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Abstrak

Artikel ini menganalisa gambaran tentang Nabi Muhammad da-
lam pandangan salah seorang filosof Muslim terbesar, Ibn Sina. Penelitian
tidak dimaksudkan untuk mendiskusikan pemikiran tersebut secara
menyeluruh sebagaimana yang dapat kita temukan dalam karya-karya Ibn
Sina, tetapi hanya dibatasi pada dua karyanya, yaitu F7 Ithbat al-Nubuw-
wat dan Metaphysics X (al-Ilahiyyat) dalam a/-Shifa“, dengan merujuk
pada beberapa tulisannya yang terkait.

Kedua karya tersebut menyajikan dua ekspresi yang berbeda atas
Nabi. Dalam karyanya yang pertama, Ibn Sina menggunakan terma-terma
yang sangat filosofis untuk menggambarkan sosok Muhammad, walaupun
dia juga tidak menafikan bahasan agamis. Memang benar bahwa tujuan
ditulisnya risalah ini adalah untuk menjawab pertanyaan seseorang ten-
tang argumentasi logis dan bukti dialektis atas eksistensi Nabi, sehingga
terkesan bahwa bisa jadi Ibn Sina sendiri tidak percaya akan bukti atas
kenabian secara filosofis. Tetapi jika kita cermati lebih jauh, kondisi Ibn
Sina sendiri sebagai Muslim yang sekaligus seorang filosof sebenarnya
ikut membentuknya untuk menghadirkan gambaran tentang Muhammad
secara filosofis sekaligus Islamis.

Gambaran Nabi sebagai seorang manusia biasa yang memiliki
kelebihan yang diberikan oleh Tuhan kepadanya dan sebagai pemelihara
hukum Allah bagi kesejahteraan manusia nampak secara jelas dalam kar-
yanya yang kedua. Dengan merujuk pada kehidupan sosial, Ibn Sina
menggambarkan bahwa Muhammad harus menentukan hukuman dan
larangan untuk mencegah ketidaktaatan terhadap hukum Tuhan, serta
membina kehidupan moral. Jelaslah bahwa figur Nabi di sini digambarkan
secara lebih relijius.

Pertanyaan yang mungkin timbul adalah mengapa sosok Muham-
mad muncul secara berbeda pada dua risalah tersebut. Kita melihat bahwa
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definisi tradisional tentang peran Nabi tidak dapat memuaskan Ibn Sina
sebagai seorang filosof, sehingga dalam tulisan yang pertama ia lebih
menghadirkan figur Muhammad secara filosofis. Dalam tulisan kedua,
nampak bahwa sebenarnya Ibn Sina tidak dapat melepaskan diri dari ke-
nyataannya sebagai seorang Muslim, sehingga ia perlu menjelaskan pada
dirinya sendiri dan pada ummat Islam pada umumnya tentang peran Nabi
sebagai seorang pemimpin sosial. Terlebih lagi lingkungan Islamnya “me-
maksa” Ibn Sina untuk mengharmoniskan antara penyelidikan rasionalnya
dengan ajaran-ajaran Islam.
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IBN SINA was born in 980 in the town of Afshanah near Bukha-
ra. His father worked as an administrator during Nuh ibn Mansur's reign
(976-997). Through his father and his brother, who were Isma‘ili Ibn Sina
was introduced to "the account of the soul and the intellect,” although in
his own words, his soul "would not accept it."' His youth was spent
studying metaphysiscs, logical, natural, and mathematical sciences.>

When his father died in 1002, Ibn Sina entered the Sultan's palace
and left Bukhara for Gurganj to work under ‘Al ibn Ma'mun (997-1009).
After a few other sporadic moves, Ibn Sina served the Buwayhid prince
Shams al-Dawla until 1021. With the latter's death, Ibn Sina was offered
the post of vizier by al-Dawla's son and successor Amir al-Dawla, but he
refused, corresponding instead with ‘Ala' al-Dawla Abu Ja‘far Muham-
mad (d.1041)’ to whom he dedicated several works and served until his
death in 1037. Abu ‘Ubayd al-Juzjani attributes some forty works to Ibn
Sina's authorship. Father Anawati adds another 236 works in his bibliog-
raphy, while some of them cannot be attributed to Ibn Sina with any de-
gree of certainty. These works include philosophical and medical trea-
tises, as well as narrative writings.

One cannot trace the history of Islamic philosophy without ac-
knowledging the debt owed by Muslim philosophers to Greek philosophy.
The doctrine of emanation in Ibn Sina's thought, for example, is derived,
in the main, from Neoplatonic concepts. As some scholars have pointed
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out, however, this cannot be taken to imply that all of Muslim philoso-
pher's doctrines are rooted in Hellenic sources. Fazlur Rahman argues that
some Muslim philosophers displayed original thinking, and devised new
concepts, one of them being the concept of prophecy:

...This process has revealed that the basic elements in the philo-
sophical doctrine are all Greek, but that the Muslim philosophers
have elaborated them, in some cases have refined them, and, above
all, have woven them, together -for the first time in the history of
religious thought- in order to suit the image of the prophet. Indeed,
in order to make the traditional image intelligible to themselves,
they amplified it by adding the element of mtellectual perfectionism
and by making it the highest of all elements.’

The discussion of prophecy in Ibn Sina's works is found in his po-
litical discourse. One might wonder as to why it is put in his political
framework. In fact, it is very clear that, for Ibn Sina, the prophet's central
role is as a lawgiver, and legislation firmly belongs within the realm of
politics. This paper will not provide a complete discussion of Ibn Sina's
thought on prophecy as found in all his works, but will limit the discus-
sion to two of his treatises, namely Fi Ithbat al-Nubuwwat,® and the
Metaphysics X (al-Ilahiyyat) of al-Shifa'(The Healing), with reference
to some of his related works.® These two works proffer divergent expres-
sions of the image of the prophet, and are, therefore, interesting from a
comparative perspective. This paper will provide a two part discussion.
Part A analyzes the image of the prophet in F7 Ithbat al-Nubuwwat. The
image of the prophet as a lawgiver, which is different from what we will
see in the part A of the discussion, is dealt with in Part B, and is based on
the second treatise, al-Z/ahiyyat. An analysis which accounts for these di-
verging depictions will be provided.

A. The Proof of Prophecies (Based on F7 Ithbat al-Nubuwwar)

In this treatise Ibn Sina provides asummmation of an oral dis-
cussion he had shared with a person who had expressed his misgivings
about accepting prophecy. This person was confirmed in these misgivings
as "the claims of the advocates of prophecy” lack of "demonstrative ar-
gument” and of "dialectical proof."® The treatise is made up of two parts.
The first part establishes the proof of prophecy and describes its essence.
Part two offers an interpretation of certain symbols derived from the
Qur'an.
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Ibn Sina outlines four premises to his argument. He states that
anything that exists in another essentially, is actual as long as the latter
exists; and anything that exists in another accidentally, exists in it at
times potentially, at times actually. The third premise is that whatever
exists in another essentially, is always in act and is the cause (mukharri))
that changes others from potentiality into actuality, mediately or without
mediation. The last premise is that anything which is composed of two
things, if either of the two can exist without the other, the other can exist
without it. *°

Having established the aforementioned premises, Ibn Sina
launches into a discussion of the human soul and its capacity to receive
intelligibles from the active intellect. He argues that every human being
posesses a rational soul (al-nafs al-natigah) which differentiates them
from other living creatures. He divides the powers of the rational soul into
three categories since they vary among human beings.The first power is
called the material intellect (a/-' ag/ al-hayulani) which has the potential-
ity to become informed with the universal forms, but has no form in itsef
(laysa laha fi dhatiha surah). The second power, the intellect by positive
disposition (al-‘aql bi al-malaka), is an intellect in potentiality. It has the
capacity and the positive disposition to apprehend the universal forms.
The acquired intellect (a/-'agl al-mustafad) is the third power which is
actually informed with the universal forms."' Marmura rightly points out
that, with regards to this theory of the intellect, Ibn Sina merely presented
its summation without attempting to prove or justify its premises.12

Ibn Sina moves on to state that the acquired intellect does not ex-
ist actually in the material intellect and hence does not exist in the latter
essentially. Its existence, therefore, is due to something in which it exists
essentially and through which the potential intellect is actualized. This is
called the universal intellect (al-*aq/ alkullf), the universal soul (a/-nafs
al-kulli), and the world soul (al-nafs al- alam)."’ In short, he argues that
the acquired intellect must exist essentially in the universal intellect.

In his conclusion to the proof of prophecy, Ibn Sina assesses the
capability of the (ordinary) human soul to receive intelligibles from the
universal active intellect. According to him the intelligibles may be re-
ceived in two ways, directly and indirectly:

Now the rational soul, as we have shown, receives at times di-

rectly and at others indirectly; hence the capacity to receive di-

rectly does not belong to it essentially but accidentally. This ca-

pacity, therefore, must exist essentially in something else whence
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the rational soul acquires it. This is the angelic intellect, which
receives essentially without mediation and by its very reception
causes the powers of the soul to receive... We have also seen that
there are different degrees of strength and weakness, ease and dif-
ficulty, in that which receives and that which is received. Now, it
is impossible for the capacity to receive to be infinite. For there is
finitude in the direction of weakness, which consists of the inabil-
ity of the power to receive even one intelligible, directly or indi-
rectly, and there is finitude in the direction of strength, which
consists in the ability of the power to receive directly. ' ¥

In short, Ibn Sina argues that the capacity to receive intelligibles
directly in the ordinary human soul must exist essentially in the angelic
intellect (al- aql al-malaki), which receive emanations from the active in-
tellect without mediation (taqabbala kullu al-ifadati al-* aqliyyati bighairi
wasitah). This is called the prophet (a/-nabi), and to him belongs the
highest degree of excellence in the realm of material forms. He concludes
that since everything which excels rules over that which is inferior, 11
follows that the prophet rules over all species above which he excels."
Here lies the basis of Ibn Sina's formulations as to the position of the
prophet in his discourse.

Shifting the discussion to the interpretation of the prophet's sym-
bols and metaphors, ITbn Sina argues that the prophet's words should be
symbol or secret sign (ramz) and his expressions hints (ima).'¢

Moreover, the foremost Greek philosophers and prophets made
use in their books of symbols and signs in which they hid their se-
cret doctrine-men like Pythagoras, Socrates, and Plato... More-
over, how could the prophet Muhammad (may God's prayers and
peace  be on him) bring knowledge to the uncouth nomad, not to
say to the whole human race considering that he was sent a mes-
senger to all? Political guidance, on the other hand, comes easily
to prophets; also the imposition of obligations on people. :

Accordingly, he quotes certain Qur'anic passages which have
symbolic and metaphoric significance to expound upon what the prophet
conveyed from his Lord. An example of these is verse 24:35 "God is the
light of the heavens and the earth. The likeness of His light is as a niche
wherein is alamp (the lamp is in a glass, the glass is as it were a brilliant
star) kindled from a blessed tree, an olive neither from the east nor from
the west." Ibn Sina interprets the term "niche" (mishkat) to imply the ma-
terial intellect (al-aql al-hayulani) and the rational soul (al-nafs al-
natigah), while the term "lamp" (a/-nur) denotes the acquired intellect (a/-

Al-Jami’ah, No. 60/1997 87




Fatimah Husein

‘agl mustafad).'® Tt is, however, beyond the scope of this paper to treat
Ibn Sina's interpretation of these verses which he employed only as a
means of illustrating the prophet's task to speak in symbolic language.

Analysis

In this treatise the image of the prophet is depicted in more phi-
losophic terms which Ibn Sina uses to prove the existence of the prophet.
His reasons for depicting the prophet and his role in this way are very
clear. Ibn Sina himself introduces this work by stating that it was written
in response to a particular person's need for a logical argument and dia-
lectical proof of the existence of the prophet.

Nevertheless, one cannot simply conclude that this work was a
mere response to the needs of one individual for this kind of explanation,
or that Ibn Sina himself did not necessarily believe in the proof of the
existence of the prophet in a philosophical way. On the contrary, it is
highly probable that, being a Muslim, and at the same time a philosopher,
he needed this kind of proof to satisfy his own rational inquiries. This ar-
gument is supported by Fazlur Rahman who states that:

Avicenna himself tells us in the preface to his epistle on Pophecy

(ap. 7is'Rasa'il) of the 'doubts' of his correspondent regarding the

Faith, and he has rebuked in more than one place the 'irreligious

so-called philosophers', just as he has rebuked the 'common herd'

and its leaders. This crisis is similar to that of the Hellenistic pa-
ganism which the Stoics tried to avert. But quite apart from this

crisis, the philosophers too had a desperate need fgr under-
standing Islam themselves in terms of their rationalism. '

Moreover, it is noteworthy that the ninth and the tenth centuries
were the most productive period of the translation movement in the intel-
lectual history of Islam. On the one hand, Baghdad was a "heaven" for
this philosophical tradition, but on the other, it was a place where its pro-
ponents "were forced to defend their teachings before a sceptical, and
somewhat threatened, traditionally minded Muslim intelligentsia."?’
Thus, the environment itself shaped Ibn Sina's philosophical image of the
prophet.21 In fact, it has been argued that the Muslim philosophers, in-
cluding Ibn Sina, who lived in an Islamic environment, tried to harmonize
their belief in "the supremacy of reason with the absolute claim of Is-
lam."** As Strauss points out:

The medium through which God reveals Himself to man is a
prophet, i.e., a human being. The falasifa attempted therefore to
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understand the process of Revelation as essentially related to, or
as identical with, a peculiar "connatural” perfection, and in fact,
the supreme perfection, of man. Being loyal philosophers, the
falasifa were compelled to justify their pursuit of philosophy be-
fore the tribunal of the Divine Law. Considering the importance
which they attached to philosophy, they were thus driven to inter-
pret Revelation as the perfect political order which is perfect pre-
cisely because it lays upon all sufficiently equipped men the duty
to devote their lives to philosophy.

In reading Ibn Sina's concept of prophecy, one is struck by the fact

that it is similar to that of Farabi's (d. 950). In fact, it is important to note
that the latter was the first to formulate a theory of prophecy. Hence, Ibn
Sina's basic concepts are borrowed from Farabi, even though the former
elaborated it "in a fuller account of the intellectual revelation."** Addi-
tionally, in his autobiography Ibn Sina acknowledges that it was only
with the help of Farabi's Metaphysics (Kitab Ma Ba'da al-Tabi ‘ah),
could he understand Aristotle.”” More importantly, Hajji Khalifah (d.
1657) asserts that a/-Shifa' is based on Farabi's book 7The Second Teach-
ing (al-Ta im al-T, hani).*

begins:

In discussing the perfect ruler and the perfect association, Farabi

In order to preserve himself and to attain his highest perfections
every human being is by his very nature in need [muhtajun] of
many things which he cannot provide all by himself; he is indeed
in need of people who each supply him with some particular need
of his. Everybody finds himself in the same relation to everybody
else in this respect. 27

After describing the excellent city and the ranks of people who

live there, Farabi goes on to list the qualities of the ruler of that city:

The ruler of the excellent city cannot just be any man, because
rulership requires two conditions: (a) he should be predisposed for
it by his inborn nature, (b)he should have acquired the attitude
and habit of will for rulership which will develop in a man whose
inborn nature is predisposed for it.. That man is a person over
whom nobody has any sovereignity whatsoever. He is a man who
has reached his perfection and has become actually intellect and
actually being thought (intelligized), his representative faculty
ll:avings by nature reached its utmost perfection in the way stated
y us.
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It is clear, however, that for Farabi this ruler has to go through
stages to attain proximity to the active intellect:

There are thus two stages between the first stage of being a man
and the Active Intellect. When the perfect Passive Intellect and
the natural disposition become one thing in the way the com-
pound of matter and form is one-and when the form of the human-
ity of this man is taken as identical with the Passive Intellect
which has become actually intellect, there will be between this
man and the Active Intellect only one stage. And when the natural
disposition is made the matter of the Passive Intellect which has
become actually intellect, and the Passive Intellect the matter of
the Acquired Intellect, and the Acquired Intellect the matter of the
Active Intellect, and when this is taken as one and the same thing,
then this man is the man on whom the Active Intellect has de-
scended. When this occurs in both parts of his rational faculty,
namely the theoretical and the practical rational faculties, and also
in his representative faculty, then it is this man who receives Di-
vine Revelation, and God Almighty grants him Revelation
through the mediation of the Active Intellect... Thus he is, through
the emanation from the Active Intellect to his Passive Intellect, a
wise man and a philosopher and an accomplished thinker who
employs an intellect of divine quality, and through the emanation
from the Active Intellect to his faculty of representation a vision-
ary prophet: who warns of things to come and tells of particular
things which exist at present. This man holds the most perfect
rank of humanity and has reached the highest degree of felicity.
His soul is united as it were with the Active intellect, in the way
stated by us. -

The above quotation of Farabi's reveals important similarities as
well as differences between Farabi's and Ibn Sina's conceptions of pro-
phecy. Ibn Sina, for instance, highlights the need for partnership within
the framework of law, legislation, and prophecy, while Farabi situates his
notion of association within the context of the perfect state and the dis-
course on the ruler of that state. Moreover, the similarities between Ibn
Sina's prophet and Farabi's philosopher-king, as a link between the terres-
trial and celestial world, are evident.

There is further similarity between Ibn Sina and Farabi's concep-
tions of the relation between the active intellect and the prophet himself.
In Farabi's understanding, when the prophet receives a revelation there is
no intermediary between him and the active intellect (ka a/-muttahiddat
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bi al“aqli al-fx*a).”’ In line with this argument, Ibn Sina reasons that
revelation is the emanation (al-wahyu hadhihi al-ifadah) which the pro-
phet receives from the active intellect without mediation.”’ Some scholars
go even further to argue that in Ibn Sina's scheme, the prophet is identical
with the active intellect. >

Nevertheless, there are some differences between the two con-
cepts. First, for Farabi the ruler must be both philosopher (4akim) and
prophet (nabi).”* For Ibn Sina, however, the prophet is a man who lives in
the real world, even though his explanation on the proof of prophecy in
this treatise is very philosophical. Second, in spite of the similarities in
their conceptions of the relationship between the active intellect and the
prophet, Ibn Sina's differs from Farabi's in that the latter's scheme re-
quires the prophet to go through stages of ordinary philosophical thought
before attaining revelation,** while in the former's, prophetic revelation is
something which happens "all at once" (daf™ atfm).35

One may conclude from the above explanation that Ibn Sina's
proof of prophecy is presented in a philosophical, yet Islamic manner.**
Even while addressing the concept of philosophy in general, he is also
making specific reference to the prophecy of Muhammad. Commenting on
the authenticity of Muhammad's prophethood, he states that it is clear for
the reasonable man (a/- agil) to grasp when he compares him with other
prophets.37 Farabi, on the other hand, does not make direct reference to
the prophet Muhammad. One does find, however, that his conception of
the prophet and revelation is Islamic, as he does not separate the role of
the ruler of the virtuous city from the prophet who is the recipient of
revelation. >*

Tbn Sina's approach to the philosophical interpretation of Qur'anic
verses, also owes much to Farabi's theory which asserts that religion is
the symbolic account of philosophical truth; "the foremost Greek philoso-
phers and prophets made use in their books of symbols and signs in which
they hid their secret doctrine..."* Farabi enunciates the conceptual rela-
tion between philosophy and religion in his masterpiece Ara* Ahl al-
Madinah. 1t is the philosopher, in Farabi's conception, who is chosen to be
the lawgiver; and religion is described in the context of imitation of the
abstract truth.*
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B. The Prophet as a Lawgiver (Based on The Metaphysics X [ Al-
Ilahiyyat] of al-Shifa'| The Healing])

Ibn Sina begins his explanation by laying down the precept of man
as a "social being," who cannot exist in isolation. He goes on to argue
that partnership can only be achieved through mutual exchangess (muv a-
malah), which are regulated through law and justice. Accordingly, law
and justice demand a lawgiver (sann), and a disposer of justice (mu addil),
who is in a position to address the people and authoritatively make them
obey to the law."!

Ibn Sina proceeds with the discussion on the logical proof of the
need for the existence of the prophet, to state:

Thus, with respect to the survival and actual existence of the hu-
man species, the need for this human being is far greater than the
need for such benefits as the growing of the hair on the eyebrow,

. Now the existence of the righteous man to legislate and to dis-
pense justice is a possibility...It becomes impossible, therefore,
that divine providence should ordain the existence of those former
benefits and not the latter, which are their bases... Nor is it possi-
ble that the First Principle and the angels after Him should know
the former and not the latter. Nor yet is it possible that that which
He knows to be in itself within the realm of possibility but whose
realization is necessary for introducing the good order, should not
exist. And how can it not exist, when that which depends and is
constructed on its existence, exists? *

Based on this reason, Ibn Sina argues that a prophet must exist
(fawajibun idhan an yujada nabiyyun), and he must be a human (insan).
He must possess characteristics which are not possessed by others such
that he may be recognized, and he will perform the miracles (mu/ izaf). He
is then obligated to establish laws for human's affairs with God's permis-
sion, by His command, His revelation, and the descent of the holy spirit
upon the prophc:t.43 ,

Regarding the prophet's role, Ibn Sina argues that he should only
teach people about the oness of God, His Truth and His unique essence.
Beyond that, a more complex knowledge of God would simply confuse
religious masses since it is very rare for people to understand the truth of
the divine unity (a/-tauhid), and divine remoteness (al-tanzih). The
prophet, then, must instill in them the belief in the return (a/-ma’ad) in a
way they can understand. *
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Ibn Sina reasons that being a preserver of legislation, the prophet
must preserve the law he establishes concerning man's welfare (a/-masalih
al-insaniyyah). To do that, he must guide the people to repeat certain acts
at frequent specified intervals. The noblest of this act of worship is, in Ibn
Sina's view, prayer (al-salat), for which the prophet commands good man-
ners for each time of prayer.‘“ The prophet is ordered by God to command
people to His worship, and to serve as caretaker of men's affairs, their
lives in this world and their well-being in the hereafter. He is distin-
guished from the rest of mankind by virtue of his godliness (b7 ra‘allu-
hihi). *°

Ibn Sina maintains that the legislator's first aim in laying down
the laws and organizing the city can be categorized into three groups:
administrators (a/-mudabbirun), artisans (al-sunna), and guardians (al-
hafazah). Ton Sina then provides a detailed explanation of how the legisla-
tor should lead the city's affairs, to mention a few, prohibit idleness, un-
employment, gambling, and usury. The legislator must also urge people to
the institution of marriage, by which the continuity of the species is pre-
served, and the proof of the existence of God is revealed. 4

It is worth noting Ibn Sina's perception of women in relation to
the legislator's role as a caretaker. In his scheme, women, as irrational
(wahiyat al- agl) human beings, are not permitted to make any decisions
with respect to separation (divorce). He goes even further to make the
claim that the legislator must veil and seclude women (an yasunna ‘alaiha
1i babiha al-tasatturu wa al-takhaduru) from men since, in reality, women
run the risk of sharing their sexual desires with many men. Unlike their
male counterparts, women cannot go to work, and the legislator must,
therefore, ordain that men are responsible for meeting her needs. In short,
Ibn Sina maintains that men must own women, but not vice versa (wa
huwa annahu yumlikuha wa hiya la tamlikuhu). *®

Concerning the issue of succession, Ibn Sina reasons that the leg-
islator should impose compliance for whosoever succeeds him; and the
successors can either be chosen by himself or by the consensus of the eld-
ers (bi ijma‘ min ahli al-sabigah). He must decree in his law that in the
event of a disagreement and fighting, or the designation of someone other
than the virtuous individual, the community would be guilty of an act of
unbelief (kafaru bi 'I-llah). Furthermore, Ibn Sina argues that the legislator
should make the responsibility for fighting and killing anyone who claims
the caliphate based on power or wealth, incumbent upon every citizen.*’
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With reference to communal life, Ibn Sina reasons that the legisla-
tor must also legislate that people are enjoined to help others with their
properties and lives. The legislator must also impose punishments
(‘uqubar), penalties (hudud), and prohibitions (mazajir) to prevent dis-
obedience to the divine law for fear of the afterlife. It is important to note
that Ibn Sina stresses the moderate (mu' radil) nature of the laws concern-
ing worship, marriage, and prohibition.*

To conclude, Ibn Sina argues that it is necessary for the legislator
to "prescribe laws regarding morals [al-akhlag] and customs [a/-* adah)
that advocate justice, which is the mean." ' Whosoever combines theo-
retical wisdom (a/-hikmah) with justice (al-nazariyyah) is the happy man.
In addition to these qualities, whosoever acquires the prophetic qualities
(al-khawass al-nabawiyyah), becomes almost a human god (rabban insa-
niyyan), whom it is almost permissible to worship, after the worship of
God. He is indeed the world's earthly king and God's deputy in it (sultan
al-"alam al-ardi wa khalifat al-allah fihi).

Analysis

In this work, Ibn Sina depicts the prophet as lawgiver, and pro-
vides a very detailed explanation of the role of the prophet in the social
realm. While the first section in this treatise engages in a logical, abstract
argument on the necessity of the prophet's existence, Ibn Sina never loses
sight of the prophet as a religious and practical figure in the community.
Hence, in this particular work, as well as in F7 Ithbat, one finds that the
image of the prophet is depicted in both philosophical and religious terms.
In al-llahiyyat, however, the emphasis is on the prophet's role as a re-
ligious figure.

It is of course very hard, if not impossible, to determine why Ibn

Sina chose to depict the image of the prophet in the manner cited above.
Ibn Sina himself provided no explanation as to why he wrote this treatise
as he did in F7 Ithbat al-Nubuwwat. One can, nevertheless, understand his
approach in an attempt to arrive at an answer by tracing Ibn Sina's life.
Being a Muslim and, at the same time, a philosopher, it is most likely that
he has internalized two images of the prophet: one, a religious figure, and
the other, a philosophical figure. As a Muslim, he could not but adhere to
the Islamic belief that the prophet does exist. As a philosopher, his intel-
lect strove to assimilate this faith in the existence of the prophet with ra-
tional premises.
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Again, in this treatise one finds some similarities as well as dif-
ferences between Ibn Sina's concept of prophecy and that of Farabi. The
premise that men are social beings appears in both of their arguments as
an opinion which holds that every human being is in need of other people.
Moreover, in al-Ilahiyyat, Tbn Sina employs Farabi's concept of the state
to be defined in Islamic teachings, rituals, and institutions. The obligation
of prayer, pilgrimage, holy war, prohibitions of gambling and usury, the
laws of marriage and divorce, and the institution of the caliphate are all
discussed within Farabi's framework.”’

Ibn Sina's argument that "whoever wins the prophetic qualities
becomes almost a human god,“54 yields the assumption that anyone can be
a prophet if they fulfil the qualities mentioned above. Upon closer exami-
nation, however, one finds in another part of his argumenlSS that it is only
a few people who have these qualities. Therefore, he suggests that not
everybody can be a prophet.

In this treatise, as well as in F7 Ithbat, Tbn Sina states that pro-
phecy is a necessity (w;ijib).s6 Marmura provides an interesting ana-lysis
of this notion of the necessity of prophecy in the light of Ash*arite theo-
logy.57 Taking Ghazali's argument as a representative of the Ash‘arite
position, Ibn Sina's conception of prophecy is brought to question.
Ghazali states that while it is true that the falasifabelieve in God (al-
Sani') and the prophecy of Muhammad, they, however, hold some argu-
ments which contradict the Shari ‘ah (nusus al-shar 7). They believe, in
Ghazali's understanding, that the prophet is unable to explain "The Truth"
because the lack of human's understanding of "The Truth" itself. i
Ghazali's condemnation can be traced back to the Ash*arite doctrines on
prophecy. In Ash‘ari's Magqalat, for example, one finds the concept of pre-
determination which holds that God determines everything without inter-
ference from human beings. As a logical extension of this premise, it can
be argued that there is no necessity for God to make the prophet exist.”’

Marmura notes two senses of Ibn Sina's prophecy that contradict
the Ash‘arite view. The prophet, as one sees in Ibn Sina's argument, is
needed for introducing good order. This carries two implications: first, it
means that the majority of human beings need to be guided by divine law,
and Ibn Sina takes this further to argue that God could not have created
all men virtuous, an obvious negation of Ash‘arism; second, the good or-
der, which requires prophets, must be devised by God, and this also con-
tradicts the Ash‘arites.** Marmura believes that while Ibn Sina's political
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state is Platonic, the institutions he conceives for it are Islamic. The
question arises, therefore, as to why Ghazali condemned him as irrelig-
ious.

Marmura argues that the answer lies in the fact that Ibn Sina's
prophecy is devised within a "metaphysical framework of necessary ema-
nation” which can never be accepted by the Ash*arites. Morcover, Ibn
Sina's insistence on the acceptance of certain kinds of miracles was in-
diametrical contrast to the Ash‘arite position.’ Hence, Marmura con-
cludes that "Avicenna is not accused by al-Ghazali of giving merely lip
service to this fundamental tenet of Islam. Rather, what is at stake is the
conception of the diety and prophethood." **

It is of course beyond the scope of this paper to judge the dispute
between Ibn Sina and Ghazali. One might, however, conclude that Tbn
Sina's pronouncements on the necessity of prophecy stems from his ra-
tional belief in the need for a lawgiver on the one hand, and from his reli-
gious belief in the prophets’ existence, on the other. Ibn Sina's careful
avoidance of the word rasu/in any reference to the prophet throughout his
works, does, however, raise some interesting questions.*> One might
speculate that it betrays his irreligiousity. Nevertheless, if one fully un-
derstands the setting in which Ibn Sina worked and lived, one may come
to the conclusion that his conceptions on prophecy had to have a philo-
sophical formula in order to adapt and speak to the prevailing intellectual
environment.

Erwin Rosenthal maintains that there is not enough evidence to
show "whether Al-Farabi and Ibn Sina and Ibn Rushd meant by prophecy
what the Muslim theologians meant, or rather what Plotinus, and Por-
phyry meant."* It is true, he argues, that "the revealed law of Ibn Sina's
God" is similar to "the law of Plato's God." This resemblance, however, is
not total as the concept of the Shari ‘ais extended to the discussion on
the hereafter, but is not in Plato's Nomos.%’ Rosenthal reaches the con-
clusion that Ibn Sina and other Muslim philosophers regarded their faith
in God and His revelation as their building premises or "starting-point." *

Rahman also points out that the adoption of "the Peripatetic doc-
trine of the Intellect, the later neo-Platonic doctrine of the Law of Sym-
bolization, the Stoic doctrine of the inner inspiration and of external para-
perceptual experience, and the equally Stoic doctrine of the 'Civil theo-
logy' instituted by the sage-Law-giver," was meant to evoke an adequate
image of the Prophet and his actual performance. The doctrine of Intel-
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lect, argues Rahman, was introduced as "the necessary base without
which the whole superstructure would collapse." Hence, Rahman con-
cludes that the philosophers are justifably called 'the defenders of the
Faith'. ©’

Concluding Remarks

In the history of Islamic philosophy, it is a matter of fact that the
falasifa owe much to Greek philosophy. This, however, cannot be taken to
mean that all Muslim philosophers' conceptions are Hellenic. In his doc-
trine of the prophet, Ibn Sina elaborated and developed a systematic and,
in a way, original conception, which had not been seen previously in the
history of religious thought.

In both Fi Ithbat and al-Ilahiyyat, Tbn Sina depicts the image of
the prophet in philosophical as well as religious, sociological and political
terms. In the first treatise, however, the image is more "philosophic"
since the traditional definition and the role of the prophet did not satisfy
him. Moreover, it is important to note that Ibn Sina's setting itself led
him to have this philosophical image of the prophet. In a/-flahiyyat, the
image of the prophet is drawn in a more religious style because, being a
Muslim, TIbn Sina needed to understand and explain to himself, and to the
masses, what the role of the prophet encompassed as the social leader.
Furthermore, living in an Islamic milieu, Ibn Sina was forced to harmo-
nize his rational inquires with the Islamic doctrines.

The similarities and differences between Ibn Sina's and Farabi's
conceptions of prophecy have been demonstrated. In spite of the fact that
the former bases much of his thought on the doctrines of the latter, Ibn
Sina's approach must be acknowledged as the more systematic of the two.
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