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Introduction

INTRODUCTION

The book in hand comprises of a number of research
papers read before different sessions of the All India
Philosophical Congress and in other learned societies and
published in well known journals of the country. They have
been written under a well-conceived scheme, each paper

forming one major idea constituting the whole; the apparent

independence of the chapj:ers, 1S only superﬁcial and
arbitrary, its necessity being occasioned by the long duration..
of time taken to cover the entire thesis of the book and the

- academic engagements of the writer.

This small work, however, undertakes to discuss
the most urgent and basic problem of human life, - the
problem of the physical, mental and spiritual capacities and
limitations of man, on the right or wrong evaluation of
which hangs the entire fabric of social organtsation, and on
the proper understanding of which depends the moral health
and happiness of humanity.

" This theme has been the object of' serious thinking
and deep speculation with all the great leaders of human

thought, for a clear decision on it is but essential for any one -

who tries to build a philosophical system. In the present
work an attempt has been made to present the viewpoint of
Ghazzali on the sucbject. Ghazzali has examined the whole
field resolutely and intelligently and reached a definite
conclusion, He believes that man has been fully endowed
with all the powers and virtues necessary to lead him to the
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Some Fundamental Aspects Of Imam Ghazzali's Thought _ii'

perfection of the self and to the ultimate reality. But more
often than not these powers come Into conflict with each
other and a struggle ensues between the lower faculty and
the higher faculty, that is, between appetition and self-
assertion on one hand and reason on the other. The success
of the lower faculty brings man down to the level of the
brute, while the triumph of the higher faculty raises him high
to the status of angels. It is the doing and undoing of man
himself which makes or mars his career in this world as well
a5 in the world hereafter. By nature he is not handicapped

but helped and equipped to arrive at the goal for which heis -

destined.

Another function at this little contribution is to
‘emove some very important objections, often raised against
the philosophical writings of Ghazzali, chiefly those brought
acainst him by the late Dr. Sir Mohammad Igbal. He has
declared that Ghazzali was ignorant of the fact that thought
and Intuition are organicallyﬁ related. that the finitude of
thought 1s imposed upon it by its own nature, that thought
and intuition rejuvenate each other, that intuition is only a
higher form of intellect, etc. The following pages will
sufficiently reveal that these objections do not hold at all;
Ghazzali, in fact, holds the very views of the ignorance of
which he has been charged. Further, Dr. Iqbal says that
Ghazzali was unaware of the dynamic nature and internal
finitude of thought. But the fact is that Ghazzalt was not
‘unaware, he did say that thought is free and dynamic and 1t
can approach the infinité internally; he however differed 1n

the conception of the approach and asserted that thought is

capable of reaching the infinite, provided the heart 18

completely purged of all that is un-Godly and 1s filled with
the longing for the ultimate reality. Moreover, he said that
thought can visualise only the symbolic representation of
the infinite, a representation in terms of associated 1deas; a
physical view, in his opinion, 18 impossible.
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Introduction : | i1

- - Also, with due regard to the scope and the physical
limitation of the book, I have tried to set forth the real
position of Ghazzali as a great Islamic thinker. He was the

| Mujaddid of his age. His mission was to shatter the hold of
‘ alien thought and culture, particularly Greek, from the
3 minds of the Muslims. He subjected to a seﬁére test the

existing sects and systems and pointed out their
inconsistencies and contradictions, and presented Islam in
| its real glory and native glamour.

In the end he accepted Sufim as the only tolerable
form corresponding to real Islam. But he purged sufism, in
theory and practice both, of the un-Islamic elements, and
effected a famous compromise between the formalists, who
| adhered the letter of the law, and the esoterics, who
| emphasised the meaning of the law.

He achieved a great triumph 1n freeing Islam from
the foreign encrustations. His own interpretation was so
tmpressive and logical, so much in keeping with the spirit of
| Islam that he not only dominated his own times as an
| overtowering personality, but left a formidable and most
shining mark on the succeeding generations; and it would be
no exaggeration to say that after him there has not appeared
another genius who has so much influenced and shaped the

course of Islamic thinking and the daily code of life of a
Musiim.

} In the end it will be worth while to point out that
i many of the misunderstandings and fallacies about Ghazzali
i%= have been -occasioned by the fact that his philosophical
1} system 1s not wholly laid down in one single work, it is
% scattered n thousands of pages, clothed in anecdotes.
sayings, stories, aphorism, similies, metaphors and
allegories. This method of treatment has been a perpetual

source of error and wrong calculation with the students of
Ghazzal.
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Some Fundamentﬁtﬂspects Of Imam Ghazzali's Thought v \

Even in the preparation of this bO':’Jk I have t-a_ke_n : l‘\
great pains In collecting the necessary material and putting 1t
to my advantage. In doing so I have follwed my own
precedent. My procedure is simple: I hav-e .create'd prqblems
of my own and tried 1O discover ’Ehelr _solutlons in the
speculations and writings of Ghazzali. Thus _fqu me it has
been a searching and researching from begmmng to en_c},
-nd the onus of constructing the phases of Ghagzahs
philosophical system has fallen’ on my own hhumble_* ]
shoulders. =~ 3 , l
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AL-GHAZZALI WITH SPECIAL REFERENCE TO
HIS ]NNER DEVELOPMENT

Education and Career .

- AL-GHAZZALI is one of the greatest personalities
in Islam, and ranks with the greatest thinkers of the world.
He was the most original mind amongst Muslim
philosophers. He was, according to MacDonald, "the

greatest, certainly the most sympathetic figure in the history

of Islam," and "the equal of Augustine in philosophical and
theological importance." There have been many religious
scholars.in Islam and other religions; but the peculiarity of
Ghazzali is that his life and works are so intimately
connected that it is difficult to separate them. "Everything
that he thought and wrote came with the weight and' reality
of personal experience." A study of his inner development
1s, therefore, of interest and value to thinkers and religious
devotees alike. In this brief sketch 1t i1s proposed to describe
his internal development in his pursuit of truth.

Fortunately, al-Ghazzali has himself revealed his
mind in a book called al-Mungidh min al-Dalal----
"Deliverer from Error" --which is an autobiographical
account of his spiritual development. It is a book of
philosophical confessions and an account of his voyage
through the different philosophical systems of his time. It
has been compared with the Confessions of St. Augustine
and with Newman's Grammar of Assent in intellectual
subtleties; and with Bunyan's Grace Afounaing in its
puritanical sense. This little book, in short, is one of the
greatest genuine confessions of a seeker after truth. |

Martat.com



Some F wdamem‘n[ Aspects Of Imam Ghazzali's Thought 2

Abu Hamid Muhammad al-Ghazzal, surnamed
H?gjjar-?,d—[s‘!am, i.e., "the Proof of -Islam,” was born in
1058 A.D. at Tus in Khurasan. Having studied for some
time with a pious Sufi, and at a school in his native town, he
went to Jurjan to study with Abu Nasr al-Ismaili. He then
went to Naishabur to study with the well-known divine
fmamul-Haramain, who taught at the Nizamiyyah Academy
there. He soon became the most distinguished of his pupils
and was called by him "an ocean of learning, "! and was
chosen as assistant to the /mam, with whom he remained till
the later's death in 1085 A.D. His studies were vast and
wide. comprising theology, figh sciences, philosophy,
dialectics, logic and the doctrines of the Sufis. Even during
the life-time of Imam-ul-Haramain, al-Ghazzali had become
famous for his learning. When after the death of his teacher,
he left Naishabur at the age of 28 years, he had no equal
among the learned in the Muslim world. He went to the
court of the great patron of learning, the famous Nizam-ul-
Mulk Tusi who appointed him the president of the
Nizamiyyah Academy, the most coveted of all honour in the
iearned world and an honour which had not before been
conferred on any one else at so-early an age. ‘At this point
when al-Ghazzali had attained all that a scholar could aspire

to in the matter of worldly success -- when he had become

famous as a scholar and wielded an influence equal to that
of the hichest official of the Government, his advice being
sought on both religlous and political matters, and his
position thoroughly established--- a great change took place
in him. He became a prey to spiritual unrest so much so that
his health failed: he lost all appetite, and could hardly utter a

word. His physicians despaired, declaring that his trouble

was mental. At last he left Baghdad for Syria, giving up all
his fortune. While at Damascus he performed religious
exercises for days and days continuously, though not
altogether giving up his literary activities. One day al-
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Al-Ghazzali 1With Special Reference To His Inner Development 3

Ghazzali, hearing a professor at an academy saying in the
course of his lecture, "al-Ghazzali says so and so." and
fearing lest his vanity be flattered, fled from Damascus, and
reached Jerusalem, where he shut himself up in the Dome of
the Rock, and underwent most rigorous religious exercises.
From' Damascus he went on pilgrimage to Mecca and
Medina, where he stayed for a long time. During these
travels he took three vows: first, that he would never visit
the court of a king; second that he would never accept any
help from a king; third, that he would never take part in
disputations (munazara).

After wandering in search of truth for about ten
years, al-Ghazzali returned to his home and devoted himself
to teaching and religious exercises. But, looking around,
when he found that philosophy had taken hold of men's
mind, and that the spread of irreligious doctrines and the

‘increasing religious indifference of the masses had shaken

the very foundations of religion, he was filled with profound
grief and immediately made up his mind to stem the tide of

 this evil with the whole force of his personality and learning,

When he was thinking of coming out of his retreat, he was
requested to accept the presidentship of the Nizamiyyah
Academy at Naishabur. After teaching at the Academy for
some time he however, retired to Tus. A requst by the
Caliph at the instance of the learned and the people of
Baghadad was sent to al-Ghazzali, imploring him to take
over the charge of the Nizamiyyah Academy at Baghdad
once more, but he chose to remain at Tus, where he

founded a madrrash at which he taught both figh and
mystic lore till his death in 1111A.D.

11

His Times

In order to fully appreciate and understand the
signtficance of the work and the internal development of al-

ot
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|

" Ghazzali, it is desirable to have .a rapid glance' over the .
intellectual and religious conditions of the age in which he

lived. In as much - as the teachings of the Quran and the
Prophet laid a special stress on the importance of
~_knowledge, the Muslims. from the earliest times regarded it~ |
as their duty to -seek knowledge wherever they ‘went in

course of their ConqUESES|fi 43 4 - il g oS} g2al (2 it 3
' c“’L’f'-’"' 1God elevates those of y'oh who believe and those to

whom  knowledge 18 Cgiven",  says the ~ Quran _1_

M-L'-"Jr-l““d; Lfl‘*““’frl*j —* "To 'Seek'knéwledge is'a- duty )
for every Muslim, -~ male  and female"; 'I'
rJLp:Jyu,),__:\d.:jc,:).J”The loss of a whole tribe 1S \

Prophet. So when the Muslims, imbued with these 1deas,
came out from Arabia'into Syria, Egypt, lraq, and Persia, _
which were seats of culture from ancient times,. they made 3

the study of the sciences and arts of the peoples of those
countries their special concern.

7oroastrian dualism of Ormuzed and Ahniman, je, Light = af)
~nd Darkness, and with the Greek Philosophy as interpreted ¢
by the Christian settlers in Persia;in Syria with Christian and -
Jewish religions and mysticism and Greek philosophy as = &
interpreted by the Syrian Christians and the Jews; in Egypt 3
with Egyptian lore and with neo-Platonism; while 1n Iraq
they found the home of a number of creeds and religions. ;

4
fn Persia the Muslims came in contact with L4

~ The mtluence of those cultures, however, was not ;;3
appreciably felt by Islam till the rise of the Abbasides. It was é
especially in the reign of al-Mamun and under his patronage 3
that the Syriac versions of Greek philosophy — Were
(ranslated into Arabic. The Muslims applied themselves
whole-heartedly to the study of Greek philosophy which by £
and by'dominated their outlook; and ultimately they looked ﬁ
(

upon the doctrines of Aristotle and Plato as unque_stionable.

|
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Hence they believed that this philosophy and the Quran,
whose truth was also unquestionable, must be compatible
with one another. They argued like this: The Quran 1s truth,

and philosophy is truth, but truth can only be one; therefore,
the Quran and philosophy must agree. As a result of the

attempt to solve religious problems by reason, various

rationalistic schools of thought came into existence, In

almost all of which the influence of Greek philosophy can

clearly be traced. The result of all this was to disintegrate

the solidarity of Islamic culture. Naturally the theologians of
L Islam viewed this state of affairs with great concern, and

*i bethought themselves of defending religion--thus arose the

school of the Mu'tazilites, but they made no organized effort

to do so till the time of al-'Ashart who founded a new
school of Illmul-Kalam (Theology). The attempts which

were made to defend religion did not, however, prove very

effective; and philosophy still held a great sway over

peoplé's minds, till the advent of Ghazzali. |

1

—_—

-
oy A ey =

- T L T a—wr™ -

Inner Development

; | In this connection I wish to point out how the inside
of the man was influenced by the outward circumstances. In
other words, how the yearnings of the soul of Ghazzali,
strengthened or modified by the influence of other men and
the requirements of his age, tended to approach the goal
which we find realised in him. Briefly put, the point 1s this:
Ghazzali had an mnate, unquenchable thirst for knowledge.
Left alone, he might have become only a great philosopher
or a great scientist. But he became a great divine and a
mystic because of the early influences of the surroundings in

which he was brought up, and the crying spiritual need of
humanity in which he lived.

-
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Some Fundamental Aspects Of Imam Ghazzali's Thought 6

Now Ghazzali's own father was, to quote the words
of an Arab historian, "a pious dervish who did not eat but
what he earned with his own hand. He very often visited -
those versed in religious law (muttafagqihun) and was found
in their company. Whenever he listened to their sermons, he
wept and prayed to God to grant him a son who would be a
fagih," "God granted,” adds the same historian, "the prayer
of his father and al-Ghazzali became the most learned of all
fagihs, and the 1mam of the people of his age."? Naturally
the life and tenets of his father must have exerted an
afluence on the mind of the child. Then, as mentioned
above, the first teacher to whom his early education was
entrusted by his father was a pious Sufi,* whose teachings
and example must have impressed his mind consciously and
unconsciously. These early influences it was, [ believe, that
brought Ghazzali round to Sufism, when he failed to find
truth anywhere else. Again, we find that other teachers of
Ial-Ghazz;ali., such as Abu Nasr Ismaill of Jurjan, and Imam-
al-Haramain, were not only men of learning but also men of
oreat piety. We must also particu\arly mention here the
name of al-Farmadi, with whom Ghazzali came in close

“ontact and who was a great Sufi. From him Ghazzali

learned the elements of Sufism.

et us now follow  the inner development of
Ghazzali closely. Al-Ghazzali was by nature inquisitive and
cestless from the very beginning, and filled with an intense
earnestness for truth. "The thirst for knowledge," he writes,
"was innate in me from an early .age; it was like a second

nature implanted by God." "INo sooner had 1 emerged from

boyhood than 1 had already broken the fetters of tradition
I'and freed myself from hereditary beliefs." That is, very early
he broke away from Tuglid or -simple acceptance of
religious truths on hearsay; and he began to investigate
theological problems before he was twenty. From the very
first "the diversity in beliefs and religions, and the variety of

b
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Al-Ghazzali IFith Special Reference To His Inner Development 7

doctrines and sects which divide men" attracted his
attention, "which," he adds "are like a deep ocean strewn
with shipwrecks... each sect believing itself in possession of
the truth and of salvation."” Says Ghazzali, 'From the period

~of adolescence, that is to say, previous to reaching my

twentieth year, to the Present time when 1 have passed my
fiftieth year, I have again and again plunged myself into this
vast ocean; [ have fearlessly sounded its depths, and, like a
resolute diver I have penetrated its darkness and dared its
dangers and abysses. I have interrogated the beliefs of each
sect and scrutinised the mysteries of each doctrine. in order
to disentangle truth from error."

"Struck with contradictions which I encountered in
endeavouring to disentangle the truth and the falsehood of
these opinions, I was led to make the following reflections:
The search after truth being the aim which I propose to
myself, I ought in the first place to ascertain what are the
foundations of certitude. In the next place, | recognised
that certitude is the clear and complete knowledge of things,

such knowledge as leaves no room for doubt. nor possibility
of error."

The diversity of sects and doctrines therefore
perplexed al-Ghazzali; he wanted to find certitude, he
wanted to find knowledge. He examined the sum-total of
the knowledge that he possessed and found that none of it
could stand the test. Sense-perceptions and rational
principles are all that is certain. "We cannot hope to find
truth," says he," except in matters, which carry their
evidence in themselves---i.e.. in sense perceptions and
infallible and necessary principles.” "We must,” he proceeds,

"therefore establish these on a firm basis." He then sets

himself carnestly to examine the data of sense. "The result
of a careful examination, however, was," says Ghazzali,
“that my confidence in them was shaken." These data "are

Martat.com



Som'e Fundamental Aspects Of Imdm Ghazzali's Thought ' 8

subsequently contradicted and convicted of falsity in an
irrefragable manner by the verdict of reason." He then turns

to what he called 'necessary principles." "Since 1 cannot
trust," he argues, "the evidence of my senses, 1 must rély on. .
intellectual notions, based on fundamental principles, such
a5 "ten is more than three, ‘affirmation and negation cannot
coexist, etc". But his doubt of sense-perceptions puts him ..
doubt as to the infallibility of reason 1OO. "Who could
guarantee that he ~ould trust to the evidence of reason more
than to that of the enses? He believed in the testimony of

the senses till 1t was contradicted by the verdict of reason.
"Well. says Ghazzal, “perhaps there is above reason another
judge who, 1t he appeared, would convict reason of false
hood. And if such a third arbiter is not yet apparent, it does

not follow that he does not exist."

Al-Ghazzali could not find a way out of this doubt,
and his experience of the phenomenon of dream deepened it
the more. "While asleep, you assume your dreams to be
indisputably real. Once awake, you recognise them for what
they are-—-baseless chimeras. Who can assure you, then, of
the reliability of the notions, which, when awake, you derive
from the senses and from reason? In relation to your present
state they may appear real; but 1s 1t not possible that you
may enter upon another state which will bear the same
relations to your present state as the latter does to yout
ondition when asleep? 1n ‘hat new sphere you Wwill
recognise that the conclusions of reason are only chimeras.’
Al-Ghazzali suggests that state may be death itself’ or it may
be the state which the Qufis call ecstasy (¢ Jo ), when

1absorbed in themselves with sense-pert_:eption' suspended,
they have visions beyond the reach of intellect.”

——

These were not mere ‘dle reflections, they were
earnest and serious misgivings. Al Gihazzali actually fell into

g state of utter doubt, W

Marfat.com
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Al-Ghazzali With Special Reference To His Inner Development 9

During this period; he was, to quote his own words, "a
thorough-going sceptic” in all but name. It seemed as if the
ground had been cut from under his feet. |

Now when Al-Ghazzali seems at the edge of an
abyss, with no certitude, no knowledge, .it is not to
reflection or argument, or to a concatenation of proofs and

“arguments .that he owed his deliverance. He owed. as he

says, "to the light which God caused to enter his heart."
Descartes started with doubt, disbelieving his senses.

distrusting the knowledge gained through experience and
stops at Thought, finding certainty in the proposition

"Cogifto, ergo sum,” which proposition he makes the basis
of his whole system of philosophy. Al-Ghazzali, too, passed
through all the stages of doubt, doubting everything,

- discarding all authority, disbelieving his senses. But he went

further than Descartes and seriously doubted also Thought

~as an organ of knowledge. He finds certainty only in the

will-to-believe inspired by Divine Will i.e., in the

- proposition “Volo, ergo sum."” Another interesting Point of

difference between these two great thinkers is that while
Descartes holds that philosophy ought to explain refligion,
prove the existence of God, etc., Al-Ghazzali, like Kant,

disbelieves reason.and finds it incompetent to explain
religious truths.

Al-Ghazzali tells us that when he emerged from this
state of doubt through the Divine light which entered his
heart, and as the result of which his mind recovered its

sanity and equilibrium, he resumed the primary assumptions

of reason with all their stringency and force and started a
Study of the beliefs of those who were engaged in the search
for truth. These he divides into three main groups:-

(1).  Scholastic theologians,
(2).  Philosophers, and

Martat.com




Some Fund&mentél Aspects Of Imam Ghazzali's Thought .10
(3). Sufis. |

"The truth," he says, "must be found within these

. three classes of men who devote themselves to the search

~ for it." He, therefore, thoroughly studies them one by one. -

~First he devotes himself to the study of the doctrines of
scholastic theologians, but they fail to satisfy hm;, for, grant o

"~ themn their premises and they could argue; deny them, and i
" they are nowhere. | -

Now he takes up ﬁhilosopﬁy and devotes three
years to it, spending the first two in studying different
systems,. and the third in thinking them out aﬁd'ar;ivifig at
conclusions. The results of this study and reflection he gIves
in a remarkable book which he named Tahafut-ul-Falasifa,
ie. "Refutation of Philosophers." In 1its "Preface", al-

" Ghazzali himself describes the motive which actuated him to
" write it. It was to shatter the hold which Greek philosbphy .
had over the minds of the people and to bring‘them back to
the. fold of Islam. For there had arisen thinkers who had
discarded all religious observances for the simple reason
that the wise Greek philosophers like Socrates, Plato, and
Aristotle did not follow them. In the Tahaful al-Ghazzah
summarises Greek philosophy, reducing it to twenty
propositions, and refutes them one by one. He demonstrates
that the Greek philosophers cannot prove any of the theses
such as that God exists or that He 1s one, Or evel that the
~world has any creator .t all. In it al-Ghazzali has, says
- MacDonald, "smitten the philosophers' hip and thigh; he has
turned, as in earlier times did al-Ashari, their own weapons
-against them. and had. shown that with their premises and

" methods no certainty could be reached. In that book he goes
to.the extreme of intellectual 'scepticism, and seven h_undr.ed ”

vears before Hume he cuts the bond of causality with the - §
~edge of ‘his “dialectic and proclaims that- we can know = i

nothingof cause or etfect but simply that one thing follows™
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Al-Ghazzali With Special Reference To His Inner Development 11

‘another" - "We know," says al-Ghazzali, "only the

simultaneous, never the causally zoanected. Causality is
nothing but the will of God, which ordains that two things
should ordinarily follow one another. Laws of nature never
exist, they are only the expressions of a habitual fact "
"Hume," writes Renan, "never said anything more than
that." In pointing out the contradictions in the arguments of
the philosophers, al-Ghazzali definitely anticipates Kant and
shows that reason cannot find the ‘ultimate solution of
metaphysical problems. -

. Thus we see that both scholastic theologians and
philosophers fail to satisfy al-Ghazzali. They cannot lead
him to truth. He, therefore, turns to Sufism. It was
characteristic of al-Ghazzali that to whatever subject he
directed his attention, he studied it thoroughly so as to

master it fully. Accordingly, he now began with a thorough’

study of the works of all the eminent Sufts, and soon
acquired a thorough mastery of the subject. His conclusion
was -that the Sufis were the true seekers after truth. But
since the basis of Sufism was expertence and not
knowledge, he; in order to get to truth, must himself be
initiated as a Sufi and live their life and perform their
practices. Al-Ghazzali concluded that the aim of the Suft
was to free the soul from the yoke of passions and purge it

from all animal and wrong inclinations in order that God

himself might live in his purified soul. o

He must therefore sacrifice honours and riches and
sever all worldly relations. This was the result of his enquiry
into Sufism. But what about initiation into that life? For a
long while he was torn asunder by the opposite forces of
earthly passions and religious yearnings. He searched his
heart. "I probed," he says, "the motives of my work as
teacher, and found that, in place of being sincerely
consecrated to God, it was only actuated by a vain desire
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for honour 'and'fame. 1 be_rceived that 1 was on the edge of
an abyss, and that unless. 1 am immediately converted 1
should be doomed to eternal fire." "And yet undecided, one ’\3
day 1 decided to leave Baghdad and to give up everything, I
the next day 1 gave up this resolution. 1 advanced one step,
~and no sooner I had taken it, 1 relapsed. In the morning 1
was sincerely resolved only to occupy myself with the future
life: in the evening a crowd of earthly thoughts assailed and . i
dispersed my resolutions. On the one side the wdrldly
desires kept me bound to my post in the ‘chains of
convetousness, on the other, the voice of religion cried to
me. ~UP, up, thy life is nearing its end and thou hast a long
journey to make. Now my resolve was firm, 1 wisshed to
give up all and to flee: and then the Tempter, returning to
he attack. said, 'You are suffering from a transitory feeling,
don't sive way 1o it, for it will soon pass. If you obey it, if
you give up this fine position, this honourable post, exempt
from trouble and rivalry, this seat of authority safe from
attack, you will regret it later without being able to recover
it Finally, conscious of my weakness and the prostration of
my soul, I took refuge in God as a man at the end of himself
and without resources. He who hears the forlorn when they , 33
cry for help deigned to hear me. He made the sacrifice of
honours. wealth and family ties." At last al-Ghazzal left
Baghdad. He spent ten years roaming in Syria; the Hedjaz -3
and Egypt, visiting” "holy shrines and mMOSqUES, wandering
into deserts, undergoing religious disciphne and performing
religious exercises." During this period of meditation there
were shown to him things which he abstains. trom
mentioning. However he came to know for certain that the
Sufis alone were the true pilgrims in the path of God. They

were the {lumined, ~-1llumined with the light which proceeds
tom the central radiance of Divine inspiration. '

‘;-

1t was also during this ‘period that he wrote his
magnum opus, the [hya-ul-Ulum, the "Revival of Rehgious
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Sciences," about which the verdict of the Muslim world was
that if all the books on Islam were destroyed it would be
but a slight loss provided al-Ghazzali's /hya was preserved.

About it a European writer makes the following remarks:

"This work, probably owing .to originality was never
translated into Latin during the Middle Ages and remained a
closed book to all but Arabian scholars. It bears so
remarkable a resemblance to the Descartes on Method of
Descartas that, had any translation of it existed in the days
of Desecrates, everyone would have crled out -against the

plagiarism.”

After these wanderings al-Ghazzali returned to his
native town Tus, having at last succeeded in obtaining that
inner satisfaction which he had been seeking so long. He
himself describes his search after truth thus: "There is no
philosopher whose system I have not fathomed, nor a
theologian, the intricacies of whose doctrine 1 have not
disentangled. Sufism has no secrets into which I have not
penetrated. The devout worshipper of the deity has revealed
to me the aim of his austerities; and the atheist has not been
able to conceal from me the grounds of his unbelief." And
the result of this search he sums up in these words: "The
searches to which I had devoted myself, the path which I
had traversed in studying religious and speculative branches
of knowledge, had given me a firm faith in three things ----
God, Revelation, and the Last Judgment. These three
fundamental articles of belief were confirmed in me, not
merely by definite arguments, but by a chain of causes,
circumstances, and proofs which is impossible to recount.” -

The death-scene of al-Ghazzali, as described by his
brother Ahmad, is worth recording in this brief sketch for its
calm serenity which is in great contrast to the tumults of the
soul through which he had passed. "On Monday at dawn,"
says his brother, "my brother performed the ablutions and

Martat.com
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said his prayers. Then he said unto me. 'Bring me my grave-
‘clothes.' He took them and kissed them and laid them on his.
eyes and said, I hear and obey the command to go unto the
Master.! And he stretched out his feet and was gone--gone

to meet Hlm bemg taken up by the grace of the Most
High."

Speaking of al-Ghazzali a Germa'n' scholar writes
"This man was, if any one has ever deserved the name, truly

‘a divine, and he may be justly placed on a level with Origin. ‘l_.

So remarkable was he and .gifted with such a rare faculty for 1
. the skilful and worthy exposition of the revealed doctrine. -

From every source he sought the means of shedding light I

and honour upon religion; while his sincere piety and lofty
conscientiousness imparted to all his writings a sacred

majesty."¢ "Islam," writes MacDonald i his book on i
Muslim Theology, "hds never outgrown him, has never fully &
understood him. In the renaissance which 1S now rising to 48
view, his time will come and the new life will proceed from e 3
a renewed study of his work." | Y |
‘ AR
’“é
¢l
s
e
Notes & Reference
1. U"’ f ) lit. "A plentous ocean.”
2.  As--Subki. - .
3 Ibid "
4,

Tholuck.
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PSYCHOLOGICAL BASIS OF AL-GHAZZALI'S
~ RELIGIOUS PHILOSOPHY =

No sound ethical system is possible without firm
psychological foundations. Thales and Socrates amongst the
ancients realised that a knowledge of man's complete nature
should precede the formulations of any rules of conduct for
him, but they did not work out an ethical system. Systems
of morality like those of the Stoics and the Epicureans failed
because they were based on defective human psychology.
Stoics assumed that man was essentially a rational being and
had nothing of the animal nature In him; while the
Epicureans failed because they took only his animal nature
into consideration and ignored that he was also a rational
being. Psychological Hedonism wanted to base its system of
morality on the complete analysis of the actual nature of
man: but it mistook his animal nature for his actual self,
ignoring that both facts and 1deals go to constitute it. It took
facts into consideration, but regarded the ideals which
distinguish him from animals as mere illusions. Ethical
Hedonism recognised both facts and ideals, but it failed
because its psychology was wrong. That is why, "know
thyself" has been the cry of many a philosopher amongst the
ancients as well as amongst the moderns. The Holy Prophet
too  enunciated the same  truth  when  he
said,’ a3 & Aasaniid ¢ o "He who knows his Self,
knows his Lord". |

One of the greatest attempts ever made to base
morality on a complete understanding of the Self, on a
thoroughgoing analysis of human nature, was that of
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Ghazzah We shall see hew he bases the knowledge of the
Ultimate Reallty on the knowledge of the Self, and, how
after a thorough investigation of the nature of the Self, he
bases his ethical system on thls knowledge. What is the
nature of the Self? What is its ‘ultimate purpose? And

wherein lie 1ts misery and Ha.ppmess‘? These are the

problems that he sets before himself to solve.

Aecordmg to Ghazzali the coneeptlon of the Self 1s.
expressed In Arabic by four different "terms, namely

% Pyl U—A.Jlandd.a.-J\Ghazzall has himself défined them
“and Tas also given the different meamngs in which they are

generally used wJa denotes two things (1) the physical
heart, and (2) a divine entity',? CJ)-H means the same
spiritual entity as deneted by the word «Jaf in the verse of

the QUI’ﬁHEs’.JJ"‘u“'C_’ )-“,Jj say, _the spirit preceedeth at my
Lord's command; it has been used in this sense. It also

means a subtle, vapour-like substance* which issues from

the hollows of the physical heart and through the tissues

spreads over into the whole body. The third word j~aJ
signifies the same. spiritual entity as denoted by the words

- odall  and C—’fﬂ ; as also according to the Sufis
the combined forces in man of anger (_waal ) and animal
‘desires(7 ygJi¥. It represents life on the side of passions and

appetites- as constituting the evil tendencies in man. But
J»-L'-“ is also described by different attributive names in

accordance with the difterent states that predominate at one
time or the other®. (1) When 1t is in agreement with the will
of God and 1s.not dlsturbed by animal passion, 1t 1s called

ikl afithe “pacified soul; (Cf  the  Quran”.

RPN W POU sty | Y E
Oh, thou soul which art at rest, return to thy Lord, pleased,
and pleasing Him). (2) When it is not ‘pacified' and though
the desire-nature 1s not under its complete control, yet 1t
ofters resistance to it, then . ,J—ﬂ—-“ is called +»"_~+Ithe

self accusing soul (Cf. the' Quran: u\).Ul u"““" F‘"“NI
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swear by the self accusiﬁg soul'. And (3) when the soul
ceases to stmggle against the onslaughts of passions and 1S

-t

msmuatmg soul' (Cf. the Quran P 5yt JL‘YUJJQJ-J»J alay
yet T hold not myself clear, for the heart 1s prone to evil). In
this last sense . 1s equivalent to syt _~ad (the
desire--nature), which according to the Sufis stands for the
bad qualities in man. The fourth word L}.uﬂ (Reason)

- means. the knowledge of the true nature of things.10 It also

means the same spiritual entity or percipient mind as
denoted by the other three words.

Leaving aside their. differences, each of these terms
stands for a divine spiritual entity. Of these Ghazzalr prefers:
to use .z in all his religious and moral writings. This idea
of spiritual entity 1s expressed in modern philosophy by
various terms e.g., the soul., the mind', "the self; etc. I
shall use the word “self as the best equivalent of the Arabic

word! Cld

Now «lall | is the knowing, perceiving, abiding
spiritual entity in man'2. It does not belong to the visible,
but to the invisible world. It is called Jal (heart),
because it 1s connected with the physical heart, though the
connection is transcendental (metaphysical). Its- relation
with the physical heart 1s like the relation of Substance with
its accidents. Though directly connected only with physical
heart, it controls all the bodily functions. It is the knowledge

of this entity (Self) which is the key to the knowiedge of the

ultimate reality.

The Self has an ideal to realise, for which it has an
mborn yearning and for which it has been specially
equipped. In order to achieve this ideal the self must dwell
iIn a physical body in this world which is its preparatory
ground!3, For the realization of the ideal the first
preliminary, therefore, is to provide for the physical needs of
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the body. For this purpose the Self has three powers!4
(1) cadyiptd Q) ol LB S

1.-(a) "5~ is the disposition which enables the’
body to obtain what is good for it; it includes such qualities
as hunger, thirst, etc. (b) L—--ﬂ-“-“ is the disposition which
enables it to repel or avoid what 1s harmful; 1t mcludes such
qualities as anger, pugnacity, etc. These basic dispositions
are called by Ghazzalil® &&ly i  (the pushes’); he describes
them as inherited psycho-physical dispositions, which
modern psychology terms instincts'. -

2. ® J“LZ-“ is the cavacity which enables the
body to carry out the behests of il b g, 5 a0 s

distributed in all parts of the body, and acts as a 'moving
forcel®. | '

3. ST,V is that faculty in the body which
. perceives and knows the objects which should be acquired
‘and those which should be" avoided!”. It acts as an
‘instrument of perception and recognition of what is good
for the organism. Without it the above mentioned forces
would have ﬂoundered bhndly This faculty of

(knowledge) and -~ SIs¥ . (apprehension) is
tormed by two main groups: (a) the spemal senses, namely,
sight, hearing, taste, smell, ‘and touch, which have special

sense  organs, and (b) the - five internal faculties of

'(imagination), (reflection), S
(recollection),. ; (memory)h . fiands il e

(commonsense)!s: these have no special sense organs, but
are located in the folds of the brain!®. The five special senses
enable the organism to act in present situations, the five
internal faculties enable it to learn from past experience, and
to foresee future situations.

" These forces and faculties control the whole physical
organism which acts as a vehicle for their manifestation;
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Psychological Basis Of Al-Ghazzali's Religious Philosophy 19

while all these forces together with all the bodily organs,
though unconscious of themselves and their énds, have been
so fashioned as to obey the Self implicitly. Thus it is really
the Self that controls all the bodily functions of the

-organism.---It may be noted here that with regard to the

correlation of mind and body, Ghazzali is in modern
philosophical terminology, an ‘Idealist'. He believes in the
supremacy of mind over matter. Mind is the source of all
activity, it is the active principal which fashions matter
according to its own need, nay, even the growth of bodily
organs is to be ascribed to the inward yearnings of the soul.

Of all the forces which have been described
abovemlall 35T sWure from our point of view, the most
important, for it is they which make the understanding of

human nature possible.

- Animals share with man all the qualities which have

"been mentioned above, namely, . qualities that come

underamde i guifl as well as ‘external! and internal'
senses?’. Ghazzali ascribes even the powers of reflection

~ and of learning by experience to animais?!. He would not

agree with Descartes that animals are machines, or with the
Behaviorists that their movements are . reflexes and
conditioned reflexes, devoid of all mental processes. No, on
the contrary, he believes with most of the modern
psychologists, that animals possess mental powers such as
apprehension, memory, reflection, etc.

Further, we find that Ghazzali does not believe that
the various species of organisms were created in watertight
compartments; but, like the modern evolutionists he sees a
continuity in life?2; and, he even believes that man is capable

of progress to an infinite degree??. It is most interesting,

and thought-provoking to note that he believes in the
evolution, not of matter, but of mind, while the modern
theory of Evolution regards mind a by product, Ghazzali
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considers mind to be the' moving force in the universe, and
matter a by-product. Mind contains in itself a great
possibility of development, and can, accordmg to him,
progressto an mﬁmte degree.

But-what is that by which man can make such
progress and attain to such spiritual perfection? There are in
man two qualities which raise him above theé animal and
make him capable of perfection. They are (1) H—-—“

(knowledge ), and (2) 1 (will). f"l"'" stands for the
knowledge of the affairs of this world and the next24, as well

as the: knowledue of abstract truths and self-evident

truths.23 r"l" - cannot be acquired through the senses

alone, it lies behind the objects of sense?¢. It is gained

through intellectcMsJ\which enables man to generalize and

form concepts. ¥ (will) has been defined by Ghazzali

‘thus: When a man understands the full significance of the -
“consequences of an act and its desirability, a strong desire 1s

aroused in him to acheive that end by procuring the proper
means for it; then that strong desire in himis his = 340 }°

or will27. The will should be distinguished from conation 1n
anima.& which latter consists only in the qualitiés ~of

" iy 7t
An interesting question artses here: What 1s the
relation between Jan)l  (reason)and ¥ (will)? And
is reason the only motive to action? According to Ghazzal,
it is reason which determines the end, but the power behind
it is supplied by the will. That is, reason acts as a guiding
principle and' dictates to the will that which is to be done,

whereas will acts as a moving force? to achieve the end.

Ghazzali, like Kant, regards reason the supreme factor in
determining the end; but, unlike Kant, he regards reason
powerless in achieving the determined end mthout the

intervention of the will.
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Psvehological Basis Of Ai-Ghazzali's Religions Philosophy 2.1

So it is knowledge and will that distinguish man
from animals. Children do not possess this knowledge and
~will . They develop these qualities as they grow. The will
arows with the development of knowledge. Knowledge
develops in a child in two stages: (1) Knowiedge of self-
evident truths and (2) Acquired knowledge?®. The child gets
to know self-evident truths intuitively step by step; and he
‘acquires knowledge through experience and reflection
oradually ---of course the possibility of knowing was always
in him. Once acquired, knowledge 1s stored up in him in the
form of dispositions to be used whenever needed. When the
child has gained the knowledge of self-evident truths and
acquired knowledge by experience and reflection he is said
to have attained to a very high stage of human
development3!. But there is no limit to the possibility of
development; indeed it is infinite. It has however grades.
These grades vary from the experience of an ordinary man
to the direct vision of saints and the divine revelations of
prophets. Again, there are no bounds to the knowledge of
the spiritual kingdom of truth, and it comes to ditferent
.+ people differently. To some the mysteries of the universe are
i revealed all of a sudden, through m\i._“.lf- while to
others knowledge comes slowly after a good deal
of Ll (self-cultivation). Prophets: attain all of a
sudden to the highest grades of spiritual development to
which human nature can rise. Further, one can know only
about the stage he has reached and the stages which he
1 traversed during his progress and nothing beyond that; just
i as a child does not know anything of the experiences of a
"'“" grown up person, so an ordinary man can know nothing of
the experiences of a prophet.

-t &

T— - . = - )
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Thus the human self is capable of infinite spiritual
development32. The only hindrance to man 1s the darkness
of Iis own heart which acts as a veil between lim and the
ultimate truth?}. It is only through knowledge tha. he can
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dispel this darkness from his heart and approach reality. -

Knowledge is not only the distinguishing feature. of his -
nature, it is also the object for which he had been created4.

~ We now come to the question of the relation in
which sl ‘7seidl ‘ian)l stand to one another and the -

consequences of their -interplay?s.  jaadl is the guiding

principle and #se<Jl andaaf the unharnessed forces; but

they are there to be exploited and utilised by Jaad  for

the good of the Self3¢. These energies can be turned to the

' benefit or the detriment of the Self, and.it is the function of
. to divert these great stores of energy into the

rneht channel. These forces are the outcome of three 37

elements in his nature viz &b the divine, <-ezed  the

beastly, and i) the ferocious®, At the other end of

this triangle of forces and directly opposed to JaaJ| stands
another element in his = nature, which is called

il (the satanic element) and which functions
in contradiction to, Jasty j\ly 2 Jt0O, like - Jeaaf is inborn
in man and is not to pe found in animals. There are,
therefore four elements in the nature of man; there are in

every man the sage, the dog, the pig, and the devil®®. The

pig in him is his =& or his lust and gluttony, the dog is

his & or his anger and ferocity, and the devil is the
attribute which incites these two' animals to rebel against

Jas) and the sageis  jaah . A manisany one of
them or partakes, of the natures of more than one of them
according as the one of the other element or elements
predominate in him. Before explaining how the equilibrium
between these forces is maintained or disturbed, let us
describe the nature of it  which is the most important
factor in human nature. |

Jaad 1 distinct from r..l.n.ﬂ in asmuch as the

former is the source of, or the basic force underlying the
latter: but sometimes it is identified with the latter altogether
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Psychological Basis Of Al-Ghazzali's Religious Philosophy 23

when it has developed to a certain extent as explained
below. It is in this sense that .l.J| too is sometimes called
the distinguishing feature of man and one of the forces in
him. At first, faaJ| is only an undeveloped inborn rational
faculty, ready to develop and expand,4? and f"l*‘” 15 but
another name for its development and extension, for  jasJ
develops and expands in proportion to the knowledge that is
acquired®!. It is only when it has acquired knowledge that it
makes possible the realization of-the 1deal??. It is because of

~ this intimate connexion between the two that sometimes the

one is identified with the other® e reaches the first stage
of its development when a child begins to learn the self
evident truths (&9 2] &'.,lg.ll_r}l.-.ﬂ ) which gradually
become known to him as he grows up. The second stage in
its development 1s reached when a man begins to learn by
experience and reflection and can handle abstruse

intellectual  problems, learn theoretical sciences @ B¢sleh

) acquiring ultimately a mass of knowledge. It can develop
to the extent of foreseeing consequence of events, enabling
man to act according to them, and not according to the
impulses of the moment. It is in this stage that  Jas=dl s
tdentified with ;—l'-“ 45_ The third stage is reached when
the divine element ( «5b_} ) in man begins to assert itself
This element is in reality the aboriginal rational faculty in
man, and 1t becomes the nucleus in the expansion'of grey

or the basic principle throughout the various stages of its
development. The other stages in its development are as
accretions (LS| ) with relation to it, and it gathers
force or weakens according to the nature of these accretions
and according to the workings of the various other forces at
a given time*, When allowed to grow, it becomes the
guiding principle -- a divine light, unerring, ever-struggling
for the good of the Self It reaches the highest stage of

. development when it understands the true nature of things,
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and even knows 'the',meaning,,and' of the ultimate realities; il
~ like God, soul, etc. S . !

It is clear that the Arabic word L’Lfqul',eStjecially._as.' \

used by Ghazzali, is more comprehensive than the English i
word reason. Ghazzali has traced four stages or elements in

‘Ju.-_”. as it develops:in man: (1) an undeveloped 'pri'mitive'f

rational faculty,(2) self-evident truths, (3) knowledge - d
( '(..L-J\ ), and (4) a highly developed faculty in \
man capable of understanding or knowing the ultimate |
realities?’. Of these (3) is generally expressed by the word i

reason. The last stage is, according to Ghazzali, the same-
original rational faculty, only developed to the highest pitch.
is therefore, human intellect or human understanding by
~ which man can know anything from the simplest objects of \
sense to the ultimate realities. There is, therefore, no i
separate faculty in man for knowing the spiritual truths,
which can be known by Jaaf when it develops to a certain
degree. This knowledge of spiritual realities 1 not only an
intellectual experience, but a living spiritual apprehension of 2k
the most infimate nature. Though all these stages or |

PR Rl al .- 2
N et

elements can be clearly traced, they do not exist In separate &l
water-tight compartments. Except the self-evident truths, ‘. %
they vary both in intensity . and extensity in different ;%
individuals*®. In a fully developed Jaxdl. all these elements
exist: and the divine element is at its strongest, and co-
oxtensive and in co-operation with the other elements when

all these have developed and are working rightly, otherwise,
when cut off from them, it weakens: and in proportion to its
weakness the satanic element and the animal forces get
strong®. |

el and n...:LLL....II work as opposmg forces in tiie
human self Both work through the animal forces
isgodi 3 wmar)! the one unsing them as sources Of
constructiv'e- enerey and the other as instruments of
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destruction. The animal forces, instigated bya~ilUar il reyolt
against _|as)l and try to overcome it. _lax) with the help of
the divine element, fights those forces and tries to control
them and divert them into the right channels so as to make

them useful for the Self. If it succeeds in controlling them -

and making them completely submissive to itself, the evil

tendency 1s weakened and rendered ineffective, and a

harmony conducive to the realization of the ideal is

produced in the self. When (Jaal has thus checked the evil |

tendency and has subdued and harmonised the animal
forces, its struggle ceases and the self is enabled to pursue
its progress unimpeded towards its goal. It is this state of
the self--when struggle In it has ceased and harmony
prevails--which is described by the Quranic phrase as
“lobacdl il But if sytioia jnstigated by ala.sd

rebel against L}JL..JI and overcome it, the evil tendency gets
strong and gains complete ascendency over them: while the
divine element becomes weaker and weaker till it is almost
completely smothered. All the other faculties then become
subservient to the satanic element and even reason becomes
the slave of passions, instead of their master. It is so
subdued that it devises ways for the gratification of passion

and even makes that which they seek look pleasing’0. The"

evil tendency becomes stronger and stronger; continually
inciting them to gratify themselves, even at the expense of
the good of the self!. It instigates the animal forces to
revolt, and is the active principle in il a2 (the

Instigating soul). The divine element, however,- -usually
keeps on struggling against the evil tendency; it is seldom:

completely subdued. This condition of the human self, viz,
when the divine element is continually struggling w1th the
evil tendency, is denoted by the Quranlc express:on

l.,"U](_}-“-'JI (the striving soul)s2.

The relation of all these forces with one another and
theirr respective functions-- how it- is the duty of the
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| J;g...ﬂ +  to keep in check the satanic and animal forces : |
and how they revolt against it, have been described i

figuratively by Ghazzali in ylaJlsl->4The simile of the soul
of man in his body", he writes, "is the simile of a king in his i

kingdom. The body is the kingdom of the soul and its abode i
and its capital, the members of his body and its faculties are z
like the artisans and workers; while his intellect the
" reflective power, is like a sincere adviser and a wise Vizier.
His desire is like a wicked servant who brings food and
provisions to the town, and his anger and indignation are
like the police. The servant who brings in the provisions s a
liar, a trickster, deceitful and wicked; but he pretends to be
sincere, and under the garb of his sincerity 1s concealed
frightful mischief and deadly poison. His habit and custom 1s
to dispute with the sincere vizier about his opinions and
measures so that the latter is never let free from disputation
and opposition for a moment. If the king avails himself of
the vizier in his administration and seeks his advice and
turns away from the counsel of the wicked servant, ,
believing that right consists in rejecting his advice; and if  {#-
under the guidance of his vizier he appoints the police (not gt |
forgetting to keep it also under due control, as advised by  «
~ the vizier) upon the treacherous servant and his aiders and %
abettors so that the police disciplines the servant and’ o !
compels him to listen to.the vizier; thereby making the
latter admonisher and supreme over this wicked servant and
his followers and helpers, until he becomes a subdued
subject and not the ruler, and 1s kept under order and
control and is not the commander and administrator;, in that
case the affairs of ‘the state would be righted and justice
established throughout.the kingdom. Thus, if the soul seeks
the help of the intellect and establishes anger and
indignation over desire; at. the same time not permitting
anger and indignation to become head strong, and evenn
making use of desire to keep them under due restraint, thus

al L P:t'-f_.""b-"n"--_'"-'-l' ;
_L - moade v+ m b il . Jeb T S
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making use of one against the other as the occasion

demands, then its powers will remain justly balanced and its

qualities become virtuous"s3.

So the struggle for supremacy amongst the basic

forces, jas)l on one side, and _y-r-:*-\and —~ax) Instigated

by \a.2dl on the other, continually goes on in the human
self. Tt is the equilibrium between them all, inclusive of

s that results in qualities of character which are
conducive to the realization of the ideal: but the distrubance
of this equalibrium results in the predominance of one of
them over the others, producing qualities which impede the
progress of the self towards its goal. For instance, if
‘~ax] becomes predominant, qualities of the wild animal
such as enmity, hatred, aggrandisement, etc. follow; and if
the divine element transcends its bounds, qualities such as
overlordship, despotism, etc., result. All these qualities have
been worked out in detail by Ghazzali and arranged in
groups as follows. |

A.-- Qualities produced by the Predominance of

_ i 3 gt iMpeding the progress of the Self

£ - F i
(1) When ° IS predominant, the following
qualities and activities result:- *

Shamelessness or impudence (a>\34§* wickedness

(C.>-) extravagance (_;-_ai-_u" ) stinginess( oy )hypacrisy G )
disgracefulness (X5-») wantonness (€la) vanity. o_r"')

tniviality (Cwe ) greed e covetousness ( c—"-o-) tlattery

() jealousy (.a—> ), grudge ( 1a>), wicked glee or

Joy at another's misfortune (G\>) , gluttony %)
voluptuousness( 3-'etc.

(it) When wwaxfl  predominates, the following
qualities result:- ' +

. Rashnesx (o) prodigality («Ju) haughtiness
('C-l-:J.,bragging al.o pride or self elation ( ,.55) self-love
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(=) derision ¢Lezu) contempt_s\asez.. humiliation of l

others (-2>=) mischief-making (2l 3> F) love of -
. aggra.ndisemenf“‘)r‘?enmity (s4ducy hatred \wan) and \
opﬁreésion of people with violence and abuse |
(iii) The predominance of S through the ?;;;; |

~ predominance of both it and wwaxdl - produces the '
following qualities and activities:- - S |
~ Trnckery ()g") ~ deceit (f,b"') cunning (ad>) l
deceitfulness (\»>) dafing (3 >) deception (i) |
~ exciting enmity (- _~a) insincerity or dishonesty (~). \
~ wickedness (&w>) foul speech (i) etc. - |

- (iv) When the divine element in man transcends 1ts | \
bounds, the following qualities result:-
' | - | . : ;3' )

~ Lordship (a=2920) love of overlordship ]

eV o) love  of supremacy or predominance %
) Sz ) appropriation  Or claim to 'spe_cial - | E |
privileges A despotism Orf desir%\to appropriate ey,
everything for oneself (\,L{ g y\ﬂ-iﬁ\-’“f:*" ‘uniqueness 10 "‘%
IOI'dShip,.‘L”L.‘.)JL{ > 45 fleeing from the yoke.of sertdom and - %
humiliation . (sl sa soliaie, e S etc.  Further man }‘;

possessed of these qualities desires the knowledge of all 3
sciences, and claims for himself knowledge, congnisance, B
and comprehenéidn of essences of things and rejoices when  G#
knowledge is ascribed to him and grieves when ignorance 1 ;

~imputed to him®. * : Al

25

' - . = T ' f II . - . . .a - ﬂ‘.g
B.--- Qualities proruced by controllingzy 2 o uarl

conducive to the realization of “the ideal. . | "f
(i) When iy is controlled and kept 1n

0

| _4
c i)
3
i X -
it
¥ b
. N fr
Ll |

-| ]i
.=: 1;

e

Chastity (&as) contentment ;‘_._\_.31\'_, tranquillity
(o ) abstinence (*#2), piety ({y 3 ), fear of God,

:
k|
B 1

2

l
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resulting i Piety ( 25 ) cheerfulness (bl.il ), pleasing
appearance (. ag)l -pm> ), modesty ( L> ), grcefulness
and wit(s L5, helping othersg/, -\ J, etc.

(i) When 2 I 1s controlled, the following
qualities result:- |

Courage and bravery (acl>.%). -generosity ( f‘)-(' ),
courage (#d=>), self-control¢ { 4. s 5 patience and fortitude

(o= ) forbearance (.., = .endurance ( Jl:>l ),
forgiveness (2% ), hrmness. and steadines (A3 ),
~ nobility (J ), gravity and wisdom (el5), dignity ( )3 ),

etc.

(iii) When 5 sesJ and —asjlare subordinated to the
divine element, the following qualities are produced:-

Knowledge ( ‘-L" ), wisdom ( 4S> ), faith- and
conviction ( ',-a,), and comprehension of the essences of
things, knowledge of things as they are; supremacy over
everything by virtue of knowledge and insight, and the right
of supremacy over creation through perfection of
knowledge, and greatness, and freedom from the servitude

of iyl and Al | etcSS.

Thus, man occupies a position midway between
ammals and angels, and his true differentia is knowledge. He
can either rise to the ‘level of angels with the help of
knowledge, or fall to the level of animals by letting his anger
and lust dominate him. It is, therefore, knowledge which
helps the growth of the divine element in him and makes
possible the realization of the ideal. "The horse", says
Ghazzali, "shares, for instance, with the ass the quality of
carrying burdens, but is distinguished from it by his
swiftness and beauty, if these qualities were taken away
from him, he would be reduced to the level of the ass.

- Similarly man shares with the ass and the horse certain
qualities and is distinguished from them by certain other
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qualities. These latter qualities are his distinguishing
features; and these qualities are the nature of the qualities of
the angels nearest to God. Man, therefore, occupies a
‘position midway between animals and angels. Inasmuch as
man eats and procreates, he is on the level of plants, and 1n
2s much as he feels and makes voluntary movements, he is
an animal, and inasmuch as he has a form and stature, he 18
like an inanimate object’’. His special quality is the
knowledge of the true nature of things; so whoever uses all
the members of his body and his facultiest in assisting him 1n
seeking knowledge and doing good actions, he resembles
angels and-deserves to rank with them; he deserves to be

called angel and a divine person. But whoever expends his

power in the pursuit of his physical pleasures, eating as
animals eat etc., he falls to the lowest level of the animals,
becoming either a dunce like an ox, or voluptuous and
gluttonous like a pig, or ferocious like a dog, or revengeful
like a camel, or proud like a leopard, or cunning like a f0X,--
-or he, combines all these qualities 1n him and becomes a
veritable devil">® ' '

From the foregoing psychological analysis of human
nature it is clear that all bodily organs and mental -faculties

have been created to help man to realize the ideal; but it 18

~ knowledge which enables him to the right use of all these
~ qualities, and makes the realisation of the ideal possible.

| Notes & Reference
1. Ihya, vol. 111, pp. 3-4.

~ Ibid,, vol. 1L, p.3é'~=ikr:ﬂ-:.-5\u“’u-:¥1 »
3. The Quran, XVIL85
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lhya, vol. 11, p.4._._.. ,M,J_w,__,ijL, a3 K

LXXXIX, 27-30. \.g-" ORI, P
LXXV. |

- XII 51.

Ihya, vol. 111, p.4 ) ga'¥l 33\Gn, SN

While the remaining three words Az fand | }.E;.JL will be
used fo mean a subtle substance o it et
(animal spirit or desire-nature )and intellect respectivelv

Ihya, vol. 111, p.3. I CJL*N‘ e L.:B_;U\ W] J)J‘J\.P}
ey cdaadly bty cboleadisa

Codome] ¢ o Mlae 5 Lol

fhya, vol. I, p.5
Thya, vol. 11], p.5.

fhya, vol. IIL, p.5. S JON|

Thya, pmsss 92 S sl _ZN g Sl g

Ibid.<S b ~Yas described by Ghazzali is a special faculty

which by synthesizing the sensuous 1mpressions coming to _
the brain gives a meaning to them:- i'-*\-"r"‘-‘_ﬁu’b“d"’-" e
Ihya, vol. III, p.5. Ghazzaii like some of the modern
psychlogists believes in the localization of functions, i.e.
every mental faculty has a corrsponding seat in the folds of
the brain. For instance, on page 8, /hya, vol. 1II, he says that
memory is located in the hinder lobe of the brain

and the power of imagination is located in the frontal lobe of
the brain ¢ Lallpain, 3 des pullil U5l 5 4a]
Ihya, vol. 111, p. 5. Ghazzali describes these torces--instincts--
In detail in Jhya, vol. III. Bk 3,4 and 5. It is interesting to
note that his analysis of them tallies with some of the latest

theories about instincts; for as analysed by him, they are
inherent qualities of the mind for the use of the body, i.e.,
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psycho-physical inhcrited dispositions, enabling the organism
to perceive and know the objects of its desires! efc., exciting it
with regard to these objects, and finally, acting as moving
forces. in them. Cf.W. MacDougall's definition of instincts:

wan iinherited or innate psycho-physical disposition which -

determines its.possessor to percetve, and to pay attention to,
objects of a certain class, to experience - an emotional
excitement of a particular quality upon perceiving such an
object, and to act 1n regard to-it in a particular manner, ot at
least, to experience an impulse to such action". (Wm,
MeDougall: An Introducation (o Social Psychology, p. 29,
1923).

Ihya, vol. 1IL. p.7..

Ibid., p.8. |

Ibid., p.7. -
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as ..l ):._J\ ' motive forces, they impel the organism to action.
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48. {hya, vol. L, p.77 | |
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50. Cf the Quran, (..,Ju\ LL:..,_.I\NJ oy Js Satan made pleasing to
- them their actions. xvi, 63

-51. Thya, vol. 1II p.6,9,10, Cf. Hume: A Trealise. on ‘Human
Nature, Bk. 11, p. 127 (Everyman's Library series): "Ressonis .
and ought only to be, the slave of the passions, and can never
pretend: to any other office than to serve and obey them."
"But Ghazzali's position s fundamentally different from that
of Hume. According to Hume, reason is the slave of passions -
and its function is to devise ways and means to satisfy them.
Ghazzali believes that, though reason can, when degraded, be
“the slave of passions', yet its natural function is to rule and
control them. |

AN

52. Lit, ‘the upbraiding soul'.
- 53. Jhya, vol. 111, p. 6. L
54, Thya, lpp. 9-10.
s5.  Ihva, vol. 1T, p
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56.  Ihya, vol. 11, p. 10-

L,angurmndu,u\, ,Ma.ﬂ,r_u\ ,,UJQUJ;
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57. Lit. Like an image drawn on the wall.

58.  Lit a rebellious devil.
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THE RELATION OF KNOWLEDGE AND
MORALITY IN THE ETHICAL SYSTEM OF AL-
GHAZZALI

Knowledge 1s one of the corner stones of al-
Ghazzali's ethical system. Morality and good conduct are
not possible without knowledge. The contents, source and
conditions of knowledge must, therefore, be understood in
detail. The faculty of knowledge is intellect or reason (agl).
Intellect is the innate rational faculty of man, which

distinguishes him from animals, because it is the source! of |

the kind of knowledge of which the latter are incapabie
Intellect is found in all men, though differing in intensity and
extensity.?

Distinct forms ot intcllect are described at different
places by al-Ghazzali. These forms can be classified
according to a scheme. Initially intellect is a potentiality for
the development of knowledge under conditions of

experience and intuition. This knowledge has two aspects,

viz, formal knowledge and existential knowledge. The
former is the knowledge of the form in which the various
objects of experience and intuition are apprehended. It is the
knowledge of self-evident principles. Such knowledge, .
though it begins with experience, is more than what is given
In experience and as such is not based on experience; it is a
priori..* For in such propositions as, "A person cannot be
In two places at the same time," we have asserted more than
what we have actually observed.
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Existential knowledge is the knowledge -of the

ebjects and events given in experience and intuition. It

comprises the contents of knowledge in contradiction to the
form of knowledge. Existential knowledge, again, is of two
kinds, viz., phenomenal, and spiritual. The former grows

gradually with the crowth. of the child as his experience

accumulates.* At first the person acquires the knowledge of
what is present now. This knowledge once acquired is
stored in the form of d1spos1t10ns to be revived and used
whenever needed. The next stage is marked by fore51ght a
man is able to foresee the consequences of events and to act

according to them and not aceordmg to the impulses of the

moment

Knowledge of the sp1r1tual 1S the h1ghest form of
knowledge. When a man has acquired this knowledge, he
comes to know the significance of the spmtual realities, e.g.,
God, soul, etc. This knowledge -depends upon intuition
(Mukashafa), but it comes dlfferently to different people.
To some 1t comes slowly through good deal of self-
cultivation (Mu}ahada) and to a few it 1s revealed directly.

Both intellect’ and on 1ts basm knowledge develop

along with the age of the person. At first intellect is a

potentiality. Through experience and intuition, it leads to

the growth of knowledge.¢ Formal knowledge 1s innate and

existential knowledge 1s acqu1red but both occur together.
In the young child formal knowledge is implicit. As

experience accumulates it becomes explictt. Existential

knowledge, to begin with, is very meagre and is primarily

concerned with the material objects and everits which
_immediately present themselves in experience. The next ..

stage is reached when the person is able to think of the
objects which were | ‘experienced = before.  Further

development ‘is marked by foresight. The h1ghest‘
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The Relation Of Knowledge And Morality .37

development culmmates in the knowledge of the spiritual
realities.” '

Theoretically there is no limit to the possibilities of
the development of intellect and knowledge.® The grades of
actual development, however, vary from the experience of
an ordinary man to the direct spiritual vision of saints and
the divine revelation of prophets. A man may be subject to

~ various restraints and limitations which keep him down to a

limit. The heart may be prevented from further
development because of the following causes:1© (1) It may
be undeveloped, e.g., the heart of the child. (2) Sins may
have rendered it dark. (3) The heart may be occupied solely
with its own purification so that it doses not strive towards
the objects. (4) Some prejudices may stand between the
heart and the object e.g. sectarian beliefs. (5) A man may be
ignorant as-to how the truth is to be sought.

Kriowledge serves a two-fold purpose.!! It is, firstly,
an apprehensmn of -objects and their significance, and
secondly, a guide to conduct. Accordingly, intellect or

- reasonis considered to have two aspects, viz., theoretical

and practical.

- Theoretical reason (al-Aql an nazari) is concerned
with the understanding of the phenomenal and the spiritual
realities. It apprehends, generalises, and forms concepts. It
goes from the concrete to the abstract, from the particular
to the general, from the diversity to the unity, embracing
wider and- still wider fields under one. principle as it
advances. It is this same theoretical reason that looks up.
towards ‘the transcendental world and receives knowledge
and influence from it--knowledge of God, His attributes, His

- actions, the mysteries of creation, etc. Intuition is-nothing

but theoretlca] reason working at a higher plane. The mode”
of 1ts operation, however, seems to be different in the region
of the transcendental world. But this questlon does not
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belong here. Theoretical reason has given us various
~systems  of knowledge called sciences, the ethical®
significance of which will be discussed below.

Practical reason (al-Agl al'-Amali) is the handmaid
of theoretical reason. It receives from theoretical reason its
ennobling influence. But its active function lies n the
domain of human conduct. It gives direction to voluntary
individual acts. An individual act of a saint, or a patriot is
directed by practical reason, but the whole life of the saint,
patriot, or artist is guided by ideals conceived by theoretical
reason which influence the practiéal reason in most of its
decisions in individual acts. In opposition to reason which
“works for construction there is in the self a satanic element
which works for destruction. So it is essential that all human
£ culties should remain under the absolute sway of practical
reason, for it loses 1ts supremacy Over them, there follows
the wreck of human character. -

The ethical nature 'of. the various systems of
knowledge depends upon their ethical utility. Sciences,
(‘ulum) which are of two kinds, Shar'iyya (religious), e.g.,
Qur'an, Sunna, etc., and ‘Agliyya (intellectual), e.g.,
Philosophy, etc. A science derives its value from its relation

to the goal. It is good if it helps 1ts realization and bad if it

hinders it. 12 Of the sciences which are good, there are some

the acquisition of which 1s fard kifaya (optional), e.g.,

medicine and others the acquisition of which is fard ayn
(obligatory). Al-Ghazzali maintains that the acquisition of

religious sciences (‘ulum-Shar'iyya) is fard kifaya. They are

the means to the purification of the self which is further
means to the realization of the ultimate end. However, they
pass from the external to the internal judgment. When the
individual begins to see in their laws not only the commands
of God but also the true ways to the attainment of eternal
happiness, they become fard'ayn.'* What is really binding
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“on man is the knowledge of the method how to acquire the
happiness of the next world.!5 It consists of ilm aj-
Mu amala, which comprises both knowledge and a

- conduct'® and ‘ilm al-Mukashafa, i.e. pure knowledge.!7

Man can acquire both, but very few attain to the latter. So
ethically speaking, ‘ilm al-Mu amala is the only science
which is fard'ayn.

It includes the knowledge of “ibadat (man's relation
to God), ‘adar (man's relation to man), and the knowledge

- of good and bad qualities of the soul. In reality the

knowledge of these qualities alone is Jard'ayn' ibadat and
adat are only means to these qualities. The knowledge of
these qualities is necessary to lead one to the ultimate goal.
This knowledge alone is “ilm al-Mu'amala. . 1t is the science
of the various good qualities of the self like patience (sabr),
thankfulness (shukr) fear (khawf), hope (raja’) abstention
(zuhd), as well as-of bad qualities like jealousy (hasad),
pride (kibr) self-esteem (‘ufb) etc., and discusses the reai
nature and limits of these qualities, the means of acquiring
and avoiding them together with the symptoms thereof are
training required for it.---"//m al-Mukashafa is the end!® and
culmmation of ‘ilm al-Mu'amula. 1t is the highest end of
man in this world. Ethical and practical sciences are not
concerned with it for it does not deal with conduct It
comes at the stage, when man is wholly absérbed in God
after purifying the heart. It is a light which reveals itself in
the heart of man; from this light many things that were
vague or were only hearsay become real and living, In it is
given to man the knowledge of all spiritual realities such as
God, His attributes, His actions, prophethood, revelation,
heaven, hell, etc. By it the curtain of doubt is removed till
the truth becomes absolutely manifest, and all spiritual
realities are perceived as if with one's owI-eyes.
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| ~ Notes & Reference
U vavelLp76 TR0l e, the

first is -the. 'foundai;i'on, origin and source. Al-Muhasibi's
definition is as follows:- o :
ok, Sy B sl kST ot 8522 X
s | w@ﬂﬂyﬁ\,w‘-ﬁ&—\w‘ui .
2. Ihya,VolLp. 77. T e
3, Jhya, Vol Il p.14. Ibid. Vol. T, pp. 76-78. |
4. Ihya,Vol..H. p. 7: S

Jﬂ\}"‘f’.}\"‘:“bw\(‘#\d }r-ar,-';Q\ o

5 In this connection it is to be noticed that él-Ghaizali sometimes
uses ‘ag!/ and sometimes galb to"denote the percipient mind. The
‘word ‘agl is used in various Senses, viz.; knowledge, intellect,
etc. Agl in the.sense. of intellect is identical -with galb which
means transcendental spiritual subtlety that perceives and knows
(Ihya, Vol. 111, pp. 3--4.) Although al-Ghazzali 1s conscious of
. the differences between intellect and the' self, he indentifies one
' Gith the other.  Qalb stands for the mental life of man and
comprises the lower and the. higher faculties Ag! is the highest
faculty of galb which distingnishes man from animals, and as
<uch is some times used to mean the’ whole ‘of man's mental
powers, and agl is related to 1t-as light is related to the sun or
vision to the eye (Jhya, Vol IIL; p. 14). |

6. The intellect possesses the potentiality of abqﬁiﬁﬁg knowlédgé. |

But this potentiality cannot be converted into actuality unless two
conditions are fulfilled. Firstly, that the development of intellect
is dependent upon. bodily growth (JAya, Vol. 111, p. 14). Secondly,
that there must be some external cause to excite it to action (Jhay,

Vol. 1,pp. 76,77 - | . | l
PRSI i 50 il S (b Amnias glS kel s

A I 2 25l e e S 357

Just as there must be something to see if the eye is to see (JAya,
“vol. 1L 'p. 14), al-Ghazzali concludes that all sciences reside
potentially in'the intellect and do not come from without; what
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The Relation Of Knowledge And Morality L 41

.continuity in life which the evolutionists have done recently

comes from 'without is the cause that brings them out (Ihyd; Vol.
L p. 77). - ‘ *

The highest development of intellect is reached when it
understands the true nature of things, and even knows the

meaning of the ultimate realities like God, soul, etc. Ag/ is
therefore human intellect by which man can know anythig from |

the simplest object of sense to the ultimate realities. There is,
therefore, no separate faculty in man for knowing the spiritual
truths. The knowledge of spiritual realities is not only an
intellectual experience, but a living immediate spiritual
apprehension of realities.

lhya, Vol. TI, p. 14: “aslaed Glan i) iz a5, iy Ll ) e
We find that Al-Ghazzali does not ‘believe that the various
species belong to discreet forms in the ‘absolute serise, but sees. a

(/hya, Vol. 111, p. 8) and, though he regards man to be the

highest of creaton he believes in the possibility of furhter |

progress by him to an infinite degree (ZAya, Vol. 111, . p. 7).

.Though the sciences have made great progress and fathomed the

5

10,
11.

- 12..

J

13.

mysteries of matter with great success, the problem of human
happiness -is far from solved, and the world is at a loss to
understand where to go for the solution of this problem. Some of
the great thinkers of the modern world are of opinion that the
solution of human happiness consists in the right understanding
of human nature. In this direction al-Ghazzali can guide
humanity. Al-Ghazzali considers mind to be the moving force in
the universe and matter a by-product. Mind includes in itseif-a

great possibility of development, and it can according to him,
progress to an infinite perfection.

Ihya, Vol 1L . 8: o yliflip 1o Jais g 5,918 gt
fhya, Vol,. I1I; p. 11.

Mizan al-Ainal, pp. 83-85

{hva, Vol. 1. p.~96:‘

QU"O‘FJ‘?‘L?&L“&U%#MMJ,;;@

Cf. Ihva, Vol. 111 pp.12,14,15: Ibid., Vol. L, pp. 14-19. fard'ayn is
that science which is abligatory on every Muslim (Jya, Vol. 1.
pp. 131), whereas fard Kifaya is that what is not binding on every
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Muslim, if there are 511fﬁc1ent people versed in it to sathfy ﬂw
needs of the. cmmnumty (Ihya, Vol. 1, Pp. 15 f£).

14. Ihva Vol I, p. 17.

5. Ihyn Vol I, pp. 18- 19. _ _
16. J.,.I\ ,ri,J\ U,J » -
18. ,.L.J\uLc&ijubU\rLo}aj
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AN EXPOSITION OF AL GHAZZALI'S VIEWS
ON THE PROBLEM OF THE FREEDOM OF
THE WILL R

The problem of the freedom of the will because of

its ethical significance is very important for al-Ghazzali. He
discusses it in different connections in his works. The

present chapter brings together his treatment of the
problem. |

Al-Ghazzali bases his argument for the freedom of
the will on experience. He conceives of the world as
consisting of three realities, viz, the physical (‘Alam al-
Mulk), the mental ("Alam al-Jabrut) and the spiritual (Alam
al-Mulakut). The spiritual world which is beyond the ken of
the physical senses, can be apprehended through intuition
only by the enlightened. To al-Ghazzali the spiritual world is
a reality known directly. It is essential to take full
congnisance of these regions of his experience in order to

understand his position with regard to the problem of the
- freedom of the will.

|

Light is thrown upon the problem of the freedom of
the will by common sense and practical experience. - Al-
Ghazzali holds that the fact that human character can be
- <hanged and improved indicates that man is free!. The
ethical significance of this discussion is obvious. He asserts
emphatically that human character 1S capable of

improvement. Some people deny it. They argue that Khulg
IS an expression which stands for man's inner form, just as
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Khalg is an expression which stands for the outer form of \
man. Niether can be changed. But Ghazzali brings =
expe_i'i'enCe in practical life for his evidence. If‘the assertion \,
“of those who argue against the possibility of the imperatives I
would cease to have any meaning, all instruction,
 exhortation. education, self discipline would become
meaningless. But for these, what-would have been the state
of human society. As a matter of fact, not only .men but
even animals are capable of being trained by practice and *
instruction. |

Al-Ghazzali admits the limits beyond which human
‘efforts cannot be fruitful; for instance, man can only
regulate and discipline his passions, but cannot root. them
out, nor is it desirable that he should do so, for without
them life would be not only imperfect but also impossible.

"'#-.'_' »
p-,.M’ﬂ‘*” e—r o _mel—-T " " V- =
' * - i 2 ] L’ - . .

e o T

Again, he admits, there are two factors which a}
enhance the difficulties in the change of character. B!

(a) The greater inherent strength of the passions in é
certain individuals; and ' - e {

(b) The greater habitual gratification of the passions b

'] :';-:.?--E'"" f‘ﬂ-

in the past. In this respect he describes four classes of men?:

1 Those whose character 1s yet unformed,
who are without ability to distinguish
between good and evil, nght and wrong.
They are ignorant, devoid of reflection and
self-consciousness, have no moral character,
no will and no belief. They are not yet
wholly subjected to the pleasures of the
senses. The character of such men can be
improved easily. They need only a guide, a.
determination and a motive to actuate them
to follow the right path. All children. by
nature are such. Their parents mislead them
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The Problem Of The Freedom Of The Will

and excite their worldly desire, thus making

- them greedy and uncontrolled.

2. Those who are under the control of

. passions, which they yet regard as evil. They

can distinguish between good and evil. Their
self-consciousness is developed. They realise
that the rational self is the only true self. Yet
they follow their lower self because they are
not accustomed to act rightly. - They have
knowledge. They can be reformed firstly, by

uprooting the evil habits and secondly by -

cultivating the virtuous habits. Such men are
amenable to good influence, if they have the
will-to improve their character. ’

3. Those who are addicted to evil ways and
are convinced that those ways are good and
to act according to them is absolutely
necessary. The real nature of things has been
obscured from their minds and. the

 gratification of the lower self has become
the - purpose .of their - lives. Their self

consciousness consists only of the animal

desires. The rational self has been wholly
suppressed and rendered ineffective. These
people have been brought up on these ideas.
To improve their character is almost
impossible, because the grounds which -

mislead them are too many.

*

4. Those who in addition to being brdught'

up on the ideas mentioned above, are proud
of doing evil and of leading others astray and

regard it as a thing of honour. Improvement
of such a character is the hardest of all. Qnly
a converston through Divine power can bring |
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sbout a revolutiopary change under these
circumstances. |

It 1S 2bout the third and the fourth types of men that .

God has said3, "God has set a seal upon their hearts and
upon their hearing, and over their eyes is a covering, and
there is a great chastisment for them.”

. ~ The first type is ignorant, the second ignoranfand
misguided, the third, ignorant, misguided and wicked, and
the fourth ignorant, misguided, wicked and devilish.

Improvement in character till man begins to act as a
free agent involves development, and the seeker of truth in
his upward flight may pass through three stagest.

1. That which is wholly evil.: It is
overpowered by passion, and acts according
to their dictates. It tries to find ways and
means to gratity them. The light of reason
has been almost extinguished. There iS 1O
distinction between the higher and the lower
self The lower self has become the ideal self.
This consciousness is called in the Quran’
an-Nafs-al-Ammarah, the insinuative self.

2. That which isnot settled and 1s unstable in
good or evi, between which there 15 a
constant struggle. Sometimes it is under the
sway of the one and sometimes of the other. -
It is capable of doing both good and evil
There is a clear distinction between the lower
and the higher self, but the lower self reveals
+eelf in occasional impulses which one
~ cannot. quite subdue. This is called in the
Quran® an-Nafs-al-Lawwamah, the
reproaching self. | L
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The Problem Of The Freedom Of The Will 47

3. The fixedly good and illumined
consctousness. It has received the Light. It
always acts according to the dictates of
reason. The evil element has been rendered
ineffective. In such a consciousness the
destructive qualities are eliminated and the
constructive ones are cultivated. “At this
stage the distinction between the two selves
1s lost to sight. The higher self, which is the
true self -has become the master. Man has
achieved perfect freedom. This rational self
has been called in the Quran? as an-Nafs-al-
Mutmainnah., the self at  Peace. The
progress from the an-Nafs-al-Ammarah
stage to the an-Nafs-al-mutmainnah stage
through the efforts of man ndicate clearly
that man is free.

1

A close study of Alam al-jabrut, the world of the
human mind (Reason, Will, and Power), which is the bridge
between Alam al-Mulk and "Alam al-Malakut reveals how

far man 1s free. Al-Ghazzali analyses the processes in the

“human mind leading to action, and points out the limit of

human freedom and determinism?.

Impressions and 1deas which enter unceasingly
through the internal and external senses affect the human
heart in one way or the other. Even if the senses are closed,
imagination and ideas which are already in the heart, affect
it. Imagination through these ideas shift from one object to
the other and with it the heart passes from one state to the
other. The heart is never in the same state constantly.

Whatever impressions assail the heart are called al-
Khawatir, i.e., ideas, which consist of thought and
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recollections, that is, the knowledge apprehended by the
heart Whatever the heart intends, resolves, etc., must first '
come to. it as thought. These ideas are the springs of human
“action. They first "excite ar-Raghbah, 1.e., inclination or
impules. This inclination must if an acfion is to take place,
“be followed by a process of the .intellect leading to al-.
i tzqad i.e, conviction of perm1551on of reason. Conviction
is followed by al—]mdah i.e., will. When will is formed-it
~excites power, and actmn 18 camed out. Of these, idea and
inclination are not under the complete control of man. |

The ideas which lead to the operatlon of wﬂl are of '
two kinds’: -

1. Those which lead to a good action, and.

- 2. Those which Jead to. an-evil action. L

The first are kriown as TTham, 1nsp1rat10n and the'
second as al-Waswas, lit. wh_l_spermgs of Satan., ie.,
seduction. Now, these two types of 1deas are due -to
different elements in the nature of man, known . as-ar- -
Rabbaniya, the Divine, and aS-Shaifaniya the Satanic |
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These elements in the nature of man are under the
direct influence of forces in the cosmos, known as ancrehc
and satanic forces, which are created to help or hinder the !
workings of the universe. The divine -influence * which
enables the heart to receive the good idea is called at-
Taufig, the divine aid, and if the heart accepts the evil 1dea
it is called al-Khidhian, the forsaken. In this way the heart
of ‘man is between the pulls of the angelic and the satanic-
influences!9. By nature, however, the heart is ‘equally -
susceptible to the angelic as well as the satanic influences!!.
The divine element 1s gmded by "al-'Aql", i.e; r€ason, and
the satanic element 1s led by ash—bhahvah" 1.€.,

"appetition," “al-Ghazab”, 1.e., "self-assertion”. (lit., anger)
‘A, petition and self-assertion mhabit the ﬂesh and blood of
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The Problem Of The Freedom Of The Will | 49

man and through them the' evil rules, and so the heart
becomes the abode of Satan. But if appetite and anger are
ruled and brought under the subjection of reason, the heart
becomes the. resting place of angels. The. devil has many
gates to enter the heart, but the angels have only one, i.e.,
reason. (lhya, I, 'p. 27). The avenues of the devil's:
approach to the heart are appetition, self-assertion and their -
infiumerable offshoots, for example, envy, greed, malice,
etcl?,

The passage of ideas through the mind cannot be

* cofnpletely controlled. Good and bad ideas will fit across
- the mind of the saint or the moral wreck-inspite of himself.
- The mind must be concentrated on God and spiritual thmgs

But concentration-of mind on one idea:is only of a short
duration. Good and bad ideas come into mind in quick
succession. A man in deep meditation remains unaffected by

“every other thing. But the succession of 1deas 15 so. auick

that the distinction * cannot be marked. The heart is

susceptible .to both good and bad' ideas.. However,
- concentration of mind on God and- spiritual things will

greatly promote good ideas and check bad ones'>.

Idea is naturally and  of "necessity followed by
inclination. Man cannet 1ntervene

Before pointing out the tree or determmed nature of

- the .thlrd step, conviction, knowledge, or permission of
. reason we may dise(iss the various types of human action

with reference to human reason and w1]l‘4 Ghazzali gwes
three types of human actions: *

1. Natural actlon (al-fi'l at-Tabi 7) The dlsplacement
of watér-as a man swims or wades through is a natural
action, and obviously unaffected by human wﬂl

2. Intentional aetlon (al-fi'l al-Iradi). If a needle 1S
raised towards the eye, the eyelids are at once closed. A
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man cannot do otherwise. The closing of the eye-lids in. thigf.-

case is an intentional action. The analysis of an 1ntent1onal
action gives the following facts!:

If map moves a needle towards one's eyes or moves
a drawn sword towards one's head, one's eyes in the former

case will at once be closed and in the latter case one's hand™
will suddenly be raised to shield one's head. These prompt

actions are due to the consciousness of thé evils to be

avoided, and this gives rise to volition which moves the eye .

and the hand without the least delay. Intentional actions are

not blind responses, but are conscious processes. When a
needle or a sword is raised, its perception comes to the

mind and the knowledge of the dangers to be avoided is-

aroused at once. This gives rise to volition and the VOllthIl
causes movements |

" The natural as well as the intentional actions are

both involuntary and necessary. The difference between 1:h3e"T

two is that the intentional action s preceded by perception -
and knowledge, while in the naturaj action perception of the
object 1n not there. |

3. Voluntary action (al- z’l—-al—:khtzyarz) All actions ;"-:-

in which an alternative is possible and reason makes a
choice, are voluntary actions, for example, committing:
suicide, and most of our actions in our daily practical life. In

‘this gespect we can say that things presented to the mind are-

of two types. !¢

(i) Those which our introspection or observation
pronounces without deliberation as agreeable or  {

disagreeable. No alternative is presented to the mind.

(ii) Those about which our reason hesitates to’.

prenounce such a judgment. Here an alternative 1s presented
to the mind. The example of the .first i1s that of the-
movement of a needle towards our eyes. Here we know .
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T he Problem Of The Freedom Of The Will | 51

~ that the averting of the danger is advantageous and

therefore we do not hesitate. On account of this knowledge
our will is at once formed and our power 1s roused. to act In
order to avoid the needle and our eye-lids at once closed.
Though this action happened with intention, yet the
intention was without hesitation or deliberation. Most of
our actions where we have a choise are voluntary actions. In
these cases reason hesitates or 1s suspended until we know
whether the action which 1s to be executed 1s agreeable or
not, and we need deliberation until the intellect dECldES in
favour of acceptance or rejection) - s

* *This is, hgwever, a ‘complex process during which
the Satanic element in man tries to sway decision of reason.
But it is for reason to repel its onslaughts. The inherent
strength of the instincts of appetition and self assertion, and
tendencies formed by previous acts are factors which often
disturb the balance of this conflict. But when the intellect
decides finally, it is followed by the will to execute the
action, and the action will be executed unless there are any
external hindrances in the way, e.g., sometimes the source
of this will 1s too weak, to shake off the inertia, yet if the
first idea is attractive to the heart, this will become strong
and firm. Even then, sometimes something still more

- powerful suddenly claims one's attention and one forgets all

about 1t!7,

. In voluntary actiops too, will is produced by
knowledge as it is produced in the first kind of actions. Now
this will which is produced after deliberation, when
translated into acceptance or rejection constitutes “Tkhtivar”

lit. choice., i.e., freedom. The word "al-Ikhtiyar”, is derived

from "Khair” which means "Good". So "al-Ikhtiyar"” means
the choice of an idea or an object. When the decision of the

intellect is accepted as good, one is impelled to act
accordingly!?,
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From this dlseourse we understand that man: - s

determlned in natural and intentional actions!®. In voluntary
actions the ‘occurrence of an idea is followed by 1nchnat10n |

or, in other words, the occurrence of desire is not under the"'

complete control of man; but his reason'is free to. ‘choose.
Thus man- 1s free to do what he destres, but his desmng 1S.
not 1n his power.2¢ '

144

{n Ghazzait another apparently Opposite tendency

stands out clearly. On the one hand, man can make or mar

himself, he 1s free to ehoose and' on- the other, God is the

disposer of everything. Nothing" happens without His will.

- Whom He wills, He gu1des arlght and whom He wills. He

leads astray. He wishes and decides what He chooses. All ini
heavens and earth proceeds from Him?!.

-
e -

_To understand this apparently double tendency in

- Ghazzali with regard to freedom and compulsion, the.,

reSponsrblhty of actions attributed to God and man, we now
‘turn to another aspect.of the problem. .

'*Ghaz'zali like Hume 700 years after, holds the

sequence theory and rejects the eﬁielency theory of.

causation??.

- Ghazzali denies that anythmg can produce anytmng
There is no power in the cause to produce the effect. There
1s no causal connection between thmgs They are not

connected but cenjomed We see one thing precedrng the

other over and over-again, and through habit begrn to think
‘that they are connected. In reality there is nothing as ‘cause

which produces effect. The fact is that antecedents have -

cnnsecnlents23

"God alone is the efficient cause, but the ignorant -

have misunderstood and misapplied the word, power24".

Y
- " .,
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" "As to the- orderly succession, let it be understood

that the two events are conjoined like relatlons between the |
‘condition’ and the conditioned’. Now, certain condltlons are
very apparent and can be known easily everi by men of little
understanding. But there are conditions which are
~understood only by those who.see through the light of
3 intuition. Hence the common error of mlscalculatmg the -
uniformity of e:*vents25

There is a divine purpose linking the antecedents to
the consequents and manifesting itself in the existing orderly
successmn of events, without the least breach or
irregularity?®, Some events succeed others in orderly
succession, as the conditioned follows the condition -in

--occurrence. We cannot say that life has been caused by the
| body, though body 1s the condition of life. In the same way,
we must imagine the orderly succession of events in the
_umve;rse Whatever happens in the heavens or on the earth,
happeis according to a necessary and true order. As they

occur, so imust they occur. No other order can be conceived
or imagined?’. |

- e T T T, i s .

"Verily", says. the Quran, "We did not create the
heavens and the earth and what is between thém in sport.
We did not create them both but with truth. But most of
them do not know." (Cf. Quran, XLIV, 38, 39).

In short, God created life, knowledge, will and
action, on the one hand, and, on the other an- order (a
system ) external to them. He imposed the order upon the
1items. These items must conform to the order external to
but imposed upon them. This order of succession is
obligatory and necessary and is the result of divine planning
(al-hikmat al-azaliya, Thya, Vol. IV. p. 221), which is very
difficult to understand. Ghazzali does not want to enter in .
metaphysical implications of this problem, because his aim is
only to warn in the way of Tauhid which leads to action.
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'  - power is known only to the illuimned. The substance 1s one. %

actions to God has found the truth and has reached the real

‘sum of the two. God's action is Ikhtiyar, but that of man is-

of God. Deliberation is due to lack of ‘knowledge. God's

Some Fundamental Aspects Of Imam Ghazzali's Thought | | 54 | \ |

Ghazzali, as we have seen, denies caulse: in the sense !
of power or efficient force when applied to things other than |
God. The efficient cause is only one. According to him there \i
is only one eternal power (al-qudrat al-azaliya) which is the
cause of all created things. Thé.meaning of this eternal

All other things are accidents, they are created. The doer is 3
only one. | |

~ Man is the author of his actions from ene point of
view and God from another. The relation of man's actions,
on the one hand, to his power and will, is like the
connection of the conditioned with the condition; and the
relation of man's action to the divine power, on the other
hand, is like the connection of the effect with its cause. But
by common usage anything which is visibly connected with
power, though it be only the abode or channel (Mahall) ot
power, is regarded as “"cause", God is the real cause of -
man's actions, as a creative power. But man 1s the apparent
cause of actions as in him the manifestation of uniform
succession of events takes place. One who attributes all his
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source.

Thus we have the apparent paradox that man is {.g’k-;fi"
determined in his freedom?8. The rAsh‘arites use for this kind
of determined freedom the word kasb’.

 When fire burns, it burns out of necessity (jabr). It is
completely determined. God is wholly free. Man's action 1s
between the two. He is not determined as fire, nor free as
God. ‘Kasb' (acquisition) is neither against freedom nor
against determinism. For those who have insight, it is the

not like that of God, because man's will is formed after
hesitation and deliberation, which is impossible in the case
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knowledge is: perfect He needs no dehberauon for His
'lkhnyar i.e., choice?’.

| The word cause is used in the Quran in. different = -
- senses: "The angel of death who is given charge shall cause -
you to die; then to your Lord you shall be brought back"
(XXXIIIT). "Allah takes the soul, at the time of their death"
(XXXTX-42). "Have you considered what you saw?" (LVI-
63). "We pour down the water pouring 1t down In
abundance. Then We cause to grow therein grain" (LXXX-
25-27). Fight them; Allah shall chastise them by your hands
and will bring them to disgrace" (IX-14). "So you did not
~ slay them, but it was Allah who slew them, and thou didst
not smite when thou didst smite but 1t was Allah who
smote, that He might confer upon the believers a good from
; Himself" (VIIL.17). "Whatever good befalleth thee (O man) |
it is from Allah, and whatever of ill befalleth thee it is from
thyself."

—,

B e R )
r = C me =t

"Ghazzali points out that negation and affirmation
for one and the same action throw new light on the nature
_of causation. Negation affirms God as the real and efficient
-~ cause, Affirmation establishes man's free will faithfully

executing divine order3?.

The above passages show that the word "cause"
signifies creative power, and must be applied to God alone.
E But as man's power is the image of God's power, to him the

| word has been applied only in its secondary sense. God
| J‘ alone 1s the real efficient cause, and-the word must be
. apphed to Him in its root sense, i.e., power. Is not
everything delusive except God? A thing which cannot exist
without the help of the other is not real but delusive. There
s only one such existence, the existence of God. He alone is
self-existing. The existence of all other things depends upon
Him. Everything is in His grip. He is the eternal and the
everlasting. He is the manifest and the hidden. He is the first
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and the last. He is the eternal and the first and the last. He is.
eternal and first as compared with all created things. They
have emanated from Him one after another in an orderly
succession. He is the last from the point of view of the
seeker. In his spiritual prOgre'ss, He is the last étage to be
reached. So He is the first in existnece and the last in -
experience. Similarly, He is hidden to those who want to see
Him in this sensible world through their_senses,; ‘and He ts
manifest to those who see Him through the eye of reason
-and to whom the mysteries of the supersensuous world have
been unfolded. | :

This is the doctrine of “Tauhid"” (Unity of Existence)
‘which means that all thé causes, nay, all activity mental or -
material begins and terminates in Him who is the first cause, I
the mover and fashioner of the universe. ' |

- Further light can be thrown on the problem of
determinism- and freedom of the will by giving a brief
resume of a long and detaed altegory which al-Ghazzali
cites to illustrate his views.3" 1 L RS

A devotee saw a paper with a spot.of ink on it. He e

~ asked the paper why it had blackened its face. The paper 11"*?51;;
excused itself by making the ink responsible for it. The nk - A
being asked, made the pen responsible, saying that it was . i

. . o - . “u - . - :’5
living in an inkpot quite innocently when the pen disturbed
its comfort. The pen on its part tried to prove its innocence -

and related its' life- history and .the .cruelty of the hand m = ¢
depriving it of its home and removmg its skin and shaping 1t i
with a sharp knife and then putting it into the ink-pot and o
removing the ink from it and letting it fall on the paper. The (i
pen had no power and'the hand was wholly responsible for o
" the spot. The hand on its part-explained its inability todo
“anything of its own accord. It was no better than a piece of <
clay or stone. It was moved only by Power without. which it
" was no better than a dead mass of matter. The devotee then

—
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asked Power which answered thus: "I am not to blame. I
was latent in"the hand long before it moved. I was
absolutely inactive. I was neither in motion nor had I the
ability to impart motion of my own accord. A certain agent
came, shook me and obliged me to work. 1 had no power to
resist its orders. This agent is called *Will.' T know it only by
name." The answer of Will when aksed for was:. "The mind
sent an agent named ‘Knowledge', who delivered his
message to me through Reason to raise Power to action and
I was simply compelled to obey, though I"do not know the
reason of my obedience. By nature I am inactive and |
remain so as long as my master hesitates and deliberates. As
soon as he has decided, I accept his orders unquestionably.
So please do not rebuke me but ask Knowledge." The

devotee then turned to Mind, Knowledge and Reason for an

explanation. Reason said that it was a lamp which was not

self-illumined and did not know who lighted it. Mind replied

that it was a mere fabula rasa which had been spread by
some one other than himself. Knowledge excused itself by
saying that it was a mere inscription made on tablet after the

lamp of Reason had become luminous. Knowledge was not

the author of the inscriptions. "You better ask the Pent2"
sald Knowledge," as there can be no inscription without the
Pen."

When the devotee heard from Knowledge about
Pen, Lamp, Tablet, Inscription, etc., he was perplexed and
made the observation that he was being driven from pillar to
post without getting a satisfactory reply. Hitherto he had
been receiving some concerte answers, but the answers
given by Knowledge had cut the ground from under his feet
and he knew no where to go next. The ink, the reed, the

pen, the hand, etc., could be seen. But the Tablet other than

that of wood or metal, the Lamp other than those lighted
with oil and fire, the writing other than written with
ordinary pen on ordinary paper or table were wholly

) M= . - - e, - mamaErEary f iy st f
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incomprehensible to him. He was, therefore, wholly at a loss |
what to do. | | - \ y

| Knowledge, hearing the complaints of the devotee
answered that he (the devotee) was right, for he was not in
a position to continue his journey, not having the equipment
necessary to pursue the path successfully and reach the
destination. But if he was still determined to attain his goal,

he must listen to knowledge most attentively. Seeing that j
the devotee was determined, Knowledge proceeded as
follows--- | |

"Your journey consists ‘of three stages: (1) The
terrestrial world (4lam al-Mulk) the objects of which can be -
perceived with the physical senses. This region you have left
behind, (2) The celestial world (‘Alam al-Malkuf) which lies
beyond the physical senses. The Pen which writes on the -
heart belongs to this world which will begin when you see

this Pen. This world is full of dangers and I'.do not know

" you will able to overcome them. (3) The intermediate'world
(‘Alam al-Jabrut) or the world of power. It lies between the .

- ﬁrSt‘ijo -and serves as _'a_link between them. -You have
iravelled three stages of this, viz., Power, Will and

‘Knowledge. ~

, " "The celestial world begins when the Pen which

records Knowledge-on- the heart becomes visible and ‘man

acquires unshaken faith of the reality of the unseen world. If

~ you cannot see the Pen then you better discontinue your
journey." . . T | '

‘The devotee opened his eyes wide to see. the -
celestial Pen, as he was in the habit of seeing a physical pen.
His mind was. accustomed to experience the things of the
‘physical world. He failed to see the celestial Pen.
Knowledge again helped him by giving him further hints to
have conception of the celestial world which was devoid of
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physical determinations and limits, and proceeded to explain
in this way: "The furniture of the house is according to the
status of the dweller. Now, God does not resemble
anything. So his attributes are also transcendental He is
5 beyond space and time. His Hand, Pen, Writing, Speaking,
i{ etc, are unlike the things we experience in this world. One
gr

)

who has a right conception of Him can apprehend Him and
His attributes. You do not seem to have a right conception
of Him. Then listen there are three catregories of men’ as
‘regards their apprehension of Him: (1) Those whoﬁg:qnc_eive_- _'
Him as transcendental and believe Him to_be not only above .
' all ‘material limitations. but also - above | -thellimi'tétions" of -
| . metaphor.”. (2) " Those. ‘who" conceive . Him . ‘as - “an -
. -anthropomorphic- being.(3) Those ‘who' believe Him to.be -
.- neither of the two and yet both, They - hold “a- middle - -
_._'position.. It seems -that you' belong to this. .position. You-
| believe that He is immaterial and yet you cannot have a
transcendental conception of His hand, Pen and Tablet.

1 As the devotee heard this learned discourse of
; Knowledge, he realised his shortcomings. This realization
= was the starting point of his ascent. His consciousness of his
ignorance regarding the nature and essence of the reality of
1 things aroused in him a sensé of shame and self-reproach
i which tore away the curtain which was hindering from
i seeing the realities. The light of knowledge dawned upon his
: heart and the curtains from_his eyes fell away. He witnessed
the spiritual realities as they were. The devotee then thanked
Knowledge for its invaluable help and proceeded on his
journey further. Now he asked the invisible Pen as to why it
writes sciences on the heart of men, which produce Will
which move the Power whereby voluntary actions result.
The invisible Pen told him to address the Inquiry to the
Hand which was the cause of its activities. The Hand told
him to direct his inquiries to the Power. The devotee then
asked the Power and received the answer: "l am merely a
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quality, you should better ask the possessor of the quality.
"The devotee was about to ask the Omnipotent, when he
heard a voice from on high, saying, "He cannot be:asked
what He does, and they shall be asked33." The devotee was
sverawed and become unconscious, in which state he
remained for a long time. When he came to his senses he
poured forth his heart in silence: "Thou art divine and
beneficent. I shall fear no mortal. Thy forgiveness is my
solace. Thy mercy 1s my refuge. O, God! open my heart so
that I may know Thee. Untie the knot of my tongue" A
voice came from behind the curtain, "Stop, do not transcend .
the limits of the prophets. Return and follow them n
-everything, Take what they give you and do what they ask
you to do. You can have only this from the Divine favour,
that you have known the great fact that you cannot know

Him. His beauty and grandeur-*.

When the devotee heard the voice he realized his
imits and returned to the World of Power (CAlam al-
Jabrut) and accepted the excuses of Knowledge, Reason,
will. Powr, the hand, the pen, the ink and the paper, i
because the devotee had realized now that God was the only + i
cause (fa'il). The other substances spoken of as causes were p
merely such in a metaphorical sense. Every thing proceeds
from Him and returns to Him. He is the first and the last, the | 3
manifest and the hidden, the architect of the universe. f ':;

-
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It would not have been logical if al-Ghazzah had
derived his doctrine of God as the cause of all causes from <
his sequence theory of causation. It seems that al-Ghazzals é
derived his sequence theory from his realization of God as
the sole cause and the moving force in the universe.

Al-Ghazzali describes four classes of those who
profess faith in the doctrine of the one Doer. Of these only
. two relevant classes need be mentioned.

A
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1.The common people who believe in it by faith, or
on the basis of philosophy.

2. The "tllumined' who had a vision of Reality, and.

spirttually realized that he is all in all, the only Doer, the
only Mover.

This experience is, in rare cases, a permanent state.
In other minds this vision sometimes flashes through like
lightning. But to the illumined the evidence of this
experience is more real than that of the physical senses,

Al-Ghazzali was not only a great philosopher but 2
great mystic too. His position with regard to the freedom of
' man 1s based upon his study and experience of the
| phenomenal and the transcedental world ( Alam-al-Mulk,
Alam al-Jabrut and ‘Alam al-Malakut). This is what

explains his apparently paradoxical position, that man 1s
determined and yet free. |

. ! Note & Reference
.' ) 1, Ihya, Vol. 111, pp. 48-50: Mizan-al Amal, pp. 68-70.
| " Ihya, Vol. 111, pp. 49: Mizan-al- Amal, pp. 69-70.
3. Cf. Quran, II, 7, '

4 {hya, Vol. 111, pp. 39-41

3., Quran, XII, 53 |

6, Quran, LXXV, 2

7, ~ Quran, XXXIX, 27

8 - Ihya, Vol. I, pp. 23-27; Ibid, 35-38.

Martat.com



Some Fundamental A&pect’s Of Imam Ghazzali's Thought o 62

9

10
1
12

14

S

16
17
18
19

20

' Thya, Vol. TV, pp. 219 ff

~Jhya, Vol. 1V, p. 219.
~ Jhya, Vol. 11, pp. 35-37

Ihya, 111, p. 23.

Ihya, 111, p. 23.

Ihya, 111, p. 24.
Thya, 1], pp 27-31.
Thya, I1L, pp..38 & 39.

Ihya, Vol. TV, p. 219.

Ihya, Vol. 1v, pp. 219.
Thya, vol. Iv, pp. 219
Thya, Vol. 1V, pp. 218-219:-

(L Ui o S5 Lo

C_J}A_gr.LaJ\d).-\Mu&J;LuJJJJrJJnLu‘)’js\...uu\::\\J
M:@Hr‘ﬂ.‘du\r-b‘h‘;bLnt}wdrlﬁug_ghu\

21

22‘ (a)
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Cf. Quran, Ch. 77, 30. 31: "This is a reminder so whoever

please takes to his Lord a way. And you do not please except
thiat God pleases. He makes whom he please to enter His
mercy and for the unjust, He has prepared painful

chastisement"

Ihya, Vol. 111, pp. 41 & 42. Tbid., Vol. IV, pp. 211-223. Cf.
Quran VI, 125; LXXXII, 13, 14, XXXI 23, etc.

For a full discussion of this theory see Ghazzali's Tahafut, pp.
277-296: Thva, Vol. lv, pp 220- 223: also Obermann, Der
philsophische und Religiouse Subjectivisimus Ghazzali's

(Leipzing, 1929) pp. 68-85.
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23

4

25

26

(b) D.B. MacDonald, "Journal of American Oriental F'Snciety for

1899," Vol.XX, part I, p 103, says, "In the Tahafut he had
smitten the philosopher ship and thigh; he had turned, as in
earlier times al-Ash'ari, their own weapons against them, and
had shown that with their premises and method no certainty
could be reached. In that book he goes to the extreme of
intellectual scepticism, and, seven hundred years before
Hume, he cuts the bond of causality with the edge of his
dialectic, and proclaims that we can know nothing of cause or
effect, but simply that one thing follows another." Renan,
"Averroes", p. 74: "Hume n'arine dit de plus". Munk in his

book Melange (p. 379) has admirably summarizd the
arguments of Ghazzali against causlity.

Ihya, Vol. IV, p. 220
Thya, Vol. 1V, p. 220
Ihya, Vol. IV, p. 220

. Thya, Vol. v, p.220

63.
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27

Ihya, Vol IV, p. 220. (3 NsGdUN e, o Vapan o

Ghazzali, like Leibnitz, believes that the order of the things
in which they occur is the only true order and it is according
to the pre-ordained plan of the Creator who knew everythig
by fore - knowledge. No other order than the one in which the
things happen can be conceived. This is the perfect and the
most complete of the possible arrangements. And if there was
a better arrangement and God could make it and He did not
make it, then it shows a kind of niggardliness on the part of
God. This is against His goodness and therefore impossible.
And if God was unable to make it better, it is against His
power and wisdom. But he is all powerful and all-wise.
Therefore it is unthinkable. So whatever is for the best and

there is everywhere great harmony, order and beauty. (/4ya,
Vol. IV, pp. 220-221)
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29.
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31
32
33

34
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Ihya, Vol. Iv, p. 220:- Jm W el yooen 4130 -

Cf’ W.R. Sorely: Moral Values and the Idea of God, Cambridge, l1913,
pp. 446-447. *If we form a conception of a perfect or infinite
mind, it is in this sense that we must speak of such a mind as
free. To speak of choice between alternatives 1s to suggest that

other than the best might’ be chosen and this would be
inconsistent with the ldE:’l of perfectlen

"A finite mind, llmlted in knowledge and power and
distracted by desires other than the will of goodness, may yet
have a partial measure of self-determination, which is
complete only in the infinite. It is incompletely determined by
forces externatl to itself. And if it stands as it does between the

recalm of nature and the realm of goodness, conscicus of the

good and yet besct by many temptations to fall to a lower
level, then the relative independance or partial spontaneity of

such a2 mind may be exhibited in the power to direct its own

path toward the goal of goodness to allow it to lapse into evil.

Its freedony will not be’ complete agreement with the ideal of
goodness but it will exclude total subordination to the forces *

beyond itself, and give opportunity for choosing and serving
the good. In spite of its restrictions, human activity ‘will be

recognized as possessing a core of spontaneity.”.

Thya, Vol. 1V, p.221

N Ihye, Vol. IV, pp. 215-218. |

e., the celestial Pen.
Quran, XXI, 23.

Ihya, Vol. Iv, p. 917.
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AL-GHAZZALI'S APPROACH TO ULTIMATE
REALITY WITH SPECIAL REFERENCE TO

. THE RELATION OF THOUGHT AND
INTUITION IN HIS AND IQBAL'S SYSTEMS.

SYNOPSIS

1. The three grades of the knowledge of God, taglid
(imitation) deduction and Cintuition  ilm al-
mukashafa?

L. (i) Whatis lm al-mukashafa?

(1) Tim a!-'-mszashafa of non-seekers of God.

-
s - - —— _ -

* (1) Saints without ‘i/m al-mukashafa in love of God and
| yearning for Him.

(1v) The roots of ilm al-mukashafa in love of God and
yearning for Him.

III. (1) The two worlds - Sensual and  spiritual-one
shadow, the effect or the symbol of the other.

(1) Man must naturally yearn for the knowledge of the
spiritual world.

gl (iii) Physical world-Spiritual World.

i IV. (i) Man is endowed with the power to apprehend the
é] spiritual world-Reason.
;

(11) Reason, a spiritual essence equipped with the senses
essential for existence in this world of time and
space. This equipment is a veil which might, through
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puriﬁcatioﬁ, be fnade into a transparent glaﬁss as it
were. The veil will be dropped temporarily during
this life as well, if the light of reason is pure and

uncorrupted, and there is a desire for. the knowledge

of God.

V. - Al-Ghazzali has been charged by Dr. Sir Mubammad
Iqbal with the ignorance of the following:-

(i) That thought and intuition are organically related.

(iif) That the fimitude of thought is imposed upon it by its
very nature. ' '

(iti) That thought and intuition complement and
rejuvenate each other.

(vi) That intuition is only a higher form of intellect. But
al-Ghazzali exactly - holds the views with the
ignorance of which he has been charged.

Al-Ghazzali- does not deny thought as means of
reaching the infinite. In what sense he believes it and
in what sense he denies 1t?

Again, Dr. Iqbal charges al-Ghazzali with the
ignorance of the dynamic nature and the internal
infinitude of thought. '

Al-Ghazzali's conception of the infinitude of thought
and process of knowledge.

V1. Forms of intuitive experience, ilham-wahy.

(i) Ilham, Dropping of jlan idea in the mind; ‘the
"whence" and "how" of which is not understood.
Example from al-Ghazzali's life.

(i1) In sleep
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(1) While awake, intuition of an idea clothed in familiar

forms. In muragaba, sudden dropping of the veil of
the senses.

Intuition may be symbolic-idea or impression from
unseen world clothed directly in images from the
storehouse’ of memory within  the range of
experience, |

VIL. Reality seen face to face-Example.

(1)

(11)

Inherent difficulties in acquiring the knowledge of
God.

Mysteries and wonders of the world, an evidence of
God. But we come in contact with them when ‘ag/
is immature, late on they appear as common place.
The veil of dommance of passions and appetites.

God's Light by which everything manifests itself and
even exists, like the light which manifests colour. He
Is too obvious to,be observed. Method of contraries
inapplicable. Were God to be withdrawn the
universe would collapse simultaneously. |

1lm al-mukashafa at its highest reveals not only that
God is the only Light but also the only being.
Everything exists in its God-aspect. Nothing but
God exists by itself. This is called realising One -
and Onliness of God-Unitarian experience,
misunderstood as iffihad, highest point of ascent.
Next stage in progress: Descent-Goal of goals, what
next? |

Fuot Note(h) EXxamination of al-Ghazzali's conception of God re-

pantheism. Writer's opinion of al-Ghazzali's position.

(ii) Brief view of Mujaddid Ahmad Sirhindi about

descent: quotation from Dr. Igbal to the same effect.
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X The veils to the knowledge of God. Al-Ghazzali's '
 classification of men and creeds; men who have the
viels of pure darkness, mixed light and darkness,
pure light and men who are unveiled. The unveiled
find God absolutely unpredicable. Various beliefs
relating to the relation of God to the movement of
the heaven made the differentia for various grades of

the gnostics of Allah. The problem of Muta' the
Obeyed One. |

Gairdner's opinion that this scheme embodies
the inner-most thoughts of al-Ghazzali. Writer's
opinion that the scheme 1s stupendous  but
insufficiently thought out-Why?  Al-Ghazzalr's
attitude as revealed in his life-work.

There are various grades of the knowledge of God..
The lowest grade is the faith of the common people based
on authority and tradition. The higher crade is the
knowledge of the learned based on deduction and reflection..
But the highest knowledge is ‘ilm al-Mukashafa (Ihya,
Vol. 3, 14; Vol. 1, pp..18-19) ‘ilm al-Mukashafa s a
certitude which is the result of the light that God instils mnto.

the heart when it is purged of vices and filled with virtues, |

through ‘ilm al-Muamala (Ihya, Vol. 3, p. 17). Tt is the
knowledge which comes to the intimates (siddigin) of God!,
and relates to God and the unseen. Its basis is direct vision
or experience. One realizes with certainty through personal
experience the truths which formerly one accepted on the
evidence of authroity or deduction. Believers hold different
views about the nature of God, angels, Heaven, Hell,
Prophethood, revelation and essence of things. But through
Tim al-Mukashafa doubts are removed and realities are
revealed sometimes in their nakedness, though often
symbolicglly. TIm al-Mukashafa 1s acquired gradually as
one's heart becomes more and more purified. Sometimes, 1n
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rare cases, 1t comes with a single leap. Another factor that
determines ilm al-Mukashafa is Divine Grace. But. God
promises His grace to those who toil in His way. However
the mysteries that are not revealed on this carth will be. -
revealed in the next.?

So he who seeks God sets before himself ‘ilm al-
Mukashafa as his goal. He starts with faqlid and knowledge
by contemplation and meditation, but seeks to know God

and the essence of things directly for himself through ‘ifm -
al-Muamala

Al-Ghazzali conceives the world as having two faces
( Mishkat al-Amvar, p, 28), naming them differently as the
material (Alam al-Mahsus or Mushahadah or mulk) and
the Celestial world ("Alam al-Malakut) or the world of
senses ( Alam al-Hissi) and the world of intelligence ("Alam
al-Aqli) or the Higher World ("Aldmal’ Alawi) and the
Lower World ("Alam al-Sifli). All these expressions mean
one and the same thing. This transcendental world is beyond
the ken of sense and imagination. .The physical world is a
direct consequence, a manifestation, a symbol of the
transcendental world. "The seen world is to the World
Celestial as rind is to the kernel, or as the form to the spirit,
or as darkness to light, and lowness to loftiness". He who
never yearns for the knowledge -of the spiritual world and
remains occupied wholly with the seen world is a brute, nay,
worse than that, for the brutes are not furnished with WINgs

" for flight to the unseen world as man is.

It 1s only through the physical world that one can
rise to the spiritual world, for they are related to each other
intrinsically. The world that is beyond the apprehension of
sense and imagination may, from the viewpoint of the
pilgrim to God; be called the Fold of the Divine, the
Holiness. There are folds within folds and no man shall
attain unto Allah until he has traversed the highest. Thus,
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. spirit from Our power. Thou didst not know what the book
" was, nor (what) the faith was but We made it a light guiding =
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there are grades of ascension 1n the sp1r1tual world, and the
pilgrim's progress along the “Straight Path' (Qur'an, 1.4.) is
his progress through these folds (Mishkat al-Anwar, pp. 28-

29). The lowest heaven of the pilgrim.is that of the earth
~ from which proceeds his bodily movement; his sensation
proceeds from the next heaven above, and his Reason from
the next still above. From here the soul spreads wings for its
upward flight to- what seems unity with Pure Deity, a Seven-

Fold way ( Mishkat al-Anwar, p.24).

* Man is endowed with the power to apprehend the
spmtual world. It is a power in the the heart of men which is-
termed variously as the transcendental prophetic - spirit.
(Mzshakaz‘ al-Anwar, p 40),.the Human Soul (Mzshkat al-
Anwar, p. 6), the Divine Light, the light w1thm the Hidden."

- Light- the light of faith, Insight, Reason (]hya p.-255), etc..

- To the man who knows, says al-Ghazzalj, this multlpllclty of
- .terms implies.only one. idea (Mzshkat al Amwar, p. 6). He' -
- prefers to call it Reason. This is the power to which God

thereby whom We please of Our servants (Qur an, 42, 52)".

Reason is as free to move in the world of dominance
and sense as in the Realm Celestial ( Mishkat al-Anwar,
p.7). In itself its proper sphere is the Realm Celestial. But
for the perception and knowledge of the world of
Dominance and Sense it is equipped with ~external and
internal senses. But-this equipment, while it is essential for
the existence of this spiritual entity in the Physical world,
becomes a veil between Reason and the unseen world and a
source of error in the apprehension of that world (Mishkat
al-Anwar, p.10 ). This veil of the senses wiil be cast off after
Death and, then, man will witness the unseen Realities, as if
with his physical eyes. God will say unto man, 'We have
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: stripped from thee the veil that covered thee, and thy vision

this day is sharp" (Cf. Mishkat al-Anwar, p. 10). This verse
Is quoted by al-Ghazzali and the use of the word kashf in
this case confirms the theory developed subsequently that
ilm  al-Mukashafa is the direct intuition of Reality when
the veil of the senses has been lifted.

The authority of the senses 1S, In certain
éircumstances, suppressed even when we are alive, as in
sleep. It so happens often also while we are awake. Then if
the light of Reason is pure and uncorrupted and man is lost
in the remembrance of God, (ZAya, Vol. 3, pp. 17-18) he
will perceive unseen Realities directly in a way that can be
best expressed by saying ‘intuitively'. But this veil .of " sense

.. .and 1magination' though gross may al'sb be Iclari.ﬁ'ed and
 refined by freeing:life from the Dominance of the senses so -
that the light of Reality may filter through. In the case of the

prophets this viel becomes, as it were, transparent glass-and
they can see God in the physical world which becomes a
‘Niche' for His Light.

- Dr. Igbal says that al-Ghazzali "... failed to see that
thought and' intuition -are ‘organically related and that
thought .must recessarily simulate finitude~ and
inconclusiveness because of its alliance with serial time"

(Reconstruction of Religious Though in Islam, p.5). He

himself points out the relationship between thought and
Intuition in another passage in the same book. "Nor is there
any reason to suppose that thought and intuition are
essentially opposed to each other. They spring up from the |
same root and complement each other. The one grasps
Reality Piecemeal, the other grasps it in its wholeness, The
one fixes its gaze on the eternal, the other on the temporal
aspect of Reality. The one is present enjoyment of the whole
of Reality; the other aims at traversing the whole by slowly
specifying and closing up the various regions of the whole

Martat.com



" Some Fundamental Aspects of Imam Ghazzali's Thr.:"ught Y )

for exclusive observation. Both are in need of each other for

mutual rejuvenation. Both seek visions of the same Reality
which reveals itself to them in accordance with their
function in life. In fact intuition, as Bargson rightly says is
only a higher kind of intellect" (Religious Thought in Islam,
pp. 2-3).

Al-Ghazzali not only holds the same View, as
mentioned above but also develops it elaborately. As shown
above, according to -al-Ghazzali, the broper activity of
eason is intuition. Thought is a form of activity imposed
upon reason by the necessity of the senses, in a world of i
time and space, and the finite and temporal nature of

“thought is conditioned by these limitations. Thus thought
and intuition, accoridng to al-Ghazzali also, have the same |
roots and they are organically related. Intuition, Bergson
says, is only a higher form of intellect. Intuition, al-Ghazzali
would say, is the higher form of intellect, when the intellect
'« freed from the limitations of the senses (Mishkat al- E
Anwar. p. 37). | | [

Al-Ghazzali does not deny thought as means of
reaching the Infinite. "These gnostics of God after their ' i
descent from the Heaven of Reality are agreed that they saw . <}
nothing existent but One Being. But of those some have uﬁ
reached this stage by thought while .others have reached it ¢ ¥

by ecstasy and experience’ (Mishkat al-Anmwar, p:19). H

Again, "The knowledge of the reality -of the world "=
that is in the heart sometimes comes through the senses i
(thoughts directed to the world of senses) and sometimes é
from the preserved Tablet itself even as the form of the sun v
is perceived Dy the eye, sometimes by looking at it direct
and sometimes by looking at 1ts reflection through water,
and this reflection does not differ in its form from the
original" (Jhya, Vol. 3, p.11). There 1s 0O difference
between intuitive knowledge (ilham) and knowledge
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acquired by reflection with regard to their respective nature;
seats and sources except in so far as ‘hey are different
forms of activity. Intuition, according to al-Ghazzali
depends on Divine grace as well. The introduction of the
religious element cannot make his theory unacceptable until
the unknown factor in intuition is determined. (lhya. Vol. 3,
p. 16, 18,. We might say in the words of Igbal that the one
(intuition) fixes its gaze on eternal, the other (thought) on
the temporal aspect of Reality. Both seek visions of Relality
which reveals. itself to them in accordance with themr
function in life. |

Thought and intuition complement each other. The
learned in their search after God insist more on thought
and contemplation. While the Sufis emphasize more the
purification of the heart, to prepare it for direct intuitive
experience, yet contemplation is an essential part of the
discipline of the Sufi, and it is often during contemplation
that tntuitive experience comes as a climax; as if sense and
Imagination suddenly become like 2 transparent glass. The
learned who seek Reality through thought are greatly
rejuvenated by intuitive experience, for with this experience
they become established in knowledge (Qur'an, 3.56).

Al-Ghazzali, denies thought as a means to the
knowledge of God, when it is scrupulously divorced from
non-conceptual modes of approaching Reality, and based
entirely upon logic. To take an illustration from the life of
al-Ghazzali himself, when at the age of twenty-eight he set |
his mind on the search for truth, and began to examine the
foundations of certitude he found that he could not trust the
evidence of his senses. But logically, he could not trust the
evidence of his intellect either, for who knows that all this
life be like a dream and we might find all knowledge
attained here vain and unreal when we wake up in another
life. Al-Ghazzali was filled with profound scepticism and left
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~ paralysed. He was in this state for two months, and then

‘came light not from argument and logic but from within,

came as.a reassurance that the light of reason was not a ' % .
:

mere hallucination. Al-Ghazzali trusted this hght and
proceeded on his journey sifting truth from falsehood by

al—ﬁhazz'ali distrusts thought as an instrument for  the

knowledge of God. To know Reality, Thought and Infuition |
should work as allies complementing and rejuvenating each ]
other. B it

Dr. Igbal says further: "Both Kant and Ghazzali- *
failed to see that thought, in the very act of knowlege passes
‘beyond its own finitude. The finitudes of Nature are
re‘ciprocally”excilusive. Not sq the finitudes of thought which
is, in its essential nature, incapable of limitation and cannot
remain imprisoned in the narrow circuit of ‘its own
individuality. In the wide world beyond itself nothing is alien 3
to it. It is in its progressive participation in the life of the
apparently alien that thought demolishes the walls of its 4}
finitude and enjoys its potential infinitude. Its movement
becomes possible only because of the implicit presence in
i+s finite individuality of the infinite, which keeps alive with
it the flame of aspiration and sustains it in its endless
pursuit. It is mistake t0 regard thought as inconclusive, for
it 'too, in its own. way, 1S 2 areeting of the finite with the
infinite". (The Reconstruction of Religious Thougnt in Islam
P.8) | | |

argument and logic till he found that truth lay with the sufis., ) |
If he had remained consistent and logical distrusting the ) \i
light of intuition he would have wandered far from truth as 1 1
has done many another philosopher. It is in this sense that Y 5

e Again "In its essential nature, then, thought 1s net
' static; it is dynamic and unfolds its internal infinitude in time
like the seed which, from the very beginning, carries within
itself the organic unity of the tree as a present fact. Thought

Martat.com



demi— p—— - = - -

i

Al-Ghazzali's Approach To Ultimate Reality 75

is therefore, the whole in its dynamic self-expression,
appearing to the temporal vision as a series of definite.
specifications which cannot be understood except by a
reciprocal reference. Their meaning lies not i their self-
(dentity, but in ‘the larger whole of which - they aré the
specific aspects. This larger whole is, to use a Qur'anic
metaphor, a kind of 'Preserved Tablet'. which holds up the
entire undetermined possibilities of knowledge as a present
reality, revealing itself in serial time as a succession of finite
concepts appearing to reach a unity which is already present
in them." (The Reconstruction of Religious Thought in
Islam, p.6). | . ,

'The‘following will throw light on the dynamic nature
of thought and its internal infinitude which Allamah Igbal
has pointed out. |

Al-Ghazzali pointed out (/Aya, Vol, 3,’p. 25. Urdu)
that no knowledge through thought can be attained without
previous knowledge. There take place analyses, syntheses
and various dispositions of the known as we advance
towards the unknown. Thus the parent thought always has
In it the germs of all the knowledge that follows. and it is in
a way a self-unfoldment of the same seed with nourishment
and engrafting from observation, experience, and reflection.
To.illustrate by analogy the, germ-plasm of the first parent of
humanity has not yet died out. It is ltiving on from man to
man and generation to generation and is still unfolding itself
in the germ plasm of the new births.

- While explaining the Light-Verse (Mishkat al-Anwar
Pp. 24-25) in the Qur'an he says that the light of thought is
symbolised in the Qur'an by 'a Blessed Olive tree which is
neither of East nor of the West'. From the trunk of a parent
proposition we advance towards a complete tmee of
knowledge, the ramifications of which are un-ending ever-
progressing, 'each conclusion becoming a seed for further
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conclusions". The Tree is not to be symbolised by a quince
or apple or pomegranate tree, but by Olive tree because the
fruit of the Olive tree yields light and the brightest of all oils
and so does the fruit of thought yield bright light. Since the
fruit of thought is unlimited 1t 1s to be. symbolised by an
Olive tree that is Blessed. Since thought does not exist in . &
space and recognizes no' direction nor nearness nor
distance, it is said that this tree is neither from the East nor B
from the West (Mishkat al-Anwar, p. 44). The above is only 0
a prosaic way of saying what Allamah Iqbal has expressed in -
a terse and definite language, "Thought in the very acts of
knowledge passes beyond its finitude, etc.”" |

Again, in Mishkat contrasting the light of Reason
with the eye he points out that Reason apprehends concepts
and concepts cannot be conceived as finite. The knowledge -
content presented to the mind or present in it at any one
moment is finite, but potentially it is cogmtive of the infinite;
for example, reason apprehends the series of integers which
are infinite, again, Reason knows that it possesses the

From this it seems that al-Ghazzali was conscious of
the infinite reaches of thought and of the fact that thought 1s
potentially a microcosm containing infinity within it as the
seed has the tree. The progress of thought is a process of
self-unravelling, for as thought is progressing from concept
to concept each time it is materialising and presenting the
potentialities with a larger concept. '

~ All forms of . ilm al-Mukaskafa or knowledge from
the higher world, are conveyed to man by agents of that
world known as angels (Mishkat al-Anwar, p. 30). The
highest form of ‘ilm al-Mukashfa or intuitive experience 1s
wahy which is the privilege of the. prophets and in which the
Messenger Angel assumes a visible form before the prophet.
All other forms of intuitive experience are ilham. The
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commonest form of intuition is putting in the mind some
knowledge or an idea the whence, why, or how of which we
do not know and cannot understand. Other forms in which

intuittve knowledge comes to man are dreams or waking
visions (/hya, Vol. 3, p. 16).

In sleep the senses cease to function and the soul is
left free from the preoccupation with the world of senses
Then often enough for the souls of the virtuous the viel
from the unseen world is withdrawn, and a person receives
knowlege, from that world, of things distant in space and
time, especially of things that are yet 1n the womb of the
future; and ideas or impressions imprinted and preserved in
al-Lawh al-Mahfuz are conveyed to him in advance All
objects and all acts, all that "exists in this world, or has
existed since its creation or will exist till the day of
resurrection, already exist, imprinted in the spiritual world
on the al-Lawh al-mahfuz or the Preserved Tablet. It, only
for a time assumes a physical garb and then doffs it. Just as
the imagination clothes ideas that come to the mind with
words, similarly in ~that state of sleep the imagination
clothes the ideas and impressions conveyed to 1t from the
unseen world, in familiar forms stored in memory, which are
either a direct representation of the idea or are symbolic of
it (Al-Madnun, p-5; Mishkat al-Amwvar, P.38). We never see
in dream God or the prophet themselves but the idea of
them clothed in form and colour. This idea or image 1s made
by God a vehicle of knowledge. Only this symbol or image
will have some correspondence - with the quality of the
- imagined or the symbolised, e.g., the image of God must be
usually light, or some beautiful form as befits the beauty and
greatness of God. An enemy may be symbolised by a snake,
a voluptuary by a pig, the devil by a toad, etc. Similarly God

may be visualised by the symbol of beauty, grandeur and
majesty. -
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Preoccupation with passion and appetites acts as 2
veil between the mind and the spiritual world. The soul 1s
not drawn towards the spiritual world but towards its . \
dominant interests and so dreams are a fulfilment of the i
secret desires of man. (Jhya, Vol. 4, pp. 154-155). 1

 What is possible in sleep is possible in wakefulness, i
if the authority of the senses over the soul is suppressed by 1 .
self-discipline, = inherent strength of the transcendental \
prophetic * spirit, and the grace of God. An illustration 1
 (Mishkat al-Anwar, pp. 37-39) of a waking vision may be {
cited from al-Ghazzali. The prophet said that he saw Abdur - )‘ |
Rahman b. Awf enter Paradise crawling. The Prophet saw i
this while awake. The soul got the intuition of the idea, and
directly the internal senses clothed the idea in a form
analogous-to the idea. The riches of Abdur Rahman i
dragged him down to-this world, so much so that his strong
faith and great piety could but with diﬁicufty_ work his
salvation. The difficulty of. entering heaven due to the
downward pull of excessive worldly possessions was
symbolised by the imagination by a crawl. The Prophet saw
the image with his eyes. It was 2 truth that he saw, but it
was not the person of Abdur Rahman but the personified
4ea It is a universal truth perceived intuitively in the person -
of Abdur Rahman. Thus can be explained all the waking
visions of the Prophet relating to the dead or the living as
visions of spiritual ideas clothed in analogous images.

This phenomenon of intuitive  experience by
" symbols could be explained by assuming that the heart has
rwo windows (Jaya, Vol. 3, pp. 34, 35), contiguous to each
other, one opening towards the world of sense, and the
other towards the Realm Celestial forming the oﬁerﬁng for
the entrance of ilham and wahy. This latter window .opens
for those who are not under the dominance of senses.
Whatever knowledge or light comes 0 the heart from the
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Realm Celestial casts its reflection on both these aspects of
the heart. Whatever is perceived by this celestial aspect of

the heart is perceived by means-of images, directly drawn
from the great storehouse of images from the celestial world.
itself and corresponding to the impressions realised by the
senses. In the world of sense where we perceive first the
image and then idea there is always a room for discrepancy
between the form and the spirit, for in the case of those
whose sense and imagination have remained gross on
account of slavery to the senses the light of Reality will not
filter through, therefore in the resultant darkness there will
always be found room for mistake (Mishkar al-Anwar, p.
37). But in the knowledge from the Celestial world the idea
1s perceived first and then directly given a suitable form.
Hence there 1s a certain corréspondence between the form
and the spirit. (/aya, Vol. 3, pp. 34-35) In the case of
spiritual adepts this window is almost constantly opened so
that the spiritual perception is not interrupted even during
the waking hours. (/hya, Vol. 3,p.13).

In purging the heart .of vices, and adorning it with
virtues, as indicated above, rests the principle of general

“self-discipline which prepares the heart for the intuitive

knowledge of God. Maraqaba or Contemplation is a
particular form of practice which prepares the heart for
immediate intuitive experience provided the heart is already
sufficiently purified. It consists of complete: mental
detachment from all environment, and concentration upon
the physical heart, and then, as it were, waiting for the light
to come to the heart. This is how often knowledge from
God 1s directly flashed or communicated to the heart.

The method of seeking knowledge from the depths
of the heart by closing completely the paths of the senses
may be likened to the digging out of the pond, and
obtaining purer and fresh water from beneath, after the
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inlets pourmﬂ* in water from outside have been closed (Ihya
Vol. 3, p. 17). About the explanation already given in this
section, of the sources and manner of the knowledge that

comes to manpMpeid. haisays, "It is a starting anticipation of

Wordsworth's eterpai deep haunted forever by the eternal
mind and of a still more recent conception of a subliminal
self in direct touch with the Infinite". (The Religius Aftitude
andd Life is Islam, pp. 263-264).

Sometimes one sees reality not in symbols but
clothed in physical nakedness. The Prophet usually saw the

Messenger Angel in the form -of Wahya Kalby who
possessed an extremely beautiful person. Twice however he -
saw the Angel in his real form. Once be saw him on the

night of his Ascent at Sadr ai-al-Muntaha, and once, on
another occasion, when at the request of the Prophet the
Angel appeared at the top of Koh-i-Hira, and filled the
whole earth from East to West (JAya, Vol. 3, p. 15.).

Such a vision may usually take the form of sudden
flash which might overwhelm the soul. It may be of a short
or long duration, and may occur at short or long intervals.
This droping off of the.veil of senses might be something

analouous to the experience of Wordsworth frequent in. '

childhood though rare in advanced age:-
”Those obstinate questlomnﬂs
Of sense and outward things.
Falling from us vanishings;
Blank fﬁisgiying of a Creature
Moving about in worlds not realised,
High instincts before which our mortal nauture
Did tremble like a guilty thing surprised” |
(Ode: Intimations) -
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The infinite marvels of the universe are an
overwhelming evidence® of the living, infinitely wise and
powerful God. Yet the common people often do not realise
it. One of the reasons is that man comes into contact with
the wonders and mysteries of the heavens and the earth, and
what is between them, almost from ‘the beginnings of life
when his reasoning -faculties have not yet developed, When
he becomes mature the objects have become too familiar.
and seem commonplace; moreover now he becomes the
victim of appetites and passions ‘which act as a veil to truth.
Men are familiar with such an infinite variety of forms of life
and beauty that a sudden revelation of something new may
not move them to wonder and yet it is often on such
occasions that men cry out, spontaneously, in praise and
admiration of their Creator, "The hand that made us is
Divine". If a wise man, blind by birth, were suddenly to
possess sight and stand in the midst of the wonderful
panorama of form and colour and witness the mysterious
forces and the stupendous powers and magnitudes of the
universe, he would be simply filled with awe and ecstasy,
rather the probability is thiat he would be overpowered and
bewildered, and even lose his reason (/hya, Vol. 4. p.276).

"God is the Light of the Heavens and the Earth",
(Qur'an, 24-35) but only to those who know there is nothing
so utterly manifest as Allah; and yet it is by this very fact
that He is hidden from the sight of the common people.
When we see the various colours, the red, the blue, and the
green during the day time, we may deny that there exists
light, alongside the blue and the red and the green. We see .
the colours and think that they exist by themselves. Were
there eternal sunlight of unchanging shade. only the wisest
tew would believe that colours owe their manifestation or
even existence to something inseparably blended with the
sunhght, although that something is the most manifest of all
things and through it along all things become manifest. The

HI‘
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truth of this phenomenon, though difficult to conceive_;' |
becomes evident when night follows the day. This method
of contraries however, cannot be applied to God. Allah is \ |
obscure to the common poeple. because He is too obvious. i !.
He is concealed in the excessive effulgece of His own glory ‘, ,
(Ihya, Vol. 4., pp. 275-276; Mishka al-Anwar, pp. 24-27). L
But Allah's gnostics (‘Arifeen) know as if they
witness, with their own eyes, not only that Allah alone is \i
the Real Light, but also He alone is the Real Being; not only
that there is no Deity but He but also that "There is no He
but He". "None but He possesses selfthood and idenity, all
other individualities are- referred to only in a figurative |
sense, that is, their existence is only a reflection of the actual
~ and they are only an image of the real.' (Mishkat, p. 22,
translated by Gairdner). Nothing exists by itself, everything
exists only in its God-aspect, for from Him alone it derives
its being. Thus man reaches the highest point of ascent in
the realization of God, namely, the kingdom of pure and 4,
absolute One-and-Onliness. Plurality vanishes here into i b
totality; and there remains no room for further progress. 1;3

] rr_.':“ ! :

- r"
Y
Ui

It is most tempting to examine these mystical and ™
ecstatic outpourings of al-Ghazzali for any lurking Lo
panthieism in them. They will certainly not bear the close . 1]
scrutiny of an orthodox theologian. "Allah's gnostics, when
they reached the ultimate point of the ascent to Reality, %
witnessed, as if with their physical eyes, that there exists .*
nothing save Allah alone". (Mishkhat al-Anwar, p. 18). We h"“
could easily argue from this that "Allah is all and all is o}
Allah". Yet in the same breath al-Ghazzal tells us thgt éif
Allah's gnostics witness that, "everything else is perishing .
except His countenance, and not that it is perishing at any
point of time but it 1s perishing form eternity to etermity’
(Mishkat al-Anwar, p.18). Here 1s something beside Allah
that is perishing. Again "All existence is exclusively His

104/8
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Aspect. Now it is impossible that he should be greater than
His own Aspect. The meaning i1s that He is too absolutey
Great to be called Greater, or Most Great by way of relation
or comparison" (Mishkat, p. 19 translated by Gairdner).

Allah cannot be greater then His aspect nor lesser,
and therefore must be one with it. Yet though things are not
self-subsistent and exist only in their God aspect, they have
an actual being.

There is no doubt that in 1solated sentences we will
get reflections of pantheism. But if we remember al-
Ghazzali's rational and parctical attitude as a whole, we will
N find that we cannot associate him with pantheism in any
| form. He himself would have vehemently denied it. He had
| great "respect for mystics like al-Hallaj. His seemingly
i blasphemous utterances were not to be taken account

because they were made in a state of inebriation. If they
| could percewe nought but God and lost consciousness of
their .own-selves it was because they were so overwhelmed
that they lost all capacity for thought of aught else. "But the
one,grace of God that created balance in the life on this
earth”, says al-Ghazzali is "Reason". (Mishkat, p.20)

His position is between the orthodox, who divide
. God and his creation intwo entities and that of the pantheist
i who would deny the existence of every thing except God.
& The universe has a being but only with relation to God. This
1s the meaning, of the Qur'anic verse, Everything perisheth
| except His countenance, His aspect" (Qur'an, 88-28). It is
i difficult to determine exactly what al-Ghazzali means by
i ‘aspect’. In any case it does away with pantheism and yet
‘retains mystical verity of the One and Onliness of God.

This truth is revealed either to the learned through
study and contemplation or to the saint-friends of God
through ecstacy. These latter sometimes in the state of

\\\
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transport are so overwhelmed by the experience that they ' ‘
lose their reason for the moment, lose consciousness of |
everything, even of their own selves and become, as it were \
identified (muttahid) with Allah. This is the stage of Fana- 1 |

fi'l Fana’. Some of them in that state have cried out "I am |

the One Real" (a{—-,Hallaji), Or "Glory be to me. How greatis . 5
my glory" (Abu-¥azidal-Bistami). But when they return to a
themselves they realize that it was not actual Union with \}
Allah, not ittihad but Tawhid, that is, perception of the

Unity of Allah. | o . . i

There is no point of ascent beyond the Unitary
experience, and though the mystic would fain remain there,

his descent to the lowest heaven--the world of physical 13 '.;
activity of sense and reason--bringing along with him the -
light he has found. Al-Ghazzali says, "This is the goal of %
ooals, and the highest object of spiritual search but only the i
gnostics can fully understand it" .} - s

u
a
+

"It is no wonder," he says, "If the learned liken this - G
descent towards the heaven of this earth to the descent of :
the angel. But some gnostics have gone further. Being .

L - )

immersed in the One-and-Onliness of God they have &
declared that this descent is the descent of God to use &
physical parts and senses (Mishkat al-Anwar. p.24). This “f"
descent. therefore, is into the life of mankind spiritually :?
rejuvenated with the Unitary experience. What would be the U
nature of the saint-friend after his descent is not made clear *f;?f _
by al-Gazzali. He cannot mean by this descent merely 2 L
retrun to the normal self for this return is inevitable and f‘é'
cannot be therefore, called the goal of goals. He merely says ¥
that this is what only the gnostics can understand. A

That this activity consists in not- cutting oneselt K
away from mankind but da'wa al-faq can be inferred from
his writings, e.g., here is a.definite statement. - o

., 1
J 1
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"The most beautiful qualities in the Saint-friends of
God which draw the human heart towards them lie in three
directions: firstly, in their knowledge of God, His angels,
His books, His prophets and their teachings; secondly, in the
power they possess of reforming their own souls and the
souls of their fellowmen. This latter fact they accomplish by
irshad and Siasa (by direction and administration); and,
lastly, in their purity from all that is base and evil, and their
purity from the dominating passions that lead astray from

God and beckon towards evil (/iya, Vol. 4,'p.261).

Here is a tradition of the prophet, it runs: "Allah
hath seventy thousand veils of light and darkness: were He
to withdraw them, the splendour of His Aspect would surely
consume any one who apprehended Him with his sight".
(Mishkat al-Anwar, p. 47 translated by Gairdner); (/hya, 1,
p. 40).

Allah 15 pure and glorious Light, therefore the veils
must relate to those from whom Allah is veiled. Al-Ghazzali
makes an attempt to give a“classification of the veiled
among mankind, which incidentally brings into prominence
many baftling conception of the nature of God. Mankind is
divided into four classes: those who are veiled with
darkness, those veiled by mixed light and drakness, those
veiled by pure Light, and lastly those who attain unto Allah.

(Mishkat al-Ainvai, pp. 33-35.)

The most startling parts of this scheme are the

problem of the Mut'a or the Vicegerent and the theory that

the knowledge of the Movement of the Heavens is the sole
basis for the gradations of nearnes to Allah. But inspite of
the fantastic schemes like that of Mur'a in Mishkar, his
position is quite clear:-

l. That God can be apprehended, through ‘ilm ai-
Mukashafa. To Attain the knowledge of God is the highest
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perfection of man on this earth. That the highest kowledge
of God should consist in knowing that He is absolutely
unknowable has been rejecte_d, among other opinions by al-
Ghazzali himself in Jhya, in his remarks regarding “ilm al-
mukashafa, as the opinion of people who do not know.

2 That there is a certain symbolic correspondence
between man and God in outward form as also there is

certain affinity in spirit. "There is an affinity between man
and God not in outward form but in spirit. Of this affinity
part can be put on papér:, and part it is impossible to lay
down in clear terms and it is right to hold our tongue with
regard to it so that the wayfarers to God might discover 1t
for themselves when. they have reached their destination.
That which can be put down is that man should be near
unto Allah in those. of His attributes which we are
commanded to cultivate in ourselves, e.g.. knowledge, love,
charity, etC.,.............. The affinity ‘which cannot be
elaborated in writing and- speech is that which is an
exclusive characteristic of man and is hinted at in the

Qur'anic verse. “And they ask you about the soul; say the - .

soul is divine affairs (Quran, 17, 85), and further in the
verse. ‘wheh I made him, breathed into him of my soul’
(Qur'an, 15, 29): and again in.the verse, "We have made
thee a successsor on the earth, etc:: (Qur'an, 38, 26; Cf.
Thya, p. 263). o

The problems of the Vicegerent. arid the movement
of Heavens do not play any part th the religious phildsophy
of al-Ghazzali. The highest point of ascent in the knowledge
of God lies in the Unitary experience and the goal of goals
is the descent thereof from to the life in the midst of men.
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Notes & References

experiences are comunon to men, irrespective of what religion
. they belong to. Mujaddid Ahmad Sirhindi points out (Epistle,
No. 293.) that there are two forms of {lm al-Mukashafa. One
-relates to the knowledge of God, His attributes, and His acts;
this is the peculiar privilege of those who are near unto Allah.
The second is bits of information relating to the unseen in
| this world of men and their affairs. This later can be acquired
| by self-discipline and freedom from dominance of the senses
| even by those who do not seek God. Those who are filled with
5 the love of God and are always occupied with his
remembrance. pay no heed to this world and are often
deficient in this type of ilm al-Mukashafa, and are, therefore,
not recognized by the common people. They are occupied
with that which relates to God and His acts, in which kind of
knowledge the common people are not interested. Al-
Ghazzali, though he did not make this distinction clearly.
pointed out that ilm al-Mukashafa relates to the knowledge
of God, the essence of things. and that it cannot be attained
~ without acquiring “ilm at-m‘amala, of which the love of God
| and thirst for the knowledge of Reality is the most important
aspect. He has unambiguously pointed out ( /zya, 3, p.12) that
if 2 man occupies himself with the purification of the heart
and does not seek God he will not attain ‘the knowledge of
God. Whatever then he attains will not be ‘Alln al-
Mukashafa. Even Mujaddid Ahmad Sirhindi arrives exactly
at the same conclusion. Moreover, Allah does not look upon
this effect and this kind of knowledge with favour for it kecps

man occupied with non-God.
2. Visionary expriences and knowledge of mysteries of God are
no certain criterion for determining the nearness to Allah.
Tim-al Mukashafa brings a certitude of knowledge. There are
often true ones (Siddigin) of God who are granted this
certitude without visionary experiences or other forms of i/m.-
-al-Mukashafa. But al-Ghazzali would regard this certitude
fixed in the heart of the Friend (Wali) of God as a form of
itham dropped in the heart without the Friends's
consciousness of its sources or its manner of coming to him,

f
i . L Writers on sufism.are agreed that certain forms .of visionary
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and in his opinion this would constitute one of the real forms
of 'ilm al-Mukashafa. | o |
3. Mujaddid Ahmad Sirhindi has said on numerous occasions
that the ascent is the first part of Saint-hood and the descent
is the next. The descent is one. of the characteristics of
prophetic sainthood. Then men not only ‘goes' but also
‘carries' (Episrle 35,302, etc.) The following from Igbal 1s
illuminating:- | | -
Muhammad of Arabia ascended the highest Heaven and
returned. I swear by God that if I had reached that point, I
should never have returned'. These are the words of a great
Muslim saint, Abdul Qaddus of Gangoh. In the whole range
of Sufi literature it will be probably difficult to find words
which. in a single sentence, disclose such an acute perception
of the psychological difference between the prophetic and the
mystic types of consciousness. The mystic does not wish to
return from thé repose of ‘unitary experiences'’; and even
when he does return, as he must, his return does not mean
‘much for mankind at large. The prophet's return is creative.
He returns to insert himself into the sweep of time with a
view to control the forces of history. and thereby to create a
fresh world of ideals. For the mystic the repose of unitary
experience is something final; for the prophet it is the
awakening within him, of world-shaking psychological
foreces. calcutated to completely transtorm the human world.
The desire to see his religious experience transformed mto a
living world force 1s supreme in the prophet. (The
Reconstruction of Religious Thought in Islan. p. 118).
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IDEA OF LOVE IN THE PHILOSOPHY OF
. AL-GHAZZALI

Love of God, according’ to al-Ghazzali, is the
essence of Islam. He makes it the supreme end of man in
this world. Sabr (patience), zuhd (abstinences), etc.. which
In themselves are virtues of very high order, are merely
subservient to love of God; and the virtues like shawq
(vearning), uns (affability), rida (satisfaction), etc., are the
more advanced aspects of this love. !. Some theologians
! have criticised the possibility of love of God. ‘They argue

that love can exist only between members of the same
species, and since man and God are not homogeneous, no
love can exist between them. Love they hold, is nothing
other than the obedience of man to God 2 Al-Ghazzali in
reply explains the meaning of love between man and God
and established its possibility and supreme value on the basis
- of the Qur'an and the Hadith, e.g., "God loves them and

they love God".3 "No one will be truly faithfull till God is
dearer to him than all else."

It has been said above that the perfection of man lies
in the knowledge of God. How then, it may be asked, is
. love of God also an ultimate end? The relation of
” }cnqwledge to love, which al-Ghazzali has explained,
} | }ndlcates a solution of the inconsistency in quéstion.’ Love
t IS a natural inclination towards objects that give pleasure.
‘ Hate, on the contrary, is natural repulsion that gives pain.
Both love and hate imply knowledge of objects. that give
pleasure or pain. Unless objects become known, there can
be no occasion for either inclination or tepulsion. to them.
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Knowledge of objects may give pleasure or pain to the
person or leave him indifferent. In the case of pleasure, the
person is drawn nearer to objects but in other cases he is
repelled from them. | |

Similarly; knowledge of God may or may not give
pleasure to the person. A person given to temptations of the
flesh and thereby burdened with hindrances in the heart will
not feel pleasure in the knowledge of God. Why should a
person feel pleasure, is a question which will be taken up
below. A person who knows God and loves him is at a
higher plane of spiritual development that the one who
knows God without loving Him. Al-Ghazzali holds

~knowledge of God as the perfection of man because without

it love of God 1s not possible. But knowledge of God does
not mean love of God in 21l instances. Hence love of God'is
a higher ideal than mere knowledge. |

Within knowledge of God there are various stages

~ and the highest stage ‘< related to the highest form of love.

Knowledge may be perceptual or super-perceptual.® The
former is apprehension of objécts through senses.
Perceptual knowledge of objects and their love 1s common

to men and animals. God cannot be known immediately

through knowledge, nor can He be an object of love
determined by such knowledge. Knowledge of God 1s

~ super-perceptual. Man alone is .capable of such a

knowledge.? This knowledge comes through faith,
reflection, reasoning and intuition (‘ilm al-Mukashafa), the
enumeration -being in- the increasing order of spiritual
development. Love of God .« associated with.each type of
superperceptual knowledge of God, in the ‘heart of the

-seeker. But the highest and the most complete love 18

associated with intuition, the highest type of knowledge.
Why should a person feel pleasur’e:in the knowledge

of God and direct his love to him? Al-Ghazzali explains at
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length that God is the supreme object of love because He is
the ultimate and absolute source of all the causes because of

which objects are loved.

The impulsion to love may be broadly put to four
causes: (1) Love of the self® Every living individual is
instinctively compelled to struggle for its own preservation,
At the perceptual level man strives for his existence not for
horror of death or of the Divine retribution after death but
simply because he loves his existence for its own sake. He
loves not only the self as such but also the perfections of the
self. He dislikes his imperfection because every imperfection

- Ieans a non-existence of an aspect of the self Next to the
self and its perfections, a person loves that on which all
this depends, e.g., hislimbs, strength, wealth, progeny,
family, friends, tribes, etc.® (2) Love of a benefactor for the
benefits received from him. A mans' love for his
benefactors!® is nothing but a desire for the preservation of

| those who minister to his desire for self-preservation. It is a

form of self-love. The benefactor is not loved for his own
| sake as the self is. This love may cease when the benefits

{_ cease, even if the benefactor be still alive, and is more or

. less directly proportional to the urgency of the gifts

-1 received. (3) Love of beauty. Beauty is loved for its own

: sake irrespective of any benefit or gain. Its apprehension
'+ gives rise to pleasant aesthetic feelings!! which constitute an
*;  end in itself. The quality of beauty resides in the harmony
“ and perfection of objects. Beautiful objects included not
only perceptible bodies like the human limbs, but also
conceptual forms, e.g.. character, virtue, knowledge.12 We
often love those who have gone before us and whose
excellent qualities of head and heart, we have never directly
observed. Knowledge of these qualities has called for the
- highest sacrifices from men in order to advance the cause
which was dear to them. If some persons, for example, love

Abu Bakr and ‘Umar, it is because they represented in their
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ct the highest expressions of some of the ‘
f the heart such as knowledge, power, . il

persons and condu
c., which enabled them to l\:

noblest qualities O

devotion, love, courage, piety, et
control and curb their baser nature and develop their nobler

and higher self. These qualities did not die with them, after |
their bones and flesh had decomposed and disappeared.!® I |
(4) Love based on affinity between two souls. Good souls

are naturally attached to each other.

Al-Ghazzali explains how God holds -all the causes .
an to love. Therefore He, alone is worthy of #
Prophet is also excellent since it Jeadsto §
se who love objects other than God,
4 Knowledge of God is the

that inspire
love. Love for the

the love of God. Tho
“have no knowledge of GO
source of the love of God.

Since man loves the self he mu-st love God who is

the Creator and also the Creator of what he desires for his
preservation and perfection. Man cannot achieve anything

without His grace and blessing. _ ol
st lead man to love God g

{:_?_ .

The second cause too mu ‘
" Who is the ultimate Benefactor. From Him alone all the &

benefits are received. The human philanthropist is only the. “
nstrument of the Divine Benefa

ctor. The beneficence of =
man is born of his selfish motives. He expects and Jongs for & 4
somethig better than W

hat he sacrifices by way of ]
popularity, influence, or gf
desires.!4 God does not expect anything

and has no selfish end 1In View.

}.

N ) ¥

R R

w
R R iy e

et

5

by

-i':-“f,\_.-l'-. . "-'"-,
LA - - N
reAk
Ij R 1
& i | .

&

from His creatures

.;_'}"F‘t
-i'{r&

E
Ty
T. . ..% “n

-

f

)

-

M

lqn‘_’__

I :
-

F:-IEN
Bt i

The thifd cause of love 1s also present in God. He
possesses the qualities of power; knowledge and beauty 0 3
n absolutely supreme degree. These qualities as mafl e
discerns them in himself are the gift of God. As compared t0 3
God in these qualities, man has no entity. God's 'knowledge
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1s boundless, His power absolute and His beauty perfect.
Therefore God alone deserves complete and exclusive love.

Further, man possesses a certain atfinity or likeness
to Allah,!* It is evident from the Qur'an, and the Hadith
Man 1s enjoined to adorn himself with the virtues of Allah.
"Characterise yourself", said the Prophet, "with the virtues
of Allah",'6 e g knowledge, love, charity, etc. But there is
also a deeper correspondence and dffinity between man and
God which is hinted at in numerous verses of the Qur'an,
€.g., "And they ask thee about the soul, say: the soul is an
affair of God"!? "When I made him and breathed unto him
of My soul".’® "We have made thee a Vicegerent on the
earth".!” But this deeper atfinity, al-Ghazzali says, is
tmpossible to express in words. It can only be experienced
and realised by the intimates of God. |

- The realization that God possesses- all the four
factors which command love to an infinite and perfect
degree, and that He and none else deserves our love and
adoration comes to man by hearsay, by thought and
reflection, or by direct intuitive knowledge of God.
Complete love, when the love of everything except God is
entirely obliterated from the heart so that man lives,
breathes and acts in and for God, and finds no joy, nor
peace except in that which relates to Him, comes to man
when he has wholly purified himself through ‘ilm al-
Mu'amala and has attained to ‘ilnm al-Mukashafa.

That God also loves man is proved by a number of
verses from the Qur'an such as, "He loves them and they
love Him"; "Verily, Allah loves the repentant and those who
purify themselves", etc.20 Now love means an inclination
towards an agreeable object. This inclination is the impulse .
to satisfy a need. Need implies a defect, a want of:

. something, an urge towards the perfection of what is an

tmperfection.. It is self-evident that such an inclination in
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God towards anythingiis impossible. God has no need, no
defect and imperfection. Therefore the word love when used R
for God must not have the same sense as when used for s
j man, and for that matter all their werds when used for God
have a Divine connotation, so to say?! God is eternally the
All-Perfect. No change can affect him. So His love is not 4
f the same as the love of man towards other objects. Then, ‘\1{ B
g what is His love like? When God. loves His creatures, He |
: loves them, not as sparate beings from Himelf, for affection i
~ for anything other than Himself will imply an imperfection {
or need in Him. It may be said that God's love of man s hke 'ﬁ
His love for His own works, which means that He alone !é
 exists. In everything He loves; He loves Himselt. i

Further, the love of God for man means that He :
removes the veil from the heart or draws him nearer, or He
had ordained him from eternity to be able to approach Him.
Now, if love is attributed to the eternal” Will of God, -3

* through which man has become able to. approach Him, the i

“love of God for man will be eternal. 22 But if the love of 4

hhhhhhh

God for man is attributed to the actions of God through

o L
Elr'i J
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- which the veil has been removed from the heart of man, the ¢ af
love of God for man ‘will be hadith (created, new), because ﬁ’f
 of the newness of the cause. This is impossible. But the fact ‘La
is that whatever happens, happens through purification of | 3

the heart, which is also according to the Will of God. The £
. .

‘purification of the heart has its natural consequences. But by e §

nearness to God is not meant that any change can take place “td
1 ' o . P ¢
in God, for God is unchangeable. Whatever happens, 4

happens to man. Man becomes nearer to God not 1n space éb
and tifne but in good qualities by controlling his appetites *3f
Eand' anger, etc. In this way the pOSltIOIl of man be_comeg

e, =

- higher without constituting any difference in the position of "
i God. In short the love of God for man means that after'man 4
5  has purified his heart, God has admitted him te His _ .
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proximity and has removed the veil of his heart in order to
enable him to observe Him with the eyes of his heart.

Love is a mental activity. It expresses itself in the
conduct of man. The tongue, the eyes, the lips and all the
bodlly organs betray it. The man who loves God is desirous
of union with God. Therefore a lover of God loves death for
it is a means of achieving the cherished end. Only in one
case he may not desire to die for the time being. It is when
he 1s not quite prepared to meet his Beloved. He, then,
wants to prepare himself better by means of more worship
and more acts of piety. |

He who loves God is wholly in the hands of God.23
God looks after all his deeds and thoughts. He is his adviser,
the cleanser of his heart and the mover of his limbs for good
actions. He unites his inner self with the outer self He
makes him concentrate all his thoughts on one object, i.e,
on Himself. He removes the veil between Himself and the
creature. The will of such a man becomes the Will of God.

~ However, such a man is not infallible; a minor transgression
- might be committed by him, as -when for a moment his
* lower-self might get the better of him.

One who loves God loves all His creatures, even the
sinners.?* He loves the sinners for they are God's crestures
though he hates their sin-aspect.. He does not love anything
which is against God. But his actions are based on equity

~and justice, not on bigotry, etc. 'They are severe on the

unbelievers and merciful to one another, "2

Arnong other signs of love are that man likes to be

~ alone, he sings hymns to God, he is consoled and comforted

by bemg obedient to God. One who loves God, also stands
in awe of Him. Just as the knowledge of His beauty begest

love, even so the knowledge of His Sublime Majesty begets
awe. | .
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In short, love is the essence of religion. All the
_ highest social and moral virtues are born of the love of God.

~ All that is not the fruit of this love 1 to be considered as the -
result of the pursuit of the appetites and the passions.
Whatever is the result of appetites and passions is a vice.

- Besides the abo’?e'-mentioned_ signs of love, there e
are some specific virtues which follows from it. In fact, they
are the higher aspects of love itself. They are shawq tg
(yearnig), uns (affability) and rida (satisfaction). 2°

~ When the lover has an eye ﬁpon alli the perfect ‘
beauty which 1s yet behind and beyond his reach, there is in ‘? |
his heart a restlessness and a fond yearning to reach Him. 1
Then this yearning of the heart towards God is: called \
shawq.?’ - . ~ | | i

When the lover 1s overwhelmed with the joy of the W
nearness to Allah, the experience of the Divine Presence R
through ‘ilm al-Mukashafa 1s dominant, and thus when his B H
eye is set only upon that which has been revealed to himand . /3¢

is present to his inner perception, and not upon that whichis = ¥4l
yet veiled, then this joy is called uns.?® o

When the lover in this state thinks of the Majesty
.nd the absolute self-sufficiency of the Beloved, and the
possibility of his falling away from Him, then he feels pain
which is called Khauf.* . |

Rida is to remain ever pleased with God. It 1s a fruit
~ of the love of God and 1s the property of the soul nearest to .
Allah; and the seeming contradictions and doubts involved
in it'cannot be completely resolved till one becomes gifted
with the knowledge of God.3¢ '

~ In the heaven when man will get a vision of Allab; ™
- he will be allowed to ask for whatever he desires-and those

~ in the highest stages of the Heaven will ask only for the rida -

 of the Beloved. God will be pleased with them. This highest
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blessing of the pleasure of Allah will be granted to those
who are ever pleased with Him. "O soul that art at rest!
Return to thy Lord, well- pleased (with Him), well pleasing
(Him), so enter among My servants,and enter into My
garden'.31

- Some people who believe that in suffering and in
things against one's will only patience is possible and rida is
unimaginable, deny love altogether. Any one occupied in
doing any serious work does not often notice any noise, etc:
One engaged in fighting does not often know that he is
wounded and does not feel pain until afterwards when he
sees the blood flowing. Then -again often in love of the
things of the world one 1s consclous of pain but instead of
being sorry he is pleased with it, because of the achievement =
of the aim at the end. The troubles of travel may be
pleasures at the prospect of reaching the destination.

When the pains coming from. other sources are
pleasant, how much more pleasing are the pains coming
from the beloved. This is the state with a worldly beloved
seen by the bodily eyes when one is also conscious about
the origin of the beloved which was a drop of dirty water,
and the beloved carrying within the body nothing else -
besides filth. What will be the state in relation to God as

| beloved, whose beauty is seen by the eyes of the heart; and
o 1s the parfect Beauty.

There are several problems involved in rida. “The
first 1s the possibility of rida in the most acute or prolonged
suffering.32 There i§ the overwhelming evidence of

g/nnumerable cases of men and women who suffered death
and the most cruel tortures and pains cheerfully because it
was the will and pleasure of Allah. There are grades of
cheerful submission to the will of Allah. The first is the hope
of a reward in the next world. The next is the feeling that
whatever is befalling him is the will of-his-Beloved, and
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henee he must bear it cheerfully, yet apart from this he may

have his own will too. The highest stage 1s reached when \
the desire of the lover becomes identified with the will of his,
Beloved and that becomes highest pleasure. Such instances A
are met with in life amongst lovers .of mortals. It is no . i.
- wonder that this love should bé found even in. a higher -.':z;_i.
degree in those who have. realised the infinite and etemal ' l

beauty and goodness of Allah.33

The second problem involved in the conception of g
rida is this: God is the source of all good and of all evil and * l
‘hence should he who 1s ever pleased with Allah welcome sin ;
- and evil in himself as well as in others? According to al-
" Ghazzali, though evil may ultimately be traced to God yet
He is neither pleased with it nor with the evil-doer by
whose acquisition (kasab) the evil has materialised. The
lover of God does not ask the "Why'. He hates evil, and 1s
opposed to it, yet remains reconciled to the fact that it exists :

in the universe because it is not without the will of God.34 b
ﬂ-(: :
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- It may be claimed that according to the Qur an and 7
the Hadlth one must be satisfied with what is decreed by 1
God. It is impossible to conceive that sin is not decreed by . "i
God: for, then, it must be caused by some one else and this 1"’
would contradict the Unity of God. It is decreed by God, to *i
regard it evil and be angry at it is to regard what is decreed :“'5
by an evil. How to reconcile the two contradictions? How - iﬁ

f-a.,

the same time? Only the people weak in uderstanding and
1gnorant of the secrets of knowledge doubt the matter and - éf
regard the silence at forbidden things as the stage of N
satisfaction (rzda) and call it good character, although it 15 ff:lﬁf
sheer ignorance. The truth is that rida and dissatisfaction -
~are mutually exclusive and contradictory when both are
referred to the same object at the same time from the same
point oftview. But if dlSS&tleaCtIOIl 1S from one pomt of
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~ view and rida from another they cannot be regarded as

contradictories. For example, if an enemy of yours, who 18

also an enemy of another enemy of yours, and who had been -
trying to kill this second enemy of yours, dies, you are both
sorry and glad at his death. You are soiry because he had

been trying to kill another enemy of yours, and you are glad,
because he himself was an enemy of yours. Similarly, the sin
has also two points of view. It may be considered,. firstly,
with reference to God because 1t happened as an act of God
by His power and intention. From this point of view
satisfaction may be expressed with sin. He 1s the absolute
Master and has a right to do as He likes. The other
consideration is from the point of view of man, The sin
resulting from action is a quality of his conduct and it
indicates that he had the anger of God on him and that God
has brought about the causes of anger and disgrace of him.

From this point of view the sin is bad and must be despised.

There are many examples to show that one likes a
thing from one point of view and dislikes it from another
point of view. When a man commits a sin, it had been

.decreed from the very beginning. It was the plan of God.

Therefore, if a man loves God, he ought to hate a man who
1s hated by God, and be angry with a man with whom God
is angry. A man who loves God ought to love him whom
God loves and hate him whom God hates. All these things
belong to pre-determination and an explanation of it in
terms is forbidden. Good and evil both are from His

intention. Evil'is decreed but is hated, wheres the good is
desired and liked. |

But the complete understanding of this® problem
involves the problemi of predestination and relates to -ilm
al-Mukashafa. The Prophet declared, "Predestination is a
secret of God. Don't disclose it". However, there is the
overwhelming evidence of the Qur'an and the Hadith
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condemmng vice and lauding virtue, making Am¥ bil-Ma mf
and Nahy'anil-Munkar a duty for a Muslim.

Lastly, rida may be said to entail a rejection of
prayer on the part of the lover whose pleasure is the will of
the Beloved. To seek in prayer forgiveness, refuge from
sins and all forms of evil, and all that 1s good, is enjoined By'
the Qur'an as a form of worship. And this was the constant
practice of the Prophet. Praying to God for forgiveness is
not against the pleasure of God. We must let our souls rise
up in prayers to God, for this is the will ‘of God. Prayer
induces a state of humility and meekness towards God,

purges and cleanses the heart, opens the breast and makes

one more
knowledge.3-

susceptible to the Divine influence and
. To fly from a place stricken with sin or plague is,
again, not contrary to rida. The Prophet forbade flying from
a plague-stricken place not because it is against rida, but
because if all healthy men desert the place there will be none
to look after the sick and the dead. The Prophet compared it
to the flight from the fighting line. 36 Al-Ghazzali relates
numerous traditions about the lovers of God as to how they
were very pleased with God and how He too was pleased
with them.37 This is indeed the attainment of the highest

spiritual progress on earth. Man's highest pleasure lies in the

purest thoughts and words and in the noblest conduct, for
- this is always the will of God.

But people difter in love with regard to God3®
because the grades of the love of this world and the

knowledge of God are differnt with different persons. There

are three such grades: (1) Those who have heard the

qualities and nafes of God and have simply learned them

and know npothing more. - Though sometimes  they
understand their meaning wrongly and do not know the true
fact, yet with acceptance and confirmation believe and begin
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to worship, leaving aside all discussion. These men are
called the men of the right.3® (2) Those who have false
ideas. They are led astray. (3) Those who have the true
knowledge. These are the intimates,*’ the nearest ones to
God. As has been said, love of God increases with the
knowledge of God. The whole universe is His work. The
more one knows of his work, the more one knows Him. The
grades of knowledge of His work,” the universe, are
innumerable. That is why people are so different in grades
~ with regard to love of God. By increasing our knowledge
about the creation which is the act of God, our knowledge
of God is increased. With the increase of this knowledge,
increases the love of God, which 1s the source of eternal joy

and blessing.

o j— el P i S =
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Ihya, Vol. 1V, 252. | 2o 5
Qur'an V.57; Cf. I1. 163.¢

Hadith: Cf. /hya, Vol. IV, p. 253.

Shihabuddin Suhrawardi Maqtul, the greatest plulosopher of
the 6th century A.H., who was under a definite influence of
al-Ghazzali, has very clearly-pointed out the relation of love
with knowledge. In his Munis al-‘ushshaqg, "Lovers' Friend"
(cd. and tr. by O. Spics, pp. 24-25) he says, "when ‘affection’
reaches the utmost extremity it is called 'love'. 'Love is
excessive affection’. Love is more particular than affection
and affection is more particular than knowledge' because all
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affection is knowledge, but all knowledge is not affection.
And two opposite things come out of knowledge, which are
called "friendship and “enmity'. Because knowedge pertains
either to a thing which is agreeable and suitable to the body
or the spirit which is called ‘pure good' and ‘absolute

affection; and the human soul seeks it, and desires to betake
itself to that, and attain perfection; or, it pértains to a thing .

which is not suitable and not agreeable to the body and the

spirit which is called “pure evil' and absolute defect; and the
human soul always flies from that and it has a natural

~aversion towards that. From the first comes " friendship' and

from the second “enmity’. So the first round is knowledge, the.
second - round is affection, and the third round is love. And

one cannot reach the world of love which is the highest of

all, unless he makes two rounds of the stair from knowledge
and affection’,

faya, Vol. IV, p. 225,

Ibid.

Thya Vol IV, P.255.

Ibid., P. 255,. His love, in al-Ghazzah S opinion, fer his son
appears to be unselflsh, but a close inspection will reveal that
he loves him, because he finds in him his own preservation
and perfection. In the same way in the preservation of the
tribe he sees his .own preservation. His son represents him
even after his death. Thus he hives further in his son who 1s
his own flesh and blood. |

Ibid., p. 256.

Ihya, Vol. IV, pp. 255-56.

Ibid, p. 256.

How a man has come to apprecmte these qualities 1s well-
known. He has been hearing all his life the stories of their
valour, their self-sacrifice, .their charity, etc., which have
made lasting impressions on him, without himself being the
recipient of - their favours, etc., there is a beauty in their
actions, which is capable of makmg a stm'mg appeal to his
inner self.

IThya, Vol. 1V, P. 257. Al-Ghazzali would have been counted

as gross hedonist had he not mentioned also the fourth cause

- of love.

Ihya, Vol. 1V, P. 263.
Cf. Jhya, Vol. 1V, P. 363.
Qur'an, XVII, 15.
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19. Qur'an, I, 26; Cf. also the Hadith: "God created man
in His own image" (Jaya, Vol, IV, p. 363. - |
- 20. Ihya, Vol. Iv, p. 28 ff; Qur'an, V. 54; and Qur'an, II, 222.
21 IThya, Vol. IV, p. 231. .
22. Ihya, Vol. IV, p. 381
23. Thya, Vol, p. 282ff.
24. Iyya, Vol Iv, p. 286.
- 25, Qur'an, XLVII, p. 29. .
“ 6. Joyous submission to the will of God, willing resignation.
27, Ihya, Vol. 1V, p. 291.
28. Thya, Vol. 1V, p 291.
29, Ihya. p. 291.
30, Ihya, p. 29411,
31. Qur'an, p. 27. 30.
32. Thya, Vol. Iv, pp. 297 1.
33, Thya, Vol. Iv, p. 300.
34, fhya, Vol. Iv, pp. 302-303.
35.  Ihya, Vol. IV, pp. 302-303.
36. Thya, Vol. IV, p. 303
37. Ihya, pp. 304 11,
- 38. Thya, Vol. IV, p. 248-285.
39 "dshab al yumin”, lit. people of the right-hand side.
40, Siddiqun, the most truthful.
= 41, Siddiqun, the most truthful,

~ Marfat.com



4
'

AL-GHAZZAIL]1 ON THE VISION OF GOD.

Belief in life after death 1s a fundamental tenet of
every revealed religion, rewards for good deeds and
punishment for evil ones are the guiding incentive of
religious life. Heaven, hell, pleasure, pain, etc.; are common
conceptions of almost all religions. Al-Ghazzali 1s a great
defender and exponent of Islam which, as he explains,
demands a right adjustment of men's conduct to an unseen
order of things lying at the basis of the phenomenal world.
His interpretation of the Islamic conception of the life after
death slightly differs from that of-  many of lus
contemporaries. The latter believed in the physical existence
~of the things of the hereafter. Al-Ghazzali besides believing
in the physical existence, gives them a spiritual meaning.

Al-Ghazzali has established on Islamic principles
that the summum bonum, the complete or the ultimate end
of a man's endeavour in this world is the vision of God
which will become possible in the life hereafter. The Quran
declares the sight of God or His countenance to be the
highest felicity of man. "And the good that ye shall give 1n
alms shall redound unto yourself, and ye shall not give but
as seeking the face of God.! "And who, from desire to see

the face of their Lord, dre constant amid trials, and observe

prayer and give alms in secret and in the open, out of what
we have bestowed upon them, and turn aside evil by good:

- for these is the recompense of that abode".? "And who

offereth not favours to any one for the sake of recompense,
but only as qeekmg:, the face of his Lord the most High".3
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"And thrust not thou away those who cry to.their Lord at

' - morn and even, craving to behold his face".4 "Be patient

with those who call upon thier Lord at morn and even,
seeking his face".> "Whatever ye put out at usury to increase
it with the substance of others shall have no increase from
God: but whatever ye shall give in alms, as seeking the face
of God, shall be doubled to you".6

The phrase ‘'the face of Allah' which occurs

-frequently in the Quran was interpreted by the early

theologians as the sight or vision of God. And it was
constdered by them the highest end of man. They held out.
hopes that at least some of the believers will be able to see
God.” They "agree that in the next world God the Almighty
will create in man a perception in the sense of vision, to see
God without mediation".* The M'utazilites, on the contrary,
regarded the vision of God as an impossibility, because it
involved a directing of the eyes on the part of the seer, and
position on the part of seen'.® They argued that God bieng
beyond space, can never be delimited and assigned a
particular place and direction. They, consistent to their

- posttion, tried to explain away.the passages of the Quran

bearing on the subject. Al-Ghazzali to meet their objections
argued that this vision has ao special claim to the eye or any
other sense organ. It is a complete knowldege which God
can create in man without the mediation of the senses. Just
as the conception of God: as we have it here, is free from
the implications of spatial and temporal characteristics, the
immediate knowledge of God, 1.e., the special perception or
the vision of Him, in the next world will be free from such
limitations. !0 '

Al-Gazzali explains the.nature of the vision of God
as the perfect and direct knowledge of God which will
constitute the highest bliss for the percipient.
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L3

14 this world the believer has the conceptual
knowledge of God. He cannot perceive Him directly. In the
next world, the direct knowledge of God will become Y
- possible. It will be not only direct but also perfect.’! The i
conception of God and the vision of God differ in this way -
that the latter is by far the more vivid, complete and direct
experience than the former. To take an analogy from the
pressent life, this difference may be compared to the
perceptual knowledge of a physical object which 1s distinctly E;
more comprehensive and direct than the mere idea or image |

of 1t.1? _ .
The kﬁowledge of God aquired' through the vision is f*ﬂ
called ruya (vision), liga (meeting), mushahada (seeing), i
wajh (face), nazr (100k), etc. 13 Tt is an actual seeing of God. T
One can think "of God here on earth and have some L

knowledge of Him but cannot see Him.!4 The highest i
knowledge of God on earth is not, then, direct or complete Ik

knowledge. On this earth Moses was told "thou canst not :
" see me",!5 nor could Muhammad, the Prophet get vision, of
God here without a veil interposed 1n between.!® "Eyes
apprehend Him not".17 is the verdict of the Quran. True
knowledge cannot come until we have "shuffled off this
mortal coil". It is after death that God will say to man, "We . A
have stripped off thy veil from thee so thy sight, today is Y
keen".I¥ * . | -

The percipient will experience the highest bliss 1n the
vision of God.!? This happiness is due to the fact that love
of God is essentially ifivolved here. This point will be
discussed more fully below. Here we have to understand
that of all the pleasures that a man can find, the pleasure of
the vision of God is the highest in value, perfection “and
permanence. It has been shown before that the pleasures of
the intellect are superior to those of the sense. But among
the intellectual pleasures, the pleasure which accrues from
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the knowledge of God is the highest pleasure. And the
pleasure of the knowledge is inferior to the pleasure that
one would derive from the vision of God.2° Just as the
pleasure we take in the idea of an absent friend, is much less
that the pleasure we experience when he is actually present.
The - knowledge of God we possess here is based on
thinking, while vision will be an actually seeing of God. To
sum up, this vision, the summum bonum of a man's
endeavours, will involve pleasure without pain, wealth
without poverty, perfection without defect, joy without
sorrow, glory without disgrace and knowledge without
ignorance, 2! |

As to the conditions which a man must fulfil in order
to become qualified to-haye the vision of God, they are two,
viz., knowledge of God and love of God. knowledge of God
In this world is conceptual. It will lead to the vision of God,
Le, to the direct, immediate and complete knowledge of
God, in the next. Love that the believer has in the world will
lead to his appreciation of, and delights from the vision.

The conceptual knowledge of God that one
possesses in the world will reach its culmination in the
vision of God in the life hereafter.22 It has been rightly - said
that man will rise after. death with the same faculties and
1deals” which he had when he died. He who has no
knowledge of God, will not have vision. The Perfection of
vision will be in direct proportion to the comprehensiveness
of his knowledge: God is one, but different persons will see
Him differently, their knowledge being different.

However, no believer is without some knowledge of
God. The knowledge and the freedom from the love of this
world will pass over to the life after death. But no heart will
pass on absolutely pure. It will be purged by God by

purushment or grace before it becomes worthy of the vision
of God. ° |
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So thel'irisidnf of God will-be determined by - the |

knowledge of God one possesses 1n this world; and the joy

. ‘of it will be proportionate to the love of God one has in this

world. The joy which the Prophet will derive out of the

_vision of God ‘will be quite different from the joy of the
. learned, and thqi\t of the gnostic (4rif) whose heart is
‘the love of God. The heart which 1s

dominated by. thu
dominated with the love of God in this world will find more

pleasure fromthe sight of God than the one which 1s full of :

the love of this world. If persons with equal faculty of
vision, gaze on the same beautiful face, the one with love
for the face will get more pleasure than the other who has
no love for 1it. o

But the love of God can only enter a pure heart,
which is free from the love of this world. On the contrary, it
man's heart is full of the love of this world, he will find the
next world quite strange to him and the vision which will
give joy to others will cause a misery to him, since in the
next: life he will miss the filth of this world. The spiritual
pleasures will increase his misery as he has no affinity for
the .things of the spirit. The affinity which one should
acquire is the love of God. This love can be acquired
through the purification of the heart, as sins stand-as vells
between man and God. Therefore, the Quran says, "And
undone is he who hath corrupted it (soul)".?

Man's condition as to the knowledge of God can be

compared to. alover who sees his sweetheart's face in the
darkness while he is being constantly troubled by snakes and
scorpions. He cannot fully enjoy the sight of his sweet-heart

in the presence of such hindrances. NOW Suppose, he sees

his sweetheart's beautiful face in the broad daylight when
the troublesome scorpions, etc., have left him, his joy will be
unmixed. Similarly, God's lover, being released from the

e
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worldly desires, will have nothing to mar his happmess

- when he comes face to face with God.

Deeds done on earth, accordlng to al-Ghazzali will
be evaluated in the world to come and places in Heaven and
Hell will be allotted accordingly. No heart, in his opinion,
will depart from the world without some impurity attached
to 1t. Hence, no one will escape punishment, even though it
be nothing more than a pain in the grave.2* There will be
different grades of Heaven and Hell for men, on the basis of
the religious value of their deeds done here on earth. He
divides men with respect. to their spiritua[ grades in Hell and

. Heaven into four main classes, viz., the doomed (halikun),

the re-deemed (mu'adhdhabun), saved (najun), and the
meritorious (fa'izun). These classes are further divisible into
numerous grades.?> The doomed will be those who do not
believe in God. They will be condemned to eternal Hell-fire.
The redeemed will be those who in spite of their faith in the
oneness of God, have sinned in this world. After appropriate
punishment they will be set free. The third group will be of
those who will have no meritorious deeds to their credit but
will be just set free. The people of the last group will be
those who have gained meritorious reward. The most
exalted in rahk among this gI‘OU.p will be privileged to see
(God face to face.

It may be noted that <nowledge, love and the
consequent vision of God are all relative in the sense that
no man can achieve a perfection in them. Each man
possesses them to a degree with still an unlimited possibility
before him to advance further. A man can never attain to
perfect knowledge of God--the knOWIedge which God has
of Himself. There will always remain in him a yearning for
God even after He has revealed Himself to him in the next
world. His vision will give satisfaction and joy, but the
yearning to know more of Hlm will remain; it wil bnng
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continual increase of knowledge, will continually produce
new satisfaction and new joy. This will be bliess indeed.
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- APPENDIXI .
AL-GHAZZALI ON CHILD EDUCATION

Education of children! is an important affair. A child'- -
is a trust in the hands of the parents. His heart is like a fine
“and clean precious stone, free of all engravings and writings.
1t is capable of every sort of development. If he is educated
to become accustomed to what is good, he will surely
follow truth even when grown up and will acquire the
happiness of both the worlds, which will be shared by his

1
parents and teachers. The lack of proper education ruins the *1 |
. child, and in his sins his parents as well as his teachers will ) Bl
have a share. The parents should teach their children good r’f .’;f
conduct,. etc.,, and should keep them away from bad i

company. In the beginning. they . should teach them to ‘i

despise self-adornment, pleasure, comfort, etc. - L
' This cage must begin from the very beginning. The ¢ ;
first thing is that hé must suck the milk of a virtuous |

woman. Milk becomes a part of child's system. It nourishes ]
the mind and influences it for better and for worse. The 3
- human soul is delicately sensitive to the influences of food

. {
as it is responsive to all the influences on the body. | U
When the child is capable of distinguishing things, 13

still more care is to be taken. The onset:of the sense of %
shame is the beginning of the discrimination between good
and evil, and marks the dawn of reason. A child with a sense
of shame has to be taken more care of than the child 1n |
‘whom shame is not developed. | |
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The child's earliest desire is for food. He ougth to

‘be taught the manners concerning it. He must being with

Bismillah (saying Grace), eat with his right hand, eat from
what is in front of him, not look greedly at one who is
eating, not be hasty in eating, chew well, not take in morsels
In quick successton, not smear his hand and clothes with
food, and not overeat. Sometimes he ought to eat bread

only in- order to form the habit of eating coarse food

without dishes. Those who eat moderately must be praised
before him. He ought to be made to consider it a good
thing to give away food to others and become self-
sacrificing. |

The boy should be taught to prefer plain clothes to
coloured or silk dress. Before him despise the boys dressed
in silk and-in gay colours. Do not allow him to mix with
such boys as are fond of and. indulge in comfort and funny
clothes. |

Then, he ought fo be sent to school and be taught
the Quran, Hadith and the stories of the pious people, ‘50
that their love takes roots his heart. He must not be allowed
to read amatory poetry and to meet persons who consider
such poetry a sign of cleverness and wit. Such poetry will
sow the seed of evil in him.

Reward the boy if he does something good, and

~ praise him before the people for-it. He will be pleased and
encouraged. Overlook him if he does something unpleasant
- for the first or second time. Do not expose his secrets. If

revealing brings him no great harm, he will not care much
about it in future. Warn him not to repeat it again or his
faults would be made known to others. Do not scold him
frequently. If he gets accustomed to it, he would not mind
the scolding and would stick to his faults and fall in evil
ways. The father ought to talk to him considerately and
scold him but seldom. The mother also ought to stop him
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from evil things. She ought to remind him of his father's
warnings. -

He must not be made accustomed to sleep in the day
as it causes laziness. But he must not be stopped from
sleeping in the night except if he tries to do it in soft beds.

" In short the love of comfort in the matter of bed, dressing
and food must be avoided. ' '

- A boy must not be allowed to do anything in secret
for he does in secret only what he considers evil. If he had
the habit of doing everything openly, he will not do anything .
bad. |

| A time in the day must be fixed for a walk to. avoid

laziness. He must have the habit of not yawning and walking,
seriously. He must not yawn before others, must not turn |
his back towards others, must not put one article of food
upon another, must not support his chin on his hand and
must not make of his arm a pillow for his head because all

these are signs of laziness.
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He must not boast among his compamons of the
things of his father. He must also not be proud of what he ¢
eats, wears, or possesses. On the contrary, he must behvave

with those he meets gently and with humlity.
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He ought not to take things. from others. If he 1S
rich, he must be told that his posmon is to give and not to
take. Accepting things from others 1s a sign of inferiority - 3
and degradation. If he is poor, he must be told that to take ,_'-‘t-~
things from others is greed and humiliation and a habit of )
dogs, who wag their tails for a morsel. The love and greed f_
' of gold and silver must be checked 1n boys. - i

n:a‘t

He must be taught good manners. He should be f‘

taught to avoid the habit of throwing sputum, etc. in places
- of sitting. He must be taught how to sit properly He must
be cheeked from speaking to much as 1t is a sign of
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shamelessness and only the low people talk too much.
Swearing whether true or falese ought to be avoided:
otherwise it becomes a habit. He must not be allowed to
develop the habit of speaking first, but only give an answer

‘of what 1s asked of him, after understading it well. He ought

to show respect to him who is older than:him by standing
up and by making room for him.

He must be checked from what is nonsense, obscene
and coarse and also from scolding. He must not be allowed

- to assoctate with those who have such bad habits, for these

are acquired in bad company. In educating boys the
fundamental point is to keep them away from the society of
evil men. | |

- If the teacher beats a boy, the letter must not create
much fuss nor seek anybody's recommendation, but be
patient. He must be told that to bear with patience is an act
of bravery; it is women and slaves who turn to weeping and

crying.

After coming back from the school he must be
allowed to play. If a boy is not allowed to play his heart dies
and the sharpness of his intellect is lost. His life becomes
bitter till he begins to seek excuses for not learning at all.

He must be taught to obey his parents, teachers,
Instructors and everyone who is older than himself whether
a relative, an acquaintance or a stranger. He must look to
them with respect, and stop playing before them.

When he reaches the age of “famiz" he ought to be
taugh cleanliness and prayer. In Ramzan he must be made to
fast sometmes. He must be taught religious laws according
to his requirements. He must be taught to look with horror
upon theft, misappropriation, lying: and obscenity, etc.

Aﬂer being educated on the above lines at the age of
puberty he must be initiated into the significance of these
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“things. He must also be initiated into the deeper spirit and __
meaning of religion, The vanity and the transitory nature of .

the worldly joys should be impressed upon him. The centre
of gravity of his desires should become the pleasure of God
and the world to come. If all this is impressed i’ childhood,
it will become like an engraving on a stone. It is in the hands
of the parents to bring up their children as they please

‘Notes & Reférence

1. Thya, vol. 11, pp. 62 1X.
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APPENDIX Il

SUHRAWERDI MAQTUL'S PHILOSOPHICAL
POSITION ACCORDING TO THE WORKS OF
‘ HIS YOUTH

INTRODUCTIO_N

- Shihabuddin Suhrawerdi Maqtul (fl.ab. 587 A H.) is
one of the original Muslim thinkers of the 6th cenury A H.

Even 1n his youth he stood unrivalled as a thinker.! He is the

author of many books, especially on philosophy and
mysticism,? the most characteristic work of which is Hikmat -
ul-Ishraq ("The philosophy of Illumination"), a book on the
metaphysics of light. He conceives reality as light and
endeavours to prove that it is the source and origin of all*
things. Although thorough studies have been published on”
the philosophy of, light by various writers, there remains

“much investigation to be done.

‘The numerous works of Suhrawerdi can be classified
according to the stages of mental development through

~which he passed. We can differentiate betwen three clear-

cut periods.3
(a) - Works of his youth.
(b)  Works of the peripatetic Period.
(¢) Works of the Avicenno-Platonic pBI’lOd

Among books of his youth are Hayakilun-Nur and a
number of rasa’il written in Persian.
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This chapter is an attempt to collect the scattered:

philosophical ideas of Suhrawerdi and to describe -

systematically the philosophy of his youth on the basis of his
-utterances in Three Treatises on Mysticism* and on Mu'nis-

ul-Ushshaq."S These treatises belong to the period of his

youth and are therefore important for the study of his

mental growth. The titles and the purport of those rasa'il
are as follows.

. Laughat-i-Muran, "The Language of the Ants".
Here Suhrawerdi has explained the most abstruse and
mystical ideas in commonplace terms. Birds and animals are
employed as characters who talk and think. The treatise as a
whole deals with the nature, purpose and destiny of man.

[1. Safir-i-Simurgh. "The Note of Simurgh". It deals
with the aims and objects of mystlclsm

1. Risalf ut-Tair. "The Treatlse of the Bird"¢ Wthh |

points out the difficulties that beset the seeker after truth.

IV. Mu'nis-ul-"Ushahag, "The Lovers' Friend" is an
allegory based on the Quranic story of Joseph. It 1s a
symbolic discourse on how God created the universe.
Reality is conceived as an eternal beauty which can be
- realised through Divine Love which is the highest spiritual
~ grade of perfection to be achieved by man here on earth.
The perfection can be attained only through the knowledge
of self, the universe and God. The most abstruse part of the

book is the description of the powers of man who is |
conceived as a microcosm. The influence of Plato a.nd Neo-a
Platonism seems traceable in the book and, therefore we

think it belongs to the third period of Suhrawerdi.

The ideas contained in these rasa'il are made to

conform to the doctrines of the Quran and__ bear no
antagonism to fhe Quranic spirit. However, the one
outstanding foreign influence, viz., the Persian, is that h_e
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Suhrawerdi Maqtul's Philosophical Position | 119

conceives all Spiﬁmal things to be of the nature of-.light.
There seems to be a struggle between the Islamic and
Persian doctrines wherein the Islamic elements predominate.

I. The Background of Suhrawerdi's Thought.

Muslim thinkers can mainly be divided into three
schools, viz., the rationalists, the orthodox theologians, and
the Sufis. The rationalists, i.e., the Mu'tazilites and the
philosophers, regard reason as the source of knowledge and
truth. The Mu'tazilites are more consistent thinkers than the
philosophers, as the latter with a few exceptions end
invariably in mysticism. The orthdox theologians rely mainly
on revelation as the source of truth. The Sufis admitting the
¢laims of reason and revelation as the sources' of truth

. consider intuition as the only sure source of the knowledge
of spiritual truths.

Though all the schools of Muslim thinkers are
indebted to external influence, e.g., the Greek, the Persian,
the Christian, etc:, yet the school which is affected most is
that of the philosophers. The philosophers gave a higher
value to the Greek culture and science than to the Islamic
culture. The Sufis, on the whole, taking their stand on the
Quranic doctrine, absorbed in their systems all sorts of
elements. They always kept before them the spirit and not

the letter of the law which became the central principle of
their systems.

The Sufis may be divided into three main classes,
viz., the aseetics, the speculative metaphysicians and the
moderate group who tried to reconcile the extremist claims
of the former two. The early Sufis were ascetics, e.g., Ibn
Adham, etc. It was the fear of the eternal hell-fire which
drove them to rigorous disciplines and austerities. The
moderate group by an attempt to reconcile the claims of
asceticism and free speculation aimed to bring Sufism within

gy |
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the fold of Islam. These thinkers respected both the letter
and the spirit of the law. The formal disciplines prescribed .
by the law are means to an end, which end is the purification
of the heart from the animal passions. Abu Talib al-Makki,,
al-Ghazzali, al-Qushairi, etc., belong to this mode of
thought. The speculative metaphysicians from the point of
view of philosophy are of patamount importance. They
thought out the most original and detailed theories, such as
those about the universe, soul, etc. The chief’ characteristic
of this school is that they -tried to find out the hidden and
esoteric meaning in the law of Islam. Ibn al-'Arabi and
Suhrawerdi are the best representatives of this school.

The main causes which led to this esoteric mode of
thought are as follows: (1) The mystical expressions in the
Quran, e.g.,rJl\Nhich led people to interpret  them
esoterically. (2). The over-emphasis of the orthodox
theologians on the formal side of the law at the cost of its
spirit. (3) The influence of the Magians who claimed -4}
esoteric knowledge of truth. (4) The belief of the Shiites in /74
the doctrine of the infallible Imam who alone could know
and interpret the law. - .

The most powerful sect of these Shi'ites was that of
the Isma'ilians whose doctrine of Ta'wil proved fatal to the
formal side of the law. They held the Quran to be an K
allecory and interpreted it and also Hadith in an esoteric (.}
manner. Spiritual meanings were given- to Heaven, Hell, '
pleasure, pain and other Quranic conceptions. The doctrine "'}
of Ta'wil later on became the central principle with- the
spebulatiye Sufis. |
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At one time in their history the Isma'ilians became a.
very great danger to. the rest of Islam. Many great men like
Nizam ul-Mulk at-Tusi, al-Ghazzali, etc., had to write
books against their doctrines to check the menace.” Many of
the thinkers who wrote against the [sma'ilians gradually
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assimilated some of their doctrines as did Imam-al-
Ghazzali® It 1S through him that Ibn al-'Arabi and
Suhrawerdi inherited esoteric .ideas. Al-Ghazzali besides
giving physical meaning to Hell, Heaven, pleasure and pain
gives them a. spiritual meaning as well. Similarly the use of
allegory after the fashion of the Isma'ilians became common.
Ibn Sina wrote an allegory. "Hayy Ibn Yagzan"® in which he
expressed the most subtle an abstruse ideas in commonplace
terms. Al-Ghazzali popularised the use of the allegory (e.g.,
Inya, vol. 1V, pp. 215-18). Closely connected with the
doctrines of allegory and esotericism is the common belief
of the Muslim philosophers that the masses cannot
understand the nature of ultimate things.

Suhrawerdi's allegories are the oldest allegories in
Persian literature known so far. He is the strongest
supporter of the belief that the truth should not be revealed
to the masses!® and, therefore, he always tried to clothe
commonplace things in obscure terminology. "To save
himself from the troubles the Sufi should not express all that
Is In his own ken as only a few can understand those
conceptions."!! Suhrawerdi says 'To divulge the Divine
secret of predestination is rebellion and to publish a secret

s unbelief...."12 In the allegory!? pertaining to the poopoo
the animal is made to say:-

"Many a time have I said that I will divulge

g Whatever secrefs there are in the world.

i But out of fear of the sword and slaps on the neck
There are a thousand ties on my tongue."

As to the sources of Suhrawerdi's philosophy, he
drank deep at various sources and made use of every idea,
principle, story, etc., which served his purpose. He took his
matenials from' the Quran, Hadith and the Sufis. He was
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influenced by Plato Aristotle, Neo-Platonism, Neo-
Pythagorianism, I_rani*&n and' Shi'ite conceptions. | |
-~ In spite of the fact that he borrowed ideas from
" many sources, he did not accept them slavishly. He differed
from Aristotle, and Plato very freely in many points and rose
" above all the minds that influenced him. He built a system of
his own which is unique and original, N |

11. Existence and Natui*e of the Ultirqate.Principle

| Suhrawerdi has not systematically discussed the

existence and the nature of the ultimate principle in. the
treatises. The followig conclusions have been drawn on the

basis of his utterances theremn. It appears that these treatises

‘were addressed to his intimate - associates and confidants

who knew his metaphysical views. .

Suhrawerdi, Sufi as he is, believes that logical
reasoning cannot prove the existence of God, etc. Instead of
making him a believer,!4 it rather leads a man to doubt and
despair. It is only through gNosIS "ma'rifa”, that one 1s led

(o believe in the existence of God, etc. Gnosis does not
depend on arguments ~and proofs to -establish its

conclusions. It relies on an observation (mushahada) of a

very intimate nature viz., an observation with the eye of the -

heart. It is possible only in the state of ecstasy when one's
senses are suspended and one 1s absorbed in God and 1s
unconscious of the self and the world around him. The

order of the ‘aq/ (intellect) too 18 removed, and Fthef’kazm" -
and the makan'-are lost to sight. The seer has gone beyond

that physical world and above the category of -being. !’
When the Sufi is in such a state, a divine light dawns upon
his heart, through which the nature of many entities, €.g.,

God. Soul, etc., becomes manifest. The things are seen-as 1f

~ with the eyes. It is an intuition or inner perception. The
theologians believe that God, in the next world, will create a
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perception in-man ‘through which he will bé able to see Him.

- Suhrawerd: says that God can create a similar perception in

man enabling him to see God in this world directly v ithout
the help of arguments and proofs.'¢ A sufi was once asked,
"What is the proof of the existence of the Creator?" to

- which he replied: "The semblance of the one.who seeks

after the Truth through .arguments is’like one searching after
the sun with a lamp".!7 It was through this divine light that

‘the Prophiet, lost in ecstasy, ascended the Heavens and

perceived the Truth. "My heart has seen my Lord," Said
'Omar.. "If the veil is removed my belief is not increased,"
said 'All, the prince of Sufis.!® It was through this light of

- the heart that 'Omar and 'Ali (peace be upon them ) saw
- God. |

As to the nature of the ultimate principle, the
ultimate prmmple IS only one. It is substance (wujud)

‘according -to Suhrawerdi, who uses it in the same sense as
‘did Spinoza. External phenomena are merely accidents.

They are the manifestations of the substance!®. To prove
this Suhrawerdi quotes the following verses fmm the Holy
Quran:

"So that they worship not Allah who bringeth forth
the hidden in the heavens and the earth" 2¢ "And there is not
a thing but with Us are the stores thereof and we send it
not down save in appointed measure".2! It is unique in
existence. It cannot be compared with anything else?”.

"Naught is-as His likeness: and He 1s the Hearer, the

Seer".2* He alone will remain for ever; all else is transitory.

"Every one that is thereon will pass away; there
remaineth but the countenance of thy Lord of Mn;,ht and
Glory" .24

"Is not every thing except God in vain??’ He is the
first, the last, the manifest and the hidden.2® He is
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omniscient and knows all the secrets in the heavens and the

earth.27 "Not a secret of you will be hidden 2#

It is on the the basis of such utterances, mainly

Quranic that a hazy picture of Suhrawerdi's metaphysical |

views of his younger days, can be formed. The utterances
make it quite clear that he was not an anthropomorphist like
the orthodox ‘theologians especially the Hanbalites. The
anthropomorphists attributed human qualities to. God and
believed that God sits tightly on the ‘arsh as mentioned in
the Quran. By doing so they confined Him to place and

direction. It is the knowledge of God, they said, and not

God Hmself that is present every where.?’

‘Suhrawerdi can also be distinguished froms the
Mu'tazilites and the Muslim philosophers who denied
oniscience to God. God they said, only knows the universals
and has no knowledge of the particulars.?” |

His conception of God resembles that of al-Ghazzali

who believes that He 1s unique and incomparable to
anything. Al-Ghazzali holds the attributes and words which

are used to connote certain qualities in Him to be merely
metaphors. He goes so far as .to say that .even the

description of God is beyond all metaphor3! In short,
Suhrawerdi is neither an anthropomorphist nor like those
who believed God to be nothing but a metaphorical entity
devoid of any power to govern the universe. On the
contrary he believes God to be omniscient and omnipotent.

- As to his attitude to his instinctive belief of his
country that there are two independent realities, the good
and the evil. the light and the darkness which create all the
good and evil things respectively, we cannot say anything

with certinty. There are only two utterances on the basis of

which it may be said that philosophically, he 1s a dualist. He
says, "whatever retreats to pure darkness has also that
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(darkness) for its source." And "whatever seeks light is also
from light" 32 | "

Theologically, he is a monotheist and believes that
all things proceed from a single cause. The nature of that
cause 1s conceived by him to be light. God is the absolute
light; the other lights are non-existent as compared with it.
It 1s the source and origin of other lights which are
transitory.* "Light upon light; Allah guideth into this light
l (Himself) whom He will; and Allah speaketh to mankind in
‘ allegories”.* “You have all the lights of this world through
the light of the sun. All the lumionus objects obtain light and
acquire brilliancy from it".35 The sun is the source of light
and 1t gives light to moon and other objects.36 On the basis
of such expressions we can discern the rudiment of the
conception of reality as light.37 It is dimly preceived at this
stage of his intellectual development.

Dy I R,
- — - - = "

Further, he conceives reality as beauty also, which
conception is very clearly brought out. "Verily, God is -
beautiful, He likes beauty" 3* His beauty is unmingled with
any evil and His perfection without any defect.39 Beauty
(Jamal ) and perfection (Kamal), according to Suhrawerdi,
are terms 1dentical in significance. All things seek
i perfection,®’ and this prfection is the attainment of absolute
h beauty.*! The conception of reality as beauty becomes very
4 clear, as we will find below, when he explains how the One
FE} created the many, |

I3 Il. Creation of the Universe

The things were created through agencies by way of
emanation. The order of creation is as follows. The first
thing which God created was a ‘luminous essence' called
‘aql* This essence was endowed with three qualities, viz.,
the knowledge of truth, the knowledge of the self, and the
knowledge of the phenomenal world. Husn (beauty) came

" Marfat.com
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into existence from the quality of the knowledge of truth:
Ishg (love) came into existence from' the quality of the
knowledge of the self; Huzn (sorrow) came into being from
the quality of the knowledge of the phenomenal world. All

" the three emanated from the one source and-were related to

each other4® Husn which was _ prior mn existence

co ntemplated on its own beauty and found. “himself

extremely beautiful. A eheerfulness appeared in his face, out
of which came into existence all the angels.* Ishq (love)
who has an affection for Husn gazed at them unceasmgly
and when a smile appeared on the face of Huzn, 'Ishq was.
dlsturbed and wanted to move but Huzn suspended himseif.
on to him and from this suspension came into being the
heavens and the. earth.45 These three elements constitute
nature of all thmos The celesttal and the terresual worlds
are ruled by them. o R

When Adam was ereated the 1nhabn,ants of the

celestial world .were dlsturbed Husn who was the king of
-~ the spiritual world came to see Adam and finding the place

pleasant, took possession of him. Love and Sorrow also

" followed Husn because they Could not live without it and o

joined it. Since then they have been ruling | both the worlds.46

- When the time of Yusuf came, Husn came to see him and

took possessmn ‘of him and there remained no difference -

between Hush and Yusuf ‘Ishq also .came after Husn .

putting his hand in‘the neck of Huzn.*7 They falled to reach .
the parlour of Husn and departed to do ascettc exerc1ses 10
order to see Husn again a8 -

- Husn went to Canaan and took possessmn of
Ya'qub. 'Ishg took its way to Egypt and identified- 1tself |
with Zulaikha.®® ‘Tshg and Huzn in the end. succeeded in
finding Husn without whtch they could not lu’re 0 |

The allegory 1llustrates firstly, how God created the
Universe and secondly, how beauty or perfectlon which 1s
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the ideal of man's life can be attained through the universal
force called love. It is love which underlies all-movements.>!
It is a traveller by profession.s2 "Every time I turn my face
to a.direction, every day I am at a stage.....". It goes to

different countries and has ‘different names in different
" places. "In heaven I am celebrated as the ‘mover' and on the

earth I am known as the "quieter" >3

Suhrawerdi's position is as follows: God created one
thing and then another till the process of creation was
complete. This is the doctrine of Neo-Platonic emanation.
The 'workings of the force of love are obvious.

"Love", according to Ibn Sina is defined "as the
appreciation of Beauty".’* "This striving for the ideal is
love's. movement towards beauty which, according to
Avicena, is identical with perfection. Beneath the visible
evolution of forms in the force of love which actualises all

striving, ‘'movement, progress".>> Jamal' and ‘Kamal

according to Suhrawerdi, are the two different names of

'Husn. 58 Suhrawerdi's doctrine of love and perfection agrees

with that of Ibn Sina.

- The fundamental difference between the God of
Neo-Platonism and that of Suhrawardi is that to the former

the universe is the eternal emanation, while to the latter it is
merely a manifestation®” of God.

. IV. Nature and Destiny of the Human Soul

Human soul is of diving.origin which hke all other
things yearns to return to whence it had come and .in
attaining this end consists its perfection’® "Whatever retreats
to pure darkness has also that (darkness) for its source".
"Whatever seeks light is also from light".%® "If it (a thing) 1s
watery it cannot live without water".%Y "The proof of this is
the fish that when it leaves the water its life cannot
continue"¢!. "And that thy lord, He is the goal".52
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Though it is natural for the human soul to seek
union with God, yet it often. forgets its destiny and goes
astray. Suhrawerdi has illustrated this. point in an allegory .63
We give here a short resume of it. A king had a beautiful
garden full of beautiful flowers of all kinds. It was inhabited
by beautiful and sweet brids. Every imaginable beauty was

to be found in to. One of the peacocks was caught by the
- order of the king and imprisoned after being sewn in a
leather. He could not see anything except the inside of the
~basket. With the passage of time, he forgot all about the
garden and its contents. He thougt that there was no better
and nicer place than the inside of the basket. But sometimes
when the sweet breeze came from the garden he felt an

Impulse, and he knew not where the impulse came from.
- One day he heard the following;--

"There came to me the morning almost saying;
I 'am a messenger to you from the friends™ 64

But the bird could not recognize whence the
message came from. o

'O lightning that flashes,
_ LFrom what sides of the enclosure do you spread" 65

The ignorance was due to his having forgotten the
garden and the things connected with it. "They forgot Allah,
therefore He caused them to forget their souls".56 When the
bird was set free and came to his campanions, he felt
ashamed of his previous state. "Alas, my grief that I was
unmindful of Allah".¢7 "And now we have removed from
thee thy covering and piercing is thy sight this day" 68

‘The goal of man is his ﬁnion with God. Suhrawerdi

believes that this union is possible. He brings for his support -

many verses of the Quran:

"The day when they shall meet Him" 69
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Suhrawerdi Maqtul's Philosophical Position 1290
All will be brought before Us"7

"Unto Us is their return".7!

But there are obstructions between him and his goal.
In order to attain his goal, man should detach himself from
the worldly distractions and master his passions.

As regards the powers of man, he stands midway
between angles and animals. "No wonder", says
Suhrawerdi; "if an angel commits no crime, or if a beast or
an amimal does an evil act, because the angel does not
possess the capability of doing evil and beast does not
possess the capability of understanding. On the other hand.

the (real) wonder is, the act of a man who carries the

commands of passion and submits himself to passions in.
spite of the light of the intellect. And, by the honour of God.
the Great, that the man who remains firm-footed at the time

‘of the attack of passions is superior to an angel; and again,

one who is submissive to passions is far .worse than a
beast" .72

The human soul has the following powers..?3
. .External senses: sight, hearing, taste, smell and touch. 74

2. Internal senses which are physiological:

(1) Wlboys
(2) aslaya
() Slio,;
(4) . Ll IR

. (5) Al g8 g ctcC,
3. Internal senses which are perceptive:

I. Hiss-i-Mushtarik (general sense or sensortum): It is
located in the frontal lobe of the brain. Sense
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~ impressions coming from all the senses are received )
by it. It only apprehends sensible forms. o \

1L Owwwat-i-Khayal (imagination): It is located in the !
' Jiddle lobe of the brain. It deals with the sensible as
well as conceptual objects. Its function 1s to create-~ |
rew ideas out of the old material with which it 1s
_endowed. It is divided 1nto: t '

~(a) Quwwat-i-Wahm: Tt gives. only senseless
imagination. It always misleads.

(b)  Quwwat-i- Mutakhayyila: Tt gives bath turth
and falsehood. Sometimies 1t acts as an
“angelic power and sometimes as devilish.
Thoughts which are ruled by J2s are called -
s S, and are ‘angelic; and those ruled by |
whm are bad and are called mutakhayyila.

UL Quwwat-i- Hafiza ‘(Me'rrfory-) It is located in the

My - . .
- K-
. IIF-"I'I' 5 " . . .
- .ﬁ'j-dl'"':'ﬂ'-"""“‘- P p— T ) - -
. - —_ = _—- . -—-.-"'r.:‘j'_..-_.'— - i i LA rerly Fr -
-r -

- hinder part of the brain, and conserves what comes (
4. Internal senses which are appetitive and self- *%
| assertiver. Baeioss and mabond These
are the basis of human actions. They stand ,?%
contradiction to _fas. All other internal and external i}
senses are subordinate to them. If they are let loose, “.3i
they degrade man to the level of animals and if 3
 properly controlled, . they elevate him to the rank of '".:
“angels™ .0 . oy
(2) 3ypm enables man to take what is useful to him. ]
(b) —as s enables man to repel what is harmful to .
| - him.7® ' | . - o __
D Jasys A rational faculty which distinguishes man  §

from animal and enables him to know all abstract

Martat.com



- Suhrawerdi Magtul's Fhf!ﬂﬁﬂﬁhr’cal Position . 131

- truths and intellectual sciences. It is through this
J—lﬁ that man attains his salvation.”?”

6. J4 |ac(Eternal Intellect): It is the impresonal and the
universal soul which permeates the whole universe.
The individual soul partakes of it. All the mental -
virtues are its manifestations. It .is immaterial,
imperishable and transcendental. It knows all the
secrets . of the heavens and the earth.7¥

. Man, then, is celestial as well terrestial s ypis 0 33 and
vt 98 bind him  to the physical world, whereas Jae
connects: him with the spiritual world. Sometimes these
faculties overpower the intellect and make man their slave.
But the right position of intellect is that it should control

~and guide them so that the person should realize his
perfection which consists in knowing the secrets of the self -

. the universe, etc.” The knowledge is possible in the very

| nature of man. There is no limit to such knowledge. The

control of passions, love, contemplation and the guidance of
| wisdom, in short can enable man to attain to his perfection.

S L et O [ ety e TR P Yl il TR

. o — v —— " )
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But there are difficulties which beset the -soul in

search of truth. Suhrawerdi illustrates this fact in an.allegory

- known as the Treatise of the Bird.*0 This allegory points out
how worldly - distractions and impediments can be
surmounted by the seeker after truth, and how after great
difficulties, the seeker can have the knowledge of truth. The
bird narrates how a flock of birds in which he was flying
was allured by hunters into a trap, how the bondage and the
Imprisonment became comfortable and congenial to it and

how ultimately afier many privations the birds secured their
freedom. -

Fluman heart cannot know truth until it is properly
oriented in the direction of truth. It is a mirror which
reflects the untiverse.*“ If the heart is purified; the whole
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universe can be reflected in it. But many things come 1

between it and the truth.®2 | | ;
The essential condition for apprehending the spritual .

truths is self-purfication.®® The way to apprehend God 1s
that the heart should be purified and the worldly A
attachments effaced from it. The more will a person detach ~ 4.
himself from the .world and turn his attention to God, the \
more will he be able to reach spiritual heights as the divine
fayvours are proportionate to human labours, and the utmost ]
exertions are met with unbounded munificence’.®4 |

emanicipation',¥* and to "turn the face towards God entirely

is liberation'.¥¢ : | - o '
. '

3
Self-purifications, ~then, 'is the only road to self \l!i
:

The tortures and mortifications which sufis

ol T,
i o eapr .ty Feas =

. ) ) “a

encounter in order to gain liberation from the thraldom of i

‘passions are pleasures to them. Suhrawerdi has illustrated -}
this fact in an allegory.8” Some bats became hostile to a 4.
chameleon and agreed to punish him by throwing him in the g )

sun as this was the greatest punishment according to the 4
bats. But to their surprise, the sun gave life to him instead ‘}{

of death. Husain-1-Mansur says: ', Q ;..

"Kill me, O my confidants; killing me 15 my life. 1;

- "My life 1s my death, and my death is my life".®s {?ﬂ

Abu Sulaiman Darani says, "It the heedless knew
what pleasures of the gnostic they lack, they would die out
of sadness".*” '

V. Knowledge of God (Ma'rifa)

We now pass on to his mystical and ethical
philosophy. Man's aim . this life is to attain his perfection
which consists in his union with God. This is only possible
through Ma'rifa. If man desires to rise above the common
~un and wants to see God face 10 face, he must have a faith

g I o
- ..lIE Jl'rl rh%r.r w‘
- - Tk Ry
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ﬂ | In the unseen, a desire to see the unseen, both of which lead
' him to the knowledge of the unseen, which in turn make him
realize the unseen. Knowledge is the central part of the Sufi
doctrine; it arises from faith and yearning and leads man to
apprehend God. | |

Suhrawerdi constantly prays to God to increase his
knowledge.” He says that the more learned the man the
more perfect he is.?! The prophet said, "Never has God

-~ created an ignorant wali" %2 Although the prophet was an
embodiment of perfection, yet God said to the prophet in
the Quran, "And say, O my Lord, increase me in
knowledge" .93

This knowledge is not the knowledge of taxation,
marrtage, business, and the like. It is gnosis which comes
to the heart through intuition and revelation. It pertains to
the knowledge of God, His qualities, His disposition of the
| affairs of the Universe, the secrets of the spiritual world, the
heaven and the earth, etc.95 These mysteries about God, the
soul and the universe should be known but not divulged
because every heart cannot contain them.% The highest

! perfection of man, then, lies in attaining the resemblance of
God.?7 -

- e A, W R T = .
A . [y . =

} Knowledge ‘of perfection is a quality of man. One
i who has more knowledge about the realities of the Universe
1s noble® and one who does not possess it is imperfect .9

v - The acquisition of the science of knowledge of God
| @ 1s superior to all the other sciences. A science is preferable
i because of its subject matter, the strong arguments and

proofs it uses and the advantages it brings to the seeker. 10
Ma'rifa has all these advantages over other sciences. 10! [ts
aim is truth, it uses observation (mushahada), and it is an
established fact that observation is more convincing than
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1
argumentation.!0 and the advantages, that will. accrue from - o

it will be everlasting.!®®

It is through ecstasy (dhaug) that m'arifa is _pfos'.sﬂibelei, o \ '1
The seeker in ifs attainment rises by steps to the knowledge - 1
of the spiritual realities. The main steps are as follows: .. 1§

. 1. When the heart is purified, divine lights from the = 4
transcendental world begin to appear in the heart. These are \1
‘merely flashes. and accidents. They are not constant and
permanent. They suddenly appear and disappear. "He it is I

. Who shows you the lighting".!%* God says about it that "the -
- splendour of His lightning almost takes away the eye-sight" -
~ (Quran, XXIV, 43). These flashes are delightful. They
“increase with the increase of the ascetic exercises. But he
* believes that in a purified heart such flashes can come.
without exercises.’95 Sometimes man begins to apprehend
<ome of that states belonging to the next world in every
thing that he sees. “Sometimes he becomes mentally
unbalanced. At the time of ‘the break, the seeker finds
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~onsolation in the past memories against the onslaughts of  /=f
passions.!¢¢ This isthe first stage. | | R
7

_ When the 'light from the spiritual world reaches ‘the <
utmost extermity' and remains for a long time, it is called
‘tranquillity'. This stage 1s more perfect than the first one,
When the seeker comes back to his physical self, he feels
‘highly regretful for its.. separation. In the Quran ‘this
“tranquillity,’ says Suhrawerdi, is mentioned many times.

"And God sen.tq_:dowri’: His ‘tmfmﬂilTiW_i(’7 One who
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has attained to this height, can read the hearts of other and 1
the meaning of many unknown things become clear to him: ¥
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The Prophet once said about 'Omar," "Verily, tranquillity -
- speaks through the tongue of Omar. Sometimes he hears

discourses from the divine world.'¢¢ This "1s the second H:
stage. “f
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"And this' Tranquillity becomes such that if man
desires to keep 1t oft from. himself he cannot do-so. Then
man reaches such a stage that whenever he likes, he gives
up the body and goes to the world of (divine) Majesty and

- his ascents reach the high spheres. And ‘whenever he likes or
destres he can do so. So whenever he looks at himself he
becomes happy, because he discerns the radiance of God'
llght (falling) on him. Hither to it is a defect, |

~ If he exerts further, he also passes this stage. He
becomes such that he does not look on ‘himself and his |
knowledge of his existence is-lost: this is called F and-i-
Akhar’. When one forgets himself and also forgets the -
{b;getfuh'les:, it 1s called. "Tana dar fana“ 109 At this stage

the seeker after truth has reached the highest end and has
realized what is possible for him. This is not an énd of man's
efforts in the Buddhist sense of Nirvana. In Nirvana the
* idividual passes into annihilation. According to the Sufi
| phllOSOphy the individual soul attains everlasting existence
| by joining with the universal soul.

Sufis consider it a polytheism  to delight in the
‘knowledge one has gained about God. In doing this, they
i say, the seeker has made knowledge and not God his object
1 of worship. The Sufi loses, firstly, the delights of knowldge,
i and, secondly, himself and the world around him. This stage
o is called "Obliteration!'" "Every one that is in 1it, will pass
i away and there remaineth but the face of Thy Lord; the
3 glorious and beneficent' !

In his ascent to the divine, the seeker after truth.
passes through the following stages!!2:-

"There is no God but God'. At this stage the
seeker only realizes that there is no other Deity except God.
Divinity is negated from all other things,
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2 “There is no He but Him". In the first stage the .
divinity is negated from what is not God. But at this stage
existence also is negated to all other things except God. It
i« He and He alone that exists. All other thing are only

phenomenal. They are only manifestations of Him.

3 "There is no Thou but Thou". This stage of
unification is still higher. "Him" is used for the absent but
‘Thou" stands for the one who is present. At this stage, |
besides the unification, the presence of God 1s also felt. O

4. There is no I but Me". This is a still higher stage. it
In "Thouship" there is a duality because one addresses \
anothe;r. At this stage, the Sufi is absorbed 1n God and there 1
.« no distinction between the seeker and the sought. "And
every thing will perish save His face".!13 ' ‘

There is no limit to the spiritual grades. But as long
s man wears the garb of humanity he cannot fully
comprehend the world: of divinity. "A Sufi was once asked
'what is Tasawwuf'?’. He answered. "Its beginning is God
and as regards the end it had no end" 114

V1. Love of God

Suhrawerdi regards love of God as the highest end
of man in this world. It is the highest virtue or quality of the
heart which a man should develop in order to attain his
perfection. But love of God is not a quality isloated from
the knowledge of God. It is an aspect of the knowledge
which is higher in point of ‘spiritual ‘developoment. The
theologians believe that Man's love for God 1s an
impossibility since man and God are not homogeneous.
Love can take place, they argue, between beings which are
homogeneous, Man's ~ffection for God consists, according
to them, in his obedience to Him.!!5 Suhrawerdi says that

homogeneity is not condition of love as sometimes a man
loves. a colour or an object, though they are mnot
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homogeneous with him. "Love consists of an affection
which has transgressed its limit".!'6 Tt implies an
~ imperfection on the part of the lover; the lover has not |
acquired all what is desirable. Something still remains to be .
realized, which is not yet acquired. If man comprehends
God's beauty fully, he will have no further desire. But full
comprehension of God's beauty is impossible for man.

Human faculties have certain functions to perform.

Thoy are created to fulfil a mission. In carrying out this
mission lies their perfection and pleasure. The pleasures of
the senses of slght, hearing and smelling, e.g., consist in
seeing beautiful forms, hearing melodious voices, and
smelling fine odour, respectively. Similarly, all the external
and internal senses have certain functions to perform. The
performance of such functions which are peculiar to
particular senses, gives the greatest pleasure to them. Man
shares his external and internal senses with animals. But
over and above all these, man has another facuity known as
intellect whose function is to realize the intellectual truths.
. The function of the intellect and the rational soul is the
knowledge of truth, and comprehension of realities. And
when the soul has acquired this, it has reached its perfection
and experienced the highest pleasures. This pleasure cannot
be compared with any other pleasure as "one who did not
taste, does not know" 117

A A ey

Jamal and Kamal' are only different names for
Husn (Beauty). Everything, whether spiritual or corporeal
seeks not only perfection but also beauty.!!?

e R
-

It can be realized through Ishq. Ishg comes to man
through Huzn (Sorrow), i.e. when one has purified his heart
by subduing his passion and has used his internal and
external senses properly. Ishg comes only a time when the
worldly attachments are eliminated form the heart. And it is
Ishq which takes the seekers to the sought, i.e., perfection
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or beauty which is man's desired object.!® "Eject hollow
ima'ginations from your head; languish through coquetry;
and increase supplication. Your teacher i1s love, when you

reach there he will himself utter with the tongue of ecstasy.
Act thus" .12

Love is the ‘utmost extermity of affection.’2! It is
‘excessive affection'. "Love is more particular than
affection, because all love is affection but all affection is not
love. And affection is more particular than "knowledge,
because all affection is knowledge, but all knowledge is not
affection. And two opposite things come out of knowledge,
which are called ‘friendship’ and ‘enmity’. Because

. knowledge pertains either to a thing which is agreeable and
suitable to the body or the spirit which is called "pure good'

~and "absolute affecton’; and the human soul seeks it, and

“desires to betake itself to that, and attain perfection; or, it

~pertains to a thing which is not agreeable to the body and
the spirit which is called “pure evil' and "absolute defect’
and the human soul always flies from that and it has a
natural aversion towards that. From the first comes
‘friendship' and from the second ‘enmity'. So the first round

~ is knowledge, the second round is affection, and the third

round is love. And one cannot reach the world of love
‘which is the highest of all, unless he makes two rounds of
the stair from knowledge and affection”. "The world of love
1S the end of the world of knowledge and affection”.

"One who is in union with it is the end of the leamed
scholars and illustrious philosophers. And therefore it 1S
said: | | “

' No created being has love,
None but 'the'rriature has love".122

- The word ‘Ishq 1s derived from the. name of a plant
‘known ds ‘Ashagah (ivy). This plant grows at the foot of a
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tree, shoots its roots in the ground and becomes very firm
and then slowly and gradually climbs on the tree and
ultimately covers the whole of it. It begins to suck the
nourishment of the tree with the result that the tree dries
'up.123

Stmilarly, in the heart of a man there is a tree. It.
~ faces to the spiritual as-well as the physical world. The one
- which faces to the spiritual world is the real tree, and the
other which faces to the physical world is the shadow tree.
If man indulges in the worldly things, the shadow tree
becomes stronger and gradually occupies the whole heart of

: man. Then the real tree becomes weaker and sometimes

; withers away. As it gets shrivelled, man forgets all about the
spiritual world. But when man begins to nourish the real
tree witf iwater of knowledge, love jumps in, shoots its
roots into jthe heart, and covers the shadow tree with the
result that this tree becomes paler and paler and the real tree.
begins to grow again and its numerous branches begin to
draw spiritual nourishment from the divine fountain. And

- when it has reached its perfection, the shadow tree dies and
the soul of man becomes identical, with the real tree and he
attains the highest perfecton. 24
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This stage is reached through ‘shg which may be
called the pious deed leading one to the first beloved. "Unto
Him good words ascend, and the pious deed doth He
) exalt".123 It is through the purification of the heart that shg

becomes perfect and in its perfection lies the perfection of
man.!2° [shq cannot enter a heart unless the lower appetites
- of the soul are sacrificed.!2” But every one cannot reach this
height of perfection; "it requires years that an original stone

through the sun becomes a ruby in Badakhshaon or a
Cormeligntin Yaman" 128

Love, in short, is at the basis of all creation as well
as of perfection.129
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| "But for you, we wouldn't have known Love, But '
for Love, we wouldr_l't have known you".139

Conclusion

Suhrawerdi in his younger days conceived reality' as
~ both light and beauty. The conception of reality as beauty

can be established on thé(':b'as'i;s: of the utterances in the

Treatises but the conception of reality as hght 1s dimly
preceptible and therefore cannot be established. These views

| The human soul is of divine origin. Its perfection lies
in reachig its origin. This perfection can be realized through
knowledge which 1s the differentia of man. . Knowledge
—eans the knowledge of God, His qualities, His actions,
angels, the secrets of the heavens, and.the earth, etc.

Everything seeks perfection or beauty which 1s
possible through the cultivation of love. When man had
wholly detached himself from the worldly desires and is
solely occupied with God, he sees all realities. And here lies
his perfection. ¥ |

Suhrawerdi has followed al-Ghazzali in his youger '
days both in letter and spirit. He seems to be a
thoroughgoing Ghazzalian. | -
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Notes & Reference

Muhammad Iqbal, Development of Metaphysics in Persia.
London, 1908, pp. 123 sqq.

A detailed and exhaustive list of his works is given by O
Spies, Three Treatises. pp. 101-02 (Arabic text) and
Ai'nisul-"Ushshag, pp. 11-14.

L. Massignon. Recueil de Textes Inedits] Paris, 1929, p. 113.

O. Sptes and S.K. Khatak, Three Treatises on Mysticism,
Stuttgart, 1933, Bonner Oriental Studien, Heft 12,

O. Spies, The Lovers’ Friend, Stuttgart, 1934, Bonner
Oriental, Stupien, Heft.7 |

This treatise is called _>=fjtdeas 5 Al-Baihaqi his Tatimina,
Mohd. Shafi, Lahore, 1935, Vol. [ (Arabic text), p. 127 calls,
'Omar b. Sahlan as Lisan al-Hagq. and therefore the
reference is to him, and not to the ttle of the work which is
Risalat at Tair.

Cf. at-Tusi, Siyasat-Nama, chapters 1.9; al-Ghazzali's
Mungidh min ad-Dalal, pp. 18-24; al-Mustazhiri was written
to check the onslaught of the Batinites.

In his book at-Tafriga bain al-Islam wazzandiga while
propounding the rules for the criterion how to interprei the
Quran, Hadith and the doctrines of other sects Ghazzali
himself has yielded to the doctrine of Ta'wil, and mostly he
sides with the spirit and nol the letter of the law. His /iva is a
struggle between the formal and the inner side of Islam. He
favours the inner side of it. The formal, though necessary, is a
mcans to the inner. Books like "Kitab al-madnun bihi an

ghairt ahlihi"., etc. follow only the esoteric side of the law of
Islam.

ibn Tufail later on also wrote an allcgory under the same title.

Three Treatises, p. 13. "Speak to the people according to their
intelligence”, p.21; see also pp. 20-23 where he has illustrated

~this truth. |

Three Treatiss, pi). 20-22
Ibid. p. 21.
Ibid. pp. 20-23

Three Treatises, p. 31.
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- 15.
16.

17.
18,
19.
- 20,

30,

31.
32.

Ibid., p. 15.

are only heard of, become real and living. Knowledge about
‘His action, His dispositions of the affairs of the universe,

~ revealed to him. It removes the curtain of doubt till the truth

S

Three Treatises, p. 31, Cf. al-Ghazzali, Jhya, vol. I, pp. 18-
29: The science through which the knowledge of spiritual
realities comes to the heart is called «\SL . Le by al-Ghazzali.
According to  him 42=Lwetele "comes at a stage when man
transcends the limits of H‘?.z}nd-t}-'-‘ and is wholly absorbed -
in God. after his heart is purified. It is light that reveals itself -
in the heart of man, when it is.purified and purged of all its

evil qualities. With this light many things that are vague, or

all spiritual realities such as the person of God, His attribufs,

prophet-hood, Satan, angels, Hell, the Heavens, etc., is

becomes absolutely manifest, and spiritual realities are 1
perceived by man as if with his own eyes. It is possible in the i
very nature of man, if his heart were not soiled by the filth of | 1
this world......" | B
. _. 15

Three Treatises, p. 31. i
. ' . -.- l I:'
lbld._, pp. 3]-32". % i
Three Treatses, P.13. ;153 i
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Quran, XV. 27. i f

Quf:l. .XV, 27.
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Quran. LV. 26-27.

Three Treatises, p. 27, | 1
Cf. Quran. LVIIL 3. . ;i%
Three Treatises, pp. 17,27 | "“
Quran, LXXI, 18. - | o :g;%
Three Treatises, p. 20. - “ILis

Cf Al-Ghazzalis' tahafitt, pp. 2232238 He has shattered into L

pieces the argument of the philosophers who held that God tf
has no knowledge of the particulars (A i) ”
Ihva, Vol. 1V, pp. 215-221.
Three Treatises, p. 13. EE -.
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33.
34,
35,
' 36.
37.

38.

39.
40,

41.

42,

43,
44.

43.
46,

Three Treatises, p. 14.

- Quran, XX1V, 35

Three Trealises, pp. 21, 25.
Three Treatises, pp. 21,25.

Al-Ghazzali also conceives the nature of reality as light. His
book mishkat al-anwar is a commentary on the verse of the
Quran:" Allah is the light of the heavens and earth." God in

- this book is conceived to be absolute light i.e. the source of all

things.
The Lover' Friend, p. 23
Three Treatises, pp. 50-31,

Cf. Al-Ghazzali's conception of perfection, Mizan-al-amal.
pp. 19f. "The perfection of every thing consists in the
realization of the perfection peculiar to that thing. The
perfection which is peculiar to man consists in the
apprehension of the true nature nf things." |

The Lover' Friend, p. 23.

. |
Cf. Al-Ghazzali, Jhva, Vol. I. p.73-- L}""'nd'“ub- , u,j*.

Sharh-al-lhva, Vol. 1, p.452. "The first thing which God the
Almighty created was intellect."

Lovers' Friend, pp.3-4.

Mohd. Iqbal, Afetaphysics in Persia, London. 1908, p.113:--
The Sufis like Avicenna "look upon the ultimate reality as
"Eternal Beauty' whose verv nature consists in seeing its own
'face reflected in the Universe-mirror."

Lovers' Friend, p.4.

Lovers’ Friend. pp. 4-6.
Ibid., pp. 6-8.

fbid., p.8.

Ibid., pp. 8-11.

Ibtd., pp. 3-11, 20-24.
Lovers' Friend, p. 29.
Lovers’ Friend, p.11.

Ibid., p. 11.

Metaphysics of Persia, p.38.
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55.  Ibid. p. 39. |
56. Lovers' Friend, p.23. -
- 57. Three Treatiese, p 13.

58, Three Treatises, p. 14. Cf. Al-Ghazzali, Mizan-al-"Amal, pp.
19-20:--The perfection of the human oul lies in knowing God,
His qualities and the disposition of the affairs of the unierse. |
He also .believes that there is an affinity between soul and
God. (lhya, vol. IV, p. 254). .

59. Three Treatises, p.14.
60. Three Treatises, P. 14.
61.  Three Treatises p. 15..

62. Quran, LIII, 43. - -
" 63. - Three Treatises, pp. 22-25.
04 . Three Treatises, p- 23. |
65. . Three Tfeatises, p.23.

66. Quran, LIX, 20.

67.  Quran, XXXIX, 57.

68. Quran, L, 27.

69. Quran, XXXIII, 43. L
70.  Quran XXXXI,90 . - -

71._' Quran, LXXXVII, 25. L | ] ,.
79 Three Treatises, p. 46. Cf. Al-Ghazzali, Psychological Basis, . ot

Musl. Univ. Jour. Aligarh, Vol. ) No3, p. 97~"Man i
occupies a position midway between the animals and angels Ll

and his ture differentia 1s knowledge. He can either rise to the li} '
level of angels with the help of knowledge or fall " to the level ;‘_ﬁ .
of animals by letting his anger and lust dominste him." f*.z }
73. Lovers' Friend, pp. 11-20. | ";‘;
74. The sense of touch, he says, comprises‘ all these sentec -_ é‘*‘
75. - Cf. Three Treatises, p. 46. | | | ‘~jt'-;;'
76 Lovers' Friend, p. 19. | R | i'
77.  Tbid p. 19 | ‘ |
78. Cf Al-Ghazzalt's division of human faculties, Thya I11, p. 5-6.
There is hardly any difference between the division of al- f
Ghazzali and that of Suhrawerdi. -
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Lovers' Friend, p. 20.
Three Treatises, pp. 43-31,
Three Treatises, p. 20.

Three Treatises, p. 17. Cf. Aal-Ghazzali, fhya, Vol 111, p.11:
He gives five reasons which may prevent the heart from
apprehending the truth. (1) It may be undeveloped, (2) sins
may render it dark, (3) it may be occupied with its own
purification, (4) some traditional prejudices may check the
reflection of truth, and (5) man may be ignorant as to the
direction of truth, |

Cf. Quran, LXXXIV, 3.
Three Treatises, p. 5; Toid. pp 25-26.
Three Treatises, p.5.

Three Treatises, p. 27. |
Three Treatises, pp. 19-20.
Ibid:, p. 19.

Ibid., p.20

Iid.. p. 13

Three Treatises, p. 39.
Ibid.. p.3Y.

Quran, XX, 1}3.

Three Treatises, p. 36.

Ibid., p. 39; Cf. al-Ghazzali, Ihya, vol. I, pp.18-19.
Three Treatises, p. 39,

Ibid.. p. 40.

Three Treatises, p. 40-41,

ibid,, p. 40, |

Three Treatises, p. 30.

Three Treatises, 31-32; CF, al-Ghazzali, /hya, Vol. 1, pp. 12-
14. "The nobility of a d&ience depends on three factors: (1)
The faculty by which that knowledge is sought, e.g.,
intellectual sciences are superior to philological sciences,
because philosophy is acquired through intellect and
philofogy {hrough hearing, and intellect is superior to hearig,
(2) The generality of the benefits which can be derived from
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102.
103.
104
105.
106.
107,
108.
109.
110.
111.
112,
113.
P14,
115.
116.

117.
118,

- Three Treatises, p. 31.
Three Treatises, p. 32.
Quran, X1, 13.

it. (3) The kind of material which it employs, e.g., teaching is
superior to tannery, since the teacher works upon the human
mind and the tanner upon the skins of animals, minds being
superior to the dead skins"., He further proves that science
which leads one to God is the noblest of all the sciences.

Three Treatises, p. 34.
Ibid.,

Quran, XLVIII, 25.

Three Treatises, pp. 35-36.

Three Treatises pp. 36-37
Three Treatises, p. 37. |
Quran, LV, 27, 28. a ' | Y

Three Treatises, pp. 36-37 ki
]
Three Treatises, pp.27.28 A
Quran, XX VIIL.88. - : Ly
' o %
Three Treatises, p. 38. | T
Three Treatises, p. 41, Cf. al-Ghazzali. Jhya, Vol. 1V, p. 252, "’* |
. . . ’1'{,*& :
Sulhrawerdi's words and arguments are similar to those of al- |}
. : . 1.1 . ok
Ghazzali. Al-Ghrzzali says that the theologians hold that love
cannot exist betwecen the members of the same species. f{'
Ghazzali refutes their arguments. He also established that — “f
love of God is the highest ideal of man and is the essence of  « sl
' ' LR
Islam. o
* £ L 1
Three treatises. p. 41: Lovers Friend pp. 24-25 S
Three Treatises, p. 42; CF, al-Ghazzali. /hya, Vol 1V, p. 254. [i_a'
There seems to be no difference between the view of al- r,
Ghazzali and those of Suhrawerdi. Affection may be defined v
as a natural inclination towards objects which give pleasure. v d
If the inclination becomes strong it is called love. Affection 1s 3
of different kinds according to different senses. Every sense 3
perceives a particular kind of object which gives it pleasure or
pain. The eye, for instance, apprehends beautiful forms, the
ear musical sounds, the nose sweet odour, etc., in the A
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apprehension of these objects lies the perfection of these
senses. But man shares with the other animals the external an
internal senses. But over and above ‘these senses man has
another inner sense or faculty of perfection which is
implanted in the heart. It is only through this faculty that God
and other mysteries of the -heaven and earth can be known.
And in apprehending these objects lies the perfection of this

faculty. '

119.  Lovers Friend, p. 23; Cf. al-Ghazzali, Jhya, Vol IV, p. 256.
He also conceives Kamal and ‘Jamal' as one and the same
thing. H-too conceives reality .

120.  Lovers’ Friend p.24.

121, Lovers' Friend, p.24

122- Ibid., p.24

| - 123. Lovers' Friend, pp. 24.25,

124, Ibid.
125.  Lovers' Friend, pp. 26-28.
126, Quran, XXXV, 1.
127.  Lovers' Friend, pp. 29.30.
128.  Lovers' Friend, p. 29.
129, Lovers' Iriend, p. 29,

! 130.  Ibid., p. 30.

E 131.  Ibid. p.3.
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APPENDIX I
A REVIEW
The Doctrine of the Sufis (Kitab al- Ta'arruf fi-madhhib ahl

al-tascwwuf). Translated from the Arabic of Abu Bakr al-
+ Kalbadhi -

By A J. Arberrv,
Combridge University Press, 1935, 10s. 6d . Net.

In order to interpret the meaning and spirit under
lying the Mushm institutions. the Orientalists of the West
have. of late, been busy with the study of original and old
literature -on the culture and religion of the Mussalmans. As
Sufism has played a most important part in the make-up of
their traditions and culture, this subject has received special

attention.

| Mr. AL Arbery, Assistant keeper of Old Books
and Mss. in the India Office, London, edited in 1934, n
Egypt the Arabic text. kitab al-Ta'arruf fi-madhhib ahl
“al-tasawwuf of al-Kalabadh, d. 380 A-H. He has now
brought out an English translation of the same.

The work is ore of the oldest, sys't'ematic and
authoritative treatises of its kind 1n Arabic on Sufi doctrines.
Shihabuddin: as- Suhrawerd: al-Magtul, d. 587 AH,, held it
in great esteem and wrote also a commentary on it (CL.O.
Spies, The Lovers' Friend, p. 13). He 1s credited to have
said, "But for the Ta'arruf we should not have known of
Sufism.' (Ct." Introduction."p. XII. It ranks as high as the
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Risalah" of Oushayu and Qut al-Quiub of Abu Tallb al-
Makki. .

The author attempts to reconcile the views of the
theologians with those of the Sufis. The early Sufis were -
ascetics. They did not question the validity of the Islamic
doctrines but quenched their yearning for the unseen by
finding a hidden meaning under the conventional laws of
Islam. But, later on, some of the Sufis introduced heretical
doctrines into their system. The orthodox who had looked
askance on Suftsm from its very inception, became all the
more hardened in their opposition with the introduction of
heretical elements into it., Various attempts were made to
soften thi¥ opposition by purifyig Sufism from un-Islamic
elements, e.g., by Muhasibi, d. 243 A 'H. , al-Kalabadhi, d,
380, and later on by al-Ghazzal. | -

- The book comprises an "Introduction” by the

translator, 75 Chapters and a list of Technical Terms. The

Introduction" is a mine of valuable information concerning
the book and the life of the author. The subject matter of
the book is concerned with (a) the nature, the significance
and the derivation of the conception of Sufi, etc. (Chs. 1-4),

(b) main doctrines of the Sufis, e.g., the doctrine of unity,
the doctrine of attributes, the doctrine of vision, etc, which,
according to the author, form the very essence of Islam
(Chs. 5-30), (c) the spiritual grades such as fear, hope, love,
etc. (Chs. 31-51), (d) the technical terms of Sufism, e.g.,
"union,” "separation, ' "passing away, " etc. (Chs. 52-63),
and (e) evaluation of the phenomena of Sufism (Chs. 54-
75). Al-Kalabadhi admirably summarises the most subtle
problems of Sufism with great ease and simplicity: note,
e.g., s description of the scope of human reason; "They
are agreed that the only guide to God is God Himself,
holding that the function of the intellect is the function of an
intefligent person who is in need of a guide: for the intellect
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is a thing originated in time, and as such only serves as a
ouide to things like itself", (p.46). The author illustrates his

remarks copiously with appropriate quotations, both in
prose and verse.

" The translation is literal. The Arabic verses are,

however. rendered into English verse form. Translation -

itself is a very difficult task and its inherent difficulty is
enhanced when one has to deal with a subtle science like
Sufism. Mr. Arberry has admirably succeeded in his task.
He has kept intact intrinsic beauties of both the languages.
We compared the translation with the original and found
that besides a few minor mistakes, it is on the whole lucid
and has an ease of diction. It has been done very well.

Mr. Arberry is one of the few English Orientalists
who have grasped the spirit of the Arabic Language and of
Sufi philosophy. He has placed a store-house of
indispensable information at the disposal of the students of

mysticism and Islamic philosophy. No history of Sufism will

be written without laying this work under contribution.
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APPENDIX IV

MUSLIM PHILOSOPHY--ITS SCOPE AND
MEANING

Presidental Address to the Section of Islamic
Philosophy All-India Philosophical Congress, Lahore
Session, 1943,

A few years ago the Indian Philosophical Congress
instituted the Section of Muslim Philosohy to stimulate its
study and research. The Indian Universities are according to
recognition to the subject, though it must be said, rather
tardily. At the intial stages of the study of the subject in

which at present it is in Indian Universities, I would like to

make certain observations on its scope and meaning, which
will necessarily be of a sketchy character in the short time at
my disposal.

Arabian Philosophy, Islamic Philosophy and Muslim-
Philosophy are the terms used interchapgeably, But since
our subject is not limited to the contributions made by the
Arabs, the term Arabian Philosophy is too narrow for our
purpose. It has been cultivated by the peoples of various
races and religions. The term Islamic Philosophy  will
likewise limit its scope, meaning thereby the interpretation
of the fundamental principles of Islam as enunciated in the
Holy Quran. It will therefore, exclude many important
aspects of Muslim thought like Metaphysics, etc. Hence
Muslim Philosophy seems to be the most preferable of the
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‘hree terms, because it includes all the philosophical systems
cultivated by the Muslims, and, by extension "7 the

contributions made by non-Muslims to the development of |
these systems. o |

When Islam extended beyond Arabia Muslim came
contact raised many -religious, political and social problems
which led the Muslims to study the literatures ‘of these
peoples. The study was prosecuted with zeal under the
injunction of the Holy Quran and the Tradition of .the
Prophet (may peace be upon him!). The Holy Quran says,
“To whom wisdom is given has been given a great good.”
“The Tradition of the Prophet says, "Seek knowledge even
if it be in China", What the Mushms produced after the
assimilation of different philosophies 1s a unique
contribution with distinctive characteristics of its own,
having its foundations in the Holy Quran. The Mushim
philosophers, €.8., assimilated the ideas of Plato, Aristotle,
Plotinus, in the light of the divine knowlede of the Quran,
synthesizing these 1deas into metaphysical theories, at once
original and coherent. Muslim thought represents a stage In
the development of human thought--philosophical as well as
scientific. "The Arab has impressed Jis intellectual stamp
upon Europe," Draper says, |
will Christendom concede
traces of his finger on the sky, which every one can see,
who reads the names of the stars on any ordinary celestial
alobe". ' - -

In the ¢ |
came to express -itself i
Philosophy and Mysticis
of these systems.

ourse of its developménttMUSlim thought
n the various systems of Dialectics,
m. I shall make a very brief mention

:-Dialecticianéiare those who express
forms. They differed amongst
themselves as. to the SOUTCES of knowledge. Some
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considered it to be reason, while others revelation. The
former may be called. the Rationalists and the latter the -

‘Orthodox or Scholastic Dialecticians.

- . {(a) Rationalistic Dialecticians:--There never has
been - a set of 'Philosophers who exalted human
understanding to.such an extent as the Rational School of

- Dualectics. In their Metaphysics, Ethics, etc., they are’
thorough-going rationalists. The knowledge of good “and
bad, the real and the ‘non-real' can only be attained through

~.reason. No human action, in their opinion, has any value

unless it is governed by rational ‘motives. They regarded

! man as the creator of his own action'and maker of his own
|

destiny.

In Metaphysics their reasoning led them to a concept
of God as wholly devoid of personality. They are
| Monotheists and their -attempt  to purify God from
anthropomorphic elements, has shorn Him of al] qualities
j which they thought man had bestowed on Him. No
attributes can be assigned to Him other than nagative
qualities. Like Hegel, they identified in God the subject and
_ the object, the knower and the known. God, they held, acts
;o according to a plan, and is not a free creative force, as the
‘5 Theologians believed. In short, their God is a sort of vague
L unmty without. any personality. Their God is eternal law
; bound by rational motives and aims.

These Dialecticians started as theologians but ended
as metaphysicians. They discussed such problems as the
nature of Thing. They defined Thing as a concept that can |
be known and can stand as a subject to a predicate. Even
before the quality of existence is added to a thing, it has
both essence and accident. When the quality of existence is
added to the essence, it becoms an actuality, while without
this quality it remains only in a state of non-existence.
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(b) Orthodox or Scholastic Dialecticians:--Many

i schools of Scholastic Dialecticians rose simultaneously in
different countries as Ibn-Hazm'a school in Spain, at-
Tahawis school in Egypt, Maturidi's school in Samarqand
and Ashari's school in Iraq. Ashari's school surpassed all
other -schools. This had for its exponents such original
thinkers as Bagillani, Ghazzali, etc.

This school believes that revelation is the only i
source of knowledge. Secular knowledge may be gained %
through -reason, but it is incompetent to know the really
real. This school is a protest against the view that the |

" mysteries of the Universe can be solved by human thought. *
They regarded God as an absoulte power and a free creative |
agent directing the course of the Universe. He is not
circumscribed by any aim or plan as this would limit His

power. The solution they offerd with regard to the freedom
of the will and the thing-in-itself bears so close a

resemblance to Leibnitz's theory of the ‘pre-established 1;

harmony' and Kantian conception of existence that they may ' 4

. I- j‘r

" "__ :

- I.: ;}.
i _ 5

= 'i. ]

4

be regarded as their foreruner in the development of human ‘
thought. The earlier thinkers regarded existence as one of, i
the qualities of existing things. The things were there. When

A

the quality of existence was added to other qualities 1t & %

“
-
o
N

became existent. Asharites refuted it arguing that existence
was the self of the entity and not a quality added to 1t |

In their daring and thorough metaphysical schemes ;1
we find, in the words of MacDonald, that "Lucretian atoms !
raining down through the empty void, self-developing -
g monads of Leibnit'z ‘pre-established harmony and all, the i
' Kantian things-in-themselves are lame and impotent in their -

consistency beside the parallel Asharite doctrines. The 3y
object of the Asharites was that of Kant, to fix the relation
‘of knowledge to the thing-in-itself. But in reaching that
thing-in-itself they were much more thorough than, Kant.
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Only two of Aristotelian categories survived their attack,
substance and quality. The others, quantity, place time, and
the rest were only relationships ({tibars)  existing
‘subjectively in the mind of the knower, and not things.
Relationships had no real existence... all the categories had
-gone except substance and quality" (MacDonnald, Thelogy,

pp.200 £).

- Now qualites are of two kinds, negative and postive.
There is always a change in the qualities but the qualities
cannot exist without substance. Therefore substance alsa
changes. The remaining two categories, viz., substance and
quality, also vanish. Thus' their reasoning led~ them to
Atomism. Their Atomism, however, is not only of space,
but of time also, and like the modern physicist they
y introduced the conception of "Leap'.

/
Ghazzali in his. book, ‘Deliverer - from Error’
| anticipated ‘Desecartes in the Method of Doubt and passed
- through all the stages of doubt, discarding all authority and
disbelieving even his senses. But Ghazzal; went further than
Descartes and seriously questioned the validity of thought
i as an instrument of knowledge. He finds certainty only in
e the "will to believe', inspired by Divine Will. It Is ‘Volo ergo
i, vum’ with Ghazzali, whereas with Descartes it is Cogito
e ~ergo sum’. About his another book R vival of Sciences, in
; which Ghazzali has discussed at length the fundamental
principles of his ethical and philosophical doctrines, a
European writer observes: "This work, probably owing to
its originality, was never translated into Latin during the
Middle Ages, and remained a closed book to all but Arabian
Scholars. It bears so remarkable a resemblance to the
‘Discourse on Method' of Descartes that had any translation
of it existed in the days of Descartes, every one would have
cried out against the plagiarism."
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 Ghazzali wrote another = book:-to " prove the
" incompetency of analytical reason, Cafll_edlfReﬁ_ltation*cf the
Philosopher', in. which .while - discussing ‘the law of -
causation, "he" in the words of MacDonald, "cuts the bond
of "‘é‘ausality with ' the. sharp ‘edge  of his © dialectic: and

~ proclaims that we can know nothing of cause and'effect but -

simply that. one thing'-.follom%s' another". -Summing up the
views of Ghazzali on causation Renan says, "Hume never

" said more than tha SPREEY

. In the samie book.Ghazzali has demonstrated, .like "
Kant, that theoretical reason cannot solve the fundamental -

problems’of religion and philosophy, such as the “existence

upniverse.

 of God, the immortality of the soul, or the -eternity of the B

R ._(2); PhiloSOp_her's:—;-'Thérle Wlas‘ a gron of Mushm
thinkers- who has great faith in’ Plato's and Aristotle’s.

infallibility. Aristotle in their eyes was the greatest teacher

ever-born. This - group of Muslim ph’ilos'ophe'xj may’ be

divided into . several - school's = Peripatetics, Ishraqi
philosophers and Natural philosophers.

(a) Peripatetics:--They are called Peripatetics after
Aristotle. They believed in the capacity of human reason to
solve the mysteries of the Universe. ‘The  main
‘representatives of this . school are K?ll’_l‘dl,‘_ Farab;_,_ Tbn
Miskawaih, Ibn-Sina, Ibn-Rushd, etc. This school believed
that Aristotle possessed the most perfect intellect. They
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regarded philosophy as a manifeétaﬁoh of Iruth. They

summed up their position as philosophei*s and Muslims . in 2

syllogism: "Philosophy 1s truth; Quran is truth, but ._tru%th 1S
“one; therefore Philosophy and Quran must agree. -

Greek phii&;-s,ophy reached fhe muslim thinkers not in

its original form but full of inconsistencies and tr_anstjor.medi
out of shape. Neo-Platonists, who were mostly Christians,
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“were responsible for \s.hap.ffng Gfeek;pb_ilusophy- in- thelight
of Christianity. They represented Greek philosophers - as
great saints and mystics, and Greek philoSophy as the truth.
compatible with the ‘Christian doctrine. Rationalism' of the
- Greeks was changed into Intuitionalism., Tt fook the Muslim
“thinkers a long time to free 'Greek“philo‘sophjr, as it had
-reached them, of the accretions and inconsistencies that had
crept into it. Besides, on- the: basis of Greek philosophy,
Muslim thinkers. made great advances. Farabi, known
among the Mussalmans as the- Second Teacher, improved
-upon the system of Aristotle. With Aristotle Logic is merely
a-method to arrive at the truth, but with Farabi it is a
- method as well as the truth itself it is 2 part of mataphysics.
Unlike Aristotle, Farabi is a thoroughgoing Idealist, and
Anstotle's theory of the eternity of matter had no place in
{ Farabi's Metaphysics. Matter, according to him, is the

~adumbration of the mind which is the tashioning force in the
Universe.

o e pyplaler
— e —— -

_ " In his Ethics Farab: follows Plato: but he regards a
philosopher as insufficient to guide the destinies of

i humanity, unless he is also a man of character, namely, 2
| prophet.

I Ibn Sina, who claims to be an humble follower of
' .. Anstotle, in his system embraces problems which had not
. been envisaged by Aristotle. He took Aristotle's fragmentary
| psychology and infused into it a-dyanmic principle. The
,.i void between man and God 1s filled with a hierarchy of

spiritual agencies. Ibn-Sina believed in the eternity of the .
Universe like Aristotle but differed from him in regarding it
as the creation of God. Aristotle's theory assumed that
cause always precedes the effect. Ibn-Sina argued that it is
not necessary for cause to precede its effect in time Cause
and effect may be simultaneous €.g., In the case of the
movement of a key as it opens or fastens a lock. Love,
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according to Ibn-Sina, 1s an appreciation of beauty. It is'the
Universal force that exists in every thing from mineral world
to the animal kingdom, impelling‘ everything to become
ore and more perfect or beautiful. In the vegetable
kingdom it manifests itself in assimilation growth and
production. It becomes somewhat conscious and unified in
the animal kingdom, while in man it becomes fully conscious
and can develop to an unlimited drgree. In short, it is a
spiritual priciple which 1s striving to realize itself in various
degrees of perfection through different strata of existence.

- Most of the Muslim philosophers advocated the
theory of evolution of mind and matter. But the dynamic.

%

torce of evolution was ascribed to mind, matter being only a -

by-product. It is from the primal mind that the world has
volved. The best representatives of this theory are Ibn-
Miskawaih, Rumi and Ibn-Khaldun. Tbn-Miskawaih explains
the evolution of matter as follows:-

“The combination of primary substances produced
the mineral kingdom, the lowest form of life. A higher stage
of evolution is reached in the vegetable kingdom. The first
to appear 1s spontaneous grass. then plants and various

kinds of trees, some of which touch the borderland of

animal kingdom, in so far as they manifest certain animal

characteristics. Intermediary —between the vegetable
kingdom and animal kingdom there is a certain form of life

which is neither animal nor vegetable, but shares the
characteristics of both (e.g., Coral). The first step beyond
this intermediary stage of life is the development of power
of movement, and the sense of touch in tiny worms which
crawl upon the earth. The sense of touch owing to the
process of differentiation, develops other forms of sense,
until we reach the plane of higher animals in which
intelligence begins to manifest itself in an asecending scale.
Humanity is touched in the ape which undergoes further
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development, and gradually develops erect stature and
power of understanding similar to man. Here animality ends
and humanity begins" (7he Dewe!apmem of Metaphysics in
Persia--Igbal--PP. 33.34).

In their cosmology, Muslim Philosophers -did - not
content themselves with presenting merely an intellectual
conception of the Universe, but they also endeavoured to
present a conception in which the whole being of man, --his
moral, religious and aesthetic self, could find expression.

(b)  Ishraqi  Philosophy  (Philosophy  of
[lumination):--This school affiliates itself to Plato and the
Platonists. They disregarded analytical reason as an
instrument of truth, Observation, contemplation, intuition
and ecstasy are the means through which this schoo! tries to
reach the truth. The greatest representative of this school is
Shahabuddin Suhrawerdy Magqtul, who has expounded his
philosophy in a book caled Hikmatul-Ishraq (Philosophy of
Iluination). He conceives reality as light--all else being
darkness or non-existence. Light creates darkness or non-
light. All that is not light is the product of light, which is the
fountain-head of all existence. Another representative is Ibn
Tufail of Spain  who, though generally regarded as
Peripatetic is an Ishraqi. Just as Subrawerdy's Philosophy is
Iramian in content but Platonic in form, so Ibn-Tufail's
philosophy is Aristotelian in content but Platonic in form..
Ibn-Tufail has explained his philosophy in an allegory,
Hayy Ibn-Yagzan', in which he imagines a man on an island
where there are no human beings. Hayy through his own
observation, introspection, contemplation and ecstasy
attains to the highest form of knowledge.

(¢c) Natural Philosophy--Natural philosophy does
not form part of modern philosophy, but the ancients
regarded it as a part of philosophy. They confine themselves
to the study of the natural phenomena. They believed that
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the knowledge gained through the senses can lead man to |

universal. truth. The sciences which they cultivated were

Mathematics, Physics, Chem1stry, Astronomy, Geography, |
History, Medicine, Ethnology, etc. I.shall mention a'few of .
the chief representatives who left thelr lmpress on the1r |

 SUCCESSOTS.

Abu-Bakr Mehammad Zakarya, (d 032) cultwated .‘:
almost all the natural sciences but his fame rests on
medicine, ranking according to some, above Ibn-Sma as a -

physician. He based his :investigations on experiences;
individual as well as collective, which he beheved has a
greater value than lo gical deductlen

Geber or Jabir, the chemist, was the first scholar
who employed the scietific method. He founded a Chemical
School in the West; and just as Aristotle was regarded as
. the founder of of Logic, Jabir was regarded as the founder

of Chemustry. | -

[bn-ul-Haitham (Alhazen) (d. 103 8) a great selentlsti _

and mathematician, an acute thinker, is famous for his book
on Optics, in which he discusses vision in a scientific way.

Knowledge according to him 1s based on sense perception
elaborated by understanding. -

Another great scientist, perhaps the greatest of them

all. was Al-Biruni, at once a mathematician, historian,
astronomer and physicist. In his book Qanun- e-Masudi- he
comes so near the modern astronomical researches that it

must be said 'that modern methods are as old as genius.. -

A great philosophical writer on almost ‘every topic

connected with human society was Ibn-Khaldun. He 1s the

founder of the science or philosophy of history. In his

famous Prolegomena to his Universal History he. discusses
such problems as the rise and fall of nations, mter-relatlon of

. M
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(4) Mystmsm The Sufis regard real knowledge as

*‘Tlnunedlatev-end personal which is.only gained by intuition in
-a state of ecstasy. In-an ecstasy a Sufi sees realltles and.
o expenences the presence of God. | |

- The Sufis regard human soul to be of dmne origin,

- terﬁperanly lodged in the human body, but restless to refurn
to God--God being the only reahty which they conceive as

Will, Beauty or Light. On the basis of* these coneeptlens
they have built their Metaphysical systems. Sufism in its
development passed ‘through ascetic, theosophic and
pantheistic stages. Strictly apeaking Muslim Sufis have been
pantheists, since they could never dissolve the personality of
God. Similarities, though of a superficial nature, between |

- Sufism, Buddhism, Vedantism, Christianity, and' Neo-
- Platonism have given rise to numerous theories regarding its

origin.

"A Superficial resemblance exists," says O'Leary,
"between the Buddhist Nirvana and the farna or the re-
absorption of the soul in the divine spirit of Sufism. But the
Buddhist doctrine represents  the : soul as- losing 1ts

- individuality in the passionless placidity of absolute
-quiescence, whilst the Sufi doctrine, though also teaching a

loss of individuality, regards ever-lasting life as consisting in
the ecstatic contemplation of the Divine Beauty" (O'Leary,

-.Ambm Thought, p. 191).

(5) Muslim Thought and Europe -~ Muslim culture
penetrated Europe through Spain and Southern Italy and
Sicily. Muslim in Spain had reached a very high degree of

‘culture when Europe was steeped in ignorance. Scholars

from all over Europe flocked to Spanish Universities to
study Arab sciences and philosophy. The second great
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factor in the spread of Muslim philosophy were the Jews,
who translated works from Arabic into Hebrew, and being a
mercantile community, carried philosophical knowledge
wheréver they went in Europe. They made a particular .
study of Tbn Rushd (Averroes) the greatest Muslim
Philosopher of Spain, who was regarded by them as the
greates commentator of Aristotle.

After the re-conquest of Toledo by the Christians
Raymond Archbishop of Toledo (1130-1150 A.D.) founded
a College for the translation of Arabic scientific works of
Ibn Rashd and other Muslim philosophers became available '
in Latin translations. |

- When Fredrick II of Sicily was crowned Emperor of
the Holy Roman Empire in 1215 AD.,, he, being a great
admirer of Arab culture and Muslim sciences, established a |
“college of translation at Palermo. He himself could read
Arabic Philosophical works in the original. In 1224 he |
founded the University of Naples which became a centre for
the spread of Arab sciences and philosophy into Europe. By /it .

e
'l...'\' -f"
L

the middle of the 14th century nearly all the important A
‘works of Ibn Rushd and other Muslim philosophers had -

heen translated into Latin. "By the close of the 13th century ! i
Arab Science and Philosophy had been transmitted to |

Europe and Spain's work as an intermediary was done. The {:

. tellectual avenue leading from the portals of Toledo i
through the Pyrennes wound its way through Provence and {1
the Alpine passess into Lorriane, (Germany and Central 34
Europe, as well as across the Channel into England.” (Hitti, 4
History of the Arabs, p. 589.) | 8

Throughout the 13th century Muslim 'PhﬂQS()phy b
dominated in the Paris University. . -

Through Franciscan Friars Muslim philosophy
reached England. As early as 1209 A.D. we find that a Latin
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translation of a book of Ibn Rushd was prescribed in
Cambridge. Roger Bacon, the father of modern inductive
method, studied at Toledo and could read and speak

- Arabic, and came directly under the influence of Muslim

thought,

Many European universities were noted for their
cultivation of Muslim science, e.g., Padua and Bologna. It is
from these centres that Averroism spread to North-East
Italy. The professors of these universities under the
influence of Muslim philosophy were regarded as free-
thinkers. The influence’ of the Muslim philosophy was’ the
precursor of the Renaissance. Muslim thought "was the
direct parent of the Philo-Pagan element ini the Renaissance
(O'Leary, Arabic Thought, p. 294). "It made a deeper
impression on Christian and Jéwish thought...., and attained
its final evolution in North-East Italy, where, as an

-antiecclesiastical, it prepared the way for the Renaissance.”

(‘O'Leary p. 295). Eurpean culture in fact has been nursed
and brought up on Muslim thought. Many a thinker like

- Thomas Acquinas, Duns Scotus, Dante, Spinoza, etc., were

influenced by it.

In the words of Igbal, "The Political fall of Islam in
Europe unfortunately took place, at a moment when Muslim
thinkers began to see the futility of Deductive Science. and
were fairly on the way to the building of Inductive
knowledge. It was practically at this moment the Europe
took up the task of research and discovery. Intellecual
activity in the world of Islam particularly ceased form this
time, and Europe began to reap the fruit of the labours of
Muslim thinkers. The Humanist Movement in Europe was
due to a large extent to the force set free by Muslim
thought. It is not at all in exaggeration to say that the fruits
of Modern European Humanism in the shape of Modern
Science and Philosophy are in many ways only a further
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development of Muslim Culture." (Extract from the 1etter of

Dr. Igbal to Sahlbzada Aﬂab Ahmad Khan dated 4th June |
1925). -

I Weuld conclude this humed survey of the various
schools of Muslim . Philosophy with' a brief reference to

‘some of the chief characteristics which made the Mushm |

Philsophers worthy of their place with the greatest thmkers -
of the world. Muslim philosophy not only studied,
..commented upon and enlarged Greek philosophy but also
b;hscovered inconsistencies and weak spots in it ‘and
etdeavoured:- to remove them. They investigated regtons '

which the Greeks had left unexplored, by introducing as
problems demanding serious enquiry, such topics as
phenomenon of dreams, miracles; future life, immortality of -
the soul, Divine attributes,' Divine unity, etc. They enriched
the human self by proving that it was not only-an intellectual

- self'but also a moral and a spiritual self. In short, they made
“philosophy the instrument not only of solving the problems

which confronted man in his everyday hfe but also of
solving the riddle of the universe.
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