GHAZALI ON THE INNER SECRET AND OUTWARD EXPRESSION OF RELIGION, IN HIS “OH! CHILD – 

Ya ayyuha'l-walad”
Ghazali is regarded by many as the greatest of Mohammedan theologians. He was born at Tus, 1058 A.D., and died at the same place in 1111. He was thus contemporary with the beginnings of Christian scholasticism, and is believed to have influenced Aquinas, who lived one hundred and fifty years later.  Educated highly in all that Mohammedan schools could afford him, he became a famous teacher of Law at Baghdad. At the height of his success he suddenly and unaccountably abandoned his position, and began a protracted life of wandering (1096 ff.).  It was utterly unintelligible to his associates, and Ghazali himself gave no explanation of it. But in his autobiography 2  he has revealed the secret and given the detailed story of a conversion as remarkable as that of Luther, and very much like it.

 In his youth he had been led to abandon all reliance upon authority in religion, and had finally sunk into a scepticism which questioned even the evidence of the senses and the ultimate postulates of human thinking. Emerging from this condition, he entered upon elaborate studies. He began with scholastic theology, but found that the scholastics postulated principles for which they could give no reasons, and hence really depended upon authority. By the time he arrived at Baghdad to teach Law, he had advanced to the study of the philosophers. He found little help here. Then he turned to the Sufis With them he had been acquainted more or less from his youth. He now studied their writings and engaged in their religious practices and wearied himself with their requirements, but gained no permanent satisfaction.  He had, however, now arrived at conviction in regard to three distinct things, the being of Allah, the reality of prophecy 1 and the last judgment. He had also come to understand that only by detaching himself from this world1 its life, enjoyments, and honours, and turning to Allah, could he be saved in the world to come. “He felt on the edge of an abyss; his fears urged him away.” And thus it was that he abandoned everything and wandered off as a Sufi. He had given up all for Allah. This was his conversion.

It is not necessary to go into the story of the following ten years, of Ghazali's stay at Damascus, his pilgrimage to Mecca, his various writings, his final settlement in his native Tus. Enough has now been said to show how essentially modern his experience was, and to awaken the expectation that he will be found to be a teacher of great value to our own times.  Macdonald sums up his significance in the history of humanity's struggle to find Allah, in the following passage: “He made his mark by leading Islam back to its fundamental and historic facts, and by giving a place in its system to the emotional religious life. . He was not a scholar who struck out a new path, but a man of intense personality who entered on a path already trodden and made it the common highway. We have here his character. Other men may have been keener logicians, more learned theologians, more gifted saints; but he, through his personal experiences, had attained so overpowering a sense of the divine realities, that the force of his character once combative and restless, now narrowed and intense --swept all before it, and the church of Islam entered on a new era of its existence.” 2

Of the lesser writings of Ghazali, one of the most charming and valuable is the little tract entitled the “0 Child.”(The Arabic title is Ya Ayyuha-l walad) It is proposed in the following article to review this tract, not from a linguistic, historical, or literary point of view, but simply as an embodiment of the teachings of this great philosopher and theologian on the religious life. It is the less necessary to undertake a more general discussion of the work that a number of scholars are engaged upon it, and that what is neglected in the present review will be more abundantly discussed by them. 

The edition of the “Oh! Child” with which the writer began its study was that of Hammer-Purgstall, Vienna, 1838, 4 comprising the Arabic text and a German translation. A text published in Constantinople in 1879, with commentary, has also been consulted. It is learned that a critical text is about to be published in Beirut by Dr. George H. Scherer, who has prepared it by reproducing an especially fine Dresden MS., with notes collating several other MSS., an English translation and a careful discussion.

The tract takes the form of answers to a certain pupil for the solution of his difficulties. In the introduction he is described as “devoted to the service” of Ghazali, and as having pursued his studies in science  till he had made considerable progress both in knowledge and self-discipline. Then, one day, he fell into reflections upon the condition of his soul, and began to think of the future life, and the grave and the resurrection, and to ask himself what, of all which he had learned, would profit him in the hereafter, and what would not. The words of the Koran occurred to him, “0 Allah, I flee to thee from knowledge which does not profit”; 6 and this thought of a flight to Allah so persisted that he made the request of his master, to which the tract is the reply. And he asked not only Ghazali's instruction, in brief form which he could preserve, and by which he could guide his life, but also a prayer which he could read from time to time. One cannot fail to see here a certain autobiographic touch, and we may anticipate that Ghazali is about to write to this pupil, evidently a favourite one, out of the fullness of his own experience. To take a preliminary glance at the general course of the reply, we find it opening with the simple reference to the Koran.  “If counsel has come to thee from that mine of truth, what need of my advice? But if not, thou hast gained little in the years that have passed.” '  It is Macdonald's “biblical theologian” who speaks here. But he goes on, nevertheless, to make a prolonged answer of his own. The first division discusses the perennial question as to faith and works. “Can faith save a man?” (Cf. Jas. 2: 14). Next he discusses prayer. Then he passes to law and obedience. Then he discusses the experiential side of religion (Sufism). And finally he sets forth how the pupil, become a Sufi and a preacher, should conduct himself-a discussion of homiletics and practical ethics.  As Ghazali entered upon this task, he saw that he must come to closer quarters with his pupil than a mere appeal to the Koran. He had to show him that a faith which did not lead necessarily to a life of doing the will of Allah was no faith.  He had to awaken him from his “dogmatic slumbers,” as deep as Kant's, and make him effective in the swirling confusion of a sinful world. He perceived that, like so many others earlier and later, his pupil thought a theoretical knowledge of Allah, without that which was to Ghazali the whole secret of religion, viz., in experiential knowledge, satisfied the text “I flee to Allah,” which had so much impressed him. Hence Ghazali asked the question, How shall a man know that he has come to Allah? and answered it negatively.. He may know he has not come, when he is forgetful of his religious duties Or, to put it in Ghazali's words,

That a man becomes engrossed with what is not Allah's purpose for him is a sign that Allah has turned from him. He of whose life an hour has fled which was occupied in something different from that for which he was created and fitted shall suffer anguish on the day of resurrection.”

The nature of man is here said to be “fitted” (jadir) for the religious life --a profound thought to which Ghazali gives a wide application. All this is expressed in loose quotation from the Koran; and such an authority says Ghazali, is enough for any scholar. 

This advice, viz., to conduct oneself according to the will of Allah, is difficult to accept, says Ghazali, “because it is bitter to the feelings of one who follows his passions, since the things forbidden are dear to his heart, especially if he is pursuing a prescribed course of study, and busied with his own acquirements, and with jurisprudence, and the labours of the world.”  Ghazali therefore impresses his thought by means of illustrations. 

If a lion in the desert attacks an armed man, can he repel it without striking and smiting it?  If he can, his weapons have no value.  In the same way, if a man has learned 100,000 controversial points of a science, and has not acted in accordance with them, they are of no advantage to him. Or, if he has a burning thirst and is ill of a fever, he must attack it with the appropriate medicines. And the argument is clinched by a reference to the Koran, where we read, “Verily man has only what he labours for (sa’a), Liii: 40.

In connection with this argument from the Koran, Ghazali calls up the five articles of the Moslem creed, One Allah, and Mohammed his prophet; prayer; alms; the fast of Ramadan; the pilgrimage to Mecca.'10  But what is belief? He answers, “Belief consists in the confession [of this creed] with the tongue, and its confirmation by the intellect, and the performing of the elements [of the law].” It may be said that one enters Paradise solely by faith; but he is confronted ere he arrives thereby many steep '~ ascents, the first of which is faith itself, But does that alone save him from being denied? 12 Could he conceivably push himself into Heaven by faith alone, he would then be adjudged bankrupt. And, though the man of faith will abandon all thought of a recompense for good works, he will not abandon the works themselves. Ghazali might well have adopted the sentiment of James, “Show me thy faith without thy works, and I will show thee my faith by my works.” These positions Ghazali reinforces by abundant quotations from the Koran and venerated writers.

Yet it is not the intention of Ghazali to ignore the hard work and large acquirements of his pupil. “How many nights,” he writes, “hast thou kept watch, reviewing thine acquirements and studying books, and hast forbidden sleep to thy soul? r do not know the cause.  But if thy purpose was to gain what the world seeks and thou wast attracted by its baubles, desiring office and distinctions above thy fellows and equals, then woe to thee, and again woe! But if thy purpose was the revivification of the laws of the Prophet and the development of thy character and the conquest of the evil of thy soul, then blessings be unto thee1 and again blessings!”

And, finally, after various and eloquent enlargement of these thoughts, Ghazali closes this part of his discussion with words which lead him naturally to the next point” Knowledge without good works is madness, and good works without knowledge arc not good works.  I(now that no knowledge can keep thee from sin for a day, nor bring thee to obedience, nor deliver thee on the day of judgment from the fire of Hell.”

Ghazali has up to this point made constant use of the Koran, and has depended upon its authority largely for the proof of his position But the purely religious value of knowledge, while not neglected, has not been especially emphasized. He becomes more earnest as he proceeds and more devoted to detail.  And at the point at which we have now arrived, this deep concern for the religious interests of his pupil bursts forth.  “Pay heed,” he says, “to the soul, visit discomfiture upon the desires, and view the body as destined to death, for thy dwelling is the grave and the dead have their eyes upon thee at every instant until thou comest to them.  Beware of coming to them without a viaticum!” With various quotations he presses home this thought. Think whether thou art body or soul!  Be not of those who neither see nor hear nor understand, but are “cattle.” 13 Realize, as Hasan of Basra did, the unquenchable fires of Hell. 

He thus passes naturally to the subject of prayer, repeating, with some additions, the regulations of the Koran in regard to it.” But his treatment of the topic does not rise at this point above the level reached in the Koran, which does not emphasize the element of personal communion with Allah in prayer. For this we must look to a later portion of the tract. 

Summarizing, now, all that he has previously said, he declares that the very object of knowledge is that the pupil may become a teacher of obedience and service. But what arc obedience and service?  Ghazali's answer is, Following the law, i.e., imitation of the Law-giver. “Everything thou dost or leavest undone” should be a following. It is, he seems to imply, involved in the very word Islam, which is “surrender,” and ought to be so self-evident to every Moslem, that he does not authenticate it by any quotations.” He wishes, however, to hold the Moslem strictly to the Koran as the standard of religious life. “Speaking and doing should agree with the law.”  “Knowledge and doing, without imitating the Law-giver are error.” And, although he is going on soon to recommend Sufism, he now mentions it for the first time, and does this to warn against the enthusiasms and exaggerations and folly of the Sufis. The “path “ 16 is that of “waging war” and cutting off the des res of the soul and killing its passions with the sword of discipline.” It is easy to profess, but the heart (I. C., the intellect) is bad and may remain so. “Until thou killest the passions of the soul, thy heart will not give thee the illuminations of intelligence.”

But there are questions which the intellect can never answer.'5 Until one comes into this position of moral victory he cannot know their answer; but if he attains this, he shall know what they are, and understand the meaning of things formerly unintelligible because they are matters of taste.1" Such matters cannot be intellectually comprehended or described by speech. 

It is therefore necessary to know how the moral victory is to be attained. The progress of the seeker is like that of a traveller, for he is, in fact, on the way (sabil) of the truth. Four things are necessary to him.

(I)
Strong faith1 unmingled with heresy (bid'ah).

(2)
Sincere repentance, which will not revert to transgression.

(3)
Satisfaction of enemies until they have no just claim against you

(4)
Acquirement of a knowledge of the law, as far as that by which the commandments of Allah, the Highest, are fulfilled.  Then from the other sciences to acquire that in which there is deliverance and progress. Beyond this there is no necessity of going. 

To define the meaning of the last sentence, Ghazali introduces a story. “It is related of Shubali 21 that he said, 'I have served four hundred Masters and read four thousand traditions. Then I selected from them one tradition, according to which I have conducted myself, and put the others aside. For I reflected and found my salvation and my deliverance in it. The wisdom of the ancients and moderns was alt wrapped up in it, and r was satisfied with it. It was this that the Apostle (Mohammed) said to one of his companions, “Conduct thyself in respect to the present world according to thy place in it; and conduct thyself in respect to the world to come according to the duration of thine abode in it; and conduct thyself towards thy Lord according to thy need of him; and conduct thyself in respect to the fire of Hell according to thy power of enduring it”

“If thou conduct thyself, my child,” he goes on, “according to this tradition, thou will not need large knowledge.” And then, to exhibit the true benefits of knowledge, he recites the eight benefits which a certain Hatim told a Teacher he had received from his instruction. 

The first was that he had found that no friend could go with one farther than to the brink of the grave; but he needed one who could enter the grave with him and cheer him in it, and the only such friend was good works.  

The second was that, seeing men rushing to the gratification of their desires, he meditated upon the word of the Koran which promises Paradise as the reward of him who does not follow his desires, and he girded himself to war upon them till he had diverted himself from them, and broken his soul in, to obedience to Allah. 

The third, that the sight of mer occupied in gathering the good things of this world to themselves led him to meditation upon the word of the Koran: “All that is with you passes away, but that which is with Allah abideth” (xvi: 98). Then he changed the goal of his efforts from this world to the face of Allah,” and divided his possessions among the poor, that there might be an abundance of good works with Allah. 

The fourth was that he saw that some men thought that nobility and honour arose from the multitude of people and tribes; others, from great quantity of possessions and multitude of children; some, in snatching away the wealth of men, abusing them and shedding their blood; some, in destroying wealth and stealing and squandering it; and he meditated on the word of Allah: “The most honoured of you with Allah is he who fears Allah the most” (xlix:13). And he believed that the Koran was perfectly true, and that the illusions and imaginations of these men were unreal and transitory. 

The fifth was that he perceived that accusations and slanders arose from envy of wealth and position and learning; and he meditated upon the word of Allah: “It is we who distribute their subsistence among them in this world's life,” (xliii: 31), and perceived that the distribution was by Allah in eternity, and he envied no man. 

The sixth was that he saw men hostile towards one another for various reasons; and meditated on the word of Allah: “Satan is an enemy to you. Wherefore take him loran enemy” (xxxv: 6). He learned that no one should think enmity lawful, except with Satan.”' 
The seventh was that he saw that men, in their struggles to gain their living, fell into doubt, and illicit courses, and into error of soul, and so lost much of their true worth; and he meditated on the word of Allah: “There is no moving thing which does not depend upon Allah for its food” (xi: 8); and he learned that he too depended upon Allah, and he laboured in his service and cut off his greediness for whatever is not Allah. 

The eight was that he saw that all men put their trust in some created thing, some in money and wealth, some in power, some in their daily occupation and handicraft, others in some creature like themselves; and he meditated on the word of Allah: “To him who puts his trust in Allah, Allah is his sufficiency. Verily Allah accomplishes his purpose, and Allah hath given to everything its destiny” (lxv: 3; xxxix: 37). He put his trust in Allah and found in him his sufficiency, for Allah hath mercy on him who trusts in him. 

These are the eight benefits Hatim received from the instruction of his teacher. Ghazali adds his commendation, speaking in the character of that teacher, “I looked into the Law, the Psalms, the Gospel, and the Koran, and I have found that the four books revolve about these eight benefits. He who conducts himself according to them is one conducting himself according to these four books”

Ghazali has now established the following positions. He has shown that “knowledge,” or faith, without works is nothing. The profession of Islam, that is, submission to the will of Allah, secures the forgiveness of sins, but it does not entitle one to the rewards of Paradise. The true life of the Moslem is therefore a Allah-directed life, or essentially a life of prayer. The man who really profits by right instruction acquires self-mastery, makes Allah his goal, discards the love of the world and envy of others, is at peace with all men, looks to Allah for all his needs, and finds in Him his sufficiency. Thus the whole argument hitherto has been directed to the exhibition of the necessity to salvation of a spiritual “experience of religion.” Assuming that his pupil has profited by what he has set forth, he is now ready to recommend the essential elements of Sufism, its extravagances aside, and proceeds to do the in the following pages. 

The first necessity to one who would pursue the “path of the truth,” is a Master who shall instruct and guide him, in order that evil qualities may be corrected and the character made beautiful.  His work is like that of the peasant, who uproots the thorns, and weeds out the tarn from between the standing corn, that he may strengthen the plants and bring the harvest to perfection. For when Mohammed bade farewell to the world, Allah sent successors in his place to guide the people to himself. The qualifications of such a Master are that he should be a scholar-not that every scholar is suitable for this particular work. The fit scholar and guide is one who turns away from the love of this world and the love of power, and1 following a person of insight,” chains'. those who follow him to the Lord of the Apostles;” who knows how to discipline his desires by little food and sleep and speech, by much prayer, almsgiving and fasting; who is a follower of his own profound Master in setting before himself beautiful qualities of soul as his aim in life, such as patience, gratitude, trust, certainty, generosity, contentment, tranquillity of soul, gentleness, humility, knowledge, truth, modesty~ fidelity to obligations, dignity, repose, carefulness and the like. And when he receives a light from the lights of the Prophet, it is well to follow him.  But such a one is exceedingly rare; and when he is found his pupil must give him a1l honour.”After some specific directions as to how the pupil shall conduct himself towards such a Master, upon which it is not necessary to linger, Ghazali goes on to describe the things necessary to become a Sufi, that is, a true Sufi, without the extravagances 'if much existing Sufism, which he has already repudiated, or, as we might put it, to obtain a genuine experience of the presence of Allah.'. He who has uprightness before Allah and composure before men, treating them with gentleness and doing them good, is a Sufi. Serving Allah consists in keeping his commands, submission to his will, and preferring what pleases him to one's own desires. Trust in Allah means firm belief in his promises, belief that what he has decreed for one will come to pass, though the soul and all the world contend against it. And sincerity is “that all thine actions should be Allah's, that thy heart should not be refreshed by the praise of men, and that thou shouldst not be grieved by their blame.” Hypocrisy arises from prizing men, and the power they exercise, too highly. One should not regard the mocking gestures by which they parade their claim to power, but think of them as being as powerless as stones. 

Ghazali now supposes his pupil to have attained a real experience of Allah and to have become a Sufi, and that he wishes to assume the office of guide and preacher himself. The ethical precepts from this point are more minute and detailed, and seem even more modern and applicable to our time than what has preceded. In fact, pages of the remainder of the tract might be used verbatim as a homiletical lecture in an American School of Theology. 

He begins with things to be avoided.  Of these the first is disputation. The Arabs seem to have been fond of arguing, and we find Mohammed reproving them in regard to it in a large number of passages.” Ghazali is emphatic against it. He would have it entirely avoided. “The sin is greater than the profit.  It is a fountain of every blameworthy quality, hypocrisy, envy, arrogance, malice, enmity1 boasting and others.” Yet if there is a sincere desire to learn the truth, a discussion is allowable. It may be known that such a desire exists when neither party seeks victory as such, and each prefers privacy in discussion to publicity. 

The propounding of questions about doubtful matters is like bringing disease of the heart to the physician. His diagnosis is only a first step towards the healing of the disease, not the healing itself.  Now, the ignorant are sick in the heart [here, the intellect], and the learned are the physicians. The wise physician does not treat every patient, but only those in whose case he expects reaction to remedies and a cure.  So with the ignorant.  Those who may be expected to react to treatment are those who possess knowledge, intellect and understanding.  They are not overpowered by envy and anger and love of station, and by wealth and the passions. They seek the right path, and their questions, and possible indocility, do not spring from envy and perversity, or the attitude of experimentation, or the spirit of controversy.  With such it is not merely lawful to engage in the answer to their questions, but it is a duty to do so. But those who present questions because of discomfort, or antipathy, or envy, or who are stupid, studying the sciences but never understanding them, or who from a sense of their own inferiority fail to gain anything certain to their own apprehension, are the incurable, whom “it is not necessary to spend labour in answering.”Another thing to be avoided is becoming a preacher before gaining an established character for consistency of conduct  Failure in this quality would be a calamity. Perhaps it would be better not to preach.  But if one is determined ~” to be a preacher, then there are two things to be avoided, of which the first is what would be called today sensationalism, which Ghazali describes as “straining after striking forms of expression, allusions, orotundity and the use of poetry.” Allah hates such preach-en. Such straining after effect indicates the ruin of the inner man, and the neglect of the intellect.  In other words, Ghazali regards it as a spiritual and moral failure, and as one who “reintroduced the clement of fear” in religion; he seeks to remedy this by exhorting to meditation on one's past life, and on death and the resurrection and the possibility of escaping Hell.  Preaching should be a 'treminder” of these things, instructing the people In them, warning them about what they neglect or prefer, and causing them to perceive the vices of their souls, so that the assembly of the people may feel the heat of the fires of Hell, and be distressed by the prospect of such disasters, and make their past lives good, and mourn over their disobedience to Allah. Affectations arc as much out of place as they would be, when a man's house was in danger of being washed away by a flood, in warning him to flee for his life. The preacher should also beware of anxiety that he could have crowded assemblies, and that they should give expression to their emotions, and rend their garments, and say, “How delightful the assembly todayl” This all comes from an inclination towards the world. Nayl” Ghazali goes on to say, “it is necessary rather to have the resolution and purpose to call men from the present world to that which is to come, and from rebellion to obedience, and from cupidity to the religious life, and from avarice to liberality, and from doubt to certainty, and from indifference to watchfulness, and from vanities to the fear of Allah; and to make the future world clear to them, and the present hateful; aud to teach them the forms of worship and asceticism; and to avoid deceiving them regarding the magnanimity and compassion of Allah, the mighty and exalted.  For the prevailing element in their character is deviation from the path of the law and striving for what does not please Allah, and busying themselves according to their evil dispositions. Wherefore inquire into what sort of a thing is in their hearts, and to what sort of a thing they turn, examine into their circumstances and doings, what things they conquer and by what they are conquered; and every person whom fear has overcome, inspire with hope; and every man who hopes without reason, call back to fear. At times hope has gained the upper hand in their hearts, so that they have surrendered themselves to a feeling of security and to illusion. Wherefore cast terror into their hearts, and frighten them, and fill them with fear of what impends from Him who inspires fean Perhaps their inner being will be changed and their outward dealings altered. Thou shouldst overcome their cupidity and greed by inculcating obedience to Allah which they neglect; and they should return from their rebellion, in which they manifest their audacity. This is the way of sermon and counsel; and all preaching which is not such is dangerous to him who speaks and to him who hears.”Again, the preacher must avoid princes, and have no association with them; or, at least, if compelled to maintain such association, he must avoid praising them, for it is disp~tas~ng to Allah. Ht must accept no gift from them, for desire of these corrupts religion. Hence arise flattery and undue consideration for them, and acquiescence in their injustice, even against the servants of Allah, and all of this is the corruption of religion. Nor can he justify acceptance of their gifts on the plea that he intends to expend in charity what, if he refuses it, will be wasted on vice and disobedience to Allah. These are the four things to be avoided. There are also four things which the preacher must do.  He must conduct himself towards Allah as he would expect a faithful servant to behave towards himself. Again, he must act towards others “as pleases thy (his) soul from them,” that is, as he “would that men should do” to him (Matt. vii: 12); and his faith is not “perfect until he loves other men as he loves himself.”  Moreover, when he should read or study science, it must be a science which benefits the heart and purifies the soul, as if he knew that his life might not last a week. He should not busy himself with the science of law, or polemics, or philosophy, or metaphysics, or the like, since they would not profit him; but he should busy himself with the contemplation of the heart, and the knowledge of the stony hardness of the soul, and the banishing of the love of the world.  And finally, the preacher should be simple in the conduct of his household affairs, as was the prophet. Ghazali has now concluded the instruction which he set out to give his pupil. One request, however, he has not answered.  His reply to that I add, in a somewhat closer translation of his closing section.”Behold, I have written in this tract thy requests; and it is necessary for thee that thou doest what is in it. Do not forget me so as not to remember me in thy prayers. As regards the prayer which thou didst ask of me, accept this, one of the most approved prayers, and read this prayer at thine appointed times, especially at the close of thy [five prescribed] prayers, saying: '0 Allah, I ask of favour its perfection, and of virtue its continuance, and of compassion'its inclusiveness, and of forgiveness its extenion, and of food its abundance, of life the most fortunate, of pleasant things the most complete, of cattle the finest, of grace the sweetest, of graciousness the most helpful. 

O Allah, be for us and not against us! 

0 Allah, put thy seal of blessing upon the successive periods of our life, and confirm our hopes by prosperity, and confer prosperity upon our mornings and our evenings, and take into thy mercy our going out and our coming in.  Pour out the reservoirs of thy forgiveness upon our sins, and grant unto us soundness from our faults, and give us the fear of Allah for our viaticus.  In thy religion do we fight, and in thee is our trust and our support.  Establish us upon the path of righteousness, and protect us in this world from causes of repentance at the day of resurrection. Make light to us the weight of our sins, and feed us with the food of the righteous. Defend us, and turn away from us the evil of slander. Free our necks and the necks of our fathers and our mothers and our children and our friends from the punishment of the grave and from the fires of Hell in thy compassion,

 O most compassionate of the compassionating.

'And now to gather these things together, we see that Ghazali is concerned, like Mohammed himself,51 that the condition prescribed for becoming a Moslem should not be superficially understood or imperfectly performed. It is absolute surrender to Allah; but this, which remains, in general, in the Koran impersonal,53 leading to none of that communion with Allah which is the central feature of true religion, is developed in Ghazali to a trust in Allah as provider and support, as our goal and sufficiency, and at last, for those who will enter upon the path of Sufism, to a consciousness of Allah's presence1 which approximates closely to that of John xvii: 3. In the commendation of this purified Sufism lies the chief religious service of the book. Particulars closely related to this extend and define Ghazali's position.  (r) Belief is no mere mechanical recitation of the creed, but embraces an intellectual clement and produces obedience to Allah and good works Allah is a law-giver, and hence submission (rslim) to him is essentially an acceptance of the law, from which develops a long line of virtues. (2) The importance of the soul is therefore emphasized, and self-discipline variously recommended. The desires of the body  are to be fought with the sword of discipline, including self-denial in regard to food, sleep, speech; involving much prayer, almsgiving, etc.  It is the ideal, the instidctive, the growing purity of the soul that is to be recognized and cultivated.  (3) The criteria of good conduct which he sets up require a complete abstraction from self and concentration on the spiritual interests of the soul. 

Ghazali extends the catalogue of virtues in his treatment of the ideal guide for the inquirer, to embrace a wide variety.  It need not be repeated here, for it cannot have escaped the notice of the reader, or failed to excite his wonder.  He cannot be accused of neglecting the more positive virtues, but his catalogue emphasizes the milder virtues, as does the Sermon on the Mount. Patience, contentment, gentleness, humility, modesty, tranquillity the virtues which the Christian would enumerate if he were describing a saint-fill out the image of the perfect Master. If these things are involved, and to a degree expressed in the Koran, the tract develops them as the Koran did not. 

Scattered, however, through all these discussions of virtues, runs a description and condemnation of sins. The keenness of Ghazali's analysis of ethical matters appears here more clearly, perhaps, than elsewhere.  He refers such sins as censoriousness and slander to envy, which he variously designates as the cause of other sins. Hypocrisy he refers to excessive estimate of the power of men.  From an exaggerated estimate of the importance of this world he derives the boasting of the purse-proud, greed, injustice, and even murder. A disputatious temper leads to hypocrisy, envy, arrogance, malice, etc.  He traces the effects of sensationalism on “the inner man.'1 It is remarkable that no condemnation of licentiousness is anywhere to be found in this book. In fact, sex is not alluded to, except in one passage where it is only incidentally involved. Flattery is condemned and referred to the formation of too intimate associations with the great. 

But the crowning point of the whale ethical system, as it is sketched in the New Testament, viz., love, is reached by Ghazali (although he does not see the full implications of the principle), when he demands that the Sufi conduct himself towards others as he likes to have them conduct themselves towards him (Matt. vii: 12), thus repeating the Golden Rule of the gospel.  He may have actually derived it from the gospel, for he asserts in one passage (p.388 above) that he is acquainted with the “Gospel.” And he goes on to say that “the faith of the servant towards Allah is nat perfect until he loves other men as he loves himself, thus repeating the “second commandment of the law” (Matt. xxii: 39).  Ghazali, like Ritschl,54 abhors metaphysics.  Had he laid more emphasis upon rationalization, he might have seen the light with which this principle illuminates the whole system of ethics 35 and theology. He might then have carried the ethics of Islam to a further point, but he did not.  He left it unsystematized and undeveloped, as the Koran leaves it. 36 

Oberlin, Ohio.     
   Frank Hugh Foster       
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1.
The “Mungidh”. See Macdonald's “Life” in the Journal of the American Oriental Society, 1899, p. 82 ff. ; also in an abridged form in his “Muslim Theology, etc”. From this very remarkable Life I have drawn all these details. His relation to other Mohammedan Theologians, p. 114. 
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Macdonald, ib. p. 124 ff.
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3.
The Arabic title is Ya ayyuha'l-walad.
4.
Indicated throughout by H.P.

5.
Ilm: This word signifies in the tract, variously, science in the abstract, a particular science, or simply knowledge.

6.
Not an accurate quotation, but partially found in cxiii, and cxiv. Ghazali was habitually inaccurate in quotations. Macdonald, I.c., p. 76 mentions his quoting 1 Cor. 2:9 as if from the Koran.
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7.
I translate here, as everywhere else in this article, freely, but with the greatest effort to convey the exact meaning of the Arabic.
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8.
The word Madhuq here seems to mean the whole faculty of feeling, and corresponds rather closely to the “sensibility”in the modern division of the faculties of the soul into intellect, sensibility and will. It originally means the physical taste, is then transferred (in the form dhauq) to indicate any peculiarly delicate mental perception, as taste in language (Lane), and finally the mass of feelings , as here, or experience in the sense of knowledge of anything gained personally by direct contact with the facts. An example of this last meaning may be found in the present paper in the discussions of Sect. 16 (see p. 385 below). It may be remarked that Asa Burton, in propounding the threefold division of the faculties of the soul (“Essays,”Portland, 1824, p. 53) Made use of the word to designate the sensibility.

9.
Reading manasib with the Constantinople text.

10.
Not in quotation from any one place in the Koran; but similar collocations may be found at ii: 1-3, more fully ii;176. ramadan is mentioned in the Koran only  at ii:181.
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11 
CF. Koran xc:11 ff.

12 
Cf. Matt. 10: 33.
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13 
K.vii: 178.

14
K.xvii: 80, 81; lxxiii: 20; especially lxxvi: 25f.

15
Sects. 15,16.
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16
Tariq, cf. K. xivi: 29. Cf. Becker, “Islam-Studien”, p.363.

17
I Follow the Constantinople text.

18
Cf. Bergson, “Creative Evolution” (Am. Trans.) p. 165.

19
Or, experience. Cf. the fuller treatment above, p. 382.

20
Cf. Matt. v: 24.

21
Famous Sheikh of Baghdad (H.P).
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22 
See Foster's “Brief Commentary”, p. 51.
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23 
Matt. 5: 44.
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24
That is, himself having been taught by a competent person.

25
Cf.
Tennyson's “Bound by gold chains about the feet of Allah.”
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26
Literally “the two apostles”. “Could this possibly mean Mohammed and Jesus? Or is the dual (Found in both H.P and Ist.) an error? Or is it a loose quotation of xx: 49?

27
Compare with this whole cataloque of virtues, corresponding N. T. passages, Gal. 5:22-25; Eph. 4,5,6; Col. 3 and 4.

28
See THE MOSLEM WORLD, 1933, P.16ff.
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29
E.g., iii: 59; vi 80; xlii: 15.
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30
On Ghazali's own hesitancy about preaching, see Macdonald, “Life,” p. 102.
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31
Cf. Foster's “Commentary,”p. 28, ff.

32
Ibid. pp. 51, 52, 60, 61.
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33 
Cf. Gal. v: 7.
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34
Cf. Macdonald's Life, p. 120.

35
Cf. Jonathan Edwards' “Nature of True Virtue.”

36
Cf. “Commentary,” p. 72.

