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IbnDaud􀆳sConceptofEvilandItsRelationshiptoFreeWill

AmiraEran∗

Abstract:AbrahamIbnDaud􀆳sTheExaltedFaith (alＧ̒Aqîdah
alＧrafî̒ah),composedaround１１６０,isaseminalworkthatrepresents
an ambitious and pioneering attemptto reconcile Aristotelian
philosophywithJewishtheology．Despiteitsrigorousphilosophical
style,whichcloselyfollowsAvicenna􀆳sideasandphrasings,scholars
havehighly praisedIbn Daud􀆳sintegration of Aristotelian and
Neoplatonicconcepts,hisengagement withIslamicphilosophical
traditions,and hisinfluence on subsequent Jewish thinkers．①

AlthoughhisworkwassomewhatovershadowedbyMaimonides,it
remainsavaluableresourceforunderstandingthedevelopmentof
AvicennianthoughtinlatemedievalJudaism．SinceIbnDauddefines
thepurposeofTheExaltedFaithasasolutiontotheproblemoffree
will,Iaimtoexplorethisideainthisbriefarticle．Todoso,Iwill
focusonthesecondchapterofthesixthprinciple,whereIbnDaud
declaresthathefulfillstheaimofhisbookbylinkingtheproblemof
freewillwithdivineomnipotence,foreknowledge,andprovidence．I
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willarguethathisinnovationliesinintegratingfreechoicewithinthe
frameworkofdivineprovidence,preservinganabsolutepossibility
withinthecausalchain．
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Ⅰ．Background

１．Biography

AbrahamIbnDaudwasborninCórdobain１１１０toalearnedfamily．
FollowingtheAlmohadinvasionofSpainin１１４７, hefledtotheChristian
KingdomofCastile, wherehesettledinToledo．JudahhaＧKohen,authorof
MidrashhaＧH􀅰okhmah (early１３thcentury),andlaterIsaacIsraeli,authorof
YesodOlam (１３１０),bothreiteratethenationalnarrativethatIbnDaudwas
martyred (kiddush haＧShem ) around１１８０．Since１９５４, however, most
scholarshaveacceptedd’Alverny􀆳sidentificationofIbnDaudwithAvendauth
(Avendeuthphilosophusisraelita),atranslatoractiveinToledo􀆳sArabicＧtoＧ
Latintranslationmovement①andacollaboratorofthewellＧknownDominicus
Gundissalinus．②Recentstudieshavereinforcedthiscompellinghypothesis．③

Beyondmeretranslation,IbnDaudandDominicusGundissalinusintegrated
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③
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Y．BealeＧRivayaandJ．Busic(Leiden/Boston:Brill,２０１８),２６３Ｇ２８０．

MarieＧThérèsed􀆳Alverny, “Avendauth?”inHomenajeaMillásＧVallicrosa,vol．１ (Barcelona:

ConsejoSuperiordeInvestigacionesCientíficas,１９５４Ｇ１９５６),１９Ｇ４３．
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philosophicalmaterialsintotheirown writings, oftenemployingsimilar
argumentsdespitetheirdifferingperspectives．①DuringhistimeinToledo,Ibn
DaudcomposedTheExaltedFaith (HaＧEmunahhaＧRamah,c．１１６０Ｇ１１６１)

andTheBookofTradition (SeferhaＧQabbalah)．Bothcomplementaryworks
affirmtheenduringvalidityofJudaism through distinctyetinterwoven
approaches—onephilosophical,theotherhistorical．WhileTheExaltedFaith
employsreasonedargumentationtoestablishthetruth ofprophecyand
religious belief, The Book of Tradition reinforces this certainty by
demonstratingthereliabilityofitstransmissionacrossgenerations．Bothworks
underscoreIbnDaud􀆳sbroadervision:justasdivinecausalitygovernsnature
through spiritual, intellectual heavenly substances, so too does divine
providencegovernhistorythroughintellectualhumanfigures．Thisparallel
revealshisconvictionthatboththecontentofrevelationanditsfaithful
transmission(qabbalah)areultimatelyrootedinthesamedivineorder

２．HebrewTranslations

TheoriginalArabictextofTheExalted Faithislost, buttwo Hebrew
translationshavesurvived．Thefirst, HaＧEmunahhaＧRamahwascompletedinthe
late１４thcenturybySolomonbenLavi(c．１３７０?),apoetinhisownrightwhocame
fromafamilyofscholars．Thefactthathistranslationsurvivesin１６extantcopies
atteststothehighregardinwhichitwasheld,forbothitslinguisticaccuracyandits
conceptualfidelitytotheoriginaltext．Shortlythereafter,themysticSamuelibn
Mat􀅰ūtcompletedthesecondtranslation, HaＧEmunah Nissa’ah．② Thisversion
differsfromSolomonbenLavi􀆳sinitsstylisticchoices,systematicallyfavoring
phoneticresemblancetotheoriginalArabicoversemanticaccuracyinHebrew．

①

②

SeeGadFreudenthal, “AbrahamIbnDaud, Avendauth,DominicusGundissalinusandPractical
MathematicsinMidＧTwelfthCenturyToledo,” Aleph１６ (２０１６): ６１Ｇ１０６; NiculaPolloni, “Toledan
Ontologies:Gundissalinus,IbnDaud,andtheProblemsofGabirolianHylomorphism,”inAppropriＧ
ation,InterpretationandCriticism: Philosophicaland TheologicalExchangesBetweentheArabic,

HebrewandLatinIntellectualTraditions, eds．AlexanderFidoraandNiculaPolloni (Barcelonaand
Rome:FIDEM,２０１７),１９Ｇ４９．

Foradifferentview,seeWarrenZevHarvey, “ThePuzzlingHebrewTranslationsofIbnDaud􀆳s
ExaltedFaith,”inPhilosophicalTranslationsinLateAntiquityandintheMiddleAges．InMemoryof
MauroZonta,eds．FrancescaGorgoni,IreneKajon,andLuisaValente(Rome: Aracne,２０２２),３５Ｇ６２．
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UnlikeIbnLavi􀆳swidelycopiedtranslation,IbnMat􀅰ūt􀆳sversionappearsto
havebeenintendedforalimitedcircleofstudentsandsurvivesinonlyone
manuscript．

Ⅱ．ThePurposeofIbnDaud􀆳sBookandtheLinkbetween
ItsIntroductionandtheConclusionofItsTheologicalPart

　 　Intheintroductionto HaＧEmunah haＧRamah (henceforth ER),

AbrahamIbnDaudstatesthathisbookisdedicatedtotheproblemoffreewill．
IseethisproclamationasasystematicresponsetoSolomonIbnGabirol􀆳sFons
Vitae．FromtheverybeginningofTheExalted Faith, IbnDaudharshly
criticizesFonsVitae, seekingtoexposeflawsinitsoveralltheory．The
primaryaimofhiscritiqueis,infact,toreplaceGabirol􀆳smodelofvolitional
divineinterventionwith Avicenna􀆳sconceptofNecessaryExistenceasthe
foundationforprovidence．①IbnDaudrejectsGabirol􀆳selevationofdivinewill
andinsteadalignswith Avicenna􀆳sframework, wheredivineactionflows
necessarilyfromGod􀆳snatureratherthanbeingadeliberate,volitionalactofa
purposefulandengageddeity．②Hesuspectsthatgroundingmetaphysicsinwill
ratherthannecessitymayleadtoaconflictbetweentheologicallimitationson
divineomniscienceandtraditional:

Hesaid:MayGodelevateyou,youaskedmesomeyearsagoabout
theproblemofdeterminationandchoice,andyoureportedtomethe
discomfortyoufeelwithbothalternatives．IfGodcompelsaperson􀆳s
transgressions,howcanGodpunishhimforthem,orhowcouldreligions
proscribethem? Furthermore,howcanGodsendprophetstocommand
them?But,ifthey[actions]aregrantedtothepersonsothathecan,if
hewishes,transgressorrefrainfromdoingso,howisitpossiblethat
God,exalted,has no controloversomething thatexists? (ER,

①

②

Seemy, “Ibn Daud􀆳sCritiqueofIbn Gabirol􀆳sdefinitionofPrime Matter & Dominicus
Gundissalinus’ Views,”AnuariodeSeminariodeHistoriadelaFilosofía４０(２０２３):２０１Ｇ２１２．

SeeSarahPessin, “OnthePossibilityofaHiddenChristianWill: MethodologicalPitfallsinthe
StudyofMedievalJewishPhilosophy,”inEncounteringtheMedievalinModernJewishThought,eds．J．
A．DiamondandA．W．Hughes(Leiden/Boston:Brill,２０１２),part４,chap．２,４１Ｇ６９．



—１６３　　 —

introduction,p．１００,§３,translatedbyDanielDavies)．①

FromtheverybeginningofER,IbnDaudpresentsthecentraltension
betweendivinesovereigntyandhumanmoralresponsibility．Ifallactionsare
predetermined,reward,punishment,andreligiouscommandmentslosetheir
significance．Conversely,completehumanautonomyseemstolimittheroleof
divinegovernanceinguidinghumanactions．Throughouthisbook,IbnDaud
supportshisrefinedphilosophicalargumentswithbiblicalverses．Yethe
acknowledgesthatScripturedoesnotprovideadefinitiveanswer,asbiblical
versesonthesubjectappearcontradictory:

You mentionedthatanintellectualdifficultyaboutthisquestion
arisesbecausewefindscripturalversesattestingthathumanactionsare
determined,suchasexaltedGod􀆳sstatement“andIwillhardenPharaoh􀆳s
heart”(Ex．７:３)[．．．．]Togetherwiththis,wefindversesthattestifyto
humanshavingchoice,suchasexaltedGod􀆳sstatement“Icallheavenand
earthtowitnessagainstyoutodaythatIhavesetbeforeyoulifeand
death”(Ibid)．②

Theapparentcontradictionbetweendifferentbiblicalversesrevealsa
deeperconflict: the clash between the universalrational principles of
philosophyandtheparticularnarrativesoftheTorah:

IthenrepliedtoyouandsaidthatsomeoftheTorah􀆳sversesare
meantaccordingtotheirplainsenseandsomearesaidintermsthat
positivelymustbeexplained．Theproofofthisis,as[isclearfrom]the
above,thecontradictionsbetweenthem,fromwhichtheonlyescapeisto
interpretoneofthealternatives．Iinformedyouthattheversethathasto
beexplainedisthatwhichconflictswiththeintellect􀆳stestimony,and

①

②

DanielDavies,aspartoftheGrossproject,isworkingonanEnglishtranslationofER．Where
possible,Ihavemadeuseofhistranslationandhavetranslatedthesectionshehasnotyetcompleted．Iam
gratefultohimforgenerouslyallowingmetousehisexcellentwork．Cf．NorbertSamuelson, The
ExaltedFaith (Teaneck: FairleighDickinsonUniversityPress/London: AssociatedUniversityPress,

１９８６) (henceforthSamuelson,translation),abstract,２b,３９．FortheHebrewtext,seemyedition, HaＧ
Emunah haＧRamah and HaＧEmunah haＧNissa􀆳ah, criticaledition with introduction and notes
(Jerusalem:BenＧZviInstitute,２０１９) (henceforthER),introduction, §２,９８．

Cf．Samuelson,translation,２b,３９．
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thatmanyversesareexpressedinawayappropriateforthemassesrather
thanaccordingtothetruthofthematter(Ibid．,§４,translatedbyDaniel
Davies)．①

Weighingtheadvantagesanddisadvantagesofbothalternatives,IbnDaud
furtherarguesthatthetheologicalconsequencesofbeliefindeterminismarefar
moresevereandunavoidablethanthoseofbeliefinfreechoice．While
determinismleadstomajoranddeplorableimpiety,theimpietyassociatedwith
freechoiceisminorandcanbeeasilyaddressed:

Iinformedyouthattheimpietyfollowingbeliefinchoiceisnotlike
theimpietyfollowingbeliefindetermination．Forthereisnoavoidingthe
impietyfollowingbeliefindeterminationand,togetherwiththis,itis
majoranddeplorable,buttheimpietythatfollowsbeliefinchoiceisslight
andeasytoescape．IsubsequentlysawthatallIhadexplainedinthat
statementwasnotofalevelthatwouldsatisfyyouandadminister
healing,foryouhadnotfoundforyourselfa[preferential]difference
betweentheimpietythatfollowsbeliefindeterminationandthatwhich
followsbeliefinchoice．(Ibid．,p．１０２,§５,translated by Daniel
Davies)．②

IbnDaudunderscorestheimpietyofdeterminism,emphasizingitsthreat
tonaïvebelief．Byhighlightingthedangersofdeterminism,hereaffirmshis
commitmenttosafeguardingfreechoicewithinAvicenna􀆳srigoroustheoretical
framework．Resolving the tension between human freedom and divine
oversightrequiresamorenuancedapproachtoreligiousaccountabilityand
philosophicalcoherencethanmerebalance:

Foritisimpossibleforanyrationalbeingtospeakcorrectlyaboutthe
problemofdeterminationandchoicewithoutknowingabouttheattributes
andactionsofGod,exalted,andwhatcanandcannotcomeaboutfrom
him．(Ibid．,p．１０６,§１１,translatedbyDanielDavies)．③

①

②

③

Cf．Ibid．,２bＧ３b．
Ibid．,３b．
Ibid．,４b,４０．
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Ibn Daud providesa detailed explanation of his book􀆳sstructure,

meticulouslybuildingitstepＧbyＧsteptodemonstratethetruerealityoffree
choice:

Forasatisfactoryresponsetothequestionaboutdeterminationand
choice,whichbroughtmetoreporteverythingthatisinthisbook,can
onlybeverifiedafterknowingaboutGod􀆳sattributesandactions．[．．．]

Neithercanthisbeascertainedbeforefirstpositingtheexistenceof
incorporealsubstancescalledangels．[．．．]Itisthereforenecessaryto
mentionthespeciesofmotionand[toexplain]thattheyallcomefroma
mover,andthatthemoverofallofthemisnotmoved．[．．．]Wetherefore
needtomentioninthecourse[ofthediscussion]themotionsofthe
elements．[．．．]Itisthereforenecessaryforustomentionwhatmatterand
formare [．．．]Wehaveassignedthesecondbookto [discussing]the
meaningofreligion [．．．]Inthesecondbook,wewillalsoexplainthe
originsofevils．WeabsolutelydenythattheyproceedfromGod．Wewill
explainprophecyanditsspecies[．．．]Andwewillexplainthemeaningof
rewardandpunishment．Thisisthepathwewishtotake．Itisclearthat
thisinvestigation􀆳ssubjectispracticalphilosophy,inasmuchasitis
acceptedthroughreligionandprovendemonstrativelyintruephilosophy．
(Ibid．,pp．１０６Ｇ１１０,§１０Ｇ１６,translatedbyDanielDavies)．①

IbnDaudexplainshowthestructuredinquiryinthefirstpartestablishesa
philosophicalfoundationbyprogressingfrommatterandformtosubstanceand
accident,thentotypesofmotion—firstincorporealbodies,theninincorporＧ
ealsubstancesandcelestialspheres．Thisprogressionlaysthegroundworkfor
understandingdivineactionandprovidence, whichheconsiderscrucialfor
addressingtheissueoffreewill．Thesecondpartappliesthesephilosophical
principlestoreligion,explainingcoretheologicaldoctrines,theoriginsofevil,

prophecy,anddivinejustice．Thesediscussionsareessentialforclarifyingthe
compatibilityoffreewillwithdivineforeknowledge．Acrossbothpartsofhis
work,Ibn Daudseekstointegratehumanchoice withadherencetothe
commandments, aligningphilosophicalinquirywithpracticalreligiouslife．

① Ibid．,５bＧ８b,４１Ｇ４２．
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Readersareinvitedtoseekthesolutiontotheproblemofdeterminationand
choice withinthethreepartscomprising The Exalted Faith．Thefirst
expoundsphilosophicalprinciples,thesecondintegratesthemintotheological
doctrine,andthethirddemonstratestheirapplicationinpracticalphilosophy．①

InthesecondchapteroftheSixthPrinciple, whichconcludesthetheological
sectionofthebook,IbnDaudonceagainaddressesthecentraldilemmaofhis
work．Atthisstage,itbecomesclearthatthebook􀆳spurposeistoensurethat
thelimitedspacepreservedforfreechoicedoesnotunderminefaithindivine
justiceononehandorinGod􀆳somniscienceontheother．

Inhisintroductiontothispivotalchapter,IbnDauddeclares“Thisisthe
chapterforwhichandbecauseofwhichwecomposedthisbook;itwasthe
beginningofthethoughtandtheculminationoftheact．” (mytranslation)

Fewlineslaterherevisitsthesameambiguousverseshereferencedinthe
introduction．

Bylinkingthebook􀆳saim,asoutlinedinitsintroduction,tothischapter,Ibn
Daudrevealstheoverarchingstructureofhiswork:Theproblemoffreewillcanonly
beresolvedthroughtheadoption of Avicenna􀆳sconceptofprovidenceand,

consequently,hisapproachtothenatureofevil．Heexplicitlystatesinthechapter􀆳s
titlethatitwillexplore“theoriginsofgoodandevil,thearrangementofcauses
andtheirenumeration, theclarification of providence, and thesecretof
omnipotence．”ThisformulationechoesAvicenna􀆳sworkOnProvidenceandHow
EvilEntersDivinePredetermination, whichintroducesAvicenna􀆳sdiscussionof
providence．②Bypresentingdivineprovidenceasasystemthatmaintainsorder
andpurposeautomatically, Ibn Daudeffectivelyreframesthetraditional
discourseonGod􀆳smoralgovernanceofcreationanditsparallelinhuman
moralresponsibility．HealsoreinterpretsthetheologicalＧeducationalsystemof

①

②

ResianneFontaineobservesthatIbnDauddoesnotdirectlydiscusstheproblemoffreewill
anywhereinTheExaltedFaith．SeeT．A．M．Fontaine, AbrahamIbnDaudinDefenceofJudaism:

SourcesandStructuresof HaＧEmunahHaＧRamah (Assen: VanGorcum,１９９０),２６９Ｇ２７４,２６５Ｇ２６６,

２５１Ｇ２５２,２３９Ｇ２４０．
Avicenna,TheMetaphysicsoftheHealing,trans．MichaelE．Marmura(Provo,UT:Brigham

YoungUniversityPress,２００５) (henceforthAvicenna, Metaphysics),book９,chapter６,３３９．Inthis
paper,Iwilllimitmyselftothissource,whichfullyparallelsNajat,ed．MuhyialＧKurdi(Cairo,１９３８),

２８４Ｇ２９１．FordetailedreferencestoNajat,seeER,６３９Ｇ６５５．
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rewardandpunishment,ensuringthathumanactionsretainsignificancewithin
thisdivinelyguidedframework．

Insum, IbnDaudopenshisbook withaboldproclamationthatits
purposeistoresolvetheproblem offreewill—apromiseits meticulous
structureisdesignedtofulfill．Yet, theclimacticdiscussionemergesonly
later,inthesecondchapteroftheSixthPrinciple,wherehedirectlyconfronts
thetensionbetweendivineomniscienceandhumanchoice．Heexplicitlylinks
thischaptertothebook􀆳soverarchinggoal, reaffirmingthatresolvingthe
problem offree willwashiscentralobjective．Hisresolutionbuildson
Avicenna􀆳sconceptofprovidence, whichreinterpretsdivinegovernanceasan
indifferentsystem thatpreservescosmic order withoutinstrinsic moral
significance．Throughthisframework,IbnDaudensuresthatfreewilldoesnot
contradictdivinejusticeoromnipotencebutinsteadintegratesseamlesslyintoa
structuredphilosophicalandtheologicalsystem．

Ⅲ．Evil,FreeChoiceandProvidence

Theproblemoffreechoiceiscloselylinkedtotheproblemofevil．Both
challenge divine providence, seemingly compromising God􀆳s absolute
supremacy:evilsuggeststhatprovidenceisnotwhollygood, whilefreewill
appearstolimitdivineknowledge．Surprisingly, theirinterplayultimately
allowsIbnDaudtoresolvethisapparentconflict,asfreewillprovidesthekey
toexplainingevil．Humans,byexercisingtheirwillinoppositiontodivineor
naturallaws—prioritizingtheirownperspectiveoveruniversalgood—become
theprimarysourceofevil．ThislineofreasoningclarifieswhyIbnDauddefines
thepurposeofhisbookasaddressingtheproblemoffreewillalongsidehis
discussionofprovidence．

Avicennareconcilesprovidence (̒ināya)andevilbysituatingthelatter
withintheframeworkofdivineorder．Hemaintainsthatbothemergefromthe
hierarchicalstructureofexistence,reinforcingGodasthesolesourceofactual
being．Consequently,hearguesthatsubstantialevillackstrueexistenceandis
merelytheabsenceofgood (̒adamalＧkhayr),apointheelaboratesinThe
MetaphysicsoftheHealing (Book９,Chapter６),whereheattributesevilto
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thefiniteandcontingentnatureofthematerialworld．①

Ibn Daud fully adopts Avicenna􀆳s concept but introduces subtle
modificationstoallow genuinespaceforhumanfreewill．②Hebeginsby
describingprovidenceasaprocessofselfＧawareness:

．．．AndsincetheFirst,mayHebeexalted,comprehendsHisown
essence,andHisessence,mayHebeexalted,isthemostsignificantof
theattributesofperfection,and Hecomprehendstheminthe most
completemanner,throughtrueknowledge,HealsoknowsthatHis
perfectionisnotdirectedsolelytowardHisownessence．Rather,itissuch
thatitoverflowsfrom Himtoothers,andfromthemtoothers,until
beingsbecomeincreasinglydistantfrom Himinorder．(ER,part２,

principle６,chapter２,p．６３６,§１,mytranslation)．③

Theorderoftheuniverse,emanatingfromtheselfＧcontemplationofthis
absolutesourceofgoodness, yieldsthebestpossiblecosmos．Evilnever
originatesfromGod．④SinceGod,bynature,isnotdirectlyinvolvedinworldly
eventsanddoesnotinterferewithhumanchoices,thesufferingcausedbypoor

①

②

③

④

Cf．Avicenna, Metaphysics,３４０, §３Ｇ４;３４１, §８．
Seemy “AbrahamIbnDaud􀆳sConceptofEvilanditsReflectionuponFreeChoice,” Tura

(１９８９):２６１Ｇ２６９(Hebrew)．
Cf．Samuelson,Translation,２０１b,２４５．
Theintellectconceptualizesthingsaccordingtotheirdegreeofexistence．Aspureprivation,

deficiencycannotbedirectlygraspedbyanintellectthatisfullyactualized．Therefore,anintellectwithout
potentialitydoesnotconceptualizeprivationorevilinthemselves,sinceabsoluteevildoesnotexist:
“Rather, wesaythattheconceptualizationoftheintellectdiffersinaccordancewiththeexistenceof
things: [asfor]thethings[whoseexistenceis]extremelystrong,theintellectfallsshortofperceiving
thembecauseoftheirpredominance,whereastheconceptualizationofthingswhoseexistenceisextremely
weak,likemotion,time,andprimematter,isdifficultbecausetheyhaveaweakexistence．[Asfor]

privations,theintellect, beingabsolutelyinactuality, doesnotconceptualizethem,forprivationis
perceivedinsofaras [thepossessionofa]dispositionisnotperceived．Therefore, whatisperceivedof
privationinsofarasitisprivationandofevilinsofarasitisevilissomethinginpotentialityandthe
privationofaperfection．Then,ifanintellectperceivesit,itperceivesitonlybecauseitstandsinrelation
toitinpotentiality．Hence,theintellectswithwhichthereisnotmixedwhatisinpotentialitydonot
conceiveprivationandevilinsofarastheyareprivationandevilanddonotconceptualizethem,therebeing
inexistencenothingthatisabsolutelyevil．”(TommasoAlpina,TranslationofAvicenna􀆳sKitābalＧNafs,

inSubject,Definition,Activity:FramingAvicenna􀆳sScienceoftheSoul,ScientiaGraecoＧArabica,ed．
MarwanRashed,vol．２８,２３８, Appendix[４．２])
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decisionsremainsbeyondHisscope:

Hefurtherstatesthatattributesofdeficiencyareattributesof
privation,someofwhichareaffirmative,thoughtheaffirmativeonesare
few．①Asfortheprivativeattributes,wemayillustratethem withan
example:Lightisaqualitythatarisesintheairwhenanilluminatingbody
shinesuponit,butwhentheilluminatingbodyisremoved,theair
remainsdark—notbecauseanythingnewhasoccurredinit,butbecause
thequalitythathadbeennewlyintroducedhasnowdeparted．Thus,

darknessismerelytheabsenceofsomething;itisnotanindependent
entity．Likewise,aperson􀆳swealthisthepresenceofmoney,whereas
povertyissimplytheabsenceofthatwealth．Similarly,intellect,esteem,

andadherencetoreligionarequalitiesacquiredthroughintelligenceand
whenintelligenceislacking,thesequalitiesareabsentaswell．(Ibid．,p．
６３８,§４,mytranslation)．②

IbnDaudechoesAvicenna􀆳sinsightthatdeficiencyisaprivationrather
thanapositivereality．③ Heillustratesthisbyexplainingthatdarknessis
merelytheabsenceoflight,justaspovertyistheabsenceofwealthand
ignorancetheabsenceofintellect．Suchprivationsexistonlyasthelackoftheir
positivecounterpartsandarenotactivelycreatedbyGod,meaningtheydonot
directlyreflectdivineprovidence．Atthisstage,IbnDauddoesnotexplicitly
distinguishbetweenhumantraitsandnaturalphenomena,butheemphasizes
theroleofsincerepietyandmoralandintellectualdiscernmentinaddressing
suchdeficiencies:

AllprivationsarenotcreatedbyGod,mayHebeexalted,norby

①

②

③

Cf．Avicenna, Metaphysics, ３４０, §４,ll．１Ｇ２: “Thereisnoinformativestatementabout
absoluteprivations,butonlyabouttheutterance[oftheterm]．”

Cf．Samuelson,Translation,２０２a．l．１１Ｇ２０２b．l．３,２４５．
Avicenna, Metaphysics,３４１, §８．
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anyoneelse,fortheyarenotthingsthatcanbemade．① Onecannotsay
thatGodcreatedtheabsenceofanelephantinSpain,forsuchastatement
ismeaningless．Rather,oneshouldsaythatGoddidnotcreateanelephant
inSpain,nordidHecreatetheabsenceofanelephantthere．Iftheabsence
ofanelephantinSpainwereconsideredadeficiencyforSpain,itisnot
thatGodcreatedthisdeficiency;rather,Hedidnotcreatetheperfection
thatwouldremoveit．Neitherthedeficiencynoritsremovalwasactively
created—Hesimplyleftitasitis．Likewise,apersonwholacksintellect
isnotsomeonetowhom Godgaveignorance,butrathersomeoneto
whomGoddidnotgrantintellect(Ibid．,p．６４０,§５)．②

IbnDaudexplainsthattheabsenceofelephantsinSpainisnottheresult
ofanactivedivineact;rather,Godsimplydidnotplacethemthere．Similarly,

apersonwholacksintellectwasnotgivenignorancebyGodbutwassimply
notgrantedwisdom．Thisdistinctionclarifiesdivineprovidence􀆳sroleineach
case．TheabsenceofelephantsinSpain, muchliketheabsenceofpinkflying
elephantselsewhere,carriesnomoralorexistentialsignificanceandrequires
noexplanation．However,theabsenceofintellectinahumanbeing, which
definesanddistinguisheshumanity, doescallforconsiderationintermsof
divineresponsibility．③Theinevitableconclusion, basedonthephilosophical
frameworkpresented,isthatwhileintellectualdeficiencymayoccurnaturally,

theresponsibilityforacquiringknowledgeultimatelyrestswiththeindividual,

①

②

③

IbnDaudincludesprivationalongsidematterandformasoneofthethreeprinciplesconstituting
everybeing(seeER,Part１,Chapter２, §１５,１６６)．HefollowsAvicenna􀆳sinterpretationofAristotle􀆳s
Metaphysics: “Theprinciplescorrespondingtonaturallyexistingthingsarethree:form, matter,and
privation[．．．]Privationdoesnothavethestatusofanabsoluteexistent,nordoesithavethestatusofan
absolutenonＧexistent;rather,itistheremovalofthepotentialityofadefinitebeing．” [KitābalＧNajāt
(Cairo: Mat􀅰ba̒atalＧSa̒āda,１９３８),１０１, mytranslation]ThisalignswithAristotle􀆳sformulation: “The
causesandtheprinciples,then,arethree,twobeingthepairofcontraries—onebeingdefinitionand
form,theotherprivation—andthethirdbeingmatter．” [Metaphysics,trans．W．D．Ross,BookXII,part
２(１０６９b)]．Fromthisperspective,privation􀆳smodeofexistenceisevenlowerthanmerepotentiality,

existingatalevelbeneaththematerialsubstrateitself．
Cf．Samuelson,Translation,２０３a,２４６．
Avicennaalsodistinguishesbetweenthedeficiencyofprimaryperfectionandthatofsecondary

perfection．Heexplainsthatthelatterisnottheresultofanagent􀆳sinactionbutrathertherecipient􀆳s
failure．SeeAvicenna, Metaphysics,３４７, §２５．



—１７１　　 —

asitremainswithinhumancapacitytodevelopandrefine．Moreover,alackof
intelligenceisliabletoensueharmfulconsequences,bothimmediateandlongＧ
term,affectingnotonlytheindividualbutalsothosearoundhim．Misguided
judgmentsmayleadtocountlessdifficulties．Thus,intellectualdeficiencynot
onlyabsolvesdivineprovidenceofresponsibilityforhumanmisfortunesbut
alsoclarifiestheirorigin．

Insum, byembeddingfreechoiceintodivineprovidence, Ibn Daud
upholdsGod􀆳sjusticewhileaffirminghumanresponsibilityfor moraland
intellectualshortcomings．DrawingonAvicenna􀆳sframework,hearguesthat
divinewisdomensuresanoptimalnaturalorderinwhichallthingsfulfilltheir
purpose．Moreover,Godneitherlimitsfreechoicenorbearsresponsibilityfor
themistakesofthenonＧintellectual．①

Ⅳ．Matter,ProvidenceandFreeChoice

Anotherfactorintheemergenceofevilismatteritself．Presentinall
natural,corporealentities,includingthehumansoul, matterisinherently
limitedandimperfect, makingitafundamentalsourceofevil．

IbnDaudfollowsAvicennainregarding matterasthecauseofoccasional
imperfectionswithinthedivinelyplannedandoptimalcosmicorder．Matter,asthe
lowestlinkintheGreatChainofBeing,servesastheintermediaryconnectingthe
eternal,activeFirstCausewiththepassive,potentialmaterialrealm:

Alltheseorderedentitiesaremovedbysomethinghigherthanthem
inrankandthey,inturn,movewhatisbeneaththeminrank,until
existence has two extremes．One extremeis unimaginablein its
perfection,distance,andtheremovalofitssanctityfromallformsof
deficiency．Itmovesallthingswithoutitselfbeing moved．Theother
extremeisunimaginableinitsdeficiency,distancefrom allformsof
perfection,andismovedbyallthingsinanorderedandintermediate
mannerwithoutitselfmovinganything．Thisiswhatwehavecalled＇

① ResianneFontaine, “‘Happyishewhosechildrenareboys’: AbrahamIbnDaudandAvicenna
onEvil,”inTheArabic, HebrewandLatinReceptionofAvicenna􀆳sMetaphysics,eds．D．N．Hasseand
A．Bertolacci,Band７,２０１２(henceforthFontaine,AbrahamIbnDaudandAvicennaonEvil),１７０．
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matter,＇andallofthishasalreadybeenexplained．(Ibid．,pp．６３６Ｇ６３８,

§２)．①

Asanintegralpartofthenaturalorder,mattergivesrisetoaccidentaland
harmfuloccurrences,particularlyaspotentialitiesstrivetoactualize．②IbnDaud
followsAvicenna, whenhemaintainsthatevilinhumanbeingsstemsfrom
twodistinctsources:first,fromhumanity􀆳sdependenceonmaterialconditions
toactualizedecisionsanddesires;second,fromtheinteractionbetweenthe
materialbodyandthesoul, wherematternaturallyaffectsthesoul．The
principlethat “existence hastwo extremes—one unimaginably perfect,

distant,andfreefromalldeficiency”appliesequallytothehumansoul．Its
lowerfacultiesaretiedtobiologicalandmaterialfunctions, whileitshigher
facultiesaregovernedbytheintellect．Errorandevilarisewhentheintellect
failstoregulatebodilyimpulsesandwhenmoraljudgmentisflawed．③Thus,

thepursuitofknowledgereducesthelikelihoodofharmfulactions．
Inthesixthchapterofthefirstpartofhisbook,IbnDaudexploresthe

humansoul,explainingitsfunctionsaccordingtoAvicenna􀆳stheory．Inthe
followingchapter,heexaminesitsintellectualproperties,clarifyinghowthe
soul􀆳spursuitofpleasureandlackofintellectualcultivationleadtowrong
choices．Inthesixthchapterofthesecondpartofthebook,IbnDaudfurther
explainsthatalthoughthewrongdecisionsofmediocre,immoral,orfoolish
individualscontributetoevilconsequences,theyultimatelyintegrateintoan
improvedorderlinessoftheuniverse:

Andthissoulcanonlybefoundinabodyofdelicatetemperament,

withfineandrefinedorgans．However,theexistenceofrealityasawhole
necessitatesthatamonghumanity,therewillbeindividualsofcoarse
temperament,akintobeasts—possessingstrong,rigidlimbsandweak
intellect—sothattheymaybemoresuitedtoplowing,harvesting,and
building．Attimes,theymayevenselltheadvantageoftheirphysical

①

②

③

Cf．Samuelson,Translation,２０１aＧ２０２a,２４５．Cf．My, “TheParableofthe ‘Sowerandthe
Seeds’intheExaltedFaith,”Tarbiz７３(２００３):１３９Ｇ１５１(Hebrew)．

InAvicenna􀆳sworldview, humanmatterfunctionslikematteringeneral:iteitherhindersor
fullymanifestsdivineforms．Avicenna, Metaphysics,３４３, §１４．

Ibid．,３５４, §２０Ｇ３５５, §２４．
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strengthtothosewholackbeastsofburden,carryingloadsontheir
heads,necks,andbacks,justasanimalsdo．①

Others,bycontrast,arekillers,takingpaymentforriskingtheir
livesinbattle—nottopreventtheirownlossortowardoffharmfrom
theirdomain,forsuchactsofkillingwouldbeconsideredvalor,oneof
thevirtuesofthesoul,ratherthanapursuitofreward．Fromthis,itis
evidentthatthereexistdeficienttypesofpeople who,despitetheir
inherentimperfectionsandtheimpedimentsthatpreventtheirfull
intellectualdevelopment,nonethelessserveapurposeintheoverallorder
ofexistence．(Ibid．,pp．６４６Ｇ６４８,§９,mytranslation)②

IbnDaud􀆳sreasoningalignswithaperspectivereminiscentofevolutionary
theory—namely,thatvariationsordeficienciesmayserveabroadernatural
purpose．The differinglevelsofperfection among human beings—from
individualslikeMoses,whoepitomizethepinnacleofhumanachievement,to
thosewhosecapacitiesmorecloselyresemblethoseofanimals—ultimately
contributetotheharmonyandbenefitofthewhole．Hearguesthatifall
humansreached Moses’level, aworldofonlyflawlessindividualswould
disturbthenaturalbalance．Similarly, heexplainsthattheexistenceofless
perfectspecies enrichesthe world by providing a greater diversity of
possibilities,therebyenhancingitsoverallcompletenessandfunctionality．③

Thediversityinhumantraits, arisingfromindividuals􀆳inabilitytoattain
completeintellectualandmoralperfection,furtherdemonstratestheoverall
goodnessoftheworld．Thisgoodnessstemsprimarilyfromtheinherentnature
ofrealityandtheintrinsiclinkbetweenthenecessityofexistenceandthe
necessityofgoodness．IbnDaudnotonlyarguesthathumanprivations,such
asalackofintellectormoralvirtues,donotcontradictGod􀆳sgoodness;he
contendsthattheyprovethatGod􀆳scommandmentsareactuallybeneficial:

AndGod,mayHebeexalted,hasalreadyestablished,inopposition
tothesedisgracefultraits,individualswhoareentirelyfreefromthem,

①

②

③

Cf．Avicenna, Metaphysics,３４４, §１５．
Cf．Samuelson,Translation,２０５a,２４７; Avicenna, Metaphysics, ３４４, §１４;２４６, §２３,l．３５;

chapter７,３４８, §４．
Cf．Ibid．,chap．６．,３４３,§１２．
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whoweresenttothoseafflictedbysuchdeficienciestoconveyGod􀆳s
commandmentsandwarnings．Furthermore,theexistenceofindividuals
afflictedwiththeseinferiortraitsalongsidethosewhoarefreefromthem
isnotentirelyimpossible．Ifitwere,Godwouldnothavecommanded
somethingthatisunattainable．Likewise,ifitwereanabsolutenecessity,

humanbeingswouldbecompelledtoactaccordinglyinallcircumstances—just
asonemustinhalecoolairintotheheartandexhaletheheatedairwithin．
Insuchacase,therewouldhavebeennoneedforadivinecommand
concerningit,justasnodivinecommandwasgivenregardingrespiration,

whichisessentialforhumansurvival．Instead,thismatterremainswithin
therealmofpossibility(Ibid．,p．６５０,§１１,mytranslation)．①

Thesestatementssuggestthatthegivingofcommandmentspreservesa
distinctspaceforhumanwill．IbnDaud􀆳sreasoningimpliesthatdivineproviＧ
dence,whichgovernsnaturalphenomena,operateswiththesameindifference
towardhumanfreewill．ItisnotGodwhoinstillsvirtuebutmoralreasoning,

nordoesHeeliminateintellectualdeficiency—thisisachievedthroughthe
pursuitofknowledgeandlearning．②Ibn Daudassertsthatobservingthe
commandmentsadvanceshumanintellectualperfection,viewingthemnotas
arbitrarytestsofobediencebutasessentialpathwaystomoralandspiritual
development．Hefurtherdrawsaparallelbetweenanindividual􀆳simmoral
actions—incidentalfromtheperspectiveofdivineprovidence—andahouse
burningdownduetospecificlocalconditionsunrelatedtotheworld􀆳soverall
orderofgoodness．Inbothcases,oneshouldnothastilyattributeeviltodivine

①

②

Cf．Samuelson,Translation,２０５aＧb,２４８．
Cf．Avicenna, Metaphysics,３４８, §５．IbnDauddoesnotalignwiththetraditionalviewthat

divineprovidencedirectlyrewardsorpunishesindividuals．Instead,followingAvicenna􀆳sconceptofnatural
providence,hearguesthatfulfillingcommandmentsincreasesone􀆳schancesofbenefitingfromnature,

whileviolatingprohibitionsraisesthelikelihoodofmisfortune．Thisprincipledoesnotapplytoirrational
commandments．Foranalternativeinterpretation,seeResianneFontaine, whosuggeststhatIbnDaud
departsfrom Avicennabydefiningprovidenceasdivineandangelicassistancegrantedafteraperson􀆳s
initialchoice．SeeFontaine,AbrahamIbnDaudandAvicennaonEvil,１７２,note６７．
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providence．①

Likewise,awisepersonshouldnothastilyconcludethatfireisanevil
merelybecauseheseesitdestroyaparticularcrop．Thatcrop,alongwithall
seedsintheworld,allplants,andalllivingbeings,dependsonfireasoneofits
fundamentalelements．Withoutfire,neitherplantsnorlivingcreaturescould
exist．Whatsignificance,then,doesthe minorharmitcausesbearin
comparisontoitsvastbenefits? (Ibid．,p．６４８,§９,mytranslation)．②

Thisargumentseekstodemonstratethatevilisminimalrelativetothe
overallgood—notbecausewhatappearstobeevilisactuallygood,assuggＧ
estedinthepreviousargument, butbecauseharm, damage,andsuffering,
regardlessoftheirseverity,aremerelylocalizedinstanceswithinabroader
frameworkofimmensebenefit．Forexample,fireisessentialtotheoptimal
orderoftheworld,servingnecessaryfunctionssuchasheating,cooking,and
providinglight．However,whenitburnsdownahouseorinjuresaperson,the
damagecanbesubstantial．Insuchcases,itiscrucialtorecognizethatthe
sufferingcausedbyfireoftenresultsfromhumanimperfections．Humanfolly
ormoralfailuremaycreatecircumstancesinwhichfire,typicallybeneficialto
society,inflictssignificantharm．③　Here,theimmediatecauseofevilcan
oftenbetracedtohumanfreewill,asindividualsmaymakeimprudentchoices
thatleadtodisastrousconsequences:

Similarly,onewhowitnessesashipwreckcausedbythewindshould
notperceivethecreationofwindasamisfortune．Rather,heshould
reflectontheessentialrolethatwindplaysinsustainingthebodiesof
animalsandplantsandinmaintainingthenaturalorder．Whenviewedin
thislight,theharmitoccasionallycausesisinsignificantrelativetoits
overallbenefit(Ibid．,§９,mytranslation)．④

①

②

③

④

Cf．Avicenna,TheMetaphysics,Book８,Chapter６,２８３, §２,whereAvicennaemphasizesthat
ultimatereality, asderivedfrom God,isbydefinitionpuregood．Anyperceivedevilisrelativeor
incidentalwithinthebestpossibleorderoftheworld．Whatmayseemcatastrophicforoneentity,servesas
abenefitforanother．

Cf．Samuelson,Translation,２０４b,２４７．Fortherepeatingheatandfire􀆳sarguments,seealso,

Avicenna, Metaphysics,３４０, §２;３４６, §２３
Cf．ibid．,３４２, §９Ｇ１０
Cf．Samuelson,Translation,２０４b,２４７．
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Inotherwords,evilistheresultofviewingtheworldsolelyfromthe
perspectiveofpersonalgoodandevil．Thisperspective,associatedwiththe
traditionalnotionofpersonalprovidence, hasnoplaceinaphilosophical
conceptofprovidencethatemphasizestheabsoluteseparationbetweenGodand
thematerialworld．①

Insum, IbnDaudadoptsAvicenna􀆳shierarchicalmetaphysics, which
positsthatallbeingsemanatefromGodinagradationalorder．Lowerbeings,

beingfurtherremovedfromtheNecessaryExistent,possessgreaterpotentiＧ
alityandimperfection, makingthem moresusceptibletoprivationandevil．
Materialexistenceinherentlyentailsdeficiencyandthepossibilityofharm．The
cosmichierarchyreflectsdivineprovidence, witheachbeingoccupyingits
rightfulplaceintheorderofexistence．Withinthisframeworkofremote
providence,evilarisesincidentallyasaconsequenceofthelimitationsofthe
materialworldandhumannature．

Ⅴ．IbnDaud􀆳sSynthesisofCausality,FreeWill,
andtheProblemofEvil

　　IbnDaudintroducesafourfoldframeworkofcausality—divine,natural,

accidental,andfree．AdoptingthisschemefromAvicenna,heintegratesfree
willandcontingencyintohistheoryofprovidenceandtheexistenceofevil．His
systemofcausesrevolvesaroundtwoprincipalpoles: divinecausationand
voluntaryhumancausation．Betweenthese,intermediatecausesservetobridge
thedeterministicphilosophicalframework withthesimplicityofreligious
faith—naturalcausesononesideandaccidentalcausesontheother．②

Therehavealreadybeen,inacertainsense,fourtypesofcauses,or,in
anothersense;theymaybeconsideredonecategory．Theseare:divinecauses,

referringprimarilytothedirectintentionofGod, exaltedbeHe; natural
causes;accidentalcauses;andvoluntarycauses．David, peacebeuponhim,

enumeratedthreeoftheseinasingleverse,saying: “AndDavidsaid:Asthe

①

②

MaimonidesalsoadoptsAvicenna􀆳sperspective,arguingthattheessenceofevilintheworld
stemsfromanegotisticalviewpoint,asstatedinTheGuideofthePerplexed,part３,chapter１２．

Cf．Fontaine,AbrahamIbnDaudandAvicennaonEvil,１７１．
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Lordlives,unlesstheLordsmiteshim．．．” (１Samuel２６:１０)．Thisrepresents
thedivinecause,whichoccurswhenaworshiperpersistsintransgression,and
God􀆳sdecree—whethercarriedoutthroughnaturalmeansornot—strikeshim．
“Orhisdaywillcomeandhewilldie,” (Ibid．)signifiesthenaturalcause,

whichapersonhasnopowertoavoid．“Orhewillgodowntobattleand
perish,” (Ibid．) referstotheaccidentalcause,from whichaperson may
protecthimself, butwhichhe mayalso willinglyexposehimselfto, as
expressedin“andhewillfall” (Ibid．２６:１０)．Asimilarideaisconveyedin
Thronsandsnaresareinthewayoftheperverse;hewhoguardshissoulwill
befarfromthem” (Proverbs２２:５)．Here,voluntarycausesarealsoevident,

asseeninDavid􀆳sentryintoKeilahandhisdeparturefromit,alongwithmany
similarcases．Thesameappliestofulfillingcommandmentsandcommitting
transgressions—botharesubjecttohumanchoice．Werethisnotso, the
prophetswouldnothavebeensent,norwouldrewardsandpunishmentshave
beenpromised．The Torahitselfcommandsvirtuous waysandblessings
(Ibid．, §１６, mytranslation)．①

Thedivisionintofourdistinctcauses(assumingonedoesnotequatedivine
withnaturalcausesandvoluntarywithaccidentalcauses)seeminglyprovesthe
existenceofagenuinespacereservedforfreewill,towhichthecommandments
aredirected．② However,ifonemaintainsconsistencyandadheresstrictlyto

①

②

Cf．Samuelson,Translation,２０７a,２４９．
Inthiscontext,itisworthconsideringnotonlythedistinctionbetweenrationalandirrational

commandments,asisoftenemphasized, butalsotheroleofseeminglyirrationalcommandmentsin
expressingmereobedience．Additionally,thisdiscussionmayextendtolegalloopholingstrategies—cases
thatarenotdefinedsolelybylegalformalism,suchasha’aramah (evasion)．InCircumventingtheLaw:

RabbinicPerspectivesonLoopholesandLegalIntegrity (UniversityofPennsylvaniaPress,２０２４),Elana
SteinHainexaminestherabbis’nuancedapproachtoha’aramah,demonstratinghowtheyvieweditasa
meansofcircumventingJewishlawwithinparameterstheyconsideredjust(６５Ｇ７７)．Thisperspectivenot
onlyemphasizestheimportanceofindividualfreechoicewithinthebroaderstructureofthelawbutalso
highlightstheflexibilityofscripturalinterpretation．InrelationtoIbnDaud􀆳sviewonfreechoicein
unexpectedcircumstancesandAvicenna􀆳sdefinitionofrelativeevil,ha’aramahissimilarlyconsideredan
individual,unforeseencaseinwhichspecificevilcanbebypassedthroughspecialattentivenesstothe
voluntasratherthantheverbaofthelaw．Inarelateddiscussion,DavidDaubeexaminesbiblicalcasesin
whichdiscrepanciesarisebetweenverbaandvoluntas—letterandspirit, oractandintent—though
commentatorshaveoftenoverlookedthem．SeeDavidDaube, “HowEsauSoldHisBirthright,” The
CambridgeLawJournal８(March１９４２):７０Ｇ７５．
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Avicenna􀆳sperspective,logicdictatesthatwhatappearstothebelieverasfree
willis,infact, merelyanaccidentalcause,whosecontingencyisequivalentto
theveryexistenceofevilintheworld．IfwefurtherexploreIbnDaud􀆳s
exegesis,wemayconcludethatthedivinecause,whichstrikesaperson􀆳sbad
choicebyGod􀆳sdecree,functionsinthesamewayasthenaturalcause,which
manhasnopowertoavoid．However,hedoeshavetheabilitytoavoidthe
accidentalcause, justashecanavoidvoluntarycauses, forwhichheis
responsible．Moreover,voluntarycausesfunctionsimilarlytocommandments:

themoreoneconsidersthem,thegreaterthechancesofattainingpleasureand
avoidingsuffering．①

Insum, IbnDaudpresentsGodastheenablerofhumanfreewill,

groundingthiscapacityinhumanity􀆳scontingentnature．IbnDaud􀆳sadoption
ofdivinenecessityalsocommitshimtoastrictcausalsystem—onedisrupted
onlybyhumanfreewill．Humansaloneinitiatecausalchainsthatmayrun
counterto God􀆳sultimate wisdom．Ibn Daudbuildsonthisbyadopting
Avicenna􀆳sviewthatprovidenceisanautomatic, hierarchicalsystem．He
arguesthathumanfreewillexistswithinthisstructure, andadherenceto
divinecommandmentsalignshumanactionswithcosmicorder．

Ⅵ．Conclusion:IbnDaud􀆳sOriginalityinProvidence,
FreeWill,andEvil

　　ThispaperhighlightsIbnDaud􀆳soriginalityinreinterpretingfreewill,

① ThefinalsectionofIbnDaud􀆳sbookisdedicatedtopracticalphilosophy,primarilyaddressingthe
objectivesofthecommandments．Ibelievethispartisfullyconsistentwiththephilosophicalframework
establishedintheearliersections．Inmyview,thissectionlogicallyfollowsIbnDaud􀆳sphilosophical
defenseoffree will, removingintellectualbarrierstofullyacceptingreligiousdutiescategorically．
Subjectingthecommandmentstorationalcritique,classifyingthembytheirutility,andincorporating
voluntarymotivationnaturallyextendthefirstandsecondpartsofER,thataimatelevatingsimplefaith
intointellectualfaith．(ER,６６２)．ResianneFontainhoweverinterpretsitdifferently．ShearguesthatIbn
Daudshiftsfromarigorousphilosophicalstancetoafocusingonreligiousvirtue．Shemaintainsthatinthis
finalsection,IbnDaudemphasizesthatservingGodlovinglyistheultimateresponsetodivinegoodness,

bestrealizedthroughadherencetotheTorah􀆳scommandments．ResianneFontain, “SomeNotesonHasdai
Crescas􀆳suseofAbrahamIbnDaud,”AnuariodeSeminariodeHistoriadelaFilosofía４２(２０２４):４１９Ｇ
４２７．
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offeringanewapproachtoindividualprovidence．Iaimedtodemonstratehow
hestructuredhisworktoestablishasystematicfoundationforaparadigmof
scientificfaith．IntheSixth Principleofhisbook, whichconcludesthe
theoreticalsectionandtransitionsintohispracticalphilosophy, IbnDaud
directlyaddressestheconflictbetweendivineomniscienceandhumanchoice,

presentingafreshformulationofthelongstandingtensionbetweenphilosophy
andnaïvefaith．Thismultifacetedconflictalsomirrorsthetensionbetween
God􀆳swhollygoodprovidenceandtheexistenceofevil,asbothevilandhuman
freechoicechallengetheperceivedtotalityofdivineprovidence．Inmyview,

thislineofreasoningunderliesIbnDaud􀆳sambitiousvisionforresolvingthe
“problemoffreewill．”

IbnDaudbuildsuponAvicenna􀆳sconceptofthecontingentstatusofall
existentstoestablishthepossibilityoffreewill．Hisprimaryaimistodefend
adherencetothecommandmentsandenhance moraldecisionＧmaking．He
employsAvicenna􀆳stheoriesofprovidenceandeviltodemonstratethat
fulfillingthecommandmentsistheoptimalwaytoactinaccordancewiththe
divineorder．JustasinAvicenna􀆳sthought,sufferingisnotaninductivesign
ofasubstantiverealitybutratheranindicationofprivation,sotoo,forIbn
Daud,thefulfillmentofthecommandmentssignifiesneitheragapindivine
foreknowledgenorpredeterminedresponsibility．Inthisway, free willis
upheldasabsolutecontingency．Moreover,IbnDaudarguesthattheabsenceof
intellectinhumansfunctionssimilarlytodisobediencetoGod􀆳scommands．
However, whiletheformer, thoughimperfect, contributestodiversityin
humantypesandconsequentlyimprovesthecosmicorder, thelatteronly
increases suffering．This approach reconciles the broader philosophical
frameworkwithtraditionaltheologicalperspectives．

IbnDaudconstructsaninverseparallelism,arguingthatjustasGod􀆳s
omnisciencerepresentsthehighestlevelofexistenceandabsolutegoodness,

humanfragility—markedbyadeficiencyofknowledge—isthesourceofboth
moralandontologicalevil．HisexplanationalignswithAvicenna􀆳shierarchy,

whereagreaterdistancefromthedivineintellectcorrespondstoincreased
contingency,error, and, ultimately,localizedtragedies．Thus, IbnDaud􀆳s
resolutionoffreewilldoesnotdependonadirectinterventionistmodelof
divinegovernance．Instead, heincorporatesitinto Avicenna􀆳svision of
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providenceasanaturallyordered, yetindifferentsystem, wherehuman
activity operates withintheframework ofcontingentexistence without
contradictingdivineomniscience．However, whileAvicennaemphasizesthe
inherentlimitationsoffiniteexistenceandthenecessityofahierarchical
structureforachievingthegreatestpossiblegood,IbnDaudinterpretsGod􀆳s
goodnessasmakingroomforgenuinecontingency,enablinghumanfreechoice
tobeincorporatedintodivineknowledgeandtheoptimalcosmicorderthrough
thefulfillmentofHiscommandments．LikeAvicenna, IbnDaudseeksto
minimizethescopeofdirectprovidence,butheattributesthis“loosening”not
merelytothestructureofthecosmosbuttothehumansoulitself．Whereas
Avicennaassociatesevilwiththematerialworld,IbnDaudreframesitas
inextricablylinkedtochainsofaccidentalvolitionalcausesinitiatedbyhuman
beings．


