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TRANSLITERATION AND ABBREVIATIONS
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xit TRANSLITERATION AND ABBREVIATIONS
f words, e.g., 4waé = fadilah. All Arabic proper

» is kept at the end o . .
y d according to these rules with the exception of

names are transliterate
the following:
Ghazali = al-Ghazili
Avicenna = Ibn Sina
Averroes = Ibn Rushd

ABBREVIATIONS

Two of Ghazali’s works are of primary importance for this study.
They are abbreviated as follows:
C = Mizan al-*Amal (*Criterion of Action”). Cairo: Matba‘at Kur-
distan al-‘Ilmiyyah, 1328/1910.
= 7 Ulam al-Din (“The Revival of the Religious, Sciences’).
. Ilh5y tizols. én;iro: Lajrgat Nashr al-Thaqafah al-Islamiyyah, 1356/
1937-1357/1938. The pagination is continuous through?‘ut the
fifteen volumes of this edition. 1 have only 1pd1cated the Q_ula\x}-
ters” and “Books” proposed by Ghazali himself. Thus, R, 1V.
6. — the sixth Book of Quarter four of the Revival.

Ghazali are cited in their short titles only, with no
ncyclopedias, and general reference works
lso abbreviated. Full titles appear

Other works by
mention of author. Journals, €
that are cited more than once are 2
at the end of the bibliography.

Further information about these an

found in the bibliography.

d other works of Ghazali is to be
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Chapter I [ INTRODUCTION

*
O

The Unity in Ghazali’s Thought

ccording to a tradition attributed to the prophet Muhammad

at the beginning of every hundred years God will send someone

to revive the faith of the Islamic community.? In the history of

Islam, Ghazali (Abii Himid Muhammad b. Muhammad, d.
505/1111) is considered the reformer (mujaddid) of the fifth century of
the Islamic era, and he was himself of the opinion that he was favored
by divine providence for this role.7€he majority of Muslims agree that
he is the Proof of Islam (kujjat al-Islam), and a large number of learned
Muslims went so far as to consider him the greatest religious authority of
Islam after_the prophet Muhammad. As a result of the. great esteem
accorded to him, Ghazali deeply influenced Islamic thought in particular
and medieval thought in general.

Ghazali’s accomplishments cover many diverse fields of learning:
Islamic jurisprudence, dialectical theology, philosophy, and mysticism
and because of his manifold interests students of Islamic thought differ
sharply as to his greatest achievement. Some regard him as a dialectical
theologian who put an end to philosophy in the Muslim East and even
consider him its chief executioner.3 Some regard him as a jurist, although

1. Abi Dawiid, Sunan (Cairo: al-Maktabah al-Tijariyyah, 1935), II, 424.

2. Ghazali, al-Mungidk min al-Daldl, ed. by Jamil Saliba and Kamil ‘Ayyad
(5th ed.; Damascus: Matba‘at al-Jimi‘ah al-Sariyyah, 1956), p. 115. Ghazali was
born in the town of Tas in Khurisan in 450/1058. He belonged to the Shafi‘ite school
of law. For his biography and works see his own Mungidh; T3j al-Din al-Subki, Tabagat
al-Shafi‘iyyah al-Kubrd (Cairo: al-Matba‘ah al-Husayniyyah, 1323/1905-1324/1906), IV,
101-182; al-Murtada al-Zabidi, Ithdf al-Sédah al-Muttagin bi Sharh Ihya® ‘Ulim al-Din
(al-Matba‘ah al-Maymiiniyyah, 1311/1912), I, 2-50; Duncan B. MacDonald, « The
Life of al-Ghazali, with especial reference to his religious experiences and opinions, »
JAOS, XX (1899), 71-132; GAL, 1, 535-546; GAL(S), 1, 744-756.

‘3. For example, ‘Ali Sami al-Nashshir, Nash’at al-Fikr al-Falsafi fi al-Islim
(2d ed.; Alexandria, Egypt: Dar al Ma‘arif, 1965), p. 77; A. J. Arberry, Revelation
and Reason in Islam (London: George Allen & Unwin, Ltd., 1965), p. 61.

I



2 GHAZALI’S THEORY OF VIRTUE

othets deny him this status on the grounds that his teachings violate the
strictly established rules agreed upon by Muslim jurists. Others see
Ghazali as a philosopher at heart who articulated his philosophy in
Islamic terminology,! and many agree that he was a great champion of
mysticism, pointing to his avowed pride in regarding himself a follower
of the mystic path.

The diversity of attitudes toward Ghazali frequently results in
considering him primarily a master of one or another field of learning.
Consequently students of Islamic thought usually undertake to explain
how one of these disciplines truly represents Ghazali’s real doctrine,
interpreting his writings in the other fields as supplementary and,
therefore, as containing secondary and less significant views. These
attitudes may attest to the richness of Ghazali’s thought and his ability

to contribute to many branches of learning in a substantial way but they

offer only partial interpretations of Ghazalian thought.

The worst difficulty inany partial interpretation is that it cannot satisfac-
torily account for Ghazali’s interest in contributing to many diverse fields,
and to be aware of this crucial problem one need only turn to Ghazali’s
own intellectual autobiography, the Deliverer from Error (al-Mungidh min
al-Dalal), in which he relates his search for certainty. His inquiry into
different sciences, he explains, was extensive and for the purpose of
understanding _ their fundamental principles. He did not move
haphaizl:dly from field to field, but tried to discover the relationships
among them. By examining his writings on all these subjects one can

discern a movement which finally fulfilled Ghazali’s quest for truth.

Because the unity of his thought only emerges when we are aware of
this movement. Ghazali’s true teaching cannot be adequately understood
by examining certain of his doctrines to the exclusion of the others.

On the other hand, by taking one central theme in Ghazali’s writings
it should be possible to explore the nature of this unity, and since such
a theme should be representative of all the disciplines to which he
contributed, I propose here a study of Ghazali’s ethics. In all his works
ethics appears as an important, if not always the central, issue. “He was

1. Taqiyy al-Din Ahmad Ibn Taymiyyah, Nagd al-Mantig, ed. by Muhammad
‘Abd al-Razziq Hamzah and Sulayman b. ‘Abd al-Rahman al-Sani‘ (Cairo: Matba‘at
al-Sunnah al-Muhammadiyyah, 1951), p- 56; al-Radd ‘Ald al-Mantigiyyin, ed. by
‘Abdus-Samad Sharafud-Din al-Kutubi (Bombay: Qayyimah Press, 1949), P. 1953
of. al-Subki, Tabagdt, IV, 123, where he quotes the criticism of Aba ‘Abd-Allah
al-Magziri to the effect that Ghazali was never successful in theology because he was
influenced by philosophy.
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er.nphatically ethical in his attitude; he lays stress on the value for us of a
piece of knowledge.”? In his quest for truth in the Deliverer, Ghazali
f:mphasize§ that knowledge of any thing in any way must be evaluated
in proportion to its usefulness in leading man to those moral states that
make possible the attainment of ultimate happiness. Thus, ethics provides
the l.in'k between knowledge and action and is the indispensable means for
attaining man’s highest end.

Ghazali’s declaration that his search for the truth ended by adopting
mysticism confirms the view that ethics is a central theme in his writings. ?
In his view, the ultimate end of mysticism is the vision of God in the
he.reafter, and he regards this as belonging to the knowledge of revelation
(‘ilm al-mukdshafak) which cannot be expressed or laid down in writing.
What can be expressed, however, is the knowledge of devotional practice
(‘élm al-mu‘@malak) which shows the novice how to reach the ultimate
goal: Th‘is, in turn, comes about through refinement of the soul, which
consists in purifying the soul of bad character traits and acquiring
noble ones. The process of acquiring good character traits is continued
b}' the novice until he attains love of God in this life which prepares
him for the vision of God in the hereafter. Therefore, the core of
Ghazali’s mystical doctrine can ultimately be derived from his ethical
teaching.

Fox: these reasons, I propose to study the unity of Ghazali’s ethical
terr.lchmg as set forth in his principal writings. The objection may be
I‘alS(‘Ed that ethics comprises only part of Ghazali’s understanding of the
attainment of truth and happiness and that a complete account should
include knowledge of revelation as well. However, I maintain that a
cqherent study is only possible through examining what Ghazali himself
dlsc.usscd and not through conjecturing about a subject which Ghazali
?mltted and, indeed, declared could not be expressed in writing. My
inquiry, I believe, will raise the questions essential to any ethical teaching
and will reveal the basic problems inherent in Ghazali’s ethics.

The rest of this introduction will discuss Ghazali’s principal works

an.d the divisions of the sciences set forth in them, and will give a preli-
minary outline of the problematic elements of his ethics.

1. MacDonald, ¢Life of al-Ghazali,”” p. 120; cf. T de B «Ethi
Morality (Muslim).” ERE, V, 508. - 1205 ¢ . J. de Boer, “Ethics and

2. Mungidh, pp. 95 ff.
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The Place of Ethics in the Division of Sciences

Aside from his early manuals on jurisprudence (figh), the first work
in which Ghazali speaks about ethics is the Aims of the Philosophers (M, agdsid
al-Falasifah). This book was written some time after 484/1091-2 and
before 486/1094, during the period of less than two years when he was
studying philosophy in his spare time with the primary aim of under-
standing it.? He discusses briefly three of the sciences of the philosophers,
namely, logic, physics, and metaphysics. His purpose is to give objective

accounts of these philosophic disciplines without comment. The refutation
of these sciences, he says, will be made in a subsequent work.?

Ghazali treats logic, mctaphysicé, and physics in this order. He
prefaces his discussion of metaphysics with two introductory remarks.
The first concerns the divisions of science. The science of wisdom al-‘im
al-hikmi) is divided into two parts. The first deals with man’s actions
and is called practical science; it aims at finding out the human activities
conducive to man’s well-being in this life as well as in the next. The
second makes known the states of beings as they are, and is called theore-
tical science. Now practical science is, in turn, divided into three parts.
One is the science of the governance of man’s relations with other men;
it culminates in political science. The second is the science of the govern-
ance of the household; it teaches the manner of living with one’s wife,
children, and servants, as well as all other domestic affairs. Finally,
“the third practical science is ethics (‘ilm al-akhldg), which deals with the
way man ought to act to be good and virtuous in his character and

qualities.”” ®
- At the end of the Aims, Ghazali promises to refute certain philosophic
sciences in the book entitled the Incoherence of the Philosophers ( Tahdifut

1. Mungidh, pp. 6g-70. Most of those who have written on Ghazali’s works and
their chronology agree on this date; cf. George F. Hourani. “The Chronology of
Ghazali’'s Writings,”” J4O0S, LXXX (1959), 227; L. Massignon, Récueil de textes inédits
concernant Uhistoire de la mystique en pays d’Islam (Paris: Librairie Orientaliste Paul Geuth-
ner, 1929), p- 93; Maurice Bouyges. Essai de chronologie des euvres d’al-Ghazali (Algazel),
&dité et mis 2 jour par Michel Allard (Beirut: Imprimerie Catholique, 1959), PP- 23-243
‘Abd al-Rahmin Badawi, Mu’allafit al-Ghazdli (Cairo: al-Majlis al-A‘la li-Ri‘ayat
al.Adab wa al-Funiin wa al-‘Ulam al-Ijtima‘iyyah, 1961), pp. 53-63; W. Mont-
gomery Watt, “The Authenticity of the Works Attributed to al-Ghazili,” JRAS
(1952}, P 44-

2. Ghazali, Magdsid al-Faldsifah, ed. by Sulayman Dunya (Cairo: Dar al-Ma'arif,
1961), pp. 31-32- :

3. Magdsid, pp. 134-135-
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al-Fa{dsifah), which appears to have been written about 488/1095.1
In this latter book he argues against the philosophers’ views on ph'gs'Si;:s
and met.aphysics, but allows logic to stand as an unobjectionable scie};xce
He retains the divisions of science introduced in the Aims, but now h(;
openly identifies his philosophic sources, the writings of 1’\viccnna and
al-F i.lribi, who are, according to him, the best representati-ves of the
Muslim philosophers, and the only ones who truly understood Aristotle
the master of Greek philosophy.? Ghazali’s division of the science;
seems to be particularly influenced by Avicenna, who also divides
pl:actlcal science into the three parts mentioned by Ghazali in the
Am't.r.3 In the introduction to his major work, the Healing (al-Shifd’)
Achenna draws the same distinction between theoretical and practicai
sciences and then distinguishes the same three divisions of the practical
sciences, namely, political science, household management, and ethics
.(‘zlm al-akhlag).* This division differs substantially from that :)f al-Farabi
in t.he Enumeration of the Sciences (Ihsa’ al-Uliim) which does not mention
an 1nflep.endcnt science of ethics but includes it in political science without
mentioning it by name.® Ghazali prefers Avicenna’s division in which
Fthlcs is a relatively independent practical science—independent, that

is, from political science. ® ’

Thc first statement of Ghazali on ethics is presented within a context
which suggests that it is borrowed from the philosophers. A more personal
and positive statement is found in two other works, which chronologicall
'f;‘oll'llow eachhot};cr 1; t;e way that the Aims is followed by the IncoherencZ

ey are the Standard ¢ ‘yar al-‘i jteri
P o);l o rvomn e dma f knowledge (Mi‘yar al-‘ilm), and the Criterion of

1. Magdsid, p. 380; H 1, ¢ ” ; i i
Bourgs, f”, B Wars “Authenticioyos s, 44; Badawt Moallft, g 5.

2. azali, Tahd -Faldsi, “ i ” by Ma
BouygcsA(Beiru;: Iar’:la;{ilitrzirf:lg;f;lhol(iqlur::fo?;;l)l,c cp‘.i(;;p;l}];ts:is}:fs p.) ’7;1‘ by Maurice

3 _viccm}a, Fi Agsam al-‘Ulim al-‘Aqliyyah in Tis* 3’4 -Hi)
gi-‘alf:, ;yygf;d(c?lm: Amin Hindiyyah, 1 326}1?08), pp. 1105,Ra1?7‘-11(f);. a(l)flfl,l’l:hdilz‘ilsi‘:)lx;

ge into theoretical and practical see also Aristotle Metaphysics 2. 1. gggb20-21;

Abt Nagr al-Farabi, Kitdb al-Millah ] i

N , K - wa Nugsiis Ukhrd (“Book of Religi

TCX(:_: ), ed. by Muhsin Mahdi (Beirut: Dar al-Mashriq, 1968) eplg.lo:f::']d Related
4. Avicenna, Shifd’: Introduction, ed. by Ibrahi ar ( iz

Mt G o o oo 12-14).' rahim Madkir (U.A.R. Wizarat al-
5. Aba Nagr al-Farabi, Ihsd’ al-‘Ulim, ed. by ‘Uthmai i i

Diir oi-Fikr al--Arabi, 1640, po. 102-103: Millah, op. 60-70. € B e oo

Eg ks ;094318-’1 ogig)l,o f)p. 102-103; Millah, pp. 6g9-70. Cf. Aristotle Nicomachean

6. Cf. Muhsin Mahdi, /b =0 . . . . .
of Chicage Press, 196:), ; 77 Khaldin’s Philosophy of History (Chicago: University
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The Standard is an exposition of logic, appended to the Incoherence.
and perhaps written after the latter. 2 In it Ghazali argues that learned
Mouslims can accept Aristotelian logic without having to subscribe to
other philosophic doctrines, and he endorses Avicenna’s analysis of the
status of nondemonstrative prcmises by drawing heavily on the sixth
tract of the logic in Avicenna’s al-Ishdrat wa al-Tanbihat. But he does
not necessarily commit himself to Avicenna’s specific ethical teachings.
Rather, he adapts the analysis of ethical premises, by enlarging and
blending them with Islamic theological concepts and thereby he eluci-
dates their importance for strictly Islamic learning. 3

In the Criterion Ghazali promises to apply these ethical premises to
the knowledge and action which lead to ultimate happiness. His proce-
dures in this book, he claims, go beyond mere blind imitation (taglid); if
perfectly applied itcan reach the level of demonstration according to the
conditions stated in the Standard.* The exact date of the Criterion is
rather difficult to establish and all that can be said on the basis of external
and internal evidence is that this book was written sometime during the
transitional period after Ghazali finished his study of philosophy and
started his inquiry into mysticism. In any event, it is certain that the
Criterion chronologically follows the Standard.®

The book is composed of thrity sections of unequal length, each of

1. Tahdfut, pp. 16-17, where the Standard is anticipated; Ghazali, Mi‘ydr al-*Ilm,
ed. by Sulayman Dunya (Cairo: Dar al-Ma‘arif, 1964), p. 60, where it is stated that
this book is appended to the Incoherence.

2. Hourani, “Chronology,” p- 228; Bouyges, Essai, pp. 26-27; Badawi, Mu’allafat.

pp. 70-71; Watt, “Authenticity,” p- 44-

3. Mi‘yar ,pp. 193-198; of. Michael Marmura, “Ghazali on Ethical Premises,”
The Philosophic Forum (New Series), T (1969), 393-396; Avicenna, al-Ishirdt wa al-
Tanbihdt, ed. by Sulayman Dunya (Cairo: Dar al-Ma'arif, 1958), 1, 389-414.

4- G, p- 3

5. Mi‘ydr, p. 348, where at the end of the book Ghazali promises to write the
Criterion of Actions; C, p. 2, where he mentions that since he finished with the Standard
of Knowledge, it is time now to write the Criterion of Action; f. Hourani, “Chronology,’
p- 228; Bouyges, Essai, pp. 28-29; Badawl, My allafit, pp. 79-81. However, Massignon,
Recueil, p- 93, classifies the Criterion among the works belonging to the latter part of
Ghazali’s life, i.e. ,between 495-505- Influenced by Massignon, Hikmat Hachem, the
translator of the Criterion into French, tried to prove that the Criterion was written after
the Deliverer, i.e., after 500/1106; see his introduction to Critére de Paction (Paris: Librairie
Orientale et Américaine, 1945), P- Xv. W. Montgomery Watt, in his article “Authen-
ticity,” pp. 38-40, accepts this latter date of the Criterion and on the basis of this date
rejects the work as unauthentic. For a further discussion on the authencitity of the
Criterion, see Appendix I.
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w.hi'c‘h is.called an “‘exposition” (baydn).! Although there is no explicit
division into chapters that cover groups of sections, some of these sections
can still be considered key sections and they serve to divide the book into
its larger parts. Of these we mention the following:

(1) Neglect of seeking happiness is folly.
(3) The way to happiness is knowledge and action.
(4) Rcﬁncme.nt of the soul, its faculties, and its character qualities.
(14) The specific way of character training.
(15) Principal virtues.
(19) Excel!ence of reason, knowledge, and instruction.
(29) The sign of the first resting place of those who seek God.

It i's ev.ident from the title that the Criterion deals with “action’ (‘amal).
‘I‘ts aim 1s.t0 discover the means of discerning and bringing about the
. goo-d action” which leads to happiness.2 The book, therefore, is an
inquiry into the kinds of knowledge and action which are relevant to
rr}an’s highest end. Ghazali confirms the division of sciences and the
view .that ethics is a practical science, which were given in the Aims. After
drawing a distinction between theoretical and practical knowledge in a

Kay similar to that which he attributes to the philosophers in the Aims,
¢ says:

Prac.tif:al science consists of three sciences: The science of the soul in respect to its
qualities and character [ethics] ... The science which deals with how man ought
to conduct himself with his wife, children, servants, and slaves [household manage-
ment] . . . The science of governing the people of the city and the region [politics]. 2

'.I'he significance of this statement is that here Ghazali adopts the
philosophic (Avicennan) division of sciences as his own. More important
hqwever, is the order which he introduces: the first of the three practicai
sciences, i.e., ethics, is the highest of the three, and the most important
practical science.® Furthermore, Ghazali concludes this statement by
d'eclaring that ethics is conceived here as “the greater aim of this book
[i.e., the Criterion}.””® These statements occur in a book devoted to ethics
and are not merely passing remarks in books dealing with other disciplines.

-1. However, Esad Efendi MSS, 1759, lists thirty -two secti by dividi
of the sections into further divisions. ’ Y fons by dividing some

2. G, p. 3.
3- G, p. 54
4. G, p. 55.
5- C, p- 54-
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Ghazali repeats the assertion that ethics is a practical science in another
part of the Criterion, emphasizing these same points again.!

Other statements in the Criterion serve to elaborate and modify Ghazali’s
attitude as presented thus far. In the Criterion he presents a psychological
analysis of the soul which he attributes in the Aims and the Incoherence
to the philosophic tradition. On the basis of this analysis, he discusses
the virtues and explains how they lead to ultimate happiness. Since
ultimate happiness, according to Ghazali, can only be realized in the
hereafter, he brings in mysticism—that is, the discipline of character
training—further to support the aim of ethics. In a section which deals
with the difference between the rational and mystical approaches to
knowledge and action, he shows that there is agreement between the two
with regard to action ( janib al-‘amal muttafaq ‘alayh), but that they differ
with regard to knowledge.? The term ‘‘action” here apparently covers
a wider sense of ethics and includes spiritual refinement as well as worship
(‘tbadah).® In another part of the Criterion, Ghazali presents a different
account according to which the sciences are divided into religious
(shar‘iyyak) and rational (‘agliyyah), and he argues that these complement
each other and are never contradictory.* Yet in the same section he
divides the sciences acquired by the intellect into worldly (dunyawiyyah)
and other-worldly (ukhrawiyyah), and, according to him, these oppose
each other. “Good action” here is associated with the other-worldly
sciences.? Thus, Ghazali’s view of ethics in the Criterion starts as a
philosophic view and then expands to include certain mystical and
Islamic religious elements. It can be characterized as follows: (1) Ethics
is independent of politics and is primarily concerned with the moral
refinement of the individual. This confirms, of course, Ghazali’s previous
adoption of Avicenna’s view of ethics as an independent practical
science. (2) Ethics is a fundamental discipline which not only serves all
other sciences but also is served by them.

This second characteristic is elaborated in the Revival of the Religious
Sciences (Ihy@ ‘Ulam al-Din), which is acknowledged by all students of
Islamic thought to be Ghazali’s magnum opus. Ghazali himself considered it

p- 146.
C, pp- 147-148.
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his greatest work and defended it in another book written for the sole
purpose of answering objectionsraised about the Revival. He also composed
two summaries of it, one in Arabic, and a longer one in Persian.! The
work n}ust have been written over a number of years. It seems that
Ghazalll started composing it after writing the Jerusalem Tract (al-Risalah
al-Qudsiyyak), during his stay in Jerusalem? because the T7act is incor-
pf)rated in the second book of the first part of the Revival, where Ghazali
d1§cusses the rules of the articles of faith: “Let us be satisfied therefrom
with what we have written to the people of Jerusalem, which we called
the jer.usalem Tract Concerning the Articles of Faith.’® In the Deliverer
Ghazali says that he left Baghdad for Damascus in 488/1096; then’
after spFnding about two years there he proceeded to Jerusalem.; Thus,
Ghazali could not have reached Jerusalembefore the beginning of 491’
(December g, 1097) and the Revival could not have been begun before
491/1098, or sometime during Ghazali’s subsequent travels to Mecca
and Madina and back to Khurasan.®
The large number of existing manuscripts of this book, the still larger
nurflber of books written in its defense, and the commentaries on it
testify to its great influence on Islamic thought.® Our inquir intc;
Ghzf.zali’s attitude toward ethics in this vast and influential worlZ must
begin with a few introductory remarks. In the title, the term ‘‘religion”
.(din) was the subject of different and even opposing interpretations which
In turn, gave rise to different opinions concerning the ““readers” for whon;
the Revival was written. While the choice of this ambiguous term may
have b?en deliberate the reader can nevertheless find a precise dcﬁnitior};
of dz‘rf in the work itself: ‘““We mean by religion (din) the devotional
practice (mu‘amalak) between man and his Lord.”” Therefore, ‘“‘religious
science” does not mean jurisprudence, theology, or Islamic’ traditional

1. The book he wrote in defense of the Revival is the Dictati q
te ictation (Imla’), th i

are the bo?k of al-Arba‘in, and The Alchemy of Happiness (Kimiyfi-yi .S‘)a‘dd;)s.umma"es

2. This is clear from the text of Qudsiyyah, pp. 74-75-

3. R, I. 2. 180.

4. Mungidh, pp. 99-100.

5. Hourani, ‘“Chronology,” pp. 229-230. All the bibli

gy, . . iograph f i

Egaa;‘dpthe date ofl'\/I the Revival as belonging more or less to thisg pgi::' c?' Bco;ll;l;;::l

, PP- 41-43; Massigonn, Recueil, p. 93; i ¥ il 125, ’
539: ol AR 758, cueil, p. 93; Badawi Mu'allafdt, pp. 98-125; GAL, 1,

6. Badawi, Mu’allafat, p i i

2 ) t, pp. 100-122, where he lists 109 manuscrit, f thi
::d the titles of books written about it. Cf. GAL, 1, 539; G/?L(S), 1, 7;§sAoten-ljoll:10xglc(
mmentary on the Revival was composed by al-Zabidi, Ithdf.
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learning in general, but a discipline whose central concern is how to
establish; and maintain a special spiritual relation with God. The
Revival is not a religious book which shows Muslims how to perform
religious rituals, although it does speak about them. Nevertheless, it is a
work intended for all Muslims. It starts from things which are commonly
known to the members of the Islamic community, but seeks to emphasize
their spiritual significance so that some of them may become candidates
for higher spiritual refinement, while the rest may enrich their ritualistic
acts of worship and render them more spiritual. It is in this restricted
sense that Ghazali considers the theme of the Revival the “science of the
way to the hereafter” (“ilm tarig al-akhirah) !

The Revival is divided into four parts and each part consists of ten
books, making a total of forty books, which are preceded by a preface.

Some of the books are divided into an unequal number of chapters, which .

in turn are subdivided into sections. Others are not divided into chapters
but only into sections.? As to the division into four parts, Ghazali
explains in the preface that, in order to insure a wide circulation, he
followed the external arrangement of the most popular books of his day.
These dealt with jurisprudence, and were always divided into four
parts, one for each part of the Islamic Law.? This, however, is only a
secondary motive. The principal reason for the fourfold division is
Ghazali’s division of “the knowledge of the way to the hereafter’” into
the ‘“‘science of devotional practice” (‘im al-mu‘a@malak) and the
«“science of revelation” (‘ilm al-mukashafah). The latter consists of know-
ledge alone, while the former covers knowledge as well as action in
accordance with knowledge. Ghazali states openly that the purpose of
the Revival is the explanation of the science of devotional practice and
not the science of revelation, which it is not permissible to write down in
books, even though it is the ultimate aim of the seekers of ultimate happi-
ness and the end of the science of devotional practice. This science which
is the subject of the Revival is, in turn, divided into external (zdhir)
knowledge, namely, of the actions of the members of the body, and

1. R, pp. 3-5; IV. 9. 2810.

2. R, IL. 10 and III. 1., for example, have no chapters.

3. R, 3-6; cf. Nabih Amin Faris, “Ihya’ ‘Ulam al-Din of al-Ghazzali,” Proceed-
ings of the American Philosophical Society, LXXI (1939), 15-19, where he gives examples
of earlier medical doctors who followed the same practice. This article contains lists
of the titles of the forty books of the Revival. For further analysis of this book see de
Boer, “Ethics,” pp- 508-509; G.H. Bousquet, Ipya’ ‘Ouloum ed-Din ou Vivification des
Sciences de la foi (Paris: Librairie Besson, 1955)-
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internal (bdtin) knowledge, namely of the inner deeps of the soul. The
exten}al knowledge is divided into acts of worship (‘ibddat), that is, acts of
devotion directed to God alone, and customs (‘adat), that is, types of
actions directed toward one’s fellow men; likewise internal knowledge is
divic.led into destructive qualities of the soul (muhlikat) and qualities
leading to salvation (munjiydt). Following these divisions, the Revival is
divided into two major parts, the first dealing with the external and the
§econd with the internal division, and each of these, in turn, is divided
into two parts. The results are the four “quarters” bearing the names of
the f:our divisions of the science of spiritual practice, respectively.?

Without entering now into a detailed discussion of the science of
revelation or the science of spiritual practice, it can be said that in the
“formal’’ sense defined in the preface to the Revival, they seem to corres-
pond, broadly speaking, to theoretical and practical knowledge as
presented in the Criterion.2 Hence the entire Revival deals with practical
and not theoretical knowledge. However, the Revival deals with practical
knowledge of a certain kind. ‘Amal, which is the subject of the Criterion
and mu‘@malah, which is the subject of the Revival, are both derived from
the same verb root and their meanings are related. The former is a more
general and loose form, whereas the latter is more defined and specific.
While both works deal with actions as means to the ultimate happiness
of 'the hereafter, the Revival offers a more elaborate discussion of the
actions pertaining to the devotional practices which are mentioned
briefly in the Criterion. '

Ghazali’s view of ethics is stated in the three books of the Revival
(Ql.larter I, Book 1, Quarter III, Books 1 and 2), which preface the two
major divisions of this work and which serve, therefore, as “‘introduc-
tions.,” The first, which is the first book of the first quarter of the
Revival, is a general introduction to the entire work. This is the “Book of
knowledge” (kitdh al-‘Ilm). The second is an introduction designed
especially for the first and second books of the third quarter, namely,
‘tht?_“'Book of the Explanation of the Wonders of the Heart” (kitab Shark
A4ja@’ib al-Qalb) and the “Book of Training the Soul, Refining Character,
and Treating the Diseases of the Heart” (Kitdb Riyadat al- Nafs wa Tahdhib
al-Akhlaq wa Mu‘alajat Amrad al-Qalb).?

1. R, Ap. 5.
2. C, p. 54.
3. R, IIL. 1. 1349: “We must necessarily begin with two introductory books

for the second half of the Revival. One d i i
. eals with the Explanation of the Wonders of the
Heart, and the other discusses the method of Training the Soul . . Jf’ . /
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In the “Book of knowledge,” Ghazali explains that knowledge is
praise-worthy in itself, and an excellent means to ultimate and eternal
happiness. Knowledge of the way to the hereafter is only apprehended
through the perfection of reason (‘aql), which is man’s noblest faculty.!
Ghazali’s main purpose in this general introduction of the Revival is to
discuss the different types of knowledge to show which are commendable
and which are blameworthy. In the second chapter of this book he quotes
a prophetic tradition which says: “Seeking knowledge (‘ilm) is a religious
duty for every Muslim,”” and adds that, because of this tradition, as many
as twenty Islamic disciplines professed to be that very “knowledge”’
which Muhammad commanded the Muslims to seek. The theologians
assumed that it was dialectical theology, the jurists jurisprudence, and
so on. But Ghazali criticizes and rejects all these claims. For him, the
only “knowledge” meant in the above prophetic tradition is that of
devotional practice (mu‘@malak), because it is this knowledge which
comprises belief in God, His Prophet, and all His creation, as well as
carrying out religious duties and refraining from what is forbidden.
It is only in this sense that knowledge is “a religious duty incumbent
on every individual” ( fard ‘ayn).®

Ghazali then turns to the division of the sciences into religious
(shar‘iyyak) and non-religious (ghayr shar‘iyyah). His choice of terminology
here tacitly gives priority to the religious sciences before he even identifies
what the non-religious sciences are. The non-religious sciences are divided
into commendable, such as medicine and mathematics; forbidden, such
as magic; and permissible, such as poetry and history. Although all the
religious sciences are commendable, they may become mixed with
something blameworthy and for this reason become blameworthy.

Commendable religious sciences are divided into four parts, namely,
fundamental principles (usil), branches (furi‘), preludes (mugaddimat)
and supplements (mutammimat). The science of the fundamental principles
is in turn divided into four parts, namely, the Koran, the prophetic
tradition of Muhammad, the consensus of the Islamic community, and
the traditions of the Companions. The science of the branches is the
knowledge of the true interpretation of these fundamental principles. It
is divided into two kinds. The first, concerned with worldly affairs, is
included in the manuals of jurisprudence. The other is concerned with
other worldly things. The third of the religious sciences, the preludes,

1. R, L. 1. 23.
2. R, L. 1. 24-25.
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provulies instruments for the two religious sciences mentioned above

'ei:}glzfan%;agc; a}nd grammar as means of understanding the Koran,

ourth religious science, that of the suppl '
ements, such as the sci

of the Koran and of the princi iy : h things
principles of jurisprudence, deals wi i

. X s with things

that perfect or provide a full understanding of religious sciences s

i G}:;zali.is par;icularly interested in the second religious science

.e., the science of the branches; and within this sci .

: ; science, he favors th

part he calls the science of the hereafte juri .

the r over jurisprudence, which h

regards an inferior worldly discipli i , after,

: pline. The science of the h
according to Ghazali, is divided into o
' , two parts. The first is knowled

revelation, through which one attain i e ot o,
s th s true and direct knowled

The second is the science of devoti i b s e

. otional practice (mu‘dmalah), which i

science of the states of the heart (‘t/m ahwa oot
wal al-qalb). It provides k

of noble and base character traits ioh it b of e
) of the soul, which is the subj

entire second half of the Revival, and knowl ; et

s edge of the “effects’ of th
of the heart on the members of the ety of
the body when practici

worship and the customs, which is j et i bt of
, the subject of the entire fi

the work. Ghazali then gi ial i i S vices whioh nes

. gives a partial list of virtues and vi i
made known by the science of devotional practice.! cos which are

corllgi (;ilvidix:fg].thc sciences in the ““Book of knowledge,”” therefore, Ghazali
ers ethics as part of a religious science — the sci evoti
ders S pal — cience of devotional
I};r:;tilsc: whﬁse alllm is to seek the ultimate happiness of the hereaftr:"
inguishes this science from the other religi i ially
He his s ; . gious sciences, especiall
.ng;si;r)sru?cnce v.v]hlch is primaiily concerned with the external aosﬁilz
of men. Jurisprudence, in Ghazali’s view, is rel i
second degree for the attainment of mate happiness e b
the ultimate happi i
" : ppiness in the here-
fréz.(filallrth:rmlorlf, t{lc science of devotional practice is also distinguished
ectical theology, which for Ghazali is i
o . R > permitted only for the sak
abﬁ?fendmg rehgl.on against the arguments of innovators; as};de from ?h:
beli:fy to lxl'efute 11nnovators, theologians have the same knowledge or
.as the multitude. More significant, h i
this. (secont) cha , however, is the fact that in
pter of the “Book of knowledge,” idi

i, the © edge,” Ghazali discusse:
‘Iiloll}gjoplg fo.r the sake of Juc.lgmg whether it is commendable or blamef
(mathy. € lists tl}e four philosophic sciences he had listed in the Aims
N ter::latlcs., l?glc, metapﬁysms, and physics), placing those he finds
ptable within the province of dialectical theology. He does not list
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the practical philosophic sciences and consequently does not judge
whether they are commendable or not.?

1t is necessary now to compare Ghazali’s view of ethics as embodied
in the division of sciences just described with the view of ethics which
emerges in the (more particular) introduction of the second half of the
Revival. There Ghazali changes his terminology and divides the sciences
which “reside in the heart’ into rational (‘agliyyah) and religious (shar-
‘iyyak). By the former is meant the knowledge attained solely by the
human intellect, and by the latter, the knowledge received from the
prophets. 2 In this account Ghazali discusses the merits of both rational
and religious sciences in an attempt to reconcile them. He states that
rational sciences are not sufficient by themselves for achieving purification
of the soul, although they are necessary for that. For this reason, they
have to be complemented by the religious sciences. In the same manner,
the religious sciences must be supported by the rational sciences. These
two sciences are like food and medicine for man respectively; without
them he cannot achieve his perfection, and no one who is in his right
mind, according to Ghazali, should reject one or the other.?

This praise of both the religious and rational sciences is obviously
intended to gain approval for the rational sciences. Aside from showing
that religious science is in agreement with the rational and must be

" complemented by it, Ghazali does not present any subdivisons of the
former, while he gives an elaborate analysis of the latter. Rational
sciences, according to Ghazali, are divided into necessary or inborn
(daririyyah) and acquired (muktasabah). Inasmuch as they are acquired,
rational sciences are divided into worldly and otherworldly. The worldly
rational sciences consist of medicine, mathematics, and the like. The
otherworldly rational sciences comprise the science of the states of the
heart (‘ilm ahwdl al-qalb), and the knowledge of God, His attributes, and
creation. The relation between worldly and otherworldly sciences is one
of opposition in the sense that the man who occupies himself with one of
them departs from the other.* Thus, while Ghazali classifies ethics
as a religious science in the general introduction of the Revival, he
classifies it as a rational science in the more particular introduction to

1. R, I. 1. 38-30.
2. R, II1. 1. 1372-1374-
3. R, IIL. 1. 1374.
4. R, 1IL. 1. 1375.
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the part ?oncerned with the hidden or internal aspects of the soul. This
clasmﬁc.atlon corresponds to a similar one in the. Criferion, in which
Ghazali draws upon the philosophic view of ethics as a practical science.

.In addition to these two views of ethics (as a religious and as a rational
science), Ghazali adds a third view (already pointed to in the Criterion)
n_gmel)f, ethics as a mystical discipline. He takes up this subject in hi;
Fhsc.ussmn of the sources of knowledge. According to him, knowledge
is elt%u.:r. acquired through education and instruction, or océurs withoit
acquisition. The former is called reflection (i‘tibar). The latter is called
inspiration (ilkdm) when its source is not known (this is the knowledge
of the vmystic saints) and revelation (wafy) when its source is known gto
man (this is the knowledge of the prophets).! Now, while men of
wisdom occupy themselves with reflection and seck to acquire knowledge
throtfgh inquiry beginning with observation of physical phenomena, the
mystics engage only in the purification of their souls and the reﬁneme’nt of
Fhelr. cbaracter so that knowledge may shine in their hearts through
inspiration. Therefore, ethics is the main or essential ingredient in the
mystical approach to knowledge. 2

Keeping these three views of ethics in mind, we shall now examine
“ o . ..
Ghazali’s views in the principal works which come after the Revival.

The Trfzatise on Mystical Knowledge (al-Risdlah al-Laduniyyak) is a shorter
Worlf which belongs to the latter period of Ghazali’s writing and is
co.r151dere.d to have been written sometime after the Revival. * The aim of
this boo.k isto explain what mystical knowledge is and prove the possibility
of" acquiring such knowledge.4 Ghazali devotes a special section to the
dlv.ls.xon of knowledge into religious and rational. ‘“Most of the branches of
religious knowledge are rational in the opinion of him who knows them
and most of the branches of rational knowledge are religious in the eyes

1. R, I1L. 1. 13%6.
2. R, IIL. 1. 1382.

3. Massignon, Recueil, p. 93; Bouyges, Essai

2 » Re s H ) » Pp. 124-125, where h i
lri‘nauther.ltlc, thex'l hesitates to take a clear stand toward it aftersa discgrfiryeo; i.g: ::isrllyt
; anuscript of this boqk w}.nch goes back to the sixth century; cf. Badawi, Mu’allafat
f(;rl‘?s 1, where .h.t: classifies it as an authentic work of Ghazali, and present’s argument;
Pa]l .au_thcntlcny' on pp. 202-204; Watt, “Authenticity,” p. 44, where he follows Asin
b 2:{:10_5 m_regardmg this book unauthentic; cf. M. Smith, “Al-Risalat al-Laduniyyah

Yy Abi Himid Muhammad al-Ghazali,” JRAS (1938), pp- 177-78.
als :‘;’1 d(;a;llaz:;l;’,* ;zl-Risdlah al-L?dan;yyah in al- Jawdhir al-Ghazdli (Cairo: Matba‘at
, , Pp. 21-22; cf. N is ¢

A al-pLI; oy 3 L, 1, 542, where under No. 40 the book is called
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of him who knows them.”’! From the start, this division of knowledge is
conciliatory in tone. Religious knowledge is divided into two parts. The
first is concerned with the fundamental principles and includes knowledge
of the essence of God and His attributes as well as knowledge of the states
of prophets and of the rest of creation. According to Ghazali, this is
theoretical Knowledge The second part of religious knowledge is that
of the branches (fur@*); this is practical knowledge and comprises three
kinds of obligations. The first is what is due to God., i.e., acts of worship;
the second is what is due to one’s fellow men, i.e., customs; and the third
is what is due to one’s own soul, i.e., ethics (‘i/m al-akhlag).

As for rational knowledge, Ghazali says that it is a difficult discipline.
It is divided into three classes. The first class comprises mathematics
and logic, and mathematics includes arithmetic, geometry, and music.
The second class is physics, which includes medicine, minerology, and
the rest of the natural sciences. The third and highest of the classes
of rational knowledge, i.e., metaphysics, investigates existence and its
divisions into necessary and contingent and reflects on the Creator, His
essence, and attributes.? Thus, in this division of knowledge, Ghazali
classifies ethics as a religious science. However, he also calls it specifically
“ethics” and does not give it a different name as he does when classifying
it among the religious sciences in the Revival. Furthermore, he explicitly
applies the terms “theoretical”’ and “practical” to religious knowledge,
indicating that ethics belongs to practical religious knowledge.

After thus dividing knowledge into religious and rational, Ghazali
maintains that both divisions lead to a kind of knowledge which is a
combination of both. This (i.e., the knowledge which is both religious
and rational), he says, is the knowledge of the mystics. 3 Thus, ethics
is indirectly incorporated in mysticism. In discussing the methods of
acquiring knowledge, Ghazali offers the same view he expressed in the
Revival : knowledge is acquired through human instruction and/or through
divine teaching. Divine teaching is of two types—revelation and inspi-
ration—and the latter follows upon the former, for revelation is the clear
manifestation of the divine command, while inspiration is hinting at
the command. The knowledge which is derived from inspiration is
called knowledge from On High (‘um Laduni), i.e., mystical knowledge.

1. Laduniyyah, p. 27.
2. Laduniyyah, pp- 27-31.
3. Laduniyyah, pp. 31-32.
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It is the knowledge attained when there is no longer an intermediar

.betvt'een the soul and the Creator.! In this book, mystical knowled Z
is l}lg}?er than religious and rational knowledge. Therefore although
ethics is classified here as a religious science sharing some of tile charagc-

terlstlcs'of rational sciences, it is ultimately incorporated in the doimain
of mysticism.

It.ls? in The Deliverer from Error (al-Mungidh min al-Dalal) that Ghazali
explicitly classifies ethics as a mystical discipline. “This book whose
authenticity has never been questioned, is Ghazali’s intcllectual,autobi-
ography. He must have written it after his return to Nishapir in Dhi
fa.l-.Q_a‘dah, 499/July, 1106. Thus, it is one of his last works. But although
it is on the basis of this book that the dates of some of the earlier works
ha\.rc been established, we cannot tell how long before his death it was
written. 2 In this book, Ghazali gives an analysis of different branches
of knox:vl_edge which he says he had studied thoroughly for the purpose
of attaining certainty. After presenting accounts of dialectical theolog
p.hllosophy, authoritative instruction (ta‘lim of the Isma‘ilis), and myst}i,:
cism, he concludes that certainty can only be found in mys’ticism. The
ﬁ?st ex.pression of Ghazali’s attitude to ethics in this book occurs in his
dlscu'sswn. of the various philosophic sciences. He enumerates six philo-
sop'hlc sciences: mathematics, logic, physics, metaphysics, politics, and
et‘hlcs. 3 From this list it is clear that he considers ethics a philos’o hic
discipline independent from politics:4 g

As for ethics, all their [the philosophers’] discussion of it consists i i
qFa::tles and .c'haracter of the soul, and enumerating the various gen::r:‘ad:rfliglggec(il:::
;: these qualities, and the method of moderating and controlling them, This the
ave.borrowed from the teachings of the mystics . . . In their spiritual strivin thesz
mystics have learned about the virtues and vices of the soul and the defectsg in its
?:]?ons, and Yvhat thf:y have le‘arned t.hcy clearly expressed. The philosophers have
iy en over this t.eachmg and mingled it with their own disquisitions, furtively using
em to sell their falschood. Assuredly there was in the age of the philosophers, as

indeed there is i
fhdeed (;rc: is in every age, a group of those godly men, of whom God never denudes

1. Laduniyyah, p. 35.
2. Hourani, “Chronology,” p. 322; Bou : i
ni, ¢ Y’ p. H yges, Essai, p. 71; 7
P. 93; Watt, “Authenticity,” p. 44; Badawi, 1g\'1u’allaftit, ;) 1;74] Massignon, Recuedl,
3. Mungidh, p. 74. :
4. Mungidh, pp. 80-81, where in his statement on politics, Ghazali distinguishes

it f - .l . . .
rom ethics. Politics, he says, is based on considerations of worldly and governmental

advantage: . - L .
pr0p}':e?sg,e’ the philosophers borrow it from the divine scripture revealed through the

5. Mungidh, p. 81.
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This statement has been quoted in its entirety to indicate the many
levels of Ghazali’s argument. Philosophic ethics is acceptable in itself.
What is bad is the philosophers’ use of it to spread the false notions
of their other disciplines. Ghazali does not credit the philosophers with
originating their ethics, but regardsit as a discipline which they borrowed
from the mystics. It is significant here that ethics is not said to have
been borrowed from the prophets (as is the case with politics), but from
the mystics, and this emphasizes the fact that ethics deals with individual
personal refinement of character. Since ethics has been incorporated by
the philosophers in their disciplines, it presents two dangers. The ﬁ'rst
is that it may be rejected by men of slight intellect, who reject everything
that comes from the philosophers. The second is that some weak people
who accept philosophic ethics may gradually come to believe the falsF-
hoods taught by the philosophers. It is, therefore, necessary to abst?un
from reading the books of the philosophers on account of the deception
and dangers contained in them. It is in relation to the first danger that
Ghazali mentions accusations made against himself by men of little
insight on the ground that his books include statements taken from the
works of the ancient philosophers (al-awa’il). The fact is, he answers,
that some of these statements are the product of reflections which occurred
to him independently while others come from the revealed scriptures,
and in the case of the majority of these statements, the sense, though
perhaps not the actual words, is found in the works of the mystics. But
suppose, he adds, that these statements are found only in the books of
the philosophers. “If they are reasonable in themselves and supportefl
by proof, and if they do not contradict the Koran and the prophetic
practice, then it is not necessary to abstain from using them.”’!

In this first statement on ethics in the Deliverer Ghazali views ethics,
therefore, as originating in the teachings of mystics. The rest of.tl}e book
only confirms this view. Thus, in a special section on mysticism, he
maintains that the mystics’ character qualities are so pure and refined
that no one can add anything to improve them further.® This vi.ew
of mysticism, however, does not imply a rejection of philosophic ethics,
which is accepted on the assumption of its mystical origin, nor does
it in any way cast doubt on ethics as a religious discipline.

1. Mungidh, pp. 82-83.
2. Mungidh, p. 101.
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All the views on ethics which have been discussed in Ghazali’s principal
works seem to coexist on different levels of emphasis according to the
aim for which each work was written.

The Problem

In the above brief account of Ghazali’s views on ethics, only direct
statements on ethics in his principal works have been considered, and
particularly statements on the place he assigns to ethics in the several
divisions of sciences. Nonetheless, from these preliminary remarks it is
plain that ethics is central to Ghazali’s entire thought. At the same
time, this brief introduction raises the problem of the different and
apparently contradictory elements present in his ethical doctrines. We
can discern at least three different elements, namely, ethics as a practical
philosophic science, as a religious science, and as a mystical discipline,
In view of the statements we have examined above this problem cannot
be eliminated by favoring one element and neglecting the others. On the
other hand, to say that all three elements represent Ghazali’s view of
ethics raises the question as to how to resolve the differences and possible
contradictions among them.?!

Students of Ghazali have noticed this problem and some have even
tried to suggest potential solutions for it. There are at least two attempts
in this direction. The first assumes that Ghazali is inconsistent with
himself. Inconsistency, however, can be acknowledged only in relation
to minor points, not on the fundamental issues. For this reason, we
shall not discuss this interpretation further. 2

1. There are two studies of Ghazali’s ethics which deserve mention here. The
first is Zaki Mubarak’s al-Akhldg ‘ind al-Ghazali (Cairo: al-Maktabah al-Tijariyyah
al-Kubra, n.d.) [The book was a Ph.D. thesis submitted to the Egyptian University
on May 15, 1924.] In this study, ths author concerns himself, not with Ghazali’s ethics
as such, but primarily with the question whether Ghazali’s ethics is directed to the
well-being (power, economic interests, progress, etc.) of the political community. See,
in particular, pp. 62, 92-93, 95, 96-98, 122-24. The second study is that of M. Umar-
uddin. In The Ethical Philosophy of Al-Ghazzdli he gives a detailed descriptive account
of Ghazali’s ethics, restating all its elements, but he does not raise or discuss any of the
problems inherent in it.

2. The best representative of this attitude is ‘Abd al-Haqq Ibn Sab‘in (d. 669/
1270) who maintains that Ghazali’s thought is a mixture of contradiction and confusion.
After mentioning that Ghazali appears to be a mystic, a philosopher, an Ash‘arite
theologian, a jurist, and a perplexed seeker who does not settle on one course, Ibn Sab‘in
says that Ghazali is weak in his understanding of “‘ancient’ sciences as well as mysticism.
See ‘Abd al-Rahmian Badawi, Rasd’il Ibn Sab‘in (Cairo: al Dar al-Misriyyah li-al-
Tiba‘ah wa al-Nashr, 1965, p. 14, where he quotes from Ibn Sab‘in’s Budd al-*Arif.
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The second and more important attempt to solve this problem is the
assumption that Ghazali’s thought developed through several stages
during his lifetime, that the view he held during the last stage (just
before his death) should be considered as his genuine and final view,
and that the rest are earlier versions or abandoned ideas. This is an
assumption which is popular among intellectual historians. It appeals
to a number of the students of Ghazali because of the account of his
intellectual life, which he presents in the Deliverer, namely, that towards
the end of his life he decided in favor of mysticism. From this one might
conclude that Ghazali viewed ethics primarily as a mystical discipline
and, therefore, anything which is not mystical in his ethical system must
be dismissed either as a position he later rejected, or (if it should be
found in these last writings) as a forgery by some later writers.

While there are no representatives of this second attempt who have
undertaken a complete study of the ethics of Ghazali, there are those
who offer an explanation of his ethics which points in this direction.
Montgomery Watt, for instance, considers some Ghazalian ideas as
having been superseded by others and assumes that Ghazali rejected
the earlier ideas. In commenting on the ethical theory presented by
Ghazali in the Criterion, Watt says: “Since he became very critical of
philosophical ethics, it is possible that, as his enthusiasm waned, he
rejected much of what he had written in this work.”! Furthermore,
while discussing what he calls the closing phase of Ghazali’s life, he
argues against the opinion that Ghazali had then abandoned Ash‘arism
and become a neoplatonist. According to him:

Works of a Neoplatonic character ascribed to al-Ghazali must be regarded as spurious.
The only possible exception to this is, if it can be shown that a specific work was
written between about 1091 and 1096, which is the time when his enthusiasm for
philosophy was greatest. To this period belongs a work on ethics [i.e., the Criterion],
mainly from the standpoint of Greek philosophy, which is genuine at least in part,
but to which he never refers in his later books — presumably because he came to
think about ethical questions more in traditional Islamic terms.?

According to this view, then, Ghazali’s earlier theories can be dismissed
as superseded, rejected by the author himself, or as a forgery by someone
clse. In this way the question of these three different elements of Ghazali’s
ethical theory is solved by selecting one of them and casting aside the

1. W. Montgomery Watt, “a21-Ghazali,”” EI?, 11, 1040.
2. W. Montgomery Watt, Muslim Intellectual: A Study of al-Ghazali (Edinburgh:
Edinburgh University Press, 1963), p- 150-
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others. But this solution itself poses certain difficulties. To begin with
we _have seen in our examination of Ghazali's views on ethics in th(;
Pelwerer that he makes a strong case for mystical ethics, but does not
in any way “reject” or ‘“‘abandon’ philosophic ethics, let alone Islamic
rellg}ous ethics. The question of ethics as a philosophic science is of
par.tlcular interest because many writers try to apply to philosophic
ethics Ghazali’s general position against the ‘‘authority” of philosop h
as well as his refutation of certain physical and metaphysical doctrigesy
But from his discussion of philosophy, especially in the Aims and tht;
Incoher.ence, it is clear that his opposition to philosophy does not extend
to cth'lcs. Furthermore, the position he expresses in the Deliverer is not
essentially the last stage of Ghazali’s development—one can find at
least one other stage in which, according to some students of Islamic
thought, he adopted a neoplatonic philosophic orientation while others
say that a more traditional Islamic view dominated his thought.!
In any case, the view that Ghazali expressed certain views and later
abandoned them as he moved into a new or a different stage is not
relf:vant to the problem of his ethics, because the three elements (i.e
ph119sophic, religious, and mystical) coexist in his later writings as w;eii
as his earlier ones. These three elements are not distributed in different
onks, but are all present in the same books, especially in Ghazali’s two
major works, the Criterion and the Revival. Therefore, any attempt to
accept one element as genuine and reject the others fails to grasp the
real problem of Ghazalian ethics.

b Perhaps we can .make a fresh start by asking the following question:

oes Ghazali consider his view of ethics as philosophic, religious, and

n}ystlca.l at the same time? In other words, as a thinker who was aware

o tl:lC dlﬂ;zrences among these three traditions, does he aim at developing

a view of ethics in which all three elements ar i

. € repres

tepmated? presented, if not
The. answer to this question can be formulated into a positive hy-

plothesm: that Ghazali’s ethics includes philosophic, religious, and mystical

fhemeflts, and that he purposely brings all of them together and blends
em in such a way that they complement each other and form a whole,

1. Ibn Taymiyyah, Muwdfagdt Sahih al-Ma‘qil li-Sarth al-Mangal, ed
niyyah, at Sahif -Sarih al- , ed. by Muham-
;\ndszl\"luhylasl-Dm Abd al-Hamid fmd Muhammad Hamid al-anuqi (2 voylys.; Cairo:
end.o? ;t a1 .f unnah a}-Muhammadlyyah, 1951), I, 94, where he says that toward the
g is life Qhazah returned to the method of the ‘““traditionalists”’ (akl al-hadith)
died while he was studying the Sahih of al-Bukhari.” ' ’
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which is not merely the sum of the parts, but has its own characteristics
as an ethical theory. Now, verifying this hypothesis is by no means €asy,
and the effort may very well end by raising questions that are as serious
as the questions we raised about the solutions mentioned above. Let us,
however, start by trying to avoid some immediate objections. First,
when specifying the component clements of Ghazali’s ethical theory,
we do not deny the possible existence of other elements. However, we
claim that these three elements are architectonic in the light of Ghazali’s
expressed views as well as of our own analysis of his ethical theory.
Second, when we say that these elements are present in Ghazali’s ethics,
we do not mean that they are independent from each other in all cases;
rather, Ghazali ifitentionally incorporates and synthesizes them in one
ethical system. This means that each one of these elements had to undergo
certain changes and modifications; only in such a way could Ghazali
have constructed a ‘‘whole’ out of different and sometimes contradictory
elements. The task of the student is, therefore, to analyze this “whole,”
examine the parts, and find out how they fit together. The purpose in
examining these elements is not primarily to find the original, either
immediate or remote, sources to which they belong, even though we
have frequently gone back to Ghazali’s immediate sources and tried
to determine how he uses them to serve his own purpose. Our method
in examining the component parts of Ghazali’s ethics is directed toward
inquiring into each part, so as to see how itis related to the other parts in
forming a new “whole.” Throughout, we have been interested in finding
out why these elements are chosen by Ghazali, why he orders them in
this specific manner, why he constructs from them this particular ethics
and not another, and finally, what end he has in mind in presenting
his own ethics.

To conduct such an inquiry into Ghazali’s ethical theory in its entirety
is not only difficult, but hazardous as well. It is dangerous because the
immense scope of Ghazali’s ethics precludes any method which would
give a direct and effective control of all its details and ensure a decisive
test for our hypothesis. For this reason, we have chosen one aspect of
Ghazali’s ethical theory which is specific and at the same time central,
in the sense that it pervades all the important characteristics of the
theory and reflects the problems which are peculiar to a composite
ethical theory. This aspect is virtue. Ghazali’s ethics or moral theory,
like most of the classical ethical theories, is an ethics of virtue. In his
major ethical works, the Criterion and the Revival, Ghazali devotes a
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great fieal of attention to the definition and analysis of virtues and vices
sometimes devoting an entire chapter or book to a single virtue or vice,
Furthermqrc, virtue as presented by Ghazali in his ethical writings dirccts;
the attention of the student to the way in which the component part:
of his ethics are ordered and arranged. ’ P

.Thu:fa, Ghazali’s theory of virtue becomes the key to understandin
his ethlE:S. For example, after pointing out the aim of ethics in the Criteriong
Gh?zah first discusses virtues and vices which are common to philoso hi(’:
ethlc_s on the basis of an analysis of the soul which belongs to the l?ilo-
sophic trz-xdition, then he mentions briefly some virtues which are pI:\rtic-
ul.arly religious, and finally, points to some mystical virtues. In the Revival
we find a treatment of philosophic virtues at the beginning of the thirci
quarter. This, according to Ghazali, is the natural beginning of ethics
The first half of the Revival consists of accounts of the external qualitie;
of the. members of the body in their relation to serving God (acts of
worshl.p) or in their relation with fellow human beings (customs). These
qualm.es of the members of the body are the external effects of the i;lternal
an.d hidden character qualities of the soul which he introduces in the
t}'flrd quarter. Finally, the fourth quarter of the Revival consists of a
dls.cus§1on of a large number of mystical virtues. Thus, even without
going into a detailed discussion of the reasons and motiv,es the startin
point o.f the study of Ghazali’s theory of virtue must be l;is treatmengt
of thc.v1}'tues which are commonly attributed to the philosophic tradition
And it is here that we shall begin our inquiry. .



Chapter II | PHILOSOPHIC VIRTUES

O

n his two major ethical works, the Criterion and the Reviva‘l‘, Ghaza}:

begins the discussion of virtue with what he calls the ”mothers-

(ummahat) or principal virtues; the “mothers of character (zfmmahat

al-akhlag) refer to the same principal virtues.! These are lls.ted.as
four: wisdom (hikmah), courage (shaja‘ak), temperance (‘zﬂah),.ax}d justice
(‘adl).? He derives them from an analysis of the soul afxd dlstmguls‘hes
them according to its faculties. These virtues and their psyc}.lologlc:ftl
basis are identical with their counterparts in the Greek philosophic
tradition especially in Plato and Aristole.3 It is best, therefore, to deter-
mine the way in which Ghazali establishes, evalu:.ites, ar.ld ana.l}.fzes
these virtues by examining them in relation to the philosophic tradlthl?.

In its presentation of Ghazali’s treatment of philosqphic virtues, t?us
chapter is divided into two major parts. The ﬁrst.part is conce.rned w1?h
the question of philosophic virtue in terms of its psyc.hologlcal ba.51s,
its genesis, its relation to character, and its equatlf)n W{th the doctrine
of the mean. The second part is devoted to a discussion of the four
principal virtues and their subdivisions. :

General Characteristics

Tue PsycHOLOGICAL Basis OF VIRTUE

Ghazali regards the soul as different from the body in that the .former
is created and immortal, that is, it does not come to an end with the

1. C, p. 83; R, III. 2. 1442; cf. al-Righibal-Isfahini,al-Dhari‘ah tld Makdrim
al-Shari‘ah (Cairo: Matba‘at al-Watan, 1299/1882), p. 42.

2. C, p- 83; R, IIL. 2. 1442. ) i

. Plato Republic 4. 440-442, lo.579-580;Arist(.)t]e-Nwom_ac an Ethics 1. 13:(}1()-2a27-
35. Cgf. Avicennpa, Fi ‘il: al-Akhldg in Tis' Rasa’il fi al-Hikmah wa al-Tabi‘iyydt, pp-
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decay of the body. He explains that there are four terms used in relation
to the soul: heart (galb), soul or “self”’ (nafs), spirit (rih), and intellect
(‘agl). Each of these has two meanings—one material, and the other
spiritual. The spiritual meanings of these four terms refer to the same
spiritual entity (al-latifah al-rithdniyyah) but they denote different states
(ahwal) of it. The soul in this sense is more important than the body and
its members because the former is of divine origin, while the body is of
base matter. The soul is, therefore, the essence of what is meant by
“man”; it can only be known through intellect and by observing the
activities which originate in it.! The only aspect of knowledge of the
soul necessary for ethics is that of its states and activities. Knowledge
of the “essence” of the soul belongs to a higher theoretical science which
Ghazali calls the science of revelation (‘ilm al-mukdshafak), the discussion
of which is beyond the limits of ethics.?

To explain the activities of the soul, Ghazali gives an account of
three powers or faculties (quwd) which belong to it and which he also
calls “souls” (nufiis). These are: the vegetative (al-nabatiyyah), the animal
(al-hayawaniyyah), and the human (al-insaniyyak). He takes special interest
in the latter two because of their direct relevance to ethics. He explains
the animal soul in the Criterion as having two faculties: the motive
(muharrikah) and the perceptive (mudrikak). The motive faculty is of two
kinds: either it is motive in so far as it gives an impluse, or in so far
as it is active. In its active capacity, the motive faculty is a power which
is distributed through the nerves and muscles; its function is to contract
the muscles and pull the tendons and ligaments towards the starting
point of the movement, or else to relax or stretch them so that they move
away from the starting point. In so far as it provides the impulse, the
motive faculty is the appetitive faculty (al-quwwah al-nuza‘iyyakh al-
shawgqiyyak). When a desirable or repugnant image is imprinted on the

152-53; Abii ‘Ali Ahmad Miskawayh, Tahdhib al-Ahkldg (“The Refinement of Char-
acter’”), ed. by Constantine K. Zurayk (Beirut: American University of Beirut, 1968),
pp. 27-28.

1. Ghazali and Muslim philosophers, like Avicenna, al-Kindi, Miskawayh, and
others, follow Plato and Aristotle in their doctrines of the soul, except where these are
irreconcilable with Islamic teachings, such as the pre-eternity of the soul. An exception
to this is the position of Aba Bakr al-Rizi, who accepts the doctrine of the pre-eternity
of the soul in his al-Qawl {7 al- Nafs wa al-*Alam in Opera Philosophica, 1, ed. by Paul Kraus
(Cairo: University of Fu'ad I, 1939), p- 284. In regard to the question of the unity
or plurality of the soul in man, Ghazali and most Muslim philosophers accepted and
developed Aristotle’s view of the functions and faculties of the soul; cf. R, I1I. 2. 1349.

2. R, IIL 2. 1350; C, pp. 22, 36; cf. Aristotie Nicomachean Ethics 1. 13. 110221-2.
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imagination, it arouses this motive faculty to move. This latter motive
faculty, in turn, has two subdivisions which are crucial to virtue: one
is called the faculty of desire or the concupiscent faculty (shahwaniyyah),
which provokes a movement of the organs that brings one near to things
imagined to be necessary or useful in the search for pleasure; the second
is called the faculty of anger, or the jrascible faculty (al-ghadabiyyak),
which impels the subject to a movement of the limbs in order to repulse
things imagined to be harmful or destructive, and thus to overcome them.

The perceptive faculty, which is the second principal faculty of the
animal soul, can be divided into two parts: external sense and internal
sense. Ghazali sees no reason for discussing the generally known five
external senses in this context, whereas he deals in detail with the five
internal ones. These are: the representative faculty (khayaliyyah), the
retentive faculty (kdfizah), the estimative faculty (wahmiyyah), the recol-
lective faculty (dhakirah), and lastly the faculty which is called “‘sensitive
imagination” (mutakhayyilak) in relation to the animal soul and “rational
imagination” (mufakkirak) in relation to the human soul.!

The animal soul exists in man as well, and Ghazali’s detailed exposition
of it reveals the importance of the concupiscent and irascible faculties
in determining most of the human virtues. However, human virtues
cannot be actualized without the introduction of the human soul, which
in turn has two faculties: knowing or theoretical (‘alimak) and acting
or practical (‘@milah). Both are called intellect (‘agl), though equivocally.
The practical faculty is the principle of movement of the human body,
which directs it to individual actions after deliberation on whether they
are in accordance with the rules defined by the theoretical faculty. The
practical faculty must govern all the other subordinate faculties of the

1. C, pp. 23-26. This account of the faculties of the animal soul is a reproduction
of Avicenna’s account of the soul with some changes with respect to the order of such
faculties and omitting the discussion of externa! senses; see particularly Avicenna,
al-Najat (2d ed.; Cairo: Muhy al-Din Sabri al-Kurdi, 1936), pp- 158-163; f. F.
Rahman, Avicenna’s Psychology {London: Oxford University Press, 1952), pp. 25-31-
Chazali’s discussion of the soul can be traced directly to that of Avicenna and indirectly
to the Greek philosophic tradition, especially that of Aristotle. In addition to the above
reference on Avicenna, see also his Kitdb al-Nafs (al-Shifd’: Physics VI) in Avicenna’s
De Anima, ed. by F. Rahman (London: Oxford University Press, 1959), Pp- 40-45;
Ahwdl al-Nafs, ed. by Ahmad Fuwad al-Ahwini (Cairo: ‘Isa al-Babi al-Halabi, 1952),
pp- 55-56. Cf. Aristotle, Kitdb al-Nafs, ed. by ‘Abd al-Rahman Badawi (Cairo: Makta-
bat al-Nahdah al-Misriyyah, 1954), Pp- 30-31 (De Anima 2. 1. 412227-2. 413a10)
in the Arabic translation of Hunayn Ibn Ishaq (see Bibliography). It must be remem-
bered here that Ghazali considers Avicenna and al-Farabi the best authorities on Greek

philosophy; cf. Tahdfut, p. 40; Mungidh, p. 73.

PHILOSOPHIC VIRTUES ’ 27

body, .lest Passive dispositions arising from the body and derived fro
material things should develop in it. These passive dispositions are calllzi1
bad character qualities (akhlag radi’ah), i.e., vices. If, however t}(:i
fe%cult)_r.gpverns the other bodily faculties, it will acq,uire a o;itiv:
disposition which is called virtue (fagilah) or good characterpualit
(k/mlu‘q 'llasan).l The theoretical faculty, in contrast, has the functzion o};“
perceiving the real nature of the intelligibles as they’ are abstracted from
matter, place, and position. Therefore, the practical faculty is the
wh{ch determines ethical matters for man. The reason w}llx c:thicon'e
attx_ubu?ed to this faculty is that the human soul is a singleysubstajlcl:
which is rt?lated to two planes—one higher and one lower than itself.
It has special faculties which establish the relationship between itself an(i
each. plane: the practical faculty which the human soul possesses in
relation to the lower plane, which is the body, and its control and
management; and .the theoretical faculty in relation to the higher plane
from which it passively receives and acquires intelligibles. It is as if tht;
human soul has two faces—one turned towards the body, which it must
govern, z}nd the other turned towards the higher princi;’)les and angel
because it receives knowledge from them.? .

The faculties of. the animal soul are dealt with in the Revival in the
same max‘l‘ner as in the Criterion. However, in the Revival Ghazali calls
them the soldx_er:s of the heart’ (junid al-qalb),because in this work he was
generally unW{llmg to use philosophic terms, whereas in the Criterion
the t?vo facultlfes of the human soul, namely, the theoretical and the
Eractlcal faculties, are called knowledge (‘ilm) and will (irddah) respec-
ively, Yet the “content” of the Revival on this point agrees with that

Of tlle C’ lte’lon and bOt]l are 1n agreement p
g h
3 with Avicenna’s dCSCIl thll
Of thCSe faculthS.

fro'Ir:utsh aCC(;ll:llnt of tl.le facu!t%es of the sou'l is derived, directly or indirectly,
o e phi osophlc. t.radltlon. Ghazali does not draw upon the specif-
lf:a .ly re.hglous tradition of Islam with respect to this question. He
Imits himself to quoting Koranic verses——verses which say no ;norc

1. C, pp. 26-27; cf. Avi ia .
Rahman, Avicenna, Z) 32. vicenna, Najdt, pp. 163-64; Nafs, pp. 45-47; cf. also F.

2. G, pp. 27-28; cf. Avi . ..
p. 33. pp- 27 cf. Avicenna, Nafs, p. 47; Najdt, p. 164; cf. F. Rahman, Avicenna,

3. Avicenna, Nafs, pp. 39-51, Najit, pp. 158-65, Ahwdl, pp. 55-56.
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about the soul than that man should know his own.! Ghazali insists
that knowledge of the soul is the foundation of religion,? but this assertion
does not reveal the content of that knowledge. Since this question seems
to be left open in the Islamic religious tradition, Ghazali introduces the
philosophic analysis of the soul to provide the substance of that knowledge.
He is aware of the relationship between the religious and philosophic
traditions with regard to this issue, and states that his account of the
faculties of the soul is that of the philosophers.® ‘“Nothing of what we
have mentioned need be denied on religious grounds, for all these things
are observable facts whose habitual course has been provided by God.”*
Thus, he accepts the philosophic analysis of the soul and does not think
that it is in conflict with Islamic religious teachings.5 He regards it
as a ““natural’ starting point to be developed beyond the strict philosophic
limits.

1. Such as “And also in your souls: will ye not see?”’ (Koran 51:21); “We
shall show them our signs on the horizons and in their own souls” (Koran 41:53);
““And be ye not like those who forget God, and He made them forget their own souls”
(Koran 59:19). All of these verses are quoted in C, p.23; the last verse is also quoted
in R, 11L 2. 1349. ’

2. R, IIL. 1. 1348.

3. Tahdfut, pp. 297-303, where Ghazali gives the same account of the faculties
of the soul he mentioned in the Criterion; cf. Averroes, Tahdfut al-Tahafut (Incoherence
de P’incoherence), ed. by Maurice Bouyges, Bibliotheca arabica scholasticorum, serie
arabe, 111 (Beirut: Imprimerie Catholique, 1930), p. 546, where he comments on the
account of the faculties of the soul: “All this is nothing but an account of the theory
of the philosophers about these faculties, and his [ Ghazali’s] conception of them, only
he followed Avicenna.”

4. Tahdfut, p. 303.

5. This is clearly an answer to the charge that Ghazali did depart from the
philosophic orientation, which is the attitude of Ahmad Fu’ad al-Ahwani. Cf. ‘Abd
al-Karim al-‘Uthman, al-Dirdsit al-Nafsiyyah ‘inda al-Muslimin (Cairo: Maktabat
Wahbah, 1963), p. 7 of the Introduction, which is written by al-Ahwiani. Although
the author of the book makes a detailed comparison between Ghazali and other
Muslim thinkers, he seems to conclude that Ghazali abandoned this philosophic
analysis of the soul after accepting it. However, Ghazali preserves this philosophic
analysis of the soul in order to use it as a basis for a moral system which transcends blind
imitation ({aqlid) and comes close to the level of demonstration. C, p. 3; cf. Fakhr
al-Din al-Razi, Kitdb al-Nafs wa al-Ritk, ed. by Muhammad Saghir Hasan al-Ma‘sami
(Islamabad, Pakistan: Islamic Research Institute, 1968), p. 3 where he introduces his
book on the soul as““a book on ethics ordered according to the sure method of demons-
tration and not according to the persuasive method of preaching.”
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VIRTUE AND CHARACTER

For Ghazali, both virtue (fadilah) and good character (khulug hasan)
denote the state in which bodily faculties are subordinated to the practical
faculty of the human soul. This is the normal state, deviation from which
produces vice and bad character. In the Criterion, Ghazali sums up the
faculties which must be trained if good character is to be achieved. The
deliberative faculty (quwwat al-tafakkur), when trained, will realize the
virtue of wisdom; the concupiscent faculty will produce temperance;
and the irascible will produce courage. When the latter two, which are
faculties of the animal soul, are trained and have been subordinated to
the first, the virtue of justice is achieved.! In the Revival, Ghazali provides
examples and allegories explaining the relations among these three
faculties and shows how they are trained. He calls the deliberative
faculty “reason’ or “intellect’ (‘agl) and the other two faculties ““passion”
(hawa). Passion and reason are in continuous conflict with each other. To
achieve virtue, one has to follow reason. But the problem is how to
distinguish between the motive which belongs to passion and that which
belongs to reason. Following the philosophers, Ghazali argues that man
should undertake actions which are more painful, since such actions are
usually dictated by reason.? Still, he is not satisfied with this philosophic
position and introduces divine aid as the only sure means for distin-
guishing between the motives of reason and of passion; and, furthermore,
he advises that, whenever man is in doubt about which of the two motives
is dictating his intention, he should pray to God for guidance.® This
is the first of several amendments introduced by Ghazali to integrate
philosophic virtues in his ethical system.

Once the question of which motive to follow is settled there remains
the task of defining the kinds of action which are related to character.
Ghazali accepts the philosophers’ definition of character:

Character is a stable state of the soul, one which causes it to perform its actions

spontaneously and easily, without thought or deliberation. If this state is of the

kind which causes good actions, i.e., those praised by intellect and religious law,
the state is called good character, and vice versa.*$

1. G, pp. 55-56; R, IIL. 1. 1350; R, IIL 2. 1441.

2. G, p. 64; cf. Aristotle Nicomachean Ethics 2. g. 1109b16.

3. G, p. 66.

4. R, IIL 2. 1441; C, p. 71. The same definition of character is given by Miska-
wayh, Tehdhib, p. 31; and by Avicenna, Fi al-*Ahd in Tis* Ras@’il fi al-Hikmah wa al-
Tabi‘iyyat.
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Good character means training the three faculties, namely, the deliber-
ative, concupiscent, and irascible faculties. Character is not identified
with action, a faculty, or knowledge; rather it is the disposition of the
soul from which actions emerge.! Character is inherent in the soul; it
is permanent and not accidental or momentary. Hence a man who on
the spur of the moment gives away a large sum of money is not really
generous. 2 This description of character corresponds exactly to that of
virtue, and Ghazali even uses “virtue” (fadilah) and character (khulug)
interchangeably. For example, the “character of generosity.”

Training the faculties of the soul does not entail uprooting or completely
suppressing the faculties of the animal soul, which can only occur after
death. Tt does, however, imply their subordination to the practical
reasoning faculty so that the soul is directed towards the right goal, which
is happiness.4 On the basis of this idea, Ghazali makes a preliminary
distinction between two general categories of virtues: excellence of mind
(jadat al-dhikn) and discernment (tamyiz), on the one hand, and good
character on the other. In another passage of the Criterion, Ghazali makes
the separation between theoretical and moral virtues even more explicit
by asserting that virtue consists of theoretical and practical arts.® In
this way, therefore, not virtue simply, but moral virtue, is identified
with good character.

Ghazali’s use of fadilah and khulug to mean the same thing does not
reflect a confusion on his part in understanding the subject matter of
virtue; rather, it stems from his deliberate intention to use the word
khulug, which in traditional Islamic moralist literature is used to mean
virtue, as a synonym of fadilah, a term which is preferred by Muslim
philosophers to indicate virtue as understood in the Greek philosophic
tradition. In this way Ghazali intends to resolve any misunderstanding

1. G, pp- 55, 57; R, III. 2 .1440-41.

2. R, TI1. 2. 1443.

3. C, p. 71. Ghazali uses khulug to mean one aspect of character which denotes
one virtue (or vice), and akhldg to mean several aspects of character, virtues, or vices.

4. G, p. 68.

5. C, pp. 74, 76; Aristotle Nicomachean Ethics 2. 1. 1103214-15.

6. Cf. Ibn Abi al-Dunya, Makdrim al-Akkldg (Berlin, Staatsbibliothek, Prussischer
Kulturbesitz MSS. 5388), fols. 2a-5b, for khulug; for Sadilah, cf. Miskawayh, Tahdhib,
pp. 19-24; Avicenna, Akhldg, pp. 152-54; Jalinis (Galen), Mukhtasar Kitib al-Akhlag,
ed. by Paul Kraus in “Mukhtasar Kitib al-Akhlaq”, Bulletin of the Faculty of Arts of
the University of Egypt, V (1937), 28. See particularly Aristotle Akhidg, fol. 31a, where
the translator of the Nicomachean Ethics renders “virtue’ fadilah.
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of virtue which can result from the difference of terminology between
two disciplines of learning.

ORriGIN OF VIRTUE

In Ghazali’s view, virtue can be acquired in three ways: habituation,
learning, and divine generosity. The first two ways are fundamentally
the same, since learning how to act virtuously is in fact a form of habit-
uation; but Ghazali makes a slight distinction between the two. Habit-
uation for him implies a positive attitude on the part of the agent in
seeking to acquire virtue, whereas learning depends on an authority
outside the agent that teaches him how to act virtuously even if he is
not wholeheartedly seeking to attain such a state. As examples of such
an authority, Ghazali mentions the father and the spiritual master
(shaykh).* The third way of acquiring virtue, i.e., divine generosity,
is realized when God bestows a gift of virtue on man at birth, as in the
case of Jesus, John the Baptist, and other prophets. Thus, a man may
be endowed with special ability through divine bounty to acquire virtue
without habituation or training. Saints (awliya’) are also considered by

-Ghazali as worthy recipients of this divine favor.? Ghazali holds that

the virtue which is transmitted through divine favor is the most perfect
of the three, even though the person who acquires virtue through all
three ways at the same time will be the most virtuous man.?® In this
way, Ghazali modifies the philosophic concept of the origin of virtue.
For Aristotle states that man possesses virtue not by nature but through
habituation alone. According to him, nature permits the acquisition of
virtue as well as its opposite. Contrary to this, Ghazali maintains that
virtue can be acquired by nature (bi at-tab‘).* Ghazali, therefore, calls
attention to the possibility of one’s being born virtuous, a possibility
that had been introduced by Islamic religious teachings both in the Koran
and in the prophetic tradition. However, he adds that this is not the usual

1. C, p. 76.

2. C, pp. 76-77. According to the Koranic tradition, Jesus was reported to have
spoken at the time of his birth and during early childhood. He spoke of divine things,
life, and death. He also spoke of good character, such as being good to one’s mother,
religious obligations, and prayer. Koran 3:46; 19:24; 19:29-30.

3. G p. 77

4. C, p. 76. Cf. Aristotle Nicomachean Ethics 2. 1. 1103a19-15: “None of the moral
virtues arises in us by nature, for nothing that exists by nature can form a habit contrary
to nature.”
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way -of possessing virtue for the majority of men. In any case, a man
can be naturally favored with the inborn virute and nothing more can
be said about this.

In discussing the acquisition of virtue that is not naturally bestowed,
Ghazali emphasizes the importance of habituation, quoting a well-known
prophetic tradition which says: “Every child is born with a natural
disposition (fitrah); it is his parents who make him a Jew or a Christian
or a Magian.””! Ghazali rejects the view that character is an unchange-
able natural quality on the ground that, if this were true, the teachings,
advice, and even mission of all prophets would be in vain. Another
basis for his rejection of unchangeable character is the fact that it is
observable that animals can be trained to be domestic.? Moreover,
Ghazali considers habit (‘ddak) as the decisive factor in the acquisition
of virtue by the majority of mankind, asserting that virtue is a habit,
a good habit influenced by both reason and revelation.? The test of
this habit is whether the agent finds it pleasing. According to Ghazali,
habit can create almost a second nature. This he claims is visible in
established vices that give joy to those who practice them, such as the
joy of the gambler in his gambling, the swindler in his swindling, and
the effeminate in his effeminacy. He argues that if the soul can be
habituated to acquire vices which are foreign to its essence, then it would
be more proper to habituate the soul in virtues which are natural to it.
Since the soul differs from the body in that it is of divine or spiritual origin,
while the body is material, and because virtue means that the bodily
faculties subordinated to the deliberative faculty, virtue is natural to
the soul in the sense that it frees the soul from the control of the bodily
faculties so that it can realize its divine spiritual nature. Vice affects
it in a way opposite to this. Ghazali compares acquiring vice to eating
clay (tin), which is not “natural” to the body. By analogy, then, vice is

1. C, pp- 77-78. Although Ghazali quotes this tradition to emphasize habituation
as a key factor in acquiring virtue, this tradition has more than one interpretation. In
the Islamic tradition, the religion of Islam is considered to be in accordance with the
natural disposition (fitrah) created in man by God. In this way the parents (i.e., habit-
uation) corrupt the child’s disposition by making him a Jew, a Christian, etc. Cf.
Ahmad b. Hanbal, al-Musnad (8 vols.; Cairo: Bilig, n.d.), II, 481; Muslim b. al-
Hajjaj, Sahih (16 vols.; Cairo: al-Matba‘ah al-Amiriyyah, 1929), XVI, 210. In other
reports, “this religion (millah)” is substituted for fitrah, referring directly to Islam; cf.
Ahmad b. Hanbal, Musnad, 11, 253; Muslim b. al-Hajjaj, Sahih, XVI, 210.

2. G, p- 18; R, IIL. 2. 1445.

3. C, pp. 68-69g.

4- C, pp. 69-70; R, II1. 2. 1446-1450.
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not “natural’ to the soul, whereas acquiring virtue is compared to eating
nutritious food.?!

To acquire virtue, man must practice good deeds so that they become
habits for him. The newly acquired good habit must be strengthened
by performing good deeds continuously. Such practice and performance
emphasize the importance of action (‘amal) in acquiring and preserving
virtue. In order to be just, for example, one must first behave in a just
manner. 2 In his program for educating children, Ghazali maintains
that if the child is habituated in goodness, he will grow up a virtuous
man, but if habituated in vice, he will grow up to become an evil man. 3
Ghazali, therefore, equates virtue with good habit, while admitting the
possibility of those born with virtue. In other words, while it is possible
that a man may be divinely gifted with an inborn natural virtue, the
ordinary way for man to acquire virtue is to acquire a good habit. For
a good habit to be considered a virtue, it must be firmly established
in the soul. It cannot come about by one good act, nor can it be destroyed
by an occasional deviation. However, a single instance of deviation may
incite others and finally destroy the virtue. By the same progress, a
single good deed may initiate further good deeds and thus result in
virtue. In addition to acquiring good habits and continuously acting
accordingly, one must find virtuous acts pleasing and non-virtuous acts
painful in order to be virtuous. The joy one has in acting according
to virtue signifies whether one is truly virtuous or is feigning virtue
but experiencing pain.*4

DocTRINE OF THE MEAN

Although viewing the soul as healthy or sick was common in the Greek
philosophic tradition, this same understanding can be traced independ-
ently to the Islamic tradition. The Koran, for example, uses the expres-
sion, ““In their hearts is a disease, and God has increased their disease,” 8

1. R, IIL 2. 1451; cf. Avicenna, ‘Ahd, p. 146.

2. C,p. 71; R, 111 2. 1452-1453; cf. Aristotle Nicomachean Ethics 2. 4. 1105a17-18.

3. R, 111 2.1474; cf. Avicenna, ‘Ahd, p. 145, where he says that habit is the source
of both virtue and vice.

4. G, pp. 72-74; cf. Aristotle Nicomachean Ethics 2. 9. 110gb15; 2. 3. 1104b5.

5. Koran 2:10; also in twelve other verses, mostly meaning hypocrisy or bad
character. An example of the latter is: “Be not too complaisant of speech, lest one in
whose heart is a disease should be moved with desire.” Koran 33:32.
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to characterize those whose character is bad because they are hypocrites.
Ghazali, therefore, does not have to reach beyond Islamic tradition to
justify his acceptance of the doctrine of health and sickness of the soul
which he compares with the health and sickness of the body. By means
of these concepts Ghazali explains the doctrine of the mean as well as the
necessity of character training.! For him, the health of the body is a state
of equilibrium. The privation of this equilibrium constitutes sickness of the
body. Treatment of a sick body consists of bringing the humors and parts of
the body back to a natural balance by prescribing the opposite extreme.
The physician of the soul (al-shaykh) follows the same procedure. When
the soul is sick this means that it has deviated from the state of equi-
librium. Following the extreme which is opposite to its sickness is the
way to bring it back to the state of equilibrium. If the soul has, for
instance, the bad character of meanness (bukhl), it should be treated
with extravagance (tabdhir) so that the equilibrium of liberality (sakhd’)
will be reached. Equilibrium is the middle way between the two opposite
character traits, each of which is an extreme. Good character (virtue),
therefore, lies in this state of the middle way. The middle way, however,
depends on states and circumstances, i.e., it is a relative mean.?

In the Revival Ghazali explains the mean (or the middle: wasat) also
as the furthest point from both extremes. To illustrate this, Ghazali
gives the analogy of an ant which is placed in the middle of a hot ring
on the ground; fleeing away from the heat of the ring around it, the ant
finally settles in the center. If it dies, it will die in the center, because
the center (or the middle) is the coolest place inside the ring. Man,
surrounded by his desires, should emulate the experience of this ant
by seeking the mean.3 If a person can hit the mean and preserve the
virtue of the middle way, his soul will in the end be able to depart com-
pletely from the body, cutting all relations with it. The result of this
will be freedom from suffering and attainment of the pure joy of the
beauty of truth.

It has been mentioned above that good character is acheived when
the deliberative faculty of the human soul subordinates the irascible

1. C, pp. 77-79; R, 11 2. 1453-54, 1457-59- In 2 special section entitled “The
signs of the diseases of souls and the signs of the returning of health to them,” Ghazali
states that all souls are sick and that it is difficult to know the sickness of the soul; even
when it is known, it is difficult to stand the bitterness of the treatment, etc. (R, III.

2. 1457)-
2. C, pp. 78, 82; R, IIL. 2 .1454.

3. R, II1. 3. 1514, 1519-20.
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and concupiscent faculties of the animal soul. Each of these two has to
follow the middle way in order to attain good character. For instance,
anger, which is the quality of the irascible faculty, can become a virtue,
a mean between rashness (fahawwur) and cowardice (jubn). Character
training leads to establishing or preserving the health of the soul by
following the mean. If someone has the character of rashness, he can
achieve the mean with respect to anger by training himself in the other
extreme, i.e., cowardice. This method of curing vice was known to the
philosophers, especially Aristotle, who advises the potential gentleman
to consider his faults and to drag himself to the other extreme in order
to hit the mean.?

Since deviation from the mean indicates that the soul is sick, Ghazali
emphasizes the need for a physician of the soul, who teaches men how
to hit the mean. This “‘teaching’ of virtue may come through the parents
or the spiritual leader who treats the soul of the novice. Ghazali gives
a detailed account of how this spiritual leader (shaykh) treats the soul
and restores equilibrium to it. He makes the novice practice the extreme
which opposes his established vice, usually a lesser evil, taking into
consideration the state of the novice, his circumstances and capability.
To cure arrogance, for example, the shaykh makes the novice perform
degrading activities, such as begging in the market place. It is obvious
that the aim of the novice is different from that of Aristotle’s gentleman;
while the gentleman acquires virtue so as to obtain good moral character
suited to living in the city, the novice acquires virtue for the sake of
his own individual spiritual salvation. 2

Ghazali’s method of treating sick souls is not limited to special cases.
Treatment of the soul continues constantly, curing it when it is sick,
and when it is healthy maintaining it in this condition.® Furthermore,
the term “‘sick soul” is a relative one according to one’s position in the
scale of salvation. A morally good man may still have to be treated as
sick if he intends to seek higher levels. ‘

The above discussion leads to the question of how to know the mean
in order to attain it. Ghazali advises the person who wants to know
the mean to look at the action which stems from bad character. If it

1. R, IIL. 2. 1453; cf. Aristotle Nicomachean Ethics 2. 9. 1109a30ff.
2. R, IIL. 2. 1455, 1456; C, p. 79.
3. G, p. 78; R, III. 2. 1456. Ghazali even shows that a vice may be treated by

a lesser vice. H(_: app(-{als to Islamic jurisprudence and cites the case of the person who
cleans blood with urine, then cleans urine with water.
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is easier for him to perform and he finds it pleasing, then he has acquired
that bad character. In this case he must train himself in doing the opposite
of that act so that he can come back to the mean.! :

Ghazali also justifies the necessity of observing the mean on the basis
of Islamic teachings. He quotes the Prophet’s saying, “The best in all
things is the mean.”? He finds additional support from the Koran in
the doctrine that liberality as a virtue lies in the middle between meanness
and prodigality. ““Make not thy hand tied (like a niggard’s]to thy neck,
nor stretch it forth to its utmost reach, so that you become blameworthy
and destitute.””® The same point is made even clearer in another verse,
“Those who, when they spend, are not extravagant and not niggardly
but hold a just [balance] between these [extremes].”* Following the
mean in regard to appetite for food is a third example which shows
Koranic support for the doctrine of the mean: “Eat and drink; but
waste not excess, for God loveth not wasters.”’?

In his detailed discussion of baseness of worldly affairs in Book 6,
Quarter III, of the Revival, Ghazali does not advocate rejecting such
matters completely. Rather, the best way is the mean between the two
extremes of defect and excess in worldly things.® In the Criterion he
mentions three categories of people in relation to wealth: those who
engage in worldly matters, paying no attention to the hereafter; those
who engage in spiritual matters of the hereafter, paying no attention
to this life, such as monks; and finally, those who follow the middle
way or paying equal attention to the two worlds, and they are the truly
virtuous.? Aristotle had acknowledged that the precise mean between
two extremes is usually difficult to discover and attain with great exact-
ness. “The intermediate state in all things is to be praised, but we must
incline sometimes towards the excess, sometimes towards the deficiency,
for so shall we most easily hit the mean and what is right.”’® Ghazali
accepts this description, agreeing with Aristotle’s view that since to hit

. C, p. 81.
. R, I1I. 2. 1459; C, p. 87.
. Koran 17:29.
. Koran 25:67.
. Koran 7:31.
6. R, IIL. 6 .1757-58. This book deals with the disparagement of this life (dhamm
al-dunyd).
7. C, pp- 187-88.
8. Aristotle Nicomachean Ethics 2. 9. 1109b24-28.
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the mean is hard in the extreme, one must as a second best take the
lesser of the evils. Indeed, it is no easy task to find the middle in every-
thing. Hence, he who aims at the intermediate must first depart from what
is more contrary to it.!

However, Ghazali goes beyond Aristotle to maintain that hitting the
real mean is impossible. This he bases on the Koranic verse: “There
is not one of you but shall pass through it [i.e., hell fire]. That is a fixed
ordinance of the Lord. Then we shall rescue those who kept from evil,
and leave the evil-doers crouching there.”? He identifies the mean
with the “‘straight path” (as-sirdt al-mustagim) over which, according to
Islamic teachings, every man must pass on the day of judgment. Since
every man is destined to enter hell, the only hope for hitting the real
mean is through divine guidance. Ghazali argues for this position on
the basis of the Islamic religious tradition. He interprets a Koranic
verse “Guide us on the straight path” which forms part of the first
Koranic chapter (si@rak) which is recited in each section (rak‘ah) of the
Islamic daily prayer to mean praying for God to guide one to hit the
mean. ® Thus, while the philosophers believed that man could only
reach the mean by his own effort, Ghazali introduces a new element
to the philosophic view.4 For him, an appeal to divine assistance,
sought particularly during the performance of the prescribed prayers,
is necessary to help man to hit the mean and, consequently, to acquire
virtue. Therefore, he accepts the philosophic doctrine of the mean,
justifies it on the basis of Islamic teachings, and finally modifies it by
including prayer or appeal to divine guidance as a possible, if not the
most efficient path to the achievement of the mean in moral habits.

This discussion of the doctrine of the mean concludes Ghazali’s treat-
ment of philosophic virtue in general. It is evident that Ghazali accepts
the psychological basis of virtue and argues for it. He also accepts the
basic characteristics of virtue acknowledged by the philosophic tradition.
But he introduces certain changes such as the possibility of divinely

1. R, IIL. 2. 1459; cf. Aristotle Nicomachean Ethics 2. 9. 1109224, 29-30, 33-35-

2. Koran 30:71-72, quoted in C, p. 86 and in R, IIL. 2 .1459.

3. Koran 1:6, quoted in R, I11. 2. 1459-60. Since in the five daily prayers there
are seventeen sections, this means that this Koranic verse is recited at least seventeen
times by every devout Muslim. Ghazali interprets this as the minimum number of times
one should appeal to God to guide him to reach the mean.

4. Cf. Aristotle Nicomachean Ethics 2. 6. 1106bg2-33; Miskawayh, Tahdkib, p. 25;
Avicenna, ‘dhkd, p. 148.
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bestowed inborn virtue, divine intervention to show man how to distin-
guish between good and bad deeds, and finally, the impossibility of
fully observing the mean without appealing to divine guidance. Changes
like these do not belong to the philosophic tradition, and Ghazali intro-
duces them on the basis of religious teachings, particularly those of Islam.

The Four Principal Virtues

In the Revival, and more clearly in the Criterion, Ghazali begins his
discussion of the virtues with a summary in which he introduces and
defines every virtue. After this he examines them one by one in more
detail.! According to him, there are only four principal virtues, which
are based on the analysis of the faculties of the soul. The three principal
virtues, namely, wisdom, courage, and temperance, correspond to the
rational, irascible, and concupiscent faculties of the soul, respectively.
The fourth principal virtue, i.e., justice, has the task of properly ordering
these faculties in relation to one another. All other virtues enumerated
by Ghazali are subordinated to these principal ones. They are assigned
special places under each principal virtue on the basis of the role they
are expected to play in the general hierarchy of virtues. In order to
understand this hierarchy, it is necessary to present Table 1 (p. 76)
which gives Ghazali’s divisions and subdivisions of the principal virtues.?

The table shows that Ghazali’s account of these virtues corresponds
to that of the philosophers in general and the Muslim philosophers in
particular. For example, the four principal Platonic virtues provide the
framework for the rest.3 The table also closely resembles that of Mis-
kawayh, except that Miskawayh lists some subordinate virtues under
justice and gives further subdivisions under liberality, and that Mis-
kawayh disagrees as to the number, order, and location of several
subordinate virtues. For example, Ghazali classifies magnificence and
nobility under courage, while Miskawayh considers them as parts of
liberality, which is, in turn, under temperance.* Ghazali’s table also

1. R, IIL. 2. 1442-43; C, pp. 83-101.

2. This table of virtues is given both in the Revival (R, I1L. 2. 1443) and in the
Criterion (C, pp- 92, 96-97). There are minor differences between the two accounts,
particularly in relation to the order of virtues, their number, and the Arabic terms used
for them. For further information about these two accounts, see Appendix II, p. 177.

3. Plato Republic 4. 442b-d.

4. Miskawayh, Tahdhib, pp. 19-24. For a table of Miskawayh’s virtues, see
Appendix II, p. 179.
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resembles that of Avicenna. Both agree in listing no virtues under justice,
but they differ with respect to the number and location of the rest of
the virtues. Avicenna lists only two virtues under temperance, namely
liberality and contentment, reserving the larger number of his subordinate
virtues for wisdom, while Ghazali does the opposite.* '

There are also some resemblances between the virtues listed by Ghazali
in this table and those enumerated by al-Farabi and Ibn ‘Adj, although
these do not exhibit the unity of structure which is common to Ghazali,
Avicenna, and Miskawayh.?

The close resemblance between classifications of these virtues made by
Ghazali, and by the Muslim philosophers, reflects Ghazali’s acceptance
of philosophic virtues. This philosophic point of view can be more
fully understood if we compare Ghazali’s account of the virtues with
that of the Greek philosophers, such as Aristotle, and the comparison will
determine whether the Muslim philosophers introduced nonphilosophic
views into their account. Aristotle does not organize his classification
of virtues in the same way as Ghazali. Nevertheless, his enumeration
of virtues, which includes the four Platonic virtues, is the basis of the
lists of virtues presented by Muslim philosophers. In the Nicomachean
Ethics, Aristotle divides virtues into moral and intellectual. The moral
virtues are courage, temperance, liberality, magnificence, greatness
of soul, proper pride, gentleness, truthfulness, wit, friendliness, righteous
indignation, and justice. Modesty is a quasimoral virtue.? The major
intellectual virtues are art, science, practical wisdom, theoretical wisdom,
and intelligence. The minor intellectual virtues are excellence in deliber-
ation, good understanding, and judgment.4

Examining the virtues presented by Muslim philosophers in the light
of the Greek philosophic tradition, one sees changes and additions that

1, Avicenna, Akhldg, pp. 152-54; ‘4hd, p.p 143-45. For Avicenna’s table of virtues,
see Appendix II, p. 180.

2. Cf. al-Farabi, Fusil al-Madani (**Aphorisms of the Statesman”), ed. by D.
M. Dunlop (Cambridge: Cambridge University Press, 1961), pp. 113-14, 124, 131-33,
where he deals with some of the virtues included in Ghazali’s table without classifying
them under the four principal virtues. Ibn ‘Adi, a Jacobite Christian writing in Arabic,
deals with many of these virtues without subordinating them to the four principal
virtues in his Tahdhib al-Akhldq, ed. by Mar Severius Afram Barsaum, in “‘Jahja ibn-
‘Adi’s Treatise on Character-Training,” American _jJournal of Semitic Languages and
Literatures, XLV (1928-1929), 24-31.

3. Aristotle Nicomachean Ethics 2. 7. 1107b-5. 1. 1138b15.

4. Aristotle Nicomachean Ethics 6. 3. 1139b16-18; g. 1142b-1143224.
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resulted when Muslim philosophers tried to reconcile Greek moral philos-
ophy with the basic tenets of Islam. Miskawayh, for example, includes
virtues with religious significance like worship (‘‘badah) and abstinence
(wara®).* Apart from virtues with religious significance, Muslim philos-
ophers also include virtues such as modesty, which were not considered
complete virtues by philosophers like Aristotle.? Changes like these,
which will be treated in the following sections, are important for under-
standing Ghazali’s account of the virtues, for in large measure they made
possible his acceptance of these philosophic virtues. On the other hand,
Ghazali did not accept completely the philosophic virtues as they are
presented by the Muslim philosophers. He makes his own changes and
modifications so that these virtues can be incorporated into his moral
theory. By discussing Ghazali’s treatment of each of the principal virtues
and its important subdivisions, we hope to explain and substantiate the
general remarks we have made about philosophic virtues.

WIisDOM AND ITS SUBDIVISIONS

Ghazali begins his discussion of virtues with wisdom, as does Mis-
kawayh, whereas Aristotle began with courage rather than wisdom. The
reason seems to be that wisdom, more than courage, is essential for
individual salvation, and Ghazali considers this a higher end than those
which are sought in political association.® In the Criterion, wisdom is the
virtue of the human soul. Since the human soul has two faculties, theoretical
and practical, there are two types of wisdom corresponding to the two
faculties, namely: theoretical wisdom and practical wisdom.* Theoretical
wisdom is concerned with the knowledge of God, His attributes, His
angels, His prophets, and His revelation. This knowledge is true wisdom
because the specific aim of theoretical wisdom is the knowledge of God and
not simply knowledge per se. In the Supreme Purpose (al-Magsad al-Asna),
Ghazali defines wisdom as knowledge of the most excellent things through
the best of sciences. But, he adds, the best knowledge is knowledge of

1. Miskawayh, Tahdhib, p. 24: “honoring, glorifying, and obeying God (mighty
and exalted is He), in revering His favorites: the angels, prophets, and imdms, and
in following the commands of the religious laws. The fear of God (mighty and exalted
is He) is the culmination and perfection of all these things.”

2. Miskawayh, Tahdhib, p. 20; Avicenna, ‘4hd, p. 144; Akhldg, p. 153.

3. R, IIL. 2. 1442; C, p. 84; Miskawayh, Tahdhib, p. 19; Aristotle Nicomachean
Ethics 2. 7. 1107b1.

4. C, pp- 83-84.

PHILOSOPHIC VIRTUES 41

God, and the most excellent of things is God. Whoever knows all things
but does not know God does not deserve to be called wise, whereas he
who knows God is wise even if his knowledge of the rest of the ““formal”
sciences (‘uliim rasmiyyah) is defective.l

According to Ghazali, therefore, true wisdom is knowledge of God.
But it is not the highest virtue. Unlike Aristotle, who considers the
highest virtue as a form of the most perfect knowledge, ? Ghazali regards
wisdom, which is in his view the most perfect knowledge in this life,
as important only insofar as it leads to the love of God. Love of God is
higher than mere knowledge of Him, although it comes as a result of
such knowledge.® The view that love of God and not the knowledge
of Him is the highest virtue suggests a mystical understanding of virtue.
Further discussion of this point would involve an assessment of the
mystical influence in Ghazali’s ethics and should therefore be postponed
until we deal with Ghazali’s view of mystical virtues.

Although theoretical wisdom is not the highest, it is higher than
moral (i.e., practical) wisdom. Moral wisdom (htkmah khulugiyyah), the
virtue of the practical part of the human soul, is called wisdom only
metaphorically. Ghazali defines it in the Criterion as

a state and a virtue of the rational soul by which it governs the irascible and the
concupiscent faculties. It consists of the knowledge of the rightness of actions.*

1. Ghazali, al-Magsad al-Asnd Shark Asma’ Allah al-Husnd (Cairo: Matba‘at al-
Kulliyyat al-Azhariyyah, n.d.), p. 77. This book of Ghazali, i.e., the Supreme Purpose
Concerning the Explanation of the Most Beautiful Names of God (al-Magsad al-Asnd Sharh
Asma’ Alléh al-Husnd), was written sometime after the Revival, which it mentions.
Although the subject of the book is the explanation of the divine attributes of God,
each one of the ninety-nine attributes is concluded with a remark concerning its
applicability to human beings. Ghazali defends this approach by quoting the prophetic
tradition which says: “Emulate the virtues (literally: the character traits) of God
(takhallagii bi-akhldg Allah)” (Magsad, p. g7). This very point is emphasized in Chap.
1V, Pt. 1 of this book, which deals with the question whether the perfection of man and
his happiness lies in his emulation of the virtues of God (Magsad, p. 20). Because of this
one expects to find a discussion of some virtues which are also applicable to God in
an absolute sense. Indeed, the discussion of wisdom mentioned above occurs during
an explanation of the divine attribute ‘“Wise.”

2. Aristotle Nicomachean Ethics 6. 3. 1139b16, where Aristotle classifies theoretical
virtues as: art, scientific knowledge, practical wisdom, wisdom, and intelligence.

3. R, IV. 6. 2580.

4. C, p. 84. By calling practical wisdom moral, Ghazali seems to draw upon
Avicenna who sometimes calls practical wisdom the wisdom of virtue (al-hikmah al-
JSadiliyyah) : cf. Avicenna, Shifd’: Metaphysics, Vol. 11, ed. by Muhammad Yasuf Misa
et al (Cairo: U.A.R. Wizirat al-Thagifah wa al-Irshad al-Qawmi, 1960), II, 455.
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In the Revival, the same virtue, without being specified as moral, is
defined as ““a state of the soul by which it perceives right from wrong in
all voluntary actions.”? Thus defined, this virtue corresponds to the
Aristotelian virtue “practical wisdom,” defined as “‘a truth-attaining
rational quality concerned with the action in relation to things that
are good and bad for human beings.”

Like Aristotle’s practical wisdom, Ghazali’s virtue of moral wisdom
is independent of theoretical wisdom but rational in that it engages in
deliberation. This agreement ends, however, when Ghazali defines moral
wisdom as itself a mean between two extremes, an excess which is deceit
(khibb) and a defect which is stupidity (bulk). He defines the former as
“a state in which man possesses cunning (makr) and trickery (hilak) by

Jletting the irascible and concupiscent faculties move toward the desired
@bjcct in a way which exceeds what is necessary.”” Stupidity he defines
“as “a state of the soul which hinders the irascible and concupiscent
) faculties from reaching the necessary amount.” 2

Aristotle applies his doctrine of the mean to the individual moral
virtues only and not to practical wisdom. Practical wisdom appears only
in Book VI, chapter V of the Nicomachean Ethics, where no extremes of
defect or excess are mentioned. Aristotle’s discussion of this virtue assures
us that it is a virtue which belongs to that part of the soul which forms
opinion. This, in turn, excludes the view that practical wisdom is a
mean between two extremes.*

Miskawayh and Avicenna describe practical wisdom as a mean between
two extremes.5 The latter gives the following explanation:

By wisdom as a virtue (al-hikmah al-fadiliyyah), which is the third of a triad com-

prising in addition temperance and courage, is not meant theoretical wisdom—for

the mean is not demanded in the latter at all-—but, rather, practical wisdom per-
taining to worldly actions and behavior. For it is deception to concentrate on the

knowledge of this wisdom, carefully guarding the ingenious ways whereby one can
attain through it every benefit and avoid every harm.*

1. R, 111, 2. 1442.

2. Aristotle Nicomachean Ethics 6. 5. 1140b4-7.

3. C, pp- 84-95. In a title of a section in C (p. 92), Ghazali mentions “wisdom”
(kikmah) and its two vices: deceit and stupidity. By wisdom here we are to unc_lerstand
moral wisdom; the same approach is followed in the Revival with the exception that
deceit is not mentioned; cf. R, III. 2. 1443.

4. Aristotle Nicomachean Ethics 6. 5. 1104b26.

5. Miskawayh, Tahdhib, p. 26, where he considers wisdom (without qualifying
it) a mean between impudence (safah) and stupidity (bulh).

6. Avicenna, Shifd’: Metaphysics, 11, 455.
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It seems that Ghazali only reproduces Avicenna’s and Miskawayh’s
formulation of this virtue without concerning himself with its implications.
For unlike the other philosophic virtues, practical wisdom is not developed
further in Ghazali’s ethical system and the subdivisions of practical
wisdom receive only perfunctory treatment. Ghazali lists these as five
virtues, namely. discretion (husn al-tadbir), excellence of discernment
(jiidat al-dhihn), penetration of idea (thagabat al-ra’y), correctness of opinion
(sawab al-zann), and awareness of subtle actions and of the hidden evils
of the soul (al-tafattun li daqd’iq al-a‘mal wa khafaya afat al-nufiis). The
last of these virtues is mentioned in the Revival only.! (The Revival
merely recites the names of these virtues and the vices which oppose
them; the explanation of the first four virtues and their opposite vices
is to be found in the Criterion.) Ghazali’s account reveals his dependence
on the views of Miskawayh, Avicenna, and al-Farabi? who reproduce,
in part, the minor intellectual virtues which Aristotle considers to belong
to practical wisdom. 3 Ghazali’s discussion of the subdivisions of practical
wisdom suggests that he does not consider them central to ethics.
He mentions them without elaborating. Ghazali’s definitions of these
virtues can be easily traced to the Muslim philosophers, and to some
degree even to Aristotle, and thus he shows his acceptance of these
philosophic virtues as they are without extensive change, and at the same
time his judgment that his ethical theory does not require more than a
superficial knowledge of them.

COURAGE AND ITS SUBDIVISIONS

When the practical faculty of the human soul acquires practical wisdom
and subordinates the irascible faculty, the virtue of courage is attained.
Ghazali defines it as a moderate state of the irascible faculty, the mean
between cowardice (jubn) and recklessness (tahawwur). The latter, the
extreme of excess, is the state in which man ventures upon risky matters,
avoidance of which reason would dictate. Cowardice, the extreme of

1. R, II1. 2. 1443; C, pp. 92-94.

2. Al-Farabi, Fugil, pp. 124, 129, 131-33 (where there is a close textual resem-
blance between al-Farabi’s accounts of these virtues and those of Ghazali) ; Miskawayh,
Tahdhib, p. 19; Avicenna, ‘Ahd, p. 143.

3. Aristotle Nicomachean Ethics 6. 9. 1142b1-11. 1143a24. For detailed accounts
of the virtues subordinated to wisdom, see Appendix II.
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defect, is a state in which the irascible faculty fails to move sufficiently,
b
and as a result man does not act when he should.?

Courage is a virtue only when it is practiced in t.he right f:‘ircumstance;
and in the right way and Ghazali quotes the Kc.)ram.c verse: Muhamn'la
is the Apostle of God; and those who are w1’t,h him are strong agams}tl
unbelievers, but merciful amongst each ot'her. 2 Thus, nelthef strengt
nor mercy is commendable in itsclf.' Circumstances determxfle when
reason will determine that strength (shiddah) or mercy (rahmah) is appro-
priate.? Ghazali illustrates the importance of circumstances by speaking
of fear as an excellent, praiseworthy character trait, when it means feir
of God.* Although the discussion of this kind of fear belongs to Ghaz.all. ]
discussion of mystical ethics and, therefore, will be treated in detail n}
Chapter IV, the fact that he regards an extreme of d.efect ’capable.o
becoming a virtue reflects a sharp dev1at10n. from Arlstqtle s doctrine
of courage. According to Aristotle, courage 1s 2 mean with rcspec; to
things which inspire confidence or fear. ‘“The man who exceeds in e’a::
is a coward, for he fears both what he ought not and as h.e ought no_t.1
But fear of what? Aristotle lists a nurr}bcr of tl}u}gs considered terr;lt? e,
death being “the most terrible of all things; for it is the end’,, :lr‘x‘(i) not 1;1g
is thought to be any longer either good or bad for the ‘dead. . rc;per y}
then”, Aristotle says, “he will be called brave \:vho is feafless in face ol
a noble death.”? Thus, he who faces' deat.h in battle is couralg'em;s,
and courage has its locus in honor ?ttame.d in bat.tle. For Ghz}za 1, :1 e
highest object of fear is God and His punishment in the bercadfgr, tt }zllt
is, fear of something beyond death. TheI:eI:ore, Ghazali mo ifies ! e
philosophic notion of courage and interpretsit in terms of man’s encounter

1 jd‘ah i d by Ghazali to mean

. 85; R, I11. 2. 1442. The Arabic term -fha}a a{z is use mear

“cou;;lg(:‘:,.’r’) Tﬁis is the sam?term used by Muslim philosophers (sucll: a; a’.l;-hl'*::rabl,

Fugiil, p. 108; Avicenna, ‘4hd, p. 145; Akhlag, p. 152; an_d Miskaway! y Ia( il bz ,,qu;lt),z

16, 2’7) as well as by the translators of the Nicomach.ear;1 fthws;c cf.tArllzul)\:I g,s 12 50318()')

; . ig (“Ni thics”) (Rabat Bibliothéque Centrale | . ,

fi al Akhldg (‘‘Nicomachean Ethic : ue trale M A ]

i f Nicomachean Ethics into Arabic,

fol. 30b. Concerning the translation o o L (roesy. 1-o: and D.M.
“The Nicomachean Ethics in Arab!c, BSOAS, VII 955)» 5 -

g:t:ﬁzz, «The Nicomachean Ethics in Arabic, Books 1-VL,” Oriens, XV (1962), 18-34.

2. Koran 48:29.

. C, pp. 85-86.

. R, IV. 3. 2348ff.

. Aristotle Nicomachean Ethics 3. 6. 1115234-35; 7. 1116a10-13.
. Aristotle Nicomachean Ethics 3. 6. 1115a26-27.

. Aristotle Nicomachean Ethics 3. 6. 11153232-34-
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with God in the hereafter, rather than his encounter with death on the
battlefield.

In The Forty, Ghazali repeats the definition of courage which he
gave in the Revival, adding that “God loves courage.””? Yet, courage is
not one of the divine attributes. The closest thing to it in the Supreme Purpose
is the attribute “Subduer” (al-Qahhdr). The human parallel would be
the man who overcomes his enemies. Since the real enemy of man is
his passion, whoever subdues his passion will be able to subdue all his
enemies. He who subjugates his desires during his lifetime will survive
his physical death,? and Ghazali quotes the Koranic verse: “Think not
of those who were slain in God’s way as dead, nay, they live finding their
sustenance in the presence of their Lord”.® (This verse is usually
explained as referring to the Muslims killed in the battle of Uhad.)4
The idea of courage as an inner struggle exists in the Islamic religious
tradition, and Ghazali stresses it at the expense of courage in the sense
of military bravery, which Islamic tradition also extols. The Koran
enjoins upon Muslims to have courage in their “strife’’ (jikdd) and to
show bravery on the battlefield® but Ghazali interprets the term jihad
to mean struggle against the passions of the soul and the effort to purify
it. He quotes a prophetic tradition which considers fighting in war a
lesser struggle (al-jihdd al-asghar), than striving against the passions of
the soul (al-jihad al-akbar).® It is according to this view of jikdd that
Ghazali interprets the above mentioned Koranic verse to apply to those
who win the struggle against their desires, and he proceeds similarly
with regard to the martyrs (shuhadd’) to whom he denies their high
traditional position. He even claims that, in the hereafter, martyrs will
wish that they were learned men (‘ulama’).?

1. Ghazali, Kitdb al-Arba‘in fi Usil al-Din (Cairo: Maktabat al-Jundi, 1383/
1963), p. 167.

2. Magsad, p. 48.

3. Koran 3:169; cf. Magsad, p. 48.

4. Al-Tabari, Jdmi‘ al-Baydn ‘an Ta’wil al-Qur’dn, ed. by Mahmid Muhammad
Shakir (Cairo: Dir al-Ma‘drif, n.d.), VII, 384ff.

5. Koran 4:95; 9:73; 9:81; 46:52, where jihdd is mentioned in the sense of
fighting. The Koran is firm in its stand against cowardice in combat. “If any do turn
his back to them on such a day—unless it be in a stratagem of war, or to retreat to
a troop [of his own]he draws on himself the wrath of God, and his shade is Hell”
(Koran 8:16). See also Koran 8:15; 5:21.

6. R, 1I1. 2. 1462-63; cf. al-Hifiz al-‘Iraqi, al-Mughni ‘an Haml al-Asfir fi
Takhrij md fi al-Ihyd> Min al-Akhbdr on the margin of R, p. 2606, where he says

that the authenticity of this prophetic tradition is doubtful.

7. R, IV. 6. 2606.
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In his program for educating children, Ghazali omits the trz}ining
of warriors or fighting men; the short section about sports aims at building
sound bodies without mentioning courage. Courage (shaja‘ah) is only
mentioned in connection with the attitude of a pupil who is beaten by
a teacher. He should not, says Ghazali, ask the help of anyone, but be
patient; and he should be told that this is the attitude of courageous
men.! When giving an account of the prophet Muhammad’s noble
character qualities, Ghazali devotes only a very small section to
Muhammad’s virtue of courage in the sense of bravery on the battlefield.
He says, “‘Muhammad was the most gallant and the bravest 9f rflenz”2
and the brevity of his treatment of bodily courage is another indication
of Ghazali’s determination to minimize the military aspect of this virtue.

Thus, Ghazali modifies both the philosophic and traditional Islar.nic
understanding of the virtue of courage in the light of his own ctl.ucal
theory. He examines courage in terms of a psychological analysis of
anger and qualities related to it. The lack of emphas1s.on courage as
bravery in battle reflects Ghazali’s denial of the necessity of spe.akl.ng
about ethics in a political context. Likewise, whereas Miskawayh insists
that virtue can be acquired only through association with others, and
that “he who does not mingle with people and who does not live with
them in cities cannot show temperance, courage (najdah), liberality, or
justice,” ® Ghazali argues that the only way for the soul to attain higher
virtues and real salvation is to sever its connections with this world, be
isolated from the rest of mankind, and live in seclusion.* This individ-
ualistic notion of character training necessarily causes courage to be
understood as man’s struggle against his animal soul.

Ghazali develops this view of courage further when he applies it to
the virtues subordinated to it. His table shows that more virtues are
subordinated to courage than to wisdom and he handles some of these
virtues in the same way he handled the subdivision of wisdom. Subor-
dinated to courage are: intrepidity (najdah), fortitude (thabat), am.iability
(mawaddah), nobility (nubl), and manliness (shahamah). Ghazali treats
these virtues mainly by reproducing the philosophic accounts of them,
especially those of the Muslim philosophers. His brief, indifferent ske.tch
of them stems from the same attitude that underlies his psychological

-

. R, I111. 2. 1477.

. R, II. 10. 1331.

. Miskawayh, Tahdhib, p. 29
. R, 11. 2. 1467-68.
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description of courage discussed above. Since the inquiry into these
subordinate virtues only confirms, and does not add anything substantial
to his view of courage, there is no need to examine them here. However,
Ghazali’s discussion of the rest of the subdivisions of courage, namely
magnificence, greatness of soul, gentleness (suppression of anger is
included in the discussion of gentleness), and correct evaluation of self
seems to offer more than mere confirmation of his view of courage. It
expands his view of courage to include ideas which not only help man in
his “greater struggle’’ against the base passions of his soul, but also
enable him to teach himself humility and even self-abasement. Thus it
is important to investigate the virtues subordinate to courage.

““Magnificence” (karam) is classified as the first of the virtues subor-
dinated to courage. Ghazali seems to follow Avicenna in listing magnif-
icence under courage,! and although he does not explicitly explain
why he does so, one possible reason may be that the element of greatness
involved in magnificence implies ‘“courage” in giving large sums of
money for great things.?

Ghazali defines magnificence as spending gladly for things of high
merit and great usefulness. It is the mean between vulgarity (badhakh),
which is the extreme of excess, and paltriness (radhdlah), the extreme
of defect. 3 The Arabic term karam (which is used here to mean mag-
nificence) as well as those which Ghazali uses for the two extremes are
those used by the translators of Aristotle’s Nicomackean Ethics.* Further-
more, Ghazali uses the same Arabic term to denote a divine attribute
of God, i.e., the “Magnificent” (Karim) meaning the magnificent par
excellence. He maintains that this term can be extended, with certain
limitations, to apply to magnificent men as well. ®

In both Aristotle and Ghazali, greatness and grandeur are what charac-
terize the act of spending magnificently. Greatness scems to be required

1. C, p. 94; R, IIL. 2. 1443; cf. Avicenna, Akhlag, p. 153. Concerning the order
of virtues in the Criterion and in the Revival, consult Appendix II. See Appendix II also
in regard to the subdivisions which are not discussed here, namely, intrepidity, endur-
ance, fortitude, manliness, and nobility.

2. Cf. Miskawayh, Tahdhib, p. 22. where he classifies magnificence under
liberality; Aristotle Nicomachean Ethics 4. 1. 1119b20-2. 1123223, where he discusses
magnificence after liberality.

3. C, p. 94; R, II1. 2. 1443, where only the mean and the two extremes are
mentioned by name, but not their definitions; cf. Miskawayh, Tahdhib, pp. 22.

4. Aristotle, Ahkldg, fol. 31a; cf. Aristotle Nicomachean Ethics 2. 7. 1107b18-19.
5. Magsad, p. 75-
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in the person, the act, and the outcome of such an act. Ari§totle says,
“Magnificence is an attribute of expenditures of the .kmd wh.lch we f:all
honorable; e.g., those connected with the gods—votive offe.rmgs, bullc'l-
ings, and sacrifices—and similarly with any form of Fellglous "N-Orshlp
and all those that are proper objects of public spirited ambition.”?!
Ghazali agrees when enumerating the advantages of V\{ca.lth and says
it is also good to spend money for a public good, such as bu1ld.1ng mosques,
bridges, hospitals, and the like.? Ghazali, however, disagrees \/V}th
Aristotle, and consequently with the philosophers, about t%lc e\{aluatxon
of magnificence in the scale of virtues. It should be notefl in this re.gz'lrd
that in Aristotle the virtue of magnificence applies especially to religion
and this implies that only a very powerful and wealthy man can offer
sacrifices. No poor man and no obscure man can honor the gods properly
because of his poverty and his obscurity. ‘“Hence a poor man cannot be
magnificent, since he has not the means with which to spend large sums
fittingly.” ®

For Aristotle, therefore, the moral virtue in relation to the got?s is
magnificence.* Since he does not mention a sPecial virtu.e called plet}:,
the question of the inner reverence in prayers is never raised. Ghazali’s
procedure is exactly the opposite. He never suggests that a man who can
afford to build a mosque is more decent in God’s eyes than a simple man
who is utterly poor. On the contrary, he considers poverty to Pe one of
the higher virtues and better than having wealth and spending it for
good causes. He names ‘Abd al-Rahman b. ‘Awf, one of the eminent
companions of Muhammad, as an example of a magmﬁc.cnt man and
quotes a prophetic tradition which says that on the day of Judgmtint t}}e
poor Muslim will enter paradise “running,”” while ‘Abd al-Rahm'an will
enter it “crawling.””® In Ghazali’s opinion, it is unlikely that a virtuous
man would have sufficient wealth for magnificent spending since he
will accumulats only enough money to satisfy his most basic ne.eds.
However, Ghazali identifies the ultimate end with individual sz.tlvatlon;
this must be ranked higher than the virtues associated with public works.

1. Aristotle Nicomachean Ethics 4. 2. 1122b18-21.

2. R, II1.7. 176g.

3. Aristotle Nicomachean Ethics 4. 2- 1122b26-28. ) )

4. In the sense that magnificence is the only virtue in Ari‘stot]e’s ethics which
has anything to do with the gods. Cf. Aristotle Ni{omachean Ethics 4. 3. 1124b14-15,
where Aristotle compares the great souled man with Zeus.

5. R, IIL. 7. 1816; IV. 4. 2417-25.
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Indeed, he realizes that magnificence may serve a great purpose for
the community, but maintains that it is not essential for a man aiming
at individual moral perfection and may even hinder his effort. Therefore,
while accepting magnificence as a philosophic virtue, Ghazali values it
less than the philosophers did, and subordinates it to virtues which may
be considered as its opposite.

Another important virtue subordinate to courage is greatness of soul
(kibar an-nafs). Ghazali defines it as a virtue which enables man to prepare
himself for great deeds; while deserving these deeds he does not pay
attention to them because he finds joy in the honor and greatness of
his soul. Greatness of soul is a mean between vanity (tabajjub) and
smallness of soul (sighar an-nafs). The former means preparing the soul
for great things without being worthy of them, while the latter expresses
preparing the soul for inferior things.!

Unlike Miskawayh, Ghazali goes beyond this brief statement about
greatness of soul to state that a person who achieves this virtue is moder-
ately pleased by great honors accorded to him by learned men, but is not
at all pleased by trivial honors or kinds of happiness which are brought
about by fortune and chance.? In this respect Ghazali is closer to
Aristotle who gives special attention to the discussion of greatness of
soul. Aristotle however, seems to accord more importance to “‘the gifts
of fortune,” maintaining that they ‘“make men more great-souled,
because their possessors are honored by some people.” 3 Although
Ghazali admits that external goods are helpful in achieving virtues, he
does not fully accept this Aristotelian view.* For Aristotle, a person
is thought to be great-souled if he claims much and deserves much.
Since it is honor above all else which great men claim and deserve, the
great-souled man is primarily concerned with honor. Though Ghazali
accepts the philosophic analysis of greatness of soul, his acceptance is
qualified because honor is for him inferior to the goods of the hereafter.
To claim honor is to forsake the realities of the world to come. It is

1. R, I11. 2. 1443; C, p. 94. Ghazali here also uses the Arabic terms used by the
translators of Aristotle’s Nicomachean Ethics; cf. Aristotle Akhldg, fol. 31a; cf. Aristotle
Nicomachean Ethics 2. 7. 1107b21-25.

2. C, p. 94; cf. Miskawayh, Tahdhib, p. 21.

3. Aristotle Nicomachean Ethics 4. 3. 1123a34-1125a35. Concerning this point,
see particularly 1124a5-19: “Great honors accorded by persons of worth will afford
him pleasure in a moderate degree . . . Honor rendered by common people and on
trivial grounds he will utterly despise, for this is not what he merits.”

4. C, p. 110.
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with this in mind that Ghazali dedicates Book 8 of Quarter III of the
Revival to “The Evils of Love of Fame and Dissimulation”.!

To claim or seek honor is blameworthy, according to Ghazali, whereas
possessing honor or fame without seeking it is not objectionable. Prophets,
caliphs, and prominent learned men enjoy honor and are capable of
guarding themselves against possible evils which may be caused by love
of honor and fame. In order to avoid such evils, however, Ghazali advises
that men should seek the virtue of obscurity (khumil) and keep clear of
honor and fame (jak).? This is difficult and requires great effort since
men by nature love to be honored and famous. Honors imply recognition
of some kind of perfection in the person honored, such as knowledge, noble
birth, skill in ruling, and the like. For Ghazali, all perfections for which
men are honored are not really theirs because it is only God who has
true perfection. Realizing this helps man to refrain from claiming honor
and fame for perfections which are “in reality” not his, and although
Ghazali admits that there is a minimum of honor which is not blame-
worthy and which is necessary for man’s daily life with others, he is
concerned that total preoccupation with satisfying others will result from
seeking honor and, thus, will distract man from the way to the “nearness
to God.” ® Since “nearness to God” is the final goal of character
training, Ghazali suggests ways of curing love of honor and fame so that
men’s souls become free from attachment to perishable goods which
hinder their salvation. One way is to engage in activities where the
person thought to be perfect receives no honor and may even be blamed
and disgraced. The best cure for seeking honor, however, is to isolate
oneself from people and migrate to places where one is unknown.*

Although Aristotle agrees with Ghazali that the two extremes of this
virtue are not thought to be actually vicious since they do no harm,

he goes on to say that “smallness of soul is more opposed than vanity -

to greatness of soul.””® The small-souled man, by considering himself

1. R, IIL. 8. 1836-1930 (*Fi Dhamm al-Jik wa al-Riya’ ).

2. R, III, 8. 1840.

3. R, II1. 8. 1848-49, 1852-53.

4- R, IIL 8. 1857, where Ghazali considers various ways of inviting blame and
disgrace. Although he rejects and considers reprehensible doing anything which
violates the religious law, he suggests practices which are permissible with certain
qualifications, such as drinking non-intoxicants in a wine cup. Ghazali is aware of
the objection which can be raised by the jurist, but for him the truly learned purify
their souls in ways which are not easily judged by jurists.

5. Aristotle Nicomachean Ethics 4. 3. 1125a33-34-
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inferior, may fail to fulfil his potentialities; whereas the vain man,
although he may make himself ridiculous when he tries to act grandly,
will not at least miss a chance of increasing his own nobility if circum-
stances afford him the occasion to do so. Ghazali’s reaction to Aristotle’s
contention is simple: he is interested primarily in deeds that bring great
goods in the hereafter, and these things seem to be accomplished most
succesfully when men are obscure and engaged in activities which do
not advertise greatness of soul. According to Aristotle, greatness of soul
comprises all the rest of the virtues, presupposes them, and adorns them:
“‘Greatness of soul seems therefore to be as it were a crowning ornament
of the virtues; it enhances their greatness, and it cannot exist without
them,”? and thus greatness of soul and justice seem to be the two peaks
of Aristotle’s Ethics, justice being concerned with social virtues, while
greatness of soul emphasizes the perfection of the individual.

Since Ghazali is concerned with individual salvation, greatness of
soul should appeal to him but it does not, because Aristotle deals only
with wordly honor and is silent about immortal glory or great goods
after death. In Aristotle the whole sphere of moral virtue is directed to
what is perishable; it is only intellectual virtue which is concerned with
the imperishable and immortal. For Ghazali, on the other hand, although
morally virtuous actions are performed by one perishable being in relation
to another, they are executed with a view to the divine reality of the
hereafter. For this reason humility and obscurity serve the goal of
Ghazali’s character training better than greatness of soul and are therefore
better fitted to crown the moral virtues. It is in this context that we can
understand Ghazali’s classification of greatness of soul as one of the virtues
of courage, as well as his judgment that its extreme defect is a virtue
which ranks higher than it.

According to Ghazali, one of the most important virtues subordinate
to courage is ‘“‘gentleness” (hilm), because it is related directly to anger
which is the basic psychic quality of the irascible faculty. Furthermore,
gentleness is one of those few virtues which also apply to God; thus, he
speaks of the divine attribute “Gentle” (Halim).2 Ghazali defines
gentleness as restraining the soul from angry excitement. It is the mean
between excessive anger or irascibility (istishatah) and spiritlessness

1. Aristotle Nicomachean Ethics 4. 3. 1124a1-3.
2. Magsad, p. 65. ‘
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(infirdk).! Gentleness thus defined is distinguished from what Ghazali
calls “displaying gentleness” (tahallum). This is a quality which also
appears in the Revival as “suppression of anger” (kazm al-ghayz), which
is a restraining of anger which is already excited. Ghazali classifies this
quality as a virtue, but he considers it inferior to gentleness.?

In explaining the virtue of gentleness, Ghazali describes anger as a
natural disposition. He equates anger with heat and describes it as blood
boiling in the heart. It is a natural disposition which protects man against
things which could destroy him. But this natural disposition has to be
moderate if it is to be useful. 3 Because it is a natural disposition, Ghazali
maintains that it cannot be completely eradicated as long as man lives
and, thus, character training aims not at destroying but at controlling
and refining it. Refining anger can best be accomplished by understand-
ing its relation to man’s desire for certain things. If the desired objects
are necessary for man, such as food and shelter, and they are threatened
by others, then one’s anger is natural and proper and needs only to be
moderated lest it bring bad consequences. But if the desired things are
not necessary for man, like fame and wealth, then it is only through
bad habit and ignorance that one’s anger arises, and this kind of anger
should be completely eradicated because it is not natural. A third
possibility remains: if the desired things are necessary for some men and
not for others, then those for whom these things are necessary will
experience a natural anger when they lose them; yet, they should be
moderate in their anger, especially since these desired things are not
universally necessary.*

In dealing with anger, Ghazali keeps in mind the question of the
mean and the two extremes. Yet he pays more attention to the extreme
of excess, for he regards it as the more vicious. Indeed, when he uses

1. C, pp. 94-95; R, 11L. 2. 1443. The Arabic term hilm used by Ghazali to mean
gentleness is the same term which is used by translators of the Nicomachean Ethics
(Aristotle, Akhldg, fols. g1a-31b). It is also used by Muslim philosophers (al-Farabi,
Fugill, p. 113; Miskawayh, Tahdhib, p. 22; Avicenna, Akhldg, p. 1 54). Ghazali, however,
does not use the term injirdk in the Revival. This term is used in the Criterion to denote
the extreme of defect of this virtue. Indeed the terms used for the two extremes are
not used by Muslim philosophers and seem to reflect Ghazali’s own choice of terms.

2. G, p. 131; R, I1I. 5. 1663; cf. al-Raghib al-Isfahani, Dhari‘ah, pp. 131-32,
where he makes the same distinction; Avicenna, Akhldg, p. 154 where he lists suppression
of anger, together with qualities such as forgiveness, forbearance, and fortitude, as
synonymous with gentleness.

3. R, 1IL 5. 1647-48; G, p. 132; of. Miskawayh, Tahdhib, pp. 193-94-

4 R, IIL 5. 1651-52.
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the term anger (ghadab) without any qualification, he usually means
excessive anger, i.e., irascibility.! This emphasis on the dangers of
3ra5(':1b111ty suggests that Ghazali regards gentleness as a virtue which
mclm.cs to the side of spiritlessness. In his view, the gentle-tempered
man is not the “‘gentleman” of the Aristotelian polis; rather, he is a
man who not only forgives those who wrong him, but also behaves
nicely toward them.2? In order to attain the virtue of gentleness, man
must avoid the things which usually give rise to excessive anger, such as
false.[?ride, boasting, love of wealth, and love of fame—in other words
qu.ahtles which are related to association with others. Even if these,
thlngs are avoided, one must still guard against excessive anger by
meditating on his position as a created thing in relation to God. He
sho.uld fear God’s punishment and continuously appeal to Him for
assistance in controlling his anger by reciting the formula: “God protect
me from the damned Satan.” 3 Thus, while accepting gentleness as a
philosophic virtue, Ghazali modifies it to suit the character training of
the man who seeks individual salvation.

Tl‘xe last of the subdivisions of courage which show how Ghazali
modifies and amends philosophic virtues is the virtue of “correct eval-
uation of self” (wagdr). For him, correct evaluation is behaving toward
one’s squl in proportion to its merit. In the Criterion, he regards correct
evaluation as the mean between- arrogance (kibr) and humility
(tawddu’) ;* whereas in the Revival he lists the extremes of this virtue
as arrogance and baseness (khasdsah).® When defining the extremes
in the Criterion, however, Ghazali only mentions arrogance and baseness.
He defines the former as putting the soul higher than it deserves and the
latter as lowering the soul below what it deserves, commenting that if

' this lowering ““is in the right way, it is called commendable humility”.®

This change of emphasis in the Criterion is important in preparing for
the dfatailcd discussion of the virtue of humility in the Revival. Aside from
mentlor.ling and briefly defining the virtue of correct evaluation of self,
Ghazali seems to have little to say about it. Muslim philosophers such as

1. R, I11. 5. 16go. This is reflected throughout this book and i
part of its title which reads: “On Rebuking Anger” (Fi Dhamm al-GcZ:;abr)).r csent i

2. R, IIL. 5. 1670-73.

3. R, IIIL. 5. 1650.
4. C, p. 95.
5. R, II1. 2. 1443.
6. C, p. 96.
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al-Farabi and Avicenna do not even mention it as a virtue; instead, they
classify humility as one of the virtues.! Although Miskawayh and Ibn
<Adi consider correct evaluation of self as a virtue, their definition of
it emphasizes aspects different from those described by Ghazali.?

Although Aristotle does not mention this virtue, Ghazali’s view of
it can be understood in terms of the qualities of the Aristotelian gentle-
man.? A difficulty, however, arises when one tries to trace humility
as well to Aristotelian ethics, for this quality is completely incompatible
with Aristotle’s notion of the gentleman, who must be, among other
things, a great-souled man and humility is the vice which stands as the
defect of greatness of soul. When he introduces humility into his ethical
system, Ghazali is in agreement with most of the well-known Muslim
philosophers; al-Farabi, for example, considers humility as a virtue which
is the mean between arrogance and baseness, and Avicenna regards it
as a subdivision of wisdom which restrains the soul from arrogance.?
Thus, earlier Muslim philosophers had already departed from the
Aristotelian position by considering humility as a virtue. This was due,
not only to the influence of Christianity and Islam, but also to the spirit
of Hellenistic thought, especially that of the Stoics.5 Ghazali’s attitude
toward humility seems to be more positive than that of the Muslim
philosophers. For while some of those philosophers only briefly mention
this virtue, and others like Miskawayh completely ignore it, Ghazali
discusses it at length and regards it as *“‘the principal virtue of pious
men.”” ¢ His view of humility, therefore, is a valuable illustration of
his qualified acceptance of the philosophic virtues.

Ghazali’s table of virtues in the Criterion and the Revival does not
include humility; in one case he even explained it as a vice of defect.

1. Al-Farabi, Fusil, p. 113; Avicenna, Akhlag, p. 153; ‘Ahd, p. 144.

2. Miskawayh, Tahdhib, p. 21, where he classifies correct evaluation of .s.elf
under liberality, which is itself a subdivision of temperance, defining it as “tranq}xlllty
and stability of the soul during the agitations which accompany the pursuit of fiesxres.”
Ibn ‘Adi, Tahdhib, pp. 27-28, where correct evaluation of self is equated with good
manners of speech and respectful conduct in discourse with others.

3. Aristotle Nicomachean Ethics 4. 3. 1125a14-15; “Other traits generally attri-
buted to the great-souled man are a slow gait, a deep voice, and a deliberate utterance.”

4. al-Farabi, Fusil, p. 113; Avicenna, ‘Adhkd, p. 144; Akhldg, p. 153.

5. Fehme Jadaane, L’ Influence du stoicisme sur la pensée musulmane (Beirut: Dar
al-Mashriq, 1968), pp. 189-234; of. Tbn ‘Adi, Tahdhib, p. 28 where he classifies humility
as a virtue.

6. R, I11. g. 1953 (at-tawidu’ wa huwa ra’s akhldg al-muitaqin).
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He now introduces it in a subtle fashion which suggests that he is aware
of its special relation to the rest of the philosophic virtues. He presents
it as the defect of correct evaluation of self in the Criterion and then
discusses it as the excess of correct evaluation of self in the Revival. Then
he replaces correct evaluation of self, which had been originally intro-
duced as the mean between arrogance and baseness, with humility as the
mean between these two extremes.! Although Ghazali maintains that
humility is an inferior attitude and that a learned man should not trade
positions with a shoemaker, some of his examples of humble men show
that a humble master cannot be distinguished from slaves when he is
with them.? Indeed, Ghazali identifies the humble person as the one
who intentionally gives up some of what he deserves,® and in this way,
humility implies self-abasement. This meaning is implicit in the verb
root from which the Arabic term for this virtue is derived,* and
humility for Ghazali is a virtue which reflects man’s knowledge of himself
and of his Creator. In realizing his true position in this universe, man
can only be humble and can never be arrogant. It is for the purpose
of achieving humility, Ghazali says, that Islamic prayer includes
prostration.®

Ghazali seems to value humility more highly than some other moral
virtues when he lists it as an essential quality of the student of higher
learning.® It is obvious that Ghazali’s great interest in humility stems
from his desire to make all virtue serve as a means for the individual
spiritual salvation of man and he modifies and changes the philosophic
concept of this virtue because he considers the purpose of character
refinement to lie beyond the mere political association with others.
This purpose must consider that there lies beyond this life another one
in which man can attain an ultimate happiness if he prepares himself
for it . This purpose is different from what the pious men in the religious
community called paradise and it is higher. To describe this ultimate
happiness will raise several questions which have not yet been touched

1. R, IIL. 9. 1993.

2. R, II1. g. 1993-96. The example given refers to ‘Abd al-Rahman b. ‘Awf,
one of the companions of the Prophet; cf. R, IL. 10. 1332-34, where Ghazali devotes
a special section to the examples of Muhammad’s humility.

3. R, IIL. 6. 1993; cf. al-Raghib al-Isfahani, Dhari‘ak, p. 111.

4. Edward William Lane, Arabic-English Lexicon (Bk. I, 8 Pts.; London: Williams
and Norgate, 1863-1893), I, 8. 3055; f. al-Raghib al-Isfahani, Dhari‘ah, p. 111.

5. R, III. 6. 1g979.

6. C, p. 151.
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in this study and it must be postponed to the concluding chapter.
However, one thing can be made clear here: only through the ‘‘greater
struggle” against the passions of the soul can man attain ultimate

happiness.

TEMPERANCE AND ITS SUBDIVISIONS

DEFINITION

The third principal virtue is temperance which is the virtue of the
concupiscent faculty. When the activity of this faculty is controlled, that
is, when it readily follows the guidance of reason and does not independ-
ently pursue its own desires, the virtue of temperance is achieved.?

As the mean in regard to desire and appetite, it is not different from
the Aristotelian concept of temperance; for, while Aristotle uses tem-
perance in relation to sensual pleasures, he does not mean all pleasures
of all senses, but only the pleasures of touch and taste.2 “It is actually
enjoying the object that is pleasant, and this is done solely through the
sense of touch; alike in eating and drinking and in what are called the
pleasures of sex.”” # Although Ghazali also mentions pleasures in general,
he too discusses temperance primarily in relation to the desire for food

and sex.

According to Ghazali, temperance is the mean between two vices,
namely, self-indulgence (sharah) and insensibility (khumid ash-shahwah).
The former is the extreme of excess, that is, the concupiscent faculty
exceeding the right limits set by reason. The later is the extreme of defect
which occurs when the concupiscent faculty fails to desire what reason
recommends. He says that most men err on the side of excess, especially
in relation to the requirements of the desires for food and sex—a view
which Aristotle also shares. For both Ghazali and the philosophers,
temperance is associated with the lowest desires, and for this reason it
is considered the most apparent, and, therefore, the most basic virtue.
But while the philosopheis discuss the desire for food and sex in relation
to temperance only briefly, Ghazali deals with them in detail, empha-
sizing that desire for food and sex is the starting point of all character

1. C, pp. 82, 87-88; R, IIL. 2. 1443.

2. Aristotle, Nicomachean Ethics, 2. 6. 1107b4-5-10. 1118b24.

3. Aristotle, Nicomachean Ethics, 2. 10. 1118b26.

4. C, p- 88; R, 1L 2. 1442; cf. Aristotle, Nicomachean Ethics, 2. 6. 1107b7-8.

e s

PHILOSOPHIC VIRTUES 57

trk.lining.l He makes both desires the subject of the third book of th
third quarter of the Revival, entitled: ““The Breaking of the Two D ires
(Kasr ash-Shahwatayn); this immediately follows the book on “Tr(;\silr.':s
the Soul,’.’ where the general characteristics of virtue are given ttl'lIl’llllg
same subject is dealt with in the first and second books of the :v.ec ;
quarter. of the Revival as well as in the Criterion;? we must exan'(:in
Ghazali’s views on these two desires to understand his view of temperan:ee

Foop

For Ghazali, the desire for food (skahwat al-batn, literally, the desi
of t'he stomach) is the most destructive desire in man if it is not:’controlle;e
It is the source of all desires which drive man to reprehensible and vil .
detzdg‘ To control the desire for food, however, does not mean :ll:
staining completely from eating. Man desires food to preserve his bod
and to carry out such important activities as acquiring knowledge anc};
perfog‘mmg good deeds but he must be moderate if food is to be befeﬁcial
for }.nm. Man should eat so as to avoid the pain of hunger, without
makn.lg himself suffer the pains of overindulgence. He shoul:i be in
state in which he, as Ghazali puts it, ““forgets his stomach” (yansd batnah)a
meaning that he is not disturbed either by the pains of hunger or b ’
those of cx.cessive eating.® Since the requirements of self-prese;'vatioz
preclude dispensing with physical satisfactions entirely, man will derive
the greatest benefit by observing the mean in regard t’o them. Ghazali
th'erefore, holds to the doctrine of the mean in establishing te.m erancé
with respect to food. Yet he warns that this state belongs only toI:he one
W}.IO has reached the mean in all character qualities. Before reachin
this stage man has to train himself toward the defect lest he fall intg
excess in satisfying his desire for food.® This emphasis on inclinin
toward one of the two extremes in order to reach the mean is a methog
generally recognized by the philosophers, and we have mentioned earlier
that Ghazali recommends this method. However his emphasis on the

S R, III. 3. 1490; cf. Aristotle, Nicomachean Ethi i
a1, . 15 Mokt Tk o 7c an ics, 2, 10. 1118ff; Avicenna,

2. R, III. 3. 1490-1539.

3. R, II. 1. 654-84: “Th LT
of Marriage”; 0,5 :p-4122-2;. Manners of Eating”; R, IL. 2. 687-758: “The Manners

4. R, I11. 3. 1490.
5, R, IIL. 3. 1519; C, p. 123,
6. R, IIL. 3. 1519-20.
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necessity of inclining toward the defect in regard to eating seems to go
beyond merely restating this method of reaching the mean. This becomes
clear in Ghazali’s analysis of persons who can observe the mean with
respect to food. They are of two kinds, namely, the sincere man (siddiq),
a person who has achieved a high degree of moral training, and the
deluded man (maghrir), a man who only thinks that he is sincere. But
Ghazali says it is difficult even for the sincere man to know that he is
truly sincere, and thus all men, except prophets, should incline toward
defect when seeking to satisfy the desires of their stomachs. This position
is defended at length in both the Criterion and the Revival! but the
equation of temperance with hunger is more evident in the latter work,
where Ghazali goes so far as to speak of the excellence and merit of hunger
(fadilat al-ji‘).?

Intentionally suffering hunger is explained by Ghazali as the highest
of several levels on which the individual can train himself in the amount
of food he should eat. Ghazali decides what these levels are on the
basis of the following prophetic tradition:

1t suffices the “son of Adam” [man] to eat few morsels (lugaymat) in order to keep

his hackbone crect; but if it is necessary [that he should eat more}, then one third

[of the capacity of his stomach] is for food, one third for beverages, and one third

for breathing.®
Now, lugaymat (few morsels), means less than ten mouthfuls. Th.is,
according to Ghazali, is the equivalent of one seventh of the capacity
of the stomach, and the amount of food eaten by those who reached
the highest level of temperance. Men of this type eat only the amount

1. C, pp. 121, 124-25; R, IIL. 3. 149:ff; cf. R, IL 10.1309-18, where Ghazali
gives an account of Muhammad’s character, showing that he was moderate in regard
to food. ‘

2. R, 11L. 3. 1491-95. This is the title of a section whi.ch occupie§ more than
three quarters of the part devoted to, the discussion of the desire for food in B90k 3 of
Quarter III of the Revival. In order to show the merit of hunger, Ghazali quotes
several prophetic traditions and sayings of the Companions and learned men, but no
Koranic verses (cf. al-Hafiz al-‘Iraqi, Mughni, pp. 1491-95, where he sh9ws tl:lat
only seven out of the twenty-one prophetic traditions quoted by Gha‘z'ah in this section
are acceptable, while the rest are cither weak or unsound). In addition, Ghazali lists
ten beneficial aspects of hunger in order to make it attractive. These are:

(1) clarity of mind, kindling of talent, and acute discernment; (2) sen§1t1\{xty
and purity of heart; (3) humility, which leads to submissiveness to God; (4) remmdl.ng
one of God’s punishment; (5) subordinating all evil desires; (6) less‘ sleep, which
means more time for worship; (7) making worship easier; (8) keeping the Pody
healthy; (g) reducing the need for worldly goods; and (10) encouraging charity.

3. R, III. 3. 1493. 1496, 1507; C, p. 125.
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necessary for their subsistence, and there are some who have trained
themselves to be satisfied with the equivalent of a chickpea a day.! The
second level of temperance is to eat what comes to one-third of the capacity
of the stomach. Although this is the largest indulgence permitted to those
who aim at refining their character, Ghazali allows a third level of
temperance in which one may eat up to two-thirds of the capacity of
the stomach. This he considers the limit of temperance and what exceeds
it is intemperance (israf). ?

Because men’s appetites differ according to their particular circum-
stances and the kind of work they are engaged in, Ghazali maintains
that the underlying principle is that man should eat whenever he is
“truly’” hungry, that is, he should eat the amount which does not hinder
him from carrying out his good activities, and he should not be misled
by a false desire for food.3 In order to guard against overindulgence
of this desire, Ghazali enumerates in detail several measures concerning
the amount of food to be taken and the length of time which should
lapse before one eats the specified amount. In doing this he always
favors the most extreme cases of defect, e.g., the highest level with regard
to the time span is to suffer hunger intentionally for three days or more;
the lowest level is to eat one meal during a whole day; more than this
is excess. This reflects Ghazali’s zeal in emphasizing the virtue of the
defect in relation to the desire for food.*

Immoderation in eating is only discussed as it concerns the amount
of food a person should consume, for it is generally agreed that immodera-
tion in the kinds of food consumed is difficult to control.® Ghazali
enumerates several types of food common at his time, giving preference
to the toughest kinds. “Those who seek the way to the hereafter should
abstain from every kind of food which is desirable to them.”¢ Further-
more, under the influence of the Islamic law, Ghazali maintains that
there are types of food which should not be eaten at all, and there is
no question of moderation concerning them: intoxicating drink (muskir)
the flesh of swine, and any food which is harmful or not legally ac-

1. G, p. 184; R, IIL. 3. 1507.
2. G, p. 125. where he regads the second level the lower limit; R, III. 3. 1508,
where he adds the other lower level.

3. R, Il1. 3. 1508; G, p. 125.

4. R, III. 3. 1509-1510.

5. Aristotle Nicomachean Ethics 2. 11. 1118b22-23.
6. R, II1. 3. 1511.
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quired.! Ghazali. refuses to recommend moderation with regard to
these things because it implies a deviation from the Islamic religious
taw. This attitude differs from that of earlier Muslim philosophers who
“interpreted”” some of the requirements of the religious law when they
could not easily reconcile them with some aspects of the philosophic
tradition. Abd Bakr al-Razi and Avicenna, for example, allow intoxi-
cating drink in certain circumstances as long as it is not used to excess. z

Ghazali’s view of temperance in relation to the desire for food, there-
fore, is based on the philosophic concept of moderation in terms of
observing the mean between self-indulgence and insensibility. It is com-
monly known that the philosophic concept of temperance prefers the
extreme of defect to the extreme of excess, but for Ghazali, however,
this is not enough. He considers the practice of deliberately suffering
hunger to be praiseworthy. Since this attitude is linked to what he calls
“severing relations with this world,” Ghazali seems to have some support
for his attitude in Islamic teachings, especially since Islam requires
every Muslim to practice fasting (sawm) during the daytime for the length
of one month a year. But Islamic tradition does not support what Ghazali
considers the higher levels of abstinence. The source for such higher
levels seems to be found in the practices of a few men who devote their
lives entirely to spiritual and moral refinement.

Sex

Sex for Ghazali is the second important desire after that of food, and
unless this desire is controlled, it can lead to great evils. He considers
sex, or, as he calls it, the desire of the generative organ (shahwat al-farj),
a natural desire which aims at preserving the human species, just as
food preserves the body.? Ghazali uses the term nikdh, which primarily

1. R, I1L. 3. 1506; C, p. 125; cf. R. IL, 4. 555, 81y, 818, 828.

2. AbG Bakr al-Razi, al-Tibb al-Rihdni in Opera Philosophica, pp. 72-74, where
he devotes a special chapter to “On Drunkenness,” in which he concludes that “some-
times, of course, drink is a necessity so as to dispel anxiety, and in other situations re-
quiring excessive cheerfulness, courage, impetuosity, and recklessness.” In his al-Sirah
al-Falsafiyyah in Opera Philosophica, p. 110, he relates about himself as follows. “As for
my habits of eating, drinking, and amusement, those who have frequently observed
me so engaged may be amazed that 1 have never erred on the side of excessive indul-
gence.” Cf. Avicenna, Akhldg, p. 155, where he says: “As for intoxicating drink, man
should abstain from it for the sake of pleasure; only for the sake of healing (tashaffiyan),
curing {taddwiyan), and keeping strength can he take it.” Ghazali criticizes this view
in his Mungidh, p. 113, as one of the bad effects of philosophy.

3. C, pp- 122, 126; R, IIL, 3. 1525.
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means marriage, for sexual intercourse, thereby suggesting that sex is
accept.al.)le only within the legal relation between a man and a woman.!?
Thus it is only within marriage that the question of the mean in regard
to sa.tlsf).'ing carnal pleasures can arise. Outside marriage any sexual
relation is considered forbidden and is consequantly rejected by Ghazali.

Within its accepted form, sexual intercourse can be commendable or
reprehensible. It is commendable when man seeks to have offspring so
as to preserve the species, thereby pleasing God.? It is also com-
mer.ldable when it is practiced for the sake of moderately satisfying the
desire for sex. This helps man to guard against possible acts of fornication
and.cures him from diseases which might otherwise affect the body.
Unlike other Muslim philosophers such as Abi Bakr al-Rizi, Ghazali
does not a}ssociate the health of the body with complete suppression of
sexual desire; he argues that attempts to control sexual desire completely
cannot succeed, since even when men through piety effectively control
all the external aspects of this desire, they cannot control their thoughts
.(klzawd.tir) about it. Since such thoughts then affect men when engaged
in ?vorship and learning, the best way to put an end to all the compli-
cations which may result from the influence of sexual desire is to satisfy
it moderately.3

The fact that sexual intercourse is acceptable in marriage does not
mean that man may be inordinately concerned with sexual enjoyment
an(.l even take special kinds of food to strengthen this desire. Such an
attitude reflects enslavement to passion and may incite man to transgress
the religious law and commit fornication. Sexual desire must therefore
be satisfied under the guidance, not only of the religious law, but of

1. R, IL. 2. 687-758; C, p. 126.

.. 2.G pp 126-27; R, II. 2. 694-97. Begetting offsprin i i
is important also because it gives qu:n? 7a chagnce ti hav}; a Ig)}oz:fc:lﬁ:in%vl:: M(/;i{;az:z]\l’
for his salvation; cf. Avicenna, Shifd’: Metaphysics, 11, 448. Py
3. R, IL. 2. 700; Abd Bakr al-Razi, Tibb, p. 25: “fre

organ enlarges the testicles and attracts to them rr?ucthlood,%ﬁgtﬂzsimc:fltt:‘lfatszz::
and more sperm is generated in them; so the sexual desire and yearning to indulge
?ugm?nts and increases over again. Contrariwise, when one diminishes or refrains
rom intercourse, the body retains that original freshness . . . with the result that the
period of ‘growth and development is extended. It therefore behooves the intelligent
man to rein and restrain himself.”” Razi discusses the desire for sex in a special chag ter
of f!’us T‘.bbi P- 75, in which he makes the following argument. “This particular plca:)ure
Esobsex] is in any case the most proper and right of all pleasures to be cast away. This
: ecause it is not necessary for the continuance of life, like eating and drinking . . . its
xcessive and immoderate indulgence destroys and demolishes the structure of the body.”
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reason as well.l A more dangerous kind of enslavement to sexual
desire can be seen in the case of passionate lovers (‘ushshdg) who are
ignorant of what is meant by sexual desire and transgress even the bounds
of animality in their lack of self-control. Not content to gratify their
sexual inclination by normal means, they seck to increase desire and
hence sink to a lower level of slavery. Such men not only exhibit an animal
subservience to instinct, but they also compel intellect to serve instinct
and thus reverse the proper order in which the lower serves the higher. 2

Ghazali’s opposition to excessive sexual indulgence stems primarily
from his conviction that such overindulgence distracts the soul and
turns it away from its proper tasks, which are worship and learning.?
The extreme of defect, on the other hand, is the vice of failing to satisfy
sexual desire which deprives man of having offspring, of experiencing
sexual pleasure himself, and of providing sexual enjoyment to his partner
in martiage.* The mean between these two extremes is temperance.
Since the extreme of excess predominates, Ghazali prescribes ways which
help man to guard against it. The most important of these is to suffer
hunger intentionally so as to weaken the urge for sexual intercourse;
next, to engage in something which turns one’s attention from this desire.
The ultimate solution is marriage, which enables man to satisfy the urgent
demands of his desire.

. Although Ghazali discusses at length the advantages of marriage and
considers it the ultimate solution for the desire of sex, he points out some
problems related to marriage which make some men prefer celibacy.
The first and most serious difficulty which marriage can cause is the
hardship involved in providing for a family. These may drive the man
without independent means to seek illegal earnings.® The second
difficulty is the failure to provide what is due to women and inability
to forbear their bad temper. The third harm is that wife and children
may preoccupy the man and divert him from seeking ultimate happiness
to seeking worldly success.®

1. R, IL. 3. 1526-28; C, pp. 127-29.

2. R,IIL 3. 1527; C, p. 129; cf. Ab Bakr al-Razi, Tibb, p. 39. In his discussion
of passionate love (‘ishg) Ghazali seems to be influenced by Razi, Tibb, p. 35.

3. C, p. 186.

4. R, IIL. 3. 1532.

5. R, IL. 2. 705-710.

6. R, 1L, 2. 711.
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This third difficulty reflects the principal source of Ghazali’s reser-
vations about marriage and satisfying sexual desire, that is, his preoccu-
pation with the necessity of freeing one’s soul from everything except
“good deeds which lead to ultimate happiness.”” This is incompatible
with mundane things such as marriage and sexual intercourse.!

DiscussioN oF TEMPERANCE EXTENDED

In dealing with temperance as to food and sex, Ghazali accepts the
basic philosophic view of this virtue and then enlarges it by discussing
these two desires in great detail. Thus he introduces certain modifications
of temperance. For example, with respect to the desire for food, he
virtually identifies temperance with the extreme of defect. However,
although this brings about some changes in the characteristics of tem-
perance as understood by the philosophers, Ghazali still preserves its
basic philosophic nature in that it is the virtue of the concupiscent
faculty of the animal soul. However, aside from his detailed discussion
of temperance as applied to food and sex, Ghazali also uses temperance
to cover things outside the concupiscent faculty, such as the irascible
instincts and sometimes all the irrational parts of the soul. This wider
usage of temperance will be clear if we examine other meanings of the
Arabic term for it.

The Arabic term for temperance used by Ghazali is ‘iffah. It is the
term which the Muslim philosophers as well as the translators from
Greek used to render sophrosyne.? Ghazali also uses ‘iffah in a general
sense, meaning much more than mere training of the concupiscent

" faculty. In this, he seems to be influenced by the Arabic lexicons, the

Koran, and the prophetic tradition. According to Arabic lexicons,
‘iffah is a noun derived from the verb root ‘affa, whose basic meaning is
to abstain from what is unlawful or what is base, and thus it comes to
be identified with abstention from doing anything which should not

1. Mungidh, pp. 100-101, where Ghazali relates that he had to leave his family
behind when he decided on his journey to Syria. Later, the summons of his children
was among the reasons for his return.

2. Aristotle Akhlag, fol. 31a; Abiu Bakr al-Riazi, Tibb, p. g1; Sirah, p. 110;
al-Farabi, Fusil, p. 108, where he says that “the ethical virtues are the virtues of the
appetitive part, such as temperance (‘iffak)””; Avicenna, ‘Ahd, p. 145, where he says
that “temperance (‘iffak) is a mean between self-indulgence and insensibility of desire’;
Akhldg, pp. 152-53; Miskawayh, Tahdhib, pp. 16, 20, 27.
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be done.! The term ‘iffah does not occur in the Koran; what occurs
are two verbal derivatives of the verb root, ‘affa. One of these is used
three times as an imperative (falyasta’fif) commanding the wealthy to
practice abstinence.? The other derivative (ta‘affuf) occurs only once
and means general continence.?® In the prophetic tradition, the term
“iffah occurs six times. In three instances it is used to mean general
continence.t The other three usages mean temperance (in the sense
of Ghazali) as to food and sex.®

Influenced by these usages of the term ‘iffah, Ghazali’s concept of
temperance is enlarged to include an abstinence and restraint not limited
to objects of the concupiscent faculty alone. In applying temperance
to all faculties of the soul and all organs of the body, Ghazali extends
its meaning beyond that accepted by the philosophic tradition. He
states that to restrain the requirements of the appetites (shahawdt) and
anger (ghadab) is temperance,® and this wider sense of temperance
consists primarily in refusing control by the appetites. Restraint which
excludes what is forbidden by the religious law, Ghazali calls abstinence
(wara‘); and he calls it piety (taquwd) when such religious restraint grows
stronger and rejects what is not explicitly forbidden so that actual
prohibitions will be obeyed. Finally, the highest form of restraint,
according to Ghazali, is to refrain from anything in this world which
does not directly aim at ultimate happiness.” This ascent of temperance
from simple restraint of desire to the exclusion of everything which is

1. Jamal al-Din Muhammad Ibn Manzar, Lisan al-‘Arab (20 vols.; Cairo:
Balaq, 1308/1901), XI, 158; Muhammad Ibn Ya‘qib al-Firuzabadi, al-Qdmis al-
Mukit (4 vols., 3d ed.; Cairo: Bilaq, 1344/1925), 111, 176-77; Lane, Arabic-English
Lexicon, 1. 5. 2088.

2. Koran 4:5; 24:33; 24:60.

3. Koran 2:273: “The ignorant man counts them wealthy because of their
continence (ta‘affuf ).”

4. Ahmad b. Hanbal, Musnad, 1, 389, 434, 443-

5. Muhammad Ibn Yazid Ibn Majah, Sunan, ed. by Muhammad Fu’ad ‘Abd
al-Bagi (2 vols.; Cairo: Dar Ihya’ al-Kutub al-‘Arabiyyah, 1952-1953), II, 817,
1308; Ahmad Ibn Hanbal, Musnad, 11, 177.

6. R, IV. 2. 2248-49; C, pp- 134-36, where Ghazali maintains that a man who
restrains the animal faculties is not truly temperate (‘afif) unless his temperance is
accompanied by abstinence (‘iffah) on the part of the hand, tongue (speech), hearing,
and eyesight.

7. R, IV. 3. 2341-48; 1. 1. 32-33; II. 3. 820-27. Ghazali repeats these different
levels of “restraint’” in different Quarters of the Revival to emphasize their hierarchy.
Cf. C, p. 109, where he maintains that abstinence (wara®) is the perfection of temperance

(‘iffah).
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not necessary for the ultimate end of spiritual salvation, shows how
Ghazali broadens the meaning of temperance, not only to include
Islamic religious restraint, but also a high ideal of religious asceticism.

SUBDIVISIONS OF TEMPERANCE

Our next task is to examine the virtues subordinated to temperance
and this is especially important because temperance contains the largest
number of subdivisions. Ghazali enumerates eighteen virtues as belonging
to temperance, many of which other Muslim philosophers subordinated
to the other three principal virtues. In spite of the large number and the
fact that he does not organize them as most Muslim philosophers did
Ghazali seems to agree with them in his definition and explanation o;'
most of these virtues. The differences to be noticed are basically two:
(1) Ghazali minimizes the social significance of some of thsee virtues and
modifies them to fit a morality primarily directed to individual spiritual
salvation. This is clear especially with regard to virtues of joy (inbisdt),
cheerfulness (zarf), and wit (faldqah or latafah); (2) With regard to all
the virtues subordinated to temperance, Ghazali makes the mean incline
toward the defect and sometimes to be almost identified with it. Aside
from this, Ghazali’s account of these virtues intentionally reproduces the
Muslim philosophers’ version of them and this suggests that he does not
have a special use for such virtues in his moral system. An exception
to this statement may be found in Ghazali’s discussion of four of these
virtues—modesty, shame, liberality, and contentment.

MODESTY AND SHAME

Ghazali starts his list of the divisions of temperance in the Criterion
with the ““virtue of modesty” (kaya’), followed by a related “‘virtue” he
calls “‘shame” (kkajal).! In the Revival, however, he begins his list
with liberality, followed by modesty, and does not name shame as a
viitue, although ke mentions its conditions when dealing with modesty
in detail.2 To so emphasize the importance of modesty seems to reflect

RE C, p- 96; cf. Aristotle Akhldg, fol. 31a, where the translators of the Nicomachean
Ethics use the term lzaya'.’ to render “modesty.” Cf. Aristotle Nicomachean Ethics 2. 7
1108a30‘-35. For Ghazali’s account of the rest of the subdivisions of temperance, se¢
Appendix II.

2. R, IIL. 2. 1443; IIL. 8. 1911-12.
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the Islamic view of virtue presented by Muslim traditionalists like Ibn
Abi al-Dunya, who devotes the first chapter of his book, Noble Qualities
of Character (Makdrim al-Akhlag) to the discussion of modesty, and explains
his procedure with an Islamic traditional saying which names a number
of noble qualities of character, but describes modesty as “the chief of
them all.”! Ghazali’s unqualified acceptance of modesty as a virtue
is in agreement with most of the Muslim philosophers, especially al-
Farabi, Avicenna, and Miskawayh,? and a departure from Aristotle,
who maintains that “modesty should not be described as a virtue, for it
is more like a feeling than a state of character.” ® According to Ghazali,
modesty is “self-restraint of the soul out of fear of committing shameless
deeds.”® This is what Ghazali considers modesty, which applies
universally and is commendable for everyone. In addition Ghazali
recognizes shame in a qualified sense as “‘weakness of the soul because
of excess of modesty,”3 which is praiseworthy for young people and
women only. In carefully distinguishing shame from proper modesty,
Ghazali emphasizes the need to regard modesty a real virtue, situated
between shamelessness (wagdhah), the extreme of excess, and effeminacy
(khunithah), the extreme of defect.® Just as some Muslim philosophers
consider “‘shame” the extreme of defect of modesty, for Ghazali effem-
inacy appears as an extreme which is beyond “shame.” Therefore, in
relation to effeminacy, shame is a relatively praiseworthy state. For
Ghazali, the extreme of excess is more opposed to modesty than that of
defect. A shameless man both commits a bad deed and is disgraced.’

Although Ghazali’s distinction between modesty and shame can be
regarded as a way of meeting Aristotle’s objection to modesty as a virtue
by directing the criticism to shame rather than modesty, Aristotle’s

1. Ibn Abi al-Dunya, Makdrim, fols. 8a-11b.

2. Al-Farabi, Fusil, pp. 113-14; Avicenna, ‘4hd, p. 144; Miskawayh, Tahdhib,
p. 20. Ibn ‘Adi mentions modesty as part of the virtue of correct evaluation of self
(wa min gibal al-waqdr al-hayd’), Tahdhib, p. 26. This seems to indicate that he does not
regard modesty an independent virtue.

3. Aristotle Nicomachean Ethics 4. 9. 1128b1o-11.

4. C, p- 97; R, II1. 8. 1911; cf. Miskawayh, Tahdhib, p. 20: “Modesty is self-
restraint of the soul for fear of committing bad deeds, and carefulness to avoid blame
and justified insult.”” Cf. al-Raghib al-Isfahani, Dhari‘ah, p. 106.

5. C, p. 97; cf. R, IIL. 8. 1912.

6. C, p. 97.

7. R, 111 8. 1911; al-Farabi, Fusil, p. 114, “Modesty is a mean between impu-
dence, and bashfulness and shame.”

B T vRC—
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Position seems to be irreconcilable with Ghazali’s. For Aristotle, modesty
is a kind of fear of dishonor which is a praiseworthy feeling among people
who are restrained by shame; but no one would praise an older person
for being prone to the sense of disgrace, since we would think he should
not do anything that needs to cause this sense. He concludes that modesty
can never be a virtue because the virtues are not subject to the qualifica-
tion of feeling disgrace. ““It is for voluntary actions that shame is felt,
and the good man will never voluntarily do bad actions.”! In spite
of this, Aristotle admits in another work, the Rketoric, that, among other
things, men feel shame in the presence of good men. 2 This hint points
in the direction of Ghazali’s view of modesty, because, in his opinion,
man has to be modest with a view to others. Ghazali, however, goes
beyond Aristotle to state that true modesty is shame before God.?
This implies that God is omiscient or that He knows what is going on
in man better than man does. Thus, any person who truly “knows”
God will be ashamed and modest before Him.# Although Aristotle is
completely silent about modesty with a view to God or the gods, Plato
identifies it with divine fear.® It is this Platonic tradition and not that
of Aristotle which the Muslim philosophers follow in regarding modesty
as a virtue. Ghazali, on the other hand, seems to be motivated by the
Islamic religious teachings in his view of modesty. He goes beyond the
Platonic position and regards modesty as a virtue related to God which
men should emulate. He supports his view with the tradition of the
Prophet: “God feels shame (yastahi) to punish a gray-haired Muslim.”®
In this way Ghazali establishes modesty as an important virtue.

LiBERALITY

“Liberality’’ (sakha’) is another division of temperance which is impor-
tant in connection with the question of Wealth (mal). Since there is no
doubt that liberality is a virtue, Ghazali concentrates in his inquiry on

1. Aristotle Nicomachean Ethics 4. 9. 1128b11-29.

2. Aristotle Rhetoric 2. 6. 1384b24-25.

3. G, pp. 97-98; R, III. 8. 1g12.

4. C, pp. 97-98. where Ghazali quotes the Koran g6:14.

5. Plato Laws 2. 671d: ** . .. that divine fear which received the name of modesty
and the sense of shame.”

6.. Q, P- 97; R, 1L 8. 1912 The tradition of the Prophet is this: inna Alldha
yastahi min dfu shaybatin fi al-Islam an yu‘adhdhibahu. It is also quoted in the same context
by al-Raghib al-Isfahani, Dhari‘ah, p. 106. ’



68 GHAZALI'S THEORY OF VIRTUE

the acquisition, preservation, and expenditure of wealth. He defines
liberality in the Criterion as ‘‘a mean between prodigality (tabdhir) and
meanness (tagtir). It is giving easily and refraining from acquiring things
in the wrong way.”’! This definition empbhasizes both giving and taking in
regard to liberality. In the Revival, however, liberality is associated with
giving only: the virtue of a man who possesses wealth.2 The shift of
emphasis to giving alone in the Revival accords with the philosophic
description of liberality, especially in Avicenna and Miskawayh, who
define liberality only in terms of giving.® In the Criterion, however, it is
Aristotle’s account which Ghazali prefers, since Aristotle praises the
liberal man “with regard to the giving and taking of wealth, and espe-
cially in respect of giving.”*

An integral part of Ghazali’s attitude toward liberality is his insistence
on evaluating the sources from which the liberal man acquires his wealth,
so as to determine to what extent the liberal man occupies himself with
the task of accumulating wealth. Ghazali discusses wealth in all four
Quarters of the Revival and devotes a special section to it in the Criterion,
and thus indicates its importance to moral refinement.® He enumerates
the many advantages of wealth in relation to worldly well-being as well
as to ultimate happiness. Besides securing good things for himself, the man
who possesses wealth can also give to those who are in need and contri-
bute to public goods.® These advantages, however, should be measured
against the potentially harmful consequences of wealth. A man who
possesses wealth may be influenced to satisfy his desires in an excessive
way, and thus become immoderate. But the most harmful and serious
consequence of wealth, in Ghazali’s view, is the effort and time which
man spends in keeping and increasing his possessions. Thus preoccupation

1. C, p. 98. Ghazali uses two Arabic terms for liberality, namely sakhd’ and
jid, and considers them synonymous. (R, I1I. 7. 1809). But he frequently uses sakhd’,
which is the term preferred by the translators of Aristotle’s Nicomachean Ethics to render
liberality; cf. Aristotle Akhlag, fol. 31a; Aristotle Nicomachean Ethics 2. 7. 1107b7-8.
This term is also used in the same context by Muslim philosophers such as al -Farabi,
Fugill, p- 113; Avicenna, ‘4hd, p. 145; Akhldg, p. 153; and Miskawayh, Tahdhib, pp.
20, 22.

2. R, II1. 7. 1781.

3. Avicenna, Akhldg, p. 153; Miskawayh, Tahdhib, p. 20.

4. Aristotle, Nicomachean Ethics, 4. 1. 11 1gb25-26.

5. R, 1. 5, which deals with “alms-tax” (zakdt); R, II. 3 (entitled “Manners
of Earning and Livelihood”); R, IIL. 7 (on «The Evils of Avarice and of Love of
Wealth”); and, finally, R, IV. 4 (“On Poverty and Asceticism”). G, pp. 178-92.

6. R, 111. 7. 1768-69.
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\.Nith wealth may completely distract man from truly purifying his soul
in order to attain ultimate happiness.!

Because man has basic bodily needs, and because he must possess
something to satisfy such needs, the question which arises in relation
to wealth is not whether to possess it or not, but rather to determine the
amount which it is proper to acquire and the time for which it can be
decently possessed. In answering this question, Ghazali describes the
needs of man. Food, dress, dwelling, and the like are necessary for the
Fontinuation of man’s life, and there can be minimum, maximum, and
intermediate satisfaction of them. In his discussion, Ghazali clearly prefers
the minimum satisfaction of all of these needs for the shortest time; this
is for him the right way for those who are engaged in moral rcﬁnem,ent.2

Acquiring wealth for necessities in a minimal way hardly generates
any possessions which may become the instruments of liberality. Ghazali
is aware of this problem and frequently raises the question whether one
should acquire more wealth than one needs in order to give it to others.
tl“his question is important, particularly since Ghazali maintains that
in c.aring for worldly things one should be controlled by satisfying his real
basic needs only, and whatever exceeds that is riches (ghing). In a
special chapter entitled “the evils of richness and the goodness of
poverty,” Ghazali maintains that “poverty (fagr) is more excellent
than riches.””® His attitude toward acquiring wealth and keeping it
cpds therefore in preferring poverty and considering it one of the
virtues most conducive to individual. salvation.t

After indicating the superiority of poverty, Ghazali prescribes special
conditions for giving away wealth to others. In addition to the religious
alms-tax, one can dispense charity (sadagah), e.g., voluntarily give to
the needy, or give wealth to rich and noble people in the form of hospi-
tality, gift, or aid. This practice helps one win new friends and learn
the virtue of liberality. A man can also pay others to attend to his worldly
activities so that he can have time for worship and learning. Finally,
wealth may be spent in building mosques and hospitals, and in other
projects for the common good.®

1. R, IIL. 7. 1769-71.

2. C, pp- 183-86.

3 _R_, ‘III. . 1816, In this chapter Ghazali quotes a long passage from al-
Muhisibi in support of preferring poverty; cf. R, IIL. 7. 1816-32.

4. R, IV. 4. 2399-2442.

5. R, 1. 5. 408-417; II1. 7. 1768-69.
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Seen in the context of his overall view of wealth, Ghazali’s ideal
definition of liberality is “giving without expecting anything in return.”
This idealized virtue, he admits, can be fully actualized by God alone.?!
Yet Ghazali maintains that the term liberality can be applied to man if
he gives for the sake of God or otherworldly rewards, or so as to practice
the virtue of liberality and free himself from the vice of meanness. But
no one can be called liberal if he gives for the sake of a worldly reward,
even if this reward is praise, gratitude, or helping others. In this Ghazali
differs substantially from Aristotle, who, in spite of his insistence that
the liberal man gives for the sake of the virtue of liberality, concedes
that things such as praise, gratitude, honor, and aiding the needy are
some of the incentives for giving liberally.? For Ghazali, the truly
liberal man gives for the sake of God only. The highest form of liberality,
according to Ghazali, is giving wealth while still in need of it: this is
called altruism (ithar). Therefore, in observing the mean in regard to
giving wealth, the liberal man is only permitted to err in the direction
of prodigality, the extreme of excess.* Both Ghazali and Aristotle have
a certain dislike for meanness because it implies enslavement of the soul
and because it is less curable than prodigality. Ghazali, however, shows
a special interest in meanness; he devotes the seventh book of Quarter
II of the Revival to discussing the evils of meanness (bukhl) and of love
of wealth. For him, a man who loves wealth as such is so mean that
he can hardly be cured. It seems that the chief reason for Ghazali’s
concern with meanness is that this is a vice which makes man strongly
attached to worldly things; and this, in turn, hinders the refinement
of his soul which is necessary for attaining happiness in the hereafter.
In contrast, liberality gives man the freedom needed for the most noble
end.*

Thus Ghazali accepts liberality as a virtue and considers it good for
everyone, especially for the “multitude’ who are concerned with wealth.
For the “few,”” however, who are engaged in more advanced stages of
moral training, liberality is not the highest virtue in regard to wealth.
Ghazali points out four veils which stand between the novice, who is

1. R, TIL 7. 1809; Magsad, p. 48, where he states that man can only be liberal
in a qualified sense.

2. Aristotle Nicomachean Ethics 4. 1. 1120a11-23.

3. R, IIL. 7. 1803; C, p. g6; cf. Tahdhib, p. 22; Aristotle Nicomachean Ethics
4. 1. 1121b13-17.

4- R, IIL. 7. 1810-14.
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starting his spiritual refinement, and God. The first of these veils is
wealth and ‘“‘the novice must relinquish all wealth except for what
is most necessary for his needs.”’! Since these needs are meager, this
means that the novice who follows the right way in relation to wealth
will eventually have no means for liberality and, indeed, no use for it.

CONTENTMENT

Unlike liberality, ‘““‘contentment’ (gand‘eh) is a virtue which deals,
in the first place, with acquiring and possessing wealth; or, as Ghazali
says, it is man’s virtue when he lacks wealth.? He defines it in the
Criterion as good management of means of livelihood in the right way.3
This definition corresponds to the concept of contentment in Miskawayh
and Avicenna! but, while these two emphasize moderation, Ghazali
leaves “‘the right way” undecided so that it can be easily incorporated
into his view in the Revival where he joins contentment with the virtue
of poverty. A contented man is satisfied with the amount of wealth which
provides him with the minimum of his basic needs for the period of one
day or at most one month. Such a man gives away what is beyond his
needs and never occupies himself with keeping money for the future,
because he has complete trust in God as the source of sustenance.®

Exceeding what is necessary brings about the evils of greed (firs) and
covetousness (fama‘), which are both the extremes of excess of this virtue.
Ghazali does not mention the extreme of defect but Avicenna defines
contentment as a mean between greed and carelessness in acquiring
necessities.® Ghazali’s silence about the deficiency of contentment here
anticipates his subsequent inclusion of poverty and asceticism as impor-
tant qualities for salvation.

The discussion of these four virtues belonging to temperance shows
how Ghazali modifies the philosophic concept of this princiapl virtue.
It strengthens the view that he modifies temperance by closely identi-
fying it with the extreme of defect, and in this discussion quasimoral

1. R, III. 2. 1482.

2. R, ITI. 7. 1780.

3. G, pp. 98-99.

4. Miskawayh, Tahdhib, p. 20: “Contentment is moderation in food, drink,
and adornment”; Avicenna, Akhlag, p. 153.

5. R, III. 7. 1771, 1776-78.
6. Avicenna, ‘Akd, p. 145.
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virtues in the philsoophic tradition are given the full status of virtue,
and even considered higher virtues, e.g., modesty. The significance of
temperance in Ghazali’s view, however, remains the purification of the
soul through abstinence from everything which is not necessarily related
to the attainment of ultimate happiness. Since ultimate happiness lies
in the hereafter, temperance means minimal participation in worldly
affairs. In this way, it is not moderation which prepares man for his end;
rather, it is self-restraint in a literal sense. All these changes and modi-
fications which we have noticed in the course of Ghazali’s discussion
of temperance and some of its important subdivisions seem to aim at
this more comprehensive view of temperance.

Justice

The fourth principal virtue is justice. It is a state in which the concu-
piscent and the irascible faculties are subordinated to the rational
faculty. By equating justice with the order and harmony of these three
faculties, Ghazali considers it not only ‘“‘a virtue” but also the “whole
of the virtues.” It is the perfection of all other virtues because it is only
achieved when each of the other faculties realizes its respective virtue.*
Ghazali maintains that justice in this sense does not have two extremes
as do the other virtues. Rather, the only vice which opposes it is injustice
(jawr), because order is only opposed by disorder. This kind of justice
Ghazali calls justice in relation to the character traits of the soul (al-‘adl
fi akhldg al-nafs).2 In addition, there are two other kinds of justice,
namely, political justice and justice in relation to transactions. 3
Political justice is the ordering of the parts of the polis in a manner
that corresponds to the order of the faculties of the soul.* Since political
justice in this sense is identified with order, it also has but one vice. In
the Supreme Purpose, Ghazali adds to political justice the notion of distrib-
utive justice, emphasizing that distribution of goods in the city can
only be just when the ruler takes into consideration the functions of
the different classes of the city as well as the natural order of things.?

1. C, pp. 9o-91; R, IIL. 2. 1442; Magsad, p. 62; cf. Aristotle Nicomachean Ethics
5. 1. 1130a9-11; Plato Republic 4. 443c-44a; Avicenna, ‘Akd, p. 149.

2. C, pp. 90. 92; R, IIL. 2. 1442.

3. C, p. 91. Ghazali’s idea of justice in relation to transaction corresponds to
Aristotle’s concept of distributive justice (Nicomachean Ethics 5. 2. 1130b30-1131a5).

4. C, p. g1. Political justice as presented here reflects particularly Plato’s
position, especially in the Republic; cf. Plato Republic 4. 443a-35b.

5. Magsad, pp. 62-63.
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Only justice in transactions is presented as a mean between two vices,
namely, doing injustice (ghubn) and suffering injustice (taghdbun).! In
the Revival, he mentions money as a means of establishing justice in
transactions.

It is remarkable that Ghazali pays more attention to the first of the
three kinds of justice he mentions, i.e., justice in respect to character
traits. It is true that he speaks about the religious law and the need
to observe it,3 but justice for him is important because it is the virtue
of the soul which is a sign of individual perfection, not because it has a
social function. Justice brings about a harmony among the faculties of
the soul, preparing the individual for superior virtues. Because of this
view of justice, Ghazali does not list any virtues under justice, unlike
some Muslim philosophers, such as Miskawayh.4 This brief description
is all that Ghazali has to say about justice. He devotes more space to
other virtues and thus he shows his disagreement with the philosophic
tradition in which justice, especially in its social context, occupies a
high position.

Conclusion

Ghazali’s treatment of philosophic virtues reflects, to begin with, his
acquaintance with philosophic ethics. His account of these virtues
corresponds directly to that of the Muslim philosophers, such as Avicenna,
Miskawayh, and al-Farabi; and indirectly to the Greek philosophic
tradition of Plato and Aristotle. What emerges from this discussion is
that Ghazali accepts the philosophical virtues in general: he accepts the
psychological basis of virtue, its division into four principal virtues, the
definitions of some of these and many of their subdivisions, equating
virtue with good habit, and identifying it as a mean between two vices.
Ghazali justifies his approval of these virtues by their usefulness for the
attainment of happiness in general, and on the basis of Islamic religious

L 'C,. p- 91, cf. Aristotle Nicomachean Ethics 5. 5. 1133b31-34; “It is plain that just
action is intermediate between acting unjustly and being unjustly treated; for the one
is to have too much and the other to have too little. Justice is a kind of mean, but not
in t.he same way as the other virtues, but because it relates to an intermediate amount,
while injustice relates to the extremes’”; cf. Miskawayh, Tahdhib, p. 28; Avicenna,
‘Ahd, p. 145.

2. R, IIL. 6. 1754; cf Aristotle Nicomachean Ethics 5. 5. 1133b18-21.
3. R, IIL. 2. 1442; Magsad, p. 62.
4. Miskawayh, Tahdhib, pp. 23-24.
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teachings in particular. For example, he shows how Islam calls for
training the soul in good habits, and how it teaches man to observe the
mean in all his activities. In cases when he does not find a convincing
“Islamic’’ argument for some of the characteristics of virtue, he is satisfied
with showing that at least there is no “Islamic’ argument against them,
as, for example, the analysis of the soul into certain faculties.

These efforts to justify philosophic virtues reflect Ghazali’s eagerness
to show that the right attitude toward philosophic virtue is to consider
them initially acceptable. This attitude differs from that of the Islamic
traditionalists, who reject such virtues altogether. But Ghazali’s accept-
ance of the philosophic virtues in general does not put him in the camp
of the philosophers either. He has his own conditions for accepting
these virtues, introducing specific changes in somé of them, and adding
other elements to those which he modifies. Thus, for example, while
acknowledging the necessity of habituation in acquiring virtue, he
maintains that it is possible that man be virtuous by nature, a possibility
which is denied by the philosophers. Furthermore, he accepts and justifies
the doctrine of the mean, and then insists that no man can hit and
observe the true mean without appealing for divine assistance. The
best way to examine how Ghazali modifies and changes philosophic
virtues, however, is to inquire into his treatment of the four principal
virtues and their subdivisions. It has been shown above that in regard
to some virtues—for instance, all the subdivisions of wisdom and most
of the subdivisions of courage and temperance—Ghazali does not go
beyond a mere very brief reproduction of the accounts of the philosophers.
This method reflects his view that while these virtues are acceptable as
they are, they do not play a major role in his ethical theory. In contrast,
his discussion of wisdom (in its theoretical sense) shows that, for him, the
highest virtue is not a more genuine form of knowledge, as is the case
with Aristotle, but an “emotion”” produced by such knowledge, namely,
“love of God.”” His discussion of courage, on the other hand, equates it
with man’s struggle with his base passions, not his struggle in the battle-

field. More important, however, is the fact that in dealing with courage .

and some of its subdivisions, e.g., greatness of soul and magnificence,
Ghazali identifies virtue with the extreme of defect, and in this he differs
sharply from the common philosophic view of these virtues. The method
of going to one of the extremes instead of the mean in acquiring virtue
is illustrated best in Ghazali’s treatment of temperance and some of its
subdivisions, such as liberality and contentment.
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Ghazali also modifies the treatment of philosophic virtues by paying
attention to some of them at the expense of others. For example, he
deals with temperance in great detail, while explaining the virtue of
justice only summarily. Furthermore, he considers some quasiphilosophic
virtues, such as modesty, not only full, but also important virtues.
Although other Muslim philosophers added to the list of virtues in
Aristotle such virtues as abstinence (wara‘) and worship (‘ibadah),
Ghazali does not pay great attention to these added virtues within the
context of his treatment of philosophic virtues, nor does he elaborate
on them.

The question which must now be raised is, what is the purpose of
all these changes and modifications? In order to be able to answer this
question, one must first acknowledge that in spite of the changes and
modifications, the philosophic virtues are accepted in principle. His
modifications are designed to prepare these virtues for a role that is
different from the one they serve in philosophic ethical theory, and which
they will have to assume in a wider ethical system which will include
other nonphilosophic elements. Ghazali sees in philosophic virtues a
“natural’’ starting point (natural in the sense that man arrives at it by
unaided reason) which can serve as a basis for a further organization
of virtue.

In order to substantiate this general proposition, it is necessary to
refer to Ghazali’s description of the four principal virtues as ‘“the true
principles of religion (usiil al-din).”! Resorting to religious teachings
in an attempt to reconcile philosophic and religious ethics is a practice
known to some Muslim philosophers.? Avicenna, for example, con-
cludes his account of philosophic virtues by stating that the character-
ization of each of these virtues is the responsibility of the ‘“‘masters of
religions (arbdb al-milal).”’® Ghazali, however, maintains that all these
virtues have been dealt with in detail by the Islamic religious teachings,
and that they can be sought in the prophet Muhammad’s conduct and
way of life.# Hence, according to him, further inquiry into these
“philosophic™ virtues should take into consideration an investigation of

1. C, p. 109.

2. R. Walzer and H.A.R. Gibb, “Akhlak,” EI* I, 326; cf. Miskawayh, 7ahdhib,
pp- 1, 35, 170, 196-97.

3. Avicenna, ‘Ahd, p. 144.

4. C, pp. 81, 1o02.
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Islamic moral teachings. In Ghazali’s view, Muhammad is the only man
who perfectly attained the four principal virtues. Man’s success in
attaining ultimate happiness is, therefore, determined by the extent to

which he achieves the virtues of the prophet Muhammad.

TABLE 1
GuazaLr’s CLASSIFICATION OF PHILOSOPHIC VIRTUES

Wispom CoURAGE TEMPERANCE Justice
Discretion Magnificence Modesty ~ ......
Excellence of Intrepidity Shame  ......
discernment o
Penetration of Greatness of Remission ~ ......
thought soul
Correctness of Endurance Patience @ ......
opinion . ’
(Awareness of  Gentleness Liberality  ......

subtle actions and

of the hidden
evils of the soul)

Fortitude Good calculation ~ ......
Suppression of ~ Contentment — ......
anger
Correct Evalu-  Abstinence  ......
ation of Self
Amiability Cheerfulness ~ ......
Nobility Jovy Ll
Manliness Tendernessof  ......
character
Self-discipline
Good appearance
Tranquility — ......
Honest dealing ~ ......
Righteous ~ ......
indignation
wit L

Chapter III /| RELIGIOUS-LEGAL VIRTUES

O
he preceding chapter has shown that the four principal virtues—
namely, practical wisdom, courage, temperance, and justice—
occupy a central position in Ghazali’s treatment of philosophic
virtues. He calls them the goods of the soul nearest to ultimate
happiness. But he also shows that those goods can only be perfected when
accompanied by the goods of the body—health, strength, beauty, and
long life; and these bodily goods, in turn, cannot be useful without the
external goods—wealth, family, fame, and noble birth. Ghazali calls
all these goods “bounties” (ni‘am), ‘“forms of happiness (se‘@dat), and
“virtues” (fada’il).1
We saw that in his discussion of the philosophic virtues Ghazali uses
Jadilah as virtue of the soul. However, when he applies this term to
bodily and external goods, he means kinds of excellence which are
necessary and useful instruments in bringing about the virtues. Ghazali’s
understanding of bodily and external goods is based to a large extent
on the philosophic tradition as represented in particular by Aristotle
and Miskawayh.? Aristotle speaks of external goods, goods of the body,
and goods of the soul. Those of the soul are commonly held to be good
in the fullest sense.® Nonetheless, according to Aristotle virtue needs
the external goods as well.
. .« for it is impossible, or not easy, to do noble acts without the proper equipment.
In many actions we use friends and riches and political power as instruments, and

there are some things the lack of which takes the luster from happiness, as good
birth, goodly children, beauty. 4

1. C, pp. 10g9-110. R, IV. 2. 2247-48; al-Righib al-Isfahani, Dhari‘ah, p. 35.
Since al-Raghib al-Isfahini’s account of these goods is identical with that of the
Criterion, there will be no further reference to it. Ghazali discusses in detail some of the
bodily virtues, e.g., beauty, and all of the external virtues, in C, pp. 110-114.

2. Miskawayh, Tahdhib, pp. 79ff.
3. Aristotle Nicomachean Ethics 1. 8. 1098bia.
4. Aristotle Nicomachean Ethics 1. 8. 1099a31-34.

77
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Virtuous actions, then, are not self-sufficient inasmuch as they presuppose
external and bodily goods.

Ghazali’s agreement with Aristotle goes beyond the mere enumeration
of external and bodily goods which comprise the instruments for obtaining
happiness. By calling these types of happiness bounties, Ghazali suggests
that happiness is a gift which God bestows as a favor.! Aristotle also
maintains that happiness is somehow a divine gift, even when it is
achieved as a result of human actions. Ultimately, happiness does not
depend completely on the human will for its realization. There remains
some element of happiness which cannot be acquired but must be
bestowed as a God-given blessing:

Now if anything that men have is a gift of the gods, it is reasonable to suppose that

happiness is divinely given—indeed, of all men’s possessions it is most likely to be

so, inasmuch as it is the best of them all. This subject however may perhaps more
properly belong to another branch of study.?

Aristotle may be suggesting here a “‘theology” or ‘“‘metaphysics” of
happiness, even though he does not reopen this question in the Metaphysics
or elsewhere. 3 Ghazali, in contrast, treats this question explicitly when he
discusses a fourth category of goods which he calls “‘the virtues of divine
assistance’’ (al-fad@’il al-tawfigiyyah).

Theological Virtues

While regarding bodily and external goods as useful and important
instruments for the attainment of the virtue of the soul, Ghazali considers
the virtues of divine assistance necessary and essential to the virtues of
the soul. Indeed, no virtue at all can be acquired without divine assist-
ance.* According to Ghazali, assistance (fawfig) is a divine favor, which
he defines as the concord of man’s will and action with God’s decree
and determination.® (In his theological work the Golden Mean he mentions
“assistance” as a theological concept but does not discuss it.)® This

1. G, p. 109.

2. Aristotle Nicomachean Ethics 1. 9. 1099b11-14.

3. Aristotle Nicomachean Ethics trans. H. Rackham, p. 44 (footnote).

4. C, p. 110; R, IV. 2. 2249, where he says that none of the virtues of the third
and second categories are of any use without the virtues of the fourth category, which
act as intermediaries between them and the interior virtues of the soul.

5. R, IV. 2. 2255; C, pp. 114-115.

6. Ghazali, al-Igtisad fi al-I‘tigid, ed. by 1. A. Cubukqu and Hiseyn Atay
(Ankara: Nur Matbaasi, 1962), p. 221.
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notion may have its origin in Islamic theology (kaldm), for al-Juwayni,
Ghazali’s teacher and an eminent Ash‘arite theologian, devotes a special
section of his book al-Irshdd to a discussion of divine assistance, equating
it with the capacity for obedience which God creates in man.!

Fadilah as divine assistance is fundamentally different from fadilah
as virtue of the soul or as excellence. Ghazali’s use of this term here is
closely related to fadl, which derives from the same verb root. The term
fadl signifies any gift where the giving is not obligatory, i.e., a free
gift, a gratuity, an act of bounty, a favor, or a benefit.? In the Koran
fadl is several times attributed to God alone; for instance, ‘““That is the
free gift of God; He giveth it to whom He willeth.””? Koranic verses
even combine fadl and ni‘mah, such as, *“. . . joyful in blessing (ni‘mak)
and bounty (fadl) from God,”* and in all these cases the virtues of
divine assistance are spoken of as gifts or favors from God (fadl min Allak).

Thus, by applying the term virtue to divine assistance, Ghazali
attributes it to God. In so doing he emphasizes that no other virtues can
be achieved without divine assistance. He even maintains that without
divine assistance man’s own effort in seeking virtue is in vain and may
even lead to what is wrong and evil.® This statement suggests that
the virtues of divine assistance are fundamentally different from the
philosophic virtues: philosophic virtues can be understood completely in
terms of human choice, whereas the basis of the virtues of divine assistance
must be sought in the bounties of God. Within this new framework,
divine support of morality becomes crucial for the realization of ultimate
happiness. In the final section of Book 1 of Quarter III of the Revival,
which is the key to the discussion of vices and virtues, Ghazali says that
some people are created for paradise and others for hellfire, and that
each person will be divinely directed toward that for which he is created.®
In the final analysis, therefore, everything, including all the virtues,
is a divine bounty.

i. Imam al-Haramayn al-Juwayni, al-Irshdd (Cairo: Maktabat al-Khanji, 1950),
P- 254.

2. Lane, Arabic-English Lexicon, I. 6. 2421.

3. Koran 5:59. also verses such as, “the bounty is in God’s hands.” Koran 3:73;
31575 57:29.

4. Koran 3:171; see also 3:174; 49:8.

5. C, p. 115 where Ghazali quotes a line of poetry to the effect that if man is
not assisted by God, then his own independent effort will destroy him.

6. R, III. 1. 1429. The same point is repeated over and over again in several
Books of the Revival; cf. R, IV. 2. 2225; R, IV. 5. 2518.
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In order to understand this position, it is necessary to discuss the
virtues of divine assistance in greater detail. Since they are related to
God and are discussed in a theological context by Ghazali as well as
Muslim theologians, the virtues of divine assistance are in fact theological
virtues. Ghazali maintains that there are four of these virtues, namely
God’s guidance (hiddyat Allak), His direction (rushd), His divine leading
(tasdid), and His support (ta’yid).} Ghazali intentionally makes these
virtues correspond in number to the external and bodily goods, as well
as to the four principal virtues of the soul.?

1. Divine guidance (hiddyah), according to Ghazali, is a virtue which
is the precondition for the attainment of any other virtue because it
is the source of all the goods. He supports this statement with the Koranic
verse, “He gave unto everything its nature, and further, gave it guid-
ance.”? In the Supreme Purpose Ghazali states that the “Guide” (al-Hdadr)
is one of the attributes of God and that it means “He who guides par
excellence.” Ghazali quotes the Koranic verse cited above and says that
this attribute can be applied only metaphorically to prophets and learned
men. For these appear to guide others on the right path; but in reality
it is God who guides men. Anyone else is an instrument of His absolute

guidance.*

The question of divine guidance was important, of course, for Muslim
theologians. Abii al-Hasan al-Ash‘ari, founder of the Ash‘arite theolo-
gical school, as well as Aba Bakr al-Baqillaini and al-Juwayni, two
leaders of the school who came after him, all dealt with this question,
arguing that God alone is the source of guidance.® Ghazali’s general
position on divine guidance agrees with the established doctrine of the
Ash‘arite school of theology to which he adhered. What distinguishes
his particular view is that he goes beyond the general position which

1. C, p. 119; R, IV. 2. 2249.

2. G, p. 110.

3. Koran 20:50; cf. C, p. 115. Most of the verses quoted in relation to these
virtues were subjected to extensive analysis by the Muslim theologians, especially
those who belonged to the Ash‘arite school.

4. Magsad, p. 95.

5. Abt al-Hasan ‘Ali Ibn Isma‘il al-Ash‘ari, al-Ibdnah ‘an Usil al-Diyanah
(Haydarabad: Majlis Da’irat al-Ma‘arif, n.d.), pp. 78-80; Kitab al-Luma' fi al-Radd
“ald Ahl al-Zaygh wa al-Bida', ed. by Richard J. McCarthy (Beirut: al-Maktabah al-
Sharqiyyah, 1952), p. 156; Abi Bakr al-Baqillani, Kitdb al-Tamhid, ed. by Richard
J. McCarthy (Beirut: al-Maktabah al-Sharqiyyah, 1957), pp. 334-36; al-Juwayni
Irshad, pp. 210-13.
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regards guidance as belonging to God only and introduces what he calls
the three phases or stages (mandzil) of guidance. The first stage is con-
cerned with knowing how to distinguish between good and evil. He
claims that this is implied in the Koranic verse, “And guide him to the
Parting of the two mountain ways.”’! This type of guidance, he says
is given by God to all men, “‘some of it through reason (bi al-‘agl) an(i
some by revelation to prophets.” 2 Reason and revelation, in his view,
areavailable toallmen either directly or indirectly; only love of worldly
things and bad habits prevent men from availing themselves of this
general guidance (al-hidayah al-‘ammak).® In the second stage of guid-
ance, God constantly helps man in each state in proportion to his progress
in knowledge and his improvement in performing good deeds. This
suggests that man has already received general guidance, as understood
in the Koranic verse, “‘But to those who follow guidance, He increases
their guidance, and bestows on them their piety (tagwahum).”* The
third and final stage of guidance is identified with the light (n#Ir) which
illuminates the condition of prophet and saint (waldyah). Through this
light man attains what cannot be attained by means of reason. This
for Ghazali, is absolute guidance, and he bases himself on the intcrpre:
tation of the Koranic verse, “Say: God’s guidance is the guidance.”®
Ghazali describes the third stage of guidance in relation to his own
experience in seeking certainty. After having lost confidence in all
necessary truths of the intellect, he says he regained trust in them once
more, not on the basis of rational demonstration, “but by a light which

1. Koran go: 10; cf. C, p. 115; R, IV. 2. 2256.

o2 R, ?V. 2. 2256; C, p. 115, lines 11-12, where I read ba‘dahu (some of it, i.e.
gulda{lcc) instead of ba‘dahum (some of them, i.e., men). This reading is from ’Esati
Efem_il MSS, 1759, fol. g2b. It agrees with the Revival, with al-Raghib al-Isfahini
Dhan‘al'l, P- 44, and, finally, with Ghazali’s well-known view that reason alone is no;
a sufficient source of knowledge, cf. Mungidh, pp. 61-63.

3. R, 1IV. 2. 2256-57; cf. G, p. 115. What Ghazali calls general guidance seems
to .resemble the Mu‘tazilite notion of guidance in general. The resemblance, however,
is incomplete, because general guidance is one stage in Ghazali’s treatment of guidance.
Whercfzs for him God guides men to what is right and what is wrong (which is an
Ash‘arite doctrine), the Mu‘tazilites refuse to admit that God guides men astray.
Abi al-Hasan ‘Ali Ibn Isma‘il al-Ash‘ari, Magdlat al-Islamiyyin (*“Die Dogmatischen
Lehren der Anhanger des Islam™), ed. by Helmut Ritter, Bibliotheca Islamica, 1,
2d ed. (Wiesbaden: Franz Steiner Verlag, 1963), pp. 259-62.

4. Koran 47:17; cf. C, p. 115; R, IV. 2. 2257.
5. Koran 6:71; cf. C, p. 116; R, IV. 2. 2257.
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God most high cast into my breast. That light is the key to the greater
part of knowledge.”

In concluding his account of these stages of guidance, Ghazali reminds
his reader that all three derive from God. This seems to rule out any
apparent contradiction between the first two stages of guidance and the
third with respect to man’s freedom of choice.? In addition to raising
the question of freedom of the will, these stages of guidance reflect
Ghazali’s tendency to synthesize different aspects of his moral theory,
which, in this instance, are represented by the terms “reason,” and
“sainthood.” Finally, divine guidance is related only to knowing the
right thing, not to doing it. A consideration of action is postponed
until his inquiry into the rest of the virtues of divine assistance.

2. Direction (rushd),® for Ghazali, means divine providence (al-
“indyah al-ilahiyyah). In the Supreme Purpose, Ghazali lists direction as
one of the attributes of God: “the one who directs” (al-Rashid), meaning
He who gives direction to all men in proportion to their guidance.*
Direction consists in the divine care and protection which man receives
when he aims at the good end. Such a virtue strengthens man for that
which is good and weakens his inclination to what is bad. An example
of direction is seen by Ghazali in the Koranic verse, “And we verily
gave Abraham of old his direction, and were aware of him.”® A man
may be guided to the point where he knows what is good, but not seek
it because he lacks direction. In this sense direction supersedes guidance.

3. Leading (tasdid) is the third of the virtues of divine assistance.
It is present when man’s will and actions aim at the right end. It facil-
itates his action so that he may achieve his end in the shortest time.

1. Mungidh, pp. 13-14, where Ghazali quotes a koranic verse (which he quotes
elsewhere in relation to the third stage of guidance), ‘““Whenever God wills to guide
a man, He enlarges his breast for surrender [to Him] (isldm).” Koran 6:125; cf. G,
p- 1165 R, IV. 2. 2257.

2. R, IV. 2. 2257. This agrees with the fact that Ghazali introduces the same
three stages with a tradition of Muhammad according to which no one enters paradise,
even the Prophet himself, except by God’s guidance. (Cf. R, IV. 2. 2256.)

3. C, p. 116. Direction is used here in the active sense of moving the subject
towards the goal.

4 Magsad, p. 97; cf. al-Juwayni, Irshad, p. 155.

5. Koran 5:115; C, p. 116; R, IV. 2. 2257. Divine providence is also discussed
by Muslim philosophers. Cf. al-Farabi, Fugil, p. 160; Avicenna, Shifd’: Metaphysics,
11, 415.
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It. suggests moving man toward his end while direction only inspires
him to move toward an end himself.?

4. Support (ta’yid) is the last and the sum of all of these virtues.
It sustains man in his actions internally by giving him insight, and
cxte.rnally by strengthening him and providing suitable conditio’ns to
attain what is desired with the means at his disposal. This virtue, accord-
ing to Ghazali, is implied in the Koranic verse, “How I suppo;ted thee
with the holy spirit.” 2

_ '];'he virtues of divine assistance are not to be found within the strict
limits of the philosophic tradition.? Rather, Ghazali is inspired here
!)y tl.le Islamic theological tradition, and his special contribution consists
in his effort to define, classify, and relate these virtues to those of the
soul. In dealing with these virtues, he emphasizes primarily that man
cat}not attain virtue without God’s assistance. For him, God is the
ultl.ma'tc source of good and evil because He is the cause of everything.
This view corresponds to Ghazali’s famous critique of causation, where
he den'les that there is power in the cause to produce a specific effect.
There is only succession of events and God alone is the sufficient cause
of all things. Such a theory implies that in reality God is the only Doer
(fa‘il).2 In spite of this, however, Ghazali speaks of voluntary actions
and man’s responsibility for them.® His method of resolving this ap-
?arent difficulty is that of the theologians, in particular that of the
‘adherents of the truth’ (ahl al-hagq), i.e., the Ash‘arites:

When fire burns, it burns because of pure determinism. God’s action is pure freedom

1. C, p. 116; R, IV. 2. 2257.
2. Koran 23:24; cf. C, p. 116; R, IV. 2. 2257.

3. gt was mentioned above that, although Aristotle points ivi
:)‘f happlpess, he does not elaborate on thisg idea in degil. Cf?létir:)}:)cn(i'l:rllnil:: a];:: tif
Ghazali on ‘Gratitude towards God’ and its Greek Source,” Studia Islamica \§II’
(1957), 77-98. Van den Bergh tries to find a Greek origin for each virtue in the £ oods
of the soul, as well as the bodily and external goods mentioned above. However %vhen
he comes to the ‘.‘virtucs” of divine assistance (which comprise the fourth czitegory
of goo'ds'), l'::: admits that “The fourth category, of course, lies wholly beyond the scope
of Stoxcnsm. (p. 98). Cf. al-Farabi, Fusil, p. 160, where he regards the view accepted
by Ghazali about divine providence, direction, and leading as utterly wrong. P
4. Magsad, p. 91; R, IV. 5. 2495, 2511-12, 2518.
. 5 R, IIL 2. 1442; R, IV. 5. 2518-23. For example, Ghazali i
wgsdom as a state of the soul in which it d?stingu'ishes rirg’ht’ from wl:o:;?:czogziittlizﬂ
with all voluntary actions (al-af‘dl al-ikhtiyariyyah).
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of choice. Man’s position lies midway between these two; it is determined choice

(jabr ‘ala al-ikhtiydr).t
Ghazali identifies his resolution by the term “acquisition” (kasb), a
notion which the Ash‘arite school of theology propagated and made
famous. He claims that the doctrine of acquisition opposes neither
choice nor determinism, but combines the two.2 Man ‘“acquires”
(yaktasib) his actions, that is, they become his by virtue of man being
the place or channel (mahall) of God’s power (qudrah). Reward and
punishment are determined on the basis of God’s will and not man’s
efforts. The Mu‘tazilites had argued that God’s justice requires Him to
reward those who do good and punish those who do evil. In contrast,
Ghazali understands by God’s justice His absolute freedom to do what
He pleases with His creatures.? A man may spend his entire life per-
forming “‘virtuous’’ deeds without attaining happiness unless he receives
divine aid. Once a person realizes that God is the creator of all things
and, hence, recognizes the virtues of divine assistance, he can look for
deeds which are instrumental in producing the virtues of the soul.

The virtues of divine assistance as characterized above are different
from the philosophic virtues and indeed are even opposed to them.
Their basis is a theological concept of divine determinism, whereas the
basis of philosophic virtues is human will and habituation. Both kinds
of virtues, however, are regarded as ‘““means” and not “‘ends” in them-
selves. Those of.divine assistance are the means by which God helps man
attain happiness, while the philosophic virtues are the means by which
man attains happiness by his independent effort, and it is obvious that
there is a fundamental difference between them. The basic issue here
is the assertion that without God’s aid man cannot attain happiness
and thus there is no assurance that the philosophic virtues will lead to
the happiness which is their end. They may even be self-defeating,
according to Ghazali, because they can be signs of man’s insubordi-
nation to God’s will.

We have seen that Ghazali made certain changes and modifications
in the philosophic virtues in order to make them acceptable, and now

1. R, IV. 5. 2511, where he also says that “man is forced to choose (majbar ‘ald
al-ikhtiyar).”

2. R, IV. 5. 2511, 2516; cf. al-Ash‘ari, Ibdnah, p. 63; Luma‘, pp. 37-60; al-
Bagqillani, Tamhid, pp. 31-41; al-Juwayni, Irshdd, pp. 187-215.

3. R, 1. 1. 195; Ghazali, al-Risalah al-Qudsiyyah (‘““The Jerusalem Tract”) ed.
and trans. by A.L. Tibawi in ‘““Al-Ghazali’s Tract on Dogmatic Theology,” Islamic
Quarterly, 1X (1965), 89; R, IIL. 1. 1429; cf. al-Juwayni, Irshdd, p. 208.
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his introduction of the virtues of divine assistance implies a radical
critique of the self-sufficiency of the philosophic virtues which undermines
their efficacy. For Ghazali, everything in the world, including man and
his actions, is created, determined and ordered by God’s will. In such
a world, it is impossible for man to have free choice and consequently,
on his own, to acquire the philosophic virtues. In order for man to do
anything, he is in constant need of divine aid. The philosophic virtues
can have efficacy in this world only when they are conditioned by the
theological virtues. Thus Ghazali not only denies the philosophic virtues
their fundamental characteristic of being originated in man’s free will,
but also ranks them below some character qualities which serve better
the cause of seeking divine assistance.

In this new context we face a situation in which philosophic virtues
are destroyed as means to the attainment of happiness. Their acquisition
does not assure man of anything. The only reliable things in this situation
are the virtues of divine assistance, and it has been explained above
that the virtues of divine assistance are ‘“‘virtues” in a special sense for
in reality they are gifts and favors of God over which man has no direct
control. Indirectly, however, there are certain things which man can
do in order to call forth God’s blessing. These are, obviously, actions
which are directed toward God, even when they are done in relation
to other people or things, and now we must inquire what are these
things which can be used as means of appealing for God’s assistance ?
Surely, they cannot be the philosophic virtues because Ghazali does not
believe that unaided reason is able to know the exact nature of such things.
Furthermore, anything which comes about as a result of an assumed
free will of man is only an illusion. Thus the only way for man to know
the real things which call forth God’s assistance is through God’s reve-
lation in the form of commandments. Therefore, only by fulfilling these
commandments can man assure for himself the possibility of acquiring
virtue and consequently of attaining happiness.

Because living according to the divine commandments increases the
likelihood of receiving God’s gifts, these commandments become the
means of teaching virtue in the religious community. Here the divine
commandments take precedence over everything (including philosophic
virtues which must in any case be modified here) because tiiey embody
specific precepts which can never be known by unaided human reason.
In this context ‘“virtue” becomes primarily religious virtue. Ghazali
even goes so far as to equate virtue here with the act of obedience to
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God (ta°ah),! and therefore investigation of the Islamic virtues is funda-
mentally a description of the proper way of carrying out the divine
commandments.

Only a member of a religious community favored with divine reve-
lation, therefore, can acquire that virtue which leads to happiness,
because human reason alone cannot apprehend the states and activities
which are likely to elicit divine guidance. This is true even when the
philosophic virtues and the divine commandments appear to be identical;
for acknowledging these virtues and actions simply because they have
been commanded is a precondition to receiving divine aid.

In Ghazali’s view, divine commandments and the judgments derived
from them are divided into two parts: those which are concerned pri-
marily with beliefs and actions directed towards God, and those which
consist of the actions which man directs towards his fellow men. The
former he calls acts of worship (‘ibddat), and the latter customs (‘adat)

Acts of Worship

In discussing acts of worship in the first Quarter of the Revival, Ghazali
maintains that moral refinement is compatible with scrupulous observ-
ance of ritual laws. The function of the acts of worship is to help man
preserve his relation with God and enable him to appeal to God for the
divine assistance necessary for the attainment of happiness in the here-
after. Ghazali charges the Muslim philosophers with not observing and
even with rejecting some of the acts of worship.2 A Muslim philosopher,
such as Avicenna, points to the importance and usefulness of the acts
of worship in sustaining the multitude’s remembrance of God and the
resurrection in the hereafter, which are essential for the continuance
of political life. 3 In contrast, Ghazali finds in the acts of worship very
little of political and social values, and his apparent aim in dealing with
them is to stress their importance for the individual and the part they
play in helping him master his passions, schooling him in virtue, and
above all, enabling him to seek divine assistance in order that he may
attain happiness.

1. R, III. 5. 946.

2. Tahdfut, p. 4.

3. Avicenna, Shifd’: Metaphysics, 11, 445; cf. al-Farabi, Millah, p. 47, where he
relates religious practices to philosophy.
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In the “Book of Knowledge,” the first book of the first Quarter of
the Revival, Ghazali points to the Islamic view that the acquisition of
knowledge is a religious duty. Every Muslim is enjoined to obtain, not
only knowledge of spiritual practice, but also knowledge of the Koran
and of the Sunnah, that is, the words and deeds of the prophet Muham-
mad.! Moreover, the Muslim should acquire a detailed familiarity with
ritual law and all its subsidiary sciences insofar as he requires them for
the proper observance of the acts of worship, for example, an under-
standing of the direction of the Ka‘bah and the times of prayers.?2 The
special branch of knowledge which deals with the external aspects of
the divine commandments in general is known as Islamic jusriprudence
(figh). Ghazali admits that this science contributes in some way to man’s
salvation in the hereafter, but he points out that, because they concentrate
on the external aspects of worship alone and reject interpretation of
their hidden meanings, jurists fail to understand the full range of the
divine commandments.3 An explanation of the acts of worship must
disclose the importance of their external aspects and, at the same time,
point to their hidden significance.

The specific things which the divine commandments require man to
know are the articles of faith (gawd‘id al-‘aga’id), and he must believe in
these articles which are the basis of the acts of worship. Examples of
these articles are that there is one God who created everything, who
governs all things, and who does not resemble any of the created things;
that He sends prophets to guide men with revealed scriptures; that
Muhammad is the last of these prophets and the Koran is the last of
the scriptures; that the teachings of the Koran and the traditions of
Muhammad must be faithfully followed ; that after his death man will be
resurrected in the hereafter and he will be judged by God who will reward
or punish him for his deeds during his life.4 It is within the framework
of these beliefs that the acts of worship acquire their significance.

1. The Islamic religious formula ‘“There is no deity but God; Muhammad
is the apostle of God” is the foundation for these beliefs. The utterance
of this formula marks man’s acceptance of the religion of Islam and

. R, L. 1. 25-28.

. R, II. 7. 1116-24.

. R, I. 1. 28-29, 31, 34.

. R, 1. 2. 154-220. This book is called “The articles of Faith” (Qawd‘id al-
‘Aqd ui) Part of it contains Ghazali’s book The Jerusalem Tract (Al-Risdlah al-Qudsiyyah),
which was written earlier. Cf. Qudsiyyah, pp. 79-94-
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consequently implies his willingness to regard such beliefs as the
framework within which he practices the acts of worship. This formula
is known as the first of the five pillars of Islam.! -

Ghazali devotes Books 3 through 7 of Quarter I of the Revival
solely to the discussion of the rest of the pillars of Islam, that is,
prayer (salah), introducing it with the act of ritual purity (tahdrah),
alms-tax (zakah), fasting (sawm), and pilgrimage (hajj). He deals with
the external aspects of these acts of worship and he says that he is
interested only in those external elements which are essential to the
acts of worship. He suggests that detailed discussion of less essential
elements can be found in the works of the Muslim jurists.? In
explaining the external characteristics of the acts of worship, however,
Ghazali continually points to the internal aspect underlying what is
apparent. He discusses these acts of worship according to a range
of degrees of excellence, and the number of intermediate levels may
differ for each act of worship.

2. Ritual purity (fakarah) is arranged in four levels. The first and lowest
of them is purity of the external parts of the body; the second level
is cleaning the members of the body from sins; the third is purifying
the heart from vices; and finally comes purifying the “inmost of the
heart’’ (as-sirr) from anything other than God.? The explicit subject
of the third book of “The Quarter on the Acts of Worship™ is limited
to the first level only. In his account of the several practices of ritual
purity Ghazali concentrates on washing the whole body (ghusl) and
ablution (wudi’), which are preconditions for the act of ritual prayer
(salah), and explains how they are performed, the number of prayers,
and their different times. Islamic religious teachings stipulate that a
Muslim must give his sincere, undivided attention to prayer so that
he does not perform it mechanically, and Ghazali considers such
“intangible” consideration the most crucial element in praying. For
prayer to be complete and perfect there are certain character traits
that must accompany its performance, namely, “the presence of the

1. R, L. 2. 158; cf. R, L 2. 204; R, 1. 5. 378, where Ghazali mentions the famous
tradition of the Prophet Muhammad, “Islam is built on five pillars: testifying that
there is no god but God and that Muhammad is the Apostle of God; performing
prayer; giving alms-tax; fasting the month of Ramadian; and performing the pilgrim-
age to the House of God by those who have the means to it.”

2. R, I. 3. 228-242.

3. R, I. 3. 222-23, 227.
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heart” (hudir al-qalb), understanding (of its actions and words) ( fakm),
glorification (ta‘zim), reverence (haybak), hope (raja’), modesty (hayd’),
and submission (khuski‘), which is the most essential of all these
to prayer.!

. The duty of paying alms-tax (zakdh) is analyzed in a similar way.

It is an act of worship with regard to man’s property. Ghazali explains,
in a summary way, the amount to be given, to whom it can be given,
and the conditions that must be fulfilled by the giver so that he can
meet this duty. To point out the hidden qualities which lie behind
the external practices of this duty, Ghazali arranges men into three
groups, according to their attitude toward giving wealth. The highest
rank comprises those who are truly dedicated to worshiping God, and
give away all their possessions. They are therefore not obligated to
pay the alms-tax since they no longer possess the required minimum
amount from which the percentage of alms-tax is given. Such men
rid themselves of the trivial task of accounting and bookkeeping,
dedicating themselves to the spiritual refinement of their souls. The
intermediary rank consists of those who keep their wealth and at the
same time give to those who are in need beyond the specific percentage
prescribed by the duty of alms-tax. The third and lowest of the three
ranks applies to those who only give what the religious law prescribes
without exceeding or falling short of the limit. This is the rank of
the multitude which is dominated by an apparent love of wealth. 2

. Fasting (sawm). Ghazali gives an account of the specific obligations

associated with it, namely, refraining from satisfying the desires for
food and sex, from dawn till sunset every day during the lunar month
of Ramadan. Fulfilling the minimal requirements of fasting marks
the “fasting of the multitude” (sawm al-‘umiim), which is the lowest
of three ranks of fasting. The second rank consists in keeping all
members and organs of the body from committing any sin. This is
the rank of the few (khusiis) which is practiced by pious men (salihin).
The third and highest rank of fasting is that of the elect few (khusiis
al-khusiis) ; it requires training the soul to refrain from thinking of
anything except God. Such fasting is broken by thoughts directed
away from God or the hereafter.?

. R, 1. 4. 289-90, 307-310.
. R, 1. 5. 387-88,
. R, I. 6. 428-32.

3
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5. Pilgrimage (hajj) is usually enumerated as the last of the five pillars
of Islam. It is the only one which takes account of the means necessary
to perform it, such as health of the body, safety on the way to Mecca,
and sufficient money to sustain oneself on the journey and one’s
family during his absence. Ghazali then mentions that the time of
pilgrimage is the beginning of the tenth lunar month of the Hijrah
year through the ninth day of the twelfth month. There are five
principal conditions without which the performance of the pilgrimage
is invalid, namely, the state of ritual consecration in and around
Mecca (ihram), circumambulation of the Ka‘bah (fawdf), the ceremony
of running seven times between Safa and Marwah (sa'y), standing
on mount ‘Arafah (al-wugif bi ‘Arafak), and shaving (halg).! Ghazali
explains these conditions and other related practices essential to the
performance of this act of worship.

Ghazali differs from the Muslim philosophers who see in the
pilgrimage social and political significance. Miskawayh, for example,
states that the Legislator made it incumbent upon people to perform
pilgrimage so that,

the inhabitants of the distant cities can come together, as do the inhabitants of

the same city, and can achieve the same state of fellowship, love, and

community of good and of happiness as those who are brought together every

year, or every week, or every day. With this innate fellowship they meet to
seek the goods common [to them], to renew their devotion to the law.?

In contrast, Ghazali interprets the internal significance of this ritual
with reference to individual salvation only. He maintains that the
essence of pilgrimage is in reality the way to God. It is the monas-
ticism (rakbaniyyak) of the Muslim, which replaces the discontinued
ancient monastic orders.? His interpretation of the above basic
conditions of pilgrimage focuses even more emphatically on the
internal aspects of these rituals. For example, he interprets circumam-
bulation of the Ka‘bah as permeating the heart by invoking the
Lord of the Ka‘bah, whereas running seven times between Safa and
Marwah is regarded as the sign of devotion in the service of God
and hope for His mercy.*

1. R, 1. 7. 448-49. Ihram is also the state during which the pilgrim wears two
seamless woolen or linen sheets, usually white, neither combs nor shaves, and observes
sexual continence.

2. Miskawayh, Tahdhib, p. 141. Cf. Avicenna Shifd’: Metaphysics, 11, 444.

3. R, I. 7. 484.

4. R, L. 7. 489-90.
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In his treatment of the major Islamic acts of worship, Ghazali repeats
the traditional Islamic descriptions. At the same time, he adopts certain
procedures that call attention to the internal benefits hidden in the
rituals, interpreting them in terms of their significance for individual
spiritual salvation. The traditional understanding- always recognized,
even if it did not give priority to, the social and political significance of
these acts of worship. For instance, the ritual of holy strife (jihdd) was
important enough to Muslims that they considered it the sixth pillar
of Islam. Ghazali, however, does not regard it essential and does not
devote to it even a single section of any of the books of the Revival which
deal with acts of worship. Instead, he prefers to discuss things such as
“The Rules for Reciting the Koran,” “Invocation and Supplication,”
and “The Arrangement of Specific Times of the Day and Night to be
Devoted to Private Worship and Meditation,”” which are the themes of
the last three Books of the ‘“Quarter of Worship” of the Revival. In these
books he concentrates on practices which are primarily concerned with
individual spiritual refinement, indeed spiritual refinement of the “few.”

In concluding his account of the acts of worship, Ghazali emphasizes
that invoking God’s name (dhikr Allah) is the most virtuous and useful
act of worship. All other practices lead to this and they are necessary
as means to it.! There is no difficulty in reconciling this view of invo-
cation with the tenets of Islam; for in all acts of worship invoking God’s
name and glorifying Him is an essential element. Ghazali’s special way
of interpreting invocation and how to go about it, however, seems to
open the way for certain states of the soul which are beyond those
acquired through the traditional understanding of the acts of worship.
In explaining these rituals, both in terms of their external as well as
their internal significance, Ghazali shows that they are crucial and
necessary intruments in acquiring and preserving a number of character
traits, e.g., modesty, submission, patience, understanding, and piety.

Acts of worship are ‘““virtues” in that they are means to the attainment
of happiness. Indeed, they are the most important means to such an end
because, through them, man appeals directly to God for divine assistance
without which it is impossible to achieve anything. It is obvious from
Ghazali’s discussion of the acts of worship that, in all of them, man makes
different uses of his body to worship God and express devotion to Him.
In this sense they can be considered “‘external” or outward practices.

1. R, I. 9. 593.
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However, when Ghazali speaks about the “external aspect’ of the acts
of worship, he means something more than that. He means that charac-
teristic of them which is the subject matter of jurisprudence. According
to Ghazali, the jurist concerns himself with judging the external appear-
ance of an individual’s performance of the acts of worship, and thus
the individual is immune to political or social punishment in the religious
community. But this does not help him to escape afflictions in the here-
after unless there is sincerity and devotion in performing such acts of
worship.! To appeal for God’s aid, one has to do better than act out
the performance of worshiping God. For Ghazali, worshiping God is
the most serious task that man can perform to achieve his salvation and
thus he begins with a brief explanation of its external characteristics,
considered as the minimum expected effort, and then he points to the
internal significance of these acts.

Customs

Ghazali devotes all of the second Quarter of the Revival to the discussion
of customs or manners (‘a@dat), which are religiously prescribed and
approved “‘habits,” and originate in God’s commandments (in the form
of legal injunctions) as well as in moral imperatives. Like the acts of
worship, therefore, customs owe their validity to a divine command and
are a condition for receiving the divine assistance, which is necessary
for the attainment of happiness. Unlike the acts of worship, which are
primarily directed toward God in the form of rituals, these customs are
primarily concerned with behavior toward others. In this sense, customs
are external practices among men, but they are practices which are
performed with the aim of obeying God and seeking His aid. Ghazali
enumerates as customs Islamic religious manners in regard to food,
marriage, business transactions, permissible and forbidden things,
companionship, and travel. In dealing with all such customs, Ghazali
gives explanations of the Islamic legal requirements which make such
practice Islamic. For example, he explains the requirements for per-
forming marriage, preserving family ties, and obtaining divorce. In
business transactions he explains the Islamic requirements for buying
and selling, entering contracts, and so on. He considers such legal
injunctions a necessary and important guide so that a man may deal
with other men in a manner which satisfies God’s commandments.

1. R, 1. 1. 31-33.
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Since man must appeal to God for assistance in attaining happiness,
he must learn these legal injunctions in order to know what he should
do and should avoid. However, as he did when writing about the acts
of worship, Ghazali points out here that he does not intend to give a
detailed treatment of legal questions. This must be sought in textbooks
of Islamic jurisprudence, including his own manuals on the subject, and
such details are primarily related to business transactions with which
one can dispense if one limits his property to the minimum legal level.!
Ghazali’s attitude toward these legal injunctions can be understood in
terms of his view of jurisprudence, which he says is a “worldly science”
since it deals with the application of divine commandments in their
literal meaning. We have seen that in discussing the acts of worship
Ghazali considered that jurists deal only with external practice and that
it is necessary to look for internal significance if one aims at the other-
worldly happiness. Likewise, in regard to customs, the jurist is limited
by legal injunctions. In this, he helps to preserve the “political” life
of the religious community, but this task has only indirect relevance to
the happiness of the hereafter, for in the community man has to train
himself to perform these customs sincerely and not merely for fear of
the political authority.

In Ghazali’s view religious law is essential to the well-being and the
common good of the multitude, whereas the “way of religion” (tarig
al-din), the way of mystical devotion, is suited only to a “‘few individuals”
(@hdd). It is in the interest of those few that most men turn away from
the path of devotion and prefer worldly goods .which are regulated by
the law. For if all men become ““devoted souls,” the order of the world
will be disturbed, living will become difficult, and consequently those
who seek the way of devotion will not be able to achieve their goal.
Thus, by ordering the lives of all men, the religious law gives an oppor-
tunity to the “few”” to seek the means of ultimate spiritual salvation.?
This, however, does not mean that the “few’’ can dispense with the
religious-legal injunctions, but rather that while abiding by these in-
junctions, they look beyond their external significance for internal
aspects conducive to the ultimate happiness of the hereafter.? The

1. R, II. 4. 817. Ghazali’s own manuals on jurisprudence include: al-Basi,
al-Wasit, and al-Wajiz; cf. Badawi, Mu'allafit, pp. 17-20.

2. R, I1. 4. 845-46.

3. It may be said that the whole corpus of Islamic religious teachings constitutes
a handbook of Islamic ethics, inasmuch as the generally accepted Muslim view is that
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religious law is the minimum effort expected from the member of the
Islamic community.

Ghazali’s view of the role and position of the religious law explains
his approach in dealing with the Islamic customs. He moves away from
the religious-legal aspect of the given custom to discuss the moral imper-
atives implied in it or taught by it. In other words, he moves beyond
the strict legal injunctions to explain the specific religious-legal virtues.
This attitude can be explained by an examination of the concluding
book of the “Quarter of Customs,” namely, ‘“The Book of the Manners

of Life and Prophetic Character” (Kitab Adab al-Ma‘ishah wa Akhlag

al- Nubuwwak). In the introduction of this Book Ghazali states:

1 had resolved to end the “Quarter of Customs” of this book [i.e., the Revival] with
a comprehensive Book dealing with the manners of living, in order that deducing
them from all of these Books would not be difficult for the student. Then I realized
that each Book of the “Quarter of Customs” had already dealt with a particular
class of manners. Since I find the task of repetition painful and tedious . . . I have
decided to restrict myself in this Book to the character of the Messenger of God
fi.e., Muhammad] as related by tradition. !

This statement conceals another important reason for restricting the
subject of this Book. By avoiding any mention of the legal injunctions
dealt with in parts of the “Quarter of Customs,”” Ghazali is able to limit
himself to moral considerations as distinguished from legal questions.
He also seeks to emphasize the importance of these moral considerations
by showing how the prophet Muhammad practiced them. In doing this
he considers them Islamic religious- legal virtues.

According to Islamic teaching, Muhammad was the highest of God’s
creatures both in nobility and power, and for this reason, Ghazali says,
the knowledge of prophetic traditions which describe Muhammad’s
character restores and strengthens the faith as well as the character
traits of Muslims.2 Ghazali approaches Islamic religious-legal virtues
according to a method known to Islamic traditional moralists such as
Ibn Abi al-Dunyd and al-Harbi.? However, whereas both of these

the correct performance of religious duties and understanding of religious duties are
the basic elements of moral life; see R. Walzer and H.A.R. Gibb, “Akhlak, EI?, I,
326.

1. R, IL 10. 1284.

2. R, 1I. 10. 1284.

3. Both are Hanbalite traditionists. The former is Aba Bakr ‘Ali b. Muhammad
b. ‘Ubayd Ibn Abi al-Duny3, d. 281 A.H./894. In his Makdrim al-Akhldg “The Noble
Qualities of Character” he deals with ten Islamic virtues. Cf. GAL, I, 160; GAL(S),
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regard the chain of transmitters (isndd) as an important part of these
traditions which teach a certain virtue or group of virtues and repeat
traditions simply because of their different chains of transmitters, Ghazali
states that in using prophetic traditions to learn about the virtues of
Muhammad, he “will weave together the reports, section by section,
without their chains of transmitters.””? This enables him to discuss certain
issues raised by these traditions, whereas traditional moralists usually
limit themselves to quoting the report which teaches or supports the
virtue in question. Aside from this, however, Ghazali agrees with the
view of traditional Islamic moralists, especially Ibn Abi al-Dunya, that
prophetic traditions provide a sufficient basis and authority for proper
conduct. 2 He also agrees with him in omitting material that is not
within the best authenticated Islamic traditions when dealing with the
noble character of Muhammad. Thus there is no allusion to philosophers.

Ghazali asserts that Muhammad was endowed with an ideal moral
character so as to teach Muslims how to achieve virtue. Quoting the
prophetic tradition, “I was sent to complete the noble qualities of
character,” he comments, ‘“‘thereafter the Messenger of God explained
to mankind that God loves the fine qualities of character and detests
the bad qualities of character.””3 Thus, virtue is based here on a divine
sanction embodied in the Prophet’s practice and is acquired primarily
for the sake of obedience to God’s command. Ghazali quotes prophetic
traditions to strengthen this notion.* He maintains that all of the
Prophet’s good qualities are due to God’s action:’

God taught him all fine qualities of character, praiseworthy paths, reports about
the ﬁrst'and last zilﬂ‘an‘s, and matters through which one achieves salvation and
reward in future life, and happiness and reward in the world to come.?

1, 247-48. See James A. Bellamy, “The Makirim al-Akhliq by Ibn Abi-'l-Dunya,”
Muslim _W'orla', LHI (1963), 106-119. The latter is Ibrahim b. Ishiq b. Bashir b. ‘Ali
al-Harfn, d. 285 :A.H./899. In his lkrdm al-Dayf (“Hospitality to Guests”) (Cairo:
Matba‘at al-Manar, 1349 A.H.) he deals with a single virtue simply by bringing
together the relevant prophetic traditions.

1. R, II. 10. 1284.

2. R, IL. 10. 1286; R, IIL. 2. 1443; cf. Ibn Abi al-Dunyi, Makdrim, fols. 2a-2b.

3. R, II. 10. 1286.

4. R, I!‘ 10. 1287. For example, “By Him in whose hand is my life, no one shall
enter paradise except him who is of good character.” It must be noted that, when
dxscles'smg Islamic virtues in Book 10 of Quarter 11 of the Revival, Ghazali uses the term
makdrim al-akhldg, a term used in the same sense by Ibn Abi al-Dunya.

5. R, II. 10. 1299.
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Unlike Ibn Abi al-Dunya, who bases his enumeration of the Islamic
virtues on a tradition of Muhammad’s wife, ‘A’ishah, which limits them
to ten,! Ghazali does not restrict his list of these virtues to one single
tradition, nor does he limit them in number. His list consists of a selected
sample:

Among these qualities there are: having good social relations, doing noble actions,

being submissive, bestowing favor, feeding others, extending greetings, visiting the

sick Muslim whether he be pious or profligate, escorting the bier of a Muslim, beha-
ving honorably toward your neighbor whether he be a Muslim or a disbeliever,
honoring the aged Muslim, accepting the invitation to food and the inviting of

others, bestowing pardon, making peace between people, liberality, magnificence,
kindness, being the first to extend greeting, repressing anger, and pardoning people. ?

When introducing these virtues, Ghazali does not explain whether
they are means between two extremes; nor does he specify whether the
vices that oppose them are extremes of defect or excess. Yet the word
‘d@dah, which is used by Ghazali to mean custom, means habit as well.
Since he equates virtue with good habit in his discussion of philosophic
virtues, his usage of the same term here suggests that customs constitute a
class of Islamic religious-legal virtues comparable to the philosophic
virtues. Furthermore, in his account of the philosophic virtues, Ghazali
concludes that all these virtues are explained in detail and supported
by prophetic traditions which are to be found in the “Book (Kitab) of
the Character Traits of the Prophet (peace be upon him), and in other
Books.” 2 The only book which seems to fulfill this promise is Book 1o
of the “Quarter of Customs” in the Revival which we are about to discuss.

In a more detailed account of Islamic religious virtues, the first group
of these virtues which Ghazali attributes to Muhammad consists of
gentleness, courage, justice, and temperance,* and Ghazali maintains
that only the prophet Muhammad has perfectly achieved these four

1. Ibn Abi al-Dunyi, Makdrim, fols. 4b-5a, where he says that his book deals
specifically with each of the ten noble qualities of character enumerated by Muham-
mad’s wife, ‘A’ishah, who said: “There are ten noble qualities of character: speaking
the truth, firm courage in obeying God, giving to him who asks, repaying good deeds,
strengthening family ties, keeping faith, behaving honorably towards neighbors,
behaving honorably towards friends, hospitality to guests, and modesty which is the
chief of them all.” Ghazali quotes the same tradition but does not make it the basis
of his table of noble character traits (R, II. 5. 1031).

2. R, II. 10. 1287.

3. C, pp. 101-102; cf. Asad Efendi MSS, 1759, fols. 81b-82a.

4. R, 1I. 10. 1288-8g: “He [Muhammad] was the most gentle, courageous,
just, and temperate of men.”
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principal philosophic virtues.? Practical wisdom has been dropped from
the list of these four principal virtues and replaced by gentleness, which,
in his discussion of the philosophic virtues, Ghazali classifies under
courage. Furthermore, in his detailed discussion of the above four
virtues, Ghazali overlooks justice and only mentions courage briefly. The
rest of the account is mostly devoted to gentleness, temperance, and their
subordinate virtues. Thus Ghazali’s approach here is closer to the Islamic
traditional moralists than the Muslim philosophers. Likewise, Ghazali’s
purpose in giving an account of the character of the Prophet is to refine
the individual through Islamic traditional customs, while in contrast,
Avicenna pays more attention to the prophetic teaching which concerns
the political well-being of the community. Avicenna viewed the substance
of the prophet’s moral teaching as fundamentally identical with the
ethics taught by the philosophers:
" It is necessary that the Legislator should also prescribe laws regarding morals and
customs that advocate justice, which is the mean . . . As for courage, it is for the
city’s survival . . . By wisdom as a virtue, which is the third of a triad comprising

in addition temperance and courage, is not meant theoretical wisdom . . . but rather,
practical wisdom pertaining to worldly actions and behavior. *

Although one can locate a number of the accepted philosophic virtues
in Ghazali’s account of Islamic customs, he refuses to follow the order,
state the definitions, and give the grounds of the philosophic virtues.
This approach is part of his effort to adopt the philosophic virtues into
this new religious context of moral life. Thus he favors virtues that have
a closer tie to religious devotion. Humility, for example, becomes so
important that Ghazali devotes a special section to its discussion.? The
only way to understand the significance of these virtues and their relation
to each other is to consider the special sections devoted to the discussion
of particular virtues within Book 10 of Quarter II of the Revival,* and
to keep in mind the detailed treatment of some of these virtues in the
rest of the Books of the “Quarter of Customs.”

It must be remembered that all Islamic religious virtues dealt with in
the “Quarter of Customs” are external practices. Knowing this, one can

. R, III. 2. 1443.
. Avicenna, Shifd’: Metaphysics, 11, 454-55-
. R, II. 10. 1333.

4. For example, “An account of his pardoning” (R, II. 10. 1326); “An account
of his liberality and generosity” (R, IL 10. 1329); “An account of his courage” (R,
II. 10. 1331); “An account of his humility” (R, II. 10. 1333).

LN =
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see that in his treatment of virtues such as temperance, courage, liberality,
magnificence, gentleness, and modesty, Ghazali deviates slightly from his
_discussion of them as philosophic virtues. They are accepted here on the
authority of the Prophet, and the legal requirements attached to prac-
ticing some of them are spelled out in greater detail. Justice, in its social
context, is less prominent. No one can truly seek the happiness of the
world to come unless he trains himself in observing the religious-legal
injunctions with respect to wealth. Observing these injunctions which
govern all practices of transactions is justice. But justice is merely a
means of escaping punishment; by going beyond social justice to acquire
the virtue of benevolence (ifisdn) one can receive a reward. To be just,
that is, to fulfil the legal requirement, is to be of the rank of pious men
(salihiin), whereas to be benevolent is to be of the rank of those who
are brought near to God (mugarrabiin.)?

In connection with liberality and magnificence, Ghazali mentions the
virtue of ‘“hospitality to guests.”” In part, this virtue is subsumed under
liberality and magnificence, but it is also a virtue in its own right. Being
hospitable to guests does not necessarily mean giving to those in need,
or giving for the public good, for this is a special aspect of generosity.
Rather Ghazali agrees with Muslim traditional moralists in regarding
hospitality as one of the pre-Islamic virtues which were approved by
the Prophet. ‘A’ishah is reported to have said, “Islam came when there
were sixty-odd good qualities among the Arabs, all of which Islam
intensified; among these are hospitality, good-neighborliness and
faithfulness to one’s engagements.” 2

Ghazali orders the virtues of human association as follows. First, there
are the virtues which he calls involuntary types of companionship in
travel, in office, in school, or in the king’s court. Second, there is voluntary
companionship, which, like companionship in general, reflects man’s
good nature. It has both material and spiritual benefits for the individual,
and to be successful, it must be based on good character, righteousness,
observance of the law, and absence of greed for wordly goods.3 But,
above all, true companionship can only be founded on love. Analyzing

1. R, II. 3. 760, 793-807.

2. Ibn Abi al-Dunyi, Makdrim, fol. 4b; cf. R, IL. 1. 664, '671-77. Ghazali relates
that Muhammad freed the daughter of Hatim al-T2’i, a famous pre-Islamic man known
for his generosity and hospitality, because of her father’s noble character qualities
even though he died before Muhammad’s mission (R, II. 10. 1287).

3. R, 1I. 5. 954.
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the different objects and degrees of love, Ghazali divides companionship
into different categories. The most private type is blood-kinship. The
more general type is Islamic brotherhood. Friendship and fellowship are
two subspecies under the category of brotherhood :

When fricnt.iship becomes stronger it becomes brotherhood, when this increases

it l?ccor.nes, in turn, “'true love,” and finally it becomes bosom-friendship (khullah),

which is a relationship between man and God. ! ’
In his account of the virtue of strengthening blood-kinship (silat al-rahim),
Ghazali agrees so completely with the traditional moralist Tbn Abj al-
Dunya that he limits himself to quoting traditions which teach how to
behave honorably toward parents, offspring, and immediate relatives.
Muhammad helped his kindred without preferring them to those who
were more virtuous than they.2

. Brotherhood among the believers in their obedience to God is an
important relationship underlying most of the kinds of companionship.
It is within this relationship that we find many of the Islamic virtues
which have a social significance. Ghazali points to the special obligations
that must be fulfilled so that the “covenant’ of brotherhood becomes
virtuous. These obligations, which must be exercised in a way which
supports brotherhood, include everything that belongs to the parties
participating in the covenant—heart, speech, life, and property. Thus,
the duty of Islamic brotherhood means full participation in all kinds
of activities with fellow Muslims. A Muslim should wish his coreligionists
well and not harm them. He should be humble with them, forgive them,
protect their honor, and visit their sick.? To illustrate some of these
virtues of Islamic brotherhood, Ghazali relates how the Prophet visited
the sick Muslims in the farthest section of the city, always attended
their funerals, and was the first to extend greetings to whomever he met.
Likewise, he was modest, forgiving, and merciful.4 His humility
fascinated everyone. His companions did not rise for him when he
passed by, because they knew that he disliked that. When a man, fright-
ened by his reverential fear of Muhammad, was brought to him, Muham-
mad said, “Be at rest. I am not a king. I am only the son of a woman of
[the tribe of] Quraysh who eats dried meat.”$

1. R, II. 5. go3.

2. R, IL 5. 1032-34; IL. 10. 1295-96; cf. Ibn Abi al-Dunya, Makarim, fol. 23a.
3. R, IL. 5. 995-1027.

4- R, II. 10. 1293, 1301-1304.

5. R, IL. ro. 1295-g6.



100 GHAZALYI’S THEORY OF VIRTUE

Although neighborliness is an involuntary type of association, Ghazali,
following the traditional Islamic practice, gives it an important role
among the voluntary relations in the community. He quotes the prophetic
tradition, ‘““He who believes in God and the last day, let him honor his
neighbor.”! In order to show its relation to the most private type of
association, namely, blood-kinship, and the more general one, i.c.,
Islamic brotherhood, Ghazali quotes the prophetic tradition:

There are three kinds of neighbors, one with three claims upon you, one with two

claims, and one with one. The one with three claims is the Muslim neighbor who

is related to you, for Islam, kinship, and neighborliness each has its due; the one
with two claims on you is your Muslim neighbor, and the one with one claim is
your neighbor who is a polytheist (al-mushrik).?

The important thing about these virtues of association is that all of
them aim ultimately at the highest kind of relationship, namely, bosom-
friendship (khullah) which, according to Ghazali, can exist only between
the devoted person and God. Now this bosom-friendship does not
necessarily require association with other men, at least not all the time;
in fact it can only be truly practiced away from other people who may
disturb it, and for this reason Ghazali devotes one of the books of the
“Quarter of Customs” to the ‘“Manners of Isolation” (Adab al-‘Uzlakh)
in which he discusses private devotion and meditation. 3 Thus, while
giving an account of the practice of these virtues as customs of the
religious community, Ghazali directs attention to what lies beyond them
and points to what he regards as the higher stages of salvation to be
sought by those who can do more than observe the external froms of
these virtues. He expresses the same attitude in his book on the ‘“Manners
of Travel” (Adab al-Safar). There, while explaining the conditions of
traveling, he periodically reminds his reader of a more important kind
of traveling, namely, traveling the way of God and seeking nearness to
Him.4

Therefore, in his treatment of ‘‘customs,” Ghazali brings to the fore
areas of human activity which are not of primary importance to Islamic
teachings, although these teachings touch upon them. Ghazali suggests

1. R, IL. 5. 1028; cf. Ibn Abi al-Dunya, Makdrim, fol. 3sb.

2. R, IL. 5. 1028; cf. Ibn Abi al-Dunyi, Makarim, fol. 37a, where he reports
the concluding part of this prophetic tradition as follows, * . . . your neighbor who
is not of your religion.”

3. R, IL. 6. 1044-82.

4. R, IL. 7. 1093, 1108, 1116-24.
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that Islamic religious virtues point to good qualities concerned with
man’s relation to God and to the hereafter, quoting the prophetic
tradition directed to Mu‘adh b. Jabal, one of the close companions of
Muhammad:
O, Mu‘adh, I command you to fear God, to report truthfully, to fulfill the promise,
to act loyally, to avoid perfidious actions, to care for the neighbor, to have mercy
on the orphan, to be soft-spoken, to be liberal in extending greeting, to perform

fine acts, to limit expectation, to cleave to the faith, to study the Koran, to love the
other life, to be anxious in regard to the reckoning, and to act humbly. !

In comparing this list of Islamic virtues with the one given above, one
sees that fear of God, adhering to the faith, study of the Koran, love
of the other life, and being anxious in regard to reckoning, are signs of
devotion which Ghazali tries to interpret as indicative of the path to
be chosen by the few.

We have noticed that Ghazali concludes his account of the acts of
worship by emphasizing invocation, meditation, and supplication, and
he proceeds in the same way when dealing with customs, as can be seen
in Book 8 of Quarter II of the Revival, i.e., “The Manners of Singing
and Ecstasy” (4dab al-Sama‘ wa al-Wajd). Because of the controversial
character of singing, Ghazali takes pains to show that Islamic religious
law does not prohibit listening to songs except in five cases: when the
singer is a female, when the musical instruments used are of the kind
associated with drinking parties, when the words of the song are obscene,
when the listener is a person who is overcome by the desire for sex, and
when the singer or the listener is a person who is vulgar. The last case
means that such a person may become so overwhelmed by singing that
he wastes his time instead of performing his duties.? The discussion
about who can engage in singing rests finally on a distinction between
the many and the few, and Ghazali’s analysis parallels his understanding
of the possibility of spiritual salvation for those who can penetrate
behind religious customs and see their hidden meanings. Since Ghazali
considers the music as important as the words of the song, and since the
most noble words one can utter are those invoking God’s name, the
ecstasy of love resulting from rhymed invocation adds significance to
the mere utterance of words. Ghazali equates such ecstasy with the full
tranquility of the soul which is a sign of its health.?

1. R, II. 10. 1288.
2. R, II. 8. 1130, 1146.
3. R, II. 8. 1138.
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Conclusion

Ghazali’s discussion of the religious-legal virtues is introduced by an
investigation of the theological virtues. By regarding divine assistance
as necessary for the attainment of happiness, Ghazali calls the efficacy
of philosophic virtues into question. Since the only way for man to elicit
divine assistance consists in appealing to God for His aid, and because
in Ghazali’s view unaided reason cannot know the way of seeking God’s
assistance, it is necessary for man to have recourse to the commandments
revealed by God. Thus, the Islamic religious-legal virtues are indis-
pensable for the attainment of human happiness. In this new context
of living in obedience to divine commandments, the philosophic virtues
can regain their relevance by assuming the basic characteristics of the
religious-legal virtues: they are sanctioned by God and are means of
seeking His assistance. The philosophic virtues are easily incorporated
into customs because of their common ground; both deal with man’s
relation with other men. Despite this resemblance, however, Ghazali’s
approach in dealing with customs agrees more closely with that of the
traditional Islamic moralists who deduce their views from the practices
of the prophet Muhammad.

We saw that Ghazali deals with both groups of religious-legal virtues
—the acts of worship directed towards God and customs directed towards
fellow men—in. their external aspects and at the same time points to
their internal significance. Likewise, he plays down the political aspects
of these virtues in order to accentuate their importance for individual
spiritual salvation.

Thus, according to Ghazali, the religious community must live up to
the acts of worship and customs and apply them properly so that its
members may receive what he calls general guidance, necessary for the
attainment of the happiness of paradise in the hereafter. If a few members
of ihe religious community are capable of interpreting these acts of
worship and customs and of living in accordance with their inner mean-
ings while at the same time observing the practices required by their
external meaning, they may receive the absolute guidance which leads
to ultimate happiness in the hereafter. The notion that those in a religious
community who understand inner meanings may attain two kinds of
happiness is based ultimately on Ghazali’s well-known distinction
between the multitude (al-‘@Gmmah or al-‘awamm) and the few (al-khassah
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or al-khawdss).* According to Ghazali the multitude can only understand
the external aspects (zdhir) of divine commandments, whereas the few
can understand both the external and internal (bdtin) aspects. By re-
peatedly linking the external commandments to the activities of the body,
he suggests that the external aspects rank below the internal. With the
same purpose, he openly praises the internal aspects of the commandments
and reiterates that, in giving an account of the external acts of worship
or customs, his primary intention is to reveal their mysteries (asrdr) and
hidden significance.? In spite of this attitude, the external aspects of
the divine commandments remain essential because they are meant for
every member of the community: they comprise the only means at the
disposal of the many for attaining happiness, while for the few the
external meanings provide the important surface without which true
understanding of the internal meanings cannot be attained.® Moreover,
the few cannot dispense with observing the external practices without
subsequently losing sight of the true internal sense of the command-
ments.* This last stipulation means that Ghazali rejects those doctrines
taught by some Islamic philosophic and mystical schools, according to
which some or all Islamic religious practices could be disregarded by
the few on the grounds that they are of secondary importance or good
for the masses only.5

Ghazali’s position can only be understood in the light of the theological
virtues which are crucial for his ethical theory. Unlike the philosophers,
who claim that the acquisition of certain virtues itself makes men’s
nature capable of seeking hapiness, Ghazali maintains that living
according to the commandments in their external sense may elicit the
gift of divine guidance, and thus that living according to the command-
ments in their external sense is the necessary, but not the sufficient
condition for the attainment of happiness. For Ghazali, then, it is divine

1. This point is stated in the general introduction of the Revival (R, p. 5) as well
as in the introduction to the second half of it (R, III. 1. 1349). In Book 2 of Quarter
I of the Revival, Ghazali points out the difference between what is external and what
is internal. R, I. 2. 173-80.

2. R, p. 4. The titles of “Books” dealing with acts of worship in Quarter I of the
Revival reflect the same view of Ghazali. For example, he calls the book on prayer,
““The Mysteries of Prayer’”” (Asrdr al-Saldh); the one on fasting, ‘“‘the Mysteries of
Fasting.”

3. R, I. 3. 223.

4. C, pp. 204fL.

5. Ghazali charges the philosophers with this practice in his Mungidh, p. 113.
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guidance, and not the religious-legal virtues themselves, which makes
happiness possible. For this reason, the actions of anyone who dispenses
with the external commandments in his search for their inner meaning
will have as their basis independent human effort, and as a result, such
a man will be in the same position as those who did not receive the
divine commandments at all and cannot be the recipients of divine aid
necessary for happiness. Ghazali further supports his position by asserting
that, had God meant the external aspects of the divine commandments
to be dispensed with by some men, He would have revealed this; but
judging from the way Muhammad and his companions understood and
carried out the commandments, Ghazali concludes that this is not the
case.

In their external aspects the religious-legal virtues, whether they are
acts of worship or customs, provide the religious community in general
with the opportunity for attaining happiness through obedience to God’s
divine commandments. However, in order to attain ulfimate happiness,
the members of the religious community must discover the internal
meanings of these divine commandments and live according to them.
This difficult task can only be mastered by a few members of the com-
munity. Anyone who is capable of undertaking such a task should spare
no effort, for in this lies the highest, supreme, and ultimate happiness.
Thus, the religious-legal virtues which supersede the philosophic virtues
as the precondition for the attainment of happiness are not sufficient to
assure that some men will reach ultimate happiness. Indirectly, however,
they provide the opportunity to go beyond their external aspect and
capture the significance of their internal aspect so that some men may
attain the ultimate happiness. And thus Ghazali points to still another
kind of virtue which must be higher than the religious-legal virtues.

Chapter IV | MYSTICAL VIRTUES

Ghazali and Mysticism

HE virtues appropriate to the few who seek ultimate happiness

in the hereafter, that is, the vision of God, are established by

Ghazali on the basis of a careful and elaborate interpretation of

the hidden meanings of the divine commandments. This inter-
pretation can be mastered by the truly learned men (‘ulamad’) only.
These are not jurists, theologians, or philosophers, but only the mystics
(safiyyak); and Ghazali identifies himself with the mystics:

I learned with certainty that it is above all the mystics who walk in the path of

God; their life is the best life, their method the soundest method, their character

the purest character (wa akhldquhum azka al-akhlag).?

Relating how he came to accept mysticism, Ghazali points out that
he found that this discipline includes both knowledge and practice. It
was relatively easy for Ghazali to acquire the mystics’ knowledge. In a
statement about his sources, he begins with al-Makki’s work, the Food
of Hearts (Qat al-Quliib), which he seems to consider his textbook of
mysticism. Then he mentions ‘““the works of al-Muhasibi,” followed by
““the various scattered sayings (mutafarrigdt)” of al-Junayd, al-Shibli, and
al-Bistimi, and finally “the discourses” of unnamed mystics.? Ghazali
starts with al-Makki and al-Muhisibi, two mystics known for their effort
to reconcile mysticism with Islamic religious teachings. Al-Bistimi, who
was known for his mystical heresies, is mcntioned last. The reference
to the ““discourses’ of unnamed mystics may refer to other mystics with

1. Mungidh, p. 101, where Ghazali’s admiration of the mystical character traits
culminates in his assumption that what is worthwhile in philosophic ethics is borrowed
from the teachings of the mystics (cf. Mungidh, p. 81).

2. Mungidh, pp. 95-96: “I began to acquaint myself with their belief by reading
their books, such as the Food of Hearts (Qiit al-Qulitb) by Abt: Talib al-Makki (may God
have mercy upon him), the works of al-Hirith al-Mubhasibi, the various scattered
sayings (mutafarrigat) of al-Junayd, al-Shibli, and Aba Yazid al-Bistimi (may God
sanctify their spirits), and other discourses of their leading men.”
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the reputation of al-Bistami.! Ghazali, therefore, identifies himself more
specifically with a tradition of mysticism which stood for synthesizing
mystical and Islamic religious ideas. Al-Makki’s book, in particular
“is of primary importance, as being the first and a very successful
attempt to construct an overall design for orthodox Sufism.”” 2 Ghazali
quotes extensively from the Food of Hearts in the Revival, especially in
Quarter IV, which deals with the mystical virtues. Whole sections are
simply reproduced, and even the sayings of earlier mystics and learned
men, prophetic traditions, and the traditions of the Companions, are
set forth as presented by al-Makki. 3 This book, then, appears to be one
of the sources through which Ghazali acquainted himself with the
“scattered sayings’ of early mystics.?

Ghazali’s originality can be seen in his selection, arrangement, and
synthesis of the material he extracted from al-Makki. Ghazali achieves
a degree of clarity in his presentation of the basic features of mysticism
by introducing a rational, theoretical framework to explain certain
otherwise inexplicable aspects of mysticism. He had learned the language
of the philosophers and theologians before he acquired a personal
experience of the mystical life and was ready to perfect the work begun
by al-Makki and mystics like him.? The speech (kalam) of the mystics,
Ghazali points out, is incomplete and sometimes even defective because
it is the habit of each one of them to give an account of his own spiritual
state alone, without any regard for the states of others; consequently,
their explicit statements diverge markedly. Because of this, Ghazali feels

1. On al-Bistami see ‘Abd al-Rahman Badawi, Shatahdt al-Sifiyyah I. Abii Yazid
al-Bistami (Cairo: Maktabat al-Nahdah al-Misriyyah, 1949), pp. 21-29; cf. R,C.
Zachner, Hindu and Muslim Mysticism (New York: Schocken Books, 1969), pp. 86-134.

2. A. J. Arberry, Sufism: An Account of the Mystics of Islam (London: George Allen
& Unwin Ltd., 1950), p. 68.

3. Especially Books 1-7 of Quarter IV of the Revival. cf. al-Makki Qs al-Qulib
(2 vols.; Cairo: Mustafa al-Babi al-Halabi ,1961), I, 364fT., I1, 1-164; Arberry, Sufism,
p- 68, where he says that Qt al-Qulid “was carefully studied by al-Ghazali and exercised
considerable influence on his mode of thought and writing” ; L. Massignon, “‘al-Makki,”
EI 11, 174, where he points out that whole pages of the same book have been copied
by Ghazali in the Revival. The commentator on the Revival, al-Zabidi, shows that
Ghazali was influenced in his mystical views in a substantial way by al-Makki; see
his Ithdf, 1, 30; VIII, 499; the same view was expressed by an earlier authority on Gha-
zali, al-Subki, Tabagdt, IV, 126.

4. Ali Hasan Abdel-Kader, The Life, Personality and Writings of al- Junayd (London:
Luzac & Company Ltd., 1962), p. 55.

5. Arberry, Sufism, p. 68.
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that rational knowledge is capable of giving a better and more objective
account of spiritual experience.!

Comparing the mystical and rational ways of achieving happiness,
Ghazali remarks that the validity of the mystical way cannot be disputed.
It brings those who practice it to their goal, which is the sublime state
enjoyed by saints and prophets. But this kind of discipline is not without
serious dangers. The mind may be adversely affected, the health of the
body destroyed, and melancholy may ensue:

If the soul has not been exercised in the sciences that deal with fact and demonstration,

it will acquire mental phantasms and suppose that truths are descending upon it.

Many a Sufi has continued for ten years in one such fancy before escaping from it,

whereas if he had a sound scientific education he would have been delivered from
it at once.?2 :

Thus, mysticism is accepted by Ghazali as a superior way to true happi-
ness, but it must always be rooted in and remain under the control of
trained reason. For this reason he uses mysticism to explain and modify
the philosophic and religious-legal paths to happiness and at the same
time clarifies the mystical approach through the use of Islamic teachings
and the philosophic tradition. He points out continuously that the
mystic must always observe religious law and practice, making this the
sign of the first resting place of those who are travelling the road to God
(‘alamat al-manzil al-awwal min manazil al-s@’irin). % In Ghazali’s view,
the so-called earlier theorists of Sufism, such as al-Makki, al-Sarraj, and
al-Qushayri, did not fully succeed in their effort to reconcile mysticism
with the tenets of Islam and at the same time clarify the mystical spiritual
experiences. His own rational, theoretical explanation of these experiences
is meant to give a clear account of them and, in addition, to synthesize
or harmonize them with both Islamic and philosophic teachings in a
homogeneous whole with a single ultimate end.4

1. R, IV. 3. 2316.
2. G, p. 46; cf. R, IIL. 1. 1379; Arberry, Revelation and Reason in Islam, (London:
George Allen & Unwin, 1965), p. 110.

3. C, p. 204.

4. Ghazali’s rational approach to mysticism in general was perceived and
commented upon by some later Muslim thinkers as well as by his contemporaries.
Ibn Taymiyyah, for example, states that ‘“Ghazali was inclined toward philosophy,
presented it in a mystical form, and expressed it in Islamic terminology” (Ibn Taymiy-
yah, Nagd, p. 56; Radd, p. 195). Abi Bakr Ibn al-‘Arabi, a friend and one-time student
of Ghazali, maintains that Ghazali had penetrated deeply into philosophy, and when
he wanted to leave it, he could not. (Quoted by Ibn Taymiyyah in his Muwdfagat
I» 2.) On the basis of this statement, ‘Abd al-Rahmin Badawi concludes that Ghazali’s



108 GHAZALY’S THEORY OF VIRTUE

Characteristics of Mystical Virtues

It has already been mentioned in the Introduction to this study that
the core of Ghazali’s mystical doctrine can be considered not only an
ethical theory but also a theory of virtue. Ghazali distinguishes between
the “‘’knowledge of revelation” and the “‘knowledge of devotional practice.”
The former, in his view, cannot and must not be expressed or laid down
in writing. Since only the latter can be expressed, and because Ghazali
equates that with ethics in general and virtue in particular, the study
of Ghazali’s mysticism means essentially the study of the mystical virtues.
The few, with whom Ghazali is concerned, on the highest level of moral
refinement, are the mystics whose end is not knowledge or paradise,
but nearness to God. The special “qualities” which these few can acquire
for their special kind of ultimate happiness, therefore, lie beyond the
specific limits of philosophic and religious-legal virtues. These qualities
of the few which we call ““mystical virtues” are concerned in the first
place with the spiritual well-being of the individual in his special relation
to God.

Ghazali discusses these mystical virtues in Quarter I'V of the Revival.
He also deals with them in a summary way in the fourth part of the
Book of the Forty, Concerning the Principles of Religion (Kitab al-Arba‘in fi
Usil al-Din), which is an abridgement of the Revival. A longer summary
in Persian known as the Alchemy of Happiness (Kimiya-yi Sa‘adat) deals
with the same mystical virtues. However, the number and the order
of these virtues differ from one book to the other. The arrangement -of

opposition to philosophy meant the rejection of Aristotelianism in favor of Neopla-
tonism; see his article ““al-Ghazili wa Masadiruh al-Yunaniyyah,” Abi Hamid al-
Ghazali f1al-Dhikra al-Mi’awiyyah al-Tasi‘ah li Miladih, ed. Zaki Najib Mahmad (Cairo:
al-Majlis al-A‘la li-Ri‘dyat al-Funin, 1961), pp. 221-37; the same article appeared in
his book: Dawr al-*Arab fi Takwin al-Fikr al-Awrubbi (Beirut: Dar al-Adab, 1965),
pPp. 150-73. Simon van den Bergh, on the other hand, tries to trace Stoic and Neopla-
tonic sources for at least two mystical qualities discussed by Ghazali, namely, gratitude
and love; see his articles, “Ghazali on ‘Gratitude towards God’ and its Greek sources,”
Studia Islamica, VII (1957), 77-98; and “The ‘Love of God’ in Ghazali’s Vivification
of Theology,” Journal of Semitic Studies, 1 (1956), 305-321. Although inquiring into the
possible Neoplatonic or Stoic philosophic origin of Ghazali’s mysticism may be important
and useful in clarifying certain issues, the first question which the student of Ghazali
must face is not whether he borrowed this or that particular idea, but how he under-
stands the views he holds and what use he makes of them. To answer this question,
it is necessary to reconstruct and obtain a comprehensive view of Ghazali’s thought
and understand the way he synthesizes the different traditions whose sources are
already present in the writings of Muslim philosophers, theologians, and mystics.
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mystical virtues in these books is given in Table 21 (p. 159).

Ghazali’s various arrangements of mystical virtues can also be
compared with those of other mystical writers who preceded him,
such as al-Kharraz, al-Sarrdj, al-Makki, al-Kaliabadhi, al-Qushayri,
and al-Ansari al-Harawi, which are given in the table of the Sufi’s
lists of mystical virtues (Table 3 p. 160).2

We pointed out in Chapter II above that Ghazali uses the expressions
khulug hasan and khulug makmid to mean the same things as fadilah, i.e.,
virtue. When dealing with the religious-legal virtues, however, he uses the
first two terms more often than the third. This can be explained by the
fact that, for the Islamic traditional moralists, virtue is known as khulug
mahmiid, khulug hasan, or khuluq karim, while fadilak is the term commonly
used by Muslim philosophers for virtue.® In dealing specifically with
mystical virtues, Ghazali calls them “commendable character traits”
(akhlaq mahmidak). In the introduction to the Revival, he says “As for
‘The Quarter on Things Leading to Salvation (Rub* al-Munjiyat)’ 1 shall
mention in it every commendable character trait (khulug mahmid)” ;4
and in the Book of the Forty, he uses the same expression as the title of
the fourth part, which deals with the mystical virtues.? He also calls
these mystical virtues the “qualities of salvation” (al-sifat al-munjiyat).®

1. The order of mystical virtues in the Alchemy of Happiness is given according
to the Tehran edition (Ghazali, Kimiyd-yi Sa‘ddat [2 vols., 2d ed., Tehran: Kitib-
furtshi va Chapkane-yi Markazi, 1333/1954], 11, 507-977); but according to Badawi
the manuscript of the Alchemy of Happiness in Dar al-Kutub al-Misriyyah MSS, 13
Mysticism, has the same order of these virtues as the Revival; sec Badawi’s Mu’allafat,
p. 176.

2. Abi Sa‘id Ahmad Ibn ‘Isd al-Kharraz, Kitdb al-§idg, ed. by ‘Abd al-Halim
Mahmid (Cairo: Dar al-Kutub al-Hadithah, n.d.), pp. 24-87; Abi Nasr al-Sarrij,
Kitab al-Luma’, ed. by ‘Abd al-Halim Mahmid and Taha ‘Abd al-Biqi Surir (Cairo:
Dar al-Kutub al-Hadithah, 1960), pp. 65-97; al-Makki Qat, I, 364ff., II, 1-164.
Abii Bakr Muhammad al-Kalabadhi, al-Ta‘arruf li-Madhhab Ahl al-Tasawrwuf, ed.
by ‘Abd al-Halim Mahmiid and Tiha ‘Abd al-Biqi Suriir (Cairo: ‘Isi al-Babi al-
Halabi, 1966), pp. 86-134; Abi al-Qasim ‘Abd al-Karim al-Qushayri, al-Risdlah,
ed. by ‘Abd al-Halim Mahmid and Mahmiid bin al-Sharif (2 vols.; Cairo: Dir
al-Kutub al-Hadithah, 1966), I, 252-408, II, 421-632; ‘Abd Allih al-Angari al-Harawi,
Mandzil al-S&irin, ed. by S. de Laugier de Beaurecueil (Cairo: Imprimerie de I’Institut
Frangais d’Archéologie Orientale, 1962), pp. 9-113.

3. Bishr Faris, Mabdhith ‘Arabiyyah (Cairo Matba‘at al-Ma‘arif, 193g), pp. 21-31,
where he discusses the term khulug karim and gives an account of the traditions about
makdrim al-akhldg.

4- R, p. 4; cf. R, L. 1. 36.

5. Arba‘in, p. 175.

6. R, IV. g. 2811.
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Furthermore, he calls these virtues “‘stations’ or ‘‘stages’” (magdmat), terms
which are more at home in the mystical tradition.! Thus, to identify
virtue, Ghazali moves from fadilah, which is more commonly used by
the philosophers, to kkuluq hasan or khuluy makmid, which are preferred
by the Islamic traditional moralists, to sifak and magam, which are better
known to the mystics. The term khulug hasan, however, seems to be the
central expression which connects all the other terms, since it is used
throughout Ghazali’s treatment of philosophic, religious-legal, and
mystical virtues.

Ghazali’s identification of the virtues, character traits, and qualities
of salvation is more than mere terminological usage. The mystical
qualities, liké the philosophic virtues, comprise the means to attain
happiness. The philosophers understood passions as the stuff of virtue.
Yet, most of the mystical qualities (in particular fear, hope, and love)
are basically passions. Love, the last of these, is the highest mystical
virtue man can acquire during his life. '

According to Aristotle, the passions are: ‘“‘desire, anger, fear, con-
fidence, envy, joy, friendship, hatred, longing, jealousy, pity, and
generally those states of consciousness which are accompanied by pleasure
or pain.”’ 2 He argues that:

Neither the virtues nor the vices are passions, because we are not called good or

bad on the ground of our passions, but are so called on the ground of our virtues

and our vices, and because we are neither praised nor blamed for our passions

(for the man who feels fear or anger is not praised, nor the man who feels anger

blamed, but the man who feels it in a certain way), but for our virtues and our
vices we are praised or blamed.3

Only when a passion is felt in a certain way can it become a virtue.
Virtue is a state of character. It is concerned with passions and actions,
in which both excess and deficiency are blamed, while the intermediate
is praised and is a form of success; and being praised and being successful
are both characteristic of virtue, which is a state of character concerned
with choice, lying in a mean relative to us.?

Ghazali follows this Aristotelian approach when dealing with the
philosophic virtues, as we saw in Chapter II above.® But when dealing

. R, IV. 2. 2179.

. Aristotle Nicomachean Ethics 2. 5. 1105b20-22.

. Aristotle Nicomachean Ethics 2. §. 1105b29-110622.
. Aristotle Nicomachean Ethics 2. 5. 1105b25-35.

. R, III. 2. 1441.
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with mystical virtues, he diverges sharply from it. Making use of the
more elaborate and detailed treatment of the passions in Aristotle’s
Rhetoric,! Ghazali takes the same passions which are used as the basis
for the philosophic virtues, and looks at them in the light of his views
of nearness to God. This is the genesis of Ghazali’s ““new” virtues which
we have called mystical. For example, because the philosophers regard
death as the object of the greatest human fear, they conclude that fear
is a defect for which the corresponding virtue is courage. Ghazali, on
the other hand, looks at the same passion in the light of man’s relation
to God, who ought to be feared both in this life and the next, and con-
cludes that the right state of character is “‘fear of God.”” Thus the passions
are raised to higher levels beyond the usual low rank assigned to them
in the treatment of ‘“‘philosophic virtues.”” In the same way, Ghazali
frequently takes a disposition generally understood in terms of man’s
relation with his fellow men, abstracts it from the political context, and
reformulates it in terms of his concept of nearness to God. For example,
he takes ““trust’’ as exercised by man toward his fellow men, and modifies
it in terms of man’s special relation to God, thus establishing the mystical
virtue of “trust in God.”

In addition, Ghazali establishes these mystical virtues through methods
similar to those by which the philosophic virtues are established. The
only change he introduces concerns the object and the end of virtue. The
ultimate end, according to him, necessitates purifying the soul and freeing
it from the body as far as possible, so that it may devote itself entirely
to the highest passion, namely, love of God. Since this highest passion
is private, the end of the mystical virtues transcends political activity:
they free man, not only from the body, but from the city as well.

After establishing the mystical qualities as virtues, Ghazali emphasizes
what he calls their basic characteristics. In his view, each one of these
virtues comprises three elements which follow one another consecutively.
The first is knowledge, which produces the second, a positive disposition
(hal), which in turn causes the third, action.? This distinction reflects

1. Aristotle Rhetoric 2. 1. 1378a-11. 1380a. It is likely that Ghazali had access
to the discussion of the passions in the writings of Avicenna. See, e.g., Avicenna’s
Fi al-Akhléq wa al-Infi‘dlat al-Nafsdniyyak in Memorial Avicenna IV Miscellanea, contribu-
tion de M. L. Massignon, Mme Denise Remondon et M. G. Vatom (Cairo: Publica-
tions de 'Institut Frangais d’Archeologie Orientale, 1954), pp. 23-26.

2. Ghazali mentions these common characteristics in several places in Quarter
IV of the Revival; of. R, IV. 2. 2179, 2305. I have translated kdl here as a “positive
disposition” rather than ““a state” because in this context Ghazali means by hal a per-
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Ghazali’s independence from earlier Sufi accounts of these virtues
inasmuch as he uses nonmystical doctrines to explain mystical notions.
This kind of analysis of the essential components of the mystical virtues
obviously belongs to the philosophic tradition. However, whereas he
enumerated four basic elements in connection with the philosophic
virtues—namely, faculty, knowledge, positive disposition, and action—he
eliminates the category, faculty, in relation to the mystical virtues. He
does not give his reasons for doing so. One can only assume that, while a
psychic faculty is of importance in a system which depends primarily
on unaided reason, it is of secondary importance in relation to a discipline
which relies on divine assistance. Moreover, in his discussion of philo-
sophic virtue, Ghazali maintains that virtue applies only to the positive
disposition from among the four above-mentioned elements, whereas here
he considers three of these as necessary components of mystical virtues.
It seems that Ghazali’s emphasis on all the three basic elements, here,
is a theoretical orientation which he introduces into his discussion in
order to clarify these mystical virtues, which are usually extremely vague
in the mystical manuals. Nonetheless, in the course of his detailed
discussion of some of these virtues, Ghazali himself singles out the positive
disposition as that which is most properly called virtue; knowledge is
something which leads to it, and action is its product.?

Ghazali’s independence from earlier Sufi accounts is also revealed in
his manipulation of mystical terminology. Although he chooses certain
technical terms current in mystical literature, he tends to define them
in his own way. Station (magam) was usually distinguished by earlier
mystics from state (kal). According to al-Qushayri, a station signifies a
spiritual plateau in the novice’s progress to God, which is the result of
the mystic’s personal effort and endeavor, whereas a state is a spiritual
mood depending, not upon the mystic, but upon God: ¢ ‘States’ are
gifts; while ‘stations’ are earnings.”? In general, Sufi authors insist
upon the effort of the soul as it approaches the station, just as they
emphasize the received character of the state. Furthermore, stations are

manent character trait in the soul and not “‘a passing state.” Hal, here, is similar to
the term hay’ah, which Ghazali uses in his discussion of the philosophic virtues. Hay’ah
is also a positive disposition which results from knowledge and, in turn, produces
action; cf. R, III. 2. 1441.

1. R, IV. 2. 2180, where Ghazali applies the term ‘‘patience’ to the ‘“‘positive
disposition.”

2. al-Qushayri, Risdlah, I, 193.
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permanent, while states are transitory.! Al-Sarrij, the author of a
well-known early Sufi manual, regards stations as moral habits and
states as psychological conditions of mind.2 According to Ghazali, in
contrast, the difference between states and stations is one of degree and
not of kind. When a character trait of the soul becomes permanent and
persists, it is a station; if, on the other hand, it occurs sporadically,
it is a state.® This definition is reiterated in the Dictation (al-Imia’),
a book Ghazali wrote to defend the Revival and explain the mystical
terms used in it. * This view of states and stations shows that only stations
can be regarded as virtues, since stability is anessential characteristic
of virtue. Itis for this reason that Ghazali calls mystical virtues stations.

Because of the fact that various stations and states are closely related
to each other, and each Sufi has his own doctrine of spiritual refinement,
mystical writers differ with regard to the definition and arrangement of
these stations and states.® Ghazali, likewise, presents his own arrangement
of these stations, but he does not enumerate a specific number of them
as do some of the Sufi writers who preceded him. (Al-Makki, for instance,
maintains that they are nine).” Nevertheless, Ghazali preserves the
notion of order or hierarchy in mystical virtues, that is, which virtue
must be acquired first, which one should follow, and, finally, which is
the highest virtue which one can acquire. He agrees with most of the
earlier Sufis in regarding “repentance” (tawbah) as the first station for
the novice. At the other pole, he follows al-Makki in regarding love
(mahabbah) as the highest station possible for man in this life. In his view,
repentance, patience, gratitude, hope, fear, poverty, asceticism, divine
unity, and trust, in this order, all lead to love; whereas yearning, inti-
macy, and satisfaction are the fruits (¢himar) or the by-products of love.®

1. L. Gardet, “Hal, “EI?, II, 83.

2. al-Sarrdj, Luma‘, pp. 65-66; cf. al-Hujwiri, The Kashf al-Mahjib, trans. by
Reynold A. Nicholson (Leyden: E.]J. Brill, 1g11), p.. 180-81.

3. R, IV. 3. 2316.

4. Ghazali, al-Imla’ ‘alé Ishkdlat al-Thya’ in Mulhag Thyd’ ‘Ulim al-Din (Cairo:
al-Maktabah al-Tijariyyah al-Kubri, n.d.), p. 16.

5. For example, he calls them the “stations of those who travel the way to God”
(magdmat al-salikin) (R, IV. 3. 2316), and the “stations of religion” (magdmdt al-din)
(R, IV. 3. 2360). By religion (din), Ghazali says, “we mean the relation of devotional
practice (mu‘dmalah) between man and his Lord” (R, IV. g. 2810).

6. Shihab al-Din al-Suhrawardi, ‘Awdrif al-Ma'drif in Mulhaq Ihya® ‘Ulim al-Din,
p. 225.

7. al-Makki, Qut, I, 364.

8. R, IV. 6. 2580.
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These virtues, which are also known as stations, are the principal mystical
virtues because they are presented as the major plateaus to be reached
by the few in their pursuit of ultimate happiness. In this, Ghazali agrees
with al-Makki. '

In addition to these mystical virtues, Ghazali enumerates six more
qualities of the soul which he does not specifically call stations. These
are not presented by al-Makki as stations, although he deals with some
of them as separate and independent mystical attributes.? Nevertheless,
they are mystical virtues in the sense that they are attributes and qualities
of salvation which must be acquired by the mystic. According to Ghazali,
these six mystical virtues can be classified in three groups. They are
ordered as follows: resolve, sincerity, truthfulness; vigilance, self-examin-
ation; and finally, meditation.

Ghazali deals with these six virtues at the end of the Revival, after
completing his discussion of love and its by-products. There is no transi-
tion in his presentation between love and resolve, the first of these virtues.
Indeed, he does not mention any of the six mystical virtues when describ-
ing the order of the virtues that lead to love of God.? In the Alchemy
of Happiness, however, Ghazali (who orders these six virtues in the same
way as in the Revival) places all of them after ““asceticism’” and before
“divine unity,”3 but in the Book of the Forty, Ghazali places the first
three of these virtues between gratitude and trust, and does not mention
the other three virtues at all.# That Ghazali moves these six virtues
back and forth together and that in every case he presents them as a
group in the same order, suggests that they form a cohesive group
somehow outside the principal mystical virtues. Ghazali describes the
mystical virtues in question as a means of bringing about, supporting,
and perfecting the principal mystical virtues. In this respect they pertain
equally to all principal mystical virtues. Thus, a man may be truthful
in his repentance and, when he acquires love, he may become truthful

in his love. Finally, although this group of mystical virtues shares with
the principal mystical virtues the characteristic of being directed toward

1. al-Makki, Qat, I1, 311, whete he discusses ‘‘sincerity.”

2. R, IV. 6. 2580. The six mystical virtues in question are discussed in Books,
7, 8, and g of the fourth Quarter of the Revival. The arrangement is the same in RB.
and RM.

3. Kimiyd-yi, L. 855-g11. However, Badawi quotes a Cairo manuscript of the same
work (Dar al-Kutub al-Misriyyah MSS, 13 Mysticism) as having the same order
Ghazali assigns to these six mystical virtues in the Revival; see his Mu'allafat, p. 176.

4. Arba‘in, pp. 206-217.
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God, they seem to be primatily concerned with the internal relationships
of the faculties within the soul.

Therefore, the basic characteristic of these six mystical virtues is to
prepare the way and provide the psychological basis for the major mysti-
cal virtues. To distinguish between these two groups, we call the major
ones principal mystical virtues and the others supporting mystical
virtues. The function of these supporting mystical virtues in preparing
tl.le soul for the fulfillment of a perfect acquisition of each principal
virtue suggests the desirability of dealing with them first.

Supporting Mystical Virtues

We mentioned above that these mystical virtues are particularly con-
cerned with the internal relationships of the faculties of the soul. They
makt? it submissive and obedient to the will of God, and enable the
mystic to struggle against the whims of the soul and seek its purification
s0 t}}at it can ascend through the spiritual “‘stations.” These six sup-
porting mystical virtues can be divided into three groups following
(.?rhazah’s own division in the Revival. The first includes resolve (niyyah)
sincerity (tkhlds), and truthfulness (sidg), all of which are the subject o;'
B.O(.)k 7 of Quarter IV of the Revival. The second group is composed of
vigilance (murdgabak) and self-examination (muhdsabah), dealt with in
Bogk 8 of Quarter IV of the Revival. The third is meditation (tafakkur)
which is the sole subject of Book 9 of Quarter IV of the same work.

REsoLve

This is the first of the three virtues in the first group; it is inseparable
ﬁ."om t'he other two since according to Ghazali resolve is useless without
sincerity, and sincerity is nothing unless truthfulness is connected to it
and perfects it.? For him, resolve is the basis of action in that action
fleeds a special resolve to become good; resolve, however, is good in
itself even if no action results from it. Although Ghazali says that resolve
will (irddah), and intention (gasd) are all words which are used to mcan’
one and the same thing, his assertion that it is good with or without
action suggests that he means by resolve ‘“‘good intention.” In this he
is clearly thinking of resolve in terms of niyyah as understood in Islamic
law, especially in connection with performing religious ritual duties.

| 1. R, IY. 7. 2694; cf. Arba‘in, p. 206, where he says that “sincerity’’ has three
elements which lead to one another, namely, resolve, sincerity, and truthfulness.
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For example, the first principal obligation with regard to the act of
prayer is niyyah in the sense of deciding in one’s mind what kind of prayer
this is and that it is for the sake of God. It is because of this usage that
Ghazali says that resolve is a virtue confirmed by the Koran and pro-
phetic tradition.!

As a mystical virtue, resolve is composed of the three elements char-
acteristic of mystical virtues, namely, knowledge, positive disposition,
and action, but Ghazali modifies the terminology slightly here to em-
phasize its resemblance to the states of the soul. Thus, will replaces the
positive disposition, and power the action, whereas knowledge is the
same. When man knows with certainty that something is valuable and
must be done, then the will for doing it emerges and, in turn, incites the
powers which move the members of the body to action. Since Ghazali
equates resolve with will, this means that he identifies resolve as a
mystical virtue with the positive disposition.? The relation between
resolve as a positive disposition and the action which results from it is
of special interest to Ghazali. In his view, voluntary action may be done
because of either one or two motives. When there are two motives for
an action, the second motive may be a comotive, an associate, or an
aid. After describing the relationships possible between resolve and ac-
tion in terms of the motive or motives of an action, Ghazali interprets
the prophetic tradition, “the resolve of the believer is better than his
action” as supporting his view that resolve without action is superior
to action without resolve.? He intends thereby to establish the view
that the activities of the soul or the heart (a‘mdl al-qalb) are more im-
portant than the actions of the members of the body. Moreover, among
the states of the soul, resolve is regarded as the most excellent because
it means the inclination of the soul to what is good.*

For resolve to be a mystical virtue, the mystic must have the neces-
sary knowledge which leads to it; he will not acquire the resolve for

1. R, IV. 7. 2694.

2. R, IV. 7. 2700.

3. R, IV. 7. 2702; however, al-Hafiz al-‘Iraqi in his Mughni, p. 2702, says that
the prophetic tradition quoted by Ghazali is “weak” (da‘if).

4. R, 1V. 7. 2704. According to Ghazali, resolve plays different roles in relation
to the different kinds of actions. If the action in question is that of disobedience and
evil, having a resolve for it does not make it good. However, resolve is necessary with
respect to actions of obedience, without which they cannot be good. Finally, resolve
elevates permissible action to the level of those that bring man near to God; cf. R, IV.
7. 2708-2710.
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doing something merely by uttering the words expressing his intention
to act. Ghazali insists that the mystic must give undivided attention to
all the actions he contemplates doing and must act only after truly re-
solving to undertake a particular thing. Some men resolve to do good
deeds out of fear and others out of hope. But once a man has attained
spiritual refinement, he will intend by all his actions the pleasure of
God alone.?

SINCERITY

When an action is motivated by one intention alone, the state of the
soul is called sincerity, that is, single-mindedness in purpose, whether
the purpose is good or bad. But in Islamic religious terminology the
word “‘sincerity’” (ikhlds) is used only when the intention is nearness to
God, unadulterated by any wordly or selfish motive. Ghazali points
out that the merit and excellence of sincerity is confirmed by the Koran
and prophetic tradition. Particularly important in his view are the
verses which deal with Satan’s power in leading men astray because,
according to the Koran, all men are considered potential victims of
the devil’s intrigues, with the sole exception of those who are sincere.?

As a mystical virtue, sincerity means that man’s actions are only
motivated by a desire to approach God. In other words, sincerity re-
quires that there be one basic resolve for man’s actions. When this is
mixed with other intentions, such as when a person fasts for the sake
of health as well as for reverence, the situation becomes complicated.
To attain sincerity means to transcend the pleasures of this world and
to dedicate one’s life to the world to come. When an action is not purely
for the sake of God, but mixed with some worldly desires, it cannot be
characterized by sincerity.3® Therefore, while remorse means good
intention, sincerity means specifically intending nearness to God as the
basic and sole resolve which stands behind all of man’s actions.

TRUTHFULNESS

Truthfulness is the last of the three virtues of the first group of sup-
porting mystical virtues. Ghazali enumerates six aspects of truthfulness

1. R, IV. 7. 2716.

2 R, IV. 7. 2721; cf. Koran 38:82-83: “Satan said: ‘Then by Thy power, I
will beguile them all, save Thy sincere servants among them.’”

3. R, IV. 7. 2724-31.
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in general, namely, truthfulness in speech, in intention, in resolution,
in executing a resolution, in action, and in accomplishing all the spiri-
tual ‘‘stations,” i.e., the principal mystical virtues. Although we are
primarily concerned with the last aspect of truthfulness, a very brief
statement about each of the first five may be helpful: (1) Truthfulness
in speech consists in making a statement which is not only true but is
also unequivocal, so that the person who hears it cannot interpret it
in a different way, and this is the first kind of perfect truthfulness in
speech, with certain exceptions being permitted in those situations when
telling the truth may cause harm.! The second kind requires that man
observe truthfulness in the words he uses when he is conversing (mu-
ndjak) with God. He should not use any word unless he knows that it
truly expresses his spiritual state. This truthfulness reaches ultimate
perfection when the person becomes free from all worldly things and
occupies himself completely with God.2 (2) Truthfulness in intention
is related to sincerity in that it applies to the case when man has only
one aim for whatever he does and in that this aim is nearness to God.
(3) Truthfulness related to a resolution (‘azm) means the intention to
accomplish a lofty purpose which is contingent upon circumstances
which do not presently exist, e.g., to resolve that ‘“‘should an occasion
present itself, I will gladly lay down my life in the service of God.” The
truthful man is he whose resolution for all good things is always accom-
plished with full power and no hesitation. (4) Truthfulness in the ex-
ecution of a resolution requires that when the time to act arrives one
carries out what he has resolved to do. (5) Truthful action lies in the
perfect correspondence of the inward state of the person with his out-
ward action without the slightest indication of hypocrisy.? (6) The
highest truthfulness is that which accompanies the full and complete
realization of the various mystical stations such as fear, hope, asceticism
satisfaction, trust, and love.4 Since each of these stations has a begin-
ning and a higher limit, truthfulness in each of them means to reach
their utmost limits. Thus when a man reaches perfection with regard to
repentance, he acquires truthfulness in repentance. In this sense one

1. R, IV. 7. 2738; Ghazali mentions three occasions in which one is allowed
to compromise with untruth; they are: war tactics, restoring good relations between
two people, and keeping good relations between husband and wife.

2. R, IV. 7. 2739.
3. R, IV. 7. 2740-42.
4. R, IV. 7. 2744.
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can speak of ““truthful fear,” “truthful hope,” and so on. It is rare,
however,to find a mystic who has attained truthfulness with regard to
all the principal mystical virtues. But when such a person is found, he
is the “truthful one” (siddig) who has attained the highest virtuous
station possible for a human being on this earth.?

VIGILANCE AND SELF-EXAMINATION

The fourth and fifth supporting mystical virtues form the second
group. They are related to each other because both apply to the states
of the soul in its inner struggle against its baser faculties. Attainment
of vigilance and self-examination as mystical virtues requires knowledge
of God and of the day of judgment. When man knows that he has to
account for everything he does in this life, he will watch over his desires
and examine his motives so as to guard against what may bring God’s
wrath upon him in the hereafter.?

In order to understand Ghazali’s analysis of these two mystical vir-
tues, it is necessary to know what he means by “self”’ (nafs) in this con-
text. In his discussion of the soul in Book 1 of Quarter III of the Revival
which is an introduction to the second half of the whole work, Ghazali
says that “self”” has two meanings. One is the meaning which applies
to the faculties of anger and appetite; this he says is the usage common
among the Sufis who mean by “‘self”’ the source of evil qualities in man,
and therefore man must strive against it. The second meaning is syn-
onymous with “soul.”3 According to Ghazali the wvirtues of vigilance
and self-examination are two of six steps which man has to go through
in his struggle to subdue his “self” as understood in its Sufi meaning:
(1) The first step, known as preconditioning (musharatah), is to assign
special duties to the self for the purpose of purifying it. This step helps
man to know what to expect from his self. (2) Vigilance (murdgabah) is
the second step in which man watches over the execution of what he
has assigned to his self. (Literally, murdgabah means to watch another;
here, however, it means being alive to the conviction that God sees
man even if man does not see Him.) The knowledge that God knows
everything that lurks in man’s heart as well as everything that he does,
brings about the positive disposition of vigilance which, in turn, produces
actual watching over one’s self. There are two degrees of vigilance: the

1. R, IV. 7. 2745.
2. R, IV. 8. 2749.
3. R, IIL. 1. 1351.
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higher consists in being fully occupied with observing God’s majesty
alone. This degree of vigilance is restricted to the activities of the soul,
to the exclusion of the actions of the body. For Ghazali, this is the de-
gree of those who are near to God (mugarrabin) and who are altogether
oblivious to everything other than God. They do not perform even
permissible bodily actions and hence they are in no need to watch over
such actions. The lower degree of vigilance is that of men of piety who
are fully conscious that God knows everything about them, both their
inward and outward activities, and they do not execute any act except
after making sure that it is religiously approved. It is because of this
that men of piety are in constant vigilance over their outward actions.
Thus, the basic requirement for both degrees of vigilance is to make
certain that one’s activities, whether inward or outward, are carried
out for the sake of God and in accordance to His satisfaction.? (3) The
third step that man must take in his struggle to subdue his “self” is self-
examination (muhdsabah). Thus, the second of the two virtues in ques-
tion here follows the first immediately. After executing the action, man
must examine in detail how far it has been fulfilled in accordance with
the conditions originally imposed on the self and, in particular, to what
extent errors entered into the action.?

In the restricted sense, self-examination does not go beyond giving
a detailed account of all aspects of the finished action; however, the
realization of shortcomings automatically calls forth the last three steps
essential to subdue the self. Thus, if one finds that his self has committed
mistakes, he should not be lax in chastising it; otherwise it will trans-
gress more easily the next time. (4) Punishment (mu‘dqabah), therefore,
should immediately follow the realization that a transgression has been
committed. It should be appropriate to the transgression; e.g., if 2 man
has eaten food from a dubious source, he should punish himself by
hunger. (5) The fifth step is known as striving for virtuous purification
(mujdhadah). If one finds that his self did not commit any vice and is
only deficient in fully executing virtuous actions, then he must force it
to do more difficult and severe actions of this same variety. In the event
that he finds this too difficult, he can overcome his weakness by accom-
panying pious men or, if none are to be found, by reading reports about

1. R, IV. 8. 2754-64.

2. R, IV. 8. 2967-70. Ghazali’s discussion of self-examination is influenced by
al-Mubhasibi, see Josef van Ess, Die Gedankenwelt des Harit al-Muhdsibi (Bonn: Das
Orientalische Seminar der Universitit Bonn, 1961), pp. 139-43.
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their experiences.! (6) The final step for subduing the lower faculties
of the soul is continuous reproach (mu‘atabak). According to Ghazali
the “self,” i.e., anger and appetite, is the most invidious enemy againsl,t
which man must constantly guard. Thus, in addition to the five above-
mentioned steps of controlling and examining the activities of the self,
man must rebuke it so that it remains subjugated to the rational par;
?f the soul. The way to rebuke the self (tawbikh al-nafs wa mu‘atabatiha)
is to stress its ignorance, inferiority, and insignificance. Ghazali quotes
at length an account of the manner in which unnamed earlier learned
men (al-gawm)used to reproach and rebuke their selves.?

It is significant that in his treatment of vigilance and self-
c?camination, Ghazali follows the philosophic analysis of the soul, par-
ticularly the distinction between the rational faculty on the one hand, and
the concupiscent and irascible faculties on the other. He identiﬁe; the
“.self ” with the two lower faculties and examines and explains the mys-
tical way of purifying the soul on this basis. This approach clarifies the
mysti?al teachings with respect to self-examination and other related
psychic experiences which otherwise are ambiguous and vague.

MEepiTATION

Ghazali considers meditation a major element underlying all the vir-
tues related to the special states of the soul and, consequently, to all
the mystical virtues. Meditation, according to Ghazali, is the source
of all three of the characteristics which the mystical virtues have in
common: it produces knowledge, which in turn, produces the positive
disposition of the soul that brings about action.? Ghazali uses the two
terms tafakkur and fikr to mean meditation; however, in order to pre-
serve his distinction in terminology, we shall render the latter term as
“reflection.” According to Ghazali, reflection consists of bringing to-
gether two ideas in order to produce from them a third one, e.g., in

1. R, IV. 8. 2770-84. This explains why Ghazali mentions a large b
. . f
stories about the way earlier prophets and mystics purified their soul.g namber
2. R, IV. 8. 2789ff. In its form, style, and sometimes even content, thi

rm, is account

corresponds to the Book of Rebuking the Self (Kitab Mu‘adhalat al-Nafs), ’which belongs
to ‘the‘Hcrmctlc literature (cf. Badawi, “Al-Ghazili wa Masadiruh,” pp. 225-29).
It is said that the Sufi Dha al-Nﬁn al-Misri (d. 861) was familiar with Hermetic wisdom
g&rber?l, Sqﬁ:‘m, o }?o). Il:' ttl}l:s is 5o, then Ghazali may have had some access to such

ermetic writings through this mystic whom h ions i i 1

o ometic writings through y m he mentions in many places in the Revival

3. R, IV. 9. 2808.
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order to know that (3) the hereafter is more worthy of choice, one has
to know that (1) eternal things are better objects of choice, and (2) that
the hereafter is eternal.! This syllogistic reasoning, in Ghazali’s view,
depends both on man’s having some knowledge to start with as well
as being acquainted with the process by which a conclusion is produced.
When a conclusion is reached, it can, in turn, be joined to another pro-
position for the sake of producing yet another conclusion; and this
syllogistic process goes on until it is terminated by death.

Ghazali emphasizes the importance of reflection by quoting the pro-
phetic tradition “An hour’s meditation is more excellent than a year’s
worship.” 2 Since everything can be an object of meditation, to enu-
merate such objects would be an impossible task. The only possible
approach is to investigate in general the ways of reflecting about objects,
especially as they relate to the mystical “stations.” With [respect to the
spiritual practice directed toward God, reflection may be either about
man, his character qualities, and states, or about God, His attributes,
and His works.?

In Ghazali’s view, the most important kind of meditation that man
must engage in with respect to himself is to reflect upon his character
traits and actions in order to distinguish what is good from what is bad.
The good and the bad are in turn divided into external and internal
qualities, and thus four themes result from this division: acts of obedi-
ence, acts of disobedience, qualities that lead to salvation, and qualities
that lead to destruction. The first two are related to the religious-legal
duties. The qualities that lead to salvation must be carefully considered
in order to find out what is essential in bringing man nearer to God,
whereas reflection on the qualities that lead to destruction helps man
to avoid what impedes nearness to God. This outline of meditations
on character qualities and actions reflects the general theme of the
Revival.* It shows how the Revival can help man to effective reflection
on himself. But Ghazali maintains that this reflection, though superior
to other acts of worship, is not the true aim of the few who seek God
alone and occupy their souls with Him to the point of being unconscious
of themselves and of their mystical states. These few meditate only on
God’s majesty and greatness.

. R, IV. g. 2806-2807.
. R, 1IV. 9. 2803.
. 2810.
. R, IV. g. 2810-14. In his enumeration of these qualities Ghazali indicates
the Quarter and Book of the Revival where they can be found.
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Now, reflection on God’s majesty and greatness can be achieved in
two ways. The highest is to meditate on the essence of God, His attri-
butes, and the meaning of His glorious names. But since the human
intellect is so limited that it cannot grasp the reality of God directly,
Ghazali asserts that men have been forbidden to follow this higher meth-
od.! Instead, they are advised to reflect on God’s mysterious and
wonderful works as manifested in His creations because all these show
His glory, majesty, knowledge, and power. Ghazali divides created
things into two categories. The first includes those which cannot be
known at all and consequently man cannot reflect on them. The sccond
category includes things which can be known. Some of these, however,
cannot be seen with the eye, such as angels, genii, and Satan. Others,
such as the sky, the earth, and what is between them, can be seen with
the eye. To reflect on these works of God for the sake of knowing Him,
one should begin by reflecting on his own being, and then proceed to
the wonders of the universe.2 As a mystical virtue, meditation is the
means through which the soul performs its “natural” role of reflecting
on the highest truth. Since this can only be expected of a soul which
has subjugated its lower faculties, meditation is a virtue which ranks
higher than self-examination, and indeed is the highest of the suppor-
ting mystical virtues.

The discussion of these virtues shows that we are dealing here with a
special kind of psychological ethics, one which aims at nearness to God.
Ghazali associates these virtues particularly with the states of the soul
as he endeavors to establish a psychological basis for the principal mys-
tical virtues. In so doing, he clearly adheres to the analysis of the soul
as understood in the philosophic tradition. His study of the first three
supporting virtues, namely, resolve, sincerity, and truthfulness, is
primarily a study of intentions. The fourth and fifth, i.e., vigilance and
self-examination, are related to the analysis of appetite and anger and,
consequently, to the method of subordinating them to the rational
faculty. The sixth virtue, meditation, is connected with the rational
faculty and shows the role of this faculty in helping the one who seeks
God by reflecting on His creation. The attainment of these supporting
mystical virtues, therefore, brings about a complete and integrated
state of the soul in all its faculties. This state can be the basis which

1. R, IV. 9. 2820.
2. R, IV. g. 2822-44.
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prepares the few to acquire the principal mystical virtues and, ulti-
mately, achieve nearness to God.

Principal Mystical Virtues

These are the mystical qualities which Ghazali calls “stations” in
order to underline the importance of their hierarchy. Each of these
virtues is looked at as a consequence of the one which precedes it and
as a step which leads to the one after it. The first principal mystical
virtue in Ghazali’s hierarchy is ‘“‘repentance” and the highest is “love.”
Between these two he arranges the rest of the mystical virtues in such
a way as to help the mystic in the end to acquire ““love.” Most of the
earlier mystics paid great attention to the arrangements of mystical
stations, and emphasized that the mystic cannot acquire a station unless
he has mastered the one which precedes it. But these earlier mystics
differed in their arrangements of such stations. In his treatment Ghazali
takes issue with the earlier mystics, including al-Makki, not only in
his arrangement of these stations, but also in the way he defines and
justifies them. Unlike the earlier mystical authors who do not usually
go beyond registering their own experiences or the experiences of other
famous mystics about these stations, Ghazali explains the essential
elements of each station and emphasizes the role this station plays in
the mystical refinement of the few. He takes into consideration those
special characteristics we mentioned in the introduction to this chapter
and thereby provides a coherent framework for these mystical virtues
and clarifies their precise nature which was often left vague in the writ-
ings of earlier mystics. The significance of these general remarks will
become clear if we examine the way Ghazali analyzes each of the prin-
cipal mystical virtues.

REPENTANCE

Repentance (tawbah), which is the starting point of the path of those
who seek God, i.e., the mystics, is the first principal virtue that must
be acquired by the few.! Repentance here means a kind of conversion,
a conscious resolve on the part of the novice to abandon worldly life and
devote himself completely to the service of God. It is thus that Ghazali

I. R,IV. 1. 2078. Repentance is the subject of the first book of the fourth quarter
of the Revival. It is the first of the “Things Leading to Salvation” in the Revival as well
as in the Book of the Forty and the Alchemy of Happiness.
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- himself, after achieving a great reputation as a jurist and a theologian,

turned away from formal religious learning and declared himself to be
a Sufi.!

According to the Islamic religious teachings, the repentance which
is required of Muslims is the abandoning of any action which violates
the religious law and resolving not to commit a similar act in the future.
Furthermore, the Muslim must atone for his sins in the special way
prescribed by the religious tradition. The meaning of repentance as a
mystical virtue, however, extends beyond this. Ghazali applies it to
actions other than those which are merely violations of the religious
law. In this sense, repentance means abondoning everything which
stands between man and his ultimate goal of nearness to God. The

_ mystic must repent for doing anything or thinking of anything other

than what leads to this goal.

Instead of appealing to an eminent Sufi for definition of repentance,
as was the procedure of earlier mystical writers, Ghazali formulates
his own definition of this virtue by considering how it is composed of
the three elements he established as characteristic of all mystical virtues,
namely, knowledge, positive disposition, and action.

The knowledge. is the recognition of the great harmfulness of sins, and of the fact
that they are the veil between man and all he loves. If his knowledge of this is certain
and sure, and his heart is convinced, there springs from his knowledge a heartfelt
pain for the loss of what he loves . . . The name we give this pain caused by an action
which resulted in the loss of the beloved, is remorse (nadam). If this pain constrains
the heart and holds it in thrall, then it produces . . . resolve to act.?

Knowledge, remorse, and resolve are three distinct elements which
make up a single complex notion. The term ‘“‘repentance” properly
refers to the whole notion, although often it is used to mean remorse
only, that is, the positive disposition. Repentance looks to the past in
terms of renouncing a sin, and to the present and future in terms of
resolving to accomplishing reparation.

Ghazali maintains that all men should acquire the virtue of repentance
in the broad sense, and that both reason and religious teachings confirm
this obligation. Tradition must guide those whose rational capacity is
not yet fully developed; however, men of intellect will perceive by them-
selves that true happiness consists in nearness to God and that repentance
is essential to achieve this nearness. Ghazali maintains further that

1. Mungidh, pp. 98-102; cf. Arberry, Sufism, p. 75.
2. R, IV. 1. 2080.
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repentance is an obligation for man as man, because it is of the essence
of the human soul that it is made up of higher and lower faculties. The
perfection of the soul occurs when the rational faculty subordinates the
concupiscent and irascible faculties to its control, and it is not the simple
destruction of these lower faculties. Repentance is a perpetual obligation
and has its basis in the eternal tension between good and evil (i.e.,
domination of the soul by its higher or lower faculties) which charac-
terizes the human condition. Ghazali here goes beyond traditional
Islamic teachings which require repentance when a specific sin has been
committed. Unlike the Christian understanding of repentance based on
original sin inherited from Adam, Ghazali explains his doctrine in terms
of a psychological analysis of human nature which is derived from the
philosophic tradition.!

Because repentance means basically to refrain from committing sins,
Ghazali regards knowledge of what a sin is to be crucial for the realization
of this virtue. In general, sin includes anything which distorts the
relation between man and God. There are various kinds of sins and
various ways of avoiding and atoning for them. The variety of sins gave
rise to the famous theological debates about grave and venial sins (al-
kabirah wa al-saghirak), which were current among the early Islamic
schools of dialectical theology (kaldm). Dissatisfied with the earlier views,
Ghazali argues that since the ultimate aim of the religious law, which
is to lead men to God, can only occur as a result of knowing Him and His
prophets, and since such knowledge can only be attained in this life,
therefore both preservation of life and knowledge of God are essential
for attaining nearness to Him. Whatever obstructs knowledge of God
is infidelity and should be considered the gravest sin, followed by any
act which shortens man’s life or deprives man of what he needs to preserve
his life, such as theft, etc.?

After realizing what sins are, man must repent immediately. He
should recall all his past sins, reflect upon them one by one, minute
by minute, and discard each and every one. If 2 man has, for example,
neglected any religious duty, he should discharge it. For sins against God,
one should grieve and seek pardon from Him. If there are sins against
one’s fellow man, one should atone for them all. If one has injured
another he should comfort him and make up for his suffering. If one

1. R, IV. 1. 2081.
2. R, IV. 1. 2103-2110.
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has deprived anyone of his possessions, one should restore what he took
and ask for forgiveness. According to Ghazali, atonement for sins can
be made through the heart, speech, or the body. Atonement by the heart
is the core of repentance. It is done by seeking forgiveness from God.
By speech one atones by acknowledging transgression and by reciting
formulae of forgiveness. The body atones by performing good deeds and
certain types of devotional practices.! Ghazali discusses in detail
religious practices of repentance and how to accustom oneself to per-
forming them. He points out that repentance for transgressions of the
body and for the nonperformance of religious practice is decidedly less
difficult than the task of the mystic, which is repentance for errant
thoughts and the anxiety of his heart. In this sense repentance is present
throughout the process of conversion from worldly to otherworldly
desires; it must also accompany the mystic throughout his life or he
risks falling short of his ultimate goal.

This doctrine is most striking in its consequences for the way of life
of the few. Even if a man is free of sins committed by his body, he will
still have anxiety for his sins; even if he is free from this anxiety, he will
still be subject to deficiencies and neglect in the remembrance of God;
even if he is free of these shortcomings, there will still be inadequacies
in his knowledge of God, His attributes, and His works.2 Thus, as a
mystical virtue, repentance is something without which the mystic cannot
even begin traveling the path to the nearness to God, and to attain
the most noble kind of repentance, the mystic needs both knowledge and
patience. In addition to showing the mystic the necessity of repentance,
knowledge is the best means of guarding against obstinacy in postponing
repentance. Patience, on the other hand, helps the mystic to resist
bodily and worldly desires which continuously interfere with every
effort of preserving repentance, and because patience is a prerequisite
for the highest form of repentance, Ghazali discusses it as the second
mystical virtue.3

1. R, IV, 1. 2152.

2. R, IV. 1. 2148-51.

3. R, IV. 1. 2171; cof. Kimyd-yi, I, 77. This is in agreement with al-Makki,
Qit, 1, 217. In the Book of the Forty, however, Ghazali classifies “fear’’ as the second
virtue (it follows after repentance) and “patience” as the fourth virtue (it follows
““asceticism™); see Arba‘in, p. 182.
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PATIENCE

While patience (sabr), like the other mystical virtues, is composed of
the three elements, knowledge, positive disposition, and action, Ghazali
maintains that the expression patience applies particularly to the positive
disposition; knowledge in this case is an introduction to the positive
disposition, and action a result of it. To define patience, he again gives
the analysis of the soul derived from the philosophic tradition and
replaces the philosophic terms with others which are common in the
Islamic tradition. Man possesses two powers: one, the motive of religion
(ba‘ith al-din), is reason (‘agl); the other, an irrational motive, is known
as passion (hawd) and includes both appetite and anger.! Patience is
the persistence of reason in its effort to control the passions. When all
passions are subdued and reason reigns supreme, man achieves the
highest rank of patience. Thus understood, patience is strictly a human
habit, and does not apply to angels or animals.?

There are many kinds of patience and they can be classified on the
basis of the objects they treat. Endurance of bodily hardships and pains
is a lower kind of patience. The most perfect and commendable kind
of patience consists in steadfastly resisting the demands of the passions.
. Patience can thus be found in conjunction with other virtues, and
consequently may be given different names according to the circum-
stances in which it is manifested. Ghazali asserts further that man
needs patience at every step of his life. This is so because life presents
only two types of situations: those which are congenial to man’s natural
inclinations, and those which are not. Examples of the former are health,
safety, wealth, and honor, and man needs patience so as not to indulge
them excessively. The situations which oppose man’s inclinations are
divided into three categories: (1) Those in which man must choose
between obedience and disobedience. To perform the former and
refrain from the latter, man needs a great deal of patience; (2) Those
whose occurrence is not subject to man’s will in which he can choose
to react correctly. For example, to resist the desire for revenge, once a

I. R, IV. 2. 2180. Ghazali uses these two terms, i.e., the motive of religion and
reason, interchangeably ;see also R, IV. 2. 2181, 218g. In the Supreme Purpose, Ghazali
says patience is “the persistence of the motive of reason (‘agl) or religion (din) against
the motive of appetite and anger’ (Magsad, p. g7). This attitude confirms the view
of Ibn Taymiyyah that Ghazali expresses philosophic ideas in Islamic terms; see his
Nagd, p. 56.

2. R, IV. 2. 2181, 2188.
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man has been harmed by speech or deed, requires patience; (3) Occur-
rences which are not subject to man’s control in any way, such as the
death of a beloved person or loss of wealth or health. Ghazali considers
patience displayed in these situations to be the highest. In such circum-
stances the patient man does not indulge in a violent outburst of passion;
rather, he expresses satisfaction with God’s decree.l

As a mystical virtue, patience is particulary important for the mystic
who seeks complete subordination of the passions and isolates himself
from social life. In his isolation, the mystic needs patience to endure the
hardships of loneliness and to train himself in carrying out practices
which bring him nearer to God. Even if the mystic perfectly masters
all essential spiritual practices, he still needs patience to guard against
the whims of his thoughts which cannot be completely controlled until
the soul is overwhelmingly engaged with God alone.?

Patience and gratitude are the two mystical virtues that are in addition
attributes of God.? Patience is the only virtue which Ghazali treats
both in the context of philosophic as well as mystical virtues, but his
treatment of it as a philosophic virtue is brief and follows the Muslim
philosophers such as Avicenna and Miskawayh, for Aristotle does not
regard patience as even a quasi-virtue. Ghazali’s rather detailed
discussion of patience as a principal mystical virtue reflects his interest
in the mystics’ analysis of it as a spiritual station, especially as it is
presented by al-Makki. ¢

Ghazali links patience with gratitude by dealing with them in the
same book in the Revival and presenting them as the two fundamental
responses of man to what befalls him. In affliction he must be patient;
in prosperity he must be grateful. Thus gratitude, as a mystical virtue,
follows patience in a logical way.5

GRATITUDE

As a virtue, gratitude (shukr) describes man’s best response to favorable
events. Ghazali asserts that all previous discussions of gratitude fail to

. R, IV. 2. 2191-98.
. R, IV. 2. 2199-2201.
. R, IV. 2. 2176; Magsad, p. 97.
. al-Makki, Qst, I, 396-413.
. In all the three books that deal with mystical virtues, i.e., the Revival, the Book

of the Forty, and the Alchemy of Happiness, Ghazali deals with “gratltude” after ““patience.”
This agrees with al-Makki’s Qat, I, 411-413.
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define it completely, and in order to improve them he seeks in gratitude
the three elements characteristic of the mystical virtues. Gratitude
consists, according to him, of (1) knowledge of the gift, (2) the positive
disposition of joy caused by the gift, and (3) an action which will
please the one who bestows the gift.! Knowledge will take account of
(a) the gift itself, (b) the man who receives it and how itis a benefit to
him, and (c) the benefactor who chose to bestow the gift. All of this
must be known about gifts in general. As to the gifts of God, the knowledge
that God is truly the one and only benefactor completes the under-
standing of His uniqueness, for only then can man understand that every-
thing which exists in the world receives its being from Him, that every-
thing is His gift, and that consequently, gratitude is appropriately due
to him above all else. This knowledge is sufficient to bring about the
positive disposition of joy in relation to the benefactor. This joy can be
considered true gratitude only if it is concerned neither with the gift
nor with the giving, but only with the benefactor. (a) Joy in terms of
the gift contains no gratitude whatsoever, because it is not related to
the benefactor. (b) Joy in relation to giving involves a kind of gratitude
because giving embodies the notion of a benefactor, but the benefactor
is at most a secondary consideration for this kind of joy. This category
includes men who are grateful to God for the sake of His reward. (c) Only
in the third case does man acquire true joy by rejoicing in God as the
only benefactor (mun‘im). The action resulting from the positive dispo-
sition of joy expresses itself through the heart, the tongue, and the limbs:
through the heart by searching for the good, through the tongue by
extolling God’s glory, and through the limbs by making use of God’s
bounty for acts in obedience to His will.?

After establishing the definition of gratitude in general and gratitude
toward God in particular, Ghazali is faced with the problem of how man,
the creature, can thank the Creator who creates everything including
the gratitude of the creature. His general solution of this problem was
discussed in Chapter III. God is the creator of everything and man is the
vehicle and place (mahall) of God’s act; man’s actions, then, become
his own through his ““acquisition” of them, which means that they are
created by God but man is responsible for them. Thus, if a man is
grateful, he is the receptacle of gratitude and not the creator of it.
According to the ordinary understanding, the giver of a gift expects

1. R, IV. 2. 2212,
2. R, IV. 2. 2213-16.
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something in return for it. But this is impossible in relation to God,
for two reasons. First, He is too sublime to be in need of man’s praise
or his service. Secondly, the gratitude which man offers is itself a creation
and gift of God. Ghazali admits that gratitude for a benefit which will
require the benefactor to bestow another is problematical and one of
the most obscure puzzles of mystical knowledge. He suggests that true
knowledge of gratitude is only possible for him who perceives God’s
unique reality and knows that He is both the one who causes gratitude
and the one to whom gratitude is extended. Understanding this, Ghazali
says, means showing the highest gratitude to God.?!

Genuine gratitude demands that one understand the purpose for which
all gifts are given and makes proper use of them as he strives to reach
the Benefactor. In order to be truly grateful, therefore, man must know
what God approves and disapproves. Ghazali mentions two general ways
of knowing God’s designs. One is through the religious teachings
contained in the Koran and prophetic traditions. The other is through
rational inquiry which discerns God’s purpose in everything created.
At times this purpose is evident and at times it is hidden.? Such an
eschatological view of all worldly things is clearly introduced for the
purpose of showing that, to be grateful toward God, man must use
everything according to its natural end which is to lead men to God.

To clarify the nature of gratitude, Ghazali turns to examine the
bounties (ni‘am) which are its proximate causes. He maintains that true
good, pleasure, or happiness must be identified with the happiness of
the hereafter; otherwise these words are being used either erroneously
or metaphorically. They may, however, be applied in a less strict sense
to anything that contributes, more or less directly, to ultimate happiness.
On the basis of this understanding, Ghazali gives an elaborate classi-
fication of the bounties of this life. He includes every virtue, spiritual
and material, to show that the bounties of God are so immense that they
cannot be estimated.?

1. R, IV. 2. 2218-24.

2. R, IV. 2. 2225-35. Evident, for example, is God’s purpose in the creation of
the sun in order to separate night and day. Hidden, according to Ghazali, is God’s
purpose in creation or allowing the creation of money. Ghazali shows at length what
the benefits of using money are. It is evident that he is in part influenced in his discussion
by the philosophic tradition, particularly by Aristotle’s discussion of money in relation
to justice in the sixth book of the Nicomachean Ethics.

3. R, IV. 2. 2244-58.
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Since gratitude means man’s response to all acts of God, Ghazali
raises the question of how to be grateful in the case of affliction (bald’).
Affliction, he says, is either absolute or relative. Absolute afflictions are
such things as being deprived of nearness to God in the hereafter and
being a sinner or an evil man in this life. Relative afflictions include
such things as poverty and sickness. Gratitude has to do with benefits
and there can be no gratitude for absolute afflictions. However, man
must be grateful for relative afflictions. Worldly goods are good for
oneself or for others only because they serve the purpose God has in
everything He creates.! Thus, as a mystical virtue, gratitude is directed
toward God alone. The mystic thanks Him for everything that comes
from Him, and uses his wordlly situation in a way which pleases God
and leads to nearness to Him.

HoreE aND FEAR

After gratitude, Ghazali discusses hope and fear as the next two
mystical virtues. He relates them to each other in the same way as patience
and gratitude. They are the subject of Book 3 of Quarter IV of the Revival.
This same arrangement of hope and fear after gratitude is presented
in the Alchemy of Happiness, and it is also in agreement with al-Makki’s
arrangement of mystical stations.? However, in the Book of the Forty,
Ghazali deals with hope within his discussion of “‘fear,” which he clas-
sifies immediately after “repentance” as the second principal virtue.?
Furthermore, he explicitly mentions in this book that fear should follow
after repentance; whereas in both the Revival and the Alchemy of Happiness,
Ghazali does not state explicitly that hope and fear should follow grat-
itude, nor does he mention what virtue should follow them.? In his
introduction to the discussion of these two virtues, Ghazali says: “Hope
and fear are two wings by means of which those who are brought near
(al-mugarrabiin) fly to every commendable station (kull magam mahmid).”’ ®
This means that, in addition to being stations themselves, hope and fear
help the few to acquire other stations. Thus, by being silent about the
relationship of these two virtues with what precedes them and what

1. R, IV. 2. 2289-g2.

2. al-Makki, Qit, I. 432, 457, where he considers hope as the fourth spiritual
station and fear the fifth.

3. Arba‘in, p. 182.

4. Arba‘in, pp. 181-82; cf. R, IV. 3. 2316, 2342, 2369.

5. R, IV. 3. 2316.
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follows them, Ghazali seems to point to this special relation they have
to all of the mystical virtues and not to some of them only.

Moreover, hope and fear differ from the muystical virtues we have
discussed thus far, in that they are “passions” in their basic character-
istics. These passions are well known in the philosophic tradition; and
Ghazali’s general definitions of both virtues, as we shall see, reflect the
influence of this philosophic tradition.! Therefore, while dealing with
hope and fear according to Ghazali’s arrangement in the Revival, we
shall keep in mind their special relation to all other mystical virtues
and that they are basically passions.

Hore

Ghazali defines “hope” (rqja’) as the sentiment of the heart when it
anticipates something desirable.? When the sentiment results from a
reasonable appraisal of the probability of receiving that thing, it is
correct to call it hope. However, anticipation directed towards an
improbable occurrence is more properly called self-deceit or stupidity.
If receiving something desirable is not impossible in itself, but the manner
in which this may be brought cannot be ascertained, anticipation of
that thing is called wishful thinking, because the term hope does not
apply to what is determined. Therefore, hope properly refers to the
expectation of something desirable when the means to attain that thing
which are within human control have been discerned, and only that
element beyond human action has been left to God.3

Applying this general meaning of hope to the particular case of the
mystic who seeks nearness to God, Ghazali states that whoever obeys
God and properly performs those devotional actions within his power
should expect God to complete his efforts by bestowing on him His
bounties. It is in this sense that Ghazali considers hope as a mystical
virtue. He regards it as composite of the three elements characteristic
of all mystical virtues, namely, knowledge, positive disposition, and
action. As a positive disposition, hope results from the knowledge that
God will fulfill the hopes of those who seek His nearness, and, in turn,
it results in the action of further engagement in devotional practices.4

. Aristotle Rhetoric 2. 5. 1382aff.; Avicenna, Fi al-Akhldg wa al-Infi‘dlat, p. 24.
. R, IV. 3. 2317; cf. Avicenna, Fi al-Akhliq wa al-Infi‘dlat, p. 24.

. R, IV. 3. 2317.

. R, IV. 3. 2319.

WO -
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Hope, therefore, is a praiseworthy sentiment because it impels men to
action; despair, on the other hand, is objectionable because it enervates
them. In this sense, despair and not fear, opposes hope, for fear impels
men to action just as hope does. According to Ghazali, two kinds of
men are in extreme need of hope. Firstly, those who, despairing of God’s
mercy, have ceased worshiping Him. Secondly, those who, dominated
by excessive fear of God, devote all their time to worship and thereby
neglect their duty towards their own well-being and that of their
families. These two kinds of men incline away from moderation (i‘tidal)
and therefore they are in need of hope which will restore moderation. !

Hope and fear are the only two mystical virtues to which Ghazali
applies the doctrine of the mean. It is with regard to hope in particular
that he reminds his reader that “what is sought after in all character

traits is the mean.”? The reason seems to be that hope and fear are

passions. Since Ghazali starts with passions in this case, and analyzes
them with a view to man’s relation to God, he has to emphasize their
mean state to guard against the problems involved in their extremes of
excess. A too hopeful man may neglect spiritual practices necessary for
mystical refinement and consequently fail in his purpose. If the extreme
of defect dominates, Ghazali mentions two methods which can successfully
bring the mean of hope. One method is reading Koranic verses and
prophetic traditions which describe God’s mercy and providence. The
other method is reflection. By reflecting upon all of God’s bounties and
His care for men in this world, man will realize that such a majestic
Creator will be even more generous with His servants on the day of
judgment.3

After discussing hope as a mystical virtue which helps man to engage
wholeheartedly in devotional practices, Ghazali begins his discussion of
fear as the virtue which follows after it. He does not state why fear
should follow after hope. In fact, he specifically says that actions on
account of hope are of higher rank than those on account of fear, and
on this basis, one might conclude that the order of these two virtues
should be reversed.* However, Ghazali seems to think of them as two
qualities which are closely related to each other and consequently should

1. R

2. R

3. R, IV. 3. 2324.
4 R, IV. 3. 2330; cf. al-Makki, Qit, 1, 456, where he says “although hope is
that leads to God, fear is nearer to it, and what is nearer, is higher.”

a way tha
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be treated together. Nevertheless, the fact that Ghazali devotes more
than three quarters of Book 3 of Quarter IV of the Revival, in which he
discusses these two mystical virtues, to the discussion of fear alone,
together with the fact that in the Book of the Forty he mentions fear by
itself as a principal character trait, shows that he attaches a special im-
portance to fear.?!

Fear

Like hope, fear (khawf) is related to something in the future which
affects the soul. It differs from hope, however, in that this expected
thing is dreadful and harmful. The knowledge that this thing can happen
to one produces a certain positive disposition which is called fear.?
Thus, fear is the expression for the soul’s suffering when it anticipates
something dreadful. Ghazali’s general definition of fear corresponds to
that of the philosophers. It is the ‘“passion of fear,”?® and in making
use of this expression in order to establish fear as a mystical virtue,
Ghazali has the following observations. He says that he wants to explain
that fear, in a certain context, is commendable but it is false to suppose
that all fear is commendable, or that the more powerful and frequent
it is, the more commendable. Only if it is understood as a mean between
two extremes can fear be considered a good character trait. A person
who is deficient in fear tends toward effeminate softness. Whenever he
sees a fearful thing, he is afraid, but when nothing terrifying is visible,
his soul returns to hardness. A person with excessive fear inclines to
hopelessness and despair. Excessive fear stultifies action and may result
in sickness, depression, and intellectual atrophy. In its mean state fear
is the means by which men are led to persevere in knowledge and action,
so that by means of both of these they may attain their ultimate
happiness. 4

As a mystical virtue, fear here signifies the relationship between man
and God. For Ghazali, fear in this context is essentially “fear of God”
and not fear simply. He is concerned with discussing this human passion

1. For example, Ghazali treats hope in R, 1V. 3. 2316-38, while he treats fear
in R, IV. 3. 2339-96. -

2. R, IV. 3. 2339-40.

3. Avicenna, Fi al-Akhliq wa al-Infi‘dldt, p. 26; Avicenna, ol-Shifd’: al-Mantig,
Vo‘l. VIII:' al-Khatdbah, ed. by Muhammad Salim Salim (Cairo: Wizarat al-Ma‘arif
al-‘Umiimiyyah, 1954), p. 138; cf. Aristotle Rhetoric 2. 5. 1382 1a1-3.

4. R, IV. 3. 2336-39.
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with respect to man’s view of God, and not of society or anything else.
To explain what fear is as a mystical virtue, Ghazali discusses the three
elements which characterize all mystical virtues, i.e., knowledge, positive
disposition, and action, in their relation to God. With regard to know-
ledge, fear of God may sometimes be due to knowledge that God as
the Lord of everything could decide to destroy the world out of indif-
" ference and nothing could interfere. Sometimes fear may result from a
knowledge of human acts of disobedience which will call forth God’s
punishment. Or, this knowledge could involve a combination of both
of these. The strength of man’s fear of God is in proportion to the know-
ledge of his own sins and of the majesty of God. The positive disposition
of fear which results from such knowledge produces, in turn, certain
actions. In the body, fear produces pallidness, fainting, shrieking,
weeping, and may even lead to death. It restrains the members of the
body from disobedience, binds them to deeds of obedience, and makes
them repair what is defective. As to character, fear stifles the passions
and slackens the pleasures so that disobedience becomes abhorrent. The
intensity of that fear pervades the character and is responsible, according
to Ghazali, for the various ranks of mystical refinement. (1) Fear may
cause man to resist the influence of his lower desires; this is temperance
and it is the lowest degree. (2) It may restrain man from what is for-
bidden by religious law; this is abstinence. (3) It may discourage him
from what is possibly forbidden; this is piety. (4) And at its utmost
strength, fear may evoke in man thoughts of God during all his activities,
however insignificant; this is truthfulness which is the highest rank. It
is the most commendable product of fear, provided that it does not lead
to sickness of the body or atrophy of the mind.?

Since the objects to be feared are of two kinds—those which are
feared in themselves (such as hellfire), and those which are feared
because they bring about what is dreadful (such as sins)—there are at
Jeast two categories of men who achieve the station of fear. (1) There
are those whose hearts are dominated by what is not essentially dreadful
but dreadful because of its consequences. Ghazali gives several examples
of these things and discusses two of them at considerable length. One
of these is the fear of being marked as an evil man at the time of death.
This he calls the evil end (s’ al-khatimak). The other is being marked
as an evil man in preexistence. This he calls the “evil beginning” ([s&’]

1. R, IV. 3. 2340-44.
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al-sabiqak).? (2) The second category includes those who fear things
dreadful in themselves, such as the terror of resurrection, hellfire, or
being veiled from God (al-hijab) ; the last is the highest fear and is charac-
teristic of the mystics while the former two characterize men of piety.

From these two categories of fear emerge two ranks of fear of God.
(1) The first is the fear which the multitude has of God’s punishment
in the hereafter; this fear is inferior because it results from negligence
and weakness of faith. (2) The second is fear of being veiled from God
and being denied nearness to Him. Indeed, whoever ascends to the apex
of knowledge and knows God, fears Him of necessity, and has no need
of a regimen which induces fear, just as whoever knows the lion and sees
himself falling into its claws has no need of a regimen to induce fear;
rather, he fears of necessity, whether he wills it or not. Thus, whoever
knows God, knows that He does what He wills, and fears Him accord-
ingly.?

As is the case with other mystical virtues, Ghazali seeks to prove that
fear of God is praiseworthy on the basis of Islamic religious teachings
as well by citing Koranic verses, prophetic traditions, and sayings of
earlier companions and learned men. Rational consideration, however,
is a more important method because it explains not only that fear of
God is good, but also why. According to Ghazali, rational consideration
shows that the excellence of anything is in proportion to its ability to
lead to nearness to God in the hereafter. This ultimate goal can be
realized only when the love of worldly things is completely uprooted
from the heart. This can be done only when man subdues his base
desires. Subjugation of these desires is best achieved under fear.?

It has been mentioned above that Ghazali considers fear next in rank
to hope. However, he says that one must acknowledge that fear is more
essential than hope in the same way that bread is more essential than
oxymel, that is, because disobedience and self-deceit are more dominant
traits of mankind. Thus, in his discussion of fear as a mystical virtue,
Ghazali shows how it is related to hope, and both are considered by
him not only as mystical virtues, but also as means which help the
mystic to acquire the other principal mystical virtues. Ghazali therefore
does not relate either of them to any other virtue in particular, and in
concluding his discussion of fear, he does not specifically state which

1. R, IV. 3. 2344-47.
2. R, IV. 3. 2361-62.
3. R

, IV. 3. 2347-48.
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mystical virtue should follow after it. Instead, he just begins dealing
with “poverty” as the sixth principal mystical virtue.

PovERTY

While al-Makki considers asceticism (zuhd) the sixth mystical station
which follows fear, and treats poverty ( fagr) as part of it, Ghazali regards
poverty and asceticism as separate mystical virtues which follow one
another.! He classifies poverty after fear and before asceticism. But he
discusses it together with asceticism in Book 4 of Quarter IV of the
Revival, to indicate the close relationship between the two virtues: both
deal with the same subject matter, that is, absence of worldly posses-
sions.? To distinguish between poverty and asceticism, Ghazali states that
the true mystic should turn away from worldly things and cut himself
off completely from all aspects of this life. This can take place in two
ways: either material goods never present themselves and this is poverty,
or a man deliberately turns away from them and this is asceticism. In
this sense, poverty is defined as ‘‘the lack of things needed.... If what is
needed exists and can be had, then he who needs it is not called poor.””3

In Ghazali’s view, everyone other than God is poor. The few, in
particular, must realize that since everything needs God for its existence
and preservation, God alone is rich (ghaniyy), and Ghazali calls this
condition of all men “absolute poverty.” Yet he asserts that his intention
is not to discuss absolute poverty but to deal instead with a more restricted
kind of poverty, namely, lack of needed wealth (mal). A man is called
poor when he cannot get the things necessary for his sustenance,? but
poverty as a virtue does not mean the lack of wealth simply; rather,
it is a lack of wealth qualified by man’s attitude toward it, and a poor
man can be displeased or contented with his condition. The highest and
most commendable attitude toward poverty is what Ghazali calls the
state of indifference to wealth. A person who is indifferent to possessing

1. R, IV. 4. 2389-99; cf. al-Makki, Qit, I, 528. However, Ghazali’s view of
poverty as a separate virtue agrees with other earlier mystics such as al-Qushayri,
who regards “poverty” as a separate “station’’; see his Risalah, II, 536-49.

2. R, IV. 4. 2398. However, in the Book of the Forty, Ghazali deals with poverty
within his discussion of asceticism; see Arba‘in, p. 187. Cf. al-Zabidi, Ithdf, 1X, 262,
where he points out the difference between Ghazali and al-Makki with regard to
“poverty.” In his commentary on the Revival, al-Zabidi, following al-Makki, does not
call poverty a “‘station”’; he regards “asceticism” as the sixth station.

3. R, IV. 4. 2309.
4 R, IV. 4. 2399-2400.
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or lacking wealth will not be pleased or pained by material things, and
he is rich because he is free from the distractions of wealth whether he
possesses it or not. But he is rich in a qualified sense, since it is only
God who is truly rich. The state of indifference characterizes the man
who seeks nearness to God, because he is not occupied with anything
other than God. Hating and detesting worldly goods as well as seeking
them means to be occupied with something other than God. Hating
wealth, however, can give way to indifference and, subsequently, nearness
to God, whereas seeking wealth turns one away from God.

Comparing poverty and riches, Ghazali considers poverty superior and
more virtuous. Even if the rich man is liberal and gives away his wealth
to those who are in need, he is still inferior to the poor man, because
possessing wealth inevitably makes a man preoccupied with worldly
affairs, and distracts him from nobler pursuits. Indeed, possessing wealth
increases a man’s love of this world, while poverty causes him to shun
it and consider it a prison from which he must free himself.?

Although Ghazali emphasizes that all mystical virtues are composed
of three elements, namely, knowledge, positive disposition, and action,
he does not mention these in connection with poverty, nor does he call
this virtue a “station.” But this does not mean that poverty is not a
mystical virtue, because he implies the existence of the three elements
in what he calls the conditions of poverty. The virtue of poverty requires
the knowledge that God is the source of everything that affects him and
therefore a man must not detest being poor. This is the minimum
requirement for anyone who secks to aquire the positive disposition of
poverty. Higher than this disposition is satisfaction with poverty; and
the highest level is seeking to be poor and being pleased with poverty
because one realizes the dangers of richness. As to action, one should
never complain about his poverty, but should hide it. More importantly,
the one who seeks the virtue of poverty must not neglect or diminish
his devotional practices; he must give what is beyond his immediate
needs to those who need it, and should try not to accumulate possessions
for more than one day’s nceds. Failing that, he may accumulate them
for forty days’ needs, or one year’s needs at most.?

The usual way for a poor man to satisfy his necessary needs is to
work for them. Because the few are engaged in higher and more important
duties, Ghazali allows them to satisfy their needs without working. This

1. R, IV. 4. 2423-24.
2. R, IV. 4. 2425-27.
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can be done in one of two ways. (1) They may receive free gifts without
asking for them. In accepting free gifts, the mystic must make sure that
he is qualified to receive them and that he will be under no obligation
in return. More importantly, however, he must consider this gift as a
gift from God and not from the giver, who is only an intermediary for

God’s bounty. (2) Or they may satisfy their needs by begging. Ghazali’

emphasizes that, in principle, begging is only permitted in extreme cases
of want. This is so because it implies dissatisfaction with God’s decree,
forces man to humble himself to someone other than God, and embar-
rasses those from whom he begs. However, the mystic who is poor may
beg for his food when he is hungry and for medicine when sick; but
he should not beg for less important or unnecessary needs.?

Thus poverty as a mystical virtue does not mean that a person happens
to be poor and is therefore virtuous. Rather, it requires that the person
know the right attitude toward worldly affairs and fulfill the above-
mentioned conditions. Ghazali gives a detailed account of the character
traits of poor learned men to emphasize the importance of this virtue.
Nevertheless, in his view, poverty can only be a virtue for someone
who has always lacked possessions. It is inferior to the excellence of the
man who has had possessions and rejected them. This is asceticism, with

which he deals next.

ASCETICISM

Ghazali has no reservations about calling asceticism (zuhd) one of the
noble mystical virtues. He calls it a station and analyzes it according
to the three constituents of the mystical virtues, i.e., knowledge, positive
disposition, and action. Asceticism is so important for him that he gives
it particular attention in the Deliverer to show how mystical virtues in
general are experienced. ?

Asceticism requires a knowledge of the relative excellence of things
which produces the positive disposition of turning away from lower things
to those which are superior. But this knowledge is a general one which
produces a general asceticism that applies equally to many things. For
the realization of asceticism as a mystical virtue one must know that
the pleasure of nearness to God and of the world to come is incalculable,
durable, and real, while the pleasures of this life are only transitory and

1. R, IV. 4. 2422-26.
2. Mungidh, p. 97.
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illusory.! Ghazali maintains that the term asceticism applies partic-
ularly to the positive disposition, even though knowledge is also necessary.
He differentiates various levels of asceticism on the basis of the positive
disposition. To renounce everything other than the desire for nearness
to God is absolute asceticism. Below this is renouncing worldly goods
for the pleasure of the world to come. To renounce some worldly goods
and desire some is not asceticism, although it has some merit in training
one for it. To renounce forbidden and evil things is not asceticism at
all because, as a mystical virtue, asceticism applies only to the renun-
ciation of permissible things. Moreover, the thing renounced must be
within the reach of the ascetic; otherwise his condition will be due to
his inability to acquire certain things and not to asceticism. The action
which results from the positive disposition of asceticism is refraining
from enjoying the things renounced and engaging in worthier
activities. 2

Thus, asceticism, unlike poverty, can only be attained by someone
who has worldly possessions. In addition to distinguishing asceticism from
poverty, Ghazali distinguishes it from other virtues that may tend to be
erroneously identified with it. For him asceticism is not merely renouncing
wealth or giving it away for the sake of liberality or magnificence. Rather,
it is renouncing this world as insignificant when compared to the value
of the hereafter. Giving wealth for the sake of liberality, for example, can
be expected from those who are concerned with this world alone, as
well as from those who seek happiness in the hereafter, but asceticism
can only be attained by those who direct all their attention to
happiness in the hereafter.3

To illustrate the essence of asceticism, Ghazali selects a statement
of Ab@i Sulaymin al-Darani: “We have heard much about asceticism.
According to us, it is the renouncing of everything which distracts from
God.”* Thus, the meaning of renouncing this world for God is to
come to God with a heart filled with remembrance and meditation. But
remembering God and meditating on His majesty are only possible as
long as man is alive and life can only be preserved if man has some
minimal means for his survival. Therefore, if a man limits himself to those
worldly things that preserve his life while intending to use his life for

R, IV. 4. 2444.
R, IV. 4. 2444-45.
. IV. 4. 2448.

I.
2.
3. R

4 R, IV. 4. 2464; cf. al-Qushayri, Risalah, 1, 295.
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devotional practices, then he is in fact a true ascetic completely occupied
with God.! Ghazali enumerates food, dress, and dwelling as necessary
for survival and in agreement with asceticism and gives a detailed
account of how the minimum amount of each, aquired for the shortest
time, is what agrees with true asceticism. The true ascetic accumulates
nothing; according to Ghazali, he does not even save some of his lunch
for his supper.? It is for this reason that he emphasizes that the
highest rank of asceticism becomes perfect by the attainment of trust in
God. Ghazali states explicitly that trust in God, as a mystical virtue,
necessarily follows asceticism.?

Divine UniTy AnD TRUST

We shall discuss divine unity (fawhid) and trust (tawakkul) together
since Ghazali maintains that the former is the basis of the latter, that
is, divine unity is the knowledge which produces trust, the corresponding
positive disposition. (Divine unity means the state of awareness of the
oneness of God and not simply the abstract notion of the unity of God.)
Thus, while classifying divine unity as a separate mystical quality, Ghazali
deals with it as a part of the mystical virtue of trust. This agrees with
his approach in the Book of the Forty, as well as with the doctrine of his
favorite mystical writer, al-Makki, but the fact that he allocates a special
section to divine unity conforms to the viewpoint of other earlier mystical
writers, such as al-Qushayri and al-Harawi who, however, make it a
separate station.?

In discussing divine unity as the knowledge which produces trust,
Ghazali states that those who profess belief in it are of four ranks.
(1) Those who profess the unity of God with their lips but have no
faith in their hearts. (2) Those who believe on the basis of authority
and tradition, that is, they pronounce with their lips the formula “there
is no deity but God” with the same devotion as the multitude of the
Islamic community. (3) Those who believe God to be the only cause
of all that exists on the evidence of discursive thought and through the

1. R, IV. 4. 2465.

2. R, IV. 4. 2466-83.

3. R, V. 4. 2488, where Ghazali says: “Since asceticism can only be complete
by trust (tawakkul), then let us begin by explaining it.”

4. R, IV. 5. 2494. Indeed Ghazali says that “trust” is a “station” which comes
after “asceticism,” thus dropping any mention of “divine unity” (R, IV. 5. 2543-56).
Arba‘in, p. 218; al-Makki, Qut,11, 3-75; cf. al-Qushayri, Risdlah, II, 581-88; al-Harawi,
Manazil, pp. 110-13.
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light of intuition. (4) Lastly, those who have risen to the realization
that nothing exists except God. Their hearts are filled with God and they
even become unconscious of their own identity. This is the state of those
who are truthful and have attained the stage of annihilation in divine
unity (fana’ fi al-tawhid), because they see only God and are oblivious
to everything else including their own existence. Of these four grades
of belief in divine unity, the last is the highest but, because it belongs
to the knowledge of revelation, and because trust, as a mystical virtue,
is not based on this level of knowledge alone, Ghazali does not discuss
it in this context. In the first or the lowest rank there is only hypocrisy,
and in the second, the believer has the same status as the multitude
who have faith. Although the second level of belief in divine unity is the
one discussed by the dialectical theologians, Ghazali maintains that it can
never produce the mystical virtue of trust. It is the third rank which
truly produces the positive disposition of trust. This is so because the
believer realizes that God is the only doer and that man in his actions
is but a ‘‘channel” of God’s action. In this way, as a mystical virtue,
trust is understood as trust in God alone.! Lest this knowledge lead
simply to naive resignation, Ghazali emphasizes that belief in divine
unity must include the belief that God is the creator of everything that
exists and that the whole world is the best possible world, that
nothing can be added to it or taken from it to make it more perfect.?

Knowledge of divine unity combined with belief in the perfection of
the existing world produces the positive disposition of trust in God or
reliance of the heart on God alone. Once a man is convinced that God
is the only doer, and that He has complete knowledge and power over
men together with absolute mercy and providence, then his heart will
inevitably rely on Him and have complete trust in Him. 3

In order to explain the action which results form this positive dis-
position, Ghazali describes three levels of trust in God by giving examples
from daily life. (1) Trust in God may resemble the relation between a
man and the lawyer who represents him in a dispute. This is the weak-
est level of trust because man is always checking on and preparing part
of the work of his lawyer. (2) Next is trust in God which resembles the

1. R, IV. 5. 2494-2513. It is here that Ghazali again discusses the problem of
the seeming contradiction between God’s act and man’s choice. Since this question has
been already discussed in Chapter III, there is no need to repeat it here.

2. R, IV. 5. 2517.
3. R, IV. 5. 2518-20.
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relation between a child and his mother, for the child knows only his
mother and calls for her help alone. A man who trusts God in this way
is unaware of possessing this virtue; he simply has complete trust in
God. (3) Finally, the highest level of trust in God characterizes the man
who recognizes God’s mercy with a certainty beyond any shadow of
doubt, regards himself as a mere corpse, and would not even move a
limb without the will of God. This man does not appeal to God for
anything because of his complete trust in Him, whereas a man in the
second level may ask for what he needs, but only asks from God.!

Ghazali, now, raises the problem of how far personal thought and
effort are consistent with trust in God and faith in divine unity, since
the various levels of trust in God mentioned above ought to issue in
corresponding actions. This question does not arise with regard to the
last level, because man in this level feels that he is inert flesh in the
hands of God. Personal thought can enter in at the second level but
man’s only action consists in prayer to God for help. Personal effort
is much more extensive at the lowest level of trust in God where man
exerts himself in a way analogous to a client’s cooperation with his law-
yer. Such activity is not inconsistent with his trust in the lawyer; for
distrust would result in seeking the aid of someone else, and Ghazali
emphasizes that trust does not require man to abandon all action. At
the same time, those actions which originate in a sense of power or
control over events are inconsistent with trust in God. Rather, a man
must perform whatever actions he is capable of, but depend on the will
of God for the outcome.?

The balance between human action and trust in God, according to
Ghazali, can be clarified according to the ends they aim at. These are
(1) securing what is useful for sustenance, (2) preserving what one al-
ready possesses, (3) guarding against possible future evils, and (4) op-
posing present evils.? In a detailed discussion of these classes of ac-
tions, Ghazali shows that sometimes trust in God consists only in the
knowledge that the thing is from God, while at other times, trust in-
cludes a positive disposition and action. Thus, as a mystical virtue,
trust in God does not reject all action indiscriminately; rather, it rejects
only those which are essentially contrary to man’s reliance on God in
what he does. However, according to Ghazali, the greater man’s trust

1. R, IV. 5. 2521-22.
2. R, IV. 5. 2523-26.
3. R, IV. 5. 2529-66.
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in God, the less he will desire to accumulate provisions or worry about
harmful evils because of his conviction that, ultimately, God will supply
his basic needs and protect him from what may harm him.?

Therefore, while accepting a number of essential human activities
as consistent with trust in God as the virtue of the few, Ghazali consid-
ers that the mystic who acquires this virtue in its highest form will
be constantly aware of his state as a helpless thing in the hands of God.
In this sense, trust in God is an important mystical virtue which makes
the method followed by the few in acquiring mystical virtues consistent
with the theological virtues discussed in the first section of Chapter I1II
above. Thus, trust in God teaches the mystic to gear all his activities
to what pleases God and to rely completely on His providence. Ghazali
discusses trust in God as the last of the mystical virtues before love. Al-
though he does not specifically state that this mystical virtue should be
followed by love, he discusses love immediately after trust in God in all
three works which deal with mystical virtues.?

Love

By dealing with love (mahabbah) immediately after trust, Ghazali
departs from the method of al-Makki who places satisfaction (ridd) after
trust, and then follows it with love.? [P_‘-o/r Ghazali, satisfaction, toge-
ther with yearning (shawg) and intimacy (uns), are the fruits of love,
that is, its consequences. Indeed, Ghazali calls Book 6 of Quarter IV
of the Revival, in which he discusses love, “The Book of Love, Yearning,
Intimacy, and Satisfaction,” and so reveals the relative order he assigns
to these mystical virtues. In spite of this, however, he agrees with al-
Makki that “love of God is the final aim and the highest station”*
and emphasizes that any station beyond love of God, such as yearning,
intimacy, or satisfaction, is but its product, and the stations before it,
such as repentance, patience, asceticism, and the others mentioned
above, only lead to and prepare for it.5

1._R, V. 5. 2544-46, 2567-71; cf. Ghazali, Ayyuhd al-Walad in al- Jawdhir al-
Ghazili (Cairo: Matba‘at al-Sa‘ddah, 1934), p. 69, where Ghazali defines trust in
God as complete reliance on Him alone with regard to all things that may affect man.

2. R, IV. 5. 2577; Arba‘in, p. 225; Kimiyd-yi, 11, g22-42.

3. R, IV. 6. 2580; Arba‘in, p. 227; Kimiyd-yi, II, 943; cf. al-Makki, Qat, II,
99. Cf. al-Zabidi., Ithaf, 1X, 544, where he points out the difference between Ghazali
and al-Makki with regard to the order of love among the mystical virtues.

4 R, IV. 6. 2580; cf. al-Makki, Qat, 11, g9.

5. R, IV. 6. 2580.
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Therefore, love as a mystical virtue is understood as love of God. In
Ghazali’s view, it is the most important mystical virtue but it is also
one of the controversial mystical virtues. Some Islamic religious think-
ers had contested the possibility of its existence and doubted its com-
patibility with Islamic teachings. Before analyzing such an important
virtue, therefore, Ghazali considers it necessary to establish its existence
and compatibility with Islam. Although Aristotle affirms that there
can be no love between man and God because the distance between
them is too great, Ghazali’s argument against those who deny the love
of God is primarily directed against Muslim traditionalists and certain
dialectical theologians.! These thinkers interpret the Koranic verses
“He loveth them and they love Him,” and “Those who believe have
stronger love for God,” to mean not love but some other duty such as
obedience.? They argue that love of God is impossible, because love
exists only between members of the same genus and God is too high
above us to inspire human emotions. According to Ghazali, this inter-
pretation of love in terms of obedience is misleading because obedience
is a consequence of love and love precedes it. On the basis of these Ko-
ranic verses and a score of prophetic traditions, and what he believes
to be a unanimous agreement (ijmd‘) in the Islamic community that
love of God is a religious duty, Ghazali assures us that love of God is
not only compatible with Islamic religious teachings but required by
them. For him, objections to love of God are usually caused by a mis-
understanding of its definition. To obtain a perfect definition of love of
God, one must know what love is in general, its conditions, and finally
its applicability to God. '

What man perceives in the world can be divided into three classes:
(1) what is harmonious with his natural disposition and, thus, produces
pleasure and then love in the beholder; (2) what conflicts with his na-
tural disposition, produces pain, and is therefore hated; (3) what is
neutral and thus neither loved nor hated. A man of sound nature will
love and seek that which gives him pleasure, and hate and avoid the

1. Aristotle Nicomachean Ethics 8. 7. 1159a3-4. However, a Muslim philosopher
such as Miskawayh acknowledges love of God by the gnostic (al-‘drif) who acquires
true knowledge of Him; see his Tahdhib, p. 147. Ghazali mentions one Ahmad Ibn
Ghalib, known as Ghulam al-Khalil, as an example of the dialectical theologians who
reject love of God because it may imply anthropomorphism (tashbih); see R, IV. 6.
2655-56.

2. R, IV. 6. 2581; Koran 5:59, 2:160.
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painful. Therefore, ““love is the inclination of nature (mayl at-tab*) to
that which gives pleasure.”? N
There are five classes of pleasurable objects of love: those perceived
by the five senses. Such pleasures can be shared by all animals. Were
there no other senses, then God could not be loved, because He cannot
be perceived by the senses or represented by images. But there is an-
ot}.xer, sixth sense, which characterizes man and differentiates him from
animals. This may be called “intellect,” or “light,” or “‘heart,”” or some-
thing else. It is an inner sight, stronger than external sight. Its per-
ceptions are more powerful, and the beauty of what is perceived by it is
greater. The delight of the heart in perceiving sublime divine objects
is, therefore, superior to the pleasures derived from the five senses.?
) Ghazali discusses five categories of love. (1) Every living being loves
itself first. Self-love means that by nature every living being has a desire
to persevere in its existence and avoid death. Since that which is loved by
nature is what is agreeable to the lover, and nothing is more agreeable
to him than his own self, man loves his own existence and fears death,
not only out of fear of pain or of punishment in the hereafter, but because
death will put an end to his existence. This love naturally extends to
the perfection of an individual’s existence and everything that helps to
preserve that perfection. Thus, each man’s first love is for himself; then
for the soundness of his members; then his property, children, kinsfolk,
an.d friends. These things are only loved, in this sense, because man’s
existence and perfection depend on them. Ghazali gives an example
of how man’s love of his children is related to his self-love. He says that
man loves his children when he does not receive any benefit from them,
because they continue to exist after he does. The continuity of the exist-
ence of offspring is a kind of continuity of the existence of one’s self.
Still, if 2 man were motivated only by this natural disposition (wa kdna
tab‘uhu ‘ald i‘tidalik) and had to choose between being killed himself
or having his child killed, he would choose his own existence rather
than that of his child because the life of his child only resembles his
own.? (2) The second category of love is benefit. Man loves those who

1. R, IV. 6. 2584.

2. R, IV. 6. 2584-85.

3. R, IV. 6. 2585-86. It must be noted here that Ghazali gives this example to
show the exact nature of sclf-love. He deliberately uses the expression *““when man is mo-
tha[CFl by his natuta! disposition alone” in order to warn against confusing this
meaning of self-love with other grounds of love. Van den Bergh in his “The ‘love of
God,” ” p. 311, regards this example as “immoral.”
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benefit him and can thus love a stranger to whom no blood ties bind
him. This second object of love concerns only the means to one’s own
existence. It is in the nature of the love of the means that, once the aim
is attained, the means lose their value. (3) Man may love something
other than himself for its own sake, not for any benefit he may receive
from it. This love by itself causes him happiness. It is a true and per-
fect love, inasmuch as its object is beyond a man’s own existence. Beauty,
for instance, is loved in this way: for the perception of beauty is a delight,
loved for its own sake and not for the satisfaction of physical desires.
Verdant plants and running water are loved in themselves apart from
their usefulness for man’s survival.? (4) Man loves beauty in general.
The term “beauty” (husn) can be applied to things not perceived by the
senses as well as to well-proportioned shapes and agreeable colors.
Beauty in anything means that there exists in it the perfection that
befits it. Thus, when we speak of a beautiful character of a man, for
example, we refer to the good qualities which are not perceived by the
senses but by the inner sight. Thus, the one who loves the saint or the
prophet, loves him because of the beauty of his character. (5) The fifth
category of love is the mysterious, hidden relationship (al-mundsabah
al-khafiyyah) which exists between two persons, not because of beauty
or any advantage, but solely as a result of a certain spiritual aflinity
between them.?

Were one man to have all five qualities which evoke love, he would
inspire more intense love than someone endowed with only one or two
qualities. However, only in God are all five qualities in their perfect
form united. Hence, it is only God who is an object of love in the ul-
timate sense. For, although individual men may be objects of love in
one of the five ways, that any human evokes love in all five ways is mere
illusion.® Ghazali then applies these five categories to love of God.
(1) As to man’s love of his own existence, he who knows himself and
God knows absolutely that his existence, survival, and perfection depend
on God alone. Nothing exists by itself; everything receives its existence
through God who truly exists by Himself. If a man does not love God,
it is because he does not understand himself and because of his love
of himself. (2) Love of benefit must lead man to love of God once he
knows that God is the ultimate cause of all benefit. In the last analysis,

1. R IV. 6. 2586-87.
2. R, IV. 6. 2589-91.
3. R, IV. 6. 2501.
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a man bestows favors only on himself, never on others. When he gives
to others, he aims at a reward such as entering paradise. Therefore, no
man has a right to be thanked and loved for favors since it is God who
enables him to act and since in doing good deeds he really seeks to benefit
himself. (3) True love for a benefactor without expecting any favors
from him also requires the love of God, because God is the benefactor
of the whole of creation and all things created. Ghazali cites several
examples of God’s special favors for men and asks, how could there be
another benefactor in addition to God? (4) As to the love of beauty
for its own sake, he who loves the prophet or a saint does not love him
for his external beauty but for the inner beauty which his actions and
character suggest. But, in reality, the good qualities which form such
inner beauty belong, in their most perfect state, to God alone. Being
created implies being imperfect. All perfection but God’s is relative.
(5) Spiritual affinity is based on something visible or hidden. Ghazali
says that this affinity also exists between man and God, but it cannot
be expressed because of its relation to the knowledge of revelation, and
only when one experiences the higher mystical station can he have
a “‘taste” (dhawq) of love of God based on this affinity. However, Gha-
zali maintains that this kind of love is metaphorically mentioned in a
prophetic tradition in which Muhammad relates that God says: “My
servant continues to approach Me with supererogatory practices till
I love him, and when I love him, I become the hearing through which
he hears, the sight through which he sees, and the tongue by which
he speaks.”? :

This discussion of the objects of love in general and the way they can
be applied to the love of God has been pursued in some detail in order
to show how Ghazali uses nonmystical sources to explain a mystical
virtue. It is clear that he appeals to the philosophic tradition, especially
that of Aristotle, for an exposition of love in general which he applies
to his analysis of the love of God.2 In order to see how this procedure
contributes to the systemization and clarification of a mystical virtue,
one need only compare Ghazali’s account of love of God with that of
al-Makki and al-Qushayri.® However, the philosophers do not regard
love as a virtue but rather as a passion.* By considering love of God

1. R, IV. 6. 26o1.

2. Aristotle Nicomachean Ethics 9. 4. 1166a1-8, 116g9b2.

3. R, IV. 6. 2580-2655; al-Makki, Qst, I, 9g-141; al-Qushayri, Risdlah, I, 610ff.
4- Aristotle Rhetoric 2. 4. 1380b-1381b; Avicenna, Fi al-Akhlaq wa al-Infi‘dldt, p. 24.
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as a mystical virtue, Ghazali shows how such a passion can become not
only another mystical virtue, but also the highest mystical virtue. For
this purpose, he relates this passion of love to God through the highest
form of knowledge, that is, knowledge of Him.

In his discussion of love of God, Ghazali does not mention explicitly
the three components of the mystical virtues, i.e., knowledge, positive
disposition, and action. However, his discussion of the necessary rela-
tion between knowledge and love of God, which is obviously a positive
disposition as he defines it, and his accounts of the activities of those
‘who are experiencing love show that these three elements are assumed
in this mystical virtue. The element of knowledge deserves special atten-
tion because, although knowledge, according to Ghazali, is an element
in all mystical virtues, it is most prominent in his discussion of love of
God, and we are even given hints of an esoteric (batin) knowledge which
is not to be written down in books. On the other hand, Ghazali does
not deal with an independent mystical virtue called “knowledge” as
al-Qushayri, for example, does.?

When he speaks of knowledge of God Ghazali means an intuitive
theoretical knowledge which produces a joy and a pleasure that do not
end with death.? He distinguishes two ways which lead to this highest
knowledge. (1) The way of those who are strong in their apprehension
and devotion. These know God first and then know other things through
Him. (2) The way of the weak, who know God’s works first and, through
these, gradually ascend to some perception of the Creator. The first
way, according to Ghazali, is the esoteric knowledge which cannot be
expressed in writing. Although he calls the second the way of the weak
he says it is actually very difficult in itself. It can only be achieved
through meditation which requires freedom from desires of worldly
things. Because of the infinity of the objects to be known, this process
can never be complete, but it can produce love of God.

Ghazali emphasizes that love of God can only be attained in this
life, although it assures man of ultimate happiness in the hereafter. Ulti-
mate happiness admits of degrees in proportion to the strength of man’s
love of God. Vision of God (rw’yat Allah) is the highest happiness that
man can attain in the hereafter if his love of God reaches the utmost
degree in this life. The purification of the heart from worldly things is

1. al-Qushayri, Risdlah, 1, 601-609, where he deals with “knowledge” (ma‘rifah)
immediately before dealing with “love.”

2. R, IV. 6. 2604-2606.
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attained through careful training in the mystical life. When this is done,
knowledge of all that is God’s is the means of securing, preserving, and
strengthening the love of God.?

Since men differ in their desire for worldly things and their capacity
for knowledge, it is natural that they differ in their love of God. Love
of God and desire for worldly things pull man in opposite directions,
so that love of God increases when the desire for worldly things decreases
and vice versa. In contrast, there is a certain correspondence between
love of God and knowledge in general; the more man understands, the
greater his love will be.? Therefore, one reason for imperfect love of
God is weakness in man’s knowledge of Him. If God is the most evident
of all things, then the knowledge of Him ought to come first in time and
be the casiest to obtain. Nevertheless, things do not happen in this way.
The reason, according to Ghazali, is that knowledge of God comes late
in man’s development, after he has acquired certain moral and intel-
lectual habits. Furthermore, our intellects are too weak to grasp the
majesty and splendor of God which illuminate everything. It seems
strange that God’s evidence is the cause of His being hidden. Generally,
however, things are understood by means of their opposites. If some
things indicated God’s existence while others denied it, it would be
much easier for us to perceive the difference. If the sun never set and
if we lived in perpetual light, we would never be able to know the exist-
ence of light, which we learn only through its negation, darkness.?
Therefore, a mystic who sets out to seek the highest mystical virtue, i.e.,
love of God, must achieve knowledge of God after he has already puri-
fied his soul from love of anything other than Him.

To distinguish true love of God from apparent love, Ghazali enumer-
ates a large number of signs through which true love can be known.
For example, a man who truly loves God will desire to meet Him and,
consequently, will not fear death but love it. Hating death is a sign of
incomplete love of God. But there is one case in which the man who
loves God may not desire to die for the time being, namely, when he
is not quite prepared to meet his Beloved and wishes to prepare himself
better by means of more devotional practices. He who loves God will
also prefer God’s will to what he himself desires and will find obedience
to God pleasing. Indeed, he who loves God will love to be alone so as

1. R, IV. 6. 2612, 2616-22.
2. R, IV. 6. 2623.
3. R, IV. 6. 2625-27.
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to meditate upon Him, and will find pleasure in isolation and pain and
discomfort in associating with others. He will love all those who obey
God and hate all His enemies.! The different signs of true love of
God and the examples of how true lovers of God behave show that
there are infinite degrees of love of God. But Ghazali is interested in
demonstrating the essential characteristics of the true love of God which
is based on knowledge of Him. This is the love of God which is the
highest mystical virtue. When this love of God is achieved, it leads to
the vision of God in the hereafter, which is the highest rank of ultimate
happiness, higher than the happiness of paradise. It is in relation to
these two levels of ultimate happiness that Ghazali says there are two
kinds of love of God: love of Him because of His majesty alone and love
of Him because He is the true Benefactor.?

As to the question whether God loves His servants, Ghazali’s ap-
proach changes when he ends his treatment of man’s love of God. He
admits that there are Koranic verses as well as prophetic traditions
which speak of God’s love of man, for example, the Koranic verse quoted
above: “He loveth them, and they love Him.” While he opposes the
theologians and traditionalists who seek to interpret man’s love of God
as obedience, he himself maintains that as to the question of God’s
love of His creatures, the word love cannot have the same meaning as
when it is applied to man. This is so because all the words we use have
a different sense when applied to God and can be applied to God only
metaphorically. Love in man implies a need and a deficiency, which are
impossible for God, who possesses all perfection, all beauty, and all
majesty eternally and necessarily. Therefore, God loves only Himself.
What is said about His love of His servants must be taken in a meta-
phorical or allegorical sense, that is, it means that God lifts the veil
from their hearts so that they can know Him and are enabled to draw
nearer to Him, and that He wills this from eternity. God’s love for man
means that He brings man to His nearness, repels his sins, purifies his
soul, and lifts the veil so that he can see Him with his inner sight.?

This discussion of God’s love of man is meant to make clear that it
is man’s love of God which is the subject of the highest mystical virtue
and not God’s love of man. There remain only the mystical virtues
which result from love of God and are, consequently, controlled by it.

1. R, IV. 6. 2640-48.
2. R, 1V. 6. 2649, 2654-55.
3. R, IV. 6. 2635-37,2639.
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Of the specific virtues which follow from love of God, Ghazali mentions
yearning, intimacy, and satisfaction, and discusses them in this order.

VIRTUES PRODUCED BY LOVE

YEARNING

Yearning (shawgq) can be defined as seeking and longing for some-
thing. By nature, man yearns toward the object of his love when it is
not present or is partly perceived, for one does not long for what is pres-
ent and fully grasped. As a mystical virtue, yearning, therefore, is only
possible for those who acknowledge the existence of love of God.!
Ghazali points out two ways of yearning for God. The first is the way
the gnostics (al-‘arifiin) perceive divine unity and is not absolutely pure,
but mixed with some fancies characteristic of this life. Perfect clarity can
only oecur through the direct vision of God which occurs in the hereafter.
Thus, those who have achieved perfect knowledge of God still “yearn”
for full clarity in the hereafter. The second type of yearning arises from
the fact that the number of divine things is limitless. An individual
person can discover only some of them, while an endless number remains
unknown to him. The mystic knows that such things exist and that
they are all known to God and hence he yearns to know these unknown
things. Therefore, while the first kind of yearning can be satisfied in the
hereafter, through encountering God and having a vision of Him, the
second kind does not seem to be satisfied cither in this world or in the
world to come because it is impossible that man should know all that
God knows. 2

InTIMACY

Ghazali regards intimacy (uns) as somewhat higher than yearning
since yearning is characterized by restlessness. Intimacy is the cheer-
fulness and joy of the heart when it contemplates the beauty of the
beloved. As a mystical virtue, intimacy is attained when the mystic is
overwhelmed with the joy of nearness to God. The sign of being
intimate with God is to be annoyed when associating with fellow men
and delighted when contemplating God alone.?

1. R, IV.6. 2628-30; cf. al-Makki, Qdt, II, 120, where he mentions it in passing.
2. R, IV. 6. 2629-30.
3. R, IV. 6. 2656-58.
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SATISFACTION

The most important of the three virtues produced by love of God is
the mystical virtue of satisfaction (rida) with whatever God decrees.
Ghazali considers love of God as a necessary precondition of satisfac-
tion. He deals with satisfaction after love directly or indirectly in all
three books in which he treats mystical virtues.! He thus differs from
al-Makki who regards satisfaction as the eighth mystical station which
immediately precedes the ninth and the final station, namely, love.?
Both thinkers consider love as the highest station, higher than satisfac-
tion but al-Makki, on the other hand, seems to distinguish between
two kinds of satisfaction—the first is produced by trust and therefore
precedes love; the second comes after love, but he does not discuss it
in detail nor does he regard it as a station.® Ghazali regards only
this second kind of satisfaction as a mystical virtue because one has to
love God first before he can truly be satisfied with His works.

The attainment of love of God is, therefore, the necessary and suf-
ficient condition for the emergence of satisfaction; once a man loves
God, he must necessarily be satisfied with God’s works. In order to
demonstrate this, Ghazali discusses the case of man’s acceptance of and
satisfaction with pains and hardships that may befall him. He suggests
that there are two ways of being satisfied with these matters. (1) One
may enjoy the love of a certain object to such a degree that he does not
feel pain or hardship coming from other sources and thus, still more,
he does not feel the pains which come from the beloved object. (2) Al-
ternatively, a man may accept immediate pain and even desire it despite
his natural aversion to pain because he expects pleasure to replace this
pain in the future. Such is the case of a sick man who accepts the pain of
surgery for the relief which will follow.* If man can be satisfied with
what opposes his desires and natural disposition, then he is even more
likely to find satisfaction in those things to which he is naturally inclined,
and if this is possible with regard to worldly affairs, it is even more likely
in connection with love of God and the pleasures of the hereafter.

1. R,IV.6.2663; Arba‘in, p. 227, where he calls it the ninth principle of character
traits; Kimiyd-yi, 11, 974; cf. al-Zabidi, Ithdf, IX, 646.

2. Al-Makki, Qat, II, 76-g1.

3. al-Makki, Qat, II, 151. Other mystics who classify “satisfaction” before love are:
al-Qushayri, al-Sarraj, al-Kalabadhi, and al-Harawi; al-Kharraz, however, classifies
it immediately after “love,” followed by “yearning” and “intimacy”’; see Table 3, p. 160.

4. R, IV. 6. 2669-70.
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In his discussion of satisfaction and of the other two virtues produced
by love of God, namely yearning and intimacy, Ghazali does not men-
tion specifically the three elements necessary for every mystical virtue,
i.e., knowledge, positive disposition, and action. However, in his discus-
sion of satisfaction in particular, Ghazali deals with the positive dis-
position of satisfaction as well as the action produced by it. Knowledge
is left out because satisfaction is a by-product of love of God and this
love is impossible without the knowledge of God. As a positive disposi-
tion, ‘“‘satisfaction” means delight in submitting to God’s will. Ghazali
enumerates three levels of such delight. (1) The first is hope of reward
in the hereafter. (2) Next is cheerful acceptance of whatever befalls
man because it is due to the will of God. (3) The highest level is reached
when man’s desire for anything becomes the same as God’s will and
gives rise to the highest joy.

Ghazali raises some questions about the action which is produced by
the positive disposition of satisfaction. (1) Since man seeks to be com-
pletely satisfied with God’s decree, this may lead to abandoning all
actions, even acts of obedience, or else to licentiousness since all actions
ultimately originate in God. If God is the source of all good and evil,
should a man who is pleased with God welcome sin and evil in himself
and in others? According to Ghazali, though evil is ultimately traceable
to God, man should be neither pleased with it nor with the one who
commits it. Only ignorant and feeble-minded people regard acceptance
of evil as the virtue of satisfaction. A sin is an act of God in the sense
of ultimately originating in Him, and, from this viewpoint, man should
express his satisfaction in “knowing” its origin. However, since man
acquires his capacity to act from God, he is in a qualified sense responsible
for sins which must, therefore, be rejected and despised. (2) The second
question is related to supererogatory practices such as supplication
(du‘@’). Since the man who loves God must be satisfied with whatever
He decrees, does supplication conflict with this mystical virtue ? Ghazali’s
answer is a clear no. Indeed, believers have been divinely commanded,
through the Koran and prophetic traditions, to ask God for forgiveness
as well as for aid to help them attain what is good and refrain from
what is evil. Muhammad himself constantly used to supplicate God in
spite of the fact that he had achieved the highest degree of satisfaction. !
Thus recommended and praiseworthy actions do not conflict with
satisfaction. Ghazali finds it necessary in connection with the relation

1. R, IV. 6. 2677.
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of action to ‘‘satisfaction,” to comment on a well-known prophetic
tradition in which Muhammad forbade fleeing from a plague-stricken
place. In Ghazali’s view, fleeing from a plague does not in itself convey
dissatisfaction with God’s decree; the tradition merely indicates that
some healthy persons must remain in the stricken place to look after
the sick and the dead. Indeed, Ghazali says that in general it is a ““decree”
and order of God to flee from harmful things.!

In order to show the superior merit of satisfaction as a mystical virtue,
Ghazali compares the attitudes of three men toward death. The first
prefers death because he yearns for an encounter with God. The second
chooses to continue living so that he may serve God. The third says
that he does not choose, but rather will be satisfied with whatever God
chooses for him. The cases, Ghazali says, were presented before a well-
known gnostic (‘@rif), who sided with the one who displayed “satis-
faction.” 2 Therefore, satisfaction is the highest mystical virtue produced
by love of God which is truly the highest principal mystical virtue.

Conclusion

Ghazali’s analysis of the mystical virtues occupies all of Quarter v
of the Revival, the largest quarter of the entire book. In his analysis,
Ghazali emphatically asserts that the mystical virtues are the virtues par
excellence, not because they describe man’s relation to God, but because
they are primarily the virtues of the few. Although he says that by the
few he means the mystics, he points out in several places of Quarter IV
of the Revival that the mystics have failed to reach a scientific under-
standing of these virtues. It is for this reason that he introduces the
rational theoretical framework which he calls the tripartite characteristic
of the mystical virtues. Ghazali also had recourse to other philosophic
doctrines, such as the distinction between the rational psychic faculties
on the one hand and the irascible and concupiscent on the other, which
underlies many mystical virtues, especially those related to the states of
the soul, namely, the supporting mystical virtues.

It is clear that Ghazali’s “theoretical” approach to the mystical
virtues is derived from the philosophic tradition. However, many of the
specific features of his discussion, his ordering these virtues into a hier-
archy, and regarding them as stations or spiritual states, all belong to

1. R, IV. 6. 2681.
2. R, IV. 6. 2682.
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the mystical tradition with which Ghazali identifies himself. Ghazali’s
discussion of mystical virtues resembles in a certain way his discussion
of the philosophic virtues. In the latter case, the generally accepted
interpretation is that Ghazali rejects the philosophic tradition; however,
as his treatment of philosophic virtues develops, it becomes clear that
he accepts the essential features of all the philosophic virtues while
modifying them in terms of the religious-legal tradition and mystical
teachings. In contrast, it is generally accepted that Ghazali accepts the
mystical tradition completely; however, his method of dealing with the
mystical virtues reveals his dissatisfaction with the usual mystical under-
standing of these virtues. By having recourse to the teachings of the
philosophers, Ghazali creates a new framework within which the
mystical virtues can be explained more consistently and precisely.

In addition to his attempt to explain certain aspects of the mystical
virtues in terms of philosophic concepts, Ghazali deals with these virtues
as essentially based on the Islamic religious tradition. In his view, and
in the view of his major Sufi source, al-Makki, these mystical virtues
are nothing but the interpretation of the hidden meanings of the divine
commandments; the only difference between these and the religious-
legal virtues extracted from the external meanings of the divine com-
mandments is the fact that the former are for the few, whereas the latter
are for the many.! We have mentioned in the beginning of this chapter
that, in selecting material for his mystical virtues, Ghazali singles out
those mystics known for their effort to reconcile mysticism with Islamic
teachings. He, in turn, tries to synthesize the mystical and Islamic
traditions by showing that mystical virtues admit of degrees of excellence.
The lower degrees are usually assigned to pious religious men, whereas
the higher degrees can only be acquired by the mystics; it is to these
higher degrees that the term mystical virtue most properly applies. In
the cases of open conflict between some mystical virtues and Islamic
teachings, Ghazali seeks to reconcile them by interpreting the religious
teachings through the perspective of the mystical virtues.

In his description of the mystical virtues, Ghazali begins with everyday
social or moral qualities, religious teachings, and human passions,
abstracts them from their original context, and reformulates them in
terms of the way of life of the few in search of nearness to God. It is
particularly important to note, for example, that the first principal

1. al-Makki, Qat, 1I, 150.
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mystical virtue, repentance, is a well-known Islamic religious practice
" which Ghazali develops beyond its original religious limits to make it
a virtue of the few. The highest mystical virtue, love of God, on the
other hand, is a human passion discussed by the philosophers but never
developed as a virtue. Ghazali begins with this passion in its accepted
philosophic sense and directs it toward a new object, God, thus making
it the ultimate virtue which can be acquired by man during this life.

MYSTICAL VIRTUES
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TABLE 2
GuazaLrs List oF MysTicAL VIRTUES

Revival 1V Forty IV Alchemy 1V
Tawbah Repentance Repentance Repentance
Sabr Patience Fear Patience
Shukr Gratitude Asceticism Gratitude
Raj@’ Hope Patience Hope
Khawf Fear Gratitude Fear
Fagr Poverty Sincerity Poverty
Zuhd Asceticism Truthfulness Asceticism
Tawhid Divine Unity Trust Resolve
Tawakkul Trust Love Sincerity
Mahabbah Love Satisfaction Truthfulness
Shawgq Yearning Vigilance
Uns Intimacy Self-

examination

Rida Satisfaction Meditation
Niyyah Resolve Divine Unity
Ikhlas Sincerity Trust
Sidg Truthfulness Love
Murdqabak Vigilance Yearning
Muhdsabah Self-examination Satisfaction

Tafakkur

Meditation
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philosophic as well as the Islamic religious traditions) to indicate his
understanding of ethics as by and large independent of politics—which
view is intimately bound up with Ghazali’s theory of individual human
salvation.

Thus, Ghazali sees ir: the philosophic virtues a natural starting point
(natural in the sense that man arrives at them by unaided reason)
which can serve as a basis for the higher levels of virtue. That is why,
in concluding his discussion of the four principal philosophic virtues,
Ghazali states that any further inquiry into them must be sought in
Islamic moral teachings. Unlike some other Muslim thinkers who
welcome any device which can be used to reconcile philosophic ethics
with Islamic moral teachings, Ghazali does not consider the partial
modifications he introduces into philosophic virtues sufficient to justify
synthesizing those virtues with their Islamic counterparts; a.more
comprehensive approach, transforming these virtues into an integral part
of a new, wider framework, is necessary. Ghazali finds the key to this
restructuring in the theological virtues, forms of divine assistance which
are necessary means to the attainment of happiness. Because divine
assistance is a gift from God which does not depend on man’s free choice,
it calls the efficacy of philosophic virtues into question. The only way
for man to elicit divine assistance is to appeal to God for His aid. Unaided
reason does not know how to seek God’s assistance; for this, man must
have recourse to divine commandments which become known through
revelation. Thus, Islamic religious-legal virtues, which are the fulfillment
of the divine commandments, are indispensable for the attainment of
human happiness. The accepted philosophic virtues continue to play an
important role in this new context of virtue, and because it is based
on the analysis of the faculties of the soul, for instance, the philosophic
exposition provides a firmer ground for the reconstructed concept of
virtue.

The religious-legal virtues consist in the fulfillment of the divine
commandments. They consist of worship directed toward God, and of
those practices directed toward fellow men which are necessary for men
to live in a particular religious community which makes possible devo-
tional life. However, these virtues, which supersede the philosophic
virtues as the precondition for the attainment of happiness, are insuffi-
cient to assure the attainment of ultimate happiness by the few. Rather,
the religious-legal virtues, which are the practice of the divine command-
ments taken literally, make it possible for the few to attain the highest
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happiness by inviting them to explore an internal, nonliteral significance.
For instance, from alms-tax (zakah) as a religious-legal virtue one can
reach asceticism, a virtue related to the internal significance of the
commandments.

To harmonize the religious-legal virtues with the mystical virtues,
Ghazali presents the latter as the internal (bdtin) aspects of the divine
commandments. While the literal (zdhir) meaning of these command-
ments must be observed by every member of the religious community,
some devoted members may be able to penetrate to their inner signif-
icance and conduct their lives accordingly, thereby acquiring the
mystical virtues. The incorporation of the mystical virtues, therefore, is
pased on Ghazali’s well-known distinction between the external and
internal meanings of the religious law on the one hand, and between the
many and the few on the other. The many can only understand the
external aspects of the religious law, whereas the few can understand both
the external and the internal aspects. He suggests that the external
aspects rank below the internal by repeatedly linking the external with
the activities of the body, and with the same purpose, he openly praises
the internal aspects and reiterates that, in giving an account of the
external acts of worship or customs, his primary intention is to reveal
their hidden significance. However, the few, in their effort to acquire
mystical virtues, cannot in any way dispense with the religious-legal
virtues. Any attempt in this direction will result in losing sight of the true
internal sense of the commandments.

Ghazali’s treatment of the mystical virtues is distinctive, not only
because he endeavors to merge them into the Islamic religious tradition,
but because he seeks as well to provide them with a rational, theoretical
framework derived from the philosophic tradition. This is especially
clear in what Ghazali calls the tripartite characteristic of the mystical
virtues as well as in his account of the psychological basis for these
virtues. This theoretical approach reflects Ghazali’s way of freely moving
from one tradition to another, filling in the gaps in the one with the
complementary elements of the other, and modifying those aspects which
cannot, in their original form, be incorporated into his new framework.
The fact that Ghazali applies this method throughout his treatment of
'the three kinds of virtue mentioned above shows that the charge of
inconsistency and the attempt to explain his discussion of certain tradi-
tions of virtue in terms of the development of his thought are uitimately
untenable.
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Ghazali’s discussion of the mystical virtues points out their hierarchy
and order. He asserts emphatically that, as a whole, the mystical virtues
are the highest kinds of virtues—the virtues par excellence. Not only
does he show that they are the means to ultimate happiness; he indicates
as well how the three basic views of virtue, namely, the philosophic,
the religious, and the mystical, are synthesized on the highest level of
moral training. Indced, Ghazali never merely copies or combines diverse
idcas in a random way, but selects, transforms, and weaves certain
aspects of them together with a view to a particular end, ultimate
happiness.

We shall develop briefly the central notions which make Ghazali’s
composite theory of virtue possible. These are (1) his use of the theo-
logical virtues and (2) his special view of happiness.

We showed in Chapter III how the theological virtues call into
question the efficacy of the philosophic virtues and of any virtue which
is acquired through unaided reason, unless it is incorporated into a
system governed by divine revelation. In this way, Ghazali presents
Islamic religious-legal virtues as necessary and essential for the attainment
of human happiness. It is only when life is ordered by the divine com-
mandments and man knows how to appeal for divine guidance that
virtue is possible.

While the theological virtues bridge the gap between the philosophic
and religious concepts of virtue, Ghazali’s doctrine of happiness integrates
the mystical virtues with the religious-legal virtues on the one hand,
and on the other, serves as the end which determines the form of the
resulting composite theory of ethics and orders its component virtues.
We have alluded to Ghazali’s view of happiness in the course of our
discussion of the various kinds of virtues, and now we discuss what
Ghazali means by happiness in order to understand how his view influ-
ences the construction of his theory of virtue and how it gives this theory
its special character.

True happiness, for Ghazali, is otherworldly happiness (al-sa‘ddah al-
ukhrawiyyah) but he also calls some worldly goods forms of happiness
inasmuch as they are means to this otherworldly happiness. In this
sense, anything that helps man realize the ultimate end can be called
happiness in a qualified sense, and each of the four principal philosophic
virtues can thus be called happiness.! Ghazali emphasizes that true
happiness can be attained in the hereafter only and he means that man

1. G, pp. 109-110; R, IV. 2. 2247-48.
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must die and be resurrected before he can attain the true end of his
virtue.

In his two major ethical works, the Criterion and the Revival, Ghazali
shares with the Muslim philosophers the view that man should not fear
death; instead he should accept its reality, prepare himself for it, and be
pleased with it.! In the Revival Ghazali deals with the subject in
detail and he devotes Book 10 of Quarter IV of the Revival, the last
and longest book in this work, to the discussion of “Death and What
Comes After It” (Fi Dhikr al-Mawt wa ma Ba‘dak).? He explains that what
actually dies is man’s body but not his intellect, which does not change
at death (al-‘agl la yataghayyar bi al-mawt).® After death, man is resur-
rected and faces divine judgment for his deeds during this life. In the
Revival, Ghazali states clearly that after death the soul returns to the
body on the day of resurrection, and it may even return to it in the grave. 4
In this, he maintains the opposition to the philosophers’ rejection of
bodily resurrection which he expressed in the Incokerence and to which
he continued to adhere in books he wrote after the Revival, such as the
Decisive Distinction Between Islam and Unbelief (Faysal al-Tafrigah Bayn
al-Islam wa al-Zandagah) and the Deliverer.5 Ibn Tufayl, however, points

L. G, pp. 198-204; R, IV. 10. 2846-2924. Cf. Aba Yisuf Ya‘qab Ibn Ishiq al-
Kindji, Rua'lah Si al-Hilak li Daf* al-Ahzdn, ed4.’ by H. Ritter and R.q Walzt::r illih‘?gtua(lli
su a‘l-Kmdi II,. uno scritto morale inedito di al-Kindi,” Memoire della Reale Academia
Nazionale die ch'e:, ser. VI, III, Fasc. 1 (1938), 44-46; al-Kindi’s views on death are
repcgtec! by Miskawayh in his Tahdhib, pp. 209-217. Ghazali apparently repeats
al-Km‘dl’§ arguments against fear of death, especially in C, pp. 203-204. Indeed, in
the. Cntmon‘, Ghazali’s discussion of fear of death follows immediately after a scct,ion
entitled “rejection of grief”” in which he presents arguments similar to those of al-Kindi;
see C, pp. 193-198; al-Kindi, Hilak, pp. 33ff.; Miskawayh, Tahdhib, p. 217-21. ’

2. R, IV. 10. 2846-3034.

3. R, IY. 10. 2944, Ghazali explains here that the soul’s departure from the body
means that it ceases to manage the body. Soul, he says, is that essence in man which
perceives sciences and feels pleasures and pains. These things do not depend on the
body and, therefore, remain in the soul after death; see R, IV. 2926-27.

4. R', IV. 10. 2926. It should be noticed here that Ghazali briefly mentions bodily
resurrection. In his brief statement, he judges the view that only the soul is resurrected
as “bad suppositions” (zunin fdsidak) while he calls the view which rejects resurrection
altoﬁgeth.er as tge “op‘i:(;ion gﬁ the atheists” (ra’y al-mulhidin). Beyond this, bodily resur-
rection is not discussed at all in the concluding sections i
or the Aldhoms of Happrasee g sections of either the Book of the Forly

5 Tfthdful, P- 354-76; Ghazali’s arguments here seem to be directed against
Av1cel_ma s view as expressed in the Risélah Adhawiyyah fi al-Ma'dd, ed. by Sulaymin
Dunya (Cairo: Diar al-Fikr al-‘Arabi, 194g), pp. 59, 112-25; Ghazali, Faysal al-
Tafrigah bayn al-Islim wa al-Zandagah, ed. by Sulaymin Dunya (Cairo: ‘Isa al-Babi
al-Halbi, 1961), pp. 191-92; Mungidh, p. 79.
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out that Ghazali’s esoteric view on the question of physical resurrection
agrees with that of the philosophers, and he refers the reader to Ghazali’s
statement in the Criterion that the mystics reject the resurrection of the
body.! Since Ghazali identifies himself with the mystics in the Deliverer,
Ibn Tufayl concludes that this must have been Ghazali’s belief as well.

It is rather difficult to evaluate beyond any doubt Ibn Tufayl’s assess-
ment of Ghazali’s belief. But even if it were true, it would not substan-
tially alter the character of Ghazali’s theory of virtue.® However, in
the Decisive Distinction, a book devoted to a careful analysis of the questions
of belief and unbelief, Ghazali asserts unequivocally that there can be
no questioning of the religious teachings about bodily resurrection. To
deny it is to become an unbeliever.* Furthermore, the fact that Ghazali
identifies himself with the mystics and praises their methods does not
mean that he accepts everything they say. There are many things in
which he does not agree with the mystics, and we have seen in his treat-
ment of mystical virtues how he points out certain defects in the mystics
and tries to correct them by introducing philosophic ideas. Thus, if he
mentions in the Criterion that the mystics deny bodily resurrection, this
does not necessarily mean that he himself denies it. However, Ghazali
always points out when he discusses this question that the spiritual
rewards and punishments of the soul in the hereafter are greater than
the pleasures or pains of the body. This view underlies his discussion
of man’s end in the hereafter. His most decisive proof of bodily resur-
rection is that God is unquestionably omnipotent, and so it is clearly
within His power to reconstitute the body and effect a reunion between
it and the soul.?

Life after death is the permanent existence of the resurrected soul and
body. There are no longer any “actions” for which man is responsible.

1. C, pp- 7-8.

2. Mungidh, p. 101; cf. Muhammad Ibn ‘Abd al-Malik Ibn Tufayl, Hayy ben
Yaqdhdn (Hayy Ibn Yagqzdn), ed. by Léon Gauthier (2d ed.; Beirut: Imprimerie Catho-
lique, 1936), pp. 15-16.

3. If we assume that Ghazali a~cepts bodily resurrection, this will justify the
structure and hierarchy of his theory of virtue. It will point out an end for the virtues
of the many and how these virtues lead to the virtues of the few. If we assume that
he rejects bodily resurrection and believes in the resurrection of the soul alone, this,
again, will not radically change the structure of his theory of virtue. The virtues of
the few will continue to be the virtues of serious moral refinement, and love of God
will continue to be the highest possible virtue.

4. Faysal, p. 191.
5. Tahdfut, pp. 363-66; cf. Arberry, Reason and Revelation, p. 63.
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Virtue (or its opposite, vice) ceases to exist at death and man faces the
consequences of the virtues or vices he acquired during his life: either
otherworldly happiness or otherworldly affliction. In his description of
otherworldly happiness, Ghazali says that it consists of life without death,
Pleasure without pain, wealth without poverty, perfection without defect,
joy without sorrow, glory without disgrace, and knowledge without
ignorance—all these will be eternal and will never diminish.! In the
Criterion, he does not discuss in detail this otherworldly happiness; he
only points out that it is the end which man can attain through sound
knowledge and good action.? His detailed discussion of this happiness
occupies a large part of the second half of the concluding book of the
Revival. He gives a highly rhetorical account of happiness in the hereafter
and for the most part repeats the traditional religious accounts which
describe this happiness.?

Ghazali regards the fulfillment of divine commandments, especially
as expressed in the Islamic teachings, as a necessary requirement for
deserving otherworldly happiness. However, he admits that God’s mercy
may bestow this happiness on any human being, whatever his past deeds.
He points out that there is a hierarchy within otherworldly happiness
in proportion to man’s achievement of moral refinement. Otherworldly
happiness can be divided into two broad categories. The lower and more
general is what is generally known as Paradise (jannah), and the highest
and most particular category is the vision (r«’yah) of God or encounter
(liga’) with Him. Ghazali enumerates in detail the pleasures of paradise,
quoting Koranic virtues and prophetic traditions extensively. He men-
tions things such as the rivers of paradise, its sounds, foods, drinks,
nymphs, servants, palaces, and colorful dresses.? Within paradise some
pious men occupy so high a place that they appear to those who reside

1. C, pp. 3, 10Q.

2. At the beginning of the Criterion, Ghazali presents otherworldly happiness
and defines it in order to introduce the theme of the book, namely, the action which
leads to happiness (al-‘amal al-mus‘id); cf. C, pp. 3-5.

3. R, IV. 10. 2909-3025; cf. Arberry, Reason and Revelation, pp. 63-64. In the
.Book of the Forty, Ghazali does not give the same account of paradise as in the Revival;
instead he discusses the more general characteristics of otherworldly affliction; and
he seems to be more rationally inclined in his discussion of that question; see Arba‘n,
pp- 250-64. In the Alchemy of Happiness, the subject of the second half of book 10 of
Quarter 1V of the Revival is not even mentioned. The Alchemy of Happiness ends exactly
where the first half of Book 10 of Quarter IV of the Revival ends, that is, with the
part which deals with death before resurrection; see Kimiyd-yi, I1. 978-98.

4. R, IV. 10. 3007-3024.
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in lower ranks as though they are the most remote stars. This, Ghazali
says, corresponds to differences among the men who obey the literal
commandments.

In contrast to his lengthy account of the pleasures of paradise, Ghazali
discusses the vision of God, the highest category of otherworldly hap-
piness, briefly and in one paragraph. He describes it as the greatest
pleasure which makes man forget the other delights of paradise. It is
the ultimate bounty compared to which all the splendid pleasures of
paradise are nothing.? In concluding this brief account, Ghazali empha-
sizes that man must only seek to attain the encounter with God, because
man shares the rest of the pleasures of paradise with beasts of the field.?
Ghazali’s reason for discussing the highest category of happiness in the
hereafter so briefly is the fact that he has already dealt with it in detail
in Book 6 of Quarter IV of the Revival, in the course of his treatment
of love of God.* At that point Ghazali raised the question of the other-
worldly end which corresponds to love of God as the highest possible
human virtue and this, he says, is the vision of God: “‘Paradise is the
place of the pleasures of the senses; as for the heart, its delight consists
in the encounter of God alone.”® The happiest man in the hereafter
is the one who loves God most during this life.®

This view of an otherworldly happiness consisting of two major divi-
sions constitutes the end towards which virtue is directed and thus deter-
mines the place of each virtue within the reconstructed theory of virtue.
This can be seen in the broad distinction between virtues of the many
and those of the few, or virtues resulting from literal fulfillment of divine
commandments and those corresponding to the inner interpretation of
the commandments. The former virtues lead the many to the attainment
of paradise and the latter lead the few to the attainment of ultimate
happiness which is the vision of God. The heirarchy among ends in the
hereafter explains, further, the hierarchy of particular virtues within

1. R, IV. 10. 3008-3009, g011-3012.

2. R, IV. 10. 3025; cf. Ghazali, Mishkdt al-Anwdr, ed. by Aba al-‘Ila ‘Afifi
(Cairo: al-Dir al-Qawmiyyah li al-Tibi‘ah wa al-Nashr, 1964), pp. 47-48.

3. R, IV. 10. 3025; cf. Mubarak, al-4khldg ‘ind al-Ghazali, pp. 123-24, where
he says that Ghazali preferred the encounter with God to the pleasures of paradise.

4. R, IV. 10. 3025. Ghazali twice cites this reason in an apparent attempt to
make the reader reflect on the question of the vision of God in relation to knowledge
of God and love of Him.

5. R, IV. 6. 2609.
6. R, IV. 6. 2616.
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Ghazali’s reconstructed whole and shows why he arranges them in this
special way. In this composite theory of virtue, therefore, virtues are
arranged in accordance with their efficacy in leading to the attainment
of happiness. The highest is the love of God which leads to ultimate
happiness or the vision of God which is direct knowledge of God in the
hereafter. Love of God, however, is not itself a form of knowledge;
rather, it is a positive disposition of a passion which results from the
knowledge of God in this life. If man wants to attain ultimate happiness
in the hereafter, according to Ghazali, every knowledge and every
action during his life must be directed to acquiring the virtue of love
of God. Thus, Ghazali’s theory of virtue is not only the ccntral theme
of his ethics but also the central issue which gives unity to his thought.

Ghazali’s theory of virtue is composite, structured, hierarchical, and
individually oriented. It is composite in the sense that it is constructed
of various and diverse elements which form its component parts. It is
structured in the sense that these component parts are woven together
according to their role in the reconstruction of a special concept of
virtue. It is hierarchical because the particular virtues included in it
are arranged according to a particular ranking: the virtues acquired
through unaided reason are subordinated to those known through divine
revelation, the external virtues are subordinated to the internal virtues,
and those of the many are subordinated to those of the few. This effort
to order the virtues can be seen especially in the highest group, namely
the mystical virtues, where man can attain each virtue only after he
masters the one which precedes it. Ghazali’s theory of virtue, finally,
is oriented toward the well-being of the individual. It concerns itself
primarly with man’s individual spiritual salvation, the attainment of
ultimate happiness in the hereafter.



Appendix I/ On the Authenticity of the
“Criterion of Action”

e Criterion of Action (Mizan al-*Amal) is a work of moderate
size, written by Ghazali sometime after his Standard of Knowledge
(Mi‘yar al-Ilm). 1t is anticipated in the latter, and in its intro-
duction it is said that it follows the Standard.* Although the Cri-
terion has been published at least four times, there is as yet no critical edi-
tion of it. 2 There exist at least nine manuscripts, eight of which are listed
by us in the Bibliography. One of these, namely, Asad Efendi MSS,
1759, was completed in 546/1151, forty years after Ghazali’s death.?
The Criterion was translated into Hebrew by Abrahamo bar-Chasdai
Barcinonesi (ca. 1240). This translation was edited by J. Goldenthal
and published under the title Compendium Doctrinae Ethicae in Leipzig in
1839.4 There are also two recent translations, one into French (with
an introduction and analysis) by Hikmat Hachem (Paris, 1945), and
the other into Urdu by Nasr Ullah Khan, published in Pindi Bahauddin,
West Pakistan, with no date.?
The Criterion is listed as a work by Ghazali by many early biographers,
such as al-Subki, al Zabidi, al ‘Aydariis, Tash Kubra Zidah, and
Hajji Khalifah.® It is also accepted as an authentic work of Ghazali

1. Mi‘ydr, p. 348; G, p- 2.

2. The first of these editions is the one cited above as C. The second edition of €
was published in Cairo: al-Matba‘ah al-‘Arabiyyah, 1342/1923. There are further
the following two recent editions: Cairo: Matba‘at Muhammad ‘Ali Sabih, 1963;
Cairo: Dar al-Ma‘arif, 1964. These are also reproductions of C.

3. Asad Efendi MSS. 1759, fol. 173a. For more information about these manu-
scripts see GAL, L. p. 540. No. 27; GAL(S), 1. p. 749; Badawi, My’ allafat, pp. 79-81.
Dilve Tarih-Cografya Fakiiltesi Ankara, Ismail Saib Sancar MSS, 1/4464, fols. 39-71b,
however, is not mentioned in any of these works because it belongs to an uncatalogued
collection. See Bibliography.

4. Leipzig: Gebhard & Reisland, 1839.

5. Pindi Bahauddin, West Pakistan: Sufi Printing and Publishing Company, n.d.

6. al-Subki, Tabagdt, IV, 116; al-Zabidi, Ithdf, 1. 29; ‘Abd al-Qadir Ibn Shaykh
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by modern scholars, such as L. Massignon, Maurice Bouyges, G. F.
Hourani, and ‘Abd al-Rahmin Badawi in their bibliographical studies
of Ghazali’s works.!

It has been mentioned above that the Criterion was written shortly
after the Standard. This means that it must have been written before
the Revival. Many passages and sections in it, and even the titles of some
of its sections, bear close resemblance to certain parts of the Revival,
particularly Quarter I, Book 1; Quarter II1, Books 1, 2, 3, and 4; and
Quarter IV, Books 2 and 10. The correspondence between the two
works seems to result from the fact that both deal primarly with ethics
and cover the same subject matter, but they stress different priorities
according to the specific aim of each book. It is common knowledge that
Ghazali repeats himself many times, especially when dealing with the
same or similar questions. This is apparent in the Revival itself, which
repeats a discussion of some points in Quarter IV which has already
been handled in earlier Quarters. In most cases, however, whenever
Ghazali repeats statements about some ideas, he has a special reason for
such repetition. This can be seen in his analysis of the idea repeated.
Therefore, we should not be surprised to see sections of the Criterion
repeated in the Revival and the changes which Ghazali inserts in the
repetition may explain some important issues in both books.

Besides corresponding to the Revival, a substantial part of the text of
the Criterion parallels another work on ethics written by a contemporary
of Ghazali, namely, al-Dhari‘ah ila Makarim al-Shari‘ak of al-Raghib
al-Isfahani (d. 1108). The literal resemblance between certain sections
of these two books is so obvious that some of the biographers of Ghazali,
such as al-‘Aydaris, consider the latter book a work by Ghazali.? Yet
it is clear from the accounts of Ghazali’s early biographers that this
book is not his. Ghazali himself does not mention it in any of his commonly
known works, and the same biographers ascribe al-Dhari‘ah to al-Raghib

al-‘Aydaris, Kitdb Ta'rif al-Akyd’ bi Fad@il al-Ihyd’ in Mulhaq Thya’  Uliim al-Din (Cairo:
al:Maktab?h al-Tijariyyah al-Kubri, n.d.), p. 9; Ahmad Ibn Mustafa Tash Kubrd
Zadah, Mtfta'h al-Sa‘adah wa Mishah al-Siyddah (2 vols.; Hayderabad, India: Da’irat
al-Ma.‘inf, 1329/1911), II, 208; Hajji Khalifah, Kashf al-Zuniin (“‘Lexicon biblio-
gra}phlcum et encyclopaedicum), ed. by Gustavus Fluegel (London: Oriental Trans-
lation Fund of Great Britain and Ireland, 1835-1858), VI, 285.

1. Massignon, Recueil, p. 93; Bouyges, Essai, pp. 25-28; Hourani, «Chronology,”
p. 228; Badawi, Mu'allafat, pp. 79-81.

2. al-‘Aydaris, Ta‘rif, p. 9.
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al-Isfahani.! In addition to this, al-Raghib al-Isfahani himself claims
al-Dhari‘ak as his in the introduction of his work al-Mufradat fi Gharib
al-Qur'an.? Hajji Khalifah attributes al-Dhari‘ak to al-Raghib al-
Isfahani and adds that Ghazali used to carry it with him constantly.?
Ii is notable, however, that although these two thinkers were contempo-
raries and probably were on occasion in the same place, neither of them
mentions the other. The problem of the relation between these two
thinkers cannot be solved at this stage and must await further evidence
and research. The only hint we have so far is the statement of Hajji
Khalifah. There is no doubt that al-Dhari‘ak is not Ghazali’s, and the
next question is how to explain the close textual resemblance between
certain sections of the two books. Despite the similarities, the arguments
of the two books are different and the material which is common to
some sections of both books is introduced, arranged, and incorporated
in each case for a different purpose governed by the particular aim of
the book. Whether both authors borrowed from a third source, whether
one or many, or one of them borrowed from the other, cannot be decided
at this point, especially since the details of the reationship between the
two men are not yet established.

The first serious question raised about the Criterion was by the
Andalusian philosopher Abéi Bakr Muhammad Ibn Tufayl (d. 1185).
In the introduction to his Hayy, the Son of Yaqzan (Hayy Ibn Yagzan), he
noticed that Ghazali in his Incokerence charges the philosophers with
unbelief (kufr) for their denial of the resurrection of the body and their
affirmation that only souls receive rewards and punishements.* Then
Ibn Tufayl points out that “at the beginning of his [Ghazali’s] Criterion,

1. Tash Kubri Zadah, Miftdh, I, 183; cf. Zahir al-Din al-Bayhaqi, Tdrikh
Hukamd® al-Islim, ed. Muhammad Kurd °‘Ali (Damascus: al-Majma’* al-‘Ilmi al-
‘Arabi Bi-Dimashq, 1946), p. 112, where he considers al-Raghib al-Isfahani as the
author of al-Dhari‘ah and describes him as a thinker who was a leading master in both
theology and philosophy. Cf. Badawi, Mv’allafdt, p. 383; Bouyges, Essai, p. 150.

2. al-Raghib al-Isfahani, al-Mufradat fi Gharib al-Qur’dn (Cairo: Mustafa al-Babi
al-Halabi, 1961), p. 5.

3. Haijji Khalifah. Kashf, III, 334. Aside from Hajji Khalifah’s comment, there
is no evidence that Ghazali met al-Raghib al-Isfahini or was acquainted with such
a book.

4. Tbn-Tufayl, Hayy, p. 15. This is one of the three major points in which, accord-
ing to Ghazali, the philosophers must be reckoned infidels; see his .Taha'fut,. PP- 3445
354, 376, where he classifies this charge as the third one; see also his Mungidh, p. 88,
where he classifies it as the first of the three.
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he says that this very same tenet is definitely held by the mystics (sifis).” !
Ibn Tufayl continues: “Then, in his Deliverer from Error . . . he says that he
himself holds the same belief as the mystics and that he had arrived at
this conviction after a long and detailed study.” 2 In pointing out such
an important problem in the Criterion, Ibn Tufayl’s aim is not to discredit
or doubt the authenticity of this book, but to argue that Ghazali’s
writings contain both exoteric and esoteric teachings. Ghazali, according
to Ibn Tufayl, presents his esoteric teachings in the form of symbols
and allusions, which are meant to be understood by those who are
endowed with great intelligence and willing to listen to Ghazali’s own
explanations. Ibn Tufayl continues that the Criterion is not one of the
esoteric works which are not supposed to fall into the hands of the mul-
titude (madniin), and that none of the so-called madniin works have ever
reached Andalusia. Ibn Tufayl further casts doubt on the existence of
any magdniin book written by Ghazali and if this is the case, the esoteric
teachings may have to be sought within the well-known works of Ghazali.
The Criterion seems to contain some such esoteric teachings, for, at the
end of it, Ghazali, explaining how to interpret opinions, divides opinion
(ra’y) into three classes: (1) an opinion in which one agrees with the
multitude; (2) an opinion that conforms to instruction of students and
seekers of counsel; and (3) an opinion that one holds intimately within
himself and does not disclose except to those who share his convictions.?

On the basis of Ghazali’s statement on the resurrection of the soul
without the body as given in the Criterion, Hikmat Hachem, the translator
of the book into French, concludes that this work must have been
written toward the end of Ghazali’s life when he must have abandoned
certain doctrines he had held in earlier works. L. Massignon, who
wrote a preface to this translation, also states that the Criterion was
written after the Deliverer, sometime after 500/1106.4

1. Ibn Tufayl, Hayy, p. 15; cf. C, pp. 7-8, where Ghazali makes this statement.
The text is the same on this point in all the manuscripts mentioned above in the biblio-
graphy.

2. Tbn Tufayl, Hayy, pp. 15-16. A similar case can be found in Quarter IV of
the Revival where Ghazali maintains that the “only” thing which returns to God is
the “restful soul” (al-nafs al-mutma’innah) (R, IV. 2. 2305). Then in al-Risdlah al-Ladu-
niyyah (which was written sometime after the Revival) he says that men of wisdom call
the essence of man the rational soul (al-nafs al-ndtigah) ; whereas in the Koran it is called
the “restful soul” (al-nafs al-mutma’innak), and the mystics call it the ‘“heart”; all of
these terms refer to the same substance. Laduniyyah, pp. 23-24; cf. R, II1. 1. 1350.

3. G, pp. 212-216.
4. Hikmat Hachem, Critére, p. x1.
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On the basis of this latter date, W. Montgomery Watt argues in his
article on “The Authenticity of the Works Attributed to al-Ghazali” !
that the Criterion is unauthentic. Watt’s argument against the authenticity
of the Criterion is based on the general principles he uses in the examination
of all of Ghazali’s works. He uses three criteria. The first is the place
assigned to reason in the work, and according to this criterion any \york
which considers reason the highest faculty is not written after the Delzve.rer
and the Niche (Mishkat). The second criterion is consistt?ncy and clarity
of purpose. Books which are collections of disparate materials put togethe.r
without any clear principle cannot have been composed by Ghaz.ah.
The third criterion is the attitude towards orthodox dogma and practice.
Any work in which the author criticizes the Ash‘arites or is not o.rth?dox
cannot belong to Ghazali’s last period.? By applying these criteria to
Ghazali’s works Watt presents a provisional list of unauthentic works,
including the Criterion.® Then, in a special appendix, he uses the:sc Fhrec
criteria as well as an analysis of some textual problems in the Criterion to
prove it lacks authenticity and adds: “If anyone wants to make statements
about al-Ghazali on the basis of these [spurious] works, he must first do
something to justify his use of such material.”¢ We are th‘ere.forc com-
pelled to discuss Watt’s arguments. He asserts that the Criferion cannot
" have been given its present form by Ghazali, although there may be
Ghazalian material in it.5 By applying his three criteria Watt reaches
the following conclusions. (1) In most of the book the primacy of reason
seems to be accepted without question; the Criterion, therefore, cannot
belong to the closing stages of Ghazali’s life. (2) The argument of the
book is extremely confused and full of contradictions; therefore, tl}c
book falls under suspicion.® This suspicion, according to Watt, will
ripen into certainty that the Criterion is not an authentic work when
two passages in it are compared with two parallel passages of the

 a4-a5. Although this article aims at establishing a basis
for _]\lxdé{rllagA jil 11}9122\;/(&’;5 zi% élslazali, thcg discussion of the authf:nticity of the Criten'a.m
seem: to be the major outcome of the entire article. Indeed, in a lengthy appendix
devoted solely to this book, Watt says: “This is perhaps the most important book to
be discussed.” Ibid., p. 38. -

2. Ibid., pp. 27-29.

. Ibid., p. 30.
. Ibid., p. 31.
. Ibid., p. 38.
Ibid.
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Revival: ““indeed, it will become clear, I hope, that the Mizan [Criterion]
is an unintelligent compilation from very varied sources.”?!

The first of these passages is the allegory of the slave performing the
pilgrimage in the section of the Criterion which deals with the duties of
the pupil and this parallels a similar section in the first book of Quarter
I of the Revival. Watt points out that the lessons drawn from this allegory
differ in these two books, and that while they are excellent in the Revival,
they are clusmy in the Criterion. He concludes that on the basis of this
comparisen the interpretation of the allegory in the Criterion “is spurious,
the work of a forger who objected to something in the interpretation
of the allegory in the Ihya’ [Revival]; the passage must therefore be sub-
sequent to the JThya’ [Revival].”2 We cannot accept this argument since
we have shown that the Criterion must have been written before the
Revival. Furthermore, the presence of two different interpretations of the
same allegory in these two books does not necessarily mean that one
of them must be unauthentic. Indeed, Ghazali repeats some allegories,
stories, and sayings in different parts of the Revival over and over again,
and draws different lessons from them. Yet the Revival is unanimously
accepted as authentic.

The second passage is an autobiographical one in the Criterion. Watt
says, “pp. 44-48 of the Mizdan [Criterion] is closely parallel to Jhya’ [ Revival],
II1. Book 2 bayan 8 £.’2 He shows that these two passages are not
identical. For the most part they have the same wordings with only
slight grammatical changes, such as the use of the third or the second
or the first person. According to him, the most important difference is
that the words whose form tends to make the passage autobiographical
(i.e., which are in the first person) do not occur in the Revival. Then he
proposes various possible theories about the relation between these two
passages. The most plausible theory in Watt’s view is that the existing
autobiographical form is a fraudulent invention and that the whole
passage was copied from the Revival with slight modifications. “In view
of what the rest of the Mizan [Criterion] is, I think this is most probably
the case.”* We, on our part, do not see why the reshaping which
gives certain related passages a different form should make any of
these passages spurious.

1. Ibid., p. 39.
2, Ibid.
3. Ibid.
4. Ibid., p. go0.
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Watt’s final conclusion is that the Criterion as it stands “‘cannot have
received its form from al-Ghazali himself, and it contains much material
that cannot be his.”! We have already argued that none of the steps
leading to this conclusion can be defended.

In a later article on “‘al-Ghazali,” Watt makes the following comment
about the Criterion: ““Since al-Ghazili does not appear to refer to the
Mizan [Criterion] in his later works, and since he became very critical of
philosophic ethics, it is possible that, as his enthusiasm waned, he rejected
much of what he had written in this work.”2 (He makes the same
point in his book, Muslim Intellectual.)® This position is certainly different
from the one Watt took in his earlier article, “The Authenticity of the
Works Attributed to al-Ghazali.”” Watt’s new argument is that the book
as it exists belongs to Ghazali. However, because Ghazali criticized philo-
sophic ethics in the Deliverer, certain sections of it must still be rejected
as not representing Ghazali’s mature views. The argument has, therefore,
shifted from the authenticity of the book itself to the place of the ideas
expressed in it within the totality of Ghazalian thought.

1. Ibid.
2. Watt, “al-Ghazali,” p. 1040.
3. Watt, Muslim Intellectual, p. 150.
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Appendix II | Subdivisions of the Four

Principal Virtues

The following four tables cover Ghazali’s lists of virtues in the Criterion
and in the Revival, as well as those of Miskawayh and Avicenna. The
aim of these tables is to enable the reader to compare the two lists of
Ghazali, and to compare Ghazali’s lists with those of Miskawayh and
Avicenna.l

The rest of this Appendix deals with Ghazali’s accounts of those
subdivisions of the four principal virtues which are not discussed in the
text of Chapter II, taking into consideration the slight modifications of
the philosophic tradition he introduces in them.? The subdivisions are
presented here for the sake of completeness.

1. R, IIL. 2. 1443; G, pp. 92, 94, 96-97; Miskawayh, Takdhib, pp. 19-24; Avicenna,
Akhlag, pp. 152-54.

2. This modification is particularly apparent in Ghazali’s discussions of virtues
under temperance, especially wit, joy, and cheerfulness.
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“TABLE 4

Guazavr's List oF VIRTUEs IN THE Criferion

Wispom COURAGE TEMPERANCE JUSTICE
Discretion Magnificence Modesty e
Excellence of Intrepidity Shame ... .
discernement
Penetration Greatness of soul Remission R
of idea
Correctness Endurance Patience e
of opinion

Gentleness Liberality e
Fortitude Good calculation — ......
Nobility Joy R
Manliness Tenderness of e
character
Correct evalu-  Self-discipline R
ation of self
Good appearance ...
Contentment e
Tranquility R
Abstinence .
Cheerfulness e
Honest dealing e
Righteous ceee
indignation
wie L. .
TABLE 5
GHAzALYs List .oF VIRTUES IN THE Revival

Wispom COURAGE TEMPERANGE JusTice
Discretion Magnificence Liberality = ..., .
Excellence of Intrepidity Modesty e
discernement
Penetration of Manliness Patience @ ......
idea
Correctness of Greatness of soul Remission -
opinion ,

Awareness of Endurance Contentment  ......

subtle actions and

mysteries of the

evils of soul
Gentleness Abstinence @ ......
Fortitude Cheerfulness  ......
Suppression of  Honest dealing =~ ......
anger

Correct evalu-
ation of self
Amiability, etc.

Wit

Righteous
indignation

APPENDIX

TABLE 6
Miskawavw’s List oF VIRTUES

JusTice

COURAGE

TEMPERANCE

WispoM

Friendship
Concord

Greatness of soul

Bravery

Modesty

_Intelligence
Retention

Sedateness

Family fellowship
Recompense

Liberality Liberality Composure
Fortitude

- Integrity

Prudence

Magnificence

Quickness and sound

Patience Fair play

Altruism

Contentment
Mildness

Clarity of mind

ness of understanding
Capacity for

Honest dealing

Gentleness

Nobility

Self-discipline Clarity Self-possession Amiability

learning easily

Manliness
Endurance

Open-handedness

Remission

Good appearance

Leniency

Correct evaluation

of self

Abstinence
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TABLE 7
AVICENNA’s LisT OF VIRTUES
TEMPERANCE CoOURAGE Wispom JusTticE
Liberality Paticnce Eloquence @~ ......
Contentment Gentleness Sagacity = ......
Generosity Firmnessof  ......
opinion
Forgiveness Determination ~ ......
Pardon Truthfulness  ......
Relinquishment Faithfulness ~  ......
Open- Amity ...
handedness
Keeping secret  Mercy ...
Composure ~ ......
Excellence of  ......
commitment
Humility e

Divisions of Wisdom ‘
Although Ghazali mentions five of these, he only discusses four of
them. They are as follows:

1. “Discretion” (husn al-tadbir) is the excellence of deliberation in
‘deducing what is best and finest for the attainment of great goods and
noble things. It is employed by man for himself or in giving advice
to another, in the management of the household or the city, or to
resist the enemy and to ward off an evil, and in general, in every
important and grave matter. If the matter is insignificant and inconsi-
derable, then it is called cleverness, but not discretion.* The definition
is closely related to the definition of al-Farabi, and corresponds to
Aristotle’s minor intellectual virtue of deliberative excellence.?

2. “Excellence of discernment” (jaudat al-dhikn) is the power of finding
the true judgment when opinions are obscured, and controversy arises
about them. 3 Ghazali’s description of this virtue has much in common

1. C, p. 92; cf. al-Farabi, Fugil, pp. 130-31. There is a rather close textual resem-
blance between Ghazali’s accounts of the virtue of “discretion” and the rest of the virtues
under wisdom, and those which correspond to them in al-Firabi’s Fugiil.

2. Aristotle Nicomachean Ehtics 6. 9. 1142b24-26.

3. C, p. 29; cf. al-Farabi, Fusil, p. 131; Avicenna, ‘4hd, p. 143.
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with Muslim philosophers, particularly al-Faribi and Avicenna, as
well as with Aristotle’s virtue of understanding.!

3. “Penetration of thought” (thagabat ar-ra’y) is quickness of conjecture
about the means which lead from things to their commendable
consequences. This corresponds to what Miskawayh and al-Farabi
call intelligence. 2

4. “Correctness of opinion” (sawdb az-zann) is hitting on what appears
to be the truth, without reasoned proof. Al-Farabi gives a similar
definition which may also be traced, although not directly, to Aris-
totle’s minor intellectual virtue of judgment.3

For Ghazali, these virtues are means between two extremes. He does
not specify the relevant extremes for each virtue; rather he lists those
extremes as divisions of the vices of wisdom. Under deceit, which is the
extreme of excess, he lists astuteness (daha’), slyness (jarbazah), and
cunning (makr); stupidity, which is the extreme of defect, includes
inexperience (ghamarak), foolishness (humg), and insanity (juriin).* Ghazali
does not discuss the vices of excess in the Revival and only gives a brief
account of them in the Criterion. The vices of defect, however, receive
somewhat more attention:

‘““Astuteness” is excellence in producing what is useful for attaining
what the person regards as good but which is in truth not good in itself.
This is the same definition which al-Farabi gives to this vice; the vice
of slyness differs from astuteness only in that slyness aims at base gains.5

“Inexperience” implies the lack of experience in practical things in
general and, at the same time, unsoundness of imagination. A man may
be inexperienced in one class of things and not in another.®

“Foolishness” is the impairment of deliberation on what leads to the
desired end so that one seeks the wrong means. Thus the fool has a sound

1. Aristotle Nicomachean Ethics 6. 10. 1143a12-14.

2. C, p. 92, where the Arabic term for this virtue is neqdyat ar-ra’y (“purity of idea”).
But in Asad Efendi MSS, 17509, fol. 74b, the Arabic term for this virtue is thagdbat ar-ra’y,
which makes more sense and agrees with R, III. 2. 1443; cf. al-Farabi, Fusl, p. 133;
Miskawayh, Tahdhib.

3. G, p. 92; cf. al-Farabi, Fusil, p. 131 ; Aristotle Nicomachean Ethics 6. 11. 1143219~
24.

4- C, p. 93; R, IIL. 2. 1443, where Ghazali calls deceit khidd* instead of khibb.
Furthermore, the vice of cunning is only mentioned in the Revival.

5. G, p. 93; al-Farabi, Fugsil, p. 129.

6. C, p. 93; R, I11. 2. 1443; al-Farabi, Fugil, p. 132.
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purpose but his method is unsound. Foolishness can be natural or caused
by sickness.?!

“Insanity”” is foolishness as well as unsoundness of purpose. The
insane, besides following the wrong means, aim at the wrong end; they
choose that which should not be chosen.?

Divisions of Courage

Only those which are not discussed in the text of Chapter II are men-
tioned here:

1. “Manliness” (shahamak) is defined as the aspiration to perform deeds
in expectation of goodness. No extremes of excess or defect are men-
tioned here.3

2. “Nobility” (nubl) is defined as the soul’s rejoicing in great deeds and
its constant delight in this.*

3. “Endurance” (ihtimal) is a virtue between undue daring (jasdrah) and
restless fear (hala’). Ghazali defines it as restraining the soul from
accepting harmful things. He regards it as a kind of patience (sabr),
a virtue which he lists under temperance. Although there is no virtue
called endurance in Avicenna or Miskawayh, the latter mentions two
virtues which are indirectly related to this virtue, namely, composure
(‘izam al-himmah) and enduring hard work (ihtimdl al-kadd). The former
is a virtue of the soul which causes it to sustain calmly both the
happiness of good fortune and its opposites, including the distress
which accompanies death. The latter i1s a power of the soul which
uses the organs of the body for what is good through practice and
proper habits. 5 Ghazali’s virtue of endurance is distinguished from
those of Miskawayh in that it is primarily concerned with resisting
harmful things. In this way, it is a form of patience.

While Ghazali does not have any reservations in calling endurance
a virtue, Aristotle considers it as neither identical with virtue or
wickedness, nor as a different genus. For Aristotle endurance is
fundamentally the same as continence, except that it is in relation
to pain. It corresponds to courage, and has one opposing vice, namely

1. G, p. 93; K, IIL. 2. 1443; al-Farabi, Fugsil, pp. 132-33.

2. G, p- 93; R, IIL 2. 1443.

3. G, p. 95; R, IIL. 2. 1443, where this virtue is mentioned by name only but
not defined; cf. Miskawayh, Tahdhib, p. 22; Aristotle Nicomachean Ethics 4. 5. 1126b1,
where he does not list it as one of the virtues,but as a quality praised in men: “sometimes
we call angry people manly.”

. G, P- 95; R, IIL. 2. 1443; cf. Miskawayh, Tahdhib, p. 22, where he classifies
% % m !Q_ich iy ip turn under temperance.

%_% @g&‘% 5&;‘ h}ﬁ‘ %, iR Miskawayh, Tahdhib, pp. 21-22.
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softness or effeminacy. Aristotle considers endurance as good and
softness as bad, but it is not as radically good as courage.! Ghazali
is aware of continence and places it on a lower rank than virtue
proper. It does not enable man to attain perfection but saves him
from becoming vicious.2 Endurance, however, is what is expected
of a virtuous man in relation to pain.

4. ‘“‘Intrepidity” (najdah) is defined as confidence of the soul in facing
death, when necessary, without fear. It is the mean between insolence
(jasarah) and desertion (inkhidhal). Insolence, the extreme of excess,
means recklessness in facing death when it is not right to do so.
Desertion is retreating for fear of destruction when it is not right to
do so.3 Intrepidity is a virtue which corresponds to courage in the
sense of bravery in the battlefield. Aristotle discusses it in his account
of courage.

5. “Fortitude™ (thabat) is defined briefly as the strength of the soul and
its being free from weakness.4

6. “Amiability”’ (tawaddud) is a virtue which is mentioned in the Revival
only. It is listed as the last of the virtues subordinated to courage
without being specifically discussed.® In the Supreme Purpose, however,
Ghazali defines the amiable person (wadid) as one who wants for
all men what he wants for himself. This is the application of the divine
attribute ‘“‘Amiable” (Wadiid) to man.$

Divisions of Temperance

In the text of Chapter II four virtues were discussed under temperance,
namely, modesty, shame, liberality, and contentment. Following are
the rest of the virtues subordinated to temperance.

1. “Remission” (musdmahah) is defined as the canceling of part of what
is due to one voluntarily and gladly. It is the mean between excessive
insistence upon one’s right (mundgashah) and carelessness (ihmal).
Ghazali here reproduces Miskawayh’s definition of this virtue, listed
under liberality.? Ghazali’s apparent approval of this virtue, as well

1. Aristotle Nicomachean Ethics 7. 1. 1145b1-2.

2. C, pp- 74-75-

3. C, p. 94; R, 111. 2. 1443, where the virtue and its two extremes are mentioned
by name only. Cf. Miskawayh, Tahdhib, p. 21.

4. C, p. 95; R, I11. 2. 1443; cf. Miskawayh, Tahdib, p. 21.

5. R, II1. 2. 1443.

6. Magsad, p. 78. .

7. C, pp. 96, 98; R, I11. 2. 1443; cf. Miskawayh, Tahdhib, p. 23: “Remission
is the cancellation of part of what is due to one. All of this should be the result of volition
and choice.”
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as some other philosophic virtues, is accompanied by his conviction
that such virtues are not directly relevant to the higher levels of
moral refinement. A man who acquires the virtue of remission, for
example, is a good man, yet he is still restricted by his involvement
in worldly affairs; when such a man discovers the right path, remission
will cease to be crucial for his character training.

“Good calculation” (husn al-taqdir) is defined as spending for one’s
own needs moderately. It is the mean between prodigality and mean-
ness which are also the extremes of the virtue of liberality.!

“Self discipline” (intizam) is a virtue which is primarily concerned
with regulating the different aspects of one’s necessary expenditures. 2

. “Patience” (sabr), for Ghazali, is a virtue which is related to endur-

ance, a virtue he lists under courage. In his view endurance is in
reality nothing but ‘“learning how to be patient.” Thus as a virtue,
patience is more comprehensive and important. He defines it as the
resistance of the soul to passion and avoidance of vile pleasures. This
definition corresponds to that of Miskawayh and Avicenna.® His
brief discussion of patience in the context of philosophic virtues and
his reliance in this discussion on the Muslim philosophers suggest that
Ghazali does not want to elaborate on this virtue further here. He
postpones his detailed treatment of it to his discussion of the qualities
of salvation.*

. “Abstinence” (wara‘) is defined by Ghazali as adorning the soul with

good and virtuous deeds for the sake of its perfection and for the
attainment of nearness to God. It is a mean between dissimulation
(riy@’) and insolence (hutkak). The former, the extreme of excess, is
the imitation of virtuous people for sake of fame and boasting, while
the latter is avoidance of adorning the soul with good deeds and
openly committing vile things.® Ghazali’s definition of abstinence
resembles that of Miskawayh except that Miskawayh does not discuss
its extreme of excess with the same detail as Ghazali. Indeed, Ghazali
makes dissimulation the subject of half of Book 8 of Quarter IIT of
the Revival.®

6-8. “Wit” (taldgah or latdfak), “joy” (inbisat), and ‘‘cheerfulness’ (zarf)

are three social virtues which are associated with social gatherings

1. C, p. 98.
2. C, p. 98; cf. Miskawayh, Tahdhib, p. 20, where he extends this virtue to mean

the management of all things related to one’s interests, not only expenditures.

3. G, p- 98; R, I1I. 2. 1443; cf. Miskawayh, Tahdhib, p. 20; Avicenna, ‘4hd, p.

145, where he classifies it under courage.

4. R, IV. 2. 2177-2209.

5. R, IIL. 2. 1443; C, pp. 99, 101.
6. R, 111. 8. 1865-1935; cf. Miskawayh, Tahdhib, p. 21.
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devoted primarily to amusement and enjoyment.! They seem to
correspond to Aristotle’s virtues concerning social life and the inter-
change of words and deeds, although Ghazali does not include the
latter in his account of these virtues.? He defines wit as respectable
jesting without any obscenity ( fuhsh) or spiritlessness (infirak). It is the
mean between frowning (tagtib) and excessive seriousness (jidd), and
play (hazal). Wit, therefore, is a virtue in respect to jesting in the
widest sense.? For Ghazali jesting as such is blameworthy because
it implies indulgence in play, amusement, and wasting valuable time.
Although he admits that proper jesting is needed for relaxation,
Ghazali maintains that jesting may lead to excessive laughter which
weakens the spirit and is the sign of an empty heart. In order to show
that excessive laughter is bad, Ghazali points out that the Prophet
“laughed without bursting out into laughter.”” One should emulate
the Prophet who preferred smiling to laughter. ¢ Ghazali is convinced
that a person who laughs excessively reveals his ignorance of the
dangers of this life and the affliction which may await him in the
hereafter, citing the example of al-Hasan al-Basri, who did not laugh
for thirty years, as the proper attitude toward jesting.®

Moreover, jesting is harmful because it can easily lead to falsehood.
Therefore, according to Ghazali, telling the truth is an essenglal
consideration in relation to jesting. He supports this with a tradition
about the Prophet which reports that “He jested but only spoke the
truth.” ¢

In addition to laughter and falsehood as dangers of jesting, there
is yet a more important consideration which controls the virtue of
wit. This is Ghazali’s attitude toward speech as a whole. He names
twenty evils of speech, or, as he prefers to call them, evils of the
tongue. He regards silence (samt) as a virtue because people waste
their time talking instead of utilizing it for more important ends,
such as invoking the names of God. To follow the right way one must
say only what is necessary in the shortest possible phrases.” This

1. It is important to point out here that I have taken the liberty of rearranging
the Arabic terms Ghazali uses for the first and third of these three virtues. There scems
to be a confusion between falagah and zarf. The latter term is used by the translators
of the Nicomachean Ethics to render “wittiness” ; see Aristotle, 4khldg, fol. 31b; cf. Aristotle
Nicomachean Ethics 2. 7. 1108a23. It is also used in this sense by Muslim philosophers
such as al-Farabi; see his Fusil, p. 113.

2. Aristotle Nicomachean Ethics 4. 6. 1126b11-1128bg.

3. C, pp- 99, 1o1; cf. al-Farabi, Fusal, p. 113: “Wit (zarf) is a2 mean i‘n jesting,
play, and so forth, between impudence and folly, and dullness.” Cf. Aristotle Nicomachean
Ethics 4. 8. 1127b35-1128bg.

4. R, IL 10. 1297; IIL 4. 1577-78.

5. R, TII. 4. 1578.

6. R, II. 10. 1297; IIL 4. 1578.

7. R, IIL. 4. 1547-53; IL. 10. 1306.
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' . . T
Lestriction makes proper jesting difficult if not impossible, and almost Gathering for the soke oF sepuscomenn Sechison and asocation.
suggests that jesting is essentially undesirable. Although Ghazali sufficiently rewarding according to him to make 2 man se’riously
agrees with Aristotle that relaxation and amusement are necessary, engaged in purifying his character prefer companionship. The key
he favors only limited participation in jesting so that wit approaches to all social virtues is the idea that the individual’s life is crucial
the extreme of defect, which is only perfunctorily mentioned in the for his salvation. It is important that he spend every minute of it
definition of this virtue. ! Ghazali’s attitude toward jesting seems to in a way which i)rings about that salvation. This may include some
be further affected by his view of social intercourse which is the relaxation for the refreshment of the soul, but it considerably restricts
subject of the next two virtues. the virtues of wittiness, joy, and cheerfulness, and suggests that they

“Joy” (inbisat) is listed as one of the virtues subordinate to temper- are closely related to the excess of defect.

ance, but is never mentioned or defined after that, Ghazali seems to
consider it as part of cheerfulness.? Indeed, some aspects of wit are
included in cheerfulness which appears to be a general virtue in
relation to social gatherings dedicated to amusement. Ghazali regards
“‘cheerfulness” (zarf) as a mean between frowning (faqtib), which is
excessive avoidance, and play (kazal or ‘abath), which is excessive
admiration of a companion or a participant in a social gathering.
He_ describes it as recognizing the class of those people one meets
socially, fulfilling one’s social commitments, and behaving appro-
priately in social situations.? Since relaxation refreshes one’s mind,
some kind of intimate association becomes necessary, during which
man leaves solitude and departs from the way of life of brutish people

9. “Honest dealing” (musd‘adah) is another virtue which deals with
social gatherings, and is thus related in a way to the preceding three
virtues of wit, joy, and cheerfulness. 2 Ghazali defines it as renouncing
differences of opinion and arguments with companions about ordinary
matters for the sake of enjoying society. It is the mean between
peevishness (shakdsak) and flattery (malag) ; the former is the extreme
of excess and it signifies differing with companions about the conditions
of sociability, whereas the latter is the extreme of defect which reveals
one’s affection to companions without attention to the disdain that
may be incurred. 3 Since the end of honest dealing is enjoying society,
the emphasis here is on moderation in dealing with one’s social

without violating the conditions of proper jesting. In a special chapter companions.

on the account of the “Prophet’s speech and laughter,” Ghazali 10. “Tenderness of character” (damdthah) is the right disposition of the

states that the Prophet used to pass time with his companions, concupiscent faculty to what is desired. This definition corresponds

“admiring what they said, and smiling with them.” ¢ to Miskawayh’s account of the same virtue? and, consequently, is
The virtue of cheerfulness resembles Aristotle’s virtue of friendliness ! another instance of Ghazali’s acceptance of a philosophic virtue

or friendship without affection, whose end is being together for ‘without elaboration.

social amusement. According to Ghazali man must associate properly 11. “Tranquility” (hudi®’) is a virtue which is defined as the calmness

with those who are his intimates and those who are not. In being of the soul when it attains beautiful pleasures.5 Ghazali mentions

cheerful to all men, however, the friendly man associates differently no extremes of this virtue or the one before it nor does Miskawayh. 8

with people of high rank and with ordinary people, rendering to , Y s . )

each class what is befitting.5 He mentions that the Prophet used 12. ““Good appearance” (husn al-hay ah) is the desire of necessary attire

to be intimate with people of high station, giving them a special without any frivolity. Although this virtue is also d1s<_:ussed by philos-

regard, while at the same time he used to associate with the poor ophers such as Miskawayh and Ibn ‘Ad1,” Ghazali forms his own

and loved them. ¢ In spite of this favorable attitude toward compan-

ionship, Ghazali still teaches that seclusion (‘uzlah) is better for 1. R, IL. 6. 1081,

those who seek the higher levels of morality, the levels of mystical 2. This term occurs in Esad Efendi MSS, 1759, fol. 8ob; it is preferred to the

experience, and even makes seclusion the subject of Book 6 of Quarter term musdmahah, which occurs in C, p. gg. where it is obviously a misprint because

IT of the Revival. There he tries to maintain a balance between the Ghazali lists it as musd‘adak in C, p. g7. On the other hand, there is another virtue

called musémahak (remission) in C, PP- 96, 98; cf. R, TII. 2. 1443.

1. G, p. 99; cf. Aristotle Nicomachean Ethics 4. 8. 1128ba. 3- G, pp. 99, 101; R, 111 2. 1443; cf. Ibn ‘Adj, Tahdhib, p. g9. i

2. C, pp. 96, g9. ) 4.'C, P .98; cf. Miskawayh, T:ahdhi.b, p- 20, “tend.erncss of charact_cr (damazlélh’)’

3. C, p. 99. is the disposition of the soul to what is praiseworthy, and its zeal to accomplish the good.

4 R I1 10. 1307. . g ;: 9;’!; 99; cf. Miskawayh, Tahdhib, p. 20

2. :, 3 ;50 1:)205,5; ;:; Aristotle Nicomachean Ethics 4. 6. 1126b35-1127a2. 7. C, p. 98; cf. Miskawayh, Tahdhib, p. 215 Tbn ‘Adi, Tahdiib, p. 99, where he
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opinion about it. In a special chapter on “The account of the Pro-
phet’s Character and Manner in regard to Dress,”” Ghazali states that

 the Prophet used to wear whatever was at hand. “He had a padded
garment which he used to wear, saying, ‘I am only a slave, I dress
as the slave dresses...’.”’! Ghazali’s preference for a minimum of
adornment is further reflected in his enumeration of three types of
dress which are permissible. The cheapest type is a garment made
from a rough material meant to cover necessary parts of the body
and to last for one day and one night. This is, according to Ghazali
the dress most preferred by people who are seeking otherworldly ends.
The most expensive kind of dress is the type of clothes used by the
multitude who seck the enjoyment of worldly things. Between these
two there is a middle type which is permissible for people of moral
refinement as long as they do not seek enjoyment or softness.? Thus,
while accepting good appearance as a virtue, Ghazali obviously prefers
that the practice of this virtue be limited.

13. “Righteous indignation” (tasakhkhut) is the last of the virtues subordi-
nate to temperance. Ghazali defines it as being grieved at undeserved
good fortune and undeserved bad fortune. It is the mean between envy
(kasad) and spite (shamatak).® Envy is being grieved at good fortune
which comes to a deserving person known to the envious man, and
spite is being delighted by bad fortune afflicting undeserving persons
known to the spiteful man.4

In dealing with this virtue Ghazali seems to be in almost complete
agreement with Aristotle. This is especially important because Muslim
philosophers such as Avicenna and Miskawayh, with whose doctrines
Ghazali is familiar, do not mention righteous indignation. Ghazali,
however, differs from Aristotle in regarding this virtue in terms of
being grieved at both undeserved good fortune and undeserved bad

fortune, whereas Aristotle maintains that the righteously indignant -

man is pained by undeserved good fortune only. On the other hand,
both agree that the three dispositions of this virtue and its extremes
are related to the fortunes of people we know or with whom we have
something in common.*

calls it “love of adornment” (hubb al-zinak Jand regards it as a virtue for kings and princes
etc., but a vice for monks, ascetics, and men of learning.

1. R, IL 10. 1320. ’

2. C, p. 186.

3. G, pp. 99-100. Ghazali here uses a special Arabic term which means “righteous
indignation.” In R, I11. 2. 1443, he calls this virtue gillat al-tama‘, which literally means
“uncovetousness.” The terms for the extremes are used by the translators of the Nico-
machean Ethics, Aristotle, Akhlag, fol. 31b; cf. Aristotle Nicomachean Ethics 2. 5. 1108235~
1108b1.

4. C, p. 101; R, II1. 2. 1443, where envy is mentioned by name only; cf. p. 135,
where he defines envy as wishing the disappearance of fortune from those who deserve it.

5. R, II1. 4. 1695-96; G, p. 135; cf. Aristotle Nicomachean Ethics, 2. 7. 1108b2-3.
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Ghazali inquires into the vice of envy in detail. He regards it as
a by-product of anger and a strictly forbidden (haram) and blame-
worthy quality. The proper attitude toward such an evil is to know
1t, especially since envy is easily confused with other habits of character
from which it should be distinguished. These are admiration (ghibtah)
and competition (mundfasah). They are commendable and can even
be obligatory if they are related to religious duties such as prayer
or almsgiving.1

According to Ghazali there are many reasons which bring about
envy, but the one which underlics them all is “love of this life,”
because there cannot be enough worldly goods for all those who are
seeking them. Thus, as long as men continue to seek worldly things,
there will be envy among them; even learned men will envy each
other if they seek wealth and fame.? It is only when men seek the
hereafter that they can cease to envy each other.

In suggesting methods of avoiding and curing the vice of envy,
Ghazali points to the correct attitude which is the state of righteous
indignation. But by making righteous indignation conditional on
seeking the goods of the hereafter, he seems to extend this virtue
beyond its philosophic bounds and certainly beyond the understanding
set forth by Aristotle.

1. G, p. 134; R, IIL. 4. 168g; cf. al-Raghib al-Isfahani, Dhari‘ah, p. 135.
2. R, III. 4. 1996-97.
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