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Abstract
As commonly known, Ibn Sina and Farabi, two prominant philosophers and scholars in Islamic history, were well affected from the thoughts of the Greek philosophers, Aristotle and Plato. It is seen that in their famous books, Ibn Sina and Farabi tried to harmonize the ideas of Aristotle and Plato with Islamic way of thinking and interpret even some basic Islamic elements according to their philosophical understanding. However, two other effective Islamic scholars, who lived in different ages than each other, Hujjatu’l Islam al-Ghazali and Bediüzzaman Said Nursi, strictly criticized their ways of thinking and interpretations because these were found not to parallel the Islamic belief from various aspects. Although the level of their criticism is not the same, the points they criticized are similar. 
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Introduction
Throughout the Islamic history, the philosophy has always been a controversial domain. When the classical philosophical Greek texts were translated into Arabic in the time of Abbasids, Muslim scholars began to learn about the Greek philosophy at a large extend. Especially some of the great scholars of the time and the ones in later had paid too much attention to this new type of understanding which mostly offers a non-Islamic way of thinking. Even some of them had been verily influenced by their thoughts and made so many references from them in their books. There are two important names among these scholars, Farabi and Ibn Sina. But they were strictly criticized by some scholars coming later like Hujjatu’l Islam al-Ghazali and Bediüzzaman Said Nursi. However, these criticisms were also criticized sometimes, or simply they could not be understood very well. In this paper, I will try to specifically focus on the criticism of Nursi as one of the great scholars in recent years on these Muslim philosophers’ arguments by contacting Ghazali’s parallel criticisms with it in order to understand their mutual matter of criticism on the philosophy. First of all, I will mention Nursi’s way of looking at the philosophy briefly to be able to better evaluate the criticism that he made. And then I want to point out his criticism by handling his reference to Ghazali’s criticisms and by expressing his own opinions about the issue in detail. 
1) Nursi’s perspective on philosophy:
[bookmark: _tm6in1lkp7tf]Said Nursi, often makes strict criticism on philosophy in his book collection, Risale-i Nur. But for him, there isn’t a single type of philosophy. Rather it has a division in his mind. He expresses as, 
The philosophy the Risale-i Nur strikes at fiercely and attacks is not absolute, but the harmful sort. For the philosophy and wisdom that serve the life of human society, and morality and human attainments, and industry and progress, are reconciled with the Qur'an. Indeed, such philosophy serves the Qur'an's wisdom and does not oppose it. This sort the Risale-i Nur does not bother with. As for the other sort, since it both leads to misguidance, atheism, and the swamp of nature, and is the cause of vice and dissipation, heedlessness and misguidance; and since with its spellbinding wonders it opposes the Qur'an's miraculous truths; the Risale-i Nur attacks and deals slaps at it with the powerful proofs in the comparisons contained in most of its parts. It does not attack beneficial, rightly guided philosophy.[footnoteRef:2] [2:  Bediüzzaman Said Nursi, The Staff of Moses, (Istanbul: Sözler Publications, 2002), 2] 

[bookmark: _oc9weh8s4rr]So, according to his division, the sort of philosophy which reconciles with the Quranic wisdom and truth is not the subject of his criticism. 
When his whole life is examined, it is seen that he separated his life into two periods which are the Old and New Said based on this division. In his first period of his life, he was engaged too much with the first type of philosophy which is opposed to revealed knowledge through the aim of serving the religion. However, because he realized its benefits were few and it depreciated Islam, he says he gave up that way. Also, he points out that while he was trying to serve religion through philosophy, in reality he was unshakably accepting some of its principles and so could not demonstrate the true value of Islam.[footnoteRef:3] Then, in his second period of life, he totally abandoned engagement with the philosophy and reading all the other books except for Quran[footnoteRef:4]. So, in this period, he completed the Risale-i Nur Collection as a sort of tafseer book while he was only carrying Quran with him.  [3:  Bediüzzaman Said Nursi, The Letters, (Istanbul: Sözler Publications, 2010) 505-6]  [4:  Bediüzzaman Said Nursi, Sözler, (Istanbul: Söz Matbaacılık Yayıncılık, 2012) 1013] 

[bookmark: _enehouud14zh]	In Risale-i Nur, as mentioned before, Said Nursi frequently makes criticisms on the second type of philosophy based on his division. He generally defines this kind of philosophy as the carrier of soulless laws[footnoteRef:5]; as an outlook which sees the universe as dark, cold, lifeless and desolate[footnoteRef:6]; as a materialist ground on which communism is based[footnoteRef:7]; a blind[footnoteRef:8] naturalist view which attacks on belief insolently[footnoteRef:9] and a pair of dark glasses which shows everything as ugly and frightful[footnoteRef:10]. While he criticizes it, he does not only define it but also compares the principles of the Qur’an and the prophethood with the principles of this type of philosophy which has no relations with the realities of the divine revelation. He says, [5:  Bediüzzaman Said Nursi, The Rays (Istanbul: Sözler Publications, 2010), 325]  [6:  Ibid, 327]  [7:  Ibid, 620]  [8:  Ibid, 698]  [9:  Bediüzzaman Said Nursi, The Rays (Istanbul: Sözler Publications, 2010), 404]  [10:  Ibid, 749] 

According to the meaning of, “There is nothing but extols His limitless glory and praise” which is one of the wise principles of prophethood, "If the purpose and wisdom of everything, in particular every living being, has one aspect which looks to the being itself, then the purposes which concern its Maker and the instances of wisdom which look to its Creator must be myriad. Each thing, a single fruit, for example, has as much wisdom and as many purposes as all the fruits of a tree." This principle, which is pure truth, results from the joining of one of the forms of philosophy with the line of prophethood.
Whereas, the nonsensical principles of a deceiving philosophy that has not joined this line says: "The purpose of every living being looks to itself or is connected with benefits for mankind," thus considering in it an extremely senseless futility and attaching a purpose, a tiny fruit, to a tree as huge as a mountain. Because this truth has been explained to some extent in the Tenth Truth of the Tenth Word and some parts have been mentioned in the treatise called Lemeat (Gleams), we have cut it short here. However, you can extend these four examples to thousands.[footnoteRef:11] [11:  Bediüzzaman Said Nursi, The Words, (Istanbul: Sözler Publications, 2010), 565] 

[bookmark: _2q50ir3wvmrr]This comparison shows what this type of philosophy teaches its followers while it also clearly remarks the division of the philosophy. Also, in another expression, he describes the principles and teachings of the philosophy as follows:
That is, they have looked at beings on account of beings, and have discussed them in that way. Instead of saying, “How beautifully they have been made,” they say, “How beautiful they are,” and have made them ugly. In doing this they have insulted the universe, and made it complain about them. Indeed, philosophy without religion is a sophistry divorced from reality and an insult to the universe.[footnoteRef:12] [12:  Ibid, 145] 

Thus, according to Nursi, this type of philosophy only focuses on beings themselves without taking the Creator into consideration and therefore, it decreases the value of beings and thus made the whole universe complain about its adherents in the hereafter.  
2) Nursi’s parallel critique with Ghazali:
From this point of view, Nursi makes strict criticisms on the Islamic philosophers such as Ibn Sina and Farabi together with the famous Greek philosophers such as Aristotle and Plato by saying, 
It is because of these rotten foundations and disastrous results of philosophy that geniuses from among the Muslim philosophers like Ibn-i  Sina and Farabi were charmed by its apparent glitter and were deceived into taking this way, and thus attained only the rank of an ordinary believer. Hujjat al-Islam al-Ghazzali did not accord them that rank, even.[footnoteRef:13] [13:  Ibid, 565] 

The most faithful-as Aristotle’s translators and the most original- as his commentators among the philosophizing Muslims are al-Farabi Abu Nasr and Ibn Sina. Therefore, we will confine our attention to what these two have taken to be the authentic expression of the views of their misleaders.[footnoteRef:14] As also Marmura clearly says below, it is very obvious that Ghazali is specifically addressing Ibn Sina and Farabi in his criticism although he does not mention them by name:   [14:  Ibid, 5] 

In his, Tahafat’ul Falasifah (Collapse of the Philosophers) written in A.D 1095, Ghazali undertook to refute twenty of the central theories of the two Islamic Aristotelians, Al-Farabi (d. A.D 950), and Ibn Sina (Avicenna) (d. A.D 1037). The Aristotelianism of these two philosophers was informed with Neo-Platonism. Al Ghazali tells us that he is refuting Aristotle as understood and accepted by these two… ”Philosophers” with a capital “P” in this study will refer to al-Farabi and Ibn Sina and no one else.[footnoteRef:15] [15:  Micheal. E. Marmura, The Conflict over the World’s Pre-Eternity in the Tahafuts of Al-Ghazali and Ibn Rusd, (Doctorate Thesis, University of Michigan, 1959)] 

Furthermore Ghazali expresses his aim in writing Tahafat’ul Falasifah as  “Let it be known that, we propose to concentrate on the refutation of philosophical thought as it emerges from the writings of these two persons.”[footnoteRef:16] So when the book is examined, it can be clearly seen that he makes the harsh criticisms and refutations about Ibn Sina’s and Farabi’s well known arguments in detail. [16:  Ghazali, Tahafut al-Falasifa (Incoherence of the Philosophers), ,trans. by Sabih Ahmad Kamali, (Pakistan Philosophical Congress Publication No:3, Lahore:1963), 5] 

When it is looked at again Nursi’s expression above, it can be seen as another remarkable point that Nursi states they were engaged with the second type of philosophy because they were charmed by its apparent luster. This is understood from their texts: They do not see themselves as equal to others. That’s engagement with philosophy gives a sort of unique status to the philosophers including themselves in their view. In addition, they think everything in the universe can be explained and understood by rational thinking. The related examples will be given later. Ghazali also mentions this aspect by saying “The heretics in our times have heard the awe-inspiring names of people like Socrates, Hippocrates, Plato, Aristotle etc. They have been deceived by the exaggerations made by the followers of these philosophers.”[footnoteRef:17] and he adds,  [17:  Ghazali, Tahafut al-Falasifa (Incoherence of the Philosophers), translated by Sabih Ahmad Kamali, (Pakistan Philosophical Congress Publication No:3, Lahore:1963),2] 

Emulation of the example of the learned held out to them the promise of an elevated status far above the general level of common men. They refused to be content with the religion followed by their ancestors. They flattered themselves with the idea that it would be honor not to accept even truth uncritically.[footnoteRef:18] [18:  Ibid, 2] 

At the end of the book, Ghazali briefly mentions why he criticizes them:
To brand the philosophers with infidelity is inevitable, so far as three problems are concerned- namely, (i) The problem of eternity (ii) Their assertion that Divine knowledge does not encompass individual objects (iii) Their denial of the resurrection of the bodies.
Simply, as Gok points out, “Al-Ghazzālī accuses the Neo-Platonists of denying the divine attributes altogether. Such attributes, according to them, are accidents of the essence and, as such, involve plurality and contingency in the subject.”[footnoteRef:19]					 [19:  Hakan Gok, Said Nursi’s Arguments for the Existence of God in Risale-i Nur, (Durham Theses, Durham University), http://etheses.dur.ac.uk/10994/1/TheThesisHakanGok.pdf?DDD35+ ] 

In the book of “Words” Nursi talks about an imaginary journey of his, resembling a dream or vision or imaginary event as he states. At the beginning of that journey, he is in a land in which there is neither water nor breeze nor light. But then, he feels there is another side in which there is breeze, light and the water and considers he had to go there. And he unconsciously is driven from there to a tunnel-like cave to get to the other side. In that moment he says “I saw that many people had passed along this subterranean way before me, on all sides they were submerged. I saw their footprints, and once I heard some of their voices, then later they ceased.”[footnoteRef:20] And when he interpreted the story to the reality, he comments on the meanings of all the imaginary signs that he saw and says, [20:  Bediüzzaman Said Nursi, The Words, (Istanbul: Sözler Publications, 2010), 568] 

That land is nature and the philosophy of Naturalism. And the tunnel is the way that the philosophers have opened up with their thought in order to reach the truth. The footprints I saw were those of famous philosophers like Plato and Aristotle, and the voices I heard those of geniuses like Ibn Sina and Farabi. Indeed, I saw in various books some of the things Ibn Sina had said and some of his principles, but he had become stuck, he could go no further, he was submerged before reaching the truth. [footnoteRef:21] [21:  Ibid, 568] 

The story continues. But from the part related to Ibn Sina and Farabi it is understood that he is actually mentioning the point of division mentioned before. And interestingly, in the tunnel which opens the way of exit from the land of second type of philosophy to the land of truth, he expressed that he was able to reach to the other side while Ibn Sina and Farabi, who were trying to open the way to the truth through that kind of philosophical argumentation as the followers of Aristotle and Plato, submerged in the tunnel and could not reach there. In this point, Nursi asks himself an important question which can be possibly asked by the readers and then answers. He states,
If you say: "Who do think you are to challenge these famous philosophers? You are like a mere fly and yet you meddle in the flight of eagles," I would reply: "While having a pre-eternal teacher like the Qur'an, in matters concerning truth and the knowledge of God, I do not have to attach as much value as that of a fly's wing to those eagles, who are the students of misguided philosophy and deluded intellect. However inferior I am to them; their teacher is a thousand times more inferior than mine. With the help of my teacher, whatever caused them to become submerged did not so much as dampen my toes. An insignificant private who acts in accordance with the laws and commands of a great king is able to achieve more than a great field marshal of an insignificant king.[footnoteRef:22] [22:  Ibid, 568] 

So as we see here, because they are the students of misguided philosophy and deluded intellect, Nursi does not attach any importance to their thoughts in the matters of the divine truth and knowledge of God, he even humiliates them, although he accepts they were the geniuses of their times[footnoteRef:23]. And very obviously, it is understood he does not compare himself and them but rather compares his teacher and their teachers who lead to the way of truth. In my opinion the reason for this, is that philosophy encourages people to think and make arguments through their own reasoning without taking the divine knowledge or the revelation into the consideration. So, in this sense, while the teacher of the philosophers is their intellect, Nursi’s teacher is merely the Quran itself as it is the only source of reference in the second period of his life.. At the same time, it is understood from the statement that Nursi like Ghazali, draws the attention to these two philosophers’ being influenced, mislabeled and misguided in theological matters by the Greek philosopher. And Abu Rabi comments the story very befittingly as, [23:  Bediüzzaman Said Nursi, Bediüzzaman Said Nursi,  (Istanbul: Sözler Publications, 2010), 272] 

Hence, the two philosophers mentioned by name many times by Nursi, al-Farabi and Ibn Sina, are for him, characters in the story because they advocated a mingling of philosophy with wisdom, a view similar to the sophistry of classical Christian theologians. Ibn Sina went further than Farabi in enacting that view.[footnoteRef:24] [24:  Ibrahim Abu Rabi’, Islam at the Crossroads: On the Life and Thought of Bediuzzaman Said Nursi, (State University of New York Press, Albany: 2003), 203] 

And also as Turner states,
By following the example of Ghazali and exposing the erstwhile stars in the Muslim philosophical firmament as than their champions claim them to be, Nursi remains true to his own strictures on the closed doors of creation, leaving room for the human intellect to explore the possibilities and discern its own truth on its own terms.[footnoteRef:25] [25:  Colin Turner, ed. by Ibrahim Abu Rabi’, Spiritual Dimensions of Bediuzzaman Said Nursi's Risale-i Nur, (State University of New York Press, Albany: 2008), 47-8] 

As we see until here, Ghazali and Nursi are concerned with the same problematic issues in their criticisms on Farabi and Ibn Sina. However, while Ghazali is criticizing their thoughts in detail and makes refutations one by one for each of their arguments of them in his book, Nursi just very briefly mentions a specific matter in several parts of his books as we observe in the following statement of Nursi,
Even men like Plato and Aristotle, Ibn-i Sina and Farabi, who were the most illustrious representatives and authorities of the line of philosophy, said that the ultimate aim of humanity is to liken themselves to the Necessary Being, that is to say, to actually resemble Him. They thus delivered judgement in the manner of Pharaoh, and, by whipping up ‘I-ness’ and allowing polytheism to run free in the valleys, opened the way to numerous different ways of associating partners with God, like worship of causes, idols, nature, and the stars. They closed the doors of impotence and weakness, poverty and need, deficiency and imperfection, which are intrinsic to human beings, thus obstructing the road to worship. Being immersed in Naturalism and being completely incapable of emerging from associating partners with God, they were unable to find the broad gate of thanks.[footnoteRef:26] [26:  Bediüzzaman Said Nursi, The Words, (Istanbul: Sözler Publications, 2010), 27] 

Thus, it seems that the main problem of these philosophers and of their ancient masters lays down in the concept of I’ness. In other words, they do not prefer to not give any power to their I’ness in their actions as an actual cause. And that’s why, they opened the way for various kinds of polytheism stemming from feeding their own I’ness which they associated with the Creator. 
From Nursi’s criticisms on Farabi and Ibn Sina, the main point seems to be that these philosophers gave so much attention to the egotism by emphasizing the power of human intellect, rather than the revealed divine knowledge. When Ibn Sina’s and Farabi’s philosophical approaches in various spheres are examined in general, it can be seen this point that the knowledge gained by the human intellect or the process of thinking in interpretation of the universe as well as in understanding God is highly important as the same as the role of religion or sometimes as lesser than it in their writings as I briefly mentioned earlier. For example, Farabi’s statement of “In everything of which philosophy gives an account that is demonstrative and certain, religion gives an account based on persuasive arguments. Finally, philosophy is prior to religion in time.”[footnoteRef:27] or the idea of “Right action comes about as a consequence of right thinking.”[footnoteRef:28] are examples good enough to show Farabi’s approach. And for Ibn Sina, Butterworth quotes as,  [27:  Farabi, Attainment of Happiness, trans. Muhsin Mahdi, (Cornell University Press, New York: 1962), section 55]  [28:   Charles E.Butterworth, “Medieval Islamic Philosophy and the Virtue of Ethics”,  Arabica T. 34, Fasc. 2 (Jul., 1987), 238] 

This faculty of soul directed towards theory or speculation is identified as the intellect which particularly characterizes the soul, it is the one which directs it to what is above and the one by which it acquires divine emanation. For him, then, the highest activity of the soul- that which accords most with its constitution- is some kind of non-corporeal union with the divine source.[footnoteRef:29] [29:  Ibid, 244] 

The above argument by Ibn Sina is even more problematic than Farabi’s arguments. Even though Ibn Sina is highly influenced by Farabi and Ibn Sina enlarged his thoughts in philosophy by imposing some arguments that Farabi does not mention. Also, it is known that the Neoplatonic idea of emanation[footnoteRef:30] is actually a mutual idea they share in their approaches. Although Butterworth argues as “They reconciled the teachings stemming from pagan philosophy with those emanating from revelation.”[footnoteRef:31], I consider what they did is much more than a reconciliation, it regards the human intellect as above the revealed knowledge which comes with the religion of Islam. So as mentioned here,  [30:  Christian Wildberg, "Neoplatonism", The Stanford Encyclopedia of Philosophy (Spring 2016 Edition), Edward N. Zalta (ed.), URL = <https://plato.stanford.edu/archives/spr2016/entries/neoplatonism/>]  [31:  Charles E.Butterworth, “Medieval Islamic Philosophy and the Virtue of Ethics” Arabica T. 34, Fasc. 2, (Jul., 1987), 221-222] 

Thereby these philosophers accepted an ethical understanding which eliminates the division between the nature of God and the nature of human beings.[footnoteRef:32] [32:  Ahmet Yıldız, Conception of God-man vs the Exemplary Man as an Ethical Ideal: The Tradition of the Prophethood vs the Tradition of the Philosophy with special reference to Said Nursi, http://iikv.dergipark.gov.tr/download/article-file/159321 ] 


 Conclusion:
The reasons why Nursi gave up engagement with philosophy as he did in his early life and later made harsh criticism of the mentioned philosophers are closely related with their approach to the tenets of belief mainly belief in God and in the Hereafter. 	
Like Ghazali, Nursi too is strictly against the (second type of) philosophy which emphasizes the human intellectual activities disregarding the revealed knowledge totally, even though the two philosophers, Ibn Sina and Farabi, believe in God and even try to prove His existence in their books. According to Nursi and Ghazali, the problem lays down in the argumentations which nourished the second kind of philosophy. That’s why firstly Ghazali and centuries later Nursi, became so much engaged with criticizing the above-mentioned philosophical thoughts in their books. This point is well expressed by Yıldız as, 
As a result, when Bediuzzaman criticizes the philosophers, based on Ghazali as a model, he took pure understanding of Islam, again like Ghazali, he wanted to actualize Islamic understanding as Ihya (Revive). When he was doing this, he both attached to the thought and lifestyle within the context of Islamic tradition tightly and made up a good model by living Asr-i Saadet (Age of Happiness) Islam in twentieth century about Islamic identity.[footnoteRef:33] [33:  Ahmet Yıldız, Conception of God-man vs the Exemplary Man as an Ethical Ideal: The Tradition of the Prophethood vs the Tradition of the Philosophy with special reference to Said Nursi,  Katre Uluslararası İnsan Araştırmaları Dergisi, no:1 (2012): 161-178, http://tepge.dergipark.gov.tr/download/article-file/159321 ] 
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