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PREFACE.

Al-Ghezali, who lived in the eleventh century of the
Christien era, was one of the greatest Muslim thinkers, He
had an eneyclopeedic kmowledge end wrote a great number of
books on meny subjects: ethics, Islamic Jjurisprudence,
theology, metaphysics and logie, Ethics occupied a central
position in his thought, He set forth his ethical views in
meny books according to the need and interest of various
categories of his readers, S8ince his thought developed
through several stages, the books he wrote including those on
ethics are usuelly divided in sccordance with these stages,
They have been arrasnged chronologically by such scholars as
Maurice Boyges, W, Montgomery Watt, George F, Hourani,
YAbd-ar-Rehman Bedewl and Farid Jsbre., The creative part
of al-Ghazali's 1life may broadly be divided into two phases,
the early period and the later period which began from his
conversion to Islemic mysticism (sufiem). His ethical works
belonged to both periods and are coloured with their
characteristics,

There is disagreement on the authenticity of some of the
works attributed to al-Ghazali, Some ethical works ascribed
to him as of the later period of his life are of doubtful
authenticity in their entirety, while some ethicel wiks of

both periods are shown to be spurious only in part. Some
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ideas in an ethical work of a moderate size of the earller
period or, more accurately, of the transitional period, are
regerded as superseded by those set forth in his later works,

In view of these estsblished fects regarding sl-Ghazali's
works on moresls, any study of them which does mot take these
facts into consideration may not be regarded as revealing the
truth about him in its entirety, Such a study mislesds
readers and scholars with regard to al-Ghazall and engenders
various theories of his life., Unfo rtunately, all of the very
few studies hitherto made on his ethics are partly based upon
the unsauthentic books, unauthentic parts of books &nd the
books containing the superseded ideas, as they eare also based
upon the suthentic books, Besides thus mixing the non-
Ghazalian or superseded Ghazalien ideas with the genuine
Ghazalian teachings, they often failed to investigate the basic
moral principles which are explicit or implicit in his
teeching and also to give as complete &8 descriptionof it as
rossible in the length of &8 book, They are unsatisfsctory
on various other accounts &lso, Therefore, there is & need
for a study of his ethics which is based only upon those ethical
works which all the scholars have accepted as authentic end
which have not been superseded by others, Such a study
should give readers a true knowledge and understanding of this
great maen and of his thought comcerning moral problems.

The present work is an effort to meet this need, It is
a8 mew approsch to the study of al-Ghaz&li's ethicsal theory

for 1t seeks to present this theory in a reasonably complete
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form by drawing only upon meterials from his genuine works
or gemine parts of wrks which have not been siperseded,
Among the works of the earljer period, therefore, Nizén
al-fAmal (Criterion of Action) is discarded alto gether;
(reference to it is made in a few places only for the sake
of comparison), Out of the large number of the ethical
works of the later period whose authenticity has been
gererally sccepted, almost & score is selected to constitute
the basis of the present study, since to make use of all his
works would be impossible in a limited period of time,
Efforts are also mede in this work to bring to light the
principles of al-Ghezali's ethics. Sometimes it has been
found necessary to enquire into the sources of his inspiration
and ideas, This study, however, does mt seek, excepl very
rarely, to determine the influence of el-Ghaz&li's ethics upon
the subsequent develomment of ethical thought in Islam or in
Christianity - & task which may fom the subject-matter of
a separate study,

It is a great pleasure to be sble to acknowledge my debt
to all those who have helped me to bring this wrk to its
conclusion, I am grateful to Frofessor W, Montgomery Watt
for his kindly supervising it and making valusble comments
on it, and to Mrs. Phyllis Grahem for the trouble she has teken
in going through the manuscript. I also wish to express my
gratitude to the Government of the United Kingdom for finencing
me for my studies, and to the membe rs of the British Councils in
London and in Edinburgh for rendering me all possible help in

various matters during my three years stay in Britain,
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CHAPTER I
THE NATURE OF AL-GHAZALI'S ETHICS

The ethiesal theory which g8l-Ghazall set forth in those of
his works on which the present study is based was the outcome of
thought of his later years when he was living the life of a devout
sufi snd an extremely religious men, He hed, in that period, a
state of mind and an attitude towards life and the world which he
had not had previously. This state of mind determined, to @
great extent, the nature of his teachings on different problems of
morals and the sources from which he derived his views., Before
stating, therefore, the nature of his ethicel theory, it seems
necessary to discuss, very briefly of course, the state of his
mind at that time and the intellectual stages through which he
passed to reach that state, It is only then that a precise
appreciation of the nature of his ethical theory is possible,

Stages of al-Ghazali's Intellectual Evolution

(1) The earliest spiritual training which al-Ghazali received
when he was under the guardienship of a plous sifi friend of his
father was through studying the Qur'an and Traditions, stories of
the saints and their spiritusl states and committing to memory
some poems concerning passionate love ard lovem.1 This was
followed by & study mainly of jurisprudence (figh) in his native
town of Tus under Shellkh Ahmed sr-Radhkeanl at-Tisi and then at

Jurjen under Imam Abu-Ngitsl al-Isma’ili of whose lectures he took

1. M. Rida, Abu-Hemid sl-Ghazali, Cairo, 1924, p.52.
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no tes which he memorized in the three years after his retum to

1 In these three years he seems to have studied Islamic

Tus.,
mysticism (sufism) under Yusuf an-Nessdj end to have become
acquainted with the spiritual ‘'states' (_g_?_zvﬂ) of the righteous
and the 'stations' (magamat) of the gnostics (Yarifun) and also to
have undertaken some of the exercises as & result of which his
character was purified,
Al-Ghazali then went to Nishapur in L470/1077° end studied
theology, dialectics, natural science, philosophy &nd logic under
abu 1-Ma*3li al-Juwayni, known e&s the Im@m sl-Haramayn, who wes
the most &i stinguished Ash¥*arite theologian of the day and a
renowned professor at the Nizamiyya College at Nishapur.3 It
seems probable that under the Imam he studied mysticism too, for
the Imam hed been & pupil of the famous sufi sbu-Nufaym al-Ispshani
(d. 430/1038) and when he himself was dealing with the doctrines
of the sufis and their 'states' he used to bring tears to the eyes
of all pmaemt.h’ It was the Imam who introduced al-Ghazdli to
logic and philosophy. The main subject of his study under
Juwaynl, however, was doubtless dogmstic theology (kaldm), a
subject on which he does not seem to have been instructed by any
other of his teachers. In these days as & student at Nishapur
he also learnt more about the theory and practice of mysticism
1., Taj-ed-Din as Subkl, Tebagat ash-Shafifiyys l-Kubra, 1lst ed,, "
Barpt, AcH. . 432k M T g TV 157 o HereTacPlor rotorred
to as :I'absgﬁ;).

2, Margaret Smith, Al-Ghazali, the liystic, London, 1944, p.15;
W, Montgomery Wamm, Edinburgh, 1963, p.21.

3, Subki, Tabagat, IV, 103, 107.

4., Ibn Khalliken, Wafaydt al-A'yen, tr. Baron McGuckin de Slene,
Peris, 1842, 1, 413,
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from & professor, probebly of jurisprudence, al-Farmadhi
(a., 477/1084), who was a leader of the sufis there, Under his
guidance 8l-Ghazall practised rigerous ascetic anmd gﬁffstic
exerclises but he did not attain to that stage of mysticism where
the mystics begin to receive pure inspiraetion from on high, So,
he neglected mysticism and turned to theology and philosophy.1
(In his spiritual crisis of 1095 A.D. howé\fer, he came back to
mysticism, ani remained & mystic as well &s an Ashfarite
theologian until his death,)
(2) During these days as & student, as in the years that immed=-
iately followed, al-Ghaezali was greatly concerned with the guest
for ebsolutely certein krowledge, by which he meant such & krnow=-
ledge as was infal lible &nd left mo room for doubt or involved no
possibility of error, In his earliest youth he had sbandoned
naive and second-hand belief (taqlid) finding it the greatest
hindrasnce in his search for tmth.‘? While a disciple of the Imém
al-Haremayn he developed the haebit of examining theologicel
questions and controversies with the result that a sceptical
tendency grew in him which, however, was to be restrasined by the
influence of his teacher, who was a man of great depth of charsacter,
But this sceptical tendency further developed during the time he
wis 1n the camp-court (ma*askar) of the vizier Hi_zam al-lu1k3

where he ceme on the Imeam's death in 478/1084 and where he spent

1, Ibid., 14, 122; Subki, Tabagat, IV, 109.

2, M.D., tr, Watt in The Faith and Practice of al-Ghagali,
Isndon’ 1953’ Dp-20—22.

/5. Duncan B, Macdonald, "The Life of al-Ghazhll with special
reference to his religious experiences and opinions",
J.A,0,8., XX, first half (1899), 78, 82.
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the following six years ingreat favour with the vizier, About
the time of his move to Baghdad1 to take over the Chair of
jurisprudence at the Nizémiyya College in 48L/1091, &n absolute
scepticism took hold of him, He investigated the various kinds
of knowledge that he rmow hed and found all, except sense percep-
tion and necessary truths, lacking the characteristic of infall-
ibility which was his criterion of sure kmowledge. On serious
reflection, however, he found even these two kinds of knowledge
to be unreliable: first he doubted sense perception on the
ground-that when judged by the intellect it very often proves
Talse. Then he doubted those intellectusl truths which are
first principles or derived from first principles because per-
haps behind intellectusl apprehension there is another Judge
who, if he menifests himself, will show falsity of intellect in
1ts judging, just as vhen intellect manifested itself it showed
the falsityof sense in its perception. The fact that such a
supra—intellectual apprehension has not manifested itself is no
proof that it is impossible, There might come, he apprehended,
& stete when the suppositions of intellect will prove to be
enpty imeginings; that state might be death when things come to
egppear differently to man from what he beheld before, or the
ecstatic state of the gﬁffa in which things appear in a different
way from that understood by the intellect. Thus &l-Ghazali had
no prinmciple which might eneble him to regulate his thought; he
even had no faith in religion, Such a state of complete
scepticism lasted two months, At length, God, out of mercy,
enlightened his mind so that he found himself &ble to accept the

1, Watt, Intellectual, p.51; "Al-Ghezali", EI, new ed., 11,
1039a,
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necesgsary principles of the intellect - he saw intuitively that
these princinples were true, He now regained his power of
ordered thought and resolutely applied himself to a guest for
sure truth, He found those engaged in the search for truth
divided into four groups = theologians, philosophers, ta¥linmites
and sufis - and, believing that the truth must heve been attained
by one of them, began to study their views with extreme care
and earneatneas.1
(3) Al-Ghazali began with the science of theology (*ilm al-
Kalem), @ discigpline which wae founded by al-Ash¥eri and in
which he had been thoroughly trained. He found that the aim
of the theologians consisted in defending dogmas against here-
ticel aberrations and inmovetions and that they fulfilled this
aim of theirs very effectively. They also made attempts to
meet the students of philosophy on their own grounds, but these
failed because they could mt meet the demands of Aristotelian
logic which was the basis of the teachings of the philosophers,
Thus al-Ghezali wes dissatisfied mt with the doctrines but with
the method of dogmatic theology; the doctrines of the theolog-
ians he found to be sound, but their method could mot give him
the certainty he was trying to achieve.2

Al-Ghazali then turned to study philosophy in order to see
whether or not absolute truth lies in this disci pline, He was
at Baghded et that time tesching religious sciences (al-'nlum
ash-ahar‘izxa), chiefly jurisprudence, to over three hundred
students, writing trestises and giving legal decisions (fatawa),

By reading the works on various branches of philosophy in his

: % M:D., pp.20-27. 24 Ibid-' pp.27*29-
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spare time and without any teecher, he mastered the philosophy
of his dey in less then two yeears, He spent nearly amother
year reflecting assiduously on whet he had assimilated until he
comprehended how far it wes true and how far false.1 He divided
the philosophers into three groups, nsmely, the materialists
(dahriyyun), the naturaliste (:aabi‘img‘ ) end the mtheists
(ilahiyyun). The first group consisting of the earliest
philosophers denied the Creator anmd Disposer of the world and
believed that it had been in existence from a&ll eternity of
itself, Al-Ghazali looked upon them as irreligious (zanadiga).
The naturalists, struck by the wonders of creation and aware of
continmuing purpose and wisdom in the scheme of things, while
engsged in their manifold researches into the sciences of phen—
omena, admitted the existence of & wise Creator but denied the
spirituslity and immateriality of the human soul. They ex-
plained the soul in naturalistic termms as an epiphenomenon of
the body and believed that the death of the latter led to the
complete non-existence of the fommer., Belief in #eaven, Bell
and Budgment they considered as old wives' tales or pious
fictions. Beceuse they denied the future life sl-Ghazali con-
sidered them, too, &s irreligious. The thelsts were the more
modern philosophers and included Socrates, Flato and Aristotle,
Although they attacked the materialists and the naturalists and
exposed their defects very effectively, they retained, in al-
Ghezali's opinion, & residue of their unbelief and heresy. He,
therefore, looked upon them as well as the se Muslim philosophers

who followed them &s unbelievers, Anmong their followers he

1 . Ibid-. ? pp.29-30l
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found al-Farebi and Avicenns to be the best transmitters of
Aristotle's philosophy into the Islamic world. Some parts of
all that they had irensmitted he reckoned @s sheer unbelief,
some &8s gross heresy and othersfﬁbaolutely undeniable;1

Being dissatisfied with philosophy, al-Ghezali came to
examine the teachings of the Ta*limites, the perty of the
"suthoritative instruction" (taflim) also krown &s Ismailites
and géyimtes. Hie skill in logic exposed mseny greve incon-
sistencies and weaknesses of the Ta'limites. He saw that
though they profess to abandon reasoning and to depend for
apprehending the truth about anything on the instruction of a
living infallible Imém, they camnot avoid surreptitiously meking
use of it, and he found that it is practically impossible to
consult the Imam or his representative in every case, Besides
such grave inconsistenclies, he &lso noticed the shallowness of
their thought, for he found nothing beyond their accustomed
formulae.® At this time of his quest for certain truth, ale
Ghazell did not attack their comception of esoteric meaning
(batin) which is the complement of their doctrine of authoritative
instruction,

Lestly, al-Chazall turned to the way of mysticism, being
convinced that the mystics and they alone, @among the seekers
for truth, have really attained their purpose. By stmdying the
works of some eminent mystics, he gained a complete understanding
of the intellectusal aspect of this discipline and realised that
what was distinctive of it could not be apprehended by study but

only by immediate experience (dhawg), by ecstasy or by moral

1. Ibid., 'pp-30-32. 2e Ibidt’ Ppohh-ufio
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change. He realized very clearly that the mystics are men, not

of words (agpﬁb al-agwal), but of real experience (arbéb al-
E?ﬂél) and that what was necessary for him was to live their
lives and practise thelr practices, and to forsake the world.1

Just at that time al-Ghazali, who hed elready regained a
steadfast belief in God, prophethood and the Last Dasy, was
overtaken by an extreme fear, This fear was neither of the
assassination bﬁ the Batinites as Farid Jabre suggeated,2 nor of
ill-treatment by the new Seljuq ruler with whom he had bad
relations, as liacdonald is inclined to aay,3 but of the Day of
Judgement, He thought that he would certainly be punished in
Hell-fire if he did not live & God-feering life and withdrew
from vain desires, What is necessary for living such & life is,
he perceived, to sever the attachment of his soul to worldly
things by leaving this world and to advance to God; and this
could only be achieved by abandoning wealth and position and
fleeing from all time~consuming entanglements. He looked at
his present 1life, his writing and his teaching and found that
these are of no value in the face of the great facts of Heaven
and Hell, that all these were for the seke of vain glory and not
for pleasing God. Such & life would, he felt, surely cause him
to be in danger of Hell-fire in the hereafter, If he was to
hope for the eternal heppiness of the life to come, he must
serve God completely &s & poor sufi. He, therefore, sbandoned
1. Ibid., pp.5u~-55.

2. "La vie et LYoeuvre de Ghazali reconsidérées a la lumiére
des Tebagat de Sobki"™, MIDEO, 1954, pp.73-102,

3. "Life", pp.88, 98; "Al-Ghazali", EI', 11, 1L6b.

et
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his professorship and his whole career as a jurist and theologiean,
divested himself of all his wealth except what was necessary for
his own support and that of his children, end, finding himself
unable to live an upright life in the worldly Baghdsdian society,
left for Damascus in Dhu 1-Qa‘da L;BB/1095.1
(4) Converted to mysticism, al-Ghazali now comple tely devoted
himeelf to ascetic practices in perfect solitude and retirement,
He busied himself in purifying his soul from vices, beautifying
it with virtues and occupying it with the recollection of God,
in accordance wi th the knmowledge he had previously acquired by
studying the writings of some eminent mystics, In the ten
years of a vigorous moral training which he spent successively
in Demascus, Jerusalem, Hebron, the Hijsz, Iraq and Tus,2 he
advenced far along the mystic path, Many unfathomeble mysteries
were revealed to him during these years and he became fully
convinced that the mystic 'way' (?ariga) was the best way of
life for man to follow; that it was sove all the mystics who
walked on the path of God, their life is the best 1life, their
method the soundest method, their charscter the purest charecter,
The light in which they walk on the path is essentially the light
of prophecy; there is no other light to lighten any man in this
world.” This attitude of al-Ghezall towsrds sufism remained
unchanged to the end of his life, He lived & mystical life
until his death,

1. M.D.y DPP.56~59; cof, Watt, Intellectual, pp.L43, 1LO-143;
e Study of al-Ghazall", ORItNa, 135-14 (1960-61), pp.129-130.

2, Watt, Isismic Philoso and Theology, Fdlnburgh, 1963,
Pe1163  WAL-GhazBI1i", D.10398,

e M. ¥ pp.60-6‘| .
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The Nature of the Moral Theory given in the Works of the

g.f_ysti cal Period,

During this mystical period of al-Ghazali's life which
lasted from his depsrture from Baghdad until his death, he com=-
posed a number of ethical works most of which are accepted by
scholars as authentic; only parts of a few of them are re jected

1 The nature of the moral theory set

or doubted as spurious,
forth in the works of this period and o ther related problems can
be better apprehended if the central problem discussed in them
is first determined, From the preceding section it is plain
that throughout his student life al-Ghazall received some in-
struction in mystical theory and practice in addition to his
study of other subjects; then he neglected mysticism for some
time, but in course of his examination of the four groups of
seekers after truth, he retumed to it and found in it the sure
truth he had been searching for so diligently; his thorough
study of some eminent &}ﬁfi's works resulted in producing in his
mind an extreme fear of punislment in the hereafter which led
him to a life of solltude i‘t}_lly occu;:ieuif llge%ig_iOBS_ t_kngl
mgst\icfl prac}icha, with wri;:cation of the soul and refinement
of character, Thus, on the practical side his problem during
the mystical period was to prepare himself to escape from
punishment in Hell and to achieve happiness in Peradise, or in

other words, to avoid ebandomment by God and $0 gain nearness

1. Por the names of the works written during the mystical period,
their chronological order and those parts of some of  them whose
authenticity has been doubted see; Watt; "The Authenticity
of the Works attributed to Al-Ghezali", J,R.,A.S., 1952,
pp.2L4=i45; George F. Homrani; "The Chromology of Ghazali's

wmtipgs:, J.A0,8,, IXXX (1959), 225~33; °Abd-ar-Rahman
Badawi, *NuYallsfat al-Ghezall*, Cairo, 1961.
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(qurb) to Him., On the intellectusl side his problem was to
convey his thoughts and experiences to others so that by acting
on them they too might reach the same goal; for he believed
thet most men lived in the lowest depths of moral degradation
which, he thought, would certainly cause them misery in the life
to come. In the introduction to the Ihyd' and in the Muhgqidh®
he briefly described this moral degradaetion with its causes and
also expounded his maein problem, Speaking of this problem at
the time of his going to Nishapur he wrote:
"Now I am calling men to the kmowledge whereby worldly
success 18 given up and its low position in the scale
of real worth is recognised, This is now my intention,
my eim, my desire; God knows that this is so, It is
my earnegt longing that I may make myself &and others
better",
Thus the main concern of his life and thought during the sufi
period was well-belng in the hereafter.u This concern found its
fullest expression throughout his who le ethics, It determined
various espects of his morel theory. It made his ethics
religious and mysticel, &s opposed to secular ethics such as
that of Aristotle which 1s exclusively concerned with the
human Good in this life,
In keeping with his centrel problem al-Ghagali cells his
1. I, 2=3. 2. pr.71, Th, 76. 3e DPeTbe
s This is also recognised by A,J, Wensinck in his Semietische
Studien Uit de Nalatenschap, Leiden, 1941, p.167, and by watt
in his "Stu 3?' p.1§5 where he argues against Jabre who holds
that the central prdblem of al-Ghazali's life and thought wsas
certitude or how to attain certain truth about the main
truths of Islam, This, as explained in the preceding section,
was certainly his central problem at the time of his first
intellectual crisis; in regarding this as the main problem
of al-Ghazéli's vhole life Jsbre seems to have over-

emphasised al-Ghez#li's earlier thought and neglected his
ideas during the mystical period.
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ethics the science of the path of the hereafter (*ilm tarig
al-akhira), the path trodden by the prophets end righteous

28 =
ancestors (as-salf as-salih). He also calls it the science of

devotional practice (*ilm sl-mu*amala). In the works composed

during the mystical period he does not seem to have used the
phrase film el-akhlag for ethics, Thus, al-Ghazall gives two
names to his ethics, and in this he seems to have followed the
gﬁfiﬂ.1 Ethics, in his opinion, is a study of certain religious
beliefs (1ftigédat) and of rightness and wrongness of action for
the purpose of practice and mok for the sake of mere knowledge,
Study of action includes the study of actions directed towards
God, of sctions directed towards one's fellow-ms&n in family and
in society, of purification of the soul from vices and of
beautifying 1t with virtues. Thus the scope of al-CGhazali's
ethics 1s very wide and this is a characteristic of gﬁfi ethics.
This may be made clearer by considering the scope of the Huslim

% He

philosophers' ethics which he reproduced in his nagé?id.
says that they divided the science of wisdom (al-*ilm al—?ikmi),
into two parts. One deals with man's sction and is called
practical science (*ilm *small)., By it he knows the types of

action which are means to his well-being in this life as well as

(Heréinafter referred to es Qut); Al-Hujwiri, Kashf al-Mahjub,
tr. R.A, Nicholson, London, 1911, pp.8o, 115 Hereinaiter -
referred to as Kashf), In the M,'A, (p.54) & work composed
Just before his conversion to gﬁ?iam al-Chszali used 'ilm al-
skhlagq for ethics., Here he seems to have followed a
philosopher, Avicenna, since the classification of the prec-
ticel science given here egrees with Avicenna's division of
the practical sciences in his gsh-Shifa’: Introduction, ed.
Ibrahim Madkur (U,A.R, Wazarast al-ma'8rif al-'Umumiyya,

1952), pF.12-1& end in his Fi_Aqsém al-'Ulum el-"Agliyys in
Tis®Rasalil fi-Hikme wgt-Tabl 'Tiyysy 63I?67’T§637”%57¥§3;107-8.

2+ DPpel3L4=36,
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in the next, The other part is that science by which man knows
the existences as they really are and is called theoretical

science (film nazari)., Practical science is divided into three

parts. One is the science which regulates & men's dealings
with others in society in such a way that they may cause him
well-being in this life and also in the next; it finds its
perfection in political science, The second is the science of
man's behaviour to the members of his family (ehl el-menzil);

by it he knows how he should live with his wife, children,
servants and so on, "The third is ethics ("ilm al-akhlag)
dealing with that which men should achieve so that he may be
good and virtuous in his cheracter-traits and quslities.™ Thus
the Muslim philosophers in al-Ghazali's view,regerded ethics as
g practical study dealing only with the qualities of the soul,
i.e., virtues anmd vices; man's conduct in his family life, in
social relastionship and in the sphere of politics falls outside
the scope of their moral theory. In the fungidh also he spesks

1 Tnis view of al-Ghezall

of the narrow scope of their ethics,
on the subject-matter of their ethics is true so far as Avicenna
is concerned, since it is he who divided sciences in this way.
Abu-Nesr al-Farsbi's classification of sciences is different; he
regarded ethics not as & separate subject but as included in
politics,?

Al-Ghazali separstes politics from the scope of his ethics,

snd in this he is following his sufi predecessors and also a

10 M.D., 9-38-
2, Inga’al-Ulum, ed., TUthman Amin (2nd ed. Cairo: Dar al-Fikr

al-vArabi, 1949), pp.102-103; Al-Milla wa Nusus Ukhra, ed,
Muhsin Mehdi (Beirut: Dar al—hiasﬁiq, T968), PDe69=10.
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philosopher, Avicenna, who differed from the great Greek moral-
ists and from al-Farabi on this question, Al-Ghazall gives
reasons for his view, He says that ideal govermment in the
Islamic community is based upon the rules of Islemic Juris-
prudence (figh); since these rules are derived, through men's
reasons ('ugqul), from the four sources (g?g) of the Shari‘a,1
the Islemic state i s practically founded upon the Sharifa; in
this way an ideal Islamic community has divinely-given character
or structure and it is through the membershipof such a
community thet a man attains salvation.2 Now the mles of jurise
prodence are derived from the four sources for the purpose of the
good ordering of secular affairs; the Jurisprudents are the

learned men of this world ('ulema’ am‘!.--en.lrxx_@l_)._3 They supply the

ruler with canons with which to govern the people in such a way
that justice, peace and harmony preveail in the country; the rules
of government have no concern with maen's well-being in the life

to come, the central problem of ethics. The judgements of the
Juriesprudents as to the rightness or wrongness of actions
directed towards God and towards man are based upon this-worldly

considerati ons only, nsmely whether these actions have fulfilled

1. I.D.’ I' 15.

2, cf, Watt, "Reflections on al-Ghazéli's Political Theory"
G,U.0.8,R., XXIy 14, 17, 18, 22,

3. However, those Jurisprudents who do not devote themselves
exclusively to the science of jurisprudence but are employed
in the science of the soul and the observance thereof, are
regarded as learned men of the hereafter ('ulamd’ al-gkhira).
The leaders of the five well-known schools of 1slamiC juris-
prudence are included smong them, Each of these le aders was
a worshipper of God, an ascetic, a8 learned man, versed in the
science of the hereafter, a jurisprudent well info med in
man's affairs in this world and a devotee to God's face;

833 _I.L.I?." I-’ 22-26.
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the formsal requiremeﬁts of the Sharifs and thereby rendered
their doers immune from punishment by the ruler; considering
these actions from the viewpoint of other-worldly well-being
is outside the domain of jurisprudence and, consequently, of
politics but belongs solely to ethics. Thus the canons of

politics (gawanin ag-giyeésa) which are the seame as the rules

of jurisprudence &are sepsrate from the moral rules. They are,
however, useful to morality in the sense that by the good order-
ing of worldly affairs and by establishing justice and peace in
society they facilitate the cultivation of morslity; it is only
in a society where life and property are secure that ethico-
religious duties can perfectly be performed, and such a societly
can only be created by the state - the reason why al-Ghazali
often repeats Nizam al-kulk's dictum, 'religion and state are
twins'.) In this wey politics mdfurispmdence have only an
indirect connection with ethics. In themselves they are
subjects separate from ethics and this is very clearly explained
in a passage of the Qy}’.z

Al-Ghazdli's separation of politics from ethics is linked
up with the individualistic nature of his ethics, In the Greek
period the Greek city state formed the background of the moral
life, and the man who performed his duties &s a citizen was
regarded &8s & good man; morslity was thus & fundamental part of
politics, This outlook cheénged in the mediaeval period; the
breaking up of the Greek city states in the fourth century B.C,
and the develomment of spiritusal religions such as tl)h.l:’ientiarx:l'l;sr,/wl

1. I,D., I, 16~18; cf, Wett, "Reflections" pp.17, 18, 23.

RadaDey L4 16,
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Islam aided an advance towards an individualistic outlook,
These religions emphasised the individusal for it is the indiv-
idual soul which is destined to personsl immortality, They
teught that man looked on the outward appearance but the Lord
looks on the soul. So more attention was to be given to the
inner aspect of morality; it wes man's inner motive that indi-
cated his true spiritual state end fitted him for the life of
Parasdise, which was the true aspiration of every mean, Influenced
by such religious teachings, the sufis, al-Ghazall among them,

1 Thie kind of

presented individualistic systems of ethics,
ethics encoursages personal interest in morality. Moral stand-
ards are not accepted in it as parts of the moral atmosphere

of society. To be good 1is taught to be an individual matter

and is sometimes actuslly thought of as being for the advantage
merely of the individusl himself, Individualism is the assertion
by the individual of his own opinions and beliefs, his own
independence and interest as over against group standards,
sauthority and interests,

In accordance with the centrsl problem of his ethics al-
Ghezall gives his view of the purpose of ethical study. There
are three chief theories about the purpose of studying ethics:

(a) Ethics is a purely theoretical study, seeking to understand
the nature of morality but with no purpose of affecting the
conduct of the man who studies it, (b) The chief purpose of ethics
is to influence our actual conduct, (¢) While ethics is primarily

a theoretical subject which is concerned with discovering the

truth sabout moral matters, there mpst be in the course of

1., ef, Watt, Intellectual, pp.132=-33,
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ethical investigation & constant criticism of existing standards
of morality, so that ethics becomes a practical subject almost
in spite of itself, Al-Ghazali agrees with the second theory,
He says that the study of 'the science of devotional practice’
is meant for practice; the alm of practice should be to improve
the state of the soul so that well-being may be achieved in the
hereafter.1 This study has value only beceause wi thout. it good
end bad cannot be perfectly sought or a701ded.2 Morel principles
are to be learnt with a view to appiying them to practical life,
As a corollary of this theory, al-Ghazali says that an individual
is required to study only those actions and beliefs that are
relevant to him; thus, if he is engaged in a particular kind of
trede he is required to kmow its ethics only.” Al-Ghazali even
goes so far as to say that knowledge which is not acted upon is

4 In so0 strongly emphasizing practice

no better than ignorance,
as the purpose of ethical study, el-Ghazall is influenced by
the Qur’an and Tradition., He quotes & verse on the strong con-
demnation of those who have knowledge but fail to act accordingly.
He also quotes 8 Tradition in which the Prophet is related to
have described the heavy punishment to be inflicted upon those
who do not transform their knowledge 1nto action.5
Al-Ghezdli's ethics may also be epitomized as teleol&é\gl
for they evaluates acts by referring to their consequences. It
teaches that man has & supreme end which is happinese in the

he reafter; acts are good if they produce such effect on the

1. -I_hn', IV’ 272' 273’ III' 31*3. L". Ibid.’ III’ 8.
2’ Ibid.' III' 3314-38. IV, 19-21. 5. Ibid., I. 31 3.

G oL e SN T i
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soul as wuld lead to that end and bad if they prevent the soul
from attaining it. Even devotional acts like ritual prayer,
etc, are good because of their good consequences to the soul.
(Indeed, al-Ghazali's ethics may be regarded as sn ethics for
the soul as it may be called & happiness theory as distinct from
hedonism, the view that pleesure is the supreme good)e Thus
acts are regarded as good or bad if they are conducive or
detrimental to an objective end; 1in themselves they have no
eautonomous intrinsic moral value, Such & theory is called
teleological which is identicel with the consequence theory of

ethics, Hedoniem, eudeimonism or happiness theory and

perfectionism &ll fall under this category, In his view of
ethics as teleological al-Chazali agrees with/philosophera.
Aristotle's concept of teleology in ethics is well-known., He
was followed by Muslim philosophers like Avicenna, al-Farabi
and Miskawayi\ for they all judged the goodness or badness of an
act in terms of its consequences in promoting or preventing
heppiness (safada). Al-Ghazdll is agasinst the Hu¥tezilites
who maintain that goodness (_'h_u_gg) and bhedness (g_v.m_h) are values
intrinsic to morsl acts and that the Sharia commends or pro-
hibits acts because they are in themselves good or bad, Such
8 doctrine is called dentologicel theory as against the tele-
ological. Al-Ghazall agrees with the Ashfari tes only in hold-
ing thet scts have no intrinsic moral value, The latter further
say that an act is good simply because God commands it - bad,

because He prohibits it; all escts are in themselves morally
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neutral,1 Such & doctrine is called an attitude theory as
sgainst a consequence theory of ethics. One aspect of the
problem of the moral worth of an aet is the manner of knowing
it s worth and this leade us to the study of the place of resson
etc, in ethics,in meny of-his—works,

Al-Ghazall explains his view of the place of reason etc,
in ethics in many of his works. In the first 'book' of the
Inya' he puts it in his division of the sciences, He class-
ifies them into religious (gharfiyya) and mon-religious
(ghayr ahar‘ixxg) sciences. A religious science is received
from the prophets, A mon-religious science is learned by
reason 8s in methematics or by experimentation as in medicine,
or by hearing &s in language, Non-religious sciences are
divided into those commeniable, e.g. medicine and methematics,
those condemnable, e.g. magic and talismenic sciences, and those
permis sible, e.g. history, poetry, etc, The praiseworthy
religious sciences are of four kinds, namely the sciences of the
sources (usul), sciences of the branches (fura®), sciences of
the preludes (mugaddemat) and sciences of the supplements
(mutemmimat), The sources are four - the Qur'an, The Sunna
or the Prophet’S stendard prectice (es enshrined in 'sound'

Treditions), the Muslims' consensus (ijma) and the Compenions'

Tredit ions (athar as-aa}gﬁba). The branches are derived from

1. For the reason for the Ashfarites' view and for their
arguments against the Mu®tazilites’ theory, see Michael Marmura,
"Ghazall on Ethical Premises, P,F., (New Series), I (1969),
397-394; Hourami, "Two Theories of Value in Mediseval Islem",
M.Wey 50 (1960), PDP.269~76. Marmurs wrongly asserts that
al-0hazali's ethics is mot teleological end so he wrongly says
that al-Chazall does nmot agree with Avicenna on this point,
Indeed, not only his moral theory but his view of nature is
also teleological for he believes that God created every
object so that it may serve some end or purpose,
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these sources, not literally but by epprehending their meening
through men's reasons (fuqul)., Thus their meanings are widened
until & meaning differing from the literal is ind icated., An
exanple of this 1s that the Prophet said "The judge should not
sit in judgement while angry", Reason says that this Tradition
also means that he should not sit in judgement while constipated
or hungry or suffering from & painful disease, The sciences of
the branches are two, namely, jurisprudence and that which deals
with the well-being in the hereafter, This latter is the
science of good and evil character-traits and conduct proceeding
from 1'.hen'~..‘I Thus, ethics is described here sgain as a religious
science derived, through reason, from the sources of the Sharifa,
The function of reason is only to understand their meeaning.

In the third part of the Ihya’, al-Ghezali again speeks of
the sciences in connection withﬁ the method of knowing them, He
here divides them into the rationsl (fagliyya) end the religious
(sharfiyya). The former are defined as those learned by reason

and are divided into necessary sciences (al-'ulum sd-daruriyya)

and acquired sciences ( al-(ul"um al-muktesabs). Rational

sciences are sgain divided into this-worldly sciences, e.g.
medicine, mathematic s, astronomy, etc. and other-worldly
sclences dealing with good and evil character-traits and conduct
proceeding from them and with the kmowledge of God, His
attitudes and wo rks, Religious sciences are defined as tlose
derived from the prophets and revealed books accepted as
authority (taglid). By means of these sciences man can purify

his soul from vices and achieve perfection. Thus, ethics is

D O TR o §
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described here as & rational science and also as a religious
science, Al-Ghezall reconciles these two views by saying that
reason and the Sheri®a are complementary to each o ther; reason

alone is insufficient in moral life and so is revelation; both

need to be combined.,’

"Rational sciences are insufficient fHr health of the
soul although it is in need of them, 8s reason is
insufficient in continuance of the means of health of
the body but needs to know the properties of medicines
and drugs by learning from physicians, for mere reason
does not guide to it, but its apprehnension after hearing
is not possible except by reason. So hearing is
indispensible for reason and reeson is indispensible for
hearing, One who calls to pure following in complete
isolation of reason is ignorant and one satisfied with
mere reason indeperndent of the lights of the Qur’an, anmd
the Sunna is deluded. Take care not to be inone of
these groups and be a2 reconciler of the two principles,
for retional sciences are like foods and religious

scl ences are like medicines and @ sick man is harmed by
food whe n medicine is s sent, Similarly, the care of
the diseases of the soul 1s not possible except by the
medicines derived from the Shari'a... One vho «eee
becomes satisfied with the mtional sciences 1s harmed
by them 2s a sick man is harmed by food. The imaginsation
of the one who imagines that retional sciences are
contrary to religious sciences and that reconciliation
of them is impossible is an 1imaglnation proceeding from
blindness ocx_mrringzin the eye of intelligence

(Yayn el-basira)."

Having thus described ethics as & religio-rational science,
al-Chazall explains the method of krmowledge in mysticism end
relates ethics to 1it, He says that the kind of knowledge which
is ot 'necessary' is achieved sometimes by learning and et
times as & gift from God, If it is a gift it may be given
through the int ermediery of angel or without any intermediary,

1. Ibvid., III, 14, 15; ecf, Hourani, “"The Dialogue between
21-Chazali and the Philosophers on the Origin of the World",
M, W.5% (196%) 310-14; Vatt, Intellectual, p.150. For the
Viewe of the Mutezilites and the Ashe’'rites, see Marmuray
"Premises", pp.394, 296-97.

TR b e e
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The former is celled revelation (w_aclgg) which comes to the proph-
ets and the latter is inspiration (ilham) or mystical intuition
(kashf). Divine mercy is open to all, but only these people
can attain knowledge by mystical intultion who have completely
purified their suls from vices and beautified them with
virtues,1 for at this stage there develops in the soul & power
by which it "sses" the truth; it knows the truth directly
without any reflection or reliance upon suthority. Even be-
fore the cmompletion of purification some knowledge of good and
bad and of the unseen world 1is directly achieved, The mystic
directly knows sometimes @&out the rightness or wrongness of
individus&l actions, sometimes sbout & class of action and at
times about some individual moral rule by which to judge actions
to be rMight or wrong. He also knows the reason why an action
is good or bad, Intuition does not simply state the moral
worth of an action but also elsborates on this matter, Thus
nystical ethics does not leave open the possibility of extreme
subjectivism,

In the Ihya', then, al-Ghazali recogrises the place of
reason, revelation and mystical intuition in moral life, In
the Mul idh, too, he approves them all: ocomcerning his real-
isation of warious truths sbout moreals during the period of his
retirement he says that he had realised them partly by immediate
experience, partly by demonstrative knowledge and partly by
acceptance in fai th.2 Regardi ng the philosophers' ethical
teachings he says, "If they are reasonsble in themselves ami
supported by proofs end 1 f they do not contradict the Book and

1, Ibid. 2, M.D., DPP.68=T1.
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the Sunna, then it is not necessary to sbstain from using them."1
Here he i s approving both reason md the Sharifa, The function
of reason in understending revel ation i s rereated in this work:
the prophets are the healers of spiritual disesses or vices,
The way in which ritual prayer and o ther positive precepts of
the revealed Lew effect purificationof the soul is known fo
them not by resson but by the light of prophecy which is higher
than reasson. One must accept thelr statements as true, The
only function of reason is to inform men t hat the pro thets are
healers o f spirituel diseases, for being unsble to apprehend
what is lmowable by the eye of prophecy, reason entrusts us to
prophetic revelat ion, It cenmot proceed further, In what
lies beyond, it has no part, save the understanding of what the
prophets communicate to 1t.2 Regarding kmowledge o £ good and
‘evil by direct experience &l-Ghazali says that the prophets have
had the di rect vision of the trmuth, in respect of all that is
dealt with in revel ations; should any o ther person walk along
their way, he too will come to know something of truth by direct
vis:l.on.j

Thus in a work (i.e. the M) whose composition started
in the beginning of the gﬁri period of 21-Ghazali's life ani in
& book (i.e. the Mungidh) composed one year or two before hise
death, he speeks of the place of reason, revelation and mysticel
intuition in moraslitye. A similar view is fhbund in the works
of the mid-sufi period,

1. Ibid., p.ll.
2, Ibid., pp.69, 70, 77-78, 79, 80, 83.
3. Ibid., pp.81, 83,
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Composite Cheracter of al-Ghazali's Morel Theory.

An importent feature o f al-Ghezali's morel theory is ite
compos ite nature, This can be shown by an investigetion into
the sources of his ideas. It is true that such an investi-
gation can by no measns be exhsustive, yet his own statements
gbout the sources and also the study of his thought eneble one
clearly to see the composite charecter of his theory. The chief
source of al-Ghazali's ideas is the writings of his sﬁrf pre-
decessors which he studied just before his conversion to gﬁffam.
He mentions them as al-lakki's Qut, Harith al-luhésibi's works
and verious scattered statements (mutafarrigat) of al-Junayd,
ash-Shibli and Pou-Yazid sl-Bistsmi and other discourses of
leading mystics, The Qﬁ seems to be one of the sources through
which al-Chazali becomes acquainted with these scattered sayings
and discoursas,1 for this work contains more sayings of mystics
and godly men than eny other of the above mentioned books,
Although el-Ghazali does not mention Qusheyri's Riséla and
Hujwiri's Kashf as his sources, it is certain® that he is
influenced by these also, All these books were primarily
conce rmed with well-being in the hereafter. Al-Mekki and al-
lﬂul"xﬁsibi eimed at presenting @ complete system of ethics dealing
with this problem. They sought to bring sbout a perfect re-
conciliation be tween gﬁfim and the teneks of Islam, Al-
Ghazéli is influenced by them in two ways, nsmely in the main
trend of most of his teachings end in the ideas and illustrations
of whieh he makes use in his works - very often their teachings

1. Ali Hessan Abdul-Kader, The Life Personality and Writings
of al-Junayd, London 1962, Pe 50

2, Subki, Tabagadt, IV, 126.
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form only the basis of his thought and sometimes they are
directly borrowed to serve his own purposes. Their ethics,
however, was in al-Ghaz8li's view, incomplete in scope end
defective in exposition.1 He, therefore, setsout to construct
a comple te system of morasls free from defects but on the lines
suggested in the works o f his §'ﬁﬂ predecessors. The especial
characteristics of his greatest ethical work, the Ihya', osre
described as follows:

"It is true that men have written seversl works on some

of these matters, but this one differs from them in

five weys: First, by clari fying what they have

obscured and elucidating what they have treated casually.

Secondly, by arranging what they have disarranged and

orgenisi ng what they have scattered. Third, by con-

densgi ng what they have eleborsted ard correcting what

they have spproved, Fourth, by deleting what they

have repeated and verifying what they have set down,

Fifth, by determining ambiguous matters which have

hitherto been unintelligible and rever dealt with in

any work,. For gl though all have followed one course,

there is no reason why one should not pmﬁeed independently

and bring ® light something unknown ..."

These improvements al-Chazalli sometimes makes by drawing
upon materials from revealed books and the Sunna of the Prophet,
The revealed scriptures by which he 1is influenced are more than
one, They are the Qur'an, the Gospel, the Torsh, the Pselms

and the Leaves of Abrsham, Statements quoted from the last

1. Cf. Smith, "The Forerunner of al-Ghazeli",/3ld., 5p.65-78 _

where he di scusses al-Ghazali's indebtednes’s to al-Nuh#éeibi;
he says that Muhasibl was the most prolific writer of ell the
sufis whose works al-Gheazéli studied and ®© him al-Ghazali
owes more of his teachings thaen has been generally realised;
A.J. Arberry, Sufism: An Account of the liystics of Islam,
London 1950, p.68 where he says that al-Kekki's QUt "ie of
primery importance as being the first and a very successful
attempt to comstruct an overall design of an orthodox  _
sufism.,” Thiswork "was carefully studied by el-Ghezall
erd exercised a mnsidersble influence on his mode of
thought and writing."

24 I.D., I, u.
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three are few, References to the Gospel are many. Al-Ghaz@li's
occasional statement "I saw in the Gospel that ..." proves that
he read t he Arebic traenslation of the Gospel text, What
version of the Gospel text he read is uncertfain but tfzre is

teCcco

little doubt thaet it was the EEttrnew's Go spelX f?bm which he

quotes.1 Of all the revealed books it is the Gur’an on which
he depends most, As for the detailed knowledge of the Sunna
he seems to have acquired it from the §ﬁfia' works especially
the Qut of al-Makki which contsins & large number of prophetic

tradition32 and also from his study of a few books on Tradition,

cad —chSlov
It is true that al-Ghazali is not wz'u—veraed in the science of 7
0’1/“75&!/«5&#;’.5 Sed/\% mdin abix - Sahl Q'I'Hq'éé "‘,
Tredition, but in his days as a student he studied Bbu-Dawad's
Sunan under al-Hakimi at-Tusi and also Ahmad Shaybani's work on

the Prophet's birth unier the Sl’irkh al-Khquri.3 There are

1. S.M, Zwemer, "Jesus Christ in the Ihya' of al-Ghazali", m.w'.’ﬂff’”i’
p.ilili, However, Constance F, Padwick who studied these
cquotations of al-Ghazdll from the Gospel which Zwemer hed
collected in his article said, "Although some of them
approach the text of Matthew, and two ..... use the actual
words of that Gospel, these are not the citations of a
scholar with the Gospel before him", SHe then tried to trace
the story of the sources used by al-Ghazali for references to
Christ. See hﬂx' article "Al-Ghazali and the Arabic Versions
of the Gospels.", M.W.,5 "}V pp.130-L0,

2. Since his safi predecessors used to support their teschings
by Treditions without exemining their validity, meny
Traditions in their works were spurious, Because al=-Ghazdli
copied from their books many Traditions in his books also are
found false, Moreover, he haed the habit of writing
Treditions from memory (cf. Mecdoneld, "Life", p.76;
Hourani, "Chronotogy", P.232); 4in doing this he could not
escape from error altogether. The spurious Traditions _are
collected in Subki's Tabagat, v, 145-82, Ibn-sl-Jawzi, a
Hanbslite traditioni an opronent of the sufis accused
8l-Ghazdli of writing the 1 8’ for the aifis md f'illing it
with false Traditions. ie TgPlis iblls, Cairo, 1928,
Pe165 8lso DPDPe353=~55.

3. Subki, Tabagdt, IV, 109, 11T, 127,105
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also indications in the Ihya' and the Kimiya®' that, while
composing these w rks, al-Ghazali consulted the §_§_.h1;1'}_ of al-
Bukhari and the Sehlh of Muslim, A systematic study of the two
latter w ks, however, was mot underteken until the closing days
of his life.w The ethical ideas derived from the revealed books
and the Sunna are cometimes kept intact and at t imes satursated
with mystic al colour,

Al-Ghazdli also seems to have derived ethical ideas from
philosophic 8l works on morals, In his time two kinds of these
wo rks were aveai leble in the Islamic world., One was the Arabic
translations of Greek works on morsl philosophy and the other
was the wrks of the Kuslim philosophers and of a few Christian
trenslators and commentators such as Yahya ibn-*Adl and Qusta
ibn-Luqa. Al-Ghazall seems to have had direct acaintance with
the ethical works of Plato and Aristotle for in the Mungidhﬂ’ he
speaks o f Aristotle's criticiasm of Socrates and Plsto and his
dif ference from them and this indicates that al-Ghaz@li studied
their works, There 18 no proof of his direct acquaintance with
the later Greek works on moral philosophy but he might have known

2

them through the Muslim thinkers' works, As for the ethical

1% pp.32, 53. T W2 70,777

2, Simon ven den bergh in his two articles, "The 'Love of God!

in Ghazali's Vivification of Theo lo J:.8.3% 5 1 (195%6),
305-21 and "chazell on 'Gratitude %warﬁa Goa' and its Greek
Sources", 8,1., VII-VIIII (1957), 77-98, claims to haeve found
the sourcea Bof some of al-Ghazali's mystical thought in the
ethicel works of the Stoics and the Neoplatonics, He
believee ("Gratitude", p.88) that "Ghazalli was acqueainted
either directly or more probebly indirectly with the se works",
It is true that some of these wrks in their Arsbic trans-
lations were availeble in the Islamic world in al-Ghazali's
time but he never mentioned any of the later Greek morslists
in any of his books, so that there is no indicationof his _
being di rectly ecquainted with them, “Abd- ar—-Rahman Badawl
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works of the Muslim philosophers 1t seems certain that he studied
most of them: He himself salid that he thoroughly studied the
works o f el-Farebi and Avicenna, He speaks precisely sbout the
content of the Rasa’il of the Ikhwan a§-§8r5.1 Sometimes he
criticises ar-Razi's view, Some passeges of his wrks have
their parellel in the works of al-Kindi and Miskawsyh, All
these suggest that he studied the ethical works of these Muslim
philosophers.

Many of al-Ghazali's ethical ideas are similar to those in O'bQﬂ-r‘
philosophic al wo rks, The similarity is mostly in the meaning
and in a few cases textual, DBecause of these similarities one
tends to say that al-Ghezali derived materials from these works.

Some of his contemporaries did 1n fact maintain this view, He

replied to them sayingaz

"They think that these statements’ are teken from the
works of the ancient philosophers (al-awa'il), whereas
the fact is thaet some of them are the product of re-
flections which occurred to me independently - it is not
improbable that one shoe should fall upon amther shoe-
mark - while others come from the revesled Scriptures,
eand in the case of the majority the sense though perhaps
not the actusl words are found in the works of the sufis,
Suppose, howevert that the statemerts are found only in
the philosophers' books, If they are ressonsble in
themselves and supported by proof, and if they do not

contd. in his article, "al-Ghazali wa Masadiruh:zl-Yunéniyya",
in Abu-Hemid sl-Chez&li fi adh~-Dhikra al-ii? awiyya
at-Tasi®a 1i Wiledil, ed, Zeki Na Mahud, Celro, Ty DD
22T=37, tried to relate al=-Ghazall's thought on a mystical
virtue with Hermetic wisdom, Here too there is no proof
of his direct acquaintance with it,

- 1 HID'! pp.lﬂ, 530 £ MODQ’ Pp-ll-o-'lﬂo

3, These statements sre described (M.,D., p.40) as "Some of the
statements in our published works on the sciences of_the_
secrets of religion (ba*d al-kalimét fi tas@nifind £i*ulum
asrar ad-din)", The works mentioned here are obviously
referring to al-Ghaz&li's ethicel works, That by these
statements he me eans ethical statements 1s evident from the
fact thet he speaks of them when criticizing the
philosophers' ethics.
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contradict the Book and the Sunna, then it is mot nece-
ssary to sbstain from using them. If we open this
door, if we adopt the attitude of ebstaining from every
truth that the mind of & heretic has apprehended before
us, we should be obliged to abstain from much that is
true,

In the first half of this passage sl-Ghazglil denies that
he took any of his statements from the philosophers' works. In
the second hsalf he is only expressing his attitude towsards their
ethics, This attitude he explains in other passages ssying
thet their ethics is an amslgem of true and false principles,
The true principles have thelr sources in the teachings of the
prophets and the mystics while the false principles are the
philosophers' own, and they mingled these with the true principles
from an evil motive, namely, to deceive the men of wesak
intelligence, to meke them readily accept their own false views,
All these he puts in the following passsge:

"Their whole discussion of ethics consists in defining
the cheracteristics and moral constitutions of the soul
and enumerating the various types of sul and the
method of moderating and controlling them, Thisg they
borrow from the tesching of the mystics ,... In their
spiritual warfare they have learnt sbout the virtues
and vices of the soul and the defects in its actions,
and what they have learnt they have clearly expressed,
The philosophers have taken over this teaching and
mingled it with their own disquisitions, furtively
using this embel lishment to sell their rubbishy wsares
more readily. Assuredly there was in the age of the
philosophers, &s indeed there is in every age, & group 4
of those godly men of whom God never denudes the world",

1. M,D., pP.38. Al-Ghaz®li's belief sbout the sources of the
good elements in the philosophers' ethics seems to be true
only partial ly. Their wo rks dubtless contain citations
from godly men's ssyings. He mentioned (M.D., p.41) how
the Brethren of Purity cited in their treatises a great
number of Qur)anic verses, prophetic traditions, early
Muslims' account and mystics' sayings. 1In his Tahdhib,
Miskewayh, besides citing Qurdénic verses, quoted or re=-
produced prophetic traditions in fifteen places, abu~-Bakr's
saying in two places, and al-Hasgan's statement in one place;
he mentioned the prophets Abrshsm and Adem in one place, the
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Because of this smalgamation, al-Ghaz@li says, the sound
elements in philosophic ethics have not become unsound nor have
the unsound become = und, There is no harm if one accepts the
sound elements rejecting the unsound, But (&) since the
general public are incapable of distinguishing them and (b)
since the high opinion which they form sbout the philosophers'
ethical books by seeing in them the prophets' maxims ani nystics'
sayings gradual 1y leadsthem to slip into the philosophers' false
views, the genersl public must be prevented from reading these
books, There is, however, m harm if scholars study them and,
separati ng out the truth from the falsehood,accept the fommer
and convey it to those who need guidance @ out moral matters,
But scholars must refrain from reading them in the common men's
presence lest they may imitate them "just as the snske charmer
must refrain from touching the snake in front of his small boy
because he knows that the boy imagines that he is like his father

contd, _ Companion *Ali in four places; he appealed to the

eri'a in twenty three places and to the Sunna in one, Thus
the philosophers took many of their ideas from the prophets
and the mystics, But their works contaln at least a few
ideas which are sound even in al-Ghazali's opinion (for these
are found in his wo rks also) but are not found in the gifis'
books. Hence his view that all that is good in the phil-
osophers' writings comes from this source is not wholly
correct, Since many of the good principles in the phil-
osophers' works are reelly teken from,prophets and the
mystics,it may be szid that T.,J, de Boer is not whol ,
correct in his statement in his "Ethics and i&oralitylflﬁualim)”,
E,REsy IV, 508 that 2l -Ghaz8ll is wrong in saying that the
philosophers took ethical theories from the prophets and the
mystics, Al-Ghezgli's view that the philosophers' motive
in incorporating in their books conceptions from the prophets
and the mystics 1s not in sgreement with the general opinion,
The general belief is that the philosophers' motive was to
reconcile the Islamic tenets with the theories they received
from the Greeks,
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and will imitate him, end must even caution the boy by himself
showing caution in front of him".“

Thus al-Ghazall finds no ham in accepting those ideas which
are sound in the philoso phers' ethical works, A first-rate
scholar, he is in a position to distinguish them from false views.
The question now arises as to whether he really has taken the
sound views from their works, In a passage quoted above he
answers in the negative. 1In that passage he says (a) that the
majority of those of his ethical teachings which are similar to
philosophers' views come from the sufis' works. This statement
will be true if such teachings ere also present in these works
which he thormughly studied. Now if one carefully studies the
works of al-Makki and al-Mvhésibi, one finds in them the majority
of these teachings. The only difference is that in these works
these teachings are not as clear, elsborate and systematic as in
al-Ghazali or in the philosophers., (b) Al-Ghazéli slso says
that some of his views which are similar to the philosophers'
ideas he took from the revealed books, There is no doubt about
it for the doctrine of the mean, ete, which are philosophic are
also teught by the Qur’an and the Sunna,

There are, however, some teachings of al-Ghazali which are
found, in & more or less similar fo rm, only in the philosophers'
works, Examples of these are his conceptions of the faculties
of the soul, the basic virtues and their sub-divisions and so
forth, (¢) He claims that such views are the product of his own
reflections and that their similarity to philosophers' idess is
only accidental. To ascertain the truth of this claim it is

1. M. s PDe 39"""3.
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necessary to mention the nature of independent reflections in
the case of moral matters,

At the level of reflection moral law is not regarded as
something outside man, as beyond his understanding. Morality
is not a law imposed upon him by God or His apostle or even by
his fellow-men; 1t is a law that he himself can understand and
choose for guidance because he sees that it makes good sense to
do s0. He himself discovers rightness or wrongness of action by
reasoning; he thinke out a right course of action, &end only
after a careful deliberation does he judge an sction to be right,
Various factors influerce the mind in this task; perhaps
indirect supernatural guidance, certeinly the customs and ethos
of his own society and the sympathy which is & part of man's
natural mentel equipment, The customs of his own group sere the
data on which his reason works, for even the most original
moralist does not begin 2 new moral system from the start; he
begins by criticism of what 1s there sl ready, In his re-
flection he is likely to mske discoveries of different kinds,

He will discover that certain customs which were formerly useful
are now no longer so but may even be detrimental to the welfare
of his society, So by his insight and reflection he rejects
some of the sccepted rules of morslity. Even when the indiv-
idual at the level of reflection does not himself make an active
exemination of the standards of his group and doe 8 not deliberat-
ely choose to accept or reject them he still feels that he can,
when he chooses, decide for himself in moral matters, If the
above is the nature of independent reflections in the case of

morel problems, it may be said that while thinking independently
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al-Ghazall mede an active and deliberate examination of the
customs o f his time. Indeed, his wrks sbound with criticisms
of the morel rules given by the various groups of intellectusls.
The existing moral thoughts and practices formed the data of his
reasoning. In his examination of the ethical principles of the
philosophers he fbund that his reasoning agreed with some of them
and di segreed with others which were detrimental to men's well-
being in the hereafter, S0 he accepted the former as the
product of hie own thinking and said that their similarity with
philosophers' views was only by chance, and rejected the latter
as "pubbishy wares". It can be ssid, therefore that he took
some' 1dess from the philosophers' works but he tocok them on the
authority of his own reason, Thus his claim that some of his
teachings which agreed with philosophic ethics are the outcome
of his independent reflections is true,

Thus al-Ghezali derives his ethics from the three sources
mentioned ebove. There may be some other source or sources
from which he takes ideas but these three may be regarded as his
main sources known from his own statements and from the contents

of his teachings, These materiels he adds to his own thoughts

1. The word 'some' is very significant here, for careful com-
parison shows that even where al-Chazall agrees with the
philosophers he doe s not agree with them on all that they
said. The idesas set forth in the secord book of the third
part of the Ihys8’ are incloser agreement with philosophic
ethics than se set forth in othe r places, Agreement
is greatest between the tenth section of this book sand the
tenth section of the second discourse of iiskawayh's
Tahdhib, both dealing with children's training in good
character, Even here too one finds that al-Ghaezall agrees
with Miskaewayh only partizl 1y, Therefore, the statement
of H.ARGibD and Qualzer in "Akhlaq", E.I., mew ed, I, 336,
that ‘philosophical ethics in the form given to it by
Miskawayh was fully accepted by such an influential
theologian as al-Ghazall .,,.,." is ot accurate,
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and experiences. It is not that the ideaés teken from various
sources exist side by side unorgenized; they are ot mutually
contradictory in their nature (for only those philosophic idess
are accepted which are in harmony with religion; the mystical
ideas do not contradict the rel igious ideas for mysticism 1is
only carrying out further the religious teachings), On the
contrsry, with his extrsordinery genius, al-Ghazaii mingles the
various elements and systematizes them into a2 well-ordered and
consistent whole. In the process of gystematization every
element has undergone changes and modifications and received
something o f the especial charscteristics of every other element,
Thue the philosophic element has become more religious and also
mystical, the religious element is enriched and enlivened with
life-giving mystical spirit; the mystical element has become
more rational, comceptusl &nd organized,

On the whole, however, the mystical element remzins
dominant and hence 8l-Ghazali's ethics may be characterized as
primerily a religious ethics, In this way his ethics has
achieved a composite nature, The study of ethics should result
in action not me rely in gaining knowledge of moral matters,
Action should improve the condit ion of the soul which will lesd
to happiness in the hereafter, the central problem of al-Ghazall's
ethics, His ethics may, therefore, be regarded as a happiness
theory and also teleologiceal in character. It may also be
epitomized as an individuglistic theory of morals since 1t teaches
that morality is an individual affair ; it 1s a subject separate
from politics and jurisprudence, but neceds the help of both for

its completion. It recognizes revelation, reason and mystical
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intuition as the = urces of morasl obligation, as the

suthorities in morsl life.



CHAPTER II
MAN'S NATURE AND HIS AIN

The starting point of al-Ghezali's ethics, after determining
its nature, is neither virtue and vice as dispositions of the soul,
nor good and evil acts of the body which proceed from them, but

the real men which is the snul.1

The study of the soul from the
moral viewpoint includes the study of its nature, its origin, its
return after man's death, the purpose of its creation, the reason
for its union with the body, its powers and the nature of its
happiness and }:a:lStsn.‘m'..2 The problems of man's nature and his moral
aim, which are of utmost importance in al-Ghezali's ethics, are
included in his consideration of the aspects of the soul, Some
of his views on these subjects form the basis of his theories of
charescter, virtue and vice and good and evil acts, while others
give them meaning and significance, Clear understandi ng of these
problems is also indispensable before the commencement of sel f=
treining in morals.” It is for these reasns that their study is

regarded by &l-Ghazali as the beginning of ethic sh

and th is study
is mede 1in the long intrmduction to the Kimiya. In the y_ﬁ;
however, these are discussed mot in the beginning but in all its
four parts (especislly in the last tw &and more particularly in

the third from which starts the trestment of man's inward self

1 1I:.D.5 111, 2=3, 2. KeSey PPe10, 11, 79, 73, LO9; N.M., Ds31.
3¢ KeS.y pDe10, 13; c¢f, Aristotle, Ethics, p.1k.

4. This view of al-Ghazall on the starting point of ethics agrees
with t hose of Aristotle, liiskawayh and Ispshani, for in the
beginning of their works they dealt wi th the problema that
form the backgrounds of their conceptions of virtue and vice,
etc, Such an approach to ethics is ébsent in the works of
his sufi predecessors,
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('9_5_}2.__:3); this method is sdopted in this w1k, despite asserting
knowledge of the sou11in it s different aspects to be the basis of
ethics, probasbly because the learned men for whom it was mainly
composedaare believed to be capable of gathering together the
scattered ideas; but this procedure is abendoned in the Kimiya'
since the common men to whom it is addressedz'are‘ ungble to do so.
Although the ideas scattered in the Ihys® and a few other works are
systematically presented in the introduction to the Kimiya' they
require rearrangement under some rew captions so that they may be

briefly cmvare and at the seme time serve as the background

of the subsequent chapters,

1. I.D.’ III’ 2-3. 2. Ibid’ po 6.

3¢ KeSey Do 5. Most of the materials used in the Kimi}ffé’ have
eir sources in the IL’%E’; some ideas come from & few other

works by al-Ghszalli, °‘Since the general aim of this work is
to provide the type of moral guldance which the common man
may require, these materials are occasionally compressed,
modified, rearranged end joined with new materials some of
which concern very minor points, while others have considerable
ethical importence, Sometimes these are made_not only for
the common men's sake but because of al-Ghazdli's greater
maturity of mind, greater familiarity with the materials set
forth in his previous works and greater experience of men and
life, Thus the Kimiya’ merks a develomment of his thought
and must, therefore, constitute a source of any study of his
ethics, Such an opinion of this work is also held by Harold
Spencer who compared its introduction and the first two
'Pillars' with the Ihya', 1In the finsl observations of his
study he discussed etail the nature of the modifications,
etc, and concludes that al though parts of the Kimiya' may be
described as a translation of the Ihy&' and other parte may
Justifiably be stated as an sbridgment of it, it is certainly
not merely & Persian trenslation nor 8 summary of the Ihya as
M, Bouyges mainteined; it 1s a work which indicates t
development of al-Ghezali's thought; see his unpublished
Ph,D, thesis, A study of the Dependence upon al-Ghazall's
%ma of the Introduction and the First Two '"Pillars" of the

ersian Kimiyd'-i-Seadat, rdinburgh, July, 1962, ppe. 1-4k.
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Soul and Body end their Relations.

Man, al-Ghazali believes, is created by God as a being
composed of body and soul that is knoweble by spiritusl insight.
The soul, which is the resl man, is @ divine spiritud entity

of great subtlety (laEifa rebbéniyys mlfﬁnixxg). The tems used
by al-Ghezali for it ere galb, ruh, nafs end ‘agl. EZach tem is
given two meanings by him of which one is the soul and the o ther
is di fferent for each teu'mi.‘I He proves the existence of the soul
and condemns the me terielists (dahriyyun) who believe that man is
merely a higher type of enimal with no lasting spiritual being.2
The problem of the immost reality (sirr) of the soul was dis-
cussed by philosophers but al-Ghezdll avoids its discussion
because this is mot pe rmitted by the Sheria on the ground that

it is inepprehensible to most people and because its know ledge is
not necessary for the practice of morality.3 He discusses the
difference between the soul and the body for this has direct re-
lation to his ethicel ideas, The sul, in his view, is a sub-
stance (jawhar) so thet it exists by itself, It is not an
sccident (Yard), 1.e, its existence does not depend upon anything
other than itself, It is the body which depends upon the soul

for its existence and mot vice versa, The soul differs from the

body in enother way, The former belongs to the world of spirit
while the latter pertains to the material world, This is
indiceted in the Qur'énic verse, "Surely His is the creation and
the command; blessed is God, the Lord of the worlds". Since the
characteristics of a8 material object are not to be found in the

1. I.D., III, 3. 2. H&Do’ ppo30-31.
B LoDug 31Ty s
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soul it camot be the subject of the question 'how' or 'what';
the angwer to the question 'what the soul is like' or 'how does it
exist' 1s that the soul is not subject of howness or whatness,
Al=Ghezali's view that the soul is a substance agrees with that of
all the sifi doctors and most orthodox Muslims,' He observes
that the muslim philosophers als rightly held this view - rightly
because rel igion lends support to it - but they wiongly claimed
that they can krmow this by reason alone and that therefore
religion is not needed in this regard. By exposing the weak-
nesses in their rational proofs he concludes that these only give
problematic, and not certain, knowledge co ncerning the aou1.2

The soul, al-Ghazali believes, is of the seme origin as the
angels. Its origin and nature are divine, It is not pre-
existent (azali) as Plato and others maintained., Each individual
soul is created by God in the upper world, the world of the spirit

(alam al-arwsh) at the moment when the humen seed enters the womb>

and the soul is then connected with the embryonic body. This

view sgrees with that of Avicemau but contradicts the Tradition

1. Hujwiri, Keshf, p.261. 2, T,F., pp.221-28,

m»
3. A.D., Ds28; . Hosgin (in his "The self and the soul in Islamic
??rlosophy", V.B.A., Kartic, VII, 1929-30; pp.279-308) quoted

Pr.287-92) a few passages from Madnun and K,S. and concluded
P.292) saying, "with the exceptiofl of one reservation, namely,
that the soul hes beginning, it is in a manner identified with
God or the Universal Soul", He also said that according to
Al-Ghazdli, the soul "is created because it has a beginning";
what al-Ghazali "means by saying that it has & beginning seems
to inply that individusdl souls proceed from the Universal;
consequently they have a commencement", He, however, admits
that al-Ghazall uses some expressions from vhich it appears thet
the mul i1s created like other m tural objects, but he tries to
explain these away, All these are Hosgin's wrong views on al-
Ghezali, He misunderstood t he passages he quoted. Al=-
Ghazall does mot identify the soul with God or the Universal
Soul; nor does he believe that the ind ividual souls proceed
from the Universal Soul. He is en upholder of the Qur’énic
theory of creation and combats the philosophers on the theory
of emenation or procession, cf, W,R,W, Gardner, "Al-Ghezall
as a sufi" M, W, ;"A i:ﬁ) 133 fon,; (hereinafter referred to as "Sufi").

LI-. M. » p.225-
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in which soulS are said to have been created long before the
formation of bodies, Relying upon this Tradition I:Iu;':-iw'fr-i- and
others held that though created the souls existed before the body.
Al-Ghazali ssys thet the souls and bodies referred to in this
Tradition mean, respectively, the engels and the world with all
that is in it. Having come into being the soul is everlasting
(sbadi), After deeth the body perishes but the soul survives,
The concept of the everlasting nature of the soul is vital in
al-Ghazd@li's ethics, To prove that the soul is not affected by
death except that it loses that in which it resides he explains
the meaning of death and it s effect on the body only. The
naturalists (?ab?‘i un) ere condemned by him as atheists for their
view that the soul dies and does mot return o life and so there is
no future ]..‘df‘e..1 Muelim philosophers, he obgerves, rightly be-
lieved in the everlasting existence of the soul but they were wrong
in asserting that by reason alone they could know this with
certainty, By examining their rational prc;ot's:2 he finds that
reason can only prove its possibility; sure knowledge of immor-
tality isonly given by religion.3
The reason for the soul's coming to the world of body is not
to suffer punishment, Christianity teaches that Adem fell from
Paradise becsause of his sln and this fall was designed as a punish-
ment for him; owing to his sin there is a taint of sin in every
individual who se¢ place on eerth is caused by :I.t:.h Such ideas are
not to be found in el-Ghezali, 1In one place he only states that

Adem's disobedience or God brought to him the misfortune of being

1. M.’ p.31. 2. M.’ pp.221-280 3. Ibid’ pp.225, 235.

L, Claudia Reid Upper, "Ghazali's Thought Concerning the Nature o”
Men end Union with God", M.W., 42, pp.25-26; (hereinafter
referred to as "Nature".).
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teken out from Paradiae.1 In another place he states that what
caused Adam to fall from Paradise was & matter accidental and
foreign to his soul, i.e. an act of disobedience; this accidental
matter made him unfit for living rear to God, i.e. in Paradise
which had been most suitable for him in conformity to his essence
which was divine, In order to en&le him to acquire that fitness
or desert (istihgag) through His guidance God sent him down to

this world.2 This is evident, al-Ghazali says, from the Qur'énic
verse, "We said; Go forth from this (state) all; so surely there
will come to you 2 gnidance from Me, then whoever follows My
guidance no fear shall come upon them mor shall they grieve",

Every individual soul descends ageinst its nature to this wrld to
sequire fitness for Paradise, or provision (z8d) for the hereafter.,-
Its leck of this fitness is not owing to Adam's faults but becsuse
it is created imperfect, This concept of ecquisition of
'vorovision' and perfection is Qur’@nic and is strongly emphasized
by the gﬁﬁa. Al-GhezBll elsborastes it by mentioning the basic

netursl disposition (2sl sl-fitre) or the nature (gggf) of the
soule

Since the soul is divine in nature inclination tow ards good
and aversion from evil &re innate in :I.*b.h At birth it is a clean

and pure substance from the gems of the ange:lsa’ essgence,

1 I.Ds, IV, 46. 2. Ibid, III, 329; cf, Upper, "Nature", p.2L.

. Ma, p.78¢

be XDy 1215 $1. However, there are tw passages (ibid. pp.62,
where 8 child's soul is described as devoid of &ny inclin-
ation but sble to be inclined to both good and evil. This
neutral nature of the soul seems to have been spoken of in
order to emphasize the need for child's treining in good char-
acter, Al-Ghezali's general position ie what is given in the
text for it is upon this that he bases meny of hiz ethical
idesas,
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Inclinstion towards evil (which ies produced in it after the
creation of desire) is ageinst it s original divine na ture. It
is devoid of all kmowledge but possesses capacity for it; this
capacity is the charecteristic of every humen soul, Since its
origin is divine and simce it is of angelic nature it has a
longing for the uppepworld and fo r accompanying the angels and
feels this world alien to it; (this inclination is often subdued
by an accidental attribute, namely, worldly desire).1 Thus
although the soul is created imperfect in both knowledge and
charecter-traits, 1t haes @ility for both and in order to acquire
them it descended to this world, Here it preperes for the
haypiness in the hereafter which 1s its permanent abode.2 The
question of the instrument of preparation i s linked up with the
problem of relationship of the soul to the body from & morel
viewpoint.3

Every soul is given a body so that with its help it may
acquire provision for its eternal life, The soul is the real
man and the body is merely its instrument for acquiring 'provieion'
and perfection. The body 1s very necessary for the soul and 1’
care must be taken.of Lt

"Men's honour and his excellence ... consist#£ in his eéility

for knowing God ...which in this world is his beauty,

perfection and glory eand in the future life is his

treasure and equipment, 2nd verily he preperes for this

kmowledge in his soul, not in any member of his members,

It is the soul which knows God, draws rear to Him, works

for Him, strives fowards Him and reveals vhat is with end

before Him, and verily the members are followers, servants,

and instruments which the soul employs and uses &s & master

uses his sl ave, as 8 shephe rd mekes use of his sheep and a
workmen his tool. The soul is that vhich is received by

1. IQD.’ III’ 12-13’ 52-53. 2. N.H., pp.12, 32; K.s.’ p.63.

3. Mo. ‘pou36o
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God +¢¢ it is that which is veiled from Him ,.. it is that
which is sought, that which is addressed and that which is
censured, It is the soul which becomes happy ... and
successful seed it is the soul which is disappointed and
miserable ..."

The =oul uses the body ag it s vehicle, Although & separate
substence, it is united with the body through the physicd meart,
The heart is the fi rst chennel of the soul's free use of the body;
the relation between the heart and the soul need not be discussed

& Besides assisting the soul as

for it has m concern wi th ethics,
its vehicle the body also serves it by containing the means to
acquire "provision' consisting of knowledge and action, All that
is in the body 1is the assistants of the soul, Some of them are
visible, e.g. the hands, the legs and all other externel and
intepnal parts. Others are invisible and they are three in
number, The first is that which is the source of motive &and
impulse; motive for attaining what is useful is celled desire

and motive to repel what is harmful is nameg anger., The second
is the power (gqudra) which moves the limbs towards the objects of
desire or against the objects of aversion. It is diffused in all
the 1limbs particularly in muscles and nerves, The third is that
which perceives, It hes two divisions. One consists of the
five powers located in the five parts of the brain, The se

powers are imagination (takhayyul), i1.e. representation,

retenti on (tapaffu?.), reflection (tafakkur), remembrance

(tedhskkur) and sensus communis. (al-hiss al-mushtarak).

The way these five powers assist the soul in its preparation
for the hereafter is explained by al-Ghazali and his description

is similar to that of Avicenna> snd Ispsheni.? All these senses

1. I,D., III, 2, A similar passage is to be found in K,S., p.78.
2. I.D" III’ 2' LI-’ 7-8. 30 I.D.’ III’ 5’IV' 95; K.S., pp.1l+.
4. Dharia, pp.i4-15.
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and powers ere also found in the lower animsals, However, there
is one power which is especisal to the humen soul, namely, the
power of knowledge &nd wisdom, i.e, reason, It knows the non-
sensuous reelities related to this wrld and the next, It also
knows the consequences of actions; when the result of an sct is
perceived as god the will to do this is produced in the r:nir.ni..1
In these two ways reason assists the soul, These two functions
of resson are almost the same as the functions of philosophers’
theoretical and practicel resson> elthough al-Ghezali did not
divide it into these two, In his views on the invisible
assistants of the soul he is influenced by the philosophers,
In the Tehafdét he summarily discussed their theory of animel,
human end vegetative souls and approves it on the ground that
these are observaeble facts which aré not contrary to religion.z’
But his own view in his later works as given above reveals some
differences. In these works he calls the limbs etc, the soldiers
of the soul (junud al-galb) implying thereby that his view of
their being the assistants of the soul is Qur'enic for the temm
'soldiers' occurs in the Qur'an; following Ispeshéni, he also
quotes a Tradition in which uses of the body for the hereafter are
atated.u His difference from the Muslim philosophers who &lso
regarded the body as an instrument used by the aouls lies in his
enphasizing its being the instrument of preparation for the here-
after, whereas they emphasized it only to obtain happiness in

this wo rld,

1 I,D., III, 7, 8, 2. T.F., DPP.199-200. 3. Ibid, p.200.
4o I.D., III, 4, 9; cf, Dharia, pp.i4=15,

5. T.F., pPe221; cf, Walzer, "Aspects", pp.224, 224=-26 (for
fhe Greek sources of their views).
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Besides the sbove-mentioned relestionship between soul and body
8l-Ghazali spesks of snother relationship which is, in essence,
the same as interactionism, He says that although soul and body
are distinct entities they affect each other and determine their
courses mutually. Applying this idea to ethics he maintains
that every act produces an effect in the soul provided it is
performed deliberately, eand this effect forms its quality. The
nature of the quality as good or evil depends upon the nature
of the act, After an act is repeated for some time its effect
on the soul becomes established, An act performed without
conscious deliberation cannmot create any effect on the soul because
what receives effect is the soul and this soul is unconscious,
This is the reason why involuntary action has no relevance to
ethics, As Dodily action influences the soul,so the soul
influences the body: 1f a quality is estsblished in the soul
relevant bodily sction necessarily proceeds from it, The diffi-
culty or readiness in the proweding of an act depends on the
weakness or strength of the aality. All this is the traditional
interaction theory applied to morals, Al-Ghazeli adds to it
something more which is very significent: a deed creates some
effect on the soul; this effect causes the body to repeat the
same deed; this deed produces some effect on the soul; this
effect ie added to the previous effect which is now strengthened;
this egain causes the body to repeat the same deed - the circular
(gggg) process goes on indefinitely. The reason for interaction
is the same as the reason for the link between the wrld of sense
perception and the unseen world: God created the two worlds in

such & way that they influence each other; simce body and soul
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1 The circular

belong to them respectively they must interact,
theory is importent in ethics. It was employed by Aristotle in
his conception of virtue. Al-Ghazali applies it to his whole
ethics for it underlies all its basic problems, e.g., the need
for devotional acts and avoidance of sin, getting rid of vices

by means of opposite deeds, acquisition of virtues through hebit
formation, the reason for the occurrence of good and evil acts,
and so on. Al-Ghazall even goes so far as to say thet it is for
this interaction that the soul is brought to the lower world so
that it may acquire perfection by means of bodily acts, Without
taking this theory into consideration one cannot properly
appreciate #l-Ghaz&li's ethical idees; even some of them will
appear self-contradictory to those who are not eware of his view
on the circular relationship.2 The interaction theory also under=-
lies al-Makki's mystical ethics3; he, however, neither explained
it nor applied it to his ethics in the manner of al-Ghazali,
Since, according to this theory, all acts and qualities proceed
from a few basic elements in man's constitution, al-Ghazali
describes these elements in detail,

The Elements in Man's Constitution,

In men's constitution there are certain basic elements which
determine his nature and from which proceed all his bodily acts
and mental quealities, These elements are blended in his

1. A.Dey D673 I,D., IV, 29, IIXI, 51=52, 145, I, 1073 EK;S., D76,

2, Hava Lazarus-Yafeh also realised the importance of this theory;
he rightly called it "a central doctrine of great interest", a
"doctrine which underlies al-Ghaz@li's whole philosophy"; see
his "Place of the Religious Commandments in the Philosophy of
al-Ghazali", M.W. 51, p.‘l 84; (hereinafter referred to as
"Religious Commandments™),

3. Quty 1y BTT.
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constitution (tarkih khilga, tine) in such a way that freedom from

them is @sbsolutely impossible; 1t is only from their evils that
man c&n be free through moral effort and struggle, Every element
has an effect on the constitution, and since the elements are four,
the seme number of natures is produced in every man, This nature
is not the same as his original natﬁre al ready considered,for the
latter refers to the condition of the soul at the time of its
creation while the former is its condi tion after a man's birth,
The Dur elements develop not at once but one after another at
different stages of his gmﬁth. The element produced first is
animality (behimiyya) which is desire (sheahwa), Its purpose is
to seek the meens by which the body, the vehicle of the soul, will
remein in sound health and the human species will be preserved.

It is responsible for the animal qualities of man, e.g. eating,
drinking, sleeping and copulating., The second element is
bestiality (sabrixxa) which is anger (M). Its purpose is

to ward off all that is harmful to the body. Because of this
element men possesses the qualities and aéts of the ferocious
animals, e.g. envy, violence, rebuke etc, If not controlled

to a moderate state these two elements csuse moral destruction,

In some people, however, these are created moderate; this is a
gift of God to_ them, After this, at the age of discrimination
(temiyz) which is sbout seven, a disbolic (shsytaniyya) element

is produced, It consists in meking use of discrimination in
searching out the ways of wickedness and in satisfying anger and
desire through guile and deception, This element is responsible
for such acts and quelities of man as deception, enmity, guiding

people to evil, hypocrisy and s=o n:m.‘I It is repressed in those

1o XeDuy ITT, 9=ty IV, 1l
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in whom desire and anger are created in moderation, The Prophet
sald that the devil in him submitted to him, Besldes the diabolic
element in man's constitution al-Ghazali also believes in the devil
as a8 being who is outside man but leads him to evil by exciting
desire and anger and by giving him evil suggestions (wasawis).

Last of sll is manifested the lordly (rsbbaniyye) element,
the source of the quealities of love of praise, domination over
others and knowledge of various sciences, This is present in the
soul from the time of its ereation by virtue of its being a divine
entity - the reeson why it is called en innate disposition (ghariza) -
and now it only becomes manifest (yeszharu). The fur elements
are set forth in two passages of the H!IE’? in one of which there
is no mention of reason (‘a;ﬁ._f and in another although reason
is mentioned in addition to them it appears to be identical with
the lordly element,2 but in the Arbafin’ it is clear that reason
is a separate power which develops after the manifestation of this
element, It begins to appeer at the age of discrimination,
gradually develops at the age of maturity (bulugh) and becomes
perfect at forty when men becomes fully man, It is called the
sixth sense existing in the soul. It is the essence of the soul,
while desire and anger are its accidental states, Reason ig a
qv:a].ity of the angels., Thet reason is man's essence is proved
by following the philosophic tradition: the essence of each
species is that which is peculiar to it; what is peculisr in man
is reason; so it must be his essential nature, Its task is to
apprehend the non-sensuous realities and the consequences of

actions, Then the four elements are responsible for four kinds

1. Ibia, IV, 14. 2, L.D., III, 9-10. 3. pp. 188-89.
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of nature in every men, They are the roots of all man's inward
quaelities and outward behaviour, Al-Ghazali's concept of the
lordly element and the diabolic element is parallel to that of
al-Mekki, The other two elements are ¥ implicit in him', but
vividly described in the philosophers' works. Two consequences
follow from the sbove-mentioned ideas of al-Ghazali, One is that
man lies between the lower animals and the engels since he
possesses the natures of both of them, The more one neglects the
angelic nature the closer one becomes ;o the renks of the lower
enimals and the devil; this is indicated in Qur'anic verses.

The more one develops 1t the more one resembles the angels, To
resemble them and thus to be near to God is the goal of moral
struggle. This view of al-Ghazali on man's place agrees with
that of Ispehéni.> The other consequence is that the principles
of god and evil are present in man's very constitution. None
is free from sin even though he be a saint; to be free from it is
only possible for the angels for they have no desire and anger.,
This ides al-GChaezall consistently applies to his ethics.

Closely related to al-Ghszali's conception of the elements
in man's constitution is his theory of the faculties of the soul,
The Greek philosophers believed the soul to consist of parts or
faculties or powers and they are followed by the Muslim
philosophers and by el-Ghazali, On the question of the number
of the faculties, however, the Greeks were not unanimous, PFlato

conceived of three faculties and most of the muslim philosophers
accepted his view.3 Al-Ghazali adds to it & fourth faculty so

1. Qit., I, 390. 2, Dharia, pp.17, 16.
3. Walzer, "Aspect", pp.221-22,
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that in his opinion the parts or faculties (_g_gé) or non-material
elements (mafﬁzﬁ)'i are four in mumber, They are the faculty of
desire, the faculty of anger, the faculty of knowledge, i.e.
reeson and the faculty of justice among these three faculties

. _dh - -
(quwwat a1-fadl bayna hazihi ath—thalath).2 The first two

faculties taken jointly are often referred to by sl-Ghazall as
passion (hawd), & term frequently used in the Qur'&n and Tradition,
Their combination is also called by him the carnsl soul (nafs)
which also occursin thew not infrequently, Though created in man
for his benefit they are glso the sources of evil in him; they are
regarded by al-Ghazali as the touch-stone of evil, i.e., every-
thing to which they are inclined will be regarded as 3711.3 That
the faculties of the soul are four is very clear in al-Ghazdli's
woxka.u
The reason why justice as a fourth faculty of the soul is
introduced by al-Ghazali is also very clear., Plato end the Muslim
philosophers regarded justice not as a faculty but as a virtue
which is the combination of the virtues of the faculties of reason,

desire and anger; 8al-Ghazall also calls 1t a virtue which however

is regarded by him not as their combination but as a virtue

1. This term is used in the A.D., D.177, to imply that the parts of
the soul are mot physically divisible but distinguisheble by
defintion and in thought. c¢f. R, M, Frank "Al-Ma®*ni, Some
Reflections on the Technical Meening of the Term", J,A.0.S., 89,

PP.248=53,

2, 1,D,, III L7. This view is confirmed in the A,D., p.77, &8nd
reconfirmed in the K.S., pp.l29, 431,

3. K,S., DPe10, 624=25; cf; Al-Mekki, %ﬁt, I, 233, 234 where he
calls the carnal soul the treasure of evil (Khizanat ash-sharr)
and also the house of the enemy, the devil,

L. fAbaul Haqq Anséri was right vhen he said that al-Ghazali
believed in four faculties of the soul; see his published Ph,D.
thesis, The Ethical Philosophy of Miskawayh, Aligarh, 196¢, p.108.

»
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1 He is led to

proceeding from & fourth faculty named justice.
postulate this faculty by his conception of the nature of passion
or carnal soul i.,e, desire and anger, He believes that they serve
the good purposes for which they eare created only when they are
within proper limits (to be described later); but their nasture is
such that they always tend to exceed the limits; they are very
rebellious and are purely irrational;2 they are often excited by
the devil whose business it is to lead man to evil through them -

the reason why they are called the devil's agent (hizb ash-shaytan).

It is reason which knows the proper limits and the evil consequences
of exceeding them; 1its task is to order the pession to remein
within the limits - the reason why it is called God's agent (13__1.35_‘9'
Allsh) - so that the soul may prepare for the hereafter,” But
reason has no power to prevent passionsfrom exceeding their limits,
When it develops in man at the time of his maturity it finds
passionsvery strong in the soul since they developed much earlier
and are strengthened by their repeated satisfaction, Since they
are completely:i'ational they themselves cannot be amenable to
reason and the Sharifae, There must be & faculty capable of
enforcing upon them the dictates of reason and the Sharifa and
keeping them under control (g_@_;) and this faculty is justice.h

"The faculty of justice is the power; itg example is

like the example of an executor who passes,.the indication

of reason, and anger is that to which the indication is

paessed ...". "The faculty of justic® lies in controlling

desire andsarger under the indicetion of reason and the
Shari¥a",

1. 1,D., III, L7-48,. 2. KeSey pPPe15, 6L, 771,
3. Ibid' pp.1=6, 6}4. h-. Ibid’ pposh-’ 6,4-70

Pl 24 B o SO Ly
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This controlling furction of justice and purely cognitive

1 ohus

task of reason are more clearly stated in the Kimiya®,
81-Ghazdli believes that man is given by God a separate faculty
of justice with the power of keeping péssions under cntrol,

The lower animale &re deprived of it as of reason and hence they
are slways guided by their peassions, Justice as the faculty of
power i& sometimes called by &l-Ghazéli the motive of re ligion

(pafith sd-din) while the demand¢ of desire and anger he terms

the motiveg of passions (bafith al-hawa), The two motives are

at war with each other in the soul of every sane adult humsan
being.? The latter motive can only be weakened by sel f-training,
The reason why Aristotle did not formulate a faculity like that of
Justice is also linked with his conception of the nature of the
appetitive soul., Unlike al-Ghaz8ll, he believed that al though
distinct from and often opposed to the rational soul, it has an
inner urge ® be amensble to reason; hence there was no need of
assuming any such faculty as wuld force it to obey rea BOn.3

Perhaps the same line of thought concerning the natures of

1. PDe 629-300

2. In the A.,D.y, Pp.211-12, where these two motives are discussed
very briefly the motive of religion eppears at first sight to
be identical with reason, but cereful reading of the passages
mekes it clear that it is something different, In the I,D,.IV,
56 and the K.8., pp.667-68 where the two motives are discussed
in great detail it is very clear that motive of religion is not
the same as reason: reason is described as the source of
guidamce and motive of religion as power, and guidence is re-
garded as superior to power. Clearly, then, they are two
dif ferent faculties. Further, it is =id that guidance, the
function of reason, is given by the angel placed at man's right
side (séhib sl-yamin) and the power of motive of religion is
given by the angel at his left side ( b ash-shimal), This
also clearly shows that reason and motive of religion are two
different faculties, That they are not identical is further
evident from al-Chazali's statement "The two angels are en-
trusted with the two soldiers (jundsyn)".

3, Aristotle, Ethics, pp.39-L40,.
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appetitive and irascible souls was the cause of Plato's postulating
no fourth faculty, The intrmodwtion of the faculty of justice by
al-Ghazall is importent for it has bearing upon his theories of
root virtues, of mortification and of moral responsibility, Since
the faculties of justice and reason are not present in children
and the insene, they do not know good and evil and also cannot
control their passions; so they are incspseble of refraining from
evil, and those vho are incapeble fall outside the domain of
ethics, Even at the age of discrimination which is about seven
children are not morally responsible to God because their faculty
of guidance has just begun to sppear and has not yet become capable
of telling them what is harmful in the next life; it can only tell
them whet is hammful in this life - a2 reason why they feel ashamed
of wrong-doing - and hence even at this age they are morally
responsible to men.1

Besides these four faculties al-Ghazali also spesks of
another which is higher then resson eand vhose effect is immediate
experience (dhawg). Its chief concern is with the non-sensuous
matters of this world and the next and especially with divine
affairs; it also haes to do with the deeper meaning of ethical
matters, By it man experiences these i,e, knows these directly
ard without reason, This faculty, unlike reason vhich is
present in aell adult, sane humen beings, develops only in the
prophets and those saints who have completely purified their
souls,

Ko ey IV STs
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This is the highest power in n:.an:l True, it is not mentioned in
any of the passages on the four faculties, The reason is that
the four faculties are mentioned as the basis of the root virtues
in men, as that from which the virtues proceed, whereas the faculty
of immediate experience is not 2 basis of any virtue; rather it
develops after acquiring all the virtues and getting rid of all
vices, Al-Ghazali's recognition of this faculty is like that of
al-}.&akki?'while his views on the other four faculties, especially
the first three is in line with that of the philosophers.

Conception of Heppliness,

Al-Ghazali's conception of happiness has two aspects, negative
and posit ive, The negative part deals with what is not heppiness
and its discussion logically comes first for it prepares the ground
for the positive part which concerns the resl nature of hapﬁineaa.
He first attacks the general hedonistic view that the aim (mag?ﬁd)
of human life is to enjoy the pleasure (ladhdha) and delight
(nefim) of this world, He considers this view as wrong for two

reasons, (2) The pleasure of this wo rld lasts for a limited

1. Al-Ghazali's students are not unanimous on the question whether
he really believes in a faculty higher than reason, Jabre denies
any such faculty; he holds thet where it is said that prophets
and saints know through immediate experience the meaning is that
they know by reeson in its originsl purity and not by any higher
faculty; see Certitude, pp.‘ll.ﬂ, 263, 185, Watt (Intellectual,
Ppe16L4=66, 85, Study", 125=-28 where Jebre is ¢ clze
Upper "Nat «27s 21’3 Smith ("Al-Ghazali on the Presence
of God M W ’73}?) and others maintain that al-Ghazalil
believes In & faculty hi gher than reason, This dispute is a
part of the controversy on the question of essential unity or
modification of the thought which is presented in his authentic
works, A study of the arguments of both groups and of the
relevant passages in 8l-Chazali's works convinces the present
writer that the truth lies in the view of the latter group.
Since this highest faculty is mot directly related to al-Ghazali's
ethics its further discussion in the present study is irrelevant,

2. Qit, I, 509 where he spesks of intuitive (kashfi) knowledge
a supporte it by & Tradition,
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period of time i.e. until man's death, The duration of this world
is not a thousandth part of that of the next and is indeed
incommensurable with it for it is etermal; eternity is such that
if the wrld is full of grains and & bird picks up one every
million years, the grains will all be gone at last but eternity
will suffer no dimimution, The life of one hundred years in this
world is even less than three dgys in comparison to the life in the
next, The delight in so short 2 time cemnot be man's eim in

111’9.1

(b) The pleasure of this world is impure; every form of
it is imperfect and mixed with pain, Such has been 1ts nature
up to the present time and the same will be its nature until
Doomsday, Pleasure, therefore, cannot be the gosal of 111’e.2
This, however, does not mean that all forms of pleasure are to be
condemned in al-Ghazali's view, On the contrary, he values the
ple asures of knowledge,3 of converse with God, of intimacy with
Him produced from constant remembrance of Him, and of the
perfo rmance of other good deeds, He also spproves the pleasures
of lawful sexual intercourse, of the necessary amount of food,
clothing and shel ter, What he condemns 1s seeking the pleasures
of this wo rld, physical or intellectual, as the gosl of lire.h
Al-Ghazall also rejects five o ther views each of vhich
regards some pérticular worldly thing as the goal of life. The
first is the view of tho se peasants and artisans who lack fimm
rooting in religion. They believe that man's object is only to
live in this world for some time; so they work hard to acquire

14 III, 4-5, 175, 180, 190-91, 214, IV, 52, 109, 8, 187,

1. D

33, 557,
2, Ibid., IV, 52, 107; ef. Aristotle, Ethics, p.5.
3. K.S., PP.T70, 839-l1, 4. Ibid, ».70.
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food which they take so that they may get strength to work for it
again; this goes on as & routine until their death, (2) The
sensuelists maintsain thaet man's goel is happiness and this
happiness coneists in the gratification of desires for food and
sex; the more these are satisfied the greater is the happriness.
This view i s wrong because it reduces man to the rank of the
lower snimals and even below 1t for some of them can eat and
copulate more than man. (3) Some people say that happiness,
the dm of 1life, lies in possessing emormous wealth and affluence;
the wealthier one is the heppier one becomes. (4) Some people
believe that happiness consists in widespread fame, ThiS$ they
acauire by such means as beautiful dress and splendid vehicles and
by embellishing the external wells of their houses and other
measures vhich eagily attract attention. (5) Others opine that
heppiness lies in respect and influence; so efforts should be
mede to gain political power for this is the greatest means of

4 In rejecting these

commanding respect and creating influence,
views as false al-Ghazall may have been influenced by sl-Farabi
to & certain extent, but Aristotle's influence upon him is more
apparent, Aristotle discarded weslth, fame etc, as happiness
but reteined them as @sids to it upconditionally;® al-Ghezali
holds the same opinion with the only difference that in regarding
them as eids he sets 8 condition to them, nemely, in the case of
mo st people tﬁat should not be more than is necessary.

While in the sbove views happiness is regerded as something
obtainable in this 1life, there are two opinions in which it is

believed to be othe rworldy. Although 8l-Ghazdli slso looks upon

1. 1.D., III, 198, IV, 366=-67. 2. Ethics, pp. 5, 7, 8.
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it as otherworldy, there are reasons for which he rejects them as
wrong, One of these views is that this world is & place of
affliction and toil while the hereafter is the @abode of happiness
for everyone whe ther or not he prepsres for it in this life; =so
the right thing ®r men is to kill himself in order to escape
from the to il of this world, This belief is ascribed by al-
Ghazall to certain worshippers (f@;fa_g) of India who destroy
themselves by fire, This 1s rejected by him because it contra-
dicts the tesching of the Shari"a that without the relevant works
happiness is impossible to attain; destroying oneself, moreover,
is a grave sin which bars man from happiness, The other view 1is
that it is not enough for man just to kill himself; rather first
he should completely get rid of his human qualities (_g}_g:q_g
bashariyya). With a view to uprooting their faculties of desire
and eanger they engage in s vigorous a8 mortification that as a
result of it some of them die, some become insane and others fall
ill so that worship becomes impossible for them, This view is
also wrong according to al-Ghazall because uprooting of desire
and anger is neither necessary nor possible - & concept which will
be discussed later, Besides the sbove-mentioned views on happi-
ness there are, he says, many others the total mumber of which is
seventy-odd of which only one is tx'ue1, and this true view fomms
the positive aspect of his theory of heappiness.,

The true view is that the human end is otherworldy happiness

(as-saefadat al-ukhrawiyya) which cen be obtained if the necessary

preparation for it is made in this life by controlling the human
qualities and not by uprooting them.2 There are some this-worldly

1. I.D., I1I, 199, 2. Ibid, pp.17, L5, 202, 89, IV, 139, 86;
cf. Aristotle, Ethics, p. 7.
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goods which serve as means to otherworldly happiness end al-Ghazali
says that these can be called frms of happiness (sa®sdat) only
metaphorically, Man's conduct, he says, will be considered good
if it is conducive to happiness in the hereart.er.1 This happiness
was the centrsl theme of all prophets' teachings, and it is to
encourage people to it that all the Scriptures were revealed;

this is known from the Sharifa and also from the spiritual insight
of the sufis.’ Grestness in God's sight lies in achieving other-
worldly happiness; those who will fail to attain it are worse
than the lower animels for the latter will perish while the former
will suffer misery.

Otherworldly hesppiness has four characteristics, namely,
continuity without end, joy without sorrow, knowledge without
ignorence snd sufficiency (ghina) after which nothing more is
needed for perfect srsittiEn‘.'aci;it;\m3 This view al-Ghazali takes from
Ispehani with dlight modification. Influenced by the Qur'&n and
Tradition he believes that the abode of such happiness is Paradise
while that of misery is Hell. Men's fates will be declared on the
day of resurrection but the effect of happiness and misery begins
immediately after their death, When the deceased is laid in the
grave his soul is returned to his body so that he msy sanswer
interrogation concerning God's unity and prophethood; on the
day of resurrection it will agsein be returned to a body; the
resurrected man will thus have both body and soul and be immortal

in this fo m.“ Bodily resurrection is advocated in sl-Ghazali's

1. Ibid, IV, 139.

2, Ibid, 17, 45; N.M., p.45; cf. Al-Makki, Qat, I, 175, 210, 218,
5%, 113, 156 where he held the seme view. . .

3, 1.D., IV, 89; cf, Ispehéni, Dharifa, pp.35, 37. L. L.D.,IV, 422,
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works composed after his conversion to gﬁfism1 as well as in his
Tah‘afg“t where the philosophers are condemned as atheistsz for
their denmial of 1 t and their re tionsl arguments for its imposs-
ibility have been refuted.z' Happiness end misery are, according
to him, both physical and spiritual, The physical will not
begin until man enters Paraedise amd Hell;h‘ from that time onwards
physical and spirituel happiness or misery will be united,
Bodily punishment in the grave in the formm of bites of snskes
and scorpions &8s spoken of in Tradition he explains as mental
prain caused by evil qusealities of the soul whose spiritual fom
(mathal rﬁl}éi_r_gf_) appeers to the decessed's mind.5 Bodily happiness

and misery al-Ghazili discusses following the Qur'an and Tradition
for he believes thaet these can only be known ffﬂt}‘; the Sharifa.
Spiritual happiness and misery he regards as mperior to the
physical and says that the Sharifa did not describe them in

6

detail because most people fail to understand them, Religious

scholars did not spesk of them for the same reason or be cause they

them selves could not apprehend them.7 The philosophers denied

bodily happiness end misery and their rastional proofs have been

1. K.S.p P.80. 2. pp.245, 229. 3. Ibid, pp.236-48.
4. Ibid, p.241; A.D., DP.293-9k4, 365.

5 A¢D., DP.284, 289; K.S., pp.84, 88, In this latter wo ik
(p.83) punishment of %Ee grave is said to be both mental ani
physical, but in page 85 the physicel pain is explained away
as mental,

6e Ko8.s P53, In I.D., bodily pleasures and pain are discussed

elaborately. In K,S., these are mentioned briefly because

everyone can easily understand them; spirituel states are el ab-

orately dealt with in this work bee¢ause only few people who
know the soul cen apprehend these by themselves (p.83). For
these same reasons, in A,D, which is an ebridgement of I,D.
bodily pleasure end pain ere omitted and the spiritual states
are described in detsil.

7. Ibid., p. 7.
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refuted by h:lm..1 They only affirmed these spiritual states and

most of their views he accepts as true; he only opposes their
claim thet mere reason gives them final knowledge of these things;
to him these are known with certeinty from the Sherifa.? In the
works composed during the gﬁfi period of hls life he appeals

mainly to the spiritual insight (mushahada-i-batini, basira)

of himself snd of the mifis in generel” - an insl ght which is
higher than reason. A true 'ﬁﬁfi, he says, sees the condi tions
of the hereafter in his experience of seeing (dhawg-i-mushéheda);

this view he discusses in a separate section entit led "Seeing
Paredise snd Hell in this World,"?

The csuse of happiness is mt God's pleasure in the virtuous,
nor is misery csused by His anger towards the vicious, Al-Ghazall
believes that God is free from chenge; He is mot angry with man's
disobedience to Him or pleased with his act of obedience;6 Cod's
anger, pleasure and His cgpture of man (mgkhﬁdh) are all spoken of
in the Sharifa in keeping with men's cepacity of understanding;
the fact is that happiness and misery are caused by the conditions
of the soul, If at the time of a man's death there exist in his
soul unbelief or vicious qualities these bring in misery as
necessari ly &s poison causes death or magnets attract iron, This
is the reason for el-Ghazali's greet emphasis upon the improvement
of the soul; all virtuous actions are done for the good of the
soul; no act is done in order to please God.7
T ﬁ'_g., PP.229-36. 2. Ibid, p.235.

3. AsD., DPDP.293, 286; K.S., pp.95, 97, 99-101.
4. K.S., Pp.99-101. 5. K.S., pp.82-83, 88.

6. A.D., DD.301-03, 190; K.S., pp.748-49. 7. L.D., IV, 19.
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In accordence with the states of their souls people in the
hereafter wi 11, as men of insight know, be split into four groupa.1
A group, the destroyed, will suffer everlasting misery in Hell,
This is the technicel meening o f destruction (halsk) in sl -Ghazdli's
ethics, But this term is usually used in it in a loose serse of
great suffering for a long time, Al-Mukki used it for asny suffer-
ing in Hell, temporaryor pemanent.‘? The use of destruction to
mean the annihilation of being - an anti-Islamic idea - is absent
in 8l-Ghazall but present in al-Farebl who believed that the

souls o f the ignorent (bulha) will perieh, Another group, 'The
punished', will suffer misery in Hell but will later be trans-
ferred t Paradise. Happiness or salvation (nsjat) does mot
refer to these people's attaining to Paradise, A third group
consisting of infidels;, children, the insane and those unaware of
religion will be neither in Hell nor in Parsdise but in A'raf, a
plece between them, where there will be no reward o r punishment,
They are '"the saved'. Salvation technically refers to their
condition i.e. dsolute escape from Hell but entitlement to m
reward, Al-Ghazali's concept of A*raf is Qur'anic. In phil-
osophers like Avicenna and al-Farsbi this concept is absent,
However, a state of neither happiness nor misery but of ease

(raha) through God's merey is recognized by Avicenna for the souls
of .those ignorant people who are mt wicked in this life. Even
such a state was not recognized by al-Farabi; he believed that

1. Ibid., DPp.20-28, In T,F. pp.229-34 al-GChazali reproduces the
philosophers' three-fold classification of man in the hereafter
and their views on men's happiness and misery, His own class-
ification of men accords with Qur'anic teaching; only his
conception of men's spiritusl happiness snd misery and their
causes bears the influence of philosophye.

2., Qut, I, 220.
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these souls will perish. A fourth group 'the successful', will
pass into Paradise without first entering Hell. Thus success
(fawz) consists of two elements, namely, sbsolute escape from
suffering in Hell (this does mot negate suffering, on the day of
resurrection, of delasy in account) and getting reward in Paradise,
Success 1s identical with happiness,' The term 'success' (falah)
is also used as synonymous with them, The term salvatibn in i;s
strict sense as given above is different from 8ll these, Al=
Ghazall makes it clear when he sgys, "Salvation is just safety
(selama) and not heappiness or success".? But he loosely uses
sal vation to me an what the other terms mean.and in this he agrees
with al-Makki,>

Heppiness in Paradise has two major grades, lower and higher,
The fo rmer consists in the sensual pleasures of foods, drinks,
compeny of houris, beautiful dress, palaces asd so on, This
grade is sppropriate to the lower class of the virtuous referred
to as the pious (abrar, 1:;511.‘9\'111), the god~fearers (muttaqun) and
the people of,:!hght (ask.ﬁb gl-yemin), The sensusl pleasures will
perfectly satisfy them for it is for these that they prepare in

this life., The higher grade of happiness consists in nearness to
God and gazing upon His glorious face for evermore, The vision
(ru)ys) of God or éncounter (lige') with Him is the highest happi-
ness, the ultimate good =nd the last of all foms of God's bounty.
Nothing in Peradise will be as pleasure-giving as this vision.

The sensual pleasures are worthless when compared to the pleasure

of contemplating the divine beauty, The former resemble the

1., I,D., IV, 110, 111, 214, 89, 124, 2. A.D., pPp.23-24.

3, Qut, I, 219-20, 364. For the meaning of salvation cf,
Gardner, "Sufi", p.131.
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pleasures enjoyed by grazing enimsels while the latter is the
spiritual pleasure referred to in the EILEE Tradition, "I reserved
for my virtuous servants what no eye ever sew, no ear ever heard
and which never occurred to any msn's mind." and in the Qur'Enic
verse "So no soul knows what is in store for them of that which
will refresh the eyes: @& reward for what they did." This grade
is appropriate to the higher class of the virtuous consisting of
prophets and those who are near to them, These latter are
usually mentioned as the saints (swliyd'), the most truthful
(fsiddigﬁn), those brought near to God (mugarrsbin), the lovers

(muhibbin) and the sincere (mukhbsun)., The higher happiness will
.ﬁ*ﬁ_ -———:—-

be granted to them becesuse it is fH r this that they work in this
1ife, Each grade of happiness has innumereble sub-grades; the
lowest sub-grade of the hi gher grade touches the highest sub-grede
of the lower grade.1 Most of al-Ghaz@li's ideas on the grades of
happiness have their source in the Qur'én and Tradition; in
linking them with sufism, however, he is indebted to el-Makki,>

The Means to Happiness,

Heppiness is atteinsble in the hereafter should the necessary
preperation for it be made in this life. Making this preparation
is equivalent to the scquisition of the "provision' for which the
soul descended to this wrld of water and clay. There are several
forms of good by which man can prepare for hsppiness and these are

1. I.D., IV, L06-9, 22, 238, 286-87, 24, 25, 320-32, 226-27, 238,
340, 28, 19596, L65-71, III, 11,

2. ef, Qit, I, 175, 210, 218, 220, 224, 113, 156, The Qur'a@nic
verse armd the gudsi Tradition which al-Ghaz@ll quotes to support
his ideas of s%r!fual happiness were also quoted by the Muslim
philosophers; in T.F., pPp.275-76 he criticizes them saying that
these never imply The non-existence of physicael happiness.
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called the meens (wesd'il), These means are divided by al-Ghazall
into four categories eaech of which ircludes four fo ms of good;
the total number of the means thus anounts to sixteen. All the
meens are ot of equal importence for ham-ineSs: some o f them
are &b solutely necessary and others are only useful; some are
very near to happiness while the re}lation of others to it is
comperatively remote.1 The four groups of means are

The 'goods' of the soul (al-fada'il asn-nafsiyya)

The bodily 'goods' (8l-fedd’il al-jismiyys)
The external 'goods' (al-fada®il al-Khérijiyye)

The 'goods' of divine grace (al—faii-é’ 11 ai-fawr'i_“ggm)

The me ans included in each group are called -tag.'é’il, the
plural of rafl'ila. This term 1s not used here in it s technical
sense in which it refers particulaerly to the four root virtues
of the soul together wi th their sub-divisions and generslly to
any quality of the soul, for this term is applied to the last
three categories of me ans which are mot virtues of the soul. The
term is used in its ordinsry sense expressible by such words as
merit, worth, goodness and the like. Fac'lﬁ’il, then, here simply
means good things, worthy things by which men cen attain to
happiness; it des not mean virtues, Nor is f_g_f_lilg used here
as synonymous with _gg__.d_:_h. which means free gift or gratuity, bounty

or grace,2 although both terms have the same verb-root; the

1, I.D., IV, 89-90, III, 202; ecf. Dhari®as, pp.37-38, 35, 65;
stotle, Ethics, p.8. In the mmber of means, in their class-
ification into four groups, in their description and_in the
determination of their mutual relationship al-Ghazali is stmongly
influenced by Ispahéni who discussed these 81l in his Dhari’a,
.35-45, Ispshani was, in turn, incluenced by Aristotle
?gthics, pp.8, 28-31), Stoics (van den Bergh, "Ghazali on
‘Gratitude towards God and it s Greek Sources", S8,I., VII, 96)
and Miskewayh (Tahdhib, pp.;s4). Al-Ghazdli only elsborates
Ispehénl's views and mekes them more religious and sifistic,

D %, Lexicon, I(6), 2ui2,
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reason is that this meaning of fedila though correct for the last
group, -ie incorrect for the others (for these are not free gifts;
they are gifts only in the sense that these are ultimately from
God) whereas the term is also used for these groups. So it
cannot be said that this term is used here in order to imply that
the means to happiness, especially the last group, eare free gifts
(fedl) from God, The fact of their being gifts, however, is
expressed by using for them enother word, nifem (gifts) and by
discussing them in the 'Book of Gratitude to God', The first
three categories are gifts of God in the sense that they come
ultimately from Him; the last group is a free gift inasmuch as in
three of it s four forms it is not in man's control, The view
that the means to happlness are gifts is very significant for it
mekes happiness in part a divine gift, This point will be clear
from the di scussion of all the classes of means,

The 'goods' of the soul ere, according to al-Chezali, faith
(imen) and good character (hbusn sl-khulug). Faith 1s divided by
him into 'knowledge of revelation' (film sl-mukashsfa) and
practical knowledge (:i_._]ig al—mu‘ﬁmalg_). Thus faith is regarded

here as a8 synonym of knowledge, Good character is divided into
temperance and justice, The former is repression of desire and
anger and the latter is their repression to the extent that neither
all their demands are shumned nor are all fulfilled but moderation
is observed, This is a8 loose description of good character as
against 1ts strict sense in which 1t consists of four aualities of
the mul - wisdom, courage, temperance and justice - together with
their sub-divisions. It is described here as consisting of the

last two qualities in order to keep the number of the soul's
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'goods' four, but by it is meant here not only all these four
qualities end thei r sub-divisione but e8lso all other quelities of
the soul. The description of good cheracter as temperance and
Justice includes all the qualities of the soul for these two
concern the repression of desire end anger, and it is upon this
repression that acquisition of all the good qusl ities depends,

The four 'goods' of the soul, then, are reducible to (a) faith

or knowledge and (b) all the good qualities of the soul, The se
two are the nearest me ans to happimss.1 Since improvement of the
soul thmwugh good qualities is aschieved by means of action (famal),
the nearest means to happiness emerge as knowledge and action,
Indeed, this is what al -Ghazali emphasizes in all his ethical
works, Even when discussing the last three gmups of means he
refers to the ‘goods’of the soul sometimes as knowledge, good char-
acter and action and at other times as know ledge and action, The
meaning of these two in his ethics wi ll be explained later,

The bodily 'goods' too are regarded as essenti el means to
heppiness for without them the 'goods' of the soul ceannot be
acqui red perfectly. Although both groups are essential, the rank
of the latter is below that of the fomer, The bodily‘goods’are
health, strength, long life and beauty, The way the first three
serve as means to happiness is obvious: what are most needed for
happiness are the ‘@odg’of the smul which, in finsl analysis, are
found to be knowledge amd action, and these two cénnot be pursued
without sound heelth and adequete physiceal strength, Iong 1ife
ensbles man to take better preps ration for happiness th rough these

two -~ the reason why the Prophet once described happiness as long

Yo daDy -TITy 2083 <oR "Dhapiia, 935,
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life spent in obedierce to God. The need for beauty for happiness,
however, is 1little but mot entirely nil: a hanmlsome man, whois
naturally liked by others, can pursue his worldly affairs more
easily than & man ugly to look at &and thus can have more time and
opportunity t acquire knowledge and to do god deeds, By beauty
8l-Ghazali means mot that which excites sexusl urge but & tall
figure with harmoniously developed limbs and sauch facial appearsance
as cresates a good impression on othe m.1

The goods exterior to the body are weslth, influence, family
and noble birth, These are mt essential for happiness but only
useful to it, Thelir status is below the status of bodily goods,
Wealth serves as useful means in many ways: 1t mekes its possessor
free from the care of the necessities of life and thus eng les him
to devote more time and attention to knowledge and action, By
wealth various kinde of obstaeles to them can easily be removed,
Influence is a useful means in the sense that he who lacks it is
always humiliated and insecure from enemies who disturb his
acquisition of kmowledge and doing good deeds and keep him con-
stantly worried, but one who has some influence can repel them and
prepare for happiness safely and securely. Wife, children,
friends and relatives are all useful inasmuch as they help man in
his worldly affairs in various ways and thus give him better
opportunity to prepare for happiness, Children in particular are
like his hands, legs and other limbs wi th whi ch he performs good
actions. In the case of most people external goods are useful
only when these are of moderate amount; more then this is &an

impediment to happiness for them and hence desires for it are

1, Ibid. pp.2U5, 295, IV, 91, 137, 71, 72. cf, Dhari's, pp.35,
LO-L1; Aristotle, Ethics, pp.7, 9.
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rega rded by 8l1-Ghaz8li as 'destructive mqal ities of the sul' to
be described in a later chepter. This conception of wealth, etc,
is not inconsistent with what has earlier been said concerning them,
for there it is denied that these are happiness themselves and here
these are only rega Izded as means %o happiness. By noble birth
al-Ghazali meens a birth not in a rich family but in a religious
fanily cultivaeti ng know ledge and plety. One born in such a
family inherits traits of good charecter from his ancestors, and
in this way noble birth constitutes a means to happiness.1

The 'goods' of divine grace (tewfig) are divine guidance
(hidsys), divine direction (rushd), divine lesding (tesdid) and
divi re strengthening (t_a_m).2 Grace here means concordance be-
tween God's decree and men's will on what is right, The function
of these ‘goods’ is to combine bodily‘goods’and the exterior goods
with tlose of the =sul, Indeed, without these the fo mer two
groups are of no use in produclrg the latter - the reason why
‘goods’ of grace are regarded as essential means to happiness, On
guidance every one is derendent since without 1t no one can know
the path to happiness, It has three grades. The first is
general guidance which ensbles man to distingulsh between good and

bad, It is csalled genersl because it is given to all people: to

some (ba"dahum, ba‘d—i- ra) through reason and to o thers through

prophets and the books revealed to 1:.hem.3 Despite this gui dance

1, Ibia, III, 246, IV, 90-91, 202; cf. Dharifa, pp.35, 38-39;
Aristotle, Ethics, p.8.

2. For the English translation of these terms see Lane, Lexicon, I
(3), 1089, I(B) 3057, I(1) 136; van den Bergh, “Sources", D.96.

e I.D.’ III' 93-9’4 .‘K_Ls_o, 9.6%. This view that some people
know through reason end o thers through revelation agrees vith
Ispehénl in his Dhari"a, p.4li, but contradicts al-GhazBli's
general position that the sources of knowledge of mod md evil
are both reason and revelation.
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people sometimes @ not do good becsuse the desire for worldly
pleasure is dominant in them, The second is especial guidance
given to those who are prectisi ng mortification in accordance with
the general guidance; to such people the path of wisdom (_I_':Q__h-_}_—
?ikmat) is gradueally opened, The most especlial guidance is given
to the prophets and alsm to the saints and sufis who have completed
their mortification. Thus one 'good' of grace, guidsnce in its
three o ms, is concerned with one helf of the ssul's 'goods',
nemel y, krowledge, The other three 'goods' of grace have to do
with the o ther half - action,

While through guidence man knows good and evil, direction is
a divine providence (al-finayat al-iléhiyya) for which an urge or

will to proceed towards the good is produced in the mind, Those
who have not been given direction cannot proceed to the g od
although they know it as such, Divine leading is & grace by which
the limbs move towards the good in such @ way that the man reaches
it easily and in a short time. Thus the result of guidance is
knowle dge of good end evil; that of direction is will or inner
urge for proceeding towards the good; that of leading is power
(qudra) and movements of the limbs to reach the gosl in a short
time, Divine strengthening ie an aid from the unseen world by
which the inward insight of the good becomes clear and the outward
power of grasping wi th the hands, etc, and of movement wi th the
orgsns is increased. Similar to this aid is divine protection
(fisma) which is an aid to prevent men from evil and whose source
is also unkmwn.1

Then, divi ne grace is associated with both knowledge and

1. Ibid.
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action which are the nearest means t happiness. The auestion now
arises as to whether there is any means of obtaining divine grace,
It is clear from the above that there is no means of securing the
first form of gmidance, The method of the cther forms of giidance
is purification of the soul, Since devotional acts, anong other
things, effect purd.fication,1 they may be said to be a means of
only these forms of guidance, Divine direction, etc, have mo
dlirect or indirect causes; these are bestowed upon those whom God
wills - @ view consistent with the Qur'@nic verse, "That is the
free gift of God; He gives it to whom He wills", Their results
ere will, power, etc., for good actions and there are explicit
ststements in 81-Chezdli's works that thi§ will, ete, are given
to some people as free gifts ("a't'gzé), as something for which they
did nothing, and that God gives - and He gives with justice - to
other people will, etc, for evil &l though they did not commit any
crime for which they are given these and are deprived of will, etc,
for good actions, [Especial favour to & man is "without eny
preceding desert (131:1@ 8g)", "without eny means of 1t" and
deprivation of another is without any previous orime".3 A passage
from the Kimiya® on this view runs thus:

"Your act is by your power; rether your act is imposs-

ible wi thout power, will a:d knowledge. So the key of

your act is these three and al 1 these three are free

gifts of God most Mgh ... Then be astonished at His

bounty, for He gave_y_ou the key of the treasure of the
act of obedience (ta¥at) and deprived &l 1 the wicked of

it. ‘He gave) the key of disobedience (ma’”gi‘!éat) to
others' hands and closed to them the door o e

treasures of acts of obedience, without emy crime of
theirs; rather with His justice He did E*s. (He
favoured you) without eny service from you; rather he
did this of His bounty, his will rever be (a2 matter

1. See infra,Pp.};O“};-} 2. K.S.' p. 6210
30 AODI’ Pe 159; K.Sl’ Pe 520'.
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of) concelt_to ope who krows the reality of divine
unity (tewhid)".

It is wrong to suppose that devotional acts (*ibadat) are
the indirect mesns of these goods of grace, The reason is that
these fo rms of grace are prior to the acts (for, as shown sbove,
it is these goods from which prceed will, etc, for the acts) so

that they are means of acts and not vice versa, Indeed a

devotionsl act is seid by al-Ghazali himself to be dependent upon
grace.2 In the sbove passage too will, etc, for good acts are
asserted to be created without any prior devotional act. It is
the leymen,end mot al-Ghezali,who believes that the function of
devotional acts 1s to please God and thereby to draw forth His
assistance, In al-Ghazali's view their function is to purify

the mul and besutify it so that love of God end the hereafter may
be produced in it and love of this world may be removed. This
point w111 be elaborated later, Since good acts are only per-
formed through the 'goods' of grace they canmot be the means of
the latter, That 'goods' of grace are bestowed without any mesns
is also suggested by their genesis: Aristotle was the first man
to have spoken of goods of fortune as an element of happiness;

he, owever, did not relate them to any divine being. IMiskawayh
followed him almost in toto. Ispahani accepted their view that
goods of fortune are also means of happiness and linked it with
the Islamic idea by calling them "the 'goods' of divine grace"and
describing them as four fhrms of God's aid to men mentioned in the

Qurfan, Al-Ghazall accepts most of his ideas, elsborates them

bid
1- m., jo 5210 20"&_3_—_3.’ Pe 620.
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end makes them more Islamic and sufiatic.1 Now neither Aristotle,

nor Miskewayh nor Ispah@ni believed that this group of '"goods' hsd
any means, It suggests that sl -Ghazali ale has the e me belief.,
This suggestion is confirmed by his explicit statements the t will,
etec. for good actions, which result from the 'goods' of grace are
free gifts and that devotional acts are rrescribed for the improve-
ment of the wul and ot for pleasing God and f.hemby for drawing
grace from Him,.

By including goods of graece in the means of happiness al-
Ghazali points to the Islamic idee that otherworldly happiness is
pertially a mercy of God., The same was al= the view of Ispahani
which he made explicit by quoting the relevant Qur’anic verses
and prophetic traditions.2 He decl ared that no ore was independent
of grace in any condi tion, that haypiness was not attainsble with-
out the 'goods' of the soul and that there was no way of achieving
these wit hout God's grace.3 Al-Ghazall sgys slmost the same:
the primary means of happiness are the 'goods' of the soul and man
can only acquire them with the hel pof bodily 'goods' and external
goods mouldfbe given the 'goods' of grace. He will acquire them
thmough effort and action, i,e. through constant practice and
habituation and als through association with the virtuous - two
methods to be described laster - but the element of dlvi ne grace
will be mingled with these, 'Goods' of grace are neither opposed

1., Clearly, al-Ghazali's conception of 'goods' of grace as a means
of happiness has it s source in philosophy; it is, however, de-
veloped by him and by Ispeheni in such a way that it has become
a religious concept, Van den Bergh's statement ("Sources", p.
96), "The fourth category (i.e. the 'goods' of grace) is of
course, wholly beyond the scope of stoicism" does not mean that
it is not philosophic (in its origin); he means only that this
category 1s ésent in stoic philosophy.

2, Dhari¥a, p. 35. 3, Ibid, pp.l4l, 38, 35.



7S

to the 'goods' of the soul in which all virtues are included mor
independent of them, but are complementary to them; they help
the acouisition of ‘goods’of the soul through effort end habit-
ua tion, True, however, while explaining habitustion and
association as the methods of scquiring virtues al-Ghezdll does
not mention divine grace; bdut he does mention it while ex-
plaining training in individuel virtues and pood acts. Since
the me ans nearest to happiness are knowledge and sction it is
necessary to explein their meaning and the effect they produce
in the soul.,

Knowledge end Action as the Two Primery Means to Happiness.

Since the 'goods' of the soul are, sccording to al-Ghazali,
the primary means to hapriness end since these are reducible to
inowledge (film) end action (famsl) these constitute the primery
requ irements of happiness, Without knowledge and action heppiness
canmot be attained, This view is maintained by al-Ghazall thmugh-
out his whole 1life: it is set forth in his works compsed both
before' and after® his comversion to sifism. Since this opinion
is Hund in the Iljam, & work completed a few dgy s be fore his
death, it is plain that he retains it until his dea th, It cannot,
therefore, be said that this view was held by him under the
influence of philosophy before his conversion eand rejected after
it. The philosophers, he complains, did not emphasize action;
they believe that knowledge alone is the means to their salvation
and that action is not needed; he calls them deluded in this
belief,” He also criticizes a class of religious scholars who

te Mo 000 De- 2995 Mythey Do 3 3¢ AcWey D5l

2. I,D., IV, 309; K.8., pp.631, 632, 268, 70; A.D., pPp.2, 293,
M.D" p.ju; M" pp.aa! 113; M.’ P058; El’ D.117;
T- Ao, P.hﬁ- :
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are busy acquiring knowledge but fall short of action and do not
avoild sins; they think that in knowledge they have reached a
stage when they will not be punished for meglecting action, The
need for inowledge and ection sl-Ghezall thinks to be a funda-
mental teaching of the Qur’ean for both are mentioned in most of
the verses co ntaining references to Paradise; in a few of such
verses only knowledge or 'faith' is mentioned, but he seys that

action elso is implicit in them, In the Jewdhir' he clessifies

Qur'anic verses into those conce med with knowledge and those
concerning action, He believes that by means of knowledge and
éction men escends from the rank of lower enimals to that of those
who behold the beauty of God's glorious face.2
The meaning of knowledge and action is clesar in al-GChazali's
ethics, The ordinary man in the Islamic community understands
by sctions only the specific devotional acts presceribed by the
Shari®a, 1In the Qur'an and Tradition action means eny kind of
good deed whether related to man's out ward (gg@_;) or inward
(b_'é.ti_n_) self; the latter, however, is less elsborately descri bed
because &l 1l peo ple cennot accomplish it; the former 1s regerded
as very comprehensive since it includes the devotional acts as
well as all the good deeds done in differemnt walks of life -
domestic, s cial end political, Muslim jurists (fugehz')
emphasize the scts of the outward self in all the walks of life
with total disregard of the inwaerd, The sufis equelly emphasize
both kinds of action with the only exception of that conce med with
politics; they elsborate the action of the inward sel f/briefly

treated in the Shari®s and give it the shape of a compact theory

1. PDe. 6’ 52- 2‘ M-’ Pe 2930
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linking it with their conception of otherworldly harpiness. The
word action in al-Ghazali's sufi ethics, therefore, hes a very wide
connotation: 1t includes actions of the outward self (sl-a'mal

8z-zehira) and actions of the inward self (al-a'mal al-bétina),
PR <

Each of them has two sub-divisions, The two divisions of the

former are devotional acts (fibﬁdét) exclusively directed towards
God and the good acts to be performed in one's life in the family
eml society but mot in politics for politics is outside the domsain
of al-Chazali's ethics. The two sub-divisions of the latter are

the action of purifying the soul (tazkiyat el-qslb) from evil
charscter-traits and the action of beautifying (tal}alli) it with
good amelities, These four kinds of actions fom the whole of
the practical aspect of el-Ghazali's ethics' and these vi1l be
treated separately in the present study.

Each kind o f action is mometimee described by al-Ghazali in
terms o f grades whose number at times rises evenup to five but
is reducible to two, lower and higher, The lower grade of
teachings is intended for the lower category of the virtuous who
will sttain the lower grade of happiness, The higher grade is
meant for the few who wi ll achieve the higher grade of happiness,
A great difference exists between the two grades of actions anl
be tween their motives: =smetimes good actions of the lower class

of the virtuous are evil actions for the few (hasanét al-sbrar

sayyi?at_sl-mugarrebin). The former group's motive is the attein~

ment of the sensual pleasures of Paradise and that of the latter
is the vision of the Lord of Paradise. This divisiop of good
people by al-Chazall is in 1in2 with $that of hie giri predecessors,

1. AD.y Deb. Sometimes, however, the tem action is used in a
restric ted sense of devotional act (¥ib&da) only; see 1,D., II,

1hl.
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Inspired by Qurianic teaching they made this distinc tion which began

A E
from as early as the time of az-Sarraj who categorized mankind

into the worldlings, the religious and the elect.1

As for knowledge it is know ledge of God and know ledge of the
path to Him, The former concerns the divine essence, attributes

2

amd wo ks, This is "knowledge of revelation' ususlly called the

science of gnosis (film al-ma"rifa).z’ God's works include all

existences save Him; some of them form the wrld of sense per-
ception and others, e.g. angels, uls etc, the unseen world.u
Know ledge of God, His attributes and His wrks i s the highest fom
of knmowledge. Below this in excellence i1s knowledge of the world
to come, 'Knowledge o f revelation' falls outside the domain of
81-Ghazdli's ethics and hemnce 1ts di scussion is irrelevant to the
present study, Knowledge o f the path to God concerns all the
four kinds of action mentioned sbove and is set forth in some of
his w rks, Without this knowledge actions camot pwperly be

pe rfo med, Although knowledge of reve lation and knowledge of the
path are both necessary for happiness, the fomer is fumiamental;
it is sometimes called the seed of harpiness in the hereafter or
happiness itself, One type of this knowledge is feith (im&n)
which is sufficient for hepriness’ and is included in al-Ghazali's

ethics, The valid faith is that of the people of truth and sunna

(ahl al-haqq wa's-sunna); the fai th of any other sect is heret-
ical, Matters of faith are God's unity, sanctification, power,

knowledge, will, hearing and seeing, speech and works, Faith in

1. {iujwiri, Kashf, p. 3u4l. 2¢ JeQey P 5o
3, I,D., III, 334~35, IV, 258=59, 4. Ibid, pp.ii1=-i2,

5. Ibid’ IV, 31-"3.
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divine unity is incomplete without the belief that Muhemmad (pesce
be upon him) is the last prophet sent to menkind and to jinns and
that all the previous religions are nullified by him, Feith

mist also include belief in the Last Day and all that will happen

on it as described in the QurWan anl Traditi on.‘l

These be liefs
form the basis of action, They also remain in the soul after man's
death and will bring him hepplness,

As there are grades in actions so too are there grades in
faith. The lowest grade of faith is that whi ch common men
acquire from their parents, teachers and others without knowing
any proof, This faith is of the lowest grede because it is
usually mingled with minor errors which occur in its transmission,
If the errors are in k&g fundementals as God's oreness and
Muhemmed's prophethood the faith is completely wrong. The
articles of faith are set forth in all al-Ghazali's wo rks dealing
with his complete system of ethics, A higher grade of faith is

that vhich is combined with knowledge of its simple proofs given

in ar-Risalat al-Qudsiyye which is included in the M’ as a
chapter of its '"Book of Articles of Faith', This grade of fed th
is stronger, At the highest grade of faith ore knows its secret
reality and complex proofs with deeper investi gation, subtle

ques tions and difficulties. These are discussed in al-Igti:e;ﬁd
£fi'1-17t1g8d. This grade of falthis the strongest. The lowest
grade ensures the lower grade of happiness and the two higher

1. Ibia, I, 43, 81,



78

grades are required for the higher grade of happiness.1

The concept of knowledge and action as the primary means to
happiness is linked with the concept of men's perfection (kam&l)
and of his provision (z8d) for the next life, It is for know=-
ledge and action that the soul is brought to the wo rld of bt:)dy2
and it is their highest grade which forms its perfection ensuring
the higher happiness.:" This is the logical consequence of al-
Ghazali's views on the nature of the soul as immortal and as
having ean especial characteristic., lMan's differentia or the
especl al quality by which he is distinguished from the rest of
creation lies in his cegpacity to kmow the realities of affairs;
acquisition of knowledge, therefore, is the purpose of his creation;
1t is what mskes him 8 human being and it s neglect degrades him
to the rank of the lower aimals. Since the most excellent of all
forms of knowledge is the knowledge of God,this must be regarded
as man's perfection and provision for his future life.u Because
the view that ascquiring knowledge is the purpose of creation
appears to contradict the Qurlénic verse, "I only created the jinms
ard menkind that they might serve Me", al-Ghazali, like I.Iujwir“i,s
explains the verse saying that knowledge also is included in it
for service of God is impossible without kmowing Him, In thus

determining perfection by considering man's differentia al-Ghazali

1. A,D., PPe23-25. In the I1.7I., al-Ghazdli gives the gist of
the science of mutakallim@n, He is satisfied with his ex-
position so that he regards it as deeper in investigation and
nearer to krocking at the door of gnosis (ma*rifa) than the
traditional kal@m described in the works of mutakallumun; see
AD.y De2lt,  Jébre wrongly asserts (Certitude, p.o8) that al-
ﬁﬁyﬁﬁ in this work "finds himself the prisoner of a termin-
ology and of & complex of ideas which do mot satisfy him",

24 M.’ I1I, 54, 3. Ibld, p. 1.
L4, Ibid, pp.7-8; IV, 261. 5. Kashf, p.267.
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is following the philosophic tradition, But, unlike the phil-
osophers, he asserts that knowledge alone is not perfection in its
entireXy; action by which charscter is corrected and love of God
is produced in the soul is also & part of perfection. It is true,
however, that in some passages1 knowledge slone is called
perfection and 'provision'; this is because in these passages
perfection eand provision are determined by considering the soul's
especial attribute and this attribute is knowledge,

The other method of detemmining 'provision' and perfection
is by considerirg the eternal nature of the soul. Al-Ghaz&li
argues that since the soul is eternal and its permanent ebode is
the hereafter, thail which will be useful % it there 1is to be
reckoned as its 'provision' and the highest degree of that as its
perfection. This concept of usefulness in the life o come is
stressed more than that of man's differentia, This is evident
from the fact that in the section entitled '"Real Ferfection and
Imaginoz,f-f\j/ Perfection' knowledge is declared to be perfection only
by making use of the former concept although in other places its
being perfection is decided by the latter. Moreover, it is by
applying the concept of usefulness in the hereafter that wealth,
influence ete, are declared as false perfection, Emphaslis upon
this concept is laid in all al-Ghazali's wo rks dealing with
perfection, Usefulness in the next life is also set forth as
the criterion of goodness and 1aralue':z.2

By applying this concept al-Ghaz@li shows that knowledge

constitutes provision for the hereafter, He discusses this in

1. I.D.’ III’ 7-8’ 2.

2. NoMsy DPe3; BoHey pei13; A,D., pe137; I.D., III, 24L4-U6.
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detall and concludes that knowledge of eternsl entities (szaliyyat)
such as God, His attribute and His wisdom in His works and in the
ordering of this world and the next is the real perfection for it
remeins perfect in the soul and will be useful in the future life
in various ways, The same is also true of 'fzau,t'.h'.1 By means of
the concept of usefulness al-Ghazall also shows that freedom from
being enslaved to carnal desires (}mrﬂna) is also perfection for
this is not affected by death, To call this freedom perfection
is the sesme &s calling action perfection for all the four kinds of
action mentioned above concern this freedom; indeed this concern
is sometimes made explicit by referring action to freedom.z
(There is however a place where repression of desire is said to
concern only one kind of action, nemely, purificsetion from vices;
this is the restricted function of repression). By the per-
sistence of freedom i.e. action in the soul al-Ghaz@ll meens
their everlasting effect in it i.,e, the qualities produced in it,
This is why the exis.tence of knowledge and action in the soul is
sometimes described as the existence of three qualities, The
first is purity of the soul from vices, This is the effect of
the action of purification. The second is intimacy with God
produced from continuous remembrance of Him, This is the effect
of devotionsal acts., The third is love of God, Its theoretical
cause is knowledge of Him and 1ts practical cause is the action of
beautifying the soul with good character-traits, These three
qualities of the soul are those which cause happiness (mus*idéat)
in the life to come,>

Thus knowledge and god action are man's provision and

1. Ibid’ » 2. M., III’ 311. 3. Ibid’ pp.190-91l
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perfection for it is these two whicdh exist in the soul eternally.
These are the good things mentioned in the Qurtanic verse, "...and
the ever-ebiding, the good wo rks, are better with your ILord in
reward and better in expectation." All except knowledge
(including 'feith') and action is left behind at death and must
therefo re be rege rded as false perfection.1 Faith end action, &s
already stated, have Wwo grades, lower and higher. Am76ne of these
grades foms provision for the rext life, Perfection, however,
only refers to their higher grsde which will cause hi gher happi-
ness. To seek perfection is mt required (wé___m) of every
individusly; only the few can seek it, Seeking the lower grade
is required of the majority of people, Their inablility to ascend
to the higher grade is the predestined will of God, for should all
aspire after perfection end the world-order would be paralysed in
which case perfection itself would v‘anish.z This 1dea is also
found in al-Makki’s ethics;” he however did not epply it to the
whole of his system,

Perfection is the same as nearness (31_1_'9_) o God and resembl-

ance to the an.go:‘s.‘l‘ta."L

This nearness is quelitative and not spatial
and is attaineble in this life, There is, however, another mean-
"ing of nearness in al-Ghazé@li: that vhich is attainsble in the
hereafter and which consists in closeness to God 1n Paradise

2 Nearness is attain-

gazing upon lis glorious face forevermore,
able in this life by scquiring the attributes of God amd the

angels, Since know ledge is one of their attributes by acquiring

: Ibid, 190, 311, 21-[5"'11-6; M-, p0137; Mo’ p.113; Moy Do 30
2. I.D., III, 197. 3 Qﬁ_f:, s le
4o I,D.y III, 24L4=45; AD., Pe138. 5. IeDs, III, 245-56.
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its highest form, which is knowledge of God, man draws near to Him
and is included in the group of angels rearest to Hinm, Freedom
from carnsal desires is another attribute of God and the angels;
this freedom in its complete form is impossible for man to atteain,
but by controlling these desires he can resemble God and the
angels and be far from resembling the lower animala.1 This freedom
is in 8 sense identical with good action for by this control man
can cling o the right path, By employing all his powers and
organs in knowledge and action man resembles the angels.2 Thus
by the higher degree of knowledge and action nearness to God is
achieved.” This rearness is regarded by al-Ghazéli as the goal
of the sufi path.* It is identicsl with reeching God (gﬁ_g_fz;).
By reaching he does not mean identification with God (1tt1?'él) or
entrance into Him (_;Ilu_lgll_._) or the mingling of human nature (n&sut)
with divine nature (lahut) as the Christians believe; all these
are erroneous viewa.s The truth is that one who attains to God
approaches Him in quality.

The concept of knowledge and action as the primery means to
happiness is &also linked wi th that of the love of God since the

latter is produced by the mmer.s

The wgy the love of God is
pro duced by them is mentioned by al-Ghazali, He says that God
possesses such qualities that one who knows Him cannot but love

7

Him; 1love necessarily follows from knowledge' provided love of

the wrld is not strong in the soul. The strength of love depends

1. Ibid, pp.24l-U5, IV, 374; A.D., peblt. 2. I.D,, III, 7-8.

3. Ibid’ II, 1’-‘-’4. 14- Mo ’ pp.60-61o
5. I.D,, III, 350; IV, 263. 6. Ibid, IV, 145.

7. Ibid, 272, 273, 54, III, 190-91,
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upon the strength of knowledge, the weskness of love of the world
aml the degree of intimacy with God produced from remembrasnce of
H.*um..1 Love of the lower class of the virtuous is weak because
of weskness in their knowledge of God, They kmow Him as bene-
factor and love Him for His benefits like an 'evil slave' and
hence their love inecresasses and decreases according to the benefits
they receive., The higher class of the virtuous spprehend God's
majesty, perfection and beauty and love Him for these as do the
angels, They are perfect, This view agrees with that of al-
Junayd, Difference between the two classes of people in faith
also causes difference in 10?9.2

Action in its four forms results in love in the following way,
The evil quelities of the ul are but its various aspects of its
love of the wrld; so purification clears the sul from this love
and thus makes it fit for the love of Gocl.3 As a msult/‘sfaauti-
fication with god qualities the soul is inclined towards God and
is removed from the world. Continuity in devotional acts is in
effect continuity in remembrance of God and reflection on Him from
which results strengthening of 'faith' and intimacy with and love
of God and &l so indifference to the World.u Since there are two
grades of action there are wo grades of love, Difference in
love will cause difference in happiness in the life to come.5

love of God and the Prophet, al-Ghazall ssys, is emphasized
in the Qurf@n and Tradition., The sifis from sl-Hasan's time were
stressing this teaching of the Shari¥a. Muslim philosophers spoke
1. Ibid, 145, 248-59, 272, 273. 2. Ibid, IV, 274-75.
3. Ibid, 19-20, III, 190-91. 4. Ibid, IV, 151, III, 190-91.

5. Ibid, IV, 274=75.
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of love of God but did not emphasize it; influenced by Greek
thought they called perfection in knowledge the ideal of life.
Some theologiane even denied the possibility of love of God and
interpreted the Sharifa's tesching on this subject as meaning
obedience to God, Al-Ghazall refutes them more successfully than
al-Mekki did and, like his sufl predecessors, declesirs the love
of God to be the ideal of 11fe.1 He urges men not to die without
loving God for it is to Him that eireryone goes back after death
and the more beloved he makes Him in this life the greater will be
his joy in the next in meeting 31.2 The soul is created to acquire
the love of Go:.nl..:5 The more an act promotes this love the greater
is its moral worth. To love God more than sny other is enough,
but perfect love is wery intense and is called passionate love
(fishq) i.e. the extreme love, This is equivalent to the highest
verfection and to neearness to God. At this highest stage of love
visione end mystic intultions occur, Intense love, the ideal of
the gﬁfia, was possessed by the Prophet before he received prophet-
hood so that, seeing him mostly &lone in worship in the cave of
Hira, the beduins used to say - Muhammad passionately loved his
Lord.k By knowledge and action man acquires passionate love by
which he ascends to the rank of the psssionate lovers among the
angels who have always been engaged in studying the beauty of God's
face glorifying Him end sanctifying Him.5

When such a relationship between man and God develops he

experiences the state of annihilation (fand’) and hence this state

1. Ibid, 252, 156« 2. Ibid, 145; AsD., Pe284s 3 I,Dsy De5he
4. Ibid, II, 247; MeD., P.62; Arberry, Sufism, pp.37, 42, L45.

5¢ £.D., PP.293s .
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is sl celled by al-Ghazali the gosl of the mystic path.‘ The gist
of his concept of annihilation is that at this stage a lover of
God is sometimes so0 much engrossed in the contemplation of his
beloved that he forgets everything except Him; he is even un-
conscious of himself =md his own conditions; "I mean that he
forgets them .., 8nd I do mot meen by his annihilation the annihil-

2 Amnihilation

ation of his body but the annihilation of his mind,
of the mind is the cessation of it s awareness of all else but God;

so everything else is nothing (nisti, fend’) for him; since God

alone is subsistent (bagl) in his ewereness he says, 'All are
God'; this is divine unity (tawyia). Thus the highest stage

is called annihilation or nothingness vhen it is related to
existences other than God, snd oneness when related to God.3 This

stete al-Ghazall says as Hujwiri doee:,,]'l

passes eway like a flash
of lightning; it does not persist because man cannot tolerate it;
visions snd mystical intui tions occur in this state. It is
expressed by such phrases as complete annihilation (fana' kulli)

end snnihilation in divine unity (feng'® fi dt-tawhid)., This does

not mean 'entrance', 'mingling', 'identification', 'incarnation',
etc,; all these are wrong.5 There is no pantheism in al-Ghazdli,
God 1s other than His creature and must remain so., Annihilation
does not mean loss of identity; rather identity is perfected by it.
Subsistence does not indicate subsistence of God in man,

1. M,D., PP.60=-61; K.S., pp.382, 6h40. 2. I,D., II, 256, 257.

3¢ KeS.y DDe382-83, L. Kashf, pp.226-27.

5 K.8., p.383; I,D., II, 257, 1In many of his works al-Ghazali
exposes the errors in these views, The same has also been
done by Hujwiri in his Kashf pp.37, 243, 2LL4, 254. For

pantheism c¢f, Upper, "Nature", pp.28-30, 31, 32,



CHAPTER 111
ARACTER

Nature of Character

The problem of good character (huaa al-khulug) is a
centrasl tovnic of moral philosophy. Proper appreciation of this
problem and many others related to it depends on an understand-

ing of what character itseld ic. Some of the moralists who pre-
ceded 2l-Ghazali realised this devendence and accordingly in
their ethical works dealt elaborately with the real nature
(hagiga) of character and the possibility or otherwise of change
ih it; others either did not discuse these problems at all or
discussed them in a manner not satisfactory. ALristotle treated
the problem of character but his treztment is not considered to
be satisfsctory.l In Flato's dislogues no explicit theory of
character is to be found. GHellenistic philosophers, however,
were convinced that Plato had built up 2 close and complete phil-
osophical system and hzd been aware of every oroblem touched on
by later Greek vnhilosophers. They expected him to have answered
questions which had not existed for him and succeeded in dis-
covering nassages in the dialogues to provide the necesgery an-
swerz. They deduced o theory of character (as they did some
other theories) from numerous pass:zes of the dislogues and this
was done from the first century B.C. and tzken over by later
Platonizing moralists like Gslen (d.199 A.D.)., Galen presented

2 coherent theory of character in the four books of his De
doribus. The first book of this work deals with the nature of
character =nd the problem of the change in it. The Stoic phil=-
osophers also took some interest in these problems.?2 Among the
Muslim philosophers who flourished before al-Ghazéli, _iskawayh
wag perhaps the only thinker to discusz these subjects fairly
elzborately. He mentioned the Greek philosophers' views on them
and set forth his own opinion in the form of a syllogism.3 Iike-
wise, among al=Ghazah's predecessors from the gﬁfis ar-Raghib al-

l. ialzer, "New lLight on Galen's lJoral Philosophy", CL, AL111 (1949)
included in his Greek, p. 146. 2s - Ibld, pPr. 143145, 150

96
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Iepahani was the only man to takérintereut in these problems.

In his Dhorifzs he tried to explain the differences among such
words as character (khulug), habit (f3da), nature (tabaf) and
natural disposition (gajiyya) and also to reconcile two opp-
osing views on the question of change in character.l Al-
Ghazall complains thet fA11 ibneabu-Talib, Hasan al-Basri,

5ahl at-Tustari, r/asiti, Shah al-kirméni, abu-fUthman, Husayn
ibn-lansir, ebu-3a¢id al-therraj and others talked about the
nature of good character, but what in reality they spoke of was
the result of good character and not the nature of good charec-
ter or the nature of character itself.2 So he proceeds to dis-
cuss at length what is meant by charscter before explaining what
he understands by good character.

Al-Ghaz@li defines chsracter as "an established (rasikha)
state in the soul (hey¥s fi n-nafs) from which actions proceed
easily (bi sahula wa: yusr), without any nced of reflection
(fikr) and deliberation (rawi%a)".3 If this state is such that
praiseworthy actions oroceed from- it, it is called good charac-
ter; if blameworthy actions arise from it, it is termed =ss evil
character. Character, then, does not refer to one's external
behaviour; it is something internalsy it is a state of the soul.
But any state of the soul cannot be called charactery a state,
in order to be character, must be established and settled in the
goul. A transient condition of the soul cannot be called charac-
ter, because & person who gives wealth to the poor occasionally

or for some accidental cause is not said to possess the charasc-
ter trait of generosity (khulug as%&khﬁ?); he is said to pos-
sess it if the quality of giving wealth has become a relatively
permanent disposition of his soul as a result of his constant
practice of it in wvarious situations.4 This aspect of relative

: pefmanence was also emphasized in Miskawayh's definition of
character. It is true that he did not cualify the phrase "state"
of the soul"” (?31 an-nafs) with the word résikhe as al-Ghazali

1'. Jh‘l‘ira ppta_ ""30. 2 T _}.,iII 46,“00.,_[3',0 23"‘29«

3 I.D., III 463 cf. lUiskawayh, zhdhib, D 31'vasir ad-Din Lusi,
AkinlBq—1 -i-Naeiri, ‘nhore, 1923, p.60; delsl ad=-Din’ Dawwani, Akhlég-
i-Jaldli, Iahore, 1923, p.4l. 4. Ibid. 5¢  Tabdhib, p.31.
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does, but from his exnlanationsof the term "state" it is clear
that he meant by it a state that becomes stable by habit and
self-discipline; instead of using the word hal he sometinmes
used words like in ,lsajizxa,z -
in them some sense of permanence. This aspect of permanence

has also been emphasized in later times by t?—}u&l and ad-
Dawwani. In their definitions they have preferred the use of
the phrase malska fi n-nafs to Miskawayh's phrase hél an-nafs,
because the word malakas means a ngﬁg (state) of the soul which
has a tendency to persist, whereas hal stands for = condition

of the soul that is easy to change.‘ An established state of the
soul to which the term charazcter refers should, al-Ghazili says,
be such that actions proceed from it easily and svontaneously.
Actions arising from it are spontaneous resctions to environ-

and mslakaj- tams which hsve

mental situations: The zc¢t of generosity, for instance, is the
spontaneous outflow of symoathy from the mind of a benevolent
person; it is an inner urge that manifests itself automatically
in a relevant situation; it needs no constraining consciousness
of duty nor any mathematical calculation of conseguences, IT
actions proceed from a state of the soul, not essily, but with
difficulty and after reflection and deliberation, the state
cannot be charazcter, for a man who experiences difficulty in
spending money in good causes is not regarded =8 one posSsess—
ing the character traibt of generosity; one who feels difficulty
in keeping silent when angry is not called clement.4 The con-
dition thaﬁhctions must proceed easily has also been mentioned
in the definitions of character given by iiskawayh, a@-?ﬁai and
ad-Dawwani.

As to the reason why character should refer to a state of
the soul and not to outward =zction or to any other thing, al-
3hazdli states thot should one wish to determine what character
really ia, four possible meanings of it come to the mind.5 They
are (1) action (;;i;), go>d and bad, (2) power (gqudra) for doing

1. As-—sa’ada gypt, 1928, p. 46 Al-Howamil wa sSh-Shawsmil,
"""“ﬁﬁfﬁ

ed. and -_ id ar iro,1¢ G6.

h¥ada, P44. I dh%b, n. & ﬁa&ﬁmii njgé s
4. T.J.,III, 463 cf. Aristotle, Jthics, DPDe ﬂ5-49 5.1bid 46-47;
cfe 1D1CGs
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what 1z good and what is evil, (i) knowledsge (up

end ovil, end (4) » staete (hgy¥a) of the soul which mukes one
inclined to good or to evil and by which one's doing it becomes
enay and interesting. (ow action cannot be charactery it is
identical with conduct or what 1z called behaviour in nodern
noychology; it is the outward exoression of oharscter and not
charscter itself. 3 nman who mpends money for a good cmuse, when
ha hag money, 1s regarded by =211 to have a generous character
even when he becomesz unable to epend money either becnuse he hae
no money now or because of some other obstade. If action 12 the
same as character, he cannot be cslled generous for the rsason
that hé is not performing the amct of giving money, whereas no

one heritates to call him generousy if & generous men fails to

do & gensrous deed 1n & varticalar situation, no one z2:y2s thet

he has thereby become miserly. Again, a person who has the
charscter-trait of miserliness sometimes spende nmoney in order

to msxe a show or to fulfll some other umotive, If mction is
character, he should be csalled generous when he is spending zoney
for these reamsons, whereas no one ¢clls him o generous man., From
these two casen it 1s clear that action L1tselfl 1z not choracter.
Nor can character be the sessze rs tho vower for performing zood
end bad setions, bdecause the relation of this power to good and
bad « two contradictory phenomena -~ 1o the same, One who has the
power to do good has the powar to do evil alshy, dbut one who poss-
esses oncoharacter-truit cannot simultaneously possese the oppro-
aite of ite DBy nature znll men possess the power of doins good and
evilj power is innote, whereas charaster iz aequired by effort am
eppropriate disciplines Charseter is sither good or bad, whereas
power 1o neitheri power ie amoral and not moral. lor can charace
ter be identical with the knowledge of zood and evil, for this g
knowledge, like power, is related to good and bad in the same mane
-ner. The re:zsons for which power cannot be charccter sre the

reasons far‘ggﬁgggkuowledga cannot be 0. If neither action BOF
+o® knowledzeTis the pame as charaeter, what is left of the four

nosuible mesninge of 1t » 4,0, 2 state of the soul « must be its
true meaning. Character then ix a state of the soul from which
netions srise eanilys if cotions proceeding from it are praise-
worthy to reason nnd to the “horifa, charscter is to be conzidered
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as goodj; if they are blameworthy, character should be reckoned
as evil, Charscter is man's internal form (aq-ﬂura al-batlna),
while his external form ('1:3—551.11"a akzahira) is what is conqti-
tuted by his wvarious organs 1

Can Character be Chsngzed?

Al-Ghazali maintains that character can be changed by
effort and appropriate discipline. In all his ethical works he
lays stress upon the need for improving character, and in some
of them he discusses in detsil the ways in which =z complete
change in it can be effected. He believes that the main function
of morality and re¢ligion lies in guiding people in such a manner
that they may refine their character and be able to attain happi-
ness in this world as well as in the next. Following Ispshani,
he argues that if charscter is regarded as something that is not
subjJect to change, all commandments and admonitions, encourage-
ment end threatéging would be useless. The Frophet said, "Beautify
your character"; if it really were not possible surely it would
not have been comnanded. Besides, all admit that change of dis-
position among animals is possible; a beast of prey is changed
from wildness to domesticity; & dog is changed from a devourer
to a being of good manner (ta*addub)s & horse is changed from
refractoriness to gentleness. Bach one of these i a change in
dispogsitions If change of character among animsls is possible,
the correction of man, with his predominance of rezson, should
obviously be easier and more possible.2

Some people deny that there can be any change in dispositione.
The arguments that they put forward rest, al-Ghagali says, .upon
their assumption that what is natursl (t2bfi) cannot be changed
by eny meansd Their arguments are two in number which he repro-
duces and endeeavours to refite. IHe, however, does not say who

DP«4323 cf. Ispahini, Dhorifs, p.29;
,34, Hawamil, p. 119.
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these deniers of change are. gne of those who 2re in his mind
might be Galen whoii'view Miskawayh discussed in his Tzhdhib.
Galen believed that.few persons are good by nature and they later
do not become bad; many sre bad by nature and they later do not
become good; some people are neither good nor bad by nature and
they later become good or bad by moral education. He expressed
this view after refuting the opinions of the S5Stoics and of some
philosophers who preceded them. The S5tdes meintained that all
men are by nature good but are afterwards corrupted by bad
surroundings and dominated by wicked passions which cannot be
tamed by discipline. Some philosophers before the stoics taught
that men are by nature bad but they become good later; however,
those among them who are extremely bad cannot be reformed.l

The first argument of those who have denied the possibility
of change in charcscter is that man has an external form consti-
tuted by his various organs, and an internal form which is the
came as his character. The external form is incapable of chenge;
one who is tall cannot be made short and vice versa; one who is
ugzly to look at c¢ennot be made beautiful. The internal form is
like the external form and is, therefore, incapable of change.
They have referred to the saying, "God ceased from creation”
(faraghs Allshu min al-khalgi). Consequently they say that the
desire for a change in character is equivalent to the desire for
a change in what God has created. Their second argument is that
if change in evil character be possible it has to be effected by
completely suppressing man's appetites, anger and love for the
world. But experience has shown that complete suppression of
these is an impossibility so long as man is alive, for they are
rooted in his nature and temperament (mﬁzéj]. To make effort for
bringing about a change in disposition, then, is only to waate
time.2

To al-Ghazall these two argunents are erroneous. All ex-
istences (mawjudat), he points out, are of two kinds. "The first
kind includes that which has & created nature that requires no
action on our part; as for examvle the heavensz, the stars, the
nembers of our bodies and their sepsrate parts and so meny things

T. Wiskeawayh, Lahdhib, pD.32-33; Cf. Walzer, "Aspects', Dp.160-61
2l Io:D.’ IEI’ 48; L‘:.;jt L] 0.429



g

that take place around us. The cecoad xind incliudes what God
has crected with a capzcity to tike on perfection whenever it
finds the orover condition for develooment. 2Zut in the process
of this development there is an zct of choice. In the case of
the date-cztone, it is neither an avple nor a date, but it does
have the capucity to become s date. 4z & matter of exverience,
however, it becomes s date only when humen choice is exceﬁised.
Sow in their first argument, the deniers of change sre, al=
Shazali observes, right in saying th:t maun's externzl form caa-
not be changed, for it certainly belongs to thzt kind of exist-
ences which ure created perfect. 3ut they sre wrong in toking
the internal form, character, to be analogous to Lhe external
form and thereby concluding that the former, like the latter,
cannot be altered. T[The truth is that the internsi form is in-
cluded in thzt kind of existences whiech nre created imperfecet
but sre nrovided with the canscity to take on nerfection when-
ever they find the proper condition for development. wvery
individual is created with certain potentizlities some of which
are manifested even in the early years of nis childhood, but
these are not his charscter or settied ways of his behaviour.
They sre raw miterisls, so to say, dnd not firished nroducts;
they are notentizlities and not =ctualitiess They can be devel-
oped, moulded =znd cact into set or definite vatterns by subsequent
educntion and habitustion. Zut these canuot be chanced into com=-
pletely other traits, however iauch efﬁort mey be made to 4o 80,
as 2 dote stone wmny be develoned into 2 d:te but never i %o an
apple. Char:.cter, then, is susceptible to chanze in the sense
that cepacities crested by God can be reslised and developed and
not that they can be made into other dispositions by effort and
discipline.l

In their =second argument, the deniers of chanve have,
a2l-Ghazali says, rightly held that the apvetites, etc., are
natural to man snd are guite iancanable of complete suonpression,

1o iLaBDay IITS 483 KeBSoy Do 4323 cfs Isvahinl, Dhari's, pp.29-30

Miskawayh, Lahdhib, pp. 13 Aristotle, Bthics, pD. 41-42.
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but they made o mistpke in meictuining thet the change ia char-
acoter neceasitates usrooting them comnletely.l The foct is that
change demands not their comvléte wsrisoting, but their subject-
ion to the extent of moderation (1ftidil) and the tuming of these
by earneat effort and discipline, sud men are able to accemplieh
this. It iz to this tank that men sreée commnanded and it iz this
that Ban oome to be z condition of thelr hanpinesss The avpetites
and cager Are ascesaary for man's survival aszd this 1s why they
are created in him. o their complete suporession can never be
necescary in the modification of charvctere. How cun their totel
annhilation be nescescary when they were present in pronheta who
were men nHf the hisghest form of character? hile describing the
believers' sttributes Sod siid in the Qur'in, "Those who restrain
their anger' and not "Those who lack sager®; if the uprooting of
anger were ne2ded Jod would heve said, "Thope who 1lack 2nsexr’s
All the-e -rove that the totei sunpreasion of apn'o lowey asntare
iz not necescary. 'het is needed is to supores: it to the etsate
of modaeration, Thut to zubdus it to this state s papsible is
evident from exverience and observetion.?

ilthouzh 4ll wen ore gapable of changing thelr chrracter,
everyone cannnot do 50 in egusl time mnd in ecusl mescurs. Jone
are rapid in accenting the chunge, while others are =low. Ihis
iz s plain fuct and this oz sdmitted by all those who belisve in
the cos:-ivility of chunge in cher cter, 1ihe-1ristat]e,’iiﬁkawayh4
and Isvshinli.5 Zeeping in view psople's Aifferesnces in this re-
gard, Jlmihﬁﬁﬁli, following iap;niui in toto, has zrouped mssikiad

=

in four stagen.t  The firet ure hesdless people (nl=inssn ml-chufl)
who do not distiaguish tructh from Tfalsehood or gapd from svil.

Shey lack coaviction za they were lsciuing it at itheir births Thelr
appetites are not strengthened for they hsve not indulgsed is

thems Thus the chuxriucter of tny sne of this zind of hen may be-

come good in but a short tilme. "The men vwho are st the second

stuye are those who xhow well enovugh the basenes: of what is buse,
but they do not become hsbituzted 4n zood conduct because they
consider that their gggl gogduet iz something enjoy=

Te 2.0.90X%y 435 Laes PediPs Delelle 111, 43 3e idravayh, tehdhily 933
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able. As @ consequence they engage in it submissively, in
sccordance with their desires, but contrary to their better
judgement. As & result the situation of those in this staze

iz much more difficult than that of those in the first stage,
for they are more at fault... 0On the whole they may be said to
be capable of exercising this discipline, but it recuires stren-
uous effort. Those in the third stage actually approve of base
disvositions, maintazining that they are necessary, right and
beautifuly So they pursue them wholeheartedly. 1t is almost
impossible for men in this third stsge to be cured. In fact
there is no hope for them, except in the rsrest instances, for
their opportunities for error are being constantly increased.
The fourth kind are those who, along with what accompanies cor-
rupt belief snd practice, see also a sort of virtue in their
very excese of evil and destruction of lives. In this they vie
with one another, and they think they gein fame by the amount of
evil they accomplish. It will be seen that they asre the most
difficult of the four stages, and it is of them that it has been
sald, "It is s real torture for anyone to have to train a wolf
to be well-bred, or to wash blackhair-cloth to make it white'."l
Good Character

As noted above, men has two forms - one is external and the
other internal - and his character, according o al-Ghazali, refers
to the latter, or to an established state of the soul from which
actions easily proceed. Each of these two Torms may be in good
or bad condition. The external form is considered to be com-
pletely good when all the organs of the body which i @onstitute

it are good {kesin) and harmoniously developed. If some of them,
for example tﬁe ears only, are good the externel form is regarded
good only in respect of the orgen which ie good. In exactly the
gsame manner, the internal form of character cannot be completely
good unless all the parts (arksn) or faculties or powers {(guwwa)
of the soul are good and sound (gélip). If one or more, but not

1. Ibid. cf. ISpahéni, Dhar:—i.‘-a' pp.4-8
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nll, of these faculties are good, chaurscter will be said to be
good only in resvect of the zporoprizte fzcuity or fzculiies,
o al-Ghazalil, then goodness in character depends on one's in-
ner faculties being good, sound, straight (istiws?) moderate
(iftidal) and mutually harmonious (tzuisub).l
Man's inner faculties zsre, according to al-Ghazali, four,
namely, thie cognitive which is reason, the appetitive, the
irascible and "the faculty of maintaining justice among these
three fuculties". 2 Each of these faculties may be in good or
bud states The cognitive faculty is in s sound stute if it can
easily distinguish between true and false in speeches (aqwel),
between right and wrong in belief (19tiged) and between goad and
evil in works (aff@l). From this state of this faculty wisdom
(hikma) is achieved. The irascible fuculty is in a sound con=-
aition if it obeys the dictates of reason and the sharifa, if it
spreads or coantracte according ae they order it to do,., From this
state of this faculty the quality of courace (aﬁﬁﬁ‘h) is achieved.
Likewise, tie spretitive faculty is in a zood condition if it
yields to resson and the Sharifa. From this state of this
faculty tempersnce (fiffa) is schieved.3 The faculty of justice
iz in & sound condition if it is able to control the faculties of
ancger and appetite zccordins to the dictates of reason and the
jharf‘a; it is a power (qudra) which, like an officer, enforces
W5 thedx orders on the other faculties. From this stute of tais
faculty the virtue of justice (fadl) is achieved. Thus justice
is the name of a faculty as well as of the virtue of that faculty.4
Ho thinkers before al-GhazBli seem to have thought of it ia this
way; they refarded it not as & faculty but as a virtue of the
entire goul, which comes about when all the three faculties
function in moderation and in mutual harmony, surrenderins them-
selves willingly to reason.5 If ali the four faculties, al=-Ghazali/
says, are ina

Te 1.D., 111,473 KeDe, Ds429s 2, D66 supra,s 47-53
3¢ Lebsy III 4T3 KoBsy Pe4293 cf. Miskawayh, Tahdhib, 0.16;
vicenna, Akhl3a, Dpe. 152-53; S5afdda, p.19; Isovahfini, Dharifs

PDe 2 ,;_;'::.'o i I-Uo, III, 49; ;'..-.;-, DPNL429=30D.
5. lisxawayh, Tahdhib, p.1l63/AEKhl8q, p. 153; Safada, ps 19.
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good and sound stetes, character is mbsolutely good; if all of
them are in,b-d condition#, character is absolutely bad; if some
of them function soundly character will be good in pronortion to
the faculties which funetion in a proper mannert

If a faculty of the soul is not in a sound state its work-
ing either exceeds the proper limit or falls short of it.Z *ihat
iz the proper 1limit? EBach faculty, save that of Justice, has, for
al-Ghazdll, two extremes (atrzf) - one of excess (ifrat) and the
other of deficiency (tafritj - and a state between these two.
Phis middle state is called the mean (a2l-wast). It is farthest
removed from the two extremes; it is at equai distance from them
bothf% It is identical with moderation4 The mean is the proper
state in which every faculty of the soul should remasin. It is
what is praiseworthy in character and necess=ry for all to ob-
gerve, while the two extremes are blasmeworthy and should be
avoided. The mean is virtue (al—fadila), while the two extremes
are two vices (radgllatan)?? Virtue oceurs s a result of the
sound functioning of the soul's faculty; its sound functioning
conasists in its working with the mean or moderastion. 50 one can
define virtue as that quality of the soul which disposes it to
work on the mean. UIMean is the essence of virtue; deviation from
it to any one of the two extremes is the essence of vice. If
the cognitive faculty surpasses the mean, i.e. it is used in
fulfilling the wrong ends (gl-aghrad al-fésida), the vice of
wickedness {(khubth) occurs; if it félls short of the mesn, the
vice of folly (bulha) is found; if it is on the mean the virtue
of wisdom is achieved. If the irascible faculty crosses the
mead over, the vice of rashness (tahawvur) is generated; if it

falls short of the mean, the vice of cowardice (jubn) -omes

about; if it is at the state of the mean the virtue of courage
occurs. If the appetitive faculty is at its excess it begets
the vice of greed (sharah); if it is deficient the vice of the

IZ. E.5. p.43Q; I.D., III, 47. %3, I1.D., 111,55 line 4; cf,
\iskawayh, Tahdib, p. 25. 34, Ibid, TII, 47 “of. ¥indi, Resalil
l l?]. ‘f"ﬁ‘- I J., I:LI leine ld, :\ 3., 0-4-\;_3.)' Cfa 'u‘_i:-iiia.‘.‘.E‘.Jh,
Tahdhio, p.253 Avieenna, Akhtag,pp.153-1593 aﬁfﬁda,p.lg; Kindi,
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comnlete absence of appetite (Jumud) is found; if it is a2t the
mean otate the virtue of temperance is attained. The faculty of
justice does not have two extremes; it has only one opposite
which is oppression (jawr). Should this faculty fail to work
soundly the vice of oppression occurs; chould it function well
the virtue of justice is achieved.l Thus justice is not = mean
between two extremes. For Miskewayh, however, it wagc a mean
between oppressing others Qgggt) and being oppressed by others
(inzilan),.2?

J Then, £o00d character results from the observance of the
mean or moderation. But why should the mesn be obgerved?
Aristotle and Huslim philosophers found the prescribing suthority
of the mean in man's faculty of reason; to them the working of
the soul keeping to the vosition of the mean and ite functioning
in accordance with the dictates of reason are the same thing; kRQ—
mean iz the guality of any action that is in sccord with reason.
Al-Ghaz&li does not deny that reason prescribes the mean; but he
reiies for this theory mainly upon the Sherifa. He states that
in the Qud¥an and Traditions it is the mesn which is recommended.3
Those who observe it in spending money are vraised in the verse,
*And they, who when they =pend are neither extravagant not par-
simonious, and (keep) between these the just mean”., In another
verse God commznded men to be moderate in spending - "And do not
make your hand to be shackled to your neck nor stretch it forth
to the utmost (limit) of its stretching forth". In the following
verse men are prohibited to exceed the limit in satisfying their
aopetites for food; "4And eat and drink and be not extravagant;
gsurely le does not love the extravagant®., In regard to aznger
God said the believers are "Firm of hearts against the unbelievers,
compassionate among themselves". The lProphet said, "Goodness of
things is their mean". Ien are thus commended by the sharifa to
creete and maintain in themselves an attitude between two vicious

1. Ibid, cf. Miskawayh, Zahdhib, op.26-28; Kindi, Ragd?il, I,
178; Ispahani, Dhari®a,p.22.
2' Dah.dhib' Pa2-\;o 3' Ia.a., III’ 49"50; ;";.30’ D.43l.
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extremes, The idea of the mean is central in the teachings of
the Lur'an and Tradition.l

But why does the Shuri®s prescribe the mesn in character?
There is, al-Ghazali replies, a secret and real reason (girr wa
tahoia) for this. The reason is that man's attainment of sal-
va%ion in the next world is dependent upon his possesaing the
angelic attributes, for his substance is the same as that of
the angels and the place of hie origin is the angelic world; in
this world of water and clay he is merely a stranger., Juring
hie temporary zojourn in this world his soul acquires zome qual=-
itie=z which, on 1ts going back to God, keep it from being one
with the angels in respect 4f gquality =nd deprive it of salvation.
It is necessary, therefore, that it should go back to God with
the angelic atiributes and bear no zttribute other than this.
what is the engelic stiribute? The angels have no attachment
to anything of this world; they =zre deep in their love for God
and concentrate on nothing other than God. If one zoes back with
a sould aot free from attachment to the world, one will not be
entitled to salvation, as God saidy"...except him who came to God
with heart free". This freedom from attachment is attained by
observing the mesn. To take an example, if s man is a miser he
busies himself with not spending money; if he is extravagant he
remains busy with svending it; in either case his soul is attached
to money, & thing of this world, whereas what is demanded of him
i=s that his soul should not be attached to it. So, the soul
chould be free from both the qualities - spending and not spending.
BEnt since this is a thing utterly improssible for it to realise
in this world, it has to do what is the nearest snd most resemb-
ling to it and the remotest from the btwo cuslities. This is the
mean. Observance of the mean in gpending money is, in a cense,
equivalent to complete freedom from both qualiffed - the way the
water which is neither too hot nor too cold, but is between the
two, is said to be free from both heat and colds Then if man
iz on the mean in spending money his soul remains frec from

1. Cf. Fezlur iahman, "The .uranie Concention of Fod, the

-

Universe and ‘an", Ig, VI (1967), p.l2.
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attachment to money, If he followa the mean slwaye 2nd ia all his
affairs, hiz soul will be frse from all the things of this world,
juch & pure soul will be able to attain salvastions This is the
reason why the shirifa msked psovle to observe the mean.l

lo observe the reasl mesn (q;-wgug a;—h&gg; ;). however,
i not an easy task, The difficulty involved in it was reCoge
nized by many of those who propounded this theory. il-Chozmil
says that the resl mesn is extresely obocure (ghiyat sl-chanid).
it is one in every dispesitlon snd action, while devistion from
it may take muny forms which ure differeant vices. ([he mesn is,
an it were, zharver then the odge of a %ygrd and thinner ?han @
haire, It iz the pame az the right path g 2
whieh should be followed by all. .ithout help from Jod asne can
follow 1%, and thie is the rescon wiy the Jhari'a made it oblie
gatory on every ecne adult person to seek help from Jod for 1Y
saventeen timec n day - once in ench paifuy of the obliguiory
part of ritual preyer. 0 difficult it is to keen to the right
path thst even the Frophet himself wos ofreid of deviating from
it Thic feer of his found its exprecelon in his sosertion that
the gurs ud couzed his hair to grow white, for in this gurg he
won commended to be firm on the right way (igtiqhma) wnd not to
exceed the 1imit. Thoze who follow the right path, the mesn,
will be sble to erose the Iridge (gg= ire¥) in the next world
whioh ig siso sherper than the edge of s sword and thinner than
2 heidr, It is because of their deviztion froam the mesn thit zost
neople will fall {rom the Bridge into the gulf of lell-firej thoae
who are believere snongat them will, however, be later delivered
from Hell aftsr they have suffered punishment in :=rosortion to
thelr deviction from the meacn.3

Then, each faeulty of the soul heos ite own virtue which
apnears iAf the faculty funations keer to the pozition of the
meane «insdom 1z the wvirtue of the rstionnl soul, courags of the
spirited, teaperance of the appetitive and Justice of the Juctice,

i T ite g rﬂf, 5’3, g‘;; i, ‘?:o' “q«‘gjﬁr ﬁ. .'-'.iskm.w&yh, -T}:-’!-.}‘!':ih b,?oiﬁj
arié?%%le. S3h108, DPPe52959e 3s LeDepllI, 553 Leiey DPedi0=31,
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‘isdom 12 the hishest of all virtues; Sod szid ia the .urlan,

‘hoever is granted wisdom he indeed 1s ziven o grest good".,
thece four wirtues ore, ss 1t were, the four nillars of good
charsoter.i Folllowing lespsheni, zl-thazall tries to show that
the fact of their being wast forma sood character is ninted at in
the .ur'sn, dJescribins the believerzs' aitributes Jod sald,
"The bellever: ers anly those who belleve in Jod and His
snoztleg then they doubt not and mtrugele hurd with their
waslth and thelr lives in the way of 30ds they sre the truthe
ful one®, Hellef 1 God snd #is Avostle an zmeantloned here is
© gonmecuence of remcong this iz the hishent forw of the virtue
of wicdome To filght in Fod's woy with wenith ls possible when
the apnetitive fueculty i¢ brought under the subjectioa of reacong
so fightins with wealth us m.intioned in this verse hints at the
virtue of temverance., To fizht in Jod's path with 18fe is
cleurly the virtue of gourape. ‘ralsing ths ,ropshet and his
conraniona God said, "Pirm of hesrt sswinst lhe unbeliievers,
comnnsalonute nzons themsslves', 1t iz cle r ia this verss that
for firanes: inm a3 pluce and Loy comiasvion alao is »a pluaece; opne
should not be fira 4o all conditions nor should ons bhe comonesionw
ate in 2ll, This indlcates the virtue of justice,2

These four virtues are conceived f 4u TETF comirehensive.

They are considered to be the root (gaji) virtues fros which stem
a number of virtues which may be cqllad wainor or subordinste or
secondary virtues, The r lation between the ainor and the wajor
virtues is thought by sl-Charali to be like the one vetween the
root snd the hranches (gg;g ghEd g} 3 ¥igor virtues uare the nane
ifestutions of %ajor virtues., Thiv asme relition exi.ts bLetwsen
the root vieces vhich e the opﬁuﬁizeﬂ of the root virtues and
the minoy vicesn shieh =re the menifesiotions of the root vices
in various situntions. “ivkawayh, howover, conceived of the
reistion a» the one between genur (ujndg) wnd sneclee (guwif).4

GagnVil, 1, L11=133
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isdom, al=Bhazali says, wmanifests iteelf in the form of the
following virtuess good aan:gement which includes the nmnsgement
of 0. .eself, one's family =nd one's soeciety, zZcute intelligence
(adh~dhihn), sagscious judsement, right conjecture, apore-
hending the rubtzﬁties of actlions and the hidden evil aual-
ities of the s#oul. From the wvice of folly result vices like
stupidity, insanity and l1ittle experieace in affairs depite

the soundness of the feculty of imsgination. The difference
between stupidity and inssnity iz that a stuovid person's ob-
Ject of desire is right but his way of reuching it is wrongs

an insune person desires to do what he shoulé not do and so his
desired ohject and his way of resching it are both wwrong. The
anifestations of the wvice of wicirednes: are deceit, decention
and the like. Coursage manifests itself in the form of the
following virtues: liberty, self-relisnce in the face of danger,
chivalry in leading to a striving sfter higher ends, considering
onegelf ingignificant, physical exertion for achieving morsl
ideals, forbesrance, firmnes: in meeting fear-inspiring sit-
uations, restraining $he anger, soberness uand acguiring the

love of eguals or elders by pleasing manner and good saction.
From rashness fol ow vices like bossting, haughtiness, self-
admiration, extravssance and arrogznce. The manifestations of
the vice of coweardice are despalr, humilistion, grief, lowliness,
considering onezelf mean and sversion from receiving obligatory
rignt. The manifeststions of temperznce =zre the following
virtues: generosity, modesty, o-atience, forgiveness, to be con=
tent with moderzte amounts of necessary things, plety, mutual
help znd abaence of greed. From the vices of greed and complete
absence of desire proceed vices like covetouseness, impudence,
wickedness, prodigality, stinginess, hypoerisy, defamstion, ex-
cessive boldness, uselessness, flattery, envy, rancour, rejoicing
at others' nisfortune, making oneself hunble to the rich and
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hating the poore.l The sznifest-tloas of the virtue of justice
and the vice of onprension hsve not bee:n wentioned by nleihazali,
4 aunber of wvirtues have Lean amentioaned under Justice by lisiawnyh
and Avicennn.?

o zum upy periectliy good churneler depends on the zood
furctioning of 211 the faculties of the souls, Good woriing of
a4 faculty consists in fte orqsing with moderutioa or mean,
Wehs showld be the right seusn in o particulsr situstion is to be
sncertained by resson and the thurlfs, In esanecuence of the
functioning of the four faculties of the moul with moder:tisn
four virtues - wisdom, tespersnve, courage and Justice - are
acnieved, Therefore, the ezcence of wvirtue iz the mean, and the
as ence of vice is devistion from it. The four wirtues zand thelir
oponnites - eight vicen « manifest theazselver in various foras
in various sitastiona, The four virtues sre @ "roots (usul)
anxd mothers gg@hggﬁi)“jsf good character. In sequiriag thess
virtues peonle differ and consesuentiy their charseters differ
in respact of goodness, The “rophet alone had theses four wvirtues
i their Tullest forn and bhis charscter wus sboslutely sood an
tha nrophet Jogerh had zn abeosiutely zood appesrasancsed TFew
paonle are comspletely devoid of these four virsues with the
result that thedrs 15 an absolutely evil chsracter; they rew
agiable the devil whose chuarseter is complete’y hade The 08 Jorw
ity of ceople nelther possess thevs virtues in their fullest
degree nor lac. them comnletely, but they sre betwoen the twoe
Ko humen being, =save the ‘rophet, équlé seculre sbaolutely good
gnay ¢ters btut they oxn achlieve o charscter which is very nesr
to it Af they make esrnest efifort and follow aupronriate methods,
Yhe guestion now srises - ‘hat 1s the proper way of schisving
good character?

1, #g isy III. 47' ‘RJS' De 4 0‘ of . 1blﬁe. Dide l}"24, Kindi,
s Iy 1733 Avicennm, ikhlfa, pps 153-54e Ia ¥lato the
sub-virtues are shoente In later Jreci ethics they svre nresent

to rome sxtentyse: Walzer, ‘%~aaeyswg.»;l-aj.
Yo Puhdhilb, pp.73=P43 Likhifo,0n. 10=-101. 3, I*J, 111,47 linen
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The Sethods of ichieving Good Charscter,

In the leizéﬁnl—ﬂhaﬁﬁli enumerates three ways in whieh
good character may come about.l 2ut in the ;&ggj he, follow-
ing Iavehini, enumerates two waoys of acnairing good character.2
In the conclusion of the section of the Ihys!) dezling with this
problem. however, he adds a third methadjénich iz the same as
the third of the ways described in the iimif® To him, them,
there are three ways in which one san attain good character.

(2) In some people goad choracter is nstural( vb‘i).

It is a divine grace to them, 0God hus cre:ated then with per-
feet intellect so that they are learned without acquiring

knowledge by ef ort and virtuous without scquiring virtuea by
moral trzining. Charscter becomes good when the faculties of

the soul are in moderation, when desire and sngzer obey the
rosoon and the Gharifa. Sod has restrained some peonle's Tagite
ies of desire and anger at the time of creating themy he created
then 1in suei z way thut they sreslways in moderation or wean,
and are obedient to their reszson snd the 3hariva. xamples of
these peonle are Jesus Shrist, Tehya ibn-Zakiriyd and all other
pronhets. DBesides the orovhetas, there are neosle who vossess
good chargeter as sometning natural. Hone can deny 1t, for we
osbeerve that some children are oy aature truthful, senerous and
courazeous .4

(b) Good chay cter may be scouired by mortific tion (-
Ghoda) ard self-training (riyiis), i.e. by taking peins to en-
grme in thome setiona that uﬂuxil! proceed from good character.s
Although with dif "iculty one hno %a rnpeatedlyf%erform good
actions until they become habituzl and a oert of one's aature.
As a result of one's frequent recetition of them the stute thit
h's been produced in the mind will be coastant. Thus the desired
actions will have become & netural habit, and their
nerfarmance which woe 4ifficult st firat will »rove to be eaay
and lighteome. For examnie, if anyone wishes to aequire for his
#ind the virtue of generosity he ahould take nsine o engnce in

YD Al 2. 1117 50308« Dheri'a, De3de Js 1ADid.s 52
4 1b3d505 les, Oed 4 soLelonaEEnTy Bo T D X110 008 Eatldy
PD.‘*EZ,Z ?; ff. I‘i&tf)t'ii., zthlgu r}".44—42
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action that is generous, such as giving away some particulsar
thing that he possesses. And he should not cease to be inter-
ested in this giving until he hss fully entered into the spirit
of it, until this giving hss become habitual to him and = part
of his nasture and a task cuite easy for him to sccomplish.
Likewise, if anyone wishes to ccquire for nhie mind the virtue
of humility when verhaps at present ovride has been getting the
better of him, he should pay snecial attention to occupying
himself with sctions that are deferentisl and humble. And he
should not cease to pa?fﬁé%ﬁ attention until humility becomes
a part of his nature. All the gualities that sre laudable to
the Shari¥s have to be sequired in this way.l

Actions become hzbitual and natural when their agent ex-
periences pleasure in performing them.2 So, to feel nleasure
in doing virtuous deeds is the sign that one has acquired vir-
tues. A generous man is he who finds plessure in giving away
his wezlth and not he who feels pain. A humble man is he who
feels pleasure in his being humble, The gualities that the
Shari®s commanded men to accuire become eatoblished in the soul
after men have formed such a strong hablt in doing g00d wusaxes- 6clions
and in avolding bad deeds as 1t produces in their minds eagerness
for the fqﬁer angd aversion from the latter, pleasure in the
former and pain in the latter. Truly virtuous men do feel
pleasure and pain. The Prophet used to experience so intense
a pleasure in performing his ritual orayer that he called it
the delight of his eye. To perform the devotionzal acts and to
leave undone the forbidden acts reluctently and with painful
sensations are one's following religion imperfectly, and this
cannot ensure ha piness in the next life. True, verforming
devotional acts reluctantly is far better than not to perform
them at 2l1 - a re=zson for which God s id in the uran, "and
that (ritual prayer) is difficult except for the submitted”.

1 Ibid. D.’ III 50”51’ &.B-’D 431 Cf Ibid’ ﬂp 4& 47’
Ispa Hﬁni Dhari'a, DDe 31-32.
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For attaining the haprinesy vromiced to the men of good charac—
ter it ia not enough to do good deeds with pleasure occuwionzlilys
on the contrary, men ure commanded to do them gladly throughout
their whole lives.l They hove to cultivate virtee until their
death, The renson why thics is to be done ie that the purpose
of devotional scta de o0 produce on the soul the effect of re-
moving from it its love for the world and of estsblishing in it
20 intenze a love for God as would anrouse in him eagerness Lo
meet him, and tuls effect cannot be oroduced unless they are per-
formed throughout one's whole life.2

A3 to the resnson why sn asetion is difficult to pearfor: ot
firet but becomes natursl and easy after one repesta it, af-
Shagali noints out that this 1is becsuse of & peculiar relation-
ship between the soul &nd the bodys A gualility of the soul in-
fluences the sctions of the body, and an act of the body also
produces zn effect on the soul. The rslution thus is ecireulasr,
(dawr)« How this velation is responsible for moral progresa,
1.,e. for ﬁﬁ!(gggg%;;é}&# an actlonquetural and casy after it ie
repentied for s time, can be better iliustrated by the progress
in the aré of calligrasphy. If enyone wishes to require ckill
in calligrachy he mumet exercise the necessary mental perssvere
ance, He must engsuze in reproducing and imiteting the besutiful
hondwriting of ¢ skilful writer. He must not cesse to give his
attention to maeking this beautiful writing until his aptitude
(malzka) in doing so is ectublished and his ekill becomes
setuslly a2 mental quelity. In the end he will do naturally and
eanily what was at first a2n -srduous effort. At first hia ini-
tuting was an act of his hand; in his mind there existed no guel-
ity of writing besutiffully, and this wae the reason for hie finde
ing it & difficult taske IThen the effect (ta’thi;) of the zect of

nis hand 1.e, wvriting fell on nis mind and, sas & result of fre:uéﬂﬁ
repetition, became an established guslity of the mind, This quale

ity of the soul now influences the zction of his hend with the
regult that he can now write beautifully eesily. This process,
al-Ghazall says, iz involved in one's nequiring any virtue.

T, 15id; cf. Aristotle, Stnics, Pe3l i
Za I.D-' ‘II; 8k a ,‘{)D--ﬁ-“}-’ 4’3‘3""7}' Cf.f '-.'ih:;ili, Jh"ir-i rgg ?39033""34
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Generoeity, for instance, is absent in a miser. OShould he wish
to be generous and to begin to do whut generous men do, he finds
it an srduous effort beczuse the sct of giving sway his wealth
is a2t this: stage only 2n act of his bodily members. But this
bodily mct produces its effect on his soul and becomes a settled
quality of it. Then this mentsl quality exerts its influence
upon his body, and he now performs the acts of giving away his
wealth quite easily. Although it is apparently an zct of his
body, it is really the asct of his soul for it now proceeds from
the soul. This ssme process is at work in the case of all other
virtuous cualities.l

(c¢) The third way of scquiring good character iz +he
association (suhba) with good neonle for = considerable period
of time.?2 Human nature is essentially imitative; it imit-tes
good and bad alike both consciously and unconsciousely. If a
man associates himself with virtuous people for some time he
does pick up many of their good qualities in such = way that he
may not even be aware of it. This is why %he sssociation with
the good is often recommended to the persons desirous of form-
ing praiseworthy cheracter. Hood companionship is usually con-
slidered to be espvecizlly important in training children in vir-
tue, for they are more imitztive than growan-ups. If they are
pfévented from mixing with evil persons and kKept in the company
of the good, there is a grect orobability of their charescter
being good when they grow into adults. Jetails sbout their train-
ing will be described in a later section.

Good character, then, may be achieved in the three ways
mentioned above. Feopnle who have acquire&_it in all these
three ways - i,e., by nature, by az2ssocistion with the wvirtuous,
and by constantly repesting good deeds - have the highest form
of good character. Persons denrived of all these three ways,
that i=, those who are vicious by nature, have formedahabit in
vices by repestedly committing them, and by associating themselves

le I.Dey III, 51=523K.3., DpPed35=363cf. Aristotie, Gthics,op.47-8
27 'TiDey IXI; 5234.55, D.434; of . Wiskewayhy Pahdhdby b. 177
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with wrong~doers, have the worst form of character. Detween
these two forms lies the chargcter of most people., There are
great differences among them in respect of character and these
are caused by the differences in the ways in which they have
acqouired it.l

Sigas of the Diseases of the Soul.

When the soul comee to this world it is immune from any
spiritual disease (ﬂarqd gl-galb), i.e., vice; it gradually
becones afflicted with dlLea ‘¢ owing to its entanglement with
the world.2 Al-Ghazalil mentions some signs which will tell
thet the soul is disemsed and needs treatment. These signs he
determines by following the method employed in ascertaining the
disease of the body. A certain bodily orgen is considered to be
attacked with disease if it fails completely or partiselly to cerve
the function for which it is created. One's ear, for instance,
is thought to be in unsound condition if one does not hesr sound
at all or heasrs it with difficulty. In like manner, the soul,
is to be regarded sg =fflicted with disease if it does not per-
form the function for which God created it or performs it, not
readily with plezsure, but with reluctance and psinful gsensation.3

The especizl function of the soul is, as already explaeined,

to acquire knowledge and wisdomj God crented it =o that it may
know Him, love Him, worship Him, feel pleazure in remembering Him,
prefer His remembrance to enything elgse and teke essistance for
remembering Him from the bodily members. Hnowledge of God is,

as it were, the food of the soul, just as bread and water is the
food of the body. 3Since the soul which has accuired this know-
ledge loves Him necess 1ily, the sign of its knowledge is its
love for God. The nark of this love is that the soul loves God
more than any of its beloved things of this world. God said in
the (ur’an, "Says if your fathers and your sons and your brethten
and your mates and your kinsfolk and property... and trade... are
dearer to you then God and His Lpostle and striving in His way,
then wait till God brings sbout His command". Une whose love for

lu I D.,III 5?, 51 .Jo, pp 434‘*35
2% I Do’III’ 66 line 14 62. 30 Ibid,54; 5.5., ﬁ?-438-39.
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2 thing other than jod is stronger than hls love for God has
a diseansed soul, 83 one who likes clay more then bread and
water has a dlseased stomschs, Then to love any other-thon-Godw
thing more than Zod 1s the sisn of the soul's diseace. Yost
people's love for the world is more thun their love for Godj
this indicates that thelr souis are not in a healthy cstate.
They are not aware of it because some diseamses are such that
the persons attacked by them do not know them, and the =socul's
diseases or vices are among these diseasen,l
Those whose lowe for God is more then their love for
things other than Him follow all His commandments and lesve un=
done =all that lie orohibited them to do, They follow the iharife
fully, and in follewing it, they do not have to =zive strain upen
4them; they feel plessure in doing the duties of relizion. Ihen,
one's complete or partial failure to follow the Sharifa or one's
failure to follow it with ease und plezsure, is the sizn that
one's love for od is not wore than one's love for other-than=-
God-thinsse Juch s man's soul should be regurded as attechied with
dicseane.”
The szoul that loves God more than snything save Hin is free
from ites attechment to the world, for the love of 3o0d and the
love of the world, two dlametricslly oprosed things, cannot exe
ist together. Thut soul, as alrsady expiained, is free from being
attached to the world whose faculties work infsnoderation or mean.
Observance of the mean, therefore, ies a thing that indicstea that
one's love for Jod is uc§e than one's love for the world, and
that one's 1ife is in accord with the Zharifa. Observence of
the mean iz n =ign of the health of the soul, while the deviation
from it to =oy of tre two fsulty extremes io 8 sizn of the soul's
disease, The conduet of one whose soul is diseased is not bal-
anced, modernote and free from excess and deficiency. The preseance
of moderntion in temperament Cglzéj) indicates the health of the
body and the asboence of 1te disense. The same is true of the soule]
Thua the aboence in 8 wman of suech 2 love for Fod az is more
than sny of his beloved things of this world is the sign that his
soul is dicensed or viecious. The absence of this love results in

T, Toid, o, K.S., DP.438-8  3.,L.D-III,52,54,55
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two things - (a) he does not carry out God's order or curries
it out with reluctaunce znd pzinful censation, {(b) he deviates
from the neg: or moderation in his affairs, If any of these
pigna is =¢en in = man he should hasten to cure (fil3j) his
diczense, to refine (3@&_&&2} his character,

The disesses that afflict the soul sre these truits of
chazracter which nre blameworthy to reason and the Sharifa,
Refinement of chrracter (jgggg;_;gL__}g;ga) or the treatment
of the soul's diseanes W} means the removal from the
soul of these vices by following the acpropriate method and
uringing to 1t virtues or praiseworthy cualities.l Zefore
proceeding to take messure for effecting these, one huis %o
know which vices are oresent in the soul end which virtues ave
absent, The first thing 4in refining one's character iz {0
know the defects that are in oneself. People pospessed of
keen insight cleszrly see their own faults, but nost people
lack thizs ineight z=nd are ignorant of the viclous gualities of
their gouls,. Jome people see othereg' Taillts but fall to see
those in themselves,? Al-Chag2ll therefore describes szome ways
in which man can know his own spiritual defects.

How to know one's own siritual defects:t The {irst way
s man? - knowing his own defects is by hls keeping company with
2 epiritunl zuide (shaykh, nir) who olearly sees the hidden de=-

fects of the =2o0uls He will make the guide s judge for him snd
have full trust in him., The guide will observe him closely and
tell him about his defectz, hidden and m:nifest. 3Secause s trw
guide in not availnble nowadays, this way of knowing defecta is
not useful.3 Secondly, s man can know his own defects from those
friende of hia who are truthful, rsligzious mnd hsve insisht. He
will recuest such friends to watch him closely end to tell him
what they dielike in him. If they czll his atteation to sny of
his faults, he ghould be thaniful to them and hasten to et rid

I '{ma}ﬁ. pe, 15 2¢  1BLd, 597 Le3sy DPe439-40
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of ite It is in this wsey that great leaders in Islax vied to
inow their own faulte. Ihis way was suggested by iskawayh who
took this idea froa Zalen's work lan's Understandi:
Jefectos iike iiskawayh, «leihazall ob=erves that this way, 100,
ie not useful nowadays for the reason that an honest friend is
rare to find.l Thirdly, man can know his gpiritual defects from
whet his enemy says sbout him. His éuemy is pernaps uwore useful
to him than his friend in this natter, for the former sees his
defects more clearly than the luitter and is'not diffident of him
ia showing them. 3By nature man thinke hie eneay's sasertion to
be false, but ren of insight sey that whet their easexies apread
about them might be exaggeration but not absolutely baseloas,
Lhls way of kno@iﬁg defectes was also sugpested by lisiawayh tee
who tock it from Jmlents treatise (ood People Derive Benefits from
their Egemggaa The last way is by seeing the blameworthy qualities
in others and ascribing them to himeelf. oOn perceiving any fault
in others anrn individual should susvect that it is present in him
also, for a believer (mu?min) ie a mirror for canother believer,
He will realise that since men's dispositions ore mlike in fole
lowing passions it 1s not unlikely that whuat is vresent in one is
presest in another in its essence or in & greater or less desvec,
de will $hen try to free himself from sll thet he dislikes in
others. This is sufficient for a man desirous of rectifying himeely
if he shuns every vice that he sees in others he needs none to |
hel» him in his character-refining. Jesus Christ said that he
wag a0t taught courtesy ¥y ayoneg he lesrat it by perceiving
the igrnorant's misbehaviour and keening himself from it.3 This
way,t00, has 1ts parallel in Hiskawgh's fghdhib which has ite
source in al-xindi's works

;piritual physiciany Seing awsre of the evil qunlities in

himeelf, man will proceed to remove them. The tazk of curing the
soul's dicenses is extrenely difficult, but it becomes euny %o 8

i Tp.') ? IIT’gi;“BE‘ _-{.Jg,pgcﬂ,}g;cﬁ ',-'.if"ffiif-.l'l'-'ﬁyh’ T&—h\jiisg D.Igg
- iy -.Lio’ 111,563 Laley Pe4333 cof. I'Jid., p0.189-90,
3t m.; cf; M- DD 1'9?3-191.
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zreat extesnt if he zubmits himcelf to g sikilled and competent
gpiritunl phyeician,s ITrue guldes are those relizious schole

are (ulamd?) who are gnooties, intelligent, secrs of the zoul's
defects, kind-hearted, advise people in relisgiouw aatters,

hive slresdy surified their couls from vices and are enzer to
help othere in their effort to nurify their soul‘% of courne,
it is difficult to find such guides, for wmost of the religious
scholars are corrunt, immoral and worldlys their souls nre
afflicted with dizenses, their churecter is full of evils; how
can they cuvre the dicseases in others' soull? ITecause of the
lack of the true epiritusl physician, the medicel acience of the
sould (tibb nl-galb) ie now dead and the diseases in people's
aonlgy have hecome o serious that their ruia ie inevitable, Aas
the treatitent of the bodily dizense is not possible without the
advice of thore who have studied the science of modicine, =90 the
common men cannot cure the disezces of their coulg withoul cecke
ing rsdvice from spiritusl physicisns. The soults vices, their
nidden casuszes, the specific way of zetting rid of each partice
uler vice and ali other thinge related to mortification aond wore
al discipline are clesariy known to a true gulde. The ordinsry
men do not krow these and hence they need a gulde. IThe vath of
religion is obscure while the devil's patha are many z2nd uani-
fozt. A person who hae o 1 $o guide him in his travel on
the path to Jod iz often led by the devil to his own nath. He
ia. 1ike one who walks throush =z dangerous desert without s guidey

ahuyxl

such ¢ man eadangers hinself and ultimstely ruine himeelf., Une
who is denendaunt upon himecelf in refining his charscter is com-
payable to 8 tree which graws by itself aand dries up very soon,
01 $a a self=srowsn tree which, though it survives for o time snd
growe lesves, Vesrs no fruit.l He who has resclved to refine his
ehurneter, therefore, needs a guide and should eliag to him, the

wey 2 biind man on the bank of a river clings (o his guide; he
should surrender to the gnide sli the matters reloted o hils

1o 1#Bsy 111
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aniritual developments C“hould a thing which the suide 22kes him

to de appear zbazolutely unreasonalle, he chould not object to il

or asi him about the resson for his prescribing it to hims He
‘noula heve conviction that even if the ghaykh makes mistaxes in
rulding him, his benefit will be grecter than the bvenefit he wil
derive by walking, thoughk rightly, on the path without a zuide.z2”
If a . does not find & true gulde his tamsk of géfininﬂ charpeter
becomes difficult; nevertheless, he should mske effort to innrove
niz charscter by himaelf,

‘rigeiple of refining character: The principie that al-
Frwﬁi:ﬂquemts for the treatment of the soul's disesse iz anow
logous to the one ususlly emplyed in curing the bodily diceasesn,
‘he medical secience of the soul whould in yhis view, fdlow.tile

gdical acience of the bodyel A certain bodily disease is cured
by aprlying a medicing whose effect iz the opponite (gggg) of that
which i3 the caume of the disesse, The same im true of the cure

of the soul's diseames ox vicess ignoraence can be cured by acqulr-
ing knowledge, miserliness by spending =money, and po forth,

4 certain kind of medecine con cure o bodily dimesse nrovided
tant it is of the recuired power and of the recuired amount and ie
annlied for the recuired period of time; if it is not of the re-
guired asmount etc., it doee harm to the patient. For thie reacon
o physiecinn hsaz to datermine, before prescribing a cerisin medecine

he neceosary amount efcey of ity and he deternines those conaiderw
ing the nregent stute of the diseans, the magnitude of 1its cpuse,
the phyzical strength of the psitlent, his occupation, hie tpge aad
50 ote Similerly, in curing a disciplets spirituanl disesce, the
guide should no% ask him to begin to practise wh-t is the ovdpouite
of it unlesa he knows 211 about him end hic Qisease. As a
physieian kille many of his potients if he precoribes the sanme
medicine to all his patients who ure suffering from different types
of diseames, vo a guide inyites opirituzl ue:-.tu o meany of his
diseiples if he enguzes all of then in the same form of training.
He must consider, before recommending recsedisl measures for o die-
enne of # disclple's soul, the sceriousness, of his dlae=ne, his
body's health, his sge, his temperasnent, and then think za to what

1. Ibid, 52-53;K.S.,pp.440-1,433-4;cf, liskawayh, TeRdRID,DD: 190
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form of self-training he will be able to uandergo with good
intention. If 2 disciple i= found to be ignorant of the mejor
requirements of the Sahrifs what the gulde should ask him first
iz to «now - about ablution, ritual prayer and other external
acts of devotion (gawdhir al-fiBadat)s If he is found to be
engoged in acquiring wealth by uglawful means or committing
any other sin the suide chould assk him to shun 1t first, “hen
hia outer zelf Qgé&;g) 1@ beeutified by devotional acts and his
bﬂdily meumbers are parif;od fron eaﬁm&tting manifest Jins (al-

sl agezah the guide should proceed to correct his inner
self (b3}in) by engaging him in doing the opposites of the evil
traits of hio charseter, Should the discipls possess curnlus
wealth the : aide will take it from him and spead it in good
causes thereby removing his soul's attachment to it. If celf-
esteem and pride are dominating in him, the guide will =end him
to the merket to beg from people, because the tendency to dom-
inate others cnnnot be lesvendd except by dishonour and there is
120 dishonour greacter than begginge The gulde will aure all other
evil qualities of his disciple's soul by engaging hin inf/doing
+the opposites of tham-l l

If m di&cipls iz found unsble t0 shun any evil quality

immediately by practieing . the opposite of it, his suide should
sdont s technique which consists in his effort to shift the
dipciplets hobit in that quality to another cuslity less blame-
worthy than that, JYor inastaance, if he is unwilling or unable to
shun his love of honour at once by oractising ite ovpvosite, his
guide will engage him in doing such deeds s3 would earn for him
only a little degree of fame. Gluttony is a quality which cannou
be got rid of 1ﬁmadiately: & gluttonous disciple will be asked
first to eat = few mouthfuls less than his ususl guantity of
food; then he will be engaged in preparing tasteful food and
giving it to others without himself tsking sny pert of it;
this he will be doding until his power to resist tenpteation for
food becomes strong and hie gluttony 1o removadf 2his technique

1. Igadi cfe Ibido 2 I:Dz, I1I, 53=54
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will be adopted in ragmrﬂ to 8ll athar qnalities which a dle~
ciple 1o unsble to get rid of at once ¢ :

Practice in the opponmite of a soul's vice, however, has
a 1imit to it. When the soul comes bsok to the state of the
mean in recpoct of the opnonite quality which one in ﬂraotiaiqg
one muzt stop practising it. The» ttal:ment of the mean 1r the
eim to be schieved in charscter—training, It is the mesn where
the health of the moul lies, If practice in the opposite of an
evil guality 1= aentiaue& to the extent that the anpozite cuality
hno eronced ite mesn point, tha soul has agnin become dicaused,
haa eouived a new vice and, therefore, needs to ba cured monine
In ouring, for inotance, the disesre of miserliness by frequensly
?effaraing the mot of spending money in good causes, 12 one comes
to 2 state between prodigelity and miserliness, practice in it
' must be wsapped, for the soul hao recovered i%/ heclthe If the
soul has come to m state that spending money has exceeded the
mean, the soul has got rid of miseriiness, but accuired rrodigele
ity which 1a to be cured by ite opposite, i.e. not spending modqy,
W¥hat is necesssry, then, is that a dieceiple chould =top his pProce
tice in the opposite of & vice se coon as the mean 1o schiuved,
“ith the regaining of the mesn he has regained the health of his
souly and hie duty now ir to preserve it.l Ao to how he is to
maintain 4%, nl-Thagali does not say ﬂnything. “iakewayh geve
several suggections for pruauving the soul's health if 1t e
slrna&y precante? - S s

. But praaticaily how ta xuew thﬂt tha ueul iu at the ntﬂte
af the mean in regard to & particnlvriﬂuﬁiuahsbali sugzests n wey
in which one can emeily know it. fe says thot if o certain agtion
which generally proa-aﬁﬁ from QVil charpcter iz essier and mere
ple: arable %0 & ptraan then i¢s anpoeatg sction whioch u&uﬂlly
isgues from good eharucter, his soul will be coasidered %o be in'

a stote devisting from the mean, or ssaaple, to deprive of

money those who have the right (gggg) to it 1s an set that arises
from evil charasctery if this 1o sore plensure~zivin: to on individual
than ble spending money on them, it iz a merk that his ooul has
fajlen short of the mean in gpending moueys ‘*ut if his spending
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noney ég-tnnne who have no right to it is eucier and more
Jdepanre-rivine to his than his not soaading money rigntly, it
it an indication that his soul han crossed the wean sver. Ia
this way ons can know whether or not his soul ir in moderation
in respeet of & partieoular trait of cheracter.l

Then, practising the oppogites of the evil qurlities of the
sonl until the asttainment of moderation is the general principle
(al-u5c] g&;kq@li)g to be uced in refining characier. /hat the
Gnﬁnsitc of'each apecific vice is an¢ how to praciise it =le
Thezall discusies senarately and we will apesk of thea ia the
wext ehapger, That the rule in getting rid of wvieces in & do
the anpoaite of what the carn%l soul (gggg) desiren is cxpressed
in its entirety by Jod in o slagle verze of the (u'dn, "ind as
for hevwho fears to atand in the »rescnoe of his Lord and fore
bids the soul from low desires, then surely ‘sradine - that is
the nbode". The Prophet taught his companions sbout how and to
what sxtent the lower soul is to be opposed.s lle 1s the only
Hﬁyniclun of the =oult's diseasess the religious scholuru are his
heirp. o oppoce pascions is extremely Aifficult; it needs a
atrong determination. There are peonle who, having shunned the
prave oins think that their character nas become completely good
and stop mortific tion coneidering it es 2 thing now unecessary.
This is s misteke of theiress “mn showld ¢ontiume elf-training
wntil he sevs in himgelf a1l the nurke of good cheracter.d
Larks of Good Charpcter.

tecording to al-Shazali, Lthe qttributes of the believers
(ai¢{t al—mufmingﬁ) are the msrkes of good chareoter, snd the
attributes of %he hypocrites (g;lat al-muniifioia) nre the signs
of evil chorecter, In the Lur'an God stated m ny cuslities of
the believersy the Frophet also accribed many attrivates o them
end regurded thene attributes ss what forme goé ehnracters
fhese dunlities al-GhazAll locks upon ag the repult and #lpo the
aicns of good characteér. He asys that if an individual posceses

1e Ibidy 59-61; Led.y PPadil2 24 Thid,
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all these gualities he hss completely good churactery if he
nogsesses none of them he haz completely evil characteri if
he pnossesses somne of them hie character ic good to the extent
he has them, That the gualities of the bellievers are the merks
of good charscter al-Ghazali nroves by suoting the Fyophet's
atztenent, "The moat perfect of the bellevers in respect of
belief ic the bevt of them in respsect of charescter”,l

The stiributes of the believerz described by God in the
‘urYan al-Bhagili atatesaby guoting the verses in which they
haove been mentioned. These verses are the following:
#huccescful indeed sre the believers who are humble in their
prayers, sad who keep sloof from what is vaia, and who act ainm-
ing at purificetion, and who guard their private parts excent
before their mates aend those whom their right hunds possess for
they ourely ere not blameabley but whoever seeis to o beyond
that, those are they that exceed the limite; ond those who are
keepera of their trusts snd their covenant, and those who keep
g gusrd on their prayers; these are they who zre the heirs who
shall 4inherit the Imradise”, “They who turn (to God), who serve
(Him), who praise (Him), who fauot, who bow down, who proatrate
themselves, who enjoin what is good and forbid what is evil, and
who keep the limits of God: snd give good news to the believers”.
“4And the servants of the Hesnefilcent God are they who waly on the
earth in humbleness, and when the ignorant address them they cay,
peace, And they who pasa the night prostrating themselves before
their Lord and =tanding. 4And they who says 0 our iLord, turn
awny from ue the chasticement of 'Hell, surely the chasticement
theresf i= a lagting evil: surely it iz an evil abode and (evil)
place to stay., And they who, when they snend sre neither extra-
vagant nor parsimonioun, and {(keep) between these the Jjust mean,
ind they who do not call uponfgod with Zod and do not c¢ley the
goul which God has forbidden except in the resuiraements of Jjustice,
and (who) do not commit fornicstion. And they who do not bear
witneas to what is false, when they pass by what is vain they ;;3
by noblye. 4And they who, when reminded of the communications of

) P Ibid, 5}""{}1; Mtra’ Dﬁnr‘il“";_‘o 2% ibid,
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their .ord, do aot fall down therest deaf and blind. ~nd they
who sayt O our Lord, zsrant us in our wives and our ofisnring
the joy of our eyes and mnke us guldes to those who guard
(ogaiast evil)",

Gone of the attributes which the “rovhet mentioned ga the
attributes of the believers and which he considered to be the
traits of good charscter al-3hazmll states by quoting the Irad-
itions containing them. ~ome of these Traditions are the followe
ing: “The believer likes for his brother what he likes for himoelf"
“/hoever believes 1n God and in the last Dey rhould respect his
suest®e "hoever belleves in God and in the iast Day zhould reé-
epect his neighbour®. hoever belleves In God and in the .act
Jay should spenk zood or keep silent”, *If you see a believer
gilent and sober come close to him for theme are indications of
hie wisdom®. *ihoever feels plemsure in doing good =znd pein in
doing evil is a believerv, "it is unlawful for a believer to
look at his brother inrhurtful manner*, "It is unlewful for a
Zuslim to fri hten znother ‘u=lin". "The believers :spire after
nrayer, fneting and worship, while the hypocrites asnire sfter
food snd drink as do the lower animels’. latim al=igams said -
the bellever busies himvelf with reflecting on gzood things and
accuiring goond morals, while the hyvocrite with grecd and hopes
the believer does not fear snyone but 3od and the hypocrite
feurs all save Gody the believer seciks help only from God and
the hyovocrite szeeks heln from all except 5Sod; the believer aspends
money in relisious activities, while the hyoroerite sucrifices
religion for wenlthy the believer obeys God and fears Him, and
the hyrocrite disobeys Hin snd rejoices; the believer likes 90le-
itude and the hypocrite likes mssociastion with wrong doers; the
believer cultivates for the future life but fenrs that he may not
reap the harvest, while the hypocrite doez not cultivate but hopes
for harvesting.l

A certain scholar, al-Gh:zali points out, has collscted
the marks of good charascter and described them as followa: a
man of good charscter is §3§gét, takes suffering to be easy,
prays to Fod for the good of all, tells the truth, speaks little,

1 dellss 111, GO Keibe; Dedd2
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performes many good sctions, commits only few vices and seldom
does whit is vaing he iz wvirtuous, patient, thenkful, catise
fied,persaver&%%, tenmper:te and kind<hearted; he neither curses
neople, nor rebukes them, nor hates them, nor backbites, nor makes
h.ste in any matter; he is nol & miser or envious; he 1is not
zloomy but cheerful; if he loves others he loves them for Sod
and if he hates them he haotes them for God; if he is saticfied
or disuntisTied with aznyone he is o only for God. fusuf ibn-
Aobiit said - Sood charscter combines in itself ten gualities,
n&meiyfffulfilﬂﬁ@@;prom1535'doiﬁm Juotice, not to take revenge,
to reoldy evil by good, to sgek excusesfor nisdeedy to endure suf-
fering cnused by others, to reprosch oneself, to seareh for faults,
not of others but of oneself, to behave well with both children
and grown-ups and to spaakﬁgently to othﬁﬁﬁ;ﬁﬂﬁfher sunerior or
inferior. Sahl at-Tustari seid thet the Wawank sign of good
character is to endure hardship, to be merciful to the oppreesoy
to vray for his forgiveness and to be kind to him.l

The most obvious sign of good character is, according to
al-Ghazali, one's pstience over suffering end forbesrsnce of
horshnense received from others, for one can eadure sufllering
when one has purified his soul from rancour, sprite, ete. Al=
GhazBli cites some examples of the endurance of suffering and
maltrestment. He relstes the Praditions on 4he Frophet'a for-
zgiveness of those who oppressed him and insulted him in various
ways., He also narrates seversl stories in order t- show how
crest g patience wans showa by Ibyahim ibn-Ad'hem, f211 ibn-Nusa,
aba~Abd-A11%h, Qays ibn-fizim, €ompanion fAli, ¢@lix ibn-Linar,
Yahya* ibn-ZiyRd and other s=ints end sifis pn the injustice and
maltreatment they received from the iznorant on different occ-
s=ions. They were able to endure harsh behsviour becsuse they
vere sntilsfied with all that God sllotted to them, To achieve
euch a aztisfaction 1z indeed the end of good churacter. Lis-
satiefaction with what God doee iz the worst form of chirscter.?

¢ LBy IXE, GOSELBL, 53402 2y TalaaITEs 50,62
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To al-Ghazsli, then, the qualities mentioned above are
the marks of good chsaracter, He urges people who have szome of
these to strive to precerve those gualities which they already
possess and, st the same time, to nccuire those which they lack,
They 2hould not stop mortification and self-training unless all
the signs of good character are ceen in them.l To acquire most
of the traite of good character becomes possible for those who
have been properly trained in their childhood.
Training Childrentm Good Character. g

iike Viskawayh snd Bryson, al-Ghagli is fully aware of the
importance of childhood for the development of character. At the
time of their birth children are not inclined to evil but have
the votentislity to be inelined to its. Their souls are oure,
clean like precious Jewels and devoild of ideas, but are capable
of receiving any idea thet may be presecated to them later. If
children are trained in good morals in a proper nanner, they crn
become men of chreracter when they grow into adult: and become
able to attain hap-inessz in thisc world sz well s in the next.
If they are trained in bad morals or sre not trained at all but
left to grow up by themselves like the lower animals, they vou-
vess evil character when they ere grown-ups. Should psrents =nd
school teachers gulde them to the right path, they get & share
in the good actions that they serformi if they train them in
evii, they get a share in the evil deeds which they do as a re-
pult of their treining, ‘he tharifa made it obligatory on the
parenta' part to train their children in such a way that they
may get malveotiony from Hell-fire in the hereafter. In the
Lur?@n God said, "C you who believel! Gave yourselves and your
faumilies from & fire whosze fuel iz men snd stones.eese?

Al=-Ghazall lays emphaseis upon thres princivles which par-
ents and teachers should follow in training children in good
character, The Tirst is %o directlyf%rdar them to do what 1is
good and to avoeid whut iz bad from 8 religio-morsl viewnoint.
fhis direct instruction is to be imparted both =t home and in

le LeleygilI, 59,62 2. 181d.02; Ze3.,00e444-4550f,. Llokavayh,
Tahdhib, pe5e
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the schools Heward for their doing good and punishment for
doing evil should also be given. The necond principle is to
keep them away from evil companions, Children, more than
grovn-~-ups, imltate othersy most of what they learn is by imi-
tation. If they are sllowed to mix with the vicious, thegrplek
up the bad cuslities that are in them, The third thing that
their training should be such th t they cannot become accust-
omed to an easy and luxurious life, for if they developn the
habit of living in luxury from the very begimning of their
lives most of their time, when they are grown~ups, will be
spent in seeking the means of luxury and they will have littile
time for woriking for the attainment of happiness in the next
world. These three principles are what govern al-Ghagdli's
teachings on children'e training in virtue.li

A c¢hild's training in praiseworthy character should,
al-Chazall says, begin from the start of their lives. iie
should be nursed and suckled by &« woman who is virtuoue and who
eats lawful food. Jueh a womean's character, manner and habit
exert good influence upon the child. 1The milk whose cource is
lawful food has blessing in it, and if the child is nourished
by it his nature (labzf) bscomes inelined to all that is good.
Buat if he is nouriéhed by milk whove mource is ualawful food
his clay (ﬁi&g) iz kneaded from impurity afl wickedness snd his
nature is inclined to all that is evil.Z2

+hen the child begins to =pesk he chould be taught %o
utter the name of Gods +hen the power of discernment (tanyig)
ie manifested in him specisl care needs to be tsken of him.
His feellng of shyness is the sign of the manifestation of this
power, e is now bsshful in his puaner snd less aspontaneous in
his behaviour; he distinguishesz between good and evil and dis-
Likea the latter and shrinks from its. OChynesa in & child is
not bad at ally; it is God's gift to himg it indicates that he
will be able to ohserve moder tion in his affairs, that his
soul is pure and that his intellect =t ites maturity will be pere
fect to a zxrest extent. - bashful child, then, must not be ne-
glected or left to associztion with people of evil charzcter.3

1.Ibid. 2. Ibid. 3. Ibid; cf. Tahdhib, Dp.56
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The desire for food is what appears firet ia = child, He
should be taught the proper zauner of faking it., He should be
aeked %o begin with God's names to uve his right hond, and to
start with thet part of it whieh 1s adjascent to him, e should
not be the firat to go &5 the dining table, should not gaze ut
aifforent dishes or at others eating, should chew his mouthful
welly not emaar his hands and clothes with food and should not
overeat, He should ooossionally be compelled %o eat bresd without
condimenta. That zluttony is & vice should be impressed upen
him by compuring the glution with the lower animals, by rebuking
sluttonous ohildren in his presence, snd by wpeaking highly of
those who are content with litile quantities of food.l

" Interest in appropriate dress should be ereated in childe
renes . male child should like white &and cosrse dress and hute
coloured ailken clothes. ilo should be told thst people muost
fit for wesring clothus of gaudy colour are women und effemine
ntes, Those children who wesr splendid dress should be rebuked
in hie prqegﬁae so that o ocense of hatred for it asy be rroduced
i hime. e must not be allowed to sssociste with tiem. .0 come
nletely whould he be kept sway from them that he should not
even be given a ochance to see them, for if he asec them the de-
sire for rroud drece and other things of luxury will be are:ted
in him, If he is not guurded sgeinot his assooiation with the
vicious, hs wili become 2 ltar, Jerlous, a thief, cmlumnpns. '
1mﬂnrtanatt, mnddlanam‘. w;ittfﬂl and ﬂ@lici@uﬂna

In the sohoel the boy sheould be. teught the Lur'én, Trade-
itions, stories sbout the plous mnd the biagrﬁphiés of the
“rophet's companions so that the love for them msmy be iavlanted
in his mind, Fathing aval and indegent ‘ghould be imparted o
him through the medin of poemsy stories gnd 1ife hictories,

Iike ¥iskawayh, al-ihszfli oondemns reading and reciting love

poetry and mixing with those tecchers who zsintain thnt love
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soetry shoerpens & child's brain snd makes him clever. rhe evil
iafluence of love noetry on the child's tender mind is tremend-
ouses <he teschers who like it are not really teccherss they
are devils in men's guise; they sow the seeds of evlil and cor=
ruption in children's izmature minds.l

Virtuous acts should be nraised before the child, and
vi?ioua acts chould be condemned. If he does any laudebie deed
he should be rewnrded with what pleases him and praiced in the
prezence of otherss I1f ne does any evil deed for the firct
time, it is better to ismore it, particulsrly when he tries to
hide it., Un repesting it, however, he should be reproached
cecretly and be warned not to do it agsin. IThe prrents chould
denl well with him lest his respect for then may be inpsired,
‘hen he tends to do any evil his mother should thresten him by
mentioning to him the fesr of nis fother. MHe must not be mllowed
to do anything =eceretly, for one does in secret only whut one
thinks Dlameworthy; if he openly does =1l that he does he can
hardly zet the chunce of doling evil.?

the boy should be hebitusted in rough and hsrd iiving,
His hours of eating,zleeping, »liuying etc. should be resulated.
He will not be aliowed to sleep during the day, nor too much
&t night, for these muke one lazy »nd vhysically weak. iz bed
should not be soft until his limbe become strong. Lvery doy on
returning from school he should také physicul exercise for an
hours The desire for comfort in regard to food, bed and dress
must not be allowsd to develon in e child, Hie play should not
involve intenge fautigue. If his superiors pass by him he chould
svop playlng, for this is a sign of regard for thems ‘e should
be taught to develon a mule attitude and cupicity to endure hard-
shipgs if he feg besten by his teachers he should not cry, for
this iz the conduct of sleves and women.3

The child =zhould be forbidder to bvoast to hia companions
of anything that hie parente possess, or of his food, dress etc.

1 Isﬂﬁy III, 633 ﬂn$=| 9.445! cf. bid. ?057
2. Togl' ;II, @3; h’&!’ pﬁa445“46= Gl 1b£d.?p.56-57,5&,b0-
k. 1';3’ LII' 63; ﬂ.ﬁ:, 91446; ors Ihig' pD-ﬁﬂ.éO-ﬁQ.
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He ahould be tsught how to be modest to all, t@ ghow resvect
for them, and to use sweet words while talking to them. If his
narents are rich he should be told that credit lies in ziving
things $o0 others and not in teking them from them; if he comes
of @ vnoor family he should be taught that zrecd for others'
things is & sign of mesnness and disgruce and that this is the
dog's habite. That greed for money, gold and silver is bad will
be tolarhim clearlys he should be csutioned sgainst these much
more than he should be eautioned against pnakes and scorpions.l

The boy =zhould be taught, when in the company of others,
rot to spit, blow his noze, yawn, cross his legs, beat his chin
with hiz forearm or support his head with his hsnd for this is
.= sign of laziness, lHe should be tzught to sit properiy. He

should be forbidien from talking too much for this ie & eiszn
of meanness, from swenring truthfully or falsely, from being
the firet to apeak; he should not speak except in giving one
ewer of what 1is nsked of him; he should'anly iisten to hi=z
eguperiore. He should stand ugfﬁhsn those who are older than
him come in and make raom‘far.fham and o1t beside them, He
ghould not utter vile speech nor curse or scold or mix with
those who have these bud hebits. Children usuzlly learn these
from evil associates, 2nd to keep them dway Trom them ie =ost
needed in truining them in good gharacter.? '

At the nge of seven the child should be aoked to To!iow
the rules of religion, Hé'auou}dhbe'hﬁﬁdd-to clear his body,
to perform hie ritual orayer (2818) snd’to fust on some days.
of the month of ilnmadan, If he omits his ritusl prayer when
he 1s ten yeurs of age, odrﬁaral punishaent should be inflicted
upon him. He sheuld be cwutionsd againet those deeds for which
the ‘harifa presgeribed penclty (g_gg). “hen he aoproaches
maturity (buligh) the reality behind 11 th -t in which he has
hitherto been trained should be clesrly explained to him. le
should be told that the purnose of tauking food is to zet ~trength
for worshipping God.3 The res-on for the soul's comins to this

£ s Uo, III 63. ef. Ib d. ppﬁﬂwﬁl 62.
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wirld fe to sequire *provision' for the next. This i traans-
itory, while the 14ife¢ =fter death ic eterasl., latelligeut,
tharefore iz he whose aim 4z ¢5 enjoy the oternal delights of
the hereafter, The sature of the hansiness of the world-to-
coma, delights of Yeradise, toraments of lell, roward of good
actions and punishsent of evil ones ia the iife alter dsath -
#ll have 0 be explalned %0 him elesriye 411 thess will be
insoribed on the alﬁta of hin mind rrovided that he wen nroperly
trained in his childhood, It feot one's trataing 4in ohildhood
hax muoh to do with the develonment of character im one's youth,
The good irainiag that Suhl st-Tustiri received when he wse a
boy uleGhaznll statesy in oxrder to show hew this. made the rect of
hisz 1ife thmrﬁaghl; 913&5 and virtnaua-l

don, al-&hanali sfys, hove to walk on the wath of the
herasfteor (4gawm sl-akhire) should they wish %o attain the
supreme hepviness, bat they do not come to walk oa the sath
becouse they huve no will %o 4o 80, and they have no will
beosuse they heve no faith (4am5a) 4n 304 and ia the next world.
ine who has faith cansot but devote the areater part of hies
time to work for asttatining the sternsl delighte of Fsraudize and
gncnpins from everlssting tormeants of Helle This faith io aot
merely the verbal utternuce of the tws sentences of the cone
fension of faith (kell patey asheshahidn), dbut & belief in what
iz contained in them with all truthfeiness gnd sirveeritys The
“preason why people lasck thio faith 4 the non-existence of Jode
fenring religious schelars (fulaa® who know about Ged, can
guide others %o the nath lesding them to Him, reaind them of
the inzignificnnce snd transiteriness of $his world and the
perasnence and steranal charsoter of the next. Jeczuse such
seholers who ure trde guides on the path of religion sre slmont
sbuant, people iiave becoms $otully indifferent to the heresiter.
There e few relizious scholasrs in soclotys they =2eek thie
world as sueh as J0 the worldlingn; so they themselves are dJdo-
viatea fron the puth %o iod and are not in & position to zuide
others to ite {he vuth of this world snd fthat of the next ate

i. I.D.,III,63-64; K.S., p.4463cf. Ibid. p.62
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opprosed to each other; as the more one advances to the east the

remoter one is from the west, so the more engrossed one is in
this world the remoter is one from the next. Then, the cause

of God's path being devoid of walkers (salikun) comes in the
final analysis, to be the lack of God-fearing religious scholars.l

Should an individual somehow become mindful t#'the world-
to-come and intend to walk on its path,he find himBelf unable
to do so because of the lack of sufficient knowledge of the path.
Al-~Ghagali, therefore, feels it obligatory on his part to describe
the way in which one hzs to traverse the path. He says that s
discinle or murid (one who intends to welk on the path) has to
advance on the path gradually stage after stage. (2) At the out-
set he ha= to fulfill four conditions. (b) Then he should submit
himself to a spiritual guide (ghaykh). (c¢) After this he should

enemies who will try to cut him off from the nath. (d4) Lastly
he will walk slong the path by continuously practising a certain
form of the mention of God (dhikr 4118h).2

(a) There are some obstacles ('awa'iq) existing between

man and God. To remove these obstacles is the first task of the
disciple. One who does not remove these is among those about
whom God s=id in the Cur'an, "And %e have made before them a
barrier and s barrier behind them, then 4e have e¢overed them

over so that they do 1ot see". These barriers are four, namely,
wealth, influence (jzh), blindly following (tacgid) a prarticular
school of thought (maddﬁb), and sin (masiya). The removal of
these four things by the disciple is hia‘fulfilling the four con-
ditions in the beginning of his valking a2long the path. 3By
wenlth al-Ghazall means that wealth which is more than one needs
for oneself and one's family. Superfluous wealth is an obstacle
because the mind remains sttached to it, whereas the dizsciplet's .
mind should be free from attachment to the world. So he should

lt ICD., III, 64; -:-:5., 00-447“'4\50 ?c IIDO’III’ 65;1:.1. ,pn4—18
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divent himself of all his suserflucus wealthes By infiuence
alen Al-Ghazéll means excesuive influence. This ls sn obstucle
because the mun who ha $00 much of it hasz to rexain busy with
worldly thinge all the time, The disciple can rcaove this bar-
rier by living in & olsce where there is no chance of his ncqg-
iring it, by avoiding the .ctions thet meke one famous and by
doing those deeds that produce in others' miands a hatred forx
their agents, Blindly following a psrticulcr school of thouzht
iz & barrier, fTor the man who dogs 80 becowmes obstinuste to such
an extent that he is unwilling to accept any useful asdvice of
others and becnuse such a man seldom craves oy the purification
of the soul. The disciplie need not follow eay madl
should darﬁ%g? a libernl attitude and believe firmly thot there
is no God and Kuhsamad is His avostle, If ne truly
holda this belief he cannot follow hiw vpasaions for to follow
them is to worship them and not 5ody 1 he does not worship
anything but Sod the reality of the thiangs ne aitherto bliadly
believed in will se intuitive to him. He should therefore shun
his interest in sectariun coatroversies (mujidela) and hiw Obm-
stinacy for the madhhat he followss 5in iz a barrier lassmuch
as the soul of the one who repestedly commits 4t becomes dork
owing to which truth caunot be reflected on it. Taking ualawful
food makes the soul completely durk, To remove the veil of sin
the discinsle should resort to 'repentsnce' and should deternine
not o take unluwful foods In addition to his comvlets=ly doing
the oexternal dutles of the Shari'e (zawahlr assh-Sharf), the dise-
ciple should shun all the manifect sins (al-mafiol aw-sdhira).l
(b) By removing the barriers of wealth, iﬁfluén&a, blindly
following a madhhab and sin the dlsciple has fulfilled the four
conditions $hat lie in the beginning of the path., He is now
like a man who has purified his boey by taking & bath and making
ablution and i3 reudy to perform his ritusl prayer and is in
need of one to lead it. He iz aow prepared to walk on the nath
and needs 5 guide, a teacher, The need of a guide has already

been expluined to us in & previous section. If he dis lucky to

lb Inj)_.’ l{l ? 65; 'J:-'-.-:l' n!d&'jdg; _;I-:l’ p.got
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find = true guide he should comnletely submit himself to him,
20 completely that he will not even 2sk the zuide for the
reasor of any of his :dvice to him, not to speak of objecting
to 1it,.

{(e¢) he zuide will put him into » sort of fortress (gégg)
in ordexr to save him from what might harm his spiritual srogresa.
The fortress haa four wails, namely, solitude, silence, hunger
and wakefulness. The disciple's molftve in traversing the path
hes been to improve his charseter with = view to beholding his
lord and sttsining nearness to Him, and the fulfilment of this
motive is greatly assisted by these four thinge, Hunger
is useful in ten'ways.l The necessary degres of hunger will be
deseribed in the following chunter. “akefulness will soften his
soul snd meke it pure like & pesrl and & brillisnt mfcrors The
light of truth will be rdlected in such s soul, and he will
clearly sc¢e the Lm%vtance of the world-to-come und the iasig-
nificance of this world end its evils. Consequently he will be
helpful to hAim in hie effort to be pilous and godfesring. By
being solitary he will %e free from his eatanglements with the
world snd able %o control his eyes, eurs and other senses whiech
are the vasan es to the soul, His conirol over these will stop
the euntering of new evil 1deas into the soul, and this will
enzble him %o aﬁailyf%urﬁe the zoul from the vices that 2re in
it, Complete control over Lhe sennes cunnot e achieved unless
one's solitude is in » dsrk room, If the discilole nas no dark
room, he should cover his head with o blansedy 1n such & condition
the voice of truth ies heanrd and God's majesty ie secend?

{(d) Then the disciple will begin to walk alonz the nath.
First he will have to remove the obestacles (fagabit) existing
on the puthe. These obstaclee are the same =3 the vices that are
genercted in the soul owing to its attachuent to the world.
After resolving to welk slons the nath he removed four cbotucles
- waslth, influence, ain and blindly following 2 psriicular

10 Ill}-" II.I’ 7:""76; 'ara ﬂ.4br}. -;3. L‘ij.,}—II’ 65"66; bt e ’?.450
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echool of thousghts the obetacles he will now reuove are the
traces in the soul of thece four things. At that time he »ur-
ified his outer self (ﬁéhir); now he will »urify his inner aelf
(botin) from blameworthy qualities. In removing thene qurlitiec
he will begin with the easlezt of these and the vrineciple that
he wili follow is, as alresdy explained, one of onpoaiteia’

vhen the disciple has purified the soul from all the vices
he has become fit to mention (dhikr) God in an ecpeeinl way. He
will be amcked by his guide to do only those religious duties
which are obligatory (fara'id ws ruwitidb), for remembrance of
Jod which he is going to do éontinuou&ly, iz the gist and the
fruit of 211 $he religious activities. e should not be engnged
in remembrance before his soul has completely been freed from
attachnent to other-than-Jod-thinsgs. The cign of this {reedom
ia to feel in himself such an intense love for Fod that he
becomes 1like a lover #ho hsg no thought save the thousht of his
beloved. Then his mind is in this =tate, the guide will put him
into a nook (gawlys) and £4% 5 man to provide him with 2z smsll
auartity of lawful food., He will =sk him to conatantly repect
the word Allah (God) or the ohrase gubhén illah (glory be to
God) or any other fornm of mention of Sad which he may conasider
guiteble to him., This he will repeat until his toangue will ceasse
to move snd the word or the phrase will begin to flow on the
tongue without moving it. This will go on uatil the truce of
the flowing of the word or the phra=e on the tongue will be losat
and the imnge of the word will be fixed in the soul., Then the
imare will also be lont and only the meaning of the word of the
phirase will so coavletely oecupy the soul that nothing other than
1t will find eny place in 14, So firnly will the meamning be
established in the soul that he will not be zle to separate it
from the smoul even if he triss his bent to dd so. The attaine
ment of this state of mind is indeesd the end df mortification
through strenuous effort. After this, nothing remains in the
disciple's choices ALl thot he has now %o do iz to wait for
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the descent of God'e mercy in the form of @ light that will
{llumine his soul and enable him to see directly what he can-
not aprrehend by the intellect, Through mysticsel intuition
he will know many subtle affairs of the divine world which

are unlswful and indeed imposeible to deseriba.1

1e I,D.y III, 66-68; KeS., DPP.L5>51,
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Preliminaries

An attempt has been made in the preceding chapter to con-
sider sl-Ghazali's thought concerning the meaning of character,
the possibility of its changeability and the process of bringing
about this change the various aspects of which sre dealt with
under several captions, The meaning of virtues and vices as con-
stituente of good and evil character is pointed out in connection
with the first problem,and in relation to the last™iethod in
which they cen be aequired or removed from the soul is stated in
a general way. The present chaspter deals mainly with the nature
of individual vices and the way in which each vice can be ban-
ished by following the general method alre=zdy considered. These
are called by al-Ghazali (riyada) the details of self-training
in the removsl of every vice., "In effect, however, these ore dis-
cussed by him not for every vice but only for those vices which
conetitute the roots (Eﬁé%) from wpich others stem; self-training
in the removal of the latter which are very many in number need
not be discussed because, he says, with the vanishing of the root
vices there would be nothing to proceed from them.2 Since wvice
and virtues are terms related to each other, dealing with a vice

involves its correlative; wvirtues also sre therefore treated in
this chaonter,

The root vices in the removal of which self-training is
needed are enumer ted by sl-Ghazali es greed in food, excess in
sexual desire, desire for excessive speech, anger, envy and ran-
cour, love of the world, love of wenlth and miserliness, love of
influence and hypocrisy, pride end conceit and delusion. 3trictly
svezking, delusion is not a root vice, but misconcention about
msny moral metters particularly zbout one's possessing good char-
acter—traits3and hence it constitutes = psrt of the method of re-
fining character. This is plain from the Arbzafin where it is
included not in the list of root vices but in the method of sell-

1. " 1.D.,11T, ©Bs 2s  KeDayDDs100,175, 3. 1bid,p.175
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