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In latter-day Greek Antiquity, Neoplatonic philosophers wrote para-
phrases of most of Aristotle’s works. Therein they interpreted Aris-
totle in the light of their Neoplatonic views. Manuscripts of these para-
phrases survived among the Syrian Christians. In the eighth century the
Muslim Caliphs ordered the Christians to render those “Neoplatonic-
Aristotelian” works into Arabic. Somewhat later Muslim and other
Arabic-speaking individuals philosophized on the basis of these trans-
lations, which they thought to be purely Aristotelian works. This is how
Islamic philosophy came to be.! The philosophers asserted that religion
is a symbolic representation of the philosophic truths, intended for the
masses. The theologians on their part initially ignored the philosophers.
Later on they declared them to be unbelievers. In the eleventh century
the well-known theologian and mystic al-Ghazali composed a refutation
of Islamic philosophy. According to him, the philosophers are unbeliev-
ers and deserve to be put to death on account of three of their -tenets,
namely a) that the world is eternal and uncreated, b) that God knows
only the universals of the objects in our world, but not the particulars,
c) that there will be no resurrection of human bodies after death.

The purpose of the work under review is to show first that al-Ghazali’s
denunciation of Islamic philosophy was one of the main causes of its de-
cline in the Islamic East from the second half of the eleventh century
onwards, and also that by restricting his denunciation of Islamic philos-
ophy to the above-mentioned three tenets and by openly discussing other
aspects of this philosophy, al- Ghazali paved the way for the absorption,
from that period onwards, of philosophical terms, concepts and methods
into Ash‘ari kalam; which was, and still is, the mainstream school of
Sunni Muslim theology.

To achieve this goal, the author traces the attitudes toward unbe-
lief and unbelievers from the Qur’an and the hadith and early Islamic
law through the various schools of theology of Sunni Islam durihg the
tenth century to the denunciation of the philosophers in the eleventh
century. The last chapters deal with the reaction of the philosophers
in twelfth century Muslim Spain to al-Ghazali. The author also amply
describes the events of political history as the background of theological
developments. Thus the book may serve as a detailed history of Muslim

1 On pp. 6-7 the author correctly calls the Islamic philosophers “neuplatonisch-
aristotelisch.” Why then does he throughout the book call them “peripatetisch”?

"y

Most strangely on p. 1 he includes Abt Bakr al-Razi among the “peripatetics”!
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theology frqm its very beginnings up to the end of the eleventh cent
and of. Muslim philosophy in Spain during the twelfth cex;tury o
.Grlffel examines the attitudes towards unbelievers There'were t
pairs of opposites. On the on hand Islam and exclusi(;n from Isl .WO
the other hand belief and unbelief. As long as a distinction wi:rr?;a(c)iz

between these two pairs of opposites, that is, as long as an unbeliever -

::jzrr;cgzdcovrfic}ifrectlhto ?\Zasi being a Muslim, the Muslim unbelievers were
ithin the Muslim community. Once th i
to coincide, Muslim law i B e
o e , ruled that unbelievers deserved the penalty of
] alI‘hAetposx’gion of the Qur’an on this question is not altogether unequiv-
t}c; M l'any rate thfa so-called mundfiqgun continued to be members of
Qxc Mus 1rln community although they were held to be unbelievers. The
ur’an rules tha.t only those who actively rebelled against Muhammad
and his community are to be killed.2 '
somBzr. dint of 1.ts.very n.at‘ure, the hadith literature reflects different
e 1l§nes conflicting, opinions. Griffel was able to point out two differ:
Zn(;e-jh etween the Ql.xr’z’m and some hadiths. Unlike the Qur’an, some
ha tz sgdecla?e that if a Muslim reverts to unbelief and afterwa;ds re-
Ele(r)l ';(,i bod vall not accept hxg repentance. Others say that such a person
ﬂ: uf e kllleq. Indeed, Griffel assumes on the basis of hadiths that in
e lrsttcentnkx)rlles of Islam it was common opinion that a Muslim who
reverts to unbelief was to be put to death. But i
‘ . . But in some of the tradi-
:;zs %nffelt}?uot;s, the Prophet is said to have forbidden to kill peoplle
affirm that they believe in one God. Other traditi
. i . raditions say that such
people should be killed if the L e
eop y refuse to perform the prescribed
(salat) and' to pay the so-called “alms tax” (zakat).3 ’ e
i\hccordlfxg' to ‘early Muslim jurisprudence a Muslim who reverts to
i':xanvf er dreh.gxon is to be. put to death unless he repents. But a few
tas )(fiertsh enied .hxm the right of repentance (tawba). Initially the jurists
e at no right of repentance was to be granted to a zindig.* But

2Th
o as:r\;;rseBs::fie;red to o? tph 24,dnote 2, except the last one, speak of God leading
. none o em does the root r-d-d
 as! ! appear. — On . 24-2
?fu:hzn:;ihxi':se ::nRanﬂya.rtadda minkum ‘an dinihi is quoted. Since thipeighthsfotr}::l
a eflexivum,” and not a “Passivum” Gri i
o he verb is & e ' : m” as riffel claims, the phrase
o 58?;; vs;lerdYon 'euch sich von seiner Religion abwendet” (pace Paret)
apostas a;e > beap ha ;:hd lls) quoted according to which adultery, homicide an.d
0 unished by stoning. Griffel says that the hi i
which this was transmitted i o e ey o context in
\ s suspect. One may add that the triad i i
s suspec of capit
:;;,}leip:'ct of bel.ongmg to the isrd’iliyyat. Cf. Babylonian Talmud Sanhe?ilri?ll ;;’;5
ins one is not permitted to commit even i ing :
ee : if one was going t i
avt:nintnfhthem: bloodshed, idolatry and adultery (also: incestf § to be illed for
etic re“g:)tne?;ly stage 2indiq signified a Manichaean or a believer in a similar dual
, or a person suspected of holding such vi Gri i .
oo xe 8 views. Griffel cites Josef van E
Cons;e(::;i th:t even t.hen the term sometimes referred to holde-s of other belie;:
y the establishment to be dangerous. In later centuries the word became
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soon al-Shafi‘T (died 820) granted the right of repentance to zanddiqa as
well.

During the first decades of the eleventh century there were in Bagh-
dad intense feuds between Shi‘ls and Sunnis. After the moderately Shil
Buwayhi rulers had eased their hold on the city, the caliph al-Qadir pro-
claimed a Sunni traditionalist credo (al-i*tigad al-gadirt). It states inter
alia that whoever claims that the Qur’an is created is an unbeliever
whose blood may be spilled after he has been called upon to repent.’
This was aimed of course at the Muttazila. Griffel points out that this
is the earliest case of a caliph condemning a whole group of theologians
as apostates.® He argues that this condemnation of staunch Muslim be-
lievers {scil. the Mu‘tazila) as unbelievers whose blood may be shed did
not agree with earlier Muslim legal opinion and must reflect a change
of opinion of the jurists. A few pages later Griffel describes what al-
Qadir’s contemporary, the famous Hanafi jurist al- Qudiiri laid down
in his Mukhtasar. The “apostate” is to be imprisoned for three days to
make him repent. If he repents he ought to be released. If not, he is to be
put to death. Women should not be executed, but kept in prison. This
agrees, says Griffel, with the opinion of earlier lawyers, except that al-
Qudiirt no longer accepted the mere recitation of the shahdda as evidence
of repentance. According to Griffel the reason was that whereas the early
jurists had to deal with new converts to Islam holding on to their old
beliefs, al-Quduri and his contemporary lawyers dealt with Muslims who
expressed doubts about some of the principles of the official “orthodox”
creed.

In his heresiography entitled al-Tanbih, written in 962, the tradition-
alist al-Malati classifies a group called al-mutattila.” Griffel identifies
them with the Islamic philosophers, and considers this to be the earliest

condernnation of these philosophers.8

a general term of abuse for all kinds of heretics, especially intellectualist ones. Griffel
for some reason claims that at the early period the word meant “clandestine apos-
tate.” Indeed under Muslim rule people who held dualistic beliefs, especially poets
in the ‘Abbasid period, usually tried to hide these beliefs. But does this justify one
in defining zandaga as “clandestine apostasy”’? The passage quoted on page 88 from
al-Jahshiyari shows that secrecy was not considered a necessary element of zandage.

51 am not sure whether the phrase “whose blood may be spilled” means that
anybody who kills him goes unpunished, or, as Griffel understands, that this is a
command to inflict capital punishment on the “unbeliever.”

6 The author uses the terms Apostat and Apostasie in the title of his book as
well as throughout. An apostate is a person who chooses to dissociate oneself from
his community. Griffel applies the term to such persons as well as to persons who
considered themselves to be good Muslims, but were judged by others to have left
the fold of Islam. A distinction between these two cases would have been helpful.

71 e., “those who render [the notion of God] vacant” [by denying His attributes].

Not “die jemandem etwas wegnehmen.”
8 He anachronisticly describes in this context the philosophy of Ibn Sini, born 18
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During the ninth century traditionali i i
st-Hanbali theologians such as
Ahm”ad b. Hanbz'xl ar.ld Abii Sa‘d al-Darimi identified “belief ” with “Is-
.lam, thus consxder.mg the unbeliever to have ceased being a Muslim
and tq deserve capital punishment unless he repents. Al-Darimi only
grudgingly allowed the unbeliever the right of repentance. But in the

tenth century the Hanball theologians distinguished between “Islam”’

and “belief” .and between those who are unbelievers but still belong to
the community and those who are not considered to be Muslims and
thus< a{e’z to be put to death. The new attitude, recorded already in al-
Ash‘ari’s magalat, is explained in Ibn Battta’s creed. According to him
only one who associates partners to God or one who denies the necessit :
;o](};)er’fl?l;m one of t.h(.? religious duties is to be considered to have left th};
o(; t};e Ca;?prﬁe;:_a;;;\;:n is also expressed in the above-mentioned creed
‘ The Mu‘tazili theologians al-Nashi’ al-Akbar (9th century), al-Qadi
{\bd a!-Jabbbar (10-11th century) and the latter’s commentato; Manak-
dim, displayed a very tolerant attitude. Whoever prays faciné Mecca
and seeks. to know God is considered a believer. Even the perpetrator
cl;f 12'1 cardinal sin, vwfhom Mu‘tazili theory relegates to a status between
b;:zzz;and unbeliever, is to be treated in this world as if he were a
‘cAb_d al-Jabbbar’s contemporary, and prominent exponent of the
Ash‘an .school, Abt Bakr al-Baqillani, ruled that an unbeliever was one
vs{lxo claimed that God’'s word is untrue, but even then he was to be con-
sidered a Muslim as long as he declared himself to be one and fulfilled
the commandments. Griffel adds that since al- Baqillani has formulated
a cle_:ar-cxllt criterion for exclusion from Islam, his lost refutation of the
Isma‘ilis is likely to have included the argument that the Islamic phil
phers are not to be considered Muslims.® P
At the end of the tenth century the Buwayhi and the Samani rulers
encot_lrz.iged the spread of philosophy. But at the instigation of the caliph
al-Qadir, Mahmiid of Ghazna conquered Rayy, the capital of Iran, in the
year 1018, murdered Isma‘ilis, Imami Shi‘ls, and Mu‘tazilis, and i)umed
their books and those of the philosophers. ’
‘ The {Xsh‘aﬁ ‘Abd al-Qahir al-Baghdadi in his heresiography, written
in 1030 in Nishapiir, distinguishes clearly between unbelief a.r;d exclu-
sion from Islam. Only ahl al-sunna wa’l-jama‘a are described by hirr; as
believers. The other groups, all of whom he considers to be unbelievers
are catalogued under two headings: 1) ahl al-ahwd’,'® sectarians ‘such as,

yeagrs after al- Tanbih had been written.

Is this not mere guesswork? M i i i

e this not mmert ? oreover, the Islamic philosophers did consider
19 Literally:

“those who hav N inclinati " . . , .
translates. e [evil] inclinations,” not “Verirrten” as Griffel
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the Khawarij and the Mu‘tazila, 2) “those who wrongly consider them-
selves to be Muslims” such as the lsma‘ilis and other extreme groups.
<Abd al-Qahir al-Baghdadi seems to have been the first who set up a
doctrinal criterion for membership in Islam. According to him, one who
believes in the following eight articles is a Muslim: 1)the world has been

created; 2) the Creator is One and has non-anthropomorphic attributes;

3) Muhammad is God’s prophet to all mankind; 4) the shart‘a is forever
valid; 5) all of Muhammad’s messages are true; 6) the Qurian is the
source of the Law; 7) the Ka‘ba in Mecca is the gibla; 8) Muslims are
obliged to pay the “31ms tax,” to fast during Ramadan and perform the
pilgrimage to Mecca. Whoever denies one of these points is to be put to
death unless he repents.

During the first half of the eleventh century masses of Turkoman
tribesmen invaded the Eastern Islamic world, ravaged it, and soon dom-
inated it. In 1040 they established the Saljiq sultanate with Tughrilbeg
as sultan. They embraced Islam in accordance with the traditionalist
Hanafl school. When the caliph al-Qa’'im officially invested Tughril-
beg, he ordered him to fight the dissenters. Not only the last surviving
Buwayh princes and the well- to-do merchants who used to encourage
philosophic learning were victims of the ensuing persecution in Iran.
Along with the Shi‘is and the Mu‘tazila, the Ash‘aris were rounded up
as well. Four hundred Ashtari theologians fled Iran. Griffel argues that
the people co-operated with the authorities in persecuting the Ash‘aris,
because the latter taught that one who does not adduce proofs for the
doctrines is not a real believer, and thus did not consider the simple
people to be real believers.

Alp Arslan, Tughrilbeg’s nephew and successor as sultan, nominated
Nizam al-Mulk to be his wazir. The latter rehabilitated and encouraged
the Ash‘aris. On the other hand, the Caliph supported the Hanbalis.
In 1077 fights broke out between these two schools. Each side declared
its adversaries to be unbelievers. For the Ashtaris “unbelief” did not
mean exclusion from Islam. According to them, an unbeliever was to be
punished in Hell, not in this world. But the Hanbalites took “unbelief”
to mean exclusion from Islam and that the unbeliever should be deprived
of his civil rights or put to death; this is what they thought the Ash‘aris
" meant when they called them “ynbelievers.”

The Hanbalt heresiographer Abu Ya'la al-Farra’ (died 106(})“ -— who
was gadi ‘l-qudat at the Caliph’s palace from 1055 — ruled that all un-
believers have to be called upon three times to repent. 1f they do not
repent they are to be put to death. He equated unbelief with exclusion
from Islam. Basing hirnself on ijma‘ (consensus), he included the Islamic
philosophers among the unbelievers.

e
110p p. 227, note 3, read: “EI?, iii, 765{." (not: 76£.4).
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His contemporary, Abii ’l-Hasan al-Mawardi (died 1058), a Shafi,
held that it was not necessary to ask the unbelievers to repent; one could
execute them immediately.!? '
Al-Farabi, as well as Ibn Sina and his disciples, taught that religions
are systems of symbols, similitudes of the philosophical truths, intended
for those who are not able to understand these truths. Nevertheless Ibn
Sina and his disciples considered themselves to be Muslims.!3

Nizam al-Mulk, the wazir of the Saljiiq sultan Alp Arslan, ruled
that only the Hanafi and the Shafil schools of law should be tolerated.
Whoever deviated from them should be flogged and it is permitted to
shed his blood. In his Siydsat nameh, written about 1091, he laid down
that all Shi‘ls, even the Imamiya, are unbelievers who should be put
to death. This intolerant attitude was triggered off by the danger of
the sucsessful Isma‘ili da‘wa (mission), which catered for all classes of
society and was very attractive to intellectuals. Even at the court of
Malikshah, Alp Arslan’s successor, its influence was felt. Initially the
Ismaill mission was directed by the Fatimi caliph in Cairo. Later it
became independent under Hassan-1 Sabbah.

In 1091, a year before Nizam al-Mulk was killed by an Isma‘ilt assas-
sin, he invited al-Ghazali (died 1111) to teach at the Madrasa Nizamiya
in Baghdad. Somewhat later the Caliph ordered him to write refuta-
tions of the Isma‘iliya. Al-Ghazall wrote several such refutations, the
most famous among them being Fada’ih al-Batiniya. One of the meth-
ods of the IsmaSili missionaries was to arouse doubts about the veracity
of the senses. The truth can be known, they claimed, only by way of
ta‘lim, the authoritative teaching of the imdm, scil. the Fatimi caliph.
"Al-Ghazali refuted this kind of scepticism and discussed the quiddity
of knowledge. He argued that ta‘lim, the authoritative teaching of the
imdm, was unnecessary if one was to apply a strict methodology in the-
ology. Nevertheless, as a result of his involvement in this argumentation,
al-Ghazili’s own thought became deeply affected by scepticism.'*

120n p. 241 the author assumes that al-Mawardi considered the philosophers to
be zanddiga who deserve to be put to death. But two pages earlier he states that
al-Mawardi does not mention the philosophers at all. Al- Mawardi describes the
groups to be tolerated as few people dispersed here and there who do not disobey
the ruler of the community (quotation on p. 239). Does this description not fit the
philosophers perfectly? Al-Mawardi's interest was law and order and the security of
the realm. The philosophers did not endanger these.

1314 is strange that Griffel writes on p. 252 that in the twelfth century the Ash‘aris
did not mention the philosophical tradition in Islam. Al-Shahrastani (died 1153)
devotes several pages in the last part of his al-Milal wa "l-nihal to Ibn Sina and “the
later philosophers.” — On the same page the author claims that the fact that certain
heresiograhers omitted to mention the philosophers means that they did not consider
them to be Muslims. This is not convincing.

140n p. 271, line 13 “ald ghayr din al-islam does not mean “in einer unislamischen
Umgebung” but “nicht der Religion des Islam gemass.” It miyht be an allusion to

ctions between the [smatiliya and 1slamic puiosupi ~
cou?:;icfoaﬁ?éhazéli to study the latter. In his Tahc.ifut al-falaz‘szl al-
Ghazali ruled that the Islamic philosophers are unbe.hevers and esr(;rl:f'e
to be put to death because of the three tene.:ts mentxorged at?ovel. d( l_lls
statement recurs in al-Iqtis&dﬁ’l-i‘tiqdd and in al-Mungidh min a\.— dala )f
He blames them for not keeping the com.mandm:ants of the religion (t)
Islam, deeming their own reason (or intelligence, aql) t.? bg super\?r. )
revelation. On the other hand he accuses them (.)f taqlu.i, i. e., relying
on the tradition of their school instead of applylng'thexr ownl.re.atsor;—S
ing forming their tenets. He blames them for declz'xrmg th'at (;'e txgxo:x °
intended for the masses only. Yet he does n(?t reject their dis th:o !
between elite and “the masses,” because he hxmf;ttlf afiopts‘thfl . shtarl
teaching, shared by the Mu‘tazila, that the beh‘e‘ver is obhgi bﬁ p:r);
vide logical proofs for the tenets OfJS]an:beUt azazerr;:(s;;j, who are
1 act thinking, are allowed 10 PT . o
mcallx)lat})alcee(z)ff iﬁ:tlrsr:li‘ili dangger, jurists of the Miliki, Hanbali and Sh:;ﬁt‘l
schools tended to deny the unbelievers the ng.ht. of .repenta,nce anI b:
demand capital punishment for them. The dlstmctlon—tie;vsﬁeen gxt e
lief and exclusion from Islam became blurred. Al-Ghazali fo low: s
trend. He allowed the right of repentance'to. be e.xtended 0;1 y —<O~H -
ducated people, not to the leaders and mlss.xonanes of the 1Tma iliyya.
According to Griffel, this endangered the philosophers as well. et
Al-Ghazali considered the philosophers as well as the Is;na 1 1yfa,the
be unbelievers, because both groups taught that the eschatl? oglyfto Y
Qur’an and of the Prophet Muhammad was not“to 1.)e tah er;j i e;‘et ya.L
According to Griffel, al-Ghaz;iﬁfzttécuses them of “calling the Frophae
. » which amounts to unbelief. ' )
har’ln‘:xli"sl?orks al-Igtisad ft I-i°tigad and Faysal al-tafrz(?a bqyn alf— Istlﬁgrz
wa’l-zandaqa al-Ghazali warns against the unwarranted judging o ok o
Muslims to be unbelievers. In the second.p?rt of the latt;ar v:o; e
sets forth the criteria determining which op_mxons may be ;,o era e” nd
which may not. Griffel calls it “al—Ghazﬁh)’s_; theory of ;o;’rt;xncree. N
Ghazali says that all statements of the Qur’an and the. ha zb1 a OSSi:
understood literally, unless ba{ dec'its}':ve pro‘:;)ft sh:)wtshzh;i i:en:e)g;pGOd
of is possible with regar ,
lk))l)e.Mll\I}(iasn‘tnhag’r;) pfrop}?ecy, c) resurrection and the Day of J udgement,

- d) traditions warranted by tawatur (unbroken transmission by a great

number of transmitters), €) religious principles s:.uc‘h as 1) that t.,h; v:;)lr(i
«al-kaba” in the Qur’an refers to the cubic building in Mecca; ) tha

e bt i i all the philosophers
le At the bottom of page 306 Griffel claims that al-Ghazali accuses the p

1‘tigd bukgu and
of takdhib al-nabi referring to al-Iqtigad fr'l-2 tigid. But there.(ed, I}.‘A.'Q\;szd:;;qﬁna
H. Atay, Ankara 1962, p- 249, line 6) al-Ghazali says of the ph.llosop ers: yus
’l-'nabt'?l'Griffel translates this sentence correctly on p. 301, line 11.
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t,(f? lsr};a,ﬁthe t?rophet’s wife, d.id not commit adultery; 3) the obligation
,h [z y five times a d?.y. But if someone produces a really decisive proof
that any o.ther verse in the Qur’an or some other hadith cannot be u
derstood literally and must be interpreted metap};oricall -—‘h 1d
not be considered an unbeliever, Y ® should

In the 'second half of Fayssal al-tafriga bayn al-Islam wa ’l.-zanda a

as w.ell as in al-Igtisad fr ’l-i‘tigad, al-Ghazali’s criterion for unbelief (i]n—r
v)olvmg capital punishment is takdhib al-nabi, 1. e., “ considefing the
I ro?het_t_o be a liar,” that is, disbelieving him. Gri’ffel points outgth t
;Ll—(;[ha_zah’s use of the terms tasdig and takdhib differs from that of haibs
A:sh ari predecessors in two ways. First, while they speak of believin
.(;od to be truthful or holding that He lies, al-Ghazali speaks of conside ’
ing thegPTo;')heL to be truthful or untruthful. Secondly, al—Ghazé,lT:s us:
of tflsdzq 1s mﬂl.len(:ed by Ibn Sind’s philosophical terminology in whiéh
ladig (.ienot,es “Judgement” as against tasawwur, “concept.”

Grl_ﬂ'.el points out that in several of al-Ghazali’s works — as well as i
Lhe‘wntmgs of some Ash‘ari theologians in his days — notions and tern -
dﬁcnveﬁ_ from Ibn Sind are to be found. He adds that the fact that a]ls
(Ghazali ruled that the philosophers’ unbelief is restricted to three tenet;
only m.ade possible the absorption of philosophical notions and terms i
Ash”fa.rxte kalam from the twelfth century onwards. o
o I'he rest of the book deals with the question how the later Islamic
philosophers, mainly in Spain, reacted to al-Ghazali’s teachings. Griffel
says that the fact that the Saljugs supported traditionist Islam a.nd that
the mercha.nts could no longer afford to support philosophic learning, led

.to the decline of Islamic philosophy in the East during the secondg’half
of t,he.ele_aventh century. But, he argues, what caused this decline to b
so rapid is al-Ghazali’s condemnation of three tenets of the philoso herz
{p. 340).. On the other hand he tells us that al-Ghazali’s contem :ra1:
the Persian philosopher Abi ’l-‘Abbas al-Lawkari, a follower of H‘E)l Siny,
had many disciples in Iran (p. 342 and pp. 351—’352).16 ) K
'The next chapter deals with the two religious movements, both of
which started among the Berbers of the Maghrib and eventu;.ll con-
quered al-Andalus as well as the Maghrib, one in the second hz;lf);)f the
eleve_nt.h century, the other in the first half of the twelfth century. The
Mqrabl@ﬁn (Almoravids) adopted the teaching of the Maliki sc}):;)ol of
_]unspru.de'nce, which based its decisions on legal precedents and on the
}P:ga.l opinion of the jurists, rather than on the tradition of the Prophet‘
Iheir Jurists concentrated on practical law (furu‘) and did not deal with.
tbe pfxfl(:lples underlying it (usul al-figh). At first they contacted al-
ﬁlhazall, who helped tl_le‘m to get .the Caliph’s recognition. This lead to
the spread of al-Ghazali’s books in al-Andalus. But when they found

15 T5 this a sign of decline?
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al-Ghazali’s use of philosophical terms and notions, as well as a condem-
nation of the exclusive pursuit of practical law (furd) without studying
the principles underlying it (ussal al-figh) in these books, they publicly
burned them.

The Muwahhidiin (Almohads) on the other hand stressed God’s unity,
transcendence and ubiquity in terms derived from Ibn Sina’s philosophy.

Under the Murabitiin the Maliki jurists allowed no distinction be-
tween “belief” and “Islam” and excluded from the Muslim community
any person whom they called an unbeliever. They demanded the death
penalty for such persons, and tended not to grant them the chance to
repent. They interpreted al-Ghazali’s works as agreeing with this intol-
erant attitude.

The Murabit rulers favoured the philosophers, but their courtiers
as well as the theologians persecuted them. The philosopher Ibn Bajja
(Avempace, died 1139) served at their court. He came to the conclusion
that the ideal state, ruled by a philosopher, described by al-Farabi, is
impracticable. Therefore the philosopher living in one of the existing
corrupt states should live in solitude, avoiding the society of men, unless
they are “men of wisdom,” and strive alone to achieve conjunction with
the Active Intellect. Disagreeing with al-Farabi, Ibn B3ajja has no use
for religion. He rejects al-Ghazall's mysticism. He avoids mentioning the
three tenets on account of which al-Ghazali considered the philosophers
to be unbelievers. Griffel finds an affinity between Ibn Bajja and the
philosopher in the prologue of Juda ha-Leévi’s “Cuzarl.”

The philosopher Ibn Tufayl (1116-1185) started his career as court
physician of the Murabit ruler of Granada and ended up as court physi-
cian and political counsellor of the Muwahhid caliph Abu Ya‘qilb Yusuf.
Griffel believes that 1bn Tufayl’s allegory Hayy ibn Yagzan not only sig-
nifies the harmony of philosophy and religion, and the philosopher’s ca-
pacity to achieve conjunction with the Active Intellect by himself, but —
following W. Montgomery Watt’s interpretation — that it also mirrors
the philosopher’s role in Muslim society and the Muwahhidiin’s religious
policy. The philosophical message of the work is Ibn Sina’s philosophy
as “corrected” by al- Ghazali.!”

Abt Ya‘qub Yasuf commissioned 1bn Rushd (1126-1198) to write
‘commentaries on the works of Aristotle. In his commentaries Ibn Rushd
sought to “purify” Aristotle’s works by omitting not only the interpre-
tations and additions of the commentators, but Aristotle’s own non-
apodictic statements as well.

Apart from philosophy Ibn Rushd studied Islamic law and kalam,
and eventually became gadi ’l-qudat at Cordoba. In his Bidayat al-
mujtahid he urges those jurists who have attained the highest level of

e
17 1t seems that Griffel has disregarded the mystical overtones in Hayy ibn Yagzan.
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learning to avoid taglid (reliance on earlier decisions of the school) and
base their decisions on the Qur’in, the hadith and the consensus of
the jurists. The other jurists will have to rely on taglid just like the
common people. In another book Ibn Rushd paraphrased al-Ghazali’s
law book al-Mustasfa. But whereas al-Ghazali prefaced his book with

an introduction to logic in guise of a non-philosophic terminology, 1bn

Rushd restored the philosophical terms.

Both al-Ghazali and Ibn Rushd hold that Muhammad’s prophecy is
necessarily known to be true. Both agree that if nevertheless a Muslim
does not accept it, he is to be killed. ‘

Ibn Rushd mistakenly attributed to al-Ghazalt the view that not ac-
knowledging the consensus of the jurists is not to be regarded as unbelief,
and he ruled accordingly.

For Ibn Rushd revelation had, apart from its religious aspect, a moral
and social utilitarian purpose.

Griffel believes that Ibn Rushd played a major role in shaping the
religio-philosophical ideology of the Muwahhid movement. In his later
works Ibn Rushd sought to refute al-Ghazall’s condemnation of philos-
ophy and the philosophers. This became necessary because knowledge
of al-Ghazal?’s writings had become widespread in al-Andalus, and be-
cause of the important role of Aristotle’s philosophy in the ideology
of the Muwahhid movement. In Tahafut al-tahafut, Kashf manahy al-
adilla, Fasl al-magqal and a few shorter works Ibn Rushd argued that
revelation and philosophy are in harmony with one another. Whereas
al-Ghazali ruled that the proofs of the philosophers are not apodictic, Ibn
Rushd taught that they are apodictic. Ibn Rushd took over al-Ghazalt'’s

““rule of interpretation” (ganun al-ta’wil) with a difference: According to
al-Ghazali, only a strictly decisive proof justifies the decision that a cer-
tain verse is to be understood as a metaphor. Ibn Rushd, on the other
hand, permitted the philosopher to interpret any verse of the Qur’an
metaphorically on the basis of a simple logical argument.

The work here reviewed is a major contribution to the history of Is-
lamic thought. The argument is presented in a clear way and is easy
to follow. The politico-historical background is amply provided. Most
welcome is the systematic tracing of the development of the relation
between the judgement that a person is an unbeliever and his exclu-
sion from Islam.1® The work is very well documented by reference to a

18 Among the factors leading to the decline of Islamic philosophy in the East, Griffel
counts the fall of the Buwayhi dynasty, the invasion and rule of the Saljigs who
embraced traditionalist Islam and the need to fight the dangerous Ismafli mission
which used philosophy in its propaganda, Yet he seems to make al-Ghazali’s attack
no less responsible for this decline. But has not he himself shown that in the West
under the Almohad regime which fostered philosophy, al-Ghazali's works helped to

disseminate Islamic philosophy? Is not the policy of the rulers the more effective

plethora of sources and secondary literature.
every student of Islam.
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