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Abstract

This study refutes the unfounded yet prevalent view
among Western scholars and some contemporary
Muslim scholars that Islamic philosophy has declined
after al-Ghazali due to his vehement critique of the
philosophers. This study supports the previous studies
by George Saliba and Frank Griffel who criticised the
decline narrative and argued that Islamic philosophy
and science continue to thrive after al-Ghazali.
Moreover, this study gives a general overview of the
development of intellectual sciences which include
works on metaphysics, epistemology, logic, ethics and
politics both in the Sunni and Shi‘ite traditions, and
especially in the Malay world. Contrary to the decline
narrative, the study shows that the Sunni epistemic
framework which was crystalized in al-Ghazali’s work
contributed positively to the development of Islamic
philosophy. His critique of Aristotelianism should be
considered part of the Islamisation of Greek
philosophy, and his works laid down a robust
foundation for the development of intellectual
sciences in the Islamic world.

Keywords: Islamic philosophy; the decline narrative;
hikmah; al-Ghazali; post-Ghazali; Sunni and Shi‘ite
traditions.
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Khulasah
Makalah ini menyanggah pandangan yang tidak
berasas tetapi diterima secara meluas dalam kalangan
sarjana Barat dan sebahagian sarjana Muslim masa
kini bahawa falsafah Islam telah mengalami
kemunduran setelah al-Ghazali akibat kritikan keras
beliau terhadap beberapa ahli falsafah Muslim.
Makalah ini menguatkan lagi kajian George Saliba dan
Frank Griffel sebelum ini yang berhujah bahawa
falsafah dan sains tetap wujud dalam tradisi keilmuan
Islam. Secara khusus, makalah ini memberikan
gambaran keseluruhan perkembangan ilmu-ilmu
‘aqliyyah  terutamanya metafizik, epistemologi,
mantiq, etika, dan politik di dunia Islam baik dalam
tradisi Sunni mahupun tradisi Shi‘ah dan tidak kurang
pentingnya perkembangan falsafah Islam di alam
Melayu. Kajian ini membuktikan bahawa al-Ghazali
berperanan penting dalam menghidupkan falsafah di
dunia Islam, dan kritikan beliau terhadap
Avristotelianisme boleh dianggap sebagai sebahagian
daripada usaha Islamisasi falsafah Yunani. Malah
karya-karya beliau juga telah meletakkan batu asas
yang teguh bagi pengembangan ilmu-ilmu ‘agliyyah
di dunia Islam.
Kata kunci: Falsafah Islam; naratif kemunduran;
hikmah; al-Ghazali; pasca-Ghazali; tradisi Sunni dan
Shii.
Introduction
In the history of Islamic philosophy, Muslim scholars’
critical views of Greek philosophers contribute
significantly to enriching the discussion of many aspects as
well as providing some answers and solutions regarding
philosophical matters. However, the introduction of the
Greek philosophical tradition by Muslim Peripatetics raised
some theological issues as evaluated and presented by al-
Ghazali in his Tahafut al-Falasifah. Al-Ghazali made a
sharp attack by choosing a more specific topic, stating that
some of these views can lead to disbelief while others
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violate religious principles.! Based on that, therefore, quite
characteristically, the history of Islamic philosophy-viewed
from the usual Western perspective-practically comes to an
end after al-Ghazali’s attack upon it in the eleventh century.
Salomon Munk (d. 1867) states that al-Ghazali’s
Incoherence (Tahafut al-Falasifah) strikes a blow against
philosophy from which it never recovered in the Orient.?
Ernest Renan (d. 1892 C.E.) describes al-Ghazali as an
enemy of philosophy who set off its persecution.®

In other words, according to these scholars, Islamic
philosophy ended with the death of Ibn Rushd (d. 1198
C.E.),* giving the impression that there was no notable

LIn his work entitled Tahdfut al-Falasifah, al-Ghazali vehemently
criticised 20 contentions of the Peripatetics. 17 of them are considered
as innovations in the religion, while the other 3 contentions may lead
to unbelief they are: 1) the view on the eternity of the world, 2) that
God has no knowledge of the particulars, and 3) the denial of bodily
resurrection. See Abu Hamid al-Ghazali, Tahafut al-Falasifah, ed.
Sulayman Dunya (Cairo: Dar al-Ma'arif, 1980). Hereafter cited as
Tahafut.

2 Salomon Munk, Mélanges de la philosophie juive et arabe (Paris:
Alophe Franck, 1859), 382. Cited from Frank Griffel, al-Ghazali’s
Philosophical Theology (New York: Oxford University Press, 2009),
5.

3 Ernest Renan, Averroés et l'averroisme. Essai historique. (Paris:
Librairie Auguste Durand, 1852), 22-24, 133-36. Cited from Frank
Griffel, al-Ghazali’s Philosophical Theology, 5.

4 On Ibn Rushd and his thoughts, refer to A. Hyman, “Aristotle’s Theory
of the Intellect and Its Interpretation by Averroes,” in Studies in
Aristotle, ed. Dominic J. O’Meara (Washington: Catholic University
of America Press, 1981), 161-191; Barry Kogan, “Averroes and the
Theory of Emanation,” Medieval Studies 43 (1981): 384-404; ‘Abd
al-Rahman Badawi, Averroés (Paris: Librairie Philosophique J. Vrin,
1998); Oliver Leaman, Averroes and His Philosophy (Surrey: Curzon,
1998); A. Hyman, “Averroes’s Theory of the Intellect and the Ancient
Commentators”, in Averroes and Aristotelian Tradition, ed. Gerhard
Endress & Jan Aersten (Leiden: Brill, 1999); Alfred L. Ivry,
“Averroes’ Three Commentaries on De Anima,” in Averroes and the
Aristotelian Tradition, ed. Gerhard Endress & Jan Aersten (Leiden:
Brill, 1999); Majid Fakhry, Averroes (Oxford: Oneworld, 2001); and
many others.
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Islamic philosophical work after Ibn Rushd. In fact, Ignaz
Goldziher (d. 1921 C.E.) stated this blatantly when he
concluded that after Averroes (Ibn Rushd), the history of
philosophy in Islam had come to an end.® The decline
narrative continues to influence many researchers and
academics in contemporary times.
Among Muslim scholars, Fazlur Rahman (d. 1988
C.E.) confirmed the decline narrative when he said:
“There must have been a number of socio-
economic and political reasons for the early
death of philosophy as, for example, the
political instability we have already described
earlier. But one most fundamental and palpable
reason is the fact that the orthodoxy, after the
attack upon philosophy by al-Ghazali,
proscribed it completely and did not allow it to
grow any further, or rather destroyed the very
conditions for its growth.”®

In his book, Islam (1966), Rahman said:
“Having  failed to  satisfy  orthodox
requirements, [philosophy] was denied the
passport to survival”.’

Seyyed Hossein Nasr also propagated a similar view,
particularly he was referring to the Sunni world. In his book
Islamic Life and Thought, he said:

“The Incoherence of the philosophers broke the
back of rationalistic philosophy and in fact

51gnaz Goldziher, “Die islamische und die jldische Philosophie des
Mittelalters™, in Allgemeine Geschichte der Philosophie, ed. Wilhelm
Waundt et al., 2" ed. (Berlin/Leipzig: B. G. Teubner, 1913), 321.

6 Fazlur Rahman, “The Post-Formative Developments in Islam-I1: 1V:
The Philosophical Movement,” Islamic Studies 2(3) (1963), 303;
Fazlur Rahman, Islamic Methodology in History (Islamabad: Islamic
Research Institute, 1974), 126-127. See also Rahman, Philosophy, vii.

" Fazlur Rahman, Islam (Chicago: University of Chicago Press, 1979),
117.
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brought the career of philosophy ... to an end in

the Arabic part of the Islamic world”.®

Based on the writings of these two Muslim scholars,
Robert R. Reilly—a notorious Western scholar who wrote
The Closing of Muslim Mind: How Intellectual Suicide
Created the Modern Islamist Crisis—went so far as to
conclude that the current problem of radicalism in Muslim
society has its roots in Ash‘arism and maintains that al-
Ash‘ari  and al-Ghazali’s metaphysics  promoted
denigration of reason and intellectual suicide. The same
conclusion was propagated by Ahmet T. Kuru who wrote
Islam, Authoritarianism and Underdevelopment where he
said:

“The ulema-state alliance began to emerge in

the eleventh century—a critical juncture before

which Muslims had achieved scholarly and

socioeconomic progress and after which they

started to experience intellectual and

socioeconomic stagnation”.’
Unfortunately, this baseless narrative has been repeated ad
nauseam in the present time.°

The prevalent view in the West in particular and the
Muslim world in general is that philosophy has died in the
Muslim world due to al-Ghazali’s critique of Muslim
philosophers who followed Greek philosophy. Few works

8 Seyyed Hossein Nasr, Islamic Life and Thought (New York: State
University of New York Press, 1981), 72.

9 He also said, referring to al-Ghazali: “This epistemology has been a
source of the anti-intellectualism among the ulema, Islamists, and Sufi
shaykhs”. Ahmet T. Kuru, Islam, Authoritarianism and
Underdevelopment (Cambridge: Cambridge University Press, 2019),
8-9.

10 To name one of the examples, Muhammad Kamal says: “Al-Ghazali’s
(1058-1111) polemic of rationalistic philosophy, along with the Seljuq
dynasty’s revival of Ash‘ari Sunni Theology, contributed to the
eclipse of philosophical discourse in some parts of the Muslim world.”
See: Muhammad Kamal, Mulla Sadra’s Transcendent Philosophy
(Aldershot, UK: Ashgate Publishing, 2006), 12.
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have challenged this widespread view, and even fewer
scholars could provide evidence that the opposite is true,
that philosophical works have indeed thrived in the Muslim
world. One such attempt has been made by Montgomery
Watt in his book, Islamic Theology and Philosophy
(1962).1* Watt maintained that,

“Al-Ghazali’s critique of philosophy by no

means put an end to philosophizing, but it may

have contributed to the transformation... the

end of a particular philosophical tradition did

not mean the end of all philosophizing”.1?

Even though Watt admitted that philosophy did not die
after al-Ghazali, he still believed that philosophy had
declined after the attack. A strong effort to dispel this
confusion comes from George Saliba who lamented the
hegemony of what he called the ‘classical narrative’. Saliba
offered the alternative view which argued that Islamic
philosophy and Islamic science did not stop or even slow
down after al-Ghazali. In contrast to the classical narrative,
he maintained that the golden age of Islamic astronomy was
in the post-Ghazali period, specifically during the 13™-16%
century C.E. Besides astronomy, he mentioned logic,
mathematics, medicine, optics and pharmacology.® Since
his study covers only Islamic science, it leaves questions
regarding the status of Islamic philosophy after al-Ghazali.

Frank Griffel further supports the alternative narrative
and wrote several works to dispel the decline narrative
arguments. To support his view, he mentioned several
philosophical works by Muslim scholars who followed the
footsteps of al-Ghazali, namely, Abi al-Barakat al-
Baghdadi and Fakhr al-Din al-Razi. Griffel, however,

11 W. Montgomery Watt, Islamic Philosophy and Theology, 2" ed.
(Edinburgh: Edinburgh University Press, 1985), 117.

12 1bid., 117.

13 George Saliba, Islamic Science and the Making of the European
Renaissance (Cambridge, Massachuset: the MIT Press, 2007), 3-5.
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recognises only two genres, i.e., hikmah and kalam as
philosophical works.** Here in this article, we include many
other genres such as usil al-figh (epistemology), manyiq
(logic), akhlag (ethics), magasid al-Shari‘ak (philosophy
of law), siyasah (politics), tarikh (philosophy of history),
‘umran (sociology) as philosophical works or more aptly
called intellectual sciences. In his conclusion, however,
Griffel maintains that in “post-classical” Islam, philosophy
has been integrated into kalam, and then he highlighted the
fact that this science of kalam has different goals and
methods compared to philosophy. Unlike in kalam, the
study of any reality in philosophy is done through open-
ended rational investigation; hence, it does not prioritise
revelation over any other source of knowledge, whereas in
kalam, the arguments and information that come from
revelation are given priority.

By distinguishing the different natures of philosophy
and kalam, Griffel discreetly denies the philosophical
nature of kalam. Griffel’s conclusion shows that to him
ultimately philosophy in its real sense has indeed
disappeared from the consciousness of the Muslim minds
due to the fact that Muslims accept the Qur’an, i.e.,
revelation as a source of absolute truth. Here it is evident
that Griffel’s understanding of philosophy is biased toward
modern Western philosophy by recognizing only the open-
ended rational investigation which characterises modern
Western philosophy.

In this article, we will first challenge the narrow and
close-ended definition of philosophy that underlies Western
scholars’ arguments. Secondly, after establishing the
broader meaning and open-ended definition of philosophy,
we will highlight the great works that fall under the
category of philosophy by scholars who have been
influenced directly or indirectly by al-Ghazali’s

14 See Frank Griffel, The Formation of Post-Classical Philosophy in
Islam (New York: Oxford University Press, 2021), 566-569.
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philosophical and epistemological framework. It will be
followed by investigating the philosophical works and
activities in both Sunni and Shi‘ite traditions and more
thoroughly in the Malay world in order to illustrate the true
picture regarding the matter at hand.

The Original Meaning and Definition of Philosophy

It should be noted from the outset that the term philosophy
should be understood universally rather than parochially
referring only to a certain tradition or culture. Hence, the
absence of a certain philosophical tradition in a particular
society does not mean the absence of philosophy per se.
Only after we establish the fact that the term philosophy is
not limited to the philosophy that was developed by the
Greeks, that it should be understood in its original meaning,
i.e., a branch of knowledge derived from the application of
human intellect, will we be able to appreciate the
development of philosophical tradition and intellectual
sciences in a particular society.

In other words, the assumption about the decline of
philosophy in Islamic civilisation may indeed signify the
underlying Western-centrism or Greek-centrism which has
affected the judgement of modern scholars on this matter.
The general view regarding the term philosophy refers to a
narrow sense as a discipline, whereas in the original
meaning established since the time of Greek philosophers
until the modern age, the term philosophy refers to a group
of disciplines; according to The Encyclopaedia of
Britannica, it is “the rational, methodical, and systematic
consideration of those topics that are of greatest concern to
man”.'® The Academic American Encyclopaedia further
specifies the subject of philosophy “to the study of the

15 See Encyclopaedia Britannica, 15" ed. (Chicago: Encyclopaedia
Britannica Inc., 1984), 14: 248.
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truths or principles underlying all knowledge, being, and
reality”.16

Hence, we can see that The Encyclopaedia of
Britannica includes a wide range of philosophical works,
such as metaphysics, epistemology, cosmology, ethics,
theology, political philosophy, philosophy of language and
educational philosophy. Whether it is Islamic philosophy,
Greek philosophy, or any other philosophies, as long as
these essential elements of philosophy exist, we should
regard them as philosophical works regardless of their
origins. It is also evident that the question of whether it
should be an open-ended or closed-ended rational
investigation has never been regarded as essential in the
definition.

It is therefore argued here that this philosophy is
synonymous with the intellectual sciences (‘ulam
‘aqliyyah) developed in Islamic civilisation. Observing
from this perspective, it should not be difficult to see that
Islamic philosophy after al-Ghazali has indeed thrived in
the Islamic world. Many works that discuss the branches of
philosophy were produced by Muslim scholars both in the
Sunni and Shi‘ite traditions. It is important to note that after
al-Ghazalt’s period, as recorded in the history of Islamic
thought, many works were written explaining the great
ideas in philosophy in various forms, such as the text
(matn), summary (khuldasah or mukhtasar), commentary
(sharh), marginalia or super-commentary (hdashiyah),
treatise (risalah) and poetry (shir) as well as other forms
of writing in the various categories, such as metaphysics,
epistemology, ethics, logics, politics, economics,
aesthetics, history, law and language.

The emergence of the commentaries and marginalias
in later periods does not mean that the later scholars gave
no significant contribution to the development of these

16 See Academic American Encyclopedia (Danbury, Connecticut:
Grolier Incorporated, 1983), 15: 240.
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sciences. Rather, they are contributing significantly to
clarify, contextualise, expand, and preserve the great work
of the past scholars so that the present and future
generations can benefit from those works. Hence, the
preservation of these sciences is as important as producing
new ones.

The Framework of Islamic Philosophy
Secondly, it is also important to note that, as a result of
prolonged debate with the Mu‘tazilite and other deviant
sects, the Sunnis had developed their epistemic framework
which was later crystallised before and during the time of
al-Ghazali. In this epistemic framework, the place of
intellect or reason vis-a-vis revelation is clarified and
finalised. As a summary regarding the place and the value
of reason, al-Ghazali succinctly states in al-Iqtisad 7 al-
I'tigad:
“The analogy of reason is a healthy eye and
revelation is a bright sunlight. A person who is
satisfied with only one of the two is a fool. A
person who refuses to use reason because he
thinks revelation is sufficient for him is like a
person who has the sunlight and yet closes his
eye; therefore, there is no difference between
him and the blind. Hence, reason with
revelation is light upon light.”*

Al-Ghazalt also stresses the role of reason in religious
interpretation in an in-depth manner in his Qanan al-
Ta'wil. After explaining the positions of four groups
regarding the place of reason and revelation, he said:

“The fifth group is the moderate group. He who
combined the search for both religious truth and
rational truth. He who made both of them as the
important foundations [of religion]. He who

17 Abii Hamid al-Ghazali, al-1qtisad f7 al-1 tigad (Beirut: Dar al-Kutub
al-‘Ilmiyyah, 1983), 4.
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denied the contradiction between reason and
revelation, and that it is the truth. A person who
renounces reason, he is in fact renouncing
religion because it is through reason that we
know the authenticity of religion. If not because
of the veracity of rational proof, we do not know
the difference between the prophet and the
imposter, the truthful and the liar. How can
reason be renounced through religious proof
when religion itself is confirmed through
reason.”'8

These two statements by al-Ghazali should be
sufficient to shed light on his position regarding the place
of reason in Islamic epistemology. It is therefore a grave
mistake for someone to conclude that al-Ghazali was anti-
reason and anti-philosophy. He is neither an ultra-
rationalist who relegates Divine text nor a textualist-
literalist who renounces rational proof. He is simply
promoting a middle ground, accepting both as the
foundations of religion, and this moderate approach is the
one that truly represent the religion of Islam.

Contrary to the Muc‘tazilite and the philosophers, al-
Ghazali did not place reason above revelation; intellectual
reasoning should not be given a priority over the clear text
of the Qur’an. The Sunnis also believed that reason and
revelation are not of the same stature because such
understanding will lead to dualism and double truth theory.
This is imperative if one is to uphold the idea that there is
no contradiction between reason and revelation. If the
reason is prioritised over the clear Qur’anic text, then it is
tantamount to believe that either one is right since both
contradicting statements cannot be right. Whereas
according to al-Ghazali, when the two are apparently

18 Abii Hamid al-Ghazali, “Qaniin al-Ta’wil,” in Majmi ‘at Rasa’il al-
Imam al-Ghazalr (Cairo: al-Maktabah al-Tawfigiyyah, n.d.), 626.
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contradicting each other, then they both cannot be true;
therefore, one should check the validity and the strength of
both sources. If, for example, the Qur’anic text is clear and
the validity of the text is not questionable, then the
intellectual reasoning, because of its limitation, cannot
overrule the Divine text as in the case of bodily
resurrection. If the meaning of the text is not definitive, and
rational proof demands it to be understood in a certain way,
as is the case of sifat al-khabariyyah® and ¢a 'wil, which is
part of intellectual reasoning, is necessary. In this way, the
two channels of knowledge, i.e., reason and revelation, if
both are equally valid, can be truly considered as the
foundations of religion.

As stated above, al-Ghazali stressed the need to use
both reason and revelation which enable man to arrive at
the truth and to uncover his potential. This simultaneous
respect to reason and revelation become the distinctive
characteristic of Islamic philosophy. In this connection,
Griffel’s distinction between kalam and philosophy is
problematic in many ways. Firstly, it presupposes a dualism
between reason and revelation, that one must choose
between the two. This shows that Griffel is unable to
appreciate al-Ghazali’s position on the inherent harmonious
relation between these two sources of knowledge. Clearly,
this dualistic view upon reason and revelation is only
relevant to Western philosophy; it has no bearing on
Islamic philosophy. Secondly, Griffel's conclusion about
kalam also undermines his main purpose of writing the
book, which is to establish the fact that philosophy did not
die after al-Ghazali. Given the different nature of falsafah
and kalam, coupled with the assumption that falsafah was

19 In sifat al-khabariyyah, such as verses and hadith concerning istawa’,
wajh, yad, yamin etc. The Sunni scholars’ resort to za 'wil because the
literal interpretation amounts to anthropomorphism (tashbzh) and
corporealism (tajstm) which is against the principle of tawhid.
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integrated into kalam, the logical conclusion is that falsafah
(philosophy) in its true sense has since then disappeared.

Philosophy in the Sunni Tradition

Following al-Ghazali, later Muslim scholars continued to
produce intellectual and rational works that combine the
truth of revelation and rational investigation. In
metaphysics and theology (kalam), the most notable
scholars are ‘Umar Najm al-Din al-Nasafi (1142 C.E.) who
wrote ‘Aqa’id al-Nasafr, Abu al-Barakat al-Baghdadi (1165
C.E.) wrote Kitab al-Mu ‘tabar, Fakhr al-Din al-Razi (1210
C.E.) wrote al-Maalib al- 4liyah, Riimi (1273 C.E.) wrote
Mathnawiz, ‘Abd al-Rahman al-Ij1 (1355 C.E.) wrote al-
Mawadaqif, Sa‘d al-Din al-Taftazant (1390 C.E.) wrote Shar}
al-‘Aga’id al-Nasafiyyah and Shar/ al-Magasid, al-Santst
(1490 C.E.) wrote Umm al-Barahin, ‘Abd al-Rahman al-
Jami (1492 C.E.) wrote al-Durrah al-Fakhirah, ‘Abd al-
Hakim Siyalkti (1656 C.E.) wrote Hashiyat Siyalkitt ‘ala
Hashiyat al-Khayyali ‘ala Sharh al-‘Aqa 'id al-Nasafiyyah,
al-Bajuri (1860 C.E.) wrote Tukfat al-Murid ‘ala Jawharat
al-Tawhid, Zahid al-Kawthari (1952 C.E.) wrote al-
‘Agqidah wa ‘Iim al-Kalam and Mustafa Sabri (1954 C.E.)
wrote Mawqif al- ‘4¢/ wa-al- ‘Ilm wa-al- ‘4lim min Rabb al-
‘Alamin (in 4 volumes).

In epistemology and legal philosophy (uszl al-figh),
there were, among others, Fakhr al-Din al-Razi (1210 C.E.)
wrote al-Maasil fi Usal al-Figh, al-Amidi (1233 C.E.)
wrote al-1zkam fi Usal al-Akkam, al-Subki (1370 C.E.)
wrote Jam‘ al-Jawami‘, al-Shatibi (1388 C.E.) wrote al-
Muwafagat, al-Jurjani % (1413 C.E.) wrote Kitab al-
Ta ‘7ifat and Zakariyya al-Ansar (1520 C.E.) wrote Ghayat
al-Wusil ila Shark Lubb al-Usal (which is a commentary
of Jam ‘ al-Jawami ).

20 Al-Sharif al-Jurjani wrote more than 50 books on theology, logic,
astronomy, philosophy, figh and many others. See his biography in
Kitab al-Ta‘rifat, ed. Muhammad ‘Abd al-Rahman al-Mar’ashli
(Beirut: Dar al-Nafa’is, 2012).
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In logic (manriq): al-Abhari? (1264 C.E.) wrote Shark
Isaghiji?, “Ali al-Qazwint (1276 C.E.) wrote al-Risalah al-
Shamsiyyah fi al-Qawa‘id al-Mantigiyyah, al-Taftazani
wrote Tahdhib al-Manfiq wa al-Kalam, Zakariyya al-
Ansari wrote al-Matla ‘ and al-AkhdarT (1575 C.E.) wrote
Sullam al-Munawragq fi ‘Ilm al-Mantiq.

In ethics and moral education (akhlaq and tasawwuf),
al-Iji (1355 C.E.) wrote al-Mukhtasar fi ‘llm al-Akhlaq and
al-Akhlaq al- ‘Adudiyyah, al-Tust (1274 C.E.) wrote Akhlag
al-Nasirt, al-Dawwani (1512 C.E.) wrote Akhlaq al-Jalal,
Ahmad Zarruq (1493 C.E.) wrote Qawa ‘id al-Tasawwuf
and Muhammad al-Birkiwt (1573 C.E.) wrote Rasa il al-
Birkiwr.

In social and political philosophy (siyasah), Fakhr al-
Din al-Razi wrote Kitab Jami -i- ‘Ulam (in Persian where
the statement about the circle of power? appeared for the

2L Al-Abhari also wrote on astronomy, mathematics, philosophy, and
other sciences. See Kashf al-Zunan, 1:81, 206.

2 |Interestingly, this work on logic by al-Abhari has received the
attention of numerous scholars who wrote commentaries and
supercommentaries and marginalias. Among others, marginalias by
‘Umar al-Tugadi who wrote Ta‘ligat al-Durr al-Naji’ bi-Isagugi
(1260), Shaykh Rushdi (1253) who wrote Tukfat al-Rushdz and Shams
al-Din al-Fanari (1304); commentary by Husam al-Din al-Kati (760
H.) with supercommentaries by al-Rahawi (934 H.), ‘Allamah al-
Shirwani (1036 H.) and Muhy al-Din al-Talishi. Another commentary
by Shaykh Zakariyya al-Ansari (910 H.) entitled al-Marla‘ with
supercommentaries such as Kashf al-Litham by Shihab al-Din al-
Ghunaymi, and then by al-Kharshi al-Maliki (1101 H.) and Ahmad
‘Alf al-MisrT (1122) entitled al-Majma*, and Yasuf al-Hafnawi (1171
H.); Hasan al-‘Attar (1236 H.); ‘Illish al-Malik1 (1283 H.); Abu al-
Fadl al-Ramfari (1309 H.); Muhammad Shakir entitled al-idah
(1325); Mahmud bin Hafiz al-Maghnasit entitled Mughn7 al-Tullab
(1259H.) and summarized in the form of poetry by al-Akhdari entitled
Sullam al-Munawrag.

23 This book by Fakhr al-Din al-Razi is a summary of 60 sciences which
include metaphysics, logic, astronomy and politics (siyasat), among
others. About ‘the circle of power’, he said: “The world is a garden,
irrigated by the state. The state is a power whose guardian is the
Shari’ah. The SharT’ah is the governing principle which safeguards the
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first time), Ibn Khaldan (1406 C.E.) wrote al-Mugaddimah
and Kinalizade (1571 C.E.) wrote Akhlag-i-‘Ala’t (in
Persian).

The book al-Mawagif by al-Iji on kalam has received
the attention of many scholars. There are at least three
known commentaries: first, by al-Sharif al-JurjanT; second,
by Muhammad al-Kirmani; third, by Athir al-Din al-
Abhari. In addition to that, there are numerous super-
commentaries written by, among others, Hasan al-Fanari
(1481 C.E.), Ibnal-Ha’i, Mustafa Yasuf, ‘Abd al-Hakim al-
Siyalkiitt, Mirzajan al-Shirazi, ‘Ala al-Din al-Tas1, Qasim
al-Kirmiyani, Fath Allah al-Shirwani, Muhyi al-Din al-
Khatib, and Ghars al-Din bin Ibrahim. The book also has
been summarised by al-Iji himself entitled Jawahir al-
Kalam, and this summary was later explained by Ibrahim
al-Halabi (956 H) and Shams al-Din al-Fanari (1431 C.E.).

Other prominent scholars of the twelfth century who
produced intellectual works on theology (kalam) include
Abii al-Mu‘in al-Nasafi (d. 1114/5 C.E.), Muhammad ibn
Ahmad ibn Rushd (d. 1126 C.E.), Aba ‘Abd Allah
Muhammad ibn Tamart (d. 1130 C.E.), ‘Umar ibn Ibrahtm
Khayyam (d. 1131 C.E.), Abt Bakr Muhammad ibn Yahya
ibn Bajjah (d. 1138 C.E.), Najm ad-Dimn Abu Hafs ‘Umar
ibn Muhammad al-Nasafi (d. 1142 C.E.), Abi al-Qasim
Mahmid ibn ‘Umar al-Zamakhshari (d. 1144
C.E.), Muhammad ibn ‘Umar ibn al-Husayn Fakhr al-Din
al-Razi (d. 1150 C.E.), Abt al-Fath Muhammad ibn ‘Abd
al-Karim al-Shahrastani (d. 1153 C.E.), Abu Bakr
Muhammad ibn ‘Abd al-Malik ibn Tufayl (d. 1185 C.E.),
Shihab al-Din Yahya ibn Habash Suhrawardi (d. 1191 C.E.)

Kingdom. The Kingdom is the city (madinah) that the army brings
into existence. The army is able to be maintained through material
resources. Material resources come from the subjects (ra’iyyat). The
subjects become subservient through justice. Justice is the axis of the
well-being of the world.” See: Fakhr al-Din al-Razi, Jami* al- ‘Ulim
(Mumbai: Matba* Muzaffari, 1905), 206.
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and Abt al-Walid Muhammad ibn Ahmad ibn Rushd (d.
1198 C.E.).

In the following centuries, other than the ones we
mentioned above, there were Muhyt al-Din Ibn ‘Arabi (d.
1240 C.E.), Nagsir al-Din al-Tast (d. 1274 C.E.), Shams al-
Din Muhammad ibn Mahmud al-ShahraztrT (d. 1288 C.E.),
Qutb al-Din al-Shirazi (d. 1311 C.E.), Taqt al-Din Ahmad
ibn Taymiyyah (d. 1328 C.E.), ‘Adud al-Din al-Ij1 (d. 1355
C.E.), Sa‘d al-Din Mas‘ad ibn ‘Umar ibn ‘Abd Allah al-
Taftazani (d. 1390 C.E.), Abti Bakr ‘Abd al-Qahir al-Jurjani
(d. 1413 C.E.), Muhammad ibn Yisuf al-Saniisi (d. circa
between 1486-90 C.E.), Hamzah Fansari (d. circa 1590
C.E.), Ibrahim al-Laqqani (d. 1631 C.E.), ‘Abd al-Hakim
ibn Shams al-Din al-Siyalkati (d. 1656 C.E.), Nur al-Din
ibn ‘Ali al-Raniri (d. 1658 C.E.), Shah Wali Allah al-
Dihlawt (d. 1762 C.E.), Muhammad al-Fadalt (d. 1821
C.E.), and Ibrahim ibn Muhammad ibn Ahmad al-Ba;jr (d.
1860 C.E.) and many others.

In the nineteenth century, we see more scholarly
activity. They are, among others, Muhammad ibn ‘Arafa al-
Dustqt (d. 1813 C.E.), Hasan al-‘Attar (d. 1835 C.E.),
Isma‘il al-Hamdi (d. 1898 C.E.), Ibrahtm al-Bajurt (d. 1860
C.E.) and Muhammad ‘Ileysh (d. 1882 C.E.). Other
scholars authoring works in kalam and logic were Abdul-
Qadir al-Sanandjt (d. 1886 C.E.) (famous for his extensive
commentary on  Taftazani’s Tahdhib  al-Kalam),
Abdurrahman al-Panjiyuni (d. 1901 C.E.), Mahmud Abu
Dagqiqah (the author of al-Qawl al-Sadid which contains a
relatively concise and readable summary of the central
questions taken from the main kalam canon, including
works like Sharh al-Magqasid, Sharh al-Mawagqif, Sharh al-
‘Aqa’id al-Nasafiyyah, Sharh al-‘Aqd’id al-‘Adudiyyah,
Tawali* al-Anwar and their commentaries) and ‘Umar ibn
Muhammad Amin al-Qaradaghi (d. 1936 C.E.).

In the Malay world, the intellectual sciences and
philosophical activities continue. The sixteenth and
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seventeenth centuries of the Malay world can be said to be
a fertile period of philosophical, metaphysical, and rational
theological literature that has no comparison anywhere and
in any era in Southeast Asia; the translation of the Qur’an,
various works of translation, commentaries, super-
commentaries, marginalia as well as original works in the
fields of philosophy, Sufism and the knowledge of kalam
have all been written in this period as well.?* Also in this
century, many books appeared in the discipline of kalam
discussing tawhid, usil al-din, the twenty attributes of God
and many others.

Among the earliest manuscripts of this century is the
translation of ‘Adqa’id al-Nasafi, which is dated 1590 C.E. /
998 H by Muhammad al-Hamid,? followed by the work
written by a scholar of Kedah, Ahmad bin Amin al-Din al-
Qadi, entitled IImu Tauhid, which was completed in 1622
C.E./ 1032 H . Eight years later, on Thursday, 27 Rabi* al-
Awwal 1630 C.E. / 1040-1 H, al-Raniri completed his other
works entitled Durr al-Fara’id bi Sharh al-‘Aqa’id?® and
Hujjat al-Siddig li Daf* al-Zindig.?” Then ten years after
that, that is in 1640 C.E. / 1050 H, al-Raniri began to

2 Syed Muhammad Naquib al-Attas, Islam dalam Sejarah dan
Kebudayaan Melayu (Bangi: Universiti Kebangsaan Malaysia, 1972),
44-45.

% Syed Muhammad Naquib al-Attas, The Oldest Known Malay
Manuscript: A 16" Malay Translation of the ‘Aqa’id al-Nasafi (Kuala
Lumpur: University of Malaya, 1988).

2 \Wan Mohd Nor Wan Daud and Khalif Muammar have produced an
in-depth study of this work. The important study was completed in an
article entitled, “Kerangka Komprehensif Pemikiran Melayu Abad ke-
17 Masihi Berdasarkan Manuskrip Durr al-Faraid Karangan Sheikh
Nurudin al-Raniri,” SARI: Jurnal Alam dan Tamadun Melayu 27(2)
(2009), 119-146.

27 Al-Attas has completed a complete and comprehensive study and
commentary on this work. See Syed Muhammad Naquib al-Attas, A
Commentary on the Hujjat al-Siddig of Nur al-Din al-Ranirt (Kuala
Lumpur: Ministry of Culture Malaysia, 1986).
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compose his work entitled Lata'if al-Asrar li-Ahl Allah al-
Atyar.?®

In epistemology (usal al-figh), Yasin al-Fadani (1916-
1990 C.E.) wrote al-Fawa’id al-Janiyyah. In logic
(mantiq), ‘Abd al-Qadir al-Fatani (1813-1894 C.E.) wrote
Mabda’ al-Fikrah fi al-Magulat al- ‘Asharah and Yasin al-
Fadani wrote Risalah fi ‘Ilm al-Mantiq.

In ethics (akhlag and tasawwuf), al-Raniri wrote
Lata ’if al-Asrar, ‘Abd al-Ra’uf al-Sinkili (1693 C.E.) wrote
‘Umdat al-Muhtgjin and ‘Abd al-Samad al-Falimbani
(1704-1832 C.E.) wrote Sayr al-Salikin and Hidayat al-
Salikm.

In political thought and philosophy (siyasah), the most
notable are Bukhari al-Jawhari (1603 C.E.) who wrote Tdj
al-Salagm, al-Raniri wrote Bustan al-Salasin; Raja Ali Haji
(1873 C.E.)) wrote Thamarat al-Muhimmah and
Mugaddimah fi Intizam Waza 'if al-Malik.?®

At the beginning of the eighteenth century, precisely
in 1702 C.E., Muhammad Zayn bin Faqth Jalal al-Din bin
Kamal al-Din completed the writing of the book ‘lim al-
Tawhid. This was then followed by the birth of work from
his father entitled Hidayat al-‘Awwam, which was
completed in 1727 C.E. In addition to the two works above,
in the same century, other works were also written, such as
Bidayat al-Hidayah (completed in 1756 C.E. / 1170 H) by
Muhammad Zayn bin Faqth Jalal al-Din himself, Zahrat al-

28 A first comprehensive study of the book Laza 'if al-Asrar based on two
original manuscripts of the book was completed by Muhammad
Zainiy Uthman as his doctoral thesis at the International Institute of
Islamic Thought (ISTAC) under the supervision of Professor Syed
Muhammad Naquib al-Attas in 1997. This doctoral thesis was also
published for the first time in 2011. See: Muhammad Zainiy Uthman,
Lata’if al-Asrar li Ahl Allah al-Atyar of Nir al-Din al-Raniri (Johor
Bahru: Universiti Teknologi Malaysia, 2011).

2% These two books have been edited and published recently in Malaysia.
See, Khalif Muammar A. Harris, llmu Ketatanegaraan Melayu Raja
Ali Haji (Kuala Lumpur: Dewan Bahasa dan Pustaka, 2016).
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Murid fi Bayan Kalimat al-Tawhid (completed in 1764
C.E./1178 H) by ‘Abd al-Samad al-Falimbani (d. after 1789
C.E./Z1203 H)® and Tuhfat al-Raghibin fi Bayan Hagqiqat
al-Mu’minin  (completed in 1774 C.E./1188 H) by
Muhammad Arsyad al-Banjar1 (d. 1812 C.E.).

Malay scholars continue to produce great works in
‘agidah (theology) in the nineteenth century. Among them
are Muhammad Nafis Idris al-Banjart (d. 1812) who wrote
Durrat al-Nafis or al-Durr al-Nafis®* and Majmii * al-Asrar
li Ahl Allah al-Atyar or Majmii* al-Sara’ir or Perhimpunan
Sekalian Rahsia;*? Dawiid bin ‘Abdullah al-Fatani (d. 1847
C.E./1265 H) who wrote al-Durr al-Thamin (completed in
1817 C.E./1232 H), Ward al-Zawahir® (completed in 1831
C.E./1245 H), al-Bahjah al-Saniyyah fi ‘Aga’id al-
Sunniyyah (completed in 1844 C.E./1232 H) and many
others; Isma‘1l bin ‘Abd Allah al-Minangkabaw1 (d. 1864
C.E./1280 H), author of the book al-Mugaddimah al-Kubra
al-latr Tafarra‘at minha al-Nuskhah al-Sughra; Zayn al-
‘Abidin Muhammad al-Fatani (known as Tuan Minal al-
Fatani) and his famous work, ‘dqidat al-Najin fi Usal al-
Din (completed in 1890 C.E./1308 H); ‘Abd al-Qadir ‘Abd

30 One of his masterpieces is Sayr al-Salikin ila ‘Ibadat Rabb al- ‘Alamin.
Further detail on the book and its content related to the discussion on
Wahdat al-Wuwjid, refer to Khalif Muammar A. Harris, “Faham
Wahdat al-Wujud dan Martabat Tujuh dalam Karya Shaykh ‘Abd al-
Samad al-Falimbani,” TAFHIM: IKIM Journal of Islam and the
Contemporary World 8 (2015): 97-131; See also Nik Roskiman bin
Abd al-Samad, “Some Aspects of Spiritual Thoughts of Sheikh Abd
al-Samad al-Falimbani”, Ph.D Dissertation, Academy of Islamic
Studies, University of Malaya, 2013.

31 Durrat al-Nafis or al-Durr al-Nafis (completed in 1875 M/1200 H)
and was published by Matba‘ah al-Misriyyah, Cairo in 1884 C.E. /
1302 H.

32 The manuscript of Majmii * al-Asrar li-Ahl Allah al-Atyar or Majmii *
al-Sara’ir or Perhimpunan Sekalian Rahsia is preserved in the Islamic
Museum (MI 24) and the Malay Manuscript Center (MSS 1409) in
Kuala Lumpur.

33 This book can be recognised as the thinnest yet comprehensive book
in the field of Muslim creed in the Malay world.
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al-Rahman al-Fatani (d. 1897 C.E./1314 H) with his work
‘Aqidah Saniisiyyah: Matn Umm al-Barahin li-Muhammad
ibn Yusuf al-Saniist, Muhammad al-Nawawt bin ‘Umar al-
Bantani (d. 1897 C.E./1314 H) with his work Fath al-Majid
fi Sharh Durar al-Farid fi ‘llm al-Tawhid (completed in
1877 C.E.), Tyan al-Darari in Sharh Risalat al-Bajiart
(completed in 1880 C.E.), Dhari at al-Yaqin fi Sharh Umm
al-Barahin or al-Durrah al-Nadrah ‘ala al-‘Aqidah al-
Sughra (completed in 1885 C.E.) and other works.
In the early period of the twentieth century, the names
of great figures appeared, such as Ahmad al-Fatani (d. 1908
C.E.) and his works Minhaj al-Salam fi Sharh Hidayat al-
‘Awwam, Munjiyat al- ‘Awwam li Manhaj al-Hudda min al-
Zallam® and Jumanat al-Tawhid (both completed in 1876
C.E./1293 H), Faridat al-Fara’id fi ‘ilm al-‘Aqad’id
(completed in 1895 C.E./1313 H); Muhammad Tayyib bin
Mas‘tid al-Banjari and his work Miftah al-Jannah;
Muhammad bin Khatib Langien with his work Asrar al-Din
li-Ahl al-Yagin and Dawa’ al-Quliib;®® ‘Uthman bin ‘Abd
Allah bin ‘Aqil bin Yahya al-Bataw, also known as Mufti
Betawi, (d. 1914 C.E. / 1332 H) and his works Manhaj al-
Istigamah fi al-Din al-Salamah (completed in 1890 C.E.),
Mustika Pengaruh buat Menyembuhkan Penyakit Keliru
and Sifat Dua Puluh; Haji ‘Abd al-Latif bin Haji
Muhammad Niir al-Din, also known as Haji Tambi Melaka,
(d. 1939 C.E./1358 H) with his work Hidayat al-Rahman®®
(completed in 1900 C.E./1318 H); Muhammad ‘Alaw1 bin
‘Abd Allah Khatib Endur al-Kampart and his work ‘Agidat

3 This book contains 184 baits.

35 MSS 1044, Pusat Manuskrip Melayu, Kuala Lumpur, Malaysia. The
book Asrar al-Din li-Ahl al-Yaqgin has been printed many times along
with the book Mifiah al-Jannah of Shaykh Muhammad Tayyib bin
Mas‘td al-Banjari. Among the publishers was Matba‘ah al-Misriyyah
in Makkah, 1321 H/ 1903 C.E. However, on the Matba‘ah al-
Misriyah’s printing, the name of the author is never mentioned.

36 The book was published by Matba‘ah al-Latifiyyah al-Malakawiyyah,
Melaka in 1348 H.
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Munjiyat fi Bayan ‘Aqidat al-Mu’minin wa al-Mu 'minat
(completed in 1906 C.E./1324 H); Haji Muhammad Qasim
bin Nakhoda Haji Ahmad bin ‘Abd Allah al-Funtinani,
better known as Dato Senara, (d. 1923 C.E./1341 H) and his
work Usil al-Din fi Sabil al-I'tigad (completed in 1910
C.E./Z1328 H);*" ‘Abd al-Rahman Siddiq bin Muhammad
‘Aftf al-Banjari, Mufti of the Inderagiri Sultanate,
Sumatera (d. 1930 C.E./1348 H) who wrote ‘Aga’id al-
Iman (completed in 1919); Tuan Hussain Kedah (d. 1936
C.E./1354 H) who wrote al-Nir al-Mustafid fi ‘Aqa’id al-
Tawhid (completed in 1888 C.E./1305 H),® Usil al-
Tawhid fi Ma‘rifat Turug al-Iman ila Rabb al-Majid
(completed in 6" Shawwal 1346 H/ 1928 C.E.)*® and other
works; Wan Isma‘il bin ‘Abd al-Qadir bin Mustafa al-
Fatani, also known as Pak Da’el,° (d. 1965 C.E./1384 H)
who wrote Bakiirat al-Amanit and its commentary*, Idah
al-Muram li Tahqiq al-Salam*, and Tabsirat al-Amani and
Muhammad Basyuni or Maharaja Imam Sambas (d. 1986
C.E./ 1406 H) who wrote Bidayat al-Tawhid fi ‘Ilm al-
Tawhid and many other scholars and works. In 1929
Muhammad Idris al-Marbawi wrote an encyclopaedic book
called Kitab Perbendaharaan Ilmu (The Book of
Encyclopaedia of Knowledge), the book describes and
summarises all sciences that the author was capable to

37 The second edition of the book was printed by Matba‘ah al-Ikhwan,
Singapore in 1337 H.

38 The content of this book discusses taw/id and the doctrines of Ahl al-
Sunnah wa-al-Jama“ah.

3 The second edition of this book was published by Matba‘ah al-
Zainiyyah, Taiping, Perak on 4™ Jamadilakhir_in 1347 H. The content
of this book discusses the philosophy of tawhid and Islamic
jurisprudence (figh).

40 He is the cousin of Shaykh Ahmad bin Muhammad Zain bin Mustafa
al-Fathani.

41 Both completed in 1916 C.E. / 1335 H. The book was published by
Khazanah Fathaniyyah, Kuala Lumpur in 2000 C.E.

42 Completed in 1917 C.E. /1336 H.
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compile such as logic, philosophy, ethics, history, kalam,
tasawwuf, medicine etc.*

In the mid-to-late twentieth century, there were still
authoritative scholars who contributed their works in the
Islamic intellectual tradition in the Malay world. In this
period, works of ‘agidah seem to occupy a less prominent
position in the curriculum compared to the number and
variety of works in the field of Islamic jurisprudence (figh).
Comparatively, the previous period and generation showed
great interest in cosmology, eschatology, and metaphysical
speculation as witnessed in the writings of ‘Abd al-Ra’af
al-Sinkili (d. 1615 C.E.), al-Raniri (d. 1658 C.E.) and ‘Abd
al-Samad al-Falimbani (d. 1704 C.E.).* All the works
above have a strong connection with al-Ghazali’s work.

Syed Muhammad Naquib al-Attas—a contemporary
Muslim philosopher, metaphysician, mutakallim, historian,
commentator of the Qur’an (mufassir), and Sufi—who has
produced great works in these fields,* is another example
which shows that Islamic philosophy in the Sunni world in
general and the Malay world in particular is still thriving,
and they are all following the epistemic framework laid
down by the classical Sunni scholars and particularly Imam
al-Ghazali.

Therefore, among al-Ghazali’s  contributions
pertaining to the intellectual sciences (‘ulam ‘agliyyah) are
as follows: firstly, his criticism of the philosophers is

43 Muhammad bin Idris al-Marbawi, Kitab Perbendaharaan Iimu (Cairo:
Matba‘ah al-Marbawiyyah, 1929).

4 See Martin van Bruinessen, Kitab Kuning, Pesantren, dan Tarekat
(Yogyakarta: Gading Publishing, 2012), 174.

4 His works include, among others, The Mysticism of Hamzah Fansuri
(1970), Islam in Malay History and Culture (1972), Islam and
Secularism (1978), The Concept of Education in Islam (1980), Islam
and the Philosophy of Science (1989), Prolegomena to Metaphysics
of Islam (1995), Historical Fact and Fiction (2012), On Justice and
the Nature of Man (2015) and Islam: The Covenants Fulfilled (2023).
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rightly deemed as Islamisation of Greek philosophy,*® that
is, reconstructing philosophy by introducing Islamic
epistemological foundation so that knowledge of truth and
reality can be achieved by humans with the support of both
reason and religion; secondly, his critique saved Muslims
from an attempt to Hellenize the Islamic thought, the same
Hellenization that caused the Christian world to experience
metaphysical crisis before the advent of the modern age;
thirdly, al-Ghazali also succeeded in harmonising tasawwuf
(spiritual and metaphysical aspect of Islam) with Shari ‘ah
(the moral and legal aspect of Islam) through his revival of
religious sciences (lhya’ ‘Ulam al-Dm); fourthly, al-
Ghazali also contributed to the strengthening of uszl al-figh
(legal philosophy) with the introduction of mansiq and
philosophical argumentation; fifthly, because he stressed
the importance of developing both naglz and ‘agli sciences,
Muslim scholars after al-Ghazali developed further the new
Islamic sciences that he has introduced such as manyiq,
akhlaq (ethics), political philosophy (siyasah) and legal
philosophy (maqasid al-Sharz ‘ah).

In conclusion, the Islamic intellectual tradition and
philosophical works and activities still continue to thrive to
this day, even in Muslim countries in the Far East, such as
in the Malay Archipelago. This is proven by the presence
of works that discuss great ideas as well as sophisticated
discussions. After al-Ghazali, only 1bn Sina’s philosophical
framework has declined in the Sunni world, but philosophy
in general continues to thrive.

%6 Islamisation of knowledge has been defined as “the returning to the
metaphysical worldview, epistemic framework, and ethical and legal
principles of Islam.” See al-Attas, Islam and Secularism, 41-42; Wan
Mohd Nor Wan Daud, Islamization of Contemporary Knowledge and
the Role of the University (Skudai: UTM, 2013), 18. The above
statement is Wan Mohd Nor Wan Daud’s summary of al-Attas’ idea
of Islamisation.

481



Khalif Muammar & Rizky Febrian, “Post-Ghazali Islamic Philosophy in the
Sunni and Shi’ite Traditions,” Afkar VVol. 25 No. 2 (2023): 459-498

Philosophy in the Shi‘ite Tradition

The situation in the Shi‘ite world is similar to the Sunni; the
life of Islamic philosophy did not end with al-Ghazali nor
with Ibn Rushd, as proclaimed by most Western scholars
for several centuries. Rather, philosophical works
continued to thrive during the later centuries, as claimed by
Nasr, particularly in Persia and other Eastern lands of
Islam, and it was revived in Egypt during the last century.*’
Moreover, Nasr concludes that after Ibn Rushd, the main
home of Islamic philosophy became Persia,* although this
statement needs to be further elaborated. In this regard,
Izutsu seems to agree with Nasr because he argues that what
came to an end was only the first phase of the history of
Islamic philosophy.*

In the history of Islamic philosophy in Persia, at the
end of the thirteenth century, there was a major figure who
shaped the intellectual discourse in the Shi‘ite tradition. His
name is Nasir al-Din al-Tist (d. 1274),%° a scholar who
sought to revive the Ibn Sina’s school by responding to all
refutations against it, especially in his work entitled Sharh
al-Isharat, which is an important and most prominent work
of the revival of peripatetic philosophy. He also wrote a
work specifically to refute the Musara‘at al-Falasifah of

47 Seyyed Hossein Nasr, Islamic Philosophy from Its Origin to the
Present: Philosophy in the Land of Prophecy (Albany: State
University of New York Press, 2006), 108.

“8 Ibid.

49 See: Mehdi Mohaghegh & Toshihiko lzutsu, The Metaphysics of
Sabzavari (New York: Caravan Books, 1977), 1-2, hereafter cited as
Metaphysics.

%0 He is Abii Ja‘far Muhammad ibn Muhammad ibn al-Hasan, also called
Muhaqqiq al-Tasi or Kwaja-i Tasi. He is the most important and
influential Shi‘T scholar in the fields of theology, philosophy,
mathematics, astronomy, and geometry. For more detail on al-Tasti,
refer to P. J. Bearman et al. eds., The Encyclopaedia of Islam (Leiden:
Brill, 2000), vol. X, 746-752, entry ‘Al-Tisi, Nasir al-Din’.
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al-Shahrastani % entitled Musari‘ al-Musari‘ %> and a
systematic work of kalam entitled Tajrid al-‘Aqa’id.®
Later, the step was followed by his disciple named Jamal
al-Din Hasan ibn Yusuf, also known al-‘Allamah al-Hillj,
(d. 1325 C.E.).>* Al-Tist was also known as the person who
made the foundation of philosophy and kalam into Shi‘ite
tradition. He was also greatly influenced by Ibn Sina, al-
Ghazali, al-Razi, and Ibn ‘Arabi (d. 1240 C.E.). In the
following century, there are several great figures who were
influenced by al-Tiisi, namely, al-‘Allamah al-Hilli, Qutb

51 Muhammad bin ‘Abd al-Karim al-Shahrastani, Struggling with the
Philosophers: A Refutation of Avicenna’s Metaphysics, trans. by
Wilferd Madelung & Toby Mayer (London: I. B. Tauris, 2001).
Linguistically, the translation of Musara ah as ‘Struggling’ is also
inaccurate, this is because the word in Arabic is more accurately
translated as fighting, battling, etc.

52 Nasir al-Din Muhammad al-Tiis, Musari‘ al-Musari‘ (Qum:
Maktabah Ayatullah al-Mar¢ashi al-‘Ammah, 1984).

53 Tajrid al- ‘Aga’id or Tajrid al-| ‘tigad is an important work that exerted
a great influence on the development of kalam, whether among Sunnis
or Shi‘ites. Throughout history, there have been many works that have
commented on the book of Tajrid. Among them are Kashf al-Murad
fi Sharh Tajrid al-1‘tigad by al-Hilli (d. 1325), Tasdid al-Qawa ‘id ft
Sharh Tajrid al-‘Aqa’id by Shams al-Din al-Asfahani (d. 1348) and
its marginalia (hawashi) by Sayyid Sharif al-Jurjani (d. 1413), Sharh
Tajrid al-Kalam by Ala’ al-Din al-Qushji (d. 1474) and its marginalia
(hawashi) by Jalal al-Din al-Dawwani (d. 1502), Shawariq al-Ilham fi
Sharh Tajrid al-Kalam by ‘Abd. al-Razzaq Lahiji (d. 1661), and
others. After al-Tusi, there are many of the Shi‘ite philosophers who
began to bring important questions into philosophy.

54 est it be misunderstood, there is another prominent scholar from Hilla
often described as Muhaqqiq al-Hilli or Mukaqqiq al-Awwal. He is
not al-‘Allamah al-Hilli, but is Najm al-Din Ja‘far ibn Hasan, a jurist-
theologian who wrote the book Shara’i‘ al-Islam, which came to be
recognised as the authoritative source on Shi‘T law. He died in 1326
C.E., which is a year after the death of al-°Allamah al-Hilli (d. 1325).
For further detail on al-Hill1’s biography, see Muhsin al-*Amili, A ‘yan
al-Shi‘ah, 277-334; Hasan Sadr, Ta’sis al-Shi‘ah li ‘Ulim al-1slam,
270, 313 and 397; Agha Buzugh al-Tihrani, al-Dhari‘ah ila Tasanif
al-Shi‘ah, xiii, 117 and 133; B. Lewis et al. eds., The Encyclopaedia
of Islam, vol. 111, 390; GAL, vol. Il, 164, entry ‘Al-Hill?’.
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al-Din al-Razi (d. 1365 C.E.), and Shams al-Din al-
Bukhari, also known as Amir Sultan, (d. 1368 C.E.).
Among them, Qutb al-Din al-Razi (d. 1365 C.E.) wrote a
book entitled al-Muhakamat bayna Sharhay al-Isharat.*
The book is a very important work in which Qutb al-Din
evaluates and critically compares the commentaries of al-
Tast and al-Razi.

More than a century after Qutb al-Din al-Razi’s
period, the establishment of the Safavid state in 907 H/1501
C.E. by Shah Isma ‘1l I marks an important turning point in
Persian history.*® When the Safavids took power at the
beginning of the tenth/sixteenth century, especially in the
time of Shah ‘Abbas I (c. 995-1038 H/1587-1629 C.E.), the
philosophical discourse flourished. %" One of the most
influential scholars who lived in the earliest Safavid era and
served the region’s pre-Safavid political establishment was
Jalal al-Din Muhammad al-Dawwant al-Siddiqt (d. 1502-3
C.E.), a Sunni scholar who was based in Shiraz and studied
under the students of al-Sharif al-Jurjani (d. 1413 C.E.). He
also wrote many peripatetic and illuminating philosophical
works, including on logic and theology. His works include
al-Hujaj al-Bahirah, Hashiyah ‘ala Tajrid al-Kalam of al-
Tast, Sharh Tahdhib al-Mantiq wa-al-Kalam of al-

55 Qutb al-Din al-Razi, al-liahiyydt min al-Muhdkamat bayna Sharhay
al-Isharat (Tehran: Miras Maktoob, 1381 H). On Qutb al-Din al-Razi:
Osman Bakar, Classification of Knowledge in Islam: A Study in
Islamic Schools of Epistemology, reprint edition (Kuala Lumpur:
Islamic Book Trust, 2019), 229-270.

% For further detail, see Bosworth, Edmund et al., eds., The
Encyclopaedia of Islam (Leiden: Brill, 1995), vol. VIII, 765, entry
‘Safawids’; Kaveh Farrokh, Iran at War: 1500-1988 (Oxford: Osprey
Publishing, 2011), 7.

57 According to Pourjavady, in Persia during this period, it is not only the
re-emergence of philosophy, but also theology or kalam in general and
in particular, Shi‘T theology. For further details, see Reza Pourjavady,
Philosophy in Early Safavid Islam Iran: Najm al-Din Mahmud al-
Nayrizi and His Writing (Brill: Leiden, 2011), ix, hereafter cited as
Philosophy in Early Safavid Islam.
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Taftazani, Ghayat al-Tahdhib fi Tahrir al-Mantiq, Sharh
al-‘Aga’id  al-‘Adudiyyah, Hashiyah ‘ala Tahrir al-
Qawa ‘id al-Mantigiyyah of Qutb al-Din al-Razi, Risalah
Burhaniyyah and many others. During the same period, he
lived alongside Sadr al-Din Muhammad Dashtaki (d. 1498
C.E.) and Ghiyath al-Din Mansir al-Dashtaki (d. 1542
C.E.).®® The latter was a well-known Persian scholar who,
beside al-Dawwani, authored a commentary on
Suhrawardi’s Hayakil al-Nar, which appears to be
somewhat of a reply to Dawwani’s, entitled Ishrag Hayakil
al-Nir li Kashf Zulumat Shawakil al-Hir. % Among
Dawwant’s disciples was Jamal al-Din al-Astarabadi (d.
1524-5 C.E.).

After the tenth/sixteenth century, philosophy’s
development kept growing in the East, particularly in
Persia. Thus, we have names like Muhammad Bagqir al-
Husayn1 al-Astarabadi, commonly known as Mir Damad
(d. 1631/2 C.E.), Mulla Sadra (d. 1640 C.E.), ‘Abd. al-
Razzaq Lahijt (d. 1662) and Mulla Muhsin Fayd Kashani
(d. 1680 C.E.) and other scholars.

Other names of scholars that appeared at that time
were Baha’ al-Din al-‘Amili (d. 1621 C.E.) and Sayyid
Ahmad al-‘Alaw1 al-‘Amili (d. between 1644 and 1650
C.E) who began to be patronised by the Safavid
government.®® In the later period, the study of Islamic
philosophy gave birth to what is known as the School of
Isfahan with the central figure who was known as Mir
Damad (d. 1631-2 C.E.),% the one who was influenced by

%8 The Encyclopaedia of Islam, vol. VIII, 781, entry ‘Safawids’.

%9 Bilal Kuspinar, Ismai'l Ankaravi on the Illuminative Philosophy. His
Izahu'l-Hikem: Its Edition and Analysis in Comparison with
Dawwani’s Shawakil al-Hur, together with the Translation of
Suhrawardi’s Hayakil al-Nur (Kuala Lumpur: International Institute
of Islamic Thought and Civilization, 1996), 55.

80 pourjavady, Philosophy in Early Safavid Islam, ix.

61 On Mir Damad and his contribution see, Fazlur Rahman, “Mir
Damad’s Concept of Hudith Dahri: A Contribution to the Study of
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the school of illumination (ishraqg) founded by Suhrawardi
al-Magqtal (d. 1191 C.E.). He wrote more than forty works;
one of his most important works is Hikmat al-Ishrdaq (The
Philosophy of Illumination).®? Suhrawardi was very critical
to Peripatetic philosophers, including Ibn Sina.®?

As mentioned earlier, Mir Damad was an outstanding
figure of Safavid-period philosophy. Subsequent Persian
evaluations have only echoed this assessment, and he was

God-World Relationship Theories in Safavid Iran,” Near Eastern
Studies 39 (1980), 139-151; Hamid Dabashi, “Mir Damad and the
Founding of the School_of Isfahan,” in A History of Islamic
Philosophy, eds. Oliver Leaman and Seyyed Hossein Nasr (London:
Routledge, 1996), vol. 1, 597-634; and Mohaghegh, “Revival of
Islamic Philosophy in the Safavid Period with Special Reference to
Mir Damad,” in Mir Sayyid Ahmad ‘Alawi, Sharh Kitab al-Qabasat
Mir Damad, ed. Hamed Naji Isfahani (Kuala Lumpur: International
Institute of Islamic Thought (ISTAC) in a collaboration with Institute
of Islamic Studies, University of Tehran, 1997), 7-19; Mathieu
Terrier, “Mir Damad (m. 1041/1631), philosophe et mujtahid:
Autorité spirituelle et autorité juridique en Iran Safavide Shi‘ite,”
Studia Islamica 113 (2018), 121-165.
62 There are two major commentaries of Hikmat al-Ishrag; the first was
written by Muhammad al-Shahrazari (d. 1288) and the second one by
Qutb al-Din al-Shirazi (d. 1311).
Suhrawardi’s criticism of Peripatetic philosophy—especially 1bn
Sina—can be found in his works such as al-Mashari® wa al-
Mutarahat (Beirut: Mansharat al-Jamal, 2011). For further details on
Suhrawardi and the philosophy of illumination, refer to Max Horten,
Die Philosophie der Erleuchtung nach Suhrawardr (Halle, Ger.:
Strauss und Cramer, 1912); Henry Corbin, Suhrawardi d’Alep,
fondateur de la doctrine illuminative (Paris: G. P. Maisonneuve,
1939); W. M. Thackston Jr., The Mystical and Visionary Treatise of
Shihabiaddin Yahya Suhrawardi (London: The Octagon Press, 1982);
Hossein Ziai, Knowledge and Illumination: A Study of Suhrawardi’s
Hikmat al-Ishraq (Atlanta: Scholars Press, 1990), 97; Hossein Ziali,
“Shihab al-Din Suhrawardi: Founder of the Illuminationist School,”
in History of Islamic Philosophy, ed. Seyyed Hossein Nasr and Oliver
Leaman (London: Routledge, 1996), 1:434-496.; Mehdi Amin Razavi,
Suhrawardi and the School of Illumination (Surrey: Curzon, 1997);
John Walbridge, The Leaven of the Ancients: Suhrawardi and the
Heritage of the Greeks. SUNY Series on Islam (Albany: State
University of New York Press, 2000); and many others.
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accorded such titles as Sayyid al-Hukama’ (Master of the
Wise Men), Sayyid al-Falasifah (Master of Philosophers),
and Mu ‘allim al-Thalith (the Third Teacher, after Aristotle
and al-Farabi). ® Mir Damad’s teachings were then
perfected by his pupil, Mulla Sadra (d. 1640 C.E.), who was
born around 980 H/1571 C.E. He came to Isfahan® at a
young age and studied with the theologian Baha’ al-Din al-
‘Amili (d. 1622 C.E.) and to an extent with the Peripatetic
philosopher, Mir Fendereski (d. 1641 C.E.),® but his
principal teacher was Mir Damad.®” Sadra also studied the
Twelver Shi‘1 religious sciences with Shaykh Baha’1 (d.
1621 C.E.). Among other Baha’t’s students were
Muhammad Taqt al-Majlist (d. 1659 C.E.), Muhammad
Bagqir Sabzawart (d. 1679 C.E.), and Muhsin Fayd Kashani
(d. 1680).% His philosophy, what Sadra tries to offer, is
aimed at harmonising the knowledge obtained through the
means of Sufism (‘irfan), illumination (ishragiyyah),
peripatetics (mashsha’iyyah) and kalam.

Thus, it can be concluded that the underlying
principles of Mulla Sadra’s thinking are intellectual
illumination (kashf, dhawq or ishrag), rational reasoning or
proof (‘aqgl, burhan or istidlal), and revelation (shar ). As
for kalam tradition, although the philosophy of Sadra is

64 The Encyclopaedia of Islam, vol. VIII, 781-782, entry ‘Safawids’.

8 A town and province in Persia. Isfahan, in view of its central position,
has experienced most of the vicissitudes undergone by Persia since the
Arab opening. Shah Isma ‘1l (the founder of the Safavid empire) took
Isfahan in 908/1502-3. Then in the period of Shah ‘Abbas, he made
Isfahan as his capital. He replanned and largely rebuilt the city. For
more details on the history of Isfahan, see E. Van Donzel et al., eds.,
The Encyclopaedia of Islam (Leiden: Brill, 1978), vol. 1V, 97-107,
entry ‘lsfahan’.

% However, the relationship between Sadra and Mir Fendereski is not
yet certain. Therefore, further research is needed to ascertain this. In
Isfahan, Mir Fendereski taught the books al-Qanin and al-Shifa’ by
Ibn Sina.

67 Rahman, Philosophy, 1.

8 The Encyclopaedia of Islam, vol. VIII, 779.
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completely permeated by Shi‘ite thought, Sadra also
sometimes quotes the views of theologians, such as the
Ash‘arite or Mu‘tazilite. Regarding Shi‘ite theology, the
main reference of Sadra is the work of Nasir al-Din al-Tus1
entitled Tajrid al-‘Aga’id, whereas sources derived from
the Sunni tradition include the works written by al-Ghazali
(d. 1111 C.E.), Fakhr al-Din al-Razi (d. 1209 C.E.), Qadi
‘Adud al-Din al-Ij1 (d. 1355 C.E.), Sa‘d al-Din al-Taftazani
(d. 1389 C.E.), Sayyid al-Sharif al-Jurjani (d. 1413 C.E.)
and others. In fact, the influence of the writings of the Sunni
kalam figures is clearly seen in the works of Sadra.
However, Mulla Sadra was not the first person to make
efforts for harmonisation between disciplines in the Shi‘ite
tradition. There are some figures who have worked in that
direction, such as Sayyid Haydar al-Amuli (d. 1385 C.E.)
who sought to harmonise between Sufism and Shi‘ite
teachings by showing the essential unity between the two.
In fact, he asserts that Shi‘a and Sufism are identical. It is
this form of harmony that forms the basis of his work
entitled Jami “ al-Asrar wa-Manba ‘ al-4dnwar. Sa‘in al-Din
ibn Turkah al-Isfahant (d. 1432 C.E.), or better known as
Ibn Turkah, was the first to synthesise the teachings of Ibn
Sina, Suhrawardi, and Ibn ‘Arabi into Shi‘ite esotericism,
as seen in his work entitled Tamhid al-Qawa ‘id.® Then at
the end of the fifteenth century, there was a figure named
Ibn Abt Jumhiir al-Ahsa’1 (d. 1499 C.E.), a man who
combined the theology, peripatetics, illumination and
mysticism of Ibn ‘Arabi as well as poured in a form
coloured by Shi‘ite Imamology, as is clearly seen in his
work entitled Maslik al-Afham fi ‘Iim al-Kalam. Based on
that, some figures have preceded Sadra in the effort to
synthesise various disciplines in their works.
Subsequently, Mulla Sadra became the leading
intellectual figure in the Safavid era. His explanation of

8 This work is a commentary on the book Qawa ‘id al-Tawhid written
by Abu Hamid al-Isfahani.
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ilahiyyat, as claimed by Nasr, is more profound, more
gnostic, and broader than Ibn Sina. However, Ibn Sma’s
explanation of the tabi ‘iyyat is more comprehensive than
his. The metaphysics of Mulla Sadra is based-like other
philosophers—and is derived from al-Kindi, al-Farabi and
Ibn Sina, specifically on the difference between existence
(wujiid) and quiddity (mahiyyah) or essence.”® When the
Safavid fell, there was a change in the religious
environment of the community at that time, thus indirectly
affecting the school of Mulla Sadra. It is even said that the
main genealogy of the Sadra’s school’s continuing
transmission effort was reduced to only one or two figures,
and the most important figure in this period was Mulla
Muhammad Sadiq Ardistant (d. 1721 C.E.) who was driven
from Isfahan after the Afghan attack.”

Ardistant was a philosopher during the Safavid era.
His full name was Muhammad Sadiq ibn Muhammad
Qasim ibn Muhammad Mahdi ibn Kamaluddin Muhammad
ibn Jamal al-Din al-Ardistani. He was born in Ardistan in
1644 C.E. He studied in Isfahan and was taught under the
guidance of Mir Fendereski (d. 1640 C.E.), Rajab ‘Al al-
Tabrizi (d. 1670 C.E.), and Muhsin Fayd al-Kashant (d.
1680 C.E.). One of his magnum opuses is al-Hikmah al-
Sadigiyyah fi Mas’alat al-Nafs wa Malakatiha fawq al-
Hissiyyah. Among his students was Hazin Lahiji (d. 1766
C.E.). Ardistani died in 1134 H or 1721 C.E. After
Ardistani, another essential figure from the same century
was Mithammad Mehdt ibn Abt Dharr Mehdi al-Naraqi. He
was born in Naraq near Kashan around 1715 C.E. and died
in Najaf in 1794 C.E..”” Among his works are Kitab Jami

0 Nasr, The Metaphysics of Sadr al-Din Shirazi, 178-179.

" Ibid.

72 More on al-Naraqi’s biography and thoughts, see: Amin Razavi,
“Muhammad Mahdi Naraqt,” in An Anthology of Philosophy in Persia
ed. Nasr & Razavi (London: I.B. Tauris, 2010), vol. 3, 431-432;
Mehdi Mohaghegh, “Introduction”, in Muhammad Mahdi Naraq,
Sharh al-llahiyyat min Kitab al-Shifa’, ed. Mehdi Mohaghegh
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al-Afkar fi al-llahiyyat, Qurrat al-‘Uyan fi Ahkam al-
Wujad, al-Lam‘at al- ‘Arshiyyah fi Hikmat al-Ishraq, Anis
al-Hukama’ and many others.

Mulla ‘Al Niar1 (d .1831) began teaching Sadra’s
works at Isfahan; he taught al-Asfar and other Sadra’s
works for more than fifty years. He was an indispensable
link in the transmission of Mulla Sadra’s teachings and an
important commentator of his works. In his year of death,
in 1831 C.E., he not only produced important works under
the teachings of Mulla Sadra but also succeeded in giving
birth to a generation of new philosophers who followed
Sadra’s school.”® Some of ‘AlT Nuri’s works are Ta ‘ligat
Mafatith al-Ghayb of Mulla Sadra, the commentary of
Sadra’s Asfar ™ and Masha‘ir, the commentary of al-
Lahij1’s Shawarig and many other works. AshtiyanT states
that during the Qajar period, all important teachers of
philosophy in Tehran came from Nari’s school.”

Among NirT’s contributions was the guidance of
students who later became outstanding figures, such as
Mulla Muhammad Isma‘1l Isfahant (d. 1853 C.E.), Mulla
‘Abd Allah Zungji (d. 1841 C.E.), Mulla Ja‘far Lahij1
Langariadi (d. 1839 C.E.), and Mulla Isma‘1l Khaju‘t (d.
1859 C.E.). From °‘Ali Nuri and his students appeared a
famous Qajar philosopher, Mulla Hadi Sabzawart (d. 1873
C.E.). The other figures in the Qajar period were Mulla ‘Al
Mudarris Zuniizi (d. 1890 C.E.) and Aqa Muhammad Rida
Qumsha‘1 (d. 1889 C.E.). These are the key figures that

(Tehran: Society for the Appreciation of Cultural Works and
Dignitaries, 2005); Hasan Majid al-‘Ubaydi, al-Naragi: al-Wujiid wa
al-Mahiyyah (Beirut: Difaf Publishing, 2015).

3 Nasr, The Metaphysics of Sadr al-Din Shirazi, 190.

7 NurT’s commentary of Sadra’s Asfar was the first systematic
commentary. But for Rahman, the perceptive and sensitive
commentator of the Asfar is Sabzawari. Rahman, Philosophy, 20.

5 Rahman, Philosophy, 20.
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made the metaphysical teaching Mulla Sadra thrived in the
19" century of Persian Qajar.”

In the late Qajar and Pahlavi periods, the teachings of
Mulla Sadra were continued by famous philosophical
figures such as Mirza Tahir Tunkabuni (d. 1931 C.E.),
Mirza Mahdi Ashtiyant (d. 1952 C.E.), and Sayyid
Muhammad Husayn al-Tabataba‘1 (d. 1981 C.E.) who were
students of great masters of Sadrian metaphysics and
transmitted the teachings of Mulla Sadra to the hakims of
the last two generations who have kept the flame of this
school burning to the present day.’’

Conclusion

In this article, we have listed more than a hundred important
works on Islamic philosophy by post-Ghazali Muslim
scholars which include the genres of metaphysics,
theology, epistemology, ethics, logic, law, and politics. It is
therefore incomprehensible that those scholars who prolong
the decline narrative have missed all these works and yet
claim that they are experts in Islamic studies. Our study
shows that philosophy never ceased to exist in the Islamic
world, even during challenging periods such as war,
colonisation, and civil strife. Philosophical activities
continue to thrive in the Sunni tradition, albeit with
different nomenclatures.

Islamic philosophy continues to thrive until today and
is manifested in the disciplines of kalam, tasawwuf, usil al-
figh, manyiq, akhlaq, siyasah, magasid al-Shari‘ah, etc.,
where philosophical and rational investigation to the
subject is blended with religious and didactic approach. The
works of these Muslim scholars can be classified as
philosophical works if we consider the content and the
nature of discourse taking into consideration the broader
meaning and definition of philosophy.

6 Nasr, The Metaphysics of Sadr al-Din Shirazi, 190.
7 Nasr, The Metaphysics of Sadr al-Din Shirazt, 191.
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The development of philosophy in the Shi‘ite tradition
took a different form. Especially since the 16™ century,
when the Shi‘ite became centralised in the region of Persia,
they developed what they called zikmah or theosophy with
the purpose of harmonising various philosophical
traditions, namely, the Hellenistic, kalam and Sufi
traditions. Even though traces of Ibn Stna’s philosophical
ideas can be gleaned from these works, it is safe to say that
the only philosophical tradition that truly declined was the
philosophical framework established by Ibn Sina and al-
Farabi, which formed the mashsha’i tradition, and which
can be considered as part of Hellenization.

In conclusion, Islamic philosophy in the Islamic world
has not declined as proclaimed by orientalists and modern
Muslim scholars. The reason that Western scholars who
promoted the decline narrative could not see the works we
have shown is because they were looking from a Western
perspective, and they were looking for something that is
only relevant to secular civilisation. The decline of
Hellenistic philosophy was not peculiar to Islamic
civilisation, the same thing also happened in the West.
Aristotelianism was renounced in favour of the Cartesian
scientific creed and modern mechanical philosophy. Now,
this modern philosophy is also being questioned with the
rise of postmodern philosophy. In contrast, Islamic
philosophy remained the same until today due to the solid
foundation laid down by the likes of al-Ghazali.
Furthermore, from the evidence we have put forward in this
article, the accusation against al-Ghazali betrays their
ignorance about his works and the intellectual sciences
which indeed have thrived in the Islamic world after al-
Ghazali.

Al-Ghazali’s critique of Aristotelianism can thus be
considered as the Islamisation of philosophy. He facilitated
the transformation of Greek philosophy to become a
philosophy that conforms with the worldview of Islam.
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Philosophy as a science has survived, al-Ghazali only
criticised some aspects of Greek philosophy, particularly its
metaphysics, which is neither based on scientific evidence,
rational investigation nor Divine truth. Al-Ghazali’s
critigue was indeed necessary so that Muslim scholars
could develop what is known today as Islamic philosophy,
or more aptly, Islamic intellectual sciences.
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