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ـﺤﺔ إﱃ
ـﻄﺐ إﻋﺎدة اﻟﺼـ ّ
إﱃ اﻟﺼــﻼح واﳋــﻠﻞ إﱃ اﻟﻨــﻈﺎم  ،وﻣﺜﺎﻟــﻪ ﻣــﻦ ﺻــﻨﺎﻋﺔ اﻟـ ّ
اﻟﺒﺪن اﻟﻌﻠﻴﻞ .
) (219وﳛــﺘﺎج اﻟﺴــﺎﺋﺲ اﻟﻔﺎﺿــﻞ ﰲ ﺗــﺪﺑﲑ أﻣﻮرﻩ وﺗﺴــﺪﻳﺪ أﻋﻤﺎﻟــﻪ إﱃ أرﺑﻌــﺔ ﻋﺸــﺮ
ﻧﻔﺴ ـﺎً ﻣــﻦ أﻋﻮاﻧــﻪ  ،ﻫﻮ ﲟﻨﺰﻟــﺔ اﻷﻋﻀﺎء اﻟﻄﺒﻴﻌﻴّــﺔ اﻟــﱵ ﺎ ﺗﻈﻬــﺮ اﻟﻨﻔــﺲ أﻓــﻌﺎﳍﺎ
وﻛﺎﻵﻻت اﻟﺼــﻨﺎﻋﻴّﺔ اﻟــﱵ ﺎ ﻳﺘـ ّـﻢ اﻟﺼﺎﻧﻊ ﻣﺼــﻨﻮﻋﻪ  .وﻛﻠّﻬــﻢ ﻳﻨﻘﺴــﻢ ﻗﺴــﻤﲔ ،
أﺣﺪﳘﺎ اﻟﺼﻨﻒ اﻟﺬي ﳛﺘﺎج إﻟﻴﻪ اﳌﻠﻚ ﳊﺎﺟﺎت ﻧﻔﺴﻪ وﻋﻮارض ﺑﺪﻧﻪ  ،واﻟﺜﺎﱐ
اﻟﺼﻨﻒ اﻟﺬي ﳛﺘﺎج إﱃ ارﺗﺒﺎﻃﻬﻢ ﳌﺼﺎﱀ رﻋﺎﻳﺎﻩ واﻧﺘﻈﺎم ﳑﺎﻟﻜﻪ .
ﻓﺎﻟﺴــﺒﻌﺔ اﶈــﺘﺎج إﻟﻴﻬــﻢ ﳊﺎﺟﺎت اﻟﻨﻔــﺲ واﻟﺒــﺪن ) (1اﳊﻜــﻤﺎء اﻟــﺬﻳﻦ ﻳﺸــﺤﺬون
ﻋﻘﻠ ــﻪ وﻳﺘﻔﻘ ــﻮن ذﻫﻨ ــﻪ وﻳﻔﻴﺪوﻧ ــﻪ اﻟﻔﻮاﺋ ــﺪ اﳉﻠﻴﻠ ــﺔ ﰲ أﺳ ــﺒﺎب دﻳﻨ ــﻪ ودﻧ ــﻴﺎﻩ (2) ،
ـﺤﺘﻪ ﺑﻘــﺪر اﻹﻣــﻜﺎن
واﻷﻃــﺒّﺎء اﻟــﺬﻳﻦ ﻳﺴﻮﺳــﻮن ﺑﺪﻧــﻪ ﲝﺴﺐ اﻟﻄﺎﻗــﺔ وﻳﺘﺒﻌــﻮن ﺻـ ّ
اﳌﻨﺠﻤــﻮن اﻟــﺬﻳﻦ ﳜــﺘﺎرون
اص أوﻗﺎﺎ  (3) ،و ّ
ﻓﻴﺪﺑﺮون ﻟﻪ اﻷﻏﺬﻳــﺔ واﻷدوﻳــﺔ ﰲ ﺧﻮ ّ
ﻟــﻪ اﻷﻳّﺎم اﳌﺴــﻌﻮدة ﻻﺑﺘــﺪاءات اﻷﻋــﻤﺎل وﻳﻔﻴﺪوﻧــﻪ ﺑﻘﺪﻣــﺔ اﳌﻌﺮﻓــﺔ ﺑﺎﻟﻜـﻠّﻴّﺎت ﻣــﻦ
اﻷﻣﻮر اﻟﻜﺎﺋﻨــﺔ  (4) ،واﻟﻨــﺪﻣﺎء اﻟــﺬﻳﻦ ﻳﺴﺎﻣــﺮوﻧــﻪ ﰲ ﺧﻠﻮاﺗــﻪ وﳛﺎدﺛﻮﻧــﻪ ﰲ أوﻗﺎت
ﻓﺮاﻏﻪ ﻟﻴﺆﻧﺴﻮا ﺑﺬﻟﻚ وﺣﺸﺘﻪ وﳚﺪدوا ﻋﻠﻴﻪ ﻧﺸﺎﺗﻪ  (5) ،واﳌﻠﻬﻮن اﻟﺬﻳﻦ ﻳﺴﻤﻌﻮﻧﻪ
اﻷﳊﺎن اﳌﻨﻄﻘﻴّــﺔ واﻟﻨﻐــﻢ اﳌﺆﺗﻠﻔــﺔ اﳌﺸــﺘﻤﻠﺔ ﻋﻠــﻰ اﳊﻜــﻢ اﶈﻀــﺔ اﳉﺎرﻳــﺔ ﰲ ﻗﻮى
اص ﻣــﻦ أﻫﻞ
ﻧﻔﺴــﻪ وأﺧــﻼط ﺟﺴــﺪﻩ  ،وإن ﻳﺘﺤ ّﻘــﻖ ﻛﻨــﻪ اﻟﻔﺎﺋــﺪة ﺑــﺬﻟﻚ إﻻ اﳋﻮ ّ
اﳊﻜﻤﺔ  (6) ،واﳋــﺪم اﳌﻘﻴﻤــﻮن ﻋﻠــﻰ رأﺳــﻪ اﳌﻘـﺮﺑﻮن ﻟــﻪ ﺣﺎﺟﺎت ﺑﺪﻧــﻪ ﻛﺎﳌﻄﺎﻋــﻢ
واﳌﺸﺎرب واﳌﻼﺑــﺲ واﳌـﺮاﻛﺐ وﻏــﲑﻫﺎ  ،ﻓﺈ ّن اﳌــﻠﻚ ﻟــﻦ ﻳﺴــﺘﻐﲏ ﻋﻨﻬــﻢ ﰲ ﺗـﺮﺗﻴﺐ
ﳑﻠﻜﺘـ ــﻪ ﰲ أﻋـ ــﲔ رﻋﻴﺘـ ــﻪ وﺗﻔﺨﻴـ ــﻢ ﺳـ ــﻠﻄﺎﻧﻪ ﰲ ﺻـ ــﺪور أﻛﻔﺎﺋـ ــﻪ  (7) ،واﻟﺴﺎﺑﻊ
وﻳﻮﺻــﻠﻮﻢ إﱃ
ـﻜﻞ واﺣــﺪ ﻣــﻦ ﻫــﺬﻩ اﻟﻄﺒــﻘﺎت ﻣـﺮاﺗﺒﻬﻢ ّ
اﳊــﺠﺎب اﻟــﺬﻳﻦ ﻳـﺮﺗﺒﻮن ﻟـ ّ
ﺧﺪﻣﺘﻬﻢ ﰲ أوﻗﺎﻢ وﻳﻔﻮن ﲟﺎ إﻟﻴﻬﻢ ﺣﺴﺐ ﻣﺎ ﻳﻠﺰﻣﻬﻢ .
واﻟﺴـ ــﺒﻌﺔ اﶈـ ــﺘﺎج إﻟﻴﻬـ ــﻢ ﳌﺼﺎﱀ رﻋﺎﻳﺎﻩ ّ ،أوﳍ ــﻢ اﻟﻮزراء ﻓﺈ ّن اﳌ ــﻠﻚ اﻟﻔﺎﺿـ ــﻞ ﻻ
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Tex t a n d T ran s l at i o n ( 21 8) – ( 219 )

restoration of incorruptness from corruption and of order from disorder,
and an example of it from the craft of medicine is the return of health to a
sick body.
(219) In administering his affairs and acting well the virtuous leader needs
fourteen persons supporting him. They are like the natural body parts by
which the soul manifests its actions, and like the instruments of the crafts
through which the producer perfects his product. They are all divided into
two parts: one of them is the class [of supporters] whom the king needs for
the requirements of his body and soul. The second is the class [of supporters] whose commitment he needs for the welfare of his subjects and the
organisation of his kingdom.
The seven needed for the requirements of [his] body and soul are: (1) the
wise men who sharpen his intellect, conform to his understanding and
benefit him greatly in matters concerning his religious and his worldly
motives; (2) the physicians who have charge over his body in the best way
possible and pursue its health as far as possible, so they administer food
and medication for him at the right times; (3) the astrologers who choose
for him the days which are favourable for beginning actions and benefit
him because the knowledge of the universals [which they derive by means
of astrology] precedes [the knowledge of] the generated [and corruptible]
things; (4) the drinking companions who spend the night in pleasant
conversation with him in his private quarters and talk to him in his leisure
time, in order to cheer him in his solitude by [their company] and revive
his energy; (5) the entertainers who play for him melodious compositions
and harmonious tunes, which include pure maxims which pervade the
powers of his soul and the mixtures of his body; although only the most
distinguished of the wise men confirm the full advantage of this [namely,
music]; (6) the servants who wait on him and bring him his bodily requirements like food, drink, clothing, riding animals and the like. For the king is
not able to dispense with them in arranging his kingdom in the view of his
subject[s] and in magnifying [the standing] of his reign in front of his
equals; (7) the seventh are the chamberlains who arrange for each one of
these classes their ranks and get them to their tasks on time and to carry
out their duty.
Of the seven which are required for the welfare of his subjects the first are
the viziers. The good king is not able to dispense with a vizier of sound
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ﻳﺴــﺘﻐﲏ ﻋــﻦ وزﻳــﺮ ﺣﺎزم ﻳــﺮﺟﻊ إﱃ إﺻــﺎﺑﺔ رأي وﺟﺰاﻟــﺔ ﺗــﺪﺑﲑ  ،واﻟــﺜﺎﱐ اﻟﻘﻀــﺎة
اﳌﺘﻮﻟّــﻮن اﻟﻨﻈــﺮ ﰲ ﻣــﻈﺎﱂ اﳋﻠﻴﻘــﺔ وﲪﻠﻬــﻢ ﻋﻠــﻰ ﺣﻜــﻢ اﻟﺘﺼــﻔﻴﺔ وإﻟ ـﺰاﻣﻬﻢ ﺳــﻨﻦ
اﻟــﺪﻳ ــﻦ وأﺣــﻜﺎم اﻟﺸ ـﺮﻳﻌﺔ  ،واﻟــﺜﺎﻟﺚ ﻗﺎدة اﳉﻴــﻮش اﻟــﺬﻳﻦ ﻳﺘﻮﻟّــﻮن ﺣﻔ ــﻆ اﻟﺜﻐ ــﻮر
وﲪﺎﻳﺔ اﻷﻃﺮاف  ،واﻟﺮاﺑﻊ اﻟﻜﺘﺒﺔ اﻟﺬﻳﻦ ﻫﻢ أﻟﺴﻨﺔ اﳌﻠﻮك وﺣﺎﻓﻈﻮ اﳊﺴﺒﺎﻧﺎت ﰲ
ﻛﻞ ﺷﻲء ﻣﻦ اﳌﻌﺎﱐ اﻟﻜﺮﳝﺔ ﻣﻮاﺿﻌﻬﺎ ﻋﻠﻰ اﻻﺣﺘﻴﺎط ،
اﻟﺪﺧﻞ واﳋﺮج وواﺿﻌﻮ ّ
واﳋﺎﻣــﺲ ﺣﻔﻈــﺔ اﻟــﺮﻋﺎﻳﺎ ﰲ اﳌﻤﻠﻜــﺔ ﻋــﻦ ﻋــﻴﺐ اﻟــﻌﺘﺎة وﺻــﺎﺋﻨﻮ ﺣــﺮﻣﻬﻢ وأﻣـﻮاﳍﻢ
ﻋــﻦ اﳌــﺮدة واﳉــﻨﺎة  ،واﻟﺴﺎدس اﻟﺒﺎﺣﺜــﻮن ﻋــﻦ أﺧــﺒﺎر اﳌﻤﻠﻜــﺔ ﰲ اﻟﻘــﺮب واﻟﺒﻌــﺪ
اﳌﺘﻌـ ّـﺮﻓﻮن أﺣﻮال اﻟﻌـ ّـﻤﺎل واﻟــﺮﻋﺎﻳﺎ ﻟﻴﻨﻬــﻮﻫﺎ وﳚﻌﻠ ـﻮا اﳌــﻠﻚ ﻣــﻦ ﻣﻌــﺮﻓﺘﻬﺎ ﻛﺎﻟﺸــﺎﻫﺪ
اﳌﱰددون ﰲ اﻟﺴﻔﺎرة ﺑﻴﻨﻪ وﺑﲔ ﻣﻦ ﳛــﺘﺎج إﱄ ﳐﺎﻃﺒﺘﻬــﻢ ﻣــﻦ رﻋﺎﻳﺎ
ﳍﺎ  ،واﻟﺴﺎﺑﻊ ّ
وأﻫﻞ ﳑﻠﻜﺘﻪ أو ﻣﻦ ﻧﻈﺮاء ﺑﻪ وأﻛﻔﺎﺋﻪ .
) (220واﻟﻮاﺟﺐ ﻋﻠﻰ اﳌﻠﻚ أن ﻳﻌﻄﻲ ﻫﻮ ﻷﻣﻦ ﻧﻔﺴﻪ ﺳﺘّﺔ أﺷﻴﺎء ﻳﺴــﺘﺨﻠﺺ ﺎ
ﻋﻘﺎﺋــﺪﻫﻢ ﰲ اﳌﻨﺎﺻــﺤﺔ واﶈﺒّــﺔ وﳛﺴــﻢ ﺎ ﻋﻨﻬــﻢ ﺳــﺒﻴﻞ اﻟﺸــﻜﺎﻳﺔ واﻻﺳــﺘﺰادة ،
وﻳﺄﺧــﺬ ﻣﻨﻬــﻢ ﳍﺎ ﺳــﺘّﺔ أﺷــﻴﺎء أﺧــﺬاً ﻻ ﻳــﻘﺎد واﺣــﺪ ﻣﻨﻬــﻢ ﻋﻠــﻰ ﺗﻘﺼــﲑ ﰲ ﺷــﻲء
ﻣﻨﻬﺎ .
اﳌﺘﻮﺳ ــﻌﺔ ﰲ اﻷرزاق ﻋﻠ ــﻰ ﻗ ــﺪر ﻣ ـﺮاﺗﺐ
ﻓﺄوﳍﺎ ّ
ّ
ﻓﺄﻣﺎ اﻟﺴ ــﺘّﺔ اﻟ ــﱵ ﻳﻠ ــﺰم ﺑ ــﺬﳍﺎ ﳍ ــﻢ ّ
اﻷﻋــﻤﺎل  ،ﻓﺈﻧـّـﻪ ﻻ ﻳﻜﻔــﻲ ﻣــﻦ ﻻ ﻳﻜﻔــﻰ وﻻ ﻳــﻐﲏ ﻣــﻦ ﻻ ﻳــﻐﲎ  ،واﻟــﺜﺎﱐ أن ﻻ
ﻳﺴﺘﻜﺪﻫﻢ ﰲ اﻷﻋﻤﺎل اﳌﻨﻮﻃــﺔ ــﻢ اﺳــﺘﻜﺪاد اﳌﺴــﺘﺒﻌﺪ ﻟﻄــﻮﻗﻬﻢ اﳌﺴــﺘﻨﺰف ﻟﻐﺎﻳــﺔ
ﳎﻬﻮدﻫﻢ  ،ﻓﺈ ّن اﻷﻧﻔﺲ ﻣــﱴ اﺳــﺘﻜﺮﻫﺖ ﻣـﻠّﺖ وﻣــﱴ اﺳــﺘﻜﺪت ﻛـﻠّﺖ وﻻ ﺑــﻘﺎء
ـﻜﻞ ﺗﻘﺼــﲑ
ﳍﺎ ﻣﻊ اﻟﺘﻌﺐ اﻟــﺪاﺋﻢ واﻟﻨﺼــﺐ اﳌﺘّﺼــﻞ  ،واﻟــﺜﺎﻟﺚ أن ﻻ ﻳﺆاﺧــﺬﻫﻢ ﺑـ ّ
ﻣﺆاﺧــﺬة ﻣــﻦ ﻻ ﻳــﻘﺒﻞ ﻋــﺜﺮًة وﻻ ﻳــﻘﺒﻞ ﻣﻌــﺬرة  ،ﺑﻞ ﻳﺘﻌ ّﻘﺒﻬــﻢ ﺑﺎﻟﺼــﻔﺢ واﻟﺘــﺠﺎوز
ﻳﱰﺻﺪ أﺣﻮاﳍﻢ ﰲ
واﻹﻏﻀﺎء واﻟﺘﺠﺎﰲ ﻣﺎ اﺣﺘﻤﻠﺘﻪ اﻟﺴﻴﺎﺳﺔ اﻟﻔﺎﺿﻠﺔ  ،واﻟﺮاﺑﻊ أن ّ
وﺟﺮاَﻟَ ـ َﺔ  :وﺟﺰاﻟ ــﺔ
 Mﻟﻠﻨّﻈ ــﺮ  :اﻟﻨﻈ ــﺮ  blank space of three letters M 2ﺗ ــﺪﺑﲑ َ M | after
 Mاﻟﻜﻨــﻪ  :اﻟﻜﺘﺒــﺔ |  blank space of three letters Mاﻷﻃ ـﺮاف  M 4 afterاﻟﻴﺼــﻔﻪ  :اﻟﺘﺼــﻔﻴﺔ
وﺣﺎﻓِﻈﻮا  :وﺣﺎﻓﻈﻮ
 blank space of three lettersاﻻﺣﺘﻴﺎط َ M | afterوواﺿﻌﻮا  :وواﺿﻌﻮ َ M 5
 with blank space ofواﳊــﻴﺎة  :واﳉــﻨﺎة  M 7وﺻــﺎﻳﻨﻮا  :وﺻــﺎﺋﻨﻮ |  Mاﻟــﺮﻋﺎﻳﺎﻩ  :اﻟــﺮﻋﺎﻳﺎ M 6
َ
 with blank space of three letters after it Mواﻟﻔﺎﻳ ــﻪ  :وأﻛﻔﺎﺋ ــﻪ three letters after it M 10
 blankﻳﻐﲎ  M 16 afterو ِ
اﺣﺪاً  :واﺣﺪ |  Mاﺣﺪاً  :أﺧﺬاً  M 13واﻻﺳـﱰادﻩ  :واﻻﺳــﺘﺰادة 12
َ
 :ﻟﻄ ــﻮﻗﻬﻢ |  Mاﳌﺴ ــﺘﻨﻌﺪ  :اﳌﺴ ــﺘﺒﻌﺪ |  Mاﳌﺒﻮﻃ ــﺔ  :اﳌﻨﻮﻃ ــﺔ space of three letters M 17
 break (∴) ind. and blank space of three letters Mاﳌﺘّﺼـ ـ ـ ــﻞ 19 after
 Mﻟﻄـ ـ ـ ــﻮﻓﻬﻢ
 blank space of three letters Mاﻟﻔﺎﺿﻠﺔ  M | afterواﻟﺘ ِ
ﺤﺎﰱ  :واﻟﺘﺠﺎﰲ 21
1
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management who resorts to finding the right opinion and excellent
administration. The second are the judges who are entrusted with the
examination of injustice done to men, inflict on them judgements to
rectify [wrongs], and compel them to [obey] the traditions of religion and
the ordinances of law. The third are the leaders of the armies who are
entrusted with the preservation of the frontiers and the protection of the
borders. The fourth are the secretaries who are the tongues of the kings,
the keepers of the accounts of income and expenditure, and those who
implement every noble concept with due caution. The fifth are the
protectors of the subjects in the kingdom from the vice of the wrongdoers,
and the guardians of their women and their possessions against rebels and
criminals. The sixth are the informants [who gather] information of what
happens in the kingdom near and far, are knowledgeable about the
situations of the governors and the subjects in order to communicate them
and make the king aware of them as if he were witnessing them. The
seventh are the emissaries moving to and fro between him and those of
the subjects and inhabitants of his kingdom or his peers and equals who
need to be addressed.
(220) It is the king’s duty to grant, for his own security, six things [to his
subjects] by which he secures their loyalty with sincerity and love and
prevents them [taking] the path of complaint and excessive requests. In
exchange for them he takes from [his subjects] six things in a way which
lets none of them go short in any of [these six].
The first of the six [things] which it is imperative upon him to bestow on
them is to ensure that they have sufficient means of subsistence corresponding to the[ir] professional positions. For he who is not given sufficient
means will not meet what is required of him, and he who is in need will
not be of any use. The second is not to wear them out in the works entrusted to them [by expecting] what is unattainable for them even if they
exhaust their power in greatest effort. For when the people are forced,
they become weary and when they are worn out, they become weak and
there is no survival for them as long as there is perpetual hardship and
continuous exertion. The third is not to punish them for every shortcoming as if he were someone who accepts neither slips nor excuses, but
rather to discipline them by pardoning them, passing over without
punishing and by overlooking and turning away from [their shortcomings]
as far as good leadership tolerates. The fourth is to observe their attitudes
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آﺛﺎر اﻟﻄﺎﻋﺔ وﻳﻨﻌﻢ اﻟﻔﺤﺺ ﻋﻦ دﻻﺋﻞ اﳌﻨﺎﺻﺤﺔ  ،وﻣﱴ وﻗﻒ ﻣﻦ أﺣﺪﻫﻢ ﻋﻠﻰ
ﺣﺎﻟــﺔ ﻣﺮﺿــﻴﺔ أذاﻗــﻪ ﺣــﻼوة ﺳــﻌﻴﻪ وﲦــﺮة ﻛﺪﺣــﻪ ﻟﻴﻘـ ّـﻮى ﻋﺰﻣــﻪ ﻋﻠــﻰ اﻻزدﻳﺎد ﻣــﻦ
اﳋﺪﻣــﺔ وﻳﻈﻬــﺮ ﻻﻗﺮاﻧــﻪ أ ّن ﺳــﻌﻲ اﺘﻬــﺪ ﻻ ﻳﻀــﻴﻊ وﻧﺼــﻴﺤﺔ اﳌﺸــﻔﻖ ﻻ ﺗﺒــﻮر ،
ﺗﺼﺮم اﻷﻋﻮام
ﻣﺮ اﻷﻳّﺎم وﳛﻔﻆ وﺳﺎﺋﻠﻬﻢ ﻋﻠﻰ ّ
ﻓﺎﳋﺎﻣﺲ أن ﻳﺮﻋﻰ ﺣﺮﻣﺎﻢ ﻋﻠﻰ ّ
ﺣﻖ ﻣﺸ ــﻬﺪﻫﻢ ﰲ ﻣﻐﻴﺒﻬ ــﻢ وﻋﻤﻠﻬ ــﻢ ﰲ ﻋﻄﻠﺘﻬ ــﻢ وﳏﻴﺎﻫ ــﻢ ﰲ ﳑﺎ ــﻢ
وﻳﻘﻀ ــﻲ ّ
وأﻧﻔﺴﻬﻢ ﰲ اﻋﻘﺎﻢ  ،ﻓﺈ ّن ﻣﻦ ﺿﻴﻊ ﺻــﺎﺣﺒﻪ ﰲ وﻗﺖ اﻟﻐﻴﺒــﺔ ﻋﻨــﻪ ﱂ ﳚــﺪﻩ ﻋﻨــﺪ
اﳊﺎﺟــﺔ إﻟﻴــﻪ  ،وﻣــﻦ ﺣﺎﻓــﻆ ﻋﻠــﻰ ﺣــﺮﻣﺎت اﳌﺘّﺼــﻠﲔ ﺑــﻪ داﺋــﻤﺎً ﻓﻘــﺪ ﺑﺴــﻂ ﺑــﺬﻟﻚ
ـﺎع
آﻣﺎﳍــﻢ وﻗﻮى ﺑــﻪ رﺟﺂﻫــﻢ  ،واﻟﺴﺎدس أن ﻻ ﻳــﻘﺒﻞ ﰲ أﺣــﺪ ﻣﻨﻬــﻢ ﻣﻜﻴــﺪة ﺳـ ٍ
ﻳــﺮوم اﺳﺘﻔﺴــﺎد ﺣﺎﻟــﻪ وﻻ إﻏ ـﺮاء و ٍ
اش ﻳﻘﺼــﺪ ﺑــﻪ ﺣــﻂ رﺗﺒﺘــﻪ  ،ﺑﻞ ﻳﺴــﺘﱪئ اﻷﻣــﺮ
ﻋﻠﻰ وﺟﻬﻪ وﻳﻨﻌﻢ اﻟﺘﻨﻘﲑ ﻋﻠﻰ ﻛﻨﻬﻪ وﻳﻌﻠﻢ أ ّن ﻣﻦ ﺷﺄن اﻟﺪﻫﺎة اﳊﺴﺪة اﻹﻓﺴﺎد
ﺑﺄﻏﻤﺾ ﺣﻴﻠﺔ .
ﻓﺄوﳍﺎ اﻹﺧــﻼص  ،ﻓﺈ ّن اﳌــﺪﺧﻮل
و ّأﻣﺎ اﻟــﱵ ﻳﻌﺘﺎﺿــﻮﺎ وﻳﺆاﺧــﺬون أﺻــﺤﺎﻢ ﺎ ّ
ﰲ اﻟﻌﻘﻴــﺪة رﲟﺎ ﻗــﺪح ﰲ اﳌــﻠﻚ وذﻟﻚ ذﻧﺐ ﻻ ﻳﻐﻔــﺮ وﺟــﺮم ﻻ ﻳﺼــﻔﺢ  ،واﻟــﺜﺎﱐ
اﻟﻮﻓﺎء وﻫﻮ أن ﻳﺘﺼـ ّـﺮف ﻣﻌــﻪ ﰲ ﺣﺎﻻت اﻟﺴـ ّـﺮاء واﻟﻀـ ّـﺮاء وأﻃﻮار اﻟﺸـ ّﺪة واﻟــﺮﺧﺎء
أذﻣﺘﻪ واﺧﺘﺼﺎﺻﻪ أﻳّﺎﻩ  ،وﻗــﺪ
ﻣﻌﺘﻘﺪاً أﻧّﻪ ﻣﻦ أﻳﺴﺮ ّ
ﺣﻖ إﻧﻌﺎم اﳌﻠﻚ ﻋﻠﻴﻪ وأﻫﻮن ّ
ﻗﺎل ﷲ ﻣﺎ ﻛﺎن ﻷﻫﻞ اﳌﺪﻳﻨــﺔ وﻣــﻦ ﺣــﻮﳍﻢ ﻣــﻦ اﻷﻋ ـﺮاب 〉ﻣﺎ〈 إﻟﻴــﻪ  ،واﻟــﺜﺎﻟﺚ
إﳏﺎض اﻟﻨﺼــﺢ وﻫﻮ أن ﳝﺸــﻲ أﻋﻤﺎﻟــﻪ ﻋﻠــﻰ أﻓﻀﻞ ﺳــﺒﻠﻬﺎ وأﲨﻞ ﻃــﺮﻗﻬﺎ وﳚﺘﻬــﺪ
ﰲ ﺗﺮﺑﻴﺐ أﺳﺒﺎب ﺳﻠﻄﺎﻧﻪ وﺗﻮﻃﻴﺪ ﻗﻮاﻋﺪ ﻣﻠﻜــﻪ وإﺻــﻼح أﻣﻮر رﻋﻴّﺘــﻪ ﻏــﲑ ﻣﻔــﺮق
ـﻜﻞ
ﺑــﲔ ﻣﺎ ﻳﺘ ــﻮﻻﻩ وﻳﺘــﻮﻻﻩ ﻏ ــﲑﻩ ﰲ ﺻــﺪق اﻟﻌﻨﺎﻳــﺔ ﻋﺎرﻓﺎً ﺑﺄ ّن اﳌ ــﻠﻚ ﺳــﺎﺋﺲ اﻟـ ّ
ـﻜﻞ  ،وﻻ ﻳﺴــﻌﻲ ﺗــﺮك اﻟﻌﻨﺎﻳــﺔ ﳑﺎ ﻫﻮ
ـﻜﻞ ﺷــﺎﻣﻞ ﻟﻠﺠــﺰء واﳉــﺰء ﰲ ﺿــﻤﻦ اﻟـ ّ
واﻟـ ّ

َ Mاﻣﺎ َﳍــﻢ  :آﻣﺎﳍــﻢ َ M 8ﻣﻌﻴﺒﻬــﻢ  :ﻣﻐﻴﺒﻬــﻢ  blank space of three letters M 5ﺗﺒــﻮر
ﺎﻫــﻢ  :رﺟﺂﻫــﻢ
رﺟ ُ
 blank space ofﺎ  M | afterاﻟــﺬي  :اﻟــﱵ َ M 12
دﻫﺎﻩ  :اﻟــﺪﻫﺎة َ M 10
 Mاﻟﺴـ ــﺮآ  :اﻟﺴـ ــﺮاء 14
 blank space of three letters Mأﻳﺎﻩ 15 after
three letters M
ّ
ّ
ّ
ﺘﻮﱃ  :وﻳﺘﻮﻻﻩ  ? 19اﻵﻳﺔ  M : or readاﻻَﻳﻪ  :إﻟﻴﻪ 16
 Mﻳَ ّ
3 after
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for signs of obedience and to make an effort to inquire closely into the
proofs of [their] sincerity; and when he meets in one of them with a
satisfying attitude, he allows him to taste the sweetness of his effort and
the fruit of his labour so that he will strengthen his determination to give
yet more service and demonstrate to his peers that neither the effort of
the diligent is wasted nor the advice of the concerned futile. The fifth is to
respect their honour in the course of the days, guarantee their means in
the passing of the years, respect their tombs when they are gone, their
[accomplished] work when they have stopped [working], their dwelling
places when they are dead and their selves in their offspring. For someone
who neglects his associate when absent will not find him [by his side]
when he needs him, whereas he who has always protected the honour of
those associated with him will thereby have enlarged their hopes and
strengthened their expectations. The sixth is not to be taken in either by
tricks of a slanderer who wishes to destroy [the king’s] prosperity or by
the allurements of a traitor who thereby pursues undermining his standing, but to make a full investigation upon the issue in the correct way, to
make an effort to examine its core and to know that it is the way of
envious and cunning people to use concealment and trickery to destroy.
As to [the things] they [i. e the kings] receive in exchange and by which
they gain mastery over their associates, the first of them is sincere loyalty.
For someone of false loyalty may offend against the king and that is an
offence not forgiven and a crime not pardoned. The second is sincerity, i. e.
that [the subject] stands by [his king] in situations of prosperity and
distress and at times of trouble and ease believing that his entitlement to
the king’s favour is less significant and his claims and demands for it are
less important. Already God has said: ‘The people of Medina and their
neighbouring desert Arabs should not’ and so on.305 The third is honesty in
counsel, i. e. that [the subject’s] deeds proceed according to the most
virtuous of paths and most beautiful of ways, and are made in an effort to
foster the fundamentals of [the king’s] reign, the consolidation of the
foundations of his kingship and the improvement of the affairs of his
subjects without distinguishing between one’s own tasks and those of
others in providential care, as he knows that the king leads the whole, that

305

This is from Surat al-Tawba (9:120): ‘The people of Medina and their neighbouring
desert Arabs should not have held back from following God’s Messenger, nor should
they have cared about themselves more than him: if ever they suffer any thirst,
weariness, or hunger in God’s cause, take any step that angers the disbelievers, or gain
any advantage over an enemy, a good deed is recorded in their favour on account of it.
God never wastes the reward of those who do good’ (tr. Haleem).
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ﻗﻄﻌﺔ ﻣﻨﻪ  ،واﻟﺮاﺑﻊ اﻹﺟﻼل وﻫﻮ أن ﻻ ﻳﻄﺮح ﻣﻬﺎﺑﺘﻪ ﻋﻦ ﻗﻠﺒﻪ ﰲ ﺧﻔﺾ ﺻﻮﺗﻪ
وﺿـ ّـﻢ أﻃﺮاﻓــﻪ واﺳــﺘﻌﻤﺎل ﺣﺴــﻦ اﻷدب ﰲ ﻗﻴﺎﻣــﻪ وﻗﻌــﻮدﻩ واﻹﻗــﺒﺎل ﻋﻠــﻰ ﺣﺪﻳﺜــﻪ
ﺑﺬﻫﻨ ــﻪ وﲰﻌ ــﻪ  ،ﻓﺈ ّن اﳌﻠ ــﻮك رّﲟﺎ اﺳ ــﺘﻌﺎدوا اﳌ ــﺨﺎﻃﺒﲔ ﺣ ــﺪﻳﺜﻬﻢ اﻣﺘ ــﺤﺎﻧﺎً ﳍ ــﻢ ،
واﳋﺎﻣ ــﺲ ﻛﺘ ــﻤﺎن اﻟﺴ ـ ّـﺮ ﻓﺈﻧّــﻪ رﻛ ــﻦ ﻣ ــﻦ أرﻛﺎن اﻟﺘ ــﺪﺑﲑ  ،واﻟﺴﺎدس ﺗ ــﺮك اﻟﺪاﻟّــﺔ
واﻟﺴــﺤﺐ ﰲ اﻟﻄﻠﺒــﺔ  ،ﺑﻞ ﻳﺼــﱪ إذا ﻣﻨــﻊ وﻳﺸــﻜﺮ إذا أﻋﻄــﻰ وﻻ ﻳﺰﻳــﺪﻩ ﺻــﺎﺣﺒﻪ
ّادﻧﺎءً وﺗﻘﺮﻳﺒﺎً إﻻ زادﻩ إﺟﻼﻻً وﺗﻮﻗﲑاً .
) (221ﻗﺪ ﺗﻘ ّﺪم اﻟﻘﻮل ﺑﺄ ّن اﻟﻔﻀﺎﺋﻞ اﻟﱵ ﳛﺼﺮﻫﺎ اﻹﻧﺴﺎن ﻣﻦ ﺟﻬﺔ ﻧﻔﺴﻪ راﺟﻌﺔ
وﻗﻮة اﻟﺸــﻬﻮة
وﻗﻮة اﻟﺘﻤﻴﻴﺰ ّ ،
وﻗﻮة اﻟﻐﻀﺐ ّ
إﱃ اﻟﻘﻮى اﻟﺜﻼث  ،أﻋﲏ ّﻗﻮة اﻟﺸﻬﻮة ّ
وﻗﻮة اﻟﻐﻀـ ــﺒﻴّﺔ ﺑﺈزاء اﻟﻨﻔـ ــﺲ
ﺑﺈزاء اﻟﻨﻔـ ــﺲ اﳌﻐﺘـ ــﺬﻳـ ــﺔ اﻟـ ــﱵ ﺎ ﻳﻨﻤـ ــﻮ اﻹﻧﺴﺎن ّ ،
وﻗﻮة اﻟﺘﻤﻴــﻴﺰ ﻫــﻲ اﻟﻨﻔــﺲ اﻟﻨﺎﻃﻘــﺔ اﻟــﱵ ﺎ ﻳﻌﻠــﻢ
اﳊﺴﺎﺳﺔ اﻟﱵ ﺎ ﻳﺪﻓﻊ
ّ
اﳌﻀﺎر ّ ،
ّ
ﺧﺎﺻــﻴّﺔ ﻓﻀــﻴﻠﺔ ﺗﺘﻔـ ّـﺮد ﺎ ﻋــﻦ
ـﻼث
ـ
ﺜ
اﻟ
ـﻮى
ـ
ﻘ
اﻟ
ـﺬﻩ
ـ
ﻫ
ـﻦ
ـ
ﻣ
ـﺪة
ـ
ﺣ
ا
و
ـﻜﻞ
ـ
ﻟ
و
.
ـﻘﻞ
وﻳﻌـ
ّ
ّ
ﻣﺘﻮﺳــﻄﺔ ﺑــﲔ ﻃــﺮﰲ اﻟﺸــﺮة
ﻏــﲑﻫﺎ  ،وﻓﻀــﻴﻠﺔ اﻟﻘــﻮة اﻟﺸــﻬﻮاﻧﻴّﺔ اﻟﻌ ّﻔــﺔ وﻫــﻲ ﺣﺎﻟــﺔ ّ
ﻣﺘﻮﺳــﻄﺔ ﺑــﲔ ﻃــﺮﰲ
اﻟﻘﻮة اﻟﻐﻀﺒﻴّﺔ اﻟﺸﺠﺎﻋﺔ وﻫﻲ ﺣﺎﻟﺔ ّ
وﲬﻮد اﻟﺸﻬﻮة  ،وﻓﻀﻴﻠﺔ ّ
ﻣﺘﻮﺳــﻄﺔ ﺑــﲔ ﻃــﺮﰲ
اﻟﺘﻬﻮر واﳉــﱭ  ،وﻓﻀــﻴﻠﺔ اﻟﻘـ ّـﻮة اﻟﺘﻤﻴــﻴﺰﻳـّـﺔ اﳊﻜﻤــﺔ وﻫــﻲ ﺣﺎﻟــﺔ ّ
ّ
اﳌﻜﺮ واﻟﻐﺒﺎوة  .ﰒ ﻳﺘﻮﻟّﺪ ﻣﻦ ﳎﻤﻮع ﻫﺬﻩ اﻟﻔﻀﺎﺋﻞ ﻋﻠﻰ اﻻﻋﺘﺪال ﻓﻀﻴﻠﺔ راﺑﻌﺔ ،
ﻣﺘﻮﺳــﻄﺔ ﺑــﲔ ﻃــﺮﰲ اﻟﺘﺴ ـﻠّﻂ واﻻﺳــﺨﺬاء  .ﻓﻘــﺪ ﻧــﺰل
أﻋــﲏ اﻟﻌــﺪل وﻫــﻲ ﺣﺎﻟــﺔ ّ
اﻟﻌــﺪل ﻣﻨﺰﻟــﺔ اﻟﺼﻮرة اﳌﻮﺟﻮدة ﰲ اﻟﻨﻔــﺲ ﻋﻨــﺪ اﻋﺘــﺪال ﺗــﻠﻚ اﻟﻘــﻮى اﻟﺜــﻼث  ،ﰒ
ﻳﺘﻔﺮع ﻣﻦ ﻫﺬﻩ اﻟﻘﻮى اﻟﺜﻼث ﻓﻀﺎﺋﻞ أﺧﺮ ﺗﺮﺟﻊ ﰲ اﻟﻘﺴﻤﺔ إﻟﻴــﻬﺎ ّإﻣﺎ ﻛﺎﻷﻧﻮاع
ّ
ﳍﺎ أو ﻛﺎﳌﺮّﻛﺐ ﻣﻨﻬﺎ .
وﻣــﺜﺎل ذﻟﻚ أ ّن اﻟﻘـ ّـﻮة اﻟﺸــﻬﻮاﻧﻴّﺔ ﻣــﱴ ﺿــﺒﻄﺖ ﻋــﻦ اﻻﺷــﺘﻐﺎل ﲟﺎ ﻫﻮ ﺧﺎرج ﻋــﻦ
ﻣﻘــﺪار اﳊﺎﺟــﺔ ﲰّــﻲ ذﻟﻚ ﻗﻨﺎﻋــﺔ  ،وﻣــﱴ ﺳﻠﺴــﺖ ﻟﺒــﺬل ﻣﺎ ﳚﻮزﻩ اﻹﻧﺴﺎن ﻣــﻦ
اﻷﻣــﻼك ﳛﺴــﻦ اﳌﻮاﺳــﺎة ﻋﻠــﻰ ﺟﻬــﺔ ﻳــﻘﺘﲏ ﺑــﻪ اﳊﻤــﺪ واﻷﺧــﺬ ﲰـّـﻲ ذﻟﻚ ﺟﻮداً ،
وﳘﺎ ﲨﻴﻌﺎً ﻣﺘّﺼﻼن ﺑﺎﻟﻌ ّﻔﺔ .
ﻳﺴﺘﻔﺰﻫﺎ أﱂ اﳌﻜﺮوﻩ ﲰّﻲ ذﻟﻚ ﺻـﱪاً
اﻟﻘﻮة اﻟﻐﻀﺒﻴّﺔ ﺿﺒﻄﺎً ﻻ ّ
وﲟﺜﻠﻪ ﻣﱴ ﺿﺒﻄﺖ ّ
 blankﳍــﻢ  M | afterﺣــﺪ ﺑﻴﻨﻬــﻢ  :ﺣــﺪﻳﺜﻬﻢ  blank space of three letters M 3ﻣﻨــﻪ 1 after
 add.ﻳﺼﱪ  blank space of three letters M 5 afterاﻟﺘﺪﺑﲑ space of three letters M 4 after
ادﻧﺎء above the line M 6
 break (∴) ind. and blank space of threeوﺗﻮﻗﲑاً ّ M | afterادﻧﺂ ً ّ :
 M 15 afterاﻟﺜــﻠﺚ  :اﻟﺜــﻼث  M 11اﻟﺘَﻤــﻴﺰ  :اﻟﺘﻤﻴــﻴﺰ |  Mاﻟﺜــﻠﺚ  :اﻟﺜــﻼث letters M 8
 Mاﻟﺜﻠﺚ  :اﻟﺜﻼث  M 18اﻟﺜﻠﺚ  :اﻟﺜﻼث  blank space of three letters M 17واﻟﻐﺒﺎوة
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the whole contains the part and the part is within the whole. He does not
attempt to stop caring for what he is part of. The fourth is reverence, i. e.
not to diminish the awe in his heart, by speaking in hushed tones, bowing,
displaying the finest manners while sitting and standing and attending to
[the king’s] speech with his mind and hearing. For the kings may ask the
ones addressed to repeat their speech, testing them. The fifth is secrecy,
for it is one of the essentials of government. The sixth is to avoid boldness
and to step back from making demands. Rather [the subject] is patient
when [his demand is] refused and grateful when it is granted. His master
does not increase his closeness and nearness, unless he increases the
honour and respect [he shows his king].
(221) The doctrine has already been presented before that the virtues
which man comprises on the part of his soul derive from three faculties,
i. e. the faculty of appetite, the faculty of anger and the faculty of discrimination. The faculty of appetite corresponds to the nourishing soul by
which man grows. The faculty of anger corresponds to the sensible soul by
which one avoids harm. The faculty of discrimination is the rational soul
by which one knows and thinks. Each one of these three faculties has a
specific virtue by which it is distinguished from the others. The virtue of
the appetitive faculty is moderation, which is the intermediary condition
between the two extremes of greed and the extinction of passion[s]. The
virtue of the irascible faculty is courage, which is the intermediary condition between the two extremes of recklessness and cowardice. The virtue
of the discriminating faculty is wisdom, which is the intermediary condition between the extremes of deception and ignorance. From the wellbalanced sum of these virtues a fourth virtue is then brought forth, i. e.
justice. It is the intermediary condition between the two extremes of
tyranny and servility. So justice is certainly like the form that exists in the
soul when those three faculties are well-balanced. From these three
faculties, then, other virtues branch out which derive from them by
division, either as kinds of them or as composites of them.
For example, when the appetitive faculty is restrained from excess, that is
called self-restraint. When it is compliant to give freely of man’s possessions to such an extent that he can be charitable in a way by which praise
and acceptance are acquired, that is called generosity. These two [i. e.
self-restraint and generosity] together are joined to moderation.
In the same manner when the irascible faculty is restrained from being
provoked by some inconvenience, that is called patience, magnanimity or
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أو ﺳ ــﻌﺔ اﻟﺼ ــﺪر أو رﺣﺐ اﻟ ــﺬراع  ،وﻣ ــﱴ ﺿ ــﺒﻄﺖ ﺿ ــﺒﻄﺎً ﻳﺴﺘﻤﺴ ــﻚ ﺑــﻪ ﻋ ــﻦ
اﳌــﺒﺎدرة إﱃ ﻗﻀﺎء وﻃـ ّـﺮ اﻟﻐﻀــﺐ ﳑــﻦ ﳛــﲏ ﻋﻠﻴــﻪ ﲰـّـﻲ ﺣﻠــﻤﺎً أو ﻋﻔـﻮاً أو ﻛــﺮﻣﺎً ،
وﳘﺎ ﻳﺘﻌﻠّﻘﺎن ﺑﺎﻟﺸﺠﺎﻋﺔ .
وﲟﺜﻠــﻪ ﻣــﱴ ﺿــﺒﻄﺖ اﻟﻨﻔــﺲ اﻟﺘﻤﻴﻴﺰﻳّــﺔ ﺿــﺒﻄﺎً ﻻ ﺗﻘــﺪم ﻋﻠــﻰ اﻟﻌــﻤﻞ ﰲ اﳊﻮادث
اﻟﻮاﻗﻌﺔ إﻻ ﲟﺎ ﻫﻮ أﻗــﺮب إﱃ اﻟﺴــﻼﻣﺔ وأﺑﻌــﺪ ﻣــﻦ اﻟﻀــﺮر واﺳــﺘﻌﻘﺎب اﻟﻨﺪاﻣــﺔ ﲰـّـﻲ
ﺣــﺰﻣﺎً  ،وﻣــﱴ ﻫـ ّﺬﺑﺖ ــﺬﻳﺒﺎً أﺳــﺮﻋﺖ اﳍﺠــﻮم ﻋﻠــﻰ ﺣﻘﺎﺋــﻖ ﻣﺎ ّأدﺗــﻪ اﳊﻮاس إﱃ
ﻧﻔﺴﻬﺎ ﲰّﻲ ذﻟﻚ ﻓﻄﻨﺔً أو ﻓﻬﻤﺎً  ،وﻣﱴ ﻻﺣﻈﺖ ﻣﺎ ﻳﻨﺘﺢ ارﺗــﻜﺎب اﻟﻘﺒﺎﺋــﺢ ﻣــﻦ
ﺳﻮء اﻷﺣﺪوﺛﺔ ﻓﺄﺣﺴﻨﺖ اﻻرﺗﺪاع ﻋﻦ ﺗﻌﺎﻃﻴﻬﺎ واﳔﺰﻟﺖ ﻋﻦ اﻹﻗﺪام ﻋﻠﻴﻬﺎ ﲰّﻲ
ذﻟﻚ ﺣﻴﺎء  ،وﻣﱴ ﻣﻨﻌﺘﻬﺎ ﻋﻦ اﻟﺮﻓﻊ واﻻﺳﺘﻄﺎﻟﺔ ﲰّﻲ ذﻟﻚ ﺗﻮاﺿﻌﺎً .
) (222واﻟﻔﻀﺎﺋﻞ اﳉﺴﻤﺎﻧﻴّﺔ ﺗﻨﻘﺴﻢ ﻗﺴﻤﲔ  ،أﺣﺪﳘﺎ ﻣﺎ ﻳﺘّﺼﻞ ﺑﺎﳌﺮﻓﻖ  ،ﳓﻮ ّﻗﻮة
اﻟﺒ ــﺪن وﺳ ــﻼﻣﺘﻪ ﻋ ــﻦ اﻟ ــﻌﺎﻫﺎت  ،واﻟ ــﺜﺎﱐ ﻳﺘّﺼ ــﻞ ﺑﺎﻟﺰﻳﻨ ــﺔ  ،ﳓﻮ اﻟﺼﻮرة اﳊﺴ ــﻨﺔ
وﻧـ ـﺰاﻫﺘﻬﺎ ﻋ ــﻦ اﻟﺪﻣﺎﻣ ــﺔ  .واﻟ ــﺮﺟﺎل إﱃ ﻓﻀﺎﺋﻞ اﻟﺰﻳﻨ ــﺔ أﺣﻮج ﻣﻨﻬ ـ ّـﻦ إﱃ ﻓﻀﺎﺋﻞ
اﳌﺮﻓﻖ  .واﳌﻌﺎﱐ اﻟﱵ ﻳﺘﻌﻠّﻖ ﺎ اﻟﻔﻀﺎﺋﻞ اﳉﺴﻤﺎﻧﻴّﺔ ﺗﻜﻮن ﻣﻦ وﺟــﻬﲔ  ،أﺣــﺪﳘﺎ
اﻟﻨﺴــﺐ  ،واﻵﺧــﺮ اﻟﱰﺑــﺔ  ،وﻛــﻤﺎ أ ّن اﻟﻮاﻟــﺪﻳﻦ ﻳﻨﺴــﻼن اﻟﻮﻟــﺪ ﻋﻠــﻰ ﺷــﻜﻠﻴﻬﻤﺎ ﰲ
اﻟﺪﻣﺎﻣــﺔ واﳌﻼﺣــﺔ ﻛــﺬا اﳌــﻜﺎن اﻟــﺬي ﻫﻮ ﻣﻮﺿــﻊ اﻟﻜــﻮن  ،وﻛﺜـﲑاً ﻣﺎ ﻳﻮﺟــﺪ وﻃــﻦ
وﺻﺤﺔ ﺑﺪﻧﻪ وﻋﻠّﺔ ﻟﺸ ّﺪة أﺷـ ّﺪﻩ وﲨﺎل ﺻــﻮرﺗﻪ
اﻟﺮﺟﻞ وﻣﺴﻜﻨﻪ ﺷﻴﺌﺎً ﻟﻄﻮل ﻋﻤﺮﻩ ّ
وداﻋﻴﺔً ﻟﻄﻬﺎرة ﻃﺒﺎﻋﻪ وﺳﺠﺎﺣﺔ أﺧﻼﻗﻪ وذرﻳﻌﺔً إﱃ ﺬﻳﺐ ﺳﲑﻩ ورﺿﻰ أﳓﺎﺋﻪ .
واﺗّــﻔﺎق اﳌ ــﻮﻃﻦ اﳉﻴّ ــﺪ ﻳﻜ ــﻮن ﺑﺎﺗّــﻔﺎق اﻷﺳ ــﺒﺎب  ،اﻷﺳ ــﺒﺎب اﻟﻌﻠﻮﻳّــﺔ واﻟﺴ ــﻔﻠﻴّﺔ
ﲨﻴ ــﻌﺎً ّ ،أﻣﺎ اﻟﻌﻠﻮﻳّــﺔ ﻓ ــﺒﺄن ﻻ ﺗﻜ ــﻮن ﻣﻔﺮﻃـ ـﺔً ﰲ ﻧﺎﺣﻴ ــﱵ اﻟﺸ ــﻤﺎل أو اﳉﻨ ــﻮب
ﻓﻴﺴ ــﺘﻮﱄ ﻋﻠﻴ ــﻬﺎ ﻓ ــﺮط اﳊ ـﺮارة أو اﻟ ــﱪودة  ،و ّأﻣﺎ اﻟﺴ ــﻔﻠﻴّﺔ ﻓﺄن ﺗﻜ ــﻮن ّﺑﺮﻳّــﺔ ﲝﺮﻳّــﺔ
ﺳﻬﻠﻴّﺔ ﺟﺒﻠﻴّﺔً .

 M | afterﺣــﻴَﺂ  :ﺣــﻴﺎء  M 9ﺗﻌﺎﻃﺒــﻬﺎ  :ﺗﻌﺎﻃﻴــﻬﺎ | ُ Mﺳــﺆ  :ﺳــﻮء  M 8ﻧﻔﺴــﻪ  :ﻧﻔﺴــﻬﺎ
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generousness. When it is restrained from reacting to the acts and
outbursts of someone pitiable, it is called clemency, forgiveness or
kindness. The two [i. e. patience and clemency] are attached to courage.
In the same manner, when the discriminating soul is restrained from
proceeding [from thought] to action under normal circumstances unless it
is in the interest of wellbeing, avoiding harm and regrettable
consequences, it is called prudence. When it is refined in a way in which it
immediately grasps the truth of what the senses convey to it, that is called
intelligence or understanding. When it observes the results of committing
shameful deeds of slander, so that it acts well to prevent them from being
undertaken and restrains from venturing upon them boldly, that is called
shame. When it prevents itself from presumption and arrogance, that is
called modesty.
(222) The physical virtues are divided into two parts. One of them
concerns the benefits of the physique, for example bodily strength and
freedom from physical ailments. The second concerns beauty, for example
a lovely form and freedom from ugliness. Men are more in need of the
virtues of beauty than [women] are in need of the virtues of benefits of the
physique. The features on which the physical virtues depend are twofold:
one [set] of them is lineage and the other environment. Just as parents
procreate offspring who reflect their own appearances in respect to
ugliness and beauty, in the same way the birth-place [is reflected in the
offspring]. Often the homeland of a man and his dwelling place have a
bearing on his longevity, the soundness of his body, the factor[s] behind
his physical strength and the beauty of his form. It also induces purity in
his nature and gentleness in his character, and is a means towards the
refinement of his conduct and the graciousness of his manners. To be
given a fortunate living-place is caused by chance, which includes the
upper and the lower causes together. As for the upper causes, they should
not be extreme with regard to north or south, so that an excess of heat or
coldness would prevail over them. As for the lower causes, they are land,
sea, plain and mountainous.306

306

The catchword on fol. 133b, which most probably reads qāla Abū Zayd, is a clear
indication that the quotation in the name of al-ʿĀmirī is preserved in full.
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Commentary

(1) 5a1 (end of unidentified passage)1
Edition: ed. Cottrell with French tr. in ‘L’Anonyme’, pp. 435–6.
Source: unidentified; Ps.-Platonic?

As the beginning of the Marsh manuscript is lost, the text of our Philosophy
Reader (PR) starts, mid-sentence, at the end of a discussion about how to
talk about God appropriately. The topic is further elaborated in the following passages, which all sound Ps.-Platonic, but are introduced simply by
‘He says’. This seems to allow for the assumption that the incompletely
preserved first quotation must also derive from some (Ps.-)Platonic source.

(2) 5a2–13 He says in his Letter to Dionysius
Edition: ed. Cottrell with French tr. in ‘L’Anonyme’, pp. 435–6.
Source: unidentified; Arabic version of a commentary on the Ps.-Platonic Letter
to Dionysius?
Parallel (partial): R. fī l-Radd, Istanbul, Üniversite Kütüphanesi, MS 1458,
fol. 106a15–18;2 ed. Türker in ‘Traité’, 61.6–12; ed. Cottrell with French tr. in
‘L’Anonyme’, pp. 435–6.3

This is one of the rare instances in which the compiler of the PR provides
his readers with the – although corrupted – title of the source he quotes.
However, the provision of this title is not particularly helpful, even if Cottrell convincingly argues that the addressee of the letter must be
1

The text of the PR starts on what is presently numbered as fol. 5a, but whether the
current foliation originates from a time when the manuscript was still complete and
thus indicates how many folios of text are missing at the beginning must remain in
doubt (see pp. 7–8 above).
2 The manuscript has two different foliation numbers in the upper-left-hand corner of
the recto page. I give the foliation in Hindu-Arabic numerals and ink, the corresponding European foliation in pencil is 104a15–18.
3 Cottrell’s edition (‘L’Anonyme’, pp. 431–6) with a French translation is only a partial
edition, but includes the parallel to the PR. Badawī’s edition of the R. fī l-Radd (Aflāṭūn,
pp. 337–9) is based on an Iranian MS which does not include the passage parallel to the
PR. This passage is only found in the Istanbul MS indicated above, p. 47, n. 132.
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Dionysius and the reference thus to the Ps.-Platonic Second Letter.4 The
Greek version, Epistolae 310b-315a, has no parallel to the topics of our passage. Proclus’ discussion of the letter in his Theologia Platonica II, chapters 8
and 9, touches, at least, on the inconceivability and inexpressibility of the
One and stresses that the soul must leave all multiplicity aside in order to
join It.5 The similarities are not strong enough to assume that this
Proclean passage is a likely source for the quotation in the PR, but they
suggest that our compiler draws on a commentary of the letter rather than
the letter itself.6
So far, no Arabic version of or commentary on a Letter to Dionysius has
been discovered, but that it must have existed is suggested by another
excerpt ascribed to it in the Ps.-Platonic R. fī l-Radd.7 The entire excerpt is,
as Cottrell shows, parallel to the quotation in the PR, yet the latter is
slightly longer.

(3) 5b1–5 He says
Source: unidentified; Ps.-Platonic?

As this passage is introduced by ‘(and) he says’, the reader is led to believe
that the same authority as in the previous passage is quoted again. The
material may thus be Platonic or rather Ps.-Platonic. It is presented in the
form of an exhortation or advice based on personal experience: engaging
in divine matters and turning away from the bodily world ensures divine
providence.

(4) 5b5–8 He says
Source: unidentified; Ps.- or Neoplatonic?
Parallel: Anonymous, R. fī Ārāʾ, ed. Badawī in Aflāṭūn, 318.16–19.

4

‘L’Anonyme’, p. 423, n. 29.
See Proclus Diadochus, Théologie, ed. Saffrey and Westerink with French tr., II, pp. 51–7,
esp. 55–6.
6 Plotinus also mentions the Second Letter of Plato several times (for the passages, cf.
ibid., pp. XLIII–XLIX), but his references have nothing in common with the passage in
the PR. The problem of resorting to other things when thinking or talking about the
One is, however, addressed in the Enneades (e. g. V 3, 13 and V 5, 10).
7 The unique MS, which contains the parallel to the PR (cf. n. 3 above), however, refers to
a letter to W-s-ā-s-w-s. This reading can easily be explained as a misspelling of
Dionysius, Diyānisiyūs in Arabic. The Fihrist attests to ‘extant letters by Plato’ (246.20:
wa-lahū rasāʾil mawjūda) which is repeated by Ibn al-Qifṭī (18.10).
5

C o m m e n ta ry ( 2 ) – ( 5 )

The statement also occurs in the R. fī Ārāʾ al-ḥukamāʾ al-yūnāniyīn, where
it is explicitly ascribed to Plato. As the explanation of the meaning of the
three heavens appears in both texts, although in different places, it is obvious that it is not the compiler of the PR commenting on his excerpt.
The four heavens may stand for the realms of nature, soul, intellect and
the One of the Neoplatonic tradition, according to which Intellect keeps
nature and soul from approaching the One directly. The explanation of the
three heavens presented at the end of the passage is somewhat puzzling as
one would expect the first heaven to correspond to the natural sciences
and the second to psychology and/or mathematics.

(5) 5b8–6a1 Hermes says
Source: unidentified.
Parallel: Stobaeus, Anthologium II, 1, 26.1–9; Ibn Durayd, K. al-Mujtanā, ed.
Rosenthal with Greek text of Stobaeus and tr. in ‘Sayings’, pp. 183 and 54; ed. alʿAwwād, 194.1–6; ed. al-Dālī, 144.5–10: no. 488.

The quotation in the name of Hermes ultimately derives from a Greek
source, as the parallel to Stobaeus’ Anthologium indicated by Rosenthal
clearly shows. Its Arabic version appears also in the K. al-Mujtanā by the
Arab philologist and lexicographer Ibn Durayd (837–933), who may or may
not be the source for our compiler.8 Ibn Durayd’s version is closer to the
Greek, but has already suffered from some corruption.9 It is, in any case,
the only parallel between the K. al-Mujtanā and the PR.
The passage takes up the same topic as passages (1) and (2), namely the
indescribability of God.

8

On which, see also Van Bladel, Arabic Hermes, pp. 198–9, who argues that the transmission of this particular Hermes passage from Greek into Arabic may have happened
either through the translation of a Greek gnomologium as Rosenthal has already suggested or by the translation of various Christian authors who used Stobaeus. The
appearance of the passage in the PR somehow contradicts Van Bladel’s verdict (p. 199)
that ‘Moreover, it does not seem to have been repeated in later florilegia by other
Muslim authors; this particular Hermetic citation is ultimately a rare one in Arabic.’
9 See Rosenthal, ‘Sayings’, p. 54, n. 1: ‘This [i. e. the reading: ‘For it is impossible for a
comprehensible body to be described as something incomprehensible’], of course, is
non-sense. The Greek text suggests the reading: an yūṣafa 〈bi-〉jismin mudrakin mā, “for
an incomprehensible body to be described as something comprehensible”. But the
Arabic text may possibly have read originally: an yaṣifa (sic Bodl. ms.) jismun mudrakun
mā, “for a comprehensible body to describe something incomprehensible”.’ This
textual corruption may also have existed in the source text of the PR, be it the
K. al-Mujtanā or not, and explain the shortening of the quotation in the PR.
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(6) 6a1–10 Pythagoras says
Source: some commentary on the Dicta aurea?

A possible source for this Pythagorean quotation may be some version of
the Dicta aurea. Elsewhere the PR seems to make use of the standard version of the Dicta aurea (passage 102) and of the no longer extant Proclean
commentary on them (passage 16). The standard version and the extant
commentary on the Dicta aurea attributed to Iamblichus do not contain our
passage, but do have material on which a commentator could have commented in part by saying what is quoted in the PR.10 The commentary
ascribed to Proclus as preserved in Ibn al-Ṭayyib’s Istithmār does not have a
striking parallel to our passage. Yet, it does use the terms ‘divine’ and ‘natural number’ (ʿadad ilāhī/ṭabīʿī), but within a list of four categories of numbers: the divine, intellectual, psychic and natural numbers. Consequently,
Ibn al-Ṭayyib (78.10–11, 80.3) states that the existents begin with the
divine One and end with the natural four.
The PR’s explicit ascription of goodness to the divine numbers and of
the complete lack of goodness to the natural numbers, is absent in Ibn alṬayyib and any other text I have looked at. It is also surprising that the
number One is said to stand for the intellect and not for the One as the
First Principle, as it does, for example, in Ibn al-Ṭayyib (78.6–7) and the
Ikhwān al-Ṣafāʾ.11

(7) 6a10–b3 Aristotle says in his book called Metaphysics
Source: unidentified; some commentary on Aristotle, Met. Lambda, 7?

The passage may stem from some commentary on Book Lambda of Aristotle’s Metaphysica,12 in which case the underlying Aristotelian text is
10

The material in question is an invocation of the tetractys, the Arabic rendering of
which is faithful to the Greek original. It occurs in the Dicta aurea as preserved in
Miskawayh’s Ḥikma al-khālida (227.17), the Muntakhab Ṣiwān al-ḥikma (ed. Dunlop, line
532), and even twice – in a shorter and a longer version – in the lemmata of Iamblichus’ commentary (pp. 88–90), but not in al-Anṣārī’s Ādāb al-falāsifa:

! إى واﻟﺬي وﻫﺐ ﻷﻧﻔﺴﻨﺎ اﻟﻴﻨﺒﻮع ذا اﻷرﺑﻊ ﻣﻦ اﻟﻄﺒﻴﻌﺔ اﻟﱵ ﻻ ﺗﻔﱰ

The interpretation of the tetractys is manifold (see, e. g., Delatte, ‘Tétractys’) and what
is preserved in the PR may well be a late Neoplatonic interpretation.
11 In Ibn al-Ṭayyib the first numbers represent the Gods. The Ikhwān al-Ṣafāʾ, I, p. 53,
further list the active universal intellect, the universal soul and first matter as two,
three and four.
12 On the Arabic transmission of the Metaphysica in general, see Bertolacci, ‘Translations’.
There are no parallels to our passage in the anonymous paraphrase of Book Lambda,
chs. 6–10 (on which see ibid., pp. 256–7) or in the fragments of Alexander’s comment-

C o m m e n ta ry ( 6 ) – ( 7 )

probably 1073a3–13.13 There the existence of ‘a substance which is eternal
and unmovable and separate from sensible things’ (tr. Ross) is stated. This
substance is further said not to have any magnitude, which corresponds to
the claim of God’s incorporeality in the passage of the PR. There, impassivity14 and inalterability are deduced from the substance’s immovability.
Non-Aristotelian, however, are the attribution of wisdom (taking al-ʿilm
wa-l-ḥikma to express one single concept), generosity and omnipotence to
God and the exclusion of any anthropomorphism from Him. As to the
three divine attributes ‘wisdom’, ‘generosity’ and ‘omnipotence’ their
usage is at least attested in some Ps.-Aristotelian text, namely the R. alSiyāsa al-ʿāmmīya.15

ary preserved in Ibn Rushd, or in the extant parts of Themistius’ paraphrase which is
quoted in passage (17) below, or in Theophrastus’ paraphrase, or in the fragments preserved of Nicolaus Damascenus’ De philosophia Aristotelis, Books II and III, which discuss
the Metaphysica, or in the paraphrase by Thābit ibn Qurra, or in the one by ʿAbd alLaṭīf al-Baghdādī.
13 Cf. the Arabic text in the lemmata of Ibn Rushd’s Long Commentary (Averroès, III,
1625.10–1626.4):

أزﱄ وﻏــﲑ ﻣﺘﺤـ ّـﺮك ﻣــﻔﺎرق ﻟﻠﻤﺤﺴﻮﺳــﺎت ﻓﺒـ ّـﲔ ﳑﺎ ﻗــﻴﻞ وﻗــﺪ
ّ ﻗﺎل ارﺳــﻄﺎﻃﺎﻟﻴﺲ
ّ ﻓﺄﻣﺎ إ ّن ﺟﻮﻫــﺮ ﻣﺎ
ًأوﺿﺢ أﻧّﻪ ﻻ ﳝﻜﻦ أن ﻳﻜﻮن ﳍﺬا اﳉﻮﻫﺮ ﻋﻈﻢ اﻟﺒﺘّﺔ ﺑﻞ ﻫﻮ ﻻ ﺟﺰء ﻟــﻪ وﻻ ﻗﺴــﻤﺔ ﻷﻧـّـﻪ ﳛـ ّـﺮك زﻣﺎﻧﺎ
وإﻣﺎ | ﻣﺘــﻨﺎﻩ ﻓﻠﻬــﺬﻩ
ﺎﻳــﺔ ﻟــﻪ وﻟﻴــﺲ ﺷــﻲء ﻣﺘــﻨﺎﻩ ﻟــﻪ ّﻗﻮة ﻻ ﻣﺘﻨﺎﻫﻴــﺔ ﻓﺈذا ﻻ
ّ ﻛﻞ ﻋﻈــﻢ ّإﻣﺎ ﻻ ﻣﺘــﻨﺎﻩ
ّ ﻣﺘﻨﺎﻫﻲ
ﻷن ﻟﻴﺲ ﻋﻈﻢ ﻻ ﻣﺘﻨﺎﻩ اﻟﺒﺘّﺔ وأﻳﻀﺎً ّﺑﲔ أﻧّﻪ
اﻟﻌﻠّﺔ ﻻ ﻳﻜﻮن ﰲ اﻟﻌﻈﻢ اﳌﺘﻨﺎﻫﻲ وﻻ ﻳﻜﻮن ﻻ
. ﺎ ﻋﻠﻰ ﻫﺬﻩ اﳊﺎلﻳﺘﻐﲑ ﻓﺈ ّن ﲨﻴﻊ اﳊﺮﻛﺎت اﻷﺧﺮ ﺑﻌﺪ اﳌﻜﺎﻧﻴّﺔ ﻓﻬﺬﻩ اﻷﺷﻴﺎء ﺑﻴّﻨﺔ ّأ
ّ ﻻ ﻳﻨﻔﻌﻞ وﻻ
14
Following the suggested emendation ‘affections’ (al-infiʿālāt) instead of the manuscript
reading ‘translocations’ (al-intiqālāt).
15 The passage in question is found in the R. al-Siyāsa and partly quoted in passage (19)
below. Curiously enough, the sentence which describes the creator as omnipotent,
wise and generous (ed. Maróth, 50.19–20) is omitted by our compiler. A possible reason
may be the similarity to the alleged Metaphysics quotation. Yet, in the course of the PR
repetition is ubiquitous.
The three divine attributes (jūd, qudra, ḥikma) are commonplace in Arabic philosophy.
They occur, e. g., in an Arabic version of Late Alexandrian Prolegomena preserved by Ibn
al-Ṭayyib in the context of the fifth definition of philosophy, i. e. likeness to God (ed.
Gyekye, 22.15, and tr. Dunlop, ‘Existence’, p. 89). They are further used in an invocation
contained in the Praise [of God] by the Philosophers (Tamjīd al-falāsifa) which is preserved
in Istanbul, MS Köprülü 1608, fols. 32a16–33a18. There (fol. 32b8) we read:

. ﺗﺎم اﻟﻘﺪرة واﳉﻮد واﳊﻜﻤﺔ
ّ ﺳﺒﺤﺎﻧﻚ ﻳﺎ

The attributes can also be found in ʿAbd al-Laṭīf ’s K. fī l-ʿIlm mā baʿd al-ṭabīʿa, ch. 22 (ed.
Badawī in Aflūṭīn, 217.10–13). This chapter is supposedly a summary of the ThA, but in
the extant version of the ThA there is no corresponding passage. In Miskawayh’s Fawz
(40.6–9) it is claimed that ‘none of the Ancients ... rejected any of [the Creator’s] attributes which He deserves [to be attributed] by men according to their ability [to do so],
namely generosity, omnipotence and wisdom’. See also Rowson, Muslim Philosopher,
pp. 217–18 and 226. The three attributes also figure prominently in al-Isfizārī’s K. fī
Masāʾil al-umūr al-ilāhīya, pp. 236–7, 247, 249.
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