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Abstract. This article discusses the influence of ideas of the Islamic philosopher
Ibn Rushd (Averroes) on the European intellectual world and how it contributed
to the enlightenment process. Ibn Rushd, through his interpretations of the
works of Aristotle, played an important role in the development of philosophical
and scientific thought both in the Islamic world and in medieval Europe. His
views on the relationship between reason and revelation, his views defending
the independence of reason and supporting rationalist epistemology, gained
popularity in Western thought, especially through his works translated into Latin
in the XII-XIII centuries. Ibn Rushd's works were discussed by such thinkers as
Thomas Aquinas, Siger de Brabantia, and Dante, which paved the way for the
emergence of a philosophical current called "averroism". His explanations based
on reason were an important reference in the process leading to Renaissance
thought and later to the European Enlightenment. In addition, the ideas that he
adhered to that scientific knowledge could exist without contradicting religious
authority, contributed to the development of modern secular thought. This study
examines the historical process of the transition of Ibn Rushd's ideas to Western
philosophy and analyzes its influence on science, philosophy, and theology
in Europe. It also aims to reveal the role of Islamic philosophy in intellectual
transformation in Europe by discussing the influence of its rationalist heritage
on the philosophers of the Enlightenment.
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Ucaam puiocopusiCbiHAH eBpONaJIbIK aFapTYyLIbLIbIKKA:
NU6H PymiaThIH, dcepi
BaysipkaH Borakapaes?, ®3puje KamaioBa®, AKMOHIIIAK YcauHOBA",
Mypart6ek Mbip3a6ekoB®
“Hyp-My6apak E2unem ucaam madeHuemi yHusepcumemi, Aamamsl, Kazakcmau
YKoxca Axmem fcayu ambindarsl XaaviKapaielk Kazak-mypik yHueepcumemi, TypkicmaH, Kazakcma

OT uc1aMmcKo¥ puiocoPpuu K eBponeicKoMy NnpoCBeleHUIO:
BausaHue U6H Pymiga
Baybip:kaH borakapaes?, ®apuae KamasioBa®, AKMOHIIIAK, YcauHoOBa®,
MypaTt6ek Mbip3a6eKkoB®
“FzunemcKutll yHU8epcumem ucaamckol Kyaomypul Hyp-My6apak, Aamamsi, Kazaxcmax
bMescdyHapodHnuliii kazaxcko-mypeykuii yHusepcumem um. K.A. fAcasu, Typkecman, Kazaxcmau

Anpgarna. byn makanaza ucinam pusiocodpnl U6H
Py (ABeppoec) upesiiapblHbIH, eypOHaJbIK
MHTEJ/IJIEKTYa/I/IbIK 9JIEMIe 9Cepi >XoHe OHBbIH
aFapTyWbLIbIK YV/[epiciHe Kajall bIKOaa eT-
KeHi KapacTeipbliagbl. M6H Py ApucrtoTesb
LIbIFapMaJiapblHa »KacafaH TYCiHZipMeJiepiMeH
ucjiaM aJeMiHJle Je, opTaFachlpJblK, Eyponaga
J1a dunocoPusIbIK KIHE FhLJIBIMU OMJIApABIH Ja-
MYbIH/Ia MaHbI3/IbI PeJI aTKapAbl. OHBIH aKblJI IEH
yaxu apakaTblHachbl TypaJsbl Ke3KapacTaphbl, Ma-
pacaT TayeJICi3[liriH KOPFaWTbIH 9He paldoHa-
JIUCTiIK THOCEOJIOTUSIHBI KOJAAUThIH K63KapacTa-
pbl, acipece, XII-XIIl facelpnapia JaThIH TijliHe
ayJlapblIFaH IIblFapMajapbl apKblibl baTbic
ol-mikipiH/le TaHBIMaNABLIBIKKA e 60J1/bl. U6H
Py weirapmanapeiH @oma AkBUHCKUH, CH-
rep ne bpa6aHTckul, /laHTe CUSKTbI OUIIbLIAAD
TaJIKbLJIAIl, «KABEPPOU3M» JIeTl aTaJaTblH GUI0CO-
GUANBIK aFbIMHBIH, Naka GOJIybIHA KOJI AlThI.
OHBbIH aKpLIFa HerizgeareH TyciHgipmesepi Kai-
Ta epJey AdyipiHJeri olfa, KeHiHipek eypomna-
JIBIK, aFapTYLIbLIbIKKA aJblll KeJIETiH NpolecTe
MaHbI3/bl ciaTeMe Gosifbl. COHBIMEH KaTap, OJI
yCTaHFfaH FbUIbIMU OiNiMHIH AiHU Gefesire Kaii-
1Bl KeJIMEN eMip cypyi MyMKiH JereH upesapbl
Kasipri 3ailblpJibl OWAbIH AaMyblHa bIKNaJl €TTi.
Bya 3eptTeyae U6H Py uaesanapbiabiH baTbic
dunocodusicblHa OTY YZAepici Tapuxu TYpFblAa
KapacThIpbLIbIN, OHbIH Eyponajgafbl FBUIBIMFA,
dunocodusra koHe TeOJIOTHUSIFA bIKNAJbl Tas-
JaHazabl. CoHZjali-aK OHBIH PallUOHAJIHUCTIK Mypa-
CbIHBIH, aFapTYLIbUIBIK A3yip ¢uiocodpTapbiHa
9CepiH TaJIKblJIay apKbLIbI HcJ1aM GUI0COPUSIChI-
HblH, Eypomnazafbl UHTe/IEKTyalbIK, TpaHCHOP-
MaLMAa4aFbl POJIiH allybl MaKCaT eTe/|.

Ty¥in ce3gep: M6H Pyuig; ApucroTesb; cXo-
JIACTUKAJIbIK, OU; aBeppou3M; peHecCaHC; aFap-
TYIIBLIBIK; aKbLJI-yaxXy

AHHOTanus. B cTraTbe paccMaTpuBaeTcs BJAUSTHUE
ujel ucaamckoro pusocoda U6H Pymaa (ABep-
po3ca) Ha eBpOMNEeNCKUM HHTe/LJIEKTyalbHbIN MUD
Y ero BKJIa/| B Ipoliecc npocpeleHus. U6H Py,
CBOMMM UHTepHpeTauusiMu TPYyAOB ApucToTels,
ChIT'paJl BAXKHYIO POJIb B pa3BUTHU GUI0COPCKOM
Y Hay4HOM MBICJU KaK B HCJaMCKOM MHUDE, TaK U
B cpefHeBekoBOW EBpomne. Ero B3rnaabl Ha CBA3b
pasyMa 4 OTKPOBEHMUS, ero 3aliuTa He3aBUCUMO-
CTH pasyMa U ero nojjep:kka panydoHaJluCTHYe-
CKOM 3MUCTEMOJIOTUU NIPHUOGPesH MONyAsipHOCTb
B 3amaJlHOM MBICJAH, OCOGEHHO 6Jarofjapsi €ero
TpyAaM, nepesefeHHbIM Ha JaTbiHb B XII u XIII
Bekax. Tpyarl M6H Pymipga obcyxjanuch Taku-
MU MbICTUTENSIMH, Kak Poma AkBUHCKUM, Curep
BpabaHTckuil u JlaHTe, YTO NMPOJIOKHUJIO NYThb K
BO3HUKHOBEHUIO QUIOCOPCKOTO JIBIKEHUS, U3-
BECTHOTO KaK «aBeppousM». Ero pannonanucru-
yecKue UHTepHpeTaluu Chirpajyd BaXKHYH pPoOJb
B IIpoliecce, KOTOPbIN NPUBeJ K BOSHUKHOBEHUIO
MBbIC/IM 310XHU Bo3poxkzeHus1, a mosjHee U eBpo-
nerckoro npoceelenus. Kpome toro, ero ujaeu
0 TOM, YTO Hay4YHOe 3HaHHE MOXKeT COCYyIeCTBO-
BaTh, HE BCTyNasl B IPOTUBOpeYHe C PeJUTruo3-
HbIM aBTOPUTETOM, CIOCOOGCTBOBAJU PA3BUTUIO
COBpEMEHHOH CBeTCKOW MbICJU. B JaHHOM wuc-
Cle0BaHMU paccMaTpUBaeTCsl HCTOPUYECKUH
npolecc nepexoja ujet Uo6H Pyiga B 3anaiHyo
dusocoduio U aHANU3UPYETCS €ro BJUsSHHUE Ha
Hayky, dusocoduto u Teosoruio B EBpore. llenbio
Mcc/aeJ0BaHUs TaKXKe SIBJISIETCS PAaCKpbITHE POJIH
rucaaMckod ¢unocoduu B HUHTEJIEKTYaJlbHOU
TpaHcpopManuu EBpomnbl nyTeM o6cyxAeHUs
BJIMSIHUS ee pallMOHaJIMCTUYECKOTO HacjaeAusl Ha
dunocodos anoxu [IpocBemeHus.

KnroueBsie cioBa: U6H Pymia; ApucroTtess; cxo-
JlacTU4ecKasi MbICJ/ib; aBeppor3M; Bo3poxaeHue;
[IpocBeleHME; MHTEJJIEKTYalbHOE OTKPOBEHHUE
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Introduction

After the death of the Prophet Muhammad (peace and blessings of Allah be upon him),
the Muslim community tried to understand the foundations of the Islamic faith (creed). This
situation caused disagreements among Muslims in understanding and interpreting the creed.
In the interpretation of the creed, the first thing was to reveal the secret of the connection
between God and Man and Man and God. Now Muslims began to ask themselves the following
questions: "Who is a real Muslim?", "What is faith?", "How does faith manifest itself at its
most mature level? ». It was like this that they began to ask themselves the question of what
human responsibility includes and what God's will mean to be above all else. In this way, some
problems with trust arose. Muslims tried to find a solution to these emerging problems. As
Muslims moved away from the time of the Prophet Muhammad (peace and blessings of Allah
be upon him) and met with representatives of other religions and cultures, these initial issues
became even more complicated. Over time, the Muslims began to add new problems and views
to these. As a result, the Muslim community, which tried to find answers in the way of finding
solutions to these problems, fell into decay. According to the decisions taken, it was divided into
branches and streams.

To interpret the holy book (Qur'an), the science of Hadith and Tafsir was born with the
words and actions of the Prophet, the science of fyqykh from the need for a law that meets new
conditions, the science of Kalam from the need to debate between conflicting concepts. In Islamic
thought, Kalam was the formation of an open philosophy, and in Sufism, a secret philosophy.
The entry of philosophy into the history of Islamic thought took place in a developing social
and communal process. In this regard, acquaintance with new cultures and new explanations
necessary for religious issues accelerated the entry of philosophical thought into the Islamic
world. In essence, Islam is a religion that encourages thinking, cognition, and intelligence. Many
verses of the Qur'an say, "Don’t you think?", "Don't you mind, what's the matter?" At this point,
Ibn Rushd's work in combining religion and philosophy is commendable. As a result of the
meeting of Islamic culture with other civilizations, significant changes took place in thinking
and public life. Especially the references to Greek philosophy have given rise to attempts to
reconcile philosophy and religion in the Islamic world. After the transition of Greek philosophy
to Arabic, Muslims were faced with a philosophical culture that was no longer strange to them.
The philosophical culture, unknown to Muslims, was a product of thought other than the Arab
worldview. The perception of Greek philosophy by Muslims is due to a number of reasons.

The Islamic worldview attached importance to reason both in the texts of the Quran and
in other religious issues. After all, in many verses of the Quran, the functions of the mind are
mentioned, and it is emphasized that a person is also a revered creature due to this function.
Rationalism was the main reason why Muslims accepted Greek philosophy.

Research methodology

This study is based on a qualitative research method that analyzes Ibn Rushd's influence on
the European Enlightenment in a historical and philosophical context. First of all, the works and
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philosophical views of Ibn Rushd were considered, especially in the context of his Aristotelian
interpretation and the relationship between reason and revelation. The Latin translations and
their influence on intellectual movements in the West are then analyzed to understand how his
ideas were transported to medieval Europe. Also, using additional sources, the study examines
the assessments of modern researchers regarding Ibn Rushd's influence on Western philosophy.
This study, which combines historical and philosophical methods, aims to study in depth both
the intellectual heritage of Ibn Rushd and the manifestations of his thoughts in Europe.

Results

Ibn Rushd'’s life, education, and scientific heritage

Abu Walid Muhammad bin Ahmed bin Muhammad bin Rushd, better known as Ibn Rushd,
was born in 1126 in a famous family in the legal sphere of Cordoba. Ibn Rushd, known in the
Islamic world as "Al-Sharih", and in the Latin world as "commentator” (commentator), following
the teachings of Aristotle, was called Aben Roshd by the Jews in Andalusia, Aven Roshd by the
Spaniards, Averroes or Averroys in Latin. Ibn Rushd learned reading, writing, grammar, and basic
religious knowledge from his father in accordance with the traditions of that period and region,
which was his first step in his education. The close friendship with the famous doctor Ibn Zuhr
played an important role in the success of Ibn Rushd, who studied with the leading scientists
of the era in various fields, from law to medicine, from mathematics to philosophy. In 1169,
when the famous physician-philosopher Ibn Tufail, a thinker who was very interested in both
religious sciences and medicine and philosophy, presented Ibn Rushd to Yusuf bin Abdulmumin,
the second ruler of the Muahids, Ibn Rushd managed to write a work called "Al-Kulliyat" in the
field of medicine, and in philosophy he was able to write commentaries on Aristotle's books.
The ruler, who is especially interested in the rational sciences and wanted to read the works of
Aristotle, has difficulty with understanding these books and asked Ibn Tufail to explain them.
He introduced Ibn Rushd to the Sultan, stating that he cannot take up this difficult task due to
his advanced age and administrative duties, but there is a person who can do this in terms of
abilities and experience.

Ibn Rushd, who had the support of the Sultan in his philosophical studies, was first appointed
judge of Ishbil (Seville), and soon the Chief Judge of Cordoba (qadil-qudat, qadil-jamaga). Even in
his ten years as ajudge, he continued to work on the works of Aristotle. Appointed to the position
of Palace physician, which remained vacant after Ibn Tufail's departure in 1182, Ibn Rushd went
to Marrakech and held this position until he was forced to live in Lusena, 73 kilometers from
Cordoba, in 1195. He died in Marrakech on December 10, 1198 (Uludag, 2004: 11). At first, the
philosopher's funeral was held here, and then he was taken to the city of Cordoba, where he was
born and raised and held important positions, and buried in the family tomb at the Ibn Abbas
cemetery. When Ibn Rushd completed his seventy-two-year life, he left behind many students
and works, two sons, one of whom was a doctor and the other a lawyer (Sarioglu, 2006: 15).

Ibn Rushd, who tried to combine knowledge and faith, considered it correct to rely on the
Quran and Hadith (Sunnah) from the point of view of his opponents before starting to logically
prove his thoughts (Sandybayev & Abzhalov, 2021: 6). The number of immortal works written
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by Ibn Rushd in various fields of interest to him, such as religious sciences, metaphysics, logic,
natural sciences, zoology, psychology, astronomy, medicine, politics and ethics, and translated
into Latin and Hebrew, is not known for certain. When considering classical literature and
modern research, the philosopher wrote 8 works on metaphysics from universal-theoretical
(Kulli-Nazari) sciences, 8 works on dialectics (jadal) - 1, sophistics (safsata) - 1, special -
theoretical (zhuz-i-nazari) physics-9, mathematics and astronomy - 5, law (figkh) from practical
sciences - 3, One work in the fields of morality, politics and grammar, 14 works in medicine, 26
works in the field of logic, including about 80 works the rest (Sarioglu, 2019: 106).

The epistemological views of Ibn Rushd on reason and cognition

Epistemological debates about the source and limits of knowledge are among the most
discussed topics in philosophy. According to Ibn Rushd, the soul has some abilities that are
common to both humans and other living beings. Some of these abilities are aimed at the survival
of a living being. The abilities shared with other animals are not enough for biophysiologically
weak and seemingly inadequate people to maintain and protect their own existence. Thanks
to intelligence, people make up for this shortcoming and rise to a higher and more competent
position than other living beings. In addition, thanks to this advantage, a person can acquire
theoretical sciences (Ibn Rushd, 1875: 84). The ability to think is felt in people in terms of
responsibility or superiority. Ibn Rushd explains this preference as follows: the creature closest
in rank to the celestial bodies is a human, which means that the person occupies the middle
place between eternity and a being subject to destruction. The relation of thinking to its related
forms is like the relation of matter to form. The transmission of reason to man is the result of
divine grace. Each living being was endowed with features that protected him from things that
destroyed his existence. Therefore, when looking closely at the situation of many living beings,
it is said that "if living beings were not given some characteristics that protect their existence,
then their existence would not be possible. This is most often seen in humans. Because if there
was no mind, it would be impossible for a person to continue living at any time" (Ibn Rushd,
2004: 147-148). According to the scientist, the soul at the very top of the hierarchy of abilities
is intelligence. Just as the senses distinguish plants from animals, the mind separates man from
the animal. At this point, Ibn Rushd mentions the differences between plants and animals in
order to explain the relationship between the abilities of reason and imagination located below
him in the hierarchy (Ibn Rushd, 1875: 102).

Ibn Rushd was looking for an answer to the question "How to find out something?" instead
of the question “What is knowledge?". According to Ibn Rushd, there is no significant difference
between these two questions. Because the meaning of the word “knowledge” in the question
"Whatis a knowledge?" is seen as episteme (understanding something clearly and scientifically)
in the most general sense in Ancient Greece, al-magrifatut-tamma in the Middle Ages (knowing
fully and truthfully) and knowledge (justified true faith) in modern philosophy of knowledge,
and these examples are close in meaning to each other. True knowledge is shown in Plato, as
scientific knowledge in Aristotle, episteme in Ibn Rushd's understanding of knowledge, and
even in the entire philosophy of the Middle Ages as known knowledge and real knowledge.
Ibn Rushd describes the knowledge of something in a real sense from the definitions of real
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knowledge (al-ilmul-yaqini), complete knowledge (al-marifatut-tamma), and true knowledge
(ilmun-haqiqiyun) (Rosenthal, 2007: 198). I. Newton said that "God is recognized by his
creatures. In order for a person to know the creator, it is necessary first to know oneself, and
then to know one's God through deep study of something. In order to realize these thoughts,
a person's consciousness must also reach a sufficient degree of perfection. If the appropriate
environment and conditions are adequately provided, the mind also develops along with this
change. The mind is manifested as a force over time if it has developed in the way it needs to. In
the terminology of the Quran, the mind is described as "the force that helps to gain knowledge"
and "the knowledge gained by this force". In the Quran, the word "mind" is used as a verb in 49
places, one in the past tense, others in the present tense. In these verses, it is emphasized the
importance of "thinking", that is, thinking correctly.

In the period from Aristotle to Ibn Rushd, reason was studied by many philosophers by
dividing into degrees, and the distinction between these degrees was due to the development
of thought. The fact that thought breaks away from material forms and reaches a point where
it can explain matter with abstract knowledge is an indicator that it has become literate. While
the common mind for all knows only material forms, the higher-level mind developed through
thinking is at a level that is aware of abstract information. This opinion is formulated by Ibn
Sina as follows: "Thinking is preparing the human mind for the influence of an active mind." The
mind becomes functional with the development of the worldview, and if this continues until the
mind is raised to a higher level, the mind that has reached perfection, together with the active
mind, can reach the knowledge reached by the prophets.

Discussion

Ibn Rushd's influence in the West: an analysis of philosophy, religion, and through translations

Ibn Rushd considers philosophy and religion to be common in terms of reached truths and
describes them as "relatives" (Ibn Riisd, 1992: 115). According to him, philosophy is based on
evidence, and an argument-based way of thinking does not produce results that contradict the
rules of religion. Philosophy is the truth, religion is the truth, so it is impossible to talk about a
contradiction between two truths. On the contrary, two true things find harmony with each other,
and each witnesses the truth of the other. Ibn Rushd also says that on the way to the truth, one
should seek help from the words of those who studied and published works. It does not matter
if these people are in the same religion or not, just as the knife used in the sacrifice, which is a
duty in Islam, is required to have only the property of cutting, it is enough for these people to say
what was useful for science. That is why Ibn Rushd says that since people in the past did excellent
research on rational comparisons, we should consider what they did on this issue.

The revival of the Greek and Hellenistic philosophical tradition in the medieval Islamic world
and the formation of a rich civilization with the own contributions of Muslim scholars are a
clear indication of this view. It was here, as an example of faith, that Ibn Rushd focused on the
works of Aristotle, a philosopher from the Greek tradition before him, who tried to understand
Aristotle's philosophy while preserving his original works. This force elevated him to the rank of
a great translator of Aristotle, who was not fully recognized in Europe until the twelfth century.
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Although Ibn Rushd, who entered the stage of history with his extensive scientific knowledge,
original thoughts, and explanations, was a philosopher who attracted attention to himself
during his lifetime, his influence was noticeable in the years after his death. The fact that the
movement was widespread in the XIIIth century, as Western Averroism was a continuation of
the ideas of Ibn Rushd, caused great controversy.

Before discussing the definition of the Western Averroism movement and how it became
widespread, it may be worth mentioning the rapid spread of Ibn Rushd's philosophy in Europe.
In general, according to sources, Ibn Rushd was more influential in the Western world than in the
East. While many of its representatives and critics are named in the West, not a single follower or
critic is named in the Islamic world. M. Fahri said that he had no disciples or heirs in the Islamic
world, and Moses bin Maimun (C. 1204) mentions the names of Siger de Brabant (C. 1284), Moisei
Ibn Tibbon (C. 1274), Levi Ben Gershom (C.1344), Albert Magnus (C.1280), Thomas Aquinas (C.
1274) and mentions his followers and critics in the West (Macit, 1999: 247).

Different opinions can be expressed about the causes of this condition. Al-Ahuani puts
forward two reasons for this. The first is that although many of his works in Arabic were burned
and banned due to hostility in medieval Europe, his works translated into Latin have spread
and survived. Secondly, during this period, Aristotelian explanations and the ideas proposed
by Ibn Rushd were hotly accepted as much sought-after instructors in the intelligentsia under
Scholastic pressure, paving the way for the scientific method (Kutluer, 1996: 166). In other
words, based on this point of view, it can be said that since the intellectual environment of
Europe was ready for rationalistic searches, Ibn Rushd's influence was very fast and prolonged,
while the Eastern world did not go through the same process as in the Scholastic period, although
Ibn Rushd's scientific genius was accepted, there was no radical transformation. We can add to
these reasons political factors that are always subject to change. As we mentioned, Ibn Rushd
was a philosopher who grew up in the Andalusian Islamic Civilization. However, shortly after
his death, Islamic rule ended in the Andalusian region, and political unrest began to occur, and
there were no conditions to continue his views.

Ibn Rushd's influence on the Western world was enormous, and some scholars and thinkers
even claimed that his views had an important influence on the formation of modern science
and thought. The influence of this process is evident in the recognition of him by the European
Union as one of the intellectual "architects" of Europe. The revival of Aristotelism in Europe at
the end of the twelfth century soon made Ibn Rushd influential. Ibn Rushd began to be seen as
aleader who focused on his works by Jewish and Christian thinkers. Moses bin Maimun and his
disciple Yusuf bin Abdulmumin became popular among the Jews under the influence of Judah.
His works, initially read in Arabic, were translated into Hebrew over time, and then, through
Hebrew, these works were translated into Latin. And some of his works were translated from
Arabic directly into Latin. Thus, while Christian thinkers became acquainted with the works of
Ibn Rushd, on the other hand, it also became a source of movement for Jewish intellectuals.

The first translation work from Arabic to Latin began in Italy in the XIth century, gained
momentum in Spain in the XIIth century, and continued at the castle of Frederick Il Hohenstaufen
in southern Italy at the beginning of the XIII century (Dag Nikolaus, 2007: 113-114). Especially
between 1150 and 1250, with the support of King Frederick II of Sicily and Archbishop Raymond
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of Toledo, and through the efforts of Latin scholars, intensive translation activities introduced
the science and philosophy of ancient Greece and Alexandria into Latin through translations
from Arabic and Hebrew (MacClintock, 1972: 223). The texts of Greek philosophers began to be
fully recognized in the Latin world with these translations, and these texts were also influenced
by the works of Aristotle's followers, such as Alexander Frodisky and Simplicius. However, the
influence of Ibn Rushd, who wrote explanations for Aristotle that could be classified as few,
medium, and many, was much more plentiful and lasting (MacClintock, 1972: 224).

The main place of translation activities from Arabic to Latin was occupied by the priest of
the cathedral in Toledo Gerard Cremonsky (1114-1187). We witnessed an intensive translation
experience. While Ibn Rushd was writing his works in Cordoba, his Latin commentaries began
to be written in Toledo, and soon Ibn Rushd's commentaries entered the translation agenda. The
person who made these comment translations was Michael Scott (Adamson & Taylor, 2007: 152).
Scott visited Italy around 1220, after translating Bitruci's Astronomy in Toledo and Aristotle's
19 books on animals. Scott, priest of Toledo Cathedral, translated the works of Ibn Rushd even
during his service as an astrologer at the court of King Frederick II of Sicily in southern Italy
(Dag Nikolaus, 2009). Among the large explanations are Metaphysika (Metaphysics), Physika
(Physics), De Anima (About the spirit), De Caelo (About the sky), from the average comments
De Generatione et Corruptione (On being and the collapse), Meteorologica (Meteorology), and
Parva Naturalia, De Caelo, De Animalibus that were translated by him (Majid, 2002: 133-134).
According to the information provided by R. A. Gauthier, the first translations were made in the
period from 1220 to 1224. In addition, Scott translated Ibn Rushd's work "makala phi zhauharil-
falak" and presented it to the Latin world for the first time (Dag Nikolaus, 2009).

In the intellectual environment of the XIII*" century, when Ibn Rushd's works were translated,
discussions and disagreements between "natural philosophy" and "theological doctrine"”, that
is, philosophy and religion, became widespread. What is written about Greek science and
philosophy did not find harmony with the principles of Christianity. A great contribution to
these discussions was made by Ibn Rushd's commentaries on Aristotle (MacClintock, 1972:
222). Although the translated interpretations were effective for intellectuals who had not
yet fully familiarized themselves with Aristotle's truth and fell under the influence of church
authorities, they were still met with skepticism in scholastic circles and caused a backlash
from some religious people. These works were first banned at the University of Paris in 1210
and 1215, starting to be used in a corrected form in 1231, and even until 1255, the university
curriculum was not allowed. In addition, the important Scholastic philosophers of this period,
Albert Magnus, William Auvernsky and Alexander Galetsky, showed great interest in the newly
created corpus and continued their studies (MacClintock, 1972: 224).

Before the beginning of translation studies, Arabic manuscripts from the Eastern world were
collected in European libraries. During the Renaissance, Arab departments were formed first
in Paris, then in Leiden, Rome, and Oxford. In a short time, the accumulation of this knowledge
led to the creation of Islamic encyclopedias. Like the events of Paris, Robert Grossette, Bishop
of Lincoln in England, and the English thinker, Roger Bacon, who was one of the founders of
experimental science, were among those who were under the influence of the new events.
Although Roger Bacon, who took a more Ibn Sina focus on the topic of active intelligence,
criticized Ibn Rushd for his views on this topic, it was said that Ibn Rushd took the book "Faslul-
mahal" as a model and wrote "Opus Majus" (Karliga, 1999: 269). Ibn Rushd's intelligence was
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valued for the combination of religion and rationalist philosophy that he proposed in this work.
In the view of Ibn Rushd there is a criticism of the Scholastic approach to understanding the
Quran (Seitakhmetova & Turganbaeva, 2019: 199). Academics at the University of Salerno in
[taly were also influenced by the Greek philosophical heritage. Since there were no official
prohibitions or serious objections to Christian philosophy in Italy until the thirteenth century,
as in Paris, new views were easy to spread and establish quickly (MacClintock, 1972: 224).

Conclusion

Ibn Rushd was able to come to the same conclusion by conducting a comprehensive study
of the relationship between religion, philosophy, and reason-faith, considered as a problem not
only of those eras, but also of all periods, which does not lose its importance to this day. His
conclusions on such issues as the unity of religion-philosophy and truth indicate his commitment
to the Islamic faith as an Islamic philosopher and lawyer. The second feature of Ibn Rushd is
his passion for wisdom and interest in former teachers on this topic. This interest led him to
study and understand Aristotle's works in depth, and he repeatedly wrote comments on most
of Aristotle's works. In this commentary, he revealed his philosophical depth, and secondly, he
contributed to the tradition of sharkhtau by the method of interpretation he used. Thus, Ibn
Rushd, who for centuries held the title of "interpreter"”, without having any idea about it, did a
great service to the Western world.

The intellectual structure under the influence of the church in the Middle Ages in Europe
underwent a radical transformation thanks to the Islamic philosopher Ibn Rushd, becoming
rationalistic and giving rise to new concepts that were influential first until the Renaissance,
and then until the modern period. Ibn Rushd combined philosophy and religion into one truth,
built a bridge between the West and the East, and united them in the tradition of wisdom.
What Ibn Rushd led to the rationalist movement in the Western world cannot be considered
completely independent of his scientific approach. Although the scientist was considered in
Islamic philosophy within the framework of the peripatetic tradition, the philosophers before
him reached different views on some issues from Farabi and Ibn Sina.

Ibn Rushd was one of the most important figures who formed a bridge between Islamic
philosophy and Western thought. Proving that philosophy and religious truth are compatible, he
showed thatrational thought does not contradict religious belief, but supports it in practice. This
view continued with great upheaval, especially in the West, and played a key role in Aristotle's
re-recognition in Europe in the XII-XIIIth centuries. The works of Ibn Rushd were translated
into Latin and Hebrew and caused a wide resonance in the Christian and Jewish intelligentsia.
His interpretations of Aristotle and his philosophical approach based on rational thought
contributed to the formation of Scholastic thought and the foundation of the Enlightenment
movement in Europe. Ibn Rushd's influence in the Islamic world was not as widespread as in the
West. The main reasons for this can be considered political turmoil, differences in intellectual
orientations and an increasingly strong theological tradition in the Islamic world. However,
his ideas influenced some intellectuals, especially from Andalusia and North Africa, and were
also studied by Islamic philosophers of the Ottoman era. As a result, Ibn Rushd's philosophy
influenced not only intellectual development in medieval Europe, but also the evolution of the
modern worldview. His importance to reason, logic and the scientific method became one of
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the cornerstones of the rationalist and secular schools of ideology in Europe. In this sense, Ibn
Rushd maintains his place in history as one of the philosophers who best reflected the influence
of Islamic philosophy on the European Enlightenment.

Authors' contributions

Botakarayev B.K. - formulation of the research findings and identification of the general
directions of the research activity and conclusions.

Kamalova F.B. - systematization of the article’s content, primary idea, research conclusions,
and thesis.

Ussainova A. - verification of the scientific content and execution of editorial work on the
article, as well as preparation for publication and oversight of the study’s academic integrity.

Myrzabekov M.M. - finding, compiling, and evaluating the database of article sources;
gathering information required for the investigation and application of their scientific analysis.

Conflict of interests
The authors of this work declare that there is no conflict of interests.

References

Adamson, P. & Taylor R.C. (2007). islam Felsefesine Giris [Introduction to Islamic Philosophy] (Ciineyt
Kaya, Trans). Istanbul: Hacitepe Yayinevi. [in Turkish]

Dag Nikolaus, Hasse (2007). Arabic Philosophy and Averroism. The Cambridge Companion to
Renaissance Philosophy. James Hankins (Ed.). London: Cambridge.

Dag Nikolaus, Hasse (2009). Latin Averroes Translations of the First Half of the thirteenth century.
[Electronic resource]. - Access mode: www.philosophie.uniwuerzburg.de/fileadmin/06010000/temp/
Palermo30.06.09.pdf

Ibn Rushd (1875). Risalatun-Nafs (Gerard Gilham, Trans). Beirut.

Ibn Rushd (2004). Metaphysician sharqy (Muhitdin Majit, Trans). Istanbul: Litera yayincilik. [in
Turkish]

Ibn Riisd (1992). Faslu’l-makal, Felsefe-Din iliskisi [Faslu’l-makal, Philosophy-Religion Relationship]
(Bekir Karliga, Trans). Istanbul: Isaret. [in Turkish]

Karliga, H. B. (1999). ibn Riisd [Ibn Rushd]. istanbul: TDV islam Ansiklopedisi. [in Turkish]

Kutluer, Ilhan (1996). Islam Diisiincesi Tarihi [History of Islamic Thought]. Istanbul: Insan. [in Turkish]

Macit, Fahri (1992).Islam Felsefesi Tarihi [History of Islamic Philosophy]. Istanbul: Nadim kitap. [in Turkish]

MacClintock, Stuart (1972). “Averroism”, The Encyclopedia of Philosophy. Paul Edwards (Ed.). (Vols.
1). Newyork, London.

Majid, Fakhry (2002). Averroes (Ibn Rushd): His Life, Works and Influence. London: Oxford.

Rosenthal, Franz (2007). Knowledge Triumphant: The Concept of Knowledge in Medieval Islam, 2.
Leiden-Boston: Brill.

Sarioglu, H. (2006). Ibn Riisd Felsefesi [The Philosophy of Ibn Riisd]. Istanbul: Klasik Yayinlart. [in Turkish]

Sandybayev, Zh. & Abzhalov, S. (2021). The problem of "knowledge" and "faith" in Ibn Rushd's
philosophy // Bulletin of KazNU, Religious Studies, 27(3), 4-11. [Electronic resource]: https://doi.
org/10.26577//EJRS.2021.v27.i3.r1

34 2025, Jete - Journal of Philosophy, Religious and Cultural Studies
No2 (151) ISSN: 3080-1281. elSSN: 3080-6895.



From islamic philosophy to european enlightenment: the influence of Ibn Rushd

Sarioglu, H. (2019). Ortacag felsefesi Il [Medieval philosophy Il.]. Eskisehir: Anadolu iiniversitesi
yayini, Acikdgretim fakiiltesi yayini. [in Turkish]

Seitakhmetova, N. & Turganbaeva, Zh. (2019). Inclusive Adaba humanism in the formation of person’s
identity: from Ibn Rushd to Sardar. The world of man, Vol. 2, 80, 192-202.

Uludag, S. (2004). Ibn Riisd, Hayati-Eserleri-Goriisleri ve Felsefe-Din iligkileri, Fasl'ul Makal el-Kesf
an minhaci’l-edile [Ibn Rushd, His Life-Works-Opinions and Relations between Philosophy and Religion,
Faslal-Magqal al-Kashf an minhaj al-edile.]. Istanbul: Dergah Yayinlaru. [in Turkish]

JlutepaTtypa

Adamson P. & Taylor R.C. (2007). islam Felsefesine Giris (Ciineyt Kaya, Trans). Istanbul: Hacitepe Yayinevi.

Dag Nikolaus, Hasse (2007). Arabic Philosophy and Averroism. The Cambridge Companion to
Renaissance Philosophy. James Hankins (Ed.). London: Cambridge.

Dag Nikolaus, Hasse (2009). Latin Averroes Translations of the First Half of the thirteenth century.
[Electronic resource]. - Access mode: www.philosophie.uniwuerzburg.de/fileadmin/06010000/temp/
Palermo30.06.09.pdf

Ibn Rushd (1875). Risalatun-Nafs (Gerard Gilham, Trans). Beirut.

Ibn Rushd (2004). Metaphysician sharqy (Muhitdin Majit, Trans). Istanbul: Litera yayincilik.

Ibn Riisd (1992). Faslu’l-makal, Felsefe-Din lliskisi (Bekir Karliga, Trans). Istanbul: Isaret.

Karliga, H. B. (1999). ibn Riisd. Istanbul: TDV islam Ansiklopedisi.

Kutluer, ilhan (1996). Islam Diisiincesi Tarihi. Istanbul: Insan.

Macit, Fahri (1992). islam Felsefesi Tarihi. Istanbul: Nadim kitap.

MacClintock, Stuart (1972). “Averroism”, The Encyclopedia of Philosophy. Paul Edwards (Ed.). (Vols.
1). Newyork, London.

Majid, Fakhry (2002). Averroes (Ibn Rushd): His Life, Works and Influence. London: Oxford.

Rosenthal, Franz (2007). Knowledge Triumphant: The Concept of Knowledge in Medieval Islam, 2.
Leiden-Boston: Brill.

Sarioglu, H. (2006). Ibn Riisd Felsefesi. Istanbul: Klasik Yayinlari.

Sandybayev, Zh. & Abzhalov, S. (2021). The problem of "knowledge" and "faith" in Ibn Rushd's
philosophy // Bulletin of KazNU, Religious Studies, 27(3), 4-11. [Electronic resource]: https://doi.
org/10.26577//EJRS.2021.v27.i3.r1

Sariogly, H. (2019). Ortagag felsefesi I1. Eskisehir: Anadolu tiniversitesi yayini, Agikogretim fakiiltesi yayini.

Seitakhmetova, N. & Turganbaeva, Zh. (2019). Inclusive Adaba humanism in the formation of person’s
identity: from Ibn Rushd to Sardar. The world of man, Vol. 2, 80, 192-202.

Uludag, S. (2004). ibn Riisd, Hayati-Eserleri-Goriisleri ve Felsefe-Din iliskileri, Fasl'ul Makal el-Kesf
an minhaci’l-edile. istanbul: Dergah Yayinlari.

ABTOpaap Typasisl MmaJjaiMert / Information about authors / CBegenust 06 aBTopax
Bbomakapaee Baywipycan Kyanwsnuéaiiyawsl - PhD, kaybimMa.npod., Hyp-My6apak Eruner uciam

Ma/ieHueTi yHuBepcuTeTi, JlinTany kadeapacel, Anmatel, KazakcraHs, bake.kaz.tr@gmail.com, https://
orcid.org/0000-0002-8164-8049

Jete - Journal of Philosophy, Religious and Cultural Studies 2025, 35
ISSN: 3080-1281. eISSN: 3080-6895. No2 (151)


https://orcid.org/0000-0002-8164-8049
https://orcid.org/0000-0002-8164-8049

Bauyrzhan Botakarayev, Feride Kamalova, Akmonshak Ussainova, Muratbek Myrzabekov

Botakarayev Bauyrzhan Kuanyshbayevich - PhD, Department of Religious Studies, Egyptian
University of Islamic Culture Nur-Mubarak, Almaty, Kazakhstan, bake.kaz.tr@gmail.com, https://orcid.
org/0000-0002-8164-8049

bomakapaee BaysipycanH Kyaneiw6aeeuy - PhD, acconuupoBaHHbIA npodeccop, Erunerckuit
YHHUBepCUTEeT UcaaMcKol KyabTypbl Hyp-Myb6apak, kadeznpa penvuruoefenud, AnMartsl, Kazaxcrah,

bake.kaz.tr@gmail.com, https: //orcid.org/0000-0002-8164-8049

Kamanosa ®@3pude bonramkwbi3wl - PhD, Koxka AxmeT flcayu aTbIHAaFbl XaablKapasblK Ka3aK-TYpPiK
yHuBepcuteTi, Teosiorusi dakynvreTi, linHTany kadegpacbiHbly, MeHrepyiuici, TypkictaH, KasakcTah,
feride.kamalova@ayu.edu.kz, https://orcid.org/0000-0002-9660-0152

Kamalova Feride - PhD, Head of the Department of Religious Studies, Faculty of Theology, Khoja
Akhmed Yassawi International Kazakh-Turkish University, Turkestan, Kazakhstan, feride.kamalova@
ayu.edu.kz, https://orcid.org/0000-0002-9660-0152

Kamanoea ®P3pude boaamoeHna — PhD, MexayHapoAHbIi Ka3aXCKO-TYpPEeLKUN YHUBEPCUTET HM.
K.A. fcaBu, PakynbTeT Teosioruy, 3aB.kadeapoit Penurunosenenue, TypkecraH, Kasaxcran, feride.
kamalova@ayu.edu.kz, https://orcid.org/0000-0002-9660-0152

Ycaunosa AkmoHuwak - PhD, Koxxa AxmeT flcayu aTbiHAaFbl XalblKapasblK Ka3aK-TYpPiK YHUBep-
curteTi, Teosiorusi kadegpacel, Typkicran, KazakcraHn, akmonshak.ussainova@ayu.edu.kz, https://
orcid.org/0000-0002-2092-8733

Ussainova Akmonshak - PhD, Department of Theology, Faculty of Theology, Khoja Akhmed Yassawi
International Kazakh-Turkish University, Turkestan, Kazakhstan, akmonshak.ussainova@ayu.edu.kz,
https: //orcid.org/0000-0002-2092-8733

Ycaunoea AkmoHwak - PhD, MexayHapoHbIN Ka3aXCKO-Typel KUl yHuBepcuteT uM. K.A. flcaBy,
daxkysnbTeT TeoJ0rny, Kadpeapa peaurnoBeseHu, Typkecrtas, Kazaxcran, akmonshak.ussainova@ayu.
edu.kz, https://orcid.org/0000-0002-2092-8733

Meuwip3a6ekoe Mypamé6ek Muip3a6ekyabl - duinoc.f.K., Koxkxa AxmeT flcayu aTbiHAaFbl XaabIKapasblK
Kasak-Typik yHuBepcuteTi, Teosorus dakynbreti, [inTany kadeapacol, Typkicran, Kasakcrah,
muratbek.myrzabekov@ayu.edu.kz, https://orcid.org/0000-0003-0525-9831

Myrzabekov Muratbek Myrzabekovich - Candidate of Philosophical Sciences, Department of
Religious Studies, Faculty of Theology, Khoja Akhmed Yassawi International Kazakh-Turkish University,
Turkestan, Kazakhstan, muratbek.myrzabekov@ayu.edu.kz, https://orcid.org/0000-0003-0525-9831

Muwip3a6ekoe Mypaméek Muip3ab6ekoguY - GUIOC.F.K., MeX/IyHapoAHbIM Ka3aXCKO-TypeLKUH
yHuBepcuteT UM. K.A. ficaBy, @akyabTeT Teosioruy, kKapeapa peanuruosegenny, TypkectaH, Kasaxcran,
muratbek.myrzabekov@ayu.edu.kz, https://orcid.org/0000-0003-0525-9831

Maxkanaa mypaast aknapam / Hugpopmayus o cmamee / Information about the article
Penaknusra Tycti / [loctynuia B pegakuuto / Received by the editorial office: 20.05.2025
PeniensenTTep MakyagaraH / OnobpeHa pereHsentamu / Approved by reviewers: 05.06.2025
YKapusnayra kabbliganasl / [lpunsaTa k ny6aukanuu / Accepted for publication: 18.06.2025

36 2025, Jete - Journal of Philosophy, Religious and Cultural Studies
No2 (151) ISSN: 3080-1281. elSSN: 3080-6895.


https://orcid.org/0000-0002-8164-8049
https://orcid.org/0000-0002-8164-8049
https://orcid.org/0000-0002-8164-8049
https://orcid.org/0000-0002-9660-0152
https://orcid.org/0000-0002-9660-0152
https://orcid.org/0000-0002-9660-0152
https://orcid.org/0000-0002-2092-8733
https://orcid.org/0000-0002-2092-8733
https://orcid.org/0000-0002-2092-8733
https://orcid.org/0000-0002-2092-8733
https://orcid.org/0000-0003-0525-9831
https://orcid.org/0000-0003-0525-9831
https://orcid.org/0000-0003-0525-9831

