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1.Introduction

Islamic philosophy may be defined in a number of different ways, but the perspective taken here is that it represents the style of philosophy produced within the framework of Islamic culture. This description does not suggest that it is necessarily concerned with religious issues, nor even that it is exclusively produced by Muslims.

Islamic philosophy is defined as the branch of Islamic studies, and is a longstanding attempt to create harmony between philosophy (reason) and the religious teachings of Islam (faith).
Most of the content of this paper was retrieved from online encyclopedia and therefore, it’s originality was my personal contribution in those paragraphs entitled quantification of Al Kindi Mind, Avicenna Mind, Pharabius Mind, Etc… 

1.1Definition

The attempt to fuse religion and philosophy is difficult because there are no clear preconditions. Philosophers typically hold that one must accept the possibility of truth from any source and follow the argument wherever it leads.  On the other hand, classical religious believers have a set of religious principles that they hold to be unchallengeable fact.  Given these divergent goals and views, some hold that one cannot simultaneously be a philosopher and a true adherent of Islam, which is believed to be a revealed religion by its adherents. In this view, all attempts at synthesis ultimately fail.

However, others believe that a synthesis between Islam and philosophy is possible. One way to find a synthesis is to use philosophical arguments to prove that one's preset religious principles are true. This is a common technique found in the writings of many religious traditions, including Judaism, Christianity and Islam, but this is not generally accepted as true philosophy by philosophers. Another way to find a synthesis is to abstain from holding as true any religious principles of one's faith at all, unless one independently comes to those conclusions from a philosophical analysis. However, this is not generally accepted as being faithful to one's religion by adherents of that religion. A third, rarer and more difficult path is to apply analytical philosophy to one's own religion. In this case a religious person would also be a philosopher, by asking questions such as: 

*What is the nature of God? How do we know that God exists?

*What is the nature of revelation?  How do we know that God reveals his will to mankind?

*What is the nature of divinely guided Messengers vis à vis philosophers?

*What is the nature of ''Imamat'' or vicegerency of humans on earth?

*Which of our religious traditions must be interpreted literally?

*Which of our religious traditions must be interpreted allegorically?

*What must one actually believe to be considered a true adherent of our religion?

*How can one reconcile the findings of philosophy with religion?

*How can one reconcile the findings of science with religion?

*How can one reconcile the findings of math with religion?

 1.2Formative influences

Islamic philosophy as the name implies refers to philosophical activity within the Islamic milieu. The main sources of classical or early Islamic philosophy are the religion of Islam itself (especially ideas derived and interpreted from Quran), Greek philosophy which the early Muslims inherited as a result of conquests when Alexandria, Syria and Academy of Jundishapur came under Muslim rule, along with pre-Islamic Iranian philosophy and Indian philosophy. Many of the early philosophical debates centered around reconciling religion and reason, the latter exemplified by Greek philosophy.

1.3Early and Classical Islamic philosophy 

In early Islamic thought two main currents may be distinguished. The first is Kalam, that mainly dealt with theological questions, and the other is Islamic Falsafa, that was founded on the reception of Greek thought.

1.3.1Kalam

Independent minds exploiting the methods of ijtihad sought to investigate the doctrines of the Qur'an, which until then had been accepted in faith on the authority of divine revelation. One of first debates was that between partisan of the ''Qadar'' (Arabic language: ''qadara'', to have power), who affirmed free will, and the ''Jabarites'' (jabar, force, constraint), who maintained the belief in fatalism. 

At the second century of the Hijri year, a new movement arose in the theological school of Basra, Iraq. A pupil, Wasil ibn Ata, who was expelled from the school because his answers were contrary to then orthodox Islamic tradition and became leader of a new school, and systematized the radical opinions of preceding sects, particularly those of the Qadarites. This new school was called ''Mutazilite'' (from i'tazala, to separate oneself, to dissent). Its principal dogmas were three: 

God is an absolute unity, and no attribute can be ascribed to Him.

Man is a free agent. It is on account of these two principles that the Mu'tazilites designate themselves the "Partisans of Justice and Unity".

All knowledge necessary for the salvation of man emanates from his reason; humans could acquire knowledge before, as well as after, Revelation, by the sole light of reason. This fact makes knowledge obligatory upon all men, at all times, and in all places.

The Mutazilites, compelled to defend their principles against the orthodox Islam of their day, looked for support in philosophy, and are one of the first to pursue a rational theology called ''Ilm-al-Kalam'' (Scholastic theology); those professing it were called ''Mutakallamin''. This appellation became the common name for all seeking philosophical demonstration in confirmation of religious principles. The first Mutakallamin had to debate both the orthodox and the non-Muslims, and they may be described as occupying the middle ground between those two parties. But subsequent generations were to large extent critical towards the Mutazilite school, especially after formation of the Asharite concepts.

1.3.2Falsafa
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From the ninth century onward, owing to Caliph al-Ma'mun and his successor, Greek philosophy was introduced among the Persians and Arabs, and the Peripateticschool began to find able representatives among them; such were Al-Kindi, Al-Farabi, Ibn Sina (Avicenna), and Ibn Rushd (Averroës), all of whose fundamental principles were considered as criticized by the Mutakallamin.

During the Abbasid caliphate a number of thinkers and scientists, many of them non-Muslims or heretical Muslims, played a role in transmitting Greek, Hindu, and other pre-Islamic knowledge to the Christian West. They contributed to making Aristotle known in Christian Europe. Three speculative thinkers, the two Persians al-Farabi and Avicenna and the Arab Al-Kindi, combined Aristotelianism and Neoplatonism with other ideas introduced through Islam. They were considered by many as highly unorthodox and by some were even described as non-Islamic philosophers. 

From Spain Arabic philosophic literature was translated into Hebrew and Latin, contributing to the development of modern European philosophy. The philosopher Moses Maimonides (a Jew born in Al Andalus i.e.Muslim Spain) was also important.

1.3.3Differences between ''Kalam'' and ''Falsafa''

Aristotle attempted to demonstrate the unity of God; but from the view which he maintained, that matter was eternal, it followed that God could not be the Creator of the world. To assert that God's knowledge extends only to the general laws of the universe, and not to individual and accidental things, is tantamount to denying prophecy. One other point shocked the faith of the Mutakallamin ; the theory of intellect. The Peripatetics taught that the human soul was only an aptitude; a faculty capable of attaining every variety of passive perfection ; and that through information and virtue it became qualified for union with the active intellect, which latter emanates from God. To admit this theory would be to deny the immortality of the soul.

Wherefore the Mutakallamin had, before anything else, to establish a system of philosophy to demonstrate the creation of matter, and they adopted to that end the theory of atoms as enunciated by Democritus. They taught that atoms possess neither quantity nor extension. Originally atoms were created by God, and are created now as occasion seems to require. Bodies come into existence or die, through the aggregation or the sunderance of these atoms. But this theory did not remove the objections of philosophy to a creation of matter. 

For, indeed, if it be supposed that God commenced His work at a certain definite time by His "will," and for a certain definite object, it must be admitted that He was imperfect before accomplishing His will, or before attaining His object. In order to obviate this difficulty, the Motekallamin extended their theory of the atoms to Time, and claimed that just as Space is constituted of atoms and vacuum, Time, likewise, is constituted of small indivisible moments. The creation of the world once established, it was an easy matter for them to demonstrate the existence of a Creator, and that God is unique, omnipotent, and omniscient.

1.3.4Main protagonists of falsafa and their critics

The twelfth century saw the apotheosis of pure philosophy and the decline of the Kalam, which latter, being attacked by both the philosophers and the orthodox, perished for lack of champions. This supreme exaltation of philosophy may be attributed, in great measure, to Al-Ghazali (1005-1111) among the Persians, and to Judah ha-Levi (1140) among the Jews. It can be argued that the attacks directed against the philosophers by Ghazali in his work, "Tahafut al-Falasifa" (The Destruction of the Philosophers), not only produced, by reaction, a current favorable to philosophy, but induced the philosophers themselves to profit by his criticism. They thereafter made their theories clearer and their logic closer. The influence of this reaction brought forth the two greatest philosophers that the Islamic Peripatetic school ever produced, namely, Ibn Bajjah (Avempace) and Ibn Rushd (Averroes), both of whom undertook the defense of philosophy. 

Since no idea and no literary or philosophical movement ever germinated on Persian or Arabian soil without leaving its impress on the Jews, the Persian Ghazali found an imitator in the person of Judah ha-Levi. This poet also took upon himself to free his religion from what he saw as the shackles of speculative philosophy, and to this end wrote the "Kuzari," in which he sought to discredit all schools of philosophy alike. He passes severe censure upon the Mutakallamin for seeking to support religion by philosophy. He says, "I consider him to have attained the highest degree of perfection who is convinced of religious truths without having scrutinized them and reasoned over them" ("Kuzari," v.). Then he reduced the chief propositions of the Mutakallamin, to prove the unity of God, to ten in number, describing them at length, and concluding in these terms: "Does the Kalam (islamic term) give us more information concerning God and His attributes than the prophet did?" (Ib. iii. and iv.) Aristotelianism finds no favor in Judah ha-Levi's eyes, for it is no less given to details and criticism; Neoplatonism alone suited him somewhat, owing to its appeal to his poetic temperament. 

Averroes (or Ibn Roshd or Averroës), the contemporary of Maimonides, closed the first great philosophical era of the Muslims. The boldness of this great commentator of Aristotle aroused the full fury of the orthodox, who, in their zeal, attacked all philosophers indiscriminately, and had all philosophical writings committed to the flames. The theories of Ibn Rushd do not differ fundamentally from those of Ibn Bajjah and Ibn Tufail, who only follow the teachings of Ibn Sina and Al-Farabi. Like all Islamic Peripatetics, Ibn Rushd admits the hypothesis of the intelligence of the spheres and the hypothesis of universal emanation, through which motion is communicated from place to place to all parts of the universe as far as the supreme world-- hypotheses which, in the mind of the Arabic philosophers, did away with the dualism involved in Aristotle's doctrine of pure energy and eternal matter. His ideas on the separation of philosophy and religion, further developed by the Averroist school of philosophy, were later influential in the development of modern secularism. Ibn Rushd is thus regarded as the founding father of secular thought in Western Europe.

But while Al-Farabi, Ibn Sina, and other Persian and Muslim philosophers hurried, so to speak, over subjects that trenched on religious dogmas, Ibn Rushd delighted in dwelling upon them with full particularity and stress. Thus he says, "Not only is matter eternal, but form is potentially inherent in matter; otherwise, it were a creation ''ex nihilo''" (Munk, "Mélanges," p. 444). According to this theory, therefore, the existence of this world is not only a possibility, as Ibn Sina declared--in order to make concessions to the orthodox-but also a necessity. 

Driven from the Islamic schools, Islamic philosophy found a refuge with the Jews, to whom belongs the honor of having transmitted it to the Christian world. A series of eminent men--such as the Ibn Tibbons, Narboni, Gersonides--joined in translating the Arabic philosophical works into Hebrew and commenting upon them. The works of Ibn Rushd especially became the subject of their study, due in great measure to Maimonides, who, in a letter addressed to his pupil Joseph Ibn Aknin, spoke in the highest terms of Ibn Rushd's commentary.

It should be mentioned that this depiction of intellectual tradition in Islamic Lands is mainly dependent upon what West could understand (or was willing to understand) from this long era. In contrast, there are some historians and philosophers who do not agree with this account and describe this era in a completely different way. Their main point of dispute is on the influence of different philosophers on Islamic Philosophy, especially the comparative importance of eastern intellectuals such as Ibn Sina and of western thinkers such as Ibn Rushd. (For more discussion, refer to the ''History of Islamic Philosophy'' by Henry Corbin.)

1.3.5Jewish philosophy in the Arab world in the classical period

The oldest Jewish religio-philosophical work preserved is that of Saadia Gaon (892-942), ''Emunoth ve-Deoth'', "The Book of Beliefs and Opinions". In this work Saadia treats the questions that interested the Mutakallamin, such as the creation of matter, the unity of God, the divine attributes, the soul, etc. Saadia criticizes other philosophers severely. For Saadia there was no problem as to creation: God created the world ''ex nihilo'', just as the Bible attests; and he contests the theory of the Mutakallamin in reference to atoms, which theory, he declares, is just as contrary to reason and religion as the theory of the philosophers professing the eternity of matter.

To prove the unity of God, Saadia uses the demonstrations of the Mutakallamin. Only the attributes of essence (''sifat al-dhatia'') can be ascribed to God, but not the attributes of action (''sifat-al-fi'aliya''). The soul is a substance more delicate even than that of the celestial spheres. Here Saadia controverts the Mutakallamin, who considered the soul an "accident" '''arad'' (compare Guide for the Perplexed i. 74), and employs the following one of their premises to justify his position: "Only a substance can be the substratum of an accident" (that is, of a non-essential property of things). Saadia argues: "If the soul be an accident only, it can itself have no such accidents as wisdom, joy, love," etc. Saadia was thus in every way a supporter of the Kalam; and if at times he deviated from its doctrines, it was owing to his religious views; just as the Jewish and Muslim Peripatetics stopped short in their respective Aristotelianism whenever there was danger of wounding orthodox religion.

1.3.6Later Islamic philosophy

The death of Ibn Rushd effectively marks the end of a particular discipline of Islamic philosophy usually called the ''Peripatetic Arabic School'', and philosophical activity declined significantly in western Islamic countries, namely in Spain and North Africa, though it persisted for much longer in the Eastern countries, in particular Iran and India. 

Since the political power shift in Western Europe (Spain and Portugal) from Muslim to Christian control, the Muslims naturally did not practice philosophy in Western Europe. This also led to some loss of contact between the 'west' and the 'east' of the Islamic world. Muslims in the 'east' continued to do philosophy, as is evident from the works of Ottoman scholars and especially those living in Muslim kingdoms within the territories of present day Iran and India, such as Shah Waliullah and Ahmad Sirhindi. This fact has escaped most pre-modern historians of Islamic (or Arabic) philosophy. In addition, logic has continued to be taught in religious seminaries up to modern times. 

After Ibn Rushd, there arose many later schools of Islamic Philosophy. We can mention just a few, such as the those founded by Ibn Arabi, Shahab al-Din Suhrawardi and Mulla Sadra.  These new schools are of particular importance, as they are still active in the Islamic world.

1.3.7Post-classical Islamic philosophy

Post-classical Islamic philosophers are usually divided into '''two main categories''' according to their affiliation with the ''Sunni'' and ''Shia'' denominations. Of course, there are many contemporary philosophers and thinkers such as Professor Nasr and Imam Musa Sadr who do not accept the importance of this classification. But there is a consensus that we can categorize this era according to the two main approaches: thinkers who mainly worked within the Shi’a tradition and thinkers who did not. If we accept this division then we can summarize each category as follows (it should be mentioned that this classification has many overlaps, is not very clear and precise).

'''Thinkers not primarily concerned with Shi’a beliefs''':

Most Important Philosophers:

Rashid-al-Din Fazlollah

Qutb-al-din Razi

Most Important Theosophers:

Fakhr al-Din Razi (d. 1209 ) 

Opponents of Philosophy

Ibn Taymiya (d. 1328) and his students

History of Philosophy

Zakariya Qazwini

Ibn Khaldun (d. 1406) 

Most Prominent Gnostic and Sufi thinkers

Ibn Arabi (d. 1240) & his School

Mawlana Jalal al-Din Rumi 

Jami

'''Thinkers primarily concerned with Shi’a beliefs''':

Nasir al-Din Tusi (d.1274) 

Mulla Sadra (d. 1640) and the Transcendent Philosophy

1.3.8Social philosophy

Ibn Khaldun (1332-1406), in his ''Muqaddimah'' (the introduction to a seven volume analysis of universal history), advanced social philosophy in formulating theories of social cohesion and social conflict.

1.3.9Modern Islamic philosophy 
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Dr.Allama Muhammad Iqbal (1877-1938), is a notable Muslim philosopher, poet and scholar from modern day Pakistan (then British India).

The tradition of Islamic Philosophy is still very much alive today despite the belief in many Western circles that this tradition ceased after the golden ages of Suhrawardi’s ''Hikmat al-Ishraq'' (Illumination Philosophy) or, at the latest, Mulla Sadra’s ''Hikmat-e-Mota’aliye'' or Transcendent (Exalted) Philosophy. Another unavoidable name is Allama Muhammad Iqbal who reshaped and revitalized Islamic philosophy amongst the Muslims of the Indian sub-continent in the early 20th century. Beside his Urdu and Persian poetical work, The Reconstruction of Religious Thought in Islam is a milestone in the modern political philosophy of Islam.

In contemporary Islamic Lands, the teaching of ''hikmat'' or has continued and flourished.

Among the traditional masters of Islamic philosophy most active during the past two decades may be mentioned 

the Iranian ''Allameh Tabatabaei'', the author of numerous works including the twenty seven-volume Quranic commentary ''al-Mizan'', 

The younger traditional scholars who have been most active recently in Islamic Philosophy include 

Seyyed Hossein Nasr.

Imran Nazar Hosein.- Author of Jerusalem in the Quran

In Malaysia, Syed Muhammad Naquib al-Attas is a prominent metaphysical thinker.

2. Quantification of the Mind of the Five Prominent Arab and Moslem Philosophers

2.1The Arab and Moslem Philosopher ‘’Al-Kindi’’
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Al-Kindi (801-873 CE) was the first known Arab philosopher from Al Kufah having founded and worked at the House of Wisdom i.e Beit Al-Hikmah during the ruling of Al-Ma’mun and Al-Mu’tasim known as the Arab Golden Age.

Influences: John Philoponus, Plotinus, Proclus, Aristotle
Influenced:Albumaser, Brethren of Purity.
Al-Kindi was the first to introduce Greek philosophy into the Arab world.He belongs to the peripatetic school.
His main interests were: Philosophy, Theology, Astronomy, 

Mathematics, Medicine, Science. He pioneered the science of Cryptanalysis, Cryptology and Frequency Analysis and devised methods to decipher texts i.e. break the codes.

Al-Kindy demonstrated compatibility between Theology and Philosophy. He believed that revelation was superior source of knowledge to reason because it guaranteed matters of faith that reason could not uncover. 
2.1.1Life

Al-Kindi was born in Kufa to an aristocratic family of the Kinda tribe, which had migrated there from Yemen. His full name was ''Abu-Yusuf Ya`qoub ibn `Ishaq ibn al-Sabbah ibn `Omran ibn Isma`il al-Kindi''. His father was the governor of Kufa, and al-Kindi received his preliminary education there. He later went to complete his studies in Baghdad, where he was patronized by the Abbasid Caliphs Al-Ma'mun and Al-Mu'tasim. On account of his learning and aptitude for study, Al-Ma'mun appointed him to House of Wisdom, a recently established centre for the translation of Greek philosophical and scientific texts, in Baghdad. He was also well known for his beautiful calligraphy, and at one point was employed as a calligrapher by Al-Mutawakkil. When Al-Ma'mun died, his brother, Al-Mu'tasim became Caliph. Al-Kindi's position would be enhanced under al-Mu'tasim, who appointed him as a tutor to his son. But on the accession of Al-Wathiq, and especially of the Caliphe Al-Mutawakkil, al-Kindi's star waned.  There are various theories concerning this: some attribute al-Kindi's downfall to scholarly rivalries at the House of Wisdom; others refer to Al-Mutawakkil’s often violent persecution of unorthodox Muslims (as well as of non-Muslims); at one point al-Kindi was beaten and his library temporarily confiscated. Henry Corbin, an authority on Islamic studies, says that in 873, Al-Kindi died "a lonely man", in Baghdad during the reign of Al-Mu'tamid.

After his death, Al-Kindi's philosophical works quickly fell into obscurity and many of them were lost even to later Islamic scholars and historians. Felix Klein-Franke suggests a number of reasons for this: aside from the militant orthodoxy of Al-Mutawakkil, the Mongols also destroyed countless libraries during their invasion]]. However, he says the most probable cause of this was that his writings never found popularity amongst subsequent influential philosophers such as Al-Farabi and Avicenna, who ultimately overshadowed him.

2.1.2Accomplishments
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Al-Kindi was a master of many different areas of thought. And although he would eventually be eclipsed by names such as Al-Farabi and Avicenna, he was held to be one of the greatest Islamic philosophers of his time. 

He was said to be ''The best man of his time, unique in his knowledge of all the ancient sciences. He is called the Philosopher of the Arabs. His books deal with different sciences, such as logic, philosophy, geometry, arithmetic, astronomy etc. We have connected him with the natural philosophers because of his prominence in Science. 

The Italian Renaissance scholar Geralomo Cardano considered him one of the twelve greatest minds of the Middle Ages.According to Ibn al-Nadim, al-Kindi wrote at least two hundred and sixty books, contributing heavily to geometry(thirty-two books), medicine and philosophy(twenty-two books each), logic(nine books), and physics(twelve books). His influence in the fields of physics, mathematics, medicine, philosophy and music were far-reaching and lasted for several centuries. Although most of his books have been lost over the centuries, a few have survived in the form of Latin translations by Gerard of Cremona, and others have been rediscovered in Arabic manuscripts; most importantly, twenty-four of his lost works were located in the mid-twentieth century in a Turkish library.

''The Theology of Aristotle'', a paraphrase of parts of Plotinus ''Six Enneads'' along with Porphyry's commentary, seems to have been edited by Al-Kindi.

2.1.2.1Philosophy

His greatest contribution to the development of Islamic philosophy was his efforts to make Greek thought both accessible and acceptable to a Muslim audience. Al-Kindi carried out this mission from the House of Wisdom, an institute of translation and learning patronized by the Abbasid Caliphs, in Baghdad.As well as translating many important texts, much of what was to become standard Arabic philosophical vocabulary originated with al-Kindi; indeed, if it had not been for him, the work of philosophers like Al-Farabi, Avicenna, and Al-Ghazali might not have been possible.
In his writings, one of al-Kindi's central concerns was to demonstrate the compatibility between philosophy and theology on the one hand, and revealed or speculative theology on the other(though in fact he rejected speculative theology). Despite this, he did make clear that he believed revelation was a superior source of knowledge to reason because it guaranteed matters of faith that reason could not uncover. And while his philosophical approach was not always original, and was even considered clumsy by later thinkers (mainly because he was the first philosopher writing in the Arabic language), he successfully incorporated Aristotelian and specially neo-Platonist thought into an Islamic philosophical framework. This was an important factor in the introduction and popularization Greek philosophy in the Muslim intellectual world.

2.1.2.1.1Philosophical thought

2.1.2.1.1.1Influences

While Muslim intellectuals were already acquainted with Greek philosophy (especially logic), al-Kindi is credited with being the first real Muslim Philosopher. His own thought was largely influenced by the Neo-Platonic philosophy of Proclus, Plotinus and John Philoponus, amongst others, although he does appear to have borrowed ideas from other Hellenisticschools as well. He makes many references to Aristotle in his writings, but these are often unwittingly re-interpreted in a Neo-Platonic framework. This trend is most obvious in areas such as metaphysics and the nature of God as a causal entity. Earlier experts had suggested that he was influenced by the Mutazilite school of theology, because of the mutual concern both he and they demonstrated for maintaining the pure unity (tawhid) of God. However, such agreements are now considered incidental, as further study has shown that they disagreed on a number of equally important topics.

2.1.2.1.1.2Metaphysics

According to al-Kindi, the goal of metaphysics is the knowledge of God. For this reason, he does make a clear distinction between philosophy and theology, because he believes they are both concerned with the same subject. Later philosophers, particularly Al-Farabi and Avicenna, would strongly disagree with him on this issue, by saying that metaphysics is actually concerned with qua being, and as such, the nature of God is purely incidental.

Central to al-Kindi's understanding of metaphysics is God's absolute oneness, which he considers an attribute uniquely associated with God (and therefore not shared with anything else). By this he means that while we may think of any existent thing as being "one", it is in fact both "one" and many". For example, he says that while a body is one, it is also composed of many different parts. A person might say "I see an elephant", by which he means "I see ''one'' elephant", but the term 'elephant' refers to a species of animal that contains many. Therefore, only God is absolutely one, both in being and in concept, lacking any multiplicity whatsoever. This understanding entails a very rigorous negative theology because it implies that any description which can be predicated to anything else, cannot be said about God. 

In addition to absolute oneness, Al-Kindi also described God as the Creator. This means that He acts as both a final and efficient cause. Unlike later Muslim Neo-Platonic philosophers (who asserted that the universe existed as a result of God's existence "overflowing", which is a passive act), Al-Kindi conceived of God as an active agent. In fact, of God as ''the'' agent, because all other intermediary agencies are contingent upon Him. The key idea here is that God "acts" through created intermediaries, which in turn "act" on one another - through a chain of cause and effect - to produce the desired result. In reality, these intermediary agents do not "act" at all, they are merely a conduit for God's own action.This is especially significant in the development of Islamic philosophy, as it portrayed the "first cause" and "unmoved mover" of Aristotelian philosophy as compatible with the concept of God according to Islamic revelation.

2.1.2.1.1.3Epistemology

Al-Kindi theorized that there was a separate, incorporeal and universal intellect (known as the "First Intellect"). It was the first of God's creation and the intermediary through which all other things came into creation. Aside from its obvious metaphysical importance, it was also crucial to al-Kindi's epistemology, which was influenced by Platonic realism.

According to Plato, everything that exists in the material world corresponds to certain universal forms in the heavenly realm. These forms are really abstract concepts such as a species, quality or relation, which apply to all physical objects and beings. For example, a red apple has the quality of "redness" derived from the appropriate universal. However, Al-Kindi says that human intellects are only ''potentially'' able to comprehend these. This potential is actualized by the First Intellect, which is perpetually thinking about all of the universals. He argues that the external agency of this intellect is necessary by saying that human beings cannot arrive at a universal concept merely through perception. In other words, an intellect cannot understand the species of a thing simply by examining one or more of its instances. According to him, this will only yield an inferior "sensible form", and not the universal form which we desire. The universal form can only be attained through contemplation and actualization by the First Intellect.

The analogy he provides to explain his theory is that of wood and fire. Wood, he argues, is potentially hot (just as a human is potentially thinking about a universal), and therefore requires something else which is already hot (such as fire) to actualize this. This means that for the human intellect to think about something, the First Intellect must already be thinking about it. Therefore he says that the First Intellect must always be thinking about everything. Once the human intellect comprehends a universal by this process, it becomes part of the individual's "acquired intellect" and can be thought about whenever he or she wishes.

2.1.2.1.1.4The soul and the afterlife

Al-Kindi says that the soul is a simple, immaterial substance, which is related to the material world only because of its faculties which operate through the physical body. To explain the nature of our worldly existence, he (borrowing from Epictetus) compares it to a ship which has, during the course of its ocean voyage, temporarily anchored itself at an island and allowed its passengers to disembark. The implicit warning is that those passengers who linger too long on the island may be left behind when the ship sets sail again. Here, al-Kindi displays a stoic concept, that we must not become attached to material things (represented by the island), as they will invariably be taken away from us (when the ship sets sail again). He then connects this with a Neo-Platonist idea, by saying that our soul can be directed towards the pursuit of desire or the pursuit of intellect; the former will tie it to the body, so that when the body dies, it will also die, but the latter will free it from the body and allow it to survive "in the light of the Creator" in a realm of pure intelligence.

2.1.2.1.1.5The relationship between revelation and philosophy

In the view of Al-Kindi, prophecy and philosophy were two different routes to arrive at the truth. He contrasts the two positions in four ways. Firstly, while a person must undergo a long period of training and study to become a philosopher, prophecy is bestowed upon someone by God. Secondly, the philosopher must arrive at the truth by his own devices (and with great difficulty), whereas the prophet has the truth revealed to him by God. Thirdly, the understanding of the prophet - being divinely revealed - is clearer and more comprehensive than that of the philosopher. Fourthly, the way in which the prophet is able to express this understanding to the ordinary people is superior. Therefore Al-Kindi says the prophet is superior in two fields: the ease and certainty with which he receives the truth, and the way in which he presents it. However, the crucial implication is that the ''content'' of the prophet's and the philosopher's knowledge is the ''same''. This, says Adamson, demonstrates how limited the superiority al-Kindi afforded to prophecy was.

In addition to this, Al-Kindi adopted a naturalistic view of prophetic visions. He argued that, through the faculty of "imagination" as conceived of in Aristotelian philosophy, certain "pure" and well-prepared souls, were able to receive information about future events. Significantly, he does not attribute such visions or dreams to revelation from God, but instead explains that imagination enables human beings to receive the "form" of something without needing to perceive the physical entity to which it refers. Therefore, it would seem to imply that anyone who has purified themselves would be able to receive such visions. It is precisely this idea, amongst other naturalistic explanations of prophetic miracles that Al-Ghazali attacks in his ''Incoherence of the Philosophers''.

2.1.2.1.2Controversies

While al-Kindi appreciated the usefulness of philosophy in answering questions of a religious nature, there would be many Islamic thinkers who were not as enthusiastic about its potential. But it would be incorrect to assume that they opposed philosophy simply because it was a "foreign science". Oliver Leaman, an expert on Islamic philosophy, points out that the objections of notable theologians are rarely directed at philosophy itself, but rather at the conclusions the philosophers arrived at. Even Al-Ghazali, who is famous for his critique of the philosophers, was himself an expert in philosophy and logic. And his criticism was that they arrived at theologically erroneous conclusions. The three most serious of these, in his view, were believing in the co-eternity of the universe with God, denying the bodily resurrection, and asserting that God only has knowledge of abstract universals, not of particular things (but it should be noted that not all philosophers subscribed to these same views).

During his life, Al-Kindi was fortunate enough to enjoy the patronage of the pro-Mutazilite Caliphs Al-Ma'mun and Al-Mu'tasim, which meant he could carry out his philosophical speculations with relative ease. This would change significantly towards the end of his life when Al-Mutawakkil supported the more orthodox Asharite school, and initiated persecution of various unorthodox schools of thought, including the philosophers. In his own time, Al-Kindi would be criticized for extolling the "intellect" as being the most immanent creation in proximity to God, which was commonly held to be the position of the angels. He also engaged in disputations with the Mutazilites, whom he attacked for their belief in atoms.But the real role of Al-Kindi in the conflict between philosophers and theologians would be to prepare the ground for debate. His works, says Deborah Black, contained all the seeds of future controversy that would be fully realized in Al-Ghazali's ''Incoherence of the Philosophers''.

2.1.2.2Sciences
2.1.2.2.1Astrology

Al-Kindi took his view of the solar system from Ptolemy, who placed the Earth at the centre of a series of concentric spheres, in which the known heavenly bodies (the Moon, Mercury, Venus, the Sun, Mars, Jupiter, and the stars) are embedded. In one of his treatises on the subject, he says that these bodies are rational entities, whose circular motion is in obedience to and worship of God. Their role, Al-Kindi believes, is to act as instruments for divine providence. He furnishes empirical evidence as proof for this assertion; different seasons are marked by particular arrangements of the planets and stars (most notably the sun); the appearance and manner of people varies according to the arrangement of heavenly bodies situated above their homeland.

However, he is ambiguous when it comes to the actual process by which the heavenly bodies affect the material world. One theory he posits in his works is from Aristotle, who conceived that the movement of these bodies causes friction in the sub-lunar region, which stirs up the primary elements of earth, fire, air and water, and these combine to produce everything in the material world. An alternative view found his treatise ''On Rays'' is that the planets exercise their influence in straight lines. In each of these, he presents two fundamentally different views of physical interaction; action by contact and action at a distance. 
2.1.2.2.2Cosmology

Al-Kindi maintained the traditional Aristotelian view of gravity according to which heavy bodies, such as the Earth, move downward toward the centre and light bodies, such as Fire, move upward away from the centre
2.1.2.2.3Chemistry

As an advanced chemist, he was also an opponent of alchemy; he debunked the myth that simple, base metals could be transformed into precious metals such as gold or silver.

2.1.2.2.4Cryptography

Al-Kindi was a pioneer in cryptanalysis and cryptology. He gave the first known recorded explanation of cryptanalysis in ''A Manuscript on Deciphering Cryptographic Messages''. In particular, he is credited with developing the frequency analysis method whereby variations in the frequency of the occurrence of letters could be analyzed and exploited to break ciphers (i.e. crypanalysis by frequency analysis). This was detailed in a text recently rediscovered in the Ottoman archives in Istanbul, ''A Manuscript on Deciphering Cryptographic Messages'', which also covers methods of cryptanalysis, encipherments, cryptanalysis of certain encipherments, and statistical analysis of letters and letter combinations in Arabic.

2.1.2.2.5Mathematics

Al-Kindi authored works on a number of important mathematical subjects, including arithmetic, geometry, the Indian numbers, the harmony of numbers, lines and multiplication with numbers, relative quantities, measuring proportion and time, and numerical procedures and cancellation. He also wrote four volumes, On the Use of the Indian Numerals (Ketab fi Isti'mal al-'Adad al-Hindi) which contributed greatly to diffusion of the Indian system of numeration in the Middle-East and the West. In geometry, among other works, he wrote on the theory of parallels. Also related to geometry were two works on optics. One of the ways in which he made use of mathematics as a philosopher was to attempt to disprove the eternity of the world by demonstrating that actual infinity is a mathematical and logical absurdity.

2.1.2.2.6Mechanics

In the mechanics field of physics, al-Kindi described an early concept of relativity,
which some see as a precursor to the later theory of relativity developed by [[Albert Einstein in the 20th century. Al-Kindi held that the physical world and physical phenomena are relative, which he considered the essence of the law of existence. Though later classical mechanists such as Galileo, Descartes and Isaac Newton considered time, space, motion and bodies to be absolute, Al-Kindi held that all these properties are relative to each other and not independant or absolute, and he considered them to be relative to other objects and to the observer, like Einstein.
 2.1.2.2.7Medicine

There are more than thirty treatises attributed to Al-Kindi in the field of medicine, in which he was chiefly influenced by the ideas of Galen.His most important work in this field is probably ''De Gradibus'', in which he demonstrates the application of mathematics to medicine, particularly in the field of pharmacology.  For example, he developed a mathematical scale to quantify the strength of drug and  a system, based the phases of the moon, that would allow a doctor to determine in advance the most critical days of a patient's illness.
2.1.2.2.8Music theory

Al-Kindi was the first great theoretician of music in the Arab-Islamic World. He proposed adding a fifth string to the 'ud and discussed the cosmological connotations of music.  He surpassed the achievement of the Greek musicians in using the alphabetical annotation for one eighth.  Al-Kindi realized also the therapeutic value of music and tried to cure a quadriplegic boy with musical therapy.

He published fifteen treatises on music theory, but only five have survived.  In one of his treaties the word ''musiqia'' was used for the first time in Arabic, which today means music in Arabic, Persian, Turkish, and several other languages in the Islamic world.

2.1.2.2.9Optics

Two major theories of optics appear in the writings of Al-Kindi; Aristotle and Euclidian.  Aristotle had believed that in order for the eye to perceive an object, both the eye and the object must be in contact with a transparent medium (such as air) that is filled with light.  When these criteria are met, the "sensible form" of the object is transmitted through the medium to the eye.  On the other hand, Euclid proposed that vision occurred in straight lines when "rays" from the eye reached an illuminated object and were reflected back.  As with his theories on Astrology, the dichotomy of contact and distance is present in Al-Kindi's writings on this subject as well. 

The factor which al-Kindi relied upon to determine which of these theories was most correct was how adequately each one explained the experience of seeing. For example, Aristotle's theory was unable to account for why the angle at which an individual sees an object affects his perception of it.  For example, why a circle viewed from the side will appear as a line. According to Aristotle, the ''complete'' sensible form of a circle should be transmitted to the eye and it should appear as a circle.  On the other hand, Eulcidian optics provided a geometric model that was able to account for this, as well as the length of shadows and reflections in mirrors, because Eulcid believed that the visual "rays" could only travel in straight lines (something which is commonly accepted in modern science). For this reason, al-Kindi considered the latter preponderant.
2.1.2.2.10Perfumery

Al-Kindi invented a wide variety of scent and perfume products, and is considered the father of the perfume industry. He carried out extensive research and experiments in combining various plants and other sources to produce a variety of scent products. He elaborated a vast number of recipes for a wide range of perfumes, cosmetics and pharmaceuticals. His work in the laboratory is reported by a witness who said:

I received the following description, or recipe, from Abu Yusuf Ya'qub b. Ishaq al-Kindi, and I saw him making it and giving it an addition in my presence.

The writer goes on in the same section to speak of the preparation of a perfume called ''ghaliya'', which contained musk, amber and other ingredients, and reveals a long list of technical names of drugs and apparatus.

2.1.3 Quantification of Al-Kindi Mind

In this section which is original in its approach compared to the previous from cited literature, I am going to quantify approximately Al-Kindi’s mind from what he extracted from the Greeks and what he contributed to the Arab philosophy being part of universe philosophy. I considered only his main works making then an error which will be quantified latter on when I will quantify Al-Farabi, Ibn Sina , Al-Gazali and 

Ibn Rushud.  
.

Such a tremendous work will lead to many equations best to be truncated to four, six or eight items with the errors to be determined latter on.
In my new approach, I am setting the foundations of this theory to be completed latter on by other scientist to quantify the Arabic Mind. As such, this project is a Directive Line Project in the Quantification of the Mind.
This quantification will let us evaluate our present status of thought then deduce the future one by quantities depending on what we want to be in this world and what is our projected contribution to humanity.
Much of the Arabic works till present time was concentrated on building the infrastructures of there countries with less efforts to build the superstructures of those nations i.e. the Minds of there People.

The Arab countries are not an exception in this respect, since more developed countries lack also such an approach. 

Of course, a sample statistics of 500 to 1000 Arabian thinkers and scientists to fill a questionnaire similar to my approach will enable us to draw average values, standard deviations and correlation figures.

With such equations, I can include them in Mathematical Matrix forms then, latter on perform estimates. The computer is the best help in this respect following the establishment of the algorithms and then the estimates.
The following is the equation of Al-Kindi Mind developed by myself:
Al-Kindi Mind = X% x From Greek Phil. + Y% x To Arab Phil.
                            + Z% x From Greek Math + W% x To Arab Math.

Greek Philosophy i.e. G.Philo. Is the Mass of such entity originally in Greeks to be considered as 100 Value Greek Philosophy, in short 100 V.G.Philo.
This prime 100 V.G.Philo. value will be established latter based on some Greeks IQ or intelligence density coefficients or in accordance to other civilizations before or after.
When this is done, I can quantify the Arabic Mind during 400 years of Abbasid rulings in Baghdad then 300 years in Egypt and Andalusia, then latter on during the Arabic revival age following 400 years of Ottomans dark ages i.e. at the beginning of 20th.century with the rise of Arab Nationalism, then subsequently during these last 50 years of development because of Petroleum and Energy Resources.  

This will enable us to know the Arabic Mind Value per year during the Abbasids, then during the Renaissance Age then now a day so to know exactly at what time we are compared to developed nations...
Latter on, I will carry an approximate analysis to the French or the European Mind which ever is possible, since French History and Literature are among my specialties.

By relating both the Arab Mind and French or European Mind to a common Greek Mind, we can relate directly the Arab Mind to the French or European Mind by eliminating the common factor to both of them, being the Greek Mind.

Consequently to that, we can compare the Middle Eastern Arabic Mind to the European or French Mind accurately, to know how much years we are lagging behind them, and what the remedies to that situation are.
At last, the Spiritual Value i.e. Material Value of the Mind can be related to the Dollar Value i.e. Material Value by certain equations to be determined in order to quantify correctly the Human Mind.
X% to Al-Kindi philosopher can be 5% to 15% with av.10% since latter on Al-Farabi and Ibn-Sina have taken more from Greek Philosophers.

Arab Phil. = 100 Value Arab Philosopher i.e. 100 V.A.Philo.
Y%= 5%-15% i.e. av. 10%
Y%= 20%-40% i.e. av. 30%

W% = 20-40% i.e. av.30% since Al-Kindi was a pioneer in the science of Cryptanalysis.  

Mathematics being 100 Value Arab Math i.e. 100 V.A.Math. vs. 100 V.G.Math. 

Therefore we have: 
Al-Kindi Mind = 10% x 100 FromV.G.Philo. + 10% x 100 To V.A.Philo.
                          +  30% x 100 FromV.G.Math. + 30% x 100 To V.A.Math.  
2.2 The Arab and Moslem Philosopher ‘’Al-Farabi’’[image: image6.jpg]



Abū Nasr al-Fārābi (872–951 CE) also known in the West as Alpharabius, Al-Farabi, Farabi, and Abunaser is considered to have been a great scientist and philosopher in the history of Persia and the Islamic World. His title was the Second Teacher. He originated from Khorasan in now a days Afghanistan according to some sources. Others mention him to be Persian having his father roots in a Persian court. Still others claim he is of Turkish origin was 
born in the small village of Wasij near Farab (in what is today Otrar, Kazakhstan) of Turkic parents. 

His main interests were: Metaphysics, Political philosophy, Logic, Music, Science,

Ethics, Mysticism, Epistemology and Medicine.

He was influenced by Aristotle, Plato, Porphyty, Ptolemy.
He influenced :Avicenna, Yahya Ibn Adi, Abu Sulayman Sijistani, Shahab Al-Din Suhrawandi, Ibn Bajjah, Mulla Sadra, Al Amiri and Abu Hayyan Al-Tawhidi

2.2.1 Contributions
Farabi made notable contributions to the fields of mathematics, philosophy, medicine
and music. As a philosopher and Neo-Platonist, he wrote rich commentary on Aristotle's work. He is also credited for categorizing logic into two separate groups, the first being "idea" and the second being "logical argument or proof." Farabi wrote books on sociology and a notable book on music titled ''Kitab al-Musiqa'' (The Book of Music). Perhaps, his most notable work is ''Al-Madina al-fadila'' where he theorized an ideal state as in Plato's Republic. Farabi is also known for his early investigations into the nature of the existence of vacuum or void in physics.

Al-Farabi had great influence on science and philosophy for several centuries, and was widely regarded to be second only to Aristotle in knowledge (alluded to by his title of "the Second Teacher"). His work, aimed at synthesis of philosophy and Sufism, paved the way for Ibn Sina's work.
2.2.1.2 Philosophical Thought

The main influence on al-Farabi's philosophy was the neo-Aristotelian tradition of Alexandria. A prolific writer, he is credited with over one hundred works. Amongst these are a number of prolegomena to philosophy, commentaries on important Aristotelian works (such as the Nicomachean Ethics) as well as his own works. His ideas are marked by their coherency, despite drawing together of many different philosophical disciplines and traditions. Al-Farabi as well as Ibn Sina and Averroes have been recognized as Preipatetics or rationalists.  

A-Farabi work was singularly directed towards the goal of simultaneously reviving and reinventing the Alexandrian philosophical tradition, to which his Christian teacher, Yuhanna b. Haylan belonged. His success should be measured by the honorific title of "the second master" of philosophy (Aristotle being the first), by which he was known.    In addition, Al-Farabi does not make any reference to the ideas of either Al-Kindi or his contemporary, Abu Bakr al-Razi, which clearly indicates that he did not consider their approach to Philosophy as a correct or viable one.
2.2.1.3 Metaphysics and Cosmology

In contrast to Al-Kindi, who considered the subject of metaphysics to be God, al-Farabi believed that it was concerned primarily with being ''qua'' being (that is, being in of itself), and this is related to God only to the extent that God is a principal of absolute being. Avicenna remarked that he did not understand Aristotle's ''Metaphysics'' properly until he had read a prolegomena written by al-Farabi.

Al-Farabi's cosmology is essentially based upon three pillars: Aristotelian metaphysics of causation, highly developed Plotinian emanational cosmology and the Ptolemaic astronomy. In his model, the universe is viewed as a number of concentric circles; the outermost sphere or "first heaven", the sphere of fixed stars, Saturn, Jupiter, Mars, the Sun, Venus, Mercury and finally, the Moon. At the centre of these concentric circles is the sub-lunar realm which contains the material world. Each of these circles represent the domain of the secondary intelligences (symbolized by the celestial bodies themselves), which act as causal intermediaries between the First Cause (in this case, God) and the material world. Furthermore these are said to have emanated from God, who is both their formal and efficient cause. This departs radically from the view of Aristotle, who considered God to be solely a formal cause for the movement of the spheres, but by doing so it renders the model more compatible with the ideas of the theologians.

The process of emanation begins (metaphysically, not temporally) with the First Cause, whose principal activity is self-contemplation. And it is this intellectual activity that underlies its role in the creation of the universe. The First Cause, by thinking of itself, "overflows" and the incorporeal entity of the second intellect "emanates" from it. Like its predecessor, the second intellect also thinks about itself, and thereby brings its celestial sphere (in this case, the sphere of fixed stars) into being, but in addition to this it must also contemplate upon the First Cause, and this causes the "emanation" of the next intellect. The cascade of emanation continues until it reaches the tenth intellect, beneath which is the material world. And as each intellect must contemplate both itself and an increasing number of predecessors, each succeeding level of existence becomes more and more complex. It should be noted that this process is based upon necessity as opposed to will. In other words, God does not have a choice whether or not to create the universe, but by virtue of His own existence, He causes it to be. This view also suggests that the universe is eternal, and both of these points were criticized by al-Ghazzali in his attack on the philosophers.
In his discussion of the First Cause (or God), al-Farabi relies heavily on negative theology. He says that it cannot be known by intellectual means, such as dialectical division or definition, because the terms used in these processes to define a thing constitute its substance. Therefore if one was to define the First Cause, each of the terms used would actually constitute a ''part'' of its substance and therefore behave as a ''cause'' for its existence, which is impossible as the First Cause is uncaused; it exists without being caused. Equally, he says it cannot be known according to genus and differentia, as its substance and existence are different from all others, and therefore it has no category to which it belongs. If this were the case, then it would not be the First Cause, because something would be prior in existence to it, which is also impossible. This would suggest that the more philosophically simple a thing is, the more perfect it is. And based on this observation, Adamson says it is possible to see the entire hierarchy of al-Farabi's cosmology according to classification into genus and species. Each succeeding level in this structure has as its principal qualities multiplicity and deficiency, and it is this ever-increasing complexity that typifies the material world. 
2.2.1.4 Epistemology and Eschatology

Human beings are unique in al-Farabi's vision of the universe because they stand between two worlds: the "higher", immaterial world of the celestial intellects and universal intelligibles, and the "lower", material world of generation and decay; they inhabit a physical body, and so belong to the "lower" world, but they also have a rational capacity, which connects them to the "higher" realm.

Al-Farabi divides intellect into four categories: potential, actual, acquired and the Agent. The first three are the different states of the human intellect and the fourth is the Tenth Intellect (the moon) in his emanational cosmology, While this process seems mechanical, leaving little room for human choice or volition, Reisman says that al-Farabi is committed to human voluntarism. This takes place when man, based on the knowledge he has acquired, decides whether to direct himself towards virtuous or unvirtuous activities, and thereby decides whether or not to seek true happiness. And it is by choosing what is ethical and contemplating about what constitutes the nature of ethics, that the actual intellect can become "like" the active intellect, thereby attaining perfection. It is only by this process that a human soul may survive death, and live on in the afterlife.

According to Al-Farabi, the afterlife is not the personal experience commonly conceived of by religious traditions such as Islam and Christianity. Any individual or distinguishing features of the soul are annihilated after the death of the body; only the rational faculty survives (and then, only if it has attained perfection), which becomes one with all other rational souls within the agent intellect and enters a realm of pure intelligence. 
2.2.1.5 Psychology, the Soul and Prophetic Knowledge

In his treatment of the human soul, al-Farabi draws on a basic Aristotelian outline, which is  informed by the commentaries of later Greek thinkers. He says it is composed of four faculties: The ''appetitive'' (the desire for, or aversion to an object of sense), the ''sensitive'' (the perception by the senses of corporeal substances), the ''imaginative'' (the faculty which retains images of sensible objects after they have been perceived, and then separates and combines them for a number of ends), and the ''rational'', which is the faculty of intellection. It is the last of these which is unique to human beings and distinguishes them from plants and animals. It is also the only part of the soul to survive the death of the body. 

Special attention must be given to al-Farabi's treatment of the soul's ''imaginative'' faculty, which is essential to his interpretation of prophethood and prophetic knowledge. 
2.2.1.6 Practical Philosophy (Ethics and Politics)

The practical application of philosophy is a major concern expressed by al-Farabi in many of his works, and while the majority of his philosophical output has been influenced by Aristotelian thought, his practical philosophy is unmistakably based on that of Plato. In a similar manner to Plato's Republic, al-Farabi emphasizes that philosophy is both a theoretical and practical discipline; labeling those philosophers who do not apply their erudition to practical pursuits as "futile philosophers". The ideal society, he says, is one directed towards the realization of "true happiness" (which can be taken to mean philosophical enlightenment) and as such, the ideal philosopher must hone all the necessary arts of rhetoric and poetics to communicate abstract truths to the ordinary people, as well as having achieved enlightenment himself.Al-Farabi compares the philosopher's role in relation to society with a physician in relation to the body; Of course, al-Farabi realizes that such a society is rare and will require a very specific set of historical circumstances in order to be realized, which means very few societies will ever be able to attain this goal. He divides those "vicious" societies, which have fallen short of the ideal "virtuous" society, into three categories: ignorant, wicked and errant. ''Ignorant'' societies have, for whatever reason, failed to comprehend the purpose of human existence, and have supplanted the pursuit of happiness for another (inferior) goal, whether this be wealth, sensual gratification or power. It is interesting to note that democratic societies also fall into this category, as they too lack any guiding principal. 
Whether or not al-Farabi actually intended to outline a political programme in his writings remains a matter of dispute amongst academics. David Reisman, who like Corbin believes that al-Farabi did not want to expound a political doctrine (although he does not go so far to attribute it to Islamic Gnosticism either). He argues that al-Farabi was using different types of society as examples, in the context of an ethical discussion, to show what effect correct or incorrect thinking could have. 
2.2.3 Quantification of Al-Farabi Mind

Al-Farabi was mainly involved with Metaphysics, Epistemology and Ethics with little mathematics, hence the following equation to describe his mind:

 Al-Farabi Mind = 25% x 100 FromV.G.Philo. + 35% x 100 To V.A.Philo.
                             + 5% x 100 FromV.G.Math. +10% x 100 To V.A.Math.  
2.3.The Arab and Moslem Philosopher Ibn Sina
2.3.1Biography
2.3.1.1Early life    

He was born in Persia around 980 CE (370 AH) in Afshan, his mother's home, a small city now part of Uzbekistan. His father, a respected Ismaili scholar, was from Balkh of   the Persian province of Greater Khorasan, now part of Afghanistan, and was at the time                                         
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of his son's birth the governor of a village in one of the Samanid Nuh ibn Mansur’s estates. He had his son very carefully educated at Bukhara. According to the Encyclopedia of Islam ''his father and his brother were influenced by Isma'ili propaganda; he was certainly acquainted with its tenets, but refused to adopt them. Ibn Sina's independent thought was served by an extraordinary intelligence and memory, which allowed him to overtake his teachers at the age of fourteen. Ibn Sīnā was put under the charge of a tutor, and his precocity soon made him the marvel of his neighbours.
He displayed exceptional intellectual behaviour and was a child prodigy who had memorized the Quran by the age of 7 and a great deal of Persian poetry as well.  From a greengrocer he learned arithmetic, and he began to learn more from a wandering scholar who gained a livelihood by curing the sick and teaching the young.  

However he was greatly troubled by metaphysical problems and in particular the works of Aristotle. So, for the next year and a half, he also studied philosophy, in which he encountered greater obstacles. In such moments of baffled inquiry, he would leave his books, perform the requisite ablutions, then go to the mosque, and continue in prayer till light broke on his difficulties. Deep into the night he would continue his studies, and even in his dreams problems would pursue him and work out their solution. Forty times, it is said, he read through the ''Metaphysics'' of Aristotle, till the words were imprinted on his memory; but their meaning was hopelessly obscure, until one day they found illumination, from the little commentary by Farabi, which he bought at a bookstall for the small sum of three dirhams. So great was his joy at the discovery, thus made by help of a work from which he had expected only mystery, that he hastened to return thanks to God, and bestowed alms upon the poor. 

He turned to medicine at 16, and not only learned medical theory, but also by gratuitous attendance on the sick had, according to his own account, discovered new methods of treatment. The teenager achieved full status as a physician at age 18 and found that "Medicine is no hard and thorny science, like mathematics and metaphysics, so I soon made great progress; I became an excellent doctor and began to treat patients, using approved remedies." The youthful physician's fame spread quickly, and he treated many patients without asking for payment.

Ibn Sina Influences: Aristotle, Neoplatonism, Al-Farabi, Muslim physicians

Ibn sina Influenced: Omar Khayyam, Averroes, Scholasticism, Albertus Magnus,

                                 Scotus, Thomas Aquinas, Buridan, Benedetti, Galileo

2.3.1.2Adulthood

His first appointment was that of physician to the emir, who owed him his recovery from a dangerous illness (1997). Ibn Sina's chief reward for this service was access to the royal library of the Samanids, well-known patrons of scholarship and scholars. When the library was destroyed by fire not long after, the enemies of Ibn Sina accused him of burning it, in order for ever to conceal the sources of his knowledge. Meanwhile, he assisted his father in his financial labours, but still found time to write some of his earliest works.

When Ibn Sina was 22 years old, he lost his father. The Samanid dynasty came to its end in December 1004. Ibn Sina seems to have declined the offers of Mahmud of Ghazni, and proceeded westwards to Urgench in the modern Uzbekistan, where the vizier, regarded as a friend of scholars, gave him a small monthly stipend. The pay was small, however, so Ibn Sina wandered from place to place through the districts of Nishapur and Merv to the borders of Khorasan, seeking an opening for his talents. Shams al-Ma'äli Kavuus, the generous ruler of Dilam and central Persia, himself a poet and a scholar, with whom Ibn Sina had expected to find an asylum, was about that date (1052) starved to death by his troops who had revolted. Ibn Sina himself was at this season stricken down by a severe illness. Finally, at Gorgan, near the Caspian Sea, Ibn Sina met with a friend, who bought a dwelling near his own house in which Ibn Sina lectured on logic and astronomy. Several of Ibn Sina's treatises were written for this patron; and the commencement of his ''Canon of Medicine'' also dates from his stay in Hyrcania.

Ibn Sina subsequently settled at Rai, Iran, in the vicinity of modern Tehran, (present day capital of Iran), the home town of Al-Razi; where Majd Addaula, a son of the last Buwayhid emir, was nominal ruler under the regency of his mother (Seyyedeh Khatun). About thirty of Ibn Sina's shorter works are said to have been composed in Rai, Iran. Constant feuds which raged between the regent and her second son, Amir Shamsud-Dawala, however, compelled the scholar to quit the place. After a brief sojourn at Qazvin city he passed southwards to Hamadãn, where another Buwayhid Deylamite emir had established himself. At first, Ibn Sina entered into the service of a high-born lady; but the emir, hearing of his arrival, called him in as medical attendant, and sent him back with presents to his dwelling. Ibn Sina was even raised to the office of vizier. The emir consented that he should be banished from the country. Ibn Sina, however, remained hidden for forty days in a sheikh's house, till a fresh attack of illness induced the emir to restore him to his post. Even during this perturbed time, Ibn Sina persevered with his studies and teaching. Every evening, extracts from his great works, the ''Canon'' and the ''Sanatio'', were dictated and explained to his pupils. On the death of the emir, Ibn Sina ceased to be vizier and hid himself in the house of an apothecary, where, with intense assiduity, he continued the composition of his works. 

Meanwhile, he had written to Abu Ya'far, the prefect of the dynamic city of Isfahan city, offering his services. The new emir of Hamadan, hearing of this correspondence and discovering where Ibn Sina was hidden, incarcerated him in a fortress. War meanwhile continued between the rulers of Isfahan and Hamadãn; in 1024 the former captured Hamadan and its towns, expelling the Tajik mercenaries. When the storm had passed, Ibn Sina returned with the emir to Hamadan, and carried on his literary labours. Later, however, accompanied by his brother, a favourite pupil, and two slaves, Ibn Sina escaped out of the city in the dress of a Sufi ascetic. After a perilous journey, they reached Isfahan, receiving an honourable welcome from the prince.

2.3.1.3Later life

The remaining ten or twelve years of Ibn Sīnā's life were spent in the service of Abu Ja'far 'Ala Addaula, whom he accompanied as physician and general literary and scientific adviser, even in his numerous campaigns.  

During these years he began to study literature matters and philology, instigated, it is asserted, by criticisms on his style. He contrasts with the nobler and more intellectual character of Averroes. A severe colic, which seized him on the march of the army against Hamadãn, was checked by remedies so violent that Ibn Sina could scarcely stand. On a similar occasion the disease returned; with difficulty he reached Hamadãn, where, finding the disease gaining ground, he refused to keep up the regimen imposed, and resigned himself to his fate. 

His friends advised him to slow down and take life moderately. He refused, however, stating that: ''"I prefer a short life with width to a narrow one with length"''.  On his deathbed remorse seized him; he bestowed his goods on the poor, restored unjust gains, freed his slaves, and every third day till his death listened to the reading of the Qur'an. He died in June 1037, in his fifty-eighth year, and was buried in Hamedan, Iran.
2.3.2Works

Scarcely any member of the Muslim circle of the sciences, including theology, philology, mathematics, astronomy, physics, and music, was left untouched by the treatises of Ibn Sīnā. This vast quantity of works - be they full-blown treatises or opusculae - vary so much in style and content (if one were to compare between the '''ahd'' made with his disciple Bahmanyar to uphold philosophical integrity with the ''Provenance and Direction'', for example) that Yahya (formerly Jean) Michot has accused him of "neurological bipolarity". 

Ibn Sīnā wrote at least one treatise on alchemy, but several others have been falsely attributed to him. His book on animals was translated by Michael Scot. His ''Logic'', ''Metaphysics'', ''Physics'', and ''De Caelo'', are treatises giving a synoptic view of Aristotelian doctrine, though the Metaphysics demonstrates a significant departure from the brand of Neoplatonism known as Aristotelianism in Ibn Sīnā's world; Arabic philosophers have hinted at the idea that Ibn Sīnā was attempting to "re-Aristotelianise" Muslim  philosophy in its entirety, unlike his predecessors, who accepted the conflation of Platonic, Aristotelian, Neo- and Middle-Platonic works transmitted into the Muslim world. 

The ''Logic'' and ''Metaphysics'' have been printed more than once, the latter, e.g., at Venice in 1493, 1495, and1546. Some of his shorter essays on medicine, logic, etc., take a poetical form (the poem on logic was published by Schmoelders in1836). Two encyclopaedic treatises, dealing with philosophy, are often mentioned. The larger, The Book of Healing (''Sanatio''), exists nearly complete in manuscript in the Bodleian Library and elsewhere; part of it on the ''De Anima'' appeared at Pavia (1490) as the ''Liber Sextus Naturalium'', and the long account of Ibn Sina's philosophy given by Muhammad al-Shahrastani seems to be mainly an analysis, and in many places a reproduction, of the Al-Shifa'. A shorter form of the work is known as the An-najat (''Liberatio''). The Latin editions of part of these works have been modified by the corrections which the monastic editors confess that they applied. There is also a ''hikmat-al-mashriqqiyya'', in Latin ''Philosophia Orientalis''), mentioned by Roger Bacon, the majority of which is lost in antiquity, which according to Averroes was pantheistic in tone.
2.3.2.1Sciences

2.3.2.1.1Medicine 

About 100 treatises were ascribed to Ibn Sina. Some of them are tracts of a few pages, others are works extending through several volumes. The best-known amongst them, and that to which Ibn Sina owed his European reputation, is his 14-volume ''The Canon of Medicine'', which was a standard medical text in Europe and the Islamic world up until the 18th century. The book is known for its introduction of systematic experimentation and quantification into the study of physiology, and for the discovery of contagious diseases. It classifies and describes diseases, and outlines their assumed causes.

 Hygiene, simple and complex medicines, and functions of parts of the body are also covered.  In this, Ibn Sīnā is credited as being the first to correctly document the anatomy of the human eye, along with descriptions of eye afflictions such as cataracts.  It asserts that tuberculosis was contagious, which was later disputed by Europeans, but turned out to be true.  It also describes the symptoms and complications of diabetes.  Both forms of facial paralysis were described in-depth.  In addition, the workings of the heart as a valve are described. 

An Arabic edition of the ''Canon'' appeared at Rome in 1593, and a Hebrew version at Naples in 1491. Of the Latin version there were about thirty editions, founded on the original translation by Gerard de Sablonetta. In the 15th century a commentary on the text of the ''Canon'' was composed. Other medical works translated into Latin are the ''Medicamenta Cordialia'', ''Canticum de Medicina'', and the ''Tractatus de Syrupo Acetoso''. 

It was mainly accident which determined that from the 12th century to the 18th century, Ibn Sīnā should be the guide of medical study in European universities, and eclipse the names of Rhazes, Ali ibn Abbas al-Magusi and Averroes. His work is not essentially different from that of his predecessor Rhazes, because he presented the doctrine of Galen, and through Galen the doctrine of Hippocrates, modified by the system of Aristotle, as well as the Indian doctrines of Sushruta and Charaka. But the ''Canon'' of Ibn Sīnā is distinguished from the ''Al-Hawi'' (Continens) or ''Summary'' of Rhazes by its greater method, due perhaps to the logical studies of the former.

The work has been variously appreciated in subsequent ages, some regarding it as a treasury of wisdom, and others, like Averroes, holding it useful only as waste paper. In modern times it has been seen of mainly historic interest as most of its tenets have been disproved or expanded upon by scientific medicine. The vice of the book is excessive classification of bodily faculties, and over-subtlety in the discrimination of diseases. It includes five books; of which the first and second discuss physiology, pathology and hygiene, the third and fourth deal with the methods of treating disease, and the fifth describes the composition and preparation of remedies. This last part contains some personal observations. 

He is, like all his countrymen, ample in the enumeration of symptoms, and is said to be inferior to Ali in practical medicine and surgery. He introduced into medical theory the ''four causes of the Peripatetic system''. Of natural history and botany he pretended to no special knowledge. Up to the year 1650, or thereabouts, the ''Canon'' was still used as a textbook in the universities of Leuven and Montpellier.

In the museum at Bukhara, there are displays showing many of his writings, surgical instruments from the period and paintings of patients undergoing treatment. Ibn Sīnā was interested in the effect of the mind on the body, and wrote a great deal on psychology, likely influencing Ibn Tufayl and Ibn Bajjah. He also introduced medical herbs.
2.3.2.1.2Alchemy

In Alchemy (Islam), Ibn Sīnā discredited the theory of transmutation of substances believed by some alchemists. 
2.3.2.1.3Aromatherapy
Ibn Sīnā used steam distillation to produce the first essential oils. As a result, he is regarded as a pioneer of aromatherapy
2.3.2.1.4Astronomy

In 1070, Abu Ubayd al-Juzjani, a pupil of Ibn Sīnā, claimed that his teacher Ibn Sīnā had solved the equant problem in Ptolemy's planetary modelAporetic, Problem Solving, and 

2.3.2.1.5Chemistry
In chemistry, steam distillation was invented by Ibn Sīnā in the early 11th century, which he used to produce essential oils.

2.3.2.1.6Earth Sciences
Ibn Sīnā wrote on the earth sciences in ''The Book of Healing''. In geology, he hypothesized two causes of mountains:

Either they are the effects of upheavals of the Crust (geology) of the earth, such as might occur during a violent earthquake, or they are the effect of water, which, cutting itself a new route, has denuded the valleys, the strata being of different kinds, some soft, some hard... It would require a long period of time for all such changes to be accomplished, during which the mountains themselves might be somewhat diminished in size 

2.3.2.1.7Physics

In physics, Ibn Sīnā was the first to employ an air thermometer in his scientific experiments
In mechanics, Ibn Sīnā developed an elaborate theory of Motion (physics), in which he made a distinction between the inclination and force of a projectile, and concluded that motion was a result of an inclination transferred to the projectile by the thrower, and that projectile motion in a vacuum would not cease . He viewed inclination as a permanent force whose effect is dissipated by external forces such as air resistance.
He is apparently the first to conceive such a permanent type of impressed virtue for non-natural motion. His theory of motion was thus consistent with the concept of inertia in Newton's first law of motion .Inclination i.e. ''mayl'' in Arabic to as being proportional to weight times velocity, a precursor to the concept of momentum in Newton's second law of motion. Ibn Sīnā's theory of mayl was further developed by Jean Buridanin in his theory of impetus.
In optics, Ibn Sīnā provided a sophisticated explanation for the rainbow phenomenon. Carl Benjamin Boyer described Ibn Sīnā's theory on the rainbow as follows:

"Independent observation had demonstrated to him that the bow is not formed in the dark cloud but rather in the very thin mist lying between the cloud and the sun or observer. The cloud, he thought, serves simply as the background of this thin substance, much as a quicksilver lining is placed upon the rear surface of the glass in a mirror. Ibn Sīnā would change the place not only of the bow, but also of the color formation, holding the iridescence to be merely a subjective sensation in the eye.

2.3.2.2.Philosophy

Ibn Sīnā wrote extensively on the subjects of philosophy, logic, ethics, metaphysics and other disciplines.  Most of his works were written in Arabic which was the ''de facto'' scientific language of that time, and some were written in the Persian language. Of linguistic significance even to this day are a few books that he wrote in nearly pure Persian language (particularly the Danishnamah-yi 'Ala', Philosophy for Ala' ad-Dawla'). Ibn Sīnā's commentaries on Aristotle often corrected the philosopher, encouraging a lively debate in the spirit of ijtihad i.e. addition to the previous know how.
Ibn Sīnā's philosophical tenets have become of great interest to critical Western scholarship and to those engaged in the field of Muslim philosophy, in both the West and the East. However, it is still the case that the West only pays attention to a portion of his philosophy known as the ''Latin Avicennian School''. Ibn Sīnā's philosophical contributions have been overshadowed by Orientalist scholarship (for example that of Henri Corbin), which has sought to define him as a mystic rather than an Aristotelian philosopher. The so-called  (''hikmat-al-mashriqqiyya'') remains a source of huge irritation to contemporary Arabic scholars, in particular Reisman, Gutas, Street, and Bertolacci. 

The original work, entitled ''The Easterners'' (''al-mashriqiyun''), was probably lost during Ibn Sīnā's lifetime; Ibn Tufayl dishonestly appended it to a romantic philosophical work of his own in the twelfth century, the Hayy b. Yaqzan, in order to validate his shaky philosophical system, and, by the time that the work was transmitted into the West, appended as it was to a set of "mystical" opusculae and sundry essays, it was firmly accepted as a demonstration of Ibn Sīnā's "esoteric" orientation, which he concealed out of necessity from his peers. Such interpretations of Ibn Sīnā's "true" state of mind ignore the vast corpus of work that he produced, from major treatises to slurs on his enemies and rivals, misrepresent him utterly. It also regrettably detracts attention from the fact that Muslim philosophy flourished during the ten centuries after Ibn Sīnā's death, emerging from Ibn Sīnā's inflammatory pronouncements on all matters within the world, whether physical or metaphysical; the works of the post-Avicennian Baghdadi Peripatetics and anti-Peripatetics, for example, remain to be studied in much greater detail.
2.3.2.2.1Metaphysical doctrine

Islamic philosophy, imbued as it is with theology, distinguishes more clearly than Aristotelianism the difference between essence and existence. Whereas existence is the domain of the contingent and the accidental, essence endures within a being beyond the accidental. However, Ibn Sīnā's commentaries upon the Metaphysics in particular demonstrate that he was much more clearly aligned with a philosophical comprehension of the metaphysical world rather than one that was grounded in theology. (See, for example, the Compendium on the Soul, where beneath the heading of Metaphysics he prioritises Universal Science (Being-as-such and First Philosophy) over theology.) The philosophy of Ibn Sīnā, particularly that part relating to metaphysics, owes much to Aristotle and to Al-Farabi. The search for a truly definitive Islamic philosophy can be seen in what is left to us of his work.

2.3.2.2.2God as the first cause of all things

For Ibn Sīnā, essence is non-contingent. For an essence to be realised within time (as an existence), the existence must be rendered necessary by the essence itself. This particular relationship of cause and effect is due to an inherent property of the essence, that it is non-contingent. For existence in general to be possible, there must exist  a necessary essence, itself uncaused - a being or God to begin a process of emanation.

This view has a profound impact on the monotheistic concept of creation. Existence is not seen by Ibn Sīnā as the work of a capricious deity, but of a divine, self-causing thought process. The movement from this to existence is necessary, and not an act of will per se. The world emanates from God by virtue of his abundant intellect - an immaterial cause as found in the neoplatonic concept of emanation.

Ibn Sīnā found inspiration for this methaphysical view in the works of Al-Farabi, but his innovation is in his account a single and ''necessary'' first cause of all existence. Whether this view can be reconciled with Islam, particularly given the question of what role is left for God's will, was to become a subject of considerable controversy within intellectual Islamic discourse.

2.3.2.2.3The Ten Intellects

In Ibn Sīnā's account of creation (largely derived from Al-Farabi), from this first cause (or First Intellect) proceeds the creation of the material world.

The First Intellect, in contemplating the necessity of its existence, gives rise to the Second Intellect. In contemplating its emanation from God, it then gives rise to the First Spirit, which animates the Sphere of Spheres (the universe). In contemplating itself as a self-caused essence (that is, as something that could potentially exist), it gives rise to the matter that fills the universe and forms the Sphere of the Planets (the First Heaven in al-Farabi).

This triple-contemplation establishes the first stages of existence. It continues, giving rise to consequential intellects which create between them two Hierarchy celestial hierarchies: the Superior Hierarchy of Cherubim and the Inferior Hierarchy, called by Ibn Sīnā Angels of Magnificence. These angels animate the heavens, but are deprived of all sensory perception, but have imagination which allows them to desire the intellect from which they came. Their vain quest to join this intellect causes an eternal movement in heaven. They also cause prophetic visions in humans.

The angels created by each of the next seven Intellects are associated with a different body in the Sphere of the Planets. These are: Saturn, Jupiter, Mars, the Sun, Venus, Mercury  and the Moon. The last of these is of particular importance, since its association is with the Angel Gabriel ("The Angel"). 

This Ninth Intellect occurs at a step so removed from the First Intellect that the emanation that then arises from it explodes into fragments, creating not a further celestial entity, but instead creating human souls, which have the sensory functions lacked by the Angels of Magnificence.

2.3.2.2.4The Angel and the minds of humans

For Ibn Sīnā, human minds were not in themselves formed for abstract thought. Humans are intellectual only potentially, and only illumination by the Angel confers upon them the ability to make from this potential a real ability to think. This is the Tenth Intellect, identified with the "active intellect" of Aristotle's ''De Anima.''

The degree to which minds are illuminated by the Angel varies. Prophets are illuminated to the point that they posses not only rational intellect, but also an imagination and ability which allows them to pass on their superior wisdom to others. Some receive less, but enough to write, teach, pass laws, and contribute to the distribution of knowledge. Others receive enough for their own personal realisation, and others still receive less.

On this view, all humanity shares a single agent intellect - a collective consciousness. The final stage of human life, according to Ibn Sīnā, is reunion with the emanation of the Angel. Thus, the Angel confers upon those imbued with its intellect the certainty of life after death. For Ibn Sīnā, as for the neoplatonists who influenced him, the immortality of the soul is a consequence of its nature, and not a purpose for it to fulfill.

2.3.2.2.5Criticism

Ibn Sīnā's heterodox beliefs, namely his belief that bodily resurrection was impossible, placed him at odds with traditionalist muslim scholars of his time. This departure from orthodox thought led the celebrated and prominent Muslim Scholar Al-Ghazzali to declare Ibn Sīnā a disbeliever to Islam, and hold it ''fard'' to consider him a ''Kafir''
2.3.2.2.6Poetry

Almost half of Ibn Sīnā's works are versified. His poems appear in both Arabic and Persian. As an example, Edward Granville Browne claims that the following verses are incorrectly attributed to Omar Khayyám, and were originally written by Ibn Sīnā 
''Up from Earth's Centre through the Seventh Gate''

'''I rose, and on the Throne of Saturn sate,'''

'''And many Knots unravel'd by the Road;'''

'''But not the Master-Knot of Human Fate.'''
2.3.2.2.7Legacy

 George Sarton, the father of the history of science, described Ibn Sīnā as "one of the greatest thinkers and medical scholars in history and called him "the most famous scientist of Islam and one of the most famous of all races, places, and times." He was one of the Islamic world's leading writers in the field of medicine. He was influenced by the approach of Hippocrates and Galen, as well as Sushruta and Charaka. Along with Rhazes, Abulcasis, Ibn al-Nafis, and al-Ibadi, Ibn Sīnā is considered an important compiler of early Muslim medicine. He is remembered in Western history of medicine as a major historical figure who made important contributions to medicine and the European Rennaissance. Ibn Sīnā is also considered the father of the fundamental concept of momentum in physics.

In Iran, he is considered a national icon, and is often regarded as one of the greatest Persians to have ever lived. Many portraits and statues remain in Iran today. An impressive monument to the life and works of the man who is known as the 'doctor of doctors' still stands outside the Bukhara museum and his portrait hangs in the Hall of the Faculty of Medicine in the University of Paris. There is also a crater on the moon named Avicenna.
2.3.3 Quantification of Ibn Sina Mind

Ibn Sina was involved in many branches of philosophy and sciences. In philosophy he was influenced by Greeks and Al-Farabi mostly.

In sciences like medicine he was influenced by Greeks and Chinese while he produced a lot of original works of his own. In other branches like astronomy and physics he was influenced by Greeks and had original works of his.
Ibn Sina Mind =  25% x 100 FromV.G.Philo. + 20% x 100 To V.A.Philo.
                             + 25% x 100 FromV.G.Med. + 75% x 100 To V.A.Med. 

                             + 20% x 100 From V.G.Phy.&Astr. 
                             + 20% x 100 To V.A.Phy.&Astr.
2.4 The Arab and Moslem Philosopher Al-Gazali

2.4.1Biography

Hāmed Mohammad ibn Mohammad al-Ghazzālī (1058-1111) (Persian), known as
Algazel to the western medieval world, born and died in Tus, in the Khorazan province of 
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Persia (modern day Iran). He was a Muslim theologian, jurist,philosopher, and mystic of persian origin and remains one of the most celebrated scholars in the history of Islamic thought.

Influenced: Fakhruddin Al Razi, Maimonides, Thomas Aquinas, Raymund Martin, Nicholas of Autrecourt, Shah waljullah, 

Abdul-Quadir Bedil.
Al-Ghazali contributed significantly to the development of a systematic view of Sufism and its integration and acceptance in mainstream Islam. He was a scholar of orthodox Islam, belonging to the Shafi'i school of Islamic jurisprudence and to the Asharite school of theology. Ghazali received many titles such as ''Sharaful A'emma'', ''Zainuddin'', ''Hujjatul Islam'', meaning "Proof of Islam".

He is viewed as the key member of the influential Asharite school of early Muslim philosophy and the most important refuter of Mutazilites. However, he chose a slightly different position in comparison with the Asharites; his beliefs and thoughts differ, in some aspects, from the orthodox Asharite school. 

2.4.1.1Life

Al-Ghazali was born in 1058 in Tus, a city in khorazan province of Persia. His father, a traditional sufi , died when he and his younger brother, Ahmad Ghazali, were still young. One of their father's friends took care of them for the next few years. 

Later in 1070, Ghazali and his brother went to Gurgan to get enrolled in a madrassah. There, he studied fiqh (islamic jurisprudence) next to Ahmad ibn Muhammad Rādkānī and Abu'l Qāsim Jurjānī. Approximately after 7 years of studying, he returned to Tus.

His first important trip to Nishapur occurred around 1080 when he was almost 23 years old. He became the student of the famous muslim scholar Abu'l Ma'ālī Juwaynī, known as ''Imam al-Haramayn''. After the death of Al-Juwayni in 1085, Al-Ghazālī was invited to go to the court of Nizamul Mulk Tusi, the powerful vizier of the Seljuq sultans. The vizier was so impressed by Al-Ghazali's scholarship that in 1091 he appointed him as chief professor in the Nizamiyya of Baghdad. He used to lecture to more than 300 students, and his participations in Islamic debates and discussions made him popular in all over the Islamic territories.

He passed through a spiritual crisis in 1095 and abandoned his career and left Baghdad on the pretext of going on pilgrimage to Mecca. Making arrangements for his family, he disposed of his wealth and adopted the life of a poor Sufi. After some time in Damascus and Jerusalem, with a visit to Medina and Mecca in 1096, he settled in Tus to spend the next several years in seclusion.  He ended his seclusion for a short lecturing period at the Nizamiyyah of Nishapur in 1106. Later he returned to Tus where he remained until his death in December, 1111. He had one son named Abdu'l Rahman Allam.

2.4.2Works

Al-Ghazali wrote more than 70 books on Islamic sciences, Philosophy and Sufism. His 11th century book titled The Incoherence of the Philosophers marks a major turn in Islamic epistemology, as Ghazali effectively discovered philosophical skepticism that would not be commonly seen in the West until René Descartes, George Berkeley and David Hume. The encounter with skepticism led Ghazali to embrace a form of theological occasionalism, or the belief that all causal events and interactions are not the product of material conjunctions but rather the immediate and present will of God.  

The ''Incoherence'' also marked a turning point in Islamic philosophy in its vehement rejections of Aristotle and Plato. The book took aim at the falasifa, a loosely defined group of Islamic philosophers from the 8th through the 11th centuries (most notable among them Avicenna and Al-Farabi) who drew intellectually upon the Ancient Greeks. Ghazali bitterly denounced Aristotle, Socrates and other Greek writers as non-believers and labeled those who employed their methods and ideas as corrupters of the Islamic faith.

In the next century, Averroes drafted a lengthy rebuttal of Ghazali's Incoherence entitled the Incoherence of the Incoherence; however, the epistemological course of Islamic thought had already been set. 

Another of Ghazali's major work is Ihya al-Ulum al-Din or Ihya'ul Ulumuddin (The Revival of Religious Sciences). It covers almost all fields of Islamic sciences: fiqh (Islamic jurisprudence), kalam (theology) and sufism. It contains four major sections: ''Acts of worship'' Rub' al-'ibadat, ''Norms of Daily Life'' Rub' al-'adatat, ''The ways to Perdition'' Rub' al-'muhlikat and ''The ways to Salavation'' Rub' al-'munjiyat. Many admirable comments were made regarding his this book: If all Islamic sciences were disappeared, they could be taken back from Ihya'ul Ulumuddin. He then wrote a brief version of this book in Persian under The Alchemy of Happiness (Kīmyāye Sa'ādat).

At the insistence of his students in Jerusalem, Ghazali wrote a concise exposition of Islam entitled The Jerusalem Tract.

During the 1930's, under Ataturk's presidency, the young Turkish Republic translated almost all the works of ancient philosophers (including but not limited to Socrates, Plato, Aristotle, etc.) into Turkish. These translations were published by the Ministry of Education in thousands and distributed to high school students free of charge. Thus, the revival of rationalism was indeed a goal of the young Turkish Republic.  For this reason, it may be that Ataturk did not choose to use state funds to translate the works of Al-Ghazali into Turkish, though he did not explicitly forbid it.
2.4.2.1Ghazali's influence

Al-Ghazali had an important influence on both Muslim philosophers and Christian medieval philosophers. Margaret Smith writes in her book Al-Ghazali: The Mystic (London 1944): "There can be no doubt that Al-Ghazali’s works would be among the first to attract the attention of these European scholars" (page 220). Then she emphasizes, "The greatest of these Christian writers who was influenced by Al-Ghazali was St. Thomas Aquinas (1225–1274), who made a study of the Arabic writers and admitted his indebtedness to them. He studied at the University of Naples where the influence of Arab literature and culture was predominant at the time."

Ghazali's influence has been compared to the works of St.Thomas Aquinas in Christian theology, but the two differed greatly in methods and beliefs. Whereas Ghazali rejected non-Islamic philosophers such as Aristotle and saw it fit to discard their teachings on the basis of their "unbelief," Aquinas embraced them and incorporated ancient Greek and Latin thought into his own philosophical writings. 

"A careful study of Ghazali's works will indicate how penetrating and widespread his influence was on the Western medieval scholars. A case in point is the influence of Ghazali on St. Thomas Aquinas — who studied the works of Islamic philosophers, especially Ghazali's, at the University of Naples. In addition, Aquinas' interest in Islamic studies could be attributed to the infiltration of ‘Latin Averroism’ in the 13th century, especially at the University of Paris.
It is also believed that René Descartes' ideas from his book called "Discourse on the Method" were influenced by Al-Ghazali and very much similar to Al-Ghazali's work. Thus, some scholars today believe that Descartes was being dishonest by writing the "Discourse on Methods" without giving any academic reference to Al-Ghazali's work in his book.

Ghazali also played a very major role in integrating Sufism with Shariah. He combined the concepts of Sufism very well with the Shariah laws. He was also the first to present a formal description of Sufism in his works. His works also strengthened the status of Sunnite Islam against other schools. The Batinite (Ismailism) had emerged in Persian territories and were gaining more and more power during Ghazali's period, as Nizam al-Mulk was assassinated by the members of Ismailis. Ghazali strictly refuted their ideology and wrote several books on refutation of Baatinyas which significantly weakened their status.
2.4.2.2Ijtihad

Ijtihad is the process through which Islamic scholars can generate new rules for Muslims. Ijtihad was one of the recognized sources of Islamic knowledge by early Islamic scholars - that is, in addition to Quran, Sunnah and Qiyas. While it is not widely agreed that Al-Ghazali himself intended to "shut the door of ijtihad" completely and permanently, such an interpretation of Al-Ghazali's work led the Islamic societies to be "frozen in time". Works of critics of Al-Ghazali (such as Ibn-Rushd, a rationalist), as well as the works of any ancient philosopher, were practically forbidden in these "frozen societies" through the centuries. As a result, all chances were lost to gradually revitalize religion - which may have been less painful had it been spread over a period of centuries.

Whether the actual outcome of "freezing Islamic thinking in time" was the goal of Al-Ghazali is highly debatable. While he himself was a critic of the philosophers, Al-Ghazili was a master in the art of philosophy and had an immense education in the field. After such a long education in philosophy, as well as a long process of reflection. But only taking Al-Ghazali's final conclusions, while lacking a comparable education (and a reflection process) in the area, and as a result being unable to trace Al-Ghazali in his thought process, only exacerbates the probability of the misuse of Al-Ghazali's conclusions.

 2.4.2.3List of Works

Al-Ghazali had mentioned the number of his works "more than 70", in one of his letters to Sultan Sanjar in the late years of his life. However, there are more than 400 books attributed to him today. Making a judgment on the number of his works and their attribution to Ghazali is a difficult step. Many western scholars such as William Montgomery Watt (''The works attributed to Al-Ghazali''), Maurice Bouyges (''Essai de chronologie des oeuvres d'Al-Ghazali'') and others prepared a list of his works along with their comments on each book. 

2.4.2.4Works in Persian

Al-Ghazali wrote most of his works in Arabic and few in Persian. His most important Persian work is '''Kīmyāyé Sa'ādat''' (The Alchemy of Happiness). It is Al-Ghazali's own Persian version of ''Ihya'ul ulumuddin'' (The Revival of Religious Sciences) in Arabic, but a shorter work. It is one of the outstanding works of 11th-century-Persian literature. The book was published several times in Tehran by the edition of Hussain Khadev-jam, a renown Iranian scholar. It is translated to English, Arabic, Turkish, Urdu and other languages. 

Apart from Kimya, the most celebrated of Ghazali's works in Persian is '''Nasīhatul Mulūk''' (The Counseling Kings), written most probably for Sultan Ahmad Sanjar ibn Malekshah. In the edition published by Jalāluddīn Humāyī, the book consists of two parts of which only the first can reliably be attributed to Ghazali. The language and the contents of some passages are similar to the Kimyaye Sa'adat. The second part differs considerably in content and style from the well-known writings of Ghazali. It contains the stories of pre-Islamic kings of Persia, especially those of Anoshervān. Nasihatul Muluk was early translated to Arabic under the title '' al-Tibr al-masbuk fi nasihat al-muluk'' (The Forged Sword in Counseling Kings).

'''Zād-e Ākherat''' (Provision for the hereafter) is an important Persian book of Ghazali but gained less scholarly attention. The greater part of it consists of the Persian translation of one of his Arabic books, ''Bedāyat al-Hedāya'' (Beginning of Guidance). It contains in addition the same contents as the Kīmyāyé Sa'ādat. The book was most probably written during the last years of his life. Its manuscripts are in Kabul (Library of the Department of Press) and in Leiden.

'''Pand-nāma''' (Book of Counsel) is another book of advice and probably attributed to Sultan Sanjar. The introduction to the book relates that Ghazali wrote the book in response to a certain king who had asked him for advice. '''Ay farzand''' (O son!) is a short book of counsel that Ghazali wrote for one of his students. The book was early translated to Arabic entitled ''ayyuhal walad''. His another Persian work is '''Hamāqāti ahli ibāhat''' or '''Raddi ebāhīyya''' (Condemnation of antinomians) which is his ''fatwa'' in Persian illustrated with Quranic verses and Hadiths. 

'''Faza'ilul al-anam min rasa'ili hujjat al-Islam''' is the collection of letters in Persians that Ghazali wrote in response to the kings, ministers, jurists and some of his friends after he returned to Khorasan. The collection was gathered by one of his grandchildren after his death, under five sections/chapters. The longest letter is the response to objections raised against some of his statements in ''Mishkat al-Anwar'' (The Niche of Light) and ''al-Munqidh min al-dalal'' (Rescuer from Error). The first letter is the one which Ghazali wrote to Sultan Sanjar presenting his excuse for teaching in Nizamiyya of Nishapur; followed by Ghazali's speech in the court of Sultan Sanjar. Ghazali makes an impressing speech when he was taken to the king's court in Nishapur in 1106, giving very influential counsels, asking the sultan once again for excusing him from teaching in Nizamiyya and refuting the accusations made against him for disrespecting Imam Abu Hanifa in his books. The sultan was so impressed that ordered Ghazali to write down his speech so that it will be sent to all the ulemas of Khorasan and Iraq.

2.4.2.5Criticism

Praise for al-Ghazali not withstanding, he also received criticism from within Islam:

Ibn Taymiyyah states: If we assume that someone narrated the view of the salaf but what he narrated is far removed from what the view of the salaf actually is, then he has little knowledge of the view of the salaf, such as Abu’l-Ma’aali, Abu Hamid al-Ghazali, Ibn al-Khateeb and the like, who did not have enough knowledge of hadith to qualify them as ordinary scholars of hadith, let alone as prominent scholars in that field. For none of these people had any knowledge of Al-Bukhari and Muslim and their hadiths, apart from what they heard, which is similar to the situation of the ordinary Muslim, who cannot distinguish between a hadiith which is regarded as sahih and mutawatir according to the scholars of hadith, and a hadith which is fabricated and false. Their books bear witness to that, for they contain strange things and most of these scholars of ‘ilm al-kalam (science of kalam) and Sufis who have drifted away from the path of the salaf admit that, either at the time of death or before death. There are many such well-known stories. This Abu Hamid al-Ghazali, despite his brilliance, his devotion to Allah, his knowledge of kalam and philosophy, his asceticism and spiritual practices and his Sufism, ended up in a state of confusion and resorted to the path of those who claim to find out things through dreams and spiritual methods.
Similarly, Imam An-Nawawi wrote in his one of his books: Imam al-Ghazali was denounced in his books which were unacceptable to the scholars of his madhab and others, namely his odd statements such as what he said in ''Muqaddimat al-Mantiq'' at the beginning of ''al-Mustasfa'': ‘This is the introduction to all knowledge, and whoever does not learn this, his knowledge cannot be trusted at all.

In addition, Abu 'Umar ibn as-Salah, a well-known Shafi'i]scholar wrote: A lot has been said about Abu Hamid, and a lot has been narrated from him. As for these books (meaning al-Ghazali’s books which contradict the truth) no attention should be paid to them. As for the man himself, we should keep quiet about him, and refer his case to Allah.
Al-Ghazali is also accused for using or mentioning ''weak Hadiths'' in his book ''Ihya'ul Ulumuddin'' (The Revival of Religious Sciences).

2.4.2.6 Response to criticism

In regard to the ahadith contained in Ihya'ul Ulumuddin, these hadiths were prevalent even before Imam Ghazali was born. The reason for Imam Ghazali having included such weak hadiths in his most beneficial work, is the fact that he did not know of their fabrication. Shaikh Abdul-Fattāh Abu Ghuddah states: "Imam Ghazali was unique in regards to the knowledge of Jurisprudence, its principles, Tasawwuf, beliefs, philosophy and others except for the knowledge of Hadith, for verily he did not spare time to master it". Al-Ghazali has mentioned regarding himself, ''"And my knowledge of Hadith is but scanty.

As for the role of weak Hadiths, Imam Sakhavī has mentioned: "Regarding weak narrations there are 3 views, a) It cannot be accepted at all, b) It will be accepted if there are no other Hadiths to substantiate that particular chapter or topic, and c) It will be accepted for virtues of deeds and not for the different laws in Sharia. Sakhawi further claims: "And this (third view) is the view of the majority."

Shaikh Abdul Fattaah further states another reason for this, "Perhaps his excuse for doing that (i.e. including fabrications in Ihyaa) is that he relied on the book, ''Qootul Quloob'' of Abu Taalib Makki and he mentioned those Hadiths therefrom."
2.4.3 Quantification of Al-Gazali Mind

Imam Al-Gazali has contributed mostly to philosophy (Philo.) and to theology and sufism

(Theol.&Sufism). Therefore only these items appear in his mind quantification. In sufism, he should have been inspired from Budhism in India and China that existed before Islam. Greek contribution is minimal being a pageant ritual. I approximated this to Greek equivalent to keep with conformity.
Al-Gazali Mind =  15% x 100 FromV.G.P + 15% x 100 To V.A.P

                             + 10% x 100 FromV.G.Theol.&Sufism 
                             + 40% x 100 To V.A.Theol.&Sufism                              

2.5The Arab and Moslem Philosopher Ibn Rushd
2.5.1Biography
Ibn Rushd known as Averroes (1126 –1198), was an Andalusian-Arab philosopher, physician, and polymath: a master of philosophy, Islamic law, astronomy, mathematics, medecine, physics, and science. He was born in Cordoba, Spain, and died in Marrakech, Morocco. His school of philosophy is known as Averoism.Ibn Rushd came from a family of Maliki legal scholars; his grandfather Abu Al-Walid
 Muhammad (d.1126) was chief judge of Cordoba under the Almoravids. His father, Abu Al-Qasim Ahmad, held the same position until the coming of the Almohad dynasty in 1146. It was Ibn Tufail ("Abubacer" to the West), the philosophic vizier of Almohad Caliph Abu Yaqub Yusuf, who introduced Averroes to the court and to Avenzoar (Ibn Zuhr), the great Muslim physician; both men became friends. In 1160 Ibn Rushd (Averroes) was made ''Qadi'' of Seville and he served in many court appointments in Seville and Cordoba, and in Morocco during his career. At the end of the 12th century, following the Almohads conquest of Al-Andalus, his political career was ended . Averroes' strictly rationalist views which collided with those of Islamic orthodoxy had caused Abu Yusuf Ya'qub al-Mansur  to banish him though he had previously appointed him his personal physician. Averroes was not rehabilitated until shortly before his death. He devoted the rest of his life to his philosophical writings.Influences: Aristotle, Muhammad.Influenced: Siger de Brabant, Boetius of Dacia, Thomas Aquinas, Maimonides.

2.5.2Works

2.5.2.1Commentaries on Aristotle

He wrote commentaries on most of the surviving works of Aristotle. These were not based on primary sources (it is not known whether he knew Greek), but rather on Arabic translations.  On each work, he wrote the ''Jami'', the ''Talkhis'' and the ''Tafsir'' which are, respectively, a simplified overview, an intermediate commentary with more critical material, and an advanced study of Aristotelian thought in a Muslim context. The terms are taken from the names of different types of commentary on the Qur'an.

2.5.2.2Commentary on Plato

He did not have access to any text of Aristotle's ''Politics ''. As a substitute for this, he commented on Plato's ''Republic'', arguing that the state there described was the same as the original constitution of the Arabs.
2.5.2.3Independent philosophical works

His most important original philosophical work was ''The Incoherence of the Incoherence'' (''Tahafut al-tahafut''), in which he defended Aristotelian philosophy against Al-Ghazali's claims in ''The Incoherence of the Philosophers'' (''Tahafut al-falasifa''). Al-Ghazali argued that Aristotelianism, especially as presented in the writings of Avicenna, was self-contradictory and an affront to the teachings of Islam. Averroes' rebuttal was two-pronged: he contended both that Al-Ghazali's arguments were mistaken and that, in any case, the system of Avicenna was a distortion of genuine Aristotelianism so that al-Ghazali was aiming at the wrong target. 

Other works were the ''Fasl al-Maqal'', which argued for the legality of philosophical investigation under Islamic law, and the ''Kitab al-Kashf''.

2.5.2.4Islamic law

Averroes is also a highly-regarded legal scholar of the Maliki school.  Perhaps his best-known work in this field is ''Bidāyat al-Mujtahid wa Nihāyat al-Muqtaṣid'', a textbook of Maliki doctrine in a comparative framework. He is also the author of ''al-Bayan wa’l-Tahsil, wa’l-Sharh wa’l-Tawjih wa’l-Ta`lil fi Masa’il al-Mustakhraja'', a long and detailed commentary based on the ''Mustakhraja'' of Muhammad al-`Utbi al-Qurtubi.

2.5.2.5Medicine

In Islamic medicine, Averroes wrote a medical encyclopedia called ''Kulliyat'' ("Generalities", i.e. general medicine), known in its Latin translation as ''Colliget''.  He also made a compilation of the works of Galen (129-200) and wrote a commentary on ''The Canon of Medicine'' (''Qanun fi 't-tibb'') of Avicenna (Ibn Sina) (980-1037).

2.5.2.6Translations

Jacob Anatoli translated several of the works of Averroes from Arabic into Hebrew language in the 1200s. Many of them were later translated from Hebrew into Latin by Jacob Mantino and Abraham de Balmes.  Other works were translated directly from Arabic into Latin by Michael Scot.  Many of his works in logic and metaphysics have been permanently lost, while others, including some of the longer Aristotelian commentaries, have only survived in Latin or Hebrew translation, not in the original Arabic. The fullest version of his works is in Latin, and forms part of the multi-volume Juntine edition of Aristotle published in Venice 1562-1574.

2.5.2.7Opinions

2.5.2.7.1Philosophy

Averroes tried to reconcile Aristotle's system of thought with Islam. According to him, there is no conflict between religion and philosophy, rather that they are different ways of reaching the same truth. He believed in the eternity of the universe. He also held that the soul is divided into two parts, one individual and one divine; while the individual soul is not eternal, all humans at the basic level share one and the same divine soul. Averroes has two kinds of Knowledge of Truth.  The first being his knowledge of truth of religion being based in faith and thus could not be tested, nor did it require training to understand.  The second knowledge of truth is philosophy, which was reserved for an elite few who had the intellectual capacity to undertake its study.

2.5.2.7.2Psychology

H.Chad Hillier writes the following on Averroes' contributions to psychology:  

There is evidence of some evolution in Ibn Rushd's thought on the intellect, notably in his Middle Commentary on ''De Anima'' where he combines the positions of Alexander of Aphrodisias and Themistius for his doctrine on the material intellect and in his Long Commentary and the ''Tahafut'' where Ibn Rushd rejected Alexander and endorsed Themistius’ position that "material intellect is a single incorporeal eternal substance that becomes attached to the imaginative faculties of individual humans." Thus, the human soul is a separate substance ontologically identical with the active intellect; and when this active intellect is embodied in an individual human it is the material intellect. The material intellect is analogous to prime matter, in that it is pure potentiality able to receive universal forms. As such, the human mind is a composite of the material intellect and the passive intellect, which is the third element of the intellect. The passive intellect is identified with the imagination, which, as noted above, is the sense-connected finite and passive faculty that receives particular sensual forms. When the material intellect is actualized by information received, it is described as the speculative (habitual) intellect. As the speculative intellect moves towards perfection, having the active intellect as an object of thought, it becomes the acquired intellect. In that, it is aided by the active intellect, perceived in the way Aristotle had taught, to acquire intelligible thoughts. The idea of the soul's perfection occurring through having the active intellect as a greater object of thought is introduced elsewhere, and its application to religious doctrine is seen. In the Tahafut, Ibn Rushd speaks of the soul as a faculty that comes to resemble the focus of its intention, and when its attention focuses more upon eternal and universal knowledge, it become more like the eternal and universal. As such, when the soul perfects itself, it becomes like our intellect.

Ibn Rushd succeeded in providing an explanation of the human soul and intellect that did not involve an immediate transcendent agent. This opposed the explanations found among the Neoplatonists, allowing a further argument for rejecting of Neoplatonic emanation theories. Even so, notes Davidson, Ibn Rushd’s theory of the material intellect was something foreign to Aristotle.

2.5.2.7.3Astronomy

In Islamic astronomy, Averroes rejected the eccentric deferents introduced by Ptolemy. He rejected the Ptolemaic model and instead argued for a strictly concentric model of the universe. He wrote the following criticism on the Ptolemaic model of planetary motion:To assert the existence of an eccentric sphere or an epicyclic sphere is contrary to nature. The astronomy of our time offers no truth, but only agrees with the calculations and not with what exists.

Averroes also argued that the Moon is opaque and obscure, and has some parts which are thicker than others, with the thicker parts receiving more light from the Sun than the thinner parts of the Moon. He also gave one of the first descriptions on sunspots.

2.5.2.7.4Geography

In geography, Averroes was one of the first to predict the existence of a New World beyond the Atlantic Ocean.

2.5.2.7.5Physics

In Averroes' commentary on Aristotle's Physics, he commented on the theory of Motion  proposed by Ibn Bajjah (Avempace) in Text 71, and also made his own contributions to physics and mechanics.

Averroes was the first to define and measure force as "the rate at which Mechanical work is done in changing the Kinetic energy condition of a material body and the first to correctly argue "that the effect and measure of force is change in the kinetic condition of a materially resistant mass.
2.5.2.7.6Significance

Averroes is most famous for his translations and commentaries of Aristotle's works, which had been mostly forgotten in the West, and for his early secular thought. Before 1150, only a few translated works of Aristotle existed in Latin Europe, and they were not studied much or given much credence by monastic scholars. It was through the Latin  translations of Averroes's work beginning in the 12th century that the legacy of Aristotle was became more widely known in the medieval West.

Averroes' separation of reason and religion in ''The Decisive Treatise'' provided a justification for the doctrine of separation of religion and state, thus Averroism is considered by some writers as a precursor to modern secularism, and the founding father of secular thought in Western Europe. George Sarton, the father of the history of science  writes:

Averroes was great because of the tremendous stir he made in the minds of men for centuries. A history of Averroism would include up to the end of the sixteenth-century, a period of four centuries which would perhaps deserve as much as any other to called the Middle Ages, for it was the real transition between ancient and modern methods.
Averroes's work on Aristotle spans almost three decades, and he wrote commentaries on almost all of Aristotle's work except for Aristotle's ''Politics'', to which he did not have access. Hebrew translations of his work also had a lasting impact on Jewish philosophy. His ideas  were assimilated by Siger of Brabant and Thomas Aquinas and others especially in the University of Paris within the Christians scholastic tradition which valued Aristotelian logic. Famous scholastics such as Aquinas believed him to be so important they did not refer to him by name, simply calling him "The Commentator" and calling Aristotle "The Philosopher." Averroes also greatly influenced philosophy in the Islamic world. His death coincides with a change in the culture of Al-Andalus. In his work ''Fasl al-Maqāl'' (translated a. o. as ''The Decisive Treatise''), he stresses the importance of analytical thinking as a prerequisite to interpret the Qur'an; this is in contrast to orthodox Muslim theology, where the emphasis is less on analytical thinking but on extensive knowledge of sources other than the Qur'an, i.e. the hadith.

Averroes's treatise on ''Plato's Republic'' has played a major role in both the transmission and the adaptation of the Platonic tradition in the West. It has been a primary source in medieval political philosophy.
2.5.2.7.7Cultural influences

Reflecting the respect which medieval European scholars paid to him, Averroes is named by Dante in ''The Divine Comedy'' with the great pagan philosophers whose spirits dwell in "the place that favor owes to fame" in Limbo. 

Averroes appears in a short story by Jorge Luis Borges, entitled "Averroes's Search", in which he is portrayed trying to find the meanings of the words tragedy and comedy. He is briefly mentioned in the novel ''Ulysses'' by James Joyce alongside Maimonides. He appears to be waiting outside the walls of the ancient city of Cordoba in Alamgir Hashmi’s poem ''In Cordoba''. He is also the main character in ''Destiny'', a Youssef Chahine film. The asteroid ‘’8318 Averroes’’ was named in his honor.
2.5.3Quantification of Ibn Rushd Mind

Ibn Rushd Mind = 25% x 100 FromV.G.P + 20% x 100 To V.A.P

                             + 5% x 100 FromV.G.Med. + 25% x 100 To V.A.Med. 

                             + 25% x 100 From V.G.Psych. + 50% x 100 to V.A.Psych.

                             + 10% x 100 From V.G.Phy.&Astr. 
                             + 10% x 100 To V.A.Phy.&Astr.
3. Oher Arab and Moslem Philosophers and Scientists
If we work further the Quantification of the Arab and Moslem Philosophers Mind to include those in paragraphs 1.3.5 till1.3.9, we will get more equations and hence a better estimation of the Arab Philosopher Mind.

The further Quantification of the Arab Scientists Minds will give rise to more and more equations reducing the error margin in our results.

The gross error i.e. Error(Gross) in our estimate is the sum of the error due to covering of the whole  Arab and Moslem Philosophers, Scientists and Artists i.e. Error(Coverage) plus the error due to estimation i.e. Error(Estimate) because of lack of statistics.

Hence the equation :Error(Gross) = Error(Coverage) + Error(Estimate)
The Error(Coverage) becomes more precise as we quantify the minds of additional Moslem and Arab Philosophers as Rashid-Al-Din Fazlollah, Qutb-Al-din Razi, Fakhr 

Al-Din Razi, Zakariya Qazwini, Ibn Khaldun, Ibn Arabi, Mawlana Jalal al-Din Rumi, Jami, Nasir al-Din Tusi, Mulla Sadra, Allama Muhammad Iqbal, Seyyed Hossein Nasr,

Imran Nazar Hosein, Syed Muhammad Naquib al-Attas. 

The Arab jewish Philosophers were: Saadia Gaon, Ibn Tibbons, Narboni, Gersonides, Maimonides, Joseph Ibn Aknin.

This same Error(Coverage) becomes more precise as we quantify the minds of Moslem and Arab scientists as Ibn Al-Haytham, Jabir Ibn Hayyan, Al-Biruni, Al-Khwarizmi, Jabir Ibn Aflah, Al-Farghani, Abu Al-Qasim Al-Zahrawi, Nasir Al-Din Al-Tusi, Al-Quazvini, Al-Razi, Al-Karaji, Omar Khayyám, Ibn Shakir, Ibn Qurra Al-Harrani, Ibn Al-Nafis, Ibn Sahl, Ibn Khaldun, Al-Jahiz, Ibn Miskawayh, Etc…

The Error(Estimate) becomes more and more accurate as we perform a statistics among 500 contemporary philosophers and scientists to quantify the minds of selected Arab and Moslem philosophers and scientists in the same manners as I performed in this paper.

The various equations of the quantification of philosophers minds thus obtained can be put in Matrix form as shown below:
[Philosopher Mind] = [Transformation Matrix] x [Attribute Description]
[Philosopher Mind] is a column matrix bearing the name of the Arab or Moslem Philosopher.
[Transformation Matrix] is a square matrix bearing % values of the attribute i.e. the % X,Y,Z,W in the quantification of the Kindi Mind.
[Attribute Description] is a column matrix bearing the attribute description i.e.Greek or Arab Philosophy, Mathematics, Sciences, Psychology, Etc…
4. Discussion of the Results
The sample of the five philosophers that I selected has only Al-Kindi being born in Iraq and hence considered as a fully Arab philosopher by some sources while the others as Ibn Sina, Al-Farabi and Al-Gazali were considered Persian philosophers and Moslem in general. Ibn Rushd was considered an Andalusian-Arab philosopher. My personal view is that all those are Arab philosophers since they worked in Arabic countries or countries under Arab influence at the time of the Golden Arabic Ages. They were financed and encouraged by Arabic Caliphates mainly those of Abbasids. Most of there writings were in Arabic or Persian. Such people could have not produced those tremendous writings if they stayed in there home countries at that time.

This item of quantification of the Arab Philosopher Mind characterizes fully the foundation pole of Arab Nationalism termed Arabic Cultural Heritage in my first series of papers on the Systemic Approach to the Peace process in the Middle East on the MOREPISTS PRESS web site. I affected a load percentage of 25% to it which is considerable in my mathematical model approach to Arab Nationalism. This pole counterbalances the effect of the Moslem Fundamentalism since historically, there was a debate between the philosophical ideas brought forwarded by Ibn Sina concerning the soul and those of Moslem Theologists.
Arab Philosophers believed that the soul of the intellect returns to God contrary to the belief of the Moslem Theologists who believed that only the soul of the faithful person who strictly adheres to Islam Teachings is rewarded the Paradise.
This view makes Arab Nationalism a movement capable to bind the different religions in the Arabic countries together as well as other social fractions of the system within the Middle East. The fundamentalist movement fails in this respect and results in a fractionated society that leads to the collapse of a country presenting multiple religion groups as Lebanon, Syria, Iraq, Palestine, Jordan and Egypt. Those countries surround the State of Israel and their disintegration into fundamentalist countries result in the collapse of the whole Peace Process and even to the already established with Egypt and Jordan. In addition, the coming into power of a fundamentalist regime in Syria can jeopardize the Hashemite Throne in Jordan. The reason is that once those Moslem Fundamentalists take the power in Syria, they will tend to export there ruling to adjacent countries in order to consolidate their power inside and outside their frontiers. Another reason is the past experience with the dethroning of Monarchies in the Arabic Countries, once it starts in one, the spark of the revolution moved to the adjacent one and so on to the next one. 
A look at the Arabic countries in green color on this sketch map reveals that they are the main doors to the European continent bordering the latter from the East and South. The fundamentalist streams originating in Indonesia, Pakistan, Afghanistan and Iran were weakened and blended with Arab Nationalism through their penetration of those Arabic countries as Iraq, Syria, Jordan, Arabian Penninsula and Egypt. The collapse of the Iraq   Ba’ath Party resulted in a striking rise in Moslem Fundamentalism in that country.
Therefore, Iraq is no longer acting as an Arab Nationalist barrier to the fundamentalist currents coming from Iran, Afghanistan and Pakistan. Syria is still an Arab Nationalist barrier up till now, the same with Jordan, Egypt and the Arabian Peninsula and to a lesser and minor  extent, Lebanon. Therefore, all fundamentalist currents from Asia are attenuated by those countries in addition to the Turkey of Ataturk.
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On the southern part of the Arabic countries in the African continent, Moslem fundamentalist currents originating from the Senegal, Kenya, Chad, Nigeria and others, are being attenuated by Arab Nationalist currents in those countries like Sudan, Egypt, Algeria, Libya, Morocco, Tunisia, Mauretania, Etc.,…The failure of those Arabic countries to act as barriers to the rise of fundamentalism in Africa jeopardizes the social situation in Western European countries like Spain, Italy, France and Germany.

In conclusion, Arab Nationalism that some people describe as an old and obsolete tradition and movement should be enhanced and upgraded in the Arabic countries and be taken seriously by Western European countries. One of its four poles being Arabic Cultural Heritage should be enhanced by more research, education and publications on the subject of Arabic Nationalism.
Thank You,
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