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Preface

Al-Ghazali, who lived from 450/1058 to 505/1111, was
the most distinguished theologian of the classical age of
Islamic thought. There is, therefore, no need to offer fur-
ther justification of a fresh translation of one of his works.
A number of his works have already appeared in an Eng-
lish rendering by such scholars as Nabih Amin Faris, W.
Montgomery Watt and Sabih Ahmad Kamali (see Appendix
1V). The Just Balance has hitherto been available only to
Western students of Islam in a French translation, that of
Chelhot (see below). My intention in providing this trans-
lation is to illuminate the debate between the orthodox (or
Sunni) position and that occupied by a group loosely term-
ed the Isma‘ilis.? Al-Ghazall’s style is polemical—his argu-
ment comes through very clearly and shows the use he made
of philosophical methods. He was also capable of writing
what could be termed ‘“pastoral theology,” as in his
Revival of the Religious Sciences, of engaging in debate
with the philosophers of Islam, or of discussing philosophi-
cal methods. As is well known, he was also an important
writer on mysticism (Safism). The Just Balance thus repre-
sents one facet of his writing, dealing with a particular
historical situation. On reading his autobiography and on
becoming more aware of the movements of his time we can
see how important to him were the issues raised in this
work, as the Introduction attempts to show.

My debt to other scholars in this field will be obvious

1 The nomenclature of this group is discussed below, especially
in Appendix I.
v



The Just Balance

from my notes. I am particularly grateful to Professor W.
Montgomery Watt, of the University of Edinburgh, for
allowing me to quote from his works The Faith and
Practice of al-Ghazali and Muslim Intellectual : A Study
of al-Ghazdlf. 1 ami also grateful to Edicom N.V., Laren,
Holland, for permission to reproduce the material - in
Appendix II, from Marshall G.S. Hodgson’s The Order of
ihe Assassins, published-by Mouton and Co., The Hague,
Holland. This translation could not have been undertaken
without the critical text prepared by Father Victor Chelhot
and printed by the Catholic Press of ‘Beitut, together with
Chelhot’s transtation and' notes which -appeared  in ‘the
Builetin’ d’Etudes Orientales of the Institut Francais de
Damas. As indicated in the notes, I have differed from
Chelhot’s rendering at a number of points; but I have con-
tinually been’ stimulated” by thé work that he'has done on
this small book of al-Ghazalr's,

Thls translatxon is "designed to' be''read’ alongside
Watt’s translation ‘of al-Ghazill's autobiography) A/
Munq:dh Mih' al-Dalal (The Deliverarice’ from ‘Error).2For
the purpose ¢ ‘of compdrison réference may-alsd be made to
the French translation of the autoblbgfaphy ‘prepared- by
Farid Jabre.3 Tte Just ‘Balaricé i$ mentioned five tirfres in
the Munqidh ¥ dnd develops criteria fof examining’ arga-
ments in rehglon “which al-Ghazall passes over more quickly
in the lattér. It, therefore; complements thid work snd adds
to our “Enowiedge of al—th&li’s methods, -particularly

2. W. Mon tgomesy Watt. ‘The Faith and Fractice of al-Ghesdli,
ppc19:85. -

3. Al—Ghazah, Al-Mm:q:d min Adalal [stc] (Erteur et Deliver-
ance). Jabre’s pxoneenng work on the vocabulary of al-Ghazéli, Essas
sus G Esxiijwé e Ghadaii; is indispensadld for sérious study. .

4. Watt, op. cit., pp. 49.52 and 77.
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Preface

his use of the syllogism, examined in Appendix III. What
distinguishes al-Ghazill’s literary style in the present work
is his use of the question-and-answer method to elaborate
the points that he makes.

I am most grateful to Mr M. Ashraf Darr, Hon. Publi-
cation Advisor and Secretary to the Institute of Islamic
Culture, Lahore, for his kindness in editing and. rear'anglng
this work. HlS willingness to advige and his collaboration
in the publu:atlon of this translation is deeply appreciated.

Further, I am most grateful to Sh. Muhammad Ashraf
for undertaking this pubhcatlon He has placed ali students
of al-Ghazah in his debt by the series of translations which
he has brought to thelr bookshelves.

July 1978 . R D.P. Brewster
: : . University of Canterbury
Christchurch
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Introduction

The work- here translated, 4/-Qistas al-Mustagim, The
Just Balance, was described by Goldziher as ‘‘the most
interesting of ‘these works (of polemic) in its form and
substance’”.f As will shortly be shown, the polemic was
directed against one particular school of Islamic thought,
that of the Isma‘ilis. But this text is interesting not only
as a work directed against those with whom al-Ghazali
had little sympathy. It reveals the state of Islamic theo- -
logy at a crucial period of its formulation and ‘it demon-
strates the methods which were adopted by one of the fore-
most exponents of that' theology, one’ who became: known
as “‘the proof of Islam’ (Hujjat al-1slim) by his admirers.
It reveals, furthermore, the extent to which the theologians
of Islam were acquainted with the methods of Greek
philosophy and the extent to which they were prepared to
adopt these methods in the defence of their faith:

_ Thé life of al-Ghazali has been discussed from a num-
bet of different points of view and need not be retold here.
Important ‘discussionas are indicated in the Bibliographyi
Al*Ghazall: depended -on high patronage-for his advance-
ment to the chair at Baghdad, his patron being the Vizir
Nizam al-Mulk.? The Islamic Empire had been threatened
by a sclnsma:uc group-called the . Ismﬁ‘ihs3 at.least 150

1. 1L Goldaihor, LeDogme ot La Loidel! Itlm‘ P 295 note 156.

2. For the.qarear of this. notable statesman, his pasronage . of
theologians, and the dynasty he served, the.Seljuks, seq. Gamhridge
History of IramiVol. V. Chaps, } and.2.

_ :3, The Jsmd‘ilis .are alse called: “Seveness':. in English and
Bitiniyyah in Arabic. Their iine:of Imdms terminated with Ismi‘il, in

Ki



The Just Balance

years before al-Ghazidll was born. During the first half of
the tenth century of the Christian era (corresponding to
the first half of the fourth century of the Islamic era) the
whole of North Africa and Egypt fell to the political cause
with which this group was allied, the Fatimids.4 Egypt was
to remain subject to the Fatimids until reconquered for the
Empire by §alah al-Din (usually called Saladin in English)
in 1171. Even the capital, Baghdad, was for a short time
occupied by a general favourable to the Fitimid cause,
about the time of al-Ghazal’s birth.5 This preoccupation
of the Empire with its vigorous rivals was reflected in the
writing of al-Ghazili, for not only did he spend much of
the second period of his life rethinking his own theology,
but he also wrote several tracts against the Isma‘ilis, of
which The Just Balance forms one. He was urged to do this
by his patrons who saw in him a powerful ‘‘defender of the
faith,”” and another such work, the Mustazhiri, is dedicat-
ed to al-Mustaghir, the Caliph who took office in 1094 and
at the oath of allegiance to whom al-Ghazili was present
in February 1094. But the existence of a fanatical group
amongst the Isma‘llis was brought home in an intensely
personal way. to al-Ghazill by the "assassination$ of -his
patron, the Vizir Nizam al-Mulk, on 14 October 1092.

. It has been argued by Jabre? that al-Ghazall’s personal

contnst to the more nnmeroul “Twelvers" See Watt. Muslim Inlel-
lectual, Chap. IV,

4. See Encyclopaedia of Islam (new edn.) (henceforth El2),
“Fitimids”.

5. See EI2, "Al-Basiisiri”. On another front the Caliphs faced
the Crusaders, who captured Jerusalem on 15 July 1099. Al-Ghazali did
not mention this event, nor was he affected by it,

6, The term *‘assassin’’ is derived from the Arabic uslumlnn,
and was an epithet of opprobrium ; Lewis, The Ammmc pp 10-12.

© 7. »La Biographie ¢t ’Oenvre de Ghazili. .

xii



Introduction

crisis in 1095% was a direct result of the insecurity he now
felt at the assassination of his patron. Jabre argued that
not only did al-Ghazili fear for his own life at the hands
of this fanatical group, but also that his whole theology
was henceforth determined by his abhorrence of its mem-
bers and teaching. This view, while interesting, has been
shown by Watt to be exaggerated.® Watt believes that,
while al-Ghazall continued to be concerned about the in-
roads that the Isma‘ilis were making into the ranks of the
Sunnis, this was not his dominating purpose in writing
theology, nor was this event the sole cause of al-Ghazili’s
crisis. He did not run away solely “to avoid being assassi-
nated”.’0 He withdrew to re-establish the bases for his
theology and, in part, to continue his personal struggle
against the type of sectarian theology with which he was by
now so bitterly involved. The Just Balance reflects his con-
tinuing concern with this struggle and, as will be shown, is
probably to be placed in the third period of his writing,
among the works of his later dogmatic period.n?

Having discussed the general background to this book
it is now necessary to establish the broad views of the
theological parties concerned.

(A) The Sunmnis. Sometimes termed ‘the Orthodox
party,’” this group was, and remains, the largest in Islam,

8. Watt, Muslim Inlzllmual P- 201 gives the chronology of al-

Ghazali’s life,
9. Watt, -“The Study o( al-Ghazili * Oriens, XIII—XIV (1961),
(henceforth *Study"), and Muslim Intellectual, pp. 140-43

10. Watt, “Study,” p. 129:
11. Watt, *The Authenticity of the Works Attrlbuted to Al-

Ghazill,’”’ Journal of the Royal Asiatic Society, 1952, pp. 31, 44 For al-
Ghazili’s mention of his five works against the Tsmi‘ilis, see Watt,
Faith and Practice, p. 52.

xiii



The Just Balance

Their name indicates: that they . followed:- the: sunnah
(iterally, the ‘*beaten path’’) established by the revelation
of-the Qur’an and the Hadith of the Prophet Muhammad.
In The Just Balance one of :the crucial issues disqussed is
the way in:which these sources should be interpreted, for
pocontrolled methods. of  interpretation lead to results
which differ. widely: The classical principles formulated by
the. Sunnis allowed the use of a consensus of opinion
(ijm3*) and of analogy (¢iyds) to achieve an agreed corpus
in thieology. Another instrument, that of personal opinion
(r2’y), is discussed in this book (Chapter. Seven).and is
- there contrasted by the Ta‘llmiyyah with the #‘authorita-
tive teaching”’ (ta*lim) of their leader. For the Sunnis, how-
ever, the principle of such “authoritative teaching,’” with
the implied guarantee of infallibility, as interpreted by the
Ta*)Imiyyah, could not be accepted. . The Sunnl.position
impljed, by contrast, a much greater freedom, _provided
only.that: the mxmmum obligations were acCepted 12 A)-
Ghazall contmu;d the defence of this posmon which was
largely. created by al—Ash‘ari L

. {B) The -Shi‘ah. The .term’ Shf‘ah hterally means
“party” and came to be used as anabbreviation for the
phrase (‘party of ‘All,” who was the son-in-law of
Muhammad by his marriage to Fatimah. ‘The movement of
support for a charismatic hereditary leader called the Imdm
began -after Muhammad’s death, when three other ¢laim-
ants to the succession were preferred over “Alf, SAli;him-
self did-not. suoceed toi thc Caliphate -until 656 -and was

12. anb, Molmmmedamsm. P 81 *#The - Sunm prmcnple has
been-to extend the limits of toleration ag widely aspossible,’”’ Compare
The Qur’dn, 2 : 258 : **No compulsion is-there in religion.’’

-13. For the development.of this position, see the discussion ip
Watt, The Formative Period of Islamic Thought. .

Xiv
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iMutdered Fn' 66F. "Thereafter, with: the exception of the
Fatimid régime in-Egypt (969-1171), -the: ShIf party :was
‘seldom:'able’ to gaih:power other than in small, ‘semi-
“autonomous States. The onlyarea in which the Shi‘ls have
enjoyed power for a long peried has beén-Iran, where they
abe now chiefly concentrated.. Theologically, the Shi‘ls are
" «distinct from the Sunnis in teaching that the ‘true inter-
‘pretation of the ‘Qur’dn -is given by the Jmlim of the age.
As already indicated;, the Shi‘ls-are themselves split.into
fwo groups, the “Twelvers® and the ‘‘Sevéners”’.

© (§) The' *Twelvers®> fotlow' the descent :6f the Imdms
by designation (ragg) through to the twelfthmam who-dis-
appebred in 878, According to -their belief, he iwill return
in dué counrse. In the meantime, the appointed:leaders of
‘thedoinmuhity -act’ on his behalf, teaching ‘the' true .inter-
Prétation of the Qur’sn and the associated i framework of
beliefs.

- (it) ' The *‘Seveners’ follow the deséent : of the lmams
~onFy throughto Isma‘il; whom they claim to have been the
legitimate Inam in -suceession to Ja‘far al-§adiq, but who
was'disallowed by 'the **Twelvers™ because of his:aliegedly
bad character.}S Ahnéther term for-the “‘Seveners’’ which is
used in -al-Ghazall’s writings is Batiniyyah, This term re-
flscts their belief in the linner, or esoteric, content of the
interpreted Qur’an and derives from 57 : 3: “He (God) is
.. the Outward (zahir) and the Inward- (bafin).”” The
Batiniyyah might thus be described:as *“the people of inner
truth,” implying ‘that ‘there'is a’ Corpus ‘of eSoteric teach-
ihg to- whldh "they #loné have ‘atcess in the person of their

14, See: EI2, ~Tmim'. The most récént account of Shi‘i theo-
logy is Tabataba's; Skitite Isldm.
15. See EI2, “Ismdiliyya,’™ and Lewis, TM*ASsmins. Chap. 2.

XV



The Just Balance

Imam. Hence the exclusive claims which the Batiniyyah put
forward in the pages of al-Ghazill’s accounts.1$ _

At this point we must add yet a further term, which
describes a group within the Bafiniyyah. In the course of
The Just Balance the terms fa‘lim, or “authoritative teach-
ing,” and Ta‘limiyyah (or ‘‘people of authoritative teach-
ing”") .will be seen to play a key role. Who are the
Ta‘llmiyyah and what is this ‘‘authoritative teaching” ?
Although in some contexts it might seem that the terms
Bitiniyyah and Ta‘limiyyah are interchangeable in al-
GhaziIr’'s writing,’? it is more than likely that the
Ta‘llmiyyah are a sub-group of the former. The precise
details of their founding are not completely clear, but they
are certainly associated with the figure of al-Hasan ibn al-
Sabbih.}® It is known that al-Hasan visited Egypt in the
year 1078, and it is sometimes suggested that his reception
in this stronghold of the Fitimids (who taught the
*Seveners’”’ theology as the official theology of the State
and founded a missionary college, al-Azhar, for the express
purpose of spreading it) was less than cordial. However,
this theory has not been substantiated. On his return from
Egypt he must have become convinced that

“the Fatimid government was losing its revolutxonary
fervour and, besxdes havmg little enthusiasm, was .no

16. See EI2, “Bitiniyya”. .

17. See Watt, Faith and Practice, pp. 26. 48 52..
. 18. See EI2, *'Hasan-i $abbiah,’’ and Watt, Muslml Antellectual,
PP- 79, 81 and 84. A fuller account will be found in Lewis, Ths
Assassins, and Hodgson, “The Ismi‘ili State,”’ Chap. 5 of The Cam-
bridge History of dram, Vol. V (1968). Hodgson's earlier work, The
Ordey of the Assassins (1955), was a pioneering work in this field and
contains many essential Ppassages in translation. However it is sca.roe
Hasan-j Sabbih is the Persian form of the name, -
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longerl ,capable of making an effective intervention in the
east.”
He, therefore, spent some time travelling around in Persia
working up support for the new style of Fatimid revolution
_ that he proposed, independently of the older establishment
in Egypt. By 1090 he was able to muster enough support
to capture the isolated fortress of ‘Alamat, which his fol-
lowers were to hold for nearly two centuries and from
which he was able to launch his campaign.

The answer to the first part of the question is thus that
the Ta‘limiyyah are almost certainly to be identified as an
activist cell of the Batiniyyah in Persia, who adopted an
even more authoritative hierarchical structure than their
Egyptian counterparts and were prepared to use any
methods to spread their domain of influence, including
assassination. The fact that they were not eradicated for
some time may be accounted for by their geographical
isolation in the Alburz Mountains, by the impregnability
of their fortress at Alamat, and by the local support for
them in Dailam.20

According to one authority cited by Goldziher,2 the
source of the ultra-authoritarian theology of the Ta‘limiy-
yeh was al-Hasan himself. While it is known that the
Shi‘ls as a whole placed considerable importance upon the
role of the Imdm and his communication of the ““authorita-
tive teaching’’ (fa‘lim), with the Ta‘llmiyyah the source of
this teaching as the person of their leader, al-Hasan (acting

19. Watt, Muslim Intellectual, p. 79.

20. See EI2, “Alamiit,”” and Hodgson “The Ismi'ili State,’”
op. cit., pp. 430-32, For travellers’ accounts see Stark, The Valleys of
_ the Assassins (1934), and Willey, The Castles of the Assassins. (1963)

Alamiit means ‘’Eagle’s Nest'’.
21. Goldziher, Styeitschrifi, pp. 12 1., citing al-Shahrastini.
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The Just Balance

a8 deputy of the hidden' Imiam), Seems to have heen a
cardinal tenet of belief. Total obedience to Hhim, at
whatéver cost, and total obedience t6 his interpretation of
thié‘Qur*dn constitute the main featiires of the fa‘lfm. The
method of exegesis followed owed a’ great deal to Neo-
plitonisn, so that with a virtually unrestricted range of
ideas. WIhch formed the esoteric content.of his message al-
most any syribol in'the Qur’an could be madeé to mean what
he chose it to metdn. According to Watt, in the Qur’dn
“heav‘gii and héll ¢ould be particular hen’’.22 Other ¢xam-
ples could be adduced But, Because of the secret aature of
their assotiation, it is not easy to' gain' access to the litera-
ture of the Ta‘limiyysh. What is evident so-far is that al-
Hdsan's message was a “new prleachmg;” as-one heresio-
graphiér described it.28 :

© A édfivenient sutiary of the main poits in al-Hasan ]
preaqh‘ing has’ béen provided by Hodgson.?4 He stiessed,
first, fhe division between the Muslims, 6n the one hand,
4fid the pmlosophers, on tlie othet, in. stating that men
need a teacher to know about ultimate truth. Secondly, he
diverted ‘th‘a‘f suck & teacher miust be authoritative, as
agdinst the Sunn! position' that any learned man would
siffice.” Thitdly, he assérted that the authority of the
anthorititive téactiér must itself be demonstrated. Fourthly,
such’ &h' suthority ¥ realised by the individual when: he

32, Watt, Muslim Fntellectual, p. 81. In later times Resurrection
came to be the symbol of the new age, inaugurated in 1164 (Hodgson,
+The Isma‘ili State,’” op. cit., pp, 457 £.). i

- 93 AEShahrastinf, Ai-Milal wa'l-Nikal \Religions and Sects) ;
dbe Appendix II. .

© 24, Hodgson, *The Ismiili State,”. op. cit., pp. 433-37. This
chapter reflects Hodgson's later views on this question. See Appendix
1I for dn important description of the preaching.
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realises his need for the Imdm and for his fa‘lfm. Hadgsqn
comments that “as compared with the general Shi‘ .notion
of ta‘lim, the more refined doctrine of ta‘lim which Hasan .
presented was not only more rigorous logically but more
self-sufficient. . . . The rigor and self-sufficiency of the
doctrine were appropriate to the new sternness reqmred of
a movement in active and .universal revolt’.2s Even if this
new type.of authoritative teacher was seen to teach “no-
thing but his own authority,” what was required in such a
‘situation ‘was total loyalty to the movement of an “all-
_encompassing rebellion”.26

As will be seen, both in this treatise and in his’ autp-
biography,?? al-Ghazall certainly agrees with the premise
that men need an autharitative teacher. His main line of
attack, however, .is to point to the logical inconsistencies
of the Ismd‘ili position as a whole, together with the diffi-
culties of ‘cansulting a hidden Jmam, and to reply that the
‘authoritative teacher’ which the Islamic community needs
came in the person of Myhammad. The proper use of the
term :fa‘lim thus applies, in his view, to Muhammad’
teaching and to none other.28

Al-Ghazali himself expressed his intentiops in’ wnhqg
The Just Balance-in the following words :

“The Just Balance . . . is.an. lndependent ,work m;ended
to show what is the standard by which knowledge is welgh-

25 Ibid., p. 436." © -26. Ibid., pp.-436, 437.

27, The Just Balance, Chapter E:ght a summary .of his argn-
ment against the Ta’ lnmtyyah is given in Watt leh and Praciice,. pp
43-54. ’

28. Compare Hodgson's discussion of al-Ghazili’s ‘response. in
his The Order of Assassins, pp. 126-31, and-the more extendéd treat-
ment in Jabre, La Notion de Certitude selon Ghazali, Troisieme Partie.
For a critique of Jabre’s position sec Watt, ‘Stady,"”



The Just Balance

ed and how the man who has comprchended this has no
need of an infallible Imdam.”2

By “standard” here it will be secen that he means ‘form of
argument”’: The physical analogy of weighing runs through
the entire work and is elaborated at the outset. In the later
chapters he likens various forms of argument to the differ-
ent types of balance scales and derives various forms of the
syllogism from the Qur’an. There is thus a subsidiary theme
of considerable importance in The Just Balance, a critique
of the arguments commonly used in both theology and

jurisprudence. In the course of pursuing this theme al-.

Ghazill makes some important statements on the role of
rcés_on in Islam and defines the limits of personal opinion

rd’y) and analogy (giyds). A more general statement about
the role of reason in Islam will be found in his Revival of
the Religwus Sciences,3® where he argues that it should be
used to elaborate and defend the articles of faith. His
posmon corresponds to that established by Philo, the
Alexandnan Jew, and lafer followed by some of the Chris-
tian Fathers. Reason is the ‘“*handmaid of faith” (ancilla
theologiae).3! In contrast to the fundamentalist tendency of
Ahmad ibn Hanbal and Malik, for whom literalism almost
without exception was the only proper method,3? al-Ghazali
assigns’ a positive place to reason in Islam in this and

29. Watt, Faith and Practice, p. 52.

30. See the book from this work, The Book of Knowledge, tr
Faris, p. 225, citing a hadith: *‘The instrument of the believer is his
intellect. ... . For everythmg there is a support, and the support of
religion is the intellect.”” Al-Ghazili attacks blind belief (faglid) in

several passages.
: 31. Philo, De Congressu, 79-80 ; Clement of Alexandria, Stroma-

teis, 1,28 1.
32. Al-Ghazili, The Foundations of the Avticles of Faith, tr.
Faris, pp. 50-51, and Chgpter Nine of the present work.
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other works, The Just Balance should also be seen as
one of his more important works on the philosophy of
religion.

Authenticity and Dating of The Just Balance. There is
little, if any, doubt that The Just Balance is an authentic
work of al-Ghazali. It is referred to in a number of other
works which are unquestionably those of al-Ghazaly, it sus-.
tains the critique of the Batiniyyah and the Ta‘limiyyah
which are to be found in these works, and it mentions other
authentic works of his. The full evidence is given by
Bouyges and Watt?3 and need not be further discussed here,
except to indicate three of the sources in which The Just
Balance is mentioned.34

Dating The Just Balance is not such an easy task. As
already stated, Watt believes it to have been written in the
third of the four periods to which he assigns al-Ghazali’s
works. Bouyges prefers to establish five periods in his life,
but the number of works written during the first period
before he became a‘professor was probably only two.
Bouyges assigns this work to about the same time as does
Watt, only leaving open the question whether.it came at
the end of this period or the beginning of the next.3s
The main point around which the chronology. of the. later
works. turns is the dating of the Mungidh, his auto-
biography. The key passage in this states that, at the time
of writing, he was then more than fifty years-old,3 leading

33. Bouyges, Essai de Chronologie, p. 57 ; Watt, “The Authenti-
city of the Works Attributed to Al-Ghazali,” op. cit., pp. 31, 44. Ses
also Hourani, “The Chronology of Ghazili’s Writings,” Journal of the
American Oriental Socwty. LXXIX (1959), 225-33.

34. Iijam, Faysal, Mungidh (Fauh and Pmctu:a, pp 49 52 7.

35. See note 33. a

36. Watt, Faith and Practice, p. 20, with pp, 74 and 76.
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Bouyges to' date it:between 1107.and 1109 {Watt suggests.
about 1408). As The Just Balance is:mentioned several times
in the Munqidh, and as at least two works were written he-
tweon-The Just Balence and the Mungidh, some $ime:prior
to.1106: seoms to be the-moat:likely «date. for The Just
Budance; Inthe present state.of our knowledge it is unlikely
ﬂm thc»psnod of wrmcambc nmwad amprcmbm

The Text :

(a,).mmcrim o
"Full.details aftthz:mamucnptsaof The. Mﬁalam m
lnsted in the following :
1) 1C, Brockélmann, Geschichte :darambmhen MIera-
- tury 2nd.ed., 1,422, See.item:No. 28 ; ibid., Supple-
mentband 1, p. 749,:item 28.
«2). ‘Abdurrahmiia deawl, Mu: atlhfat aerhaaah. pp.
160-65; . ,
3) :Al-Ghazalf, aLstm aI~Mnst¢qu, ed Vnctor
Chelhot, p...40: {brief :nate) togather -with further
information printed in: ithe - intzodu,ctiopmtm' his
= teanslation«see belaw), p: 10. . ,
s Amrdmg oChalhot,the most ancient manmtmt pf
the 4ext-uow. available isthat of Kastamonu,.dated 544 .a 4.
However, Badawl has given:a description of a Cairo. MS.
(Daral-Kutub; Tagawwuf, 3600),datad 508 A.H..and-thus
written only three years after al-Ghazali’s death (op. cit.,
'162-63). :
&)Mtd Texts ..

(D Calrp, 1318/1900, ed M. Qabbint

(2) Cairo, 1353/1934, ed. M. al-Kurdy

(3).Beisnt, 1959, -¢d. Victor Chethat -
XXid
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(¢) Translations

(1) Hebrew (Middle Ages)—Ibn Tibbon and others.
Details in Badawi, op. cit., op. 164-65.

(2) French—Victor Chelhot : “Al-Qistas al-Mustagim
et la Connaissance rationelle chez Gazili,”” Bulletin
d’Etudes Orientales de IInstitut Francais de
Damas, tome XV, 1955-57 : Etude Preliminaire, pp.
7-37, La Traduction, pp. 39-88, Index des Termes
Techniques, Chronologie de la Vie et des Oeuvres
de Gazili, Bibliographie, Table des Matieres.

This translation has been based on Chelhot’s printed
text of 1959. Chelhot states that his text was based on the
printed text of Cairo, 1900, revised according to the read-
ings of the MSS. of the Escurial and of Kastamonu. Where
variations occur between these three ¢‘base texts,” as
Chelhot calls them, these have been noted in the Beirut
text but have not been indicated in this translation. No
indication is given by Chelhot as to the manuscript sources
for the edition of 1900.
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THE JUST BALANCE

In the Name of God, the Merciful, .
the Compassionate

Cliapt'er One

Introduction Concerning the Rules
of Knowledge!

First, T p“réf'sé:GOd and, secondly, I invoke
bléssings upon His most pure Messenger. My
brothers, i§ thére one of you who will give me
his attention so that I may tell him of one of my
meetlngs? One of the companions of the sect of
the Ta‘hmlyyah2 encountered me and surprised

me by his questlons and disputations, sprung
upon nie like one who performs wonders,? and

by his dazzI'mg proofs. Heé said: I seé that you

claim te have perfect knowledgé Witli what rule
of measurement‘ doyou assess the truth of know‘-

. 1..With the exception of the first, chapter headmgs are. by al-
Ghazali.
2. Literally : "people of thc authontatwe teacﬁmg (ta lim)
3. Literally *‘one who launchu a challenge vnth 2 wlnte ixand hid
a reference to Moses ; ct Qur'in. 7: 105 20 23 %: 32 27: 12, and

28:.32. ltuqagnofGod'lpowetian: e

4, Mizan is translate& “rule of mmurement "”a toot whow
basic meaning is “to welgk saqcﬁimg

KN
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The Just Balance

ledge ? With the rules of personal opinion (ra’y)
and analogy (qiyas)? These are the cause of ex-
treme contradiction and equivocation, so that
because of them dissension among men has
broken out. Or with the rule of authoritative
teaching (¢a‘lim) ? In that case it would be bind-
ing on you to follow the Imam, the teacher, but
I do not see you eager to search for him.*
Ireplied : May God protect me from the rules
of personal opinion (r@’y) and analogy (qiyas)!
These are the rules of the Devil.® If one of my
friends claims that they are the rules of know-
ledge, I pray God that He will eliminate evil
from His religion (din), for this is the religion
of an ignorant friend and is worse than an intel-
ligent enemy. If he were blessed with the feli-
city of the school of the true teaching (ta‘lim),’
he would have been taught first the discussion
‘of the Qur’an, where God Most High says:
“Summon thou to the way of thy Lord with
w1sdom (hzkmah) and good admomtlon and dis-
puté ;.w1th them "in the better 'way.” (The
Qur’ an)" teaches that a group of people is to be
'5."The dramatic form of question and answer is nsed through-
out and adds considerable interest to this work. :
6. Arabic : Satan, translated throughout as *the Devi
. 7. Al-Ghazilj contrasts the true {a lim of Muhammad thh the
“incorrect view of fa"lim held by the Ta'ﬁmiyyah
8. 16: 126. Palmer’s and Arberty s translations of the Qur'in

have been consulted. Flugel’s verse numbering is given.
9. Words in brackets aré supplied by the translator.

2



Introduction Concerm'_ng the Rules of Knowledge

summoned with wisdom, another group with
good admonition, and another group with ‘dis-
putation.!o »
Wisdom, if fed to the people of admonition,
‘does them harm, as a child which is suckling is
harmed when fed with the flesh of birds. Dis-
putation, when used with the people of wisdom,
causes them disgust, as the adult feels when he
is fed breast milk. And he who uses disputation
with the people of disputation, but not in the
best way as the Qur’an teaches, is like the man
who gives bread to the bedouin who is used to
cating dates, or dates to the town-dweller who is
used to eating bread. Would that this man had
taken Abraham as a good example, who argued
with his opponent saying: My Loid is the One
Who gives life and causes to die.'* When he
saw that this (argument) did not suit his oppo-
nent and was not the best when the latter said :
‘It is T who give life and cause to die, he revert-
‘ed to that-whi¢h-was better suited to his nature
and more intelligible to him. Abraham said:
God makes: the 'sun rise from the East do you

YRR
10 Both al-Gha.zalI and Ibn Rushd use this. verse to estabhsh
three levels of approachto people Compare Houram Tr., Avervoes
*On the Harmony of I"’eh gwn and Philosophy. p. 59 with p. ‘92 note 59.
+ Hikmab has the specific meaning of “philosophical wisdom'’ in gl-
Ghazili and Ibn Rushd, ‘“admonition” is eqmvalent to oratory and

rhetoric, while ‘“disputation” is equivalent to dialectic. ...

" #. See the story of Nimriid below. '
>

s



The Just Edlhrice
make it rise from the West. The unbehever re-
mained speechless. Abraham did not thus show
his quarrel in order to verify Nlmrud’s mablhty
to raise the dead, for he knew that was beyond
his ability to understand, as Nimriid thou ght that
killing was to cause death Provmg this was not
suited to his (Nimriid’s) disposition and did not
meet the limits of his insight or level (of under-
standing). For Abraham did not mtend todestroy
him but to give him life. To give someone food
suitable for him is to glve him life, but to insist
obstinately on, what is oppressive in not bemg
saitable is to cause destruction. These are minu-
tiae which cannot be grasped except with the
light of the ta‘lim originating from the illumi-
nation of the world of prophecy. Thus they are
deprived of understanding (the ta‘lim) as they
are deprived of its secret.’>
- He said: If .you find thelr way rugged and
thcn' proof feeble, how will you assess their
‘knowledge mo
. ¥ replied.: With the and of the Just Balanee
to show myself its truth and its error, its correct-
ness 4nd its deviations, while followmg God
.Most High and the teaching of the Qui*an givén
by the tonguc of His true Prophet as the Qur an
12 The true la'lnn ‘is again mtended here L

13. The antecedent to “they’’ is ~the sect of the Tar limnyyah
14. Literally : “weigh theix;_knou ledge’’.

4



Introduction Concernmg the Rules of Knowledge

s: “And weigh w1th the stralght balance.”’!s

I-Ie said : What is the Just Balance" RS
"1 replied: The five rules of measurement

which God has révealed in His Book and which
He has taught His Prophets to use. Whoever
learns from the Messengers of God and makes
assessment with the rule of God is truly guided,
while he who turns aside to opinion (ra’y) and
analogy (giyas) errs and destroys himself.

" He said: Where do you find this rule of
measurement in the Qur’an? Is this not but lies
and calumny?

I said : Have you not heard the words of God
in the Siirah of the Merciful : “The All-Merciful
has taught the Qur’an. He created man and He
has taught him the explanation’ up to the words:
“And heaven—He raised it up, and set the
Balance. (Transgress not the Balance, and weigh
with justice, and skimp not in the Balance)” 26
Have you not heard the words of God in the
Siirah of Iron: “Indeed, We sent Our Messengers
w1th the clear signs, and We sent down with
them ‘the Book and the Balance so that ‘men
mlght uphold Justlce 17 Do you beheve that the

- 15, 17: 37. Al-Ghazill's interpretation of this passage to suit hls
immediate purpose illuminates his methods. The coutext speaks of
justice to the orphan and justice in the wexglnng of goods in trade.

‘" 16. 55:2-7. Again, the context suggests jast commercia] practice
rather than interpretative methods.

17, 57:25.
]



The Just Balance

balance Whlch is assoc1ated w1th the Book is that
balance used for wheat, barley, gold and silver?
Do you imagine that the balance which is as-
sociated with the raising of the heavens in the
passage : “And heaven—He raised it up, and set
the balance’”*® is the assay-balance for gold or
the steelyard ? This hypothesis is indeed wide of
the mark and this calumny great ! Fear God and
do not commit wrongful interpretation (ta’wil).
Know with certainty that this balance is the rule
of measurement of the knowledge of God, of His
angels, His Books, His Messengers, and of the
worlds visible and invisible, in order that you
may learn how to use it from the Prophets, as
they learned from His angels. God Most High is
the first teacher, Gabriel the second, and the
Messenger (Muhammad) the third. Allmen learn
from the Messengers (that) there is no method
with regard to knowledge apart from it. ,

He said : How do you know whether this rule
is true or false? With the aid of your intellect
and perception? The minds of men contradict
one another. Or with the aid of the true and in-
fallible Imam, the one who maintains truth in the
world? This is my school (of thought),” to whlch
I will summon men.

-I replied : Thisalso I know by ta‘IIm but from

18. Recapitulation of 55 : 6.
19. Arabic : madhhab, used of a school of law or theology.
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Introduction Concerning the Rules of Knowledge

the Imam of Imams, Muhammad, the son. of
‘Abd Allah, the son of ‘Abd al-Muttalib. I have
not seen. him but I have heard his teaching
(ta‘lim), which has come to me in an unbroken
chain of transmission in which there lies no
doubt. This teaching is nothing other than the
Qur’an. The proof of the truth of the rules lies
in the Qur’an, known from the Qur’an itself.

He said: Give me your proof and extract

from the Qur’an yourrule of measurement. Show
me how you have understood it and how you
have understood its truth and verac1ty from the
Qur’an itself. :
' I replied : Give me your own proof Tell me
how you know the truth and integrity of the
balance that weighs gold and silver. The know-
ledge of this is binding upon you when you have
a debt so that you may repay it completely with-
out any default, or when you are owed by an-
other, in order that you may recover your credit
with equity and without excess. If you enter a
bazaar of the Muslims and take a balance in
order to pay a debt or recover a credit, how do
you know that you do not commit an injustice
by default, in paying your debt, or by excess, in
receiving your credit ?

He said : I have every conﬁdence in Muslims
and I say that they do not begin to do business
until  they have adjusted their balances. If I

7



The Just Balance . . .~

should have doubt about one of the balances, I
take it and hang it.up and examine the pans
and the needle. If it hangs properly, so that the
needle does not point to one side or the other,
and I see that the pans are in equilibrium, then
I know that it isa true and good balance. .

1 said: Tell me. If the needle is perpendi-
cular and the pans are at the same level, how do
'you know that the balance is sound?

He said : L know this by necessary knowledge
which comes,from two prior facts, one of  them
experimental and the other deriving from the
senses. The first is that I know by experiment
that a heavy body falls; the faster, the heavier
it 1s. So I.say to myself: If one of the two pans
were heavier it would be lower than the other.
This is a universal fact of experience, known to
me of necessity. The second is that in this very
balance neither of the two .pans is lower than
the other—it is in a state of equilibrium. This is
a prior fact known to me by the senses as my
eye sees it. I entertain no doubt, neither in the
fact of the senses, nor in the first, that of experi-
ence. There follows in my mind from these two
- prior facts the necessary conclusion that the
balance is in equilibrium when I say: If one of
the two (pans) were heavier it would be depress-
ed; it is evident to the senses that it is not
depressed; hence it is- kjown that it is -not

V8



Introduction Concerning the.Rules of Knowledge

heavier. - - STy

I replied : This is oplmon (ra y) and rational
analogy (giyas ‘aqli)! :

He said: Far from it! This is a necessary
knowledge. It follows from certain premises,
which certainty is gained from experience and
from the senses. How can it be opinion (ra’y)
and analogy (qiyas)? Analogy is an intujtion
and an appraisal which does not give certainty,
while I feel this serene certainty.

I replied : If you know by this demonstraglon
that the balance is just, how do you know that
the weights are also just ? It is possible that the
weight is lighter or heavier than a true weight.

He said: If I have any doubt about this I
may verify it by reference to a standard known
to me. If they are equal, I know that the gold,
if it is equal to my -weight, is equal to my
balance weight, for that which is equal to ap
equal is the same.?

. Tasked him: DQ you know who 1nst1tuted
the balance in the first place ? He is the first,
from whom you learn this method of weighing.

He replied: No. Whence do I have need
(of this knowledge) when I know the soundness
of the balange by the evidence of my eyes? I
eat vcgetables without askmg abgut thexr pro-

20, That is, two quantltxes which are both equal to a tlnrd are
thbmselves equal. - - '



The Just Balance.

venance. One does not seek out the originator
of the balance for his own sake, but one seeks
him out in order to learn from him the sound-
ness of the balance and how to make use of it.
1 have already learned this, as I have recounted
and explained, hence I have no need to consult
the originator of the balance at every weighing.
That would take too long, and one would not
- succeed on every occasion. Besides, I do not
need to.

Isaid: If I brmg you a balance concerning
knowledge like this one and sounder than it,
and to this I add the fact that I know its author,
the one who teaches (how to use it) and who
uses it—its originator being God Himself, its
teacher being Gabriel, and the one who uses it
being Abraham, as well as Muhammad and the
other 'Prophets; God having borne witness of
their veracity—would you accept this from me
and would you believe in it ?

~ He said : Yes, by God ! How could I not do
so, if it is as clear as you have told me?

- I'said : I recognise in you the signs of intel-
ligence. My hope is sound that I may put you
on the right path and make you understand the
true nature of your school of thought and your
teaching (za‘lim). I will unveil to you the five
rules of measurement revealed in the Qur’an,
so that you may dispense with all Imams and go



Introduction Concerning the Rules of Knowledge

beyond the level of the blind. Your (true) Imam
shall be Muhammad, your guide shall be the
Qur’an, and your touchstone shall be what your
eye beholds. Understand that there are three
rules in the Qur’an, fundamentally: the Rule of
Equivalence, the Rule of Concomitance, and
the Rule of Opposition. The first, the Rule of
Equivalence, is divided into three: the Great,
the Mlddle and the Small. This makes ﬁve in
all2t

21. As will be seen, these are the first three forms of the categori-
cal syllogism, the conjunctive syllogism and the disjunctive syllogism.

1t



': Chapter Two
The Great RuIe of E’quzvalence

: Then this mtelhgent member of the people
of al}thontatlve teachmg (ta Iim) said o me:
Explain to me the Great. Rule of Equzvalence
first, as well as t,he meanmg of these names,
Equivalence, Concomltance and Opp051t10n§-
the Great, the Middle, and the Small. These
names are strange, and I have no doubt that

they cover things which are subtle.

I replied: As for the names, you will not
understand them until after they are explained
and their meaning is understood. Then you will
grasp the relationship between the name and
the realities which it designates.

First of all, I am going to teach you that this
balance resembles that of which I have spoken
in meaning but not in form. Forit isa ““balance”
for thought! and is certainly not the same as a
material balance. Whence does it follow that
it should be, when even material balances differ
between themselves? In effect, the Roman
balance? is one type and the assay-balance is
another. The astrolabe is a balance for measur-

L ;L_;te y “a spmtual balance
u? §Qe ) a ’, : Lo
12



The Great RuIe of Equxvalence

ing 1 the movements of stars, the rule is a balance
for measurmg linear dlstances while the plumb
line is a balance for verifying the perpendi-
cularity and curvature of a building. All tﬁese
“balances,” even though their forms may dlffer |
share one thmg, the property of showmg wherc
there is excess or deficiency. Metre i itself the
balance of poetry, by which the measures of
poetry are known and the faulty vetses are dis-
tinguished from the regular. It is the most
spiritual of the matenal balances, but is not en-
tirely separated from the attachments of matter,
for it measures sounds, and sound is mseparable
from the body. - The most spiritual of the-
balances is that of the Day of J udgment It
measures actlons bellefs and the knowledge of
the believers. Now knowledge and faith have no
attachment to matter For thlS reason the balance
of the Day of Judgment is the most spiritual.

. In the.same way, the balance of the Qur’ an
for I(nowledge is spmtual But its deﬁmhon is
lmked in the v1s1ble world with an envelope
Wthh 1s tled to matter even if 1t 1tself 1s not

...........

somethmg to someone else is not possxble except

through face-to-face contact that is, through

sounds which are matérial, or through writing,

that is, by means of characters. written on_the

surface of a paper, wl'ﬁfh"?itbelf i fratéridl. This
“13



The Just Balance

is the law of its envelope, the way in which it is
presented. As for the Rule itself, it is spiritual,
_ without any attachment to matter since by it
is measured our knowledge of God, which
knowledge is external to the world of senses.
God is too Holy to comprise directions and
dimensions, even less‘could He be a body. (This
balance), in spite of what we have said, has an
arm and wwo pans, The pans are suspended
from 'the arm, and the arm ‘is common to the
two pans as each of them is tied to it. This is
the Rule of Equivalence. The Rule of Concomi-
tance is more like the Roman balance: since it
has but a single pan, but on the other side there
is opposed the spherical ball which shows the
differences and measures the weight. ,
' He said; “This is a great noise ! But what
does it all mean? I hear the clacking of the
mill, but I do not see Any flour 1* SR
I rephed 'Have ‘patience ! “And hasten not
AWlth the Qur an ere its reévelation is accomphsh-
:ed iinto thée ; and say, ‘O my Lord, increase me
in knowledge .74 Understand that haste comes
from the Devxl and clrcumspectlon comes trom
,’God' - '
You should know that the Great ku’le is that

1\‘i1

. 3 Accordmg to Chelhot cxtmg the edltlon of 1900 thxs is an
- Arabic Proverb which'is used ‘against'a’ man who says much bat:does
"little, of who promises something but completes nothing. :

i 4. 204 113, a zebuke for his haste, o

14
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The Great Rule of .Equivalence

of Abraham, who employed it against Nimriid.s
It is from Abraham that we know it, through the
-mediation of the Qur’an. Nimriid claimed divin-
ity. Now “God,” by agreement, is an expression
denoting Him Who has power over all things.
Abraham said: It is God Who is my God, in
that He is the One Who gives life and causes to
die. He is able to do this, while you are incap-
able of doing so. Nimrid replied: I am able
to give life and to cause death. By this he meant
that he was able to give life by procreation and
to cause death by killing. Abraham knew that
it would be difficult to convince Nimriid of his
error, so he reverted to that which was clearer
to Nimriid: God makes the sun rise from the
East. Do you make it rise from the West! The
unbeliever was silenced. God praised Abraham,
saying: *“This is Our proof which We have given
to Abraham against his people,”’

I understand from this that the proof and
demonstratlon lie in the words of Abraham and
his, method of measurement. I. consxdered his-
method just as you. have conmdered the welgh-
ing of gold and:silver, coins. I saw that in this
proofithere are two premises which are. Cmemed
50.as to lead to-a conclusion whlch 1s known,

5 For anrnd see Qur’a’.n,::ﬁ 260 f from wlnch the quotatxons
m the earlier part of the argumenf areé taken. rexcino it
6 Q\ll‘ an, 6 84. ;~ .
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biséd upon the Quran if 4 way which is clevér
aﬂa inimitdble. ‘

“The petfectioti of the form of thxs method is
that we say: Whoever is able to make the sun
risé is God—this i$ the first premise. My God is
iible to peiform thls—thns i§ the second-premise.
I hecessarily foliows from- the combination of

these two premises that my God is God and not
yours, Nimrad. :
;- Reflect wow. Is it poss1ble for someone 1o con-
$idér these two premisés and - then to doubt the
totictisioh? Or; gain, can ore- iaginethat oné
enitettainis doubt aboiit these prefmses ? Certainly
#iot ! For our statedient : God is. He Who is able

6 r@ise thie sun, tontains no doubt; in that for
thém (the Taliifiiyyah) and for- everyone  thié
teriti “God™ dénotes Him Who is All-Powerful;
whiéh mdiu&és éihong othier things the power to
make the sun rise: Thxs premise is knéwn by con-
vefitioh #hd by coninon Hpreement. Ot pro-
potitior : ftis God Who has the BOwEr €6 miake
‘thie Kl ¥ise 4id-not you, is known By éxamind:
et The: iRability of Nimrod nd the iabikiey
of everyoik “ise; a?par’t’ fromi-Himt Who makés
ThE Suh hvdve; i¢ kioWwh by the #énisés. ‘By thie
1L “God iﬁéd Wé Méah Hil Who movd
the sun and makes it rise. Thus, it follows from
the knowledge of the first premise, known from
the convention acceptgg by all; ‘and fronmt the



The Great Rule of Equivalence

second premise, known by examination, that
Nimriid is not God and that God alone is most
exalted. Reflect for a moment. Do you not see
that this is more evident than the principles of
experiment and those of the senses, which are
the bases for the weighing of gold ?

He replied: This knowledge follows neces-
sarily, and it is not possible for me to doubt these
premises or the conclusion which follows from
them. However, this procedure is of value to me
only on this question and according to the way
in which Abraham used it to deny the divinity
of Nimriid and to establish the divinity of Him
Who alone is able to make the sun rise. How -
may I use it to determine other matters on which
1 have doubt, and on which I need to distinguish
the true from the false ? .

- I said : Whoever weighs gold with a balance
may also weigh money with it and other precious
objects.” The process of weighing gives informa-
tion about its mass, not because it is gold, but
because it has a mass. So this demonstration has
shown us this knowledge, not because of its essen-
tial quality, but.because it is a truth and a mean-
ing amorng others. Let uis consider why this con-
clusion has' followed from this argument and;
taking. its: spiritlet us -discard this particular
form S0, thﬁt wemy use the argument where we
Wmh Sl STEeLL Ll o L Yoo Lt

” 17



The Just Balance..

~. 'This. .argument follows : enly. because-*“The
judgment on the attribute necessarily applies to
the matter described (the subject).”’ Ifi order to
show this, here is the argument involved: My
Lord makes the sun rise ; the one who makes the
sun rise is God ; hence it follows that my Lord
is God. Ndw, “He Who makes the sun rise” is
_ an dttribute of the Lord. We judge, that is, that
“He Who makes the sun rise’’ is ahr attribute of
divinity. From this it follows that my Lord has
the attribute_of divinity. The same follows when-
ever I attain knowledge of .one attribute, and
attain a second.item of knowledge enabling me
to pass judgment on this attribute. There follows
necessarily for me a third point by the establish-
ment of judgment concerning what is described.

He replied : This is almost too subtle for me
to understand. If T doubt this, what can I do to
remove my.doubt?: .

~I'said : Take the standard whlch i8 known to
you as-you : d1d 1n welghmg the gold and the
money fes

‘He rephed I—Iow should I do thls? In thls
quzstmn, where. is the standard ?.. L

I said y1/The . standard lies.in. thc ﬁrst prm-
Olples;,wh.xch are netessary, whether derived from
the senses or from: experienee. or from the intels
lect: Reéfle¢t on: the first principles. Cah you pics
ture a situation where judgment is established

18 .



The Great Rule of Equivalence

about the attribute without that judgment .ex-
tendingto the subject described ? If, for example,
an animal with .a-distended stomach walks in
front of you and itis a mule. Someone says: It
is-pregnant. You say: Do you not know that
the mule as a‘class is sterile and does not give
birth.? He replies: Certainly, I know this. by
experience. You reply: Do you know that this
animal is a mule? He looks and then replies:
Certainly. I ascertain this by the senses-and by
sight. You reply: .Now, do you know that this
animal is not pregnant? He cannot doubt this
after a knowledge of the two premises, those of
experience and the senses. The knowledge that
it-is not pregnant is necessary and follows from
the two previousitems of knowledge. It follows
as does your knowledge of weighing from experi-
ment in that “‘what is weighed depresses the
balance,” and the senses inform you: “that one
of the two pans of the balance does not sink
lower by compatison with the other”. .-

- . He.replied : I have understood all this clearly,
but what is not:clear to me is the statement:
“The judgment given on the attribute necessarily
applies to-the subject described:” - ;

I replied : Reflect on your proposition “This
is a mule,’? which is the attribution; and .the de-
scription‘“‘mule’’.Yourproposition states: “Every
mule-is sterile,””. -declaring that the.-attribute

‘19
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“mule” denotes sterility. It then follows that
the judgment “sterile’’ applies to animals denot-
ed by the class “mule”. In the same way, it is
evident to you that all animals possess sensory
perception, and that the worm is an animal.
You cannot doubt that it therefore possesses
sensory perception. The style of your argument
is as follows:

All worms are animals.

All animals possess sensory perception.

. Therefore all worms possess sensory percep-

tion.

This is so because, in saying «“All worms are ani-
mals,” you give a description of the worm,
declaring it to be an animal. Its attribute is ““ani-
mal”. Thus, when you judge that animals possess
sensory perception, or have bodies, or whatever
else, you without question place the worm in this
category. This must necessarily be so, and there
cannot be any doubt about it. Yes, indeed, but
the condition for this is that the attribute must
be ‘equal to or more general-than the subject so
‘described, so that the judgment expressed en-
compasses it of necessity.”

To give another example from Junsprudenc;e,
whoever admits that wine is an intoxicant, and
that all intoxicants are forbidden, cannot doubt.

: : ‘ e T

- 7. Aristotle, Prior. Analytics, 1, 1, 24b, 28 and 1, 4, 25b, 32.
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that wine is forbidden.t For the term “intoxi-
cant” is an attribute of wine, and the judgment
expressed concerning prohibition must necessari-
ly include wine, since it is without doubt includ-
ed in what is described. This is so in all cases on
which there is speculation.

. He said : I am compelled from this to under-
stand that the union of two premises in this
way leads to a necessary conclusion, and that
Abraham’s demonstrative proof is sound and his
method of measurement is true. Further, I have
learned- his principle of deduction and its proper
character, and I have learned its standard of
assessment from my criteria. However, I would
like an example in order to be able to apply this
method of measurement to aspects of knowledge
which are problematic, for these examples have
been clear in themselves, not needing measure-

“ment or demonstrative proof. - ,

I said : Indeed not ! Some of these examples
are far from clear in themselves. Rather, they
result from the combination of two premises.
For no one knows this animal to be sterile except-
he who knows by sensory perception that it is a
mule, and, secondly, by experience that mules do

- 8. The problem at issue is that of defining an intoxicant.. The
Qur’anic texts relevant are 16: 69, 2 : 216,4 : 46 and 5: 99. Examples
of Qur’ anic exegesis on this questxon are gwen in Gat]e The Qur’an
and Its Exegesis, pp. 200-09. A
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not give birth. Only the first proposition is clear.

- That which is derived from the union. of twe:
premises has, so to speak, a father and a mother,
and it is not of itself clear but has need of some-
thing else. In some cases this something else,
that is the two premises, may be clear after ex-
perience and the use of sight. Thus the fact that
wine is forbidden is not of itself clear but results
from the two premises. The first is that it is in-
toxicating, which is known by experience. The
second is that allintoxicants are forbidden, which
comes: to us from the Legislator, Muhammad.
This example ‘tells you how to -employ this
method of measurement and how to make use of

" it. If you wish to have an example-which is more
obscure than this, there are an unlimited number
of others. Indeed, thanks to this example, we
can assess most of the obscure cases. Let us,
however take but one.

. Among these obscure cases is the fact: ‘that
man does not appear of himself—he has a cause
and a'Creator. The same applies to the world. If
'we revert to our rule of measurement we know
that he has a Creator and that this Creator is
knowledgeable. Hence we say, in effect : All that
is possible has a cause ; the specification of the
world and of man in their proper propertions is
possible ; hence, it follows from this that they
have a cause. Whoever knows and recogmses
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The Great Rule of Equivalence

these two premises cannot doubt the conclusion
which follows. If you doubt these premises, then
you must establish their conclusion from two
other premises which are evident, until you ulti-
mately arrive at first principles which you can-
not doubt. Thus the sciences which are evident
and primary are the bases for those which are
obscure and hidden. They are their seed. How-
ever, only the man who possesses the skill of
sowing and ploughing may bring them to fruit -
by the union of the two premises.

If you say: I even doubt the two premises,
then why do you say that all that is possible has
a cause ? And why do you say that the specifica- -
tion of man in his proper proportions is possible
but not necessary ? To this I reply : My proposi-
tion that all that is possible has a cause is evident
when you understand the meaning of the term
“possible”’. By this I understand that: which
hovers between two e¢qual divisions. If twa things
are equal, then neither of them of itself can opt
for existence or non-existence, for of necessity
that which is necessary for one must be necessary
for the other also. This is the first consideration.
As for my statemeat that the specification of
man as such a quantity is possible and. not neces-
sary, this is similar to my statement that the line
which is drawn by a scribe with a given length
is possible since the line as such i is not given an
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exact length,but one can imagine one that is longer
or shorter. Its specification, whether longer.or
shorter, is without doubt due to a'.cause, since
the line is susceptible of being either. This is cer-
tainly necessary. In the same way one may assign
one dimension as well as another to man and his
limits. If these are prescribed, then there must
be an agent who has done so.

~ - From this I proceed to say that man’s agent
must be knowledgeable. For every action which
is judged to be proper must be attributed to an
agent who is: knowledgeable. Now, one cannot
escape the inference that the structure of man is
well ordered. Hence we must attribute his order-
ing to the knowledge of the agent. Here we have
two premises, and if we recognise these, we can-
not doubt the conclusion. The first premise is
that the body of man is well ordered. This we
know by examining his members, each of which
is intended for a particular purpose, such as the
hands. for fighting and the feet for marching.®
The knowledge gained by dissection of the mem-
bers of the body provides necessary evidence of
this. Further, it is also evident that that which
is well arranged requires knowledge. An intel-
ligent man cannot doubt that beautiful writing
can come only from one who knows how to

9, Compare Watt Faith and Practice of al-Ghazali, p. A31‘, and
Abii Zayd, AI-Ghazdli On Divine Predicates, pp. 1-2.
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- write, even if the means to this be a pen which
cannot know, and that the construction of some-
thing to provide shelter, such as a house, baths,
a mill, and other things, can come only from one
who knows about building.

- If you entertain doubt about something here,
then our way forward at this point is to rise to
something more evident, until we reach first
principles. We do not intend to explain this
point. Rather, our intention has been to show
that the union of first principles, as employed by
Abraham, is a just method of measurement
which gives true knowledge. No one can gainsay

this, for this would be to gainsay the teaching of -

God to His Prophets, and to gainsay the revelation
which He has given in the words: “This is Our
proof which We have given to Abraham against
his people.””!® The teaching (i.e. the ta‘lim of
Muhammad) is true without question even if
speculation (r@’y) is not true. To gainsay these,
that is both r@’y and ta‘lim, is done by no one.!

10. 6: 84,
11, For further discussion of these, see Chapter Seven.
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Chapter leree
The Middle Rule of Measurement

 He said : Lhave understood the Great Rule,
/its principle of deduction, its means of assessr
ment, its object, and the way to use it. Explain
to me the Middle Rulg of measurement ; what is
it 7 whenge does its teaching derive ? who haslaid
it down ? and who has made use of it?
Ireplied ; It also was used by Abraham in the
saying : “I love net those. stars that set.”’t Its
complete form js this :
. .The moon sets.
+God does not set. v
: H¢nc¢ the moon is not God ,
Its foundation comes from the Qur’ in ina man—
ner which js concise and inclusive. The knaw-
ledge that denies divinity to the mgoon comes of
necessity by way of two premises.. These are that
the moon sets, and that God does not set. When
the two premises are known, then there neces-
sarily comes the knowledge that denies divinity
to the moon.
He replied: I do not doubt that denying
divinity to the moon follows from these two pre-
mises, once understood. However, I know by the

1. Qur’an, 6: 76.
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The Middle Rule of Measurement

senses that the moon sets, but I do not know by
necessity nor by the senses that God does not
set. . T

I replied : It is not my intention, in discuss-
ing thisrule of measurement, to inform you that
the moon is not God, but to show you that this
way of measurementis sound, and that the know-
ledge gained by it is necessary. Abraham gained
this knowledge truly only when he knew that
God does not set, and that for him this was not
primary knowledge but was derived from two
other premises through which it was deduced
that God-does not change. For all that changes
is created, and, in effect, setting is change. The
rule of measurement was based upon that which
was known to him. Take this rule of measure-
ment and use it wherever you have'attained
knowledge of two premises. :

He said : I have necessarily understood that
thisrule of measurement is sound, and this know-
ledge must follow from these two premises, once
they are known. However, I desire that you
should explain to me the principle of deduction
and its truth, then the standard by which it may
be applied to a case known to me. Further, I
would like an example of its use in the case of
difficult subjects, for the denial of divinity to the
moon is obvious to me,

I replied : Here is the principle of deduction.
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There are two things which are alike but as one
has an attribute which the other does not have
they must be different. Put in another way, one
of the two things denies its own attribute of the
other and does not have the other’s attribute.
Given that the chief rule of deduction states that
the judgment applied to the more general is also
the judgment applied to the more specific case,
without question, the principle in this case is
that if one denies an attribute to one thing while
affirming it of another then the first must be
different from the second.2 Thus,“disappearance”
is denied of God but affirmed of the moon. This
necessarily implies that God and the moon are
distinct from one another, that the moon is not
God, nor God the moon.

God has taught his Prophet Muhammad to
use this rule in many places in the Qur’an, after
the example of his father Abraham. Here I will
content myself with two examples ; you may seek
the rest in the verses of the Qur’an. The first is
the saying of. God to His Prophet : “Say : Why
then does He punish you for your sins ?* Nay,
ye are mortals of those whom He has created !”*4
This was because they claimed to be sons of God.

- 2. See Aristotle, Prior Analytics, 1, 5, 26b, 34,

3. The reference is to the Jews and Chnstlans cla.lmmg to be the
sons of God. :

-4, 5:21.
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Muhammad taught how to expose their error by
means of the Just Balance, saying : “Say : Why
then does He punish you for yoursins?”’ The com-
plete rule of measurement is as follows :.

Children are not punished.

You are punished.

Hence you cannot be the children (of God).
There are two premises here, of which the first is
that children are not punished, which is known
by experience. The second is that you are punish-
ed, which isknown by sight. It necessarily follows
from these premises that you are not children
(of God).

The second example is the saying of God:
“Say : O ye who are Jews! if ye pretend that ye
are the clients of God,* beyond other people ;
then wish for death if ye do speak the truth. But
they never wish for it.””® This was because they
claimed to be the clients (of God). It iswell known
that the client desires to meet his Master, and
itis alsowell known that they do not desire death,
which is the cause of their meeting Him. It neces-
sarily follows from this that they are not the
clients of God. The complete form of measure-
ment is thls

5. The word * cllent' here has a wider interpretation and may
mean “friend”’ (of God)' in this context also, or *close companion’’.
In mystical contexts it may mean “'lover’! (of God). h

6.62:6-7, . X
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** Bvery client desiresto meet his Master. .. .

The Jews donot desiré to meet God.

“Hence it follows that they are not chents of

God.
The principle of deductlon is thlS the des1re (to~
meet God) is predicated of the client but denied
to the Jews. Hence the client is not a Jew, nor is
the Jew a client (of God).

This standard. is clear so that I do not think
that youneed to clarify it with the aid of a known
example. However, if you wish for clarification,
consider the following : You know that a stoné
is mineral and that man is not mineral, but'do
you necessarily know that man is not mineral ?
It follows because :the attribute ‘“mineral’’ is
affifmed of the stone:and denied to man, there
is no question but that “man” is excluded from
“stone” and “stone”’ from “man”. Thus man 'is
not stone, nor stone man.: Par ks

“The ‘ways in- which - this fule may be used in.
doubtful cases are many. One of.the two con-
ditions of knowledge is the knowledge of the sanc-
tity, that is to say, the sanctity which makes God
separate from all else. All knowledge of God is
measured by this rule. For Abraham made use
of it concerning the sanctity of God, and taught
us how to use if, since by its means he denied
that God had corporeality. Thus ;

God is not a substance which is in one place,
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The Middle Rule of Measurement

for God is not caused.
All things which are confined to one place are
caused, because they are specified thus.
It follows that God is not a substance.
We also say :
God is not an accident, because an accident
" is neither living nor knowing. .
God is living and knowing. .
Thus He is not an accident.
Thus all the other aspects of God’s sanctlty
also lead to knowledge by the application of
these premises in this manner. The first of these
premises is negative, implying exclusion, while
the second is positive, implying affirmation. From
these there follows that which is denied (of God)
and. which estabhshes His sanctity (apart from
all else) -

3



Chapter Four ’
'The Small Rule of Measurement

He said : I have understood this clearly and
of necessity. Now, explain to me the Small Rule,
its principle, its standard, and the way of using
it in doubtful cases.

- I said: The Small Rule was taught us when
God instructed Muhammad i in the Qur’an thus :
““They do not prize God at His true worth when
they say : ‘God has never revealed anything to a
mortal.’ Say : ‘Who revealed the Book wherewith
Mosescame, alight and a guidanceuntomen ?°.”**
The manner of applying this rule is to say : Their
denial of the revelation given to man is a_pro-
position which does not follow from the union
of two premises. The first of these is that Moses
is a man, and second is that Moses was given the
Scripture. It is necessary to establish a specific
decree, which is that some men have received the
Scripture. By means of this decree we revoke the
general proposition that no Scripture has ever
been sent to any man. The first premise is our
statement : Moses is a man, which is known by
the senses. The second premise is that Moses was
given the Scripture, which is known because the

1.6:92,
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Jews recognise it, since they have hidden a part
of Scripture and have shown forth a part of it,
as God has said : “Ye show (it), though ye hide
much.””? This is mentioned by God as the best
method of dialectical argument. It is the charac-
teristic of dialectic that it contains but two pre-
mises which are admitted by the opponent and
recognised by him, even though others may doubt
them. This proof binds your opponent, given
that he recognises them. The greater number of
proofs from the Qur’an follow in this manner. If
it happens that you doubt some of the premises
and their antecedents, understand that the aim
of this method is to provide a proof for him who
entertains no doubt. For your part, your aim
should be to learn how to make use of this way
in all other cases.
~ Here is the method of assessing this rule. If
someone says : “One cannot conceive that an
animal should ‘move. without legs,” he will be
corrected when you say: “The snake isan animal
and moves withoutlegs.”” It follows from this that
some animals move without hang legs, and that
the statement : “Animals move only with legs,”
is a false and contradictory statement.
. There are many ways in which this rule isused
T-in obscure cases. If some people say : “Every lie
2. Ibid. That is, the ‘Jews are accuséd of concealuié parts of

their Scriptures in discussions with Muhammad See Ibn Hishim
(Tr. A, Guillaume), The Life ofMuumd pp. 260-65,



The Just Balance

is wrong in itself,”” we should reply : “Who has
seen one of the friends (of God) who has hidden
himself from a tyrant ? This tyrant asks where he
is, but it is concealed—is this a lie 7’ He replies :
“Yes.” We say : “Isit wrong 7" He replies : “Na.
Indeed, the wrong would lie in the trutpfulncss
which would lead to his destruction.” We say,
then, to this man: “Consider the rule. We say
‘that the concealment of the friend’s hiding place
is a lie—this is a known premise. This statement
is not evil—this is the second premise. It follows
from this that not every lie is wrong. Reflect for
a moment. Is it conceivable that there should be
doubt in this demonstration once these two pre-
mises are recognised ? Is this not more evident
than the premises gained by experience and the
senses that I have cited with regard to knowledge
-of the rule concerning the sanctity of God ?”’
Here is the definition of this rule. If two de-
- scriptions apply to one object, it is essentijal that
some aspects of one of the two should be includ-
«d in the other, but it is not necessary that it be
totallyincluded.’ On the coptrary, it may in some
cases be to’eally included, and in other cases not.
There is no firm rule. Do you not see that man
;jsdescribed as “living”’ and as ‘‘body’’ 2 It must
follow from this that some bodies are:living, but
it does not follow that every body is -living. Do
vl '3. Aristotle, Prior Analyucs. I 6, 28a, 10
b 3 4 -
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not be misled into saying that every animal is a
body. If it does not necessarily follow that attri-
butes can be thus interchanged, neither does
knowledge follow in this way of necessity.

My interlocutor may now say : I have under-
stood these three rules. But why have you describ-
ed the first as Great, the second as Middle and
the third as Small ?

Ireply : Because the Great Rule applies to the
majority of cases, the Small applies to but a few,
while the Middle applies accordingly. The Great
is the most widely applicable, since it is possible
to make use of it to gain knowledge of general
affirmations and specific affirmatiouas, and to
make general denials and specific denials.* Thus
it is possible to obtain four sorts of knowledge
by meansof it. The second type can produce only
a denial, but of both sorts, that is a general de-
nial and a specific denial.’ The third type can
give only a particular denial, as I have said. It
tollows from this rule that one aspect of one
attribute is included in the other, since they both
apply to one thing. That which applies only to
aspecial and partial case is certainly small.® With-
out doubt, to make use of this to make general
judgments is one of the rules of the Devil ! The
party of ta‘lim have made use of it in order to

4. Tbid,, I, 4, 26b, 29. 5. ibid., I, 5, 28a, 8.

6. ibid , I. 6, 29a, 16.
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gain some of their knowledge. The Devil sug-
gested it to Abraham in the saying: “This is
my Lord, this is greater.” I will narrate this story
to you later on.

2§



Chapter Five
The Rule of Concomitance

He said : Expound to me the Rule of Con-
comitance. I have understood the three d1v1s1ons
of the Rule of Equlvalence

I replied : This rule is taken from the words
of God: “If there were gods other than God,
both (heaven and earth) would surely go to ruin.’”
And from the passage : ““Say : If there had been
other gods with Him, as they say, in that case
assuredly they would have sought a way unto the
Lord of the Throne.”’? And from the passage :
“If those (false gods) had been gods, they would
never have gone down (to Gehenna).””* The form
of this rule is established by saying : If the world
had two gods, it would surely go to ruin—this
is the first premise. Now it is known that it has
not gone to ruin—this is the second premise.
From these premises the conclusion must of
necessity follow, that is, the denial of two gods.
Since, if there were with the possessor of Throne
other gods, they would have to find a way to the
possessor of the Throne, and since it is known
that they have not found such a way, the denial
of gods other than the possessor of the Throne

1.21:21 2, 17 : 44. 3.21:99.
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must follow.

Here is the way in which this rule may be veri-
fied with a known example. You say : “If the sun
is risen, the stars are hidden—this is known by
.experience.” Then you say : “It is known by the

senses that the sun is risen, therefore it follows
that the stars are hidden.” You will say: “If
someone eats he is satiated—this is known by
experience.” Then you say: “It is known that
he eats—this is known by the senses. It follows
from the premise of expenence and the premlse
of the senses that he is satisfied.”

There are many ways of using this argument
in obscure cases, so that the jurist says : “Sup-
posing that the sale of an absent object is sound
(in law), it follows that such a sale is binding (on
the vendor) because the obhgatlon ismade clear.
Now it is known that the obligation is not made
clear. Hence it is concluded that the sale is not
sound.”* The first premise is known by takmg
examples in jurisprudence, giving an opinion but
not knowledge The second premise is known by
the admission of your adversary and by his aid.

In the sphere of intellectual argument we say :
“If the making of the world and the human do-
main is indeed beyond wonder, then its maker

.must be knowing. This is the ﬁrst step according
to reason. Now, it is known that the world is

4. Tt is not, in fact, sotind in Islamic law.
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strikingly well ordéred, 4s is perceived by the eye.
It follows from this that its maker is kiilowing.”’
Then you go a step higher and say : “If its maker
is knowing, He must also be living. Now it is
known that He is knowing, by the first rule. Hence
it follows from this that He must be living.”
Then you say : “If He is living and knowing,
then he must be self-subsistent and not an acci-
dent. Now it is known from the previous two
rules that He is living and knowing. Hence He
must be self-subsistent.” Thus we ascend from
the ordering of the human domain to the de-
scription of 1ts maker, which is knowledge ; then
again we ascend from knowledge to life, and
from thence to the essence. This is the spiritual
ascension, and these rules are the steps by which
to ascend to the skies, even further, to the Maker
of the skies, and these principles are the stages
of the ascent. As for bodily ascension, no power
is sufficient for this, save that which is reserved
for the Prophet.

Here, now, is the definition of this rule. Every-
thing which applies to something must follow for
it in every cordition. It follows also that the de-
nial of something (to an entity) necessitates a
(similar) denial to that which depends upon that

5. A reference here to the miraculous ascension of Muhammad,
in Arabic mi‘rdj. For an account of this, see Ibn Hishdm (Tr. A.
Guillaume), The Life of Mukammad, pp. 184-87.
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entity, and the affirmation . of something which
depends upon the entity necessitates the existence
of that entity. That the subsequent effect may
be denied while the entity itself is affirmed gives
no conclusion, and is again one of the works of
the Devil, used by some of the Ta‘limiyyah to
provide their knowledge.

Do you not perceive. that for prayer to be
valid it follows that he who prays must be puri-
fied ? There is no doubt that it is true to say:
““If the prayer of Zaid is to be valid, he must be
purified ; it is known that he is not purified, which
is the negation of the required condition ; it
follows that his prayer is not valid and this is
the denial of what is conditioned.”’® In the same
way you say : “It is known that his prayer is valid,
showing the existence of the required condition ;
it thus follows that he is purified, showing the
existence of the antecedent condition.”” But if
you were to say: “It is known that he is purified,
it thus follows that his prayer is valid,”’ this would
be false for it may be that his prayer was invali-
dated for another reason. This would show the
existence of the anterior condition but would not
show the existence of that which follows. Again,
if you were to say : “It is known that his prayer

6. The purification referred to is the ritual ablution before the
statutory prayer rite (salat), Zaid is the Arab equivalent of the hypo-
thetical John Smith.
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was not valid, hence he was not purified,”” this
would not necessarily imply an error (for it may
be that the invalidity proceeded from another

source).
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Chapter Six
The Rule of Opposition

Then he said : Explain to me the Rule of
Opposition ; show me where it occurs in the
Qur’an ; how to verify it, and how to use it.

Isaid : Its place in the Qur’an is given in God’s
teaching 10 Muhammad : “Say: Who provides
for you out of the heavens and the earth ? Say:
God. Surely, either we or you are upon right
guidance, or in manifest error.”! God does not
mention ‘“we or you” in this passage as being
objects of comparison or of doubt. Another prin-
ciple is to be understood here, that is, that we
are not in error in saying: “God provides for
you out of the heavens and the earth.” It is He
Who provides from the heavens by sending the
rain, and on the earth by the sprouting of crops.
Thus you err in denying this. Here is the com-
plete form of the syllogism : Either we or you are
in manifest error—this is the first premise. Then
we say : It is known that we are not in error—
this is the second premise. It must follow neces-
sarily from the combination of the two premises
that the conclusion is that you are in error.

The verification of this demonstration is

1. 34: 23,
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known and is as follows. Supposing thatsomeone
goes into a house in which there are only two
rooms. Then we enter but do not see him. We
know with certainty that he must necessarily be
in the other room. We have here the union of
two premises. The first is that he is certainly in
one of the two rooms. The second is that un-
doubtedly he is not in this one. It follows that
he must be in the second room. In this manner
we know that he is in the second room, some-
times seeing him in it and on other occasions see-
ing the other room empty. In the first of these two
ways we see him and gain this knowledge through
our eyes. In the second case we do not see him
and gain knowledge through the use of this rule,
by deduction which provides knowledge as cer-
tain as through the use of our eyes.

The definition of this rule is as follows. If
something may be found under two divisions (or
categories), it follows that the affirmation that it
is to be found in one must involve the denial that
it is to be found under the other, and conversely
so. The condition for this is that the divisions
(or categories) are well defined and are not ex-
tended.? Using categories which are extended is
adevice of the Devil and this is a custom of some

2. That is to say, in the first case there is a complete disjunc-
tion between the categories, while in the second the disjunction is in-
complete. :

43



The Just Balance

of the Ta‘limiyyah, used by them in many places,
as we have mentioned in our books Qawasim
Jawab Mufagsal al-Khalaf, and Mustazhiri, and
elsewhere.

The number of obscure cases in which this
rule may be used is without limit and it may form
the basis for most rational discussions. For exam-
ple, someone may deny the existence of an eter-
nal Being. We, therefore, say to him : “Existing
things are either created, or some of them are
created and some of them are eternal.” This is
disjunctive, for it hinges upon the difference be-
tweendenial and affirmation.? Thus we say: “Now
it is known that not everything is created ; it
follows that some things must be eternal.” If
your opponent now says : “Why do you say that
not everything is created?”, we reply: “Because
ifall things were in fact created, they would have
come into existence of themselves, without a
cause. It is thus false to say that they are all eter-
nal, and it is established that amongst them there
must be an eternal Being.”” The rational discus-
sions in which this rule may be used are number-
less.

He said : I have truly understood that these
five rules are sound. However, I would like to
know the meanmg of their names and why the

3 Compare the discussion in Rescher, Al-Farabi’s Short Com-
meniary on Aristotle’s Prior Analytics, pp. 77-80.
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first is specified as the Rule of Equivalence, the
second as the Rule of Concomitance, and the
third as the Rule of Opposition.

I replied : 1 have called the first the Rule of
Equivalence because it comprises two equal pre-
mises, as though they were two pans of a balance
inequilibrium. The second I have called the Rule
of Concomitance because one of the two pre-
mises comprises two parts, one of which follows
necessarily and the other depends upon it, as in
the saying of the Qur’an: “If there were gods
other than God, both (heaven and earth) would
surely go to ruin.”’* The phrase: “They would
surely go to ruin” is the prior condition while
the phrase “If there were gods other than God”’
follows from the prior condition. The conclusion
follows from the denial of the prior condition.
The third rule is named the Rule of Opposition
because it stems from the division into two cate-
gories, affirmation and denial, maintaining one of
which entails the denial of the other, and the con-
verse. It is clear that there is opposition and con-
trast between the two categories.

He said : Did you invent these names (for the
rules)and did you extract them(from the Qur’an),
or were there others who preceded you ?

I replied : As far as the names are concerned
I did indeed invent them. I also extracted the

| 4.21:21.
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rules from the Qur’an and I do not believe that
others preceded me in doing so. However, I have
been preceded by others in the elaboration of
the priaciples of the rules. They are to be found
amongst the more recent (authorities) with names
other than those I have given. These rules also
have other names with some of the peoples who
preceded the coming of Muhammad and Jesus,
who had themselves taken them from the books
of Abraham and Moses.®

However, 1 have been led to reclothe these
rules thh\dlﬁ'erent names, as I know that you
understand them with difficulty and are a slave
of your imaginings. Indeed, I see that you are
so mistaken by appearances that were someone
to give you red honey to drink in a cupping-glass
you 'would not be able to bring yourself to take
it because of your revulsion to the cupping-glass,
and because your intellect is too weak to see that
the honey is pure in whatever receptacle it may
come. Indeed, were you to see a Turk dressed in
a. patched cloak and a woollen shift,* you would
judge him to be a sufi or a jurisprudent, and if
you were to see a sufi dresspd in caftan and cap,
you would imagine that he was a Turk. Your

5. Al-Gha24l1 thus emphasises the Qur'dnic basis of his system
of thought in deriving them from the Qur’'dn and in giving them
‘ different names. See Appendix IIL.
6. For the détails of the patched cloak and woollen shift with a
slit down the front, see Massignon, Passion (1st ed.), pp, 49-50.
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imagination only allows you to see the externals,

and not the heart of thmgs For this reason you
do not look at a saying for its own sake, but only
look at its elegant construction or the good opi-
nion you have of him who utters it. If its form
is disagreeable to you, or the one who utters it
is hateful in your estimation, you reject the say-
ing, even though it may be true initself. }f, again,
someone were to say to you : “Say : There is no
god but God, and Jesus s the Messenger of God,”’
you would be repelled by this and would reply :
“This is a statement from the Christians. How
could I say this ?” You would not have the in-
telligence to know that in itself this statement
is true and that the Christian is hateful not be-
cause of this statement, nor for others like it,
but only because of two. The first of these is
that Muhammad is not the Messenger of God,
and the second is that God is the third of three.
~.All else that he says is true.

_ When Isaw that you and your friends of the
Ta‘L.miyyah have weak intellects, and that it was
.only in.the externals that you were mistaken, I
_descended to your level, giving you a dnnk ina
-water carafe, provxdmg you thus with a cure. I
was gracious towards you, as a doctor with a sick
.man. But if I had said to you that this was a
remedy, and had given it to you in a medlclne
.bottle, your nature would have prevented you
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from accepting it. Even if you had accepted it,
you would have been grieved by it, and would
hardly have taken it. This is my reason for chang-
ing these names and for inventing others. He
who understands this will know it, and he who
denijes it will be ignorant.

He said : I have understood this in its entirety,
but where isthat which you have promised, name-
ly, the balance with two pans and a single arm
on which both are suspended ? In this rule I see
neither pan nor balance arm. Where, in these
rules, is there anything resembling the steelyard ?
" Ireplied : Have I not derived this knowledge
from two premises ? Now, each premise is a pan
‘of the balance, and that aspect which is common
to each premise and is contained in each is the
arm. Let me give you an example from jurispru-
‘dence, which perhaps you will understand better.
‘When we say : ““All intoxicants are forbidden,”
this constitutes one pan ; then we say : “All wine
is an intoxicant,” this constitutes the other pan.
‘The conclusion is that all wine is forbidden.
There are but three elements contained in these
two premises : wine, intoxicant, and forbidden.
The element “wine’’ is to be found in only one
premise, and is one pan. The element “for-
‘bidden’’ is the other premise, and is the second
pan. Now the element “intoxicant is mention-
‘ed-in both premises and is repeated, being com-
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mon to both. Itis thus the arm.” The pans
are suspended from it in the same manner as
the subject is attached to the attribute, in our
saying: ‘All wine is intoxicating.”” Here wine is
the subject, described by the attribute “intoxi-
cating”. In the case of the other pan, the attri-
bute is attached to the subject, as in our saying :
““All intoxicants are forbidden.”” Reflect on this
until you understand it. False use of this rule
sometimes comes from the pan, sometimes from
the arm, and sometimes from the manner of
suspending the pan from the arm, as I have re-
marked to you in an example taken from the
rule of the Devil.
~ The rule which is compared to the steelyard
is that of concomitance, since one of the arms
of the steelyard is much longer than the other.®
When you say : “If the sale of an absent object
were valid, such a sale is binding by virtue of
the fact that the obligation is made clear,” this
is the longer premise which contains two aspects,
that which must follow and that which is depen-
dent upon the first entity. The second is the say-
mg “The oblxgatxon is not made clear,” which
7 Thxs element corresponds to the middle term in philosophi-
cal discussions of the syllogism. As al-Ghazili observes. it is distri-
buted, that is, it nitust appear in both premises but does not a ppear
in the conclusion ; Aristotle, Prior Analytics, Book I, chap. 4.

8. The distinction, of course, is between a conventional balance
with equal arms and the (Roman)'steelyard with unequal arms.
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is the other premlse the shorter of the two. This
'closeljy resemhles the small weight_ V{hlch serves
to ‘balance the pan in the steelyard
In the rule of equlvalence the two pans are
the same so that nelther is longer than the other,
each containing only subject and “predicate.
Understand thisand wnth it also understand thatg
the spmtual balance-rule is not like that which
1s materlal ‘but only resembles itin some rnanner.
Thus 1t is possrble to compare itin the sense that
it provrdes a conclus1on from the union of two
premlses given that one element of one of the
premises also occurs in the other—in this case 1t
is “mtoxlcant » found in both premnses Thus a
conclusion is obtained. If there is not a common!
element which is contalned in both premxses as,
for'example, in the sayings : “All intoxicants are
forbidden,” and “Everythmg which is the object
of anger is guaranteed » then no conclusion at
all follows.” These are indeed two premises, but
there isno relatxonshlp or union between them,
smce no aspect 'of one forms apart of the other.
A conclus1on can follow only when an element

,,,,,,

an element whlch Wwé have termed the “arm of
the balance”. -

9, The latter saymg 13 an alluston to the principle in the Islamic

commumty that ob]ects of spollatton wxll be recompensed, as being
the community’s tesponsibility. v

"10. Aristotle; op. cit.,, 1. 5, 27a, 21,
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>0



The Rule of Opposition

If you were able to sece the comparison be-
tweenthe sensibiliaand theintelligibiliayou would
also have opened to you the gate of comparison
between the present world of sight and the world
of the future, which is unseen. In the latter there
are great mysteries ; whoever has not attained to
it is deprived of the several lights of the Qur’an
and its teaching, and of its knowledge has but
attained the husk. As the Qur’an contains the
rules of measurement for all sciences, so also it
contains the keys to all sciences, as I have indi-
cated in my book, Jawahir al-Qur’dn,'* which
you should consult. The parallels bztween the
- world of sight and the invisible world are shown
by the presence in dreams of truths which convey
meaning through allegories for the imagination.
Visions seen in dreams are indeed a part of pro-
phecy,’? and in the world of prophecy is shown
forth the fulness of this world and the next.

Here is an example taken from dreams. A
man saw in his dreams that he held a’sort of seal
in his hand with which he sealed up the mouths
of men and the private. parts of women.!* He
recounted his vision to Ibn S.rin, who told him:
“You are a muezzin who summons people to.

11, Literally: “Pearls of the Qur'an,” not yet traﬁslated into
English.

12. Traditionally, they are one-forty sixth of prophecy.

'13.. Eating and sexual intercourse during Ramadin are referred.
to. :
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prayer before the dawn.” He said: “It is so.”
See how in this example the state of the man is
shown from the unseen world, and then draw a
parallel between this example and the call to
prayer before dawn during Ramadan. It is pos-
sible that this muezzin sees himself on the Day of
Resurrection, having in his hand a seal of fire
while it is said to him: ““This is the seal with
which you seal the mouthe of men and the private
parts of women.” The muezzin will then say:
“By God ! I have not done this.” They will then
say to him : “Indeed, if only you had done thus,
butyou were in ignorance. This is the inner signi-
ficance of your act.” The truths of things and
their inner content are revealed onlyin the world
of spirits. The inner meaning is veiled in obscu-
rity of form in this world of dissembling. Now,
‘“We have removed from thee thy covering, and
so thy sight is piercing.”™ In the same manner,
whoever has neglected one of the commands of
the Law will be disgraced. If you desire the truth
of this, refer to the chapter, “On the Reality of
Death,” in Jawahir al-Qur’an,'s where you will
see wonderful things. Meditate for a long time
herein and it may be that the door to the future
will be opened to you, and you will hear distant
14. The Qur'an, 50 : 21, interpreted mystically.

15. See also his Revival of the Religious Sciences, Part 4, Book 10
{not yet translated into English),
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things through it.

For my part I do not see that it will be opened
toyou who wait for the knowledge of truths from
an absent teacher whom you do not see,!* and
whom, if you did, you would find considerably
weaker than yourself in knowledge. Take such
knowledge from one who has thus journeyed and
learn from it, for it has failed the man who is
well informed. :

Hesaid : That is another question upon which
you and I could dispute for a long time. This
absent teacher’s face I have never .seen, even
though I have had reports of him, like the
lion which also I have never seen but of which I
have seen traces. I have heard my mother before
her death, and also the lord of the fortress of
Alamit, giving the absent teacher very high praise
by saying that he knew all that happened on the
earth, even a thousand parasangs away.!” Should
I now contradict my mother, that chaste and
modest woman, or the lord of Alamiit, whose life
and intimate thoughts are so virtuous ? Indeed
not ! These are two sincere witnesses. How could
they not be, since they concur with my compan-
ions of Damghéan and Isfahidn, to whom submis-

16. The hidden I'mam : see Watt, Faith and Practice of al-Ghaszali,
pp. 46-47, 53,

17. The lord of Alamiit was Hasan Sabbdh (or al-Hasan ibn
al-Sabbdh), on whom see the Introduction to this translation. A
parasang (Persian) is about five miles.
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sion was due and to whom the fortresses capitu-
lated.’* Do you really think that they were" mis-
taken, for they were people of intelligence, and
that they dissimulated while being plous ? Away
with this nonsense ! Put this aside, for our lord
of Alamiit knows what is going on between us
without doubt, since “not the weight of an atom
escapes him,” whether on earth or in heaven.?®
I am afraid to expose myself to his hatred simply
becauseT listen to you and give attentiof to your
proposals. Stop this drivélling and get bck to
the rules. Explain the rules of the Devil.

‘18. The histoty of the insurrection is given in Hodgson, **The
Isma‘ili State, ch, 5 of The Cambridge History of Iran, Vol. V, and
L&wis, The Assassins. See maps,

19. The Qut’an, 34 : 3, eménded atd audaciously transferred
from God to the lord of Alamiit.
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Chapter Seven

On the Rules of the Devtl and How These Are
Used by the T. a‘limiyyah

I replied : Listen now;, my poor friend, to an
explanatlon of the rules of your friends, for you
have greatly exaggerated Understand that for
every rule which I have mentioned from the
Qur’an the Devxl has one to match it, which he
puts beside the proper rule in order to caiise
error. However; the Devil can enter in'only where
there is a breach, and whosoever has well stopped
up this breach i§ secure. The number of such
bredches is ten, which I have collected atid ex-
plained ih my works, Mihakk al-Nazar and
Mi‘yar al-“Ilm;* together with other details of
the conditions of the rules. I will not merntion
thiem here in view of your ifiability to understand
them. If you are looking for a full account you
will find it in the Mihakk (al-Nazar), while a
detailed explanation will be found in the Mi¢ yar
- (al-“Ilm).

For the mioment, I will give you but a
- single model, which is that which the Devil
suggested ‘to Abraham when God spoke the

1. Both of these are more detailed p}ulosophxcal dxscussnons as
al-Ghazali says.
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words : “We have sent no Messenger or Prophet
. but that Satan cast into his fancy, when he
was fancying ; but God annuls what Satan casts,
then God confirms His signs.”’> This happened
when he hastened towards the sun, saying:
“This is my Lord, for he is greater.”” Because
it was greater, the Devil wished to deceive
him thus. o
~ The way in which this is used is as follows.
“God is most great” is a premise which is accept-
ed by agreement. “The sun is greater than the
stars’’ is the second premise which is known by
the senses. It follows from these that “The sun
is God,” which is the conclusion. This is a rule
which the Devil has firmly attached to the small
rule of equivalence. For the term ‘“‘greater’’ is an
attribute applied both to God and to the sun,
and so one imagines that one of them may be
an attribute of the other. This is in fact the rever-
sal of the small rule of equivalence, its definition
being that two things apply to one entity, not
that one thing applies to two. For if two things
apply to one entity, an aspect of one of them is
predicated of the other, as we have shown above.
But, if one thing applies to two, one of these
two cannot be an attribute of the other. Con-
sider how the Devil has confused things by this

2, The Qur’dn, 22 : 51 with the words ‘ ‘before thee'’ omitted in
the text,
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reversal.

We may demonstrate the fa151ty of thls rule
with the aid of an example which is manifestly
false. Take the case of colour. Now the term
“‘colour”” applies to both black and white, but it
does not follow that we may describe white as
black, nor black as white. On the contrary, if
someone were to say : ““White is a colour and so
is black, therefore it follows that black is white,”
that would indeed be false. Similarly, the saying :
“God is most great and so is the sun, therefore .
the sun is God,” is also false, because it would
imply that two opposing entities could receive
the same attribute. That two entities may have
the same attribute does not thereby imply a con-
nection between them. But if one entity pos-
sesses two attributes, this implies that there is
a connection between the attributes. Whoever
understands this will know the differencebetween
there being one entity with two attributes and
two entities with the same attribute.

He said: Now the falsity of this method is
clear to me, but when have the Ta‘limiyyah used
it in their teaching ? :

I replied : They have often used it in their
teaching. Icannot spare the time to recount them
all, butI will give you one model. You have often
heard them say: “Truth lies with the one and
falsehood lies with the many; the school of
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personal opinion (ra’y)® engenders many (views)
while that of the #a‘lim leads to but one ; hence
it follows that truth lies with the school of
fatim.”

‘He said: Yes, I have often heard thlS and.
have believed it, understanding that'it was a de-
cisi® proof in which there was rio doubt.

Ireplied : It is the rule of the Devil. See how
your friends Have fallen lieadlong, and how they
have used the rule of the Devil and his reason-
mg iti seeking to i'efute that of Abrahiam and the
othér rules.

He said : How do we escape their error ?

I replied : The Devil Las confused things by
multiplyinig words and by creating disorder so
‘that you will fiot see where’ the confusion lies.
All this leads to the statement that “truth’ may
be desctibed s “one”>—this is one premise ; and
to the statemient that the lim is described as
“ohe”~—this is the second premise. It is then
said : “It follows from this that the school of
ta‘ltnit is described as ‘true’ for ‘unity” is predicat-
ed of otie thing: As two things are thus descrlb-
ed, it must be necessary that one of the two be
descnbed in terms of thé other.” This is like

3 Personal opmxon (m y) was one of the sources of ]unspm-
dence and theolc ogy allowed by the Sunni tradition as a means of
intérpreting thé Qur'an and Hadith, As al- Ghazili implies, the
Ta'limiyyah opposed it, substituting ‘-authorifative teaching”
(talim). ey
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your saying: “Colour is an atfribute given to
both black and white, hence it follows that white
must be an attribute of black.”” This is like the
saying of the Devil : ‘ ‘Most great’ is an attri-
bute given to both God and the sun, hence it
follows that ‘God’ is an attribute of the sun.”
Thete is no difference between these rulés, in
saying that ‘“colour” applies to both black and
white, ih saying that “most great> applies to
both God and the sun, and in saying that “ohe”
applies to both the 7a‘lini and to the truth Re-
flect on this and understand.

He said : I have well understood this, but I
am not happy with just one example, Give me
another concerning the rules of my friends in
order that I may be reassured that they are in-
deed led astray by the rules of the Devil.

I asked him : Have you not heard their say-
ing : “Truth is known only either by ra@’y alone
or by ta‘lim alone, and that the denial of one is
an affirmation of the other. Now, it is false that
one can know the ttuth by rd’y, that is, rational
personal opinion, alone, for the rational opin-
ions and the schools contradict each other.
Hence, it is established that truth is known by
ta‘lim’ ?

He said : By God, I have often heard this, for
this is the key to their mission and their primary
argument. v
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I replied : This is a rule of the Devil, who has
attached to it the Rule of Opposmon Certamly
the negation of one of two categories implies the
affirmation of the other but only on condition
that there be a complete disjunction between
them and not one which is incomplete. The Devil
confuses the incomplete with the complete here.
This disjunction (in the saying) is incomplete
since it does not turn on either affirmation or de-
nial. It is possible that there may be between
these a third division (tertium quid), that is, that
truth may be known by rational personal opinion
and za‘lim together.*

Here isan example which is known to be false.
Someone may say : “Colours are not perceived
by the eye, but by the hght of the sun.” We ask:
“Why 7" He replies : “Because it must be that
they are perceived either by the ‘eye or by the
light of the sun. Now it is false to say that they
are perceived by the eye, for the eye cannot per-
ceive them by night. Henoe they are perceived
by the light of the sun. Someone will say to him :
“Poor man ! There is a third division, that is,
that they are seen by the eye, but in the light of
the sun.” _

He said : I would like you to explain further

4. Al-Ghazili uses the word “division’’ where we would use the
term “possibility”’ or *‘case’’. It is used again in the following para-
graph. :
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the error you mentioned in respect of the first
example, that of truth and the one, for there is
a very fine point in understandxng where the
error lies.

I replied : The error consists, as I have men-
tioned, in the confusion of the attribution of one
predicate to two things with the attribution of
two predicates to one thing. The basis of this
error is the illusion to which this reversal gives
rise,’ for whoever knows that all truth is one
may perhaps suppose that every single entity is
true. This converse does not follow. That which
does follow is a particular converse, namely, that
‘“some aspect of one entity is true’’. When you
say: “Every man is an animal,” the universal
converse, “Every animal is a man,” does not
follow but rather the statement “Some animals
are men.””® :

The Devil, in order to confuse the weak-
minded, employs no ruse stronger and more fre-
quentthantheuniversal converse. Thisisevenused
with regard to sensibilia, so that whoever sees a
black rope with various colours is afraid because
it resembles a snake. The cause of his fear is that
he knows that all snakes are long and of varied
colours. His fancy thus proceeds to make a uni-

' S The sub]ect is mterchanged w:th the predlcatc
‘6. Comparé Aristotle, Prior Analytics, Book I, chapters’2
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versal converse, judging that everything which is
long.and of varied colours is.a snake. But this
universal statement does not follow. The con-
verse and the contradiction contain many fine
points which you will understand only through
the Mthakk al-Nazar and the ‘Mi yar al-Ilm.

- He said : WIth every example I find greater
peace of mﬂmd, in finding out the rules of the
Devil. Do not be miserly—give me another
case. .

I rephed The rule may be wrong sometimes
because of a malfunction in that the suspension
of the pans from the arm may not be absolutely
vertlcal sometimes because of the pan itself and
thc bad matqnal from whlch it is made. It may
be, made of iron, of copper or from the hlqe of
an ammal But lf it is made from snow or cotton
you cannot welgh with it. leeW1se a sword may
be a poor. one in its shape, in the case where
it-has, the form.of a baton.which is neither
flattened nor, sharp, or ‘because of the bad .
material-from which it.is made, if wood or clay
are, used. :

It is the same W1th the rule of the Devil. It
may be bad due to a fault in its.presentation, as
I have jndicated in, the case of -the.size of the
sun and in that of unity and truth Their forms
are defective and converted, as though one
sought to welgh with a balance whose pans were
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above the arm. The Devil’s rule may be due to
false matena] asin the case of the saying of Iblis :
“I am better than h1m [(man). Thou hast created
me of fire and him Thou hast created of clay,”
in his reply to God’s question : “What prevented
thee from bowing before that which I didst create
with mine own hands?’”” Iblis has here introduc-
ed two rules. First, he has justified his prohibi-
tion of adoration (before man) by virtue of his
superlor being. Secondly, he has established his
superiority from his being made out of fire. If
you clarify all the parts of his argument you find
that his rule is correct in its presentation but
faulty in its matter. Its form is as follows: “I
am better than he is; the better does not bow
down ; thus I will not prostrate myself. * Neither
premise in this argument is valid because they
are not known. The things which are obscure
are evaluated t,hrough those which are clear,? but
what Ibhs has stated is neither clear. nor admit-.
ted Our; »r»eply is : ‘_‘_We do not admit that you
are "better,—thusg denying the first premise ; in
the same_way for the second, we do not admit
that the better is not obliged -to prostrate him-
self for such obligation and worth derive from
the command and not from superxonty > Iblis
. 7. The Qur'in 38: 7Sf

8, That is, one uses that which is clear to. estabhsh that wluch
is less clear,
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has put to one side the demonstration of the
second premise, that the obligation derives from
the command and not from superiority,® and has
concerned himself with establishing that “I am
better because I have been created from fire.”
This is an appeal to superiority in origins.

The full form of this demonstration and his
rule is: “Whoever has a better origin is better ;
1 have a better origin ; hence I am better.” Both
these “pans” (i.e. these principles) are false, for
we do not admit that “whoever has a better
origin is better’’. Superiority derives from per-
sonal qualities and not from one’s origin. It is
possible that iron may be better than glass, but
it is also possible to make something from glass
- which, by its workmanship, is better than some-
thing made from iron. Thus we say : “Abraham
is better than the sons of Noah,” even though
Abraham was begotten by Azar,® who was an
unbeliever, while'the sons of Noah were begot-
ten by a Prophet. With regard to the second pre-
mise, “I have been created of something better,”’
as if fire were better than clay, this also we do
not admit. On the contrary, clay is better be-
cause it is made of dust and water. One may say

9. The transla.t:on follows that Arabnc text establxshed by ’

Chelhot, who finds the order of terms confused here,
10, For Azar see the Qur'an, 6 : 74, where he is said to worshnp

idols.
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that their admixture contains both animal and
vegetable, and that these provide both growth
and development while fire corrupts and des-
troys everything. Thus to say that fire is better
is false.

These rules are true in their form but false
in their substance, as is the comparison of the
sword to wood. Even more, they are like the
mirage of a spring which a thirsty man takes for
water, until he arrives and finds nothing. Rather,
he finds God, Who renders him his due.!! Thus
the Ta‘limiyyah will behold their own state on
the Day of Resurrection, when they will have
the truth of their rules unveiled for them. Here,
then, is one of the ways in which the Devil
enters. It must be stopped up.

That which provides true substance for
speculative thought is solely the premise known
either by the senses, or by experience, or by a
tradition with sound transmission, or by the first
principles of reason, or by deduction from these
as a whole. As for him who uses the methods
of argumentation and dialectic, these are what
one’s adversary recognises and admits, even
though they are not thus seen by him. The argu-
ment turns against him. Certain proofs in the
Qur’an are of this type. You should not refuse

11. That is, he hoped to find succour, but instead found death.
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to use the proofs of the Qur’an if you should
happen to doubt their premises (i.e. those of
dialectic), for they are to be adduced in the case

of communities which recognise them.



Chapter Eight

How Muhammad and the Learned Men of His
Community Have No Need of Another Imam, and
the Way in Which the Knowledge of the Veracity
of Muhammad- is Shown, That of Those Who
Know,! A Way Which is Clearer Than the Con-
Sideration of Miracles and More Sure Than It

He said : You have completely cured me, you
haveraised the veil (from my eyes), and you have
performed a wonder.2 But you have built a castle
and destroyed a town. Until now I had counted
on you to teach.me how to apply the rules, and
with your hélp and that of the Qur’an of being
free (of the need for) the sinless Imam.3 But since
you have mentioned these minutiae, by which
error creeps in, T have lost hope that I may now
be independent. I have no certainty that I shall
not make an error in applying this rule, since I
now see why men differ in their schools (of reli-
gion). This-is because they have not understood

1. Arabic ‘Grifin indicates a gnostic sense.

2. Literally : ““You have performed (something) with a white
hand'’—allusion to Moses, whose hand became white when he per-
formed a wonder. -

3. Or impeccable Imim —see Watt, Faith and Practice, pp. 46,
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these minutiae as you have understood them,*
so some of them err and others attain the mark.
For me now the best way will be to ask assistance
from the Imam, so that I am saved from these
minutiae.

I rephed Poor man ! Your knowledge of the
.Imam is not a necessary one. It is either receiv-
ed (taqlid) from your family, or it is measured
with one of these rules. For every knowledge
which is not primary (i.e. of first principles) must
necessarily derive from the presence of these rules
in one'who knows them, even though he may not
percéive it. You have learned the “truth of the.
evaluation from the working of ‘thesé two pre-
mhises  within: your mind, the experimental and
that of the senses. It is the same 'with other men,
even 'though ‘they do not perceive it. For exam-
ple,:whoever knows that this animal is not- preg-
nant because it is a tule knows this by the opera-
tion"of two premises,’ even though he may not
know thesource of hiisknowledge. Thus all know-
ledgewhich a man acquires in thisworld is attain-
ed in this way. When you, for your part, affirm
your bélief in the sinlessnéss of the' Imam, or even .
Muhammad, by the received tradition (taglid) of
your famlly and friends, you donof thus separate

4 Chelhot reads ‘comme je les ai comprnses, ' but ¢ you seems.
to make better sense here,
5. See above, C hapter Two.
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yourself from the Jews and the Zoroastrians, for
this is what they do.® If you use one of these rules,
you may err in one of the finer points, and thus
cannot be sure. '

He said : It is true ! But where is the (right) .
Path ? You have closed both the paths of za‘lim
and of the use of rules.

Ireplied : Indeed not ! Return to the Qur’an.
It has taught you the path when you say : “The
godfearing, when a visitation of Satan troubles
them, remember, and then see clearly.””” God
does not say: “They travel, and then see clear-
ly.”’® You, in turn, know that knowledge is mani-
fold. If you were to start travelling to the Imam,
whom you claim is sinless, over every difficulty,
this would give you much hardship for little
knowledge. Your path is to learn from me how
to use these rules and to fulfil their conditions.
If some question is difficult for you, you should
submit it to the rules, then you will reflect on its
conditions with a clear mind and strong zeal and
will see clearly.

It is as when you reckon up how much you
owe to the greengrocer, or he to you, or when you
investigate one of the questions concerning reli-
gious obligations, and you do not know whether

6. Al-Ghaz3li attacks *‘blind acceptance,” or “*naive belief’”’,
Compare Watt, op. cit,, pp. 10, 21, 27, 28, 33, 34, 72.

7. 7:200.

8. Le. travel to the Imam.
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you are right or wrong. It would take you long
to travel to the Iimam. So you learn your arith-
metic well, you remember it and come back to
your calculations time after time until you are
absolutely sure that you are not mistaken over
any slight point. Whoever knows arithmetic will
know this. In the same way, whoever knows how
to use the rules as I do and remembers them,
reflects upon them, and returns to them time
and again, will finally gain absolute certainty
that he is not mistaken. If you do not follow
this path, you will never gain success and will
~end up by doubting even “perhaps” and “it may
be’’! It is also possible that you will err in your
naive belief in your Imam, or even the Prophet
in whom you believe, for the knowledge of the
veracity of the Prophet is not itself necessary.®
He said : You have helped me to see that the
ta‘lim is true and that the Imam is the Prophet
(Muhammad).!® You have recognised that no
~ one can receive knowledge from the Prophet
without a knowledge of these rules, and that he
cannot gain a complete knowledge of these rules
except from you. Itis as if you claimed the
Iméamate for yourself alone. Where is your proof,
and where is your miracle ? My Imam, either

9. Necessary in the sense that it follows necessarily. . .
10. Ta'lim here refers to the teaching of Muhammad. Al-
Ghazili seeks to have Muhammad alone recognised as Imdm. See
Watt, op. cit,, pp. 46 and 82-83.
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perform a miracle or produce a text (of Scrip-
ture) which has been handed down from the
fathers. Where is your text and your miracle ?

Ireplied : You say : “You claim the Imamate
foryourself alone”>—not so ! I aver that I should
like to share this knowledge with another so
that it should be possible to learn from him as
well as from me, and so that I should have no
monopoly over the teaching. You say: “You
claim the Imamate for yourself.”” But under-
stand that by Imam we mean someone who is
taught by God, through the mediation of Gabriel
—I do not claim this for myself. We also mean
someone who is taught by God and by Gabriel,
by the mediation of the Messenger. In this sense
we designate ‘Alf as Imam. In that the teaching
_is from the Messenger and not - from Gabriel I
claim the Imamate for myself.1!

My proof is more evident than Scripture and
what you claim to be a miracle. Suppose that
three people claim before you to know the
Qur’an by heart. Yousay : “What is your proof 7"’
The first answers : “My proof is that al-Kisad’i,
the master of readers,'? has transmitted the text

11. Alternative interpretations of the term Imam are given. The
first accords with an extreme Shi‘i position (which al-Ghazall re-
jects), the second with the non-technical sense of the term, i.e.
simply “leader’’. ’

12. See Watt, Bell's Introduction to the Qur'dn, p. 49.
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to me, since he transmitted it to the teacher of
my teacher, who then transmitted it to.me. Hence
it is as though al-Kis&’i transmitted it to me.”
The second says : “My proofis that I will change
‘this rod into a snake.”?*- He then performs this.
The third says: ‘“My proof is that I will recite
the whole Qur’an in front of you without the
text,” and does so. I would like to know which
‘of these proofs is clearest to you. Which of these
is most worthy of belief?  ;

He said : He who recites the Qur’an. This is
the most conclusive proof, which leaves me in
no doubt. In the case of the transmission of the
text from his teacher, and the transmission from
al-Kis@’1 to his teacher, one may imagine that
errors might creep in, especially if there is a long
chain of transmission. In the case of changing
the rod into a snake, why, he may have done
this by a ruse or deception. If not, then it is an
astounding deed, but whence does it follow from
the ability to perform such a deed that he knows
the Qur’an by heart ?

I replied : My proof also is that I learned
these rules and teach them and make them
understood, eliminating doubt from your heart
concerning their truth." Belief in my Imamate
follows for you, as if you have been taught arith-

13. Allusion to Moses—see the Qur’an, 27 ; 10.
14. Arabic “its truth’’,
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‘metic, you gain a knowledge of arithmetic and
also a sure knowledge that your teacher is.an
arithmetician and knowledgeable in arithmetic.
From his teaching you learn of his knowledge
and also of the truth_of his claim: “I am an
arithmetician.”

In the same way, I have given credence to the
veracity of Muhammad and of Moses, not
through the splitting of the moon,* or the chang-
ing of the rod into a snake. Such (demonstra-~
tions) lead to much delusion, and cannot be
trusted.'® Indeed he who believes in the chang-
ing of the rod into the snake may at the same
time disbelieve in the bleating of the calf, with
the disbelief of the Samaritan.'” There are many
contradictions in the sensible and visible world.
But I have taught you these rules from the Qur’an
and I have measured with them all knowledge
which is divine. Even more, I have assessed the
conditions of the future life, the torments of the
impious and the rewards cf the obedient, as is
mentioned in my book, Jawahir al-Qur’an. I have
found them all to be in conformity with what is
in the Qur’an and the traditions (which go back
to Muhammad). I am thoroughly convinced of

15. The Qur’an, 54 : 1 with padith. See Wensinck, 4 Handbooh
of Muhammadan Tradition, p. 164.

16. Compare al-Ghazili, Tahdfut al-Falasifah, Tr. Kamali.
pp. 18182,

17, Allusion to the Qur'an, 7 : 146 and 20 : 86 {.
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the veracity of Muhammad and that the Qur’an
is true. I have done that which wassaid by ‘Ali:
“You shall not know truth by the men; rather,
know the truth and then you will know those
who have it.”’1?

My knowledge of the veracity of Muhammad
is thus a necessary one, as is your knowledge of
a stranger'® who is speculating on a question of
jurisprudence and excelling therein so that he
gives a clear ruling. You cannot doubt that he
is a jurisprudeat and your certainty that he is a
jurisprudent is stronger than the certainty which
would be adduced if he were to change a thou-
sand rods into large serpents. This sort of proof
(that he was a jurisprudent) could derive equally
from the use of magic, delusion, talismans, and
such like, and leads to a weak faith, such as is
that of the common people and the theologians
(mutukallimin). As for the faith of those who see,
the beholders of the divine lamp, this comes
about as we shall discover.®

He said : I too desire to know the Prophet
as you know him. You have said that one may
attain this only by the observance of all the

18, Compare Watt, Faith and Practice, pp. 39-40 and 42.

19. Chelhot translates ‘‘un arabe,’’ but his Arabic text has
“stranger”’,

20. A reference to the mystical dimensions. See al-Ghazili’s
Mishkat al-Anwar (The Niche for Lights), Tr. W.H.T. Gairdner.
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divine rules for its attainment. Now it is not
evident to me that all religious knowledge can
be possible only by means of these rules. How
can I know this ?

I replied : I certainly did not claim that I
used this rule to ascertain religious knowledge
alone. I also use this method of measurement
for arithmetic, geometry, the natural sciences,
jurisprudence, kalam (theological discourse),
and all knowledge which is true but founded on
authority. Thanks to these rules, I may distin-
guish the true from the false. Why should this
not be so, since this is the Just Balance which
is spoken of alongside the Scripture and the
Qur’an in the words: “Indeed, We sent Our
- Messengers with the clear signs, and We sent
down with them the Book and the Balance.”?
As for your knowing that I have this ability,
you will not attain this with a (transmitted)
text, nor by the changing of a rod into a serpent,
but solely by seeking to discover it by experience
and examination. (Take the case of) a man who
claims to be a good horseman—you will not
find out the truth of his claim until he mounts
a horse and rides along the way. Ask me what-
ever you will concerning divine knowledge and
I will uncover the truth in it for you, bit by bit.
I will use these rules so that you attain a neces-

21, 57:25.
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sary knowledge that the method of measyrement
is true and that the knowledge which issues
from it is certain. Whoever does not make this
trial cannot know.

He said : Can you teach everybody the truths
and the divine knowledge so that all controver-
sies are eliminated? :

I replied : Indeed not ! I cannot do this. As
if your infallible Zmam had up till now eliminat-
ed all controversies between people and had
removed doubts from_ their hearts! Why, when
have even the Prophets eliminated controversies
or when have they had the power to do so?
Controversy among peoplé is on the contrary a
necessary and eternal condition. “They continue
in their differences excepting tliose on whom
thy Lord has mercy. To that end He created
them.”? Should I thus dare to oppose the decree
of God, Who has decreed this from eternity?
Can even your Imam do this? And if he claims
to, why has he kept this ability to himself while
the world is overflowing with controversies? I
wish I knew whether ‘Ali, the head of the com-
~ munity, was the cause of abolishing controversy,
or whether, instead, he was the cause of estab-
lishing controversies which will never cease
until the end of time!

22. The Qur’dn, 11 : 120-21.
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How to Deliver Men from the Darkness of
Controversies

He said : How can men be saved from these
controversies ? -

I replied : If they listen to me, I would remove
controversies among them with the aid of the
Book of God. But there is no means to make
them hear. If they have not listened to the Pro-
phets nor to your Imam, how will they listen to
me ? How will they agree to listen, when it has
been decreed from eternity that ““they continue
- in their differences . . . to that end He created
them”?! That controversxes should exist among
them is:necessary, as you will learn from my
book Jawab uMufagsal al-Khalaf, in twelve
chapters.

He said : And 1f they were to listen, what
would you do?

I replied : I should treat them accordmg toa
sole verse of the Book of God : “Indeed . . . We
sent down with them the Book and the Balance
so that men might uphold justice. And We sent
down Iron. ... "2 If God has sent down these

1. The Qur’an, 11 ;: 120-21, cited above.
2. 1bid., 57 : 25-26.
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three things, it is because people form three
groups. The Book, the Iron and the Balance
correspond to three methods of treatment.

He said : What are these groups and what is
the treatment ? '

Ireplied : People form three groups : the com-
mon folk, who are the people of peace, the sim-
- ple people, those of Paradise ; the elite, men of
insight and special perception; and between
these two-groups there is another, the people of
dialectic and contention. ‘“They follow the am-
biguous part in the Book, desiring dissension.*?

I would treat the elite by teaching them the
rules of justice and how to make use of them.
This would eliminate the difference amongst
them at once. These people possess three quali-
ties. The first is a penetrating disposition and a
powerful intelligence—this is a natural gift, an
innate capacity which cannot be acquired. The
second is that they are free of all naive accept-
ance and blind adherence to any school of
thought which is inherited or received. The man
of naive acceptance does not listen, and the
stupid man would not understand if he did. The
third is that they believe that I am one of those
whosee clearly with regard to the Balance. There
cannot be guidance except after trust, and who-

3. Ibid., 3 : 6. Al-Ghazil} has interpolated the words “in the
Book’’ from the previous verse,
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ever does not believe that you know arithmetic
cannot learn from you.

The second group, the simple folk, is that of
the generality of people. These do not have the
intelligence necessary to understand the truths.
Even if they did have such natural intelligence
they would not have the tenacity to search. Their
preoccupation is the crafts and the professions.
Neither do they have the tenacity for dialectic,
showing skill in artful debate with those of know-
ledge, being slight of understanding. These do
not engage in controversy, but they choose be-
tween Imams who are thus engaged. I would sum-
mon these people to God by preaching, just as
.1 would summon the men of insight through
wisdom, and the men of contention through dia-
lectic. God has grouped these three classes in
one verse, as we mentioned above : “Call thou
to the way of thy Lord with wisdom (hikmah)
and good admonition.””* '

I would say to them what the Messenger of
God said to the Arab who came to him and said :
“Teach me the unusual aspects of knowledge.’’
The Messenger of God saw that he did not have
the ability for this and so replied : “What do you

4. Ibid., 16 : 126, This is the second time al-Ghazili has quoted
this verse—see the beginning of Chapter One, On this occasion the
words *and dispute with them in the better way'’ are omitted from

the text. For the three classes of people read into this verse by both
al-Ghazili and Iba Rushd, see Chapter One, '
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know of the foundation of knowledge, that is
of faith, piety, and preparation for the hereafter ?
Go and acquire this foundation and then return,
when I will teach you the unusual things.” I
would say to the generality of people : ‘1t is not
your concern to be involved in controversies, so
keep away. Beware of engaging in them, paying
attention to them, and so perishing ! If you pass
your life in the art of a goldsmith, you are not
a weaver. You pass your life in other things than
knowledge, so howcan you be fit for such contro-
versy ? Look-after yourself lest you perish. For
the common man to commit a grave sin is less
sérious than for him to become immersed in
knowledge so that he becomes an unbehever
without knowing why.”

If I am asked : I must have a religion to be-
lieve in and by which to act, so that I attain par-
don ; now men differ in their religions ; which
religion do you command me to follow ?°’ I would.
reply: “The- religion with foundations and
branches. Differences arise in these two alone.®

- As for the foundations, you have only to be-
lieve in what is in the Qur’an, for God does not
hide His attributes and His names from His

L 5:A hadith classlﬁed as da‘if, that is, weak, by the commen-

tators. .
6, “*Branches”-—that is, the systematic elabotatlon of the

prificiples of religion. See below .
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servants. You should believe that there is no god
but God, that God is living, knowing, powerful,
that He sees and hears, that He is mighty and
magnificent, holy and without equal, and all
that is reported in the Qur’an and agreed on by
the Imams. This is sufficient for the truth of reli-
gion. If some doubt arises within you, say : “We
believe in God, all is from our Lord,”” and be-
lieve all that has been established concerning the
affirmation and denial of the attributes (of God)
in order to magnify God and mark His holiness,
at the same time refusing to recognise any like-
ness and affirming that God has no compeer.
Beyond this do not become preoccupied with
what is said and you will not then be under obli-
gation to these matters as they are beyond your
ability.

And if he makes a show of his skill and says :
“I have learned from the Qur’an that God is
knowing, but I do not know whether He is know-
ing with His essence or whether with some know-
ledge which is superadded, on which question
there is disagreement between the Ash‘arites and
the Mu‘tazilites,” then he has gone beyond the
bounds (appropriate to) the ordinary people.
The ordinary people do not concern themselves
with such questions unless the Devil of disputa-

7. The Qur’an, 3 : 6, altered by al-Ghazéli. The Qur'd. reads:’
#We believe in it (the Book), all is from our Lord.”
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tion has moved them. God does not destroy a
people except by giving them over to disputation,
as it is reported in tradition.® ¥f our questioner
becomes involved with the people of dialectic,
then I will mention a remedy. This is what I have
to say with regard to the fundamentals: have
recourse to the Book of God, for Ged has given
the: Seripture,..the Balance and the Iron. These
people are those who' refer to the Scripture.
With regard to the branches, do not become
involved in.what is arguable before you have
finished with that on which there is agreement.
The community is agréed that the provision for
the future life consists: of piety and the fear of
God, and that fraudulent. gain, property ill ac-
quired; slander, calumny, adultery, theft, treason
and other things illicit are forbidden. The. pre-
scriptions laid down:are obligatory.® When you
have fulfilled thém all I will instruct you about
that iniwhich there are.differences of opinion. If
my enquirer asks me about these questions. be-
fore he has. ﬁmshed all his. obhgatlons then he

8 Accordmg to al-Tmmdhi See the: dupmes reported in the
Qnr én, Sturahi 43, especially verses 58 'and 65.

"9, Thé obligations imposed by religious law aré divided by al-
Ghazél1 and others into two categories, those which are binding on’’
each,individual, and those which must be fulfilled by the community, ,
See Watt Mustim Intelleciual; p 113 and al-GhazaMf, The Book of'
Knowledgs, Secticn 11, Tr.. '.Eans, for a brief nate. and a more ex-
tended treatment.. respectwely o
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is a dialectician and not a man of the ordinary,
people. When have the ordinary people ever ful-
filled all their obligations so that they might en-
ter into what is arguable ? Do you see your com-
panions having fulfilled all these, and then being:
seized by the throat by the disorder of disagree-
ment ? Indeed not ! The weakness of their intel-
lects in their wandering astray resembles nothing
but a sick man on the point of death. The
doctors are agreed upon a remedy, but the sick -
man says : “The doctors differ, some saying that -
the medicines should be hot, others that they
should be cold. Maybe one day I shall need the
remedy, but I shall not concern myself until I
have found someone to teach me how to over-
come the difference.” :
Certainly, if you were to see a just man who
had achieved all that piety requires and who said
to you: “There are some questions which cause
me doubt ; I do not know whether I should wash - -
(before the prayer rite), having touched (a cer--
tain thing), been 'sick, or bled, and if I should
. faSt- during Ramadan during the night or day,
c.,”” Ishould say to him: “If you seek security:
in the next life, follow the way of caution and
adhere to that which is agreed by all. Make your.
proper ablutions in cases where people differ,
for he who does not require this certainly
commends it. Observe the fact by night during
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Ramadan for he who does not make this bmdmg
finds it commendable.”

If someone says to you: “I find it difficult to
proceedw ith circumspection when questions arise
in which there is neither yea nor nay, that is.
whether I should pray in the morning or not and
whether I should pronounce the name of God
with a loud voice,”? to such a man I should say :
“Now, search within your soul,'* and consider
which of the Imams'? you find most acceptable,
-and whose answer to these points carries most
weight. If, for example, you were sick and there
were many doctors in your town, you would
choose one of them by an effort of appraisal and
not by the whim of a moment or because of your
inclination. In matters of religion such an effort
of appraisal suffices. Whatever is, in your opinion,
most fitting, that follow. If the Imam is right,
then you and he will have a double recompense ;
if not, then to both of you will accrue a single
recompense.

The Messenger of God spoke thus when he
said: “‘Whoever makes the effort of appraisal and
is nght will have a double reward, and whoever

10. These are mattgrs on which there are differences of opinion
between the various legal schools—see Goldziher, Le Dogme et La
Loi d'Islam pp. 46 1.

- 11, That is, * use #jtikdd’’ to arrive at an opxmon See Encyclo-
paadta of Islam (rev. edn.) (henceforth EX2), : “Idjtihad’’.

: 12.:That is, which leader of a legal school. e.g. ITmim Shafi'l. -
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makes the effort but is mistaken will have but a
single reward.”’3God has referred the matter to
the people who exercise ijtihdd in saying : “Those
of them whose task it is to investigate would have
known the matter.””* The Messenger of God
recommended such effort (ijtihdd) to his people
when he said to Mu‘ddh : “By what do you make
judgment ?”* He replied : “By the Book of God.”
Muhammad said: “And if you do not find it
there 7 Mu‘adh replied : ““By the sunnah of the
Messenger of God.’’ He said: “And if you do not
find it there 7”” Mu‘adh replied : “‘Imake an effort
of personal appraisal (ijtihdd).”’'> He said this be-
fore he was commanded and permitted to do so.
The Messenger of God said : “Glory be to God
Who has given the messenger of the Messenger
of God a (solution) which is pleasing to the
Messenger of God.”” From this it is known that
ijtihad is reccommended by the Messenger of God
to Mu‘adh and others. (This is also the case) of
the Arab who said : “I have perished and have
caused others to perish, in having sexual inter-
course with my wife during the daylight hours of
Ramadan.” (The Messenger of God) replied :

13, According to Muslim.

14, The Qur’an, 4: 85. The first half of the verse reads: “‘If
they had referred it to the Messenger and to those in authority, .. ."”’

15. According to al-Tirmidhi. This is a well-known account and
is also given in Watt, Faith and Practice. pp. 46-47. Ijtihad may also
be translated as “‘the independent exercise of judgment’’.
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“Free a slave.””*® From this it is understood that
a Turk and an Indian must free a slave, if they
too have done this.

A{The use of ijtinad is thus quull‘ed) because
men do not have that which is right in the eyes
of God imposed qn them, for that cannot be
known, and that which is not possible is not im-
posed on them.On the contrary, they are obligated
to that which they consider right. In the same
'way, they are not obligated to make the prayer
rite (salar) in garments which are pure, but in
garments which they consider to be pure. If they
consider their garments to be inauspicious, the
command (to fulfil the prayer rite) is not bind-
ing on them, since the Messenger of Godl put
off his sandals during the performance of the
prayer when Gabrielinformed him that they were
defiled. He did not return to prayer nor did he
complete it.!” Again, the traveller is not obligat-
ed to pray towards Mecca, but in the direction
in which he believes Mecca to be, being guided
by the mountains, the stars and the sun. If he is
right he will have a double reward ; if not, then
only pne. Again, he is not obligated to give alms
(zakat) to the poor, but to those whom he con-

16. According to al-Bukhari.

17 Al-Ghazali discusses this case further i in his Revival of the
¥ehgums Sciences, Part 1, Book 4 (The Mystenes of Pra.yer) chap,
6, Tr. Calverley as Worship in Istam.

86



Darkness of Controversies

siders to be poor, for he'cannot know the heait of
men. Likewise, judges are not obligated, in cases
of murder or assualt, to seek witnesses whom
they know' to be truthful, but those whom they
believe to be truthful. If it is possible to pro-
nounce a capital sentence on an opinion which
is subject to error, that is in believing the truth-
fulness of the witnesses, why is it not possible
(to act in the way we have stated) through
- opinion based on the witness of personal judg-
ment (ijtihad) ?

How I wish I knew what your companions
would say about this! If there was any doubt
about the direction of Mecca, would they say
that prayer should be delayed until they could
journey to the Imam to ask him about it ? Would
he require them to perform it justly where he
could not (give such a direction) ? Or would he
say: ‘Exercise personal judgment and follow
that,”” to whomsoever cannot make such judg-
ment, since he does not know the signs of the
direction of Mecca nor the way to gain direction
from the stars, the mountains, and the winds?

He said: I have no doubt that the Imam
would permit a man to exercise personal judg-
ment (ijtihad) and would not condemn him if he
were to make every effort, even if he were to be
mistaken and prayed in a dlrcctlon other than

towards Mecca.
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I replied : If a man who prayed turning his
back on Mecca were forgiven and rewarded,
one is not far from thinking that a-man who
made 2 mistake in other matters of personal
judgment would be forgiven. Those who make
such personal judgments and those who follow
them are both forgiven. Some of them do that
which is just in the eyes of God, while the others
share with them in one of the rewards. They are
side by side. They do not contend with one an-
other by forming themselves into groups, especial-
ly .as one cannot say who is right, for each of
them considers that he is right. This is like the case
where two travellers exercise personal judgment
in deciding the direction of Mecca and differ.
Each has the right to pray in the direction on
which he decides, and to refrain from denying
and opposing that of his fellow, since he is obli-
gated to act only according to his own opinion.
He cannot orient himself precisely in the direc-
tion of Mecca, as it is seen by god. Thus did
Mu‘adh exercise his personal judgmentin Yemen,
not in the conviction that one could not con-
ceive that one could be in error, but in the convic-
tion that if one were in error one would be for-
given. The reason for this is that, in matters
which are laid down in the laws of religion, over
which one can conceive that there might be
differences in the laws, one aspect approaches its
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contrary (interpretation) when it is the object ot
an opinion given in the course of research. As
for that on which the laws do not differ, here
there is no controversy. The true state of this
question you will find in the section “Secrets of
Following the Sunnai” which I have mentioned
in section ten of the outward actions of my book
Jawahir al-Qur’an. :
The third category is that of the dialecticians.
‘I have summoned them to the truth with cour-
tesy. By courtesy I mean that I am not harsh with
them nor violent, but I am gentle with them,
using the better way. This is the command of
God to His Messenger.!8
The meaning of ‘‘dispute with them in the
better way” is that I take the premises agreed by
the dialecticians and from them deduce. the
truth by using the rule which is verified as sound,
in the manner which I have laid down in my
book al-Iqtisad fi’l-I‘tigad and as far as this
limit. If this does not convince the dialectician,
because of the way he wishes to have clearer in-
sight, then I shall ascend higher, teaching him
the rules (of argument given above). If he is not
then persuaded, because of his stupidity, his
party spirit, his importunity and his opposition,
I would treat him with Iron. God has provided

the Iron, and the Balance, together with the
18, The Qur’an, 16 : 126.
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Scripture, in order to make it understood that
all men cannot attain justice except with the aid
of these three. Scripture is for the commonality,
the Balance is for the elite, and the Iron, which
has a terrible power, is for those who follow that
which is amblguous in Scnpture “desiring dis-
sension and ‘desiring its interpretation,”®® they
do not know that that is not their concern, and
that only God and those versed in. knowledge
know it, not the dialecticians.?*

By the dialecticians I mean a group of men
who have a certain intelligence which lifts them
above the commonality, but whose intelligence
is deficient. Their nature is perfect, but they still
retain within them some hypocrisy, some opposi-
tion, ‘party spirit and blind acceptance (taglid).
This prevents them from attaining the truth,
These attributes are “‘veils upon their hearts lest
they understand.”® That which causes them to
perish is but the deficiency of their intelligence.
A maimed nature and a deficient intelligence are
far worse than simplicity. According to tradition,
most of the inhabitants of Paradise are the sim-
ple,”? and those of the highest heaven are they
who have sound intelligence. From these two
groups are excluded those who dispute over

19. Ibid., 3 : 6. Scripture, Balance and Iron occur in 57 : 25.
20. Tbid. 21, Ibid., 6 :'35and 17 : 48,
22. A hadith regarded as weak by the commentators.

9%



Darkness of Controversies

verses of Scripture. These are the inhabitants of
the Fire. God coerces them with secular power
when He does not coerce them with the Qur’an.

One must use the sword and lances to prevent
these people from using dialectic as ‘Umar (the
second Caliph) did with a man who asked him
about ambiguous verses of the Qur’an. He hit
him with a whip. Malik did likewise when he was

-asked about God’s sitting upon the throne.” He
said : “The sitting upon the throne is true, and
faith in this is required, but the manner of it is
not known, and questions concerning it form a
heresy.”? By this means he cut short the disputa-
tion. All the forefathers (in Islam) did thus.
There is much harm for those who serve God in
opening the door to disputation.

This is my way of summoning people to the
truth, and of leading them out of the darkness of
error to the light of truth. The summons to the
clite through wisdom is made by teaching the
rule (of argument), so that when the just rule is
learned it is notused solely for one type of know-
ledge but for many. Whoever possesses a balance
may, by means of it, weigh an infinite number of
quantities. Whoever, in the same way, possesses

23. In explanation of 7:53,10:3.13:2,25:60,32:3,57:3.
}4 M3lik invokes the principle of bild kaif (“without asking
how'’). See Watt. The Formative Feriod of Islamic Thought, p. ¢95.
and Wensinck, The Muslim Creed, pp, 86, 116,
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“‘the Just Balance” has wisdom. He is given not
just one but innumerable good things. If the
Qur’an did not contain the rules of argument, it
would not be right to call the Qur’an “light™.
For light does not see of itself, but enables some-
thing else to see. It is an epithet of the rule. (If
the Qur’an did not contain these rules), then its
words would not be true : ““not a thing, fresh or
withered,butitisin a BookManifest?’.2* All know-
ledge is not explicitly contained in the Qur’an,
but it is potentially present within it by virtue
of the just rules in it which open the doors of
wisdom, wisdom which is infinite. By this Ishould
summon the elite. I should summon the common-
ality by sound exhortation asking them to con-
sult Scripture and to confine themselves to those -
attributes of God there given. I should summon
the dialecticians by the best dialectic. If the latter
decline, I should turn away from preaching and
would eliminate their evil by the constraint of
the secular power and the Iron, which isrevealed
together with the Balance.

My friend, I wish that I knew how your Imam
would treat these three categories. Would he
teach the commonality and imposé upon them
that which theydo not understand, thereby going

25. 6: 59. The implication is that all knowledge is present in

. some manner in the Qur'dn. The context of the verse speaks of God’s
universal knowledge. :
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against the Messenger of God? Or would he
eliminate disputation from the minds of the
dialecticians by means of argument, when even
the Messenger of God could not do this with
many arguments of God in the Qur’an used with
the unbelievers? How powerful has your Imam
become—more powerful than God and His Mes-
senger! Or would he summon those people of in-
sight to follow him blindly (taqlid), when they
- have not accepted the word of the Messenger by
taglid, nor were they convinced by the changing
of the rod into a serpent? They have said : “This
is a strange deed, but whence does any necessity
follow to declare that the one wha does it¢ be
truthful? In the world there are many strange
things, magic and talismans, which trouble the
mind. Only he who knows all of them and their
species can distinguish betweenmiracle and witch-
craft and talismans, knowing that a miracle is
distinct from the others. In this manner did the
magicians of Pharaoh recognise the miracles of
Moses, being among the leading magicians. Who,
then, has this ability?” Indeed, they wish to know
his veracity from his words, as the student of
arithmetic learns from arithmetic itself the truth
of his teacher’s claim to be an arithmetician.
This is the certain knowledge which con-
vinces the people of wisdom and those of in-
26. Adopting the variant reading rather than ~says it”’,
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sight but which does not convince any othérs.?

The former, when they have learned in this

manner of the veracity of the Prophet and of

the Qur’in, when théy have undérstood the rules

(of demonstration) in the Qur’an which I have

mentioned t6 you and have gained from’it the'
keys to all knowledge, as I have shown in my

book, Jawdhir al-Qur’an, how will they have

need of your Imam and what they can learn from
him ? I wish I knew what you have learned up

till now from your infallible Imam and what in-

tricacies of religion have been cleared up and
what difficulties resolved ! God has said : *This
is the creation of God ; now show me what those

have created: that are apart from Him?1”'2 -

This is my method concerning thé rules:of
knowledge. Show me what you have grasped of
the. obscurities of knowledge from your Imam
until . now. When an invitation to dine is given,
the aim is notsolely the invitation, without the:
food and partaking:of it. For my part I see you:
summoning people to the Imam, and then I see
the one who questions htm as ignorant as he
wés before. The Imdm has not resolved a sin gle'
difficulty. On' the contrary, he has made things
more'dificult: His mterrogatwn has not gained

.7 On the questxon of certamty in al-Ghazah s thought see
Jabre. 'La Notion de Certitude selon Ghazali,
28, . The Qur’an, 31 : 10.
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h;m any knowledge but has rather increased hls.
insolence and his ignorance. > o

He sald ‘I have now spent a loug tlme thh-
my compamons but I have only learned from:
them the fact that they say: ‘‘Follow the school
of ta‘lim and beware of opinion (r@’y) and
analogy (giyas) for they are opposed and cause
divisions of thought.”

I replied : It is very strange that they sum-

~mon one to fa‘lim and then do not teach. Say to

them: “You have summoned me to the za‘lim
and I have responded. Teach me then what you
know.”

He said : I do not see them adding anything
else.

I replied : I too hold: to ta‘lim and the Imam,
together with the worthlessness of opinion (ra@’y)
and analogy (giyds). But, if you will abandon
your naive acceptance (faqlid), to these I would
add the teaching of the mysteries of knowledge
and the secrets of the Qur’an. From it I will ex-
tract for you the keys to all knowledge, as I
have extracted from it the rules (of demonstra-
tion) of all knowledge. I have indicated in my
book Jawahir al-Qur’an how all knowledge issues
from the Qur’an. But I do not summon people
to any Imam other than Muhammad or to any
book other than the Qur’an. From the Qur’an
I draw all the secrets of knowledge. My proof
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of this is my very word and explanation. It is up
to you, if you have any doubts, to test me and
prove me. Do you not find- that you can learn
better from me than from your conpanions ?

£
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Chapter Ten

Of the ForMs of Opinion’ and Analogy and
Their Falsity

STy T

. .He said ; As for ybur w1sh that I should sepa-
rate from my ‘companions and. put myself under
your teaching, it may be.that what I told you of

: the comn;agd of my, m,other on. her gleath-bed
will | prevent me. ButIam anxious that you should
uncover the nature of falsuy to be found in opin-

ion, (r@’y) and analogy (giyas). I. fear, howevep,
that you will find my,iptellect weak and, that you
will disssmble. You have termed giyds and rajy
rules and have cited_.a yerse of the Qur’an, It
seems 1o me that these, rules arg nothing but the
qiya&WhiCh youtv fl‘iﬁnds uthldo x"u‘J FUFIES I S
.l replied :.Indeed,.no. I.am going to explain
what I and they understand by r@’y.and: giyas....
wc.Here .is an example..concerning ré’y..The
Mu‘tazilites say : f‘God is obliged toorder every-
thing for the best for his servants.”’* If they. are
asked to establish this,.they have recotirse .only
$0 rd’y,.to an opiniondhat they judge to.be good
by means of their intellects, by analogy between

1 A iun ani;nt:l ﬁ; iazx‘lnie ttlxesns Fot a turther ({la;;xs:;(;li
of the .imphcatxou of thxbposxtlon, see Watt, Tae Formative Peviod
of Islamic Thonght, pp. 238-42. 3.»
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the Creator and His creation and by likening
His wisdom to theirs. That which is judged good
is r@’y, which I do not myself think worthy of
confidence for it produces conclusions which the
rules of the Qur’an show to be false. If, for
example, I were to assess this with the rule of

concomitance, I should say:
If the best were obhgatory for God He would

‘ have done it.
It is known that He has not done it. -
- This demonstrates that it is not obligatory,
~ for He does not neglect that Wthh is obh—
gatory. ' -
If it were said : “We admit that, if it were obli-
gatory He would have done it, but we do not
admit that He has not done: it,”” then I would
reply : “If He had done that which was best He
would have created them in Paradise and would
have left them there, for that would be the best
for them ; now it is known that He has'not done
this; hence it is demonstrated that He has not
done that which is best.”” This also isa conclusioa
which follows: from the rule of concomitance.
Your adversary. thus falls into one of two posi-
tions, either saying: ‘“He has Jeft them in Para-
dise,” when'his lie is:exposed, or saying: “The
best for them is that they should come forth into
the world, an abode of testing, and be exposed
to sin, Then (God) will say to Adam on the day
98 ..
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that the hidden things arerevealed : Adam, bring
forth those who are destined for the Fire. He
will say : How many ? God will reply : Of every
thousand, nine hundred and ninety-nine, as it is
reported in the sound tradition.””> Then your
adversary will maintain that that is the best for
them, that they be created in Paradise and be
left there, since their bliss in this case is not due
to their effort or merit. Such favour would be
great in their eyes, for favouris(always) weighty.
But if they hear and obey, then what they receive
‘would be a recompense which owes nothing to
favour. I will, however, spare your ears and my
tongue from such an account, and the further
task of a response. .
Consider ; have you seen how great are the
evils of r@’y ? You know that God will.place child-
‘ren in Paradise, when they die, in a position in-
ferior to those adults who obey. They will say:
“Our God, You do not covet the best for us. The
best for us;would be to attain their higher posi-
tion.”” According to the Mu‘tazilah, God would
say ; “How could I advance you to their position,’
when they have grown up, have suffered and have
obeyed, while you died as children ?”’ They will
reply : ““It is You Who have caused us to die, have
“deprived us of a jlong life on earth and of the
highest positions in the hereafter. The best for
i 2, Acco;ding to al-Bukhari, ’
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iis 'would have, been ‘not ‘to’ hidve ‘died. Why di¢
You cause us'to dxe vad Accord{ngto the *Mu‘tam*
Tites, 'God would then'reply : “Fkief that 1fyou
‘were to grow up you would ‘éommiit unbelief and
would-merit everlasting fire. T knew ‘that'{he best.
“foryou would be to die while §till children.” ‘At
this point ‘adilts who were “unbélievers would
all out froin the depths of the fire, crying ‘for
help: “Did You not know thatwe, when we grew -
Up, would commit unbelief? Why ‘then dill You
‘notéause usto die while still chiildren ? We wotild
‘have been Cofitént with oné Hundredth pait of
What is the -position of these ‘ehildren. At this
résponse no reply would be’ 18t 'fo the Mu‘taZi-
lites concermng God’s action'afid ‘the arfumént
wofild go to the uwnbelievers, agamst Gdd 3 May
Cud te far removed frof the words of these
4inplous pedples? Indeed, ‘domg ¥hat which is
. best iis a secret which comes fromthe khowledge
of God’s Becret concerning ‘destiny, bui the
Mu‘tazilites do not reflect on t’h!s‘pnncnple nér
“do they seek to know it by héans of kalam. Tﬁe'y
have acted blindly like a shecamel concerninig it
-and many opinions against them fay be found.
: This is the example of r‘a" ; which ‘in #y view is;
. faJSQ
The exaﬁlple of analogy i(qu!as) ~cohsxsts m

&N For another dxscusmon of the Mu tazlhtes by al- Ghazali' see-
The Foundations of ths Articles of Faith, Tr, Faris, pp. 84-87,
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establishing a judgment about one.thing by ana-
logy with another, So the partisans of the corpo-
reality - of God, the Mujassunah 4 say: “God,
Most ngh hasa body > We enquire: “Why ? ‘7”
T h y say: “Because Heisan agent-and an artisan
and by analogy with other agents and artisans He
has a body.” This is a worthless analogy We
enquire ; “Why do you say that the agent has a
body simply because he is an agent 2> No rule of-
the Qur’an can serve to establish this. The form
of this assertion of theirs is the Great Rule and
runs like this :

Every agent has a body.

The Creator is an agent.

Hence He has a body.
We reply to this: “We admit that the Creator is
an agent, But we do not admit the first premise,
that, every agent has a body. How do you know
this 7” After this question they can only rely on
induction (istiqra’)® and on appeal to (the use
of) extended categories. Neither of these provide
a proof.

The method of induction consists of saying:
“T have exammed all the classes of agents, the
tanner the cupper, the shoemaker, the tailor,

4. See Watt, op, cit., p, 248, and Wensmck Tke Mushm Creed,
Pp. 66 1,

5. Literally : ‘enumeration”, See Jabre, Essai sur le‘ Lexique
de Ghazali, p. 229,
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the carpenter, and others, and have found that
they all have bodies. From this I conclude that
every agent has a body.” To this we reply:
“Have you examined all types of agent, or only
the greater number 2’ If he then says: “I have
examined some of them,” it does not follow that

his judgment applies to all. If he says: “I have
examined all of them,”’ then we do not agree,
for he does not know all types of agents. How
is this? Has he examined in this number the

maker of the skies and the earth ? If he has not

examined them, but only some of them, (then a

complete judgment does not follow). And even

if he had examined them all, did he find (the

maker of the skies and the earth) had a body? -
If he should answer : “Yes,”’ then we would reply:
“If you have found this using your analogy as a
starting point, how will you use it as a premise
to prove what you want to demonstrate ? You
have used your interior feeling as a proof of
what you have found, which is an error.”

This is exactly similar in its method of ex-
amination to the man who examines the horse,
the camel, the elephant, insects and birds, sees
them walking on feet and states, without having
examined the snake and the worm, that all ani-
mals walk on their feet. This is also like the
man who examines the animals and observes -
them eating by moving the lower jaw. He states
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that all animals eat thus, but he has not examin- .
ed the crocodile, which moves its upper jaw. It
is possible that a thousand people can be sub-
sumed under one judgment but that one may
differ. Induction, therefore, cannot provide a
certain conclusion. Such an analogy is false.

With regard to the use of extended cate-
gories, there isan example when he says: “I have
examined the attributes of agents and found
them to be bodily. This is because of their exist-
ence as agents or, alternatively, because of their
very existence, or for some other reason.” Then
he sets aside all categories® and states that they
possess bodies because of their existence as
agents. This is an extended category, used by
the Devil to construct his analogies. We have
shown that this method is false.

He said : I believe that if all the other cate-
gories are rejected, then one is left which must
apply. I notice a strong proof which the Muta-
kallimun (theologians) depend on in their affirma-
tions. They say concerning the question of the
vision (of God): ““The Creator is visible because
the world is visible.”” Now, it is false to say that
He is visible because He is white, for black is
-visible. It is false to say that He is visible be-
cause He is a substance, for an accident is also
visible. It is false to say that He is visible be-

6. Accepting Chelhot’s emendation.
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cause He is an acc1dent because a substance is
visible. ‘T thebe divisidns até’ 'ré jected, then there_
rétnains odiy fhe statement t’hat “Hze ‘1s vrslble‘
becatuse’ He “exists. T wish y6u t8 show ° ‘e’ w1th'
comf)lete Clhl‘lt); where” the falsrty 11es so that I:
no longér entertain’ doubt, ™ & ’

I rephed T ‘will 'give' you a true example
derived from a false analogy dnd will show you
the error "¥say’: Our affirmration’ “The world s’
created” is' true, bt the aﬂ‘lrmatron of another;
who says : “It"i§ created’ because it ‘has a form,
by analogy with the house and other construc—'
tions which have forms* is faIse Suchknowledge
does not issué: from the creatton of ‘the world ‘
Onie. might reply that the true form of thls rule
is’ to say: .

* Everything which has a form is created

The world has a form e

Heénce'it'is cteated.
We ddmit’the’ Iatter premise, ‘but our adversary
does not admit the premlse H “Everythmg whlch'
has'a form is created.””" ‘

““At this point your adversary falls back on
the method of induction and * says: “I have ex-
amined everythmg that has a f'orm and found
everything to be creatéed, such’ as the house, the
glass bowl, the chemrse ‘and 'so torth.”” You al-
. réady know the falsity of thls argument Hev
may then return 10’ ‘the exammatlon5 and say:’
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““The house 1s created so let us examine its
attributes. It has a body, it subsxsts by 1tself it
- exists, and hasa form These are four’ attrlbutes.'
Now it is false to explain that the house is
ctéated because it has a body, or because it sub-
sists by itself, or because it ex1sts It is, there-
fore, established that the cause of 1ts e'ustence
1s because it has a form, the fourth attrlbute i

Now we may reply to him: “This line of
reasonmg is false from many points of view, of
which we méntion four.

~'“The first is that if we concede you the falsity
of the first three explanations, the cause for
which your search is not established. It is pos-
sible that the judgment be based on a particular
cause, neither general nor tranS1t1ve, on the
fact, for example, that the house is a house. If
it is established that bemg apart from the house’
is'also created, in a partlcular case, then per-
haps the’ judgment is° founded on’ somethmg
(else) whose' bemg appears created.” For one
may suppose an attnbute in partlcular whlch
unites all others and is not transitive.

a “The second is that induction would be true
if the examination (of the cases) were exhaustwe
so that one could not imagine any case that
could form an exceptlon But if the exammatlon‘

-

7 As Chelhot remarks, thls passage is obscure . He has not
located a variant wh:ch makes better sense. o
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were ‘not conclusive, that is, if it did not be-
come either denial or affirmation, one could
imagine a case which formed an exception. An
exhaustive and conclusive examination is not

easy to achieve. It often happens that the Muta-
kallimin and the jurisprudents do not achieve
this, saying : “If there is another case, showit to
me.” Another person may say : ‘I am not obli-

gated to show it to you,” and so the discussion

is prolonged. Again, it sometimes happens that
the logician seeks to give it and says : ‘If there

were another case we would know it and so

would you; the fact that we do not know it de-
monstrates that there is not another case, for the

fact that we do not see an elephant here in our

midst shows that there is no elephant.’ This poor
man simply does not realise that we have never
known an elephant to occur if we have never

seen one, but that we may later see one. How
many ideas we have that are not present now

and cannot, therefore, be grasped but that we

later learnt of. Hence it may happen that there
is another case which forms an exception, of
which we are not presently informed and of
which we may not indeed learn during our
lifetimes. '

“Thirdly, even if we do not admit the deter-
‘mination (of the case), it does not follow from
the rejection of (the first) three possibilities that
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the fourth must be valid. On the contrary, the
number of combinations which one can make
with four possibilities amounts to more than ten
or twenty, since it may be that the cause is one -
of these, or two, or even three together. Further,
these pairs or groups of three are not specified. -
Indeed, one can imagine as the cause the fact
that (the house) is existing and a body, or that
it is existing and subsisting of itself, or existing
and a house, or a house having a form, or a .
house and subsisting by itself, or a house having
a body, or a body having a form, or a body sub-
sisting of itself, or a body which exists, or sub-
sisting of itself and existing. These are some of
the combinations of pairs and the combinations
of threes can be pursued further. Understand that
the laws show that many causes may be combin-
ed together. A thing is not seen (simply) because
he who sees it has an eye because it is not seen
during the night, nor because it is illuminated
by the sun for the blind man does not see it,
nor because of a combination of these .two
factors for the wind cannot be seen. It is seen
because of acombination of these fzctors, because
that which is seen has a colour, and for other
reasons besides these. This is the law of exist-
ence. As for that of the vision (of God) in the
after-life, that is another.

“Fourthly, even if we do admit that an exhaus-
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tive (exammatlon) has taken place and that (the
cauSes) be hmlted to tour and we put on one srde\
acombrnatron (of causes) it does no follow that
the ehmmatron of three factors entarls the f ourth

but only that the cause is hmlted to the fourth~
It may be that thrs fourth cause is d1V1ded
into two aspeas and that the law depends upon
only one’ of” ‘them. Do you ‘not see that if the
d1v1slon mto categorles be made in advance and
one says ‘(The house is created) elther because‘
1t isa body or because it exrsts or because it sub-
SlStS by 1tse1f or because 1t has a form, for exam-
ple, cubrcal or round and then one rejects three
of these the law does not depend on the form
at all It may depend on a partrcular form whreh} _
1s to be specxﬁed ”

" By reason of their neglect of these minutiae
the Mutakallimian are agltated and thelr claims
are multlplled They are too closely attached to
ra ’y and qzyas. ThlS does not provrde a certain
knowledge but is good only for specnlatlve juris-
prudent1al oplmons and for inclining the hearts
of the commonality towards that which is right
and true. Their understanding. does not extend
to profound hypotheses. Rather their. behefs
denve from weaker causes.

" "Have you not seen a man of the common-
ality who Hhas a he adache, to whom anothersays:
“Use rose water, for when I have a headache I
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uise it ‘and it does me good” ? Yt is as 1f he sald
“It is_a headache and ToSe water w1ll do him
'good by! nalogy with my headache > The mind
of the s1ck man accepts this and hc uses it, He
does not say : “Show ‘me first that rose ‘water is
good for all headaches, whether they come from
cold or heat or from wind in the stomach, for
there are many causes of headaches Show me
that my headache is, like your headache that
my temperament IS hke yours that I am the
same, age as you and that my. craft and estate
‘ 'are s1m1far to yours. The cure varies with all
‘these points.”

To séek to verlfy these pomts lS not the con-
“ern ‘of ‘the commonahty, for they pay them no
‘attention. Nor is it the concern of theMutakaI-
Hiitini, 6 eVén it t'hey do élve them some atten-
tion, wilike the commonahty they do not ﬁnd

AN & ik

¥hie mcans whlch ,én}e ‘them certamty T;hey are

!

'natiral® oaly ‘o th0se who Know Ahmad (e
Mﬁ&m ad), Who ‘are gunded by ‘the llght cz'f
-Géd 16 the 1nninbas Guality of the Qifr"éﬁ \who
have taken from the Qur'an the pr i)“ét:'ﬂ';feand
the Just ‘Bafdnce. ° ey Lhavé e\c'ofne mgn ‘who
&t fudtly Towards God.”

He said : Now there come signs of the trut‘h

and. gleams of lxght :from !your ‘wo’rds. will you

8 Anblc shmshma, that is, natural by created nature, by
innate character, and by custeid,;
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allow me to follow you on condition that you
-instruct me in that which is just ?

I said : Certainly not ! You could not have
‘patience with' me. How could you be patient
when it comes to learning i in ways other than by
tradition 7

* He said: If God w1lls you will ﬁnd me
patient, and I will not disobey you in anything.

I replied : Do you believe that I have forgot-
‘ten that you have heeded the counsel of your
companions ‘and your parents, and of those who
have built the edifice of taglid? You are not
‘suited to be my companion, nor am I suited to
be yours. Depart from me, so that there is dis-
tance between us. I am preoccupled with order-
ing my own soul and cannot look after yours as
well. I am too concerned W1th learnmg about the
Qur an to 1nstruct you too. Do not seek to see
me henceforth and [shall not seek . you. My time
does ot allow me more thap thisi insetting aright
‘what is evil and in striking the cold iron. “I have
advised you sincerely ; H but you do not love sin-
'cere adv1séf's 9

" Praise be to God the Lord of the worlds
*"Blessings be upon the Master of the Messen-
gers :

] 9 The Qur an, 7 77. .In the Qnr'imc context .the sentence is
uttered by the Messenger Silih (of Arabia) to the unbehevers of his

. time,
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Conclusion

- This, my brothers, is the history (of the en-
counter) that I had with my companion. I have
narrated it with all its apparent and hidden
defects so that you may wonder at it and so that
you may profit by these accounts in seeking to
understand those things which are more impor-
tant than the correction of the school of ta‘lim.
This was not my aim, but take heed and listen. -

I beg my sincere (friends) to accept my ex-
cuses as they read these accounts, in so far as I
have introduced complications or analyses, m so
far-as I have introduced changes or modifications
-in the names, and ‘in so far as I have clothed
these accounts with figurative meanings and
images. Beneath all this is my true aim, a secret
which will be clear to those who have insight.

Beware lest you change this structure and try
to extract these meanings from their clothing,
I have taught you how to measure that which is
intelligible by reference to that which is trans-
mitted so that it may be the quicker accepted.
Beware also of makiag that which is intelligible
the basis and that which is transmitted into that
which follows and comes after. That is odious
and detestable. God has commanded you to put
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aside all that which is odious and to dispute in
the best manner. Beware of differing from this
command, for you wiil pensh and cause others
‘to perish, you will go astray and lead others
aStIa‘b’,‘ S I N FUTUUN TIPS VI PYIRETR U R P L
., What . does my recommendatlpn serve since
the truth has been obliterated, evil has broken
its banks turpitude has spread around _into_all
comers and Jas become the topic;of laughter in
t,he Jowng" Certain geople Jhave come, to take
- the.Qur’an as nonsense and have taken the pro-
phetlc geachmgs as; words in_the air. All this
comes gom tl}e excesses pf the ggnpr@m and
thggr clagm to gefe_;ld rehgxon as knowledgeable
Peopiq, “But, surely, many _lead astray. by their
saprices, v;_nthpugany knowl]edge; thy Lord knows
very well the transgressors.”!

. o . e
[N ST AN NS R PR I N SRV P S

1. The Qur" 6 119.
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Appendix I
- Nomenclature of the Isma‘ili Movement

In the Introduction it was suggested that al-Ghazili
identified the Ta‘limiyyah with an activist group of the
Batiniyyah in Persia. However, evidence from the heresio-
graphers is interesting on this point, and tends to show that
the movement a3 a whole received different names in
different areas. Passages from three writers are given below.
The three in question all wrote from an orthodox point of
view, the first and third being theologians, while the second,
_the famous Nizim al-Mulk, was more interested in the ad-
ministration of the Seljuk Empire. The translators’ spelling
is preserved.

(A) From al-Baghdadt (d. 1037), al-Farq Bain al-Firaq, tr.
K.C. Seclye : Moslem Schisms and Sects :1

" “The true view, according to us, is that the Ummat
al-Tslim comprises thosc who profess the view that the
'world is created, the unity of its maker, his pre-existence,
his attributes, his equity, his wisdom, the denial of his
anthropomorphic character, the prophetic character of
‘Muhammad, and his universal Apostolate, the acknow-
ledgement of the constant validity of his law, that all that
he enjoined was truth, that the Koran is the source of all
legal regulatiohis, and that the Ka‘bah is the direction in
which all prayers should be turned. Everyone who pro-
fesses all this and‘dbei, not follow a heresy that might'lead

. 1, Reprinted by pormission of Columbia University Press,
holdets of the Copyright. -
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him to unbelief, he is an orthodox Sunnite, believing in the
unity of Allah. If, to the accepted beliefs which we have
mentioned he adds a hatefyl heresy, his case must be con-
sidered. And if he incline to the heresy of the Hatiniyah, or
the Baygniyah, er the Mughirah, or the Khagtabiyah, who
believe in the divine character of all the Imams, or of some
of them at least . .. such an one does not belong to the
Ummat al-Isldm, nor should he be esteemed’ (p. 29)..

_¢Ja‘fir designated his son Isma‘il to the Imamate after
him; when Isma‘il died during the life of -his. father, we
learned that he had designated his son merely to guide the
people ta choose as Imam his son Muhammad ibn-Isma‘il.
1t is to this view that the Isma‘lllyah of the Batiniyah in-
¢lined’’ (p. 65).

(B) From Nizam al-Mulk (d. 1092), Siydsat-Namah or Siyar

" al-Mulik, tr. Hubert Darke : The Book of Govemment

or Rules for Kings.

‘ “Whenever the Batinis have appeared they have had
a name or a nickname, and -in every c1ty and province they
have been. known by a dxﬁ'erent title : but i in essence they
are 3ll the same. In Aleppo and Egypt they, call them
Isma‘ilis.; in Qum, Kashan, Tabaristan and Sabzyar they
are called Shi‘ites ; in Baghdad, Transoxaqia and Ghaznain
they are lgnown as Qarmatis, _m Kufa as: Mubarakis, in
Basra:as Rawandis and Burqa'is, in Rayy . 4s Khalafis, jn
Gurgan as The Wearers of Red, in Syna as The Wearers. af
Whlte, in the West as Sa‘ndxs, in al Ahsa and Bahram as
Jannabxs, and in Isfahan as Batmns ; whereas they call
themselves The Dndactxcs (i.e. the Ta‘hmlyya) and. other
such names, But theu' whole. purpose is only to abohsh
“Islam dnd to lead mankind astray®2 (p. 238)

+".2.Comparé the statemént.in the samowrk;p ;2443 the con-
stant object of them all is to overthrow Islay? . 2.7 0, L -
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AC) From al-Shabrastani (d. 1153), Milal . wa’n-Nijal), tr.
D.P. Brewster, from the Cairo edition of 1387/1968 :
Religions and Sects. A
“The Isma‘jliyya and their names.

.““The best-known of the names is Bitiniyya. This name
has clung to them because of their judgemznt that every
exterior (zahir) has an interior (b3tin) (m:aaing), and that
for every revelation there is an interpretation (fa’wil). They
have many names, but each is in th: tongue of a local
group, In Iraq they are called Bitiniyya and Qarimita, and
Mazdakiyya. In Khurasan they are called Ta‘limiyya and
heretics. They themselves say : ““We are [smi‘iliyya bscause
we differ from other sects of the Shi‘a by this nam: and on
‘account of this person (after whom we are nam: G i (Part
I, p. 192)

Note to the Above

Where the theologians are fairly concise and accurate
in their manner of classifying and describing the sects, it is
clear that Nizam ‘al-Mulk, by coatrast, lumps togsther a
number of anti-establishment moavemsznts of revolt., He
tends to describe as Batiniyyah all those who sesk to contro-
vert the authority of the Seljuks whom he serves.? Two
names of interest, those of the Mazdeans and the Mazdakiy-
yah occur in the sources cited here. These indicate that the
heresnographets confused the Ismﬁ‘myyah with the Zoroas-
trians; perhaps because -they were not sufficiently -wel in-
formed about the latter and confused the two quite separate
groups.4 The ‘qudakjyyah?; on the other hand, derived

3, See Wa:tt. Muslim Intellectual, PP. 74.75.. ,

¢ 4. See al-Baghdadi, op. cit., p. 35: “«The Batnmyah ‘however,
,do not pelong 0. the sects of Islam, but. rather to the sects-of the
Magians, ., .” Pive .as 5o : O S
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their name from ‘a pre-Islamic revolutionary leader (killed
‘in either 528 or 529) whose name, if not his teaching, lived
on long after his death as a symbol of: revolt, whatever its
objectives.S As noted above, al Ghazili frequently refers to
the Ta‘llmiyyah in his Mungidh® and in the Mustazhiri
gives other names but concludes his list with. the term
Ta‘limiyyah.? He implies that the Ta‘limiyyah are of recent
appearance, that their teaching is a ‘‘heresy,” and speaks
both of their “‘novel utterances” and of the ‘““contemporary
members of the sect,” whose teachings ‘“differed from the
familiar formulations of their predecessors”.8 In another
key passage, which occurs in unpublished sections of the
" Mustaghiri, he states that :
this name, Ta‘limiyyah, is that which is most fitting for the
Batiniyya of this time Their efforts, in effect, aim above all
at preaching the necessity of fa‘lim, the futility of reason-
ing, and the obligation to follow the infallible Im&m.?
This passage shows al-Ghazall's reasons for comsidering
them as a separate movemenf, when taken with the
Mungidh, and may be compared with Ibn Khaldin’s de-
~scription. Ibn Khaldin stated that the Isma‘flls

have an old and a new persuasion (magdglat). Neo-Isma‘ili
propaganda was made at the end of the fifth (cleventh)

5. For Mazdak, see Hastings, Ed., Encyclopaedia of Reli gion and
Ethics, *Mazdak’’ ; R.C, Zachner, Ths Dawn and Twilight of Zoroas-
. -trianism; the zeferences to Mazdak in Nizdm al-Mulk's Book of
Government ; and Cambridge History of Iram. V, 195, 396, and
548-49. .
6. Watt, Faith and Practice, pp. 19. 26, 43-54, 71-74, 17, 85,

7. Jabre, La Notion de Certitude selon Ghaedli, p, 205,

8. Watt, Faith and Practice, p. 44,

- 9, French translation given in Jabre, op. cit., p. 296, from
Mustazhiri, fol. 9b of the British Museum MS. Goldyiher published
oaqly sclections from tbis work in his Streitschrift, .. L
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century by Al-Hasan ibn Muhammad Ag-Sabbzh.1®

The old preaching corresponds with that of the Fatimids
of Cairo, and, as stated, the new preaching is that of al-
Hasan’s movement. The distinction between the two move-
ments is thus explicitly made by al-Ghazali, al-Shahrastin 1,
and Jbn Khaldon and corresponds with the ensuing politica ]
schism between the Fajimids and the Nizérls. 1t

10, Tbn Kbaldin, Mugaddimah, tr. Rosenthal, I, 413. Arabic
text given in Goldziber, op. cit.. p. 12, note 3. Compare al-Shahras-
tani's description, *new preaching (da‘wa),”” Appendix II.

- 11, See Hodgson, #*The Ism&‘ili State,”’ Cambndgs History of
Iran, Vol, V, Chap. 5.
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The followmg most mterestmg passage from fhe wnt-
ings of al-Hasan himself has been preserved in the heresio-
graphy of al-Shahrastani.! As al-Shahrastani states, he knew
the passage in Persian and has translated it into Arabic for
the benefit of his readers. Lewis gives an account of the
sources concerning al-Hasan and states that ‘in addition
to his autobiography, Hasan-i Sabbah also appears to have
written theological works. None of these are extant in their
original form”.2 However, we are fortunate to have this
summary and to have al-Shahrastani’s comments about the
points that al-Hasan makes. The -translation here given is
that by Hodgson and may be compared with the recent
translation of Kazi and Fiynn.?

“Then the partisans of the new da‘wa* deviated from
this way, when al-Hasan ibn ag-Sabbah vroclaimed his da‘wa.
His words failed to be compelling, but he got the help of
men and fortified himself in strongholds. He first went up
into the fortress of Alamiit in Sha‘ban of the year 483.3
That was after he had gone away to the land of his imam,

1. Al-Shahrastini, al-Milal wa’'l-Nikal, ed. Cureton, London,
1846, pp. 150-52; ed, Muhammad, Cairo, 1948, I, 339 1. ; ed. al-
Wakil, Cairo, 1387/1968, Part I, p. 195-98.

2, Lewis, The Assassins, p. 147, ‘

3, Hodgson, The Order of Assassins, pp. 325-28 (reprinted by
perrission) ; A.R. Kazi and J.G. Flyﬂn in Abi-Nahfam. XV (1975),
94-97, Hodgsoh's spelling is preserved.

4. Da‘wa ‘mestis *summons’’ ‘of **préaching®.

5. Ls. 483 a.1., corresponding to 1090 A.D,
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‘and had eemé to know from him how the da‘wa should ' be
preached’ to his - contemporaries. He then returned, and'
summoned the people first of all to single out a'trustworthy
imam arising in every age, and to distinguish the saving
sect from the other sects by this point ; which was that
they had an imam, and others did not have an imam. After
the repetitions in what he says about it, the substance of
his discourse reduces, ending up where he started from,
in Arabic or in Persian, to just this. We will report.in
Arabic what he wrote in Persian, and no blame attaches to
a reépotter. He is well-aided who follows the truth -and
avoids errdr ; ‘and God is the giver of aid and assistance.

- «We shall begin with the four chapters (fusal) with
which he Began his du‘wa. He wrote them in Persian, and
I have turned them into Arabic. He said, He who delivers
opinions on the subject of the Creator Most High must
say one of two things; either he must say, T know the
Creator Most High through reason and speculation alone
without need of the teaching (fa*/im) of a teacher ; or he
must say, There is no way to knowledge (ma‘tifa) even with
reason and speculation except with the teaching of a
trustworthy teacher (mu‘allimin sddiq). (Hasan) said, If one
asserts the ﬁi'st he cannot deny the reason and speculation
of anyone else for when he denies, he thereby-teaches ; so
denymg is teachmg, and an itilication that the one denied
needs someone else. (Hasan) said, The twofold (dilemma)
is neceéssary, for when a man delivers an opinion or makes
a statement either he is’ speaklng on his own, or from
someone else. Likewise, when heé accepts a doctrine either
he accepts it on his own or from someone else. This is the
first chapter ‘whlch refutes the partlsans of reﬁectlon and
reason. *° -

~ “He notes in the second chapter: if the need for a
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teacher is established, is absolutely every teacher accept-
able, oris atrustworthy teacher required ? (Hiasan) said, If.
one says that every teacher is acceptable, he has no right to
deny the teacher opposing him ; if he denies, he thereby.
admits that a dependable, trustworthy teacher is required.
This is said to refute the partisans of padith (Sunnis).

*“He notes in the third chapter : if the need for a trust-
worthy teacher is established, is knowledge of the teacher
required or not ?—assuring oneself of him and then learn-
ing from him ? Or is learning permissible from every
teacher without singling out his person.and demonstrating
his trustworthiness ? The second (alternative) is a reduc-
tion to the first (proposition). He for whom it is not pos-
sible to follow the way without a leader and a companion,
let him ‘(choose) first the companion, then the way’. This
refutes the Shi‘a. . ;

“He notes in the fourth chapter Manklnd forms two
parties. A party which says, For the knowledge of the
Creator Most High, a trustworthy teacher is needed ; who
must be singled out and dlstmgmshed first, then learned
from ; and a party which accepts in every field of know-
ledge some who are and some who are not teachers. It has
been made clear in the portions that have preceded that
truth is with the first party. Hence their head must be ihe
head of the truthful. And since it has been made clear that
the second party is in error, their heads must be the heads
of the erring. (I;Iasan) said, This is the way which causes
us to know the Truthful through the truth, in a summary
knowledge then after that we know the truth through the
Truthful, in detailed knowledge ; so that a circular argu-
ment is not necessary. Here he means by ‘the truth’ only
the need and by ‘the Trutliful’ the one who is needed. He
said, By our need we know the imam, and by the imam we
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know the measures of our need. Just as by possibility we
know necessity, that is, the necessarily existent (God), and
by it we know the measures of possibility in possible things.
(Hasan) said, The way to tawhid (declaration of God’s
unity) is that way, feather (of an arrow) balanced against.
feather. '

““Then he went on to chapters establishing his doctnne,
either supporting or refuting (other) doctrines.. Most of
them were refutation and disproof ; demonstrating error
by variety of opinion, and truth by agreement. Among
them was the chapter of truth and error, and the small and
the great. He notes that there is truth and error in the
world. Then he notes that the sign of truth is unity, and
the sign of error is multiplicity ; and that unity comes with
ta‘lim, and multiplicity with reflection. Ta'l/im is with the
community, and the community with the imam. But re-
flection is with the various sects, and they are with their
heads.

“He put truth and error and the s:mllanty between
them on the one hand, and the distinction between them
on the other hand—opposition on both sides, and order
on one of the two sides (?)—as a balance to weigh all
that he uttered on the matter. He said, This balance is
simply derived from the formula of shahdda (no god ‘but
God), which is compounded of negatlo_n.and affirmation,
or of negation and exception thereto. He said, It does not
claim the negation is erroneous, nor does it claim the
affirmation is true. He weighed therewith good and evil,
truth and falsehood, and the other opposites. But his point

~was that he came back, in every doctrine and every dis-
course, to affirming the teacher. And tawhid was tawhid and
prophethood together, if it was tawhid at all; and pro-
phethood was prophethood and imdmate together, if it was
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3

prophethood at all. This was-the end of his discourse. -
" «“Moreover he prevented ordinary persons from delv-
ing into knowledge ; and likewise the elite from investigat.
ing former books except those whe knew the circumstancés.
of each book and the rank of the authors in every field.
With his partisans, in theology he did not go beyond say-
ing, Our god is the god of Mohammed.5 He said, Here we
stand (?) ; but you say, Our god is'the god of our reasons,
whatever the reason of every rational man leads to. If one
of them was' asked, What do you'say of the Creatot:Most
High, does He cxist ? is“He one or inany ? knowing'and
poweiful; or not? he‘answered only to this extent: ™My
god is the ‘god of Mohamméd ; He is the one'who sent His’
thessehger with g'uidince and tﬁe messenger is th e ones
who guidés to Him.? * "~ | o X
«However much I argued with 'the people over the
ﬁretmses just related, they did not go further than to'shy,
Are we in-need of you, or should we hear this from you,
or ledrn from you ? And however much I acquiésced in the
neéed, and ‘asked, Where is the one needed, and what does
he determine for me in theology, and what does he pre-
scribe in rational questions ?7—for a teacher ‘does not have
meaning ih hlmself ‘but only in his teaching; you have
shut up thé door of knowledge and opened thie door of sub-
mission atid taqlfd (blind acceptance of authority), but a’
ratiohal man cannot willingly accept a doctrine without
anderstaniding, or follow a-way without proof—the begin-
ning of thé discussion was arbitrariness (fahkim), and what
it led to was subtmsslon ‘And by your Lord, they are not

§. “theology’’~Arabic : zlaluyydl, translated by Kazi and
Flynp as <metaphysics’ ; literally: *the divine things".

7. The,Qur an, 9 :33,in part Kazi and Flynn give the verse in
full, as does the Cairo, 1968 text.
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at all faithful till they make you (Mohammed) arbiter of
what divides them, and then find no fault, in the:rihearts,
with what you decide, but submnt fully * 78

8, The Qur’an, 4: 68,‘ Hodgson’s translation. Arberry translates
this verse: “But no, by thy Lord! they will notjbelieve till they
make thee the jiudge regarding the disagreement between them, then

they shall ﬁnd in themselves no impediment touchmg thy verdict
but shall surrender in full submission.”’
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Al-Ghazalt and the Syllogism

~ “The function of the syllogistic expression is not to eli-
minate but to facilitate the occurrence of the reflective act
of understanding. . . . Inversely, when 2 man pronounces a
judgement on the value of deciding to believe, it is not be-
cause of a syllogism not even because he accepts the pre-
mises of a syllogism but only because the syllogism has
helped him to grasp the virtually unconditioned in his ac-
ceptance of the premises” (Bernard J.F. Lonergan, Insight,
revised students’ edjtion, p. 710).

' (A) Al-Ghazali’s Knowledge of Philosophy

Inhis autobiography, the Mungidh, al-Ghaz3l} states
that if he met a philosopher he tried ‘‘to become acquaint-
ed with the essence of his philosophy’’.! He realised that
if he was to make an adequate reply to the philosophers he
would have to break new ground as a theologian by study-
ing them in depth, for, in his experience, “none of the
doctors of Islam had devoted thought and attention to
philosophy*’.2 He wrote ;

*I therefore set out in all carnestness to acquire a know-
ledge of philosophy from books, by private study without
the help of an instructor. I made progress towards this aim
during my hours of free time after teaching in the religious
sciences and writing. . . . By my solitary reading during
thc hours thus snatched God brought me in less than two
years to a complete understanding of the sciences of the
philosophers. Thereafter I continued to reflect assiduously

_ .-, Watt, Faith and Practice, p. 20; sec a much stronger state-
‘weant, p. 29, .
2. Ibid,, p, 29. _
124



Appendix 1T

for nearly a year on what I had assimilated. . . .”*?

“The first fruit of al-Ghazall's study was an objective ex-
position entitled The Aims of the Philosophers, written in
1094.4 In this work al-Ghazali twice refers to his intention
of writing the Tahdfut (Inconsistency of the Philosophers)
as a sequel to The Aims of the Philosophers and the date of
the Tahdfut’s conclusion is precisely given as the eleventh
of Muharram 488 (21 January 1095).3 From this evidence
it is thus clear that al-Ghazill spent some three years in
intensive study of the philosophers. These works were fol-
lowed by a number of others, of which the most interesting
from our point of view is the Mi‘yar al-‘Iim (“‘Standard of
Knowledge’’) written in the ten months after the conclusion
of the Tahdfut and before his departure for Syria.s The
Mi‘yar sets out to explain the philosophical terminology
used by al-Ghazill in the Tahdfut, and is almost certainly
referred to in the Tahafut.? The Mi‘yar illustrates al-
Ghazall's grasp of the essential philosophical tools of his
time and his ability to explain their use to others less well

" equipped than himself. '

‘ A general assessment of al-Ghazal’s knowledge of the
philosophers suggests that he was well read and that he
portrayed them fairly. He was unwilling to’ condemn
philosophy or the philosophers out of hand, as he himself
says,$ but accepted their methods of argument in logic, in

3. Ibid., pp. 29-30. Wolfson’s study, The Philosophy of the
Kalam, contains important material on al-Ghaz#li.

4. Bouyges, Essai_de Chronologie, pp. 23-24. Al-Ghazlli had
arrived in Baghdad in July 1091 (484 a.n.)—Bouyges, op. cit., p. 2,
Watt, Muslim Intellectual, p. 23,

S. Bouyges, op. cit., p. 23, . 6. Ibid,, p. 25.

7. Tahafus, tr. Kamali, pp. 10, 12, 145. -

8, Watt, Faith and Practice, pp. 3942,
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particular that of the syllogism, In another important work,

al-Igtizad fv'I-I'tigdd (“The Golden Mean in Belief”’), he
devotes part of his Introduction to the nature. and impor-
tance of the syllogism,® and in The Just Balance he uses the
syllogism frequently, as will be seen, Itis this use of the
syllogism which distinguishes hxm from the earlier attempts
of al- Ash‘an to justify the Orthodox (Sunni) position in

theology

(B) AI-Ghazili and the Syllogism

The dxscussxons of the syllogism prior to al-Ghazali
have been conveniently summarised by Shehaby?® and need
not be recapitulated here. Al-Farabi, Ibn Sind’ and others
had brought the discussion in Arabic to an advanced. state
and it may be inferred from several passages in al-Ghazali’s
works that he was familiar with much, if not all, of their
writings.1! As already noted, the Mi‘yar gives an explana-
tion of philosophical methods. In parncular, it discusses
the dlﬂ'erent forms of the syllogism.12 From his ability to
criticise the use that the philosophers made of the syllo-
gism it is clear that al-Ghazali had a command of the prin-
c1ples involved. A number of. interesting points anse, how-
ever, on reading The Just Balance.
o . The first of these is that al- Ghazah chooses to ﬁnd
statements of syllogxstxc method in the Qur’én (see Chapters

9. See the translation with notes prepared by Abdu-r-Rahman
Abu Zayd, Al-Ghazali on Divine Predicates, -

10, Shehaby; The Propositional Logic of Avicenna, pp, 4-11, with
Rescher, Al-Farabsts Shori Commentary on Aristotle’s Prior. dnalytics,
{ntroduction, See alsp the important work by_ Madkour, L’ Organon
d’ Aristote dans le Monde Arabe, pp, 194 £,

11. For example, Tahdfut, tr, Kamah. pp. 10, 35, 122, 143,
201, 214 and Abii Zayd, op, cit., pp. A2, -

12, Jabre, La Notion de Cermuda sekm Gbazdh. PP.. -105.
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2-6). Now it is already evident that al-Ghazali knew of the
Islamie philosophers’ work in commenting on the treatises
of the Greek. logicians, It can hardly be doubted that al-
Ghazali was aware of Aristotle’s role in laying the founda-
tions of the syllogistic method even though his reference in
Chapter 6 to those who preceded him is not explicit. Why,
then, does he derive these-rules from the Qur’an? Watt
has suggested that

it is doubtless because many of the common people
who were adherents of Batinism or likely to be influenced
by it were also deeply attached to the Qur'an that Al-
Ghazili. . . in writing The Just Balance against the Batinites
had to claim that logical theory was derived from the
Qur’an.”’13

In Watt’s view, The Just Balance is aimed at the more
simple-minded people and is intended to assure them of the
truth of the Sunni position, should they be wavering to-
wards the Batinite position. This view is attractive, but we
also find in The Just Balance a number of passages which
must surely have, been intended for more sophisticated
believers, as well as al-Ghazali’s division of the believers
into three categories, the elite, the dlalectlclans and the
.simple, a division which is repeated elsewhere.!4 One must
ask whether al-Ghazili would deliberately make such state-
ments to the commonality while at the same time farbid-
ding them to engage in the higher forms of theology. This
would surely make them dissatisfied W1th their own posi-
thﬂ ‘ : . - R . .

Another possibility may be suggested, bearing in mind
the reference .in Chapter Nine to the summoning of the
ehte and the extensnon of the prmc:lple of assessment to all
. . RIS N .

i o 13, Watt, Muslim Iﬁtellectuat pp. 75-76 ; see also PP, 69-71.

--14] For example, The Foundutlons of the Amclcs of Fmth tr.
Farisi Section II.

1‘27—



The Just Balance

knowledge. Al-Ghazill would hardly speak of such an ex-
tension to those who were, in his view, unfit td receive it.
He may thus have intended this work either for the intel-
lectuals or for the theologians, in the hope that it would
provide them with the means of arguing with the Ta‘lImiy-
yah,'with model answers to be given wherever possible. He
drew his examples of logical theory from the Qur’an in order
to buttress his arguments and to convince the theologians
without having recourse to textbooks on logic which, he
says, the theologians could not understand.13

. The second point to emerge from al-Ghazall’s use of
_ the syllogism is that, as Ibn Khaldiin remarked, he was the

“first of the moderns,” that is, the first to use philosophi-
cal methods to the full in the rational defence of his faith.
By comparing the work and style of argument of al-Ash‘ari
with that of al-Ghazill we can see how much progress was
made by the latter, even if some of this progress is probably
to be attributed to al-Ghazall's teacher, al-Juwayni. Ibn
Khaldn says that the forms of al-Asharl’s arguments were,
at times, not technically perfect :

“because the scholars (of his time) were nmple and the
science of logic which probes arguments and examines syl-
logisms had not yet made its appearance in Islam.”16
Where his predecessors had made use of analogies in a
rather imprecise fashion, al-Ghazall recognises that both

15, An essential vusage in which al-Ghazéli explains his use ot
the Qur'dn as the source of his five *rules,” and in which he says
‘that the Talimiyyah, the logicians, and the theologians cannot dis-
ggr:; about his pxooedlu'e is to be found in Watt, Faith and Practice,
P. ¥, .

16, Ibn lhaldun, Muqaddmah tr Rolenthal HI 51 av,o
PP- 51-52 and 146, with Gardet and Anawati, Introduction a le
Tbeologn Musuimane, pp. 65-73 and 369, and the fuller discussion in
Allard, Le Probleme des Attributs Divins dans la Doctmze d’ Ask'ari.
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theology and Junsprudenee depend on this xmportanttool and
givés a'far more preclse set of criteria by which arguments
s'houid be probed. the apart from al-GhazalP’s other
aclnevements, this is in rtself ‘a major contribution to the
d'eVelopment of Islamic theology and was to havea profound
influénce.

Firially, ‘the syllogism ‘Was 10 be the basis of i many of
al-Ghazali’s philosophical drscussxons, such as those involv-
ing creation and the nature of God. A full siirvey cannot
be given here but reference may be’ made to the’ drscussrons
of Wolfson,'? and to articles such as Goodman 5.8 Al-
Ghazalt appeafs 'to ‘the appearance of the’ world rather than
to ‘the contmgent quahty ‘of the world, that i 1s, 'he argues @
novltite mindi rather than a conu'ngentla ‘miundi. A typical
argutiént'is:

1¢'isHin ‘axidm' of fedso that all that oomes to be must

‘Bave a'caude’ fo}brmg it aboit,

The’ Wor!d 'has Gorie to be.

"Ergo’the' world musﬂtave a cause to brmg it about 1
Ancthier 'tﬁi'e 'of argument, ‘that from deslgn, funs as
follows':

Any masterly work proceeds from a powerful agent. '
The world is a masterly work.

. Therefore, it proceeds from a powerful agent.20

17. Wolfson, op., cit.

18. Goodman, ~Ghazili’s Argument from Creation’ Infer-
national Joursal of Middle East Studies, 11 (197!). 788, 168-‘8

19, Cited in ibid,, p. 72. . .

- 20, Abi Zayd, ep. cit., -p. l In the linet whwh tollbw he ¢tari-
fies wlu.t he means by his term “masterly.” *‘We mean by bélng
'masterly. xts pedect order, systematic arrangement, and symnudtry,
He who exammee closely the members. of his own body, external dnd
internal, will perceive wonders of»perfestion which surpass ‘Recount-

ater
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But, as can be seen from The Just Balance, al-Ghazall ap-
plies the ‘syllogism to a variety of other situations, e.g. the
relationship of the Jews to God, the natural world around
us, and the problems of Islamic jurisprudence. Further, he
uses it to demonstrate the ludicrous implications of the
theological position of the corporealists, the Mujassimabh.
Their argument as he presents lt runs as follows (Chapter
Ten) :
) Every agent has a body.

’l‘he Creator is an agent.

Hence He has a body. :
At the beginning of the same chapter he also uses the syl'
logism to discuss the implications of the Mu‘tazilite argu-
ment that God is bound to do that which is best. As he
shows, their position depends upon an analogy between
creation and the Creator. In his view this analogy cannot
bean adequate foundation for theology and he uses the
syllogism to express their argument and show its logxcal
oonclusnon, which he finds untenable. The syllogism is thus
his main instrument of logic in The Just Balance, but we
also find him ‘examining the use of induction in Chapter
Ten, thh devastatmg 4.=fi'e<:t.zl :

21, In addition to the discussions mentioned above, reference
may also be made to the relevant sections of the following ai'txcles
Josef van Ess; “The Logical’ Structure of ‘Islamic Theology.’* i1
GiE, von Grunebaum, Ed., Logic in Classical Islamic Culture, pp.
21.50°; Michael- E. “Marnmra, "Ghanli s Attitude to the: Secular
Sciences and Logic¢,”'jin George F. Houram. 'Ed. Essay: on Islamic
Philosophy and Science, pp. 100-111, !
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Engh.s‘h Translations of the Works of
al-Ghazal

The order followed here is that suggested by Watt in
his article, ‘“The Authenticity of the Works Attributed to
Al-Ghazili,” Journal of the Royal Asiatic Society, 1952,
p. 44. In order to identify the works the first:-word of the
Arabic title is given, followed by an English rendering.

First Period—Early Dogmatic Works

Tahgfut—**The Incoherence (of the Philosophers)”

(1) Tahafut al-Falasifah: Incoherence of the Philoso-
Dhers, tr. Sabih Ahmad Kamali, Lahore : Pakistan .

 Philosophical Congress, 1963, reprinted.

(2) Averroes’ Tahafut al-Tahdfut (The Incoherence of
'Incoherence), ‘tr. Simon Van den Bergh (Gibb
Memorial - Series), London: ' Luzac, 1954. :(Al-
Ghazili’s argument is given in full in small type,
with the exceptnon of the last two problems, which

~"are given in summary form.) -
Iqti;ﬁd—“'l’he Golden Mecan in Belief™
' AlGhazali 6n Divine Predicates and Their Properties, tr.
“*Abdu-r-Rahmin Abdé Zayd, Lahore : Sh. Muhammad
Ashraf 1970 (Contams 10 chaptersonthesequestlons )

Secqnd Period——“lhyi’ g Period

Ihya’—*‘Revival of the Religious Sciences’

* (This'work contains four parts, each of ten-books. An
outline of the whole is given in D.M. Donaldson,
Studies in'Muslim Ethics, London : S.P.C.K., 1953, pp.
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159-65. Parts [or ‘‘quarters’’] are indicated by Roman

numerals, ‘‘books’’ by Arabic numerals.)

1.1 The Book of Knowlédge, ‘tr. Nabih Amin Faris,
Lahore : Sh. Muhammad Ashraf, 2nd rev. ed.,
1966, repnnted

1.2 The Foundations'of ‘the Articles of Faith tr. Nabih

. ‘Amin Fans, Lahore : Sh. Muhammad Ashraf,
b 1963

1.3 The Mystenes of Purity, tr. Nabxh Amin Fans,
Lahore : Sh. Muhammad Ashraf I§66 reprinted

L4 The Mysteries of Prayer
(1) Condensed analysis by E.E. ‘Calverley in 'The

Mostém World, X1V (1924), 40-22.
t2) Worship in Istam, tr. E.E, Calver!oy, Lahore :
Sh.,Muhammad Ashraf 1978. mprmted

LS TheM)mcriex of Almsgiving, tr.’ Nablh Axmn Fans.
Lahore:: Sk, Muhammad Ashraf

:1.6-The -Mysteries .of Fasting tr. Nabnh Amm Fans.

. Eahote ; Sh. ‘Muhammad Ashraf 1968. rcgﬂnted

1.9'GRaza i on; Prayey, tr. Kojiro; Nakamura. Tokyo:
t"tniversity of Tokyo Press, 1973,

H.5 Friendship and - Brotherhood o
)] Translation of sections by J Alden Wﬂlxams in

his Thentes ‘of. Islamic, Ciwil:satton ,Bcrk_qlqy :
- Uiverdity of California, 1978,:pp: 16-28.
a@) On “the - Daties of  Brotherhood, tr. ‘Muhtar
-1:Jollgnd, London ; Latime:.’l%s Y
II 8 On Audition and Grief, tr. D.B. Macdonald in Jour-
 nal of Xoyil-Astitic Sockety, 190%,:pp. 195-252 and
705-748 dnd 1902, pp. 1:28; . . .
L. 10 Bovk - XX 0 f al-Ghazaly’s Ibyﬁ' Ulam ad-dm. te. L.
-iZoléhdek, Leiden: Brill. . ; .
'I'V 1'On Pédlrénce, simmary tr, C:G. 'Nmsh in- The
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Mgglem Yearid, XVI.(1926) 6-18. :
" 1V.3 On Fear and Hope, tr. W. Mclﬁanq. I.exden Brill,
1962
1V.6 On the Love of God
(1) Tr. ofsections by J. Alden Williams in his I:Iam,
New York : Washington Square paperback, 1963,
pp. 184-88,
(2) Summary, tr. by D.B. Macdonald. in Hastings,
Ed,, Encyclopaedia of Religion and Ethic,s, I,
677-80.
Bidagyah—**The Beginning of Guidance™
The Faith and Practice of Al-Ghazali, tr. W. Mont-
gomery Watt, London: Allen and Unwin, 1953, re-
printed,’pp. 86-152 (omitting final sections). Reprinted
Lahore : Sh. Muhammad Ashraf, 1963.
Magsad—“The Noblest Aim”’
The Ninety-Nine Names of God, tr. R.C.Stade, Ibadan,
Nigeria : Daystar Press, 1970 (translation of one por-
tion of this work).
Kimiya’—**The Alchemy of Happiness™
The Alchemy of Happiness, tr. Claud Field, Lahore 3
Sh. Muhammad Ashraf, 1964, reprinted.

Third Period—Later Dogmatic Works

Qistds—‘The Just Balance” _
The Just Balance, tr. D.P. Brewster (the present work).

Fourth Period—*Dhawq’’ Period

Mungidh—*The Deliverance from Error’’
The Faithand Practiceof Al-Ghazah, tr. W. Montgomery
Watt, op. cit., pp. 19-85.

Mishkat—<“The Nlche for Lights”
ALGhazali’s Mishkat al-Anwar (The Niche for Lights),
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tr. W.H.T. Gairdner, reprmted Lahore Sh Muham-
" “““inad Ashraf, 1952

NOTE

~ A further work from the- -Thy@ period, the Rualatu’l-
Qudsiyya, The Jerusalem Letter, reproduces a portion of
the Ihya’ and is edited and translated in Islamic Quarterly,
IX (1965), 65-122, by A.L. Tibawi. The section reproduced
‘comes from the Ihya’, 1.2., Section III, and is included
in Faris’ translation of I§yd’, 1.2 noted above.
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Further references to works and studies of al-Ghazali
will be found in the sources listed below. For an indispens-
able bibliography of articles on al-Ghazill, see Index
Islamicus, ed. J.D. Pearson and Julia Ashton, Cambridge :
Heffer, 1958 (reprinted by Mansell, London) and the
Supplements, ed. J.D. Pearson, et al., London : Mansell,
issued annually (see Section IV.b under Ghazzali).

Abu Zayd, ‘Abdu-r-Rahmin, A/-Ghazili on Divine Pre-

dicates and Their Properties—see al-Ghazali
Allard, Michel, Le Probleme des Attributs Divins dans la
* doctrined’ Al-Ash‘ari et de ses premiers grands disciples,

Beirut: Imprimerie Catholique, 1965
Aristotle, Prior Analptics, tr. A.J. Jenkinson (Vol. 1 of The

Works of Aristotle Translated into English, General

Editor: W.D Ross), London: O. U. P., 1928
Badaw:, cAbdurrahmin, Mu’allafat aI-GhazaIi (Les

Oecuvres d’Al-Ghazali), Cairo: Conseil Superieur des

Arts, Lettres et Sciences Sociales, 1961
Al-Baghdadi, Moslem Schisms and Sects (Al-Fark Bain

al-Firak) being the History of the various Philosophic

Systems developed in Islam "by... Al-Baghdadi,

tr. from the Arabic by Kate Chambers Seelye, re-

printed New York: AMS Press, 1966
Brockelmann, Carl, Geschichte der arabischen thteratur,

2nded., 2vols Leiden: Brill, 1943-49; Supplementband

EIIT, Leiden : Brill, 1937-42
Cambridge History of Iran, Vol. V, The Saljuq and Mongol

Periods, ed J.A. Boyle, Cambridge : C. U. P., 1968
Carra De Vaux, Bernard, Les Grands Philosophes: Gazali,
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A.H. 450-505/A.D. 1058-1111 (Algazel): Etude sur la
vie et I’ oeuvre mystique, philosophique et theologique
d’Abou Hamid Mohammed Al-Ghazali, de Tous,
mystique et theologien Persan, reprinted Amsterdam:
Philo Press, 1974 '

Chelhot, V:ctor, “‘Al-Qistds al- Mustagim et ]a Connaissance

" rationelle chez Gazall,”-Bulletin d’Efudes Qrientales
de l’lnstltut _Erancais de Damas, tome XV, 1955-57,
pp 7-98

Encyclopaedia of Islam, new edmon, ed H A.R. Glbb et
al,, Leiden and London : Brill and, Luzac, 1960- .

Encyclopaedia of Relzgwn and Ethics, Ed. James Hastings,
13 vols., Edinburgh: T. and T. Clark 1908-26

AL-Farabl, Al-Fardbi’s Short Commentary on Anstatle s
Prior Analytics, tr. with an Intrq- and, Notes by
Nlcholas Rescher Plttsbuxgh Umverslty Qf Pittsburgh
Press, 1963

Gardet-Louis, and M.M. Anawati, Intr’pd:{c’tion ala Theolgie
Musulmane : Essai de Theologle Comparee, ‘Paris:
Vrin, 1948

Gatje, Helmut The Qur'an, and Its Exegesis Selected
‘texts with Class1cal and Modern Muslim Interpreta-
tions, tr. and ed. Alford T. Welch, London Routledge ‘
and Kegan Paul, 1976

Al-Ghazill, The Book of Knowledge, bemg a tr, with notes
of the Kitb al-‘Ilmof al- Ghazzal’s I}ya’ ‘UIum al-
Din, by Nabih Amin Faris, 2nd rev. ed., Lahore Sh.
' Muhammad Ashraf, 1966

——, The Deliverance from Error—see Watt, T he Faith and
Practice of al-Ghazali

——, The Foundationis of the Articles of Faith being a tr:
thh notes of the Kitib Qawa‘id al-‘Aqa’x’d of al-
Ghazzali’s Ijya’ ‘Ulam al-Din, by Nabih Amin Faris,
Lahore: Sh, Muhammad Ashraf, 1963 o
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. critical and annotated translation of thcse chapters in
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(UNESCO), 1959

——, Al-Qistas al-Mustagim, ed. Victor Chelhot, Ben'ut.
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