

1368, bi-fabi'at-t mumbin jahil bashad.

1369. har-chi mumbkin buvad wuqgi -ash nad-mustabda’.

1370. Respectively: bar mumbkin bi-wusib hukm kunad . . . bay mumbin
bi-imiind’ kukm namdyad. That is to say: he believes that what he fears
through the action of auother is bound to happen, while acting as though
what is to be feared from his own action cannot possibly happen.

1371. buglan-i tarkib-i binya.

1372. ‘adam-i dha@i-i @ ldzim ayad.

1373. batil u bi-haqiqar.

1374. jahl-i mahd.

1375. isti‘'mal na-kavdan-i nafs buvad dlat-i badani-va.

1376, jaukari-yi bagi . . . ki . .. fanl u munadim na-gardad.

1377. gadr-i dariiri.

1378. fudiil-i ‘aish. The common singular meaning of the first word
(‘importunity, busybodying’) seems less likely here.

1379. Respectively: iradi . . . fabi'i.

1380. imaiat-i shahawat . . . w larh-i ta arrud-i an.

1381. hukama-yi mutasauwifa. Early Islamic ascetic literature (and
it is to this rather than to the later sophisticated writings of the Sifis
that the author is doubtless referring) is very rich in aphorisms of this
kind. Both sayings are in the pithiest of Arabic.

1382. lazim-i dhat,

1383. ma'i.

1384. haydt, used (as typically by Tusi} as a masdar, rather than simply
as the abstract noun ‘life’. I take the sense to be: what could be more
ignorant than to suppose that the apparent annihilation of death is real
annihilation, when it is in fact a transition to real life? Similarly, with the
phrase quoted in Note 1385.

1385. nugsan-i 4 bi-tamam-i 4.

1386. fammam u shavif u bagi.

1387. az gaid « asr-i fabi'af. There is perhaps more than a hint here of
some esoteric doctrine, innocent on the surface, but accessible ouly to
the elect. Cf. also following Notes.

1388. jauhar-i sharif-i {l3h7 az jauwhar-i kathif- sulméni. The ‘when’,
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which is obviously needed to complete the structure, is not in all texts.

1389. khalds-i safd’ u nagd’ na khalds-i mizdj u hudiral,

1300. malakiit-i ‘alam u fiwar-i kkuddvand-i khpish w mukhdlatat-i
arwah-i pakan.

1391. az adddd u dfat najat yafta. Cf. Note 1387 above and Note 1412
below.

1392, bi-g@lat-i fismani w malddhdh-i nafsani ma'tl v mushiaq buvad.

1393. garar-gah-i khwish.

1394. an zann kadhib ast. Cf. Note 1294 above.

1395. zinda gabil-i athar-i nafs tavdanad bid.

1396. chizi-yi bags.

1397. milfib-i igdam bar dhunitb malaka-ha-yi tabah buvad nafs-ra.

1398, bagd’.

1399. chiin withiq shavad,

1400. kd"indl.

1401. falsafa.

1402. fasid.

1403. har-ki kaun-i khwud khwdhad fasdd-i dhai-i khwud khwaste
bashad. It will be noted that ‘kaun’ is rendered by ‘existence’, though
‘coming into being’ is perhaps more appropriate, if unwieldy, in this
context. It was thought inadwisable here to give dhal the sense of
‘essence’, but in general I have done so in places where others might well
prefer ‘self’,

1404. ‘@qil-rd bi-muhdl iltifa na-y-uftad.

1405. It should be remembered that it is Ibn Miskawaih who is
speaking here, not Tisl, so that the period involved tuns from about
620 A.D. (‘Ali’s young manhood) to 1020 A.D. (some years before Ibn
Miskawaih reputedly died).

1406. Tisi speaks here as a sensitive Shi‘ite!

1407. kaudak@n ki az shikam-i madar bi-y-ufidda bashand.

1408. muda‘af,

1409. az hadd-i dabf w haiyiz-i ihsd’ mutajawiz shavad,

1410, tkhttldf kardan. The foregoing few lines exhibit several minor
discrepancies among the different texts, but the general line of argument
is the same.

1411, fasauwur-i dn-ki fam'-vd khkwud bi-d-tn Grza ia'allugi tavanad
biid.

1412, ‘wgald’ w arbab-i kiydsat. A suggestion, again, of the esoteric:
Cf. Notes 1387—91 above.

1413. khawdativr u dama'ir.

1414. hikmat-i kamil w ‘adl-i sh@mil-i ilahs,

1415. bar in wad® u kai'al,

1416. ghayal.

1417. butlin-i ruffibal-i asii,

1418, da‘f-i a'da-yi ra’isiya. The heart, brain, liver, etc. are meant.

1419, nashal.

1420. @lai-i fakn. The teeth are of course what is meant, but the term
commonly refers to the grinding of flour,

1421. Cf. the passage referrred to by Notes 124 and 125 above.

1422. mufaraqai-i dhat u lubb u khuldsa-i insdn-ast az badan-i majazi-yi
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‘@riyati ki az fabd’i ‘-5 arba‘a bi-farig-i fauzi® far@ham Gvurda and.

1423. day hibdla-i tasarruf-i 4.

1424. hadrat-i ilahiyat.

1425. zulamai-i bavzakh. The sense of this word varies from one writer
to another, but it commonly suggests a state between death and resur.
rection in which the wicked are made particularly uncomfortable. One
might describe it as a ‘purgatory’ for the evil and a limbo’ for the good,
Tasi’s use of it here may be esoteric: ci. EI, bayzakh, and W. Tvanow's
edition of Tasi's Taseuwurdt (1950), p. 60 and Note z.

1426. darakai-i ditzakh.

1427. sakhaf-i blri',

1428. An echo of Koran XII:18 and XXI:112.

1429. mahabbai-i bifdlat u husn u hasad. There is considerable confusion
in the various readings as between copula and idafa. My version agrees
exactly with Huma’i, Montreal (Tehran, n.d.) and the Avery MS,

1430. vadd’at-i kaifiyat. Cf. Note 1227 above.

1431. dand'at-i himmat u khasasai~i fabi’at.

1432. shikam-parasti u madhallat-i tatafful « zawdl-i hishmat.

1433. israf w mujawazai-i hadd.

1434. shahwat-i nikdh. Cf, Note 145 above

1435. irdgai-i abriiy.

1436. The most attractive, if not the greatest, figure in the history of
Islamic faith and thought, d. A.D. 1111 He was known to the mediaeval
West as Algazel. Of his many writings, the allusion here is probably to
the great ethical treatise Iiya’ ‘Ultim al-Din ("Vivification of the Sciences
of the Faith’) or its Persian summary K#miya-yi Sa'@dat (‘Alchemy of
Felicity’). At the end of this reference from Ghazali, Humai'i leaves a
large lacuna (doubtless on grounds of unsuitability in a school-text: it is
clear, however, that Ghazall is already discussing sexual excesses and not
merely excesses of appetite in general),

1437. hameh amwdl-i ra‘iyat bi-sitanad.

1438. bi-tahdhib-i qiwat-i tamyiz w kasr-i guwat-i ghadab u husil-i
fadilat-i ‘iffat taskin-i & iftifdg na-y-uftad. Once again, the central ethical
technique is to play the faculties off one against the other and so to give
rise to virtues.

1439. mawddd-i ghadhd’ u haimiisdt-i saliha. The frame of reference is
Galenian medicine: chyme is food in the pritnary stage of digestion.

1440. ahl-i hwrmat u juft-i halal.

1441. hawd-yi nafs day bifin-i i.

1442. mubdsharat v mu'‘asharai-i @.

1443. Fuhiatr-i tazwir w iptiyal.

T444. hivs u hila.

1445. ghdyat-i hamagat u nihdyat-i dalalat.

1446. tatabbu’-i hawd.

1447. qady-i mubdh.

1448. ‘ishg.

1449. az fikat-i sultdn-i shawat.

1450, ‘awdrid.

1451, ‘uldm-i dagiqa u §ind'at-i latifa ki bi-fadl-i rawiyati makhsis
bdshad, Cf. Note 413 above and elsewhere.

NOTES jor

1452, nudama-yi fadil w julasa-yi sakib-i fab".

1453. mifib-i tadhakkur-i khayalat-i fasida na-shavad.

1454. chi bi-mujdma‘at w chi bi-isti mal-i mulfi'at.

1455. sugfii u davar-i mufrif.

1456. See Note 1429 above.

1457. mu'addi buvad bi-ibfal-i ghayat-i ijad.

1458. mustad'd-yi ifada-i jid-i wajib al-wujid. God's nature is such
that He brings into being. For the first word cf. Note 822 above.

1459. alami-yi nafsani.

1460. ki bagd-yi mabsiisit u thabdl-i ladhdhit-v@ musnkin shindsad.

1461. nd-mumiani',

1462. mukal. The ‘conditions of equity’ (sharf-¢ insaf) here probably
means only something like ‘playing fair’ in argument.

1463. ‘dlam-i kaun u fasad.

1464. az lasarruf-i mutagiiddat khali. This is to say that they are not
bound by the material facts of wet-or-dry, hot or-cold, etc.

1465. safi. Again, the idea is that of being nnalloyed with matter.

1466. mulabis . . . shavad. Cf. last two Notes.

1467. Or, in the Lahore-Lucknow versions: ‘he cannot be without
corruption’. Whatever the exact wording, the argument is one from
definition: if, by definition the universe is thus one of dual process, it is
impossible to escape one aspect thereof.

1468, The original is in Arabic. I have not discovered any attributed
author, but it is typical of much early didactic verse.

1469. Respectively: mawjiid and mafgid.

1470. The exact terms for ‘facility’ and ‘difficulty’ vary between the
texts, but the general sense is clear: ‘If anyone doubts the feasibility
of following this counsel of perfection, let himn consider the relative and
subjective nature of men’s attachments to worldly things’.

1471. tkh{Iaf-1 maldlib u ma'a'ish-i ishin.

1472, sind‘at w hirfaii-ki bi-d-an makhgis buvad.

1473. Koran XXJII:55 and XXX:31.

1474. kkdbif. An excellent indication of Tisi’s knowledge of the finer
points of Arabic: the comparative rareness of the word, especially in
this sense and particularly in Persian, has put some copyists at fault.
Cif. Lahore-Lucknow’s kh@’if.

I475. Koran X:63.

1476. Cf. Note 1210 above. The work in question is probably that in
Brockelmann, S I, 373, III 3; this was published by H. Ritter and
R. Walzer, Accademia dei Lincei, 6th ser., 8:1 {Rome 1938),

1477. na davigri buvad na jfabi'i.

1478, See Note 1291 above. The text reads: isbir sabra al-akarimi
wa-illd tasalle suliiwa al-bahkd'imsi.

1479. ki jari-yi majra-yi digar asndf-i vadd at ast.

1480. Bi hich wajh mavadi-yi wad'i nazdih-i @ mardl na-shavad. Ci.
Note 373 above.

1481. shammama. This may be a nosegay, a potpourri or even a highly
scented melon. The delight in perfume for its own sake was allowed
by the Prophet and is still fashionable in Islamic lands.

=t

1482, asnaf-i muglanayal wada’i'-i khuddy-i ta alé-st.
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1483. bi-ikhtiyar.

1484. bi-khwush-dili.

1485. fad@'ili ki dast-i muta arvidin bi-d-an na-vasad va mutaghalliban-
¥d dav-an fam"-i shivkat na-y-ufiad.

1486, #i'‘@yai-i janib bi-i#. All except Lahore-Lucknow substitute a
meaningless md {‘onr, us’) for the final compound. The sense is surely
that the return of our lives and possessions to God at any time is a
manifest token of our dependent relationship.

148%. The argument here rests partly on the earlier discuission of the
equity of the successive passing away of one generation after another,
partly on the view that God is constantly active towards the juster
distribution of material benefits.

1488. al-mu'minu qalilu al-mu’nati. This is not Koranic: it may be
offered as either a Prophetic Tradition or emanating from an early ascetic.

1489. ‘@iyati. It may be observed that the word also commoniy
signifies (by extension) ‘figurative, fictitious, false’.

1490. tarakkub.

1491. khatyat-i dunyawi ki bi-nusqsdn u hivman-i dhati maustim ast.

1492. jakl bi ma'vifat-i in kal.

1403. mumiani' al-wujid.

1494. These are introduced early on in the present Section. Ci. between
Notes 1238 and 1242 in the text.

1495. Cf. Notes 1210 and 1476 above.

1496, ‘wlama’ . The word is obviously here used in the most general sense.

1497. az tangi-yi ‘arsa u gillai-i majal w digi ki lazim-i madda ast.

1408. *@ghib-+@ bi-al-‘arad ta'allug-i ivdda bi-zawdl-i marghiib-i & az
ghair *@rid shavad.,

1499. i ma'nd bi-nazdik-i # bi-al-dhdl mardi na-shavad.

I500. mugladi-vi . . . buvad.

1501, az fabi‘al-i sharr-i mutlag Rhizad.

1502. ghibta.

1503. az ghaivi ihsas karda bashad dav dhidi-i mughabbat.

1504. hukm-i @n pukm-i shavah buvad.

1505. & '‘vadi ki hadith shavad.

1506. kidhb mubtil-i khassiyal-i naun' buvad.

1507. ighvd-yi zalama.

1508. salaf.

1509. az lawdkiq-i an jahl bi-mardtib u tagstv dar vi‘@yatd hugiq u
ghalaz-i tab' u Iu'm. The last seems preferable to the lawm (‘blame’) of
some texts, which may in any case be a mere economy in writing. Ghalat
(‘mistake’) for ‘coarseness’ must be an omission.

1510. day ma'ni salaf murakkab buvad az ‘uib w kidhb.

1511, ¥iyd'.

1512. kidhb buvad ham dar qaul w ham dar fi'l.

1513. Cf. Note 39 above for the literal rendering of the term.

1514. ladbir-i ging'i. Cf. Note 1517 below.

1515. bi-pasab-i fabi‘af.

1516, zdliman w ghdsibdn. Some texts (including Lahore-Lucknow}
have the equally plausible f#libdn (‘seekers’, i.e. without any particular
right, but not necessarily by violence) for the first word.
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1517. lariib-i gind'ati. Ci. Note 1514 above.

1518. Bi-niydbat.

I5I0. fuft.

1520. sharj-i Rkhiffat-i mu'nat. The problem of all these ancient
economies was, of course, basically one of production.

1521. taqallud-i yak shakhs du muhimm-rd.

1522, larbiyat. See Dozy, 1:506:1, for this less usnal sense.

1523. nigdm-i hal-i ma'ash.

1524. har kathrali.

1525. wajhi az ta’lif.

1526. nau't az tawahhud.

1527. »i’@sat-i gaum.

1528, si'dsai-i jamd at.

1529, wmudabbir-i manzil.

1530. zajr u taklif. i.c. preventing some people doing some things and
compelling others to do others. The other pairs of contrasts seem not to
call for cominent either as regards sense or in respect of the Arabo-
Persian originals.

1531. manzil. In the original Arabo-Persian the word means ‘stage,
stopping-place, dwelling, house, home’, according to context. As so often,
the point of Tiisi’s remark is somewhat lost in the English rendering by
the fact that the tramslator is virtvally unable to avoid committing
himself to one shade of meaning in advance.

1532, ta’'lifi-vi makksis.

1533. hthmai-i manzili.

1534. chi fAdil w chi mafdil. The varying senses of the root FDL make
it difficult to be absolutely certain that this is the correct rendering, but
it is the most likely. In any case, such pairs of contrasts are simply a
common stylistic device for making a proposition al-inclusive.

1535. The word for ‘pastor’ (va'f) and more particularly that for ‘flock’
{ra‘tyat) carry all sorts of connotations from one of the basic senses of
the root R'Y (‘to keep under watch’). A common meaning of the second
word is in fact ‘subjects, peasantry’. It is virtually impossible, once more,
to keep all these shades of meaning alive in the English. See next
Note.

1536. A very well-known Tradition of the Prophet. See previous Note
for the difficulty of giving the full flavour of the Arabic original: e.g.
compare my version with that of Lane rizo:r.

1537. There is little doubt that, as far as Tisi clearly meant anyone at
all, he is referring to the Neo-Pythagorean author of the Qikonomikoes,
a figure of somewhat shadowy dimensions as seen by both modern
scholars and the Islamic thinkers {c¢f. Martin Plessner, Der Oikonomikos
des Newpythagorders Bryson und sein Einfluss auf die islamische
Wissenschaft, Heidelberg 1928). The name is well masked by typical
Arabo-Persian scriptorial defects and by Islamic indifference to the
identity of these pagans {cf. Notes 313 and 435 above): there is an
initial prosthetic akif (i.e. some furtive vowel) to render the b#- cluster
easier to pronounce; the b is sometimes mispointed as y, or disappears
altogether; and the final » either disappears into the s or interchanges
with it. Thus, the Lahore-Lucknow texts have something like Abris;
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Montreal (Tehran, n.d.) has Aéréis (Eros?); only the Avery MS has
Abriisun, carefully vowelled in what is probably a later hand. It is of
interest that Avicenna’s well-known reference in his treatise on the
Divisions of the Sciences {T4s' Rasa'il, No. 5, Section 4, On the Divisiong
of Practical Philosophy) has, in both common editions {Constantinople
1881 and Cairo 1908), a form something like Ar@inis (a possible form for
Valerian). Huma’l omits the whole of this crucial introductory Section
from his Muntakhab.

1538. muta’akhkkivin. The whole succession of Islamic thinkers, as
opposed to the classical philosophers of pagan antiquity. Cf. Note 2gy
above.

1539. b dra-yi sa'ib w adkhan-i safi.

1540. istinbdl-i gawanin w usdl-i an.

1541. bav hasab-i igtidd-yi ‘ugil. The unqualified use of words like
‘agl in the plural in this way is particularly common in Ghazili, but it
is a general usage in Arabic.

1542. al-ra’is. This is the unique title accorded to Avicenna (d. 1037
A.0.). It has long been commonly accepted that this part of Tasi’s work
owes much to Avicenna and hence to Bryson (see Note 1537 above),
but there are difficulties in the way of tracing indebtedness to a precise
work. According to A. K. S. Lambtoen (EI, article al- Dawdni), the work
in question is Tadidblr al-Mandzil, presumably to be equated with the
still unpublished work with the additional title . . . ‘an al-siy@sat ai-
ildhiya (Brockelmann, S I, 820, 68q); according to E. I. J. Rosenthal
(Political Thought in Medieval Islam, Cambridge 1958), the work in
question is the Kitab al-St¢ydsa, published by L. Cheikho in Al-Mashrig
(1go6), which is presumably to be identified with Brockelmann’s (G I,
456, 40) risala f7 al-siydsa (see Rosenthal passim and particularly 152
and 285, n.25). In view of Tisi’s claim to take only the khul@sa (‘essence,
gist’) of Avicenna, mixed with much other material, identification may
seem a somewhat artificial exercise (as well as betraying a misunder-
standing of how these writers usually went to work) unless one can point
to any sustained and literal borrowing from one particular text in the
sense that a modern reader might expect: too often, as here, it is quite
impossible for the writer to have verified such assertions in detail. It at
least seems likely that the four titles mentioned above all refer to one
work.

1543. asl-i kulli.

1544. See Note 1418 above.

I1545. bar wajh-i sawdb magdéy. Only Montreal (Tehran, n.d.) has the
obviously correct ‘or’ (ya) in this sentence; the others have a misleading
bi ('by’?).

1546. ghayat-i hamek af'al.

1547. fabt'ati u khassiyatl buvad bi-infirdd.

1548. magsadi-yi khiss.

1549. Cf. Note 822 above for the dilemma facing one, in carelessly
written Persian, over muqgtadi and muqgtade: is the sense ‘requiring’ or
‘required by’, ‘producing’ or ‘produced by’?

1550. az wad'-i sing'at kharij ast. That is to say: we are not talking
about the craft of housebuilding here, but the constitution of a household.
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1551. afdal-i ahwdal-i mangil ki maskan buvad.

1552. dukkan-hd-yi afrdshia. See Dozy 1:454:2 for this unusual vse of
the word in the sense of a retaining-pillar.

1553. shav@’ii-i tandsub-i audd'. Propriety, good taste and proportion
are doubtless what is meant.

1554. For ‘goldsmiths’ (zargar@n) Lahore-Lucknow have riigardn,
which might be emended to riygaran (‘coppersmiths, braziers’). The
louder noises made by these would seem more appropriate, but there is
something unsatisfactory about the emendation. Plato is usually called
the Metaphysician rather than the Philosopher (cf. Note 982 above).

1555. The Second Division, Seventh Section. Cf. the material lying
between Notes 856 and 875 above.

1556. hafiz-i ‘eddlat u mugauwim-i kulll u namiis-t asghar.

1557. bi-“izzai-i wugid-1 4.

1558, raz@nat-i javhar u istihham-i mizd u kamal-i tarkib.

1559. thabdt u gawdm-i fawd'id-i mukiasab sirat bast.

1500, bi-d-in daga’iq kikmat-i kamali ki day wmily-i ma‘Ishat i allug bi
fabt'al dasht lutf-i iahl u “indyat-i yazdani az hadd-t giiwa bi-haiyiz-{
fi'l rasanid. It will be recalled that there are a number of such quasi-
mystical, almost neo-Platonist passages in the previons Discourse:
God made the universe for Man to adapt to his best use.

1561. digay umir-i sind ‘7. Ci. Note 1514 above. It will be noted that,
whatever the substance of the argument here, much of its form depends
on the varied shades of meaning of the Arabic root SN : ‘art, technique,
discipline, craft’ must usually be differentiated in English.

1562, hal-i mal.

1563. Respectively: dakl. .. hifz. .. khay{.

1564. kifayat w tadbir.

1565. maya.

1566, ‘ar.

1567. dani af.

1568. See Notes 1104 and 1309 above, and the material to which they
relate.

1560. Respectively: sharif . . . khasis . . . mutawassit.

1570. haiyiz, against the meaningless khair (apparently), ‘good’, of
most texts—an easy scriptorial error.

1571. ahrdr u arbab-i murdwai.

1572. sihhat-i va'y u sawdb-i mashwara u husn-i tadbly . . . wuzard’,

1573. adab u fadl.

1574. Cf. Note 1100 above, also Notes 17 and 18 respectively for the
terms usually employed to distinguish Astronomy and Astrology.
The category designated is udabZ’ u fudald’.

1575. suvari u sipahgari w dabi-i thughiir w daf*-i a'd@ . . . furiisiyat.

1576, ihtikdr u sihy . . . mufsidan.

1577. maskharagi u mupribi w mugamiri . . . sufahd’. For the first word
cf. Notes 1104 and 1309 above, for the last word cf. Note 693 and the
general area of text relating to it.

1578. nafrai-i fab*.

1579. furfimayagdn.

1580. ridgi-yi fardkh.

v
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1581. ba'd az ishtimal bar “addlat bi-‘iffat w murdwat nazdik bashad
va az shavah w fama’ w irtik@b-i fawahish u ta'til afgandan dar mukimmas
dir. Tusl is saying that to earn one's bread by a respectable craft in
itself tends to endow one with many of the virtues, and to protect one
from many of the vices, as set out particularly in the Third, Fourth and
Fifth Sections, Second Division, First Discourse.

1582, fabi‘a. Again, a fairly rare use of a word, at least in Persian.

' 1583. bi-muriiwati. ‘Politeness’ is here nsed, of course, to cover most
of the attributes that go to make a man in the full, humane and civilized
sense.

1584. tathmir. The usual implication of this form (cf. Lane, 352:3) is
that God confers great wealth on a man. In some texts it seems possible
to read faskmir, which would denote something like ‘bestirring oneself
vigorously’. However, the important consideration here is merely that
more wealth should accrue, without regard to how or whence.

1585. The Arabist will recognize here some very sophisticated word-
playing on the root "RD: we have “ird = ‘good name’; muia 'arrid —
‘petitioner’ {cf. Lane, 2005:3); 'aragd = "thing hoped for’ (Lane, 200g:1);
and i'rd@d kardan = "turn aside’. Cf. Note 373 above for a similar play.

1586. bar wajh-i ittifag.

1587. nugid u athman-i bidz'at. While athman may be used as the
plural of thamin (‘precious’), I take it to be the plural of thaman, under-
standing ‘cash values of goods sold’, There is at least some difficulty
here: the first alternative represents a somewhat unexpecied use of the
preposited adjective, the second leaves bida '@l unqualified as against its
similar use in the following category. Some copyists have apparently
read bida'at as bi-sind ‘@, but ‘crafts’ are no longer nnder discussion.

1588. ajnds u amii'c o aqwit v bidd 'at,

1589, amiak u diya' « mawashi.

1590. lu'm u tagiir.

1591. az badhl-i mavif imtind' namayand. '

1592. israf u tabdhir.

1593. ziyada az hadd dar wajh-i wijib hhari kunad.

1594. riyd' u mubghat. The first word also denotes ‘hypocrisy’, ie.
another shade of the same idea of ‘making things seem other than they
are’.

1595. sadaqdl w zakdt, the second being usually considered more of a
statutory obligation than the first.

1506. sakhawal w ithdr v badhl-i ma'rif.

1597. mabarrdt, probably suggesting substantial endowments,

1598. sufahad’. Cf. Note 1577 above,

1599. bi-fib-¢ nafs u inshivah-i sadr.

16o0. khalis.

1601. ma ‘bid-i khwish.

1602. darvishan-i nikufia-niyaz.

1603. fa‘fil.

1604. muwdsalal,

1605, israf-i mahd.

1606. fawassuf.

1607. insdf u ‘edalat.
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1608. The contrast is between ‘awdmsm and khawdss, but with an
unusual application.

1609. In-ast qawanin-i kulll ki dar bab-i tamauwwul bi-d-an hajat uftad.

1610, fuz'iydi-i an.

1611. fa'ahhul.

1612. gasim-i 4 dar Rad-khuda'i.

1613. n@'ib. Cf. Note 1518 above.

1614. fifnal.

1615. wagdy u haibat nazdik-i ahl-i Rhwish.

1616, faqdir nigak dashian dar infdy.

1617, bi-mufamala w mudaradt « khwush-khi's.

1618. ishtimal-i @n bar ta’alluf-i bigdnagan w silai avkam . . . bishiar.

1619. iptivdz(-i #) az dan@'at dar mushdrakat o dar nasl u ‘aqab
bishtar..

1620. biks.

1621. bi-gabiil-i adab . . . nazdikiar.

1622. nushakalat-i shauhar dav khulg w'ddat,

1623. nasab.

1624. rdghib w (@lib..

1625. bar fada'ih igddm kunand.

1626. bi-hamiyati.

1627. daqiga-i igiisad, i.e. even here one should not let the consideration
weigh too heavily!

1628, smustad ‘T-yi istil@ u fasallut w istikhd@m w tafawwug-i ishan
bishad.

1629. bi-manzila-i Rhidmaigari u mu'Gwini.

1630. intikas-i mutlaq lazim Gyad.

1631. ‘agd-i muwasalat.

1632, Respectively: haibat . . . kardmat . . . shughl-i khatir.

1633. muhib.

1634. hawd w murad-i Rhwish.

1635. mahabbat u shafagat.

1636. dar hai’at-i jamil darad. This refers, presumably, to sparing her
from heavy work and providing ample allowance for clothes and
cosmetics!

1637. satr u pijab-i # az ghair-i maharim.

1638. athar « shama'il w dvdz.

1639. sila-i rakim kunad, implying that he should regard the relation-
ship as gquasi-germane.

1640. dagd'ig-i ta'awun « tazdhuy.

1641, salahiyat w shayisiagi,

1642. rukhsat.

1643. tanan dar khidma-i ishan bi-mathaba-i bandagan bashad.

1644. nafs-i insani bar fa ‘il saby na-kunad.

1645. fardghal az dariiriyat igiida-vi nazar kunad day ghaiv -i dariiriyal.

1646. hhuritj. The exact sense is gnaranteed by what follows.

1647. fari-i mahabbat.

1648. See the final Section of the previons Discourse, particularly the
passage between Notes 1448 and 1455.

1649. magsalip-i kulli.
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1650. malghi. The common connotation is that of music and singing
and other pastimes forbidden or frowned upon by orthodoxy.

1651. Koran XII: though the Potiphar's wiie incident is a trinmph of
virtue for Joseph, it is feared that women may miss the point and e
affected adversely. I have not located the Tradition, and it is conceivable
that dar ahddith @mada ast means merely ‘it is said’. Dawani speaks only
of the danger of hearing the Joseph story, thus avoiding the implication
that the Koran can ever lead to evil.

1652. sharab, usually implying wine.

1653. wagihat w kayajan-i shahwat.

1654. ighar-i kifayat.

1655. husn-i taba‘‘ul u ihtivdz az nushiiz.

1656. tashabbuh.

165%. kanizak. This is really a servant-girl, whose only function is to
please her lord and master in every respect.

1658. jabbar.

1659. akhlag.

1660. fadbir. The word usually has in the present text the technical
sense of ‘regulation, management, control’.

1661. Rhalds. A peneral term, without precise legal significance. Cf,
Notes 1665 and 1666 below.

1662. muta‘adhdhir.

1663, va (bdyad) khwishtan-vd az-@ biz kharid.

1664. musamahat « mumana ' al u tavghib « larkib.

1665. furgat, Cf. Note 1661 above.

1666. mufdragat. Cf. Note 1661 above.

1667. hukamd-yi ‘arab. It is here hardly likely that this means
‘Arab(ian) Philosophers’, especially since the remark in peint turns on
Arabic linguistic niceties of the sort much favoured by early moralists
and composers of aphorisms.

1668. Respectively: hanndna . . . manngna . . . annana . . . kaivat
al-gafa’ . . . khadrd al-diman. Much of the point of these pithy Arabic
terms is lost in English translation, especially since the degree of com-
mentary involved in the latter renders the snbsequent Persian obser-
vations of Tasi somewhat superfluous.

1669. ghair-i ‘afifa. The comparison suggests, of course, that her lack
of virtue is so public that her husband’s shame is visible to all.

1670. gsli-yi bad. This rests on the hard-dying belief that bad stock
will eventually reveal itself: an important point with the originally
race-conscious Arab,

1671, sé’~i infizdm. The argument would seem to be: nothing but a
general npset can resnlt from having to do with women at any time, but
two particular disasters among many possible may be one’s own destruc-
tion, body and soul, and one's dishonour through a wife’s adultery.
Some texts have intigam (‘vengeance’) for the second word, but I can
find no meaning in this.

1672. This fragment of poetry (in Persian) is not ascribed, and is
unknown to me.

1673. binya-i kaudak.

1674. qiwat- tamyiz, Cf. Note 1064 above and elsewhere.
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1675. najiabal. The term has overtones of both racial excellence and
innate goodness.

1676, isti ‘didd-i ta’addub.

1677. agdad. Since virtues require cultivation, it is folly to expose them
at the outset to hostile influences.

1678. sada. The term more exactly signifies ‘smooth, simple, naive’.

1679. kavamal.

1680. ‘aglu tamyiz u diyanal. On second word cf. Note 1225 above and
elsewhere.

1681, sunan u wazd'if-i din.

1682. Tthar-i an bar ghaiy.

1683. ahl-i sharaf u nabdlat,

1684. adab-i bad.

1685. fudili kunad.

1686. mahasin-i akhbdr u asi'ar.

1687. The first of these two categories is in fact a metre, but it is one
commonly felt to be appropriate to the utterance of brief, emotional
poetry; the second category, while later put to many uses, might classic-
ally be thought of as pagan and erotic. Of the two poets, the former is the
typical figure of swashbuckling paganism {d. ¢. A.D. 540), while the latter
is the singer par excellence of love, wine and general high living, at a time
(some 150 years after the Prophet’s death) and in a place (the “Abbéasid
Court) justifying the expectation of more serious concern. He died ¢.
A.D, 810

1688, mukdashafa.

1680. A quotation in Arabic of unspecified derivation. It is not
Koranic, and may well be from some pre-Islamic sapiential source.

1690. az vii-yi lajasur.

1691. istipala-padhir na-buvad, i.e. they are difficult to digest. Most
texts confound the issue by omitting the negative.

1692. These terms are the standard translations adopted as far as
possible throughout the text. However, they may be given here en bloc
for reference: ghadab . . . tahauwyr . . . sur'al-i igddm . ., wag@hat . . taish.

1603. afadil u udabd'.

1604. wazd'if-i adab, In view of the words immediately following, I
have rendered thus rather than by something like ‘the obligations of
courteous behaviour’.

1695. durushtt. My ‘properly’ (= durust} has also been equated with
this word by some copyists, but the repetition is unusual,

1696. fa‘assub u fama“.

1697. mu'allim,

1608. buzurg-zdda.

1609. andak buvad u nik mu'lim.

1700. The laxness of Persian as to subjects of sentences makes it
occasionally uncertain, over the last two paragraphs, as to whether the
constant ‘he’ relates to the tutor or the child. I have adopted what
seemed at least a plausible division of functions!

1701. jamil.

1702. 3 bi-ma'@li-yi wmily favagqi namayad.

1703, aghvad.
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1704. thavwat u diyd' w ‘abid u khawal w khail w farh-i farsh. While
the general sense of this is simply that of ‘all material comforts and
services’, there are ambiguities in some of the terms: ‘ab#d means both
‘slaves’ and ‘servants’; Rhawal means both ‘retainers’ and ‘livestock’,
as well as ‘property’ and ‘slaves’; %hatl means both 'horsemen’ (i.e.
mounted escorts) and ‘horses’. The last term connotes the whole
furnishing of a household by reference to its staple feature, in Islamic
lands, the carpet.

1705. wmu “tadil al-mizdj.

1706, magsid-i ladhdhdi-i badari. Some texts omit the first word, but
without affecting the implied sense. The general idea would seem to be
that bodily pleasures are not something positive to be striven for, but a
neutral absence of pain, which one is under no obligation to avoid.

1707. ‘ilm-i akhidg . . . ‘wliim-t hikmat~i nazari. Cf, Notes 5, 10 and 39
above, and the introductory sections of the work generally.

1708. bi-taglid. It is essential to Tisi’s conception, as to all traditional
views of education, that practical considerations demand the authorita-
tive inculecation of right thinking and doing before the relatively late
stage at which reason is able to scrutinize the principles involved.

1709, bi-ikhtiyar.

1710. firdsat u kiyasat.

1711. ta ahliyat u isti'dd@d-i chi ging'at u 'ilm dar-ii maftir ast.

1712. See the Second Section of the present Discourse, para. beginning
with Note 1560.

1713. dar fabd'i" mustauda" ast.

1714. Koran 6:96; 36:38; 41:11.

1715. hunari. The word also connotes ‘excellence, virtue’,

1716, jawami'-i ‘ulfm u adab.

1717, hisab-i diwan w digay ‘uwlitm-i adabi. Not merely the general
reader will be moved to think twice about my rendering of the former
expression in this context, but there seems little doubt that diwan here
has nothing to do with poetical collections: the dual function of secretary-
treasurer is, after all, an ancient one. The ‘other literary sciences’ are
such things as grammar, syntax and prosody.

1718, adawat w aldi-i & musd‘id na-buvad. It seems clear that natural
abilities are under discussion here, not the tools and implements used in
any particular craft.

1719. kunari-yi nd-amitkhia.

1720. The last two items are: hiddai~i dhaka’ w ba'th-i nashdl. The
others are obvious and uncontroversial.

1721, dar dabt-i daqa'iq-i an fadl-t nagari isti ‘mal kunad. The ‘specula-
tive virtue’ is the ability to theorize.

1722, sind'd@t w adab.

1723. shamatat. The original links both effects jointly to both categories
of person, but this is doubtless merely usage.

1724. rakl-i 4 juda sdzand.

1725. This is the rugged terrain at the S.W. corner of the Caspian Sea,
famed for its hardy warriors.

1726. hijib. This may or may not include wearing the veil.

172%. It is possible to substitute ‘sing’ or ‘recite’ for ‘read’, but this
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seems an improbable rendering here. There is nothing specifically Islamic
about this prohibition, and such accomplishments were not uncommon
in the first centuries of Islam.

1728. bd kafu's muwdsalat (bavad) sakht.

1729. mutagaddim. Stress the second syllable of “precedent’.

1730. mihtaran.

1731. kindya.

1732. alfdz-i gharib u kindyat-i nd-musta' mal.

1733- bar sabil-i fa'vid Rindya kunad az an.

1734. muzdh-i munkar.

1735. safthan. Cf. Note 1577 above.

1736. ‘awammnt.

1737. bi-qubh. Omitted in some texts.

1738, mihish.

1739. See last item in Note 1692 above.

1740. muRhannath.

1741. ahwajan.

1742. bi-z@nii nishastan, lit. ‘sit on the Inees'.

1743. It is perhaps not without significance that Dawini elaborates
the fingers as the ‘finger-joints’, but omits the second puzzling item
entirely.

1744. girdni na-namdyad.

1745. bi-sabab-i ihmal-i adabi. The general sense is clearly that it is
ultimately less trouble to acquire good new habits than to keep bad
old ones; but the original is, it should be said, unduly prolix in one place
and misleadingly elliptical in another.

1746. sufra, Some lines carlier, the words used are Ahwan and ma'ida
respectively. None of these, of course, really denotes here anything
approaching a European table set for dinmer, especially a modern
one.

1747. safahat. Ci. Note 1577 above: the common rendering of “folly’
will not suffice in the present text, since Tiisi uses the word in the sense
of a foolishness which thinks itself clever and makes itself a nuisance to
others.

1748, tursh-vi'i u qabd.

1749. nadim.

1730. khiradmandi w hiishyari.

1751. agar da'if-shardb buvad.

1752, maqim-i thiiyay.

1753. ghathayan,

1754. s@hib-i jamali. The in some degree homosexual implication of
this is beyond doubt.

1755. sufakd’. For the full implications of this word, compare Notes
1574 and 1747 above.

1756. ‘@gilt fadil ki qewanin w usil-d af'@l-i jamila dabt karda
bashad.

1757. shard'if u daga'iy.

1758. ie. in A.D. 126465, when Tiisi was about 63 years of age, and
some ten years before his death. The title and the introductory sentences
of this Section vary slightly from recension to recension. The Avery MS
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omits it altogether. The style seems to have been harmonized with the
main part of the work.

1759. This is the formula Tidsi commeonly employs in reference to
Hulagu (see my article Nasir ad-Din Tusi on the Fall of Baghdad, in the
Journal of Semitic Studies, vol. VIL, No. 1, p. 27, Note 1); however,
since the period to which he here assigns the incident could well take in
that ruler's death, the reference may equally be to his son Abaga.
Perhaps this was the first visit of inspection under the new reign?

1760. malik al-wmard’' 1 al-"@am. This has the ring of a formal title,
something like Supreme Commander-in-Chief; aud Tasl’s heavy use of
honorifics and benedictions leaves little doubt that this was au official
of first-rate importance, doubtless one of several outstanding Persians
(like himself) who had passed into Mongol service. It is all the stranger,
therefore, that I have been unable to find any other refereuces to him:
at the same time, I have probably been handicapped by Tiisi's sparing
use of names, itself assuredly justified by the man’s accepted fame and
importance. His criticism seems somewhat to have nettled Tasi, who in
the passages immediately following is once or twice barely polite in
acceding to what he regards as a superfluous request from a man of true
discernment. One cannot help wondering, either, why this man was ouly
‘outstanding in most virtues'!

1761. #dl. The quotation is from the Koran 17:24.

1762. ‘ugilyg.

1763. Passages similar to that referred to in Note 1761 above oceur
at 2:77, 4140, 6:152, to mention only three. Ci. Note g79 above.

1764. asbab-i mulasig. A somewhat unusual term to express the idea of
the intermediate links in chains of causality.

1765. farhang w hunar w sind@"at u ‘ulitm u favig-i ta “aiyush.

1766, mushivik w musdhim-i pidar ast dar sabablyal.

1767. athavi-ra ki pidar mw addi-yi an-ast madar qabil shuda ast.

1768. sabab-i agrab.

1769. mubdshir-i tarbiyat-i jismani.

1770. The passages of the Koran referred to in Notes 1761 and 1763
above associate the first obligation with either or both of the other two.

1771. ashab-i shard’i", ie. those to whom a revelation has been made,
which for practical purposes here means the accepted prophets.

1772. bay sabil-i mujamala kardan na bar sabil-i mukashafa w mundza'a.
1f I understand this aright, this passage is remarkable for its tolerant
humanity: one may not disobey God out of hate and self-will, but some
indulgence will be shown to one displeasing Him in an effort to be kind
to parents!

1773. minnat u falab-i “iwad.

1774. Cf. Note 1771 above.

1775. vithani-iar.

1776. ta‘agqul, a term technically rendered as ‘intellection’.

1777. jismani-tay.

1778. Cf. Note 1773 above.

1779. bi-mathaba-i.

1780. One or more pairs of opposites of this kind will commonly serve
as a way of expressing totality of action; ie. the meaning here is: by all
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the various and never-ending tasks they perform’, their masters are
enabled to preserve their vigour and their awe-inspiring and dignified
appearance,

1781. hdjar w ivddat.

1782. dagiga-i insaf w ‘adalat,

1783. firdsal w hads w tawahhum. For the last, Lahore and Lucknow
texts have fafahhum or fafhtm, of which the former is perhaps barely
acceptable {‘trying to understand’}.

1784. Rhulq tdbi'-i khalg uftad. This could of course be read (and trans-
lated) iu the opposite order without really affecting the sense.

1785. sahib-i kiyasat u dahd’, For the last word cf. Note 1228 above,
especially since it is there allied with the word here rendered as ‘deception’
(ci. also Note 695).

1486. shahdmat-i bisyar. For this somewhat imprecise term see Note
626 above.

1787. alat. Cf. Note 1718 above.

1788. na-shayad ki inkar-i @ ‘ain-i sarf baskad az dn kdr. The Persian
scholar will note the pun involved.

1780. muriwat. Cf. Note 1583. above.

1790. ‘azl u sarf.

1791. nasikdn.

1702, isldh.

1703. ta’dib u laqwim.

17Q4. 1§¥ar.

1795. fe’dib u tahdhib, Cf. Note 237 above, and also Note 39, for the
last word—a key one in Tisi.

1766. khidmai-i nafs-ra.

1797. tabi‘at. Cf. next Note below.

1798. Respectively hury bi-fab® . . . ‘abd bi-fab" . .. ‘abd bi-shahwat. 1t
is, of course, possible to treat each combination as uwoun plus adjectival
phrase linked by {dafa, the sense being much the same in either case.

1799. fa'allum-i adab-i salik.

1800, (bayad) muridd gardanid.

1801. fasahat v dah@’. Cf. Note 1785 above for last word, albeit here
used wholly favourably.

1802. jafd-yi tab' u qAwal-t shahwat.

1803. kiyasat. Cf. Note 1785 above.

1804. ziraki.

1805. kifayat.

1806. giwat-t kiss u hads w fahm. So Lahore and Lucknow. Montreal
(Tehran, n.d.) has au omission, giving ‘strength and intuition and under-
standing’, while the Avery MS, again, gives ‘strength of intuition and
conjecture’ (wahmy).

1807. The last two terms are: qasdwat 1 bi-hifagi.

1808. fifrat. The ‘earlier’ reference is doubtless to the early Sections
of the book, particularly Discourse One, First Division, Fifth Section,

1809. muta’akhkhir.

1810. Respectively: mukammilat . . . mu'iddal.

1811, sirat-hd'i-ki az wakib al-suwar fa'id shavad bi-favig-i ta'3qub.
Ci. Tasi's Tasanwurdt (ed. W. Ivanow), pp- 11 and 147.
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1812. nupfagl. A remarkable instance of the flexibility of Persian!

1813. bi-idafat.

1814, mu'in-t juz't.

1815. bi-sar-i khyud.

1816, nisbat bi. . . .

1817. Rhidmat.

1818. @b.

1819. Respectively: khidmat-i bi-al-dhd! and bi-al-‘avad.

18z0. Died 6. A.D. 950. One of the ‘founding fathers’ of Islamic
Philosophy, and reckoned {as his title implies} second only to Atistotle by
subsequent Muslim writers. While much of his writing has not survived
(including no doubt materials known to Tiisl), we are fairly well served
in the present connection of political thought: see The Fusul al-Madani
of al-Farabi, edited with an English translation, introduction and notes,
by D. M. Dunlop (Cambridge 1961}, both for its own relevance and its
references to parallel material in Farabl and others. See also N. Rescher,
Al-Farabi: An Amnolated Bibliography, University of Pittsburgh 1962,

18z1. aqwdl u nukat.

1822. ‘andgsir, i.e. earth, air, fire and water. Cf. Note 1825 below.

1823. az vii-yi ins@ni.

1824. jauhari-yi mujarrad.

1825. faba’i’. Cf. Note 1822 above. Dozy (II:z2:2) says this is an
alchemical usage.

1826. hayawdnif-i tawalludi. Ci. next Note below.

1824. hayawandt-i tawaludz. Cf. previous Note.

1828. ma'daniydt.

1829. See the text between Notes 164 and 167.

1830. See the text immediately following Note 18z0.

1831. mu'@mala. A favourite term with Tiisi for relationship between
man and man, and one of general Islamic usage.

1832. madar.

1833. bi-fakdfi u fasqwi.

1834. i.e. an infinite number of individuals trying to accomplish
separately one of the tasks of life is no improvement on one person trying
to do so with all.

1835. hikmat-i il@hi. An alternative rendering would be ‘Providence’.

1836, ghwat-t tamyiz, Cf, Note 1225 above.

1837. lau tas@wd al-nds la-halakd jami'an. I have not been able to
identify.

1838. ijtima‘. Clearly, the term is used here in a general sense.

1839. bar wajhi-yi khitss. Cf. Note 1531 above.

1840. jam'iyati-vi makhsis.

1841. The passage from ‘Man’ to ‘life’ is all in Arabic, and doubtless
represents an echo of Aristotle’s famous dictum (Polifics I:2). Cf. Text
at Note 856 above.

1842. mutaghallib, Cf. Notes 886 above and 1848 below.

1843. fadbir.

1844. siyasat.

1845. See text between Notes 850 and 870, and particularly at the
sentence following Note 860, We have here an excellent demonstration
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of the relative unity of the work and of the centrality of I:z:7 to that
unity.

1846, siyasat-i ilahi. This has always been the basic preoccupation of
all political thinkers in Islam: the ideal state informed and sustained by
Revelation.

1847. siyasat-i basita, i.e. the four elementary, uncompounded types,
which would not normally be found in their simplicity.

1848. Respectively, the terms employed are: siydsai-i mulk {or malik);
siydsat-i ghalaba (the latter could be regarded either as an abstract
noun, as here, or as a plural of the persons so characterized, the ‘domineer-
ing ones’, cf. Note 1842 above); siydsai-i kard@mat; sivdsat-i jama'al.
It will be realized, particularly in view of what Tisi immediately goes on
to say in clarification, that these terms only have a very indirect relation-
ship to the classes of government (both good and bad) elaborated by
Aristotle (or Plato, who is shortly drawn into the argument}. For some
attempted equations, and some very valuable discussions and references,
cf. Dunlop, ep.cit. in Note 1820 above (particularly his Notes 25-29),
and Rosenthal, op. cif. in Note 1542 above (particularly his Chapter X
and the Notes thereto). See also the immediately following Notes below.

1849. siydsai-i fudald’. Even Plato’s commendation of Monarchy in
The Republic IV makes any straightforward identification none too easy
at this point. More obvious is the relationship to Farabi's ‘Ideal City’
or ‘Virtuous City’ (al madinat al-fadila).

1850. siyasat-i khasdasal. This seems to involve something like the
equating of tyranny with democracy {the latter in the pejorative Platonic
sense, Republic VIII).

1851. kardmat. The term has a number of fairly well established senses
in Arabo-Persian. It was doubtless felt appropriate, by the early trans-
lators, to render the Greek fimZ (‘honour, worth’), though one may doubt
to what extent it is proper to equate here with Plato’s timocracy (cf.
Dunlop, op. cit. Note 28).

1852. firaq-i mukktalifa: probably all that is meant here is ‘people with
varying purposes’. We seem to have in this category of government
a distant descendant of Aristotle’s ‘polity’ or ‘comstitution’ {Pelitics
III:7), but Tasl almost immediately proceeds to link it with ‘monarchy’,
giving the new amalgam a specifically Islamic tinge. All this crucial dis-
cussion is lacking in Dawani.

1853. muwazsa' gardanad. Ci, Plato, Statesman, towards end.

1854. auda". The term is used here to denote non-rational ordinances,
whether those of a human and arbitrary nature or those instituted by
divine inspiration. Cf. Note 1862 below.

1855. akkam-i ‘agli.

1856. vidjhdn-i tamyizi u fadl-i ma rifall.

1857. sdhib-i namiis.

1858. muhdathan. Rosenthal, op. ¢it. 215-16 is almost certainly wrong
in his reading and interpretation of this word, though his argument may
have merit.

1859. Respectively: sh@ri® . . . shari'at. This Islamization of the Greek
prototypes (see Note 1852 above} has already been foreshadowed more
than once, most notably in the text at the sentence following Note 861.
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1860. hwm ashab al-quwd al-‘agimat al-f@-iga. There are several
passages in The Republic V which might be regarded as the original of this
remark.

1861. hum alladhin ‘indyat allah bi-him akthar. T am unable to find any
close correspondence to this reference, though several passages in both
Aristotle and Plato echo this general idea.

1862. duar tagdir-i ahkam. Ci. Note 1854 above.

1863. ta'yid-i ilahi. Cf. Note 1869 below.

1864. malik ‘ald al-iflag, ie without qualification.

1865. sind'ai~i mulk. As elsewhere, the last word could be read malik,
i.e. ‘of a king’, with the same sense.

1866. imam . . . imdmat. Tasi here speaks, of course, as a Shi'ite.
Ci. Note 1869 below.

1867. mudabbir-i ‘@lam. For a discussion of this term (which would
normally be used in Islamic thought only in reference to God) cf.
Rosenthal, op. ¢it., p. 301, Note 25, Cf, also Note 1883 below.

1868. ins@n-i madani. See previous Note, and compare Tiisi’s very
general view of this man’'s role with that of Dawani: ‘the man who
watches over the affairs of the city in a fitting manner’.

1869. Respectively nafig . . . asds. This is pure Isma ‘il doctrine. The
terms ave well attested, as may be seen in any standard article or work
on Tsma'ilism, but see particularly Tiisi's own Tasauwurdt, W. Ivanow
ed., p. xlii {as@s) and Chs. XXIV and XXV (ndfig, or more usually the
pure Persian word giiyd). It is to be observed that this passage is omitted
in the Avery MS$ and in Humi i, while the Montreal text (Tehran, n.d.)
adds ‘Philosophers’ after ‘some’ {gawm? az hukama’). Dawinl does not
not have it either, but his divergence is especially great hereabouts.

1870. mustakigq-s mulk # buvad dar hagiqat. See following Note.

1871. agar-chi bi-sivat hich-kas bi-d-i iltifat na-kunad. This, again, is
pure Isma‘flism, though it has at different times been the position of
Shi‘ism generaliy and, indeed, of most Muslims: God’s chosen ruler on
earth is not necessarily the dz facto authority, and may not even be known
to the mass of mankind. Indeed, that is why the world is usually in such
dire straits!

1872. mardsim.

1873. wilayai-i tasarruf.

1874. hikmat-i madani, ‘civic wisdom’ (cf. Note 4 above). The English
rendering ‘Politics’ covers both this theoretical aspect and the practical
process of govermnent (see the terin used in Note 39 above).

1875. gqawanin-i kulli.

1876, maudi'-i in ‘ihm hai’ati buvad jama'atra.

1877, ra's-i hameh sind'd@. See Nicomachean Ethics 1:2.

1878. See the text at Note 1876..

1879. mahalla. This may be anything from a street to a district.

1880. wmam-i kibgr. The modern equivalent might be nations. Cf.
Note 1886 below.

1881. ra'ls,

188z. mar’is.

1883. Respectively: ra’is-i ‘@lam . . . ra'is-t ru'asa’, Cf. Note 1867
above.
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1884. mufd -1 mutlag w muglada-yi naw' ., ., bi-istthqdy.

1885. dar hukm-i an yak shakhs.

1886. ummat. Cf. Note 1880 above.

1887. See the second paragraph and subsequently in the present
Section.

1887a. ta’lif.

1888. mafd-i jaur t zulm. Thsi has already argued (between Notes
1874 and 1878) that human association is the only just state.

188g. mt'‘dmalit . . . bar qd‘ida-i insaf. Cf. Notes 614, 914 and 1831
above.

18g0. See Note 725 above.

1891. ahi-i fadl w tamyiz. Fadilat is the word usually rendered as
‘virtue’, fad! being less precise: ‘merit, excellence, superiority, accom-
plishment, learning.” For the second term cf. Note 1225 above and
elsewhere. Generally, cf. also Note 1856 above.

1802. mugaddiv-i auwal.

1893. In the previous Section passim.

18g4. In particular in the Seventh Section of the Second Division of
the First Discourse, final paragraph. Cf. also Note 1299 above.

1895. Respectively: i##thdd-i sind"i . . . iitihdd-i tabl'i, or tab'i.

1896. Reading gish», but some texts have gasy (omitting three dots}.
In the first case, the idea would seem to be that one takes the shape of
the other as closely as does a rind; in the second, where the meaning is
that of ‘force’, we have the less satisfactory idea that the artificial is a
forced imitation of the natural.

180%. nasafe. The Avery MS and Huma'l have the more plausible
reading nigf (the ordinary word for ‘half’). The point of this argument is,
of course, Iost in English.

1808. munsif mulaniza'-fiki-v@ ba sahib-i khwud mungsafa kunad.

1899. fansif az lawdhig-i fakaththuy bashad.

1900. qudamd’-i hukamd’, In as far as this means a coherent schocl,
rather than a continuing philosophical tendency, the probable intention
is Empedocles. The title aghab-i mahkabbat # ghalaba may be an echo of
the Ewmpedoclean ‘Love and Strife’, but ci. Notes 886 and 1848 above,
and 1916 below.

1go1. I have used ‘some’ and ‘some measure of' to convey the force of
the unity-suffix in the original Persian,

190z, ‘ishg. The use of this word here rather than the constaut
mahabbat is clearly deliberate. The former is commonly felt to connote
violent (often sexual) passion, the latter disinterested affection, but
any such marked contrast might be out of place here; rather, perhaps,
is the former the external and physical expression of the latter,

1903. sarayan . . .dar jumlagi-yi R@'ingl.

1904. bar-@i fd'id shuda ast. At the act of creation.

1905. dar ‘urf-i muta’akhkhivan, ie. the Islamic philosophers, as
opposed to the Greeks. Cf. Note 297 above.

1906. giiwat-i nutgl (cf. Note 135 above): i.e. that love is an act of the
intelligence (and the will), an act proper to human beings only.

1907. mardkiz. It should be observed that the grammatical construc-
tion, and hence that of the argument, from here to the end of the

L ]



318 THE NASIREAN ETHICS

paragraph is extremely loose. As usual, however, the intention of Tiis is
clear enough for practical purposes.

1908, gurikhtan-i ishidn az digay jihat. Ci. Note 1917 below.

1909. mushakaldt. See Note 1937 below.

1910. bar nisbat-ha-yi mu'aiyan w mahdid.

1911. For the first and the last, see Note 843 above. The second is
massahi (or misahi) and refers to surface-measurement.

1912. mabda’-i af‘@li-yi gharib,

1913. kkawdss 4 asvar-i fabd'i".

1914. tanaffurdi-i mizdji. The opposite of the ‘affinities that have
arisen in their mixing’ (see Note 1909 above).

1915. nafrat-i sang-i bighid al-khall az sivka. 1 am unable to discover
any very obvious and striking opposite of magnetic attraction, though
this has every appearance of being a well-known technical term. Pliny,
XXITI:z7, has several examples of vinegar’s alleged power to split stone,
cure gout-stone, etc.

1916. az qabll mahabbat u mabghadat. CL. Note 1900 above.

1917. mail u harab. Ci. Note 1908 above.

1918. hayawiandi-i ghair-i ndfiqa.

1919. uifat u nafrat..

1g920. sari’ al-'agd wa-al-inhildl. The word for ‘slow’ is bail’. Cf. Note
1925 helow.

1921. matdlth.

1922. bi-hasab-i basdia.

1923. Respectively: ladkdhat . . . naf* ... khair.

1924, @sbd@b, so rendered to avoid confusion with the almost im-
mediately following ‘illat.

1925. z6id bandad w 24d gushdyad. The word for slow is ‘d¥’. Cf. Note
1920 above.

1926. bd shumiil-i wujid. Cf. next Note.

1927. b “lzzal-i wujid. CL. preceding Note.

1928. iqiidd’-i imlind '-i infikak kunad.

1929. ar saddgal ‘Gnun-tay.

1930. mawaddai.

1931. ‘iskg. Ci. Note 190z above.

. 1932. jauwhar-i basit-i ilahi.

1933. walah..

1934. ‘ishg-i t@mm 1 mahabbal-i ilahi.

1935. mula’alfihdn. It shonld be stressed that this word often has a
prejorative connotation for Muslims, since God’s very transcendence
maltes any meaningful assimilation an almost blasphemous conception.
In the present case, it is clear that Tiisi is at least sceptical of their claims,

1936. Despite the varying distortions of this name in the several
recensions, it is clear that Heraclitus is intended.

1937. The terms ‘affinity’, ‘concordant’ etc. are varying parts of speech
from the same root and forms: SHKL IIT and VI.

1938. ‘Synthesis’ is used to translate various formations based on
'LF IT and V. It should be stressed, however, that alongside its basic
sense of ‘putting together, composing’, it has clear connotations of
‘sociability, affection, familiarity’. Ci. Notes 843 and 188va above.
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1939. dhawdt u haqd'ig.

1940. Respectively: éttisd! . . . tnfisal.

1941. shahawdt v karvdmds Tasl often makes the point that the quest
for honour and admiration can be as powerful (and as unworthy) a motive
as mere satisfaction of animal appetites. Cf. Notes 821 and 1851 above
regarding the second term.

1942. There is a harking back here to much of the esoteric teaching
of the First Discourse, and the length and frequency of this type of
argument should not be ignored in favour of what are felt by some
scholars to be Tiis’s essential political ideas in the purely practical sense.
See remark in Note 1845 above about the work’s unity. ‘Majesty’ is
‘Beauty’ in some texts (jamal for jalgl); for the term ‘effuse’ see Note
1904 above.

1943. safd-yi tdmm.

1944. Cf. Notes 1920 and 1925 above and the argument in those places.

1945. jam Iyat.

1946. mu’anasal.

1947. As so often, the philological point of this argument is lost in
English: the term rendered by ‘fellowship’ and that for ‘Man’ are usually
regarded as derived from the same root 'NS. It is possible, however, for
a poor Arabic scholar {or a wit) to try to relate the second to the root for
‘forgetfulness’ NSY. The general thought is nevertheless clear: man is by
his very nature sociable, a fact having implications wider than the
purely philological or literary, but snpported by considerations from
those areas.

1948. wns-t tabi‘i,

1949. hikmai-i hagigl, Cf, Note 1835 above, The argument is that God
has made man to be thus by nature and then reinforced the inclination
by religious ordinances (shar@'i') and the commonly accepted behaviour
of polite society (dab-i makmid).

1950. ‘ibadat.

1951. shari‘ai-i islam.

1952. namdz-i jami ‘ai-rd bar namdz-i tanhd . . . tafdil nihdda bashad,

1953. mu @maldl. Cf Note 1831 above.

1954. wad' kard.

1955. The two occasions are those of the great Feasts: the Feast of
Sacrifices (on the 1oth of the Pilgrimage Month) and the Feast of Fast-
breaking at the end of Ramadin.

1956. filrat,

1957. sahib-i shari‘al, i.e. specifically the Prophet Muhammad.

1958. shar*.

1959. az tasanwur-i n ‘thadat u talf ig-i an ba yak-digar.

1960. These two clauses {desirable to complete the sense) are found
only in Montreal (Tehran, n.d.) and Humi'l. The text hereabouts has
several minor infelicities in the different recensions.

1961. ‘@shiq w ma'shiig. There is no question that the reference here
is to sexual love: cf. Note 1902 above.

1962. mapabbai-t lawwidma.

1963. fesdd-i nival,

1964. istibid’.
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1065. su'itbat-i shumiil-i an.

1966. mundsabat-i jauhar, i.e. such men are already substantially
identical. Cf. next Note below.

1967. i.e. it is mdividuation alone that keeps such substantially
identical beings apart. Ci. previous Note.

1968. mutafaddil w mun'im.

10969, mahabbati-yi dhdli.

1970. ham-nafs (or ham nafas)-i khwud. The first expression denotes
‘sharing the same soul’, the second refers to one ‘sharing the same
breath’. The sense is obvious.

1971. wujRd. In Persian the term commonly means ‘body’, hence my
addition of the world "physical’ to the normal meaning of ‘existence’.

1g972. Ci. text at Note 1764.

1973. mustakhlas.

1974. khaydli dar pas-t hifabi.

1975. ma ‘Hil w musabbab.

1976, Cf. text between Notes 1774 and 1775 above.

1977. Respectively: abawi? . . . banawi . . . akhawi.

1978, viyasati-yi taghallubi. Cf. Note 1848 above.

1979. Ci. Note 1916 above.

19B80. infi'@lat v kuddrat-i afat. i.e. such love is ever active and pure.

1981. ‘@lim-i rabbani. Another probable Ismi ‘ili term (cf. Notes 1869
and 1871 above). W. Ivanow, in his translation of Tisl’s Tasauwurat
(p. 33), renders it ‘blessed with Divine knowledge’.

1982. ‘drif na-bashad. Another pregnant term: it may be pointed out
that there is no contrast here between the roots ‘LM and ‘RF, as is so
often supposed to be the case.

1083. fawahhum, sometimes rendered elsewhere as ‘conjecture, estima-
tion’,

1984. Rhdliq w ma'bid-i khwud,

1985. rahd-i tauhid w smujarrad-i tman, Though such ideas are not
limited to Islam, these particular terms are of key importance in the
Islamic faith.

1986, Koran 12:106.

1987, mudda‘i-y-Gn . . . muhaggigan-i ishin, respectively.

1988. Koran 34!12.

1989. mahbib.

1090. sabab-i mahsis v “illat-i qarih. Cf. Notes 1764 and 1768 above,
and the argument of the text thereabouts.

199I. mulemmim-i wujid w mubgi-yi dhawat. It is teachers, in other
words, who bring a human being to his full development and lead the
essential part of him to eternal life.

1992. sabab-i auwal. Cf, Note 1994 below.

1993. rabbi-yijismaniurabbi-yi rithani. One suspects that the old propa-
gandist and indoctrinator speaks here! Some texts have abi (‘a father’) in
second place, and Dawini follows this: the sense would be the ostensibly
more innocent ‘master of the body and father of the spirit’, but it is
difficult to avoid the impression that TisI really sees the teacher as the
disciple’s master in a very fnll sense of the word.

1994. ‘tllai-i @la. Cf. Note 1992 above. .
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1995. After first two words of my rendering, this quotation is in
Arabic, suggesting that it is taken bodily from an Arabic source. Dawani
Persianizes it somewhat, though he does not hesitate to quote Arabic
immediately afterwards.

1996. Respectively: fadilai-i i@mm . . . hikmat-i khalis.

1994, shirk-i sirf.

1998. jahl-i mahd u sakhf-i muglag.

1999. wmu'd@sharat-i bi-wdjib.

2000. niyai-i khair,

2001, ma ‘@rif u Ashndylin-vd bi-manzila-i dast w pi dirad. i.e. they are
mere instruments and appendages of his essential self, as against friends,
who are like his very soul. Most texts replace ‘hands and feet’ by ‘friends’
(dftstdn): what precedes, as well as what follows, seems to me to rule this
out as anything more than a scriptorial confusion.

2002, ahl u ‘askira. As in the Third Section of the Second Discourse,
the first term doubtless connotes primarily the wife or wives.

2003. radid’ai-i hai'al? ki day dhat-i & mulamakkin buvad.

2004, radd’at mahrib ‘an-hd buvad fab'an.

2005, #-rd@ bi-khwud gavdawnad. The term is sometiines used in des-
cribing mystical ecstasy, but it often has {as here) connotations of foolish
unconcern with reality. ‘Accidental pleasures’ are those having no
essential reality, as explained passim in the First Discourse.

2006. The whole argument here harks back markedly to the First
Discourse, particularly the Tenth (and final) Section of its Second
Division. There is a distinct divergence here in Dawéni.

2007. mul@zim-i ihsan.

2008. ladhidh w mahbib mukhiar buvad.

2009, murid # mugtadi. There may be esoteric implications here: the
first term is well known in mystical usage.

2010. halati-yi ghaiv-i mu'tad. The reference is, of course, to impulsive
acts of kindness prompted by unusual circumstances.

201I. An Arabic proverb, involving an unusual employment of the
word rabb as the masdar of rabba ("to order, regulate’—the sense I have
given to fartih a few words previously).

2012. Respectively: muhsin . . . mubsan ilai-li.

2013. ma 'vif-kunanda. The kindness here must be gratuitous.

2014. chitn masnii't & mustagim buvad mahabbat-i & bi-ghayat bi-rasad.
Since in this case the praiseworthy act is done to someone in particular,
the doer’s pleasure in the act passes into love for the object thereof.

2015. @khidh munfa'il ast w mu'ts fa‘il.

2016. hurriyat. There is a temptation to render this by ‘liberality’,
but compare the list of terms in Note 632 above.

2017. See Note 1923 above and the passage to which it refers.

2018, juz'-i tlaki. The ‘divine part’ in Man referred to again a few lines
later. =

2019, samahat w badhl w mw'dsat. For these terms in their proper
context cf. Note 647 above.

2020, shahdmat u kibr-i mafs. For these terms in their proper context
see Note 626 above, )

2021. imsivdf bi-umiir-i ‘agli w isti‘mal-i ra’y-ha-yi ilani.

w
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2022. ahhlag u fada'il-i ins@ni.

2023. arwdh-i pakan u firlshtagan-i mugarrab. This passage is strongly
reminiscent, in its rhapsodic and possibly esoteric character, of several
in the First Discourse, particularly in the First Division.

2024. mugarrabdn-i hadrat-i {akT, Le. the angels as above.

2025. usfuqusdi-i arba‘a. A more common term is that used in 1822,

2026. abrar-i mutahhar.

2027. chigl-yi basit ki woiitr-i ‘aqli w agndf-i khairdt bi-d-@ mutashabbik
bashand.

2028. istihqag-i ism-i mahabbal-i 4.

2029. lafzi iflag karda ast ki dav lughat-i m@ iglag na-kunand.

2030. fa‘ahkud-i i kunad.

2031. az haydt-i fab'i u quwd-yi nafsani munazzak u mubarra’ bashad.

2032. Whatever the general applications of this statement, it may be
pointed out that for Muslims the Prophet Muhammad is par excelience
the Chosen One of all mankind, and sometimes of all Creation.

2033. bzl bd rihat manad.

2034. tabi'i al-shakl bahimi al-asl.

2035. ins7. While this could theoretically be read otherwise (e.g.
wnst), this sense is virtually guaranteed by what follows.

2036, himmat-hi-yi hayawdndi-i murda, i.e. 'dead’ in their lack of both
soul and intelligence.

2037. ‘dgibat.

2038. bi-juththa khurd. This term, again, usually connotes a dead
body. Cf. Note 2036 above.

2039. az kdaffa-i khald'iq buzurgvar-tar . . . juuharl-yi ra'ls.

2040, maya.

2041. gharizat-i pak u tab'-i nik.

2042. bi-shar®. Again, there is more than a suggestion here of an
unorthodox point of view, one shared from different sides by $afi
mystics and Isma ‘il theorists: the L.aw is for the masses.

2043. shari‘at, i.e. pre-eminently of Islam.

2044. najabat. Nobility of character and race is again implicit here.

2045. bi-tarbiyat-i muwdfiq makhsiis gardad, i.e. one strengthening his
innate qualities.

2046. haqq.

2047. tafalsuf u ifr@h-1 ‘asabiyai. Both terms inay be either favourable
or pejorative: the alternatives (which can hardly apply here) wounld
be ‘dabbling in philosophy and rejecting zeal (or solidarity)’.

2048. ta’dib-i shav'i va ya ta'lim-i hikami, The element of pressure
involved tempts one to read the last word as fukm? ('legal, authorita-
tive, related to judgment’), but this is probably both irrelevant and
anachronistic. Cf. Dozy II: 310: 2.

2049, Pukm?Iu khdsstyati « hai’atl. The first word is probably used here
in the vague general sense of ‘sitnation, how a thing stands both in itseli
and in relation to other things’. This meaning, though common in
philosophical writings and in popular usage, is poorly attested in lexicons.

2050. az v#-yi ta’albuf v farakkub, Ci. Note 1938 above.

2051. madina-i fadila . . . madina-i ghair-i fadila. Cf. particularly Notes
1848-52 above and the related text.
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2052. madina-i jakila. See reference in Note 2051 above.

2053. madina-i f@siga. See reference in Note zo51 above.

2054. qHwat-i fikvi.

2055. ba khwud ganiini dar takhaiyul Gvurda bashand.

2056. madina-i d@lla. See reference in Note zo51 above.

2057. nawdbil, i.e. like vegetation or weeds.

2058. bar yak wajh.

2050. mugavwam bi-iahdhib u tasdid-i ‘aqli.

2060. muqgaddar bi-qawanin-i ‘addlat u shard'if-i siydsal.

2061. fitrat-ha-vi salim u ‘@da@i-i mustagin. The justification of diversity
as a principle of order will be found in the First Section of the present
Discourse {text, between Notes 1834 and 1838). We pass here to the
relation of such a principle to the theory of Prophethood, once again
viewed in a context that may be Ismad'ih, and certainly has esoteric
overtones. Ci. next Note following.

2062, ta'yid~i 113hi w irshad-i rabbani. Cf. Note 1863 above.

2063, qiwat-ha-yi darraka.

2064. See Note 134 above.

2005. ma'rif-i nafs, i.e. God.

2066. neuthul w khayaldt u suwar. Subsequently, the first word occurs in

‘its Persian form as mithal-hd or as amthila. Cf. Note 2089 below.

2067, afadil-i wkamd’.

2008. ma'rifat-i ‘agli-pi sirf.

2060, ghayai-i idrak-i ishan tasawwurl buvad. The first word is
ambiguous and may be rendered ‘object’ rather than ‘utmost’, but this
would not seem to affect the sense.

2070. tanzith az an wadjib danand. There are probably strong Islamic
overtones here, the object of ‘removal’ {i.e. exaltation above all else)
being God Himself. Cf. Note 2080 below. ‘

2071. ahkd@m-i stivati ki dav Rhaygl-i ishdn mutamaththil buvad.

2072. ahl-i imdn.

2073. audd' w lawdhiy.

20%4. akl-i taslim, ie. those who concur in the ideas of others. Cf.
Dozy I: 679:1.

2075, mustad ‘afan. Cf. Dozy 1I: 1011,

2076. strai-parastan.

z077. gibla, i.e. the point by which Muslims orientate themselves in
worship. A touch of this kind gives the argument a reassuring Islamic
context. See also Note zog4 below.

2078. kallimf al-nds ‘ald gadri ‘ugiali-him. In several similar forms
(Dawdni varies somewhat, for example) this jkadith is particularly
popular with Shi‘ites. Its possible esoteric implications are obvious.

z079. Respectively mupakkam . . . mutashablh. Cf. Dozy I: 311: 1 and
726: 2. Cf. also Koran 3:5.

2080. Respectively tanzih-i sivrf . . . tashbik-i mahd. Cf. Note zo7o
above. Few statements justifying the esoteric attitude could be put more
bluntly, and shockingly, to orthodox Muslims.

2081, giyd@sat-i burkani.

2082. igna‘fyarl. Cf. Dozy Ili413: 1.

2083, shi'viyat w mukhaiyalat,
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2084, munkharit.

2085. stirat u wad'.

2086. fadil-i auwal ki mudabbir-i madina-t fudald’ bashad.

2087. ta‘assub u ta‘dnud.

2088. millat v madhhab. These words have varying connotations ip
different contexts, but it may be suggested that while the second is
usually a religious division within Islam, the first may take in other
religions as well.

2089, tkhiilaf-i rusiim-i khayalat w amthila. Cf. Note 2066 above.

2000. wmalik-i a'zam u ra'is-i ru’'asq@’ bi-hagy. Cf. Notes 1871 and 1883
above.

2091. rivasal v khidmal.

2092, khadam-i muglag. Cf. Note 2126 below.

2093. ma'li@l-i akhir.

2094. sunnat-i il@ahi ki hikmat-i mutlag ast. Once again {cf. Note 2077
above) reassuring Islamic terms are juxtaposed with references to
philosophical ideas.

2095. Cf. argument above in text between Notes 2067 and 2074.

2096. istigrd’, i.e. there is a sufficient number of obvious and actual
cases to justify the drawing of this conclusion: the wrong (ba#il) is a
perversion of the right {hagg).

2097. ta’alluf « tawaddud. Cf. Note 1938 above.

2098. Cf. Note 1867 above. The phrase following reads: dar auda'-i
nawamis w masalik-i ma'dsh tasarruf kunand.

2099. The Sasanian, ruled A.n. 226—241. He became a stock originator
of wisdom in mediaeval Muskm literature, particularly that written
(as here} in a Persian and Shi‘ite atmosphere. The original is in Arabic
and may have come from several sources, but cf. Ardashir's last testa-
ment as given in the Skahnama of Firdausi (e.g. Turner-Macan ed.
p. 1412) for an impressively full and repetitive statement of this theme.
The idea has served many causes in Islam and been attributed to other
authorities.

2100. yak matlih . . . ma'dd-i hagigi.

2101. Respectively: lakig . . . sabig.

2102. Quoted in Arabic: tarig al-‘agl wahid.

2103. A version of Matthew 5:17, quoted in Arabic from one of the
Arabic recensions known in the mediaeval Islamic world.

2104. It is clear that fasaryuf is here used in the unfavourable sense of
‘arbitrary judgment and action’, but it is doubtless those exercising
it who are here at fault, since it belongs rightfully only to kings.

2105. ghiwai-i ta‘aqqul. Ci. Dunlop, Fus#l, p. 84, Note 30. He is doubt-
less right in seeing this as in effect ‘practical wisdom’, but the dichotomy
he introduces by fransiating so seems to me unjustified and foreign to
the spirit of mediaeval thought. Cf. Note 2116 below.

2106. afddil. Cf. Note 2067 above and its context.

2107. jama‘ait ki ‘awdmm u furitaran-rd bi-margtib-i kamdal-i idaft
mi-rasdnand.

2108. dhii (doubtless for dhawi) al-alsina. All the sciences given here
will be found in Notes 1098 and 1100 above, save the third (kkatabas) and
the fifth (shi's).
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2109, fagdir-i wajib.

2110, tasgwi w fakafi. The essential point of reference here is the
Seventh Section of the Second Division, First Discourse.

2I1I. mugaddiran. The first two sciences will be found in Note 1100
above; the others are handasa u fibb « nujiam (for the last cf. Note 18
above and context).

2112. baida. Cf. Note g1o above and context.

2113. mujdhidan. ‘Ardour’ represents hamiyatl, for the jam'iyat of
Lahore and Lucknow.

2114. maliydn. Both Dunlop (Fugsiil, p. 50, para. 53) and Rosenthal
{ Political Thought, p. 218) emphasize the connotation of ‘wealth’ in this
title: this seems to me only incidental to the fact that they are the class
tesponsible for commedities rather than services. The term for ‘tax’
(khardj) has important Islamic associations, but too much should not
be made of this.

2115. riyasat-i ‘ugmd.

2116, ta‘agqul-i tamm. Cf. Note z105 above.

2117. jaudat-i igna’ u takhaiyul, cf. Note 2082 above,

2118. gfiwar-i jihad. It is questionable whether one should, with both
Rosenthal and Dunlop passim, render this simply ‘holy war’ in the
narrowly Islamic sense. It seems to me rather that once again (cf. Note
2094 above) Islamic-sounding terminology is skilfully interwoven with
the purely philosophical. See again Note 2120 below.

2119. yiy@sat-i hikmat.

2120. sunan {with, subsequently, the singular susmnaf). Once again, it
seems to me, the remarks in Notes 2094 and 2118 above apply.

2121, istinbdi-i an-chi musarral na-y-Gyad. More important than the
bare principle of legal precedent here is the implication for the organic
development of a society based on mecessarily finite revelation. The
word ‘rnlers’ is mot in the original, which simply has ‘past ones’
(gudhashiagan).

z122. khitab u igna‘. Cf Note 2117 above.

2123. viydsat-i ashdb-i sunnat,

2124. takhaiyul-i gh@yat az tilga-yi nafs-i khwud,

2125. ia‘agqul-i istinbat-i magadiv. Ci. Note 2105 above: the distinction
drawn by Dunlop is clearly applicable here.

2126, khadim-i smuilag. Ci. Note zog2 above. The ‘invention’ they lack
is istinbat, elsewhere rendered ‘deduction’ (Notes g9 and 2121) and
‘discovery’ (Note 2125).

2127. The argument of these two paragraphs relates to the text
between Notes 1835 and 1838.

2128. For the original terms and their importance, see Notes 2051,
2052, 2053 and zo56 above.

212q. bi-hasab-i basdtat, 1.e. in an uncompounded state,

2130. These terms, which may in some cases be compared with those
listed in Notes 1848-51 above (as well as with Dunlop, Fusé!, particularly
Notes 25 and z8; and Rosenthal, Political Thought, particularly pp.
135—-37 and Notes thereto), are as follows: (1) itima'-i dariiri; (2) 1.
nadhalat; (3)i. khissat; (4) 1. kava@mat; (5) 1. taghallubi; (6) ijfima i hurrtyal.
It may be briefly noted here that in the sarlier passage (3) and (5} would
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appear to be identical, while the present (1) and (2) do not appear in any
obvious guise. The exact form of (2}, moreover, as will be seen from the
arguments in Dunlop and Rosenthal, is open to dispute: some texis
even have the curious and nnlikely form (with donbtless the same
intended meaning as I have given) of madhalliat. Most of what follows is
missing in Dawani. .

2131. sa hiid, i.e. ‘of long standing’, ‘accepted as familiar’.

2132. The Arabic term is as ambiguous as the English: ¢/grat.

2133. Literally ‘the pleasures of sensible things’, ladhdhdt-i mahsitsar,

2134. mankihat. Cf. Note 145 above.

2135. mudun-i j@hiliya. The use of a variant on the term previousty
employed, and one redolent with Islamic overtones of disapproval for
pre-Islamic society, may be intentional. Cf. Note 2149 below.

2136, maghbit,

2137. Respectively: bar fasawi . . . bar tafdgul. Cf. Note 2144 below,

2138. musd ‘adai: used of propitious or favouring situations.

2139. ghalaba u hasab.

2140. y& az gibal-i khwud ya az husn-i tadbir, i.e. either by contribu-
tions from his own purse or by leading them in the paths of gain and
and economy. The third word, a somewhat unusual use in Persian, is
given in some texts as gabil, which would offer no nseful sense here (‘of
his own kind’?).

2141. wmam. A term wbich would normally imply other communities
than his own, and this may be intended here.

2142, malik-i vigab.

2143. hasib.

2144. mu '@wada yd murdbaha. Cf. Note 2137 above.

2145. Cf. Note 1704 above.

2146. madina-i jabbaran. I use this term to preserve a distinction from
ja@'ir (rendered ‘tyrant’), cf. Notes 872—4 above and elsewhere. Ci. also
Notes 2148 below and 1658 above.

2147. tadbir. ie. administrative ability.

2148, jafa’. Cf, Note 2146 above.

2149. jahiliyat. Cf. Note 2135 above. The pagan Arabs were notorious
for capturing spoils and then frittering the proceeds away in wasteful
entertainments.

2150. Respectively: busurg-himmatan . . . ashab-i rujiliyat.

2151, These are respectively the Base City and the Servile City: see
Note 2130 above and text following. ‘Elect’ = khawiss.

2152. See Notes 1848 and 2130 above.

2153. mutlaq w mukhalld baskad bd nafs-i khwud.

2154. mazid~i fadli. This sentence and the next one or two show
divergences in the different texts: some have omissions, some differences
in order, and all certain minor corruptions and grammatical infelicities.

2155, fawd'if, A term of wide application in Islamic usage, but always
suggesting some fragmentation from a whole,

2156. jumhiir.

2157. bi-tafdil. Some texis seem to have bi-tafaddul.

2158. i'tigad.

2150. fawahhum namida.
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2160. murd iyan.

2161. mubarvifdn, literally the ‘inverters, twisters, falsifiers’.

2162. fafsir u ta'bir. The second of these terms often suggests, in an
Islamic context, a twisting of meaning for tendentions ends.

2163. baghiyasn. .

2164. marigin.

2165. mughdalifan.

2100. fasauwur.

2167. dar siivai-i adilla. ‘

2168, kaif iyal-i mu 'dsharat-i jus'f. It should be noted that Dawani 18
far ampler in this Section than Tisi, using many lavish examples.

2169. ri'@sat-i vi'@sal.

2170. l3zim.

zr7r, Ci. Note 1866 above.

2172. s@’is, i.e. the one responsible for govermnent.

2173. khawal u ‘abid. For the first term cf. Note 1704 above.

2174. ghibat. For ‘tomifoolery’ in its proper context, see Notes 1104 and
1309 above. )

2175. All these are well-known Arabic proverbs. The connection
between the first two and the third seems somewhat forced, depending
primarily on the donble sense of zaman: ‘age’ or ‘destiny’.

2176. ubfiwat, literally ‘paternity’. ‘

21%5%. fajaribi mardi, i.e. drawing on things one knows from experience
to be proper. Ci. Note 2183 below.

2178. ‘azm al-vijal . . . ‘azm al-mulh, o

2179. The ‘Abbasid Caliph, son of Haran al-Rashid, who died in
218/833. His reign is often considered the most brilliant in Islarnic
history in terms of intellectual activity, but it was marmred by much
intolerance on the part of the ‘enlightened’.

2180. In Arabic, badly corrupt in most texts. There are Traditions to

this efiect also. - o
2181. ba'd aztagdir, i.e. God may ordajn otherwise, but this is normally

the case.

2182, talib-i din . . . palkib-i tha'r. TUsi, as a true I\/.‘[us‘lim, goes on to
condemn the second with its pagan, pre-Islamic associations.
2183. mulk-i taghallubt . . . fafjarib-i harji. For the sense of the first

term, ef. the long passage on the City of Domination in the preceding
Section; for the second term, cf. Note 2177 ahove.

2184. daulat-ha; elsewhere duwmal. The exact nature of these political
entities is irrelevant to the argument here.

2185, malik-i viim. A common term in mediaeval Islam for thz.a Byzan-
tine Emperor, who (particularly in Sasanian and ea.r!y Islar:mc times)
might be considered the prime inciter of disturbance in Persia. Its use
here, however, points to little more, in all probability, than the usual
lack of historical sense {cf. Notes 313 and 435 above).

2186, muliih-i fawd@if, i.e. petty kings, subordinate rulers (cf. Note 2155
above). i i

2187. mutahdfi’. The argument here parallels certain passages in

I:2:7. Cf. Note 1025 ahove.
2188, amzija-i mu'tadila. Cf. Note 836 above.
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2189. Three terms here {(mujahidan . . . mutauwi‘a . . . gh@ziyan) have
more or less distinct Islamic overtones of meritorious fighting for the
Faith. Cf. Note 2118 above.

2190. jubat-i khardj. Cf. Note 2114 above,

2191. @hiyin, Arabic genitive plural, the original quotation being in
Arabic.

2192. al-pikam al-hagiga {or more probably al-pagigiya). The plural
often denotes ‘aphorisms’ (which may, of course, be wise and philo-
sophical), but is probably to be explained here as an attempt to con-
form to all the other necessary plurals in this quotation. Cf. Note 1949
above.

2193. wmuta'addi, i.e. passes from him to others.

2194. mundfd . . . dhati.

2195, bi-ishan mudardti vi'q@yat bayaed farmid.

2196. }abs, i.e. putting them in prison.

2197. gaid, which I take to mean ‘fettering’, but not necessarily in
prison. Hence my reading of the following phrase as man' buvad az
tasarrufal-i badani, whereas some texts have the last word as madani:
this latter would give a sense something like ‘depriving them of civic
jurisdictions’, which seems to be covered by the category immediately
following.

2198. nafy.

2199. azhayr.

2200. tbidl, e.g. putting out the eyes.

2201, saldmat.

2zo2. thsan. Something like charity and snpererogatory acts are what
Tisi seems to have in mind. Cf, the long section around Note 2000 above,
in the Section on Love (III:2). Another rendering might be ‘beneficence’.

2203. farv u bakd-yi mulk ar haibat bashad. The first word, which T have
rendered ‘aura’, is a well-known Persian term suggesting the mystique
of true kingship. The Sh@knama, the great national epic composed some
200 years earlier by Tasi’s fellow-townsman Firdausi, employs the word
countless times.

2204. namits-i hagy. The implication of this term is doubtless religious
(cf. Note 853 above and elsewhere, and the text between Notes 1856
and 1859); it may be remarked, with some degree of significance, that
the term for ‘law(s)” in the immediately preceding passages is ganiin
{gawdnin), which is more scientific in character.

2205. wurtiwal, for the connotations of which cf. Note 1583 above
(‘vestiges’, susfim, also signifies ‘customs, usages’, but no suitably
ambiguous term offers in English, and the one I have chosen is more or
less dictated by the presence of ‘obliterated’). What Tiisi does here is to
make Wisdom or Philosophy the sine qua non of all good order, whether
religious, political or private.

2206, Some texts have “not in accordance with merit’, i.e. inappropriate
or unworthy. This is possibie, but the emphasis here seems to be on the
king’s duty to forget himself and his desires whether as regards pleasure
or in matters hike dignity and a sense of power.

2207. ie. it is the king’s duty to be informed of affairs from their
inception and long before they become unmanageable.
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2208. dar badal uftad. It should be remembered that Tasi conceives
ideally of a static society based on absolutes.

22009. mam-i haqq w malik-; ‘d@dil. For the reference of this argument
to its proper context, see the text between Notes 1853 and 1874 and also
the relevant Notes to that passage. It is difficult not to suspect here that
Tiisi is thrusting at the luxury-loving and ineffectual Caliphs of the time,
the last of whom he was eventually to help bring down himself: it may
be remarked that the phrase ‘such an age', immediately following, is
literally, ‘this age’.

2z210. That is to say, one should create diversions and smokescreens.

2211, y3 badi’ buvad ya daf'.

2212, khair-i mahd.

2213. hazm w s@'-i gann,

2214. Ci. Note 2203 above: once the king is seen at close quarters on
the battlefield, something of his atmosphere is lost.

2215. ghadr.

2216, isti‘mdl-i Tn migjib-i fasallui-i dushman gaydad, Probably, what
is meant is that this gives the enemy the initiative.

2217. faishu lahawwur. TisI nses both terms many times as aberrations
of basic virtues: for the latter in such a context, see Note 693.

2218. Koran 2:250. The reference is to Saul v. the Philistines and,
more particnlarly, to the combat of David and Goliath; but the text is
commonly given Islamic relevance.

2219, In Arabic: fairly corrupt in all versions, but not difficult to
restore. I am unable to discover the probable author: it is typical of much
mannered moralistic verse, particularly of the first few cenfuries of
Islam. There are one or two word-plays not easy to reproduce,

2220. See Note 2211 above &nd text at that point.

2221. #i'asd’, the term commonly rendered ‘Heads’ in the earlier parts
of this Discourse; it corresponds here to the vague use of ‘princes’ in
English.

2222. khavdj. Cf. Note 2114 above.

2223. miflal. Cf. Note 2088 above.

2224. Tisl here uses the Persian shahr, but still with the sense of
‘city-state, polity’ with which he invests madina throughout.

2225. Once again, we have a term with Islamic connotations: all
Muslims have the duty, in their daily lives, to exhort their fellows to do
good and to deter them from evil. What Tasi says here, however, is simply
that prudence forbids any attempt to influence a ruler by the sort of
direct methods often justified with one’s ordinary companions.

2226, See Note 2121 above.

2227, i.e.the sort of irrelevant and insignificant details about the great
on which modern journalism thrives!

2228. The sense is that the courtier or state-official should endeavour
to assure himself comfort and a regular income from being invested with
profitable offices, rather than continually begging for sporadic favours!

2229. A most pithy Arabic proverb: al-mamni' mahris ‘alaik wa-al-
mabdhil mamlbil minhu.

2230. 1s#7f@’.

2231. A rare use of the word gun@h ,which usually means ‘sin’.
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2232. wuld?, and later its singular walf. As usual throughout this
Section, the term does not seem to be used with any precision, and
certainly not in distinction from the other exalted personages men-
tioned. The advice generally is on how to deal with the very highest
levels of society.

2233. A celebrated Persian convert to Islam and suspected apostate,
executed in 142/759. He is credited with the translation into Arabic
of much early Persian writing, some of Indian provenance, e.g. the
fables of Kalila and Dimna. The work here referred to is doubtless
Al-Adadb al-Kabir, which was of major significance in introducing into
Islamic literature the present type of writing on manners and royal
virtues. I have not always been sure where the alleged quotation was
supposed to end, relying on style.

2234. va vahim b hamek kas magtin' darad.

2235. wizarat, the office of wazir. The scope of this post varied at dif-
ferent times, but its holder was virtually the chief executive of state in
most cases.

2236. sihhat v istiqamai.

2237. In khulg az akhldg-i sufakd’ buvad. For the penultimate word, as
here rendered, cf. Note 1747 above and its own reference.

2238, mundsabatl-yi fab'i, i.e. an affinity of natural disposition.

2239. iHisdl-i vidh . . . bi-vith.

2240. mardum madani bi-al-fab* ast. Cf. Note 1841 above,

224I. In the Second Section of the present Discourse, where Love, as
the principle of human association, is most fully discussed.

2242. See Note 1287 above for this identification, and 2244 helow,

2243. bi-ma'‘nd-yi. . ..

z244. Jakim. The reference is to the person I am identifying as Isocrates:
cf. Note 2242 above for the beginning of the alleged quotation, and also
1287 for a discussion of the use of the present term.

2245. In Arabic, with some degree of corruption. My colleague
Professor M. E. Marmura points out that the poet is Mutanabbi, and the
relevance is clear: ‘I do not need to protect my she-camel (or whatever
it may be) against the unlucky consequences of your looking favourably
upon her since you cannot tell good fat from the swelling of disease’;
when dealing with Friendship it is equally important to know the trué
from the spurious. The verse is also linked to the argument by the use of
the root SDQ) (‘friendship, sincerity").

2246. tasannu’.

2247, isti*mdl w isti‘mash. Lane (2157:1 and 2158: 3 respectively]
would support such senses, but ¢f. Note 1009 above and the passage to
which it refers.

2248. gauhar-i nafs.

2249. And this is why the ‘wretched’ are in Hell. Philologically, it might
be better to say that the same root KFR underlies the Arabic words for
‘ingratitnde’ and ‘blasphemy, unbelief’.

2250. mu’ @khal: hence the mention of ‘brothers’ lower down.

2251. sang-para: doubtless a deliberately depreciatory term.

2252. See Note 2237 above.

2253. shari‘: ie, the Prophet Muhammad, ef. Notes 1859 and 1g957.
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2254. In Arabic: the sense here is not that a former friend may poison
one, but that just as poisonous materials derive from familiar things that
one may be inclined to eat or drink, so enemies will arise among a host
of indiscriminately-won friends. My colleague Professor Marmura informs
me that the lines are by the ‘Abbésid poet Ibn al-Rimi.

2255. mutawalli-yi sard'ir, Le. God.

2256. Once again (cf. e.g. Note 373 above) there are word-plays
T cannot reproduce on the root SHKL: shak! (‘appearance’) and mushkil
(‘difficult, obscure’).

2257. Respectively: mahabbat-i khalis . . . thigat-i t@mm. There may be
mystical overtones here, and accordingly I have capitalized these terms.

2258. ziyada az ma'hid lasim.

2259, mapzir: a term of semi-legal severity.

2260, muslaghrag . . . gardanad, ie. to immerse, even to drown,
somebody in a delight: a term often having mystical overtones.

2261. al-‘itab hayat al-mawadda wa-fi al-‘itdb hayal baina aquam.
The idea is not uncommon: cf. Lane 1943:I.

2262, mugtarid.

2263, mird.

2264. tabdyun.

2265. akl-i baghy.

2266. ‘ilm uw adab. While the former term is wholly technical and
specialized, the latter connotes something like our humanities, "polite
learning’ accompanied by the appropriate state of mind and conduct.
Cf, Note 2274 below.

2267, hirfat u sing'at.

2268. istibdad: ‘monopolization’ would be an alternative, albeit
somewhat modern-sounding.

2269. mudayaqa.

2270. dig-i mahall: ie, only a limited space is available for material
goods, which in turn limits their volume.

2271. muzahamat dar janib-i ba'di: some will get more than their share,
leaving less for others.

2272, mumanag ‘at: see Lane 3024:3.

2293. gillat-i bidd'at.

2274. tasnif-i fadili. While this could be rendered ‘a leamned man's
work’ (cf, Note 2266 above), I think the emphasis is here more on the
virtue, i.c. the lack of stinginess, of the original author than on his
learning.

2275. wajhi-yi na-pasandida. The Avery MS alone omits the negative
(= *dis-"), which also would give sense of a kind. Much seems to turn on
the question of ‘such a person’s’ identity. Is it the stingy man or friends
in general? Is there some hiatus here?

2276. wmuftasilan u muta alligan.

2277. hhalifa w g&@'im{-i) mag@m. There would not seem to be any
significant overtones in the use of these words here.

2278. muwdfagati-yi laftf.

2279, See Note 2233 above.

2280. In Arabic. I have not located the author, and this type of poetry,
regretting the passing of great days and of social acceptance, is very
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common. The middle lines refer to a manner of speech indicative of great
affection and intimacy.

2281. ma “nd-yi itihdd. There are probable mystical overtones here
{cf. Text around Notes 956 and 1904 above). The importance of Love as
the essential principle of civilized life has heen demonstrated in the
Second Section of the present Discourse. The ‘virtues of character’
Jfada@'il-{ khulgi) have been treated at length in Discourse One, Second
Division, 3 and 4.

2282, tashih-i mu‘@malai: cf. Note 1831 above. For the terms used for
the virtues here, see the specific Note-references given and also the two
Sections indicated in the foregoing Note.

2283, asbabi-yi kharij. This point too is touched on in the afore-
mentioned places.

2284. sakhawal. Ci. Notes 632 and 725 above, and also the definitions
of ‘freedom’ and ‘liberality’ respectively given between Notes 643 and
646 in the text.

2285. mavdum-+d az libas-i mardi bi-dar barand.

2286. See the end of the First Section of the present Disconrse,
following Note 1887.

2287, mugabil: probably, though not explicitly, equal to the other
rank; it is, as it were, its ‘opposite number’.

2288. hagigi u ghair-i hagigi. The second term would not seem to be
used in any seriously pejorative sense: they are not friends in the true
sense of the term.

2289, mu'dmala bi-hasab-i zakir. Cf. Note 1831 above, What is
probably intended is that they should be treated as though they were
‘true’ friends.

2200, asfiya’ w auliya-yi mukhlis.

229I. kkalg. So, at least, I read this and take it to mean: cf. Lane
800:1, for this combination of notions touching on ‘fabrication’ and
‘smoothness’. This does not necessarily conflict with the terms preceding
and folowing: all these lines of approach are to be employed.

2292, ¥iyd'T w mujamalati-yi zahir.

2293. ‘addwal-i irddi. The five categories are: fandzu' dar milk;
t. day mariaba; {. dar vaghd'ib; igdam bar shahawdil ki miljib-i inhitah-i
havam buvad, ihhtilafi ara’.

2204. dil-shikasta u da'if-va’y.

2295. shiyvam u ‘a@dat.

2296. harm w kiyasat. Cf. Notes 1785 and 2213 above.

2207, sufahd’. Cf. Note 1577 above.

2298. The leader of the ‘Abbésid rebellion against the Umaiyads in
Khorasan, which heralded the downfall of the Umaiyads {a.D. 749) and
their replacement, until the extinction of the Caliphate 500 years later, by
the Ilouse of ‘*Abbids. The name following is that of the Umaiyad
governor of the area.

2209, e.g. death and bereavement,

2300. balar.

2301. harim, ie, taking refuge in the innermost part of his house,

2302. hazm. See Note 2296 above.

2303. sariral.
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2304. nusahd’. Tisi’'s own elucidation makes clear the special, but non-
technical, sense in which the term is to be understood.

2305. sulahd’. Once more (cf. foregoing Note), Titsi defines his nsage:
the word has connotations of ‘reform’, ‘good life’ and ‘peace(-making)’.

23006. azrfi-yi tabarry': rendered a few lines earlier as ‘freely gives. .. .

2307. madhdhib: a word here having apparently purely secular sig-
nificance, albeit with a moral colouring: cf. Note 2088 above.

2308, sufahd’: cf. Note 2237 above.

2309. pilm.

2310. Reading mujaza with Lahore and Lucknow: the omission of
one dot gives the alternative reading muujarr@t (*hostilities’), preferred by
other texts, and this certainly accords with the preceding phrase.

2311. ahkl-i takabbuy.

2312, al-takabbuy ma ‘e al-mufakabbiv sadaga. Presumably intended as
a Prophetic Tradition.

2313. ‘ashira-i na-sdz-kar.

2314. khusds: a term used to contrast with the preceding ‘generality’
( “umitan).

2315. zir-dasidn: probably, though not necessarily, subjects of a ruling
sovereign.

2316. mula ‘allimdn: i.e. ‘students, scholars’. Cf. Note 2319 below.

2317. khudavandan-i fabi'i ‘i vadi’.

2318. takdhib-i akhlag: ci. Note 3 above.

2319. balidan: ie. the unteachable, the contrast being with the
natural learners of Note 2316 above.

2320. magliman.

2321. The aphorisms in this Section are of course not necessarily
regarded as coming from one Platonic corpus: even Tisl uses the term
mansith, with its suggestion of doubt. They will be recognized to have
many parallels and resemblances over a wide area of time and space, but
their Muslim clothing is worn with an air of comfortable familiarity.
Dawani has most of this Section (in paraphrase to a great extent), but
then goes his own way for several pages.

2322. See Note 10 above for the term, and also the Preamble in general.

2323. wma'bid-i khwish. In theory, at least, this could mean an idol.
Ci. Note 1601 above.

2324. ‘tbadat. So the Avery MS: the other versions have ‘inayaf,
‘care, solicitude, God’s care (= Providence)’.

2325. maya, there being here a contrast with the ‘essential being’
(@kat) which follows.

2326. madhhab. Cf. Note 2307 above.

2327. az vi-yi fahm u basival.

2328. Cf. the text earlier, particularly between Notes 1300 and 1308.

2329. A free synopsis of Koranic themes.

2330. al-malik al-waehhdb, i.e. God. Not all versions have the same
ending.
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Abaqa, N 1750

‘Abd al-‘Aziz al-Nishdpard, 178,
N 1760

abrar: see Dutiful ones

Absolutely obeyed one, the, 194

Abid ‘Al (see also Miskawaih): on
youth and felicity, 59-60; quot-
ing Aristotle on ranks of virtues
and felicity, 66-68; on injustice,
105-6; on the plight of kings,
I116; on perverse anger, I34; on
death and over-population, 140~
41; identification of, N 293

Abii Bakr: on the plight of princes,
116

Abi Muslim: on abuse of enemies,
255

Abii Nuwis, 168

Abyssinians: loyalty of, 132

Accommodaters, the: a growth in
virtuous cities, 226, N 2161

Accountants {see also Reckoning),
230

Acts: relationship of, in virtuous
cities, z17%; criterion of punish-
ment based on, 231-32

adab, N 2266; al-Adab al-Kabir, see
Manners of Ibn al-Muqaffa*

‘Adud al-Daula, 116

Affection: (uifa ¢.v.) an animal in-
clination, 197; (mawaeddat) close
to friendship, 197, 198, 204; in
virtuous cities, 215; 243, 246, 248

Affluence (see also wealth): city of,
223, N 2151; domination with,
225; in kings, 228

After-life: sensual view of, 533-55

Agriculture: Science of, 28; craft of,
158, 218, 222; class engaged in,
230

Aid: of three kinds, 187; varying
needs for, 188-8g, 194, 195

akhlig (see also disposition, ethic,
tehdhib): definition of, =21-a;
Akhlag-i jalali, otherwise called
Lawdmi' al-Ishvag . . . (see also
Dawani and Practical Philosophy
of the Muhammadan People), g,
17, z0; Akkldg Muhpsini, 17;
Akhlag-i Nagsiri (see also Nasivean
Ethics and Tiisi): significance of,
g9-1z, 17-Ig; setting in genres,
ditto; ‘original’ recension of, 14,
21-b; style of, 15-16, 22-n;
circumstances of writing of, 25—
26; unity of, N 1845, N 1942 and
passim

Alamunt, 12

Alchemy: a depravity, 123

Alexander the Great: acting against
anger, 135; on teachers, 204—5;
and the conquered Persians, 229—
30; reproved by Aristotle, 236;
N 313

Algebra, science of, 28

‘Al b. Abi Talib: on courage, ¢3;
on anger, 129, N 1291; overly
given to jesting, 131; his descen-
dants computed, 14I; on grief,
146

‘alim, N 1981, N 1982

Anatomy, Book of: see Kitab-i

Tashrik

Angels: above human virtues, 208-9
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Anger: treatment of, 128-35; ven-
geance its principle, 128; com-
pared to matural phenomena,
128-29; causes of, 129; conse-
quences of, 129; treatment of its
causes, I20—35; is a tyranny,
133-34; confused with courage,
ditto; arising from greed, 134—35;
a property of the weak, 134;
Alexander and, 135; gravest sick-
ness of soul, 135; induced by
wine, 169, 206; in city of domi-
nation, 222; an easy habit, 259

Animals (see also bodies): trained
animals and lower grades of men,
46, 218; above ignorant men,
127; varying needs of, for own
species and for aid, 188-8¢: in-
clined to ease, zo09; display true
dispositions, 244

Apostates, the: a growth in vir-
tuous cities, 226

Appetite: treatment of excess, 142—
44; gluttony and its conse-
quences, I42; dangers and dis-
appointments of sexual appetite,
142-43; Ghazill on latter, ditto;
passionate love (‘ishq), I43—44;
148, 160; excited by drink in
women, 164; to be controlled in
young, 168-69; powerful in
Arahs, 184; 199; conflict of, 206;
not in angels, zog; in city of
domination, 22z; diverse, in
iree city, 223-4; of Arabs and
Turks, 225; in kings and tyrants,
227; in friends, 245; 252, 254

Aptitude tests, 171, 172

Arabs: characteristics of, 184;
pagan, as example of city of
domination, 222, N 2149; appe-
tites of, 225

‘arad, 15 and passim

Arberry, A. J. 214, 21, 22-l,
22-n, 22-T

Arbitrator: second requisite of
Justice, 9799, 191; 260

Ardashir Babak: on faith and
kingship, 215, N 2009; 230; on
war, 236

‘arif, N 1082

Aristotle {see also First (ancient)
philosopher), 18; as logician, 28;
on ethics, 59; on goods, 61; some
followers of, on felicity, 62;
analyses felicity, 62-63; says vir-
tue needs material for outward

expression, 63, 71; on ascending
degrees of felicity, 63—64; quoted
in adaptation on ranks of felicity,
66—68; on truly felicitous man
and others, 68-69; on constancy
of true felicity, 6g—70; on rightful
praise and glorification, 73; on
teachability of evil men, 76; on
money, 97; on tyrants, 08; says
justice whole of virtue, 98-g9;
says fitness for rule only in
justice and wisdom, gg; divides
recipients of justice into three,
100, on service of God, 102; on
unregulated faculties, 108; on
moderation, 118; on four types of
simple government, 191, N 1847~
48; on lawgivers, Ig1; on civic
man, 162, N 1868; on complete
felicity, zo8-10; says virtues
must be practised, 210; says only
a few good by nature, 210;
advises Alexander, 229-30, 236;
on friends, 243; testaments re-
ceived by, from Plato, III: §,
N 2321; N 313; identification of,
N 414, N 445; N9o8, N1263; De
Sophisticis Elenchis of, N 12603;
N 1820, N 1841, N 1861; see also
Nicomachean ethics

Arithmetic: see Reckoning

Arrogance: a cause of anger, 129;
close to conceit, 131; children to
be restrained from, 169; in city
of domination, 222; in decaying
polity, 229; not for friends, 246,
248; how to treat, 257; over
lineage, 259; over wealth, 260

as@s (foundation) 19z, N 1869

Assent, the people of, 213

Assured ones, the, 103

Astrology, 27, N18; 28, 112
(science of the stars), 158, 216

Astronomy: defined, 27, N 17;
practitioners of, 230

Attainers, the (the sincere ones),
103

Ausaf al-Ashradf, 13

Authority: de facto v. de jure, 192,
N 1871, 234, N 220¢; 214; sup-
reme, in virtuous cities, has four
situations, 216-17; of wisdom in
virtuous cities, 216; of most
virtuous ones, z16; of tradition,
216; of holders of tradition,
217; other authorities in virtuous
cities, 217-18; true authority
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Authority—continued appetitive faculty in, 168-6g;
lacking in cities of ignorance, wine forbidden to, 169; plain
22425 living, exercise and good com-

Aversion: an animal reaction, 197
Avicenna (Ibn Sina}, 10, 172, 13, 16,
I7, z2-0; as source of second
discourse, 155, N 1542; N 293,
N 339, N 919, N 1233, N 1537

Baghdad, capture of, g9, 21-d,
N 2209

Bamamis, 69, N 435; see also Priam
of Troy

barzakh, N 1425

Baseness (sez also government): the
base city, 218—19; the base man
patient in body, 257

Beggars: how to deal with, 257—58

Blacksmith, craft of, 158, 189

blasphemy: linked with ingrati-
tude, 245, N 2249

Bodies: as such, undifferentiated,
43-44; gradation of mineral (solid}
bodies, 44; of vegetable bodies,
44—45; of animal bodies, 45-46;
body as organ of soul, 62; close
relation of body and soul, 124

Botany: defined, 28; as model for
choice of friends, 24445

Brain, 43, 124

Bryson, 17; as source of second
discourse, 155, N 1537, N 1542

Byzantines: loyalty of, 132; charac-
teristics of, 184

Calligraphy, craft of, 112, 158, 171,
216

Calumny: a danger to all relation-
ships, 251-52

Canon-lawyers, 230; see also Juris-
prudence

Carpentry, craft of, 158, 189

Categories: the Ten, 61, N 324;
Book of, 76

Cause, the first (primary), 67, 91,
95, 204, 214

Cave, Plato’s Allegory of the, 128,
N 1281

Centre: see middle

Charitable donations: rules govern-
ing, 160-61

Children {see also parents): disci-
Pline of, 1l:4, 72; early growth
and training of, T109-10, 166—67;
one of domestic bases, 154; ele-
mentary religious, moral and
social training, 167—70; control of

pany recornmended for, 169, 172;
modesty and graciousness to be
instilled in, 169—70; training of,
by a tutor, 17o-71; choice of
‘craft’ for, 171—%2; training of
daughters, 173; parents’ respec-
tive roles towards, 179; love
between parents and children,
180, 202-3; respect of, for
parents, extendsto certain others,
181; inclined to ease, 209; secreis
not for, 234, 235; defence of, 237;
display of concern for, 247

Chivalry, craft of, 158

Cities {see also civilization, com-
bination, community, govern-
ment): various conditions of,
ITI:3; definition of, 190; adminis-
tration of 1g91; 193, 194; wvir-
tuous (or ideal), N 1849, z11,
212-18, and passim till 226;
virtuous and un-virtuous, 2r1—
12, 224, 225, ignorant, 211,
218-25 (allegedly ignorant, 221,
226); impious, 211, 218, 225;
Errant, z11, 218, 225—26; ranks
of virtuous, z13-14; adaptation
of revelation to these, 214;
regulator of virtuous, 214, 215;
citizens of virtuous, really all
united, 2I5; legislators of all
virtuous, in fundamental agreee-
ment, 215; five bases to virtuous,
215-16; authority in virtuous,
216-18; necessary cities, 218,
225; servile cities, =218; pase
cities, 218-19; cities of nobility,
219-21; cities of despots, =221;
cities of domination (variously
understood), 221-23; cities of
pleasure, 223, N 2151, 225; cities
of affluence, 223, N z151; free
cities (cities of the cominunity),
223—25; latter encompass all
others, and are most popular and
diversified, 224; compounded ig-
norant citles, 225; growths in
virtuous cities, 212, 226, defence
of cities, 237

Civilization (civilized life): the
reason for, YII:1; a special com-
bination, 1g90; called forth by
love, 199; as adopted by the
un-virtuous, 211
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‘Cleverness’ (ingenuityj, 87, 123,
158, 174, 176, N 1747, 177; to-
wards parents, 180, 182; towards
kings, 242; among friends, 246,
249; among enemies, 254, 255;
how to deal with, 256-7; 260

Combination, 190, 1g92; hierarchy
of, 193-94; modes of attachment
in, 194, 200, 211, 2I2; six com-
binations of ignorant cities,
218-25

Commerce: less reliable than craft,
I58; not among angels, 208; in
servile cities, 218; in cities of
domination, zzz; class engaged
in, 230; this class and war, 236

Community (see also cities, civil-
ization, combination, govern-
ment}, 192; great communities,
193, 194, 200, 212, 214, 2I15;
cities of the, 223; unity of,
essential to survival, 228-30;
defence of, 237

Composition, science of, 27

Conceit: a cause of anger, 130; close
to arrogance, 131; enters into
pretentiousness, I149; among
Indians, 184

Conjuring: a depravity, 123

Contention (quarrelsomeness.
strife): a cause of anger, 131; in
a good cause, 136; in children,
168; where head of city lacking,
214-15; in cities of domination,
221; in decaying polity, 229; un-
worthy of friends, 249-50; to be
avoided, even with enemies, 254;
three sorts of, a cause of volun-
tary enmity, 254

Continence (see alse Virtue), 6z,
8o, B1; comprises twelve species
*of virtue, 83; pseudo-continence,
8990, 142, 159, 195; desirable in
wives, 161, 162, 164; in daugh-
ters, 173; not found in angels,
209, 227; social reason for, z52

Co-operation: Man's essential need
of, 189; requires combination
and management (both q.v.},
190—9I;avoidanceof, condemned,
I194-95; essential to growth and
survival of polity, 228-30

Courage (see also Virtue), 62, 7-81
passim; comprises eleven species
of virtue, 82-83; confused with
foolhardiness, 88; pseudo-
courage, 9I—04, I95, 244; con-

X

fused with anger, 133-34,; is the
virtue of the irascible faculty,
136, 158; among Turks, 184; not
found in angels, z08-9, 216;
social reason for, 252

Courses: courses of pleasure, gen-
erosity and wisdom, 7o—71

Cowardice (faintheartedness), 85,
87, 94, treatment of, 135-36;
how overcome by certain philo-
sophers, 136

Crafts, 15; more reliable than com-
merce, I58, or inherited wealth,
172; three prades of, 158, 189;
pre-eminence in, achieved by
perseverance, 158-59, 172, 2I7;
conducive to virtue, 159, N 1581;
a sound basis for marriage, 172;
one suited to every nature, 18z,
217; why diverse and in need of
order, 189-go; craft of kingship,
19z; supreme craft is politics,
192; all require hierarchy of
authority, 194; consideration of,
in virtuous cities, 217; masters
of, 230; skill in, to be freely
shared, 250

Cupping, craft of, 158

Catler, craft of, 158

Daf' al-ahzan: see Greifs, Warding
of

Dailam, 172

Darius (Codomannus), 229

Date-palm: noblest of vegetable
kingdom, 44—45; special need of,
for aid, 188

Daughters, training of, 173

Dawini, Jalal al-Din Muhammad
b. Asad (see also Akhlag-i [alali
and Practical Philosophy of the
Muhammadan People), 9, 10, 11,
12, 2o, z21—e, 21-f, N 1542,
N 1651, N 1852, N 1868, N 1993,
N 1995, N 2006, N 2078, N 2130,
N 2168, N 2321

Death: fear of, see fear; ultimate

goal of knowledge, 138; is true

periection, 138-39,141—42;nature

of, 137-39; ‘voluntary’ and

‘natural’, 138; no pain in, 138;

and over-population, 140—41;

preferable to longevity, 141—42

Depravity (perversity), 123, 126,
128, 134, 142, 144, 146, 205

Despots, city of, 221; definition of,
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Despots—continued
223, N 2146; friends who behave
like, 249

Detestation: opposite of love (q.v.),
196—g7

dhat, 15, N 1403

dhikr, N 134, 42

Dimashqi, Abai ‘Uthman, 66, N 381

Discipline, 15; why needed, 72; as
against nature, I09; essential to
virtue, 110; I57; of children,
167—71; of appetitive faculty in
children, 168-69; administered
by a tutor, 170—71; of man must
be begun young, 172; of servants,
183

Discrimination (distinction): see
tamy?z; excess, neglect and de-
pravity of, 123

‘Disposers’, 187

Disposition (see also ahhldg etc.):
limit and nature of, l:z:1; cor-
rection of, is noblest discipline,
I:2:2; excellence of (see also
virtue), I:2:3; need for correct-
ing, 72, 257, definition of, 74;
whether associated with animal
or rational soul, 74; whether
natural, 74-77; formed first by
religion, secondly by philosophy,
77, raises man from lowest to
highest station, 79; correction of,
10g, 112, 133, 161, 162, 167; of
slave, 183; in wvirtuous cities,
212; in cities of domination,
222; in animals, 244

Distinction: see Discrimination

Divine ordinances (Command-
ments, Edicts, Laws etc.): de-
finition of, 29, N 42; 77, N 556;

positor of equality and jnstice,.

97—99; and justice in harmony,
104—5, 191; broken by seli-
indulgent ruler, 234; ses also Law
etc., shavi®, shari‘at

Divine Science: see Metaphysics,
Theology

Divination: a depravity, 123

Domination (see also govern-
ment, Love): brings corruption
and deficiency, 196, 204; as
entitlement to honour, 219—20;
cities of, z21-3 (variously clas-
sified, 2z2}; in association with
necessity, affluence, pleasure and
ennoblement, 225; preferred by
rebels, 226; is deficient govern-

ment, 227; causes world’s sick-
ness, 228; sometimes confused
with royal rule, 228, not for
kings, 233; not for friends, 246

Drinking: see Manners; eating and
drinking

Dutiful ones, the, 103

Dyeing, craft of, 158

Eating and drinking, 168-69, 175-78

Economic(s) (see also Philosophy,
Domestic; households): forms
subject of second discourse;
definition of, 21-a; 25 N4;
second definition of, 28, N 39

Elocution, 216

Empedocles, N 1900

Emulation: how different from
envy, 148; 219

Enemies (see also war): dissension
should be sown among, 229-30,
236; misleading of, and spying
on, 234-36, 254—55; treatment
of, 236-37, 254—56, 260; making,
from friends, 246-47, 249, 250,
251, 254, categories of, 253-54;
five causes of enmity, 254; not to
be abused or gloated over, 255;
deal justly with snbmissive, 255;
protection against, 255-56; con-
ditions for hostility, 256

Ennoblement: see nobility

Envy: treatment of, 147-48; com-
pound of ignorance and avidity,
147-48; connected with grief,
148; Kindi on, 148; a great evil,
not becoming to men of knowl-
edge, 148; and emulation, 148;
161; in children, 168; in enemies,
254, 256

Equality: why impossible among
men, 190, 216; in free cities,
223; in division of commou
goods, 232

Equilibrinm, 44, N 156; the umbra of
unicity, 95; justice comprehends
all equilibria, 104, 108, I1I, I14,
123, 125, 131, 133, 135, 155 150
in walking and riding, 174; in
medicine, 192; true equilibrium,
193, 230

Equity, 81, 196, 246

Equivalence: implies unicity, 95:
noblest relationship, g5; implies
ordering of diversities, 96, 97:
in ennoblements, 219
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Espionage (see also enemies), 234—
36, 254-53

Ethic (ethical, ethics): forms sub-
ject of first discourse; principles
of, I:1;: ends of, I:2; definition of,
21-a, 26, N 5; further definition
of, 28, N 39; subject-matter and
axioms of, 35-36; Book of, 76;
spiritual medicine, modelled on
physic, 111, 114, 122—26; as stage
in education, 171, N 1707; see
also akhlag etc.

Euclid (the geometer, or of
Megara), and chastening of soul,
120, N 1195

Evil: and error have infinite possi-
bilities, z11; general evils, as
fonnd in deficient government,
227; dealing with evil men, 231—
32; all evil lies in divergence,
249; to be met with good, not
evil, 254; to be avoided, 258; may
not be wished to another, 259

Excess (see also Neglect; Appetite),
6g9, 86-88 passim, N 432, 114,
122, 123, 126, 128, 133, 134, 142,
143, 195, 221, 243

Exegesis, science of, 112

Expenditure(see also Wealth) thouse-
hold, under control of wife, 161;
used to get rid of a wife, 165

Experimentations: acceptable, 227,
N 2174; chaotic, cause of the
world’s sickness, 228, N 2183

Faculties: appetitive {concupisc-
ible), 39, 42, 43, 49, 50. 57, 79,
80, B1, go, 110, I1I, IIgQ, I25;
Ghazili on, 142—43; to be con-
trolled in young, 168-69; 225,
227
attractive, 42, 8o, 110, 123;

excess, neglect and depravity
of, 123-24; diseases of, 14249
augmentative, 42, 43
conversive, 42
digestive, 42
of generation, 42, 110
imaginative, 42, 82, 109
of intellection, 215, N 2105
intuitive, 46
irascible, 39, 42, 43, 45, 49, 50,
57, 79, 8o, 110, III, 119, 125,
130, 142, 149, 214, 225, 227
nutritive, 42, 43, 109, 110, I42,
187
of organic perception, 42

practical, 51, 52
of rationality, 42, 43, 79, 119,
N 1185, 125; and love, 196,
211, 214, 225
repulsive, 42, 8o, IIo0; excess,
neglect and depravity of, 123;
main diseases of, 128-142
retentive, 42
speculative, 112; main diseases
of, 12628
theoretical, 51
of voluntary motion, 42
failure of faculties, 124; playing
faculties off against each other
as a techniqne of ethics, 125,
142, N 1438; see also Soul
Faintheartedness: se¢ cowardice
Faith, the: people of faith, 213;
the faith and kingship, 215, 227;
gnest of, a condition of victory,
228, N 2182, 235; defence of, 237
Falsehood: #s nature and conse-
quences, I149; enters into pre-
tentiousness, 149; identical with
hypocrisy, 149; in children, 168;
to be avoided in speech, 174;
among Indians, 184; to be
avoided, even against enemies,
254
Farabi, Ab@ Nasr al-, 10, 18-19; as
source of third discourse, 187;
on role of enakes and wild beasts,
187-88, N 18z0; N 339; N 1849;
Al-Farabi: an Annotated Biblio-
graphy, N 1820
Sfarr, N 2203, N 2214
fawz: ahl-i fauz, f&'izan (mukhlisan):
see Attainers
Favour: is justice in augmentaticn,
106—7
Fear: treatment of, 136-42; of the
necessary and the possible, 136—
37; fear of death, 137—42;
206; unknown to angels, 209;
227
Feast days: see Prayer
Felicity: a principal topic of I:1:7;
degrees of, [:2:8; 46, 47, 48, 52;
how differs from good, 6o0; only
applicable to man 60; sub-
division of, 61-68; lies in virtues,
6z2; as seen by stoics, some
naturalists and some Aristotel-
ians, 62; analysed by Arstotle,
62-63; a gift of God, 63, zog;
belongs to complete man, 63;
early philosophers find only
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Felicity—sontinued
after death, 63; Aristotle and
others recognise ascending de-
grees of, even in life, 63-64;
viewed by ‘moderns’, 64; first
rank of and its subdivisions,
64—-65; second rank of, 65-66;
Aristotle on ranks of, (in adapta-
tion), 66-68; Aristotle on true
and sham, 68-69, 208—q; Aris-
totle says true felicity constant,
69—70; divine felicity, 71, 208;
pleasure of, 71—73, 209; implies
liberality, virtue, wisdom, 7z,
89; produced by justice, 73, 8g;
whether deserving of praise or
glorification, 73; of three kinds,
112; eternal, 136; latter im-
possible in errant cities, 225;
true, in death, 139; ultimate
felicity, 144, 145, 146, 215; 148;
false felicity, 205-6, zog; latter
in errant cities, 225; Aristotle on
complete felicity, zo8-10; lies
in moderation, 210; three classes
of felicitous person, 210-11;
attained through virtuous gov-
ernment, 227; found among
friends, 242—43; dependent on
sociability, 252

Fellowship: enjoined by reason,
religion and good manners, 16—
201 ’

Fight, the good: see jikad; also War

fikv, N 134, 42, N 148, N 385,
N 547, N 545, N 1128, N 1189, 212

First determinant, 195 :

First (ancient) philosopher, the
(sez also Aristotle), 57-58, 100;
on Heraclitus, 198; on false

" friends, 2o0s5; on kindness and
love, 207; on true felicity, z1o

first principle, 67, g5, 212

Flight from: an inorganic reaction,
197

Food: basic reason for social organ-
isation, 153-54; as a ‘disposer’
towards perfection, 187

Foolhardiness (see also Courage), 87;
confused with courage, 88, 134;
brought on by wine, 169; in war,
236

Foolishuess, 87, 123

Forms: as ‘perfecters’, 187; bes-
tower of, 187; of compounds and
combinations, 211; perceived by

- soul, 213, 214

Fortitude, 81, 136

Foundation, the: see asas

Friends (friendship) (see alse Love):
forms subject of I11:6; use of, for
self-improvement, 120-2I; less
general than love, 197; based in
young on pleasure, 198; based in
old on profit, 198; based in good
men on good, 198, 243; latter
class of friendship rare, 202z;
philosophers on, zo2; friendship
in rulers a deviation from justice,
202; treachery in, zos; grada-
tions of, 205; worthless friends,
206; true friends few, 242-43;
good men seek, in all, z43;
Isocrates on value of, 243—44;
caution in choice of, 244-46;
often part over money, 245-46;
inconveniences of having many,
246; tolerance of faults in, 246;
eneinies made from, 246—47, 249,
250, 251, 254; to be cherished in
all circumstances, 247—49, 260;
extensiou of friendship, 24948,
253; contention unworthy of,
249—50; parsimony in intellec-
tual goods ill becomes, 250;
correcting faults of friends, 250—
51; calumniators a danger to,
251-52; love and friendship the
greatest virtue, 252; noblest
topic in third discourse, 252;
true friends and others, 253

Fusul al-Madani (see also Farabi),
N 1820, N 1848, N 1851, N 2105,
N 2114, N 2118, N 2125, N 2130

Galen: refutes sensualists, 54; on
man’s nature, 75-76; on need for
self-criticism, 120-21, N 1205;
N 1439

Gambling, ‘crafl’ of, 158

Generation and corruption, science
of: defined, 28, 41

Generosity (see also Conrse), 182,
220, 253

Geometry: defined, 27, 35, 128,
216; geometers as a class, 230;
see also Reckouing

Ghazali, al-, (see also Thya' ‘Ulum
al-Din, Takafut al- Falasifa), 10,
17, 18; on appetite, 142—43,
N 1436, N 339, N o943

Gibb, Sir Hamilton A. R., 17, 22-k,
22-t
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Gluttony (see also Appetite), 123; to

be checked in children, 168-69
God (see also Divine, Love, Truth,
Providence, Wisdom, etc.): ser-
vice of, according to philoso-
phers and others, 100-104, 160;
needs requital less than parents,
179; a simple, to which intellec-

tual things and goods assimilate -

in some measure, 209; the
supreme philosopher, 209; Plato
says, to be given prime due, 258

Good: absolute and relative, 60—61;
how different from Felicity, 6o;
subdivision of, 61; pure good, 67,
68, 73, 198, 199, 202, 208; latter
as a purpose in war, 235;
absolute good, 71, 258; latter
unattainable in Errant Cities,
225; general, superior to indi-
vidual, 194, 232; one of man’s
ends, 197; a motive of love, 197,
208; a motive of passion, 198;
a motive of friendship m men of
good, 168; love of, 208-10; only
one road to, 211; Tecognized,
but not realized, by impious
cities, z25; widespread goods in
virtuous government, zz7; five
grades of men in relation to,
230-31; distribution and preser-
vation of goods, 232-33; super-
erogatory goods, 233; lost by
seli-indulgent king, 233-34; last-
ing good, 258

Government (see also Cities; Kings,
Manners of, etc): of realm,
forms subject of I1I:4; a special
form of management, 191; divine,
191, N 1846; four types of simple
government according to Aris-
totle, 191, N 1848; government
of governments, 161; connection
between government of a king
and that of community, 191;
virtuous, is the Imamate, 227;
deficient, is domination, 227;
qualities required in aspirant to
kingly, =227-8; requisites for
growth and survival of states,
228-30; king's duties of, in
justice, 230-33; of four distinct
classes in polity, 230; and control
of evil, 231-32; and distribution
and preservation of goods, z32-
33; tole of kindness in, 233;
efficient, demands dedication,

233-34; and espionage, 234—36;
and war, 235-37

Grammar, science of, 112

Greed: a cause of anger, 134-35;
159; to be discouraged in chil-
dren, 168-6¢9; found in Persians,
184; 227; in subordinates, 233,
239, 257-58; as motive for

---learning, 257

Grief: useless against inevitability
and naturalness of death, 139-
40; nature and treatment of,
144—47; Griefs, Warding Off,
146; naturally evaporates in
time, 146; based on undue
attachment to ‘loans’, 146-47;
a result of envy, 148, 206

Growths, in virtuous cities,
212; five, out of many, 226

gurbuzi, N 695

guva: see nifiq

Habits: as against states, 74; as
related to disposition (q.v.), 74;
failure of, 124, 133; see also use

Hall Mushkilat al-Isharat, 13

Harm: all reducible to four caunses,
9o—I00

Hasan of Basra, on lower souls, 115

Head: necessary to each combina-
tion, 193-94; head of heads,
104, 2I4; head of world, 194;
duty of, towards general good
rather than individual, 194, 232;
of city, 214; supreme head, 217,
23I: of necessary cities, 218;
of servile cities, 218; of base
cities, 219; of cities of nobility,
219-221; of cities of domination,
221-23; in free cities, 22z4-25;
faced by the rebels (q.v.), 226

Heart, the, 43

Heavens, the, and the world:
defined, 28

Heraclitus, on love, 198

Hippocrates, N 1287

hiss-i mushtarak, N 134, 42

House: advice on siting and build-
ing of, 156-57

Households {se¢ also Economic(s),

Wives, Servants, Co-operation}:
general discussion of, II:1; reason
for emergence of, 153-54; five
bases of, 154; regulation of, 154—
56, 161-84; definition of, 154,
190; sources of second discourse
on, 155; management of, by wife,
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Households—continued
161, 163; often rnined by wealthy
wife, 162, 166; or by jealous wife,
163; or by idle wife, 164, 165;
man is ‘heart’ of, 163; in hier-
archy of combinations, 193, 194

hukm, N 2049

Hulagu, g, 12, 13, N 1759

Huma'i, Jaldl ad-Din, 14 and passim
in Notes

Husbandry, men of, 230; see also
Agriculture

Hypocrisy: a dual falsehood, 149,
204; the hypocrites, a growth in
vituous cities, 226; peculiar to
man, 244, 247

Ibn al-Mugaffa®: on dealings with
rulers, 240, 241, z42; N 2233

Ibn al-Rami, N 2254

Ibn Sina: see Avicenna

Ideal: see Cities

Idleness and sloth: deadly diseases
of faculty of attraction, 144; a
danger in wives, 163-64, I65;
205; the greatest vice, 252, 260

Ignorance: simple, I126—27; com-
pound, 127-28; compound re-
verts to simple, 128; leads to
fear of death, 134, 138, 139, 141;
leads to grief, 146; involved in
envy, 147; cities of, 211, 21825

thsin (see also Kindness) N 2202;
akl-i ihsan {muhsindn): see Well-
doers

Ihya' ‘Ukliim al-Dim  (see also
Ghazdh), 22—u

Image worshippers, the, 213, 215

Imam (the Imamate), 29, 102, 227;
of truth, 234, N 2209

Imrm' al-Qais, 168, N 1687

Inclination to: an inorganic reac-
tion, 197

Income: see Wealth

Indians, characteristics of, 184

Infidelity {see also Ingratitude}, 59

Ingenuity (see also ‘Cleverness'}), 87,
158, 174, 182

Ingratitude (see also infidelity):
most ruinous attribute of the
wretched, 245, N 2249

Injustice, 359, 87; differs from
tyranny (q.v.), 99; why injustice
is possible, 105-6, 132; the, of
solitaries, 194~95

Inscription, alleged, in ancient
temples, 7L

Inspiration {se¢ also Revelation):
divine, 191

Instrument: as aid, 187, 188, 194;
instruments of domination, 222

Intelligence: ome with intelligent
and intelligible, 40; speculative,
42; practical, 42, 81; complete,
63; divine, 67, 68; pure, 68, 110,
132, 144; desirable in a wife, 161,
162; naturally weak in -women,
162, 163, 164, 178; character-
istic of Persians, 184, 160; most
illustrious part of creation, 210,
212, 2I5

Interpretation, science of, r12

*iskg (love, passion, q.v. both),
N 166, N 1448, N 1902; as re-
lated to mahabbat (q.v.), Y07-08

Isma ‘ilism: see Tiisi

Isocrates: on anger, 129, N 1287;
on value of love and friendship,
243—44; on choice of {riends, 245

Ivanow, W., 13, 20, 214, 22-,
221, N 1425; and passim i
Notes

Jaukar, 15

Jesting: a cause of anger, 131; im-
proper, condemned, 174; not
desirable in friends, 246; con-
demned by pseudo-Plato, 260

Jesus: on the law, 215

Jihad (the good fight), 216, N 2118,
235; N 2180; see also War

Job, 69, 70; see also Priam of Troy,
with whom confused!

Joseph sitra: reading of, harmful to
women, 164, N 1651

Judges, 230; sez also Jurisprudence

Jurisprudence, science of: defined,
29, 112, 2I6; sez alse Judges,
canon-lawyers

Justice (see also Virtue): as the
supreme virtue, analysed, I:2:7;
one of four virtues, 62, N 330;
as a pleasure, 70—71; produces
felicity, 73; blends other three
virtues, 80; derived from wis-
dom and wice-verse, 81; defined,
81; comprises twelve species of
virtue, 84-85; pseudo-justice,
94—95, 195; meaning of, 95; true
mid-point of all virtues, g5; im-
plies ordering of diversities, 96;
threefold application of, to daily
life, 96-97; positor of equality
and, is divine commandment,
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Justice—continued

97; depends on divine com-
mandment, human arbitrator
and money, 97; civic justice, 08;
is all virtue, g8; with wisdom is
true mark of ruler, g9g; Aris-
totle’s threefold division of, 100;
why is due to God, 100—4; differs
from other virtues in centrality,
I04; in harmeony with divine
ordinance, I04~5; often asso-
ciated with liberality, but really
distinct, 105; justice in augmen-
tation is favour, 106-7; universal
reference to, 106—7; a psychical
affection, 104, 107; universal
justice first applies to one’s own
soul, 107-8; Aristotle on un-
adjusted faculties, 108; a substi-
tute for love, 108, 106, 112, 133,
135; divine encompassing jus-
tice, 141, 147, 157, 159, 161, 178,
179; towards servants, 181, 18q,
191; dependent on understand-
ing of politics, 193, 202, 204,
205; not in angels, zo8, 212, 216,
217, 227, essential to life of
peolity, 229; first concern of king,
230; conditions for, 230—33; next
virtue after, is kindness, 233;
social reason for, 252; property
needed for display of, 252, 260

Kalila and Dimna, fables of, 251,
N 2233

karamat (nobility q.v.; ennoble-
ment), 199, N 1941, =zI1g-2I,
N 2130; N 1848, N 1851

khalifa (see also vice-gerent), N 2277

kharaj (tax), N 2114, N 2100,
N 2222

khayal, N 134, 42, N 2064, 212,
N zo71, 213

Kimiya-yi Sa‘adat: see Ghazil

Kindi, Ya'qib al-, on profiting
from others’ bad examples, 121;
on self-examination and self-
chastisement, 121-2zz; on need
to practise virtue, 122; on grief,
146, N 1476; on envy, 148;
N 1210

Kindness: and love, 206-8, N zo1z2,
N zo13, 219; a duty of kings,
233, N 2202, 246 :

Kings (see also Cities, Government,
Kingdom, Kingship): manners of,
III:4; manners of followers of,

111:5; plight of, 116, N 1145;
special need for polygamy of,
163; absolute kings, 192, N 1864,
194, 216; definition of, 192; as
models for the people, 227; seven
qualities required in, 227—28; as
the world’s physicians, 228; first
concern of, with justice, 230;
conditions for observance of
justice by, 230-33; and ordering
of society, 230-31; and punish-
ment, 231-32; must both distri-
bute and preserve goods, 232-33;
and kindness, 233; must be
accessible and dedicated, 233-34;
renewal of search for just king,
234, secrets of, 234, 238, 241; and
espionage and deception, 234,
235, 236; and war, 235-37;
ordinary man’s duty to, 237; re-
tainer’s duty to, 237-39; per-
suasion of, 238; placating of,
238-39, 241, 242; how to profit
through, 239; avoiding displea-
sure and cupidity of, 239—40,
241, 242; a dilemma in service of,
240; Ibn al-Muqaffa® on relations
with, 240, 241, 242; shun service
of, if possible, z41; shun one in
displeasure of, 241; have need of
subjects and the poor, 243; value
of friends to, 244; should not
listen to calumny, 251

Kingdom (see also government,
kings): management of, 191

Kingship (see aiso Government,
Kings): craft of, 192; and the
faith, z15; greatest virtue in, is
kindness, 233; aura of, 233,
N 2203, N 2214; demands dedi-
cation, 233-34; endangered by
war, 235

Kitab-i Manafi'{ A'da@’, N gz20, 101

Kitab al-Stygsa (of Avicenna?),
N 1542

Hitgh-i Siyasat (of Plato?), 101,
N 1860

Kitab al- Tahara, 20; see also Purity,
book of, Tahdhib al-Akhlzg and
Miskawaih

Kitab-i Tashrth, N 919, 101

Kovan, The, 18; 26, N g; 36, N 68;
46, N 183; 50, N 211, 213; 57,
N 264; 65, N 372; 67, N 308; 98,
N 865; 104, N 980; 115, N 1130;
142, N 1428; 145, N 1473; 146,
N 1475 164, N 1651; 1771,
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Koran—continued :
N1714; 178, N 1761, N 1763; 204,
N 1986, N 1988; 236, N 2218;
260, N 2329; N 1; N 2079

Labour: passim in second and third
discourses; division of, 153,
132, 18990, 21718

Lambton, A. K. S., 21-e, 22-k,
N 1542

Law: (religious) law, 112, 191,
N 1859, 199, zoo, N 1958, 210;
custodian {possessor) of (reli-
gious) law (lawgiver, legisla-
tor), 106, N 1021, 107, N 1033,
179, N 1771, 1901, N 1859, 200,
201, 214, 215, 246; custodian not
needed in every age, 192; see
also Divine ordinances, shdri®,
shari‘al lesser law,” 157; law of
justice, 189, 233; law, prime need
in government, 191; upheld and
interpreted by regulator, 192;
perfection of, in virtuous cities,
215; law of truth, 233, N zz204

Lawami® al-Iskvdg 1 Makarim al-
Akhlag, z0; see also Akhlag-i
Jalali and Dawini

Lawgiver, (Religious}: see Law,
shari'

Learning: not to be paraded, 258;
man of divine learning, 2zo4,
N 1981; see also Scholars

Legislator, (religious): see Law,
shari®

Liberality (see also Virtue): implied
in felicity, 7z; true and meta-
phorical, 73, 80, 81; distinguished
from freedom, 83; comprises
many species of virtne, 83-84;
confused with prodigality, 88;
psendo-liberality, ogo-91, 244;
associated with justice, but dis-
tinct, 105; inhibited by solitude,
195; not fonnd in angels, 209;
property needed for display of,
252

Lies: see Falsehood :

Life, ‘voluntary’ and ‘natural’, 138

Limbo: see barzakh

Literature, science of, 112; uses of,
in education, 168—71

Liver, the, 43

Locality, the! in hierarchy of com-
binations, 193, 200

Logic, science of: defined, z8, 35,
112, 120

Longevity, disadvantagesof, 141-42

Love (see alsc Friendship, ‘ishg,
mahabbat, passion): forms subject
of TIlI:2; effects ordering of
generables, 108, 196; superior to
justice, 108, 106; preserves order
of world, 131, N 1299; dangers
and treatment of passionate love
(‘ishg), 143—44; excessive love
(mahabbat) a danger to husbands,
164; parents’ and children’s, 180,
202-3, 204, 207; natural and
veluntary, 180, 197; between
masters and servants, 183, zoz;
is a yearning for social synthesis,
195, 199; a cause of union, 196;
a quest for perfection, 196, 199;
and the rational faculty, 196;
contrasted with magnetic attrac-
tion and animal affinity, 196-97;
voluntary, of four kinds, 197,
208; more general than friend-
ship, 197; contrasted with pas-
sion, 197—98; divine love, 198—
99, 201, 204, 205, 209, endures
between good men, 199, 202z;
often produced by natural socia-
bility, 199; mutual or unilateral,
201; reproachful love, zoi-z,
zo7; fraternal, =z03; between
ruler and subject, and among
subjects, 203-4; false love of
God, 204; uniqueness of love of
teachers, 204-5; confusion in
grades of, 205; false and true,
205—7; and kindness, 206-8; of
wisdom and of good, 2z08-10,
243; central to civilised life, z52;
greatest virtue and noblest topic
in third discourse, 252

Love and domination, school of,
196, N 1900

Loyalty: common among Byzan-
tines and Abyssinians, 132, 184,
182, 227, 255

Lust, 123

Mahabbat (see also ‘Ishg, Love,
Passion): N 1635, N 1647; as re-
lated to ‘“ishg, 197-98

Mala’-i a'lé (sublimme assembly),
47, 53, 64

Ma'miun: and the royal resolve,
22728

Man (see alse Mankind; Soul,
Human or Rational): the noblest
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Man—continued
of existent beings, I1:r:4, 78,
189; primitive, 46; noblest men
approach angels, 46; culminates
in prophets and saints, 47,
nobility of, dependent on will
and reason, 46-47; degrees of
nobility in, 46-47; needs guides
and prophets, 48; degraded by
nature, 47-48; has unique per-
fection, 51; purpose of his exis-
tence, 52; as Imicrocosm, 52;
complete and absolute, 52;
reality of, lies in rational soul,
62; cormplete man, 63; nature of,
as seen by stoics aud others, 75;
nature of, according to Galen,
75-76; nature of, according to
Aristotle, 76; by nature a citizen,
97, 190, N 1841, 242; stages of
proximity to divine, 103; stages
of exclusion from divine, 103—4;
natural growth of, 109-10; dis-
ciplined growth of, 110-12; true
humanity, 110, 112; name of
man metaphorically applied to
the ignorant, 127; aided by all
creation, 188-89; needs aid and
society of own kind in special
way, 188-89, 193, 252; eqnality
impossible to, I9o; civic man,
192, N 1868; may not live alone,
104—95, 252; different ends of,
197; compounded of opposite
natures, 198; may enjoy a unigne
pleasure, 198-g99, 209; natural
sociability of, often produoces
love, 199; his rightful aspiration,
according to Aristotle, is divine
life, 209-10; rarely good by
nature, 2z10; fonr distinct classes
of, in polity, 230; five grades of,
in relation to goodness, 230-31;
punishment of evil in, z31-32,
258; duties of, towards rulers,
23%; is only animal given to
artifice and hypocrisy, 244

Management: needed in a combina-
tion (g.v.), 190—91; special type
known as ‘government’ (q.v.),
191; of kingdoms, 191; resump-
tion of, after chaos, 234

Mankind (see also Man): association
with classes of, I1I:7; discrepan-
cies among, 78—79, 189—g0; three
categories of, relative to oneself,
253; category of less than

friends, z53; category of, who
are hostile, 236-3%, 253-56;
general Tun of, 256-57; reform
of, a first duty, 257: relations
with subordinates among, 257-
58; relations with poor and
unfortunate among, 257-58

Manners: and customs, defined,
29; of social behaviour, 173-78;
of speech, 173—74; of movement
and rest, 174-75; of eating,
175-76; of drinking, 176-78;
Manners, of Ibn al-Muqaffa®,
240, 241, 242, N 2233

manzil: ambiguity of term in
Arabo-Persian, N 1531

Marigha, 12

Maskiiya, 2o, 21—dd; see Miskawaih

Mathematics: analysed, 27—28; 112;
as remedy for compound ignor-
ance, 128

Matter: indestructible, 41; in re-
lationship, 187; as aid, 187, 188,
Ig4; incapable of true synthesis,
198-99

Measurers, the, in virtnous cities,
216

Mechanics, science of, 28, N 21

Medicine, 28, 35; a model for ethical
training and treatment, 111, 112,
114, 122—25 passim, 25I; a model
for domestic regulation, 155-56;
as a craft, 158; a model for
political craft, 193, 194, 216

Metaphysics (see also Theology):
defined, 27, N 11, 35

Meteorology: defined, 28, N 27

Middle: used in two senses, 86;
centrality of justice, 104, 122,
125, 136

Minerals (se¢ also Bodies): ignorant
man falls below, 127; role of, in
aid, 18889

Mineralogy: defined, 28

Ministers, craft of, 158; perils of
prime-ministers, 240-4¥, 251

Minstrelsy, craft of, 158

Miskawaih, Abi “All Ahmad ibn
(see also Purity, Book of; Tahdhib
al-Akhizg; and Abid ‘All), 9, 12,
21-dd, 15, 16, Ig, 20, z5, 26;
N 293, N 1281, N 1287, N 1321,
N 1405

Misleaders, the: a growth in vir-
tuous cities, 226

Moderation: in material and sen-
sual things, 56; not always
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Moderation—continued
advisable, 161; in requiring
beauty in a wife, 162

Money: value of, not always under-
stood, go—g1; as ‘silent’ mediator
and adjuster, 9708, 137, I91;
Aristotle on, g7; convenience of,
157; often destroys [riendship,
24546

Monopoly: as a ‘craft’, 158

movement and rest: see Manners

muhagqigan, wmuhaqqiqin (see also
takqig, eki-i), N 330, 62, N 943
mukhlisin, N 955; see Attainers

Multiplicity: necessitates inferior-
ity, 95; canses disorder, 108;
equity involves, 196; Tight is
removed from, 211 .

Mnsic, science of: defined, 27, 95

wieta ‘alithan, 198, N 1935

Mutanabbi, N 2245

Name, importance of, 166

Nisir al-Din ‘Abd al-Rahim b. Abi
Mansir, Governor of Quhistan,
Tisl's patron, 25

Nasivean Ethics, The, 26, see
Akhag-i Nagirt and Tasi

nidtig (Speaker), 192, N 1869; see
also nulq

Natural Science, 2v; analysed, 28;
35, 36, 40, 42, 112

Naturalists: veiw of felicity held
by some of, 62

Nature; as against use, 74; as
against discipline, 109

Neglect (sec also Excess), 69, N 433,
8688 passim, 114, 122, 123, 126,
128, 142, 195

Negligible ones, the, 213, N 2075

Negotiation, men of, 230; se
also Commerce, Tax-collectors,
etc.

Neighbours: choice of, 156; bad
neighbours, 257

Neo Platonism, N 1560

Nicomachean Ethics (see also Aris-
totle, first (ancient} philo-
sopher), 07, N 862; N 435, N 499,
N 679, N 841, N 851, N 882,
N go8, N 1877; probably also 76,

N 535

Nobility (ennoblement): govern-
ment of, 191; love is quest for,
106; cities of, 219-21; in cities
of dominaticn, 222, 223; in free
cities, 224; with domination,

225; in hypocrites, 226; in de-
cadent polity, 2z9; apportion-
ment of, 232; not for kings, 233;
should be conferred on npright,
256; the noble are patient in
soul, 257; diffused by God, 258;
see also kavdnmal

Number, science of: defined, 27

nigr-i muhammadi, N 187

nuly (see also Natig), N 135; ambi-
guity of in Arabo-Persian,
N 1265, N 1266; nuigi, N 1506

Qaths: to be discouraged in child-
ren, 169-70

Oikonomikos, the, of Bryson: N 1537

Optics: see Perspective

Over-population, regulated by
death, 14041

Pain: has no part in death, 139

Parents (see also Children): rights
of, II:4a; disobedience to, 178,
180-81; rtights of, mentioned
passim throughout work, 178;
Koranic sanction and rational
snpport for observing rights of,
178; observance of their rights a
part of justice, 178—79; father’s
role, 179, 180, zo7; mother’s role,
ditto; their rights compared to
those of God, 179, 204-5; how
to discharge rights of, 179-80;
love between parents and chil-
dren, 180, 202-3, 204

Parsimony: its causes, 149, 159,
160, 161; towards parents, 180;
among Byzantines, 184, zo7; in
intellectual goods, z50

Passion (see ‘Ishg, Love): ambi-
valence of, 197—98; utter, 198

Pederasty, 124

Pen, men of the, 230

Perception, image-wise, 213

‘perfecters’, 187

Perfection: of the human soul,
1:1:6; meaning of, I:1!7; 50; of
man is dual, 51; of theoretical
faculty, 51; of practical faculty,
51-52; of both these faculties
together, 52; almost identical
with purpose, 52; defined, 78;
highest, lies in unicity, 95, 196;
138, 154, 155, 156; all existent
beings have, in one or two cate-
gories, 187; 191, 1Ig92; man’s,
dependent on others, 193, 195;
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Perfection—continued
194; effected by love, 196; 197,
203, 212, 214; relative perfection,
216; 217, 218, 227, 231, 233, 255

Perplexity: treatment of, 126; of
the misleaders, 226, arising from
a plethora of friends, 246

Persians: characteristics of, 184

Perspective and. optics, science of,
28, N 21

Perversity: see Depravity

Philosopher, 26, N 8; the ‘critical
philosophers’, 6z, N 330 (also
103, N 943); enjoys nnique plea-
sures, zog; supreme, is God, 209,
most virtnous philosophers, 213;
perfect philosophers in virtuous
cities, 215; in cities of ignor-
ance, 224

Philosophy {see also Practical philo-
sophy, Primary philosophy,
Speculative philosophy, Wis-
dom): definition of, 26, N6;
analysis of, 26-29; second to re-
velation (g.v.) in forming disposi-
tions (q.v.}, 77; only for the
higliest minds, 77; ambiguity of
term in Arabo-Persian, 80-81,
N 594; domestic philosophy (see
also Economic(s), Households},
155, N 1533; responsibility to
acquire latter is general, I55;
212; basis of all order, 233,
N zzo05

Physicians, 230; see aiso Medicine

Physics, accepted: Defined, 28,
N2z

‘Picatriz’, N 1287

Pilgrimage, the: see Prayer

Plato, 18; testaments attributed
to, I11:8, N 2321; on the savage
and the bestial soul, 57; on
felicity, 61; on justice, 104,
N ¢82; cave allegory of, 128,
N 1281; on death, 138; on choice
of residence, 157; on lawgivers,
191, N 1860; on kings, 192,
N 1867; on primacy of worship
over science, 258; says learning
not to be vannted, 258; says to
seek only lasting good, 258;
counsels nightly self-examina-
tion, 258; advises remembrance
of death, 258-50; says to speak
little, but to act, 259; says not to
do evil, 259; counsels to help
others freely, 259; says arrogance

to be avoided, 260; advocates
humility and charity, z60; N
1848, N 1849, N 1850, N 18571,
N 1853, N 1861; se¢ also Politics,
Republic, Statesman.

Pleasure (sez also Course): intellec-
tual is essential, bnt sensory
accidental, 71; these contrasted
in operation, #%2; active and
passive, 71-72; of felicity, 71—
73; psychical, 139, 148, 160;
true sense of bodily pleasure,
171; one of man’s ends, 197; a
motive of love, 197, 208; a
motive of passion, 197-98; a
motive of youthful friendship,
198; all pleasures in conflict, 198;
one pleasure unique to man,
1908-95; love for, fades, 199;
connubial, as source of Ilove,
201; associated with profit as
source of love, zo1—2; wvain
pleasures, 206, 218—1g; true plea-
sures, 208; of wisdom is supreme,
209; and the base cities, 218-19;
in cities of nobility, =22o0; in
cities of domination, 222-23;
city of pleasure, z23, N z151;
with domination, z25; among
the hypocrites, 226; not for
kings, 233-34; yearning for, in
friends, 245; derived from evil
does not Iast, 250

Plessner, M., N 1287, N 1537

Pliny, N 1915

Poets, 230

Poetry: moral use of, in instruction,
168; studied by secretaries, 171;
best loved by its own author,
207, 216

Politics (sez also Cities, etc.): forms
subject of third discourse;
nature and virtue of, III:1; 25,
N 4; defined, 28, N 39; defined
again, 192, N 1874; the supreme
craft, 192; study of, incumbent
on all, 193; fruits of such study,
193; Book of, by Plato, 191,
N 1860; Aristotle’s Politics, N
1841, N 1852

Polygamy: undesirable, but neces-
sary to kings, 163

Porphyry of Tyre, 18, 61, N 313

Practical philosophy (see also Philo-
sophy): forms subject of whole
worlt; 25, N4, 26, 27; defined
and analysed, 28-z9; 42, 52,
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Practical philosophy—continued
80-81; completion of exposition
of, 258

Practical philosophy of the Muhaw-
madan people, 21-g; see also
Akhlag-i Jalali, Dawani

Prayer: communal, better than
solitary, 200, 243; reason for
institution of Friday prayer, 200;
reason for institntion of feast
days, zoo; reason for institution
of Pilgrimage, 2001

Precious things, quest of: a cause
of anger, 132-33

Pretentiousness: its nature and
consequences, 149; compounded
of conceit and falsehood, 149

Priam of Troy, 18; as ‘Barnamis’, 69,
N 435; confused with Job, 6g-70

Pride: a cause of anger, 130-31;
in subordinates, 233

Primary philosophy {see also Philo-
sophy): defined, 27, N 14

Primary propositions (Primary in-
tellectual knowings), 68

Prodigality: some confuse with
liberality {q.v.), 88; go—o1

Profit: one of man’s ends, 187; a
motive of love, 197, 208; has no
part in passion, 198; motive of
mature friendship, 198; love for
sake of, fades, 199; connubial, as
source of love, 2o01; associated
with pleasure as source of love,
201—2, 208; in cities of domina-
tion, 222; through, but not from,
kings, 239; from association with
the virtuous, 257

Property and provisions: regula-
tion of, II:1; limited control of,
by wife, 161, 163, 164

Proportion (see also Relationship),
96 1., N 838

Prophets and saints: the noblest of
beings, 47

Providence, diviue (see also God),
124, N 1243, N 1835

Psychology: defined, 28, N 33, 70

Psycho-somatic relatiouships, 124

Punishment, 231—33; corporal, 231~
32; only for acts, 231-32; whether
always necessary, 232—33

Purgatory: see barzakh

Purity, Book of, 25, 606, see also
Kitab al-Tahdre, Tahdhib al-
Akklgg and Miskawaih

Pythagoras, on felicity, 61

Qabiisndama, 17

gasida, the, 168, N 1687
Qawid “id al-"Aga'id, 13
Quhistan, 12, 24, 25

Rajaz, the, 168, N 1687

Raticnality (sze also Soul, human
or rational): unique human pro-
perty, 49, N 135

Raudat al-Taslim, 13; see also
Tasauwwurat

Rawiyat (see also ri'yat), N 1128
{and references there to earler
Notes), N 1183, N 1341

ra’y (opinion), 43, N 144, 6o,
N 305, 78, N 568, 81, 132, N 1316

Rdézi, al-: Fakhral-Din, 13; Muham-
mad b. Zakariyi’ (Rhazes), 13,
N 1080

Reading and writing: forbidden to
women, 173, N 1727; see also
Calligraphy

Rebels, the: a growth in virtuous
cities, 226

Reckoning (arithmetic; geometry;
surveying; accounting), 112, 128,
158, 171, 216, 230

Regulator: of world, 192, N 1867;
needed in every age, 192; of
virtuous cities, 214

Relationship (see also Proportion):
continuous, 96 f.; discrete, 96 1.;
numerical, 96f., 196; pgeome-
trical, g6 1.; synthetic, 96 £., 196;
superficial, 196; N 838

Republic, The, N 1281, N 1849,
N 1850, N 1860; see also Plato

Resolve, manly or royal, 2z7-28

Retainers, royal: regulation of, I11:5

Revelation and inspiration (see also
Divine ordinances etc.}, 46,
N 179; priority of, over philo-
sophy in initial formation of dis-
position, #%7; adaptation of, to
suit various grades of men, 214

Revenge: see vengeance

Rhetorie, science of, 112, 158, 171,
216

Al-Risglat al-Mu' iniya, 13

Risala fi al-Styasa, N 1542

Ritter, H., N 1287

Rosenthal, E. I. J., 22-k, N 1542,
N 1848, N 1867, N 2114, N 2118,
N 2130

ri'yal (see also rawlyat), N 141, 43,
46, 49, 50; N 148, 47; N 305, 60;
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i’ yai—continuwed
N 341, 62; N 350, 63; N 525, 75;
N 568, 78

Sadagat w zakat (charitable dona-
tions, q.v.), N 1595, 160

Sa‘id b. Ya'qiib, N 381; sce also
Dimashqi

Salmin the Persian, on ‘Ali's play-
fulness, 131, N 1303

Sand’i, 117, N 1162, N 1276

Savings: see Wealth

Scale-making, craft of, 158

Scholars and scientists, 230

Scholastic: sez Theology

Scorn: a cause of anger, 13Y;
towards parents, 18o0; in the
arrogant, 257

Secrets: Toyal, 234, 238; 2471;
Custodian of, 247; to be kept
from casual acquaintances, 253

Secretaries, 230; see also next item

Secretaryship, training for, 171-72

Senses, the: five external and five
internal, 42; 123

Sensualists, the, 5356

Servants and slaves: regulation of,
IT:5; form one of domestic bases,
154, controlled by wife, 163;
comparable to limbs and organs,
181; should be prized, 181; how
to choose, 181-82; should be
fittingly employed, 182; should
be given security, 182; devoted
servants, 183; should be scrup-
ulously treated, 183; control and
discipline of, 183; advantage of
employing slaves over freemen,
183; categories of, and their
merits, 183-84; and masters
ofteu at odds, 202; inclined to
ease, 209; absolute servauts,
214, 2I7; in cities of domination,
222, as sources of information,
235; of kings, I1I:5; friendship
towards, 247

Service: as aid, of two kinds, 187,
188, 189, 104

Shakhndma, the, 17, N 2099, N 2203

Shame, 83, 88, 110; importance of,
in child, 167

shari' (shari‘at) (see also Divine
ordinances; Law; Revelation
etc.), 24, 97; N 1gs1, N 1957,
N zo43, N 2253

Similitnde: synonymous with uni-
city, 96

Simples, 45, 5I
sind@‘at, 15, N 1501
Sincere ones, the: see Attainers
siyasat: see Government; Kitab (two
items); Risala; Sivasatnama, 17
Slaves: see Servant and,
Sleep and rest, 169; see also Manners
Sloth: see Idleness and,
Sluggishness of appetite, 87, 123
Sociability: virtues all tend to-
wards, 252; existence depends
on, z52z; lack of, deprives of
felicity, =z252; N 1938; see also
Ulfat
Societies (see alse cities etc.): divi-
sions of, ITL:3, 211
Socrates: on felicity, 61; on grief,
147; on need to train when
young, 172; N 1287
Solitaries: selfishness of, 194-95;
lack of virtue in, 252
Sophisticis Elenchis, de (Book of
Sophistical Syllogiswms), 126,
N 1263
Sophistry: a depravity, 123
Sorcery, craft of, 158
Soul, the: several senses of, 41—42
angelic, 43, 56, 57—58, 79, 81
animal, 42, 74, 81, 119; two
faculties of, 42, 8o
bestial, 43, 53, 55, 56, 5738, 67,
79, Bo
concupiscible, 70
imperative, 57
intelligent, 55, 56, 70, 79, 80
irascible, 57, 7o, 81
peaceful, 57
reproachful, 57
savage, 43, 56, 57-58, 67, 79
sensory, 07
vegetative, 4142, 44; three
faculties of, 42
human or rational (se¢ also Man),
I:1:2; faculties (q.v.) of, Ti1:3,
212; perfection and defect of,
I:1:5, 6; preserving health of
{retention of virtues), I:z:9;
treating sickness of {removing
vices), I:2:10; existence of,
self-evident, 36; is a substance,
36-37, 212; is simple, 37; not
a body, 37-39; perceives by
essence, controls by organs,
39—40; mnot sensed, 4o0; im-
mortal, g4o0—41 (but some do
not accept this, 52-53); like
a craftsmau, 41, 42—43; one
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Soul—eontinued
particular faculty of, 42; ulti-
mate end of, 49, 50; degrada-
tion of, 49-51; and disposi-
tions (q.v.), 74, 81; health of,
preserved by good associa-
tions, 113-14; should be stren-
uously exercised, 1I4—15; its
gains against worldly gains,
115—-19; health of, demands
control and mortification of
appetites (q.v.), 119—20; health
of, benefits from criticism,
120-21; scrutiny, punishment
and practical exercise of, 21—
22, 258; preliminaries to treat-
ment of, 122-24; general reme-
dies for, 124—26; simple di-
seases of, 123-24; compound
diseases of, 124; psycho-soma-
tic interaction, 124; playing
faculties of, off against each
other, 125; ditto, for vices,
125; mortification of, 125;
treatment of diseases of specu-
lative faculty of, 126-28;
ditto, for repulsive faculty,
128—42; ditto, for attractive
faculty, 142—49; some men
shun own, 205-6; love of own
and of others’, 206-8
Speaker, the: see natiq
Specialisation, in crafts: passim in
IT and III; 182, 18¢g~go, 217—18
Speculative philosophy (see also
Philosophy): definition and
analysis of, 27-28, N 10; 42, 51,
8081, 128; as stage in education,
171, N 1707
Speech: see Manners; and ration-
ality, N 135, N 1265
Spirits, the pure, 139, 208
Stars, science of: see Astrology
States: as against habits, 74
Statesman, The, N 1853; see also
Plato
Stoics, the: view of felicity held
by, 62; their view of man, 75
Street-sweeping, ‘craft’ of, 158
Sublime company {assembly): se¢
wmala'-i a'la
Substance, men of, in wvirtuous
cities, 216, N 2114
Suffering of wrong, 87, 132
Siifis, the, 138, N 1381
Snrveying: see Reckoning

Sword, men of the, 230; see alse
‘Warriors

Syllogisms, 214; Book of Sophistical,
see Sophisticis Elenchis, de

Synthesis, 194, 195, 198, 199, 206,
228, 229, N 1938; see also com-
bination, sociability, love etc.

Tadabir al-Manazil (‘an al-Siyasat
al-Tldkiya), N 1542

tadbir, N 1660

Tahdfut al-Faldsifa (see also
Ghazall), 22-w, N 339, N 943

tahdhib-i ahhldq (see also akhlag;
disposition, correction of), 25,
N 3; Tahdhib al-ARRldg (wa-
Tathir al-A'rag), 9, 20; see also
Kitdb al-Tahare, Purity, Book of
and Miskawaih

tayqly (see also Muyaqgigen), akl-i,
N 943, 103

Tajrid al-'Aqd’id, 13

tawnyiz (distinetion, discrimination),
43, N 144, 75, N 525, 77, N 547,
N 558, 79, N 575, 108, N 1041,
110, N 1064, N 1068, 123, N 1225,
124, N 1246, 126, N 1265, 142,
N 1438, 167, N 1674, N 1680,
190, N 1836, 191, N 1856, 195,
N 1891, 212, 216, 244

Tanning, craft of, 158

tagiya, N 2

Tasauwurat, 13, 21-1, N 69, N 1425,
N 1811, N 1869, N 1981

Tax-collectors, 216, 230; see also
kharaj

Teachers: love for, has special rank,
204-5

Thamima b. al-Ashras, 228

Theology (see also Metaphysics):
defined 27, N 13; 112; scholastic
theology, 112, N 1098, 216; the
supreme science, 192

Thompson, W. F., 21-g; see also
Akhlag-i faldl

Tongues, masters of: in virtuous
cities, 216

Tradition, authority of, 216;
authority of the holders of
tradition, 217; traditions of the
prophet, 44—45, 112, 127, N 1273;
on pride, 130; on jesting, 131,
N 1301; 155 N 1536; 164, N 1651,
182, 189, =214, N 2078, 257,
N 2312

Treachery: a cause of anger, 131;
common among Turks, 131, 184;
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Treachery—rcontinued
in friendship, 2os5; in cities of
domination, 221, 227; not lawful
in war, 236; or with enemies, 2535,
256

Truth: Absolute, 46; seers of, 215;
not found in errant cities, 2z5;
as God, =231; law of, 233,
N 2204; Imam of, 234, N 2z00;
as an intention, 258

Turks, the: given to treachery,
131; characteristics of, 184; ap-
petites of, 225

Tisi, Nasir al-Din (see also Akhlag-i
Ndsiri): birth and death, 12; his
Isma‘ili period, 12, 24-26; de-
fects to Mongols, 12, 24; in
service of state, 12; retirement
and research, 12; references for
life of, 22-1; some works of, 13;
references for works of, 2z2-m;
character, 9, 12-13, 21—, 22-I;
and a critic of the Akhldg, 178,
N 1760; as an Avicennan, I2, I3,
19, 155, N 1233, N 1542; as a
Shi‘'ite, 22-1, N 1406, N 1866,
N 1871, N 2078, N zog9g, N 2209;
and Ismi'ilism, 11, 12, I3, 19,
21-b, 21-i, N 1869, N 1871,
N 1981, N 1993, N 2023, N 2042,
N zo61, N 2062, N 2080, and
passim in text; and Safism, 13,
2I—-j, N 1209, N 2042, N 2257,
N 2260, N 2281; and the Koran
(g.v.), 18, N 1; virtuosity of style
of, 15-16, N 373, N 495, N 676,
N 1165, N 1323, N 1384, N 1474,
N 1582, N 1585, N 1488, N 1812,
N 2140, N 2256

Tyranny (seealso Tyrant, Injustice),
85, civic, ¢8; comprises all vice,
98-99g; difiers from injustice, g9;
on both peripheries of justice,
Io4; anger as tyranny, 133-34;
a consequence of pretentious-
ness, 149; avoidance of, 158, 181;
under a ruler lacking de jure
authority, 19z; if politics ignored,
193; of solitaries, 194-95, 227,
232-33, 252

Tyrant (see also tyranny): a nullifier
of equality, 08; the most mons-
trous, the average, and the
petty, 98; 104, 232-33

Ulfat (familiarity; see also Aftection,

sociability), N 166, N 1297,
N 1019, N 1938

‘Umar, N 1131

Unfaimess, a cause of anger, 13z

Unicity: is highest perfection, g5;
God is source of, g7; variously
proclaimed, 214; see also Equiva~
lence and similitude

Unrighteousness, 59

Upset of creation, 59

Use (see also Habit): as against
nature, 74; Uses of the Members,
Book on the, see Kitab-i Manafi'-i
A'da

Van den Bergh, 5., N g43

Vegetables (see also Bodies): role in
aid, 188-8¢

Veil, wearing of, 173, N 1726

Vengeance: licit and illicit, 94;
perverse, 123; relation of, to
anger, 128, 129; 132, I35, a
condition for victory, 228,
N 2182; God’s, is a rectification,
258

Vice (see also Virtue): classes of,
I:2:5; removal of (treating sick-
ness of soul, g.v.), I:2:10; infinite
number of, opposed to each
virtue, 85-86; pairs of, at oppo-
site extremes, 86-87; species of
(not all having names), 87-88;
all, comprised by tyranny (g.v.),
08-99; even minor vices dan-
gerous, 1zo; onty figuratively the
opposite of virtue, 122; playing
off vices against each other to
win virtues, 125; worst, is idle-
ness and sloth (q.v.), 252

Vice-gerent (see also Rhalifa), 99,
108

Victory: conditions for, 228; does
not justify complacency, 233

Village, the: a defective combina-
tion, 194

Virtue (see also Vice, Disposition):
classes of, I:2:3; species of,
I:2:4; and pseudo-virtue, I:2:6;
acquisition of, I:2:8; retention of
(preserving health of soul, q.v.},
Iiz:9; justice (q.v.} is the sup-
reme virtue, I:z:7, and blends
other three, 80; virtues comprise
felicity, 62; pure wvirtue, 68;
complete virtue, 71; ranks of,
according to aristotle, 66-68; of
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Virtue—continued
knowledge, 79; of wisdom, 79—
80, 233; of mildness, 79; of
courage, 79-80; of continence,
8o; of liberality, 8o; material
needed for expression of, 63-71,
252; expression of, entitles to
praise, 81; unlimited possibili-
ties of compounding, 85; each
opposed by an infinite number of
vices, 85-86, but two at ex-
tremes, 86-87; all virtue lies in
justice, 98; no one created in a
state of, 11I; must be practised
and diffused, 122, 148; specula-
tive virtue, 172, N 1721; pseudo-
virtues, 195; love is a quest for,
196; the divine virtue is ulti-
mate, 208; human virtues irrele-
vant to angels, 208-9; not pro-
duced by wealth, 210; must be
practised, =2Io, needs to be
imposed on most, zio-11; first
man of, 214; men of, in virtuous
cities, 215; all virtues tend to
sociability, 252; greatest is love
and friendship, 252; excellence
in, is best defence, 255; men of,
to be frequented, 257

virtuous (see Cities, Government),
191, N 1849; the most virtuous
ones, i virtuous cities, 215,
218, 225; authority of later,
216; non-virtuous men in vir-
tuous cities, 216; cities of
nobility like wvirtuous cities,
22I; virtuous men in cities of
ignorance, =224; the virtuous
hated by rebels and misunder-
stood by apostates, 226; the
virtuous iu quest of friendship,
243, 257

Viziers: see Ministers

Vows, use of, 125, N 1255

Wakm, N 134, 42, N 1084, 112,
N 1229, 123, N 2064, 212; lawah-
hum, N 1083, 204

Walzer, R., 20, N 1205

War (se¢ also Enemies, jihdd, War-
riors), 235-37; to be avoided if
possible, 235, 236, 237; lawful
conditions for, 235, 256; conduct
of, 235-36, 237; treatment of
enemies in, 23637, 254-56;
defensive, 237

‘Warriors, in virtuouns cities, 216;

INDEX

see also Sword, men of the

Wealth (see afso Affluence, Expen-
diture}, 157—61; income, 157-59;
custody of, 159; expenditure of,
I56—61; not essential in wife,
162; purpose of, 171; inherited,
less sure than craft, 172; in-
equality In, 190, 207, 210; as
against substance, W 2z114; and
affluence in servile cities, 218—
20; and affluence in cities of
domination, 222, 223

Well-doers 103, N g50; well-doing
259; N 2202; see also Kindness

Wet-nurse, importance of, 16667

‘Wine: not for women, 164; not for
children, 16g; manners of drink-
ing, 176-78

Wisdom (see also Philosophy, Vir-
tue, Course), N 6, 62, N 330;
pure, 67, 2o05; as pleasure, 71;
virtue of, 79-81; ambiguity of,
in Arabo-Persian, 80-81, N 504,
derives from justice and wice
versq, 81; comprises seven species
of virtue, 82, opposed by four-
teen species of vice, 87-88;
pseudo-wisdom, 89; frue Wisdom
implies other virtues, g4, N 817;
with Justice, is true mark of
ruler, gg; divine, 109, 153, 189,
N 1835, 195; perfect, 141, 191;
True, 199, 230, N 2192; love of,
208-10, 2I2; absolute, 214;
authority of, in virtuous cities,
2I6, 231; is basis of all order,
N 2205, 233; in word and deed,
259

‘Wives (see also Households); regula-
tion of, 1I:3; dual function of,
153—54, 161; choice of, 161-62;
control of, 162-64; of kings
virtually slaves, 163; three cau-
tions concerning, 164; casy social
life and drink bad for, 164; and a
husband’s favour, 164-65; types
of bad wife, 165, 166; how to deal
with bad wife, 165-66; lack of,
better than bad marriage, 166;
defence of, 237 '

Xenocrates, N 1287

Yagin: ahl-i yagin (migindn), see
Assured ones; yaginiyat, N 1233

Z¥-4 I-Khani, 13

Zoology: defined, 28






