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The Influence of Islamic Philosophy on Bar Hebraeus
(Abu’l-Faraj Ibn Al-Ibr1)

Abstract: The most important instances of the interaction between Islamic
philosophy and Syriac thought can be seen between the 2/7t and 7/13™
centuries. In the early periods, Syriac thinkers were more active but then,
especially after the 5/11t century in which Islamic philosophy became
stronger, Islamic philosophy influenced other philosophical traditions.
After this period, Syriac thought came under the influence of Islamic phi-
losophy. Syriac thought was rather influenced by Islamic philosophy than
other cultures. In the 7/13% century, the most important figure of Syriac
thought, Abu’l-Faraj Ibn al-Ibri (Bar Hebraeus), followed Islamic philoso-
phers and he adapted their works to Syriac thought. He was influenced by
Avicenna and Nasir al-Din al-Ttsi on theoretical matters of philosophical
thought on the one hand, and on the other hand he was influenced by
Ghazzali on practical matters of ethics and philosophy of mystical life. In
this study, Abu’l-Faraj’s intellectual closeness and debt to the above-
mentioned thinkers will be examined. In other words, this study will exam-
ine which particular ideas from these thinkers he was interested in and
what he took from them. In addition, this study bears importance for deal-
ing with one of the most important examples of the reflection of Islamic
philosophy in non-Muslim cultures.

Keywords: Islamic philosophy, Syriac thought, Abu’l-Faraj, Ibn Sina, Nasir
al-Din al-Tusi, Ghazzali.

Ebii’l-Ferec Ibnii’l-Ibri Uzerinde Islam Felsefesinin Etkisi

Oz: islam felsefesi ve Siiryani diisiincesi arasindaki etkilesimin en 6nemli
ornekleri II/VIIL. ve VII/XIIL ytizyillar arasinda olmustur. ik dénemlerde
Siiryani diistiniirler daha aktif iken ozellikle XI. yiizyildan sonra Islam
felsefesinin giiclenmesi ile birlikte Islam felsefesi diger diisiince birikimle-
rini etkisi altina alarak gii¢lenmistir. Bu dénemden sonra Siiryani diisiince-
si biiyiik oranda Islam felsefesinin etkisi altina girmistir. Miisliiman olma-
yan unsurlarin arasinda Siiryani diisiincesi, diger kiiltiirlere nazaran daha
fazla Islam felsefesinin etkisinde kalmiglardir. VII/XIIL yiizyilda Siiryani
diisiincesinin en 6nemli ismi olan Ebii’l-Ferec Ibnii’l-ibri (Bar ‘Ebroyo),
Islam felsefesinin énemli diisiiniirlerini takip etmis ve onlarin eserlerini
Siiryani diisiincesine uyarlamistir. O felsefi diisiincenin nazari meselele-
rinde Ibn Sina ve Nasiru’d-Din Tsi'nin etkisinde kalirken pratik ahlak
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konularinda ve mistik yasam felsefesinde Gazzali'nin etkisinde kalmuistir.
Bu ¢alismada onun adi gecen Islam diisiiniirleri ile yakinlig1 ve diisiinsel
iligkisi incelenecektir. Baska bir ifadeyle onun bu diisiiniirlerin hangi fikir-
leri ile ilgilendigi ve onlardan neler aldig: tartisilacaktir. Bu ¢alisma ayni
zamanda, Islam felsefesinin etkisinin Miisliiman olmayan kiiltiirlerdeki
yansimasinin en énemli orneklerinden birini ele almakla 6nem arz etmek-
tedir.

Anahtar Kelimeler: islam felsefesi, Siiryani diisiincesi, Ebii'l-Ferec, ibn
Sina, Nasiru’d-Din Ttisi, Gazzali.
SUMMARY

The first thing that comes to mind concerning the relationship be-
tween Islamic philosophy and Syriac thought is the contributions of Syriac
thinkers to Islamic philosophy. According to this, they were initiators of
the development of philosophical sciences in the Muslim world with their
translations of Greek works to Arabic. Additionally, they acted as teachers
to Islamic philosophers while introducing philosophical sciences. This view
is not only a shallow one, but is also only a unilateral approach which can-
not explain intellectual movements in the history of thought which needs
to be done by resorting to more than one factor. Therefore, it is so difficult
to reach a satisfactory interpretation without considering the historical
process of the reaction between the two cultures.

Islamic philosophy completed its formative stage and early devel-
opment until the 3r4/9% and 4t/10t centuries. Starting with the 5%/11th cen-
tury it started to effect and direct other cultures. We can see the first effects
of this transformation and development on the non-Muslim neighbours of
Islamic culture. In this context, the first example that comes to mind is the
Syriac-speaking Christian communities. The effect of Islamic philosophy on
Christian culture was first witnessed over the Syriac-community in the East
before the intellectual movements that emerged in Europe in the 7t/13%
century. For example, we can see this effect in the intellectual circles which
were represented by the East Syrian metropolitan bishops of Nisibis in the
5t/11th century. It can be seen in Eliya of Nisibis” work that he had pro-
duced important evaluations of Islamic philosophy and received important
concepts of Islamic philosophy into his studies. This case becomes more
clearly visible in the case of the works of Abu’l-Faraj in the 7%/13% century.
To such an extent that, Abu’l-Faraj serves as an important and telling ex-
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ample which shows the near impossibility of philosophical study without
resorting to the literature of Islamic philosophy.

The 13t century was one of the most productive periods in terms of
Islamic philosophy. In this period, the thought of Islamic philosophers,
especially that of Avicenna, was effective on many philosophers and theo-
logians and also on non-Muslim thinkers of other cultures. Avicenna wrote
a work titled Al-Shifd in which he collected thought inherited from Greek
philosophy, but which also formed his individual approach on this mate-
rial and epistemology. On the other hand, many Muslim philosophers
wrote commentaries and explanations on his works. Fakhr al-Din al-Razi,
Nasir al-Din al-Tusi and Suhrawardi were directly influenced by him and
Al-Ghazzali revealed different perspectives by giving his philosophy unfa-
vourable reviews.

The effects of Islamic philosophy can be seen not only on Muslim
thinkers but also on representatives of non-Muslim cultures. The most im-
portant example of this was Abu’l-Faraj who was the metropolitan bishop
of Malatya and was also the “maphrian” (Arabic, mafiryan) -a degree be-
tween the patriarch and the metropolitan. Abu’l-Faraj travelled to many
centres of learning where he met many Islamic philosophers and made
friends with them. For example, his conducting researches in Maragha
where Nasir al-Din al-Ttsi was the head of the observatory and his attend-
ing al-Ttsi’s lessons are noteworthy in this respect. Abu’l-Faraj formed his
philosophical thoughts under the influence of Muslim philosophers and
aimed to revive Syriac thought that was weakened with regard to Islamic
philosophy.

In the first chapter of this paper, Abu’l-Faraj's interest in Avicenna is
examined. Abu’l-Faraj took Avicenna’s Al-Shifi as a model to reveal his
philosophical opinions. He examined logic, physics, ethics and metaphysics
in his The Cream of Wisdom like Avicenna and, additionally, while examin-
ing these matters, he used philosophical concepts of Avicenna. For exam-
ple, he used Avicenna’s concept of “the necessary existence” and analysed
it although it was contrary to Christian theology and especially the idea of
trinity. This example shows that he attached importance to Avicenna’s
philosophical concepts and his philosophical interests.

In the second chapter of this paper, Abu’l-Faraj’s interest in Nasir al-
Din al-Tdsi is examined. He followed Avicenna on logic, physics and
metaphysics in The Cream of Wisdom while he took Nasir al-Din al-Ttisi as a
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model on practical philosophy because Avicenna did not include practical
philosophy in Al-Shifi. Furthermore, al-Ttsi was taken as a model because
he was one of the most famous figures of practical philosophy in Islamic
philosophy.

In the third chapter of this paper, Abu’l-Faraj’s interest in Al-
Ghazzali is examined. Al-Ghazzali’s critique of philosophy and theology
and then his preference for Tasawuf made some influence on Abu’l-Faraj.
In his The Book of Dove which is about his individual research for the truth,
he benefited from the experience of Al-Ghazzali's Al-Mungiz and adapted it
for Syriac thought. Additionally, in his work on ethics, the Itigon, he took
Al-Ghazzali’s Thya’ al-"uliim al-din as a model and created its titles of chap-
ters and matters according to [hya’. Also, when examining these matters, he
adopted the method of Al-Ghazzali but converted his Islamic sources and
references to Christian sources and references.

It seems that for Abu’l-Faraj a revival of Syriac thought is to be con-
ducted through the epistemology of Islamic philosophy and Islamic phi-
losophers’” works. Therefore, he took Islamic philosophers’” works as a
model for many subjects including philosophy, astronomy, ethics, law,
physics and metaphysics. But he was not a passive actor, that is, an imitator
and collector, but, on the contrary, he acted as an adapter in a reconstruc-
tive style while examining these sciences. As a matter of fact, in Abu'l-
Faraj’'s day, this method was called “tahqiq” and was practiced by many
philosophers.

The main topic of this study is Abu’l-Faraj’s careful examination of
Avicenna, Nasir al-Din al-Tdsi and Al-Ghazzali and how it is transferred to
Syriac thought. In addition to this, the paper also deals with how Syriac
thought was recovered through the works of Abu’l-Faraj.

INTRODUCTION

On the interaction between Islamic philosophy and Syriac thought, it
is worth considering two important points:

Firstly, when the impact of Islamic philosophy is examined, the first
thing that comes to mind is its effects on the Western world through trans-
lations in the VI/XIIh and VII/XIII* centuries. It is claimed that through
these translations which were made in Italy and Spain, the Western world
gained direct relation with Islamic philosophy and an indirect relation with
ancient philosophy. According to this viewpoint, the movements of Refor-

mation and Renaissance in the West were influenced by Islamic philoso-
CUID 21, no. 2 (December 2017): 913-946.
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phy. However, searching for the effects of Islamic philosophy primarily in
the West may not lead to accurate results in terms of its historicity. It could
be argued that, it is not possible to look at these effects in relatively farther
places whilst ignoring the historical processes namely, the impact should
be considered by particularly looking at the non-Muslim people in the East.
Therefore, it is important to examine non-Muslim thought in the East par-
ticularly the works of Syriac scholars such as Iliya of Nsibis (d.1046), Ab-
disho Bar Brikho (d.1318), Ishoyab Bar Malkon (d.1246), Yohanon Bar
Ma‘dani (d.1263) and most importantly Gregory Bar Hebraeus, known as
Bar “Ebroyo (d.1286).

Secondly, it is misleading to think of the interaction between Islamic
philosophy and Syriac thought unilaterally. There seems to be a general
approach in the literature, which argues that this interaction was only
transferred from Syriac thought to Islamic philosophy. In this context,
many historians of Islamic philosophy have related the emergence of Is-
lamic philosophy to the translations which were made by Syriac translators
in the Umayyad and Abbasid periods. This approach has the consequence
that by cutting this interaction at a point of historical process, Syriac schol-
ars and translators were left to back stage of history after the end of their
translation 'task'. On the other hand, translation movements can be best
explained by the juxtaposing of mutual interactions between cultures. In
other words, it is both inaccurate to approach Syriac translators as "profes-
sional translators"”, and also inaccurate to see them as one sided actors in
this interaction. This is because, since the V/XI* century, the direction and
the nature of the interaction was transformed and Syriac scholars became
"receivers" of the Islamic culture to which they had contributed through
their translation of Greek philosophy. Thus, it is important to study afore-
mentioned scholars and others as examples of this "receiver” position but
also to investigate how as "receivers" the Syriac scholars contributed to the
development of medieval Islamic philosophy.!

Selecting Bar Hebraeus as the main figure in the interaction between
Islamic philosophy and Syriac thought is the focus of this work. Therefore,
it is necessary to go back two centuries before Bar Hebraeus, when an im-
portant philosophical and cultural movement emerged in Syriac thought.
Many important works were written by Syriac scholars, especially the met-
ropolitan bishops of the city in the School of Nsibis which was established

! Dimitri Gutas, Greek Thought, Arabic Culture (New York: Routledge, 1998), 187-189.
CUID 21, sy. 2 (Aralik 2017) 913-946.
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by the East Syrians (Nestorians). This period has been called the "Syriac
Renaissance"? in which many important works on history, philosophy,
theology, law, language and literature were authored by Syriac scholars. It
extends from the V/XIt century where Iliya of Nsibis lived, to Abdisho Bar
Brikho who was another scholar of Bar Hebraeus' time.?

The cultural movement from Syriac to Arabic, reversed in that pe-
riod by turning from Arabic into Syriac. To facilitate this movement, phi-
losophical and literary dictionaries were written. The most important ex-
amples of this movement include Iliya of Nsibis' Kitab al-targuman fi ta’lim
al-lughat al-Surydan (efaz 3o\ ~oha)* that was written to enable the transi-
tions of grammatical, theological and scientific concepts from Arabic to
Syriac; Severius Bar Shakko's Book of Dialogues, based Syriac grammar rules
on principles of Arabic language; Ishoyab Bar Malkon's The Book of Syriac
Grammar, written by using Arabic language rules; Bar Hebraeus' grammar
book, Book of Splendours (ws=m ga¢=hs), based on Zamakhshari's Al-
Muhassal fi al-Nahv and Abdisho Bar Brikho's Firdaws al-’Adn (easa <maria)
written to prove the riches of the Syriac language® in response to Arab
thinkers who despised the Syriac language and claimed that it was not a
philosophical and theological language.

Syriac thought was influenced by Islamic philosophy not only in lin-
guistic and philological studies but in a wider context since the V/XIth cen-
tury. For example, in his Kitdb al-majalis, Iliya of Nsibis dealt with philoso-
phical and theological issues. In this book, one of the most important re-
sources of Iliya was Islamic thought and culture. He tried to base some
Christian beliefs (like trinity, hypostasis and incarnation) on Islamic con-
cepts and theories (like God's existence by Himself/Qaim bi nafsihi and the
Sunni theory of attributes) Ishoyab Bar Malkon, in his Kitab al-bayan, ex-
plained Christological issues by citing passages from Avicenna (d.1037)'s
al-Isharat wa al-tanbihat.s More interestingly, he wrote a commentary of the

2 Herman Teule, “The Syriac Renaissance”, in The Syriac Renaissance, Ed. H. Teule&C. F.
Tauwinkl et al (Leuven: Peeters Publications, 2010), 1.

3 Teule, “The Syriac Renaissance”, 1-5.

¢ lliya of Nisibis, Kitab al-tarquman fi ta’lim al-lughat al-Suryan, Published by P. de Legarde
(Gottingen: 1879), 2-3.

5 Abdisho al-Soba“i, Pardayso d-’Adin, Published by G. Kardahi (Beirut: 1889), 6.

¢ Herman G.B. Teule, “A Theological Treatise by Isho’yahb Bar Malkon Preserved in the
Theological Compendium Asfar al-Asfar”, Journal of Eastern Christian Studies 58, no. 3—4,
(2006): 250.
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Bible in Arabic. This shows that Arabic was a language of communication
in that period among Syriacs who were trying to understand the Bible
through Arabic. In Yohanon Bar Ma‘dani's The Book of Poems (=¥hsx.a=), two
mystical odes on human soul and body (one of them consists of 122 cou-
plets and the other consists of 25 couplets) which are titled as "The ode of
Bird", were influenced by Avicenna's Risala al-tayr. Bar Ma’dani's other ode
which was about the way and ranks of perfect humans is similar to the
section "maqgamat al-‘arifin" in Avicenna's al-Isharat.”

The VII/XIII* century was the period in which the influence of Is-
lamic philosophy on Syriac thought reached its peak. Then, the most pro-
ductive Syriac thinker was, undoubtedly, Bar Hebraeus. Researchers who
dealt with his works have correlated almost every book by him to an Is-
lamic philosopher.® Bar Hebraeus was aware that his Syriac ancestors who
had paved the way for the rise of Islamic philosophy, by taking part in the
translation movement, lost their previous influence. He knew and con-
fessed that the Syriacs who had once transmitted ancient philosophy to the
Islamic world, in later periods -in a reciprocal gesture- received Greek phi-

losophy through Islamic scholars. He expressed this as follows:
wmalan ey (i o homaal manms g (e Qe mnad

drthmas Ateml gadhord (pamn Ko Ruicw

They (Arabs) have acquired the wisdom through translators

who were all Assyrians but now we have to ask the wisdom

from them.

As a result of his scientific and philosophical understanding, Bar
Hebraeus found it acceptable to receive Greek philosophy through Islamic
scholars. Therefore, he closely dealt with the works of Islamic philosophers
including Avicenna, Al-Ghazzali (d.1111) and Nasir al-din al-Tusi (d.1274)
in accordance with his period's popular philosophical approaches. In addi-
tion, it is useful also to consider the following possibility: Bar Hebraeus
may have missed the positions of his ancestors and wanted to prove that
Syriac thought was a continuity of Greek philosophy. In any case, Bar
Hebraeus produced a huge collection of books in philosophy and other
sciences.

7 Yohanon Bar Ma‘deni, Mimré we Mushhéto (Jerusalem: 1929).
8 Hidemi Takahashi, "Barhebraeus", Encyclopaedia of Islam, v:3 (Brill, 2014), 2:41-3; For more
detail see: ibid, Barhebraeus: a bio-bibliography (New Jersey: Gorgias Press, 2005).
®  Bar “Ebroyo, Kthobo d-mkatbunoto zabno (Chronicon Syriacum) (Paris, 1890), 98.
CUID 21, sy. 2 (Aralik 2017) 913-946.



Doru, M. Nesim. Ebii'l-Ferec ibnii’l-ibri Uzerinde islam Felsefesinin... | 921

In this paper, Bar Hebraeus' philosophical works are compared to Islamic
philosophy. In other words, the aim of this work is to explain Bar Hebraeus'
interests in Islamic philosophers. In this context, his philosophical ap-
proach, will be examined through his interest in Avicenna, al-Ghazzali and
Nasir al-din al-Ttsi, respectively.

1. BAR HEBRAEUS' INTEREST IN AVICENNA

The time in which Bar Hebraeus lived was a period that witnessed
many in depth discussions and new synthesis about Avicenna's philoso-
phy. Then, the schools of "philosophical theology" and "Illuminationism"
had developed as an output of Avicenna's philosophy. In other words, it
can be said that the most popular and prevalent philosophy in Bar
Hebraeus' time was still Avicennian philosophy. For example, his Al-Isharat
wa al-tanbihat was interpreted firstly by Fakhr al-din al-Razi (d.1209) who
was one of the sources of Bar Hebraeus, and then by Nasir al-din al-Ttisi
who was a contemporary of Bar Hebraeus and the head of the observatory
in Maragha (the Mongol capital in northern Iran). In this context, consider-
ing a young philosopher, Qutb al-din al-Shirazi's Sharh wa’l hashiya ‘ala al-
Isharat wa al-tanbihat which compared Razi and Ttsi's commentaries, it is
understood that Avicenna's work was discussed in a large philosophical
environment in that time. Also, thinking about Bar Hebraeus' relationship
with Islamic scholars when he was in Maragha, his interest in Avicenna
becomes clearer. Therefore, Bar Hebraeus' interest in Avicenna can be ex-
plained by the intellectual interests of his time.

When mentioning Avicenna in his works, Bar Hebraeus relied on Is-
lamic concepts like The Main Master/Sabo Rishono (=i waw).l® Avicenna,
for Bar Hebraeus, was a figure that brought him closer to Greek philoso-
phy. Thus, Aristotle and Avicenna, for Bar Hebraeus, were both undoubted
masters of philosophy. It is possible to understand this reality from his
following statements:

Our master [Aristotle] has treated the doctrine of economy, in

brief and dispersed words, in his book (consisting) of eleven di-

visions on ethics.... The supreme philosopher, Shaikh al-Rais

10 Bar 'Ebroyo, Kthobo d-Remzeé w-Mi‘ironotho, (Florence: Biblioteca Medicea Laurenziana), or.
86, 12
CUID 21, no. 2 (December 2017): 913-946.
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[Avicenna] wrote an admirable tractate about this art. We used

the opinions of these philosophers in our work.!
The work which Bar Hebraeus was referring to above is his The Cream of
Wisdom («d=as harts). This book is a collected philosophical work that
was a model of Avicenna's Al-Shifi. It deals with logic, physics, metaphys-
ics and ethics that are four subjects of philosophy. When comparing? The
Cream of Wisdom and Al-Shifd on the matters and divisions of philosophy,
similarities clearly can be seen between them. These similarities are illus-

trated in the arrangement of the two works as follows:

THE CREAM OF WISDOM AL-SHIFA
(h=mas hards) (s )
Logic (halil=) Logical Sciences (<tik)
1. Isagogi (»\ asgsr) 1. Introduction (J=41)
2. Categories (ot 10adys) 2. Categories (<¥sidt)
3. On Interpretation (wrasoiii;ma) 3. OnInterpretation (i)
4. Prior Analytics (':c“\’ah'{) 4. Prior Analytics (std1)
5. Posterior Analytics (~a\a.aarc) 5. Posterior Analytics (sia)
1. 6.Topics (~a\ aila am renaaal,) ' ’
6. Sophistical Refutations (- mebam) 6. Topics ()
7. Rhetoric (rasicl,.4) 7. Sophistical Refutations
8. Poetics (~adywas) (Haidt)
8. Rhetoric (atas
9. Poetics (1)

Natural Sciences (~hii,s)

Natural Sciences (<)

10. Physics (~aus wase)
11. On the Heavens (=talso rtasax)
12. On Generation and Corruption

wNe

Physics (sl glod)
On the Heavens (Wi st )
On Generation and Corrup-

1 N. Peter Joosse, A Syriac Encyclopaedia of Aristotelian Philosophy (Leiden-Boston: Brill, 2004),
99. also see: Abul Faraj Ibn Ibri, Tarikh al-Mukhtasar al-duwal (Beirut: Dar al-Kuttb al-

Ilmiyya, 1997), 162.

12 For this comparison see: Hidemi Takahashi, “Edition of Syriac Philosophical Works of
Barhebraeus with a Preliminary on the Edition of the Book of Heaven and the World and
the Book of Generation and Corruption of the Cream of Wisdom”, in The Letter before the
Spirit: The Importance of Text Editions for the Study of the Reception of Aristotle, edited by
Asfke M.IL.van Oppenraay, (Leiden-Boston, 2012), 114-5, Ibn Sina, Al-Shifa-Al-Mantiq (al-
Madkhal), Published by Khodeiri, Anawati and Ahwani (Cairo: 1952), 10-11; Mantiq al-

Mashrigiyin (Beirut: Dar al-Hadatha, 1982), 23-27.
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(roasa waam) tion (stedlty 0sS31)
13. Mineralogy (acdY o) 4. Actions and Passions ( Juws¥i
14. Meteorology (~¥.ma) YY)

15. Botany (~$,x.)
16. Zoology ( ho,m)
17. Psychology (reeas As)

5. Mineralogy and Meteorol-
08y (Leslaad dyshaltyi3U1s)

6. Psychology (i <1sS)

. Botany (oW o)

8. Biology (vl w1S)

Metaphysics (rdus,a ihs) The Science of Mathematics (wt>y))

18. Prior Philosophy (s saaamalia) 1. Geometry (iwigh Jsef)
19. Theology (rtax_alareh) 2. Arithmetics (<ldl)
3. Music (dwsd)
4. Astronomy (i) o)
Practical Philosophy ( aamalia Metaphysics (L)
~dua oia)
20. Ethics (< aasdur) 22. Metaphysics (L)

21. Economics (« aasmaiaare)
22. Politics (s aa\s\aa)!®

In the context of comparing these two corpora, we should explain
some important points. When Bar Hebraeus classified the logical sciences,
he added rhetoric and poetics to logic which Islamic philosophers had pre-
viously added to Aristotle's logical works. In addition, it can be seen that
he, following Avicenna, added Isagogi to logic which Al-Farabi (d. 950) had
not included in the logical sciences. This is significant because it indicates
that Bar Hebraeus followed Avicenna's Al-Shifa.

The second book of his work is on Physics where he dealt with Phys-
ics in eight sections like Avicenna. In ordering the sections, Bar Hebraeus
differed from Avicenna by dealing with Botany and Zoology before Psychol-
ogy -which was similar to Aristotle. However, he adhered to Avicenna's
order by dealing with Mineralogy before Meteorology. Additionally, he dealt

13 Takahashi, “Edition of Syriac Philosophical Works of Barhebraeus with a Preliminary on
the Edition of the Book of Heaven and the World and the Book of Generation and
Corruption of the Cream of Wisdom”, 115.
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with Actions and Passions which Avicenna had classified as a book of natu-
ral sciences, in his On Generation and Corruption and Mineralogy.'*

The third part of Bar Hebraeus' The Cream of Wisdom deals with
Metaphysics. He loyaly followed Avicenna's classification of the Metaphys-
ics section dealing with it in two books: Theology and Prior Philosophy. Add-
ing theology to metaphysics adhered to the classification of Avicenna in his
work Al-Mantiq al-mashriqiyin.15

Bar Hebraeus reserved the last part in this work to practical philoso-
phy. This part which dealt with ethics, economics and politics,’¢ consists of
sections which Avicenna mentioned in his Introduction of Al-Shifa (al-
Madkhal)'” and said he would deal with as an independent work in the
future. Bar Hebraeus dealt with practical philosophy's matters according to
the order of Nasir al-din al-Tusi's Akhlag-i Nasiri. We examine this in more
detail in the next section.

In this way, Bar Hebraeus' philosophical project was completed. He
followed Avicenna's Al-Shifd in structure and content in the parts of logic,
physics and metaphysics except for mathematical sciences (geometry,
arithmetic, astronomy and music). The reason of not including mathemati-
cal sciences in his work is that he dealt with them in a separate work.1®

Bar Hebraeus' other work on philosophy, Discourse of Wisdom ( sasm
~aaw), is divided into four parts: logic (in the first part), natural sciences,
the essences of physical and heavenly bodies, the kinds and matters of
souls (in the second part), the reality of Necessary Existence ( , A
~had.re/Olsoy Ithotho) and the perfect attributes which refer to God, the
contingent existence and the order of the universe (in the third part), the
issue of fate, immortality of soul, happiness, divine retribution, spiritual
tastes, miracles, prophecy and the afterlife (in the fourth part).?

14 Takahashi, “The Reception of Ibn Sina in Syriac”, in Before and after Avicenna: proceedings of
the First Conference of the Avicenna Study Group, Ed. D. C. Reisman and A. H. al-Rahim
(Leiden-Boston: Brill. 2003), 263.

15 Ibn Sina, Mantiq al-Mashrigiyin, 27

16 N. Peter Joosse, A Syriac Encyclopaedia of Aristotelian Philosophy, 97-131.

17 Ibn Sina, Al-Shifd-Al-Mantiq (al-Madkhal), 11.

18 Takahashi, “The Reception of Ibn Sina in Syriac”, 262.

19 Bar 'Ebroyo, Kthobo d-sawad sufyo, edited by Herman F. Janssens (Paris: Faculté de
Philosophie et Lettres-Liége&Librairie E. Droz, 1937), 45-134.
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Many passages in Bar Hebraeus' Discourse of Wisdom have been taken
from Avicenna's Al-Isharat, Al-Shifa, al-Najat™ and al-Risala al-arshiyya.?' The
metaphysics part of his work is full of Avicennian concepts. As an example,
some passages on the Necessary Existence can be compared with the works
of Avicenna:

According to Bar Hebraeus, existents are divided into two kinds:
Necessary and Contingent. The Contingent Existent is in equal distance to
presence and absence, whereas the Necessary Existence is necessary and
also its absence is inconceivable. In this case, when contingent comes into
being, it will have a cause whereas the Necessary Existence does not have
any cause because He exists and His absence cannot be thought of. Bar

Hebraeus' opinion can be compared with Avicenna's as follows:

BAR HEBRAEUS AVICENNA
el e madura sy Gl g g Sedly gt sl g0 ol Cigly
o snodurd ~haodur s 345 83 5 Y el dmer &b Brg s
ama . hodar AR U ’ E A I R i e
hane?  hasaarl  hman | The Necessary Existence is that it is neces-
Mo o oma ~2ans | sary, whereas the contingent existence is

m&mul;é dare mNamaar\
.omua haal oumy  haunse
hasanes aahen o3 )\..n‘_s..ln’
A k\.-r(_SAr(o hians. odls

mh\oul% saadesn

All existents are either nec-
essary or contingent. The
Necessary Existence neces-
sarily exists whereas the
contingent existence is not
necessary to being or not
being. Being of the contin-
gent existence is possible
solely by an efficient cause.

absolutely not necessary neither in its exis-
tence nor in its absence.?

L 0y JI U] b e 013 o g0 4] ] 131 3gge IS
35 g OB 00 Y ol amdd syl A Com Cupy 055G O
sl Wb jlesl 0553 Oyl pedll g2y wiliy )
sergdl oty L) Sgmee SO e Yy e ¥

AN Gy 97l s Lol g il
Every existence on its own is necessary or
not. If it is necessary, then it is reality by
Himself and self-existent (al-qayyum). But
the contingent by itself is neither necessary
nor impossible. So every existence is either

20 Ibn Sina, Al-Najat fi al-Mantiq wa al-Ilahiyat (Beirut: Dar al-Jil, 1992).
21 Ibn Sina, Al-Risdla al-‘arshiyya, in Majmu’ Resail al-Shaikh al-Rais (Haydarabad: Matba’a al-

Daira al-Ma‘arif, 1353 H.).
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It cannot exist without an
efficient cause.22

necessary existence by himself or contingent
by itself.2*

To Bar Hebraeus, the Necessary Existence is unique in His existence
because He has no cause. His non-existent cause is not shared with any
other existent. The Necessary Existence is unique in this case. All existents

except for Him do not have a common denominator with the Necessary
Existence. Therefore, the Necessary Existence is One and has neither an
equal nor a partner. Bar Hebraeus' opinion on this issue can be found in
Avicenna's Al-Isharat wa al-tanbihat and al-Risala al-‘arshiya.

BAR HEBRAEUS

AVICENNA

e’ = haim hls
canhey adlsa

hasaaen

n hls a\ Ara
AEN anl\ = . iz
ala hodar ,.h_s.:uk\n
o hlh  haln  tame
A e am & AR

B, <TEX L}

When the absolute cause
exists, the caused would
necessarily exist. Or else
there would be no absolute
Therefore,
contingent existence needs
a cause and it is not either

cause. every

necessary or impossible.?s

L e A ot s
M0 auw  lanacmm il
o ar - 2\
hlre hal ,» i o=

JS g 13 e 13gmee ey el OGN h (B i L
L b IS s Of Llop 0 98 3egdl Sae
g ddlaze Bhozdly 13 B WSen el ST 0 oty IS 0653
Ay S gl Gty e Bk IO L] Ry 28 045D
Contingent existence does not exist by it-
self. Existence of every contingent existence
is from the other...If the contingent exis-
tence continues endlessly, every contingent
would be contingent by itself and every-
thing connected to it is also not necessary.
Thus, all series end in the Necessary Exis-
tence itself.?”

wds o 03579 iy ot Y1 gl (B 5 Y 2gm gl (Seed
Sarg \gany LSl Bl 10Sg 392 g1 o Liay) s OO
Syl B oy Y oz b gl el i O axdl sgmge 055 W
Gty o5 OLSall 131 Jlows gag Al 3grg A of b

gyl

2 Ibn Sina, Al-Najat fi al-Mantiq wa al-Ilahiyat, 2:77.
2 Bar 'Ebroyo, Kthobo d-sawad sufyo, 89-90.
2 Ibn Sina, Al-Isharat wa al-tanbihat (Qum: Bostani Ketabi Qum, 1381 q.), 266-7.
% Bar 'Ebroyo, Kthobo d-sawad sufyo, 90.
27 Ibn Sina, Al-Isharat wa al-tanbihat, 267.
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o ﬂda:.o)\m ~haeaw A

. Clanwy
Every contingent existence
necessarily needs a cause
that brings it into exis-
tence. If this cause was
contingent, it would be
impossible continuity.?

The contingent existence comes in existence
solely by a cause who chose its existence
than its absence. If its cause was also con-
tingent, all contingents would connect to
each other in this way and it would not
exist absolutely. That is because, this exis-
tence which we assumed, will not come
into being unless it is preceded by an end-
less existence. And this is impossible.
Therefore, contingent existents end in the

Necessary Existence.?

According to Bar Hebraeus, the Necessary Existence does not have a

cause, is unique, is neither a body nor an accident, and is also not restricted
to any time and space. Thus, when considering His being as a body, this
means that He is a compound existence, but that is not possible because
material beings are composed from matter and form. But the Necessary

Existence is away from compound as well as simple existence. Further-
more, accidents need a subject to exist. But the Necessary Existence cannot
be conceived in any subject. His opinion on the Necessary Existence as
neither body nor accident can be compared to Avicenna's al-Nagjat, Al-
Isharat and al-Risdla al-‘arshiyya.

AVICENNA

BAR HEBRAEUS
Mo am  ~eay al hoduw _g‘.lrd
om S om aaim | raz3

hamn ;o . omls am bl eaka
Mo .;ohas 3 o iy aaim Jaa
om mahls ray A 1o om wZmala
ihds ol G L hoduds  um

.om om ae anls om

The Necessary Existence is not body
because the body consists of matter
and form and is caused by them.
Therefore, every compound existence

ami

S ey S g s xS
e R Bygey Jgep I Dl el
i sl oty Jhes v Bhass JS) g

RYPCARUTER PR IR (P )
Every corporal body multiplies
in quantity and abstractly into
matter and form. Hence, every
corporal body and everything
related to it are caused. But the

26 Bar 'Ebroyo, Kthobo d-sawad sufyo, 92.
28 Ibn Sina, Al-Risala al-‘arshiyya, 3.
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is caused by their parts because it
needs them. In addition, the Necessary
Existence is not accident because every
accident needs a subject to continue its
existence and also is caused by it.
Therefore, the Necessary Existence is
not in a time and space.?

~axr ala ol M o hodur ,_SAHA
Ao anllym L hadud has A
@\ ;mway ou» o\ ahar o ~hoaa
T PRV VRS S P W PSR 2 A W o
s o aliss ar o\arn o dula

o=l « o=\ alsano

There is no equal and partner of the
Necessary Existence because not every
existence has necessity except the Nec-
essary Existence. Since everything is
under His power and no one equals
Him in power, there is no equal, part-
ner and opposite for Him. 30

Necessary Existence does not
share any of these.’!

O (Ao Yy Jae Yo 4 L Y Wl sex gt oty OF
Gy fasll (B Wliaey Bdulie SlazY

RE NIRRTy ]
The Necessary Existence itself
has not got any partner, equal
and opposite because opposites
corrupt and participate in the
subject. The Necessary Existence
is immaterial .32

gresall B 3mpedl s oAl OF b ail
033 039y oSer Yy ads Los gagall 053

.@.‘a,d\
He (the Necessary Existence) also
is not an accident because acci-
dent exists in a subject and the
subject precedes it and it cannot
exist without the subject.?

Although Bar Hebraeus' idea that the Necessary Existence is not a
body and accident is similar to Avicenna's philosophical approach, it must
be said that he does not share all concerns of Avicenna who had stated that

the Necessary Existence is not substance (jawhar). As known, the substance

in Avicenna's philosophy is a genus that is subdivided into species. In
other words, the substance is used for existences whose essence and exis-
tence are separate. Therefore, the Necessary Existence cannot be considered

2 Bar 'Ebroyo, Kthobo d-sawad sufyo, 93.
3 Bar 'Ebroyo, Kthobo d-sawad sufyo, 94.
31 Tbn Sina, Al-Isharat wa al-tanbihat, 272-273.

% Ibn Sina, Al-Najat fi al-Mantiq wa al-Ilahiyat, 2:83.

3 Ibn Sina, Al-Risala al-"arshiyya, 4-5.
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a substance.® But for Bar Hebraeus, in order to explain the trinity accord-
ing to Christian belief, God must be a substance. Thus, when he talked
about the Necessary Existence, he intentionally did not mention that the
Necessary Existence is not a substance. Therefore, it is difficult to claim that
he, as a Syriac Christian philosopher, and unlike Avicenna, understood
from the concept of the Necessary Existence both principal and real unity,
and dealt with God in a dimension which is above all human categories
including substance. Moreover, he accepted the trinity of Neo-Platonists
(one, mind and soul) and the theory of emanation for trinity hypostasis as a
reference in the later part of Discourse of Wisdom.? In spite of this, he seems
to have shared the notion of the Necessary Existence advocated by
Avicenna though it is not real but principal. This perspective, undoubtedly,
brought many arguments which supported Bar Hebraeus and also gave
him a superiority as being under Avicenna's influence.

The other work of Bar Hebraeus on philosophy is Treatise of Treatises
(ex73ah hin 2 that was written as a summary of The Cream of Wisdom.
Although the distinguished German scholar Anton Baumstark claims that
Bar Hebraeus wrote this work by taking Avicenna's 'Uyiin al-Hikma as a
model, recent research notably by the Japanese scholar, Hidemi Takahashi
rejects this claim and holds that this work was written by taking al-
Ghazzali's Maqdsid al-Faldsifa as a model .3 Al-Ghazzali's Magdsid claimed to
reveal opinions of peripatetic Islamic philosophers, in particular Avicenna's
opinions, in an objective way. Consequently, the interest of Bar Hebraeus
in al-Ghazzali's Magasid indirectly shows his interest in Avicenna.

Book of the Pupils of the Eye (%" =3 =¥a) was Bar Hebraeus' work
on logic and deals with topics of Aristotle's Organon. It includes; the intro-
duction of logic, categories, prior analytics, topics, posterior analytics and
sophistics.?” Despite the presence of many passages from such Greek logi-
cians' works like Aristotle and Porphyrios in this work, it is said that Bar

3 Ibn Sina, Al-Isharat wa al-tanbihat, 273-274; ibid, Al-Shifa al-Ilahiyat, Published by G. C.
Anawati & Said Zayid (undated), 2:348-9; ibid, Ta‘ligat, ed. Abdurrahman Badawi (Tah-
ran: Mektebu'l-A'lami'l-Islami, 1404 q.), 187.

% Bar ‘Ebroyo, Kthobo d-sawad sufyo, 99.

3% Takahashi, “The Reception of Ibn Sina in Syriac”, 255.

%  Bar Ebroyo, Kthobo d-bobétho, published by Herman ]. Janssens, The American Journal of
Semitic Languages and Literatures 47, issue.2 (1931): 94-134 and 48, issue.4 (1932): 209-263.
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Hebraeus was inspired by Islamic philosophers' opinions on logic, particu-
larly Avicenna's logical way.%
In addition to these works in the context of his interest in Avicenna,
Bar Hebraeus translated Avicenna's al-Ishdrat wa al-tanbihat from Arabic to
Syriac using the title The Translation of Al-Isharat wa Al-tanbihit ( Ryia oha
~haviama). In his Chronicon, Bar Hebraeus proudly mentioned his transla-
tion of al-Isharit after praising Avicenna's supremacy in sciences, works of
medicine and contributions to philosophy.* He started his translation as
follows:
A o miri wamy ho iamo @ il ola @ohd Kol uo
iam\ whaniw e\ D ot o .Roleds ,mum  Kiraas QoA
foiamie el ima 7 idumn duma s vaen =il L Kuiae
10 nlen nimiden Wunrm Kuies @aaiadeiy s s ot e s
We translated al-Isharat wa al-Tanbihat of Shaikh al-Rais Abu Ali
Husain from Bukhara (God bless him) from Arabic to Syriac. By
the greatest philosopher, the most virtuous of virtuosos, the light
of East and West, great scholar and teacher Mor Grigorius
Maphirian. The glory of God is great.
Finally, we must mention his work named The Treatise on Human
Soul (aslsy) il ole @ L)), In this work which was written in Arabic, he dis-
cusses the existence of human soul, its essence, creation, attributes (Its
unity, protection, substance and not matter), immortality and reincarna-
tion. Bar Hebraeus based these issues on passages from Avicenna's Al-Shifd,
Al-Ngjat and Al-Isharat. 4
To sum up, Syriac thought in the VII/XIII* century, upheld
Avicenna's opinions that were being discussed and debated by Muslim
philosophers. In that period, while Muslim intellectuals were dealing with
the works of Avicenna and writing commentaries and postscripts, Bar
Hebraeus was not uninterested in this situation and also applied it to his
philosophical works.

3%  Herman J. Janssens, “Bar Hebraeus’ Book of the Pupils of the Eye”, The American Journal of
Semitic Languages and Literatures 47, issue.1 (1930): 42-44.

% Bar Hebraeus, The Chronography of Gregory Abu’l-Faraj, Translated into English by Ernest
A. Wallis Budge, (London: Oxford University Press, 1932), 219-220.

4 Bar 'Ebroyo, Kthobo d-remzé w-mi‘ironotho, (Florence: Biblioteca Medicea Laurenziana), or.
86, 12

4 Abul Faraj Ibn Ibri, Risala fi ilm al-nafs al-insaniyya, edited by Afram Barsaum (Cairo, 1938),
13-84; To compare it with Avicenna see: Bolus Behnam, al-Falsafa al-Mashaiyya fi turathina
al-fikri (Mosul: Matbaa al-Hisan, 1958), 97-102.
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2. BAR HEBRAEUS' INTEREST IN NASIR AL-DIN AL-TUSI

Bar Hebraeus' work on Ethics is Practical Philosophy ( ~seamalia
~¥uns\ oia), Which is the last part of The Cream of Wisdom. This work consists
of ethics, economics and politics, and was probably written in Bar
Hebraeus' later years* by taking the Nasirean Ethics (Akhlag-i Nasiri) of Na-
sir al-Din al-Ttsi as a model. Bar Hebraeus consulted a contemporary Is-
lamic philosopher (Tusi) in the "practical philosophy" as a part of The Cream
of Wisdom because Avicenna’s Al-Shifd did not include practical philosophy.
Tusi's work is similar to The Cream of Wisdom in terms of construct,® and
we may surmise that Bar Hebraeus' close relationship with Tusi when he
was in Maragha was also a factor to be considered. When considering Tusi
as the most important representative of Avicenna's philosophy, Bar
Hebraeus' choice would be understood more clearly.

Tusi wrote a commentary for Avicenna's al-Isharit after Fakhr al-Din
al-Razi's commentary and replied to Razi's critique intended against
Avicenna's philosophy. Bar Hebraeus translated Al-Isharat under the influ-
ence of these discussions. In addition, Bar Hebraeus' Book of Ascent of the
Intellect (aam alamy ~=ha) was influenced by Tusi's works on astron-
omy. However, Bar Hebraeus' special interest in Tusi's ethical book can be
understood from his statements which are found in his Chronicon and Ara-
bic work on history:

This year, Nasir al-din al-Tusi is dead. He had a big observatory

in Maragha and also, he worked on all kinds of wisdom. He

wrote many books on logic, physics, theology, Euclid and Maj-

esty. In his extraordinarily beautiful ethical book in Persian lan-
guage, he collected all texts of Plato and Aristotle on practical

philosophy .4

We understand from Bar Hebraeus' statements above that Tusi for
him was a mediatory figure who transfered Greek philosophy to him, as
well as being his admired model, like Avicenna.

4 N. Peter Joosse, A Syriac Encyclopaedia of Aristotelian Philosophy, 1.

4 Mauro Zonta, “Structure and Sources of Bar-Hebraeus’ “Practical Philosophy” in The
Cream of Science”, Orientalia Christiana Analecta 256, ed: René Lavenant (Roma: Instituto
Orientale, 1998), 284.

4 Tbn Ibri, Tarikh al-mukhtasar al-duwal, 500-501.
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In what follows, a comparison is presented between the titles of two
books (The Cream of Wisdom and Nasirean Ethics)® is presented. According
to Joosse* who edited the book of Bar Hebraeus, approximately 60% of
ethics and 75% of economics and politics depend on Nasirean Ethics. Other
parts are quotations from other Arabic-Islamic philosophers, Greek and

Syriac scholars.#

The Cream of Wisdom
(Practical Philosophy/ rasawalia

rhuad oia)

Nasirean Ethics
(Hikmat-i Amali, dos cos>)

1. Ethics (Kthobo d-Itigqon)

1. Ethics (Tahzib al-Akhliq)

a. Preliminaries

a.1.The divisions of Philosophy

a.2. The subject of this science

a.3. On the superiority of man

a.4.0n human soul can be perfect and
detective

a.5.0n the perfection of the human soul
a.6. On the happiness of men who have
reached perfection

a.7.0n the definition and alteration of
the character

a.8. On the superiority of this science

b. On the virtues and vices

b.1. The human virtues

b.2. On the species of virtues

b.3.0n the vices of the soul and their
species

c. On conjectural virtues

c.1. Conjectural wisdom

c.2. Conjectural courage

c.3. Conjectural temptation

a. The principles (Mebadi’)

a.1. Subject and principles

a.2. Human soul

a.3. The faculties of human soul
a.4. About that man is the no-
blest being of this world

a.5. The perfection and defects
of the human soul

a.6. The perfection of the soul
a.7. The good and happiness

b. The aim and content
(Magqasid)

b.1.The definition and fact of the
character

b.2.The correction of character
(Tahzib al-Akhlag) is the noblest
art

b.3.The enumeration of virtues
b.4. The species of virtues

b.5. The enumeration of vices
b.6. The difference between

4 See for a comparison of two books: N. Peter Joosse, A Syriac Encyclopaedia of Aristotelian
Philosophy; Nasir al-Din al-Ttsi, Akhlagi Nasiri, (Tahran: Intisharat Khawarizmi, 1978);
Mauro Zonta, “Structure and Sources of Bar-Hebraeus’ “Practical Philosophy” in The

Cream of Science”, 280-283.

4 Joosse, A Syriac Encyclopaedia of Aristotelian Philosophy, 12.
4 Zonta, “Structure and Sources of Bar-Hebraeus” “Practical Philosophy” in The Cream of
Science”, 284; Joosse, A Syriac Encyclopaedia of Aristotelian Philosophy, 12.
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c.4. Conjectural justice

d. Acquisition of virtues and removal
of justice

d.1. On the order of virtues

d.2. On the preservation of the health of
the soul

d.3. On healing the illnesses of the soul
d.4.
faculty

d.5. On the illnesses of irascible faculty
d.6. About that fear of death is not nec-
essary

d.7. On the illnesses of appetitive fac-
ulty

On the illnesses of the rational

virtues and conjectural virtues
b.7. The nobility of Justice and
its divisions

b.8. The acquisition of virtues
and the orders of happiness

b.9. The preservation of the
health of the soul

b.10. The cure of the illnesses of
the soul

2. Economics (Kthobo d-Igonomiqo)

2. The administration of the
house (Tadbir al-Manazil)

a. Preliminaries

a.l. The cause of the need for the house
a.2. The administration of riches

b. How to deal with the members of
family

b.1. How to deal with a wife

b.2. How to educate sons

b.3. The administration of servants

c. Physiognomy

a. The cause of the need for the
house

b. The regulation of property
and provisions

c. The administration and
treatment of family
d. The administration and

treatment of sons
e. The administration of ser-
vants and slaves

3.Politics (Kthobo d-Polotigon)

3. The administration of cities

a. Preliminaries

a.1. On the need for politics

a.2. The love by which the political
community is connected

a.3. On the divisions of political socie-
ties

b. On political administration

b.1. On royalty regime

b.2. How a king can preserve his king-
dom

a. The need for civilization
(tamaddun)

b. The nobility of the love which
connects the communities

c. Divisions and conditions of
society

d. The politics of royalty

e. The administration of ser-
vants and the rules for dealing

with kings
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b.3. How to deal with kings g. How to deal with the differ-
c. The social behaviours ent traits of character
c.1. On true friendship h. The testament of Plato

c.2. On choice of friends

c.3. On the amity

c4. How to deal with the masses of
people

Bar Hebraeus' reliance on Ttisi's work is not only literal. Although he
cannot be regarded as an original philosopher in this field, he used his re-
sources cleverly and reconstructed them by giving them a new shape be-
cause he was "one of the most excellent compilers of all times", in Joosse's
opinion.* In addition, Barhebraes' interest in Ttisi is significant because it is
understood that he was following actual discussions in his time as well as
simultaneously depending on Islamic philosophers.

3. BAR HEBRAEUS' INTEREST IN AL-GHAZZALI

It can be seen from the previous discussions, Bar Hebraeus was
greatly influenced by Avicenna's and Tusi's philosophical works. Yet, it
was al-Ghazzali's works that had more influence on him with respect to
morality. This is well demonstrated in Bar Hebraeus' Itigon (< ac.dur~) and
the The Book of Dove (~saua woha).

In the introduction of Itigon, Bar Hebraeus divided sciences into two
kinds: theoretical and practical. According to him, humans can distinguish
between right and wrong through theoretical sciences, but good and evil
through practical sciences. Having said that, Bar Hebareus' aim in Itigon is
the explanation of practical sciences. He divided this book into four parts:
bodily exercises, the ways of strengthening the body, the ways of soul puri-
fication and the ways of soul beautification through virtues.® In the context
of bodily exercises, Bar Hebraeus dealt with praying, asceticism, sleeping,
psalmody-tasbihat, hymns, fasting, seclusion, solitude and visiting Jerusa-
lem.5!

4 Joosse, A Syriac Encyclopaedia of Aristotelian Philosophy, 3.
4 Zonta, “Structure and Sources of Bar-Hebraeus” “Practical Philosophy” in The Cream of
Science”, 291
50 Bar ‘Ebroyo, Kthobo d-itigon, edited by Paulus Bedjan (Paris: 1898), 1-2.
51 Bar ‘Ebroyo, Kthobo d-itigon, 2-118.
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Al-Ghazzali also divided his Revival of Religious Sciences (lhya’ al-
‘uliim al-din) into four parts: worship (ibadat), conventions (‘adit), destruc-
tive evils (muhlikdt) and constructive virtues (munjiyat). In the first part, he
listed similar titles which Bar Hebraeus listed later. In this part, al-Ghazzali
dealt with knowledge, the rules of faith, purity, praying, amity, fasting,
pilgrimage, Qur'an reading, invocation and supplication, the arrangement
of prayers and division of the night.52

Bar Hebraeus reserved the second part of his Itigon for the arrange-
ment of bodily life which include rules of eating and drinking, marriage,
cleaning of clothes, learning and teaching, manual work and amity.5 Simi-
larly, al-Ghazzali reserved the second part of his Ihya’ al-'ulim al-din for
conventions. He mentioned the following as topics of the section: rules of
eating and drinking, rules of marriage, making a living, halal and haram,
friendship-brotherhood-companionship, rules of seclusion, rules of travel-
ling, rules of music and ecstasy, calling for good and forbidding evil.5

The third part of Bar Hebraeus' book examines ways of protecting
the soul from evils which spoil the soul such as gluttony, desire, defects of
tongue, anger, hatred and envy, love of wealth, selfishness, pride and van-
ity.55 Al-Ghazzali's third part is concerned with destructive evils. These
involve illnesses of the heart and the importance of avoiding them such as
the two passions (gluttony and lust), defects of tongue, anger, hatred and
envy, love of wealth and greed, hypocrisy, vanity and selfishness.5

Bar Hebraeus reserved the final part of Itiigon for virtues that embel-
lish the soul. According to him, it is possible to clean the human soul
through the following virtues: knowledge, advice, faith, repentance, pa-
tience, thanksgiving, hope, poverty, abstinence, reliance upon God, broth-
erhood, remembrance of God and pondering His art of creation, cleansing
bad things from mind, love of God and remembrance of Death.5” Al-
Ghazzali similarly reserved Ihya’" al-"uliim al-din' last part for constructive
virtues. According to him, the things that bring salvation to humans are
these: repentance, patience, thanksgiving, fear and hope, the unity of God

52 Al-Ghazzali, Ihya’ al-"uliim al-din (Beirut: Daru al-Marifa, undated), 1: 125-361.
53 Bar ‘Ebroyo, Kthobo d-itigon, 121-202.
5 Al-Ghazzali, Thya’ al-"ulim al-din, 2:2-387.
% Bar ‘Ebroyo, Kthobo d-itigon, 203-314.
% Al-Ghazzali, Ihya’ al-"ulim al-din, 3:79-326.
57 Bar ‘Ebroyo, Kthobo d-itigon, 285-406.
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and reliance upon Him, poverty and abstinence, love and longing, inten-
tion-truthfulness and sincerity, self-examination, meditation and remem-

brance of death.5

The table below clearly illustrates the comparison between Itigon and

Ihya' al-"ulim al-din:

Itigon

Thya 'uliim al- din

1. Bodily Exercise

1. Worship (Ibadat)

Praying, Asceticism, Sleeping,
Psalmody-Tasbihat, Hymns, Fast-
ing, Seclusion, solitude, Visiting
Jerusalem.

Knowledge, The Rules of Faith, Purity,
Praying, Amity, Fasting, Pilgrimage,
Qur'an Reading, Invocation and Sup-
plication, The Arrangement of Prayers,
Division of the Night.

2. The Arrangement of Bodily
Life

2. Conventions (‘addt)

Rules of Eating and Drinking,
Marriage, Cleaning of Clothes,
Learning and Teaching, Manual
Work, Amity.

Eating and Drinking, Rules of Mar-
riage, making a Living, Halal and
Haram, Friendship-Brotherhood-
Companionship, Rules of Seclusion,
Rules of Travelling, Rules of Music
and Ecstasy, Calling for Good and
Forbidding Evil.

3. The Things Which Pollute
Soul

3. Destructive Evils (muhlikdt)

Cupidity, Desire, Defects of
Tongue, Anger-Hatred and Envy,
Love of Wealth, Self-Conceit and
Pride and Vanity.

Harms of greed, Harms of Tongue,
Harms of Anger, hatred and Envy,
Evils of the world, Evils of wealth and
miserliness, Evils of Power and show,
Evils of Pride and Self-praise, Evils of
Erroneous Beliefs.

4. The Virtues Which Embellish
Soul

4. Constructive Virtues (munjiyat)

Knowledge, Advice, Faith, Re-
pentance, Steadfastness, Thanks-
giving, Hope, Poverty, Absti-
nence, Reliance Upon God,

Repentance, Steadfastness, Thanksgiv-
ing, Fear and Hope, The Unity of God
and Reliance upon Him, Poverty and
Abstinence, Love and Longing, Inten-

% Al-Ghazzali, Ihya’ al-"ulim al-din, 4:2-448.
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Brotherhood, Remembrance of
God and Pondering His Art of
Creation, Cleansing Bad Things
from Mind, Love of God and
Remembrance of Death.

tion-Truthfulness and Sincerity, Self-
Examination, Meditation and Remem-
brance of Death.

As is illustrated, there is a similarity between Bar Hebraeus' and al-
Ghazzali's works in terms of structure. Although topics are examined un-
der different titles, it is clear that Bar Hebraeus took al-Ghazzali's Ihyi’ al-
‘ulitm al-din as a model not only in structure and titles, but also in content.
In this regard, it is possible to compare almost every title of the two books.
Although some researchers have worked on identifying comparisons be-
tween the two works under discussion, it is helpful to add a new compari-
son. When al-Ghazzali and Bar Hebraeus talked about "reading of the holy
book", both agreed that crying is an important manner of reading the holy
book. According to Bar Hebraeus, reverence and crying are necessary for
reading psalms. When this passage is compared to Ihyd’ al-'ulim al-din'

corresponding passage below, we find a surprising similarity.

Bar Hebraeus

Al-Ghazzali

Holy fathers have consensus about
the necessity of reverence and crying when
reading psalms. And they said that: some-
one who is obdurate and cannot cry must
soften their heart and blame themselves by
remembering and counting their sins, and
imagining the pains which await bad peo-
ple.

An ascetic said that: In my dream, I
saw myself reading psalms in front of the
Psalmist (David). He told me: I am shocked
how you learn reading without crying? Did
not you hear my saying that T go to my bed
every night and wash my blanket by my
tears'.>

Crying while reading is a
good deed. The prophet of
God said that: 'Cry when
you read Qur'an. If you do
not cry, try to cry'....Salih al-
Merra said that: 'I saw my-
self in my dream when I
read Qur'an to the prophet
of God. He told me: 'O
Salih! that is reading but
where is crying?.6

% Bar ‘Ebroyo, Kthobo d-itigon, 50.
0 Al-Ghazzali, Ihya’ al-"ulim al-din, 1:277.

CUID 21, no. 2 (December 2017): 913-946.




938 | Doru, M. Nesim. The Influence of Islamic Philosophy on ...

When Bar Hebraeus took Ihya’ al-"uliim al-din as a model, he imitated
the contents but took concepts and figures from Christianity rather than
Islam. In other words, many elements of “Islamiyit” can be found in Bar
Hebraeus' thoughts, similarly as elements of “Israiliyit” are found in Is-
lamic culture. This, can be seen in every part his work. In that case, it can be
said that Bar Hebraeus took al-Ghazzali's Ihyd’ al-’'uliim al-din as a model
for the needs of Syriac society.

Additionally, the Book of Dove which was written on morality by Bar
Hebraeus is a summary of Itigon. In this book, he dealt with bodily exercise,
spiritual life and the ways of cleansing the soul from evils.¢! The last part of
this book is significant in the context of this paper. That is because, Bar
Hebraeus talks about his biography and study of finding the truth. It can be
understood that he was influenced by al-Ghazzali's al-Mungiz min al-dalal in
his search for truth. Both thinkers started their works as follows:

Bar Hebraeus Al-Ghazzali

I have cared to understand holy books | To be thirsty for comprehend-
and learn mysteries in Saint's books by a | ing the real meaning of things
natural light beside a capable master | was indeed my habit and wont
from my childhood as I fell in love of | from my early years.®

science. ¢

Furthermore, al-Ghazzali and Bar Hebraeus implemented " meth-
odological scepticism" in their works. Both discussed values of sensual and
rational sciences but eventually they stated that they were liberated from
sceptical approaches with the help of God which occurred by a divine light
or by divine love. In addition, they underlined that reaching knowledge of
truth cannot be proved by evidence® and criticised philosophers and theo-
logians who aimed to do that. Bar Hebraeus stated that disagreements be-
tween Christian sects are literal rather than about essential matters. There-
fore, he did not argue about that. Likewise, al-Ghazzali stated that Islamic
theologians had not got adequate evidence that convince him and generally
used evidence of their opponents. Hence, according to al-Ghazzali, to reach

¢ Bar 'Ebroyo, Kthobo d-yawno, edited by Paulus Bedjan (Paris: 1898), 523-576.
¢ Bar 'Ebroyo, Kthobo d-yawno, 577.
0 Al-Ghazzali, Al-Mungiz min al-daldl (Beirut: Dar Al-Andaliis, 1967), 63.
¢ Al-Ghazzali, Al-Mungiz min al-dalal, 68; Bar 'Ebroyo, Mnorath qudsha (Menaret al-aqdas),
Translated into Arabic by Behnam Jijawi (Aleppo: Dar Al-Mardin, 1996), 23; ibid., Kthobo
d-yawno, 53.
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truth is not possible by argument and evidence. Their opinions about the-

ology are compared in the table below:

Bar Hebraeus

Al-Ghazzali

When I finished my twentieth year, the
patriarch of that time asked me to be
head of church. At the time, I was think-
ing to argue and discuss against beliefs
which are both internal and external. I
eventually reached this conclusion: The
arguments of Christians to each other are
literal and only discussions not about
meanings, because all Christians believe
that Christ is exactly God and also exactly
a human, without an integration or mix-
ing. Some of them see that as a natural
integration whereas others see that as
hypostasis
(eqanim). When I saw the unity of Chris-
tians in belief I left the sectarian argu-
ment with them and filled my heart with
love by eradicating hate from it.55

essential and named it

Firstly, I started with theology
(kalam). I excelled in it. I com-
prehended its essence. I exam-
ined the books of the experts
of this science. And I wrote
books on matters which I
want. Finally, I saw that this
science is not adequate for this
aim. Thus, theology did not
convince me and did not heal
my disease which I complaint
about.%

Both writers were not convinced by principles of theology and hence
resorted to philosophy to find truth. But both writers stated that in their
journey of finding truth, philosophy is insufficient and only increased their
doubts. Philosophy was criticised by both thinkers because it gave superi-
ority to reason with regard to knowledge of truth. But according to them,
the reason alone is not adequate for knowledge of truth. Their opinions are

compared in the following passages:

¢ Bar 'Ebroyo, Kthobo d-yawno, 577-578.
% Al-Ghazzali, Al-Mungiz min al-dalal, 71-72.
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Bar Hebraeus

Al-Ghazzali

Then I moved to learn Greek
wisdom namely literature,
metaphysics,
mathematics, geometry and

physics,

astronomy because life is
short and there are many
things to learn. Thus, I took
care of learning about all
sciences. After I learnt that,
my case was as someone's
case who confined in the
middle of sea and to avoid
drowning, he randomly
extended his hands to every-
thing which came front of
him. There was neither in-
ternal nor external science
that convinced me and in
that case, I was gradually
going to perish. I am not
happy to explain about what
I lived and experienced at
length in here.®”

I started to learn philosophy after I finished
theology. I understood that rejecting one
science without knowing and comprehend-
ing its essence exactly is similar to shooting
a bullet to darkness. Thus, I devoted myself
to learn it and I examined the book written
in that field until I did not need a teacher's
help. I studied that when I had a break time
from religious sciences. Then I was teaching
three hundred students in Baghdad that
God gave me an insight into the farthest
reaches of that science in less than two
years through mere reading in those free
moments. After I understood that science
exactly, I constantly thought, repeated and
comprehended it. I eventually became so
familiar about its tricks and its reality and
its delusions without any doubt. After I
finished philosophy, learning and teaching
it, criticising what must be criticised, I un-
derstood that it is not adequate exactly for
the aim. Mind solely cannot comprehend all
subjects and principles and cannot remove
ambiguity from complex issues.®

Though al-Ghazzali and Bar Hebraeus did not find truth in theology
and philosophy, they discovered mysticism as a result of their investiga-
tions. Their books, which were on Aristotelian philosophy, cannot change
that result which was reached because of methodological scepticism. But
considering their interest in philosophical sciences, it can be said that their
searches resulted in philosophical mysticism.® Consequently, both thinkers
found knowledge of truth in mystical experience. According to them, truth

cannot be gained solely by thought. Therefore, it is necessary to stay away
from all material things, to set heart to immaterial and high truths through

7 Bar 'Ebroyo, Kthobo d-yawno, 578.

6 Al-Ghazzali, Al-Mungiz min al-dalal, 74.
©  Takahashi, Barhebraeus: a bio-bibliography, 45.
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spiritual exercise and removing the desires of the soul. Mystical experience
is gained through living and taste rather than through mind and knowl-
edge. Their opinions about mystical thought are exemplified in these pas-

sages:

Bar Hebraeus

Al-Ghazzali

If God had not strengthened my weak
faith and had not led to me the
thoughts in the books of scholars like
Father Evagrios and others from West
and East, I would have perished and
despaired spiritually but not physi-
cally. I read these books for seven
years, I left other kinds of knowledge
which I had studied most of them
superficially not for my own sake but
for the sake of others. At that time, I
was faltering in several doubts and
even | was falling into disbelief and
was shouting: 'How these ascetics
sound high, their mills turn round but
without flour!". Namely, I was saying
that they say vain empty words
through sophistry thoughts. And my
conscience sometimes was telling me
that: 'Do not be silly! and do not think
what you do not know does not exist.
I was thrown from side to side with
that imbalance until a light, which
blinded my eyes, illuminated me. In
that time, the cover which is on my
eyes was removed and I saw.. I saw
some things, though partly. I devoted
myself to worship to see more and to
entirely remove the cover on my eyes.
And to see the beloved clearly, not in

When 1 finished these sciences, I
started to investigate the way of
Sufis by all my power. I knew
that this way is consummated
only by knowledge and by activ-
ity....Firstly, I began to learn from
books of Sufis like Abu Talib al-
Makki's The Food of Hearts (Qut
al-Qulub) and the books of Harith
al-Muhasibi and many handed
down from the masters of Sufis
like Junayd, Shibli and Abu Yazid
al-Bistami...And then I under-
stood that the aim which Sufis
want to reach is not gained
through learning, but through
taste, living and changing states
and attributes. I reached this re-
sult: The only way to obtain after-
life happiness is to live in piety
and to curb the desires of the
soul. The beginning of this activ-
ity is to move away from world
life and get addicted to the after-
life and to stop all interest of the
heart in the world. I eventually
understood undoubtedly that:
Sufis are the ones who hold the
way of God. Their work is the
best and their ways are the best.”!
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the dark. That is possible through love
no thought. 7

Our aim in mentioning these long quotations is to reveal the influ-
ences of al-Ghazzali on Bar Hebraeus. Hence, Bar Hebraeus' approach
seems to be more an "imitation" than a similarity to al-Ghazzali. Significant
also is the kind of Bar Hebraeus' interest in al-Ghazzali's works. In this
context, it is difficult to say that his interest was solely philosophical, for it
seems that Bar Hebraeus' interest in philosophy was peripatetic and he
considered Avicenna and Ttsi as the main sources in this field. But his
interest in al-Ghazzali was about mystical life and practicing religious life.

One of his statements in his Chronicon on al-Ghazali shows that Bar
Hebraeus was seeing al-Ghazzali as a mystical resource.

In this year, Ghazalj, the great scholar of the Muslims (tayyoyé),

died... This man reproached the Muslims in his teaching be-

cause they cared just about their washing and cleaning of the
body and they neglected the purity of heart which is the source

of sins. He encouraged asceticism and poverty and gave many

examples from the cases of Desert fathers [ascetics], and thus

we have mentioned him.”

Law is another field where Bar Hebraeus was interested in al-
Ghazzali. Al-Ghazzali's al-Vajiz and al-Wasit influenced Bar Hebraeus' Book
of Directions ( samiada) which was about living a Christian life. Accord-
ing to research about this topic, Bar Hebraeus had realized that the writings
of Syriacs scholars were not adequate as they did not respond to the needs
of Syriac society, particularly in civil law in that time. Thus, he resorted to
his Muslim neighbours.” In this context, the best choice was Ghazali who
was shaikh al-Islam of Islamic world and an authority in Islamic law.

Bar Hebraeus' other work which related to al-Ghazzali's works is
Treatise of Treatises (=% 1a » ~hin »). This work stands out in its similarity
to al-Ghazali's Magasid al-Falisifa. Comparing the titles of the topics, its
similarity to Magasid is more obvious than to Avicenna's Danishniama-yi

7t Al-Ghazzali, Al-Mungiz min al-dalal, 102, 106.
70 Bar 'Ebroyo, Kthobo d-yawno, 579.
72 Bar ‘Ebroyo, Kthobo d-mkatbunoto zabno (Chronicon Syriacum) (Paris: 1890), 276-277.
73 Takahashi, "The Influence of Al-Ghazzali on the Juridical, Theological and Philosophical
Works of Barhebraeus", 307.
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Ald’i7* But this similarity does not provide evidence for Bar Hebraeus'
proximity to al-Ghazzali in his philosophical approach. Because of that, the
aim of al-Ghazzali in writing this book, according the book's introduction,
is to reveal the opinions of Islamic philosophers according to their ap-
proaches without expressing judgement.”> In other words, the content of
Magasid is more about Avicenna's opinions than al-Ghazzali's. Thus, Bar
Hebraeus' interest in Magasid is his interest in Avicenna.

Finally, it can be said that Bar Hebraeus was more interested in
Ghazali's works in terms of practical issues and mystical thought especially
since the Thya’ al-"uliim al-din was about practical issues of a Muslim's daily
life and hereby written for the lower classes (‘awdm) like Kimya as-sa‘ada
(The Alchemy of Happiness) rather than a sophisticated philosophical work.
Bar Hebraeus' interest in Al-Ghazzali's works which were written for the
lower classes over and above his philosophical works like Mishkit al-anwir,
Faisal al-tafriga and Qistds al-mustaqim,’s might be submitted as evidence for
his philosophical interest in Avicenna rather than al-Ghazzali.

4. CONCLUSION

The interaction between Islamic philosophy and Syriac thought
should not be a one directional study. Syriac thinkers and translators
played a great role in transforming Greek philosophy to Islamic world
between the II/VIII* and the V/XIt centuries. After this century, the direc-
tion of this impact reversed because great Muslim philosophers had
emerged and started to influence other cultures including that of the Syriac
Christians. Islamic philosophy's influence continued until the VII/XIIIt
century, during the period of the II-Khanate, in which Bar Hebraeus lived.
Before spreading to Europe, Islamic philosophy offered a rich and signifi-
cant resource to neighbouring non-Muslim communities and cultures. In
this context, benefitting from the dominance of Islamic philosophy, Bar
Hebraaeus promoted the emergence and development of Syriac thought in
language, sciences and philosophy. That inheritance and borrowing by Bar
Hebraeus from Islamic philosophy, further fulfilled the potential of Syriac

7+ For a comparison of aforementioned three books see: Takahashi, "The Influence of Al-
Ghazzali on the Juridical, Theological and Philosophical Works of Barhebraeus", 318-319.
75 Al-Ghazzali, Maqasid al-Faldsifa, edited by Solayman Donya (Cairo: Dar al-Ma‘arif, 1961),
31-32.
76 Giirbliz Deniz, "Gazali'yi Anlamanin Usilii", Diyanet Ilmi Dergi 47, issue.3 (2011): 11.
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thought. Thus, he was not only influenced by Islamic philosophy, but also
adapted it according to the needs of his community and time.

The best way to define Bar Hebraeus is that of being a collector. He
might be one of the best-known collectors of all time, yet his collection was
not just a basic borrowing from Arabic to Syriac. It can be said that he selec-
tively approached Islamic philosophy. In other words, he chose what was
in keeping with his Orthodox-Christian background and ignored what was
not. Hence, adaptation and interpretation marks out Bar Hebraeus; His was
not just a passive role of ‘inheriting Islamic philosophy’ but active in that
he applied it to the context of his communities.

It is understood that Bar Hebraeus' biggest dream was to compile a
huge philosophical encyclopaedia in Syriac language. Thus, he certainly
had to resort to Greek philosophy. He chose an indirect way to do this al-
though he could have chosen direct way for achieve that aim. The reason of
this decision might be that Islamic philosophy was closer to Syriac thought
more than Greek philosophy. Anyway, he chose Avicenna who was the
most important philosopher in the Islamic world as a model of his philoso-
phical works because Avicenna had compiled great encyclopaedic work
(Al-Shifd), on Greek especially Aristotelian philosophy. At that time,
Avicenna influenced not only Bar Hebraeus but also a large number of
Muslim, Syriac and Jewish thinkers, poets and philosophers like Bar
Ma‘dani (Syriac), Nasir al-Din Ttsi (Muslim) and Ibn Kammuna (Jewish).
As a result, he influenced by Avicenna's works and his followers like other
his contemporaries.

However, Bar Hebraeus' interest in al-Ghazzali was very different
from Avicenna. Bar Hebraeus' personality was apparently one of a reli-
gious and mystical thinker rather than a philosopher. Thus, he wanted to
compose a religious work in Syriac like al-Ghazali's Thya’ al-"uliim al-din. In
addition, Bar Hebraeus impressed al-Ghazzali's biography in his search for
truth. al-Ghazzali was also a model for Bar Hebraeus in composition of a
mystical and religious work for Syriac religious people. In other words, al-
Ghazzali was not a philosophical model for Bar Hebraeus because he was
interested in al-Ghazzali's non-philosophical works.
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