

Intellectual Love of God:

The Nature of Truth in Maimonides

Matthew Weiss


The aim of this essay is by no means to lay to rest any particular point of contention in Maimonides's thought; if anything, it should raise more questions that it answers. In the end, I hope at least to suggest that Maimonides very carefully conflates two central themes in the Guide, the theme of prophecy and the theme of the intellectual love of God. In doing so, he challenges one to rethink the very definition of intellection: for his accounts of prophecy and of intellectual apprehension to be coherent, intellection can not merely be the demonstration of certain truths by means of concepts, for instance, but some kind of experience not reducible to rational deduction or imaginative vision as such. In such an experience, the theology of God merges with the worship of God to the point where they become indistinguishable. It is to be hoped that by drawing out certain connections and contradictions in Maimonides's various statements on prophecy, intellection, and worship, the initially mysterious experiences that Maimonides claims are the ends of man can be characterized.


Toward the very beginning of the Guide, Maimonides, nominally discoursing on the difficulty of interpreting the prophets, writes:

You should not think that these great secrets are fully and completely known to anyone among us. They are not. But sometimes truth flashes out to us so that we think that it is day, and then matter and habit in their various forms conceal it so that we find ourselves again in a very dark night over whom lightning flashes time and again. Among us there is one for whom the lightning flashes time and time again, so that he is always, as it were, in unceasing light. Thus night appears to him as day. That is the degree of the great one among the prophets...Among [the prophets] there is one to whom the lightning flashes only once in the whole of his night...There are others between whose lightning flashes there are greater or shorter intervals. Thereafter comes he who does not attain a degree in which his darkness is illumined by any lightning flash" (Guide 7).

and sees the truth only by reflection. And lastly, Maimonides describes those who are always groping in the dark. In this way, a spectrum is defined, with the greatest of prophets at the top, and the great mass of people at the bottom. Prophets, then, are not distinguished from the masses in kind, but only by degree; the same phenomenon, the truth flashing out, is the origin of all understanding, "prophetic" or otherwise. Nor does Maimonides exclude himself or his readers from this phenomenon: "sometimes truth flashes out to us." Truth, to take Maimonides's metaphor seriously, is not merely the correspondence between some idea and an aspect of reality; it is something given to those who are prepared for it. Truth, one might say, is not just a quality that statements have (that is, truth or falsity), but an experience. Just as in the world we apprehend objects by the light of the sun, for instance, in the mind we apprehend truth by means of another kind of light, when it shines on us. Truth, to keep to the metaphor, is something prepared for, but not obtained; it is given to us, not taken by us. 


In a work by the same period, Hayy Ibn Yaqzan, by Ibn Tufayl, the author quotes Avicenna on the experience of religious ecstasy:

Then, when his training and willpower reach a certain point, glimmerings of the light of Truth will flicker before him, thrilling him like lightning, flashing and going out. If he is diligent in his ascetic practice, these spells grow more and more frequent, until they come unasked, entrancing him without the use of exercises (Ibn Tufayl 96). 

The similarity to the passage from the Guide is unmistakable. Truth is compared to a light that flashes out from time to time like lightning; truth is that, but the light of truth shines differently on different people. Avicenna's mystic, who dwells in the light of truth at all times, is analogous to Maimonides's prophet whose night appears to him as day. Ibn Tufayl, however, tells us that such states as described by Avicenna "are reached not by theorizing, syllogistic deductions, postulating premises and drawing inferences, but solely by intuition" (97). Of course, nothing could be farther from the notion of preparation that Maimonides holds; nevertheless, although the ways by which one prepares for the light of truth vary completely, the experiences which are to be attained are the same. Insofar as Maimonides was aware of Avicenna and the tradition he represents, one can see in the Guide not an attempt to dismiss the "mystic" experience of the truth, but to harmonize such experiences with rationality. Indeed, as we shall see, whereas for Avicenna the preparation for such experiences is asceticism, for Maimonides, it is speculative thought that paves the way for transcendence.


But the metaphor "speculative thought...paves the way for transcendence" is ultimately misleading, since that is precisely the matter to be investigated. According to Maimonides, that which leads to transcendence is specifically what he terms "intellectual apprehension" (whose nature, at this point, is undetermined), which is "the divine intellect conjoined with man" (Guide 23). Maimonides's theory of the intellect is based on the theory of emanations whose basic tenant is that "sometimes [a thing's] perfection is within such limits that a residue of perfection is left over from it for something else" (275). God is one such thing and "the overflow coming from Him, may He be exalted, for the bringing into being of separate intellects overflows likewise from these intellects, so that one of them brings another one into being and this continues up to the Active Intellect. With the latter, the bringing into being of separate intellects comes to an end" (275). If the process of the bringing into being of separate intellects comes to an end with the Active Intellect, and we consider ourselves to engage in intellectual apprehension, we as human beings then must participate in the Active Intellect when we apprehend. Our intellection is the Active Intellect insofar as we are prepared to receive its overflow by the disposition of our matter. 


That is not to say, however, that the Active Intellect thinks in the way that we think. The Active Intellect undergoes no change from some potential state to an actual state, as would be required in the movement of thought. That we apprehend differently at different times, while participating in the Active Intellect, is due to our changeable materiality, not to due shifts within the Active Intellect, "for there is no relation between bodies and that which is not body and no resemblance in any respect either at the time of their acting or at the time of their abstention from acting...Hence if there is an obstacle to [some] action, this results from a material disposition and not from the Intellect itself" (299-300). Thus the flashes of the light of truth that Maimonides describes in the beginning of the Guide are not a product of the nature of truth itself, but rather a result of one's level of preparation to receive the truth. That illumination happens now and then, as opposed to always, is not due to some change in the Intellect itself, which is changeless, but due to the way that changeless, constant emanations are variably manifested in time due to the disposition of the body. Truth is unified, eternal, and changeless, and it takes the form of thought insofar as we engage with the Active Intellect. One might even go so far as to say that it becomes conceptualized insofar as the intellectual emanation is channeled through our material limitations.


As such, intellection does not appear reducible to rational thought alone. Maimonides tells us that the learned man "uses the veritable methods, namely, demonstration in cases where demonstration is possible or strong arguments where this is possible. In this way he represents to himself these matters, which had appeared to him as imaginings and parables, in their truth and understands their essence" (72). Maimonides's focus on demonstration to oneself could be read as a reasonable injunction to come to understand a matter at hand in one's own terms, and not merely take a fact as true on the authority of another, a gut feeling, or a whim. But if one keeps the very nature of intellection in mind, this passage instead suggests that what appears to man via the Active Intellect is the truth itself, which must then be represented in the mind order to be comprehended, first through images, perhaps, and in the end, by concepts. Conceptualization, in this reading, even rationality, are taken as secondary to the truth which is given in some way by the Active Intellect. For if the Active Intellect is changeless, eternal, and simple, there is no reason to think it would be composed of concepts which we might individually obtain by participating in the Active Intellect; rather, conceptual individuation is an operation performed on the truth which is unitary. And insofar as one prepares to receive the truth through speculative preparation, one is able to conceptualize the given truth rightly. 


Maimonides could be read, then, as suggesting that proper preparation is necessary in two ways: first of all, to open one up to conjoining with the Active Intellect; and second, to properly conceptualize the truth once it has been given. It is even possible that these two are one and the same, depending on what one understands by the faculty of reason. If the faculty of reason is an aspect of man's material existence, then thought as such is not participation in the Active Intellect; when the self is purified, the Active Intellect, however, can deliver truth to the faculty of reason to be properly conceptualized. If, however, the faculty of reason participates directly in the Active Intellect, that is, if thought is intellection, then all thoughts are different aspects of the Active Intellect, and the goal of study is to be able to properly conceptualize that which the Active Intellect is always emanating. If the latter is the case, the language of Maimonides uses, for example "at the outset, the intellect is incapable of receiving [the secrets]; only flashes of them are made to appear so that the perfect man should know them" (71), is exoteric; the inner meaning must be that the intellect is always receiving the secrets, but study is required so that the secrets can be conceptualized without contradiction or confusion. In either case, the mechanics of one's receptivity to the Active Intellect are the same; in addition, in both cases, an appeal to some source outside of reason itself is necessary for being in the truth. 


Now, we turn to the exposition of the nature of prophecy in order to see in what relation prophecy stands in regard to intellection. In the first part of the Guide, Maimonides offers three interpretations of the giving of the Law:

You may believe that the great station attained by [Moses] was indubitably, in its entirety, a vision of prophecy and that he solely desired intellectual apprehensions--everything, namely, that which he had demanded, that which was denied to him, and that which he apprehended, being intellectual and admitting of no recourse to the senses, as we had interpreted in the first place (51).

 Or, he goes on, one can believe that intellectual appreciation was mediated by some created phenomena, that is, Moses saw or heard something as well. What is important to believe, however, is that Moses's vision of prophecy was an intellectual apprehension, a vision of prophecy to be understood in the sense of an experience of the rational faculty, as opposed to or in addition to the sensory faculties. The truth as given to Moses was not something discovered by observation or deduction, but something revealed all at once.


The truth, of course, comes from the Active Intellect, which is mediated through the human faculties:

Know that the true reality and quiddity of prophecy consist in its being an overflow overflowing from God, may He be cherished and honored, through the intermediation of the Active Intellect, toward the rational faculty in the first place and thereafter toward the imaginative faculty. This is the highest degree of man and the ultimate term of perfection that can exist for his species; and this state is the ultimate term of perfection for the imaginative faculty (369).

What should be noted first of all is that the definition of prophecy is nearly indistinguishable from that of intellectual apprehension broadly speaking; both are defined as an overflow from the Active Intellect to the rational faculty, or further. In prophecy as opposed to speculative thought, specifically, the imaginative faculty is activated. "Perfection in the speculative sciences and...improvement of moral habits" (369) are not sufficient for prophecy; for prophecy to be more than speculative thought, an overflow must occur from the rational faculty to the imaginative faculty, which creates an experience
. Now, if the prophet is indeed the "highest degree of man," then the ultimate purpose of life is not merely to "rationalize" God, but to experience him, contemplate him, in some supra-rational way. Indeed, it best not to separate cleanly prophecy and speculative thought; since insofar as the overflow is a continuous phenomenon creating experiences to the degree to which the faculties are receptive to it, there is only a difference of degree and not of kind between them. The only difference is that in men of speculation, or philosophers, the overflow is directed mainly into the rational faculty; but in prophets the overflow extends clearly to the imaginative.


What is curious, however, is that Maimonides clearly wishes to distinguish prophecy from speculative thought more assertively, although to separate them would be contradictory. For example, Maimonides writes:

Now there is no doubt that whenever--in an individual of this description--his imaginative faculty, which is as perfect as possible, acts and receives from the intellect an overflow corresponding to his speculative perfection, this individual will only apprehend divine and most extraordinary matters, will see only God and His angels, and will only be aware and achieve knowledge of matters that constitute true opinions and general directives for the well-being of men in their relations with one another (372).

Here he is categorical. When an individual is prepared, he will receive the divine overflow, which is, moreover, not only apprehension (in the normal sense) of some idea, but an actual, exclusive awareness of being in the truth. To take him at his direct words, one achieves knowledge of matters that "constitute true opinions," but are not those true opinions themselves. The knowledge which one receives is deeper than that, but is conceptualized to be knowledge of specific things. 


But, just a few pages before, Maimonides had discussed three opinions on prophecy. The first is the pagan belief that God chooses whoever pleases Him to prophesy, no matter their preparation; the second is precisely the belief already quoted, namely:

...prophecy is a certain perfection in the nature of man. This perfection is not achieved in any individual from among men except after training that makes that which exists in the potentiality of the species pass into actuality, provided an obstacle due to temperament or to some external cause does not hinder this...When, in the case of a superior individual who is perfect with respect to his rational and moral qualities, his imaginative faculty is in its most perfect state and when he has been prepared in the way that you will hear, he will necessarily become a prophet inasmuch as this is a perfection that belongs to us by nature (360-1).

This opinion, however, is ascribed to the philosophers. Maimonides here aligns himself with the third opinion, of the Law of Moses, that "it may happen that one who is fit for prophecy and prepared for it should not become a prophet, namely, on account of the divine will" (360-1). This is an explicit contradiction. 


The only way it can be understood is to investigate what Maimonides means by divine will. For indeed, if God is eternal and unchanging, what can the meaning of His will be? Maimonides had explained earlier:

...the true reality and the quiddity of the will means: to will and not to will. If the will in question belongs to a material being, so that some external end is sought thereby, then the will is subject to change because of impediments and supervening accidents. But as for a being separate from matter, its will, which does not exist in any respect for the sake of some other thing, is not subject to change. The fact that it may wish one thing now and another thing tomorrow does not constitute a change in its essence and does not call for another cause; just as the fact that it acts at one time and does not act at another does not constitute a change (301).

That is, the confusion over God's will comes about due to the incommensurability between the material and the immaterial, that which is in time and that which is outside of time. God's will manifests itself in one way today and in another way tomorrow, not because His will has changed, but because the world has changed and is differently receptive to His emanations. If this is the case, then the two cases, the opinion of the philosophers and the opinion of the Jews, reduce to one, a fact that Maimonides was careful to hide
; God's will is active in the world insofar as the world is prepared to receive it, and insofar as a man has prepared himself to receive prophecy in the proper way, he will receive it, since he has made his matter conducive for God's will to act in the world. And normally, this does not occur because "the apprehension of His true reality is impossible for us because of the dark matter that encompasses us and not Him, may He be exalted" (437). 


Indeed, this conception of prophecy as the direct result of a kind of preparation is greatly supported by Maimonides's conception of divine providence. He writes:

According to me, as I consider the matter, divine providence is consequent upon the divine overflow; and the species with which this intellectual overflow is united, so that it became endowed with intellect and so that everything that is disclosed to a being endowed with the intellect was disclosed to it, is the one accompanied by divine providence (472).

Here, divine providence is something that inheres in those who have intellectual apprehension; to the extent that one has the divine overflow, one is protected by divine providence. For what other connection does man have with God, but through the intellect? And, as was suggested above, it is only through the intellect that what is eternally true in God--God's will--can become manifest in time
. 


Questions of divine providence aside, we can conclude, then, that God manifests His will in the world via the intellect, which translates His timeless will into time; insofar as this is true, it suggests that God's will is mediated in the world by human capacity, so that the positions of the philosophers and of the Law are identical, insofar as God's will is evident in the mechanics of intellectual apprehension. If one's faculties are developed, then one necessarily receives intellectual apprehension, that is, in the best case, prophecy. 


The reception of God's overflow, then, is mediated by man's material ability to receive that overflow. Further, men of speculation and prophets both participate in this overflow, but to different extents. One might imagine, then, that speculation and prophecy amount to the same thing, but in different degrees; and indeed, this is the interpretation that the majority of the text supports. However, a contradiction arises in one passage in which Maimonides considers various opinions about world's eternality or its being created in time. He tells us that he aims only to show the flaws in the various arguments for eternality: "For at present we do not wish to establish as true that the world is created in time. But what we wish to establish is the possibility of its being created in time" (298). Essentially, this is the case because he does not believe there is any possible evidence available to decide the question; there is no way of reasoning from the world's existing now to its origin. And yet, he writes:

Now inasmuch as this is true in my opinion and inasmuch as this question--I mean to say that of the eternity of the world or its creation in time--becomes an open question, it should in my opinion be accepted without proof because of prophecy, which explains things to which it is not in the power of speculation to accede (294).

Now, considering Maimonides expressed aim of reconciling philosophy with revelation by showing that the secrets of the Law are consonant with deduction in the philosophical tradition, this is quite a departure. It does however shed some light on the nature of intellectual apprehension and its relation to concepts; intellectual apprehension cannot merely be the moment of finality that one feels at the end of a deduction, since the creation of the world cannot be deduced. Indeed, there cannot then be a exact correlation between what is given in intellectual apprehension and what is reasoned out; the two must be different because the moment of truth is beyond rationality, indeed, beyond the power of speculation, taken in that sense. Speculative powers must be developed so as to understand in concepts the import of the truth, which is beyond speculation's powers to ascertain; but the speculative powers are themselves insufficient to bring about an experience of the entire truth, since men of speculation open themselves up to the Active Intellect only insofar as they are open to, for example, deductive proofs. Reason alone therefore cannot be identical to intellection, since there are truths available to intellection that reason by itself cannot grasp
.


Now, to experience the truth, as opposed to reasoning about it, is precisely the aim of worship, and to develop these ideas we turn to the end of the third part of the Guide, where Maimonides writes:

This chapter that we bring now does not include additional matter over and above what is comprise in the other chapters of this Treatise. It is only a kind of conclusion, at the same time explaining the worship as practiced by one who has apprehended the true realities peculiar only to Him after he as obtained an apprehension of what He is; and it also guides him towards achieving this worship, which is the end of man, and makes known to him how providence watches over him in this habitation until he is brought over to the bundle of life (618).

We are now equipped to read between the lines. This chapter brings no additional matter to understanding precisely because what has been hinted to all along is that philosophy itself is undergirded by an aspect of worshipful experience not identical to rationality. Such worship is not merely a practice, but the way of life of one "whose has apprehended the true realties," and indeed is not an aspect separate from such apprehension, but the apprehension itself. This conclusion is all the more certain by the admission that this chapter on worship also explains how "providence watches over" man, which we have already learned, is directly consequent on one's ability to receive the divine overflow, and could not be the result of a mere worshipful action, but a continuous intellectual apprehension.


Indeed, the difference between rationality as such and intellectual apprehension is implied as Maimonides continues: "the subject of this chapter...is to confirm men in the intention to set their thought to work on God alone after they have achieved knowledge of Him, as we have explained. This is the worship peculiar to those who have apprehended the true realities; the more they think of Him and of being with Him, the more their worship increases" (620). If these men have achieved knowledge of God already, what exactly does it mean for them "to set their thoughts to work on God alone"? If intellectual apprehension has been achieved, and intellectual apprehension is taken to be reason, what need is there to continue? The only possible answer is that intellectual apprehension does not refer to the coming to know of a fact or a demonstration, but instead to an experience of being given the truth, that one wishes to prolong. 


Indeed, one might first imagine that Maimonides is speaking about two different things: the intellection of God, and a worship which is a kind of contemplation separate from that. For instance, he writes "If, however, you have apprehended God and His acts in accordance with what is required by the intellect, you should afterwards engage in totally devoting yourself to Him, endeavor to come closer to Him, and strengthen the bond between you and Him" (620), which does suggest that the act of the intellect has occurred, and afterward one must devote oneself to God in an entirely different way. But what is the nature of the bond between man and God? The quote goes on "...strengthen the bond between you and Him--that is, the intellect" (620). What could it mean to strengthen the bond between man and God if what one apprehends in intellectual apprehension is merely a fact? How could a fact be made stronger? The intellectual experience then must refer to something entirely different: love, which is "proportionate to apprehension" (621), which would be obscure at best if apprehension were taken to mean mere knowledge of the facts. 


At first, Maimonides describes the practice of worship as careful attention to the meaning of the commandments, and "meditation on what you are uttering and at considering its meaning" (622). But that only applies to those practices, like the recitation of the Shema, which are absolutely necessary. But then he turns to worship beyond the letter of the law:

When, however, you are alone with yourself and no one else is there and while you lie awake upon your bed, you should take great care during these precious times not to set your thought to work on anything other than that intellectual worship consisting in nearness to God and being in His presence in that true reality that I have made known to you and not by way of affections of the imagination. In my opinion this end can be achieved by those of the men of knowledge who have rendered their souls worthy of it by training of this kind (623).

In this quiet state, one precisely strengthens the bond between man and God in "intellectual worship," which, as we have seen, must be more than running through various deductions and proofs. Rather, intellectual worship is an experience, a supra-rational vision, that continuously comes down from the Active Intellect to those prepared for it; and insofar as that divine overflow is allowed inside, one experiences "nearness to God and being in His presence in that true reality," that is, a veritable mystical experience, but not one prepared with asceticism, but by the training of thought. And not merely by any type of thought, but by a meditative concentration, prepared for by previous study, that leads to a self-evident certainty of being in the truth and being far from harm: "If a man's thought is free from distraction, if he apprehends Him, may He be exalted, in the right way and rejoices in what he apprehends, that individual can never be afflicted with evil of any kind. For he is with God and God is with him" (625). This is the true meaning of both intellectual apprehension and prophecy, which are the same and available to all: the experience of being in the truth, and certain in protection.


 This worshipful experience is an experience of pleasure beyond body pleasure, which reaches its culmination in death when "the soul is separated from the body at that moment in the state of pleasure" (627), during which time the "intellect remains in one and the same state, the impediment that sometimes screened him off having been removed" (628). One is indeed joined to God insofar as one's intellect is nothing other than the Active Intellect, the impediment of the material body having concealed this fact. The pleasure then is a pleasure in the soul, not in the body; and it is this pleasure, which is nothing other than the feeling of being in the truth, of intellectual apprehension, that Maimonides has been talking about all along. That this being in the truth is not a fact, but an ongoing experience is born out by the fact that even the heavenly spheres which continuously turn feel this love for God as well:

...the causes of every motion belong to the spheres are four: namely, the shape of the sphere--I mean to say its sphericity; its soul; and its intellect through which it has conceptions, as we have explained; and the separated intellect, which is its beloved (271).

The soul of a sphere feels pleasure in proportion to its love which is nothing more than the apprehension of its intellect. This activity of the intellect is precisely what causes the sphere's circular motion, which is an ongoing loving experience, just as it is for man. As Maimonides writes, in regard to those who attempt to understand the prophetic riddles:

he will awaken from the sleep of negligence, be saved from the sea of ignorance, and rise up toward the high ones. He, however, who is pleased to swim in the seas of his ignorance and comes down lower and lower, has no need to weary his body and his heart. When he ceases moving, he goes down to what is lowest in nature (273).

The ignorant man is he who has ceased to be active; the wise man is he who continually, actively has the experience of God's apprehension. The spheres, having no sublunar matter, have no impediments to their intellectual apprehension; they do not "think" in our sense of the term, but understand God in a unity of knowledge, the same unity of knowledge that comes to us in flashes. They continually apprehend Him intellectually and strive toward Him, despite not thinking in our sense of the term, and so, in this light, to assume that Maimonides, lying on his bed in contemplation, is running through a series of deductive proofs would be ridiculous. 


Finally, we turn to the part of the Mishneh Torah in which Maimonides discusses prophecy. He again affirms that only wise, moral, equanimous men are able to be prophets: 

When one, abundantly endowed with these qualities and physically sound, enters the 'Paradise' and continuously dwells upon those great and abstruse themes,--having the right mind capable of comprehending and grasping them; sanctifying himself, withdrawing from the ways of the ordinary run of men who walk in the obscurities of the times, zealously training himself not to have a single thought of the vanities of the age and its intrigues, but keeping his mind disengaged, concentrated on higher things as though bound beneath the Celestial Throne, so as to comprehend the pure and holy forms and contemplating the wisdom of God as displayed in His creatures, from the first form to the very center of the Earth, learning thence to realize His greatness--on such a man the Holy Spirit will promptly descend. And when the spirit rests upon him, his soul will mingle with the angels called Ishim. He will be changed into another man and will realize that he is not the same as he had been, and has been exalted above other wise men (42a-b).

The angels called Ishim are nothing other than the Active Intellect. Here, in his exoteric work, Maimonides does not attempt to conflate prophecy with intellectual apprehension as he does in the Guide. The mechanics described, however, are identical, with the one addition that such a man "will be changed into another man and will realize that he is not the same as he had been." If it is true that prophecy is not truly distinct from intellectual apprehension, then this applies to all men capable of receiving the divine overflow. And it clearly shows that the divine overflow is not merely the intellection of a fact, but of something greater. The experience that Maimonides is describing is one which utterly changes a person; whereas before a person had known some things to be true and others to be false, now they are in the truth, a truth more profound, active, and certain than even reason provides. To charge Maimonides with being merely a rationalist, is hardly to do justice to his thought.
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�	 That said, it is interesting that Maimonides does point out that one need not believe that Moses experienced sensory phenomena as well.


�	 Perhaps because it challenges the very notion of God's power, if His will is mediated by the receptivity of the human intellect.


�	 Indeed, whether divine providence is a miraculous protection or itself an intellectual phenomenon is in question: in Maimonides's exposition of the story of Job, he writes that Elihu expresses the truth "parabolically" by speaking of an "intercession of an angel" for Job (495). The meaning of the intercession is a conjoining with the Active Intellect. A few pages earlier, Maimonides had explained that Job, who before had despaired of any justice in the world, had finally come to some speculative knowledge, which before he had lacked (although he was not wanting in moral rectitude): "...when [Job] knew God with a certain knowledge, he admitted that true happiness, which is the knowledge of the deity, is guaranteed to all who know Him and that a human being cannot be troubled in it by any of all the misfortunes in question" (492-3). This suggests that divine providence is not a kind of bodily protection, but an intellectual protection, a certainty that no worldly misfortunes can touch one (mentally) who cares about nothing but God. If death comes, then the intellect has merely moved closer to Him.


�	 It is worth noting that it is unclear if Maimonides accepts the creation of the world in time because of his reading of the prophets or because of an intellectual apprehension of his own. In addition, considering that he had before implied that Moses had no need of the imaginative faculty on Sinai, one is tempted to disregard his definition of a prophet as one who necessarily has sensory visions, and redefine it as someone who apprehends truths beyond what is available to reason alone. Maimonides himself would be included in this category, but no doubt humility forbade him from declaring himself a prophet.






