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PREFACE

This book is the result of more than fifteen years of study devoted to the
Arabic writings of Al-Ghazzali (1058-1111 CE), one of the greatest thinkers
Islam ever produced. His personality and manner of writing fascinated me to
begin \with! while T was still a student and even now they do so no less. His
ideas about religion, faith, the relationship between God and man and between
man and man have always seemed extremely “modern” to me and are expressed

" so convincingly that they cross the barriers of time and religion, and lend deeper

meanings to any research into his writings.

At a rather early stage of my work, while translating his autobiography
into Hebrew, 1 felt that there was a specially close connection between
Al-Gharzzal’s personality and doctrine and between his language and style ;
I have, therefore, tried to isolate the characteristics of his expressive style in
order to study his writings more effectively. Yet, since this study was almost
a pioneer of its kind in Arabic literature, many difficulties emerged, and the
first chapter in my book deals with these difficulties in detail. C hapters TI, III
and IV show the results of this pioneer study, which should be considered neither
as a linguistic nor as a stylistic study, but rather as a twin study of language
and content, the relationship of these to one another, their interaction and
mutual influence. Though this study certainly does not exhaust the material,
it sheds much new light on Al-Ghazzali’s writings, and adds both new information
to the vast amount of studies hitherto published about him, and new methods
of approaching the subject. This may be especially helpful in trying to solve
problems of authenticity (cf. Ch. IT) and of variant readings both for critical
editions and for translations of Al-Ghazzili’s books.

Chapter IV starts (and is continued in Ch. V) to deal with more important
problems conceming Al-Ghazzili, such as: Did he cherish a hidden esoteric
truth? What was his real attitude to Neoplatonism, Mysticism and Ysma‘flite
Shi‘ism ? How can we explain the great differences between his various books,
and how should we characterize his main works such as the “Thya ‘Uldm
Al-Din> and others ?

My conclusions may be summed up briefly as follows: Al-Ghazzali
'Certainly was a real mystic, and his authentic writings attest to this, not only
In books such as *“‘Mishkat Al-Anwar”, but, paradoxically, especially so in
his “Ihya “Ulim AI-Din”. This book should not be considered as an almost
orthodox, though §iff-flavoured, religious compendium, but rather as the
€xpression of Al-Ghazzili’s mystical re-evaluation and interpretation of traditional
Islgm, consciously devoted to its preservation and intensification and therefore
of enormous historical and social importance to Islam.

[3]



Chapters VI and VII should be considered as two separate monographs
on different problems in Al-Ghazzali’s doctrine, which seem to be quite crucial.
Chapter VI is part of my larger yet unpublished M.A. thesis on Al-Ghazz3lT’s
exegesis of the religious commandments. which could not be integrated in this
book. This chapter should therefore be regarded only as a general essay on
these problems. Three appendices follow at the end of the book. In the first
appendix an attempt is made to use effectively the criteria mentioned mainly
in Chaps. Il and HI in order to prove that the well known “Al-Radd Al-Djamil
li-13hiyat ‘Isa bi-Sarih Al-Indji” was not written by Al-Ghazzali.* The other
“two appendices deal briefly with the concepts of “Taqlid” and with the doctrine
of cosmology in Al-Ghazzali’s writings respectively.

The first five chapters as well as the Jast -two appendices are based on my
Ph.D. thesis (in Hebrew) called The Literary Character of Al-Ghazzalt's Writings
which was approved with ‘summa cum laude’ by the Senate of the Hebrew
University of Jerusalem in 1966. The thesis was written under the supervision
of my late teachers, D. H_ Baneth and M. Plessner, to whom I owe much
gratitude. 1 take this opportunity to express also my deepest gratitude to my
teacher S. D. Goitein to whom 1 owe most of my academic training. Only two,
rather small, parts of the Ph.D. thesis have been published so far (Ch. 111 and
Appendix B). Chapters VI and V11 of this book as well as Appendix A were
written separately at different times and published as independent articles on
Al-Ghazzali. The reader will certainly be aware of the fact that this book grew
out of various constituents and that the greater part of it was translated from
Hebrew into English, facts which may make a fluent reading in the book some-
what difficult. in spite of a very scrious attempt to unify methods of quotation,
translation etc.. and to avoid repetitions.

T may as well mention here some other faults in this book. for which I alone
am responsible. The translations of Arabic examples are somewhat frec trans-
lations. the aim being to help bring home the point 1 wish to make. (Whenever
I quoted one of the existing translations of Al-Ghaz7ali’s books T mentioned
this translation explicitly). Usuaily 1 have added only two or three translations
to a whole series of examples — often either to the first or to the most difticult

* Some of my students have tricd to apply the same methods to other Arabic writers :
Mrs. O, Shalticl proved, succesfully T believe, that the “Tartib Al-Suldk™ cannot " be
considered as having been written by Al-Qushayri (cf. F. Meicer ~- Oriens, 1963): Mr. B,
Abramov has proved in the samc way that the “Kitab Al-TIm™ was not written by
Abi Talib Al-Makki; in the same way others have studied literary influences upon
Al-Ghazzali or the influence of Al-Ghazzali upon others. 1 hope that their papers, written
in Hebrew, will be published.

[4]

ones.‘I have tried to present the quotations in chronological order, but for
technical reasons have not always been able to keep to this arrangement. Some
‘_)f the s.horter examples are given in transliterations, but most of them appear
in Arabic. (All these examples constitute only a small part of my collection.)
The e).(ampl.es are usually quoted in full because of the great difficulty in locating
quc.»tatxons in the varilous_ editions of Al-Ghazzali’s many books. The chapters
which have been published before in the form of articles contain only translations
and no passages in Arabic.

. The editions of Al-Ghazzil’s books T used (see Ch. II below) are some-
ltlnmes old and untrustworthy in comparison with new and better ones which
ave appeared re.c.ently, but, again, for technical reasons T could not always
use ‘the recent CdfthﬂS, although T have mentioned most of them and., whenever
p0§5},t)le: hflve _trled to quote from them too (Atay-Cubupcu’s “‘Al-lqgitsad”
Aflfl-S Mishkat _Al-Anwﬁr”, Badawi’s “Fadd’ih Al-Batiniyya”, Chelhot’s “Al-
(‘)I\L:lst‘as_ Al-lV‘Iustaqlm”, Suleiman Dunya’s “Faisal Al-Tafriqa”, “Mizan Al-‘Amal”
: i‘yar Al-‘IIm”, Na‘sani’s second edition of “Mihakk Al-Nazar” etc.). Similarly,
: could not use F. Jz?bre’s Essai sur le Lexique de Ghazali (Beyrouth 1970), which
: ilew"only when this book was already in print. Jabre’s book (arranged alpha-
e:CI}(I:a }31 and mg Chapters 11 and Tl are in some respects complementary to

other, as both study the vast field of Al-Ghazzali’s 1
completely different angles. prassalls language. fut from
Ghon Zgl_bO(;k contam.s .no bibliography of the voluminous literature about Al-
itse]f‘) [lj ( llllch a bibliography,if ever published, would constitute a book in
amd.e i sua y.I have quoted in full, at least at the first occasion a book or
e boo]s( ‘x:::tlc;ned. lthe relating bibliographical details. Three indices conclude
: general, one of Al- ali’ i
or torme oo ! of Al-Ghazzali’s books and one of the Arabic words
I wi i
pUbliC:'tlis(l)lnto thank all those who so kindly helped me to prepare this book for
and espeCiaﬁ— 1:/:ue ]atc? Saral} Landau, Mr. Dora Camrass, Mr. Avner Giladi
© whoo thz’ bors]; Pln(;x:d Gibton. My deepest thanks are due to my husband
ok is . . . .
bave. finiehed thie boc. icated. Without his help and advice T would never
Finally I hope that i i
at i
faults, thie bOOkpewm ad(lin itspxte 0(;)f many .tech.mca] and perhaps more serious
thereby bringing the read s modest contribution to the study of Al-Ghazzali,
reader nearer to a better understanding of Islam.

D

T;partmem of Islamic Civilization,
e Hebrew University.

Terusalem, 1975,

Hava Lazarus-Yafeh
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CHAPTER I

Methodological Introduction

The greater part of this book is an attempt to introduce
into the study of Arab literature the literary stylistic
method of research used in the study of European litera-
tures, mainly English, French and German. The study was
carried out in the writings of Al-Ghazzall (1058-1111/450-
505 Hg.) one of the most prolific writers of Islam. Of
course an attempt such as this gives rise to manifold
questions, concerning principal as well as lesser points. I
shall mention forthwith some of these questions, and try to
answer them, as far as possible. But I can state right at
the beginning of this book, that although many of the
problems concerned with such a study still remain unsolved,
the attempt as a whole has proved to be most encouraging in
the study of Al-Ghazzall's numerous writings, and has per—
haps lent a rnew dimension to the study of Arab classical
language and literature as such.

It has alse proved again the deep relationship which
exists between form and content, namely between words and
ideas, and how much insight into a great man's doctrine can
be gained from the study of his style and the literary
character of his writings.

So far as I know there is as yet no basic research into
the writings of any Arab writer and no study of word
frequency, images, metaphors and the like in a given genus
Of Arab literature of a specific time'. This fact cer-

tainly diminishes the value of my study of Al-Ghazzall, but



10 Studies in Al-Ghazzili

then every 'pioneer' work faces the same problem. I hope
that forthcoming studies of the same kind will attain
higher levels of achievement since it is comparison which
lends reliability to research work of this naturez. In the
meantime I have attempted to make certain comparisons, but
since any one individual can barely manage the study of the
bulk of Al-Ghazzali's work, it would be hopeless to under-
take the study of the enormous 1iterature preceding him, or
that which stems from his contemporaries as well as the
first generations after him - to which his work should be
compared. Therefore the first and most basic problem
facing my study will be the statistical problem of compari-
son which will become less and less disturbing as more
studies of this kind are published. I have tried therefore
to be even more careful than would usually be required,
always remembering that a given linguistic phenomenon might
be typical of the Arabic language in general, or of the
spirit of the age, or of the subject under discussion, with
Al_Chazzali adhering to the custom. However, due to the
random material which I have collected for comparison, and
which could be a-typical, I may have identified such a
phenomenon as typical of Al-Ghazzall. This is all the more
dangerous as it is safe to assume that the eontention,
currently held in the West, that a writer's style reflects
to a large extent both the spirit and the ideas of his age
in various fie1d53, holds true also for Arab literature,
which is almost devoid of a personal character.

This brings me to a second difficulty. The science of

style has developed extensively both in Europe and the

Methodological Introduction 11

United States during recent decades, and its natural
corollary was the sub-specialization in various’ fields,
with barely visible distinctive lines. Anyone who under-
takes a scrutiny of elementary and advanced studies in this
science will realize that it has become almost impossible to
combine the study of language, style and literature, and
that each one of these affords extensive opportunities for
research and different methods. All these separate lines
do, however, join at the end, thus giving a more compre-
hensive idea of the writing of a specific author4.
Specialization, however, is possible only in one, at the
most two, fields. By way of an example let us take a
closer look at the statistical method of vocabulary exami-
nation. This method presupposes a number of years of
training in mathematics - rarely undertaken by students of
philologyS. If therefore the use of this method is quite
difficult for the ordinary philologist of European
languages, it becomes even more complicated for the
orientalist. So far no study of the Arabic language from
this point of view has been made and it seems most pro-

bable that facts which could be a yardstick for a statis—

ti
tical survey of European languages (such as the ratio of

Nouns and adjectives 'to propositions and verbs; classes
of nouns and verbs; grammatical phenomena such as the

genitive) would be of no help in a semitic language. In
t?e latter we must first of all determine what the indi-
Vidual characteristics of a writer's style are. Moreover,
&ven if we assume that it is possible to determine these

li 03 . .
Nguistic characteristics in Arabic, would it be
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permissible to draw the same inferences? An eminent
psychologist6 has proved that the correlation of the
general number of a given sef of tokens (let us say 1000)
and the number of different word-types included, is
consistent in the writings of any one person (TTR), and
that there is a fixed correlation between this ratio and
the writer's character and his intellectual ability. The
frequent use of nouns and adjectives, for example, shows a
static, inactive attitude to 1ife. Would it be fair to
draw a similar conclusion with regard to a semitic
language like Arabic, in which the verb plays a very
limited part? My efforts in this field have failed so far,
since it seems preposterous to attribute to Al-Ghazzali a
static, inactive attitude to life, even in his years of
wandering and seclusion. And yet, any superficial sta-
tistical survey would immediately reveal that there are
more nouns in his language than verb57.

This point, raised with regards to statistics, holds
true in a more general way for any examination of the
language and style of the writers of Arabic. Could
European standards and tools be used for such an examina-
tion? Or should we rather go‘back to the rhetorical
canons of classical Arabic fixed by men like Ibn Qutaiba,
AbG Hilal Al-fAskari, Ibn Rashig, Al-Khafadji, Al-
Djurdjant, Ibn Al-Athir and the like, in the same way
that some scholars believe that European research should
go back to the laws of rhetoric in Greek and Latin?
Personally I believe that this is impossible, mainly

because the doctrines of writers and scholars like those

Methodological Introduction 13

mentioned above are very subjective and deal mainly with
poetry. I have therefore decided that their approach would
be unsuitable for a linguistic-literary academic research
study, especially inthe writings of Al-Ghazzall, andI have
adopted the European methods and attitudes (with certain
necessary adaptations) for the purpose of this study, but
of course thig may be regarded as a very personal ad hoc
decision only .

Before proceeding to deal with the difficulties
specific to the study of Al-Ghazzali, I should like to
add a general remark. Conclusions drawn on the basis of
1inguistic; stylistic and 1literary data, are always
unsatisfactory in any discussion of the chronological
order of a series of books, or their degree of authenticity
and should never be used as a sole criterion. This,
because of the fact that in spite of its development and
break—upintosub—divisions,thisscience is still affected
to a large extent by the intuition and considerations of
the scholar and by the extent of the latter's general and
?Pec1fic familiarity with the subject, or with the writer
in question, etc. Moreover, even when conclusions are
aC?e?table to everybody, there is still a difference of
Opinion with regard to the use to which they should be
Put. Thus for instance Caroline Spurgeon undertook an
::Z;:i:z::e'and impor;ant study of the images in

s language”. She has brought many interestin
facts to light which h i i
the ave become an important factor in
controversy regarding the authenticity of the plays

(as com
pared to Marlowe and Bacon) and which deepen our
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insight into motives and associations in Shakespeare's

writings. She has also discovered subconscious associ-—

ations which reveal different attitudes from the ones

which Shakespeare attempted to show on certain sub-

her inferences drawn on this basis
and per-—

jects. However,

with regard to Shakespeare's personal history

sonality — as well as to his physical appearance - has

raised severe, and probably justifiable, criti-

. 10
cism .
Let us now deal with the difficulties specific
we still lack some

to

Al-Chazzali's writings. Here too,

of the most basic preparatory work necessary for a

thorough research, such as scientific editions of

Al-Ghazzali's major works, in particular of the "Ihya

fUlum Al-Din" and related works. One can get an idea

of how great the difference between two editions can be

by comparing A. Badawi's full edition of the "Fada‘ih

Streitschrift des Gazall

Al-Batiniyya" to Goldziher's

gegen die Batinijja Sekte (Leiden, 1916), which was

one manuscript only, which had
(see ibid., the

incomplete and based on

undergone a great number of changes.

German introduction by Goldziher, PP. 34—35.) A compari-

dziher's own manuscript in the National

son with Gol
1. 8°) has

University Library in Jerusalem (Pnot. Ar.

proved that, even referring to this manuscript only,

certain corrections of the edition are called for (often
But of

Goldziher himself expressed his doubts)11.

course not always are the new editions better than

the old ones.

Methodological Introduction
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Since I have been unable to re-examine thousands of
notes in_sSores of mss., the lack of reliable editions of
Al-Ghazzali's elementary books was one of the factors which
deterred me at time% from drawing final conclusions or
from discussing certain subjects which were, nevert;eless
relevant to my main theme. I have, for example, avoided ’
the dissussion of a syntactic- stylistic analysis of Al-
?ha?zali's writings. This subject, which is comprehens;ve
in 1tfeif and which requires closer scrutiny of Al-
Ghazzali's writings from a syntactical point of view, can-
not be dealt with on the basis of the existing mater;al.
There is much doubt as to whether it is possible to
detérmine the phenomena of sentence construction, gram-—
Tatlcal Precision, distinction between adjunctives like
wa' and 'fa' etc., on the basis of the existing editions.
I have therefore confined myself to notes on the subject
at different stages of my stud 12. Th
oo v s y e problem, however,

also to Al-Ghazzali's vocabulary. There are, for
example,—many similar passages both in "Mizan Al-fAmal"
iﬁd "Thya fUlum Al-Din'. I found it difficult to determine
pa: had caused the very small discrepancies between the
tor:?ge;:teii-Ghazzal{ himself, the copyists or the edi-
tetertive o Fo regard most differences as resulting from
contar 1t1?g or bad printing of the text13, since
cedun i;::;y :dltO?S (like the mediaeval copyists who pre-
coments. y have 1n most cases copied errors without

g on the possible existence of different

vergiOns14

In vi
ew of the above-mentioned pitfalls, I have

;
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n dealing with Al-Ghazzali's vocabulary, to ,
the len ..
gthy process of preliminary research necessary f
ry for

decided, 1
ijons and idioms

ticular the recurrent express
the unders i :
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. udy

stress in par
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as been goin

even under contemporary going on for many years, during which scholars
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research conditions. (Hence the
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o
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y and writing for diff
erent sections of
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the reading ;
public), make it .
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o deal
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wl his st
yle. One may try to distinguish between his

tions we have,
e study of Al-Chazzall

Another important hindrance to th syl
yies a i
s used in books dealing with different subjects

is the fact that there is no available concordance for any Yet
€ ch Pt
2, » characteristic features of his style should b
e, and

part of Al-Ghazzali's work — not even for the "Thya" in £
h act a i i i
re, obvious in all his books. Alternativel
Yy, Ohe

of course, not suffice, and it

such a concordance would, .
might try to buil
d up an outline :
of his stylistic d
evelop-

e of concordances of other

would be necessary to make us ment .
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ain
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s Particularly when his way of life has
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as of
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d even COntentS ( uc it :
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methods of debate, means of

organization of material, di
 rods of persuasion, names ote.) fferent books on the assumption that

[ . possess; . we are, today, in
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entually be possible to base _ on regarding the chron ;
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. < . e .
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us circle:

good example of

addressing the public,
On such research it would ev
studies of chronological authentic

it is probable that the

more we k
n —_—
ow of Al-Ghazzali's stylistic development, the
’ >

B

study of Plato's language and style is a
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more we shall be able to determine the chronological order
of his books; éonversely, the more we know of the chrono-
logical order of his books, the closer we shall be to
determining his linguistic-stylistic development. Yet the
static elements in his writings are also important for the
discussion of the authenticity of his books (with which I
have mainly dealt), especially in his religious-moral
works. The fixed nucleus of style is considerable in Al-
Chazzali's work, and its linguistic consistency for
decades is most surprising.

Another difficulty which is typical of Al- Ghazzall -

and many other mediaeval wrlters _ is the abundance, in

his works, of his predecessors' writings, usually intro—

duced without mention of the sources. This is, of course,

related to the wider question of Al-Ghazzali's sources in
general, which presents a most complicated methodological
problem. No scholar can achieve here much more than

random SUCCESS, regardless of the pains he takes to go
through the vast amount of relevant material. Yet every
detail discovered will bear directly not only on the study
of Al—Ghazzali's language and style but on the question of
his originality and uniqueness. The evaluation of his work,
is, of course, possible only if we can determine the extent
of originality of his approach and the manner in which he
differs from his predecessors and has absorbed their
doctrines into his. Al- Ghazzall does, indeed, mention
certain sources, but it is likely that they cover only a
small part of those which he used for his work. The most

important of these sources seems to be the "Qﬁt Al—Qulﬁb"

Methodological Introduction 19

by Abu ?Elib Al-Makki (d. 996/386 Hg.) However, in view
of contemporary research conditions, there is no way of
determining the extent of the latter's influence on Al-
Ghazzal] and especially on the "Ihya". The Egyptian edi-
tion of the "Qut AIL-Qulub" (1932/4351 Hg) is anything but
scientigic; it is incomplete and abounds in technical
errors ~. It seems that Al-Ghazzall copied extensively
from other predecessors too, much beyond the customary
copying habits of his period, which practice may account
also for the extent of his writings and certainly makes
their study most difficu1t2o.

Even in places where Al-Ghazzall apparently related
génuine autobiographical facts, he did nothing but copy
his predecessors' personal experiences and decisions. A
case in point would be the famous opening of his "Al-

Munqidh" (pp. 56-58) in which he tells of his adolescent

" cravi i
aving for knowledge. He mentions the famous Hadith of

Islam's seventy two factions and tells the parable of the
deep sea of knowledge into which people have to dive,
classifying people according to categories - all of which
beéri a remarkable resemblance to the opening pages of the
"Kitab A1-Wa§£ya" by Al-garith Al-Muhasibl (d. 857/243 Hg.)

which has not yet been published21

- . Such a similarity not
y fxsmpllfies the difficulty in determining Al-
G%azzali's sources in addition to putting the "Mungidh"'s
biographical reliability in question22; it also com-
Pletely shatters our faith in the veracity of the numerous
Personal remarks scattered throughout the whole of Al-

Ghazzali i
azzali's work, thus considerably detracting from the
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study of his work and personality. Al-Ghazzali evidently

copied not only ideas, images, proverbs, quotations and

such like; he copied whole parts of books without men-—
tioning the authors' names, and all my efforts to
distinguish between the authentic and the copied parts,
by using stylistic or linguistic criteria, were of no
avail. The copying was done most cleverly, with no traces
left in the places where the parts were put together.
Small stylistic amendments were made so that no great
variations in style were left if we consider the number of
differences one would expect to f£ind in a book of the size
of "Ihya" or in the bulk of one writer's work. We must,
therefore, remember that we are today aware of only a small
part of the copied parts, and that the study of Al-
Ghazzali's style and personality is accordingly quite
probably based, in part at least, on books which contain
passages he did not write, even if they do form part of
his presumably authentic work2 .

It is also quite possible that Al-Ghazzali's works
contain later additioms. Goldziher even believed that one
has to consider additions which accuse Al-Ghazzall of

copying from his predecessors, a contention which seems to

me somewhat far—fetched. Thus, for instance, Al- Chazzall
tconfessed! in the "IhyE" (11, 4, p. 900, 4-5) that in his
"Al—Mustazhlrl" ("Fada ih Al- Batlnlyya") he made use of a
book called "Kasthl-Asrar wa—Hatk Al-Astar" by the Qad1

Abu-1-Tayyib.

According to Goldziher this confession is a later inter-

polation, of which there were many: ‘... und es ist nicht
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daran zu zweifeln, dass wir es dabel mit einem der zahl-
reichen Einschuebe zu tun haben, die (in unserem Fall mit
unfreundlicher Absicht) in den Text des Ihya geschmuggelt
und durch Abschreiber weiter ueberliefert.worden sind'24.

Though Goldzihey's arguments are not very convincing, a
final answer must be left pending until such time as we
find the above-mentioned book against the Batiniyya and
compare it to Al-Ghazzali's. We must also a;cept the fact
that for the time being-generally any assertion based on
Al-Ghazzali's writings must be considered as temporary.

In addition to the above, there is another difficulty,
apparently peculiar to Al-Ghazzali. Al-Ghazzali copied
himself, and repeated his own sayings in different books,
somefimes even in the same book. Entire excerpts from the
"I?ya" appear in other books, some of which were to prepare
the ground for the "I?ya" and were later on worked into 1it.
Othefs were written at later dates in order to abridge the
"I?Ya" and sum it up for different sections of the public.
Usually both phenomena make it very difficult for us to
trace the development of Al-Ghazzali's style. Sometimes,
however, these repetitions, shortened or with minor
alterations, become a very useful tool in tracing the
differences in Al-Ghazzali's attitude towards different
sections of his public. Of course there is also the
Q?estion of attributing whole books to Al-Ghazzali, and I
w1ll deal with this problem several times later on in this
book., Doubtless one of the criteria for the determination
of authenticity of spurious books should be the style.

Here 4
we come up against our third vicious circle: as long

i
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as we are uncertain of the authorship of the books, it will
be difficult to identify Al-Chazzali's style, while, con-
versely, as long as we remain oblivious of the charac-
teristics or peculiarities of his style, we shall be unable
to examine the authenticity of these books. This question
becomes most complicated in our case, since scholars who
have compiled the enormous amount of scientific studies on
Al-Chazzall have used doubtful wrdtings as reliable sources
for the study of Al-Ghazzall's doctrine, expressions, style
etc.25 F. Jabre suggested a 'textus receptus', a tentative
1ist of books accepted as authentic works of Al-Ghazzali
and based his studies upon such a list. This was

accepted, with some reservations, by W.M., Watt -, but is
an emergency expedient, which may be of use for some time,
but cannot serve as a well-established basis for the study
of Al—Chazzall in the future. No unanimous acceptance of
such a 'textus' can be assured among scholars until more
thorough studies of isolated books and subjects have been
made. I have tried to do my best in this direction,
suggesting the restriction of the number of authentic
writings of Al-Ghazzall on the basis of thorough examina-
tions of both style and content27. If my contentions are
accepted, and several books, hitherto attributed to Al-
Chazzall are rejected, I feel certain that research on his
writings and doctrines would take another step forward.

1 ¢hould give another warning with regard to the study

of Al—Ghazzali's writings. Al-Ghazzali's quotations from
the Qur'an and the Hadith, as well as his interpretations

etc. cannot be regarded as a reliable source for the
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understanding of his original ideas,indeed not even for his
personal taste according to which he picked certain choice
items out of his predecessors' material. Thus for example
the fact that Al-Ghazzall did, at times, leave out some parts
of a passage the rest of whichhe had copied out in its en-
tirety, does not enable us to draw more than a very tempo-
rary conclusion regarding his intentional choice; it could
more of ten than not just be an arbitrary oversight or random
decision. Thus it happens quite often that one and the same
?adith,omitted by him apparently because of ostensibly per-
sonal or ideological reasons, will appear somewhere else in
his numerous writings without any reservationszs.

I would sum up this introduction as follows: the
literary-stylistic side has hitherto been neglected almost
completely in the study of Al-Ghazzali's writings. Worse
than this neglect, however, is the practice of making non-
committal generalizations or unfounded contentions in this
Tatter. The scientific literature on Al-Ghazzall abounds
1? vague footnotes and indefinite phrasing with regard to
his style and manner of writing, without research, detail
Oor ersmplification, upon which the disqualification of the
authenticity of writings, or the establishing of chronolo-
gical order was basedgg.

Thus, for instance, writes Carra de Vaux:

Le style de Gazali est abondant, facile,souple et

clair. Samanniére est aisément accessible.S'aidant

volontiers d'images et ne perdant jamais de vue le cdté

Pratique, il prend le lecteur et ne le fatigue

as. & i
bPas. C'est un ésprit assess équilibré;
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il garde en tout une certaine mesure: S'il

cite des traditions, il le fait sans lourdeur

et n'en abuse pas; il divise et subdivise avec
soin et netteté, mais sans pédanterie. Comme
casuiste ou psychologue, il ne tombe pas dans
ses excéds de subtilité; le mysticisme mé&me
n'est pas poussé chez lui A ses- extrémes
limites. On peut le rapprocher de certaines
péres dgrecs, en particulier de S. Jean
Chrysostome dont il a le tour aimable, ltaisance
de style et la luminarité30, en notant toutefois
qu'il est plus théoricien et moins mélé a la vie

politique. (carra de Vaux, Le Penseurs de

L'Islam IV, Paris 1923, p. 160.)

Three scholars have gone especially far in this
respect, namely M. Smith, W.M. Watt and F. Jabre.
M. Smith has devoted an entire chapter of her book to‘Al-
Ghazzali's style and his manner of writing31. This
undoubtedly contains certain acceptable generalizations,
though they have not been sicentifically checked by her.
However, she also included some far-fetched statements
such as:

His ZKl—GhazzEl§'§7 knowledge of Persian is

perhaps the reason why he uses the Arabic with

freedom and lack of formality which is unusual

among Arabic writers. (Ibid. p. 67.)

Moreover, his writings everywhere and his choice

of words and images is that of the poet, whose
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eyes and ears are open to the world of experience
which lies behind the world of senses but is

approached by means of them. (Ibid., p. 82.)

She distinguisﬁes the differences in style between Al-
Ghazzali's larger and smaller books, and it is probably by
the scope of the books that she determines the public for
which they were meant32.

W.M, Watt also dismisses as unauthentic33, or tries to
establish the chronological order of, certéin books on the
basis of unacceptable assumptions, and sometimes even admits
that he has based his contentions on a description of the
manuscript by a third party34 In matters of style he

settles for general remarks such as:

In general the matter of the veil section.ZEnthe
"Mishk5§i7 is dull and second rate compared with
the rest of the book; and the style is also
inferior>”. (JRAS 1949, p. 22.)

Or:
The whole tenor of the book /"Al-Risalah Al-
Laduniyyahi7 is different from what we should
expect of al-Ghazall at an earlier period.

(JRAS 1952, p. 33.)

While F. Jabre makes also many vague assertions, such
as:

La pensée du Maitre chemine avec assurance et

clarté dans le Mishkat et elle s'exprime avec

un style d'une limpidité de crystal - son style
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habituel ...36.

La, Ghazall, touche la concret, le psychologique,
sa phrase s'allonge, se gonfle, devient vivante
et “traduit fidélement 1a sorte de la satis-
faction intérieure qu'il éprouve37. Ghazall a
du gofit et parle en homme 'éduqué,' dans le sens
humaniste du terme; il est bien au courant de
toutes les nuances de la langue qu'il emploie et
il en tire des effets surprenants. Il est
remarqable que, cherchant a developper une idée
fondamentale, il ait suplier & ce but le génie
de cette langue qui d'ordinaire se prtte mieux
aux images et aux metaphores. D'old chez lui,
entre la clarté dans 1texposé et la facilité
dans 1'expression, cette coexistance qui charme
et étonne tout 3 la fois. On dirait qu'il
t1laisse la bride & sa plume' et qu'il improvise

s os 3
en écrivant .

0f course generalizations like these cannot lead us
very far. The study of Al-Chazzall (and other Arab
writers) still lacks many detailed studies and monographs
(in addition to the larger projects of editing, compiling
of concordances etc. mentioned above), which are necessary
to promote further studies of authenticity and chronology
in his writings. I shall mention some of these in this
book, but cannot go into details pertaining to each of
them, such as the cohicepts of time and place, or colours,

sounds and numbers in his writings; his attitude towards
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prose and poetry and the transition from one to another;
his use of images, parables and symbols; his methods of
quoting the Qur'an and the Hadith and other sources; his
ways of interpretation; his technical terminology (e.g.
§§ff, theological, legal, even Shifi and other terms in
his writings); his manner of associative writing, his
autobiographical indications etc.

To these one has to add more technical (statistical or
other) research into his use of nouns, adjectives, adverbs
etc. in his books; or into the syntactical structure of
his style, as well as into the structure of his books (nis
plans as well as their actual structure), his methods of
debate and persuasion and many other aspects. Monographs
should of course also contain a study of many items in the
content, such as prophecy and dream in Al-Ghazzali's
writings; Angels and Devils in Al-Ghazzali's writings
etc.; Al-Chazzall as mystic and as theologian; his atti-
tude towards the Shifa etc.

The above—mentioned papers are in part short or 'tech-
hical' in nature. Some require a systematic follow-up
of the subject,its formand content inall of Al-Ghazzali's
books which are considered as authentic, according to an
accepted chronological order, anq/or in comparison with
other writers. Not one of them could achieve any far-
reaching results when taken on its own. Together, how-
ever, in addition tc what was suggested earlier in this
study they could furnish a suitable background for a com-
Prehensive study to be based on them. Only a comprehensive

st 3
udy cf this nature could help towards the formation of a
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reliable outline of Al-Ghazzali's work and doctrine and

become the begimning of comparative studies of this kind in

Arabic literature as a whole. It would, therefore, be

fitting to regard this present study of mine as merely part

of the numerous preliminary studies necessary to pave the

way for a thoroughly comprehensive understanding of Al-

Ghazzall and of Arabic classical literature as such.
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Notes to Chapter 1

1 There exist, of course, some important studies such as:

G. Bergstraesser - Hunain ibn Ishaq u. seine Schule

(Leiden, 1913); H. Ritter - Ueber die Bildersprache Nizamis

(Berlin, 1927); H. Ritter - Das Meer der Seele (Leiden,
1955); G.E. von Grunebaum — "The Nature of Arab Literary
Effort" (JNES 7, 1948, pp. 116-122); G.E. von Grunebaum -
Medieval Islam: A Study in Cultural Orientation (Chicago,

1953), Chs. 7, 8. (Although Ritter's books deal mainly

with Persian writers they contain much relevant material on
Arab writers too.)

T have been unable to locate the following book, which
seems to deal with the authenticity of Al~Dj§hi?' writings
according to linguistic criteria: 0. Reger (éeSCher) -
Exzerpte und Uebersetzungen aus den Schriften des ... éahiz

aus Bacra (Stuttgart, 1931) I, pp. 255-257.

2 See f.i. A.H. Hatzfeld — A Critical Bibliography of the

New Stylistics, applied to the Romance Literatures 1900-
1952, Chapel Hill, N. Carolina, 1955, p. 25: 'The transi-

tion from anv appraisal of literary art to the truly
Philological and scientific approach is reached as soon

as the comparative method is used.'

3  See ibid., p. 47, and also H. Seidler - Allgemeine
Stilistik (Goettingen, 1953), p. 69 £f, as well as the
fOllowing quotation, though dealing with a Persian poet,

from H,H. Schaeder's review of Henri Massé's Essai sur le

Pote Saadi (Paris, 1919):
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Dass M. den Dichter isoliert ist das Haupt-
gebrechen seines Buches: immer wieder zeigt
er sich geneigt, typische Gedanken, Bilder,
Rede- und Stilformen, die Safdi aus einer
Jahrhunderte alten Tradition geschoepft und
mit allen anderen persischen Dichtern gemein
hat, als individuelle, fuer Safdis Persoen-
lichkeit Aufischluss gebende Aeusserungen anzu-
sehen. (H.H. Schaeder, Der Islam 14, 1926,

p. 185.)

4 See Hatzfeld's above-mentioned book as well as general

studies 1like - S.E. Hyman — The Armed Vision: A Study in

the Methods of Modern Literary Criticism (Vintage Books,

New York, 1955); R. Wellek and A. Warren - Theory of

Literature (London, 1953.)

5 Cf. G.V. Yule — The Statistical Study of Literary

Vocabulary (Cambridge, 1944), who used the statistical
method in order to prove that the famous De Imitatione
Christi was in fact written by Thomas & Kempis. Recently
computers have been used in studies of this kind of
certain books of the Bible. See also below Ch. II, n. 13.

Cf. also G. Herdan - Language as Choice and Chance

(Groningen, 1956.)

6 D.C. McClelland - Personality (New York, 1951), p. 151:

Speech and Personality.

7 I have made such counting surveys in passages of the
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"I?yé {U13m A1-DIn", "Kitab Al- Arbaffn" and "Mishkat
Al-Anwar". The same feature (e.g. the use of an especially
large number of nouns) Seems to be characteristic of Al-
Chazzali's book - "Kitab Al-Hikma fi Makhlugat Allah" - as
compared with the "Kitab Al—éala'il wa~l-I'djaz fala-1-
Khalq wa-1-Tadbir", wrongly attributed to Al-Djahiz. As
both books deal with the same subjects in an almos; )
identical way this stylistic feature may be very important
both in trying to establish the authenticity of the book as
well as in the study of Al-Ghazzali's language and style.
(In this case it seems that Al-Ghazzall, as well as the
Jewish author Ba?yg ibn Paquda, used the "Dala'il Al-
I1'djaz", which seems to have been written by an earlier
Christian author. Cf. D.Z. Baneth - A common source to
Ba?ya «e. and Al-Ghazzall ZEh Hebrqﬁ7, in the Magnes

Anniversary Book, Jerusalem, 1938, pp. 23-30.)

8 See a short summary of Arabic Rhetoric in Nasif Al-
Yazidji's "Madjmif Al-Adab fi Funun Al-fArab". Cf. also
A.F, Mehren - Die Rhetorik der Araber (Wien, 1853). It

must be stated that European research also deals mainly in
belles lettres — prose as well as poetry - and only a
relatively small part is devoted to the works of theo-
logians and philosophers, such as Thomas Aquinas, Calvin,
St. Theresa, Descartes, Pascal and others (cf. Hatzfeld,
ibid.)

9 Caroline F,E. Spurgeon - Shakespeare's Imagery

(Cambridge, 1952.)
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10 Cf. S.E. Hyman — ibid., Ch. 6 (Hyman used the 1927 edi-

tion of C. Spurgeon.)

11 See (in the Hebrew typescript of this book) the long list
of my corrections basedona different reading of the same Ms.
or on the common usageilel—Ghazzalf's language., Having seen
A. Badawi's whole edition of the book — wherein almost all
these (and.many'other) corrections are already incorporated
(mainly by using more mss) - I feelit quite superfluous to
repeat the 1list here, even though Badawi does not always men—

tion in the notes where he diverges from Goldzihert's version.

12 One of the basic problems to be solved in this connec-
tion is Al-GhazzalI's relation to classical and middle
Arabic. Cf. J. Fueck - fArabijja (Berlin, 1950);

T. Noeldeke (A. Spitaler) - Zur Grammatik des Klassischen

Arabisch (Darmstadt, 1963) (see esp. appendix p. 123, b.)

13 Cf. f.i. literally the parables in "Ihya" 111, 1, PP.
1355-1357 to "Mizan", PP. 57-61 (see also "Mafaridj Al-
Quds", Cairo, 1927, P-. 105 ff.) For details about editions

etc., see below Ch. II.

14 Cf. £.i. "Al-Mungidh", p. 119, 1 - (with regard to the
famous magical quadrat called after Al-Ghazzali) to Al-
Subki, "Tabagqat" IV, Pp. 142. It may well be that Al-
Subki kee;s the beginning of the more ancient and correct
version ('khazaf' - pieces of clay - instead of 'khirqa' -

patch - which was accepted by all available printed
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versions of the "Al-Mungidh"), whereas the end of the
sentence is more intelligible in the "Mungidh" versions.
A Persian version seems to have the best meaning: to be
written on two pieces of clay, which were not wet by

water. Cf. O. Pretzl - Die Streitschrift des Gazall gegen

die Ibahija (Muenchen, 1933), text p. 19 (tramslation
p. 41.)

15 Of course we have G.H. Bousquet's Analyse et Index ...

of the'T?yE" (Paris, 1955) as well as a helpful booklet by
fAbd Al-Salam Harun "Tahdhib Ihya fUlum A1-Din" (Cairo,
1379 Hg.) but these do not suffice.

16 Cf. W. Lutoslawski - The Origin and Growth of Plato's
Logic (Bombay, 1905), Ch. 5.

17 Cf. f.i. Hatzfeld - ibid., p. 78 ff., and Wellek and
Warren - ibid., p. 186. See also below, p. 50.

18 In spite of some excellent studies we still cannot
draw up an exact chronological list of Al-Ghazzali's
authentic writings. Cf. especially M. Bouyges - Essai de

Chronologie des Oeuvres de Al-Ghazali, ed. par M. Allard

(Beyroutn, 1959); A. Badawi - Les Oeuvres d-Al-Ghazall;

€tude bibliographique (in Arabic, Le Caire, 1961) which
follows Boyges! work but adds new material, especially with
Tegafd to mss. See also G,F. Hourani -'Chronology of
GhazalI's writings" (JAOS 79, 1959), pp. 225-233. I have
Used these publications very often and found much guidance

an .
d help in them, although I have not always accepted the
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authors! conclusions and made my own statements about the

chronology of many of Al-Ghazzali's writings.

19  Thus there is no correlation between the table of
contents and the actual headings at the beginning of the
chapters! (Cf for example, Vol. 1, PP. 3-6 to Vol. II,
p. 122, 183, 308 etc. ) Al- Ghazzall mentions Abu Tallb Al-
Makki among other Sufl authors in the "Mungidh" (p. 95, 7
at the beginning of the chapter on Suflsm.) He mentions
him also in the "Ihya" See "Ihya" iv, 1, p. 2104, 1;
p. 2110, 5. AlreadyItanaymlyya (d. 1328) mentioned AbG
Tallb's influence on Al- Ghazzali (see his "Djawab Ahl Al-
Iman“ ed. Nafsani, p. 76) and many modern scholars stress
the similarity as well as the differences between the
"Qut" and the "Ihya". CE£. for instance A.J. Wensinck's
statement: )

On ne saurait nier que le Kﬁt al-Kulﬁb de Abu

Tallb al-Makki (+ 996) ait servi d'exemple a

1 Thya. Mais celui-14 est un manuel de piété,

tanéis que 1'Ihya se propose d'effectuer une

révision fonciére de 1'attitude musulmane en

matiére de religion. L'Ihya est 1l'oeuvre d'un

homme de génie, d'un espr;t également profond

dans les domaines de la philosophie, de la

psychologie et de la théologie. (A.J. Wensinck

_ La Pensée de Ghazzall, Paris 1940, P. 128.)

So far no detailed study has been devoted to discover the
exact relationship between the nqQut Al-Qulab" and the

"Ihya", yet certainly such a study (parts of which are
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carried out by some of my graduate students at the Hebrew
University) will reveal many differences between the two
authors and bring towards a better understanding of both
Al-Ghazzall and Abu Talib Al-Makki. If we look for example
at the first book iﬁ both the "Qut Al-Qulub" and the
"I?ya" we can discern immediately the extent to which the

latter depends on the former. Cf. Faie:
"Ihyg" I, 1, p. 32, 3rd passage “Qﬁt" I, 2, p. 9, 9 f£f

"I?yE" 1, 1, p. 37, 3rd passage "Qut" I, 2, pp. 34-35
"Iyya" I, 1, p. 41, last passage "Qut" I, 2, p. 17, 7 £f

"I?yé" I, 1, p. 45, 13 nQut" I, 2, p. 27, 12
"I§y5" I, 1, p. 55 "qut" I, 2, p. 28, 12
"I@ya" I, 1, p. 61, 2 nqut" I, 2, p. 32, 1
"I?ya" I, 1, P 75, 5 nQut" I, 2, p. 18, 2
"I?yéﬁ 1, 1, p. 101, 3 ff nQut" I, 2, p. 10, 6 ff
"Ipya" i, 1, pp. 104-105 nQut" I, 2, pp. 14-15
"I?ya" I, 1, p. 120, 3 nqut" I, 2, p. 11

Yet if we look at the English translation of
this part of the "I?yg" we get a completely different idea
about Al-Ghazzali's originality. Cf. N.A. Faris - The
Book of Knowledge,. being translation with notes of the

"Kitab Al-fT1lm" of Al-Ghazzali's "Thya fUlum Al-Din"

(Lahore, 1962.) Faris does not mention how much Al-
Ghazzall was indebted to Abu-Talib in this book and there-

fore creates among the English readers a wrong impression.

20 Which fact is in no way to be taken as a judgement on

Al-Ghazz31I's ethical attitudes. The attitude towards
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plagiarism in mediaeval times was quite different from

modern ones. Cf. M, Plessner, RSO 31, p. 255, and also
G.E. von Grunebaum - "The Concept of Plagiarism in Arabic

Theory" (JNES 3,1944), Pp. 234-253;
Technique and Approach of Muslim Scholarship (Rome, 1947),

F. Rosenthal ~ The

Ch. 3, para. 2.

51 See the Introduction to the Egyptian edition of "Al-
Mungidh" (Cairo, 1955), pp. 35-38. Cf. also GALS I,p.351,
353 and M. Smith — An Early Mystic of Baghdad (London,
1935), pp. 18-20; A.J. Arberry - sufism (London, 1950),

p. 47; J. van Ess — Die Gedankenwelt des garif al-Mu?Esibf

(Bonm, 1961), pp. 2-6. Cf. also M. Smith - "The Forerunner
of al-GhazalI" (JRAS, 1963), PP. 65-78,
(London, 1944.) (M. Smith

accepts as authentic several books definitely not written

and her book Al-

Ghazzall the Mystic still

by Al-Ghazzali such as the "Al-Durra Al-Fakhira fi Kashf

fy1am Al-Bkhira".) See also Ch. IV, n. 38.

22 This has been stressed already by several of Al-

Ghazzali's biographers, such as Gosche, Macdonald and

Carra de Vaux. Cf. also H.H. Schaeder, QEE, 1926, P. 54;
F. Jabre - "La vie et l'oeuvre de Ghazzli reconsiderées &
la lumiére de Tabaqat de Sobki" (MIDEQ, 1954), Pp. 73-

102; J.M, Abd:el-Jalil - "Autour de la sincérité d'al-

GhazalI" (Melanges Massignon I, Damas, 1956), pPp. 57-72s

See also G. Misch - Geschichte der Autobiographie IITI, 2

(Frankfurt, 1962), pp. 1040-1076 and cf. G.E. von
(Cchicago, 1953), Chs. 7, 8.

Schaeder and Hodgson mention also the similarity between

Grunebaum - Medieval Islam
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"Al — Munqidh" and the autobiography of Nasir Khusraw,
{Umar Al—Khanym and others. Today we Sh;uld add to the
list of autobiographies to be compared with "Al-Mungidh"
Al-Hakim Al-Tirmidhi's recently edited "Risalat Badw

’ "Khatm Al-Awliya" ed. by Othman

Sha'ni" together with his

I. Yahya (Beyrouth, 1965). It would therefore be worth-
while to deal again with the autobiographical data of
"A1 - Munqidh", while bearing in mind that quite often
personal statements as it were are nothing but "literary
fiction" in Arabic Literature. Cf. J. van Ess - "Neue
(oriens 20, 1967),
W.M. Watt — Muslim Intellectual.

(Edinburgh, 1963), p. 50 £f;

especially pp.
A Study of

Literatur zu Gazzali"
300-301;
Al-Gliazali

B. Lewis - EES
Assassins (London, 1967), p. 28 (about Ismafili "search
for truth".) Special reference should be given also to
the chapters on 'Tawba' (penitence) in §ﬁff manuals,

according to which Al-Ghazzall may have reconstructed
his personal experiences as related in the chapter on
§ﬁfisn1 in "Al —Munqidh". From the linguistic point of
"Al - Munqidh"

and the "Faisal Al-Tafriqa baina-l-Islam wa-l-Zandaga"

view there is a close affinity between

by Al-Ghazzali, which is also worthwhile a further study.

Cf. also below Ch. V, n. 32.

23 Cf. M. Plessner - Der Oikonomikoc des Neuphytagoraers

Bryson (Heidelberg, 1928), p. 131, 134 (see also: Elz
Akhl3aq, p. 328b.) Plessner showed that a great part of
"Inya" 11T, 2 ("Kitab Riyadat Al-Nafs") is part of
Miskawaih's "Tahdhib Al—AkLlEq". See also A.J. Arberry's
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introduction to his edition of Al-Muhasibi's "Kitab Al-

Tawahhum" and his Revelation and Reason (London, 1957),

p. 64, about Al-Ghazzall's indebtedness to Al-Mahasibi,
especially with regard to the last book of his "Ihya"..
Cf. also J. van Ess — Die Gedankenwelt ..., P. 30.

24 Cf. Goldziher - Streitschrift, Introduction, pp. 15-
16 (Cf. also the text ibid., 1,1 12). Goldziher identi-
fied the Qadl Abu-l-Tayyib mentioned here and else-
where in Al—GhazzElé'S writings with the famous Ibn fAbd-
Al—?ayyib Al-Bagillani (see GAL I, p. 197; GALS I, p.
349) who died in 1012/403 Hg. Goldziher certainly did
base his identification on two facts, though he did not
state this explicitly. (1) The name of one of Al-
Bagillani's books (see Streitschrift, p. 15 and ibid.

n. 6.) Yet according to Al-Subki, "?abaqat" v, p. 192,
7, the name of Al—BEqillani's book was slightly different:
wKashf Asrar Al-Batiniyya". (See also Ibn Kathir, "Al-
Bidaya wa—l—NihEya; 11, p. 346.) Books with this and
similar names were quite numerous (See GALS IIT, index
p. 886 b.) (2) The fact that Al-Bagillani was well-
known by the title Al-Qadi in wide circles, especially
among Al-Djuwayni's pupiis,4 who inciluded also Al-
Ghazzall (Cf. Al-Subki, "Tabagat" III, p. 177, 5.) But
this title was a most commog one and numerous people in
different regions and periods were known as 'Al—QE?f’
without any addition. See Ibn Khallikan (Balaq edition,
1299 Hg.), p. 182, 7, and De Slane's note in his transla-
tion I, p. 418. According to Ibn Khallikan, Abu fA1i
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Al-Husain b. Ahmad Al-Marwarudi was also called among the
Shafifites 'Al-Qadi' only and therefore M. Schreiner identi-
fied him with the one mentioned in Al-Ghazzali's books (see

M. Schreiner - Geschichte des A%faritenthum, p. 23, n. 1.)

Yet both identifications seem to be wrong as Al-Ghazzall
apparently mentions the same 'Qadi' with his full name too:
Al-Qadi Abﬁ-l-?ayyib Al-?abari Z"Ihya" 11, 8, p. 1128, 7;
1128, 7) and I would therefore suégest to identify him
with ?Ehir b. fAbdallah Al—?abari Al-Baghdadi, a well-known
Shafifite scholar who was also known by the title 'Al-
Qadi' only (Cf. Al- Subki, "Tabakat" 11T, p. 176 ££.,
especially 177, 4-5 and Ibn Khalllkan, p- 182, 18, as well
as De Slane's translation, p. 419, 10.) We do not know
whether this QE?E wrote also abook against the Batinivyya,
but he lived in Baghdad and died there in the yea; Al-
Ghazzall was born (1058/450 Hg.) and dealt with several
theological topics, in which Al-Ghazzall was most
interested. One may therefore assume that his ideas and
books were well known to Al-Ghazzali and perhaps used by
him Quring' his stay in Baghdad, where he wrote his
"Musta?hiri". The same Qadl is mentioned with his full
name and in the same conte;t as in "Ihya" III, 8, by Ibn
Al-Djawzi in his "Talbis-Iblis", pp. é21—222. Cf. also
Ibn Hadjar Al-Haithami, "Fatawa Hadithiyya", p. 151, 9;
"Fatawa Al-Subki" (Cairo, 1356),.p. 269, 14. As for Al-
Baqillanf - see "I?yg" iv, 7, p. 2727, 11, where he is
mentioned with his full name. H. Laoust seems to accept Gold-
ziher's wrong identification of the 'Qadi' with Al-Bagillani

(seehisLa Politique de Gazali (Paris, 1970), pp. 78, 127.
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25 Thus A.J. Wensinck for example used in his studies on
Al-Ghazzall books like "Ma'aridj Al-Quds", "Al-Madnun Al-
Saghir", "Al-Durra Al-Fakhira"” etc. M. Smith adéed to
;hese also "Al-Risala Al-Laduniyya", "Rawgat Al—TElib{n",
"rahsin Al-Zunun" and others. Several articles in both
edi;ions of the EI do the same. See 'Allah'(ElT'z),'Fai?'

1
(Suppl.) and'Khalg'(gl 2)

26 Cf. J. Jabre -~ La Notion de la Certitude selon Ghazali
(Paris, 1958), p. 86 and W.M. Watt
(oriens, 13-14, 1961), pp. 121-124.

studies (mentioned in note 18) are the most important and

~"The Study of Al-Gazali"

Bouyges' and Badawi's

comprehensive works in this field.
27 See especially Ch. III and Appendix A.

28  An example: Al-Ghazzall copied from Abu Talib several
Hadith sayings with regard to the importance o% prayer
in. "Thya" T, 4, pp. 262-263 to "Qut Al-Qulub" II, 3,

D. 149).with the only difference that Al-Ghazzall brought
all these sayings together in one of his opening chapters
of fhe book on prayer, as is usualy with him, unlike Abu
?Elib who dispersed these sayings all along his book on
prayer. Yet one eccentric Hadith does not appear in the
"Thya". This Hadith says tgaf the whole difference
be;ween unbeliéf and belief is the omission of prayer.
('Baina—l—kufr wa—l-iman tarku-l-salat', "Qut", ibid.,
p. 149, 13.) To another Hadith o% this kind Al-Ghazzall
adds an especially mild e;planation which is not to be

found in the "Qut" (Cf. "Ihya", ibid., p. 263, 5-6.) One

g
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is tempted to see in these facts signs of the Al-Ghazzali's
well-known tolerance, which was especially stressed by
I. Goldziher (Vorlesungen, Ch. IV, par. 17-18.) Yet
any conclusion of this kind is definitely wrong as the
missing ?adfth is to be found elsewhere in the same
book of the "I?yE" (see ibid., p. 161, 3; 267, 8)!
Obviously Al-Ghazzali did not remember what he omitted

elsewhere and attached no importance to this omission.

29 Cf. Bouyges - Essai, pp. 121-122 (especially his

quotations of Gardner) and p. 16, no. 6, p. 124, no.
193 etc. Because of such unfounded generalizations one
and the same book could be regarded both as being typical
of Al-Ghazzali's manner of writing and style as
well as being typical of spurious books attributed to
ibid., p. 84, 5,
J. Pedersen - "Ein Cedicht des al-Gazalis" (Monde Oriental
25, 1931), p. 248,

fAbidin".

him! Cf. Bouyges, as well as

with regard to the "Minhadj Al-

30 QOthers compared Al-Ghazzall i.a. to St. Augustine,

Thomas Aquinas etc. Cf. H. Bauer — Die Dogmatik Al-

Ghazzali's (Halle, 1912), pp. 1-2; H. Frick - Ghazali's
Selbstbiographie: EinVergleich mit Augustinus Konfessionen
(Leipzig, 1919);

saint Thomas d'Aquin" (Bull. de 1'Inst. Fr. d'Arch.

Laugier de Beaurecueil - "Ghazall et

Orientale du Caire, XLVI, 1947).

31 Cf. M. Smith - Al-Chazall the Mystic (London, 1944),
Ch. 5,

especially pp. 67-68.
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32 Of course even the scope of a book can be a criferion
of purpose, but this has to be studied in detail separately
with each author. Evidently this criterion is unacceptable
with regard to Al-Ghazzali's writings (ce. the small eso-

teric “Mishkat Al-Anwar" to the voluminous "Thya'. )

33 Cf. W.M. Watt - "A Forgery in al-Chazzali's Mishkat?"
(JRAS, 1949) pp. 5-22; W.M. Watt - "The Authenticity of
the works ascribed to al-Ghazali" (ggég, 1952) pPp. 24-45.
See also his Muslim Intellectual: A Study of al Ghazali

(Edinburgh, 1963).
34 See JRAS, 1952, pp. 33-34.

35 W.M. Watt tends to label as spurious parts, especially
the last chapters, of authentic books. See ggég, 1952,
pp. 38-40, 45 (but cf. also JRAS, 1949, pP- 18-21.) Yet
a detailed study of the end of the "Mishkat" and its other
chapters showed no important differences between them.
Cf. the examples in the following chapters of this book
as well as above n. 7. It may be worthwhile to note
here that the great Qur'an commentator Fakhr Al-Din Al-
Razi (d.1209/606Hg.) already knew that Al-Ghazzali's "Mishkat"
included the last section, considered as spurious by Watt.
Cf. his "Mafétig Al-Ghaib" (Cairo, 1324 Hg.) VI, p. 274
£f. and especially p. 280 f£f., where he discusses Al-
Ghazzali's "Mishkat" in detail. See also Dr. A.
AFifi's Introduction to his edition of the "Mishkat"
(Cairo, 1964/1383 Hg.) p. 27 (he considers this section

to be the "matural end" of the book).
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36 Cf. F. Jabre - La Notion de la Mafrifa chez Ghazall
(Beirut, 1958), p. 107.

37 F. Jabre — La Notion de la Certitude selon Ghazali
(Paris, 1958), p. 86.

38 F. Jabre — Al-Ghazali:; Al-Mungidh min adalal (sic);

Traduction francaise avec introduction et notes (Beyrouth,
1959), p. 52. These generalizations come very close to
the Arabic Introduction of Djamil Saliba and Kamil fIyad
of the "Mungidh" (see their 5th eéition, Damascus, )
1956/%376 Hg.)s P. 7. As to Watt's and Jabre's general

approach to Al-Ghazzali's Doctrine cf. below.




CHAPTER II
The Vocabulary of Al-Ghazzall

In the present chapter I have assembled the words and
idioms which seem to me to typify Al-Ghazzali's Arabic
writings, thus distinguishing them from those of other authors
inhis own and in the preceding generations. Words and
expressions have mainly been chosen by merit of their
frequency in his books written at various periods, as
opposed to the writings of other authors1, and on the basis
of their partieular combinations in his writings, which
lend them special meanings within his doctrine. T prefer,
therefore, to talk about 'guiding' or 'leading’ words2 in
Al-Ghazzali's language, not only to discuss his vocabulary
technically; and I shall list in this chapter not only
nouns, verbs etc., but also stylistic-syntactical com-
pounds (adverbs, conjunctions), and different combinations
(a noun with recurring adjectives, possessives, adjunctive
sentences and exclamations.) This will also clarify the
peculiar construction of the present chapter: had the
purpose been 1exica1‘or philological, it would have had to
be set up alphabetically or according to parts of speech.
However, since the purpose is to determine the connection
between Al—-Ghazzall's thought and his means of expression
in his writings, I have chosen the thematic division of
this chapter, both in the division into principal sections
and in the order of the internal sub-divisions {excepting
the last paragraph.) The reader will thus be enabled to

ascertain the varied manner and shades of expression typical
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of Al-Ghazzali's writings, as well as folow the develop-
ment of one characteristic feature of his style (such as
the wish to stress the certainty of things, or mockery of
the opponent's arguments); but he will search in vain in
this chapter for a descriptive, historic-philologic
illustration of Al-Ghazzali's language.

The first condition for determining the fixed and un—
changing part of Al-Ghazzali's vocabulary is to establish
a list of authentic books which should form the basis of
this study. I have already, in Ch. I, dwelt briefly on the
multitudes of difficulties confronting a scholar in this
respect, as well as on the doubtful possibility of deter-
mining a line of unquestionably authentic books, at the
beginning of such a research. However, such a basis is
indispensible for this kind of research, and there is no
doubt that this study will contribute in the future towards
the establishing of a valid canon of Al-Ghazzali's writings.
After much deliberation, I have chosen as basic books for
my research all those books by Al-Ghazzall about which no
controversy has been raised in scientific literature
(including, however, some important books, certain parts of
which have caused some doubt) and about which I myself have
no.doubts whatsoever. I have not included short epistles,
Wh%CPlhave a special style nor any book written in Persian.
This 1ist, which includes more than forty books (of which
twenty-five formpart of the "Thya fUlum A1-Din") is com~
Prised mainly of religious—mo;al books, but there are also
Some books which deal with other subjects, such as philo-

so .
Phy and polemics, and books dealing with special legal
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or theological problems. The list therefore reflects Al-

Ghazzali's work on different subjects, at different

periods of his life and it undoubtedly constitutes a valid

nucleus of his literary work. The following is a list of

the books according to their assumed chronological order,

together with a listing of the editions I have used

(unfortunately I could not always use the best or most

recent editions), and the abbreviated names, which will be

used henceforth. (I have not chosen any book written by

Al-Chazzall prior to his arrival in Baghdad because of the

assumption that such books are only resumés or renderings

of his teachers' worksB).
Quoted as:

1. Al-Ghazzali's stay in Baghdad (1091-1095/

484-488 Hg.)

wKitab Al-wWadjiz" (n.d., n.p.)4 — "Al_Wadjiz"
"Maqasid Al-Falasifa" ed. Suleiman Dunja,

Cairo 1961 ~ "Maqasid®
wrahafut Al-Falasifa" - ed. M. Bouyges, )

Beyrouth 1927 — "Tahafut"
wMi fyar Al-'Ilm" - Cairo1927/1346 Hg.’ - M fyar"
"Mihakk Al-Nazar" - ed. Nafsanl, Cairo (n.d.) - "Mihakk"
"Fada 1h Al- Batlnlyya wa—Fada‘ll Al- |

Mustazhlrlyya" - ed. I. Goldziher, Leiden

19166. ("A1-Mustazhiri") Streitschrift
i - "Mizan"

wMizan Al-fAmal" - Cairo 1328 Hg.

"Al-TIqtisad £i-1~Iftiqad" - Cairo (n.d.) _ Iqtissdng
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Quoted as:

ITI. Al—GgazzEl{ s period of vagrancy(includ-
ing his temporary stay at Tus 10
468499 Hg. ) 7> 1106/
9

‘ - .
"I?ya Ulum A1-Din" - Cairo 1356/57 Hg. - "Ihya"

(I have examined most parts of thi

and shall supply examples from a?isiE:Ok’
parts, but shall mention here only those
parts of ‘the "Ihya" which specifically
furnished a basis for my work):

"Kit%b Al-I1m" - "Ihya" I, 1

"Kitfb Qawa’id Al-fAqa'id" - "Iﬂya" 1, 2

"Kitfb Asrar Al—?ahara" - "IﬁyE" I, 3

"Kitfb Asrar A1—§a13t" - "IﬁyE" I, 4

"Kitfb Asrar Al-Zakat" - "Iﬂyé" I’ 5

"Kitfb Asrar A1-§iy5m" - "Iﬂya" I’ 6

"Kitfb Asr;r Al-Hadjdj" - "Iﬂya" I’ 7

"Kitfb Adab Tilawat Al-Qur'an" - "Iﬁya" I, 8

"Kitfb Al_galal w—Al-garEm" - "Iﬁya" I; 4
"Kitfb Kdab Al-Safar" - "Iﬂya" II, 7
:K%tfb Al-Sama'! wa-1-Wadjd - "Iﬁya" II’ 8
Kitab Al-Amr bi-1-Mafrif wa-1-Nahy fan Al- ) ’

"
"Kitgznﬁng Al-Ma'i a _ "I?Ya" -
e -Ma'isha we-Akhlaq Al-Nubuwwa'" - "IhyE" 11,10
"K?tfb/fhar? fadja‘ib Al-Qalb" - "Iﬂya" IIT, 1
"Kftfb Afat Al-Lisan" - "Iﬂya" 115, 4
"K?tfb Dhamm Al-Dunja" - "IﬂyE" 115 6
"K?tfb Dhamm Al-Ghurur" - "Iﬂya" 11510
"Kthb Al-Tawba" - "Iﬁys" v, 1
Kitap Al-Sabr wa-1-Shukr" - "Iﬂyé" IV, 2
b ,

"Ki -
tab Al-Faqr wa-1-Zuhd" _ WInyaA" 1V, 4
’
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Quoted as:

" an IV, S
wKitab Al-Tawhid wa-1-Tawakkul" I?ya ,
a ; ~1-Uns wa-
Ki Al—Mahabba wa~1-Shawg wa )
= — "Ihya" IV, 6
—Rlda" e
v Iv, 7
-1~ Ikhlas" ~ "Thya ’
wKitab Al—Nlea wa-1- Sldq wa e
ngitab Al-Tafakkur" - “I?ya' v, 9

— "Ihya" IV, 10
wKitab Dhikr Al-Mawt" by

wKitab Al- Maqsad Al-Asna wa Sharh Asma

- "Al. sad"
Allah Al- Husna" ~ Cairo (n.d ) Al qu. '
. R
"DJawahlr Al—Qur an" — Cairo 1329 Hg. - "Djawahlr
in £I Usu in" - Cairo
tab Al-Arbafin £i Usul Al-Din i
- ) - "Al-Arbafin"
1328 Hg. '
" "
"Al- Qustas Al-Mastaqim'- {(n.d., n.p.) - "Al-Qustas

"Falsal—Al Tafrlqabalna—L—Islam wa~1-

Zandaq _ Nafsani's Madjmufa, Cairo
-~ "Faisal"
1907/1325 Hg. ) sl
'MBM@tALAm@N’—inN&S&E@l@@mﬂa -~ "Mishkat

IT1I. Al-Ghazzall's last period in lehapur
and Tus, 1106-1111/499-505 Hg.

"aAl-Mungqidh min Al-Dalal" - Djamil Saliba

wa-Kamil 7Iyad (eds.), Damascus 1956/ .
1376 Hg. (Fif;h edition) - "Al-Mungidh
"Kitab Al-Mustasfamin fTlm Al—Us:ﬁl" -
(n.d., n.p.) )
wKitab Al-Imla £1 Ishkalat Al-Thya" - at

the end of the above mentioned ed. of

— WAl 1"n
the "Ihya" "Al-Tmla
"
"Kitab IldJam Al-fAwamm an fIlm al-Kalam", -
- "Ildjam
Madjmafa - Cairo (n.d.) j

- "Al-Mustasfa"
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In addition I have used (and quoted examples of) many
other books of Al-Ghazzall (see special Index at the end of
the book) but I have not included them in this basic list
of authentic books, either because of doubts with reégard to
their authenticity or because of their having a special
linguistic or stylistic character. Some of these books
will be dealt with in Ch. III.

A closer look at the present chapter will show that the
words and expressions included here are not typical of Al-
GhazzalI's style only, and most certainly are not original

in his writings,10 except for a small part of them which is

actually rare in the work of other authors. Their unique~

ness in Al-Ghazzali's writings stems therefore from

different reasons, such as the following:

a. The obvious frequency of each expression. (Some
expressions, in particular the adverbs, appear obvious
to the reader at a most percursory glance through Al-
Ghazzali's books, whereas they are much less frequent
in other authors' writings.)

b.

The fixed combination of certain words or expressions
which lend them special meanings in Al-Ghazzali's

writings. (This is what I have termed above 'leading
words!?,)

The frequent appearance of all these expressions to-
gether in his writings, so that we may regard them as

the central part of his basic vocabulary.

The main conclusions to be inferred therefore from the

Material presented in this chapter are:
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The chapter sets out to demonstrate and prove that Al-
Ghazzali's language was remarkably consistent through-
out his life - a phenomenon most interesting both as
relating to the man and to the study of language in
general (see above p. 15), since this would mean that
violent changes in a man's life, such as occurred in
the life of Al-Ghazzali, do not.necessarily entail
changes in his 1anguage11. Yet such consistency makes
the establishment of the chronological order of Al-
Chazzali's writings most difficult. It is, of course,
possible to point out a certain word or linguistic
compound as more frequent in one book and non-existent
in another, or to ascertain that there is a linguistic
tie between certain books which sets them apart from
others, but nothing whatsoever can be deduced therefrom
with regard to- the order of composition of the books .
it is, however, possible to use the consistent element
in Al-ChazzalI's language as a help in the attempt
either to discard or to ascertain the authenticity of
books attributed to him13. Yet vocabulary, or style,
should always be only one of the many means of attri-
buting a book to a given author. Therefore the system
of using the material in this chapter as a tool can
only be the following: We may regard the consistent
vocabulary as an additional proof that a certain book
was or was not written by Al-Ghazzali. Any book in
which this vocabulary does not appear, and about which
there are other grave doubts, may be accepted as

spurious. However, if a book is found which shows

Vocabulary of Al-Ghazzali 51

some of Al-Ghazzali's stylistic characteristics, this
does not necessarily prove it to be authentic, since
similar use of language may also be accidental, or

typical of the times, as well as results of influence

and copying etc.

The vast number of examples I have collected call for
some linguistic corrections in the editions of Al-
Ghazzali's books, as well as corrections in the exist-
ing translations of his works. I shall make such
suggestions for the correction of texts at the end of
sections or in the notes (unless they are obvious
printing errors, which I have corrected next to the
quotation from the printed editions as they are.) Such
corrections both in themselves and as examples, as well
as the description of the consistent and recurring
elements in Al-Ghazzali's writings, may be of help to
any potential editor or translator, although therestill

remains much to be done in this field.

The better part of the material in this chapter will
call for important psychological conclusions regarding
Al-Ghazzali's doctrine, manner of writing and influence.
The examples show that Al-Ghazzali both looked for and
found 1linguistic as well as emotional means of
Persuasion in addition to the rational argumentation on
which he based his ideas. His great influence on
the following generations may have been due to his style
even more than to his argumentation, a fact to which

almost no one has paid attention so far. His language
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is rich in expressions of stress and emphasis which
convey to his readers his feelings of religious
certainty. Expressions of mockery, vituperation, sur-
prise and fright abound, and are meant to shatter the
confidence of his enemies and that of his indifferent
readers. He was indeed an artist-pedagogue, and his
books prove that his strength lay not only in religious
thought but also, and perhaps mainly, in explaining and

illustrating it to the reader.

d. I also hope that this chapter will contribute to the
study of the Arabic language and the history of Arabic
style, which are both still in their infancy, and may
therefore benefit by any preliminary study such as the

present.

The structure of the following chapter and the examples
quoted therein may be described thus: 1In spite of its
large scope, this chapter contains only a small part of a
vast card index which I possess, and fewer examples than
the Hebrew edition of this book. In order not to render
the scope and construction of the chapter too cumbersome, I
have selected from the card index only fifty typical
expressions, and have commented on additional ones in
accompanying notes. After a general linguistic explanation
of each expression with the help of different kinds of
dictionaries (although these of course do not usually
include the special typical meaning of expressions in Al-
Ghazzali's style) I have quoted a few examples of every

phenomenon. I have translated some examples in every case
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and usually brought these at the beginning of the para-
graph whereas the following examples appear generally in
the assumed chronological order of the books with some more
translation of difficult or obscure passages. The transla-
tion is as broad as possible and therefore a somewhat free
translation at times in order to convey to the reader the
subject and idea dealt with. I have tried to shorten the
quotations, which accounts for their being mostly frag-
mentary, though their abridged meaning should always remain
intelligible. I have also tried to avoid repeating the
same example in different parts of the thesis, but could
not avoid this entirely. It often happens, therefore, that
a certain paragraph, presented in one place for an ex-
Pression used therein, contains other expressions discussed
elsewhere. It also happens sometimes that the number of a foot—
Noteis givenin Arabic numerals in the Arabic quotations.

Expressions of Stress and Emphasis

a. fA1a-1-T alcquq y Tahqiqan, fi-1-Haqiqa
b. Bi—l—?arﬁra, Darﬁr;tan |

C. Relative clau;es

d.  Other adverbs

€. Conditional sentences

+ Lafamri

As T have already pointed out the division of the
Material in the present chapter is somewhat arbitrary, its
Main object being to facilitate the organization of the
Material and its study. The sectiens are, however, inter-

Telated, and some of the following sections are also
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connected with the subject of 'Stress and Emphasis' in Al-
Ghazzali's writings, for example the expressions of wonder
and surprise, exaggeration, intimidation etc. ‘

I have embodied in this chapter certain phenomena
which, though very different in respect to their syntactic
functions, are remarkably frequent in Al-Ghazzali's work.
They are intended to inspire in the reader a feeling that
that is obviously what is meant and cannot be understood in
any other way. It sometimes seems that Al-Ghazzall chose
these expressions and repeated them so often with the clear
psychological purpose of persuading the reader by emotional
means, in addition to actual reationalistic polemics14. It
may well be that Al-Ghazzali was so very convinced of his
faith that he repeated this conviction of his incessantly,
since the achievement of certainty (Yaqin) was evidently
the main achievement of his search.

p. 58, 1.)

a. Ala 1-Tahqiq, Tahgigan, fi-l-Hagiqa

The above words, which denote certainty, are most fre-
quent in Al-Ghazzali's language and are closely connected
with the meaning of the work 'Tahqfq'. However, this word
and the use of it are not typicai of Al-Ghazzall alone, and
are a heritage of earlier Sufi and other philosophy15.
'Ta?qiq' means verificatio; by research and study, and its
opposite is therefore the guess, the conjecture ('?ann',
'Takhmfn') or the blind following of predecessors
('Taqlid‘)16. The verb connected with this word (meaning

to determine the certainty of a matter), usually appears

(cf. f£.i. "Al-Munqidh",
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in the fifth conjugation whereas it rarely appears in the
second conjugation (in the latter it means the very process
of research and study which precedes the determination of
certainty)17. 'Al—Mu?aqiqﬁn‘refers both to the philosophers
whose proofs are accurate and to the ?ﬁfiswho know the
truth and speak the truth18. The §GPI are also called
tAhl Al-Tahqiq', but I did not find this term in Al-
Ghazzglf's.writin9519. The combination 'fAla-1-Tahqiq'
should probably be translated as 'truly’ (the same-applies
to 'Tahqiqan', 'bi-1-Tahqiq') or ‘'as a matter of fact',
'actuaily'. However, it.does not appear in the dicitona-
ries as an idiom, and is apparently quite rare in the
writings of other authors. The word appears often in Al-
Ghazzali's writings to express controversy, for instance:
"It is customary to think this way, while actually, as a

matter of fact, things are different."

fA13-1-Tahqiq

IR P IYSU .| I IR PR PESUTCTL IPRPVS R

s J Gt el Geimall Ls‘l’g"‘ k;‘2.”4.’:‘)).9 r‘..h_ﬂ._\. ,J.f‘}:—u.o LL:K)
(A Y61 <slys)

(and when I saw ... I girded up my loins and wrote this
book in order to answer ... and to uncover the dangers
inherent in philosophy and its faults, which actually do

Cause the derision of intelligent people.)
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LoVle Ly, Guasall ul°( & ) ‘LQ,Y!:;LLQ}
(Yo oy assldl)

(The miracles of the saints are actually but the beginning

of the actions of the prophets.)

(1) ome el ol ol e Ly K S el e Sy
(161 Gphazadl) r‘,,.«.j.dua,_lg;
Gl Jewlal wubjsbac id pis in ol; LIS

(T —A6YA b))
cldlga Jo el ey adl pd aSlyt 5 0 U6

(‘_6\0 U‘J}‘)
srr el o bl sgeny Ty oolecandl hasel L S,
(C—T61r6 Toy L) Sl edle Guimall e oy
(abllge) Jbadl e o 05 AT GV LS Jilyeadl o oS o5 il
(VoTeve106 ot clal) loallos gaisall de Joladl Ll
CUS G ol g ppild 3ali oS, e L 055 b Jol o1
iyt il ey 7 iall | lyst”

(Al ay dadh)

6,3;-.‘2”61;)_(,3 aSd | 6_‘.&{,.2]‘&[.9)| Sy oo bud, 5).,.2-”&@‘ o bl
b i pyatepdlh o (o) (S e po Lol Syl 58S
(A —Yerry adl) h}g.cug O‘
(Yet he who admits the fact of prophecy, but compares the
basis of traditional law to human wisdom, actually denies
prophecy and believes in a kind of human legislator whose

. . 0
horoscope makes people listen to hlm)2 .

Vocabulary of Al-Ghazzali 57

Tahgiqan, fi-l-Hagigqa, bi-l-Haqiqa

by Y i lead Y o pladly Wit Wle 0Ly
(T—Té°° U!b‘)
(And he met a truly independent scientist, whose science
y 21
goes deeper than name and appearance) .
k}ﬁq YI(Dig ylﬁqu|c>LruiJ| Q)b o “”’bdﬁrb ¢n¢aﬁ,gsb
Y 1 ko sl Gy a0l il Tt i o5, 00 M6 ey
(@losYeetsu0t Ll)

Pasly Y1 aaddl Yol s Yy alepa LS Gl o sl 151
(VY —Y16Y83906 @6t cL>l)

coc gl ) Wi e slay pne ¥ S
(Velal aster s Yo waidl)
(... and he does not mean to say that truly he is HE Zﬁan
is Gqé7, but that man, as it were is like Him,)

(Yo oA dizdl)  asdl oo il Y aadsdl 35,

This last example clearly illustrates the importance of
the words in question, which are opposed to the expression
'"Taqlid* and its parallels. The words thus become
'guiding words' in Al-Ghazzali's work, and must be under—
Stood as such also when they stand by themselves. They
€Xpress independent thought and the correct, true and
Certain conclusion following it, as opposed to a blind
following of fathers and teachers.

There follow additional examples of this repetitive

Contrast, sometimes as two different positive systems, and

ROt necessarily as a contrast of good and bad:
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Al Ghind G oo Jo paleadl aldis e Yelld gion, o) JI
(AT 1A Gline)
(16 Y1096 Tog sLat)

A5 Grme iy W drey sl jnd Lo dic oy 5005 3] g i
(e6Y18Y 6 68 *Ll) PR

-

Pl wizaddl Gl A Jonte oo &) a6l e S 3, 26
Beiosy bas ol F oo B JbLIY g5 I, Ll
(VY =Yso cslo)
(+++ and is there a lower grade in God's universe than that
of him who adorns himself23 by forsaking the true tradi-
tional faith yet hastens to believe blindly in falsehood

without any inquiry and verification?)24.

Sometimes we encounter the combination 'min ghair
tathq', meaning an assumption, or meaning 'Taqlid' without
verification, as opposed to 'Tahqiq' (with recurrent use of

words from the same root):

st ot Y ade e oL Y abidloda ooyt Yy LG
G BT ol i olas JLIU Yy Biow el Saiealll oy Goioe
fia b by atly Geiod ¥ K jlone Y L

(Y€ V) e edusls)
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Moo e+ Giod pnd o Gt 5l S (I o Gy ViV e 00
G b o S 51 Gy (lea s ol
(JYereYreoer cbal)

In this commection we have a scale of values according
to which human beings and sciences can be judged: The
lowest grades on this ladder of values are the blind fol-
lowing of inherited tradition ('Taqlid'), and the grade of
conjecture ('Takhmfn') and guesswork (?ann'). Higher up
is the search for truth ('Ta?qfq') which leades to cer-
tainty ('Yaqfn')zs. Indeed, only to the prophets is it
givin to achieve substantial certainty as to the true
real’ty of things (Haqa'iq Al- Umir'). Yet every man must
aspire to reach thi; level and not be satisfied with the
level of conjecture and guesswork26. Furthermore, 'Fiqh'
is a science of guesswork and conjecture27, and, wherever
there is no explicit tradition regarding any detail of law,
every man must make up his own mind, and judge independ-
ently, in details of 1aw28. Therefore, no harm is done if
he has made a mistake in his judgement, but his reward in
the World Beyond will be smaller than that of him who
Judges rightlyzg. However, where matters of faith are
concerned we must seek for true certainty ('Yagin') in all
Possible ways30. This is the axis around which Al-
GhazzalI's entire autobiography revolves. This also
constitutes his most important and reiterated accusation

against the philosophers — that their science of metaphysics
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is based on assumptions only,

PP

which is in complete contrast

to their assertions in the exact sciences31. It is not

surprising, therefore, that Al-Ghazzall set himself an

important aim in his work: namely, to inspire his readers

with the confidence and certainty that matters as he repre-
sents them in the framework of his religious Weltanschauung

are actually as he depicts them. In this he invests his

entire writing skill - in the very contents of his books,

but also in emphasizing his doctrine between the lines, as

it were, by using auxiliary aids such as the adverb 'fal3

-1-Tahqiq'., Therefore the frequency of this adverb in his

work can be understood only as part of this doctrine, and

his doctrine alone can explain the reason for its frequency
in his writings.

b. Bi—l—Darﬁra, Daruratan

Here again we have a word which is very frequent and

. . .. 32
well-known as a simple noun, meaning necessity (or

vital need). Al-Ghazzall again uses it as an adverb,

for the same purpose we have mentioned in the preceding
section - in order to stress the truthfulness of his words,
to convince the reader that things are hecessarily this
way, and not any other way, and that any different attitude
is inconceivable.

Al-Ghazzali accordingly uses this word not only where

it is customary to employ it33 in philosophy or theolo-

gical polemics: namely, to denote a logical necessity,

which cannot be doubted and which therefore needs no

further proof (Burhan'), but also — and this is what makes
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i i in his
for the linguistic-factual uniqueness of this word in
e . o
itings - when he talks of empirical or emotional phen
wr °
mena, and when he puts forward theories based on assump
?

ti or feelings only. It is of course possible that in
ions

i for
such cases the addition 'necessarily' would cover up

. . -
the lack of factual proofs. However, in spite of Jabre

contention, {see above, note 14) I do mot con?ider thlsf
expression a camouflage, denoting a lack, as it were, 81,
the ability to debate, since we all know that Al-Gha?za T
did have such an ability, as is revealed repeatedly in his
books. Therefore we here again witness the ec?oTof th? .
'necessary! religious certainty which Al-Ghazzali a?qulfe
for himself and which he tried to convey to others in his
writings. Yet, this certainty is based ?n religi?usl
experience and cannot be proved in a rational-logica -
manner, though it does not fall short of it - and sometime
even supersedes it in becoming a mighty and forceful con-
viction in the heart of those who understand. .
Linguistically we must stress the fact Ehat él—Ghézzall
Prefers the use of the expression 'Bi—l—?arura' in spite
of the fact that 'Daruratan' seems more commonly used.and
is usually the onl; expression given by the dictionarlés.
This is borne out by the relative number of examples glvef
for each form which follows. As for the combination 'fAla-
1-DarGra', T found it only twice in "Al-Mungidh™andit could
ha;e originated in a later error. There follow several

i i —Ghazzall uses the
examples, chosen from scores in which Al-G

. d:
eXpression 'by necessity'! as commonly accepte
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Bi-l-Darura

Dprall Gob I ety Sl )G 5,0 Ladl iz 301, Y1 11
( (Ve 2619 cile)
Will- i i
power by necessity includes knowledge, and action by
necessity includes willpower)34.

el o= s aoll L Jb ae il Ly
(67 wsls)

MLJPY'C;:K( obwsludl Sleaill) Lalaslesae 14}
(VoYY ¥V 6Y1 ,Las)
Dl Sl e i Sl et b
(VYY6A elo )

Sl Fpadl o sl Vil eyl
(Yosre olasyi)

bpag « o (Jandly Getdl) 50l L, Ll (B Lzt 156
(A 1vevere gl ety 5 alL, s 5! bausl L

Daruratan
———

(Y=) 681 @il) G el Gpme Jlo Ll

Thi is i i i
( S, too, is impossible, its nullification being known
of necessity.)

A oV b o Bl Wlm Yo Juy pme gd i S5y - - -
(0¥ 6hclm)  Lulslsuidl oLl
e Y et pladdlon 08 &y W a1 1 pladl e 1
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Ayl by il B I3 5 5 A el
(Y =X ¢ iV‘J.LhudU|)

The most common contrast of the logical necessity,
which complements it in certain respects, is the intellect-
ual discussion of the matter (Nazar035. A combination of
the two is most frequent in the S;reitschrift and includes
all possible ways of proof of an assumption which has been
made.

If we assume that it is impossible to follow either of

these two ways, the assumption itself falls through.
)‘ Z)»Al,(a}bwd}:\ll))mﬂwﬂ\)uﬂ Y alesd ‘kS'La
(Y —o 617 esbs) AL
(To sum up, you can never tell if two may originate from

one — by the necessity of logic or by intellectual specu-

lation.)
R AT “ .
oyl Jidlay A
Jiadl Gyt alpergis o 0 0 ¢ gt taml dilads day 05 sult bl
(Ve =671 csbys) ok ol
)‘ dJ.E.:.g)‘ JSA.” EJ”A.J aasas J9>99 L)AAA dJ;ZM f\’)&‘d‘.-‘,
(4 =YY dbﬂix;qu) (*LD‘U“b*D O;J;b;.Jy&t}.u

Saoo oS Yy € Lt sl Gy apahs ¢ e Ve o1 (S5 o]
(A—Yera csby) e 2l

(You said that such an idea was inconceivable - are your
words based on the logical necessity or on the intellectual
speculation? In this case you can argue neither this way

nor the other.)
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b oo Ja ool ke oyl 0,00 8l 09385 b &pe el
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(s rel) dlRat ol e oan, Lo 52! 5 Snas
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assol Loads (& 5)0,all (550 papasnd Sl alyge

(FIT 6 )

Loyl bnyo
Cade plapdl s Lk o8 o Lo oo

(VY yYeYr Y ;;éL?S}
(How can you argue that such a thing is proved by logical

necessity? And if it is proved by intellectual considera—

tion, what is the proof?)37.

I have presented the above examples in order to show the
reader Al-Ghazzali's particular use of the adverb 'bi-l—
Parﬁra'. He uses it while debating and preaching things
which seem to him to be proved, though he can most cer-
tainly not argue the primordial logical necessity with
regard to them, and he is therefore, acting in a way simi-
lar to that of the Batiniyya, whom he attacked for that
very reason. Sometimés, however, Al-Ghazzall uses this
adverb at the end of a long discussion even after supply-
ing the accepted theoretical arguments. In such cases
there is some justification for the use of this adverb,

“because he ostensibly claims that the arguments furnished
are as convincing as a logical necessity3§ See, for exam-

ple "Al-Munqidh" p 117, 2-3, following the chapter on the
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veracity of prophecy: | .
b (o) o Jdar 5yl ey Bl G LSS a8
. o ¢ o Lﬁﬁé 3“\)"\“

('We have already dwelt upon the veracity of prophecy
and have, proved this by the

and its existence by necessity,
etc.o

fact that there exists the science of medicine,

. on
The adverb does, however, often appear in connectio

with matters which Al-Ghazzali does not prove, nor can

prove logically, and where his references are only

- igi i i ave for
religious insight or religious experience, which h

him an absolute certainty. In such cases it closely

resembles the concept 'Yann' which we have mentioned

above, and replaces it; and it seems that here Al-Chazzall

-_ . - '
has chosen the adverb 'bi-l-Darura’ instead of 'Yaglnan
on purpose, since he tries to furnish a form of objective
d emotions.

"Al-

logical proof conveying matters of feeling an
This is especially obvious in the examples from the

Mungidh", and I shall therefore start with those:

i) G ( byl ik ) (v-f‘v"?-vbvbpﬂ‘-.&o_‘f L.-)
’ (Vo)et dizdl) Lol

(... and by following the SufisI have understood by
hecessity and with certainty both the truths of prophecy

and its properties.)

. . Cadadtelbl sLo YV o)) sigd
e gy Lt g a0l Laliiye et (ot L, . ’k)*,mu.l\
(Yeryy aidl) p
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Note

Of particular difficulty in "Al-Munqidh" is the
sentence:

(9) b Ladlpaat Yl LoV sy, olaa VYl I Ll o)
(7..\5&- dizdl) oty
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Tt may be translated as: 'Prophets and religious
leaders must orientate the people to rely on their free
decisions even though they know that man is likely to err.!

It might, however, be possible to read the sentence in
a different way, starting from the assumption that it is
badly constructed41 and translate it thus: 'Prophets and
religious leaders have by necessity guided the people to
rely on their free decisions though they knew that they
were likely to err.’'

Conjectures referring to the right version are of
course of little value as long as we do not have a
reliable manuscript or edition. I shall, however, quote

the following parallel in order to bear out the first

suggestion:
Ll L Wy L W 3 lindll e ey
(TeYee€ 606t *Lxl)

(Other examples for the use of '?arﬁra' in the
constructive state see in "Tahafut", p. 10, 15; 277, 5;
299, 8.)

On the other hand, the common use of 'Parﬁratan' as an
adverb in Al—GhazzalI's writing could strengthen the

second suggestion of reading this sentence.

C. Relative ¢lauses

A different kind of syntactical form of stress and
emphasis in Al-Chazzali's work, which is related, both

textually and linguistically, to the above mentioned 'by
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necessity', is the relative clause which Al-Ghazzali uses
very often., These relative clauses do not contain real
description and their main purpose is to stress something
which was stated previously. This function is fulfilled
mainly in the negative with words expressing logical-
necessity, certainty etc., such as in the recurring
version, especially in the Streitschrift, of the relative

sentence 'La yutamara £Thi! (about which no one has any
doubts. )

Lesd ol Y aima 3hasdl gé‘iu‘s“ér’ﬁ)
(LeIAT wsle)
(+.. and this is known in the science of logic with certain
knowledge which cannot be contended. éﬁf. also "Tathut",
p. 9, 8/.)
>yt et GJ;L?gQ,c;L.LLJ[)zu>I|J|a~.4;1J|gg_AéLd| b
b Sl Yory Gl imall, Ll Jan
(VY Vo 6V A gy dazl)

(If the man who deals in geometry supplies the primary
conjectures and arranges them correctly, he will of neces-
sity achieve knowledge of the result in a manner which

cannot be contended. )
Lo anail Ladle sbl Lbyt lecus, 15l ag bl e Ll i
Lo wn e lsiadl on olizeddl (Ll €5 ¢ i gl Yy
RN TR ST RIS A Ly
(Yo 1 A61A szl

hram wn Ll Loy spall el dpg,all e laidl s iy et sy
(0 —to¥e 5, damuddl) bz ¥ Lo
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i Wl 6 e Lk el) S,
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(YY) =Y o681 G ptrnad!) Lews e Yoo LWL S
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In "Al-Mungidh" the combination is repeated while

addressing the reader:

.J‘C‘_.., ‘JU
5 -l g ‘( &J‘@M) dj J—? -
(‘_{6\'A J-u' |) o 6) - Y‘SM

( and when you have thus examined a thousand, two
oo . -
thousand and thousands of cases, you will have acquir

. . . not
the necessary knowledge of certainty, which you will

doubt. )

o lar i el aalyls ot L (VL) e S
(T_F 61 7e diadl) el ¥ Ly Wleos)ly

In contrast to these negative relative sentences,
iti i i there
which are negative in form but positive in meaning,
i ¢ ind
follow a number of relative sentences of a different kind,

with the opposite function., These should destroy the
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reader's confidence and belief. Fixed linguistic asso-
ciations recur here as well:
Jears oty b s el S o1 oy
(AoY wilys)
(... and we shall make it clear that all these things are
only meant to frighten the reader with unreal fright.)
B Lme i Yalomieain paly Lole i ol ada ol
(VA6 eslye)
Jolr Ve, A Yy Jiloabnn Ypa ya
(VY Vrevg c;ﬁL?S]
(... and this is a madness43 which the understanding can-
not even conceive and to which only a fool might be

tempted.)
' Ld Jeol>= Y Yls s ol Jws

(eeYo ¥ wils)
Fb Latlyed ( elaball §) dlla el le L,
(V1 evrefer et

Al-Ghazzall is rather fond of the expression 'without

proof' in this connection ('La Mustanad lahu'):

(P AeYe1 wsle)

(... and the assertion that the skies are animals, is

arbitrary and has no proof.)

(Ve¥T Joad ) SRRV SSTRS

Note
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i tive
This combination often appears outside the rela

45

sentence as well .

- . .. . R e Y
o, ladly Ipgedl i b gelew ..\,_..\.Lﬁt-rh_).!ﬂm ly
(168 wsl)

( and their heresy has no proof but the blind following

i and
of an inherited tradition in the manner of the Jews

i i Se
the Christians.) Mﬁwuw&:‘ﬁf (ﬂsou
(o —YoVet ils)
symad! oL WYL e SOV LA o
(VYoerY) wsle)
...)_.:_..M._\__.‘....J)S\l\tj.f..u._\;:.u\}.)"
(Fov olasyl)
s ) s Y, ddl L 30 02 S reb
(Fove aidl)

(--. and I have seen many who strayed £
truth due to this excuse and with no other proof.)

rom the path of

(L) aile Jpb W ) e ¥ 51 Sl ool
(Aot dill)

(«e. and this is stupidity itself, as they have no proof,
i did
but it is a gradngf developmeqﬁ7 which he Z—.g. thqi7

not reach, )
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d. Other adverbs

There are three adverbs, which complement one another
and which must be mentioned among the expressions of
certainty and stress typical of Al-Ghazzali:

'Aslan'- to stress the negative, meaning®not at all,
certainly not.

'La Mahalata'- to stress the positive, meaning:doubt-
leslily.

'Qatfan'- for both, meaning absolutely.

All three are often used and common to all kinds of
Arab 1iterature46 though the last expression is less
common than the first two. They are typified in Al-
Ghazzali's work by their great frequency. It is impossible
to leaf through any one of his books without coming across
the first and second words scores of times, in a few pages.
It may even be stated that a book which does not include
those two words mﬁst be subjected to close scrutiny for
possibly there may be additional reasons to doubt its

authenticity.

Aslan

= .

This word appears generally at the end of the sentence.
Its frequency is demonstrated in "Thya"™ IV, 1 ("kitab Al-
Tawba"), pp. 2078-2174. It appears in this book at least

15 times as follows47:

(Lovertalos sbml) sl s ¥ edt JLI L

(He who knows the drug will certainly not partake of it.)
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clytllp Lot o tililan sl ¥ oL gl e 5 &) r"‘:
(Ao Yo cavelot sLst) Mo
oo s I8 Jpeidl gty
(Texr1vrelee Lt
(Washed clothes are like clothes which have never been

soiled at all.)

(reemrerefoe slal) dolsas Yo dlan S5 0!

(... and forsaking some of his sins will not help him at
all.)
Mol 3l pons ((JLaz alll) oy LS
(Veotr8delot cLal)

This is only a sample of illustrations, because the

word is most common in Al-Ghazzali's work. There follow
examples from different books, and not more than one

eXample per book:

Yol s elle, ¥ s U1 ymy pdill
(VY 6Y1Y i)

R o T < | PRYYSUC PP DL,JAJIA_;-LB

(Y—Vso qf?EL&J|)
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(e —T6A ol )
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(FeAVYes a8 cb=l) Dol
Sl oleadt 3, iy Ldpas by Y b G s
yvrere waidl)
Mol slie 3 g Licgd bl pad ad Jr Lo JBe F U
(T_YoevY0 cnng, Y1)
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L5 G agmyell el
Cee SN, L
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(Terry dadl) Moot Ledly= Jind!
(... and he who assumes that such a thing is possible has
confirmed the existence of the things called properties,

which the human intellect cammot understand at all.)

JURY U JUTTE YO P G RN [P T TR P FER)
(Y =16t 1) Mot

La Mahalata

Al-Chazzall is fond of this combination and uses it to
emphasize his arguments when he discusses intellectual
proof as well as his own conjecture~beliefs, er emotions
and experiences. The combination appears in equal pro-
portion in the middle of the sentence and at the end. It

is also especially frequent in "Thya" IV, 1,"Kitab Al-Tawba"

L
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(see the sixth example below where it appears three times

in one sentence) and in "A1-Maqsad"51. I have, however,

failed to find it in "Al-Mungidh". The following are

examples from various books:

(VeYo sl o)

(... and if the world exists and its being created is
impossible - then the fact of its being primordial has
been proved without doubt.)
(€618 s panadl)
by Gl 5 J ot &l Y ani ! 531 5 J
(Y—Y 6AA 5l ) )

1] P \Jc;,Tc,,.Jl
(Yes0 olasNl)
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(When the prerequisites of repentance are found together,

Z§q§7 will doubtlessly accept it.)

Qatfan

This expression is especially frequent in the early
books 2 of Al-Ghazzall, though it can be found in later
books too, such as the " Ildjam", as we shall see further
on. This too is an expression denoting stress and emphasis
(negative and positive) and sometimes it complements the
previous expressions or becomes a synonym for 'Yaginan'.

There follow some examples:

Laks pmdt Via Jilly o) o lyade g 20t Jal 6
(6—€6Y1) wilys)
Yoo ‘5,J|‘,\.\J|¢;\§9L,,mfju‘éj.\>wmwfh_\;,
(Y 611 g pbriwadl) ra.gj).)udw..ll
;.«L;\”)“'c‘.«‘)_‘,_:.“t‘.;‘ \J‘JJ“EJC).JA.,-YA."(J&'o’
(YT 6YeATelot sLml) Labiaihs o o Yoo o
S o) ez b Yy Lk 08 Yol e b (I it e el
(Yer1vrelag Lat)
Lk legele s a1 Jus o ligs LU
(Yovreveleg L)
Lok cnieedt ol b at i denasle cnlol n 2l o5 Y I iey
Mool ol 1dn i &1 B
(A—‘\&DYL).,M|)

e
"
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(... and this conclusion stems from two principles: one,
his saying that he is certainly present in one of the two

rooms, and the other, that he is not in this room at alLP3.
6ol L g LS OOyt ¥ A (Gl ) o0
ks cpddl e ban Lk Lagd oo S

(Ve 1T )Y Juas)

b Y e le Ly :
L s Sl g e
éjﬁﬁslkr—?23c§=|3 olay e e lolas,

(V—061¢ Juns)

(Fa1 € Juas)  °FLks JbL Joill 1.ing

Lk Gt pde aily 3 ol oLacd ol
(Y. awdl)

b rL@)b

(Veo) Y. dawlt)
(«v. and even if you have not experienced this, your brain

1S sure to decree that this must be believed in and

followed unhesitatingly. )

(LY 6) oo dazdl)

(--- but the sense of touch cannot grasp the colours and

So :
Unds at all and those things are non-existant for it.)
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Sl aels Jpo It 1 Ly Lk G of el nd e Sl
b by ape @ Dhally

(¢—Y 6t rLzJ\)

AUl s el ome L g BN o dn o1 Laad (e il 50
(6 — et Lnl) °° sl
< oL
(1Y ol ) R PO 1| G ER R )

Qéfi', Qaf'z
The first example (where 'QaF'an' is parallel to

'Yaqinan') from "Ildjgm" has already shown how closely
interconnected things are. Indeed, at times 'Qatf' even
replaces 'Yaqzn' as a noun and denotes absolute ;ertainty
in the same way. (See first example below.) The
adjectives derived from the same root must be understood

in the same way56.

Lk i ! LD b subY Y e YO0 gyt L % <y
(Y —16Y8e csls) B\
(... but we say that the proof which they have brought

'Zﬁhe philosopheqé7 suffices for conjecture only but does

not convey certainty'.)

(2671 s ewdl) Lob ¥ Lades Wle

(... certain knowledge and not conjectured knowledge only.)
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Gugde inbl poly el oo Lo s La N g ) KTV )
ey St M o Yy dms el e Y il
( Yo —AG6YL CAI? )

e. Conditional sentences

I should like to dwell on one kind of conditional
centence of which Al-Ghazzalil was particularly fond, and
which he also used to stress his words and their veracity,
instead of, or in addition to, using subjective polemic.
The conditional form in those sentences is simply a
stylistic framework for the expression of the idea that
"things are by necessity thus, and not otherwise."

This holds true mainly for a genuine conditional
sentence in the affirmative, and more rarely for a condi-
tional clause in the negative. In the first instance,
Al-Ghazzali seems to say: "If things are as [ have
described them, then by necessity other things will be as
follows ..." and superlatives such as 'Awla', 'Ahaqq' are
Very frequent in the main clause of a conuitional'sentence

of . . .
this kind, Alternatively he might open with 'Fa-bi-1-

haros . . 5
fara', meaning 'seemly’, 'fltting')7. In the second

I?Stance Al-Chazzali seems to say: 'if it could have been
like this (as you seem to think), then it could also be...'
(and ne carriec the argument ad absurdum.) The first kind
Of conditional sentence is especially frequent in "Mishkat"
i“ee the interpretation of the verse of light - Sura 35,

4) together with the expression 'Fa—hi-l-har3'. Sometimes

thEm s
aln clause opens with 'Fa-mithaluhu' only. However,

thig .
word is merely an abbreviation of 'Fa-bi-l-hari an
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yakima mithaluhu', as we shall see from the following
examples,

Let us start with three examples from the "Mishkat"sg.

oieis La =+ iyt Bl yaler cpfll e 5 o 1 Jp3U
Ple o Lt o€ oledli + o &2l cly U el V!
(@ et sisa) Sy ailly uazdt 5ol

(... and I say: 1if there be in the supreme World of

Royalty divine spiritual bodies ... from which light
pours on men's souls ... then it is most fitting that
their equals in the lower Visible World should be the sum,
the moon and the starts)59.
Y ol el Ll Loley O badtcisland 5ol Lohe ot 131
Y,V gl dher o Landy oLl ALl Jadadl oty Joo
(VY — VYot ) ol il
coe lyaadly candl ezl il e hall g S gl
Sl pe s Ol e e Wl % DMl
(Ve VYoo sK&)
The same phenomenon appears in "Al-Magsad"and in "Al-
Mungidh' in the same form but much less frequently:
d).z-:_. L)‘.)“\i: Y LR Jld&‘ww L_a)_‘b-a% Lot L'J..\S)J)
sind dle o Sl ¢ ¢ v e e WS )ty sl of Ll ol
o v e e ¢J JD’JLé .. -abjé
(Y =YV 67 aaill)

g
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L ‘J,i_. U‘ JJ)JL.; J.LJ‘ G:L’.)"'?AJ‘ c-\:h" PRCTUREIN
(6 26V eatd! )

she 22 phet s W (hyLe) p€a LU Shel g A G b
(1o 6o+ waidl)  1ySs % ob 61 sed Snd!
Lo apry e bt Vel e ¥ o8 I 0 W lwh o Ll 530
o>l bl oS e o Y ols Layin

(VA 6y o1 dazdl)

(The sensory powers are our means of grasping things and
he who does not grasp things while these senses are
functioning will most certainly not grasp them when they

are dormant.)

el LY T o 6 (V1) L3y ol JO1, i
Sl elld e Yoo L-adt st
(F— V61 VA dizdt)

- . .60
Conditional sentences of another kind :

0l 9% ol s als ol (Ladl) oS ol oY
(1 —26)YY dadl) iz

ol v Jeo e apnndjlr pado adll (1) 1R PR 1
(VeorvAatelor eLxl) PRI TRV PSR IR

(... and if a revelation is possible to the prophet, may
he be blessed by Allah, then it may be possible that reve-

lation comes also to other men ... and self control
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/guppression of desipé7 might be the means to achieve
. £\61
e

Hypothetical conditional sentence

ad ' 281, 0¥l 3 G5y LW o sy 0152 5
alodl g olendly S lsd) i e o L) o -
(vo —1vergoslen cLal)

L5 Sy 0y P gipo jpa) Gl oy 5y
(Yererog 56V tL=l)

A stylistic—-syntatical note

The conditional sentences in Al-GChazzali's language are
long, elaborate and connected in many ways. The isolation
of the natural subject, which seems to serve the purpose of
stress as well, is particularly worth mentioning. However,
this is a common feature of Middle Arabic which shows
negligence in writing and which is typical of people who
'do not arrange their ideas beforehand but put down that
which comes into their minds first and somehow fit it with-
in the frame of the Sentence'62. The following are some
examples (three of them from the same page of Al -Mungidh"

and expressing the same idéa):
sl W oS ) (b i) Ha ol
(YY—Ve6Y CAXP)

(... and this thing - change of character - would not be a

commandment if it were impossible.)
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el iS Lawaznly Lol Jiadl e S, u, PRESEICIN I WA | IR R A
(Y160 +1 azdl)

laz b elld o Doy SV VLl bl e J 0 SV
(VY —16) -1 aazdl) L“‘-J%r’ﬁ"*"*‘iffj
EY e Uy ek e Ll J ) Ly

(T =06 et dizdi)

£. Lafamrl

This is an ancient oath which is also meant to confirm
and emphasize that which was said, and to convince the

reader by its being an oath:

(Y6Y6 danias *L=l)

(I swear that there is no cause for your stubborn inso-

lence, except for the illness which has contaminated many. )

. 1y . - . -

(Vreotaley sLt) Lasmy ledia JlaouYsol
‘oor._”g‘,dt: Lb k)U‘SY| *l‘)d-;: l“)_ﬁu‘) UL«..L”;,JE&;)‘.&J)
H;d\gsj.!,,m' LIT et Yl ade (g8 DS

SeLB AR ARRS FINTA IRy
oo Y .x..:;|=L‘,5.a_|l‘5L=r:\1|6).,*J,

(YeryYoo 4 beY *L>l)
S‘AJ\,a;l.i;J!r‘,“j;L_ﬂ;E@J;'-JIJ:ﬂG_Lo;‘.L&LJJJMJ,
(@ oAy dazdl) coe Sl ey
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(I swear that since most men are confident of being experts

... it is a duty to lock the gate ...)

Expressions of Mockery and Vituperation

1. Language of folly and stupidity
a. Hamaga, Ahmaq
b. Bafif-Al-;Aql, Al-Da'if
c. 5jah1, Djahil, Al-éadiq Al1-Djahil
d. Takayus

2. Expressions of vituperation
a. Rakik, Mustaghathth
b. Turrahat, Tammat
c. Tahakkum, 'i‘ahakkum-ét
d. AllMutarassi%Ena, Al-'Ilm Al-Rasmi

e. Tadjammul

A number of scholars have gone into the matter of Al-
Ghazzali's sharp mocking tongue. A few have regarded it
as "humorous sarcasm", among them D,B. Macdonald, who
assumed that quite possibly this characteristic has turned
Al-Ghazzall into a much-feared linguistic tyrant. (See his

"Life of Al-GhazzalI", Journal of the American Oriental So-

ciety XX, 1899, p.107.) Others regard this phenomenon in a
different light. Inhis usual manner,F. Jabre suggests that
Al-Ghazzall covers up his incapacity to prove his arguments
and his refusal tounderstand others by the use of mockery
and vituperation., In this way he tries to achieve his

main aim - namely to win over the enemy and opponent, and

.
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to draw the reader along with him. It seems as if Al-
Ghazzali's special attitude to the religious life of man,
especially his wish to place it beyond and apart from the
domain of the ratio within man's spiritual life -~ are
unintelligible to F. Jabre as to other contemporary
writer564, who grew up on the worship of rational and
precise sciences, so typical of periods of enlightenment
and revival. Thus Jabre's negative approach to Al-Ghazzali
colours his approach to his studies and he finds a multi-
tude of things in Al-GhazzalI's books - which I for one
fail to see; moreover, I find his quotations translated
in a tendentious manner.

In  this context he puts emphasis on Al-Ghazzali's
language of mockery and vituperation. Consider, for

instance what he has to say about the "Tahafut":

On sent derridre la discussion serrée et haletante,
1l'homme passioné qui vibre de tout son &tre et veut
triompher de 1l'adversaire. Il veut j&ter sur lui
le discrédit et la ridicule, pour lui enlever tout
ascendant sur les autres, pour le confondre devant
eux.

C'est dans leur langue originale qu'il faut lire
ces textes pour saisir dans la houle tumultueuse
des discussions 1'8me passionnée de Ghazzali,
cherchant & produire l'effet psychologique sur ses
lecteurs, tentés par les nouveaux courants de
pensée. Phrases denses, serrées, volontairement
obscures parfois. Mais un certain effect magique,

dirait-on, se produit au fur et & mesure que la
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discussion se développe. La concision de 1'énoncé
dans chaque proposition renforce, elle aussi,
1'impression produite; conclusion accentuée
encore par le caractére synthétique des vocables
et de la construction arabes, qui permet de donner
3 tout ces raisonnements une vivacité et une
rapidité d'allure qui n'est peut-8tre pas du pur
hasard. Il y a des éclats qui étonnent, qui
déroutent. On n'a pas le temps de se ressaissir,
de rectifier. Les répétitions ne manquent pas,
mais loin d'&tre le fait de la négligence elles
ont leur bonne parte d'influence dans la pro-
duction de 1l'effet psychologique recherché;

elles sont un image fidéle de l'auteur qui
derridre son text, vit et vibre, se dcnne et se
reprend ...

Par tout cela, le miitre semble dire alors:

'Yous croyez que ces gens—1a (les philosophes)
sont des grands €sprits? 1ls vous en imposent
par des théories qu'ils vous représentent comme
difficiles et mystérieuses pour mieux abuser de
votre crédulité et de votre naiveté. Voyes, je
connais corme eux les mathématiques, je jongle,
bien mieux qu'eux avec les concepts, avec les
princinles vides de la métaphysique, je manie
avec plus dthabileté qu'il ne le font, 1l'art de
logique, qui ne leur appartient pas en propre,

mais qui est bien commun de tous ...

st
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Et pourtant voyez en quel état je réduis leur
vaines constructions, en quel mépris je les tiens,
et quel grand respect je garde pour les traditions
et les enseignments de 'peres’ ('Kbé')65.

It would seem that Jabre misinterpreted Al-Ghazzali's
attitude towards philosophy as well as the core of his
doctrine. Al-Ghazzall does indeed try to get his readers
away from the paths of philosophy and convince them of the
veracity of his course. However he does not despise the
philosophers and does not treat them with insolence. On
the contrary he appreciates, for instance, the exact
sciences and fights for their promulgation; moreover, he
despises the 'foolish disciple' (see below, p. 95 £f.) who
thinks that religion and faith require a negation of those
sciences, abstention from any study of them and a pursuit
of inherited traditions only. Al-Ghazzali's manner of
persuasion must be examined from a different angle alto-
gether. As an educator, and a man who feels that he has
a prophetic mission, he uses every means in order to con-
vince his readers of the truth of his teachings, firmly
believing that if they follow him they will find real
happiness. He wants to save them from the ways of heresy
and doom to which philosophy may lead, and tries to prove
to them that the only path to salvation and spiritual
happiness is the path of faith and moral virtue. There-
fore he uses not only rational ways of persuasion but also
many other means of linguistic persuasion - including

surprise and mockery at man's refusal to see things as
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they are, his stupidity in following temptations of body and
soul and his great blindness with regard to the truth, Al-
Ghazzall knows that no man wants to be thought a fool and
that few want to be told that they have made a 'bad deal!
and have failed in 'commerce' when selling 'the two for
one' or the world of eternity for this transitory existence.
"He uses man's natural frailty, in order to persuade his
readers to follow him on the right path to God.
We must therefore regard the expressions of mockery and
vituperation as one of Al-Ghazzali's means of emphasizing

and stressing his teaching and doctrine.

1. Language of folly and stupidity

Al-Ghazzall often uses contemptuous language, mainly
expressions of stupidity and folly, directed especially
against two kinds of people - his opponents in a debate on
the one hand, and his innocent readers on the other. We
have said above that by using such language he wants to
enforce his teachings and convince the reader - sometimes
by the use of beautiful proverbs and sometimes by the use
of popular rhetoric language ('will you sell both for
one?') - that his opponents' words are just nonsense and
that it would be folly not to take the path his, Al-
Ghazzali's doctrine, indicates. The frequent expressions
in this connection are many and varied and I shall content
myself here with one general remark: The stupidity hinted
at in the majority of the following expressions is not, as
a rule, simple stupidity but is mainly stupidity and folly

in matters of religion and faith. The expressions appear
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frequently therefore with reference to a heretic philoso-
pher or to a boastful Faqih, though they may also be
directed against a literal fool (see also below the term
‘Kmiyy66.) The opposite of these expressions usually
therefore does not designate learned or wise people but
those whose faith is strong and was not acquired by tradi-
tion only (Al-Aqwiya,; e.g. see "I?yE" i, 4, p. 293, 9.)

To Al-Ghazzall these are also the wise men. These ex~
pressions are not original to Al-Ghazzall and occur in the
HadIth, in the Sufi literature, in Jewish-Arabic litera-
;ure and elsewh;re67. In the polemicsagainst the Shifa, a
system called 'Tashkik Dafafat Al-fUqul’ or ‘'Istidradj-
Al-Dufafa' is attributeé to the Shifa, or more especially
to ;he Batiniyya, meaning to arouse doubts among the

'poor in %ind', thus tempting them towards Shifite
doctrines68. It is quite possible that the use of this
language, like several other expressions of the tBatiniyya',
or of the polemics against them, was taken over by Al-
Ghazzall while he was dealing with their writings, or with
the polemic literature against them. However, Al-Ghazzali
uses these expressions not only to classify the methods of
the 'Taflimiya' people, but quite frequently also in a more
independent and extensive way and together with other
expressions which appear frequently in his writings as well

as in religious literature as a whole.

a. Hamaga, Ahmag
st e azt sVl e Yy e La b Slodl e gyadt Lim ey |, LIS
(6 — €61 eily) L i
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(... and when T saw this vein of folly pulsating in these

fools T started to write this book. )

(Y YO AY V) et il asle> g0

(1Ye17) wsle) Bl s day

BlemsobudlCdb e ezl 1 py ((Jend! ) adpese o Loyl
.(‘6\' Oﬁ‘)

e Y bl pdn Y Rl e paler ey an], B4
L ‘...u-g;,._\lo\ S lad o G, 3
(Y —=16) 5l )

&I“’)“)‘“L)‘ Yl solaa Y u.c«gﬁi-—-u ‘rL‘-‘“‘_sb‘J&’(J')
( AN TeAt el61 cL>l) Blexd! e g0y rzygieial!

2y b, camy w L2 o lindly el e diu e Blm w2l L
|UWJMLJH?€¢Q&U&
(Y =161y 6 f6y clmtl)

(How great is the folly of him who has asps and scorpions in
his cloths and while they are out to kill him he is looking
for a fly swatter to chase the flies off his neighbour!)

See the examples on the following page and cf. also
"Ayyuh3d Al-Walad" (ed. T. Sabbagh, Unesco, Beyrouth, 1959),
p. 49, 8-10 and the Persian Streitschrift of Al-Ghazzall
against the Ib_a'P.liyya (ed. 0. Pretzl), p. 2, 9.
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b. Dafif Al-fAql, Al-Da'if

cﬁﬁﬁnr%ouwnhrapéu@uﬁ%(aumu)ﬂ¢
07 Sy il Lol Ll gy BV gyl e
( H1y oA csle) Jeidl cling o,

(The philosophers rule by conjecture and guesswork but
without definite proof or certainty and use the convincing
sciences of arithmetic and logic as proof of the truth of
their metaphysics, by which means they attract the weak-

minded. )

VT e Jls ol il el€e
(VY 6YY esly)

ob Fmeldiadl g S bl abldl Saadl bl g, tag,
on Ya Ul Sl dle, Ly Y obdt o1 Jyiadl flind o dclex
' (Fhe a1y elw) !
flaadl yie Lo calbs gaos Ve L b Ls-’JjU"‘ Tad,

(Y — €611 el )
—rabble Lol alil e syl gy Gy 2all e B cm ol by
Sladt il Jyiadl ( Ciasd) b o Yla byot L

(2 —AeY olasyl)
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Those weak-minded people recognize the truth in a most

unreliable manner:

5L Il Y JUn Il gl pimy Jyindt “lins 50ls  any
NEJUCER RN | IO 2 b A w s wzy Jsldl
5y k_‘}\;ég.;dl( Ll dals s G=dlospel Lo JIL Gt

(A Y eay aadl) J)Ale.LkssJJa_.,(d}M

c. Djahl, Djahil

These expressions are often asynonymous with the former
evpressions (see examples above, and also "Al-Munqgidh" 9,75-)
However, the root'Djahl' means ignorance more than it means
stupidity, and its opposite in this connection is, there-
fore, 'Ilm75; the opposite of 'Djahil' in this connection
is"Aiimy, fArify, Baffrg etc. OF particular importance is
the repeated contrast Letween 'Al-Djahl bi-(A)1lah’ as
opposed to 'Mafrifat-Allah' and Al-Chazrali's explanation

that herecy is nothing Lut ignorance.

esdly Joendlse aadt g o1 e Ll 51300 G35 305 Y
el i sy ane ;e ey Bpnally il g ol 200
OB ey or Byl LS e e YL e s Y L,
ol Y LT g ol el H sl e e o Joadl ne Lat T

( Braevronclog st S .
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ot in b Dl same ol g o sl Jodt VL D L)
il oy ool 637 5 Iz bl Bimn el o7
(V) —2e) e dadl) L ayly o 5y I

tolal !

Szl s W sl Yoy Sl Gaml 55 5 U JS 1
(Ve —36)Y¥Y0 6 b6y L)

Al-Sadiq Al-Djahil

I should like to mention another of Al-Chazzali's
favourite expressions in this connection. Goldziher has

76

already mentioned this and translated it as 'die Hilfe
eines toerichten Freundes.! T mean the expression 'Al-
§ad§q,Al—Dthil', the foolish disciple, the stupid friend
of religious faith, who sets out to defend it in a wrong
way and therefore causes it more harm than good. This
foclish disciple, for example, claims that in order to
defend religious faith it is much bettér to deny and reject
all sciences and their conclusions; this proceeding will
not only cause scholars and scientists to sneer and mock
but will draw them even farther away from religious faith.
The expression probably originated in a common proverb as

we can see from the first example. (Cf. also "Al-Magsad",

p. 27, 7-8.)

YY |
digphy ad b cue e o ST sihe Yopan me
T Jals Geaw e s Jilesas T F S WS s

(VY — Ve vy esls)
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(... and the damage caused by religion through the help of .
him who serves it wrongly is greater than the damage caused ; (.J.“JJ\ Jpe) o gl oS3l ol g e 5
by him who tries to wrong it in the right manner, for it is : L,‘,.\)b( . || P L?J «J"B PO S u“’ u‘u'-‘ﬂ‘ wa wLﬂL
said that 'a wise enemy is better than a foolish friend'.) R PCT) P Lalya MC’;‘ o
Jolr geo e all o6 el oo ot i ol s I GLLG (1Y ) 6) YTo6 b ¥ *Ll)
(£=Y o1 1 lhauill) Joloy e o 2 4 - . . T ..
v (1 §YY0 caay Yiilald e dlia Shadlbilall il i)

ol e el ol B Jo b D e o o Lis gt S el S g g5 e ol D1 S e g S
J’“’J‘wt‘““”“’@’u’“‘ rf'J‘“”““‘fl’J{J&L’A' (T6eY11Y6 go¥ *Ll)
e o S e
= thb&}:’)‘;;fétj;‘-ﬁiw )‘ifw j: (T61E8YY 6 of *L=l) JLJ .S
( @lacye dadl)
( aeadadl) seodlet et W Jaladl 5 aall G feu Yoy

(¢ YeAA dazdl) Ry | BT 6“ L= > pa The following are some examples of the use of the sixth
- 'J _—a T - -
conjugation in Al-Ghazzali's writings:

d. Takayus ) .

The adjective derived from this noun, 'Kayyis', usually EJ\)L‘,L‘ 15353 )—.6-” olazsl, ‘)‘L’"’. (?"“"CUJE,):’ Ll
denotes a clever and wise man as opposed to the stupid fool. JL;-._JJ:U\ d—-h- @t‘v—-”-' a"” “""h" ‘J’c‘ﬁjf‘”
Yet Al-Ghazzall likes especially the use of the sixth con- ( C” Aoo UL?., )

jugation, which denotes posing as a wise man, and thus

. . 79 . .
acquires a negative sense’ ~. This verb accompanies the .
h N P (... and when they heard those things ... they donned the

religion of heresy ... Zaf. below p. 1197 purporting that

it is fine to seemclever by rejecting the tradition of truth

fool and the idiot in Al-Ghazzali's writings and describes
their actions which are nothing but folly. Therefore the
adjectivi too appears only rarely in a positive sense in and accepting the tradition of lying.)
Al-Ghazzall's writings (cf. F. Jabre, Certitude, p. 149) as

in the following examples, whereas the use of the sixth con-

jugation in the negative sense is quite frequent in his

language.



98 Studies in Al-Ghazzali

e WA 5y &y ardad b I o ( f‘}"J‘%"w) r‘?"‘:‘""“"gf’()"‘:"b
(Yol wslo)
M i Bap p il ol g il e é*?‘gwf)
e Ve gl M otanll
(&GIYeAT Gl
LT Ssatl 6 e B yoadly el e sl e, il
(Y —Vere ohn) s ol s
(e Badl) e K ety ls
(Yete yaly>)
e Ll 55 e K3 Jandl sl Lal i ey
(T T6AY o lanill ) s el
o o e S Cay dlb LI Gl Gy It e aloas L
LS pladl 5 (il ) e GBI s
(V—26Y> adl)
(His vanity will have the better of him and the wish to

seem clever will make him worship the intelligence of the

philosophers in all the sciences together.)

flal bl
LS o Ui L o V1 B (B nbas lise sl S G5 alendlyy

AR UL bk pe b
Gl i lSy sl wlas e el I ol gy
(V—V6 2o ,aly>)

oo pladl Jal el o LSt s Hie J B 2
(YoevV ladill)
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2, Expressions of vituperation

a. Rakik, Mustaghathth81

Al-Ghazzall uses different expressions for the descrip-
tion of the faith and doctrine of fools. The first two,
which we shall deal with presently, appear together and
separately; tRakik' means weak and powerless, while
Mustaghathth' describes that which is considered worthless
('Al—Ghath wa—l-Samin' - hay and straw!) However, those
adjectives (especially when they come together, following
one another) are not the only favourites of Al-Ghazzali.

He also uses verbs derived from these roots in the tenth
conjugation (Tstarakkd, "staghaththa), which means that a
certain expressed opinion is considered weak-minded and
objectionable. Another favourite expression seems to be
the noun Rakaka', especially with the combinations
'Rakakat-Al-fAql', *Rakakat-Al-Din', which means weakness
of mind and waning of faith and religion; this complements
and runs parallel to, 'Duff-Al-fAqlt', tDuffr-Al-Iman',
though tending rather to mean more worthless and useless.
The root is mainly found in the "Tahafut" but the following
examples will show that it appears frequently in other

books as well:
Pl S ase i IV e e (o0
(VYyere el )

(... and these are words of folly which the wise consider

of little worth.)
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oda b IS o Wl d Y Pl Lo G XS el
(A —YoYo wilys) Al

Miadl LS il L e 348 a0l 0l e Lysl sy
(Yore csbly)

(Vorvy wsls) ;ﬂg_ll;,l;gsgb.:,r)mu,

L WSHIE L Sl Yy cadd i, s Sl Jyis
(VY Z VY6V A esls) FJURIRIPNES R |

of GaYl Tia Jun amny JEJI S ALl o e LS
(JMAer e gl Il Y

‘ . “ . 3 . - "o
uJ.TQUJ|Cf“ Gemae oo lo sl H r?*y kﬁﬁ*“g}}?*% ¥ oSy
JW! gl islas I S LI S, b e Las
(06)«AA6 ;0T Ll

(... but they will not understand nature's praise ZS? the
Loqé7 because they have not soared above the level of
hearing, which is limited to the external sense, to the
breadth of internal hearing, nor have they soared from
worthless talking to the purity of the language of
ecstasy.)
o 1 B s o ils] yay
(Ye6Y=2156 ;67 L)
oo J\iéalisifﬁ;cr‘ngJ&L:Jlgfz S
(Tevro any, Y1)
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s e Sy gy epslid diuls elS) o 152 050 L Jols 16
! S blan, ! ade o, 9y diadidl Calia o)) aen dag Bl Y
Foledb G sendl Jobnn acnalli e SR a5

SECIR [ RUR S IR R e
(AlPeay aiwl)

b. Turrahat and Tammat

These expressions of vituperation, much stronger than
the previous ones, are aimed at the opinions of fools and
ignoramuses and they denote folly and lies. They are quite
often directed at the SUfi extreme cries of ecstasy, with
Al-Ghazzall following ;he common use in this case. How-
ever, in Al-GChazzali's writings they also become general
and most derogatory expressions of disrepute, the first of

the two in particular.
Turrahat — Stupidities (nonsense)83
p e Ll wi Yelag Loldedd oo e o)
(Yo uéLfs)

(1f ... one would say: this is nonsense which does not

even convey a reasonable conjecture ...)

g Lk L orellinyclay lasst eVl Jaz Lalay
(1 a\"/\a‘a\ L)
aedhey Al lylog 2l o o J3 T 000 Jon e me mnly
iseallcla, el (St ale
(v —YeAreloy eLal)
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IS clag misl o il it oo tlendl shlis il iy
(9 —Aso 5Ka) Ues oo g alll ) ians
- . . . . 84
Tanmmat (lleq, imaginary exegeSIG)
oy 3y L 3T j0ly padl 6 oLS5 b L as e LRI LY
S L G Yib byl Miag i Layalyh e plaall LU
L Lal Fday ek L1 @@;L:L,J\JJ;J:U LYt
Cuzmwiu L)
(1 Lal il
(What we said about the 'Shath' applies to the'Tammat' as
well, while another feature is peculiar only to Manmat':
the explanation of comprehensible ecstatic cries as
meaning mystical secrets in a way which is of no use to
the intellect, as the Ratiniyya people do in their alle~

goric interpretations and this too iz forbidden.)

Mﬂ‘fh} "':‘Lcu)‘.“bbz‘ UL)J‘ {IRT Lsﬁjo‘.:j.”)lg‘df L §J| CEEER
(6 —€4oAgls) cbal) clllly bl LYl

LU Sl e a5 B LaEE Ly,
(T=Yereags 567 L)
("610 LI\.A..‘)\J\)
):La-J‘gL‘)‘ MJ}—Q—%‘}\PQLLELLSJY‘G»LE C)l ~,‘.E" Y)
(Aot sla )
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t Lal kel
okl Via eyl oY wdgall e lilby phall Ass el oy
cladly e Ll Y. saabadl %

(V — €aYY ol Lt)

ehleYly et Ladt St SRS o A R D
(T—o6oy aydi Lot) SLaYly e LoVl Lkl

c. Tanakkum, Tahakkumat

This is an expression of vituperation used apparently
only in the "Tahafut" (Cf. Index D, P. 421 gf., ibid. ),
and it means an arbitrary-imaginary verdict(7 without
proof or Ffoundatiomn. Al-Ghazzall means the metaphysical
doctrine of the philosophers, who present their teachings
as factual and proven, while their arguments are based
only on conjecture and supposition (see above D. 59). He

attacks them as follows:

b eVl S oVl e (g5 s S Ldelieen S 5]
op Gl Jepbill G Y Dy Byt bl s de g5 e g
U5 e e o 0l el Josil 1 (Sl gy 2 L Ll
(L =16YYesbe) ol> b
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( Had I but tried to describe the order of proof handed
down by them, and the counter-arguments - I would have
blackened many pages with ink on this matter88, but it is
useless to prolong it. We shall therefore leave out of
their arguments that which is an arbitrary verdict or
result of a weak imagination, which might easily be

answered by anyone.)

cldb 5y e llb g8l c;;g?g,u;LS}ﬁlg.bSJ (AR H]
(Ver t1esls)

A e o0 Jy W Tl 3 Sl SR st i o (5
(A61EA e esle) ¢ ade ol L

(VY1 wsbe) aub ol S

Fosapbupead o0 e Y g Jolapl U
(1er1yY wslo)

o forer dpmllcrly Bi) G5 L Ll e Lo il JS)
(Y—) 614y esls) MR
(1 —Ae¥ e wils) a6 Ly allobinl uis

?4:-1-9‘};-‘—\-”1..5{55\:\_«)%
(Ye¥re eslye)

o Ouﬁvf:;;w.;olu;ds;
(YY6YYe wily)
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cor Qo LB lSos o da LIS
(677 wibed)

Ve s Yo % ol il et e S
(16781 el )
Coe al el lar el (Sl
(VY 6Y1T @il )
(1YeY1e wsle) r{;d\\;\_ac?ﬁl;\.mél,
anlsd et N Dy o L F U
(ee¥io wslys)

e on O L Jr D i ! Glbrlb
(16r00 wslys)

d. Al-Mutarassimuna, Al-'Ilm Al-Rasmi

This expression recurs in Al-Ghazzali's writings to
denote degradation, and could be an innovation by him.
He applied it to the religious sages whose religion was
an external affair only and whose entire religious know-
ledge was simply superficial science with no influence
on their souls and deeds and was therefore the opposite
of truth ('Haqiqa'). The expression is taken from'Rasama
meaning to.draw lines, and is well-known from the Nasib!'

of the ancient'Qasida’, where it denotes ruins of tents
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etc., 1left over from the camp of the Beduin tribe, who
once lived there91. It appears in Al-Ghazzali's
writings as a parallel expression to combinations
such as 'tasamma bism al film' or 'Tttasama bi-wasam
al-film', expressions which denote also the outward
assumption of the title of ‘'sage' by people who
are really devoid of religion. The parallel expression
'Rasm—=Tsm' 1is especially frequent 1in his writings,
possibly also because of the similarity in sound.
Goldziher92 nentioned the expression 'fUlama-Al-
Rusum' to denote the formalist 'Fugaha' as an ex-
pression (original?) special -to Al-Chazzall from
whom others (for example Tbn 'Arabf) acquired it.
According to Goldziher the opposite is 'Faq;h—Al—
Nafs' a 'Sage of the Soul', meaning of true
religion (see below). Yef it seems to me that
the expression '"fTlm Rasmi' is more frequent Ffor
the Kalam than for the Figh. (See for example’
"Kitab Al-Arba'in", p. 27, 7; 352, 8.) It 1is alsc
worth mentioning that the expression 'Al-
Pmraraqeinﬁna'93 is much more frequent than Che
expression 'fUlama Al-Rusum' mentioned by Goldziher.
It seems, moreover, that the expression did not
originate 1in the personal relationship between
Al-Ghazzall 2nd the religious scholars of his time,
but was taken over (bLy Al-Chazzali?) from the domain of
logic, as is shown by the following excerpt from "Mihakk

Al-Nazar"(p. 92, 7 ff.) where Al-Ghazzall explains three

"
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ways of understanding a word: the linguistic (by supplying
a synonym), the external (by giving a technical defini-
tion) and the true one (by understanding the real meaning
of the word. )

He calls the first method of definition 'Hadd Lafzi'
and the third *'Hadd Haqiqi', while half way b;tween tée two
there is the 'H;dd R;smf', which is accepted by those who
ostensibly wisﬁ to understand the meaning of the word, but
in fact content themselves with an external description
only, '?alab Matarassim' (ibid., p. 93, 4, see correction
of errorsonp. 6 at the end of the book), and do not look
for the real meaning Ogaqfqaﬂ. (Those three definitions
recur also in "Al—Musta§f5", pP. 22, 6.)

The differences sometimes come down to two: 'Rasm' as
plainly external like 'Lafz', and contrasted by the in-
ternal, true contents - th; idea. (See "Djawahir', p. 44,
5-7. ) |

The following examples give us additional facts
regarding the meaning of 'Mutarassim', such as its being
the opposite of 'Mu?aqqiq', or a synonym of 'Pa’ff' (see

above p. 92.)

el Ge LY Lt Yy bt o i el el ol s
L it elST e LIS o Yy il | L i, Golayy
(Y — Ve ¥ gpbanaddl) g frad |
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(I wish therefore to follow the middle way between the two
extremes and to furnish intellectual arguments which will
convince those people who are precise in their arguments
Zg.g. the philosophers, see above note 1§7 as well as use
words of persuasion which will be of help to the people

who are satisfied with external matters.)

Ol e it By Loy o o I ELLl 0 bl G0
(V=AY 6 daasdle L) el I G

(... and the sages who are the prophets' successors are
the guides, yet nowadays they are no longer to be found,
and there remain only those who appear externally to be

wise.)
JUCIIR MR DU WESOIUR VNP N | JENPORNCIPINI LI
(VAstaafoy eLol)

ey caeielly e bzt ST Ly

(Yeraefee elmt) ‘
mM;rWY‘ﬁ|&ﬁ@b(d*w|uM) AJ.(,.hfrJLﬂ
AL el ST g clinall

(-i—_?aY-).nl),?)

toLal !
Zwvc,bl.«:_..\
( %ve jal>) el I
(267 V) Upims el & o)l sl aily Liny

(Yove aly>)
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and in a more 'technical' manner:
(o671 Jﬁqé )

Gl sl el gz, T LW
(VYeregd DY)

. e g‘w‘}‘g“'ﬂ)‘ ;;_._S;-J:J.J,.a\
(1 6Ly rL?J|)

(... whether this is real proof or a superficial-technical
argument - of the Kalam - or words of persuasion.)

See also: 'Tglib al-fI1m al-Rasmi' in "Ayyuha-l-Walad",
P. 9, T, and Cf. Ibn Hadjar Al-Haithami, "Fatawa Hadithiyya",
P. 41, 6:'fUlum Rasmiyya'.



110 Studies in Al-Ghazzali

Note

On the basis of the above examples a correction of one
or two versions of "Al-Munqidh" may, perhaps, be called

for:

Al (paggall el o oy
(Yo )Y dazdl)

Al o eyl ly Gaaelnally 23, syl ()b ) (!
(Ve —No¥) e dadl)

In the second example, the expression 1Al-Mutarassimuna
bi-1-fIlm' is probably preferable to the erroneous, printed
version (see the preposition!); and the use of the f£ifth
conjugation may also bear out this contention. (Yet cf.
also Sura 15, 75.) It may therefore be worthwhile con-
sidering such a correction in the first example too. On
the other hand, the first example could be original, though

the use of this expression is not frequent in Al-Ghazzali's

work.

e. Tadjamnul

This expression is close to the one mentioned above and
it means something like 'the donning of strange feathers'.
However, while the former expression was mainly aimed at a
religious sage, whose wisdom is only superficial, the
expression before us now is addressed to any believer who
pretends to be converted to Islam and to honour it, while

his faith is in reality nothing but external ornament and
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has no essential internal roots in his soul. Al-Ghazzali
applies this expression mainly to the philosophers who
seek to be considered Muslim believers while they are at
heart really heretics.

The expression must originally have meant 'to beautify
oneself' (also to beautify, to honour) in the positive
sense, and probably acquired the derogatory shade of
heaning later on. This accounts for 'Tadjammulat' which
has come to mean luxury96. The expression can be found in
Al-Chazzall in this sense as well, with reference to a
life of luxury and riches (e.g. in "Thya" I, 1, p. 3, 3;
113, 2; 115, 9; ibid. I, 6, p. 400,.6, 9; ibid. III, 1,
P. 1405, 2; ibid. 1Iv, 1, p. 2132, 1)97. However, the use
of this root in the above sense of 'donning a strange

faith' (or heresy) seems to be particular to Al-Ghazzall.

Tadjammala bi-1-Islam, bi-l-Iman

A Y e YL Sl el Fabgy ndll fone i fk
3 dms VeIl L s onadl e 35 W LIV GIBL o !
O R Saiia ol pa S

(VY — V-6 oY esle)

(You deny the real meaning of the verb 'make', 'create' -
and use it only in order to appear a Muslim. But faith is
not satisfied with empty words. Therefore you must

declare that God has no action, so that it becomes clear

that your faith is opposed to the religion of Islam.)
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(... and the philosophers are only donning themselves with

Islam as an ornament.)

Sy o 329 LbL el da po s A G5l el o bl
E.J“:'“JS"”' By Gl Yk e o YeS ol Lalb
(T T ey dazt)

(therefore go and seek the cause for your hidden heresy,
for it is in the depth of your heart and is the source of
your outward insolence, even if you do not admit it,
because of your wish to wear faith as an ornament and treat

the Shari'a respectfully.)

Tadjammala bi-1-Kufr

The expression occurs in Al-Ghazzali's writings in this
combination as well, that is, to adopt heresy as if it were
a luxurious fad, which people tend to follow and are proud

of without understanding its meaning. I found the verb in
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this combination only in the "Tahafut". (However, see

also the last example below from the Streitschrift.)
(49 —Aso cilo) adll jle Ji Jase sl
1o dis M‘&”“”f#%&@)&&“”‘HL‘@@)éB
Wiy las ol of oo Waw gL Jpd g, Ll
(Yo —1Yeo wsls)
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Rhetorical Questions and Exclamations of Wonder and

Surprise

1. Rhetorical questions
a. Fa-Laita Shifri, Thumma Laita Shifri
b. Fa-Kaifa
c. Min Aina, Fa-Aina ... min
d. Other rhetorical questions without .special

linguistic characteristics

2. Exclamations of wonder or surprise
a. Wa-l- Adjab amna, Wa-l-fAdjab min
b. Haihat
c. Wahaihat an Tugasa-l-Malatika bi—l—gaddadfn

It goes without saying that the abundance of rhetorical
questions and the various kinds of exclamations denoting
wonder and surprise are an important stylistic means of
persuasion. Al-Ghazzall uses them often, together with the
expressions of mockery and vituperation which we have
treated in the preceding section. He addresses his
readers and says between the lines, as it were: It is
quite impossible to believe that you are stupid enough not
to notice these things, not to understand them ...

These expressions per se are widely known, and again,
it is only their considerable frequency in his books which
makes them one of the hallmarks of Al-Ghazzali's style.

1 shall treat the various kinds of rhetorical questions

first, and follow with some expressions of wonder.
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1. Rhetorical questions

a. Fa-Laita Shifri, Thumma Laita Shifri

This exclamation — meaning 'I wish I knew', ‘It defies
my comprehension' etc. - can be found frequently in polemic
1iterature98. Tt is a favourite of Al-Ghazzall who uses it
to express surprise at his opponent and his curious stand
in the debate. 'Fa-Laita Shifri' is the most frequent of
all these expressions in general, and in Al-Ghazzali's
writing as well. I found 'Faya Laita shifri' only once in
his writing ("Al-Munqidh", p. 119, 6)andtya-Laita Shifri' only
twice. (Of course these expressions may be the result of
an error in copying or typing only.) Al-Ghazzali generally
opens a sentence with this combination, but there are few
examples in which the combination appears within the

sentence also.
L B s O
¢ aga;d|£594.Lr cA‘)’A‘uf.’ il ¢9~”
(V¢ -1VYsYo0 gir?ku*uJ\)

(I wish I knew which one of us resembles the friends of the
prophet most: 1is it he who calls /on the peoplé7 to follow
the prophet whose word was borne out by a miracle, or he
who calls /on peopyé7 to follow him who claims to be in-
fallible?!)

Sy g bl Bl il -+ o IO 3 e prdeeld
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(1 fail to understand how a man who agrees with such out-
landish ideas, and who feels compelled to admit that they
are special properties, the revelation of which is a
miracle of the prophets - should deny things which he heard
from a true prophet, whose sayings were proved by a miracle

and who was never known to lie!)

Sladdl ol & &,J\%J.m;):.ﬂlc.;_.sljh;ﬁc._.lf:
T ¥ 14
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b. Fa-Kaifa

This common opening starts many rhetorical
questions which express surprise. It also comes in
answer to conditional sentences, meaning: mOreover,
nhonetheless, etc. Al-Chazzali often repeats it a number

of times consecutively (see the first example).
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(Areereve for st
(He who does not know the baseness and the shallow-
ness of this world ... has a defective brain ... and
how can a brainless man rank with the wise?! and he
who does not realize the importance of the World
Beyond and its eternity is a faithless heretic, and
how can a faithless man rank with the religious sages?
etc.)
b P edopar (9 BLIT Sl % Y ol gz el pe 2y
YeiSy « -+ Lallb Jaill 6"‘("‘3‘ dord! ool 2 I o,
con loald oYy Il azeade Labe andlp o s A,
YAiSy oyt Sl e a2l b 0% o siied oLl Lin gy
o s A e Y walGasdl Loy deusdl am Al
(@Y 6YAA G 06 sl ) da a3l

Lot e s lase Vb LV (Ll k) Leomadt Oy
Pt o i A8 ) Lall e Al 6 eyl ) ST le
(A=vevyitefee cLal) LR o[ NPT
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oI g asthl B e e b Yakes o el peanll S 5y

JER|PETPN] Olanle, i S L ells 10 Jlo Ui,
VY —VeeTIVEsTet sbal)
(A Lad k!

1S gt et Tl o 3 1 e
(6 — €6+ aall)

(+.. and if the prophets are not immune to errors ... how

can others wish for it? )
o Sl A Gy itw AL JS 8 YNak Y L Gagmd] rli>\11 o
(o6 L6 oY didl) ¢ Eir?ﬁlh

c. Min Aina
—_—

This, too, is an opening for a rhetorical question
which is intended to convey that there is no basis to the
opponent's argument, such as the following: ‘'And how
pray?', 'on what grounds?'. This question abounds mainly
in "Taha—lfut"1o1 where, as we have already seen, Al-Ghazzali
wants to prove to the philosophers that there is no certain
proof of their arguments on metaphysics. However, it

appears in its rhetorical connotation in other books as

well,
Sy s G=E>T6 sk C?Léé ) feYWallsaa ﬁ%,pcﬂ| )

(voe14

(TerV 1Y es po¥ L>l)
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(... and since no one of these forbidden, on what ground,

pray, will they all together be forbidden?!)

(A =167 aaidl) I aezaztly

B Lo OF G i ! (e el b
(YoeYTYS m‘)\“)

R B VS I SRS It Bl
(Y 1 AT Lol )

18 el e ai L el on T ot Jm 5y

(Veay .lauill)
S (Y Lo ) ade By odl 5 oV et el e o lels
(V¥ Joas ) 18 B oo

(I shall therefore proceed to ask him from where he draws

the conviction that truth was given to him Z?o Al—Ash’aq£7
102 T

only so that he may rule that Al-Baqillani 1is a

heretic?)
Fa-Aina min

This is another kind of rhetorical exclamation,
which resembles the above superifically, but means: 'how
great the difference between ...'

15, sdly clld 134 jpbanll il s dd o2l
(A =Y oA olae)
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(... and how great the difference between joy in playing

with a bird and the joy of being the ruler or vizier!)

by 6 S Ciian ol (U 5% and oo e by 0‘0}95
oo el by agfloe ad s il i oo olisl o Hin

(£ =V 6TA ol ) lm;bia.éaf)i
B g5 DN o el b Oyt lpem (IS gy g8l oo
(veat1efer ebat) . | oam!

d. Rhetoric questions without special linguistic

characteristics

sl 4;&JM431’JLL4:)9‘U9—\~)‘4JJ)*U)L;‘,}§-°M‘u"

sts Jd! fs Ssho U e asl dgic sy sl e ale 3ol Si5e

!? dJ)-w)) A3 o 6.&0‘/\::.5‘) 6 ‘“50‘.;\..” w&};.a” Jar
(Ghrevirrelet sbat)

I8 Sy s i e il ( Bhail)) Vi Glec sy
(66YY aadl)

(But what has it Zﬁhe science of logi§7 to do with religion
that it should require denial?)

See also rhetorical questions following each other in
order to elaborate on a theme or close adebate:'?ai?al",

P. 3, 6 £f;  "Ihya" I, 1, P. 49 2-4; "Al-Mungidh", p. 91, 2.
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o, Exclamations of wonder or surprise

a. Wa-1-'Adjab Anna

(How wondrous! it is surprising that cee)

AT arpe Al e el e (2551 oleaad!
5y eiote Bl SU)
(068
It Lia gl bttt ol enall
(YY6)YeY6 boY tL>l)
(How wondrous that the 'RawEfig' shifites, should have gone

“to say ...)

c?%ln 955 (LAJ‘%‘UO gé (s by ( B fqé‘nga=*Jb
(VY —164Y Jizdl)
(How wondrous that they should have spent their 1ives103
loocking for a teacher, and once found, they rejoice in the

discovery without learning anything from him!)

e o cpemniadl el Jo¥ oSl ca Jler 3 <o Ly

" S S el T py ey ot IS
(VT ev dadl)

s i ! lLiad pemiadl 3L T3 Ladl Upiy) Llcomadly

(Ve —16111 aizdl) < By Y1

Wa-1-fAdjab min - more frequent with the same

meaning.
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erJl RN A eYpiadl &Gl e e e by

L B R O s
sy i b L)
(L60-

C;L:u}_a M Lﬁ_‘:—r_‘,.]o}} yd)—b)‘J)Y‘kLLﬂ.ﬂwé)Jgd LG‘,)
| JUly il o L b
(Ve Y eYYYesls)

(... and anything they might have said about the attributes
of the First Principle or denied is unfounded - and they
have no proof for it but conjecture and supposition. It

is not surprising that men should be confused with regard
to GQod's attributes: what is indeed surprising is that
they should only worship themselves and their arguments,
and believe themselves to possess well-based knowledge
regarding these things, in spite of the fact that this

. . 0
knowledge contains both madness and confu51on1 4.)

(Y =1 ervyosler elat) Bpe
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(... and it is most surprising that you should not see the
reason for your failure in your own blindness but in the
imperfection of others.)
. . - Yoo . -
J‘3;~J>;JEMB(53429LJ>4{glfb q,~aJ| lda J"Cf‘?‘F’Jb
(Veviers Lot sLml) Joe

Stlallada Jks ¢ 0 G pmonad! JSenall
o enilo e Jin S oapd el
(6 _Y6YAY - 5 bt °L=l)

L5 Jrargt 2 el b 5 pandl Jyb ony e nnl
(éHTM\" il ) Eosaadt S

s lal k!

izl ity Sl il Vin o commnd Wiy s L)y

silan jyall ais oy b WSl M e Yoo olspendy
ool pé oo i)

(Ve — VY6

b. Haihat

This common exclamation of surprise, which appears
quite often together with the 'Ma' expressing wonder,
means: 'How remote this idea is from truth, from reality',
timpossiblet, 'God beware'. Al-Chazzali likes using this
exclamation especially from the "I?ya" on, and afterwards
(but see also "Al—Iqti§5d", p. 3, 1) in order to make the
reader aware of his lack of understanding. Sometimes he
begins his answer with this expression and sometimes ends

with it, often using it twice running as is common usage
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_in Arabic. (Cf Al-Muh3sibl, "Kitab-Al-Rifaya", p. 16, 10.)
Usually this exclamation appears in sentences containing
rhetorical questions or other exclamations, such as Fa-

Laita ShifrT etc. mentioned above.

Jlodslr (( pmiladlcmds) o de, Slas Yl g;_\:q;@uy,f
b e g Wy gy S anb Byl as oty L)
lclpacleoa ¢ ilaldly sl

(Y —Tovaeler <L) )

(I fail to understand how these people to whom science has
become a source of strife, nevertheless maintain that they
follow him ZKl—Sthi(§7! Is it possible to attribute to
them both friendship and the quest for superiority and
vain glory? Such a thing would seem inconceivable!)
¥ il g L W1 a2 (g ale alll Glo 6 el iy
b Ll a v andy ani J g g il aln ol ami
e pbe Ll b e Les e Ly
(V —YoA-06 t6) *L>l)
LSS,.E;JI (l;dl o= (@Yl es 0,0 ‘J&;‘JLE) PR I ACH B
3ol LI 5531 G astdd
(Teav el cLat)
J‘)j)“"” ML‘:J)‘\“ (‘“‘ C)‘J—“")-H‘ ":*-(«-t J".‘v““-.'-”))‘j u-k":"
Sl LI aobl bt jalal gl v v obadl 1S o1 ane
clpacloa 1Y e LYl Uimts £ bl 5o
(V—TeYTY0 o) cLal)
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Sy )5 Jloa I o b5, a0 g ol ol o il Lie Tyads
sl iy o (bl G I e L e Ly (o)
(YeAY o6 06Y sL>l) el oz,

Loty e bty o il g5 L el o anis G ajme o Y ell S Ly
(T—Forrveeler ebat) P leee oWl bk J

Graal G V¥ lebpac e g aallus A Ul s Jlis
19 Lspab 51 sipme (o0l o1 ! 9 a3y 51 ol 52 G VI
(A —T161% aaidl)

ool (il e e Y o Bl LS Ly aElasdt
(Y=Te) +286 6 Y °Lat)

(They who consider themselves to be 'SUfit' imagine that

the partnership in external things ne;essarily leads to-
wards partnership in truth too. Yet, how far-fetched is
this idea! And how great is the folly of him who cannot

distinguish between being fat or being swollen.)

e W Lsedo oy o Lo o sTadl b Spall 1 pass
el 151l Jrsasly d 5 anS Lhe sasl G Gl o
Ll e i) ot il e Ly lapd et e

( t?\?rb\ o yaly>)
ho e i dall o e onl o ( palen el 55) Yy
lie lelpp clpa o o0 ale UG 51 o0 (I LALT LY
L I

(A NV eer Juas )

3._\2-‘) pET
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Sipma oS MG ,m, Yl oo v oadaill lapdl Lo o |l
(1o —avevy L) NI

This exclamation is particularly frequent as the
opening of an answer to an opponent in a polemic; cf.

e.g. in the Qustas:

e cade i (LAl b e Len
(o6Yi . thusll)
(2 oAg e lhaudll) v Sl gsol Vel

wle, 51 YL
sl b st Ll e Len

i oo J b o s Sy o s gt YebleLien
(Y =161 e lauill)

(YGADwM.H)
(Vo) o) pelhaustt)

c. Wahaihat an Tugasa-1-Mala'ika bi-1-Haddadin

The exclamation 'Haihat'! is sometimes repeated by Al-
Ghazzall with a favourite proverb, in which he expresses
the idea: how incredible, how could such a notion be con-
sidered?! Literally it means: Can blacksmiths be compared
to angels? Goldziher has already discussed this proverb in
Al-Ghazzali's work (see Streitschrift, Text p. 37, 1, and
note 3) although giving only a few examples, some of them

taken from a book, the authenticity of which is doubtful
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("F‘Etik.lat—Al—’TJlﬁm", see Bouyges, Essai, pp. 126-127.)

I have already mentioned above that Al-Ghazzall uses‘
proverbs sparingly and that this constitutes a marked
contrast to the great variety of metaphors and images in

7

. 0 . .
his wor‘k1 . T did find, however, a few proverbs scattered

here and there, such as g
G168 pmdl) Jel by Juy J5 b DD s
(VY —1) 0¥ el
(Ve wsbs ) Jalr Geow o n> Jiley e
6V acldlasaies g brwd!) s ol
(V abdhe
(.\_DG"iu«M‘)

326V Y 61 e 6 fey sLst)
(t600 gYgoe o) 681

Jindl Jye il

)3‘.;-.]\ ‘51:«)9‘.;-.“6: O‘ A Yy
(LAY aadl)

Yet, only the following proverb recurs in many of Al-
Ghazzali's books. To begin with there are a number of
examples with the above exclamation; these are followed

by examples without it:
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Expressions Giving Warning of Dangers and Expressions

Designed to Frighten

a. GChawr wa~Gha'ila
b. Mazallat Qadam
c. Labbasa Talbisan

d. Istidradj

A recurring group of expressions in Al-Ghazzali's work
denotes that great dangers are inherent in the different
phenomena of life. Most people seem to disregard these
dangers and therefore fall into the traps set for them.

Yet those who want to achieve an understanding of religious
truth and the beatitude which accompanies it, must be alert
to these dangers (traps) and beware of them. Al-Ghazzali
often calls these dangers 'Chawa'il' (sing. ‘Gha'ila') and
this expression, which is not very common in classical
Arabic literature, appears in different combinations in his
writings. He also describes the dangers awaiting the care-
less, innocent, in expressions of a different character,
which are commoner such as: 'Mazallat Qadam'. In order to
describe the act of fraud or the setting of traps, as it
were, he uses verbs such as 'labbasa talbisan'. All these
expressions and others of a similar kind are repeated often
in his writings. This method of 'frightening' man with
unknown perils, lurking in his way, may be a stronger means
of persuasion than any rational argumentation. Al-Ghazzall
evokes in his reader a fear of perils and snares lurking at
every step, as well as lack of confidence in the opponent's

words, a suspicion that all his words are but a web of lies
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destined to get him (the reader) off the well-trodden path.
He thus draws the reader closer to him, and the expressions
of certainty on the one hand, and mockery on the other, as
we have seen above, complete the process in the reader's

heart.

a. Ghawr wa-Gha'ila

The word ‘'Gha‘ila’ (signifying an imminent danger)109,
ig doubtless a favourite of Al-Chazzali and could be
regarded as a part of his personal vocabulary. Sometimes,
mainly in "Al-Mungidh", this word is joined by Ghawr'(pl.
%ghwaﬂ)11o., The combination of the two seems to become a
{en Dia Duoin' with Al-Chazzali regarding hidden spiritual
and religious phenomena. It creates an image of a deep

abyss gaping at the feet of the innocent traveller, and of

this one should make him aware. I have preferred to trans
late the expression in the genitive - 'the depths of
peril' - instead of giving the 1iteral translation (with a
Conjunction): tperils and depths'. There are also other
recurring synonyms for tgha'ila', such as the word tAfal
(fault or lack), which comes most frequently on its own in
general religious literature, as well as in Al-Ghazzali's

cos 111
writings .

s it el Lndd ! Hine b Y o] Vi aie ¥ B S
eVl eyt el i, !
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(... and know that every consideration which will not be
weighed on these scales and will not be judged according to
this criterion, will be a useless consideration, exposed to
the depths of perils.)
rv~e+t gé (&bl Jolye) r?Lﬁbi CLéJ(dl9;L15k))"'
Gy my il et I ke Ly S W iy o Iy sl iy
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lps Jhe

Loy LS e ) ol o+ + Lol o gynd! L) Ll
5 S hpy (Eudillcmde) crmnde Johd oo Wil oo Sl
(V261 el ) oadl el gaasall Gl

Note to the last example

The parallel which probably appears and exists only
here('GhawE‘il' and "Awrat') is, of course, possible, but
it is also likely that a fault has occurred (of which no
trace was left in the different versions) and that the
copyist who misunderstood 'Ghawr' chose to use *fawrat in

the plurail.

Afat wa-Ghawatil

We have already said that this synonym is very common
and that both words are interchangeable without amy change
of meaning (see, for example, "I?yﬁ" 11, 6, p. 1044, 2, &;
1032, 9; 1080, 8, in different combinations in the head-
lines of the book and in the summary). Cf. also the
"Tadjnis' between 'Afat' and 'Fa'ida' ibid. (see also
Streitschrift, p. 3, 2) and 'Afat-Fawat’ ("I@yé", ibid.,
P. 1069, 5, 7).

Examples:

rdlidl b I LE ) s i (L o) s
LebTy Ludshs Joa elola L o labally
(Y—Vet1d6ley Ll



134 Studies in Al-Ghazzali

(oLt BT) althsy Ul e 1A 6 gl Jale w5,
((Leytot¥ ooy *L>l)
sasly LSy oLl e UTp b Juaks o 25 ey sl Gdsae o
Ldihysy Lobnly Loy as Saxly
(T—o61aiY s a6y *Lat)
i g i 55 JWIUT 5 S o) axdly
(YY6YerAho oY cL>l)

Lealt Uy siedidl o UT e o553 Loyt L lais Ligs
(TYero didl)

Sometimes Gha'ila' appears alone, without a synonym:

ol I LAl il s (Glaldl) i "' Tk L 156

Ler ooy Y g by Lol S
(V=)o) gbanaddl)

(... and should a new movement come into being he Z?he
rulgé7 will hasten to eradicate it before the perils
inherent in it take root and its dangers spread over the
earth.) A E.LfL'... p‘)da;)‘:gc “]-
(/\6\" ULQ‘)
Wy e Gy Yy S b e SN 5 5591 b ol
(Y6Y6 deaias *L>t)
el G LI G el Lol ey il a9 5y
(—\’_a\iiafa\ Ll)
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(One cannot be safe from the dangers of one who does not

fear Allah, and his friendship cannot be relied upon.)

o ol S e Y ST Y 1A Ve diidl s daiye e
(Ve —261°20656Y sLat) AL RTS

v L YUY Y Syt S0 85w ol
(LeV 1AL 6 7o L>1)
or ey 35Ul Lol G amin b Y1 (whd L) aillsy D6
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Al Ity alad o Loy Gaall ) of Wl 5 o aie gy
(Tevivosaet sLxt)

Ghawr, Aghwgr

The meaning of this word is 'depths', and it i3 there-—
fore frequent with regard to the depth of the sea and to

the common image of the 'sea of knowledge' or the 'seas of

114

the heart’ in Al-Chazzali's work there is asignificant
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connection between this word and certain recurring esoteric

remarks (see below Ch. V).

st or ek baiillesle LS 5 LSS
(1Y 601 ¢l ) )

(... and 1 have already mentioned in the "Tahafut Al-

Falasifa" such things as would let Z?he readqﬁ7 into the
depth é?k this maftqé7.)
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Aghwgr wa-Asrar

L, sty L1 e iy Lol e laad 1, Lol e[S 3B el olndl oy Ly
(V686 denias *L>l)

(... and in the section dealing with everyday life I shall
mention the secrets of the relationships between men and

their depths.)

S BV e 58 gy by o) ly8l Sloipil A 3L e S
(Yo 6f) aasdl) ol

b. Mazallat Qadam, Mazallat Aqdam

This is a milder expression to describe danger, and it
mainly refers to a place full of obstacles, over which a
careless person may stumble and fall. Al-Chazzali takes
care to warn travellers of the pitfalls to be met with on
the road indicated by him. Since a recurrent parallel of
this expression seems to be ™Mawdif Ghurur' (the verb Gharra'
is a most common one in Arabic ;eligious literature), this
combination came to mean also temptation and pitfalls. The
verb *'Zalla' which denotes stumbling is also very frequent
in itself but since I did not find any special interest in
it, I have not given examples pertaining to it. (see for
example "Thya" IV, 5, p. 2499, 7, a sentence which is
repeated vérbatim in "Kitab Al-Arbafin" (end of p. 7, and

"Mishkat", p. 60, 4-3.)



138 Studies in Al-Ghazzali

JLe! (Ll 3 Liyzy P o Liae s 1 ol aamdl
(Yoe¥) aola)

(... and praise be to the Lord who has preserved us from
mistakes and errors and who has told us where fools

stumble!)
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See also the following passage from the "Risalat Al-
Wafz" (which I did not include among the basic books used
for this study) which abounds in expressions and images

typical of Al-Ghazzali:
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Uy alrall o 2 b L e Hlaallpie ) e (Bl O pey
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According to the above it may be wise to correct a
printing error (?) in the "Ihya", the origin of which is,
probably, due to the frequency of the root Dhalla'in the

lines preceding the sentence quoted:

e yay s 6Ll LW e apmialin o Jlecacmd | Tia by

yd.‘.,:-_, GJ"L‘f Q"hr‘:"”)))‘é dile a.lf‘.a PRREY S R a...\.m) Jezdl
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= &)

It seems that we should read 'Mazalla' here, though
Of course the printed version may also be admissible. The

whole passage abounds in expressions typical of Al-

Ghazzall.
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c. Talbis

This expression which means: confusion, legerdemain,
£—‘raud115 is frequently used by Al—Ghazz_él-'i to denote hidden
perils. It occurs mainly with regard to the handiwork of the
devil and that of his emissaries.

It is quite well known that Ibn Al-Djawzi (597/1200)116
wrote a book entitled "Tralbis Tblis". Althoughit contains
some acrimonious attacks on Al-Ghazzall, 4t contains also
many passages deeply influencedby Al-Chazzali's attitude
and doctrine and sometimes Ibn Al1-Djawzi even quotes "AbTL
Hamid A1~Tu51" almost literally. It is therefore quite fea-
sible that Ibn Al- DJaw21 took both the title and possibly the
idea for his book from Al—- Ghazzall 12 whosaldlnthe"l?ya"

that if ever he found the time he would write abook on that

subject:

Ry Lia »T g oS g ! L o idem S iy
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(1) —verravele v elat)

Al-Ghazzali’s book is not available (though it does 1ndeed
appear in some of Al-Ghazzali's bibliographical 1lsts ) It
ig indeed doubtful if he ever had the time to write it.

However, Ibn Al—-Djawﬂ's book, with the same name, was

found and published (Cairo 1340). Words derived from this
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root (1-b-s) f£i idi
) figure as 'guiding words' in it (see Table of

Contents) as he describes in the book all the devil's
ways

of t
emptation (Talbis!) as he sees them (including the Suf
i

e ) H 5€ -
move n e even def LneS the expres Sl()ll al )] S as ol

lows (cf. p. 40, 3):
Al-Talbis Izhar al- Bat11 £1 Surat al- Haqq

(Talbis means to proclaim falsehood as truth).

The expression 'Talbis' is frequently used by Al

Ghazzall
zali (as well as the verb from the same root in th
e
se . . .
cond congugatlon). It is most frequent in the

"Tandfut"' Y th i
ough it may be found in other books as well

G o Godl Al Sty el le MV Jom I iy N

(Y —1evel eslye) et Cuate azg e iz L

(... and i i a
there is l’]Othll’lg left but to underst nd the text
as a bluf a i Vv
£, ¢ using people to imagine the reverse of the
truth fo t a - a
r the welfare of the people yet the state of
0.

Prophecy is above such means! )

oy molidl at e ip 105 K
C0 in‘J“ﬁLP*Lgﬂ*>tl4> Jﬁ;anJJ%JLFH ¢;db
-] p '

( =+ and the Slave who by ngs he provisions S a asca
r C 1,

a wick i
ed impostor who acts under false pretences
’

P DPear 1ng advi O t actua a Y a
to Yy y Y p g
d se correctl ? e ctuall spreadi n

inc
Urable d15ease120 as it were.)
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A R s s el 5SS

(veresfey Lt
! flloc bz, ) LREVY o0 ASY

(Ha‘liafa\ L>l)
C;L%L%’agbh‘d‘c;b’L&Hk;LAbh‘H 4i£4&¢33(§%)ﬁﬁlﬂ|‘gkﬁ
(Tevy s¥er L) el
S Ll L Sloclallay

(o6VYel aelal)
b A L G bl i WY o 5 b il L3
Sy Y1 e JSYl G| el slo S el (g8 il Ll
(VF Y eYeq0 656 ¥ cLlt) ddpall Glecdsy A

Gl Y oDy 6 ade 5 ol bl et b b el aadly
(refkdb ;ﬂ=b3h Yo ai> 90 LS
(Y _KeYeTv6 o6t L)

Al-Kashf fan Al-Talbis

Al-Chazzall likes to describe his work as the exposi-

tion of the hidden fraud or the spiritual trap of others:

Lt L it 2Tl o dn oyl
(Y =16V ey wsb)

(... and the purpose of discussing this subjects is but to

expose this web of lies.)
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G (bl ) bl Gediall 5 ool L
6 aoldlaai ) s
’ i 5 il ) s by

(9 —AsoY

P GO EL{ - PV RN | R W PN A
(Y —=161¢ )

G e IE il Gad el o ooy S il W1 ot
Bl andlons e asmdlp adl Jolelo b
(AP Yern daut)

(... and God raised a group of scholastic scholars and
spurred them on to fight the battle of tradition in an
orderly speech, which would expose the trickery of those
heretics who make innovations and go against the inherited
tradition.)

I shall vrepeat here a passage which contains .
some of the expressions mentioned so far (and others which
will be mentioned later on.) The very combination of these
common expressions is a distinguishing sign of Al-
Ghazzali's vocabulary and his manner of writing (cf. also

nAl—Munqidhn, p. 70, 1 ff,):

et e Juit bl e ol S S i i - - -
I (e ml il amy eIl (0, iy by oo
By of rdhly ety s S s plaly Il
clin I i b i ladjoly oDl sty S V!
(ATA e Y 6 g hanaadt) rmJljﬂq.:S) (mJL';..,,l
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I1tabasa, Mahall Al-Iltibas

This root often comes in the eighth conjugation,
meaning 'the matter is unclear, confusing and mis-
1eading'121. The following common combinations should
bear this out: 'Iltabasa Al-Amr', Iltabasat Al—gaqfqa',
*Mawdi! Al-Tltibas', 'Mahall Al-Iltibas', 'Mathar Al-
Iltiéés', (the latter resembles the above-mentioned

‘Mazallat Al-Qadam' to some extent.)

Jrdsom L Gt Q")‘u“)-‘-"((f*‘dl‘::s"su“‘*—“ st ¢
(A=Yererailg) oo of il Vi

(We say that this contradiction illustrates that they
did not pay attention to a misleading point in the deduc-

tion. This point may perhaps be that they say ...)

‘.L)""‘)-J'*MQ‘)“‘J ca%dgf‘-‘-““-:-“tf*ﬂ‘u"
(Y 6VY ¢l )
A ob Jhadl s ol jaeas Lds et plsas JLIY 5 B G
\,,&L,sﬁm.J\,_a el B Lt o a-lyp Y
(Y =V 6V 1 sphanadl)

PRI PR RN DL PURUTR JURL PR g By

(Y =Yool u‘})a)
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LYYXL . .
1J‘<§’ gx}’JkﬂerLr|¢llY‘)th) p”‘th ~b‘:uj|rlaJ|c;b& J89

(Te1t6ler cLat) —
v ‘ ok~ s Jaladl y,aldly
api s i G sl ali el 136 15 G JVeLz !

T ~Ye)-ql6;6Y L)
(el 1Y Lat st
Surbomil aiylaza Ll e LT sdcu)y whymle ul da o1 Lol

o bl e o V1 Lty !
(T=Varevtgler ebst)

o LV o Ll e s el gy
(Vero lauddl) i

Note:

The question of correction of a version arises here as
well: Goldziher corrected, justifiably I believe, the
manuscript of the Streitschrift from 'Mumkin Al-Talbis'
(a place which may cause confusion) (see p. 15, n. 1), to

'M - .
ukman Al-Talbis' in the following sentence:

Flastal bl Yoo 5, dazuadl)

(VoYY gy Guimse ambl

It seems that Goldziher based his version on that

found i . -
d in a different place (Makamin Al-Talbis, ibid.,
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Introduction, p. 43, note 1, 2—3) and a similar correction
on the margins of the manuscript in the same place (see
note ibid., 1. 4 — 'Mukman Tadlisiha', and see the whole
passage in Badawi's edition, p. 36).

It may be worthwhile, therefore, to reexamine also

nTahafut™, p. 167, 6 £f.:

Y Jolandl o L5 ekl e B gl zly B s
(@1e)y esbes) RERTIC A aES

According to the editor's note here, there were other

versions of the combination quoted here, and there is no
confidence in the version selected by Bouyges. (The use of
the fifth conjugation of this root, meaning 'confusion', is
also rare!) Although no manuscript has 'Mukman' it may
nevertheless be feasible to correct the text here as well,
as did Goldziher in the Streitschrift, perhaps according to

the rule of 'DIFFICILIOR LECTIO POTIOR', in spite of the
Fact that the more difficult version is non-existent. Al-

Chazzall certainly was aware not only of the possibility of
error, but also of the possibility of being secretly misled!

To bear this out, see also: *Makamin Al-Ghalat' ("Mihakk",

p. 2, 4-3), 'Makman Al-Ghurur' ("Ihya" IV, p. 2950, 3) and

‘Makaminiha' (ibid., IT, 8, p. 1162, 6).
d. TIstidradj
This word, which means to draw gradually, often appears

in relation to negative things, and some of this derogatory

s
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connotation has therefore been attached to it. Qoldziher
discussed this meaning of the word while linking it up

with sayings of the Jewish sages, namely that 'God showers
the villains with benefits in this world in order to draw

them gradually downwards to hell! (Babylonian Talmad
’

KiHushin, p. 40, B), much in the same vein as: 'I gave him
his wages and dismissed him From my world! (Jerushalmi
Talmud, Soga, 5, end of Chapter six)123. It is indeed with
the meaning of temptation and false appeal that this word
appears in different and various kinds of 1iterature in
Arabic, such as in the exegesis to the Qur'an (see Al-
Baigawf to Sura 7, 181, and to Sura 68, 44), or in dif-
ferent versions of 'Principles of Faith' such as in the
"Al-Figh Al-Akbar", wrongly attributed to AbG Hanifa 27,
The word appears with the same meaning also in.different
kinds of the Sufl llterature (see for example, Al- Qushayrl,
"Risala" y Pe 5, 1= 2) , but I found only one place in
Al-Ghazzali's writings where this word appears in this

Connection, of God's confusing his enemies:

MKM a....Lo‘

b e adiie g et (amdl) Sl b
(1_vmnufai=L.>|) o Ll aad
-J

This example seems to be another case of the many
borrowings of Al-Ghazzali From AbG Tallb's "Qut-Al-Qulub".
(See ibid., I, 2, p. 73, 5ff.) However, this verb

Istadrad;a' is generally reserved by Al-Ghazzall for the
philosophers' hidden act of attraction. He also uses it
for the BEFiniyya people who try to lure the common people

and i
the weak-minded, and ensnare them by false pretences.



148 Studies in Al-Ghazzili

The verb also appears in referring to popular preachers of
religion whom Al-Chazzall abhorred, and with reference to
all those religious scholars who err and who cause the
people to err and stray from the right path. In most cases
we may find other expressions, such as the ones we have
mentioned above, in close proximity to this verb: gamqa,

Dufafa Al-fUqul, fAwamm, Talbis, Zann126.

Istidradj - as the action of the philosophers or the

Batiniyya missionaries or the religious scholars.
o) iy (Vo ) iy G b o eneiy o 0w )

iy s il ly e Ll Ll g B W sl o e
(@116 A sbe) Jaindl tlins o

O
(0 6Ve walys)

el ety oo el e Jende ¢ G 0
( B1A6) rebaadl) Sl Gl be

bl gl Jpiadt slingy (hadl gl azel I lolmens
(Y— Yete diwl) et

(They simply temptand gradually lure the masses and the

weak in mind by proving that there is need of a teacher.)

Vocabulary of Al-Ghazzali

(¥ Y deaies *L!)

LIl G Lo lells (o L ey an di‘\l;ﬁo‘rb‘
(Tovieler eLat) o Gl e Lol
bl geeblader e v e G LGU e CLIN Hae Ls 41
alS g Lauyl "l sl 7 LS cale oY - - Tl
bl I Lhulyy el gl Loy ategy L Tt

(@Y oAr dadt) ‘

Istidradj - as the action of criminals or of man's

desires,

il (_?..))..Lwl)g_,l,_‘,,..ﬂ r_(,._.l.c-c,.l).:..,,l b eldlcaall
68V 6 acld! deviee ,phaiadl) e ot

S 6ia.s_., \idi")*ul-.c-‘-«—“ (Sl pns ) g ey
(Y- agln)

Sometimes 'Istidradj’denotes also a gradual pull to-
wards - . R
ds the good, especially when it is accompanied by the

ve yop - € e a .
rb [alaf?afa bi.ila', which means essentially 'kind and
gent i 127 |
le behaviour!' y or: "employer les moyens subtitles™,

accordi : v, i
ding to Dozy, in order to attract man to that which is

desi i
irable or good. This verb appears frequently on its
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own in Al-Ghazzali's works and he uses it to define the

activity of the prophets and his own methods . There
*Tstidradj-

follow two examples of the combination
Talattafa'.
4SJL;L..~4:.§ L Ls]‘a;-b..ﬁ.«\.«hkl«a:d L',.%”' .

(2 6A u‘})o)

(€ 260 aadias *L>t)

(... and I didnot reject the assumption that compiling this

book in the same way as the books of "Fiqh" are built up is

a gentle way of attracting the readers. )

Expressions of Possibility and Relativity

Expressions of possibility:

L3 vab'udu An, Abtada, etc.

Al-Ghazzall firmly believed that every man must seek

throughout his life that personal religious experience,

which grants those who are ble

in the truth of inherited faith.

that many areas within the realms of religion will always

remain beyond any positive ¥nowledge. Man's mind is

limited by his body and cannot grasp the entire meaning of

religious truths; even prophecy can reveal to him only a

small part of these truths. Therefore,
ons and assumptions on the basis

man must often

accept religious traditi

ssed by it absolute certainty

Yet he knew only too well
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that reason does not reject them, that they may probably be
such. In other words, Al-Ghazzali accepted them because
there is no certainty that things are hot as they are
handed down by tradition. Every rational discussion of
religious problems is a discussion of conjecture and suppo-
sition, and with this Al-Ghazzall includes metaphysical
philosophy and a large part of his own doctrine, since he
believes that the 'religious sciences' are by their very
nature a separate category outside the domain of reason129.
One of the recurrent means of persuasion used by Al-
Ghazzali is therefore a supposition of the fact that things
are possible, probable, not impossible intellectually, and
that in any case there is no certainty that they are not

as depicted by tradition. Therefore he repeatedly demands
that we believe in the traditions('Sumfiyyat') which were
handed down by the prophets regarding the resurrection of
the dead, punishment after death, the scales, the bridge,
Paradise and hell etc. - literally, because there is no
logical reason not to accept them as Such130. Even more
than that, I do believe that Al-Ghazzall never really
départed from this simple conception of tradition at any
time of his 1ife or in any one of his books. He only
added, at times, symbolic meanings of these traditions for
t?.IOSe who could understand them, but repeatedly reiterated
his warning that the literal meaning of these traditions
should never be neglected, as was done by the Batiniyya,
f?T instance. We must therefore regard scholars; hints at
his alleged inconsistency, or his belief in a double truth,

etc, i
» with the greatest reserve. Most differences in his
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books originate from his attitude that not all the truth
can be divulged to everyone131.

This method of stressing possibility and probability
recurs in Al-Ghazzali's work also with reference to other
most important problems, such as proof of the veracity of
prophecy, the meaning of the commandments etc., For
instance, we know that man from infancy to death goes .
through various stages of development, one higher than the
other. If so, is it not possible that there is beyond the
stage of the understanding of every adult a higher level
of prophetic revelation which only very few attain? If
medicines, amulets etc. have hidden and special healing
properties ('Khawass'), is it not possible that the
details of the com%;ndments have the same properties132?

The root 'Bafuda' discussed below may perhaps bear
out this methcd. The root is most frequent in Al-
Ghazzali's bcoks in different combinations, all of which
express the idea of probability, possibility, or Suppo-
sition, the feasibility of things, etc. The root is
repeated in wTahafut! in the debate with the philoso-
phers133, but can easily be detected in Al-Ghazzali's
other books as well; and though it has not, in itself,
any linguistic uniqueness, its frequency in Al-Ghazzali's

writings may be considered somewhat unique.

La Yab'udu An

ALS JLs oy ikt gl s of wne Yy
(2 6AY <sb2)
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(... and we cannot discard the Zgossibili§27 that the thing
will end abruptly while in the state of perfection.)

bie aap MWadecsye b ¥ Lede oy Lo 2l it b
(A —168Y pna,YI)
s lal JE G aae Y
(LA Juass )
S e Jaabos 5 L g ol by ol am Y
(Ve Lald Bl v Y61y Juas )
(VoY1 Juass)
°‘~'~UrcrL?*é—'wgp'c-dfb\"r)lfgruh-lﬂ'd-b&‘u‘g)“-
AL e 5l o1 e Y T L
(£ =V eAT aidl)

(-.. and they argued that these things were taken from'the
words of the Greek philosophers though some of them are

the i - R
€ 1ssue of my spirit and it is quite possible for step
to follow step.)

v . .
Ab'ada (rejected, considered inadmissible)

S SN SO P S ol ypan aas ¥ s LS 6

.o F..\i.llo.g:up_ﬂkbl)_ac,ab),u NP
(l—eo ety wsly)
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(... and if someone were to say: we do not reject Zzhe pos-—
ssibiliﬁi7 that any being should spring forth from the pri-
mordial; we do, however, reject Z?he possibilipi7 that the
being who was created ﬁiﬁiﬁ sprang forth from the pri=-
mordial.)

See also: Falam Ubfid an yakuna ..., ("I?yﬁ", General
Introduction, p. 5, 5-4); Wala Ub'idu an yakuna ("Al-
Mungidh", p. 68, 1-2).

Tstabfada, Istibfad

In the tenth conjugation the root means to consider a
matter to be too far-fetched, inconceivable. As opposed to
the first and fourth conjugations, the tenth comes mostly
without the negative; it therefore generally means the
opposite of the above, which usually come together with a
negation and therefore suggest the possibility that a

thing is possible, that it is not inadmissible.

qdb&.c\ﬂo.{ﬂ Yy e Q.¢.:L>-J)..s..ar:..u.,:..,,|
(Ve —t6ttesle)

(You consider the assumption, that originating from the
primordial is remote, yet you will have to admit its
truth.)

(AIrevay esly) =Yt e JLv oLV
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spaiad! Jhelas! yanauly gophall ia lgmal (,Uadl) Sy
(Vet ol )

Jame b pladl o bl Tuw Gadll wacs ol (e Yy
GV el L WS LSl wall

(HY e Gl )
WG ¢ bamcaly LLY Jidle ) am alecse ) padl ! LS,
Y 31 Jeul el 3y Loy aatuly Gttt a0 b eMiall Lany
(9 —VeYen aizdt) f"’l"‘“:““

(... and just as the child, should he be presented with
matters which can be grasped by the intellect, would reject
them as inacceptable, so do some of the sages reject
matters conceived by prophecy, and regard them as unreason-
able, but this is nothing but a folly, with nothing to

support it ...)

L antn s dlaad bl e G S Ladl by LS o1 sy
O A T TR WR I FSTIE TR BEPUR 8
slie shid anol o) ls ama ad (o (5 el ellyiag i
O IR INPICINE IS PICLITE FE1 - | FUSVEN | PSS E i 0N

(A Teoveley ebml) obazu Vs e
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e ol te olazu YRl 6 olacu Yl Uyome 9)zedl olazu Y

ooy b e i W gymadl Slaza VI LYy
(T Lal ket Aere sl )

’

s JE G aaaldi i b
(Yory «sle)
¢ apzadl ol Y Y1 wiea SIGYN 13 Jay
(VYevY) cils)
Bafid (unreasonable, far—fetched), Abfad
oo gl rfbs fa> aes dl ;}eﬂ\ggg Pl AL AR AL
(YYeY1Y wsls)
NUPUUUI I . U VST | [ T -TPOM.
(Veereasloy sLst)

Gl B ool o Jr aene o iy
(Tev-avelos sb=l)

e Taaa ) Y ells 8 L3,
(YeYeY¥Ye et *L>l) ‘
(VY —VYeoto wasdl) KV R
Sy oz Geis o bl Llai)
(1s0Y

L Lia aal b

Note:

Only once (in “Tahafut", p. 325, 5) did I find the com-
bination '1a bufda'. (See also the defective version
tAbfadr, ibid.) This could be a faulty rendering of the
usual use of the verb in the fourth conjugation, but

tbufd! appears also in other combinations, as for instance
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in:'wa—ayyu bu'd an'... ("Tahafut", p. 371, 9.)

Expressions of relativity:

a. DBi-l-Tdafa ila

b. FI1 taqq

Several Scholars136 have already dwelt on the subject-
ivity and relativity in Al-Chazzali's work. Al-Ghazzali
is an exception in this respect to the rule proved by the
%ﬁff writers who preceded him. He does not decree, abso-
lutely, as do most of his predecessors, that the values
of the SUFI are good and that the principles of the society
from wh;ch they have departed are bad, or that the yearning
for the world beyond is better than the yearning for the
vanities of this world; that poverty, asceticism and self-
castigation are better than riches and an easygoing social
life., A1l this is accepted by Al-Ghazzali as being true
in general, but not absolutely so. Everything is dependent
on man and his behaviour. A %ﬁff, who has become enslaved
to his escape from the world, from money, pleasures and
desires, is not much better than a wantonly rich man who is
the slave of his desires, of his craving for this world,
for mammon and for power; both paths distract the human
mind from what is really important - the search for true
faith and for religious certainty137. Al-Ghazzali does
not regard this world as evil in itself, just as he does
not consider man's body, money and even long life as evil
in themselves — everything is relative, and both measure

and purpose determine the value of deeds. He who follows
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the right path in search of his God can find in the world,

in the body and in mammon help on his way, if he uses them

judiciously, as this world is after all a place wherein to

prepare for the world to come. Indeed, there is a trap laid
for man in all of these. The world, mammon and man's body

are like a serpent which contains venom as well as healing

cerum. Man must choose a suitable measure of each and use

it for his own ends so that the venom will become for him a
serum. Moreover, what is a blessing for one is a curse for
another. The same holds true For the observance of certain
commandments: the practice of charity is of great import-

ance to the miser, while it is not so to the generous man,

for everything is relative138. .

This 'relativity' in Al-Ghazzali's attitude to life is
borne out by two common linguistic expressions which are so
frequent in Al-Ghazzali's writing that we may identify them
as personal linguistic idiosyncracies. These expressions
are 'bi—l—i?SEa ila', and 'fi haqq'.

The first combination is moré frequent in Al-Ghazzali's
work, but the second may be considered as more typical of
his style since it is not so frequent elsewhere. They are
synonymous, and there is no difference between them, though
Al-Chazzall tends to use the first expression oftener for
matter, while he uses the second for man. Both should be
translated as 'regarding' - 'in connection with' ‘'in com-
parison with'139, and should be regarded as an expression
of Al-Ghazzali's above-mentioned 'relative' attitude. The
following two excerpts from his "Mizan Al-fAmal" will show

this:
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eleVly Gl Gl ole wd sl we dadly 6 J L s 3 Gl

Jlam Yl plz Y1 I LoV ity Joo yhs MBI e lia
ALets ohm)

P oYl e liall i e Syl s Jaadl one ol 131

@}gsm,wu;vlqud»: Tia & sohd! ol eldecisy

(ATYOAT ol ) JhaYIodsl aslass

To be translated:
The truth seems to me to be that an absolute decision

140 is a mistake,

either positive or negative in this matter
and that it is different for (different) people and (dif-
ferent) situations, but Allah alone knows the truth.

And when you are aware that in this the criterion of
actions is determined by the amount of qualities and pro-
perties, then you understand that in this matter ways are

different according to the difference in people, and change

even for the same person with circumstances.

a. Bi-1-Idafa ila
LaYsobadd! J 5oV 5yimiu LE aslll
(V671 wolia)

(All advantages are to be regarded as worthless when com—

Pared to the eternal happiness.)

el M sl ol il ik Y
(76711 wolaa)
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PO Ll sl S e LAl 5LV sk e Al 4 day
(Verel wslye)
oo G i gty Al pas 1 BLOYL Balll |
(VY6 e ¢l )
bt LSt IS YL I -
(16 7Y Yolay cbal) :

(6 —ee¥1886let sLmt)

(Yerreeefot st ) g dl JasloVL o lais iy

u;!?‘;;%ﬁéﬁj‘cgb aui:c;‘iiLbYL144Lu35 JJﬁJ‘c;L:,J(JLﬂ
(B6Y8oA¢ 06t L) and pyal|

g M BV 518 0 e bl Sl gy e elo o
JWldbat e Lagoud e sl G ol gin
(TNeYe1Ys 0ot cLxl)

(What is preferable:) a patient poor man who does not
pursue money and is content (with what he has) as compared
to a rich man who spends his money on good deeds and is not

eager to keep it?

shas stz Ll ou b ol % 151 Tasly o Wt aeadly
o il M BLoYly auix oLl J1BLYL elldy pl Jlas oo
9 Jlardlppns JBLoYL sl 5Tedy (G b o) e 0!
IPCORTIN IS VAN I U L]

(1o = 1761t waildl)
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(Man is unique only when he is distinguishable from his kind
by one property, and that only in relation to his kind and
his generation, for in another generation there may come
someone who resembles him with regard to one or more of
these properties, not all of them. Therefore only Allah is

really unique.) Cf. also "Thya"™ IV, 5, p. 2496, 4.

5 4t o by o Wl Vet 51 Loty bl
(3 lm Y B, oYl Moy b slolye $LYL bble wloYL Lals
6 padl il Lo ! fadl aze Ll by < 1, 0 Y1 sp3ly
(LSt @ gl el 1 a5l Lz Yl

(yery sl )
i iy LYY amer ST o) Sl f e 7S alims e

(YYot- sta)
BLoYL Ll py W wldy 515 & o Jla lll ) S50
(o €6 01 5K ) Jlm Y gzoe I
Sl G lab6 L gt S 35LoYhe Al odn ey
VO ey aiisd) oLy 7 lolsl”

(VY —Vregy slKas)

G g Jie g\ pme clibil 5 0 iia Lpser 9 o 0al L
Lt ool elde o 1 5 0 - - el I BLaYL
¢ LIt Lo YU Ly elibi 8 clba Jlelibs, i clhs

(¢ —Vvely andl)

(What did yeu trust in, then, seeing that everything you
believe in when you are awake, in sense and mind, is true

only when related to your condition at this very same hour?
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You might be surprised by a situation whose relation to
your wakefulness will equal the relafionships of your wake-

fulness to your sleep, and the state in which you are awake

will seem like sleep in relation to it?!)143.
b. Fi Haqq
N O"'LS’UQJ; Y)buojﬁg L M;A.UL aSyiDne 3.)‘)\“.5 L
(Yot~ wsls)

(Will is determined in language to distinguish that which
has a purpose, yet there is no purpose in relation to

. Allah - i.e. he has no purposes)144.

Pt IS G enisp apddl ol J s
(Y—Fevetrsfog clsl)
(... and the proof is that repentance is a positive com-

mandment which concerns every man.)

PCH R PPN (BRSNS REIEE
(T—Feveavolog eLxt)

(... and it is inconceivable with regard to Zghy man that

he should be innocent of this blemish.)
ol I 6> & oyt s asla e el G Lyl 16
(Vevetrefor sl Ledyl o8 Lo

Jl‘fr_@;-a_:.g._,.‘,ﬂ, 6 JW&Q!ﬁw“lel}ln)
(Y —VoeY8-2 6068 *Lal)
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s b Lty Sy Gl el I Ll (8 Lalll ol g

sSally jpalS Gl JLas sl G gy i apndl G
(tHTaYD duaidl )

LA o g 8T 5 T e byl OISy Gyl r)*fr"*i‘ o JJ,.J

(1F ) YeAd  dawl) S g g 6T

,.*Ulytsér}.qaﬂfg_ada_b.bic,\ypﬂbo\ﬂ\ﬂ L7Lr'),.ol.§,....l.l|)
(V) Ve g) oo dizdl)

(€ Y oY) Juas) o Wlans G

(Indeed, I do not deny that the bringing of proof by the
theologians may be one of the reasons for belief with

regard to certain people.)

b 5wz y arle b et e e
(4 —As) 1 dazdl )
pyawcxtdﬂ\wto\uplog@&ugku
(tn?an RESID
S5 s ams s W JW JHBLoYL 18 e LG W Wb S
u . . - .- ‘cljj
(Y —V6Y8ev0 06t fLxl) o> (P PULL N PR CERRTY TN
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Saslol b - oo fsandl G 5 WS e e oS5y Ay
(&reeriege Tog sl olai gl ellle

Lo gz 8 abdl casa ol ot Loadl 6 aapll o} b W5 100
8L YW 4 Laas P abdl o apl Gl JWT G L6 Lansy

I e yien o JW G 3 JLOT J; ¢ kil im0 I
(fJ‘Fé\'i'TbJéi L) L]l

Expressions of Exaggeration

a. Ghaya, Fi Ghayat
b. Agallu-l-Daradjat

Al-Chazzall uses many expressions of exaggeration and
generalization in order to make things explicit to his
listeners and to convince them of the truth of his words.
In this practice he much resembles the contemporary

145 hom he hates. Indeed, Al-Ghazzall's

preachers ('Wu'a?')
brother was a famous preacher (see Al-Subki, "Tabagat", IV,
p. 102), and it seems that Al-Ghazzali himself.had indulged
in preaching for some time. He gave it up because he did
not consider himself 'worthy' of this (Al—Suka, ibid., p.
112, 8 £f.), or perhaps because he was afraid of losing his

principles in this practice which he believes to have

corrupted many contemporaries; only the really pure and
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those steady in their faith are fit for this vocation. It
is, however, doubtful whether we should attribute the
anthology of sermons called “Al-Madjalis Al-Ghazzaliya" to
Al-Ghazzall (as did Macdonald, see Life, p. 101, following
Murtada Al-Zabidi Z:Ithéf" I, p. 42, §7.) We can assume
that ;his anthology inéluded his brother A?mad's sermons
(see Bouyges, Eiiii’ PP. 150—151.) However, the character
of a preacher can be discerned in Al-Chazzali's manner of
writing, as is proven by many of the expressions mentioned
above, as well as by the tales, sayings, images and pro-
verbs which he introduces into his various books. Expres-—
sions of ekaggeration are just one detail from all this
tissue of persuasion by preaching ('Wa’z ang‘f'), and we
shall present only two of them here: )

Exaggeration to the maximum (Ff Ghayat «.. Al-Ghaya Al-
Qu?wa £ ...)

Exaggeration to the minimum (Aqallu—l—Daradjét)

Although these expressions have no special inguistic
traits, and are common to Arabic in general, one may
nevertheless discern some peculiarities as they appear in
Al-Ghazzali's works, as will be shown in the following
examples:

a. Ghaya146, F1 Ghayat (entirely - completely) (usually

in exaggeration)
(Aeray wils) Iall &Lt oy

(--- and this is a complete error.)
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Al-Ghaya Al-Quswa, Aqsa~Al-Ghayat

('The most remote purpose', in the sense of 'absolute
b‘ﬁ‘;’bf&dOmM\uuﬂ Yl M)“J‘-‘-";L)L’ perfection'.)

(AT o171 wile) N
C] 6 =t S LGJ\BL’oYL,J).ASJ\Z:L&Jlgj( ;.&‘)L,J\J\J) ('?JLSO"""

aar oLd Slo ol o BLAN JEe et aigt ol Ao (6 _Tered esls) A0
dlﬁ‘ﬁ:‘.&d;\{) ad.(,.’.-é.aa;‘., 9\1")4.\;9‘-.‘)“;‘.:6% lpes @1
5 { JS‘“ oo lowll 69 (... and therefore the perfection of the angels is absolute
P N _A-L;J_. ly )d&

B perfection when compared to anything other than Go(l.)

(¢J|Y(.Y‘1 AR Ll )

(et el Jl e fsy S bt g 3ol Gl les il i U (Gl LY
(YelA aaidl) G L)yl 5,16 Liny oyl iy il Ll LA gl )

SRR ICL POW | A R LN | B F (Y —16Y spbrasdt)
( tll-i_ao‘l s ) 2 L1 ymy L), ”c'«‘:w‘;d-’\e‘a—”et@\”i\'{' C Lo ol !
L n ORI PR |
(‘GOYGT(,\‘L“}‘) 9 Y‘a:;'&d.‘d = —- (ib\'\(rl_}-])l:-&) [ LS'Q )ﬁ.d

TeAE dudl) 2l L le
( A &L 5ay S alll Ladl o Laia Y L ol 1 spamad| il Ly
(Tevy i) Jaluatl &b el g (Teresfer cbst) v sy wliag
SE LI Gl 1 LG - gl opns i Gl 2L L2 Spaill LIl gy 55V 5l s LI
O —tenitaelot sbat)  aallzle gallieled! (Feretafer cLal)

The purpose of hi i i L5
( purp 1s endeavours 1is ZEO achieve tha_’57 his (T(.Yi“\l? 6 a6 L L)

good deeds exceed his bad deeds ... but it is entirely far-
fetched to assume that the scale of the bad deeds Zi_n the syl o Ll 47'3(‘“%&. = fJ e Sy el o rj Lo
balanc_e7 will be completely empty.) (T—T“‘V dazll)
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: el

(VY6 e hanaadl) Sy-aidl 5 oladl
(VYery i) 3 Y1 a Ll
(Yor aaidl) Ll aolt
(Tevy dwzdl) Lo aoliey e ¥l Ll

b. Agallu-l-Daradjat, (Adnal-Daradjat)

The 'lowest level', 'the minimum.

Al-Ghazzali is fond of dividing his subject into dif-
ferent sub-sections and in them a further division into
'levels' recurs. See, for example, the different levels of
faith ("I?ya" III, 1, p. 1384), the levels of poverty (ibid.
IV, 4, pp. 2400-2399), the levels of asceticism (ibid. pp.
2458-2459) and levels of 'Zandaga' ("Faisal", p. 14, 7 ff.),
and many more. Those who occupy the low;st level are
always those most likely to deviate from the framework in
question, and they are required to achieve first of all the

L. 148
necessary minimum = .

it o atheo b Il o ol
(Vo 60 g, hazudl)
(+.. and the minimum required from the one who wants to

know Z?his secrq§7 is to keep it from becoming known.)
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(16116l sL=t)
33 gy o Ll o Jlpad | L b1 el Wl g3l b
(Yert16 26 Lxt) RPN T | R S e
Y Gl on ey J s il pm im0 (g lewdd pmaiaadl J51) (51
(Fe1VAY 6 p6 Y sLat) apaliall Jledt
Cldlpa Jpletisdlpa ol e by o J3h

Lot @ ey Ty efeg sbat)

(YYeTolesYsYoidelstl

Madj)do-!b.&'l:u|d|)d\)‘g_l;v.) J_;‘)

(VY — 1Y 61Y waidl)
s SN Llmall ey 0 P31

Lal ket @iV ehe cpng) YY)

(\.(,Y‘oo
o Jendl Glag Mo aidl o ladl o o ol Sadlie by S
( @1V oAy didt) (ool e ooy

(... and indeed the lowest level of wisdom is to be able to
distinguish the wise man from the ordinary ignoramus, and
not to loathe honey even if it is found in the receptacle

used by the blood-letter.)
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Other Words and Expressions

There follows a list of additional expressions which
are typical of Al-GChazzali's language and which cannot be
classified in the above-mentioned categories. The larger
part of these does not express an idea typical of Al-
Ghazzall or of one of his methods of writing and persu-—
asion. However, these expressions are typical of his
language and manner of writing, either because of their
great frequency in his writings or their special combina-
tions, which sometimes do not even appear in dictionaries;
these might be of interest even as linguistic phenomena or
stylistic combinations in themselves. This chapter is
arranged in alphabetical order since there is no conceptual
link between the different expressions.

In the case of word-combinations, the combination will
come under the first letter of the principal root, or of

the rare root in the combination.

fAla Aslikum

Djara ﬁadjra

tAla~1-Djwila

llasi-1-Bab

ihatb fAzim

Amr Mukhtir

Dark Al-Haqaliq

AdLE bi

Tatarraqa ila, Bi-tariqihi
LE.Matma' £i )

Ta'il

IPST—
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Mi?anna

fazala fan
Tatassub
Inqad;ha
Qara'i; Al-Ahwal
Kunh ’
Talafa

Waqafa 'ala

fAla Aslikum, fA1a Aslihim

The word 'Asl' meaning 'root', 'principle', 'hasis', is
very frequeﬁt in Arabic in general, and its frequency in
Al-Ghazzali's work cannot bLe regarded as typical of him.
Yet one of the many combinations including this word, may
be considered typical: f'Ala aslikum, 'ala aslihim.

This typical combination apparently appe;rs in
"Pahafut" only (not mentioned, however, in Bouyges! Index)
and means:  according to your (their) system, according to

your (their) way of reasoning:
(Yot wsl) Aot s e gy
oo r?lo|(519¢U Moas Hl;dl oS ! el oyl
(Yorye cslo)
(Te¥ro wslys)

“ e h5é417> 6 #Jlr?La|c4;|JJv

(T —AGY YA sl o)
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Djara Madjra (To be translated: like, following, and
so on, and such like.)

. . . 149
This expression is also very common

, and its singu-
larity in Al-Ghazzali's work stems from its great fre-
quency, as well as its use in the present tense, whereas it
is elsewhere more frequently used in the future. The com-
bination comes mainly in images and metaphors which abound
in Al-Ghazzali's work, and is at times repeated over and
over again in this connection. There is no doubt that Al-
Ghazzali prefers this expression to others of this kind

. . 0
(though}ueused.also other expressions 1in his books15 .)

¢

3oyl baue el 8 a L e o " Y
€ 6 sl devies mlaiwdl)
(Yo abod

goertoaley sLst) Sradl ae gy by

(36VYV0 4 Lo ¥

6 L6V TV bevelal) o e Lyl
(vevrenrefes |
AREA! rL-,-J\gTaYo aaidl ) oy o Ly

(Yeroe

e Y A el gy s, o 00 5 $ @bl IS WY
(11— A 6) e ydanuddl) asladl JleVL Y Lo,

(For the commandments Zgre destinqé7 only Z?or thosé7 whose
folly resembles that of the asses151, which cannot be tamed

by other than strenuous means.)

e —
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S iy oV (g (5,2 (.L’JI RV v Lo, ‘_M;Ul.';JJYI o (Ld
(Yool obasl) il o Lim CHA.“,

sda g Gl il o o S tlaadlai ob aa k! flre pond
o el Yhs..‘\“ul:;.”g;)aud))‘g l>L'a.':‘)).\}|
(VY —1Yevoslsy sLt)

Sl e el g ( Jidl () ale e A
(Yere-oiey clmt)

The following are two excerpts in which the combination

recurs many times in one parable152:

‘.“ ad,‘).:?Lpd)a:.tL..lﬂ rd.'e'. ‘:.9’ Z.c..))‘.” aJLsdl S)i.” Ny
)J'-).a L?.ﬁ.-.a &J‘@L’J‘:&-ﬂ‘d)}_gjé cM&—Lw)“h‘J‘JL}‘t.—)J
PUO NS S | U P L BT oftfdﬁa ZSI)}.‘.‘.J‘

( éHTaH“l cofer L)
Lempdt Yae el o WS Y1, Ly 0 D0l ) Ly
o5 Y ado ¥t Laglacly Jles¥l Lo a6 ANy o DY, G
¢ ol e e L Bl oD U6 o e Y1 &SLD1 LagLiaely
oD e e b s Sl Gl e e pnlly (Ll
S il ey a3 LB apmdlyp SO WS Janlly wdly
e buaadly ;856 Lolydly LIS iy *Las¥l s 2
gn;,aJU"LésYbbr1A| g§394)J|UM;ch;YT¢un.4)eJ Lios asusall
S e Sy MMgm‘Jm)KJ\“ L&"L’“ i5)nay oy o 3l
&l (2l el 393y pandV 3B el L YT 5 Grgal |l 33
(éJ\Yo\"T oY) Lol ‘é.su....Ub
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Al—DjErI Madjra

As, like, similar to (less frequently used by others,
and therefore perhaps more characteristic of Al-Ghazzali's
1anguage.)

S il e i Ll laidl Gl g wolid! e b )l
AL g 557 0S5 L o6 sl o et ymeeil] o

il el U g il
(T =Y ott el )

Bl B et Lt JV LR b3S il spill o o5
a6 Bl ey K el il faa ot iy LSe35 500
s s, LYt Slaagy colo o i g Lol (s LK

B 5l arols m iyl flall e L K 1 3L
Sz iy e bl 6 g pme B b bl wlenys g &)
PR ISUPE A U WOCR PN || 30108 | Y VPR PO PR Mo NS |
(@levere olndl)
Gé,a-lléiﬁgs)» iyl o Jiadl G586 cnadl o > ML
Ol radl @ amty el G ai sl La Vi, o)
dfu‘)dﬂ“ & s Joll Ll 6 Sl ade o 51 e et
PUIPUN | RN PR R I P SN [P R [
ol atag syttt 1 M Lall das 5 Jasd!
o AL Al e hadl dela)y o ladymedl gLat ol Yl
F bl e sz e il e b Sle pladl e Wl
ame L Jali ol oY el J5 el B Ll
(JAoarryreler sL-l) iyl
o= e ¥ Ay Wl i Wl abadt e MU I oot LS
(1) —1-6rg00gler sLat) olasll oy 58

e e g
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— Mttt g Ly Ll (Dbl s ) Lty
LSS 5 adOL il 3l
(V Z Yot e didl)

gl e Ll ldly el e oAl i) Lt Y ad )y
S OY v L)

fAla—1-Djumla

Al-Ghazzali uses the common combination 'bi-l-djumlati'
frequent1y153, in order to sum up his ideas in the sense
of: ‘'generally', 'in general', 'to sum up', 'in short' etc.
However, not lecs frequent in his work is the rarer combi-
nation 'fala al-djumlati' with exactly the same meaning -
at times together with 'bi—l—djumlati', and parallel to
it154. A few examples follow in which the sentences begin

with this combination:

35 éu)ZJL ( Ju»b o ¢nJ:Y‘J)Jw92JLsz|) Lér’g YZH~;J| dla
(6 — a1y sl ) kL,

(TO sum up - you cannot understand this ZFhat it is impos-
sible for two to result from oné7 by force of logic or by

intellectual consideration.)

A gl ol 1 Yoy Y lde UG sl g
(T6Y29 waid!)

Cddo 6J|t>, i g5 ol alead sy

(ia\ 1Y esl o)

sreolban Yy bl L e it L,
(YevYeo colz)
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(Yovreq i) cee o Vialad! s

Lpeke by @bl ol —dt 5 0l ST 5 G5 YG sl g
(Ye812 6 g L)
Led Ll o515 ALl el 8T, 0 Y1 kel g
(Voth Lal sl Tove waidl) - ' :

Jome 58 Sk g JLS Jom 5 Jit L JBalendt Ly

(YA Jas) Sla V!
S g smdly pan leed)le pd U alentl sy
(AeYY s8o)

NRINN N PU | DUt { TR DES Y. oPUi N | 00 | -S04 RPN L g P
slal el Ty - v oadl)
(dlemdL YooY oY Tor-n

Ao el eLbl DLt ede Lo VB 3l
(Yeryy dazdt)

: lad k!

606116 L6V edo t(NANY/IVEN ) peadll plan LS

161A

Jrz! a3 adidr on el sl
(AeYY &l )
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(In short - he who does not understand himself certainly
cannot understand anybody else.)

When "AlE-l-Djumla' comes in the middle of a sentence,
or at the end, the combination expresses more the general
aspect of things (sometimes as opposite to the preceding
details) than the above mentioned idea of summing up156.

Some examples follow:

S skl e S 5l UL 4T W Gl Sl
sobaadly LaJb Saobadl o) e piin,
(VY= 16VA 5l )

(The sufis, and the philosophers, who believe in Allah and
in the Judgement Day in general, all agree that the only
happiness is in knowledge and worship of the Lord.)

Mt o als dlendl e sl g o oy
(YeYY Hlpa)

(V6199A6 Lot L=l ) derdl decamadl oL
Ll dmally pyal) L alendl e g aa o1 s Y
tlald ol osvyotgfog elat)

(46 Y

(He mast first believe in general that there are reasons

for illness and for health.)

LTt b wals oS alend) Slo, ab Jle Jlas & dxg oa s
OV VY YT aaidl) TR LYCH 'WOM ) RYCP{ e
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Lz aerdl e Loyl e liall s o aenllct o 50
Wbkl Ll ¥ oDy oY1
( CHT(.YT' Laidl)

fo ey gl alendl e il e i Vpan o o) 6
(T =76 ) Sidl ol

Note:

Considering the frequency of the appearance of this
combination in Al-GChazzali's writings, I suggested that an
obscure combination in Goldziher's edition of the
Streitschrift (p. 4, 2) be corrected. Badawi's edition
proves this suggestion to be correct.

SV e LS alenll e ad oyl OF Gy
(Yot g pbanaddl)

OLa V! e L st o e apdl 8 Gl
(V6 Y + By Gisssacbll] CELas )

Hasm Al-Bab (Al-Sabil)

'Closing the gates' or 'blocking the road' is an image
which Al-Chazzall particularly favours (as well as its
opposite — 'opening of the gates')157. It appears mainly
when Al-Ghazzall discusses esoteric subjects, such as the
ban on the promulgation of phiiosophy or of fIlm-Kalam,
the explanation of a certain allegoric exegesis, or a dis-
cussion of the dangers of sinning. This idiom always

accompanies the negative, the prohibition.
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e 151 aY (gandl WY1 oo JLl4le ) yls 5 b
S0l 5 el ey Gl ik aie JLIU 3 s Gl ), e
(VY =V eore g, anudl)

(The contention that there may not always be Zgn infallible
Im%ﬂ7 in this world, is obsolete, because if it has been
proved that he is the source of truth, his removal from the
world would mean hiding the truth and blocking the road to

its acquisition.)

ol ksl ol L sty il v o il slis s dn 330
LoV ot amillepds ol L LB & VL 51501
Ao il agoy oo o QLI gt s il e szl b
Crr W ey LB e ol U ondo VT p de o
(11 86 oY cbal)
gobadlealy BLoYICL ol Byl s Ya Jou wi g Y,
(A_vYevritelog sLmt)
sasdloige G Hladdl il Y ol aye fpadl perdl S
Mo lin ol gm0 ol Ao Gpnddl )b Y 1 ey
gr’L**” oF ﬁaafhgjdlld 96 dmwnd L s
(A =Ye)eX cpm, V1)
s o ol poadll Sl e, dadly - g LYl gl
O il ozl Ll JId Il ey i val
(V=¥ 6V Y Juas )
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(... and in this matter the right course / is / to follow
é?he eldeqé7 and to avoid revealing the allegorical exege-
sis which has not been revealed by the *'Sahaba' of the
prophet, and also to lock the gate of th; ;uestion at the
start and to warn.Z;eopLé7 from studying the Kalam.)

s sl Sl il il GLIST e L L g pandy
(YoAY dizdl)

"’L)}‘) P’;—l wa‘d‘dﬁ%—b"‘A}J‘&J) L;-Lé-”
(&l oers i)

(AT ..
Khatb (fAzim, Djidd)

The meaning of this ornate combination is 'a matter of
importance, of consequence'158, and Al-Ghazzall likes to
open or close a discussion with it (sometimes in an ornate
'Sadj!'). He may perhaps have intended to inculcate in the
reader the feeling that the matter under discussion is

grave and serious and must be considered carefully and

P.E.a.ll).Yb P...QJ‘%.E;'J‘@'U
(V=0 6Y bzl )

(For this is an enormous and a huge subject.)

ol Jesb idly (0 ) sl oYl U5 1ol s
(1 —A6Y dom) _awdjanlly aas o Lally JI5

deliberately.
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Jorb s wlly abs Lin sl
ete Loally ali 5,5Vl A Chasdly 51Vl L oy
(6 — 2 6Y dedias *L>l)

B ple Ity laie Lhas o Jhad - ot Lsls
(‘l_a\Y\"aTa\ Ll )

Al-Amr Mukhtir

The adjective in the fourth conjugation of this root is
rare (yet see dictionaries159), and the combination is
therefore strange and infrequent. It is a favourite with
Al-Ghazzall and means 'the matter is serious, grave, diffi-

cult, dangerous'.

LI s 5 L e Y1, Loy sl Gyl Ll ) ez 1506
e Jaluadly blas Y S eun LRARPPeS]
(T3 6YAA o6 L)

(--. and when the reasons for fear ard the reasons for hope
are placed on the scales, and the matter itself becomes
grave - you yourself have the choice between care and

neglect. )
Caadl aze las sl Tags ! el ol
(Tevrvrefog cLat)

s 3o b sy o WG Jy ki Lda 4 S
(YoY1resy6t *Ll)
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(YYevo Jas ) )Eéu«¢UJ gj).ﬂlkgu
lay o lioy I 15w platally Doyoly ol g I (51 (g md ol
(A =761 1)

And in the feminine gender with different nouns: Muhlika
Mukhtira ("Inya" 1v, 5, p. 2526, 3}, tfAgiba Mukhtira'
(ibid., IV, é, p. 2373, 12); 'Asbab Mukh'gira'(ibid., 1v,
3, p. 2375, 3.)
or Al g5 S i e e L1 i bl 5 ellS Ly
(VoToery jlad) Lo o Lallascy

(Tovets00) fbal) Gl ood cplildl 3o L

Dark (Al-Haqq, Al-Hagiqa, Haqa'iq Al-Umur)

The fourth conjugation, which is derived from this roof

meaning 'to grasp', 'comprehend', 'understand' is most
frequent in its different forms in Arab literature,
especially in philosophical treatises161. Yet I wish to
point out here one striking linguistic trait, namely, Al-
GhazzalI's preference for the 'Ma%dar' of the first conju-
gation of this root ('Dark') in cases where he should have
used it in the fourth conjugation ('Idrak). This is
especially so in the construct with words derived from the
root '?aqq'.

However, he uses it also with words signifying the

power of comprehension and not the comprehended subject
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(such as 'Dark Al—giss', 'Dark Al-fAql'.) Some dictionaries
(e.g."Al—BustEn") explain that 'Dark—IdrEk‘are SYNonymous ,
but it seems that the frequent use of the first conjugation
may be considered typical of Al-Ghazzall. In addition, he
also uses the fourt conjugation, in the usual way, even in

combinations which resemble the above162.

LV Bl eho e oy aa G adl taa el b
(Ve — 6Tt wilo)

(For the soul in this body cannot comprehend the real truth
of matters.) (See the variants of Mss. there and cf. also
ibid., p. 181, 3; p. 212, 13.)
denbis i olan o wme ahi> oy o) sy ob
(261 Grphazuddl)
RN R RN IN S Y‘_;.l}JIeJJ.;(:
(Yoro s, daritl)

Sripall + v v ol aoym plall ey o o ppaiall Ll Ginty o
0 A=y s> solally (L\JL_.E.JL-....J‘chéch

(HPeeve jlas)
& 9 ‘;,‘..U,.Yl Fli> o, Jahadl (K a5,

(Yoo A aawdt)

LAl Ppabe ¥ Slpak gl 0 g5 e W e gl 2
(061t dazl) by i aay adill I

(--- and if the truth is not to be found with them, there
1S no hope of attaining it, for there is no road of return

to 'Taqlid' after the severance from it.)

“
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awidy Goaad U Geal) apdy @b Ly lasary Jiadlawil Loy
(o Vo1 dazl)

a5 Slediyill alaly MOV fmad e WIG,sl 1B S0l
o oty et haale it T g bt e g
(V- —26Yo 1)

Fladladl i, 0 o jndb SlAN elocay et
(VY —VeeY ‘.L,~J|)

In this connection it may be worth mentioning that Al-
Ghazzali likes to quote a widely known ancient Greek saying
which is mainly a play of 'Tadjnis’with this root. He
quotes it, as other Arab authors do, as a Hadith by fAl17,
considered to be father of Wisdom, or as a‘HadEth by Abii-
Bakr164: ’

7L ot oYy, o e el 7
Lol @l oYl e, o e pmadl SV G wiall J6 el i,
(YeYo Y wolad)

(VY —16Y0+1606¢8 L) Jholdh oy, o
LoV, o e smaldl 1 B> SV G wall o1 el g Al yay
(Y = YoYY waidl) i,y ol
dholdh oV, o el s casolall wn JB6

(o 6y RESLD
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Tadalla bi-Habl Al-Ghurur

Al-Chazzali likes to use this idiom, the source of which
165,
’

is 'the pail hanging by a rope' it means 'he who clings
to the rope of temptation and vice as a pail clings to its
rope but in vain'. (The image is rare with a positive
meaning: 'Wabl Al-Nadjat, "Ihya" IV, 1, p. 2100, 13.)
ot ey Lasdly el Tin 2 oul YIS 136 1
T el el Jind1 3Ll e aad e -+ Il Jee Sy
(O_Y61i u‘J)‘)
(Yov ulasyl) a3t Jemy J e
aeldpmy e GLoL W o gpdaliy o Jls ol Taa Jly
ol s 3lila ol adie | VY (i) 3lde iy !
(A1 eryres bevelsl)
o e (o) oLl GG -+ - g il U L,
(1evroVelog sLml)
e o Yaig bt sao el 1Y Ging ulys 5558 55 o LS5 L L,
(VY —VYeo. sKA) ey

Jeme ol dly (Gib Ul 05 ) caygy el ase cpsasadl !
e lia lyseu H (RS Q,aa-gé rqujb
(V1 6A s ehazadt)
(Those who were misled by the lies and deceits ng the
BgFininé7 and who cling in our time to their rope of

temptation — have not heard this from them.)
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conjecture and reinforce it. Yet one must refute the

- = ) b) -.-\o.J . ‘ 3 i at S Y known with certainty, by
)JL"' (@) L5-9 dj\'>“‘ &J—J |)‘)~ LA-J.. y L-a r}a 9 }4—?‘.‘.] (-LA-H C_.JJ.; Jdas assumption hat hese er are
. e 9 y-*-! L-;'-a 10959 Cleul l i > a4 15 n with-
Q.IJJJL Gntins IS e ‘\ 9..].“”, P a kno ledqe which leave no r for r S (]
| gs'l s W ¢ ves [ele) )) er wroar t t
2 = b

in the reach of doubt.)

(T—%61t6ley clal) ‘ )
ol ale (B Y s ad Gl ) L (Lo S,

{Now you know which science is praseworthy and which is (Yol el )
blameworth and what the origin of the confusion is, and . . . E R T .
7 ’ ! Geadl Lt b cpede el o Gl aieo o LS e s L 3
ou h hoi bet hi 1 [¢) soul a - = i<
you have a choice between searching in your soul an (T VoY el ) — b
following the early generations, or clinging to the rope ‘
TR - ly Sl Y
of temptation and resembling the latter.) L QLM-—H) GJL:)“ e 4:‘-” d)-b-‘:‘ L'} r)L..,B]) U“‘u' <
(¢ —YeYotroos) cLal)
Taraqa it J1) et b Ll 691 05
T should like to mention certain expressions, derived (YovY adadl)

from this root, which are typical of Al-Chazzali's styles

168 Jhw bl ol G G S o G Lk LT e Lo 515

'Tatarra itar - following the di tion of . N . ..
atarraqa ila wing rec , ( (’..HYU\T dadl) gl e TS e o L ;U
ariving at, finding a way to ...

vBiFarTq' ++. in the ranner, according to the methods, Lpspama dJ‘CL;” d)iié N JL>TJl,sL Lal (L,J\¢1LPA>)
by means of ...(also very frequeny and hence: (1Y 6YA (L?J\)
'Bi?arfqihi' ("1a3 bitariqihi') on the right road,
which fits the case (and the opposite)169. }isJ|dbi£ gg‘&gj|)jL;‘db AL Jégrb&bfLiH Cﬂ HJ* <N
- (Y-o¥r1€-clag sLt) Lt
Tafarraga ila
¢95Jié LJB 4¢Lig gﬁi“‘jj% Lwtu)fj L Q‘)ié Y3d4éJ‘(515 (Because he knows that the greater crimes are graver in the
ebadt o i d)LiE Xb‘kj Jﬁl;J‘j}?E Y bl La Q}L’4 eves of the Lord ... while the lesser sins are within the
(¢ —Yere1wsly) reach of forgiveness.) ) i
ey SEYVGIE e o W) e JA 2l bl ekl s gty
(... and in short — it cannot be denied that Zghe arqgu-— clibtfeu LhJ‘ d)iié Y l?"“jl“J‘

ments/ which Zghilosophep§7 have used strengthen the (yY — - G‘A'fbgn )
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Bitarigi
In the (right, suitable, correct) method or system:

J L&"C‘J" ai gl e aa W LG, o1 oll o JS)
(4 = AGA el )

(... and he who wishes to study the deduction in a different
way, is aspiring to the impossible.)
Lk Lenlly aadl o ipad) gy oo

(He who was given immer sight observes Z?he cause of/ ill-

ness and heals it in the suitable manner.)

(VY 60 sphriaadl) ?(}..J\L;.JJ,)@JJ:L,

¢ eI G BIL Y Jlasdl Jal e Jland! Jenzad a0 < - ¢
IV VL Iy Al s (s dl s 38 08 B0 TN e (as WS
(Y —06VY . thusll)

il gty Llent Landl LB e Vg U cpid bl goyhall Lin e
(Ye)eq adl)

bl o e Chady e B3 o )5 1 fpiby el el AL
(V)Y — 3 6AA aadl)

See also in the feminine (which is possiblelinguisti-
cally, though it may also be a printing error, since the

phenomenon is quite rare):

T me——m-

—

Vocabulary of Al-Ghazzaili 189

Leihb pé o e W g limcaid b el <Ly Ly
(16TAsTey sLl)

See also the use of pronominal suffix without any re-
lated subject in the following example, meaning 'the wrong

way':

Sl e e Ul e Uy alaatly aandidl (5 5 o831 ple ol b tis
(T—oer vy dud!) sih, Y lole

(These were the things I wished to tell in order to blame
philosophy and the 'Taflim' and the evil they cause, and
in order to.blame Z?he shortcomingé7 of those who revile
them in the wrong manner.) (See F. Jabre's misleading
translation of this sentence: ... pour révéler les dangers
auxquels s'expose celui qui veut les réfuter par d'autres
voies que les leurs ZFA1~Munqidh", ed. F. Jabre, p. 122,
1-2.)

It is possible that in the following example also (as
well as in the example from "Al-Mungidh", p. 88, 9-10
above) we have the same pronominal suffix which is not re-
lated to any possible grammatical subject.

siphy o nba me SV aighe Y gpa prep o

(VY Yy ey esls)

L2 Matma'! £i, Tama' fi ghair Matma‘

These combinations are common to Al-Ghazzall and may

Perhaps be considered a typical linguistic trait. This
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does not, however, apply to the great frequency of the verb
'"Tamifa' - to desire (mainly in the negative connotation)
in Al-Ghazzali's writings - since this verb is common in
religious literature in general and especially in §ﬁff
treatises. The first of the above combinations, which
does not appear as such in the dictionaries, often recurs
in Al-Ghazzali's writings and it may be translated thus:
'‘there is no hope for ...', ‘'there is no chance of ...',
'we may not aspire to ... any longer'. The second combi-
nation appears in the dictionaries as an idiom and means
aspiration to that which we should not aspire to, that

70

. 1
which cannot be reached .
La Matma! fi

et e clias an Velilan! Gaaka Yy
(Te¥Y woli )

(... and there is no chance that you may be able to give a

. . . . 171
helping hand unless you teach their doctrine flrst) 7 .

(CeYAAG 06 <Lxt)
(... and yet there is no chance that one may disagree with
the decision of the Fugaha that ZErayer is prayqi7 in

spite of distraction.)

Al WasTooben 6 () ek Yol gas, b w3 ol
(YorA adl)

(... and it has already been revealed to me that there

is no hope of achieving the pleasures of 1ife in the

e ——————.-
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World Beyond unless it be through piety.)
M O:Ul-u \1) o.’uLP-.a Ls'l“"Jb-:c‘vL-'l Ls_9 dLL:.” &S’l);"": \jrlﬁds
(1At ghatuadl)  adliy o bl i) 5 o) gk
N gs“”ul‘q’f“ YL o5, LS’C"E' s ‘.L-.;\“oJJb u.cﬂ)” LI
p32A! Spabe ¥ Slpabia Gl W0 5 i W e Gl B2 U
(T 061t adl) adylie s o didl
e LVl LYl i) Ldpabae Viamlidloiin J
(YeYaels sot Lal) e
L ale Yab (sl Sl Joaic) Lo L3l pukae Yy

(T 2681 watdl)

(Vo1 Juasd) rWlelTas, L

(Veoo. 5a)
oo I LAV (E Jo) oLl b Yo ) Jpam an, Y
(£ —Yer- dazdl) o Lt

ber Wl lpladdt dilay Gopaim 8, 23, Le onid! LU
(6 — 26116 T61 eLat) Letbant g padas M5 pst, !

Tama! Fi Ghair Matmaf

¥ Gpeby Sy oL YL sl e Jadl) a0 2dS peemdt L
(Ve m26)T Y wsle) ——
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(The inquiry into the manner in which the action comes from
God through His will is superfluous curiosity, and a desire

/[to know/ that which must not be desired /to be knowm/.)

s pabre b gk b gl ol 55U Lol ol Loy Y om
(Y—_Terraley clmt) Jal>

(Kovy-Aslog sLl)

o g pobss ol by by JA2 1 L
(T—_To) Jwas )

Al-Chazzall likes this word, which means profit, use-
fulness, and usually appears in negative sentences172.
Combinations from the roots 'Hasala' and 'Hawl'® recur in
his writings in a fixed associaéive relation to this word.
(The root 'Hasala' as such is a favourite of Al-Ghazzali's
too and appea;s some thirty times in different forms in
"Al-Mungidh", for example.)

Flb e lass by Ll by o3y
(Y =¥t ol )
(... and they have already studied this for some time and

nave not achieved anything,)

Jlhy SO L e plie Jelilells Joo -+ I o Yleas, b
(F —Y61) olasyl) Jol= Jaiepmys
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Flb latlypud slila 2l e ooy
(Vyetyefey eLatl)

(Rervasley sLst) Jlb i STy

Iy ool o iny e S f il gl < - -
(éJHa‘H dazdl)
XD o Y Yn wis ol Vil - -
(Y eAA dizdl)
: L@|J£u|
Jeens oty b Jop s el S S o b
(AoY sl )
Ld Jool> Y Yls sda o) J s
(eaYo Y ily)

Mazinna, pl. Mazann

Al-Ghazzall used many combinations, in which the word
under discussion is in the construct, both in the singular
and in the plural. It means 'the origin of ...', 'the

173

place where ...' etc. The following are eight examples

to illustrate this:

(9 6% ,lma ) SIS

(26€Y clom ) LL s,

(Ve ovY danadl) G bVt ilad)
(¢6110486) elat) NSNS
(Ve 611826 76 Lal) amall gula,
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T —

Sl y ik
Lo lasdl e alleazo azhae
L alae

(YaeY®) ‘_x.’\.:)y‘)
(Peto laudll)
(TeAA sl

The negative sense which is attached to this word when
it appears on its own may be influenced by the meaning of

the determining nouns which are mainly negative.

fAzala
Azaza

This root is repeated in Al-Ghazzali's writings in a
fixed context: that of man's reason being feeble, remote
(Mafzul 'ad)174 with relevance to matters which can be
grasped by prophetic revelation only, just as the senses
are powerless to grasp matters belonging to the sphere of
reason. Such an expression may help to contradict the
arguments of W.M, Watt regarding different levels in Al-
Ghazzall's spiritual development. Thus Watt believes *that
Al-Chazzali advanced from the thought of the parallelism
of reason and religious experience', which he adhered to
in the "Ihya", to 'that of the superiority of religious
intuition.to reason' characteristicof the later "Al-Munqgidh",
wherein the level of intuitive religious experience
('Dhawq!) is definitely placed above the level of -
reason17?

This assumption must needs be erroneous, because Al-

Ghazzall expressed grave doubts regarding the powers of

the judgement of reason in matters of religious phenomena

ali 195
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already in the wrahafut" and he always remained faithful
to this doubt. The latter holds true especially with regard
to the "Ihya" and related books, even if Al-Ghazzall did
sometimes express appreciation of reason and its power in

these books 76. Some of the examples which follow will

suffice to prove that there is no reason to suppose that
Al-Ghazzali's conception of the spiritual development of
man in the "Ihyé" differed from his conception of man's
development in.the npAT-Mungidh" and elsewhere, and that
prophetic intuition is everywhere regarded by him as being
the highest sphere of man's development, above the sphere
of reason. His linguistic consequence with regard to this

point is most amazing and may be considered a definite

proof of his being consequent in his theory.

fazala 'An

g,L?__thL‘,_JWUyJJJ_\.u,i |V.:«J).L:J‘J).3ﬁ4’u”
Y=Y e, B I Gk
(YY = YV oY spbazdl)

(... and the basis fof the Bafiniyya Seqﬁ7 is the reduction
of the means of understanding sciences to the sayings of
the infallible Imam, and the contention that human reason
cannot grasp the truth because of the uncertainty which
haunts it and because of the disagreement occurring in

those who speculate by reason.)
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Sy géiin QLQL?-;rBJLEL}iaJ| ijtf d,llﬂ!hgk>a ug| gm5.s=|..t.|l§

e aally ST 10t e Jaadl
(Vv earrveofor Lot )

(... and he who advocates a blind adherence to tradition
alone, to the complete exclusion of reason, is a fool, and
he who is content with reason itself without the light of

the Qur'an and the Sunna, has been deluded.)

Dl derdy ol Al Gao Jlebag o) Jiadlinisa o ebiCs
s W (s Mg Lo V1 5 il el g Jid! Jies a, L2

(1€ —1Ysorele) cLl)
ol e 8 il *Ym Jio Jla M1 Sy

(Yev1roafeg clmt)
iela % J OT AL oY e Jpsma el 6

(Y€ Y6 Y waidl)
o oS Ly el Ly e 5 pead i 3T b Jiadl oLy,
Al ol o tdl 355 J5a8 Lo Jjme Jiadl o ()51 paly iz
b BRI GULS « o v pdle ) an s el 595 J5n5) = Ypind] |
o bl @ pdaddl alelyit L s cpead Joame o0V, bbY
Ld e ad Juamy b 23, e Lt 350U Lis ddyime (e lpdl)
JNLS, a Y opaly endl Loy & e y

(Fleey 1 dudt)

L r—(,—l’?g&Y‘L‘”d Lo ‘.sGJ))_&.)Jb) dLLlP.u) Jﬁ.—t.”d))a LI.(,-Q (.SJL’
(F—Terry andl) POU] PN | -1
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Lo )y e o b i Jindl oy b e 2L & oV ol ol V1
Ay ol opadl 58 Ls Jama ( Jindl ) Jindly 2olsc 5
e Ypindl A, o1 ey gamy o M 0 2y 1Y

(@Qhaeryy aadl)

S % Jime Y il Sl pay Jindl 20 gbls b
(6 _¢6¥ ;—"-“""" nat! )

Bi-mufzal fan (remote, set apart)

VY Sl s im i 5 Jinar lyond casllly

(Vo1 wils)

Gl Lia (2) oe Jine Bl et SEIY
(A —VY6r1l waidl)

Ta'assaba

This verb is chiefly known in connection with ideals of
the Arab tribes especially, though not exclusively, in
times of 'Djahiliyya'. It means being a fanatic adherent
of the tribe, having close family ties with it, and so
on178, and recurs in Al—GhazzElT}s writings mainly in con-
nection with the term 'Taqlid'179. Here it means being 'a
fanatic, a zealot, of the inherited tradition', especially
with a kind of harmful fanaticism, which brings about
disaster even when directed towards positive ideas because
it is too extreme and subjected to the wilfulness of man.
Tgis fanaticism usually comes together with man's disregard
of his neighbour (*Tahgir’, 'Isti?qgr') and of his opinions,

and the taking root in his heart ('Raskh') of certain ideas
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which become so much a part of him that he fails to dis—
tinguish between right and wrong. Thus, for instance,
fanatic adherence ('Ta'a§§ub') to one of the traditional
schools of law ('Madhhab')180 was, according to Al-
Ghazzall, most objectionable for it resulted in ungodly
competition, hatred and jealousy between the fUlam3 of the
different schools., Modernists, like Mahammad fAbduh,
accepted Al-Ghazzali's attitude and took it as a basis for
their special eclectic approach to the classical schools of
law ('Talfiq'). Al-Ghazzall adhered to this opinion though
he did admire the founders of all schools and demanded that
one should be allowed to join any one of them according to
one%;judgement181 Yet he believed that fanaticism could
cause more harm than good even when it was fanaticism for
the truth, as in the case of the zealot theologians. ('Al-
Tafassub li—l—gaqq'.) Much more objectionable is, of
cour;é, fanaticism for negative phenomena such as unwel-
come religious innovations ('Bida"), or the fanaticism

for self-will and passion ('Al-Tafassub 1i—l—Ahw5')182.
Al-Chazzall did therefore deny ever;.form of fanaticism
and used this verb only in a negative sense as opposed to
its positive use in Arab and tribal historiography or in

the well-known philosophy of history of Ibn Khaldun.

(But you insist upon hiding this ZE}aditiqé7 out of exces-
sive fanaticisnlz?or your way of thoug@ﬁ7.)

A TN
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i oo meld (¢ LEYN) £ LoV ey of ] s ey ecle
(8|Tacliaca\‘l:.;-l) 500 Liey Gy ad! Jsoy

(The second obstacle Z?o real comprehension/ is for man to
follow blindly a school of thought which he has accepted by
the way of 'Taqlid' only, and in which his mind has become
atrophied until fanaticisnléEor this schoq£7 has taken root
in him by the fact of his very following what he had heard,

without trying to understand this by personal insight and

vision.)

(€ =YoYeYyesboy cL1) Jue.s

(... and if he becomes absorbed in the different schools, in
the undesirable innovations and in fanaticism with regard to

the religious tenets, he will be lost without knowing how.)

PAT g 5l Josk I 3l o el il s mnl G2 Sy
(0 — L 6AA dazdl) (Gaardazdlpa ).

(But violent fanaticism provoked the defenders of truth to
Prolong the discussion with them Zg.g. with Bafiniyxé7.)
Jol Sl oo dslar comny (lyadl 5 g5y il YLl 5
YoVl ol prne 55 G ! 5
(€ —26Y olasVl)
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e el ! )_nl‘_lewa.Jl aljjlg;L}aleja_‘;,.w|¢| el Ingadaha Fi
'Y - . ; -

( Phev 616‘ Lt) Jy—.—“ The verb 'Qadaha fi', meaning to hurt, to injure185, is
cnmaniadly m‘Ji“..JlJ_‘.ﬂ o a PJ;,_;&J,_,_ Lt ( adizll ) Viay quite frequent in Arabic and in Al-Chazzall's writings too.
(VY —YYeYT1A (.1(,\" L) calill But Al-GhazzallI's repeated use of the seventh conjugation
Jhy loa I R |- ) of this root is interesting. Sometimes it means the same

REES g..!b [E-¥ <) ,. h,]
)(A).m ’ i ‘ (ULE""“‘J‘“"‘)“ ) "‘)‘“ as in the first conjugation and sometimes it_has the
—Ysleeo e
6le¥ L}l ) p-‘“’%” gLF meaning of 'to have occurred to'. This conjugation is not

frequent in literature and usually does’not appear in the

e olll ooy ) cany 5T Ly 55

(i AEEY- N ia v oelel) dictionaries , and we might regard it as a special
M . 1y Ul 33 ( linguistic characteristic of Al-Ghazzalil.
O RS el cllley a2l o sl . = 1
- anzl, \Jul,sJu.\i;;::ﬂ\u | r;’ " A s ey S on bl &5 C..;az o iyttt T
s . e 8 - §
’ aed Clyall oy Ay ola Jisdl S 1

v ere-tgler bl
‘e ) (¢ —Yerevveley sLsl)

] ,Mu.,\;u. C,aw;u LbL -- o antl el
MJAJJM&J%JB@L%)Q‘;—
OV reey L)

(... and the basis of dignity is that if a wilful idea
occurs Z’Eo ma£17 and haunts him - his heart should turn to
the judge of the mind as it were in order to obtain his

P lal Ll verdict and ask Zﬁl_r_n7 to divulge the right way Eo hiiry.)
ol e banatly e lally Lowl JI gt

) . °"43)35)¢JL*,:A~|6,J3Q.LSA.J¢§=M§“§J
Eonemy e o ded Coanty Ll e bl sl ot (alasdl) (L _Ye)Te dazdl)
(1oAY o lauall)

( and if he says: I have tried some astrology and

P | P AU .o “lax ..

oS &g A Y (L*‘H (J“)-JL ) J—ng \J) medicine and found some truth in them; therefore it has
(Ve —2eVA Jas) aldadtc Ll occurred to me to believe in them and I have no wish to

consider them untrue or to shun them.)

‘LYo e 5padd coantdl JoY,0 e - -
(voov 58a. )
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Ll wieal ! ‘ P YRS R GJ;‘“*J|L” J,‘%
Yol 6ol 4 ‘AL‘ Yab,b 55 o9, gb)-dﬂ‘fbv Loty
J))“‘*'(‘J‘u u‘)“—“‘s‘ smloy 8 elldy )b e Yy ang Lo

(VY =V 6V Y Juas )
el el o il g oo ail () Lblsdloda Je,bhs L

(VY ¥y ety dasdl)
Ve wll e i 5 LI G lol e |, L

(A eer) e au) ) )

&Hé—”ab:d&:d‘-ﬁsw( ‘_S-Q) GJL’«A.U' LQJ.JBES_))::--LQ)
aJ).’J‘a..Ub LSJ;.—LQJ' 6‘9 c‘..u.,‘ L?J

(Y—_Ferre dadl)
il ittt S a Lo gy o ot Loy asldl 5L,
A TNom & Anadl Jyzs Gy,

(£6¥)11 daruadl)
|L|>L"d"d| “)....«,Y‘J:\JJU.@ .JlJ.Jl “’J’“LS"CJ'L“-SJJ| s

(161 R R 4
G!L""‘JJ|L9-"§-’J3\"J-“J-“ ot Faiil A Aadl 1 Lea ol
(261 [ Jluya |

J= )b_,d4ﬂ| ug gJL>)Lrh&J| d; thbl ‘Jl‘J\*kd|‘J4 aly L;TL;Q
(Y 6} Y LFH ) gr4J|g)‘¢"J_)L4>Y|¥*’°

o b amaiidl el I lie gyl SU
(Tero ()
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Qaratin Al-Ahwal (seldom in the singular: 'Qarinat

Al-Hal')

This expression is repeated often, mainly, perhaps, in
"Al -~ Mungidh", and means circumstantial evidence, sustain-
ing proof resulting from circumstances etc. Al-Ghazzall
regards such empirical indirect evidence as very important
for the acquisition of reliable information - especially
that pertaining to the prophet, the personality of his
friends and the Sﬁff saints.

Il LR s gy Sl Y1 5
(Yoo - *1V 6561 L>l)

A Je FPVOUE VRN YR T L N

(... and this can be either clarified or mixed up by cir—

cumstances.)

Sl adl Az aam adleyd 151 (Gl ) elld o
J:r).:)).?aab‘u_.l..ls L.-.)._jqa;-_” u&;})lz.nij_\ai.”
(Y = Y6yt andt)

(If you consider miracles alone and do not add the evidence
of the many - unlimited in number - circumstances surround-
ing it, you may think that it is nothing but witchcraft or
Phantasy.) 7

Sl beall B s 5 Joll el Gl I LY
Lo penttl o Y Il L g5 Ld) g Jolodl 1 g Ll

(Y —V6eYY Jurs)
A1 paledlly dpaall (WLl dn ) Ltin Gy 1 Gy J b
Lde JbaV s dllS i A imalldpallpn ) pema

(A =6y ey adl)
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Kunh, Xunh Al-Himma

This word appears in Al-Ghazzall's writings in two

fixed connections:

a. Together with a determining noun such as 'Al-Himma', 'Al-
Djidd', meaning something like 'all your heart and soul', and

itis generally used with regard to the SUfi way of life;

b. In order to study or to know a science right to its
very end, or, in the negative, a science which cannot be
understood to its limits, such as the knowledge of the
Almighty. The expression is quite frequent in the language
in both forms and its frequency in Al-Chazzall's work is
not necessarily exceptional. However, I shall give several

illustrations since it seems that Al-Ghazzall was very

fond of this expression and used it frequently.

YAA
o= eVl !l il S Ve L i, sl o o b
Sl Ll leandt o JLs Yl Lowll

(T —o06¥oy wsly)

‘“‘=l~°g-5 gv—"—?-f‘_s-l‘tyi’\”) aagd Job e I Y olewdas
(o —Te11 waidl)
(... and I understood that to fight a system which one has
not yet understood and grasped to its very limits is like

shooting in the dark)189.

e oy o sl e JUL3Yly sl oy sl - - -
(Y—=Vs00Ys Lot sL>l)
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oK JLYY LIS Gl lakdy - - v Ganaladl g uis g b! ‘)J‘fdf
1 e aryyefer sbst) Sl alll Leaa

(T =V Lal k!
Aol Gl oS ol 2

(T6) - AY 6p67 *Ll)
Sl il o SV« Ll e il adlepds S el ol
(¢ — YodAe diwd!) Sl ol
o fb LS Jeiss H,c;\J|JJ¢LVY|g54L.Ja,hHlggg.tr;\dﬁ
Gone g olamia Y Jpam Al L ol b ey (I o W
T (Ao Yevt) wile) cee el

5

i Al I a8 i, me e il oy -
(tev-avefog elst)
i e Il I3 o, 3b LYY
(VY — 16t YYafoe eLal)

Notes:

1. The combination 'Al-Iqgbal bi-kulli-l-himma' appears in
"Mizan", p. 44, 4, 10-11, and it is probably a later,
€asier version or an erroneous rendering of 'bi-kunh al
himma', which appears in a parallel example of this para-

graph in "Ihya" III, 1, p. 1377. (see examples above.)



206 Studies in Al-Ghazzali

2. The determining noun is éhtirely missing in "Al-Mungidh",
p. 95, 2: ‘'Agbaltu bi-himmati fala' ... probably due to a
wish to use a slightly different language or due to an

unintentional omission.

Talafa

Al-Chazzall has a preference for this word which he
used to denote the setting right of a wrong or a rectifi-
cation of the past. 'Tadaraka'! appears concurrently with
the same meaning (in the wBustan" dictionary one appears
as an explanation of the other!) The combination 'T amanm—
al-TalafT - meaning full, complete correction - also

recurs.

iny Jandl U g Il il 8 L ha Jlv v 0 e loenidlly
15,1 sy I ol it 855 o sl s tens b i (g Lnabs (Lo
ndly L e Ll et aslal by L]

(V V61 6aecias®l=l)

(The strife with the one who ... tends to deviate slightly
from adherence to external things, to do that which fits
Z;eq£7 knowledge, in order to achieve the cleansing of the
soul and the heart which Allah has ordered,and in order to
set right th 1ea;ﬁ7 some of the things he neglected in
the course of his spent life, while despairing of making

0
amends complete]y19 .)

Vocabulary of Al-Ghazzali 207

sl Ny oo, )0 1By
6 Sy G ablUl 2l )
(Yev e
\1“.?-1.—&%‘.‘2.1:.”4;\.& M)EJ:\"J“M&S’M:L_?’WU"
(Ke1vave boY sL>l) o oo Lo i) alin, !
lailly asdle b b s Goll (Jaidl) L
(VY —1Y6Y-Aeolog sbxl)
(Y= V e Lal kel
SV (Lo ay gl g, (sl sy
(£6v-AL olog clml)
wad Ll - e e Lan pladecoy o 151 L) Yyl B 1Y

sl koo ol (Gl cr all pan Jylizas + o NN Ses, 2!
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OV e o IS ol B Ly ol s
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Mawguf fala (Waqafa 'ala)

This expression which usually means 'dependent on',
'based on' appears in Al-Ghazzali's writings also with the
well-known negative meaning of 'dependent not only on ...!',
'based not only on', 'not confined to - alone'. It appears

'he made
193

alsc in the combination 'Djafalahu waqfan fala',
it the private property('Waqu of, fconfined it to...!
Some examples follow wherein the limiting element of this
expression is explicit. In other examples this element may
or may not be observed according to the context or the way
the reader wishes to understand the text. (Compare also
Yehudah Halevi's Kusari, I, 26 Zﬁirschfeld ed., D. 1§7:
Said the King of the Xhasars: 1 therefore see that your
Bible was given to you alone.)
sedeipipe piialdly didall 5 oS
(£61Y ¢low )

(But the understanding of truth and essence is not con-

fined to him alone.)

ol b o

an !

(J) i) oo a5 3wt Ao Y TSR 1)
(Y=Y 61 Y aazdl)

(... and whoever thinks that the revelation of truth is
based only on methodically ordered proof diminishes the

great compassion of the Almighty.)

e 5y @l ey g \J,\u\?;g.:a,upum:p i © Yygd
(°_i6\" J-«A:J) u—\..li..]\ dj\aﬁud‘d)—«l

 e————

e
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Notes to Chapter II

1. Mainly gﬁfi authors like Al-Harith Al-Muhasibi, Al-
HakIm Al-Tirmidhi, Al—QushayrI,' Abu Talib Al-MakkI and
Al—REghib Al—I%fahEnf, Al-Ghazzali's iess known contempo-
rary who must have influenced him deeply (cf. GAL T, p. 289;
GALS I, p. 505.) Yet I have used also different kinds of
books Ffor comparison, especially those which are supposed

to have been read by Al-Ghazzali like the Epistles of the

Pure Brethren, or Al-Farabi's and Ibn Sina's writings and
also books which deal with topics similar to those raised
in his books, as, e€.g9., Ibn Hazm's, Ibn Rushd's or Bahya b.

Paquda's writings.

2 Cf. M. Buber - Essays on the Style of the Bible(inHebrew)

(Jerusalem, 1954), p. 284,

3 Cf. Bouyges - Essai, pp. 7-9. See now also H. Laoust -

La Politique de Gazalil (Paris, 1970), p. 28.

4 I cannot accept Bouyges' assumption (ibid.,pp 13, 49-50)
that this book dates from a much later period of Al-

Ghazzalli's life. Cf. below p. 378.

5 See now Suleiman Dunja's edition of this book (Cairo,

1961.)

6 The Arabic text is usually quoted as "Musta%hiri". I
have also used A, Badawi's full edition (Cairo, 1964) of
this book and designated it "Fada'ib Al-Batiniyya", Badawi's
edition. Cf. on this book also.H. Laoust : ibid., p. 13,75 £,

i
i
}
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7 There is no consensus among scholars with regard to the
date of composition of this book. I think (cf. below p.
259, n. 1 ) that the "Mizan" was written at the end of Al-
Chazzali's stay in Baghdad and at the beginning of his §ﬁff
period. Cf. also H. Laoust - ibid., pp. 71-72. Although
this book is, according to Al-Ghazzall himself, a continu-
ation of the "Mifar" ('fIlmwa—fAmal' is a well-known
idiomatic expression in mediaeval theology. Cf. I.
Goldziher /ed.7. "Kitab Ma'ani Al-Nafs" /Berlin, 1907/,
notes p. 54 f£f. and F. Rosenthal - Knowledge Triumphant,

P. 246.) 1 have chosen to deal with these books separately,
as they are very different and there is no need to assume
that they were written consecutively. It is quite probable
that Al-Ghazzali, even more so than other Arab authors,
used to plan in detail his writings of the future and even
'quoted! from as yet unwritten books. He may also have
composed different books at one and the same time. There-
fore one must be very careful with regard to his mentioning
one book in another and never attach too great importance
to these quotations in fixing dates or chronological

sequences of his books, as most scholars are prone to do.

8 Unfortunately I could not use the scientific Turkish
edition of this book mentioned in the preface above. On this

book see also H. Laoust - ibid., p. 84 ff.

9 This edition is not very reliable though very readable.
Henceforth I shall quote "Ihya" according to its main four
Parts in Roman numerals (I - "'Ibadat", II - windat",

IIT - vwMunlikat", IV - "Mundjiyat") with the number of
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each of the ten books of every part in ordinary figures. As
far as possible I shall give also the number of the line in
which the quotation begins, a hyphen (-) above the number
meaning the line from the bottom of the page upwards. Of
course the "IhyE" was composed over a long period, parts of
it when Al—Gh;zzglz was still in Baghdad (for instance I,
"2, or parts of it) and not chronologically according to its

present order. Cf. below Ch. V.

10 Thus e.g. H.H. Schaeder thought that Al-Chazzall coined
the term 'Fatra' which he translated as 'Zeitalter der
(religioesen) Stagnation' and he evaluated it as ‘eine
der bedeutendsten ﬁeistungenderIslamischen Begriffsbildung®
(c£. H.H. Schaeder's review of J. Obermamn - Der Philoso-

phische u. Religioese Subjektivismus Ghazall's AWien, 1921/

in Der Islam 13, 1923, p. 123.) But this term was not new
at all and was used even before Al-Ghazzall as a term for
the dark ages between Jesus and Mu?ammad (cf. Tor Andrae -
Die Person Muhammeds in Leben u. Lehre seiner Gemeinde

Zﬁpsala, 19127, p. 325) and especially as a Sufi term

designating the religious weakness either of the indiyidual
or of the whole generation. (Cf. Al-Qushayri, "Risala"
[cairo, 1940/1359 Hg./, p. 2, 1, and ibid., p. 199, &, to-
gether with 'Waqfa' which means a total standstill.) See
also "Ihya" II, 7, p. 1075, 8. Al-Ghazzali did not even
add any.new nuance to this term. Lamentations on contempo-
rary religious demoralization (cf. the opening of "Al-
Mungidh") were quite common in §ﬁf§ literature preceding

Al-Ghazzali. (Cf. Al-Qushayri, "Risala", p. 7, and Bahya

- b. Paquda, "Al-Hidaya ila
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Fara'id Al-Qulub", ed. Yahuda,
p. 13.) As for the term 'Fatra' see also H. Steiner -

Geschichte der Mu'tazila, p. 11, and F. Meier -~ "Sufik u.

Kulturverfall”, p. 149 (in: G.E. von Grunebaum u. W.

Hartner, eds. - Klassizismus und Kulturverfall Zfrankfurt,

1960/.)

11 One may of course come to a different conclusion too:

there were no real violent changes in Al-Ghazzali's life
and therefore his language is so stable and consistent.

This assumption could be based also on the fact that his
autobiographical confessions (see above p. 1§ ) are much

less historical than spiritual.

12  Thus there exists without doubt a close affinity
between the "Tahafut" and -"Al-Munqidh", both in style and
content. Yet these books were certainly written at dif-
ferent periods of Al-Ghazzali's life. (He may have con-
sulted the "Tahafut" when he set out to compose the "Al-
Mungidh".)

13 Linguistic methods in a more statistical manner have
been used both with and without success by several scholars.
Cf. Ch. I, n. 5. See the brilliant results of such a study
apparently without mathematical tools in G. Scholem’'- Major
Irends in Jewish Mysticism, Schocken, New York, 1954, Ch. 5
P. 163 £f; ch. 8, p. 326.

14 F. Jabre accuses Al-Ghazzall that he never actually

Used rational polemics with his adversaries, e.g.
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the philosophers. He tried to convince them with the cer—
tainty of his own belief, while raising, as it were, his
voice in the discussion and moving so quickly forward in
his argument that the adversary had not time left for
thinking, reacting and arguing. Yet the study of Al-
Ghazzali's writings has so far not confirmed these accusa-
tions and the psychological conclusions that Jabre draws

from them. Cf. his above mentioned book La Notion de la

Certitude selon Ghazali (paris, 1958), p. 57, 58, &3, 70,

71 et al. See also below p. 84 ff! Expressions of Mock-

ery and Vituperation.

15 Cf. f.i. Al—QushayrI - "Risala", p. 3, Z; 4, 11, and
as a verb in the fifth conjugation ibid., p. 3, 7. See
'Ta?qiq' as against 'Taqlid' ibid., p. 8, 7-6. Cf. also
Brockelmann - GALS 11T, index, pp. 1112-1114, the long
list of books which begin with 'Ta?q{q'. On 'Tahqiq' as
a means of polemics cf. Goldziher - Streitschri;t, Intro-

duction, p. 51.
16 See Appendix B.

17 For examples of the fifth conjugationsee "Al—Wadjfz",
p. 18, 6; "Tahafut", p. 7, 3; 11, 9; "I?ya" II, 4, p.
896, 3; ibid., IV, 1, p. 2174, 7; 1V, 4, p. 2431, 9;
"Al-Mungidh", p. 84, 1; 103, 6. For examples of the
second conjugation see, "Tahafut", p. 229, 10, and A.
Goichon - Lexique de la Langue Philosophique d'Ibn Sina
(Paris, 1938), pp. 80-81, 83.

Vocabulary of Al-Ghazzili 215

18 Cf. "Tahafut", Index D, p. 421; Streitschrift, p. 3,
13, 18; "Mihakk", p. 47, 7, for examples of the philoso-
phical use o; this term. Cf. also D.Z. Baneth, 'Philolo-

gical Notes to the Metaphysical book of Joseph ibn Yahuda

ibn Shimfon" (in Hebrew) in the Anniversary Book to G.

Shatom (Jerusalem, 1958), p. 115, n. 30. Cf, also
"Mifradj Al-Salikin" (attributed to Al-Ghazzali?), p. 23,
2; 35, 3. As for the less frequent §ﬁfi use of this term
see "Mizan", p. 39 and Al-Qushayri - "Risala", p. 2, 4.
Cf. also Fakhr Al-Din Al-Razi - "MafatIP Al-Ghaib" VIII,
p. 493, 20; 502, 7.

19  Cf. Al-Qushayri, ibid., p. 48, 10; 49, 11. I did not
find in Al—-Ghazzali's books other forms of this root, such
as Fahaqiq anna' (Cf. Raghib Al-Isfahani - "Taf§Il-A1_
Nash';tain", p. 104, 7), 'Fahaqquﬁ faia (cr. Al—Mu?EsibT -
"Kitab Al-Rifaya", p. 324, 1é, 20) or even 'Wa-Ana Ma?qﬁqun
bi'(ibid., p. 272, 1.)

20 See also "Al-Wadjiz", p. 4, 9; "Tahafut", p. 116, 9;
"Ihya" I, 1, p. 57, 3-4; "Al-Magsad", p. 74, 2; '"Faisal",
p. 11, 1.

21 Cf. also below, p. 105.

22 'An-Annahu' in an indirect question seems to be typical
of middle Arabic and modern colloquial Arabic. See also "Al-

Mungidh" p. 60, 5 £f.; 81, 1; 107, 3.

23 Cf. below, p. 110,
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24  Here Al-Chazzall almost identifies 'Taqlid' and
tTasdiq' and prefers 'Taglid', blind faith in truth to
'Tasdiq', blind faith in falsehood.

25 See the different approach in "Mihakk", p. 47, 3 ff.,
and a different scale of values in "Ihya" I, 1, pp. 122-

126, esp. p. 125, 2-3. Cf. also H. Laoust, ibid., p. 71.

26 Cf. "Ihya" IV, 4, p. 2406, 8, 10-11. (See also
"Mi radj Al Salikin", pp. 89-90.)

27 Cf. "Tahafut", p. 116, 9-11; 222, 7; "Mihakk'", p.58,
5. See also F. Jabre - Certitude, p. 332.

28 CFf. Streitschrift, Text No. 15, "Al-Munqidh", p. 38, 3
£f. Tt is interesting to note that here Al-Ghazzali did
not use 'Taqlzd' in its negative sense and parallel to con-
jecture and guesswork, when contrasted with religious cer-
tainty. On the contrary here he denotes "Taqlid' as the
blind following of the Taflimiyya after the 'Tmam', whereas
conjecture and guesswork, even though wrong, are positive
means. In this context, however, he did not use 'Takhmin®
and '?ann', because these expressions have a negative sense
in his writings. Therefore he prefers here to use 'Ra‘y'
'Idjtihgd'. As for the legal expression 'Ghalib Al-Zann',
of which Al-Ghazzall was very fond, see "Al—WadeZ? ;. 19,
5; "I?yé" 1, 3, p. 242, 4, and also "Tahafut", p. 266,
3-4; 309, 3. Cf. also R. Brunschvig - "Variations sur la

théme du doute dans le fiqh", St. Orient. in Onore de G.

Levi Della Vida I (Rome, 1956), p. 66; F. Rosenthal -
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Knowledge Triumphant, p. 294, 307

29  In this context Al-Ghazzall repeats the well-known

Hadiths
amly ol als sl wmal ay ol l sl Loty agszt om

See Streitschrift. p. 27, 13-15, "Al—QusFEs", p. 92, 3-2,
"Al-Mungidh", p. 89, 6-7, "Djawahir", p. 27, 2-4. Cf. also
I. Goldziher - ZDMG 53, 1899, p. 645 f£f. Al-Ghazzall did
not quote the Hadith verbally, perhaps because he quoted
by heart (1ike.other Muslim and Jewish authors in mediaeval
times.) Sometimes he even quotes inaccurately verses of

the Qur'an.
30. Cf. "Thya" III, 1, p. 1382 ff.

31  The contrast 'Takhmin-Burhan' is only a linguistic
variety of '"Takhmin-Tahqiq'. Cf. also "Mi?akk", Pe 512

2 ('Bi—l—yaqzn al-burhénf'), and "Al-Mungidh", p. 103, 12;
"Al—QusFES", p. 25, 1-2.

32 Daruriyat' are the axioma of rational thinking. Cf.
"Ihya" III, 1, p. 1372 ("Ulum fAqliya Daruriyyaf); "Al-
Mustasfa', p. 12, 13 "Al-Mungidh'y p. 60, 2, 73 61, 9.

33  As for the philosophical use of the word, cf. "Tahafut'
P. 29, 10; 136, 4; and Index C, p. 401. See also A M.
Goichon, ibid., pp. 195-196.

34 CF. the note in "Tahafut", Index E, p. 443, 5 —
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(Bouyges gives there this one example only.)

35 Cf. R. Brunschvig, ibid., p. 68. The same contrast

is expressed by 'Parﬁrafan' as against 'Istidlalant (Cf.Al-
Bagillani, "Ifdjaz Al-Qur'an" /Cairo, 1945/, p. 393, 3.)
See other less frequent combinations, "Tahafut", p. 41,

7-8; 135, 6-7.

36 The combination is the same as 'Badihat Al-fAqle'.

Cf. also "Tahafut", p. 30, 9-113

— il Gl el ey ¢ e Jiadl gy o b
oL

'Mukabarat~Al-'Aql' seems to be a kind of technical term
meaning to try to prove rationally the impossible. The
verb seems to occur only in the "Tahafut" (Cf. p. 30, 4;
64, 9; 130, 7; 12, 9.) The dictionaries give the verb
without the addition of 'Al-fAql' as in Al-Ghazzall; there-
fore the meaning is: T contended or disputed with him for
superiority in greatness, and I overcame him therein
(Lane): contradire quelqu'un obstenément (Dozy). See also

Ibn Hazm, "Kitab Al-Milal" (Cairo, 1371), I, p. 105, 9.

37 See further examples, i.e.: "Maqasid", p. 225, T3

"Tahafut", p. 222, 3; Streitschrift, p: 17, 10 £f; 18,
17 ££; 28 text No. 16; "Mifyar", p. 32; "Thya" I, 1,

P. 141, 9; "Qus?és", P. 32, 1. |

38 Cf. Streitschrift, p. 18, 17 £f; "Ihya" IV, 1, p.
2156, 3; ibid. 1V, 6, p. 2592, 13, 2; 2617, 3-2.

s
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39 An adverb rarely used by Al-Ghazzali. However, see

"Al-Munqidh", p. 69, 2.

40 The term 'Mushahada' has two meanings. 1) Physical
sight including any empirical knowledge. Cf. "Faga‘i? Al-
Batiniyya", ed. Badawi, p. 50; "I?yg" v, 1, p. 21333,
4—;; "Al-Mungidh", p. 61, 3. 2) Religious revelation and
insight (seeing - as it were — with an inward eye). Cf.
"Al-Magsad", p. 16, 11; "Al-Mungidh", p. 102, 4. Our
sentenc:e may carry both meanings of the word, as e.g., "And
we learned to know these things by logical necessity as

certain as physical sight {(or: as religious revelation)".

41 This seems to be the way the editors of "Al-Mungidh"
used by me understood the sentence. F. Jabre follows them.,

Cf. his text (p. 30, 6) and translation (p. 89).

42 The adjective 'Daruri' and especially the combination
"171m Daruri' recur.often. Cf. "Tahafut", p. 27, 8; 116,
53 12&, 10; 210, 63 277, 3 "I?ya" Iv, 1, p. 2091, 1;
"Qustas", p. 34, 2, 3; 82, 6-7; 83, 6-9; 85, 4; 85, 8;
45, é; 80, 3; "Al-Mungidh", p. 109, 5, 9; 114, 3; 121,

4, 7 etce.

43 ¢f.'Al-Hawas: Al-Ifsad'("Lisan Al-fArab"), Revérie,
Idée extravagante (Dozy). According to Bouyges this word,
of which Al-Ghazzall was very fond, was not understood by
some copiers. Cf. Index E, p. 443. See also "Tahafut",
P. 163, 1 (this rare word occurs twice on one page, by

association!) and p. 313, 3; "Thya" I, 2, p. 170, 9;
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ibid., IV, 1, 2151, 3; "Al-Arba'in", p. 112, 1.

44  Only here there occurs the fourth conjugation instead

of the eighth, perhaps because of a printing error.

45 Mustanad meaning 'proof'; see in "Tahafut", p. 47, 1;

"Ihya" IV, 1, p. 2120, &; "Al-Mungidh", p. 109, 5, 8.

46 Including the Maghrib. 'Aslan'e.g., is quite frequent
in Ibn Hazm's writings. Cf. his "Risala" against Ibn
‘Naghrilé, -ed. Dr. I. Abbas, 1960, p. 55, B8,
5; 56, 7 or "Kitab Al-Milal" (Cairo, 1371), p. 101, 11;
117y 75 8; 119, 3, 9, 2; 224, 4 e.a. On the other hand
I didnot find this adverb in the "Qut-Al-Qulub®, perhaps
because it does not deal in polemics. Both 'Aslan' and
'La Mahalata' also do not occur in "Taf%fl Al-ﬁash'atain"

by Al-Raghib Al-Isfahani.

47  For other examples see ibid., p. 2087, 2; 2093, 2;
2111, 3; 2134, 1; 2140, 9; 2142, B; 2155, 2; 2157, 15;
2161, 5.

48 Here the word appears in the middle of the sentence.
Cf. also the unusual construction in "Thya" I1, 4, p. 899,

4-3 and "Al-Mungidh", p. 115, 3-7.

49 In this small booklet there are frequent examples of
this adverb. See p. 19, 10; 21, 14; 27, 7; 37, 10, 10;
38, 4; 55, 13;° 59, 8; 63, 12; 70, 7. Cf. also "Al-
Iqtifgd", p. 9, 9; 10, T; "Mifyar", p. 44, 1; "Djawahir",
p. 32, 2; "Faifal", p. 16, 4, 2; 17, 8, 72; 22, 13;
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"Mishkat", p. 37, 1; 39, 9; 55, 9; 58, 14; 59, 4; "Al-
Mungidh"™, p. 67, 5.

50 This method of negation often appears after 'La Al-
Nafiya Li-1-Djins' in relative clauses. See further
examples here and cf. "Tahafut", p. 332, 6 (25, 6, though

the word does not appear in the Index).

51  In "Kitab-Al-Tawba" more than fifteen times. See p.
2082, 10; 2084, 5, 5; 2094, &; 2097, 3; 2100, &; 2101,
1, 7; 2108, &; 2119, 9; 2124, 6, 9; 2170, 3. Cf. also
“Thya" I, 1, p. 77, 13; 78, 15; 89, &. It appears at
leést ten times in “Al-Magsad" See p 4, 105 9, Fs 17, 8;
27, 9; 32, é; 35, 10; 64, 9; 65, S. For more examples
see "Magasid", p. 34, 3; 228, 9, 12; 298, 8; 299, 13;
"Mi'yar",.p. 38, 2; 40, 4; "Mihakk", p. 8, 4; 93, 4;
"Thya" IV, 6, p. 2613, 1; 2615, 7; "QusFES", p. 38, 7;
39: 2; "Mishkat", p. 56, 5; "A1-Musta§fam p. 7, 10. CE£.
also "Ayyuha-1-Walad", p. 43, 1, and Al-Muhasibi, "Kitab
Al-Ri'aya li-Huquq Allah" (ed. M. Smith), p. 12, 3.

52  Qf. "Tahafut", Index E, p. 442. As has been stated
above, the word 'Aslan' does not occur at all in the index
in spite of its fr;quency in the book. For 'Qa}'an', too,
Bouyges gives only very few examples, and does not include
the one given here (see p. 42, 5; 246, 8; 266, 3); for
the examples of the verb 'QaFa’a bi* (Index D, p. 435) one

must add at least one more example — p. 266, 4.

53 This is a well-known example in the discussion of dif-

ferent levels of certainty. Cf. Streitschrift, p. 16, 3 £§
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"Iqti?ad", pP. 10; "Ihyé“ ITT, 1, p. 1371, 2 £f;  ibid.,
IT1, 8, p. 1848, 12 £f. See also the description of the
'Izdiwadj Al-Aslain' in "Iqtisad", p. 10, 17-18.

54 Cf. also "Faisal", p. 14, 10; 16, 7; 17, 7.
55 Cf. also " Ildjam", p. 5, 7.

56 'Burhan Qatif' see "Qustas", Pp. 57, 5; "Faisal",
P.- 13, 2; "Al-Munqidh" p. 75, 4; "Al-Mustasf3", p. 326,
2-1; " 1ldjam", p. 27, 7. )

57 A plus forte raison (Dozy). Cf. also "Ihya" I, p. 74,
1; ibid., IT, 7, p. 1097, 8, and Bahy3 b. Pagquda (ed.
Yahuda), p. 169, 13; 270, 14; 319, 9.

58 See more examples with'bi~l-hara?, ibid., p. 37, 1;
38, 7; 514 1, 3, 11, &, 3, 2; 54, 9 and see also "Kitab
A.-Dala'il wa-1- I'djaz" (ed. 1928/1346), p. 51, 9-10.

59 See Appendix C.

60 It may well be that the following sentences belong to

the same category:

I B G S LoV 156 e, el S 1S
(YeY€Yeqs 068 ¢Lt)

@wlasm_cl.alJ:\ulol, Sl GLlcls Toay o1 Yo el K 130,
(YeYeY16u6¢ Ll ) Jasly

61 This is an interesting part of Al-GhazzalI's doctrine

of prophecy. Usually he puts greater stress on man's need
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of God's grace to achieve prophetic revelation. Cf. below
p. 304.

62 See J. Blau, A Grammar of Medieaval Judaeo-Arabic

(Hebrew), (Jerusalem, 1961), introduction p. 10. See also
p. 200 £f. ibid., as well as note 3. Of course this pheno-
menon appears not only in conditional sentences. See the

fixed combinations:

(VYN s )
(UVA\C.&L?:)

o axl ¥ lia
(Minhu? Cf. Index E, p. 443) and cf. also "Tahafut", p.
218, 2; 35, 6-7; 45, 1-2.

63 Cf. "Qut-Al-Qulub" I, 2, p. 27, 12.

64 Cf. for example, Zaki Mubarak's book on Al-Ghazzall
{cairo, 1925?).

65 F. Jabre, Certitude, pp. 70-71.

66 Although these expressions are very closely related
(cf. Streitschrift, p. 1, 10, and "Al-Munqidh", p. 113, 8) I
had to separate them in order to deal here with expressions
of folly and stupidity from the stylistic point of view,
and below p. 353 with the term 'fAmiyy' as part of Al-
Ghazzali's doctrine. As for 'Pa'ff Al-Tman' (cf. "Ihya"
I%, 4, p. 2407, 5) it appears sometimes to be identiéal
with 'Dafif Al-fAql' but sometimes it seems to bear a dif-
ferent.meaning. It is very frequent in "AL-Mingidh" (cf.
pP. 112, 3; 116, &; 121, 8; 122, 7). See also "Mizan",
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P. 5, 5 and "Ihya" IV, 1, p. 2170, 13.

67 Cf. e.dg., Al-Muhasibi, "Rifaya", p. 272, 6; Bahyi b.
Paqﬁda, p. 15, 4-5, See also F. Rosenthal - Knowledge
Triumphant, p. 253 f£f,

68 See Ibn Al-Athir, ed. Thornberg VIII, p. 21, and cf.
below p., 92.

69 The same parable appears in "Al-Arbafin", p. 225, 1 f£f,

70 'Khubal' is an infrequent word and appears mainly in
"Tahgfut', but nowhere is the version doubtless. Cf. ibid.,
P. 5, 13; 16, 4; 22, 11 (not mentioned in the index);

25, 7; 96, 8 (not mentioned in the index); 229, 2, 4;

and Index E, p. 442. Cf. also below p. 123, and see in the

dictionaries: 'corruptness', 'unsoundness' (Lane).

PS¢ oY gy Ll L
(ool gL ) Jrindly ol Yl JLaW! 5 oSy oLl

71 The combination is frequent. See "Tahgfut", p. 121,
4; 260, 3; "Ihya" IV, 1, p. 2134, 3; 2157, 5; ibid.,
IV, 4, p. 2602, 15, 1; "Al-Qustas", p. 55, 6 and other

examples below.

72 Al-Ghazzali preferred the expression 'Ta'ifa! (esp.
in "Tahafut", "Fada‘'ih Al-Batiniyya" and "Al-Mungidh") to
denote different groups of people (as in the Qur'gn) and

not only the Sufis, as is common in SUfI literature. (crf.
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Al-Qushayri, "Risala", p. 2, 4; 22, 16, or "Qut-Al-Qulub"
I, 2, p. 32, 5). See also "Tahafut", Index D, p. 429; "Al-
Mungidh", p. 67, 2; 68, 25 71, 5; 91, 1; 103, 3-2;
'%LMmt§f9,p.4,3; 7, 6.

73 This is a technical term for a polemic method of argu-~
mentation whereby the question is thrown back to the
questioner, instead of an answer being given. Cf.

Goldziher, Streitschrift, Introduction, p. 21.

74 Cf. also ibid., p. 84, 8. This parable, as well as
the idea behind it, recurs in Al-Ghazzali's writing. Cf.
"Ihya" I, 1, p. 88, 6 £f; 39, 2 ff. "Al-Magsad", P. 76,
4—é; "QUSFES", p. 83, 5 £f. Cf. also Ibn Al-Djawzi,
"Talbis Iblis", p. 87, 3; Ibn Toumert (ed. Luciani, intr.

Goldziher), p. 75, n.3 .

75 And not especially 'Hilm' as according to Goldziher
(Mohammed. Studien I, p. 219 ££). Cf. "Tahafut", p. 221,
10-11; 224, 9; 272, 2-3; 313, 8§ ££. (not mentioned in
the index); 314, 5.

76 Cf. Goldziher, Streitschrift, Introduction p. 19, n.
2. Goldziher mentions only two examples, fromthe "T ahafutt
and "Al-Mungidh". Yet he adds also Ibn Gharama's transla-
tion of this proverb into Hebrew in Aqedath Jitzchak
(Pressburg, 1849), I, p. 6/5, 16.

77  'Al-Darar f£fi-1-Din' is especially frequent in "Faisal".
See p. 14, 7; 16, 6, 4; 17, 13 19, 12. Cf£. also
"Ildjam", p. 14, 4; 19, 3 etc. See also:
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6 ehndl g5 oy alie SO a5 1iny
(vorr Svetrefen elst) g

(oave all L.t) el B ol s st tal

(Yoov alydl L,1) el oo ol

t o o el
78 Djinaya' means the same as 'Darar' in a more forceful

way. Cf. "Tahafut", P. 11, 7;
"I?yé" i1, 7, p. 918, 2.

"Al-Mungidhn", p. 75, 8 f£,

79 (ol GLd ) a0 Le Dy 5L .S

clever, ingenious skilful (Lane). The dictionaries usually
bring the fifth conjugation where Al-Ghazzall uses the
sixth: he affected actueness or sharpness or quickness of

intellect ... or did so not having it; he feigned or made

show of ... (Lane).

80 Cf. below, p. 129,127,

81 sinalll SR 6 alis goiaall LSl

he esteemed him feeble (Lane)

ol O ) oot S m fs )l et
82  No doubt therefore Badawi's reading (p. 7, 1, 10) of
Streitschrift 2, 14, is much better than Goldziher's
version, of which he was not too sure (ibid., n. 2).
Another correction of the same kind should be made in
"Mifradj Al-Salikin" attributed to Al-Ghazzall ("Madjmufa,
Cairo 1924/1343 Hg.) where one should read on p. 75, 6
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nl-Mustarakk'! instead of the editor's 'Al-Mushtarak'.

83 Cf. Al-Qushayri, "Risala", p. 22, 18, Ruwaym's saying
where this word is used in a positive sense (see the same in
"Ayyuhi -1- Walad”, p. 45, 7-8, quoting Dhu Al-Nun Al-Misri).
Cf. also Ibn Hazm, "Kitab Al-Milal", p. 217, 2 and G,
Freytag - Arabia Proverbia I, 296 (Dja'a bi-l-turraha).

See the following explanations: Inepties (des Soufis) -
(R Jabre, Certitude,;;227); metaphorically applied to false
or vain sayings or actions or affairs; unprofitable

sayings (Lane); '"Turrahat-Abatil! ("Lisan Al-fArab").

84 tTammat'- cry or vehement cry that overcomes everything
(Lanes. Les expressions dont se servent les Soufis dans
leur exstase et qui sont fort choquantes pour les vrais
croyants (Ghazall - "Aiyohd-l-walad" ...) (Dozy). Inter-
pretations erronées de la parole de Dieu; sentences

extatiques - (F. Jabre, Certitude, p. 223, 227).

85 The meaning of this verb is to swallow, catch, snatch,
etc. It occurs often with 'Taqlid':
il ylaly @wladladilsy o adt olie¥l Ash e,
(TeAv ey eLal)

boole aldlaoYdiie Lote Lo g atdt Lecstl o6
oee olasYly cLY e il gl
(Y —RAeVeAto 6 cLal)

@ Ul aolizsl fae e Y di o aClell S Jos 131 A v - o
(VY Vo1t A6 ey cLal) tada sl
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Sometimes editors correct this verb wrongly into
. R .
Talaqqana' which is also frequent with 'Taqlid', Cf. "Al-

Mungidh", p. 58, 7, meaning to learn by heart, study
thoroughly.

86 Cf. below, p. 108%,

87 PBtre arbitraire (Dozy). Cf. 'Wahadhihi shahwa wa-
tahakkum', Al-Ashfar, "Ris3lat Istihsan al—Khawd f£i-1-
Kalam"(Indla,1344 Hg.), p. 13, 11.

88 crf. Streitschrift, Introduction, p. 46, n. 3 and
below Ch. V.

89 Al-Ghazzall is very fond of 'Mahd', especially when
accompanying the noun before a relative clause, 1nclud1ng
Ta Al- Naflya Li-1-Djinst

(VoA slasyl) o tlyo X;um=|434ﬂ4Jb
(YerreA geV tkml) s Y Lo Ll 16

d-'dwyuoa:. ‘.>.44J—\_'JJ)_J|F.,|Q|)
(Yrevy sKa, ).
(Yorrveoloveraty g S li) s Ll st
90  This sentence has been quoted above (p. 70). cCf
"Tahafut", p, 101, 3-5 (not mentioned in the index).

91  See, e.g., W. Ahlwardt (ed.), The Divans of Six Ancient
Arabic Poets (London, 1870), p. 18, no. 17, 1, 2;
’

» 21, no.
»13 146, no. 48,2. cf. also the examples quoted in

Arabic classical dictionaries as well as the explanation of
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the word in "Lisan Al-fArab".

92 Cf. Streitschrift, p.104, n. 2 and Richtungen der

Islam. Koranauslegung , P. 224. (Cf. also the name of one

of Ibn fArabi's books according to Brockelman, GAL T, p.
442, 9). Elsewhere Goldziher states that this expression
is "... eine Bezeichnung, die er (Gh.) fuer an den Formen
haftende Scheingelehrte zu gebr. pflegt, viell. auch zuerst
gepraegt hat", J. Goldziher -~'"Die Gottesliebe in der Islam.
Theologie' Der Islam, 9, 1919, p. 145.

Cf. also:'avoir la reputation de savant'(Dozy) and see
also "Al-Bustan" v.'Rasamal Most dictionaries do not men-

tion this meaning of the verb.

93 Sometimes Al-Ghazzall uses instead a much sharper
expression - 'fUlama =1-Su'', meaning the 'Scholars of
Evil'. See "Ihya" I, 1, p. 64, 3, 8 98, 4; ibid., II,
2, p. 2 £Ff. cé. "gut-Al-Qulub” I, 2, p. 8 and elsewhere.
See also F. Rosenthal - Knowledge Triumphant, p. 316. In

Sufi literature the verb 'tarassama bi' can also have
neutral meaning. Cf. Abu Nasr Al-Sarradj (ed. Nicholson),
p. 8, 17; 10, 3; 11, 5; 40, 8, 15. But see also ibid.,

p. 409, 7, and Al-Qushayri, "Risala", p. 200, 14.

94 faffaga Talfigan'- to place together, to repair, mend
(Cﬁ "Al—MUHqidh",p.64,§) and therefore also to invent,
phantasy. Cf. Streitschrift, p. 43, n. 1; "Ihya" I, 1,
p. 38, 9; ibid., IV, 5, p. 2495, 11; "Iqtiséd", P. 2,
7 (the two last exaﬁples with regard to Kalam)..Cf. also
Dozy. BSuppl. This and the following example (as well as
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examples 8 and 9 later on) are quoted according to

Goldziher's quotation (?) of the "Ihya" in Der Islam 9.

95 This was quoted above on p. 57. Cf. also "Qut-Al-
Qulub" I, 2, p. 17, 3 and~

(Yeo d-:u)-;bo“) d—a:i’J‘erM)J‘)rﬂyL

The contrast between the reality of a thing and its name
occurs also in Al-Ghazzali's concept of prophecy, which is
based on the Neoplatonic idea that only prophets can know

what prophecy means. Cf.

Lo Y aptll e yms Wi ad Gy ¥ o L
(VY+6Y) wasd!)

(«rY‘ \“a)...l.”a.a:i;-u.c,b_\: -I"OJ“UL.‘ L"-"':O.U:"‘Jgf';
(¥ _Yoerov dsl)

AV 6118 a i asy, : Lat k!

96 In the ?adfth for example Tadjammul' usually has no
negative meaning as yet. See also Ibn Hisham, ed.
Wuestenfeld, p. 967, 9. But in Dozy's Suppl. the word al-
ready means: Pompe, luxe, aussi curtoisie fainte. CF.
also in Persian, Ni?émf 'Arﬁ?f, "Djehar Maqalet" (Teheran,

1331 Hg.), p. 36, 6.

97 Cf. N.A, Faris' wrong translation of 'Tadjammul' in
one of these examples ("Ihya" I, 1, p. 110, 9-10), which
does away with the logical contrast between following gladly

the luxurious way of life of the rulers and following it
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only by withholding rebuke in order to seek their favour.

See Nabih Amin Faris - The Book of Xnowledge, being a trans-

lation with notes of the "Kitab Al-fIlm" of Al-Ghazzali's

winya fUlum Al-Din" (Lahore, 1962), p. 179.

98 In the Maghrib as well. Cf£. Ibn Hazm's Risala

against Ibn Naghrila inter alia p. 54, 7; 63, 5.

99 The negligence of the dual is of course typical of

Middle Arabic and quite frequent in Al-Chazzali's writings.

100 Cf. below pp. 189-192.

101 See ibid., p. 267, 2, 4; 371, 5 (not mentioned in
the Index). Bouyges mentions especially Min Aina An'- cf.
p. 332, 8, according to Index E, p. 441. See also p. 181,

7, 'Fa—Aina Man' as a rhetorical question too.

102 Cf. below p. 208.

103 The loss of time is an autobiographical motif with
Al-GChazzalii. Cf. his regret at having spent time on com-
piling books of Figh. "Ihya" I, 1, p. 65, 8 £f; 67, 9-10;
69, 3-4 inter alia and Se; his booklet "Bidéyat—Al—HidSya",
passim. Yet, even this motif may be more of a literary
fashion than authobiographical truth. Cf. "Qut-Al-Qulub"
i, 2, p. 18, 6; 67, 10 f£f.

104 See the linguistic play ('Tadjnfs') with the root
'fAdjb', here. As for 'Khubal' cf. n. 70 above.

105 Cf. ibid., the recurrence of this word (1. 8, 11) and
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words from the root 'Hmq'{(l. 3) in the passage.

106  There follows the well-known parable of the blind man
who accuses the landlord of disorderliness because he
stumbles over utensils. See also "Al-Madnun fala ghair
Ahlihi", p. 17, and Ba?yg b. Paquda (ed..Yahuda), pP. 95,

18 ff.

107 More frequent are Sufl sayings which appear also as
Hadith sayings such as: .'gasanét al-Abrar Sayil'at al-
ﬁuqarrabinv. "Ihya" I, 3, p. 226, 6; ibid.,II, 8, 1159,
5-6; 1189, §-8;' ibid., IV, 4, 2157, 2; 2401, 8. Cf.

also below p. 127 énd n. 74 above.

108 This sentence appears also in "Mafaridj Al-Quds"
(cairo, 1927/1346 Hg.), p. 95, in a passage copied fully

out from the "Mizan".

109 This meaning seems to be suppressed by the dictiona-
ries. Yet cf. Dozy : Le moyen ou l'occasion de perdre
quelqu'un, de le ruiner. (Al-Ghazzali does not use the
combination 'Nasaba lahu al Ghawa'il' mentioned by Dozy).
Cf. also the ex;mple from Zuhair in "Lisan Al-fArab": La
Tukhsha Ghawa'iluhu (W. Ahlwardt- Divans, p. 83, no. 7,

1. 4).

110 Cf. 'Ghawr kulli Shai' - Qafruhu, fAmquhu wa-Bufduhu'
("Lisan Al-fArab™; ... of mystical language: ‘'depth',
fprofundity!? ("KitEb Al-Luma''" ed. R.A. Nicholson,
Glossary, P. 146); profondeur, impénétrabilité (Dozy).
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111 Cf. e.g., "Al-Mungidh", p. 74, 5; 75, 7, 11; 81, &,
7, 63 122, 5 ff.

112 Cf. above, n. 22, 'Ghadr' at the end of the sentence
nhas to be corrected to 'Ghawr' (see the editors' note with
regard to other mss.). Cf. also "Al-Mungidh", p. 84, 9,

and n. 3, ibid.

113 This root is used in a negative sense with Al-Ghazzall
as with other authors. See "Faisal", p. 21, 5, "MAl-

Mungidh", p. 86, 4-5.

114 See for example Al-Hakim Al-Tirmidhi - "Bayan Al-
Farq baina-1-Sadr wa-1-Qalb wa—l-Fu'ad wa-1-Lubb", ed. by
N. Heer (Cairo, 1958), p. 50, 5.

115 ! Wa-1-Talbis ka-1-Tad1is wa-1-Taknlit '("Lis3n Al-
fArab"). 'Talbis' and 'Tadlis' are sometimes interchanged.
See Bouges, Essai, p. 69, n. 4. Cf. also Streitschrift, p. 6,
text no. 5: 'Hilat al-Tadlis'. See also: 'Labbasa' - involv-
ing a thing i; confusion or doubt (Lane); Tromper, falsi-
fier, altérer (Dozy); 'Talbis' - imposter (Dozy);
"Mulabbis' — imposteur (Dozy) (according to "Lisan Al-

fArab" one should use 'Labbas' instead of 'Mullabis').
116  See Prockelmann, GAL I, 504 (38); GALS I, 918.

117  Al-Ghazzall too borrowed the names of some of his
legal studies from the names of Al-Wahidi's Qur'an commen-
taries (cf. "Ihya" I, 1, ps 67 and GAL I, D. 411) but was

taken to task for it (Bouyges, Essai, p. 17). The name of
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Tbn Al-Djawzi's book was also copied (and misunderstood).

See Bouyges, ibid., p. 69, n. 4, GAL I,pp. 451-452.

118  See, e.g., Al-Subki, "Tabagat" IV, p. 116, 10; Al-
fAidarus, "Ta'rif-Al-Thya", p. 17, 2; Murtada Al-Zabidi I,
p. 41, 14. Cf. also Bouyges, ibid., p. 69.

119 Cf. ibid. in addition to the following quotation,
also: p. 66, 6 (not mentioned in the index); 96, 2, 7;
191, 2; 208, 5; 308, 7-8 (Mawdi! Talbls wa-Mawdif-1-
Iltibas); 343, 11 (not mention;d in the index).. Cf. also
the verb in the second conjugation, ibid., p. 102, 13; in
the eighth conjugation, ibid., p. 10, 10, See also "Mizan",

P. 65, 3; "I?yg" iv, 1, p. 2159, 11, "Al-Qustas", p. 70, 5%

120 Al-Ghazzall liked this expression, as he liked all
those that were connected with illness and medicine (Cf.
below n. 135). Cf. "Fadé‘i? Al-Eéginiyya", ed. Badawi,
p. 35, 6; "I?yé" I, 1, p. 69, 1; 79, 2; ibid., I, 4,
p. 296, 4; ibid., IV, 1, p. 2160, 3; "Al-Arbafin", p.
223, 3.

121 Cf.'Iltabesa falaihi al-Amr-Ikhtaleta wa-ishtasbahz'
("Lisén Al-fArab"); to become entangled, confounded or

confused (Lane); 8tre obscur, douteux (Dozy).

122 Cf. below pp. 181, 186 and "Al-Tqtisad", p. 11, 5-€,
"Thya" I, 4, p. 288, 5, and also Streitschrift, p. 6, 5.
(Badawi's edition, p. 27, 5).

123 See Muh. Studien II, p. 373, n. 2, and cf. with "He
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(God) drew him near to punishment little by little" (Lane);
'Tstadradjahu-khada ahu'("Al—Bustgn").

124  Arab ed. by M. Badr Al-Din, 1323 Hg., p. 182, See
A.J. Wensinck - The Muslim Creed (Cambridge, 1932), Ch.
VIII.

125 Cf. also H. Ritter - Das Meer der Seele (Leiden,
1955), p. 71, 138, 271 £f.

126 A book named "Kitab Al-Istidradj" (also "Risalat-Al-
Istidrédjﬂ is attributed to Al-Ghazzall (see Bouyges,
Essai, p. 85, and n. 2 ibid., and Brockelmann, GALS I, P.
752, no. 47a). However, it is very doubtful if he ever
wrote such a book. In no bibliographical list of his books

is this work mentioned.

127  See also "Fada'i? Al-Batiniyya", Badawi's edition,
p. 19, 9, 13; 23, 2; 36, 3.

128 This verb is frequent in Al-Ghazzali's writings.

See, e.g., "Al-Iqtisad", p. 7, 12, 7, 2 (Al-fUlama Al-
Mutalattifuny, "I?yé", Introduction, p. 5, 4, 2, 13 ibid.,
1v, 1,.;. 2138, 31 £f (4 times) and with regard to the pro-

" phets' activity, ibid., p. 2145, 2; "Al-Munqidn" p. 121, 2.

129 Cf. also J. Obermann, Der Philosophische u. Religioese

Subjektivismus Ghazalis (Wien, 1921), p. 25 £f (although his

distinction between' Aql'and'Qalb'seems to be mistaken).
Al-Ghazzall actually expressed in this case 'modern'

twentieth century ideas!
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130 Cf. f.i. "IhyE" I, 2, pp. 199-20 , where sentences
expressing this idea recur:
- 6 —_ - .
E(N6Ye e ) Saasmy + (T_00101) S Jindl SaY
. . . . 6 T
4.:33”.?-.:.«-‘ Yd‘ﬁ@‘&a‘f‘wﬁ c(YevYe)) Ui‘ '-—Uh)
(A —=YoeYe))
131 Cf. e.g., the exegesis of the Hadith "The Angels will
not enter a house wherein there is adog"in "Ihya" I, 1, p.
gr, 2 £f. "Mishkat", p. 49, 2 £f.; "Al-Imla" p. 3055, § ff.
See also Goldziher, Koranauslegung, pp. 199-207. But

Goldziher gives only half of the relevant material from the
"Mishkat", or quotes books which do not seem to be authen—
tic. Therefore the picture he draws here of Al-Ghazzali's

theology is not very convincing. See also below Ch. V.

132 Cf. "Al-Mungidh", p. 106 £f.; 177 ££.; 119, 5-7 and
Ch. V below.

133 See "Tahafut", p. 127, 10; 220, 4; 275, 1; 322, 8;
325, 1, 9; 371, 6 (the last four examples do not appear in

the index). See also ibid., pe. 12, 4.

134 Cf. "Al-Mungidh", p. 87, 33

Sasdl gat bl Lo aly A1 asiandl ol
135 This is an idea frequently found in Al-Ghazzali's
writings. Cf. "Al-Mungidh", pp. 110-111. He liked to use
parables and metaphors taken from the world of medicine,
but this was very common in all mediaeval Arab litera-
ture {see n. 120 above). The ideas concerning 'maladies’

of the heart and their medicines are one of the linguistic
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signs of Hellenistic heritage in Jewish, Christian and
Muslim mediaeval Arabic literature. Cf. below Ch. IV,

n. 73.

136 Cf. e.g., especially J. Obermann, ibid., 'Die Lehre

von der Dunja', pp. 128-142, and his whole book passim.

137 See; M:.d.ﬂga J).’.:..)..?J E,Jw*.:dq.nuy

(LYl cpmy, V)
Loall e ai Lt el il by Loadlae g 6
(AeYEY pag V1)

138 Cf."hya" II, 7, p. 1768 f£f., ibid. IV, 4, p. 2417
ff.; "Al-Arbafin®, p. 147, 4 £f. and below Ch. VI.

139  'Fi-haqq' - & l'égard de, envers (Dozy), 'subjective-

ly* (A.J. Wensinck, Cosmology and Mysticism, p. 22); 'bi-

1-idafa i1a' - in comparison with 'in relation to' (Lane).

140 The subject of discussion is the method of acquiring
truth, whether by intellectual investigation or through
prophetic experience. Al-Ghazzall explains that both ways
are possible, though different, and illustrates his opinion
by means of the parable about the Chinese and Byzantine
painters, which later became famous through the Persian

poet Nizami. Cf. "Ihya" III, 1, p. 1376 £f., and p. 1382,

141 Cf. also ibid., p. 248, 4; 249, 3-4. (The index has
only one example on p. 54, 10). See also p. 39, 1; p. 40,
10.
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142 'MadjEz—HaqTqa' are two important, and very frequent,
Platonic contr;sts in Al-Ghazzali's writings. Cf. Appendix
C, and "Tahafut", p. 100, 5; "Mishkat", p. 36, 10-11;

40, 1. See also "Ihya" IV, 4, p. 2401, 14; ibid. IV, 6,
p. 2592, 1; 2602, 9-10 and N. Keddie — "Symbol and Sin-
cerity in Islam", Studia Islamica XIX, 1963, p. 55, n. 1.

143 See many other examples, €.g.: "Ihya" iv, 1, p.
2143, 5; 2156, 10, 11; 2157, 13, 9, 3;  ibid. 1V, 5, .
0496, 2, 4, 5, 9, 10, 11, 12, 4; ibid. IV, 6, p. 2610, B;
2611, 2-1; 2620 seven times! "Al - Maq§ad",

b. 14, 13 17, 8; 52, 3, 4, 5; 55, 5, 8; 65, 5, 7, 11,
i0, 4; 66, 2; 71, 5; 78, 3, 5, 7; 82, 5; "Al-Mungidh",
p. 102, 1-2; "Ildjam", p. 6, 4-3; 7, 9, 7» 6, 5, 4; and
at the end of the sentence, "Mizan" p. 13, 8; "Al—Maqfad",
p. 64, 4.

144 Although this expression is quite frequent in the
"Tahafut" it does not appear in the index. See p. 166, 4;
238, 7; 246, 5, 9-10 et al. Cf. also "A1—Maq§ad", p. 30,
7; 38, 11; 50, 8; 51, 8; 70, 8 etc. and "Magasid",

p. 224, 13; 299, § etc.

145 Al-Ghazzall likes to mention these together with
popular religious storytellers ('Qusas') who were looked
upon with real contempt by the offiéiél theologians. Cf.
“Mizan", p. 17, 3; 63, 4 £f; "I?yE", Introduction, p. 2,
3; ibid. I, 1, p. 23, 9; 58, 3 £f; 134, 6 £f; ibid. II,
9, p. 1246, 1 ££; ibid. IV, 1, p. 2102, 1; 2169, 7 ff.
See also "Ayyuha-l-Walad", p. 51, 10 ff.
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146 See above many examples such as:'Ghayat Al-Mustabfad,
Ghayat Al-Djahl, Ghayat Al-Humg, Ghayat Al-Rakaka. The
word is also frequent in "Tahafut" et al., not in the con-
text of exaggeration. See several examples of both kinds
in Index D, p. 432, ibid. The word also seems to be a
favorite of Arab authors who used it especially in names of
books (CE. GALS III, index, pp. 881-883). Cf. also
Bouyges, Essai, p. 117 (17); 133 (215); 165 (345).

147 Cf. Bouyges, Essai, pp. 17-18, no. 171, and ibid.,
p. 115, no. 163; 161, no. 310.

148 It is in this way that one must understand "Thya" I,

4, p. 305, T (cf. "Al-Munqidh", p. 103).

149 Cf. "Al-Bustan":

150 For instance "Mizan", p. 77, 3 £f; "Mungidh", pp.
110=111: %« - o I LS
or "{hya" IV, 1, p. 2159, 7, 12, 16, 3:

s e el
151  These are the Batini's words. But Al-Ghazzall

also said:

Dlas 555 ki e byl by el oS, o L Gle ol aual, e ol L
(T _Vevrvrelee st ey

152 The first parable also appears in "Mizan". Cf.
below, p. 173. See other examples ibid., p. 33, 2, 1;
94, 3-4; "Magasid", p. 31, 7; "Mihakk", p. 92, 4-5;
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"Ipya™ I, 1, p. 29, 5; dibid. IV, 1, p. 2093, 7 et alia.
Cf. also "Al-Madnun Bihi fAl3 Ghairi Ahlihi", p. 13, 3.

153 At the beginning of a sentence. See €.g.: "Tahafut",
p. 23, 8 (not in the index); 89, 8; nMizan", p. 3, 10;

30, 7; 33, 3; 65, 1, 73 92, &5 97, 65 "Ihya" I, 1,

b. 69, 3; 80, &; ibid. IV, 1, p. 2159, 2; "Al-Arba'in",
p. 244, 7; "Al-Mungidh"p. 101, 3; 103, 2. For use in the
middle of a sentence (less frequent) see: "Tahafut", p.

22, 4 (not in the index); “Mizan", p. 93, 6, 8; "I?ya" 1,
1, p. 75, 4; "Faisal", p. 12, 3, wal-Mungidh", p. 121, 3.

Cf. also 'bi-l-djumlati' - en général, généralement, enfin

(Dozy).

154 Cf. G. Bergstraesser, Hunain ibn Ishaq u.s. Schule
(Brill, 1913), p. 68, 2. He mentions 'bi=l-djumlati' and
1f7-1-djumlati' (not to be found in Al-Ghazzall's writings)

but does not mention 'fala al-djumlati'.

155 See the correction in MS. E to 'bi-l-djumlati'.
This is the only example in Bouyges' index. Cf. also

wrahafut", p. 281, 2-3 and "Mi'‘yar", p. 182, 4.

156 1t is used in the same way by other authors too.Cf. Al
Baghdadi's "Al-Farq baina-1-Firagq", Ch. I, as opposed to
the later 'tafsil'. See also this contradistinction in
"Thya" I, 1, p: 534, 5; "Mizan", p. 74, 5-6 (Djumlatan-
ta;sflan); ibid., p. 70, 10. See also "Musta?hiri", P.

17, 3.

157 Streitschrift, Introduction, p. 43, n. 2, or
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wIldjam, p. 11, 6; 29, 7. Cf. also "FPada'ih Al-Batiniyya",
ed. Badawi, p. 43, 9; 52, 14; "Ihya" I, 2, p. 179, 4, 6,
11; II, 5, p. 975, 3.

158  Yet cf.:
Cpndl plad ) S 51 o a Y151 Ll et
(obadl) Sl oy phill G (0 — el s

160 Cf. above, n. 122.

161 Cf. A.M. Goichon - Lexique de la Langue Philos, pp.
121-125,

162  Cf. "Tahafut", Index C, p. 388, no. 6. Ibid., p.
227, 6; 300, 14; 313, 4; 334, 3; “Ihya" I, 1, p.145, 9;
"Al - Munqidh", p. 106, 6, 8; see also ;Ihyg" 111, 1, p-.
1365, 7: ' Idrak-al-Haqq. )

163 This short passage may be considered as typical
"Ghazzalian style". At least four words used in this

Sentence dare mentioned 1in this chapter in detail.

164 See the same 21so in books attributed to Al-Ghazzali,
€.g. "Rawdat Al-TalibIn", p. 152, 2, or "Sirr Al-fAlamain"
(Bombay, 1912), p. 134. This saying was wide-spread in all
mediaeval literatures indebted to Greek philosophy. See

G. Vajda, Isaac Al-Balag (Paris, 1940), p. 127, n. 5 and

Cf. Al-Raghib Al-Isfahani, "Tafsil Al-Nashlatain", p. 14,8
(as a saying by fAli) or Al-Hudjwiri, "Kashf Al-Mahdjub"
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(Leningrad, 1926), p. 21, 22 (as part of an anonymous short
poem). R.A. Nicholson translated it thus (Hudjwiri,"Kashf-
Al-Mahdjub", p. 18): 'True perception is to despair of
attaiging perception®% See also Ibn Khaldun, "Mugaddima",
ed. Quatremére III, p. 31, 7. (F. Rosenthalt's translation
TII, p. 39). Cf. also I. Goldziher - Das Buch vom Wesen

der Seele, pp. 12-73; Maimonides, Guide of the Perplexed,

I, Ch. 59 (Munk ed. I, p. 73, 16—19). See also, Abraham

Gabison, "fOmer Hashikhha" (Hebrew commentary to the Pro-
verbs by a sixteenth ceétury Jewish scholar of Tlemcen,
printed Livorno, 1748), p. 110, column a, 1. 15-17. "And
monotheistic sages of Arabia say ..!' ffi This scholar knew
Al-Chazzall and his work, although he attributed to him
falsely books of other authors too, e.g. Al—Bataljausf's
"Al-gadé'iq". (See ibid., p. 138, column a, 1. 3 £f) and

cf. D. Kaufmann, Die Spuren Al-Bataljausi's in der jued.

Religions-Philosophie, p. 63, p. 9, n. 4; J. Pedersen,

"Ein Gedicht al-Gazali's", Monde Oriental 25, 1931, pp.

230-249, Of course there is no need to suppose that such
a wide-spread saying came to be known to A. Gabison

through Al-Ghazzali's work.

165 STl n gy 0y yas o DLl ld andyl— jypme N o
Glass Jupnte Jo— Jupe Lad okl il G2l J oy
(olwdt)

166 Cf. above p. 139.

167 ! Hafwa'~ meaning fault, slip, error - seldom appears

in Al-Ghazzali's writings. Yet see "Ihya" I, 1, p. 78, 11;
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86, 4; "Djawahir", p. 46, 2. It may be mentioned that by
way of linguistic association it appears three times on the
last page of "Al-Mungidh" (p. 122, 2, 10, 15), yet nowhere
else in that book. As for 'Kabwa', see Streitschrift, p.

14, 1 ('Kabwat-Al-Djahil'),

168 See — 'He found a way to! (Lane); generally very
frequent. See more examples (especially with words meaning
doubt); "Tahafit", p. 145, 12; "Ihya" I, 1, P. 53, 11;
62, 1; 149, i1, 7; ibid. IV, 4, p. 2120, 3; IV,

6, p. 2602, B; "Al-Mustasfa", p. 335, 1; and many other
examples. See also 'TaFa;raqa 1i' in "Mizan", p. 13, 1

and without any proposition meaning 'using the method of' -

“TahEfut”, p. 78, 2. (Yet cf. also the variants there).

169 See also other combinations such as:

(AeVve sl ) p)‘.UI,Q..a:J\‘_;_JJa
ol i s

170 (Gleddl)

He coveted a thing not to be coveted, he hoped for a thing
the attainment of which was remote or improbable (Lane).
Cf. also: Si vous voyez quelque chance de succés (Dozy) -
o Laalne .¢‘;6JJ\§3dJu~.L o!
171 See there end of quotation:
b s 2 e Jbm Slac ab Y1 Jdca ddl ulus eciysydt )l
IDhally a lead!

and cf. "Al-Mungidh", p. 69, 6-53 ] ]
e g 000 s JSmddl gy plealsd
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172 Thus according to Arab lexicography:
e dgeyl tlias T J 1S J Yl o
(opmdl ld ) amadl o Y ey 62 Y
Yet Dozy mentions also a quite wide-spread use of the posi-
(oladl) 5 adlly aaudly Asdly Jadl)
profit, benefit (Lane). Yet cf. ibid.: One says of that

tive meaning;

which is vile or contemptible (Lane). See also 'Hawl' -
é&tommer, surprendre par ... (Dozy); 'Ha'il' — terrible,

étrange (Dozy).

173 Cf. e.g. Anlwardt - Divans, p. 5, no. 4, 1. 1, and
see (ol ) s asS ol s I aitley anige — © 2l Gk
Cf. also "Ihya" v, 5, p. 2510, 4; ibid. 1V, 6, p. 2585,
5; 2595, 15)—14.

174 (ol ) azealow — J5o0 Lilr alow — olje

175 See his: "Authenticity of Works Attributed to Al-
Ghazzali", JRAS, 1952, especially pp. 26-28 and cf. below
p. 298. )

176  See, e.g., "Ihya" I, 1, p. 140 ff; ibid. 111, 1,
p. 1349 ff.

177 'Mahwat' + ravine as opposed to 'Mirqat' see "Mi@akk",

P. 4, 2. The qpotation is not mentioned in the index of

wPanafut". CFf., also Al—QushayrE, "Risala", p. 3, 6.

178 See 'he aided his people or party against hostile
conduct, or, he was angry or zealous for the sake of his

party and defénded them' (Lane).

[ERSSu—
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179 Cf. Appendix B below.

180  'Madhhab' with Al-Ghazzall does not always mean the
official schools of law in Islam. In other contexts he
calls 'Madhhab' several ideological trends or different tra-

ditions. Cf. €.g., "Tahafut", p. 13, 13-14.

181 See "IhyE" i, 1, p. 42 £f, on what Al-Ghazzall has to
say about the founders of the schools of law. Cf. "Al-
Qustas", p. 91, 5fFf, and "Al-Mungidh", p. 89, 4 ff., on the

necessity for judicious reasoning.

182 'Hawa' - is used frequently in Sufi literature to
designate passion, willfulness. The w;rd has acquired a
definitely negative meaning and under Qur'anic influence
(see, €.g., Sura 23, 71) has come to mean even the opposite
of the truth: 'Al-Hawa did Al-Haqq' ("Qut Al-Qulub" 1I, 3,
p. 78, 7). Cf. also J. van ESS: Al-gsriy Al-Mu@ésibI ,

PP. 36-37. Al-Ghazzall uses it as parallel to 'Shahwa'

(Cf. also Al-Muhasibi, "Kitab Al-Rifaya", p. 37 £f):

o g slo i i - -+ iyt s JUn Gl ine pa s
(Y =16 5l )

6)1J\ELHAn)c;b_rJJ|ZdléuZ.LQLa.H Sk ol Lbfd A5
(6 — €6V EAY 6 oY “Lal)
In the plural it appears together with Bida': t—AJ|‘}£‘
. (66YA r‘.g-.”) &..LJ‘} ")_EY‘ t(Veo esl) ‘\)Jaﬂ‘}
Cf. also the entries in dictionaries: .
a1 il oy ol gl ot [ e s a1 Sl g 35
— = chal (o) s adl Jab

Hérésies (Dozy). Al-Ghazzall joins this word also



246 Studies in Al-Ghazzali

with 'Ra'y' meaning autonomous reasoning, Jjudgement. Ian
this case 'Ra'y' acquires a negative meaning too and stands
for tendentious reasoning, for judgement which does not
look for truth itself but tries to satisfy a passion or
sérve a purpose. Cf. "Tahafut", p. 8, 6, or "Ihya" I, 8,
P. 527, 11 £f. (on Qur'anic exegesis): )
et Pl oL of laast ey asl gle Ji Bl L
g by ol gdy e ST b alyay ks 0 o by T,
st i Sl
All this notwithstanding the fact that Al-Ghazzall usually
demands free reasoning ('Ra'y') from everybody else {e.g.
in his Streitschrift, "Al—QusEEs" and "Al-Mungidh") and
puts it as a positivé opposite to the authoritative
'Taflim' of the Batiniyya and others.
Following th; Qur'an, Sura 45, 23 Al-Ghazzall too
sees latent polytheism in man's following his passions:
Y > Jordl gl pibalehe, Y YL i P Jorm Yy
(V= 1ever cils) abha afdl sl 05 s alyn o LoYla

selealll bale el iy sUlare ¥ gy ! 4*9}15‘5}1J‘Cj:l6f JG
S5 50y sl il ea Lt L JBy Ul
b e Y opdl s 5d 0 gy sl el 0
(ATavarelor elal)
As in all Sufi literature he puts 'Mutabafat-al-Hawa'
(e.g. "Ihyé" 111, 1, p. 1397, 6) as opposed to 'Mudjahadat-
al—HawE’Ee.g. "Mizan", p. 62, 1, 3) or 'Mukhalafat al-—
Hawa' (e.g. "I?yg" III, 2, p. 1483, 5).

183  Cf. "Al-Mungidh", pp. 66~67. "Al-Dhabb fan' together

—
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with 'Al-Nidal' is especially frequent with regard to the
theologians: Cfey i.ae, "I?yE" I, 1, ps 71, 8;  "Al-
Mungidh", p. 67, 2-3. See also Badawi's correction to
Streitschrift, p. 40, 23, in his edition of "FadE'i? Al-
Batiniyya", p. 144, 9. See also "I?yE"I, 1, p. 68, 12 £f,

184 The idea that Al-Ghazzall wrote without any negative

tendencies already appearedin "Tahafut", p. 13, 14; 78, 2.

185 See: ‘'Tafana fi; fabahu wa-tanagqasahu' ("Al-Bustan"
and cf. "Tahafut", p. 15, 5-6; 190, 6; "Ihya" I, 1, p.
32, 8, 10; ibid., II, 10, p. 1344, 1 ibid., IV, 1, p.

2119, 8; 2135, 6; 2171, 12; ibid., IV, 6, p. 2681, 10;
"Al-Maqsad"”, p. 64, 5 ff.

186 Les pensées qui passent 1'ésprit de 1l'interpréte
(Dozy) - "sich in die Seele einbohren”. See also "Fadg‘i?

Al-Batiniyya" ed. Badawi, p. 25, 4; 26, 6.
187 Cf. "Al-Mungidh", p. 61, 7, 13.

188 A very interesting negative use of a word generally
used with regard to perfumes! Cf. also "Al-Munqgidh", p.

93, 6.
189 See above, n. 171.

190 'Rasam'- see above, p. 10S£f, 'Tafabbada bi'. Cf. also
"Thya" I, 3, p. 222, 4: 'Djabr' - here used to denote (follow-
ing the Hadith) the replacing of a bad deed done by a good

one, Cf. 'Djabr nuqsan al-fara'id bi-l-nawafil' ("Ihya" I,
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4, p. 209, 4 and see also ibid., IV, 1, p. 2138, 1-2).

191 Probably a printing error for thi~tilmiha' as the
usual combination is: 'Takaffala bi-film wa-taqallada bi-

tamal' (see "Ihya" I, 1, p. 41, 6).

192 This idiom, taken from Sura 9, 109, appears also

elsewhere. Cf. "Thya" III, 4, p. 1542, 4 ff.

193 This aspect is usually not stressed explicitly in
the dictionaries. Cf. also Dozy: 'Wagf' - s'emploi dans

les sense de 'Mawquf' ('Tasmiya bi-l-masdar').

249

CHAPTER III

Philosophical Terms as a Criterion of Authenticity

in the Writings of Al-Ghazzall

A very simple linguistic fact brought me to a closer
scrutiny of Al-Ghazzali's use of philosophical terms.
That fact is: the common mediaeval philosophical terms
(mostly neo-Platonic, but to a certain extent also
Aristotelian), such as fUqul, fAql kulli, Nafs kulliyya,
faql fafal, fAql hayulani, Madda etc. are entirely absent
from those books by Al-Ghazzall which scholars have
accepted as authentic books written by him. Only in those
of his books which deal with the description or refutation
of philosophical doctrines, such as his "Magasid",
"Tahafut", "Mihakk Al-Nazar", "Mifyar Al—‘Ilm; and to a
lesser degree ;lso "MIZE; Al—‘Ama1"1, does this terminology
dppear; it proves the well-known fact that Al-Ghazzall was
well versed in philosophical doctrines and knew their tech-
nical terminology better perhaps than any Muslim theologian
before him. Yet here is a most astonishing linguistic fact
that in a large nﬁmber of his books including his major
works, there is nowhere any use of a single philosophical
term, even when Al-Ghazzall deals with typical metaphysical
subjects and not in the usual orthodox way. These books
include, among others, the "Mustazhiri" ("Kitab Fada'h
Al-patiniyya"), "Kitab Al—Iqti§5d;, the "I?ya", "Ai—M;q§ad
A1-As£5", "Ridayat Al-Hidaya", "Djawahir Al-Qur‘an", "Kitab
Al Arbafin", "Al-Qustas Al-Mustaqim", "Faisal Al-Tafriqa",
"Mishkat Al-Anwar", ;Al—Munqidh minvAl—?alél", "Kitab Al-
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Tmla" and "I1djam Al-fAwamm". All the books mentioned here
in their assumed chronological order, from the end of Al-
Chazzali's stay in Baghdad and until his death, are unani-
mously accepted as authentig books by Al-Ghazzali. Only
with regard to parts of the "I?ya" and the last part of
"Mishkat Al-Anwar" have doubts been raised®. Nevertheless
there can be little doubt that the above list represents at
the least a very important part of Al-Ghazzali's authentic
books, written mainly during his decisive sufi period. This
list contains different kinds of books, a ;act which is of
especial importance, as the absence of philosophical terms
in the ?ﬁfi books only would have been a much less extra-
ordinary phenomenon. This list may be supplemented by a
number of other books by Al-Chazzall, which do not contain
any traces of the common philosophical terminology either.
But, om account of their specific linguistic characteristics
(books dealing with Figh, short epistles, bocks written in
Persian etc.) I have avoided doing so.

It should be remarked here that though I deal mainly
with philosophical terms concerned with metaphysics, the
same holds true for other philosophical disciplines, such
as logic. It is a well-known fact that Al-Ghazzall tried
to promulgate this science, as well as mathematics and
other sciences, among the masses and fought the prejudice
of the theologians against these sciences. He even con-
sidered this prejudice to be a sin that endangers and
weakens religion unnecessarilyB. There is no doubt that
Al-Ghazzall was fascinated by the science of logic and

therefore dealt with it in many of his books. In fact the
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radical change which occurred in the Ashfarite theology,
with the formal admittance of logic into its sphere, is to
4 certain extent due to Al-Ghazzali's influence”. Yet
while he still used the commonly accepted terminology of
this science in his early books like the wMi fyar® and the
wMihakk", he seems to discard it completely from the
"Iq;isad" on, and up to the "Musta%fg" which must have been
writtén towards the end of his life. Especially illuminat-
ing in this respect is the "QusFas". Tt deals with the most
basic problems of logic, yet nowhere in this book is any
technical term used. Even more so, Al-Ghazzall explains
his methods in a very explicit way in this book: due to
the reader's simple mind and due to his susceptibility to
external things Al-Chazzali will 'descend' to him and talk
to him in the manner of physician who administers a potion
in a water jug without telling his patient that it is
medicine ("Qustas", p. 59 ££).

On the othe; hand we find a large number of books attri-
buted to Al-Chazzall, the authenticity of each of which has
been contested by various scholars on different grounds,
regardless of the terminology and usually regardless also
of the language and style. 1In all of these books there
appears the widespread mediaeval philosophical terminology,
used whenever metaphysical subjects are dealt with. These
are, for instance, wAl-Risala Al-Laduniyya", "Al—Ma?nﬁn Al-
Saghir", "Mafaridj Al-Quds", wMitradj Al-Salikin", "Al-
ﬁa‘érif Al—'Aqliyya"5 and the book which is preserved in its

Hebrew translation only, Abu Hamid's answer on questions he

was asked, .ed. with a reconstruction of the Arabic text,
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by H. Malter (Berlin, 1894; Frankfurt, 1896). One may also
add to this list other books which contain the same termino-~
logy but in a less conspicuous and less professional way,
such as "Raudat Al—?Elian“, "Al-Madnun bihi fala ghair
Anhlinh? (or "Al-Magnﬁn Al-Kabir"), and others®.

Now with regard to all of these books it is very diffi-
cult to maintain that Al-Ghazzall did use in them the
accepted terminology because in them he expounded his phi-
losophical esoteric ideas. The books are really not of the
same kind and not one of them has attained a suitable
standard and sufficient depth7 for a book purporting to con-
tain the esoteric ideas of a man who wrote then, allegedly
for the masses, such books as the "Ihya", "Al-Magsad",
"Djawahir", and "Mishkat". On the c;ntrary, it c;n be
shown {and with regard to some.of those books various
scholars have done so) that most of these books are nothing
but compilation of passages, copied out from both Al-
Ghazzall's authentic books as well as from the writings of
great philosophers such as Ibn Sina and others8. In fact
much more esoteric ideas of Al-Ghazzall are expressed or
hinted at in his books, accepted as authentic, including
the "Iyya" itself9, yet without the use of any technical
terms.

It may of course be argued that all these books are
awthentic and were written by Al-Ghazzall at an early stage
of his career, perhaps before the "Magasid". Yet, even if
this far-fetched idea is accepted, it w;uld not contradict
my main contention in any essential way, since the books

would therefore be of no consequence to the study of Al-
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Chazzali's thought which developed from the composition of
the "Tahafut" until the day of his death. The books would
then have only biographical value. Furthefmore, this argu-
ment is invalid with regard to some of these boocks, such as
wpAl-Risala Al-Laduniyya™ and "Raudat Al-Talibin", since
they contain pronounced sufi elem;nts. ’

To this we must add tie fact of various repetitions of
él—GhazzEli's statement in his books that he 1s interested
in the content, the ideas ("Ma'ani'), rather than in the cor-
rect expressions('Ale?O of his writings1o, and he seems to
include technical terminology('IstilE?Q among the latter.
Already in his introduction to tié "Tahafut" he mentions
that he will use in this book technical terminology only
+o address his philosophical opponents in order to impress
them with his own mastery of, and familiarity with, their
subject. Later on, however, he developed a certain con-
tempt for accurate terminology, maintaining that fasti-
diousness of expression distracts the reader's attention
from the intrinsic, real meaning('@aqa'iqﬂ of the content.
This professed contempt of form may, of course, be easily
misconstrued as apologetics for Al-Ghazzali's own incon-
sistent and inaccurate'language11, yet I believe there is
much more to it than plain apologetics. Al-Chazzali main-
tains that a multitude of diverse expressions tends to
mislead people and prevents them from grasping the truth,
while plain and lucid language facilitates understanding.
Words to this effect appear in many of Al-Ghazzali's books,
beginning towards the end of his Baghdad period and in-

creasing with the passage of years. They are expressed in
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the same language, with repetitions of the same expressions
of Yonder, the same examples and generalizations12. Thus,
while discussing in the "Mishkat" such terms as Intelligence,
Soul and Inner Eye, Al-Ghazzall asks his reader to forget
any terminology (and in fact discards not only philosophical
terms but in this case the §Gf§ ones as well) which tends
to confuse the issue. He ahnounces that he will use the
common language only: "Know then that there is in the mind
of man an eye ... which is variously called Intelligence,
Spirit, Human Soul. But we pass over these terms, for the
multiplicity of terms deludes the man of small intelligence
into imagining a corresponding multiplicity of ideas. We
mean simply that by which the rational man is distinguished
from the infant in arms, from the brute beast and from the
lunatic, Following the current terminology let us call it
'the Intelligence'."13

We may as well assume that by choosing this non-technical
language Al-Ghazzall hoped not only to avoid misconceptions
but also to extend the range of his public, to include
readers from all walks of 1ifé, even those who were quick
to cast a cuspicion of heresy on users of philosophical
terms, as well as those who could not understand them.

It seems to me therefore that those books attributed to
Al-Ghazzall in which the philosophical terminology appears
should be considered as not having been written by him. It
may well be that this linguistic approach leaves less room
for doubt than any other approach to the matter., While Al-
Ghazzall could always have been expressing new ideas, con-

tradicting those he had outlined before (and even his

P‘yj-—-r—v-’-— e
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accepted authentic books abound in contradictions and

changes of opinion), it seems hardly conceivable that Al-

Ghazzall would change his linguistic habits entirely while

dealing with the same religious issues as before, even if

he did express new and contradictory ideas.

As a matter of

fact, stylistic research has shown that there is a surpris-

ing consistency throughout Al-Ghazzali's language, which is

a most interesting phenomenon, not only when considering

the author, but also from the point of view of research

into language as such.

Thus it may be said that, contrary

to the usually accepted opinion, profound changes in the

life or thought of a man do not necessarily leave their

14

mark on the language of that man .

4
However, extreme scholarly

In no case should a stylistic
sole criterion in determining
even more so in Al-CGhazzali's
and changing attitude towards
during his lifetime should be
special studies and research.

moment, express my conclusion

caution is called for too.
or linguistic feature be the
the authorship of a book -
case, where his ambivalent
all fields of philosophy
the subject of still more

I would, therefore, for the

as follows:

Whenever the common philosophical terminology is found

in one of Al-Ghazzall's books, the authenticity of which

has already been doubted and contested, that book should

be considered as spurious.

This conclusion will necessarily give rise to two main

problems.

hinted at here:

The first and more important one can only be

since the major part of research on Al-

Ghazzali has hitherto beenbased to a large extent on the
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above-named suspect books (especially on "Al-Risala Al-
Laduniyya", "Ma'aridj Al-Quds" and both "Al-Madnun") and
has treated Al-Ghazzali's doctrines on this ba;is, our con-
clusion will entail a totally new approach to the research
of Al-Ghazzali's personality and doctrine. This will be
especially important with reference to the recurring doubt
regarding his sincerity and his alleged philosophical
teachings since the ideas which are particularly alien to
those expressed in Al-Ghazzali's authentic books appear in

those books which also make use of the common philosophical

terminologyTS.

The second problem will be the one dealing with this
vast pseudo-Ghazzalian literature, which must have emerged
very close to Al-Ghazzali's death (1111/505Hg) as Ibn
?ufayl, the famous Western philosopher (d. 1185/581 Hg.),16
already mentions some of these books as well as some of the
authentic books of Al-GhazzalI's in his "Hayy Ben Yaqdhan".
We all know about the widespread practice.in the Middle
Ages of attributing one's book to a famous author in order
to ensure its survival. Sometimes this was also done in
order to qiscredit a famous author (as Goldziher and others
have shown with regard to different writers). Macdonald,
followingGoldziher, supposes that this may have been done
to Al-Ghazzall too in one or two cases17. But here we are
dealing with many different books attributed to Al~Ghazzall
and it is hardly conceivable that all these authors (who
must have been different persons as shown by the contents
of the books as well as by the evidence of their language)

tried to expose Al-Ghazzall as suspect of philosophical
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heresy. On the contrary, the authors themselves were ad-
mirers of philosophy and did not conceal this fact in their
writings.

Of course, each of these books (as well as all the others
that will be found to belong to the same category) has yet
to be edited and studied carefully. Yet we may perhaps
already at this point put forth the assumption that the
authors of these books were some of Al-Ghazzali's enthu-
siastic admirers who undertook the task of expounding his
esoteric ideas in a mamner which seemed to them appropriate.
Al-GChazzall repeatedly mentions in his books that there are
certain esoteric metaphysical subjects ('Madnun biha') which
should not be discussed too thoroughly in éublic. He ex-
presses the hope that he may some day discuss them in a
separate book (or books) meant only for the intellectual
and virtuous elite18. vet while he did incorporate esoteric

19 it seems that

ideas in most of his authentic Sufi books
he never wrote such a specific ;ork. It may therefore well
be that some philosophical-religious thinkers, who failed
to notice the discrepancy in their sources, tried to com-
pile such a book by him by mixing.excerpts from Al-
Ghazz31T's own books with parts copied out from books of
philosophers whom they admired no less than Al-Chazzali
himself. The names.of at least two of these books ("Al-
Madnun ...") seem in particular to strengthen this assump-
ti;n, as well as a short remark to the same effect at the
end of a third book in the same list20.

This strange mixture of ideas, which is never found in

A1-Chazzali's books accepted as authentic, misled
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generations of readers and of scholars with regard to Al-
Ghazzali, and engendered various theories as to his belief
in dual truths, his hypocrisy, illogicality, inconsistency
and so on. By eliminating the doubtful books, which make
use of the philosophical terminology, from the canon of his
books we may once more come hnearer to a true knowledge and

understanding of this great man and his thought.
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Notes to Chapter IIT

1 All those books were apparently written before Al-
GhazzalI left Baghdad in 1091/488 Hg. The case of "Mizan" is
a most complicated one, a fact which accounts for the great
divergence of opinions with regard to the date of this book
and even with regard to the authenticity of most important
parts of it. It seems that a thorough literary study of
this book would be able to show that it belongs, as a wholg
to the transitory period of Al-Ghazzall from the world of
philosophy to the 'Ta§awwuf', and as such must have been

written towards the end of his stay in Baghdad.
2 Cf. p. 23 above and notes 33, 35 on p. 40 above.
3 cf. p. 95 above ('Al Sadiq Al Djahil?).

4 Gardet-Anawati - Tntroduction & la théologie musulmane

(Paris, 1948), p. 148 ££; D.B. Macdonald - Life of Al-
Ghazzall, JAOS, XX, 1899, p. 122. Cf. also R. Brunschvig -
Valeur et Fondement du Raisonnement Juridique par Analogie

Dtaprés Al-Gazall, Studia Islamica 36, 1971, pp. 57-88.

5 Part of this book has been published by D. Cabanelas in
Al-Andalus, XXI, 1958, pp. 19-58. The whole book has
recently been edited by Abdel-Karim Uthman, (Damascus,
1263). In his Introduction the editor stresses the great

similarity between this book and wMafaridj Al-Quds".

6 See Bouyges, Essai, and Badawi "Mu'allafat" for each

of these books. Cf. also S. Dunja (ed.) "Faisal Al-
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Tafriqa", Introduction, p. 51.

7 Most of them seem to be just 'Textbooks of Philosophy!,
as G.F. Hourani put it in a discussion about the outline of
this chapter, which I presented at the annual meeting of

the A.0,S5. in Philadelphia, 1966.

8 See for instance: A.S. Tritton, Notes and Communica-

tions, BSOAS 22, 1929, p. 353.
9 Cf. below Ch. V.

10 The common confrontation of 'Al-mafani' with 'Al-
alféz', which is well known from Arabic rhetoric and other
fields of study, is closely associated with the Platonic
'idea' concept. It should be noted that Platonic concepts
as such play an important role in Al-Ghazzali's thought.

Cf. Appendix C.

11 See the accusations against Al-Ghazzall in this con-
nection in Al-Subki's "Tabaqét" Iv, p. 110. M. Bouyges in
the Introduction to his edition of the "Tahafut" quotes

later sources to the same effect. Ibid., p. 26, n. 1.

12 For example: .
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13 This is according to W.H.T. Gairdner's translation
(R.A.S. 1924), p. 83 (see the Arabic text in the above men-
tioned "Madjmu'a", p. 33). This linguistic fact, as well
as Al-Ghazzali's inconsistent non-technical language, seem
to have misled scholars like J. Obermann and W.M., Watt in

some of their deductions from his writings.
14 Cf. above Ch. TI.

15 Cf. Ch. V below. Of course there will remain the
problem of other books written by, or attributed to, Al-
Ghazzall, in which this terminology does not appear and yet
it seems doubtful that they were written by him. Most of

these books call for special studies.

16 See L. Gauthier - "Hayy Ben Yagdhan" (Alger, 1900),
Arabic text p. 14 ff. a;d French translation, p. 13 ff.
Tbn Bajja (d. 1139/533 Hg.) seems to mention only Al-
Ghazzali's "Munqidh". See Asin Palacio's edition and
translation of the"Letter of Farewell', Al-Andalus VIII,
1943, p. 21 £f., p. 53 . Cf. also A. Altmann, "Ibn Bajja
on Man's Ultimate Felicity" in H.A. Wolfson Jubilee Volume,

1965, p. 69.

17 See 1. Goldziher, ZDMG 38, 1884, p. 681 and Muham Stud.
1T, p. 373, n. 5, and D.B. Macdonald, JAOS XX, 1899, p. 131.
See also above pp. 15-16, below Appendix A, n. 18, and Al-

Sha'arani, "Al-Yawaqit Wa-1-Djawahir" (Cairon.d.),T, p. 7.

18 See "Djawahir", p. 30; "Al-Arbafin” p. 27; "Faisal
Al-Tafriqa", p. 6, and cf. Chs. V and VI below.

19 Such as "Al-Magsad Al-Asna", "Djawahir Al-Qur'an",
Mishkat Al-Anwar" and even the “Thya". Ibn Tufayl dis-

cusses this problem in the above-mentioned passage (see

n. 16 above).

20 See "Mafzridj Al-Quds" (Cairo, 1346), p. 210. Cf. also
the passage in Ibn Tufail's book, referred to above. Most
interesting in this:respect is the modern editor's note at
the end of "Djawahir Al-Qur'an" (cairo, 1329), p. 189.
also "Minhadj Al-fAbidin" (? 1300), p. 3, although it does

not belong to the tphilosophical books' attributed to Al-

See

Ghazzali. As for "Mafdridj Al-Quds", cf. now G. Vajda's

article in Israel Oriental Studies 11,(Tel Aviv, 1972),

pp. 470 £f.
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93  Here follows another EIad_i'th of which Al-Ghazzall was

very fond (about God descending every night to the

lower heavens and looking for somebody to grant him His

favours). Cf., e.g., "Ihya III, 1, p. 1359, 7; "Ildjam"

P. 5, 4; and see also "Mishkat", p. 43, 4 f£f. !

94 This is also one of the metaphoric expressions of which
Al-Ghazzali was very fond. Cf. "Mishkat", p. 49, 2, E £
.y

and see Safadi, "Ghulistan" (Teheran, 1316), 4, p. 1.

95 Cf. the detailed explanation of this in Ch. VI, p. 425
below. Cf., also H. Laoust, La Politique ..., p. 197. ’

96  "™Al-Arba‘in", p. 166, 6 f£f. Cf. also "Al-Mustazhiri",

Pe 7% 3 ££.; "Mizan", p. 75, 7 £f.; "Thya" ITT, 2, p. 1450, 9; ibid,
IV, 1, p. 2107, 7; ibid., p. 2615, 6.§f.; "Al-Arbatin" p. 40, 4-5;
104, 9 £f. See also "Mafaridj Al-Quds", p. 85, 2 - the same

I.{adith in a different context.
97 "I?yé" Iv, 6, p. 2613, 9 fr,

98  CP. "Mifyar", p. 24, 2 £f.; "Mihakk", p. 3, 6-5; "Al-
Mungidh", p. 116, 9-11.
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CHAPTER V

The Esoteric Aspect of Al-Ghazzali's Writings

I have already mentioned several times above that I do
not believe that Al-Ghazzall secretly cultivated an eso-
teric doctrine or truth. How then do we account for the con-
troversies and esoteric hints which abound in his diverse
writings? I shall endeavour to answer this question in the
present chapter and show that though Al-Ghazzall had no spe-
cific esoteric theory, he still considered the discussion of
certain subjects to be esoteric, and did not favour their
wide promulgation1. The above is borne out by the divisions
into which he divided both people and science. It will be
seen that Al-Chazzall divided people into two groups, much
in the manner of his predecessors, the masses ‘'vulgus'
(' fAwamm') on the one hand, and the initiated, or the chosen
few ('Khawass') on the other. He alss divided all the
sciences rei;ting to the world to come ("Ull—lm al—l_\khiré')
into the esoteric science of vision (' fI1m al-Mukashafa') and
the practical sciences ('fIlmal-Ma'amala') which alone may
be imparted to the masses. Only a chosen few, after pro-
longed training may be considered worthy of an approach to
the esoteric science and they may even be obliged to do so.
This distinction furnishes the key t o some of the apparent
'discrepancies' in Al-Ghazzali's various writings, and it
supports a clear rejection of the alleged theory of 'double
truths in his works. Many differences and even contradic-
tions found in such writings of Al-Ghazzali, which have been

accepted as authentic, may, to a large extent, be traced
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back to the fact that he compiled different books or chap-
ters for different classes of readers, anc he may, there—
fore, have divulged more in some than in others. It is,
however, quite superfluous to try and explain away all the
contradictions in his writings, since a man of his stature,
who had undergone so many stages of development, and who had
writfen so much, must undoubtedly have changed his opinions
occasionally, and may have contradicted himself even while
writing one and the same book.

Al-Ghazzali's special cosmological doctrine, which is
mainly constructed along the lines of the Platonic philoso-
phy (and which seems to me of paramount importance towards
reaching a better understanding of his ideas on diverse and
variegated subjects), is also related to his esoteric theo-
ry. The discussion of the eternal and superior world of
ideas is, according to Al—GhazzElI, esoteric, since only an
infinitesimal measure of its truths has been divulged to a
few chosen individuals - mostly by way of dream or allegory.
However, a few examples of this superior world have been
revealed to all men - even in our transitory world (for
example the Ka'ba, the Qur'an and the faith of Islam) - and
man is expected to study these examples to the utmost of
his ability and understanding. I shall deal with some of
these ideas in the present chapter and refer the reader also
to Appendix C on Al-Ghazzali's cosmology. I shall also dis-—
cuss in this chapter the character of Al-Ghazzali's great
"I?ya ‘Ulum Al-DIn", as well as his special attitude towards
the sciences of 'Kalam' and 'Figh'.

One more preliminary note prior to detailing these
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matters must be made. It should be kept in mind that the

idea of an esoteric approach or doctrine is neither Al-
Ghazzali's nor an innovation of his period. Moreover, this
approach had been very common in Islam for many generat%ons,
and Al-Chazzali could have derived the division of men into
the élite and the 'vulgus' from different worlds and sci-

the diverse modes of

A

3 [} 3 UR
ences, such as the science of Kalam :
philosophy, the IsmafiIli Shifa or the Sufl literature .

3 —
sharp retortby Al-Subki to Abu 'Abd—Almazarl must be con

sidered against this background. In an oversimplified man-—

ner the latter accused Al-Chazzall of meddling in esoteric

sciences. He said: If those things which Al-Ghazzali con-

sidered secret were untruths, of course they should be kept
secret 1f, however, they were true, why then should they

not be revealed? The fact that Al-Ghazzali could under-
stand them would ensure their being understood by others as
well. Al-Subki answered this (“Tabath" iy p. 128) by say-
ing that the assumption that certain (true) things had
better be kept hidden was commonly known and very old:
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fnm
a. TAwamm wa—Khavass (The Elite and the Masses)

It-lf very difficult to go here into the details of Al-
Ghézzali's ideas regarding the different categories of human
Pe1ngs, and their aim and purpose on earth, since these
ideas are c;osely connected with his theory about the ideal
Perfect Man”. I shall, therefore outline i

’ some main fea-
tures pertinent to the subject, and shall give in detail
only those points which are relevant to esoteric referenc
in Al-GhazzalI's works. -

Al-Ghazzalil believed that every creature was created for
a ?urpcse, and that each creature should strive to achieve‘
this purpose on earth, in this manner finding its fulfil-
ment and happiness. Accordingly, for example, the horse was
?reated beautiful and endowed with the attribute of gallop-
ing in battle. If the horse does not cultivate its attrilj
butes, it will sink to the rank of a donkey, which it al—
ready resemblef in matiy other respects. The same appliesto

man. Al-Ghazzali described the mineral, vegetable and ani-
mél elements in man in accordance with the common descrip-
tion ?n mediaeval literature (which followed Greek litera-
t?re in this respect). He did, however, give special con-
sideration tc man's specific attribute, namely, his ability
to know the truth of things (Maf'rifat Haqa'iq al-Umur). ihe
developing of this last characteristic.is man's VocationAon
earth. TInasmuch as he fulfils this vocation will he rise
to the rank of the angels, and the more he revels in his
base lusts and forgets his destiny the more will he re—

semble an animal or be like 'a two-legged ass'6
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Al-GChazzali was not completely consistent with regard to

this doctrine of man's ability, and even duty, to rise to

the rank of the angels. He sometimes maintained that cert-—

ain people cannot rise because they lack heart, as it were,
or because of blindness which afflicted their inner eye
(cf. Ch. 1V, d, above). However, as befits one who consi-
dered himself primarily an educator and spiritual physician
Al—Ghazzall usually inclined to the theory that things are
subject to man's will and effort, and - as has already been
mentioned several times — he often emphatically pointed out
that the way to rise to the rank of saints, prophets and
angels is open to anyone who is willing, and who tries to
purify himself for this purpose. We may assume that there
is no real contradiction here, but simply another way of
contemplating matters from different points of view; heis
influenced both by the ancient belief in fate and predesti-
nation and its Ashfarite version of 'Kasb' as well as the
Neoplatonic ideas of heavenly grace, which pours fourth and
is bestowed incessantly on the willing. This ideological
'contradiction' is characteristic of all Sufi literature,
which combines the belief in man's power ;o purify himself
and prepare for his vocation with a far-reaching quietism
which borders on complete fatalism.

Al-Ghazzall regarded the 'iAmiyy' or the common man
(that is, a person who lacked either the ability or the
will-power necessary to raise himself to higher ranks) with
contempt and pity. This concept is faintly reminiscent of
the sayings of the Jewish Sages with regard to the masses

(as, for instance, in the Mishna, Pirkey Avoth, Ch. 3, or



354
Studies in Al-Ghazzali

in the Talmud, Tractate Pessahim, p. 49) He repeatedl
. y

stress
ed that such a man, who does not endeavour to reach

‘the light of higher knowledge, and who does not occupy hi
self with that knowledge for which he was created visy "
recko?ef as no better than an animal, nay even le;s Al-
Ghazzali accepted his predecessors' idea that the w;rship
of such an ignoramus is worth nothing ("Ihya" I, 7y D. 432
2-3; ibid., Iv, 7, pp. 2730- 2731; and cf. "Qut Al—Qulab"'
I, p. 124)? He proposed that the "Kmiyy should consider
his purpose in life ag serving the Sages, so that the Sages
could be free to devote themselves to study and worship7.
At the same time, however, he maintained that the Y Amiyy?
may.occupy himself with the study of the Qur'an and the
religious commandments but never with any science ("ilm')
He repated the extremist SGeI idea, that the "Amiyy' should
commit adultery or steal rather than study ideas which he

neither understood nor d i
- : éserved. Consider the following
amples s
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Prior to outlining the tiAlim*s' function in keeping
knowledge from the 1¢Amiyy', who is tempted by the devil
to believe in his capacity and worthiness to deal with the
hidden truths, one explanatory remark must be added: The
ignorant person is not that one who is lacking in formal
instruction, though this term may also include ignorance in
this respect. The official *#Jlama', especially the
'Mutakallimun', whose conception of religion and doctrine
Al-Chazzali considered to be only external, also belong to
this category. According to Al-Ghazzall they are as good
as ignorant in matters regarding the true meaning of faith,
world and tradition9, but are distinguishable from other
ignorant people by their skills in debating and polemiciz-
ing ('Sanfat Talfiq al-Kalam'). These skills could be of
great ;mportance in defending traditional belief and in re-
jecting undesirable religious inmnovations ('Bidaf'). Yet
nevertheless these "Ulama' do not really understand reli-
gion and their faith is only superficial. They resemble
the soldier® who protect pilgrims on their way to the
'?adjdj' from the Beduins and, like these soldiers, they
have neither value nor quality in themselves, and will be
entirely useless once the danger from outside has been
overcome10.

We may quote yet another metaphor: Some people are able
to swim in the sea of knowledge, and some are incapable of
doing so. The former should not be held back from the
river or the sea, while the latter must be kept as far back
as possible from the dangerous shores. This metaphore

recurs in Al-Ghazzali's writings with regard to the 'Kalam'
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which must be kept from the ignorant person, who asks no
questions, or with regard to the true 'Ta'wil' (allegoric
explanation) of Qur'tanic verses which seem simple and in-
telligible to everyone, and also with regard to philosophy

and to the theory of the real meaning of man, universe, God

: .1
and his creation 1.

The conclusion ig self-evident: Truth must be revealed
to everyone according to the degree to which he is capable
of assimilating it, and the ignorant must be kept outside
the boundaries of such knowledge as it may prove harmful to
him.  In Al-Ghazzali's speT books, this refers mainly to
tne truth about man, thé cosmos and(Sogzz('Ilm al-Mukashafa)

Every teacher should follow this principle13, since
teaching per se ig based on the teacher's assessment of the
pupil's powers of assimilation and then taking this into
consideration in hisg teaching, 1In this context Al-Ghazzali
repeated several well-known sayings taken from the litera-

ture of Hadith and 'Tasawwuf', as for example:
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He added also that there is an obligatien to reveal the
truth to those who are capable and worthy of it, and that
whoever keeps the truth from the latter, is as wrong as the
one who reveals it to those who are incapable of under-
standing it. This he expressed usually by quoting the

last line of g well-known poem16'
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All this is, of course, neither uniquely por origi-

a i in his eso-
nally Al-Ghazzali's but it does expla

: iginal
teric attitude towards most peoples More origi

shall pre-
the

he seems to be when he divides, as we

sently see, also the highest of all sciences,

i o
science of the world to come, into two categ

. . d
ries: The esoteric science of revelation an

i i eha-
vision and the practical science of human b

viour towards God and man.

f11m al-Mu'amala wa fIlm al-Mukashafa (The Science
of

. . | ence
Behaviour and Relationship and the Scien

Revelation and Vision)

Al-Ghazzall made several divisions of the

sciences ’ some of vhi Cll are qul te or lgln'al' The

a . is
division set out in "Ihya" III, 1, p. 1372 ff. i

will
especially relevant to our study. An endeavour

i the
be made to convey 1its meaning by means of

following diagram:
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Al-Ghazzall saw no contradiction between the rational
and the traditional sciences, and he believed that they
complemented each other (cf. Ch.IV,l)above)'No man should
content himself with the study of only one of them. The
rational sciences are compared to food, while the tradi-

tional oues are compared to medicine, and the human body

needs both21

!
i
{
1
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For us most important is the sub-division of the 'next-
world' science, or of that science which directs man's pro—
gress towards happiness in the world to come. ("*Ulum al-
Akhira', or "UlTm Ukhrawiyya').

This science is subdivided into two categories: 1) The
first may be termed either 'the Science of the State of the
Heart' ("Ilm Ahwal al-Qalb') or the 'Science of Behaviour
or of Relatlonshlp with God and man 'fIlm al- Mu'amala');
2) and the second, higher 'Science of Revelation! ("Ilm
al-Mukashafa') which deals with pure knowledge only about
God, His attributes and works ('Al—'Ilanl—AllaIlwa—Slfatihi
wa-Affalini). Both sciences differ totally from one an-
other, in content as well as in the manner of mastering
contemplating them; theydiffer especially in that the
first is obligatory for every Muslim. According to Al-
Chazzali it is a 'Far? fayn' (a positive commandment which
every Muslim must fulfil), while the second is an esoteric
science, which may not be made known to the public. I
shall now try to give certain details about both catego—

ries in accordance with the ideas of Al-Chazzall.

The Science of Behaviour or Relationship (*fIlm al-

Mu'amala'223

This is the lower science of the two. It is like a

corridor which leads towards and prepares man for the

higher rank of visionary science. 1t deals with the base
properties of the heart (such as fear of poverty, opposi-
tion to God's decree, hatred, jealousy, ambition, conceit,

vanity, pride, miserliness, inconsideration and oppression
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of others, worldliness, pursuance of worldly pleasurés
etc. ), and the uprooting of these proﬁerties from the ’
heart. It also classifiés the desirable qualities (such as
endurance of suffefing, gratitude, fear and devo#tness,
acceptance of the inevitable, abstinence and continence,
honesty and goodness in dealing with one's fellowmen, etc.),
and the means whereby one may constantly acquire and en-
force the latter qualities in one's heart. This science is

accordingly a science of action (*"I1lm fAmali'), incumbent

upon everyone.,

The Science of Revelation (''I1m al—MukEshafa')24

Contrary to the practical science, which is a prepara-
tory stage to this, there is no action involved in this
esoteric science of revelation ('fTlm Batin'), and no-one
can learn or acquire it'at will, This s;ience deals with
the true knowledge concerning God, His attributes and deeds
with cosmology, pProphetic revelation, the nature of the ’
angels and the devil, and with the deep religious'meaning
of concepts such as paradise, hell, etc. This science isg
the result of prophetic revelation and inspiration granted
by Divine Grace to that man who is worthy of them and who
has prepared himself for them both morally and religiously.

The thi i
ings revealed to man by this science are strictly eso-

teric and should not be made public:
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I believe that this last sentence may contain the key to
an explanation of the "mystery" of esoteric references and
duality of truth as it were in Al-Ghazzali's writings:
These Divine secrets may not be made public either by
writing or by word of mouth, yet they may be discussed with
the "initiated", with those who have also been found worthy
and capable of being granted a glimpse of the superior
world and who follow the same esoteric path towards the
real knowledge of God. This idea was outlined by Al-
Ghazzall already at the end of the "Mizan" (p. 212 ff£.).
Tt is there that Al-Ghazzali explained that some people do
understand that man's faith may be composed of different
layers or levels as follows:

1) Traditional beliefs acquired from parents and
teachers in childhood. Usually everyone defends these be-
liefs fanatically ('bi-l-tafassub', cf. p. 197 above) in
debates and discussions. N

2) Instruction and teaching man imparts to his disci-
ples, to each according to his abilities.

3) That which man really believes in his inmost heart,
and which is known to God and himself only. He may reveal
some of these beliefs to those who have reached the same

stage as himself.
Rightly did Watt equate these three levels with what Al-
Ghazzall termed elsewhere 'Taqlid', 'fIlm' and 'Dhawq'zs.
In his prefaces to "Al-Magqsad" and "Mishkat" Al-Ghazzali
also reiterated the idea that.truth would be revealed to
the initiated alone. 1In the "Maq?ad" he even stated expli-

citly that truth seems almost like a contradiction of the
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We may, therefore, sum up thus: There is no ground for
the assumption that Al-Ghazzall had a secret doctrine,
which totally contradicted his widely known traditional
one. The contradictions between his various books are
partly due to the fact that he directed different books to
different classes of readers. In books destined for peru-
sal by the "initiated" (such as "Al-Magsad" or "Mishkat™)
he divulged more of the one and only tru;h, while in books
addressed to the masses he had a more reserved manner (as,
for example, in his "Al-Arbatin", "Faisal"(n~"Al—Munqidh").
He sometimes made use of both approaéhes in one and the
same volume (see "I?ya"), a fact which will be discussed
in detail further on. (This practice must have sprung from
the wish to arouse, in some readers at least, an interest
in and a capacity for understanding the true nature of
things.) As for Al-Ghazzall's esoteric hints and general
remarks about theauthor's duty to "hurry" and shorten his
talk, as it were, these were quite a common literary de-
vice in mediaeval Arabic literature, with no special
meaning at all. Al-Ghazzall may therefore deal extensively

. with the same esoteric truth either before or after such a
remark, and may discuss at length a subject which he had
"intended" to deal with brief1y27. These remarks could of

course also be of an apologetic nature, and as such directed
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at the reader who expected more than he had read. Con-
versely, they could be a literary device, calculated to
provoke in the reader interest and reverence for the sub-
ject dealt with; and finally they could possibly have been
introduced in order to distract a "simple" reader's mind
from the fact that a "forbidden" subject was nevertheless

dealt with in passing.

c. Thya 'Ulum Al-Din

A cldser lock at the exhaustive religious compendium
"I?yg tUlum Al-Din" seems proper at this stage and an at-
tempt will be made here to assess as far as possible the
real nature of this encyclopaedia. A close scrutiny will
prove that this voluminous encyclopaedia should not be re-
garded, as is usually done, as written for and directed at
the masses. The reader should not be misled by Al-
Ghazzali's numerous protestations that he will refrain from
dealing with esoteric subjects in this book28. The "I?yE",
especially, contains far-reaching escteric portions, and
their appearance together in one volume with other parts
destined for the masses could aggravate the "danger" which
they constitute to traditional belief. Moreover, some-
times, while perusing the book, the reader would get the
impression that a section had been penned by two different
authors simultaneously; or that the author had addressed
the average reader in a loud and confident voice, while at
the same time whispering additional hints to that reader
who belonged to the chosen few, who was able to understand

more than the average reader and probe further into the
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real meaning of things29.

This can be shown in two ways:

(a) By quotingpassages from the "Thya" itself;

(b) by quotingpassages from other books by Al-Ghazzali

about the "I?ya".

In passing an endeavour will also be made to point out
certain details relevant to the complex problems of the
chronological order of the "Ihya" books. However, one can-
not reach definite conclusion; on this matter before a
scientific edition of each part is published, an edition
which would be based on the most ancient manuscripts of the
"I?ya" from among the many to be found throughout the
world3o. Thereafter a.reconstruction of the order in which
Al-Ghazzall wrote the books of the "Thya would have to be
made. |

1 believe, for instance, that in discussing the recon-
struction of the chronological order of these books atten—
tion should be paid to the close connection between "Thya"
I, 1, and "I?ya" 11T, 4-10. The "Ihya" I, 1, contains Al-
Ghazzali's severest attack on the ';Ulamé' of his times31.
Though he certainly was influenced to a considerable extent
by the ?aff literature which he had read and studied at
that time (Cf. especially "Qut Al-Qulub"™ I, Ch. 31), these
portions of the "Ihya" may also reflect his authentic bio-
graphy and personal contacts with the eminent scnolars of
'Figh' and 'Kalam' of his time. Al-Ghazzall must have been
most disappointed and even shocked at the corruption and
perfidy he encountered upon arriving in Baghddd at Nizam's

command, and during his brief sojourn in the circles of the

Esoteric Aspect 365

Nizamiyya (1095/488 Hg. - 1091/484 Hg.), whose teachers
considered themselves to be the spiritual and religious
leaders of the Muslims. It may well be that this encounter
with the great scholars of his time, whom he saw for the
first time as they really were - small, petty, even corrupt
people, hoping for fame and money as a reward for their
scholarly studies - brought about his famous spiritual
crisis32; it may have caused him to turn to the §ﬁf§
movement, which he had known from early youth and which he
considered to be a "pure" movement, demanding a high moral
standard from its disciples. In the first book of the
"Ihya" he describes the ''Ulama’ as ambitious and merce-
na;y, Serving'the rulers with their knowledge, having no
time to contemplate their ways and look for truth per se,
In their debates {'Khilzfiyat') they discuss details of
rare laws and pretend to show their ingenuity and know-
ledge, and the spirit of competition develops in their
hearts the most negative qualities, which lead man to
eternal perdition ('Muhlikgt') such as jealousy, hatred,
conceit, vanity, hyprocisy, ambition, etc.33 As is well
known, the third part of the "I?yé" is devoted to just
these traits of character, and the names of the books there—
in correspond largely to a description of the negative
gqualities of the 'fUlama'! This fact is not only important
for a discussion of the chronological order of the "Ihya"
books, but it may also illuminate Al-Ghazzall's emoti;nal
background when he was writing this large encyclopaedia, in
its entirety or in part. His estrangement from the offi-

cial bearers of tradition and religious studies, and even
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his shrinking from them are an important factor not onlyin
the change of his way of life but also in the shaping of
his new §fo doctrine>?.

I come back now to the points raised above and will deal
with them in detail:

a. Internal evidence from the "Thya" itself indicating

specific dual structure of its parts: A popular book in-

terlaced with esoteric hints for the initiated.

The general preface to the entire book already indi-
cates this interesting duality: Al-Ghazzall states that he
will only treat the 'Science of Behaviour and Relationship
(*'1im al-Mu'amala') in the "Ihya", like the prophets who
preceded him, since sages are ;he heirs of the prophets and
should follow in their footsteps. Yet at the same time
Ghazzall adds that the prophets used to hint at themes of
the 'Science of Revelation' ('fIlm Al-Mukashafa') through
inference, allegory and generalization. It seems as if the
more thoughtful reader could conclude therefrom that Al-
Ghazzall was to follow the prophets in this respect as well:
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This duality is typical of the "I?yé" in all its parts.
Al-Ghazzall states in many instances that he will not deal
with a specific subject since it belonged within the limits
of esoteric Science35 as for instance, discussing the heart
("Inya" 1, 1, p. 91, 8); discussing reason ("I?yé I, 1, P.
142: 6-7); discussing the date of 'Laylat Al-Qadar?',
("Ihya" T, 4, p. 335, 9-10); discussing death ('Liqa
Alléh' , "Thya" I, 9, p. 550, 11-13); discussing dreams
("Inya II&, 1, p. 1389, 8-5); discussing the Devil
("I;yE" 111, 1, p. 1396, 8 £f.); discussing the Divine
ele%ent in man ("I?ya" 111, 8, p. 1844, 3 £f.); discussing
the real meaning of gratitude ('Shukr' - "I?yé" IV, 2, P
2222, 7); and discussing what may increase the real love
of God ("Ihya" IV, 6, p. 2620, 1-2).

In spit; of these statements, however, Al—GhazzElI dealt
with those subjects in detail in other parts of the
"Ihy5"36, and sometimes even discussed them in the same
pléce immediately following such an esoteric remark. Often
he did so without any explanatory note or apology. But
sometimes he mentioned explicitly exceptions to the rule
(see "Ihya IV, 6, p. 2601, 12 £f,) or admitted that he
would d;sclose some short hints about one example of those
esoteric subjects to his readers in order to arouse their

interest in similar subjects:
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The forbidden discussion of esoteric subjects might be
accompanied by a remark like the following37: 'Wa—ghayat
al-ma‘dhun £ihi an yugala' ("I?yg" 1, 1, p. 91, 7: And all
one is permitted to say on this subject is eee)e Or: 'Wa—
13kin yanbaghi an yaflama ...° ("I?ya" 111, 1, p. 1396, 10
FFE.) .

This phenomenon is especially apparent in the first part
of the "Thya" IV, 5 ("Kitab Al—Taw?Id wa—1-Tawakkul™) where
Al—Ghazzaii discussed the esoteric theme of predestination
and free choice ('Sirr al—Qadar'). The book abounds in re-
marks about the discussion of this 'dangerous" esoteric
subject and its related themes, yet they are discussed ex-
plicitly there in much detail! (This is done, however,
mostly in the traditional Ashfari method.) The function of
these remarks seems therefore to be to put the average
readers off the subject, while provoking the interest of
the understanding ones.

There follow two examples of this 'dual! approach in

"Thya" IV, S:
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However, at the end of the first part of this book Al-
Ghazzali explicitly confessed to having "hinted" at eso-
teric subjects from the realm of the 'Science of Revela-
tion'. He decided, as it were, to stop at these hints and
come back to the 'Science of Behaviour' (ibid., p. 2517,
11-12). Such an admission is also made at the end of
"Thya" III, 10, which is as much an esoteric book as
"Iiya" Iv, 5. There Al-Chazzall expressed regret at having
tr;ated esoteric subjects38 and at having revealed some-
thing of them, since they are of no use to anyone: He who
follows the SUfi will discover those things by himself, and
he who doesn;t, will never understand them. Nevertheless
Al-Chazzali still hoped that his words might be of some use
to a handful of chosen readers, whom these words might save
from vain temptations, and in whom these revelations would
strengthen the belief in the hidden truths.
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We have therefore three categories of possible "I?yé"

readers:

1. Those who cannot understand the esoteric hints (the



370 Studies in Al-Ghazzall

masses);
5. those who do not need these hints (the Sufi);
3. those whom these hints may direct to thc.a right path
and for whom these hints were added to the "Ihya".
It seems that Al-Chazzall wrote the "Il:lya" and oth:er books
mainly for this last category, since they have the ability
to understand and are worthy of knowing but none showed them
the right way to follow nor directed their attention to the
real meaning of their life in both this world and the next.

b. Evidence of the esoteric character of the "Thya"

found in other writings by Al-Ghazzali.

We may learn something of the esoteric character of the
nIphya", and especially ‘of certain parts of it, from Al-
Gh.azzalf's ctatements in other books by him. Thus, for
instance, we suppose that he wrote his "Al-Magsad Al-Asna fi
Sharh Asma Allah Al- Husna" shortly after finishing the
"Ihya" This boo k deals with many esoteric aspects of God's
"mc.)st beautiful names" and already Ibn '{‘ufall said that Al-
Chazzall "explained many obscure (esoteric) points in this
book"39. Yet Al-Ghazzall himself statedin "Al-Magsad" that
he considered it to be a more popular book than the "Ik.lyé"

and he could therefore not reveal in it certain secrets

dealt within the "Ihy—é", Consider the following examples:
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In his "Kitab Al-Arbafin" Al-Ghazzall also admitted the
esoteric character of some parts of the "Ihye_i", though he
hinted there40 that he had at least one ot;ler book, pos—~
sibly even more esoteric, which dealt with secrets which may

not be made known to the general public. Here are some

examples of this book:
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We may therefore conclude that Al-Ghazzall thought that
the following parts of the wIpya" dealt with "prohibited"
esoteric subjects:

wipya" III, 10 "Kitab Dhamm Al-Ghurur"

wIhya" 1V, 2 "Kitab Al-Sabr wa-1l-Shukr"
wThya" 1V, 5 "Kitab Al-Tawhid wa-l-Tawakkul"
nIpya" 1V, 6 "Kitab Al-Mahabba wa-l-Shawq wa-1-Rida"

One may certainly add to these "I?yﬁ" II1, 1, "Kitab
Sharh fAdjatib Al-Qalb" and certain parts of "I?yé" I, 1,
"Kitéb Al-*T1m", and "I?yé" 1v, 1, "Kitab Al-Tawba"°.

In spite of the confidential nature of these books, Al-
Chazzali still included them in his "I?yg", and even re-
ferred the readers of his more moderate books (such as "Al-
Magsad” and npl-Arba'in") to look up those parts in the
"Ih;a"! How should we explain this peculiar fact? For if
he.really wanted to keep these matters secret, why did he
incorporate them into the "I?yé”? And if he did not want
them to be made public, why did he refer readers of his
moderate popular books to those esoteric parts of the
"Ihya"?

‘The most reasonable answer seems that which we have

hinted at earlier: Al—GhazzElE wanted to raise at least
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some of his readers towards the light of true knowledge. He
tried to arouse their interest in hidden truths in a slow
and gradual way, by disclosing a little and and concealing
twice as much in the manner of those Tsmafili missionaries
whom he himself condemned in his writings. To those who
showed interest and accepted his challenge, and who were
capable of absorbing the real truth, he gave additional
instruction and revealed more details of the real truth.

He thus willingly, though gradually, enlarged the circle of
the "initiated" - quite contrary to the usual practices of
the philosophers — because his aim was to "heal" many of
his contemporaries from their spiritual maladies, and not
to cultivate a secret truth among the few, as against the
so-called truth of the masses. He therefore even placed
gradual education towards self-discipline and the wish to
know the truth above natural intellectual ability, believ—
ing that the purification of the heart may also sharpen
intellectual ability.

The "I?ya“ is, therefore, to be considered Al-Ghazzali's
"map" of gradual education, in which he opens the eyes of
the worthy readers in many ways (ranging from vague hints
to entire books), and imparts to them some of the Divine

secrets.

d. Al-Ghazzali's Attitude to the Sciences of Law ('Figh')

and Theology ('Kalam')

Al-Ghazzali's ambivalent attitude to the 'Figh', and to
the 'Kalam' in particular, seems to belong within the scope

of the present chapter. His attitude towards these sclences
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also becomes comprehensible only on the basis of Al-
Chazzali's above-mentioned division of people into the
elite and the masses('AwEmm wa—Khaw5?§'), though from a
different, somewhat technical angle; and of his attempt to
keep the common man from studying theology, €.g., ‘Kalam'.
Moreover, it seems conceivable that towards the end of his
life Al—GhazleT tended to cover up his true feelings about
theology and theologians by means of a conventional dis-—
guise, so that he might obtain the latter's consent to pro-
mulgate his religio-moral teachings as he wished. This
attitude may be considered "esoteric" according to common
philosophical terminology; that is, he wrote quite dif-
ferently for the masses and even hid the real truth from
them. VYet even in this case, with regard to the 'Kalam', we
are not dealing with a really hidden doctrine or a double-
truth of Al-Ghazzali. Instead we shall see him again re-
vealing more of the one and only truth to those who can
understand. A closer examination of his attitude to these
sciences will also reveal certain characteristics of Al-
Ghazzalli's style, which may be of some importance in under-
standing the whole of his work.

As we all know, Al-Ghazzall was both an Ash'arite theo-
logian and a Shafifite doctor of law. Some of his first
bocks on these sciences were written under the influence of
the Imam Al—?aramain Al—Djuwaynf'(d.~1083/478 Hg.), his
teacher in Nishgpﬁr. These and other books of his on these
sciences were widely popular and hundreds of students soon
after flocked to Baghdad, to the Ni?amiyya, to study these

subjects under Al-Ghazzali, thus building up his extensive

-
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reputation43. Yet it seems that Al-Chazzall inclined more
towards the 'Fiqh' and devoted less time to the 'Kalam'.
Certain explicit remarks in his writings and the comments
of his biographers bear this out. Though Al-Ghazzali
voiced his regret, both in the "I?yé" and in other closely
related books, for having "wasted" his time on writing
these books on law (cf. "I?ya" I, 1, p. 69, 3-5; 92, 15 ¢£F,
"Djawahir", p. 26, 2 f£f.), the great influence of the
science of law on his personality, on his style and on the
structure of his books and his doctrine is easily discern-
ible. Inthe late "Al-Mustasfa min fIlm Al-Usul", Al-Ghazzall
seemed to acknowledge thi; while ?epeating.the fact that he
had spent much time on this most important science, but
without expressing there any regret for the "waste" of time
involved in the composition of his books on law:
g rilly S ad ooy pandly Jindl s g 351 b g Ladlcitly
oo Jindly g0l gio e il @l Jedll Lie aadyoly 1 ey
s GLNI gl 0 alll iy ey il lody 2 gy o0 e S
llsl caSl LLe olaly UG clladied)l e clladl o odb
el 2, Lol Liaplasst bt obiie g SLolis Ll
ol Lo el ibpe o adl ol o Yl 3,51y Lowlly
(B1) lyoly aiidlp gh g3 3nS LiScizaio |, 95 dhadlpmite o arm]
In "Al-Mungidh" Al-Ghazzali stated that he had also

44 but those bocks were either

written some books on 'Kalam'
so few or so unknown that some biographers claim that he
did not write anything on ‘*Kalam' at all {which of course
is untrue; cf. below). Certainly, most of his biographers
thought that he did not excel in this science, although to-

day we may assért, following Ibn Khaldun, that his influence
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on theology was quite far—reaching45. Below are several

quotations from Al-Subki to show that he doubted Al-

) Ghazzali's proficiency in theology (although he mentions
among his books the "Iqtisad fI-1-Iftiqad" on p. 116). He
quoted others to the same'effect and agreed with them:
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Accordingly it would seem that if Al-Ghazzali named the

first period of his search for truth 'The Kalam Period!'
("Al—Munqidh", pp. 66-68), this must be considered simply
another biographical inaccuracy: It probably represents the
period in which he was mainly concerned with the 'Fiqh'47.
The fact that he called it the 'Kalam period' could easily
be accounted for by the fact that both Theology ang Law

were considered the typical traditional sciences and were
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ofter mentioned together. This heading in "Al-Mungidh"
could therefore be a convenient expedient for placing hoth
sciences together, especially since the 'Figh' is not
really concerned with the intellectual search for the truth
but is a more technical science secondary to the 'Kalam'. It
may be possible, however, that we are here faced with a de-
liberate attempt by Al-Ghazzall to pay homage, as it were,
to theology and to acknowledge publicly the importance of
this science. Perhaps he tried in "Al-Munqidh" to stress
the fact that he studied theology and wrote books on it and
to change the obvious impression from the "I?yé" that he
disdained this discipline. But before elaborating on this
T shall try to comment briefly on some other important
features which may prove that Al-Ghazzali felt himself to
be a doctor of law rather than a theologian.

1. Al-Ghazzali planned and constructed the "Thya" in four
parts, according to the accepted structure of th; books of
law, possibly because he was so inclined by his very na-
ture, or because he considered those books to be particu-
larly appealing48. However, the influence of the science
of 'Fiqh' is obvious in all phases of his work. Take, for
example, the explanation of the planned structure of each
book in its Introduction (though he did not always stick to
his plans); the definition of the expressions he was going
to use49; the fact that he shunned the vague mystical
jargon on the one hand, and the 'Adab' kind of associative
writing on the other; and the division of every topic into
a multitude of causes, effects, sub-sections, types,

stages, etc. He used the terminology of 'Figh' even when
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he treated quite different subjects and when he looked for
that religious certainty('Yaqinﬁ which the pure conjectural
('Zanni') 'Figh' of course could not grant him51.

.2. Al-Ghazzali, like many preceding Sufis, found in the
literature of law, following the gadftg, the first seed of
his moral-religious approach, and it is quite possible that
his eyes were opened to this approach while studying the
'Figh'. This may not have happened to him while studying
the 'Kalam', which by its very nature would be altogether a
barren study in this respect. The following example may
bear out this contention, and may also furnish some aid in
determining the chronological order of two of his books.

In one of his shorter books on law "Al-Wadjiz" (p. 103,
10-11), Al-Ghazzali listed among the eight prohibitions of
the fasts also lying and indulging one's lust. ('Kaff al-
lisan 'an al-hadhayan wa-kaff al-nafs 'an djami' al-
shahawat wahuwa sirr al-sawm'.) He immediately proceeded
to a technical discussion: such as t'.e prohibition to use a
toothpick., But he elaborated on these points later on and de-
veloped them into a detailed theory regarding the 'secret
of fasting', or the real meaning of fasting and its pur-
pose, in "I?ya" I, 6 {"Kitab Asrar Al—?awm'). There, under
the general heading 'The Fast of the members of the body
from doing wrong' ('?awm al-Djawarih fan al-Atham') which
is the fast of the elite ('Al-KhusUs'), Al-Ghazzall listed
different moral prohibitions for Aifferent parts of the
bodysz.

A detail of this kind could reinforce the assumption

that "Al-Wadjiz" is one of Al~Ghazzali's earliest books,
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which would contradict Bouyges's theory about the late date
of composition of this book53. One would hardly assume
that Al-Ghazzall would hint so vaguely in a late book at a
theory which had beforehand been listed in the "I?ya" in a
mach more detailed, orderly and complete manner. As a mat-
ter of fact four books (3, 4, 5, 6) of part I of the "I?ya"
discuss the "secrets" ('Asrﬁr') of the real meaning of the
ritual commandments, but'Al—Wadj{ﬂ'knows nothing whatsoever
about this, except for the one small though very important,
detail of the fast! It is also difficult to believe that
Al-Ghazzall would immediately upon his leaving Baghdad and
writing the "Thya", (especially following the writing of
wIhya" I, 1, wLich attacks the traditional 1 fylama' most
sh;rply), go on to write a typical traditional book on
'Fiqh', as Bouyges suggests. We may, therefore, quite
safely assume that"l-Wadjiz" is an early product of Al-
Ghazzall, before he turned to Sufism and certainly before
he left Baghdad.

3. Al-Ghazzall dealt with several theological problems
as if they were problems of law, such as the discussion of
heretics and heresy, mainly in his "Fai§a1 Al-Tafriqa" (cf.
Ch. VIT below). He also continued to discuss details of
law in his typical Sufi books. For example, much law
material is includeé in the first parts of "I?ya" I, 3-6
(usually under the heading 'Al-Afmal al—?ahira'). See also
the special discussion and headings like 'Masatil?, 'Bu?ﬁth
Fighiyya' etc. (as, for example, in "I?ya" I, 4, p. 340;
ibid., II, 10,pp. 1212, 1216, 1231, 1236).

A closer scrutiny of this material will, of course,
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reveal that in these parts of the "I?ya" Al-GhazzEl? did
not follow the doctors of law in every detail and even di-
verged from his own books of law. This he did not only
when he discussed the 1Afmal Ba?ina' (inward actions to ac-
company the outward performance of religious law) but also
when describing, as it were, the common details of law per-
tainingvto this outward performance. He included in what
he calls commandment ('?E‘a', 'wadjib') many optional de-
tails (*Surna', and even 14Rda'), and adds new religious
and moral dimensions to every performance. Thus, for
example, he demanded complete concentration during the en—
tire period of prayer and not only at its beginning, as
did the doctors of law, who knew how frail man's spiritual
powers are and that only at its beginning (especially
during the 'Takbirat al-Thram'), can he concentrate54.

4. The main point in tLis discussion has now been
reached: Al-Ghazzall also found a way of introducing at
least part of the traditional 'Figh' into the sciences
dealing with the world beyond, by enlarging the concept of
'Figh' and by using the expressions 'Figh al-Nafs', 'Fiqh
al—DEn'SS. He claimed that originally the science of law
dealt both with matters of this world and the world to come,
but that the first doctors of law, in the prophet's time,
tried to deal mainly with the latter and to help people
purify themselves by uprooting vices from their hearts and
implanting therein virtues, in order to prepare themselves
for the world to come rather than settle their petty dis-
putes in this world; Yet in his day, and for several

generations before that, it would seem that the doctors of
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law preferred to deal with exactly at part of the 'Figh'
which is concerned with this world only ('Figh al-Dunya').
in this way they tried to comply with the rulers' wishes
and add to their honour by means of barren disputation.
These doctors of law seem to Al—Ghazzgli jignorant of the
real, wider meaning of 'Fiqh', believing that they follow
in the steps of the '%a?gba' and deal with really important
religious issues. In this manner Al-Ghazzali could go on
regarding himself as a doctor of law ('Faqfh al-Nafs'!)
even during his Sufi period and while unleashing his
sharpest attacks.on his contemporaries ('Fuqahg al-Dunja'!).
In "I?yg" 1, 1, where he attacked the'Fuqahg'he also out-
lined the essence of both sciences, from which it would
seem that he practically equated the 'Figh al-Din' with the
v111m al-Mufamala' or 'fIlm Ahwal al-Qalb' (cf. p. 359
above)., He introduced it inté the sciences of the world
beyond, the study of which is every man's duty('Fard "Aynt).
At the same time he regarded the common 'Figh' as a.science
dealing with matters of Ehis world, such as arithmetic or
medicine, and yet even less important than thoseS6. Al-
Ghazzall gave clear examples of both sciences of law, Thus
according to 'Figh al-Dunja' it is enough to quote the
'Shahéda', to pray outwardly, or pay the Zakat, because of
fear of the sword. A man acting thus would be regarded as
a Muslim according to this law. But according to 'Figh al-
Din' cor 'Figh al-Nafs'! the outward performance of these
commandments was not sufficient and would not be accepted

by God, quite contrary to the doctors of law statement557!

N it s
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At the same time, and while.regarding himself a true
'Faqih', Al-Chazzall completely severed his links with
theology. As a matter of fact he never really regarded
himself as a 'Mutakallim’ even while dealing with matters
of theology. All his books show a marked reserve with re-
gard to the tKalam' or a kind of philosophical disdain for
this science, even "Al—Iqti§5d" itse1f58! He reiterated
that this is a science which heals the maladies of those
who have doubts about their belief and that therefore it is
the duty of the Muslim community ('Fard xifaya') to deve-
lop it. Yetit has nointrinsicvalue, and ;o one should be
encouraged to study it. On the contrary, men should be
kept away from the "shores"™ of this "sea" and those who
study it nevertheless should not be regarded as scholars of
religion, but rather as vulgar men ('fAwamm') who gained
some proficiency in the skills of polemics and dialectics
('§an'at Talfiq al-Kalam'), but no more’”. Yet Al-Ghazzall
went even further. He denied that theology really dealt
with the great issues of belief, which are, according to
him, part of the esoteric 'fIlm al-Mukashafa' (see p. 360
above), although he himself had discussed them in "Al~
Iqtisad"etoo. Moreover, in the "I?yé" he regarded the
'Kalém‘ as a deterrent to the correct study and comprehen-
sion of these issues! Thus for example, he explained that
the 'Mutakallimun''s faith was but the faith of 'Taqlid',

a blind following of tradition, with the slight addition
of defensive proofsso. 'Taqlid', hewever, as we know, may
prevent one from grasping the truth, just as such under-

standing may be prevented by man following his desires.
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Al-Chazzall also gave warning in his "Fai§a1 Al-

Tafriqa" of the dangers inherent in the 'Kalam ~, saying
that only rarely does this science really fortify man's
faith. Moreoften, the polemic of the theologians (A1~
Kalam al- Muharrar'alERasm63 al-Matakallimin') would
strengthen t%e fAmiyy's stubborn opposition. Al-Ghazzall
seemed to believe that pclemics never influenced a man to
change his ways. He, therefore, féllowed in the footsteps
of those who declared that the study of this science was
forbidden. Yet he excluded two cases: 1) The hesitating
person, who might find in the 'Kalam' a solution to his
doubts in his belief, after he could not be persuaded
either by preaching or by traditional sayings; 2) the wise
and well-informed man, whose faith was unwavering ('Ksmil
dJmP,m%ﬂhd&mmeLﬁm)aMstwmmby
means of the 'Kalam', to save such a sceptic from his
doubts, or to defend faith from dangerous innovations.
However, every faith founded on the 'Kalam' ('Al-Tman al-
Mustafad min al-Dalil al-Kalami') is weak, easily collapses

(pafif djidan, Mushrif 1213 al-Zawal bi-Xulli Shubhaj, and
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is far from the desirable, unwavering faith. One may say
that the danger inherent in the 'Kalam' is greater than its
benefit, much like a medicine which may harm the healthy

or the one who takes an overdose. It is, therefore,
desirable to keep far away from its "water" all those who
cannot "swim" in it. Al-Ghazzall accepted the general
Ashfarite idea that man should never be encouraged to ask
questions and discuss his faith as long as he is at peace
with it in his heart.

Al-Ghazzall repeated all this (though in a much more
modified tone) in "Al-Munqidh", pp. 66-68. The 'Muta
kallimﬁn'64 are here described as a group of volunteers,
whom Allah called upon to defernd inherited tradition. Here
Al-Ghazzall attacked only their ways of polemic and their
divergences from the well-defined limits of their task,
when they tried in vain to probe more deeply into the real
problems of religious knowledge. And even this attack is
accompanied by the remark that they had, no doubt, helped
many confused souls and healed themn of their spiritual
diseases, though he himself failed to find succour in their
doctrines: "I do not exclude the possibility that for
others these results have been sufficient; indeed I have
no doubt that this has been so for quite & number ..."65.

Accordingly, the 'Kalam' may be of benefit to some
people and harmful for others! Al-Ghazzall almost denied
here, as it were, the perils of 'Kalam' which he stressed
so explicitly in the "I?yg" and there is no trace left of
his fierce attack on the 'Mutakallimin' there. This

moderate approach becomes even more positive in his
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voluminous "Al—Musta§f5min'Ilm A1-UsUl" which he composed
after his return to Nishapur in 110666.

In the preface to that book, which deals with many sub-
jects related to the 'kalam', we find the only explicit
words of praise by Al-Ghazzall for the science of 'Kalam',
They appear in the division of sciences (in a different
manner from the "Ihya") into general sciences (' fUlum
Kulliyya') and par;icular sciences ('fUlum Djuz'iyya'),
where Al-Ghazzall describes the 'Kalam' as part of the re-
ligious sciences, with a much wider scope than other parts
like the 'Figh’, 'gaditn, "TafsIr' etc. Thus Al-Ghazzall
brought the tKalam'back within the framework of the reli-
gious sciences, but he did not let matters rest there. He
even declared that the tKalam' was the most subtlime of
sciences, for it gives intellectual proof of the truth of
he traditional sciences.
the 'Mutakalliman' appeared here remote from

Moreover,
the description of wfayamm who know some dialectics"Gz They
are considered the guides aﬁd teachers of all other scholars
(like those who deal with fUstl Al-Figh'!) who learn from
themthebasicelementsofsciegcesby *Taqlid', and only then
proceed to construct their own sciences on these foundaticns.
It does, indeed, seem as if Al-Chazzall put aside, towards
the end of his life, most of his more §ﬁf§ doctrines, even
though he mentioned many of them in the "Al-Mustasfa" it-
self! (Cf. ibid., pp. 4-5: t#I1m Tariq al—Kkhir;',
‘Mafrifat Asrar al-Din', 'fIlm a1-0;1b wa—Tthfﬁhi' etc.)

He seemed to go back as it were to study the elements

of faith from the tMutakallimun' by way of blind "Taqlid"'!



386
Studies in Al-Ghazzili

Jrob sdilly Moo Jy - -+ alie JI i plall 51 ol
Geliadl o axly JSye oo GV g piddl dg e andl e
22 okl pladl o Al i a8 i G ol
0¥ a5z ple ity ey antly alyoly aiill ge pladl Ly SN
o8 Ykt Ve amdlheiols CLO pme 5 Y1 AL Y il
el JLasl (K1 5 Vs Y gl saels e asdlege )b
2o b oaols daadl KoY aol 6 Y1k Y o Yleaols
5 I B! syl nBd syl LY ol bz s
s dleandlld peoly

(V- Voo ghaiull)
L5 o Ll i Wl pladl g ola e il Jidl pa D01 150G
dadlaze S1asl g LoVt Ladl o SIOG ¢ MO1 I asLaYL,
: (A T61 sharaall) cLliallsda JI

However, at exactly the same time Al-GhazzalI also wrote
other_books such as "Al-Imla Fi Ishkalat Al—IhyE" and the
"Ildjam Al-fAwamm fAn fI1m A1-Ka1_5m"68. Now,.in these
books he reiterated his opinions on the science of 'Kalam!
in the manner of the "I?yE" and its related books: The
'Mutakallim! does not basically differ from the " Amiyy?
except in his capacity for linguistic polemic; the 'Kalam!'
has no part in the esoteric true science which deals with
God, His actions and the revelation cf truth to man, but it
is only an auxiliary science, the purpose of which is to
defend the 'Sharf'a', but from which true faith in God can-

69 -
not be learned ". In the "Ildjam" the 'Fiqh' too descends
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to the level of the low terrestial sciences when Al-

" Qhazzall explains how to drive away vfrom the shores of

the sea of knowledge" those who could nct survive its

perils, and the term t1Amiyy' again becomeswide and all

inclusive:
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How should we, therefore, understand this frank contra-
diction between books which were probably written at practi-
cally the same time, between Al-Ghazzali's return from his
wanderings and solitude to teaching in Nichapur and Tﬁs up
to the day of his death (1106/499 Hg. - 1111/505 Hg.)?

Tt would seem that only the term 'Kitman' or 'Tagiyya'
(caution, see El) could answer this question. Al-Ghazzall
must have realized the necessity of appeasing the official
religious scholars and paying respect, as it were, to their
sciences, especially to theology and law, so that he could
go on promulgating his religious-moral doctrines undis—
turbed. In "Al-Munqidh" he described the difficulties
which would confront him, were he ever to return to public
teaching70, and it is quite possible that his hesitation as

to whether he should "come back" was mainly related to those
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difficulties: Should he go back and reach his hand out to-
wards that world and its leaders, whom he had sco fiercely
and firmly rejected in the years of hkis solitude? It may
well be that his feeling of vocation and of the importarice
of his mission71 for the renewal of Islam may have moved
him to use the doubtful means of 'Taqiyya', He may have
wanted to avoid standing alone in his fight for renewal, as
1s the lot of everyone who rejects and discards all thne
accepted teaching; perhaps he tried also to avoid arousing
the suspicions of the common pecple, who still admired the
fUlama and their professicn, while attempting, in addition,
to appease those *fUlama themselves., Here we have esoterism
where we least expected it. As T have tried to show there
is no trace of a "double truth" in Al-Ghazzali's books with
regard to the major religious problems, ard one can only
discern the fact that sometimes he revealed more of the one
hidden truth to his "initiated" readers than at other times
or in different boocks., However, on the public plane, we
are aware that Al-Ghazzall really hid his true feelings
with regard to the official religious scholars and their
sciences such as the 'KalSm'y and even publicly voiced

ideas which were not his real opinions. This he did s0

that he could go on unhindered with what he considered his
jreat educational-religious task in the renewal of Islam

and the purification of its follecwers.

This may also help us to find new answers tc the well-

‘newn question: What kind of mystic was Al—GhazzElI, if he
aver was one72? I feel that there should be nc doubt of

"he fact that Al-Ghazzal} really experienced authentic
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mystic ecstasies and cherished deep mystical views ab?ut God,
man, cosmos, gnosis etc., most of which he explained_qulte ex—
plicitly in authentic books of his such as the "I}"lya",
"Djawahir", "Al-Magsad" and "Mishkat". He tried to 1nfu?e .
these views into traditional Islam, lending its basic principles
deep inner meanings complementing its outward forms rather than
contradicting them., Therefore he had no need for a secret doc-
trine, for abelief in double truths. He only revealed most .of.
these deeper truths to those capable of understanding ("Ahlihi)
while he withheld them from the masses. .

Yet even as a mystic Al-Ghazzali's outstanding characteris-
tic was his social activity. He belonged to those mystics whose
ecstatic experiences inspire themwith a social-educational
ideal and with a feeling of vocation and mission to confirm and
to reinterpret their own tradition rather than try torevolt
against it. G. Sholem describes these mystics thus:

"All mysticisnl has two contradictory and at the same
time complementary aspects, a conservative and a revolu—
tionary one. It depends on the character, perhaps I should
say, persorality, of the mystic and on the historical ?1r-
cumstances which confront him, whether he gives preeminence
to one aspect or the other. It should now be clear that
both elements are always present in him. He may want to
conform, butis driven by his experience towards originali-
ty and independence. Operating in a concrete social con-
text and saturated with tradition, his mystical upsurge may
confirmhis tradition and turn him into its protagonist and
defender. When he becomes socially active, his spiritual

energy released by a great encounter will be consciously
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devoted to the preservation and intensification of his com-
munity and its life. His mind is not set on change albeit

quite frequently on reform. Bent on restoring the spiritual

element to its proper place in a society, where it only too
often had lost its dynamic quality, he will try to infuse
the social body with it. There is no end to the variety of

such basically conservative activity of the mystic."73
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Notes to Chapter V

1 See D.B. Macdonald, Life, p. 126 £f., and cf. "Thya"I,
1, p. 96, 5: "Fala yanbaghi an yufshiya al-131im kulla ma
yaflamila kulli ahad.”

2 According to D.B. Macdonald (ibid., p. 125 ££.) Al-
Ghazzali's whole approach developed from the Ashfarite
esoteric principle of 'Bila-Kaifa'.

The division of men into élite and masses and the
whole idea of esoteric teaching seems to have come first
from Greek or Gnostic sources to Islamic philosophy, and
was extremely widespread in Islam as well as in Judaism
and Christianity. See G.F. Hourani - "Ibn Sina's 'Essay
on the Secret of Destiny'", BSOAS 29, 1966, pPp. 25-48, and

idem, Averroes, On the Harmony of Religion and Philosophy,

(translation), (London, 1961), Introduction, p. 32 ff.;
N. Keddie - "Symbol and Sincerity in Islam", Studia Islia-

mica 19, 1963, pp. 27-66; M. Mahdi - Ibn Khaldun's Philo-

sophy of History, (London, 1957), Ch. 2, IV; G. Makdisi -

wachalri and the Asha’rites in Islamic Religious History",

Studia Islamica 17, 1962, pp. 37-80, Cf. alsoc A.H. Abdel-

Xader — Al-Junayd, pp. 35-37; I. Goldziher - Le Livre
d'Ibn Toumert, pp. 75-76, and Maimonides - Guide of the
Perplexed (translated by S. Pines with introducticn by L.
Strauss), (Chicago, 1953), Introduction and last chapter,
and H.A. Wolfson — "The Double Faith Theory in Clement,
Saadia, Averrces and St. Thomas and its Origin in Aristotle

and the Stoics", Jewish Quarterly Review 33, 1942-3, pp.
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213-264; L. Strauss - Persecution and the Art of Writing,

(Glencoe, I1l., 1952). See also Y. Friedmann — Shaikh
Ahmad SirhindI, McGill Queen's University Press, 1971, p.
50.

3 Cf. Macdonald, Life, p. 113, 2. Abu fAbd Al-Mazari
died in 1141/536 Hg. He wrote a book n med "Kitab Al-
Kashf wa-1-Anba fan Kitab Al-Thya". See also Al-Subki,
ibid., p. 123, 8-8, and cf. 'ABd—Al—KarIm’UthmEn - Sirat

Al-Ghazzali, p. 73 fFf.

4 This Hadith appears frequently in Al-Ghazzali's dis—
cussions of esoteric discipline. CF., e.g., "Mizan", Pe.

176, 6-5; "Al-Imla", p. 3068, 2.

5 Through Greek-Hellenistic influences there are some
interesting points in common between Al-Ghazzall's SGfi
theory on the Perfect Man and the theories of Philon, Rabbi
Jehuda Halevi, Maimonides and others on the same subject.

Cf. especially J. Heinemann, Die Lehre von der Zweckbestim—

mung des Menschen im griechisch-roemischen Altertum und im

Juedischen Mittelalter, (Breslau, 1926); "Der Begriff des

Uebermenschen in der juedischen Religionsphilosophie",

Morgen T, 1925, pp. 3-17.

6 See this expression in "Ihya" IV, 1, p. 2123, last
line. (Cf. also p. 239 above.and "Ma'aridj Al-Quds", p.
12, last line). Al-Ghazzall elaborates on all these ideas,
mentioned here briefly, in many places in his books. See,
e.g.: "Mizan", p, 32, 102 £f.; "Ihya" I, 1, p. 431; ibid.
IIT, 1, 1360 ff.; 8, 1845; 1V, 6: 2593; 9, 2830; "Al-
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Arbatin” 109,.p. 218 £f. Cf. also "Ihya" I, 4, p. 306;
ibid., IV, 8, 2280 (the moral exegesis of Qur'anic verses
which Al-Ghazzall combines with these ideas), and

"I ahafut", p. 347. Again these theories were quite common
in all Muslim mediaeval literature (see for example Tkhwan
Al-Safa, "Rasa'il" III, twelfth Risala, p. 289; IV, first
Riséla, p. 318) as well as in Jewish-Arabic literature.

(Cf. Maimonides, Mishne Tora, Sefer Hamadaf, "On Repent-

ance", VII, end of 4th section).

7  See "Ihya" I, 3, p. 226. (Cf. MaimonidesZ?n Gorfinkq£7

Eight Chapters on Ethics, Ch. 4). Here again we have the

relative aspect of Al-Chazzali's doctrine: Cleaning

the house and preparing everyday needs is, according to Al-
Ghazzali, a waste of time for the real'fAlim', while it is
a worthwhile occupation for the ignorant, who would other-

wise only make mischief.

8 (Cf. Zaki Mubarak's modern attack on A1-Ghazzall because
of these utterances (Zaki Mubarak, Al-Akhlag inda Al-

Ghazzali, Cairo, 1925?, p. 250.

9 See "Thya" IV, 5, p. 2495, 3 £f.; "Al-Arba'in" 27, 7
Pf.; "Al-éustss", pp. 86-87; "Al-Imla", p. 3070, 9 f£f;
"Iidjam"™, p. 11, 6-8.

10 Cf. "Ihya" I, 1, p. 39, or "Djawahir" p. 28. Parables
concerning.the 'Hadjdj' appear in Al-Chazzali's writings in
other contexts t;o. For example, the '@adjdj’ may be
looked upon as a parable of man's life in this world, his

striving forward towards Allah ("Ihya" IV, 4, p. 2402, 7 ffy



394 Studies in Al-Ghazzali

wpl-Arba'in, p. 165, 1 ff.). See also the allegorical in-
terpretation of the 'gadjdj' in "I?yé" I, 7, p. 486. Cf.
above Ch. IV, n. 17.

Cf. also my unpublished M.A. thesis (in Hebrew) on the

Religious Commandments in Ihya fUlum Al-Din, Ch. 5: "The

Symbolic Meaning of the Religious Commandments in Al-
Ghazzali's Thya" and my forthcoming study "The Religious

Dialectics of the Hadjdj".

11  Cf., e.g., "Al-Munqidh", p. 82, 11; 84, 8-7 (includ-
ing the parable of the snake-charmer who must not touch
the snake in front of his young sonm because he knows
that the boy will try to imitate him), "Ildjam", p. 11 £f.,
23, 4. See also "Risalat Al—Wa’? wa~1-Iftiqad", p. 30,
10. The whole idea is connected with the widely used
metaphor of comparing knowledge and science to a deep
sea. See “"Thya" I, 1, p. 65, 5 £f.; 121, 15-16; "Djawahir®,
p. 9, 7-6; "'Al—Arba'En", p. 240; "Ildjam", p. 10, 35,
and especially the beginning of "Al-Mungidh". Cf. also
below p. 387.

12 . See also the esoteric approach to the Hadith and
'Kalam' in "Al-Iqtisad", p. 7 £f.; "Faisal", p. 12, 2 ff.;
21, 12 ££.; "Ildjam", p. 3, 11 ££. And cf. p. 360 below.

13 See details in "Mizan", pp. 174-175; "Ihya" 1, 1,
p. 96 ff.

14 See e.g. "Mizan", p. 174, 7; "Ihya" I, 1, p. 96, 12.
Cf. also "Qut Al-Qulub" I, 2, p. 32 f£f.
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15 Cf. "Ihya" I, 1, p. 96, 6; ibid., IV, 7, p. 2500, 2;
"Mishkat", f>. 31, 12-13 (Introduction); "Al-Imla", p.3069,
2. See also the attack of Shams Al-Din Al-Dhahabi (d.
1153/348 Hg.) on Al-Ghazzall because of these quotations
and his division of the sciences - according to fAbd-Al-

Karim fUthman, ibid., p. 74.

16  Usually Al-Ghazzall quotes this last line only. See
"A1-1qti§'éd", p. 7, 8 175, 8; "Mishkat", p. 31, 4. Only
in "I?ya" I, 1, p. 96, does he quote additional lines.
According to "Al-Iqtisad", the poem's author was Al-Shafifi,
but this is doubtful.. See also "Mafaridj Al-Quds", p. 210,
Te

17 See for ‘example "Ihya" I, 1, p. 24 £f.; "Djawahir",
p. 21, 1£f. "Al-Mustasfa", p. 5 £f. Cf. also "Al-Risala
Al-Ladunniyya" attributed to Al-Ghazzall and G.E. von

Grunebaum on this "Risala" in his Medieval Islam, (Chicago,

1953), p. 170, ff. (Apparently von Grunebaum accepts this
"Risala” as authentic, following M. Smith's translation in
JRAS, 1938). See Ch. III. Cf.alsoH, Laoust,ibid., p. 195 £f.
As for the division of the sciences in general in
Islamic literature see The Cambridge History of Islam (ed.
by M. Holt, A.K.S. Lambton, and B. Lewis), Vol. TI, Ch. II,

"Science" by G. Anawati, especially p. 744 ff.

18 Al-Ghazzall means here obvious truths such as that man
cannot be in two places at one time, that one thing cannot
be both eternal and created, both present and absent, etc.

Cf. "Ihya" III, 1, p. 1376 and "Al-Munqidh", p. 61. See
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also p. 60 f£f. above.

19 These sciences may be acquired both through study and
revelation (the latter being quicker and better). Cf.
"Ihya" III, 1, p. 1376 (with the famous parable of the
Ch;nese and Byzantine painter) "Mizan", p. 46 and Ch. VI

below.

20 Elsewhere Al-Ghazzall suggests medicine and astrology
as examples of sciences started by man through prophetic reve-
lation and therefore proving the truth of prophecy. Cf. "Al-
Mungidh", p. 107, 11 £ff. Sometimes these sciences prove the
truth of prophecy in other indirect ways also. Cf. "Al-

Arbafin", p. 111, B ££.; "Al-Mungidh", p. 119, 6 £f.

21 The Kalam in particular is described as a medicine.
Cf. "Al—IqtiSad", p. 6 ff., and "Al-Mungidh", p. 67, 8;

68, 4-6. Ye; in "Mizan" (p. 146) the picture is reversed:
traditional sciences are depicted as food and the rational
sciences as medicine. Elsewhere traditional sciences
appear both as food and medicine ("I?ya" iv, 1, p. 2167,
3—3). See also the recurring motif that the religious com-
mandments are like medicine, while prophets and sages are
like doctors. {Cf. "Al-Munqidh", pp.110-116; Ch.II,n.120135
above). Cf. also J. Gardet and G. Anawati, Introduction

a la Théologie Musulmane, (Paris, 1948), p. 71.

22 Cf. "Mizan", pp. 53-54, where the first science is
called 'Al-fIlm Al-fAmali' and the second 'Al-'Ilm Al-

Nazari! according to common philosophical tradition.
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(Sometimes the philosophers use also '!T1m Ilahiv, cf.
Shahrastani on the philosophers). See also F. Jabre,
Certitude, p. 372, onthe common terminology of both "Mizan"

and the "Mustazhiri'.

23 See "I?ya" I, 1, p. 36 ££.; ibid., IIT, 10, p. 2028,
ff.; ibid., IV, 1, p. 2089, 3 £f. (Only once, in "Thya®
ITI, 1, P. 1349, 8, is this science also called "Ilm.
BEFin', meaning the real inner way of performing the reli-
gious duties.) At least part of this science includes
what Al-Ghazzall terms 'Figh al-Din' or 'Figh al-Nafs'.
See p. 380 below.

24 see "Ihya" I, 1, p. 35 £f.; 65, 5 £f. Al-Ghazzall
rejects the assumption that mystical (or intellectual)
cognitioninitself is sufficient to ensure the perfection
of the soul (see "Ihya" III, 10, p. 2030, ££.), and he
usually talks about 'fIlm wa-fAmal', but of course puts the
"'Tim' or ‘'Mafrifa' on a higher stage than 'fAmal'. CFf.
"Ihya" IV, 6, p. 2618 £f., and Ch. VI below.

25 Cf. W.M. Watt , JRAS, 1949, pp. 18-20 and see p.305
above. (Yet in JRAS, 1952, pp. 38-40 1257 he expresses
doubts about the authenticity of this book in its present

form). Cf. also M. Smith, JRAS, 1938, p. 181.

26 Cf. Maimonides - Guide to the Perplexed ITI, Ch. 32.

Z7 For example, the esoteric "Mishkat", wherein Al-
Ghazzall divulges secret truths to the chosen few, abounds

in remarks of this kind. Usually they are placed there
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after discussion and elaboration of the esoteric subject;
he hints that what has been said - though it is only a small
part of the whole truth - is sufficient for those who under-
stand, and that he cannot go into further details etc.
Cf. ibid., p. 41, 12; 43, 15-16; 55, 13 59, 3; 60, 2.
Remarks such as 'wa-sharhu dhalika yvatulu', ‘'wa-
lasna nutawwilu al-kalam bihi;, 114 khair; fi—l—tafwil',
'laisa y;ttasiru lahu al'ana waqtf', etc., are very fre-
quent in most of Al-Chazzall's writings. He often praises
the short, clear manner of writing (cf. the introductions
of "Al-Wadjiz", "A1-Musta?hir€", "Ai-tqti§ad", and "I?yé"
and see also "Mishkat™, p. 34. 11), but seldom writes very
briefly himself. Often a remark like this will appear be-
fore or after a lengthy discussion of a subject. (Cf,
"MizaH, p. 3, %6;'Ta§ﬂﬂ,p.4,§; 15, 12-10;
"Mishkét", P. 53, §). Yet usually Al-Ghazzall tries not to
deviate from his main subject and clearly mentions this.
(cf£. "Tahafut", p. 377, 6-8; "Ihya" IV, 1, p. 2101, 10;
"Mishkat", p. 34, 1-2). This ma;ner of adhering to his
plan of writing may be characteristic of his clear way
of writing, and is quite unusual in most mystical litera-
ture. (Yet, cf. also the Introduction of Al-Qushayri's
"Risala", p. 3, 3-2). But the remarks on the efficiency
of writing briefly without adhering to them in the least
are very characteristic of all §§f§ literature (Cf. also
Al-Qushayri, ibid., p. 7, 14; 8, 11; "Qut Al-Qulub" I, 2,
p. 86, 9-10), perhaps even characteristic of all kinds of

Arabic literature.
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28 Cf. also A.J. Wennsinck, Pensée, pp. 128-129, and see
"Thya" IV, 6, p. 2601, 12 ff., where Al-Ghazzall mentions
the kind of subjects which should not be dealt with in

public.

29  (Cf. also "Tmla", p. 3067, 6-3, and see n. 2 above,

especially G.F. Hourani on Ibn Sina's Essay on the Secret

bestiny. See also L. Strauss, "How to Begin to Study the
Guide of the Perplexed", in S. Pines (translation),

Maimonides, The Guide of the Perlexed (Chicago, 1953), p.

58, Of course it would seem that there is a basic dif-
ference between Al-Ghazzall and Maimonides., Al—GhazzElf,

I believe, had no secret doctrine but only divulged more or
less of the same truth to different kinds of his readers,
whereas Maimonides, according to Strauss and Pines, was at
heart a real Aristotelian but dared not to acknowledge this

publicly.

30 Cf. M. Bouyges, Essai, p. 41 ff.; H. Bauer, "Zum
Titel und zur Abfassung von Ghazali's I?yg", Der Islam 4,
(1913), pp. 159-160; Hitzig, "Ueber Gazzall's Ipya Ulum
al-Din", ZDMG VII, 1853, pp. 172-186; G.F. Hourani, '"The
Chronology of Ghazali's writings", JAOS 79, 1959, p. 229 ff.
According to Dr. J. Friedmann of the Hebrew University,
Jerusalem (in a letter dated 11.1.1965) one of the libra-
ries in Haiderabad (Arshi Kutubkhana) has a ms. of the
"Thya" from the year 1147/542 Hg. (less than fifty years
af;er Al-Ghazzali's death!).

31 Cf. also H. Laoust, La deti4ue de Gazali, p. 90 Fff.
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See also ibid., pp. 115-133, his thorough analysis of the
"Ihyé" from different aspects, excluding the esoteric one.
It.may well be assumed that this book was one of the main
reasons for theburning of the "I?ya" in the Maghrib, where
the 'fUlama' reacted most vehemently to the personal attack
launched at them by Al—GhazzElE, rather than to the heretic
ideas eﬁpressed by him in the "I?yé". Cf. J. Goldziher,

Le Livre d'Ibn Toumert, pp. 35-36.

32 Seen from this aspect there seems té be some autobio-
graphical truth in Al-Ghazzali's account in "Al-Mungidh"
about his crisis in Baghdad. (See ibid., the chapter on
the "Ta?awwuf"). Even small remarks may attest to this, as
for example when Satan in his attempt to persuade Al-
Ghazzall not to leave Baghdad says that here Al-Ghazzall is
"untouched by the contentions of his adversaries" (p. 98, 2
ff.), which seems to have been an exception to the rule!

But cf. also Ch. I, n. 2%1. Cf. also H.Laoust, ibid.,pp 138-139.

33 Cf. "I?yé" I, 1, 'Bayan Afat al-Munazara Wa-Ma
Yatawalladu Minha Min Muhlikat al—AkhlEq',.particularly P
76, 10-17 to p. 81, with the vices mentioned in the headings
of the books which constitute Part IIT of the "I?ya".

Cf. also, for example, "Iyya" I, 1, 42, 7-6 (where it
is stated that the most rebellious member of the body of
an ''Alim' is his tongue, over which he cannot obtain
mastery or exercise control) with "I?yé" 11T, 4, "Kitab

Afat Al-Lisan"!

34 This may be connected also with Al-Ghazzali's attempt
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to encourage the study of medicine and other subjects
instead of Law and Theology, which of course give promise
of much more prestige. (This fact may also be part of the
social struggle of the '!Ulama‘’ against the influx of too
many youths into their professions, in which Al-Chazzall
had a share, perhaps quite unintentionally. See Ch. VIT
below). See also H. Ritter, "Hat die religioese Orthodoxie
einen Einfluss auf die Dekadenz des Islam gehabt?", (in:
G.E. von Grunebaum u. W. Hartner £;h5;7, Klassizismus u.

Kulturverfall, Frankfurt a/M, 1960), and I. Goldziher,

Stellung der alten islamischen Orthodoxie zu den antiken

Wissenschaften, Phil. Hist. Klass, Nr. 8 (Berlin, 1916).

35 In this context the following sentences recur:
BlLasdl iy 55 ek 6 21 (lo o o 1 flel
soaa, oo bty pgd QA1 Hia oo L) LAl

olebl gy Y skl ple, bl oo ol
ad S ol aniduels alll Yy o (S ) lee )y

See also "Djawahir", p. 29, where the "Thya" is described

as dealing with '*'Ilm al-Mu'amala' only.

36 See, €.g., the discussion of reason and heartin "I?ya"
111, 14 p. 1349 ff., and his remark ibid., p. 1350, 7-10,
about the esoteric character of these terms or the dis—
cussion of dreams, ibid., IV, 10, p. 2947 ff. Cf. also
"Thya" T, 9, p. 546, 2 ff., where Al-Ghazzall shows that
he.cannot explain the real meaning of prayer, because this

is part of the esoteric 'fIlm al-Mukashafa'. But he had
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already explained it quite thoroughly, ibid., I, 4, p. 286!
(Perhaps he composed "Ihya I, 9, before "Ihya I, 4).

37 See also "Al-Arbafin", p. 72, 1-3; 103, 3-1; 106,
8-9, and cf, "Al-Magsad", at the end of the explanation of
the title 'Al-Rahman'.

38 For example, the last passage there deals with man's
temptation through false revelations and Al-Ghazzali quotes
there the famous Hadith about the seventy veils of light
(cf. "Mishkat", p: 56 ££.), he mentions the ecstatic cries
( Shath') of Al—HalladJ (without mentioning him exp11c1t1y)
and the Christian doctrine of incarnation ('Hulul) He
quotes also the beautiful poem of which he is very fond,

by Al-Sahib Isma‘il b. fabbad (d. 995/385 Hg.). Cf. V.
Kremer, EQSEE’ p. 73, n. 1; M. Smith, Al-Ghazzali, p. 115,
n. 4. See also "Ihya" 11, 8, p. 1165; "Al—Maqfad", P 75%
wMishkat", p. 4 et;. Cf. also H. Lazaruz-Yafeh, "Is there
a Concept of Redemption in Islam?", in R.J.Z. Werblowsky

and C.J. Bleeker (eds.), Types of Redemption, (Leiden,

1970), p. 179, and R. Zaehner, Hindu and Muslim Mysticism,

p. 165. The same discussion, with much the same motifs
(1nc1ud1ng Baya21d's 'Shatahat) appears also in "Al-
Mustazhiri", p. 30; wMizan", pp. 29-30; "I?ya" I, 1, PPs
60—61; "Al-Magsad", p. 61, 10 £€.5 75, 9 £ff. 1In all the

~above cases Al-Ghazzali has reservations with regard to the

'Shath' though in different measure according to his public.

Cf. also "Mitradj Al-Salikin", p. 77. As for Al- Ghazzalli's
ambivalent attitude to Al-Halladj see Ch., IV above, n.
26, and cf. A.J. Wensinck, Semiet. St., p. 206; M. Smith,
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Al-Ghazzali, p. 234; E. Jabre, Certitude, pp. 208-209.
39 Cf. Bouyges, Essai, pp. 46-47, and Ch. 111 above.

40 See this explicitly also in "Djawahir", pp. 29-31.
The "Djawahir" and "Al-Arbafin" are considered by Al-
Ghazzall as three parts (two and one) of one book, but he
admits also that the "Djawahir" can be read as a separate
book. Cf. his introduction to both "Djawahir" (p. 6, 9)
and "Al-Arba'in” (p. 5, 3). As for esoteric remarks in

"Al-Arba'in", cf. n. 37 above.

41 See the.frequent use of 'Ghawr' in these examples.

Cf. p 130Ff, above. As for the recurring verb fistanshaqa' -
cf. Ch. IV, n. 70 above. Most interesting are the names

of the books in "I?ya" as Al-Ghazzall quoted them here.
Perhaps the "I?ya" was not yet finished or its inner divi-
sion at the time Al-Ghazzall composed "Al-Arbafin" was dif-
ferent from what we know today; or perhaps Al—GhazzE}T

just quoted the names in a short and inaccurate manner.

42 This is also borne out by comparing the "Thya" with
wpAl-Arbatin, which is in a way a shortened vers;on of the
"I?ya" (cf. Al-Ghazzali's own remarks about this in "Al-
Arbafin", e.g., p. 83, 1-3; 96, 6-3; 115, 4-5; 209, 4-6)
Yet the literary character of "Al-Arbaltin" differs defi-
nitely from the "I?ya"; most details on Law from "I?yé“ I,
3-6, do not appear in it and several esoteric books from
the latter are not to be found in it at all, as for

example: "Ihya" III, 1 ("Sharh 'Adja'ib Al-Qalb"); first
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part of the "I?yg IV, 5 ("Kitab Al-Tawhid") and of "Thya"
IV, 6 ("Kitab Al-Mahabba). Of course ;ne must be ext;emeiy
careful here; a me;e comparison of the lists of contents
in both books would be quite misleading, as the same sub-
Jects may be covered under different headings. For eXample
some of the ?ﬁff parts of the "I?yg" such as II, 6, II, 8
or IIT, 2 are not found in "Al-Arbafin" under the same
title, though their subjects are discussed elsewhere; and,
vice versa, books bearing the same titles in both the
"I?ya" and "Al-Arbatin" may be of different lengths and
attitudes, and the contents may even be different. This
is what happened to the "Kitab Al-Tawba" in "Al—Arba'fn",
where it shrank from 100 pp. approximately in the "TIhya"
to only 10 pp. All the discussions about Free Will ;nd
Predestination, the Last Judgement, Belief and Heresy,
'Ta'wil', 'Taqlid' etc. do not appear in "Al-ArbafIn" at
all and the small book on 'Tawba' in "Al-Arba'in" is much
more-definite, positive, "all-knowing" as it were, more
instructive to the masses than its parallel in the "IhyE",
where Al-Ghazzall searched for truth and wrestled wit;
each concept - but with the "initiated" only.

It may well be that a more thorough and general com-
parison between the "I?Va" and "Al-Arbafin" would bring to
light many interesting details about Al-Ghazzali's method
of writing, especially about his planning of the construc—
tion of the "I?yé” etc, It seems that one should not take
too seriously his own remarks about these matters. Cf.,
€ed., "I?ya" IV, 1, at the end (p. 2174, 2-T) where he ex—
plains why after the "Book of Penitence" ('Tawba') there
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must follow the "Book of Endurance" ('%abr'), to "Al-
Arba'in", p. 227, 2; there he explains that after the
Book on Penitence there must necessarily follow the Book
on Fear of God ... Again this may be because of the dif-
ferent public to whom he addressed these books. Some re-—

marks of this kind may also be later interpolations.

43 Cf. "Al-Mungidh", p. 69, 3; 99, 9 ff. See also

Bouyges, Essai, p. 7 ff., and H.Laoust, La Politigue de

Gazglf, pp. 20, 64-65. The "Al-Mustazhiri" may of course

also be considered a book of 'Fiqh', containing even legal
devices ('Hiyal'). See "Fadaih Al-Bainiyya" (ed. Badawi),
p. 168 ff.

44 "Al-Mungidh", p. 66, 2-3.

45 See the "Mugaddima', sixth part, Fa§l 10 on 'I1m Al-
Kalam', ed. Quatremére, Vol. IIT, p. 41, 6 (Translation
F. Rosenthal 11T, p. 52, f7). According to S. Pines one
chould consider also the "Tahafut" and "Al—Musta?hirf" as
books of 'Kalam' in the real meaning of the term. Cf. his MA
Note on an Early Meaning of the Term 'Mutakalliim' in Israel

Oriental Studies T, (Tel-Aviv, 1971), pp. 224-238, esp. 237.

46 Cf. n. 3 above on Abu 'Abd-Al-Mazari and see the whole
passage, quoted here in short, in Al-Subki's "Tabaqat". It
contains interesting remarks on the possible influence of
the Tkhwen Al-Safa, ‘bn Sina and Abu gayyén Al

Tawhidi on Al-Ghazzali. See also Goldziher's remarks in

Revue des Etudgs Juives, 1904, p. 106, and cf. Ch. ITI,



406 Studies in Al-Ghazzili
above.

47  Cf. H. Bauer, Die Dogmatik Al-Ghazali's, (Halle,

1912), p. 2; Bouyges, Essai, p. 11; G. Hourani, "Chrono-

logy", JAOS, 1959, p. 2265 . Jabre, Certitude, p. 375 ff.

48 Cf. "Ihya", General Introduction, p. 5, 7 £f. See
also W. Heffening, "Zum Aufbau der islamischen Rechtswerke",

Studien zur Geschichte u. Kultur des nahen u. fernen QOstens,

P. Kahle zum 60. Geburtstag ueberreicht, (Leiden, 1935),
pp. 101-118. On the general influence of law on all Arabic

literature cf. G. Bergstraesser, Grundzuege des Islami-

schen Rechts, (her. von J. Schacht, 1930), Introduction;

F. Rosenthal, Technique and Approach, p. 41, n. 1.

49 Cf. the recurring term "Ibara 'an', see Index of Arabic
terms,

50 Of course one cannot deny the influence of theological
literature and modes of discussion on Al-Ghazzall's mode of
writing too. Cf., e.g., "Mizan", p. 52, 6 ff.: 'Dhalika
la yakhlu imma an yakuna ... wa-imma an yakuna ... wa-batil
an yakana ees! etc., and see "Al—Iqti§§d, P. 9, 17 ff., )
('Al-Sabr wa-1-Tagsim'). The division into sub-sections,
grades etc. for example, is a characteristic of theological
literature as well (and of philosophical and SUfi writings
too). It will therefore be difficult to deciée where Al-
Ghazzali borrowed his specific methods of writing from, or
if he had any main source of influence. Personally, I feel
that further studies in this subject may confirm the deep

influcnce of the 'Figh' on Al-GhazzElf, which may account
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for the great difference between his clear-cut style and

the common, vague, mystical one.
51 Cf. Ch. I1I, p. 59 above.

52 See "Thya"I, 6, p. 428 £ff. Al-Ghazzall follows here
moral sayings of the Hadith, which were elaborated upon in
the SUFI literature before him. See, e.g., "Qut-Al-Qulub"

1, 1, Ch. 22, esp. pp. 109, 113 f£f.

53 Cf. Bouyges, Essai, p. 49. Bouyges' main reason for
his new approach to this book is an inaccurate colophon
added to Ms. 916, Cairc (Fiqh Shafifi) of "Al-Wadjiz",
which gives the year 1101/495 Hg., as the date of composi-
tion of the book.

Of course Bouyges discusses there also the fact that
the "Ihya" quotes "Al-Wadjiz" ("Ihya" I, 4, Introduction,
D. 260: 9). Yet I would not stres; this fact too much, as
mediaeval writers often composed several books at one
time (!) and even "quoted" from books, which they had not
yet written! Cf. G.F. Hourani, “Chronology", JAOS, 1959,
PR 228, 231, The main reason for rejecting Bouyges' assump-
tion that "Al-Wadjiz" is a late book lies in the book it-
self: 1dits style and contents seem to belong to a rather

early date in Al-Ghazzali's 1ife.

54 See "Ihya" I, 4, p. 287, and cf. "Al-Mustazhiri", p.
27. Cf. also'Maimonides, "Mishne Tora, Sefer Ha'ahava

Qritat Shmaf", 2, with his Guide to the Perplexed, III,

Ch. 51. In the first book, addressed to all people,
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Maimonides demands a minimum concentration in prayer during
the reading of the main tenets of belief. Yet in the
Guide, addressing himself to the "initiated", he states
that this is not enough and demands much more! See also
Ch. VI below, and cf. also J. Obermann, Der Philoso—

phische u. Religioese Subjektivismus, p. 170 ff., and I.

Goldziher, Streitschrift, p. 102 £f., and M.J. Kister,

"Rajab is the Month of God" in Israel Oriental Studies I,

(Tel Aviv, 1971), p.217 (about Al-Ghazzall recommending a'Bidfal.,
Al-Chazzali's personal attachment to the profession of

'Fagqih' may be asserted also by the recurrent parable of

the student of 'Figqh'. Cf. "Al-Mustazhiri', p. 28; "Mizan"

pp. 37, 73 "Iglya" III, 2, p. 1452. .On his attitude to

the science of law see also "Il:ly;" I1, 10, p. 1255, and

"Dijawahir", p. 19.

55 Theseterms already appear in early books by Al-
Ghazzall. Cf. "Al—Musta.ZhirI", p. 28, 1, 8; "Mizan", pp.
72-73. He elaborated upon it in the "Ihya" I, 1, p. 30
ff. See also ibid., IV, 1, p. 2150, 8;. "Al-Magsad", p.
45, 11. Al-Ghazzalil is not original in using th.ese term.
See I. Goldziher, Streitschrift, Introduction, p. 104, n. 1;

p. 105, n. 1, and Le Livre d'Ibn Toumert, p. 28, 2. Cf.

also A1—I.{ak-im Al-Tirmidhi's recurring phrase: 'Zadaka
Allah fighan £i-1-Din' in his "Bayan Al-Farq baina Al-
Sadr wa-1-Qalb", p. 33, 8; 34, 5 et al., and ibid., p. 77
ff., for his description of 'Figh Al-Qalb'. Cf. also
"Qﬁt Al-Qulub" I, 2, p. 18, 5; 24, 11, and especially pp.
26-27. According to Goldziher (Der Islam 9, p. 149, n. 2)
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Ibn Qayyim Al-Djawziyya (d. 1350/751 Hg.) followed Al-

Ghazzall in using this term. Cf. also Ch. VII below.

56 See "I{ly'a'" I,1,p. 92, 4 £f.: everyone needs a doctor
and medicine, but only communities need the law ('Fiqgh').
This law is degraded here into an auxiliary science for the
rulers (cf. Hobbes' doctrinel!): If people were to live in
peace with one another no-one would need law and the doctors
of law would be quite umnecessary! (Cf. "Ihya"1I, 1, p. 30, 10,
but see alsop. 33, 3 f£.JCE. also "Al—Iqt;§§d"’, p. 8, 2 £f.,
where the law is seen as the science that all people need at
all times, whereas theology is a science necessary only for

the few who are sick.

57 See "Ihya"1I, 4, pp. 287-288; I,6, 431, and cf. also
ibid., I, 1,.pp. 37, 67, 72=73, 92. Cf. also "Qut Al-Qulub" I,
4,p. 8fFf. Itmaybe worthwhile to mention here that inspite
of this-later Sufis considered Al-Ghazzall as an orthodox
'Fagih' much more than a Sufi. See M. Winter's unpublished

Ph.D. thesis on Al-Shafrani (Los Angeles, 1972), p. 306,n. 227

58 Cf. Gardet-Anawati, Introduction a la Theologie ... P.

70; F. Jabre, Certitude, p. 99; H. Laoust — La Politique...
p. 210 £f., In "Al-IqtisEd" itself the 'Kalam is still con-
sidered animportant S(.:ience (cf. p. 4 ££.), but the whole book
represents a curious mixture of Ashfarite traditional be-
liefs and Al-Ghazzall's independent opinions. Cf. also
"I?y'é" I,1, p.38, 3ff; "Al-Arbafin", p. 26, 2 ff., and see
Bouyges, Essai, p. 33 ff.

59 Cf. above. It is worth noting that generally the

'Mutakallim' is described as an ‘'fAmiyy', whereas
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this is not so in the case of the 'Faqih?, who usually stands
in direct contrast to the "Emiyy'. See "Thya" Iv, 6, p.
2623, 2 ff.

60 See the parable "Zaid in the house", "Ihya" 117, 1,
p. 1370, 3 ff., and cf. Jabre, Certitude, p. 93. Cf. also
Appendix B below.

61 See p. 227 above, n. 85,

62 See "Faisal", p. 21, 3 ff., and cf. "Ildjam", p. 19,
6 ff.

63 Cf. p. 105 above.

64  Al-Ghazzali meant of course the Ashfarite theologians

whereas the so-called '"heretics" here are the Muftazilites.

65 See "Al-Mungidh", p. 68 f£f., and W.M, Watt's transla-
tion in The Faith and Practice of Al—GhaZZElI, p. 29.

66  According to Ibn Khallikan (Vol. I, p. 587, 13) Al-
Ghazzali finished this book in 1109/503 Hg. Cf. also
Bouyges, Essai, pp. 73-75; H. Laoust, La Polifique de

Gazalf, P. 152 £f., See also M. Schreiner, Geschichte des

AS'aritenthums, P. 21. Schreiner stressed the fact that

the 'Kalam' deeply influenced the science of 'Usul Al-
Fiqh'.

67 Cf. p. 355 above.

68 Cf. Bouyges, Essai, pp. 7578, 80-82. Scholars differ

e

Y
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in their views as to the date of composition of "Al-Imla".
Bouyges' suggestion that it was finished at the begimning
of the sixth Hg. century seems most probable, being as it
were an answer to the attacks on the "IpyE", especially in
the Maghrib. As for the date of "Ildjam", Bouyges fixed
it at 505 Hg., just before Al-Ghazzali's death, relying on
a colophon in a Ms. dated 509 Hg. (Bibl. Sehid Ali PaSa,
Nr. 1712).

69. Cf. "Al-Imla", pp. 3070-3072.
70  Cr. "Al-Mungidh", p. 114, especially {10-9.
71 Cf. ibid., p. 115.

72 Cf. R. Zaehner, Hindu and Muslim Mysticism, (London,
1960), p. 153 ff.

73 G. Scholem, "Mysticism and Society", in Diogenes, 57,
1967, p. 15, and see the whole article there, pp. 1-24.
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CHAPTER VI
Place of the Religious Commandments in the
Philosophy of Al-Ghazzall*

It is well known that the homage accorded to Al-
Ghazzali by almost all sections of Islam was due largely to
his success in showing the compatibility of mysticism with
punctilious observance of the ritual laws. Not only was
his own personality, with its rare combination of a dry
legal scholar and a profoundly emotional mystic, a living
demonstration of this truth, but he also devoted a consi-
derable part of his writings, especially in his great work
"Thya fULGm Al-Din", to providing it with ample proof .

) Therefore it would be a mistake to suppose that Al-
Ghazzall relegated the religious commandments of Islam to
a position of minor significance in his philosophy. On the
contrary, these commandments occupy the center of his whole
system of thought, so much so that he repeatedly returns to
discussing the most diverse topics, and again and again, in
all sorts of ways, emphasizes “their importance and influ-
ence. Nor is this at all surprising. For just as Al-
Ghazzali aspired to give a deeper content to the religious

life of those circles which, while keeping the commandments

* As has been mentioned already this chapter is part of
a larger M,A, thesis on Al-Ghazzali's exegesis of the reli-
gious commandments. The thesis contains seven chapters
with appendices and it was therefore impossible to include

all of it in this book.
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of Islam, did so mechanically and without any inner devo-
tion, so he also wished to revive a punctilious and rigorous
observance of those commandments in those of his contempo-
raries amongst whom there was widespread disregard of reli-
gious law and of the daily practices ordained by it
('IbE?iyya'). Hé was particularly concerned, like Al-
Qushayri before him, to extirpate this attitude of indif-
ference from amongst the §§f§s where it had taken a strong
hold, and therefore he repeatedly stressed that it is wrong
to seek "the way of the world to come" in the §ﬁf§ spirit,
without sincere and heartfelt observance of .the religious
commandments.

In Al-Ghazzali's opinion, the uniqueness of man and the
divine element in him consist in his ability to know and
understand the truth about objects, the world and God. Now,
every creature has been created for the sake of its own par-—
ticular unique attribute in the full development of which
it finds its mission and perfection. Hence, man's ﬁerfec—
tion and everlasting joy in the presence of his God lies in
his attainment of true, eternal knowledge. If man does not
seek after the knowledge for which he was created, he de-
grades himself to the level of the beasts. But if he pur-
sues it with all his might, he can exalt himself to the
ranks of the angelsQ. This knowledge brings man to the
true love of God, which is the source of the love of one's
fellow-men and of all the other human virtues, and thereby
gives him a slight foretaste in this world of the joy ever-
lasting in store for him in the next3.

However, man usually goes astray in his search for his
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perfection. For most human beings, the element of the
Divine which is implanted in them constitutes just as great
a danger as do their bestial, licentious and diabolical
impulses4. Thus, instead of seeking their perfection in
true knowledge, men try to find it in worldly power,
wealth, scholarship and all the other primrose paths to the
soul's destructions. Al-Ghazzall therefore sets for him-
self the difficult task of guiding man back on to the right
way to true knowledge.

In this guidance, the proper understanding of the reli-
gious commandments and their function has an important part
to play. This understanding is part of the "Knowledge of
action" ('fI1lm al-Mufamala') which, together with the
"Knowledge of revelation" ('fIlm sl-Mukashafa') consti-
tutes the "Knowledge of the world to come” (*f1im al-
Kkhira')6. The "Knowledge of reéelation" is concerned with
the true knowledge of God, His attributes and works, and
seeks t6 comprehend the structure of the universe, pro-
phetic revelation, the nature of the angels and of the
devil, and the true content of such religious conceptions
as Paradies, Hell and the like. The object of the "Know-
ledge of action", on the other hand, is the understanding
of the "states of the heart" ('Al?w'él 21-Qalb'), both those
which are laudable, such as long-suffering, gratitude, fear,
hope and so on, and those which are to be condemned, such
as malevolence, enmity, arrogance, anger and the rest. Pro-
ceeding by therapeutic methods, this science aims at eradi-
cating from the heart all that is sinful and strengthening

all that is virtuous, by teaching man to recognize the
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symptoms, causes and consequences of the attributes of the
heart, good and bad alike. Such a study is a necessary
first stage, undertaken by an act of will, in man's prepa-
ration for the "Knowledge of revelation" which is subse-
quently granted by God's grace to all who are worthy of it.
Man can attain to the "Knowledge of the world to come" both
by revelation and by reasoning; nor is there essentially
any great difference between these two methods of enlighten-
ment. (The process whereby the heart perceives the true
nature of objects as they are in the world of absolute
reality is often compared to the way in which a mirror re-
rlects the objects around it. There are many things that
can obtrude themselves between the "mirror" and it sur-
roundings, or between the heart and the truch) The heart
that obtains the "Xnowledge of the world to come"™ by revela-
tion obtains it from the world of absolute reality but the
heart that obtains it by reasoning obtains it only indi-
rectly, through the somewhat distorting medium of the

senses and organs that belong to the world of appearances8.
Chus scholars, for example, who strive to attain this ktow-
ledge by their senses and minds, receive it through the
entrance to their hearts which is open to the phenomenal
sorld; whereas ascetics seek the divine truth by constantly
rubbing and polishing the mirror of their heart ('Ta§qfl Al-
Hir'at'), hoping to be granted an inner illumination through
the opening leading to the ideal world. The difference be-
tween these two methods is like that described in the well-
known story about the competition between the Byzantine and

the Chinese painters (a story which later became particularly
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famous in the version of Al-Nizami, who made the compéti-
tion take place before Alexand;r the Great). While the
Byzantine painter busied himself with his designs and
colours, his Chinese rival merely polished his surface.

But when the painting finally appeared on the prepared sur-
face of the Byzantine, it was reflected with far greater
brilliance on that of the Chinese9.

Moreover, divinely vouchsafed revelation is not the
prerogative of prophets alone., It was also grahted to the
'Awliva'!, the saints, God's chosen confidants, in their
waking moments or in sleep, while they were still in this
world. Hence, it may be granted to every man who struggles
to master his impulses and schools his soul, cutting him-
self off from all that binds him to this world and prepar-
ing his heart for the grace which is ready for him by self-
purification, by the strengthening of his desire for this
grace and by sincere and persistent yearning and proper
way of gaining true vknowledge 10.

In this struggle to overcome his baser impulses and in
his efforts to purify his heart to do God's will, man finds
help, guidance and support in the commandments of the faith.
The main function of these commandments is to help him
master his passions, "for God, in His supreme wisdom, has
made the salvation of mortals dependent on their deeds as
opposed to their natural impulses and has entrusted their
control to religious law"11 Hence submission to God's
will takes the form of repressing the instincts, and sin
simply means yielding to the wilful desires of the heart12.

Every action that in any way contributes to the conquest of
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man's passions, and still mofe so of his mind, brings him
closer to his true goal, the "cleansing of the soul"
('Tazkiyat al—Nafs'), without which a man can never draw
near to his God and thus get to know Him and love Him.
"Cleansing means purification. The Messenger of God, (may
God's praise and blessing be with him), said: 'Purity is
half of faith'. This teaches us that perfect faith is the
cleansing of the heart of all that Almighty and Adored God
does not desire, and adorning it with what God desires"1 .
Accordingly, the function of the commandments is two-fold:
to extirpate evil from the heart and to implant good in it.
"Know that the purpose of the (ritual) commandments is to
strengthen the feeling of joy in the recollection of Al-
mighty and Adored God, that man may return to the world of
eternity and that the heart (of man) may be indifferent to
the world of temptation; but only he will have bliss in
the next world who comes to his God (at his death) through
love, and only he can love God who knows Him and frequently
mentions His name, since knowledge and love can only be at-
tained by constant meditation and recollection. Nor can
the recollection of God be kept lastingly in the heart
except by (deeds) that recall Him, and these are the com-
mandments'.‘1

We see, then, that even "adorning the heart with good",
after "cleansing it of evil", is still not the final goal
to be desired. Virtue and moral perfection are only the
necessary conditions for that supreme degree of knowledge
and love of God in which lies man's true bliss. However,

the function of the commandmerits is not merely one of moral
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preparation. They further bring man closer to this supreme
knowledge by meditation and thought, which lead to know-
ledge and recognition of truth15.

It is therefore impossible to overestimate the tre—
mendous importance of the commandments. The observance of
the ritual commandments purifies man's polluted inner be-
ing ("man is verily a dung-heap" says Al-Ghazzall in one
of his homilies!), cleans the mirror of his heart of the
"blotches of greed and lust", and polishes it with divine-
1y ordained good deeds16. With the help of the command-
ments, man can attain to the "knowledge and love" in which
lies his true happiness in this world and the next; and
who would wish to make light of the "key to everlasting
bliss"?

However, in Al-Ghazzali's opinion the matter is not so
simple as the above words may seem to suggest. The com—
mandments do not automatically bring man closer to his goal,
as if by some magical process. It is true that they lead
a man to "knowledge'", But he must also "know" certain
things himself, before he sets out along this road, if he
is to make proper progress. Thus, a man must be well
acquainted with the "states of his heart", its good and
evil attributes and the influence of his actions upon them,
before he can carry out the commandments in the right way
to bring him nearer to his goal. For how can man fight
against the evil within him, without being able to recog-
nize it and its fruits, together with its corrective opp o—
site? How can he become pure, without knowing what the

pollution in his heart is? Every man is therefore enjoined
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to obtain this knowledge17 which comprises not only the
"Knowledge of action" mentioned above, but also the know-
ledge of the QurYan and the Sunna, and adetailed familiari-
ty with religious law and cognizance of allits subsidiary
sciences, in so far as they are required by the individual
for the proper observance of the commandments,(forexample,
an understanding of the direction of Mecca or of the
course of the sun across the heavens, and so forth)1 .
But still more is required of man. He must also know
how to perform the commandments properly, if they are to
have the desired effect on his heart. Every commandment
must be carried out with singleminded devotion, purity of
thought and absolute sincerity. Al-Ghazzall discusses
these conceptions at length in various parts of his writ-
ings, and even devotes to them the whole of the seventh
book in the fourth section of the "Ihya". Single-minded
devotion is, as it were, the breatg of 1life of the com-
mandments, without which they become meaningless motions
of the body instead of divinely ordained good deeds. Thus,
for example, a man who absent-mindedly pats an orphan on
the head, or who does obeisance in prayer without any
feeling of lowliness and spirituwal humility, might just as
well not have performed these acts at all; but when the
same acts are performed with single-minded devotion and
with full consciousness of what is being done, they greatly
enhance the doer's feelingof compassion toward his fellow
creatures and his self-abasement and spiritual humility
before his God19. Besides the lowliness of spirit and

concentration of thought incumbent upon a man when carrying
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out one of the commandments, he must also, after its per-
formance, have mingled feelings of fear and hope ('Khawf
wa—Radja ) - fear that his deed may have been rejected by
God, and hope that, by the grace of heaven, it may have
been found acceptable to God20. For man always requires
divine grace for his deeds to be found acceptable, even if
he has  performed them with the utmost possible regard for
the requirements of religious law. Man is like the farmer
who prepares his soil and then sows it with seed. Essen-
tial as this preparatory work is for the success of the
crop, only the rainr can ensure a rich harvest, and the
farmer can do nothing but hope and pray that God will send
rain at the proper time. In the same way, the commandments
prepare the soil of the heart for the seed of faith to grow
therein, but only by God's abundant grace can the spiritual
crop come to fruititiomn.

The divine injunction to obtain these categories of
knowledge takes precedence over all the other commandments
and is "the supreme form of the worship of God"21. Only the
combination of 'knowledge and action" ('fIlm wa—'Amal')22
can ensure the proper performance of any deed in the "way
of the world to come". By his well-known insistence on
this combination Al-Ghazzali, like other Muslim thinkers
before and after him, rejects the assumption, which was po-
pular particularly in philosophical circles, that intellec-
tual cognition is in itself sufficient to ensure the per-
fection of the soul and its everlasting bliss. His opinion
can be expressed by the old Hebrew saying: "“Whenever a

man's wisdom outstrips his deeds, his wisdoms comes to
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naught". Nor, conversely, are deeds alone the main thing
of an end in themselves. They are only indispensable means
to the attainment of lasting knowledge, as has been de-
scribed23. ﬁ

There is thus an endless chain of reciprocal influence
here. Knowledge ('fIlm') leads to right action, which in
its turn brings man closer to "knowledge" (*Mafrifa') and
love of God, which again improve his deeds. In a similar
way, fulfilment of the commandments and virtuous deeds
lead to proper meditation and right thoughts, and medita-
tion, in its turn, renews the "States of the heart" condu-
cive to right action, while love facilitates the perform-—
ance of such action24. Nor is right action confined to the
proper observance of the written commandments; it also em—
braces every "good deed", a term which includes man's obli-
gations to his fellow-men no less than his obligations to
God. However, amongst these various reciprocally inter-
acting factors there is no doubt that knowledge takes pride
of place. "When a man knows (his heart) he knows himself,
and when he knows himself he knows his God25:: "Knowledge
is the beginning and the end. The beginning is only the
"knowledge of action' the end of which is action, while the
purpose of action is to purify and cleanse the heart that
the truth may be revealed in it and that it may be beauti-~
fied by the true knowledge which is the 'Knowledge of reve-
1ation'26.”

This philosophy of Al-Ghazzall incorporates ideas that
were widely held in the intellectual circles of the Middle

Ages. The conception of the knowledge of God as leading to
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the love of God was a commonplace of mystic doctrine and,
to a lesser extent, also of other thinkers who inclined 1c¢
Neoplatonism, Thus, for example, the TIkhwan Al-Safz also
extolled knowledge as bringing man nearer to the ;ext world
and regarded it as the purpose of man's life. TUnlike Al-
Ghazzalf, however, they sometimes looked upon the command—
ments as no more than intermediate stage for those "whc are
not wise enough to understand" or who have not yet attained

to true knowledge27.

In the Aristotelian pPhilosophical circles of the Mid:ij«
Ages, too, it was commonly held that the purpose of mants
existence was his acquisition of knowledge, and that his
perfection was to be found in the philosophical comprehen-
sion of the truth. To many Jewigh, Christian and Muslim
thinkers, moral perfection was merely a prerequisite and
preparation for intellectual perfection, and the command—
ments a means to the attainment of perfection in both cha-
racter and mind. Maimonides, for example, regards knowledge
as the end for which man was Created and the commandments as
the means of bringing him closer to it by suppressing his
bestial impulses and disciplining him in virtuous conduct,
thereby implanting "the true knowledge" in his heart28. A£
the same time, although he regards the final perfection ag
"pure knowledge in which there are no deeds or attributes",
Maimonides, like Al—GhazzElT, has no intention of belittling
good deeds and the fulfilment of the commandments in any
circumstance329.

Thus we see that, in Al-Ghazzali's view, the purpose

for which the commandments were given is to enable man to

/
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master his baser impulses, to purge his heart of its
vices and to fortify it with virtues, and to bring him near
in 'thought to eternal knowledge . It is true that Al-
Ghazzali occasionally gives other reasons for the command-—
ments; but, on closer examinations, it transpires that all
these reasons are merely different aspects of this primary
purpose. Sometimes this is self-evident, as when Al-
Ghazzall describes the commandments, in their repressive
ihfluence on the impulses, as medicines for the diseases of
a man's heart, those diseases being all those qualities that
lead to a man's damnation ('Muhlikgt')So. But even when the
connection is not so immediately obvious, as when the ful-
filment of the commandments is represented as man's expres—
sion of gratitude for the delights of the body and the joys
of personal property grantcd t~ him by God, or as a test of
man's love for his God, even here, it seems there is no
more than an emphasis of one particular aspect of the
central purpose. Gratitude31, especially gratitude to the
Almighty for His gracious mercies, and the determined re-
jection of the temptations of this world out of desire for
the true joys of the next, are also virtues needed by man
in his quest after truth. Similarly, whenever Al-Ghazzall
invests the commandments with a symbolical meaning, it is
only for the purpose of strengthening their influence over
man's soul.

It should not, therefore, occasion any surprise that
there is a certain monotornous similarity about all the
reasons given by Al-Ghazzall for the commandments. In his

section 'fIbadat' of the "Ihya" he does not so much as
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mention any cosmic or astrological motivation for them;

and he finds in them very little of social value, and still
less historical or philosophical significance. Al-Ghazzali's
sole aim, the task for which he considers himself to have
been chosen as "the reviver of religious knowledge", is to
stress the importance of the commandments for the individu-
al and the part played by them in helping him to master his
passions, in schooling him to virtue, and in enriching his
personal religious experience.

Al-Ghazzali's conception of the commandments is one of
the reasons, it seems to this writer, for his special atti-
tude toward this world. He is far from preaching an ex-
treme asceticism like that practised by many Sufis, since
he regards such an attempt to escape from the world as no
less of an enslavement to it than the eager pursuit of its
vanities. For him, the . world and its wealth are not in
themselves the source of evil, nor is the body necessarily
the accused flesh of Christian belief. It is man's atti-
tude to all these that decides whether they are to be good
or bad, and that makes them either a source of eternal
bliss or a cause of everlasting ignominy32.

Of course, this does not mean that, for Al—GhazzalT,
this world is any more than the antechamber to the great
hall of the world to come; every true Muslim must believe
in the resurrection of the dead and the Day of Judgment,
when his deeds will be weighed on the scales of Jjustice
and he will be wcalled to account for them. But the wise
man will understand that the essential thing for him is

not merely to be saved from hell and found worthy of
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entering Paradise, but to achieve the perfection of bliss
which is the quintessence of all imaginable joys. Human
beings are like the inhabitants of a town which has been
captured by the Sultan. Some of them, though fortunate
enough not to have been killed or even punished, are never-
theless banished from the city; others are permitted to
remain living in the city with their kindred; but only he
is truly happy who has not only escaped death and been
allowed to remain the city, but has also been specially
favoured by the Sultdn, presented with lavish gifts and
given a share in his ru1e33. He who desires everlasting
happiness, and is not so foolish as to sell an eternity of
bliss for an ephemeral joy, will always be mindful that
this world has no solid foundations, that everything here
is transient, and that death puts an end to worldly
pleasures. Hence only a thoughtless fool will devote the
best of his powers to it and make himself the thrall of
its vanities34.

But, at the same time, it is only in this world that
man can prepare himself for the world to come, as a guest
grooms himself in the antechamber for his entry into the
great hall. The more a man devotes himself in this world
to polishing the mirror of his heart, the greater will be
his reward of knowledge and bliss in the next. The bet-
ter he prepares himself here, the greater will be his Jjoys
there. "This world is the sown field (whose harvest) is
the world to come"35, reiterates Al-Chazzali, whith even
greater emphasis than his predecessors, thereby allowing

ample scope for human free-will side by side with the
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absolute determinism which he generally feels obliged to
accept. It is by his actions in this world that man

dgains his reward in the world to come; he reaps there
what he has sown here, and it depends very much on him
whether the harvest brings him everlasting bliss or eternal
damnation. At the same time, it is incumbent upon man to
realize that God has dealt most graciously with him in let-
ting him sojourn for a time in this world and in giving him
his body and organs with which to prepare himself for the
world to come. For, without this stopping-place on his
journey at which he can fulfil the divine commandments and
improve his heart by his physical deeds, he could never
enter the next world. Without proper preparation here, he
could have no hope of coming safely through his ordeal
there.

Hence the apparent paradox that the man who wishes to
prepare himself in the antechamber of this world for his
meeting with his Maker in fhe world to come will, like the
most worldly creature, also seek to postpone his death, the
day when his harvest is reaped. In his case, however,
the reason is not any deluded and soul-sickly clinging to
the vanities of this world, but a sincere desire to make
the fullest possible use of the period of spiritual prepa-
ration graciously granted to him by God. Such a man knows
that death will end the connection between his immortal soul
and his mortal body and thereby deprive him of any further
chance of improving his soul and polishing its mirror36.
From this point of view, and from this alone, death is a

tragedy for every true believer, even though it frees him

from the fetters of the body.which come between him and the
true, eternally perfect knowledge .

God has given man this world for the satisfaction of
his religious needs, and He maintains it in being, so that
man may make use of it for this purpose. And since this
world cannot continue to exist when it is "entirely good",
God has also given evil, indifference and sin a place in
it., But His only purpose in so doing is to preserve the
world for the sake of the good, that man may prepare him-
self to meet his Maker37. However, Al-Ghazzall goes still
further than this. If man's purpose in this world is to
prepare himself for his life in the world to come, by ful-
filling the commandments and by other good deeds which
bring him nearer to true knowledge and love and give him
a slight foretaste of them, then a far-reaching conclusion
may be drawn: '"Whoever does not know God in this world
will not behold Him in the next, and whoever does not find
delight in "true knowledge" in this world, will not enjoy
the sight of God in the next; for in the next world man
will not be granted any new thing that he has not already
attained in this world, and he will reap only what he has
sown; he shall rise (at the resurrection of the dead)
exactly as he died, and he shall die exactly as helived3Q"

What is true of the world is true also of man's body,
and his wealth. Man needs his body and its organs to
achieve the true purpose of his life. His organs are, as
it were, the vehicle of his heart, his knowledge is the
provision he carries with him on his journey to meet his

God, while his good deeds are the channel by which he is
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enabled to "taste" and store up as much as he needs of this
provision, Hence it is man's duty to take good care of his
body, and to this end God has provided him with hosts of
minions - the appetites, senses and organs - whose task it
is to obey instructions of his heart for the proper main-
tenance of his body and sou139. In the same way, even

money, which supplies man's body - the "vehicle" that bears

him into the next world - with food, clothing and the like,:

is not evil in itself. TIf a man takes only what he re-
quires of it, it will make him blessed40. For with money
he will be able to fulfil such commandments as giving char-
ity, performing the pilgrimage to Mecca, and aiding in a
Holy War; he will be able to build mosques, guard-posts,
hospitals, bridges, etc. With money a man can support his
family and pay for servants who will do his daily chores
for him (!), thus releasing his heart from the vanities of
this world and leaving it free to devote itself entirely
to the affairs of thé world to come. In this way money,
the source of all evil (especially according to §§ff doc-
trine), can actually be of benefit to man's religious
practice and feeling, and thus become a further means of
bringing him nearer to the next wor1d41-

But in all this there lurks a danger for man. The
world, wealth and his body are like the deadly poison of a
snake which may also be a healing antidote. A man must be
abstemious in his enjoyment of these blessings and not rush
headlong after his appetites, knowing the harm they can do
him as well as the benefit they can bring him; he must

choose only what will stand him in good stand om his way to
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the next world. Above all, hé must beware of having his
attention deflected from his main purpose by undue occupa-
tion with these accessories which, for all their subsidiary
importance, are of no real value in themselves. If they
succeed in diverting him from his real aim, they will be-
come an obstacle and stumbling block on hie path, and instead
of bringing him nearer to his goal, will drive him far away
from it to his perdition.

Here we meet that subjectivity and relativity on which
J. Obermann42 has remarked as the key-note of Al-Ghazzali's
philosophy and which ;ppear also in Al~Ghazzali's evalua—
tion of every single commandment. The world, wealth, the
human body are not good or bad in themselves, but become so
according to the part played by them in a man's life. They
should neither be eagerly sought after, nor deliberately
eschewed. Moreover, a man may abandon himself to them by
the very act of all the time running away from them; hence
Al-Ghazzall regards uncompromising self-subjection to the
ideals of poverty, monasticism and the like as leading
away from God. The extreme ascetic is little better than
the hedonist. Therefore, the third and highest degree of
self-denial is attained when "(a man's) soul is neither in-
clined to this world nor withdraws from it in disgust, but
regards its presence or absence with equanimity. To such a
man money is like water, and the treasures of exalted God
like a sea which his heart does not seek after nor yet does
it flee from it. Such a one is the perfect man, for he who
hates something is no less occupied with it than he who

loves it"., This is the "freedom from all the bonds of this
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world"” in which lies man's true and everlasting perfec—
tion43.

In the foregoing pages, I have tried to give a general
survey of the place occupied by the religious commandments
of Islam in Al-~Ghazzall's philosophy, in so far as any
single philosophy can be attributed to him. However, a
fuller and more accurate picture of his views can be ob-
tained only by a detailed examination of his statements on
the nature of each individual commandment and the proper
way of performing it. The rich pattern of symbolism and
psychological explanation revealed by such an examination
would be found to support a central doctrine of great in-
terest concerning the influence of man's body on his soul.
This doctrine which underlies Al-Ghazzali's whole philoso-

phy calls for a special study of its own44.
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Notes to Chapter VI

1 This does not mean that his approach to the law was
exactly the same as that of the 'Fugaha'. Cf. below and

p. 380 above. As for the general SUfi approach to the com—
mandments, cf. my article (in Hebr;w) in Molad, 1961, p.
487 ff.

2 "Inya" ITL, 1, p. 1360, 2 £f.
3  "Inya" IV, 6, p. 2654, 5-7; "Al-Arba'in", pp. 95-96.

4 On the various elements in man see, e.g., "Al-Arbafin",

p. 218, 4 £f.; "Ihya" IT1, 6, p. 1845, 1 £f.
5 "I?ya", ibid., p. 1845, 5 ff.

6 Cf. Ch. V above.

7 See Ch. IV, £, above.

8 See "I?ya" 11T, 1, p. 1366, 6 ff.

9 "I?ya" 111, 1, p. 1377, 7 £f. See especially p. 1382,
12 £ff. Cf. also p. 312 above.

In the literature of mediaeval Christian mysticism we
also find ideas Closely akin to Al-Ghazzali's. Thus, St.
Bonaventura, like Al-Ghazzall and like his famous predeces-
sors amongst the Fathers of the Church, believes that the
revelation of divine truth (Beschauung) is an experience
that may be granted to any man who has disciplined his soul

to it by asceticism and self-purification and who desires
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it with all his heart. According to Bonaventura, the most
propitious time for this experience is during prayer, as
was emphasized before him also by St. Bernard of Clairvaux
and afterwards by St. Theresa. In the same way, Al-Ghazzali
regards the moment of liturgical obeisance or the days to-
wards the end of the month of fasting, as the most likely
time for the true worshipper to be granted a glimpse of the

world of Divine reality. -

10 See, €.g., "Ihyé" I11, 1, p. 1389, 10 £f, and cf. Ch.
v, d, above.

11 "Inya" I, 7, p. 485, 16 ff. See also ibid., 484, 5
Ff.

12 "Al-Mungidh", p. 110 ff.

13 "Al-Arba'in", p. 116, 8-10. See also "Thya" I, 3, p.
222, 8 ff.

14 vAl-Arba’in", p. 114, 5-10.
15  "Inhya" III, 3, p. 1499, 5 f£f.
16 Cf."Al-Arba‘Tn“, p. 122, 2 £f. See above Ch. 1V, f.

17 "Thya" I, 1, p. 24, 8ff; III, 2, 1432, 1; 1v, 7,
2706, 1.

18  sSee, e.g., "Thya" I, 4, pp. 348, 350; ibid., II, 7,
p. 1116, 7 £f; 1118=1119 et al. This is why Al-Chazzall

begins his bock on the commandments with detailed chapters
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on the ritual law.

19  "Ihya" ITI, 2, pp.1451-1452. Note the emphasis on the
supreme importance of habitual and constant repetition for

the proper observance of all the commandments.
20 "IpyE" 1, 7, p. 488, 10-12.

21 "Ihya" I, 5, p. 398, 7-8.

22 Cf. p. 359 above.

23 However, it is not only as a preparation for "know—
ledge" that action is important to Al-Ghazzali. If my as-
sumption about the "endless chain of reciprocal influence"
(see below) in Al-Ghazzali's philosophy is correct, it fol-
lows that action is for him not only a means to the desired
end but also a part of that end, since "knowledge" improves
and perfects action too. Though Al-Ghazzall ultimately
aspires to absolute spirituality, he knows that it is un-
attainable in this world, and therefore he holds that,
throughout man's sojourn on earth, one of the purposes of
his knowledge 1is to correct and improve his deeds.

I may add here that Al-Ghazzall's attitude to this
knowledge is somewhat ambivalent. Although he stressed
man's duty to try and understand the deeper reasons for the
commandments he held also the view that only those command-—
ments which we perform without understanding really express
our servitude to God. Therefore, performing the different
rituals of 'Hadjdj' which seem as it were meaningless (!)

is the highest form of worship of God. Much easier is it
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to keep the moral laws, because reason helps us to under-
stand their importance, whereas other commandments such as
almsgiving stand in between these two categories. See
"Thya" I, 4, p. 385, 4 £f. and cf. "Al-Arba'in", p. 49, 8
ff:, and "Al-Mungidh", p. 110, 13 f£f.

24 "Ihya" IV, 9, p. 2808, 11 £f; 6, p. 2647, 8.

25 On this saying, quoted often by Al-GhazzalI, cf. A.
Altmann, "The Delphic Maxim in Medieval Islam and Judaism",

in A. Altmann (ed.), Biblical and Other Studies, Philip

Lown Inst. of Advanced Judaic Studies, Studies and Texts I,

Harvard Univ. Press, 1963, pp. 196-232.
26  "Ihya" IV, 6, p. 2618, 7-5, |

27 Cf., e.g., Ikhwan Al-Safa, Seventh "Risala" et al.

28 Cf. Guide to the Perplexed, Part I, Ch. 54; III, Chs.

27, 28, 33, 54, et al. It would be interesting to examine
the many points that Al-Ghazzall has in common with
Maimonides, in spite of the great difference in their

methods.

29 Cf. Guide to the Perplexed, III, Ch. 54; Mishne Torah,
"Sefer Hamada'", Hilkhot Teshuva 9, 1.

30 Almsgiving, for example, is a corrective for the mi-
serliness in every human heart. Hence a man should be
grateful to the poor who come to beg alms from him. For

the spendthrift, on the other hand, the commandment of
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charity is not so important. Moreover, with regard to all
commandments man must beware of performing them ostenta-
tiously to make an impression on others ('Riya' ), and he
must endeavour to carry them out in private, or even to
refrain altogether fromvperforming them at certain times.
Otherwise they may infect his heart with the additional
disease of ostentation instead of curing it of the defects
from which it is already suffering. In expressing such
views, Al-Ghazzall is obviously taking a very differenF
stand from the orthodox Muslim legalists, the 'Fuqaha',
whom he vehemently attacks, even while insisting, 1like
them, on the punctilious observance of every jot and

tittle of the ritual laws. Cf. P. 381 above.

31 Cf. S. van den Bergh, "Ghazall on Gratitude towards
God and its Greek Sources", Studia Islamica 7, 1957, PpPpP.
77-88.

32 Cf. p. 157 above.
33  "Al-Arbafin", p. 26, 8 ff.

34 "Al-Mungidh", p. 112, 9-11; "Ihya" III, 2, p. 1477,

5. Cf. also p. 88 above.
35 See Ch. IV, g, above.

36  "Al-Arbafin", p. 104, & £f; "Ihya" IV, 6, p. 2613,
6 ff, et al.

37 "Ihya" IV, 6, p. 2652, 7 ff.
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38 "Il:lya" Iv, €, p. 2613, 9 £f, Cf. p. 322 above. CHAPTER VII

Jews and Christians in the Writings of Al-Ghazzall

39 "Ihya" III, 1, p. 1353: 'Bayan Djunud Al-Qalb’.

- Abu Hamid Al1-Ghazzall is well known not only to his-
40 "Al-Arba'in", p. 147, 3 ff

torians of Islam but also to students of Judaism and of re-

a1 un.,lygu IIT, 7, p. 1768: 'TafsI1 AfFat Al-Mal wae ligion and philosophy in general. We have seen him descend
Fawa'idihi'. : to the level of the ordinary people and trying to impart to

them the right approach to religious living and to the ful-

42 See_h-i:s Der philosophische u. religioese Subjektivig— filment of the divine commands so as to elevate them to the
Ius Ghazali's (Wien, 1921). Cf. also A.J. Wensinck, summit of true religious experience; but at the same time,
Pensée, p. 131 ff. Wensinck gives a different explanation : we know that he scaled the heights of philosophy and theo-
of Al-Ghazzali's attitude towards the world, wealth etc., logy and shook the assurance of the exponents of these
based on the Aristotelian idea of ‘the "Golden Middle Path", disciplines with regard to religious concepts and the pro-
It is worth contrasting Al-Ghazzali's quite positive ap- per understanding of religious phenomena. Tt is not sur-—
Pi‘o-a.lch to this world with the generally accepted negative prising, therefore, that we should wish to know Al-
Sufi notions, as expressed by Al-Qushayri in his chapters Chazzali's attitude towards Jews and Judaism and the place
on 'E‘aqr' and 'Zuhd' (pp. 60,134 £f.), or by Abu Talib Al- of Judaism in his teachings. Yet, this subject (or the
Makki in "Qut Al-Qulub" II, 2, p. 83 rf., ) parallel subject of his attitude towards Christians and

3 " = Christianity) is not dealt with in any of the numerous
4 See "Al-Arbafin", p. 160, 3 ff.; 240, 8 f£f.

publications dealing with his life, books and doctrine,

44 See Ch. IV, f, and n. 87 above. Cf. also Appendix C. although studies of this kind have been carried out with

regard to theologians preceding, and historians following

him1. The main reason for this is certainly not the great

quantity of his writings (which makes it practically impos-

sible to write a monograph on a particular subject), but
the astonishing fact that in all these writings the rele-
vant material is extremely scanty. However, this is not an
isolated phenomenon in E}ﬁff 1iterature, of which Al-Ghazzali

is a prominent representative. In fact, almost all the
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great Muslim mystics before him were preoccupied with im—
proving their own conduct or changing the face of Islam,

" arid took no interest in anything else. They therefore re—
frained from theological polemics w{fh Judaism and Christi-
anity and seldom referred to contemporary Jews (although
they frequently cited Isra'ilivat, i.e. stories about Isra-
elites, from the ?adfth or other sources to add point to
their ethical-religious teachings). At a later period,
this ?ﬁff disregard of other religions was superseded by a
deliberate blurring of boundaries between the other reli-
gions and Islam, a phenomenon which found expression
especially in the well-known Persian mystical poetry and in
popular parables such as those which compare the various
religions to coloured vessels that lend some of their colour
to the water they contain, but do not change the essential
nature of that water.

However, Al-Ghazzall is an exception within that litera-
ture; he should not be measured with the same vardstick as
his fellow ?ﬁff, any more than he should be regarded as a
theologian or religious-legal scholar in the usual sense,
even though his books have assured him an honoured place in
each of these fields. Unlike other Muslim scholars, this
Man who was active in so many different spheres, who de-
voted years to the study of different doctrines (either to
refute them or to find in them support for his own teach-
ingsz), evinced no interest in the Jews or any knowledge of
Judaism, the Hebrew language etc. He took part in the pole-
mic between the different Islamic sects, and especially

fought the Tsma'ili Shi'a offshoot known by the derogatory

Jews and Christians 439

epithet of Yashishiyun'by writing several books against
them3. But.he did not, like other theologians engaged in
polemics of this kind, deal also with the religions that
preceded Islam, as Judaism and Christianity. He seems to
have ignored the extensive polemical literature on these
religions, literature which already flourished to an un-
usual degree in the generations before him, both in the
east and west of the Muslim empire; mnor did he mention
that even his own teachers tock part in these polemics,
e.g. Al-Bagillani (d. 1013/404 Hg.)4, who was his teacher
in spirit and whom he often quotes, or Imam Al—?aramain
Al-Djuwayni under whom he studied until Al-Djuwaynis death
(1085/478 Hd.). FEven when dealing with subjects which
Islamic literature usually takes as starting-points of po-
lemics against Judaism and Christianity, he disregarded
this aspect completelys.

All the same we cannot say that he did not mention Jews
and Judaism at all outside the 'Isré'zliygt’. Yet, the re-
ferences to them in his works are side remarks, the charac-
ter of which does not change during his many years of li-
terary activity. They show none of the sarcasm, contempt
or crude aggressiveness customary in polemical literature
and thus prove that the matter did not interest him at any
time. But before quoting some of these references, I want
to stress again that in the present state of research it is
quite impossible to deal exhaustively with any subject
raised in Al-Ghazzali's writings or reliably to trace the
development of his thought on any matter. This is because

we still lack the most elementary tools for a systematic
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study of his writings and have to use many unscholarly and
unreliable editions of his books. There is no unanimity

as to the textus receptus of his works and even those re-

cognised as authentic probably embody interpolations and
later adaptationss.

The salient feature of Al-Ghazzali's few utterances on
Judaism is his mode of treating the subject. His approach
“is not that of a theologian polemizing against Judaism {or
Christianity), but the dry manner of the legal scholar;
this is seen even in his SUfi or theological works. For
example in his "Al—Iqtisaé fi~1- [ftiqad", a scholastic
treatise written while h; was still a teacher in Baghdad,
Al-Ghazzall explained (in a chapter on the sects to be de-
clared heretical) that the question as to wheter a parti-
cular person is or is not a heretic or unbeliever is purely
a legal one7. The 'Shari'a', divine law, determines whose
blood is permitted, whose property is without legal pro-
tection, who may not marry a Muslim woman and who will burn
in hell for ever. The 'Shari'a' is not interested in the
nature of the heresy (whether it originates in ignorance,
foolishness or a lying disposition) but decrees that "who-
ever denies the words of Muhammad the Messenger of Allah -
may Allah's blessing be on him and peace - is an unbeliever
who after death will be condemned to eternal fire and whose
blood and money are permitted in his lifetime". As was
customary before him, Al-Ghazzall differentiated between
several degrees of unbelief. The first degree, and lowest
in standing, is represented by the Jews, the Christians and

the adherents of the other religions, such as the
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Zoroastrians, idolaters and others, whom the Qur‘En and
general consensus of the nation explicitly declare to be
unbelievers. Unbelievers of the second degree are the
Brahmans who deny prophecy and the prophets, and the philo-
sophers who deny even the existence of the Creator; they
actually deserve the stigma of unbelievers more than the
Jews and Christians, but as they are not expressly men-
tioned in the Qur‘an and gadfth, and their unbelief may only
be inferred by analogy, they are assigned to the second
degree. Above‘them stand the theistic philosophers who ad-
mit the existence of a supreme God, but deny the creation
ex nihilo, God's omniscience and the resurrection of the
dead . Still higher degrees are ascribed to the Islaméc
sects which deny one or another element of Mu?ammad's
mission. _

The foregoing recurs in another of Al-Ghazzall's books,
the'Falsal Al-Tafriqa bayna-1-Islam wa-l-Zandaqa", which
was pro;ably written after he left Baghdad for a life of
seclusion and asceticism. Here he summed up the discussion
by means of the following definition: "Every unbeliever
denies the words of the Prophet, and everyone who denies
the words of the Prophet is an unbeliever9." There was
therefore no development in Al-Ghazzali's thinking on the
subject despite the change in his way of life.

Nor did Al-Chazzali deviate from this viewpoint in his
great compendium "Ihya fUlum Al-Din", probably written
during his wanderinés and isolation1o. In this book, the
forty parts of which deal with every aspect of a Muslim's

life, he frequently mentioned Jews and Judaism, but never
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discussed them specifically. The relevant remarks are
scattered here and there, and are all couched in dry legal
language. Thus, Al-Ghazzall says, for example, that one
must be kind to every neighbour, whether he be a Muslim or
an unbeliever or that the Prophet refused to curse any per-—
son, whether Muslim or unbeliever11. At the same time, in
this book, too, which aims at the deepening of religious
experience in every person and its expression in a richer
moral life, Al-Ghazzall quoted well-known sayings of the
Prophet in order to stress the fact that Jews and Christ-
ians under Muslim protection ('Dhimma') are second-class
citizens; for them one should not make way, one should not
greet them first, nor should one follow their customs12.
In the wake of his predecessors, Al~Ghazzall mentioned
the difference between an unbeliever who lives under the
protection of a Muslim government and one who lives under
an alien rule which Islam is duty-bound to overthrow. The
latter, termed 'Harbi', must be destroyed while the former,
called 'Dhimmig is assured of his life and property against
payment of a special poll-tax. He, therefore, must not be
hurt except by turning cne's back on him and showing con-
tempt for him, pushing him out of the way and not greeting
him first. One should in particular avoid coming into con-
tact with him in everyday life or having business relations
with him. Any friendship with him is so hateful to Allah
as to be almost a prohibited act, as hinted already in the
Qur‘5n13. We may have here one of the earliest sources
stressing the inadmissibility of business relations between

Muslims and Jews, a concept which became central in
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polemical literature at a later period and was aimed at
dislodging Jews and Christians from commercial 1ife14.

The distinction between 'Dhimmi' and 'Harbi' recurs, in
a more positive form, in a 'Fatwa' (legal ;esponsum) by Al-
Ghazzali, quoted by Murtada Al-Zabidi, the noted philolo-
gist and commentator on Ai—Ghazzalf (d. 1791/1206 Hg. ):

A 'Dhimmi' is like a Muslim in everything which re-

lates to the prohibition of hurting him, for Islamic

law protects his honour just as it protects his

life and property; he, unlike the '?arbf', must

therefore not be slandered15.

However, in the thirty-fourth book of the "I?ya" called
'"The Evils of the Language' Al-Ghazzali applied a new yard-
stick when discussing curses. Every curse is an ugly thing
because it is an expression of the removal of the cursed
person from Allah's patrimony. One is therefore only per-
mitted to curse unbelievers and oppressors in general,
because they have alienated themselves from God by their
own deeds, but one should never curse a particular one of
them because he always might repent. This may be done only
with regard to an umbeliever who is already dead - like
Pharaoh, for example.

But if you say in relation to a contemporary:

'Zaid, may Allah's curse be upon him', and he is

a Jew, for instance, this may be very harmful be-

cause he may perhaps become a Muslim and die as

one of those who are near to Allah - and how did

you judge him to be cursed?16
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Tt is thus preferable to find a compromise formula,
such as 'A curse on this unbelieving Jew if he dies an un-
believer, but not if he dies a Muslim'. However, these
compromise formulas are a secret which must not be revealed
to ordinary people.

Elsewhere in this book, Al-Ghazzali answered the ques—
tion as to whether an unbeliever may admonish a Muslim with-
such words as 'Thou shalt not commit adultery', or hold the
office of 'Muhtasib' (a functionary comparable to the
Roman 'agoran;mos'), in the following way:

Preventing a Muslim from doing evil means exercis—

ing control over him ... therefore an admonition of

this kind is forbidden to an unbeliever, not be-

cause of its contents but because it is a manifesta-

tion of an urge to dominate and judge the Muslim,

Every admonition of this kind involves humiliation

of the person admonished, and although every evil-

doer deserves humiliation, it should not be in-

flicted by an unbeliever, who deserves even

greater humiliation . (A Jew or Christian, there-

. -~
fore, can never hold the office of "Muhtasib®) “.

Here we have the interesting religious motivation of the
perpetual social struggle waged by Muslims against alien .
(especially Christian) officialdom in state and local ad-
ministration18.

For a similar reason, Al-Ghazzall encouraged his
readérs to study medicine, which he regarded as the reli-

gious duty of every individual. In his opinion, the medical
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science was neglected in his time because it did not, like
religous law and theology, secure key positions for its
practitioners. The result was that in many small places
Muslims were at the mercy of a Jewish or Christian doctor.
This situation was unbearable in his eyes, as in that of
many other Islamic scholars, who time and again unsuccess-—
fully prohibited Muslims to resort to alien physicians19.
Al-Ghazzall compared those who study theology or religious
law rather than medicine to persons who bleed thirsty
people instead of quenching their thirst with a refreshing
drinkzo. Here, too, Al-Ghazzall was perhaps unintentional~
1y the spokesman on the one hand for those striving to eli-
minate Jewish and Christian physicians from Muslim society,
and on the other, for those involved in economic rivalry
among the Muslims themselves. Perhaps already in his day,
the first generation after the establishment of 'madrasas'
throughout the Muslim empire, we may note the phenomenon,
well known from later periods, of an over-supply of theo-
logians and religious-legal scholars. In his own way, Al-
Ghazzall tried to persuade the young to seek other sources
of livelihood.

On one point Al-Ghazzall displayed a certain leniency
towards the 'Dhimmis': He allowed them to take part in
prayers for rain ('Istisqa')in years of drought, in con-
trast, to the view of some other religious scholars.
However, what he said in this connection hardly reflects a
recognition of the 'Dhimmis'' human dignity:

The Imam shall enjoin upon the people (in a time of

drought) three days of fasting, of almsgiving
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according to their ability, refraining from in-
justice and a turning away from sin. Thereafter,

on the fourth day, he shall go forth to pray with
them and with the old people and the adolescents,
after washing, in simple clothes and in a humble
frame of mind, unlike on a festival day. Some say
that the participation of the animals (in the pray-
ers) is desirable because  they are partners in the
need (for rain) ... And if the 'Dhimmis' also go

forth, separately, they shall not be hinderedzq.

Tt thus seems that all the lofty demands Al-Chazzall
made upon his readers, both as regards themselves and others
(including slaves and animals), donot apply to Jews and
Christians. 1In fact, in his profound doctrine of man, the
elements of his soul and the development of the divine
spark in him, he eguates man with Muslim, just as in his
fight for religioué tolerance he was concerned only with
Islam and its various trends and sects. In the 'Dhimmi’' he
saw not man and the divine spark, but a mere legal object,
similar to animals and inanimate things.

It seems that this legalistic approach is more than
just a method of treating them; it may point to a basic
attitude of Al-Ghazzall which largely explains his absten-
tion from all polemics with Jews and Judaism or Christians
and Christianity. As we know, Al-Ghazzali divided Islamic
lav into two strata: That which deals with this world
('Figh Al-Dunya') and that which deals with the soul of man
and the affairs of the next world ('Figh Al-Nafs, Figh Al-
Din')22. The former is inferior to the latter, although
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Muslim doctors of law have concentrated upon it for genera-
tions. It is a stunted form of the legal teaching of the
P#ophet, and is mainly concerned with subordinate aspects
of rare cases in the law of property and criminal law, and
the outward aspect of worship - with a view to granting
dispensations and relaxations as far as possible. The
scholars of this kind of law engage in casuistry not for
the sake of religion but to enhance their own prestige.
They regard all their colleagues, therefore, as dangerous
competitors. They do not know that the law they deal with
is of no intrinsic value, but merely a means of organizing
man's life in this world, which itself is nothing but a
Place of preparation for the next; 1if people ceased quar-
relling in this world, that law would no longer be neces-—
sary. Not so with regard to the law which deals with the
next and only important world: it prepares man for the
latter pointing out the undesirable qualities of the heart
and ways of eradicating them, and the desirable qualities
of the heart and ways of acquiring them. Therefore, a per-
son who prefers the law of this world to that of the next
is like one who, while his clothes teem with scorpions and
snakes, sets about chasing flies from the face of anothe3%
It seems that for Al-Ghazzali the question of the other
religions is a matter for the law of this world, and for
neighbourly relations in it, but of no importance as re-
gards the religious experience and moral improvement of the
individual. Anti-Jewish and anti-Christian polemics are
thought by him to be“superfluous and dangerous since, like

all polemics, they breed hypocrisy, mendacity, and lust for
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status and power24.

Sometimes Al-Ghazzali hinted at a different approach
to the subject. As we know he was greatly concerned with
the question of 'Taqlid' - blindly accepted tradition25.
He often inveighed against all merely outwardly professed
faith, demanding that every person acquire his faith by
honest intellectual, emotional and moral efforts; at the
same time, he recognised the great effectiveness of the
'Taqlid' in establishing firm patterns of faith, especially
among simple folk, and warned against a weakening of such
faith in the hearts of the people. He assumed, of course,
that 'Taqlid' of this kind existed also among Jews and
Christians, and therefore aiready at the outset of his
career, at the beginning of the "Tahafut" he declared:

They (the philosocphers) are heretics who have no-

thing to rely upon for their heresies but tradi-

tion blindly acéepted from hearsay and habit, like

the blindly accepted traditions of Jews and Christ-

ians, who are born and grow up in a religion dif-
ferent from that of Islam, as their fathers and

.2
forefathers did 6.

Al-Ghazzall reverted to this theme towards the end of
his life in "Al-Mungidh":

Always, already in my youth, a thirst. to get at the

truth of things was a habit with me and an object

of my striving. It was an urge, a natural feature

which Allah had implanted in my heart, independent

of my volition and efforts. And when I reached

adulthood, the ties of blindly accepted tradition
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were severed and my inherited beliefs collapsed.

I had seen how Christian boys for ever grew up in
a spirit of acceptance of the Christian religion,
and Jewish boys in a spirit of acceptance of the
Jewish religion, and how Muslim boys were for ever
educated in the spirit of the Islamic religion;
and I had heard the ?adfth tradition originating
from the Messenger of Allah, may Allah's salvation
and blessing be upon him for peace, who said 'Every
child is born with his innate quality ('Fifra')27,
but his parents bring him up to accept the yoke of

Judaism, Christianity or Zoroastrianism'28.

In spite of the critical vein apparent in these passa-
ges, there is also here a kind of veiled acquiescence in
'Taqlid'. There are people who cannot cut loose from their
traditional faith and seek after truth unaided. They
should be left with their traditional faith, decreed upon
them by Allah, even if it is built up on patent error like
the faith of Jews and Christians. Every person should en—
deavour to improve his own faith and conduct to the best of
his ability and let this suffice him; no one should attefpt
to improve his fellow man, lest he both cause him harm and
be harmed himself: ’

When simple folk reach the age of discernment,

they hear from their fathers and mothers of the

existence of God the Most High, His knowledge,

will, omnipotence and other qualities, and that He

sent the prophets, all of whose words are correct

and true. They accept these things as they hear
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them; they regard them as firmly established,
they trust in them, and it never occurs to them
to deny them, because of the favourable opinion
they have of their fathers, mothers and teachers.
This faith ensures salvation in the next world;
those who have it stand in the first ranks of the
blessed. But they are not among those who are
near (to God), for their faith does not involve
vision and inner contemplation and rejoicing of
the heart in the light of certainty, and there
may be error in the attitude of both the indivi-
dual and the community as to everything relating
to beliefs and opinions. Thus, for.instance, Jews
and Christians place trust in what they have heard
from their fathers and mothers, although their
faith is erroneous, for so they have been taught;
and the Muslims (i.e. the simpie folk among them)
believe what is true, not because they have found
it to be so, but because they have been taught the

29
true message .

To sum up, although Al-Chazzall is unique in both the
theological and §ﬁff literature of his time, we cannot iso-
late him from the rest of his generation. His writings
disclose no new attitude towards the non-Muslims, even
though he laid the foundations for a new moral and psycho-
logical approach to all the phenomena of intellectual and
religious life. We shall understand this properly if we
bear in mind that he lived in a period of fanatical ortho-

doxy in both East and West, from which he could not detach
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himself completely. Moreover, he, like earlier ?ﬁffs, did
not regard the question of the attitude towards Judaism and
Christianity as particularly important for the moral im-
provement of the individual and his preparation for the next
world, and he may even have considered the whole debate with
the adherents of these religions a superfluous attempt to
change Allah's decree upon them30.

His scattered remarks on this subject are nevertheless
important; by assigning it to the sphere of the 'law of
this world', he meant to push the extensive polemical
literature against alien religions into the background and
direct the attention of Muslims to the main principleof im-
proving their own conduct. The religious arguments pre-
ferred by him against the infidel official and physician
and against business partnership with unbelievers may, per-
haps unintentionally, have aided the social struggle of
Muslims against non-Muslims, as well as intra-Muslim struggle
of theologians and religious-legal scholars against the in-

. . . 31
flux of too many youths into their professions .
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Notes to Chapter VII

1 I am not referring to the extensive literary polemics
between Islam and Judaism or Christianity, or to the
writings of theologians mainly concerned with the com—
parative study of religions. I mean such studies as W.J.
Fischel's, "Ibn KhaldGn on the Bible, Judaism and the
Jews", J. Goldziher Memorial II (Jerusalem, 1958), pp.
147-171.

2 Thus he very thoroughly studied certain systems of phi-
losophy in order that he might combat them afterwards. He
also dealt with the natural sciences, e.g., in his "Kitab
Al-Hikma £1 Makhlugat Allah" (The Book of the Creator's
Wisdom Revealed in His creatures), which contains many pas-—
sages also found almost literally in Bahya b. Pakuda's "Al-
Hidaya i1a Fara‘ig Al-Qulub", Ch. 2. B;hya was not influ-
enced by Al—GhazzElI, but both drew from.a common (Christ—
ian) source. See D.Z. Baneth, "A common source of Ba?ya

Ibn Paqada and Al-Ghazzali", Magnes Anniversary Book (Je—

rusalem, 1938), (in Hebrew), pp. 23-30 (English Summary,
ibid., pp. IV-V). Cf. also p. 371 above.

3 See p. 329 above (end of n. 15).

4 Cf. R. Brunshvig, "L'Argumentation d'un Theologien
Musulman du X© si&cle contre le Judagsme", Homenaje &

Millas-Vallicrosa I (Barcelona, 1954), pp. 225-241.

5 E.g., when discussing the 'Naskh', the abrogation of an

earlier Qur'anic passage or Hadith by a later one. 1In the
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wake of such discussions, Muslim theologians generally
raise the question of the abrogation of the law of earlier
religions by that of later ones, such as the abrogation of
Judaism by Christianity and of both by Islam. But AE—
Ghazzali, who discussed the 'Naskh' at length in his "Kitab
Al-Mustasfamin fI1m A1—U§ﬁl", one of his important reli-~
gious—leéal works which he wrote towards the end of his
1ife, never mentioned there the question of the earlier
religions. Nor did he mention any of the controversial
subjects frequently brought up in this connection, such as
the alterations ('Tahrif!, 'Tabdil') allegedly made by
Jews and Christians, ;‘espectively, in the texts of the 01d and
New Testaments, the false interpretations of passages in
them and in the Qur'an, and the like. On the other hand in
wpl-Tqtisad" he followed the general scheme of heresio-

graphy. Cf. H. Laoust, La Politique de Gazali, p. 352.

6 Cf. above Ch. I.

7 "Al—IqtisE ", p. 110 £f. See also Ch., V, d, above,
and cf. H. Laoust, ibid., p. 342 £f.

8 The division of philosophers according to degrees of
belief and the restriction of the theists' points of unbe-
lief to three, occur in several of Al-Ghazzali's writings,

but do not originate with him.

9 See "Faisal", PP. 45, and p. 25.

10 Cf. Ch. V, @, above.
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11 "I?yé" 11, 10, p. 1287, 6; 1299, 9.

12 Ibid., II, 5, p. 1012, 2 £f., "Jew" also appears in
the "I?ya" as the symbol of vices, especially unreliability,

dishonesty etc. Cf. ibid., IV, 5, p. 2536, 8 ff.

13 Ibid., p. 950, 7 £f., under the heading "Those Degrees
Which Must Be Hated for Allah's Sake, and How to Behave
towards Them". Hateful acts and prohibited acts are two of
the five legal categories into which the Islamic law di-

vides all acts perpetrated by Muslims.

14 See E. Strauss, History of the Jews in Egypt a. Syria

under Mamluk Rule, (Jerusalem, 1944), (in Hebrew), Part I, 3,

Introduction and Ch. III; Part II, 3, Ch. III. See also
the epistle agains the 'Dhimmis' by Ghazi b. Al-Wasiti (13th
century) in Richard Gottheil, "An Answer to the Dhi%mis",

JAOS 41 (1921), pp. 383-487.

15  Cf. Murtada Al-ZabidI, "Ithaf Al-Sada Al-Mutaqqin"
(nJL), Introduction, p. 16.

16 "I?ya" 111, 4, p. 1571, 12-14.
17  "Inya" II, 9, p. 1207, 1-4.

18 See E. Strauss, op. cit., Part I, 1, Introduction and
Chs. 111, 1V, V; I, 3, Ch. IV; II, 3, Ch. IV; Ghazi b.
A1~Wasifz, ed. Gottheil, loc. cit.; see also A. Mez, Die

Renaissance des Islam, (Heidelberg, 1922), p. 47 £f.
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19 See E. Strauss, ibid., Part II, 3, Ch. IV; II, 3, Ch.
TIV. Arab authors devoted special bocks to this subject,

.especially in the 13th and 14th centuries.

20 See "Ihya" I, 1, p. 37, 6 £f.5 72, i1 £f. This theme
accompanied by such and other similes, recurs in other books

by Al-Chazzali as well.

21 Ibid., I, 4, p. 368, 11 £f. This theme recurs alsoin

Al-Chazzali's various religious-legal works.

22 ¢f. Ch. V, d, 4 above and n. 55 ibid. (pp. 380, 408
respectively).

23 “Ihya" I, 1, p. 28 ££. ('Bayan Al-{Tim Alladhi Huwa

Fard Kifaya').

24 The damage resulting from such polemics is referredto
by Al-Ghazzall in several of his books. Cf. "Thya" I, 1,
p. 76 ££., or "Ildjam", p. 21.

25 Cf. Appendix B.
26 "Tahafut", p. 4.

27 The najture of this 'innate quality’ is a moot point.
There are two main explanations: according to some, it is
Islam itself. (This has given riseto difficult theological
and religious-legal questions). According to others, it is
some kind of primitive monotheistic faith, like that of

2 .
Adam. Cf. ET , 'Fitra’'.

28  "Al-Mungidh", p. 58. Both these passages, like many
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others, show that Al-Ghazzall saw no material difference

between Judaism and Christianity or between Jews and Christ—

ians. Most favourable references to Christianity in his

writings originate from the Hadith or from ancient Sufl

literature and do not, as maintained, €eg.,y, by M, S;ith,
reflect his own attitude. See M. Smith, Al-Ghazzali the
Mystic, (London, 1944), p. 47. Cf. also Appendix A.

29 "Ihya 171, 1, p. 1371, 5-13. Cf. also ibid., IV, 5,
pP. 2521, 3-6.

30 As is well known, the effort for the conquest of man's
desires is called in Sufi literature '"Mudjahada' and is
termed in a famous Sﬁéf Hadith even 'the greater Djihad' as
compared to the 'le;ser'.one against idolaters proper. Al-
Ghazzall frequently quoted this Hadfth, €eg. "Ihya" irr, 1,
p. 1462, T; 1463, 4; and stres;ed that the fiéht against
one's inner idolatry ('Shirk') of the heart is more import-—
ant than the fight against any outward idolatry. Only
in one place have I found in this context any mention of
Jewish, Christian and Zoroastrian unbelievers rather than
idolaters proper. I am referring to a Persian-language
pamphlet against the 'Iba?iyya' (1lawless people scorn of
religious precepts) which is attributed to him. (See Otto

Pretzl, Die Streitschrift des Gazall gegen die Ibahija,

Verl. der Bayerischen Ak. der Wissensch., phil. hist. Abt.,
(Muenchen, 1933), pers. Text S.26; Uebers. S.49-50).

31 On the development of the Madrasa cf. G. Makdisi,

"Law and Traditionalism in the Institutions of Learning of
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Medieval Islam", in G.E. von Grunebaum (ed.), Theology and

Law in Islam, (Wiesbaden, 1971), pp. 75-88. See also idem,

"Madrasa and University in the Middle Ages"™ in Studia

Islamica 32, 1972, pp. 256-264.



Appendix A

Who was the author of "Al-Radd Al-Djamil
li-Tlahiyat 'Isa bi-Sarih Al-Indj‘i‘l"1

which is attributed to Al-Ghazzali?

In Ch. VII above I tried to show that even though Al-
Ghazzali is considered to be an outstanding personality in
the field of §ﬁf§ and theological literature, no evidence
of a new attitude towards Jews and Christians is to be
found in his works. He is careful not to enter into pole-
mics with Judaism and Christianity and in his books he
offers only scattered remarks on the subject of Jews and
Christians. In all of these remarks his approach is that
of a legalist. It is his opinion that this subject belongs
to the realm of the law of the earthly world, which is far
inferior to the law of the next world. From this it is
quite evident, that as the ?ﬁffs preceding him, he looked
upon this subject as unimportant for the improvement of
the virtues of the individual and his preparation for the
next world. One may even say that he looked upon debate
with members of the alien religions as a superfluous
attempt to modify Allah's decree upon them.

There is however one book among Al-Ghazzall's writings,
which seems to contradict my view. This is the above-
mentioned "Radd" which has been edited and translated into
French by R. Chidiac2 and has also recently appeared in a
German translation accompanied by a detailed commentary by
F.E. Wilms3. According to G.J. Padwick4 an English trans-

lation of the book was prépared by K. Henry but I do not
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know if it ever appeared in print.

L. Massignon was the first to draw the attention of the
scholars to this book in one of his articles, called "Le
Christ dans les Evangiles selon al—GhazzElf"S. He also
wrote a preface to Chidiac's edition of the book and
accepted it (with some reservations) as an authentic book
by Al-Ghazzall. Since then the book has been quoted as
authentic6, and used as evidence to confirm Al-Ghazzali's
doubtful visit to Egypt7. Nevertheless doubts have always
persisted with regard to this book, and even those schol-
ars who accept its authenticity admit that it must have
undergone some editorial changes, made perhaps by a
disciple of the author or that it may contain some older
material which was incorporated into it, since both tech-
niques were wide-spread in the Middle Agess.

Other scholars went farther. Bouyges listed the book
among those "d'authenticité douteuse, sinon certainement
inauthentique"g. A. Badawi also listed the book among
those whose authenticity is doubtfulTo, while W.M., Wattdid
not consider this book at all in his article on "The
Authenticity of the Works Attributed to Al-Ghazzali"' | and
in his book Muslim Intellectual; A Study on Al-Ghazali,

(Edinburgh, 1963), which seems to indicate his view that
the book is spurious. The same seems to apply to the works
of F. Jabre on Al-Ghazzall.

It is, of course, quite impossible to review here
again all the relevant passages in the vast amount of
literature dealing with Al-Ghazzali or cite all the biblio-

graphical details pertaining to Muslim-Christian polemics
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in mediaeval times, which have some bearing on the dis-
cussion about the "Radd" and many of which are used and
quoted by wilms12. But I shall try to re-examine here some
of the basic facts known about the "Radd" as well as the
most important views advocated by scholars with regard to
it. T shall also add some new material or points of view,
and some new methods of investigation, especially those
dealing with the literary character of the book and its
style. These new methods may sometimes be regarded as more
reliable than an examination of the contents13. With the
aid of those methods I hope to prove my assumption that Al-
Ghazzali could never have written this book and that it
seems to have been composed by someone formerly a Christian
(probably a Copt), who became a convert to Islam. I feel
that the question is of some importance both to the study
of Al-Chazzali which should be based on a reliable canon of
his writings, as well as to the study of Muslim-Christian
polemics. Let us first look at some of the external evi-

dence concerning the book.

External Evidence

a. Manuscripts

There exist three manuscripts of the book14, two
in the Ayasofia (2246, 2247, called by Chidiac "B", ngny,
one in Leiden (called by Chidiac "G"). The manuscripts have
been described by both Massignon and Chidiacws, but two
very important facts have not been stressed enough. All the
mss. are rather late according to Chidiac (B - 19th century
S - 15th century, G - 16th century /1065 Hg./), and atleast

one manuscript of the Ayasofia (according to Padwick, p 131,
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both of them) is part of a recueil which contains another
opuscule attributed falsely to Al-Ghazzalli. This opuscule,
called "Shifa Al-fA1il fima Waqa’a f£i-1-Tawrat wa-1-Indjil",
is a polemical work against Christianity by Al-Djuwayni,
Al-Ghazzali's teacher in Nfshipﬁr16. Apparently both opus-
cules were kept together because of their content.

Things being as they are, the least one can say about
the manuscripts is that they hardly seem to furnish any re-
liable detail which proves Al-Ghazzall to be the author of
this book.

b. Lists of Al-Ghazzall's books

All the scholars who dealt with thjis book had to accept
the very astonishing fact that in not\bne of the well-known
lists of Al-Chazzali's books composed By his many biogra-
phers is this book mentioned at all. This fact is all the
more astonishing when we consider the numerous lists we
have17, as well as the widely-known fact that those lists
usually contain more books than Al-Chazzall actually wrote:
they contain books which he intended to compose, but never
did; they mention different nmames of one book as different
books and tney attribute to Al-Ghazzall a great number of
books of which he is certainly not the author18. As late
as the end of the 18th century not one of Al-Ghazzali's
biographers mentions the "Radd", not even Murtada Al-Zabidl
(d. 1791), who deals with the question of spuri;us books in
the introduction to his commentary on Al-Ghazzall's "Ihya".
According to Bouyges (Egggi, P. 126), the "Radd" appea;s

for the first time in modern lists, compiled at the
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beginning of this century by Al-Qabbani and Al—I.{ilm{, and
only L. Massignon called the scholars! attention to it.
Different explanations have been advanced, of course, for
the conspiracy of silence, surrounding this book, in a most
voluminous literature during hundreds of years. Chidiac
thinks that too many concessions have been made by the
author of this book to the Christians. He accepted, for
example, the text of their scriptures without claiming that
they had been tampered with ('Ta?rff', 'Tabdil') and dealt
only with the right way of their explanation. According to
Chidiac because of this and other reasons the book was re-
pudiated by Muslims, while the Christians might have been
unable to answer such a high standard of polemic and there-
fore preferred silence19. AbG Ridah thinks that, on the
contrary, no concessions at all were made by the author of
the "Radd" to the Christians and that he wrote in quite a
sharp and ironic manner. According to Abu Ridah the reason
for the above-mentioned silence is to be found in the fact
that the book filled no obvious need of the Muslim world
and was therefore Forgotten, like many other books of the

. .20
same kind .

c. Quotations of this book in other books of Al-Ghazzall
and vice versa
Complementing the conspiracy of silence mentioned in
the last paragraph is the fact that no mention of this book
is made in any other book by Al—GhazzElE, whether accepted
as authentic, or considered spurious. Even more: no books

of Al-Ghazzali's are mentioned in the "Radd", which is

scripts"z4
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quite contrary to Al-Ghazzali's mamner of writing. These
two facts are especially interesting because it is well-
known that in mediaeval times one of the many ways of fos-
tering a spurious book on a famous author in Arabic litera—
ture was to quote titles of his other authentic, well-known
books, or even to cite whole passages from them, in the
spurious book. On the other hand, one usually tried also
to interpolate hints about, or explicit quotations from,

. . . . 2
the spurious book into his authentic ones 1.

d. The quotation of the Christian author Abu-l-Khair b.
Al-Tayyib
Al—ayyib

The only author to mention, and quote, this book twice
is the Christian 13th-century writer, Al-Rashid Abu-1-
Khair b. Al-Tayyib. According to Graf he was a Copt who
wrote severai polemical and apologetical treatisesgz. The
two quotations from the text of the "Radd" are cited by
P. Sbath in his "Vingt Traités"23. The passages are the
same as appear in Chidiac's edition on pp. 43-45, although
Massignon thinks them to be "malheuresement déformés"

(Revue des Etudes Islamiques 6, p. 525). Sbath gives no

detail about the manuscript and the name of the opuscule
in which the quotation appears {"Maqala fi-1-Radd fala Al-
Muslimin Alladhina Yattahimumna Al-Nasara bi-1-Iftigad bi-

Thalathat Ilahat") is not to be found either in Graf's

Geschichte or in P, Sbath's "Bibliotheque des Manu-

One more detail is stressed by Chidiac in a footnote

on p. 20. The name of Al-Ghazzali and both quotations
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appear only in an appendix to this opuscule, though it
would seem that the whole opuscule is a polemical tractate
against books like the "Radd", yet without ever mentioning
the name of the book or Al-Ghazzall as its author. If. we
add to these details another very important fact, we may
come to doubt even this one external piece of evidence we
have concerning the "Radd". T mean the well-known fact
that no Christian author after Ibn Al—?ayyib mentions the
"Radd", or as Chidiac puts it: '"Mais en dehors de ce
témoignage isolé c'est la m@meconspiration du silence chez
les auteurs chretiens que chez les musulmans"25. In any
case, this single quotation from our book may support at
least one of my assumptions - that the book appeared or
came to be known first in a Christian environment, either
in very early times, such as the thirteenth century, or only
much later, at a time closer to the date of one of the
manuscripts.

We have seen that there is no reliable external evi-
dence concerning the authenticity of our book. Let us now

turn to look at the internal evidence in the book itself.

Internal Evidence

a. Language and Style

There is no doubt that the "Radd" is written in a very
different style and contains quite a different vocabulary
from what may be considered characteristic of Al-Ghazzali's
commonly accepted authentic books although all those also
differ widely from one another.

Chidiac, as well as Massignon, were impressed in much

Appendix A: Al-Radd Al-Djamil 465

the same way. Thus says Chidiac in his introduction:
"A premidre lecture, il est vrai, on se trouve
quelque peu décontenancé par ce text austére, par
cette exégese minutieuse, par le style souvent
obscur et contourné, par les reprises fréquentes
d'une pensée qui cherche son expression adéquate.

Ce n'est pas 1a la maniére habituelle de Ghazall."
(p. 21).

But his conclusion seems to be quite far-fetched and
finds no support whatsoever in the book itself:

"Ces considérations nous ont amené a émettre 1l'hypo-
thése d'un ouvrage qui aurait Ghazali pour auteur
sans &tre cependant de sa pllme ... Ghazall 1'aurait
dicté ou méme en aurait simplement exposé la matiére
devant un petit cercle d'auditeurs, ses documents
étalés devant lui ... Quelqu'un prend des notes &
la volée et ses notes sont ensuite soumises au
maftre qui délivre la tTjaza' en maniére d'impri-
matur." (p. 24). .

Nevertheless Chidiac manages to to find in the book

also "un série d'indices qui ne laissent aucun doute ("

sur 1'auteur du traité. L'ouvrage porte indéniablement (!
g

1tempreinte de Ghazali" (p. 21), and he mentions in this

context explicitly the terminology, the ideas and the style
of the "“Radd".

The tremendous difficulties involved in stylistic re-
search may account for the distinct contrast between
Chidiac's different statements about the "Radd". Neverthe-

less I believe that stylistic research can be much more
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precise and yield much better results than the above-
mentioned. As we have shown above, it is guite possible
to enumerate characteristic features of Al-Ghazz3li's
language and style, and these characteristics can be very
helpful in determining the authenticity of doubtful books,
even though they should never be considered as the sole
criterion for determining it26. Stylistic research has
also shown that there is a surprising consistency through-
out Al-Ghazzali's language, although he wrote so many
books over such a long period, dealing with different
subject-matter and addressing different audiences in
manifold ways. A fair amount of certain expressions occur
frequently in all of his authentic writings. Some of them
have acquired a special sense, or nuance, in his writings,
not to be found in the dictionaries, but most important
for an understanding of the exact meaning of his ideas.
Some of the most common of those in his authentic writings
do not occur in the "Radd" at all, such as the verbs
'istaghaththa', ‘'istarakka', 'tahakkama', 'tadjammala',
the adverbs "ala—l—ta?qfq', *bi-1-idafa i1a', '#1 haqq',
the clauses 'la mafma'a £iv, "n3 yuteméra £i', or ghe
combinations "hasm al-bab', ‘'al-sadiq al-djahil', ‘ghawr
wa-gha'ila', ‘'amr mukhtir' etc.2/

On the other hand there do occur in the "Radd" several
expressions (some of them recurring of ten enough to be
considered characteristic of the author's language), which
are completely alien to Al-Ghazz3lY and seem to occur no-
where in those of his books considered authentic, or are

at least not very common there. Some of these ares
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wa fi-l-galb ?asika (Chidiac, text, p. 5, 1428)
min al-ra'si an ( " " p. 28, 4)
fasawabuhum 'anga mughrib ( " p. 30, 4)
l;.aqala allahu li-hadhihi-1-

'ieaba—l—nawka ‘i;haran ( " " p. 40, 15)

sarih al-‘aql, sara'ih al-
fuqul ( " " p. 28, 2;
29
38, 5, 11; 47, 17°7)

Yet the "Radd" contains also some expressions which Al-
Ghazzali liked to use in his authentic books3o, as for
instance the opening of rhetorical questions by 'falaita
shifri' (see Chidiac text, p. 11, 17; 25, 12, and else-
where) or the word 'mustanad' (text, p. 7, 73 9, 7, and
elsewhere) in the meaning of proof, "something to lean on"
(usually in a negative context)31.

Especially striking in this respect is the sentence on
p. 45, 7: ‘'wa-idha sahhat al-ma’ani fala mushé?hata Fi-1-
alfaz', which is traﬁsieted by Chidiac as follow;: "Si
les idées sont justes peu import la terminologie et les
conventions du langage". This appears to the reader as a
paraphrase of a well-known declaration by Al-GhazzglI,
which occurs in several of his books considered authen-
tic32.

Yet most of these expressions are very common and widely
used in Arabic and can therefore hardly serve as evidence
either for or against the authenticity of a book, especially

when we keep in mind the above-mentioned statement that no

linguistic feature should be considered as the sole
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criterion in determining the authorship of a book. One may
add that, generally speaking, the absence of typical cha-
racteristics is much more conclusive than the presence of
the same, which may also be explained in different ways
(such as literary fashion of the times, foreign influence,

copying from others, later additions, etc.).

b. Philosophical Terminology

There is no doubt that the author of the "Radd" had
some philosophical schooling. He uses the philosophical
terminology quite freely as is amply proved even by
Chidiac's "Lexique" (p. 101 ff.)33, He is especially fond
of calling Aristo "The Philosoph", a common term among
Arab philosopher534.

This terminology occurs only in Al-Ghazzali's early
authentic books which deal with the description or refuta—
tion of philosophical doctrines, such as the "Maquid",
"Tahafut", "Mihakk Al-Nazar", and "Mi‘*yar Al—'Ilm": Yet
it is entirely absent fr;m all his other authentic works,
even where he deals with typical metaphysical subjects in
both the orthodox anti-philosophical way as well as in the
§ﬁf§ not so orthodox manner35. It would be very difficult,
therefore, to assume that while Al1-Ghazzall tried to dis-
card this terminology quite consciously in all of his books
written from the end of his period in Baghdad until his
death, he used the same terminology very freely in just
one of his books, which does not even deal with really
philosophical subjects, even though its author seemed to

have felt that Christianity and Philosophy had become too
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"close friends". The fact that there is no sign of any
sufi attitude by the rationalistic author of the "Radd"
;eems to strengthen the assumption that this book could
not have been written by Al-Ghazzall after leaving Baghdad.
On the other hand it is hardly conceivable that Al-
Ghazzall composed the "Radd" during his early period in
Baghdad, and before his supposed visit to Egypt, while he
was completely absorbed by his studies of the various
doctrines of philosophy, Ismafilite Shi'a and mysticism,
and while he was dealing with a vast number of students.
In addition, he had to respond to legal questions addressed
to him from all over the world36. In all of these various
activities there is no trace whatsoever that he dealt with
or studied Christianity to the extent of knowing the dog-
matic differences of various Christian denominations or of
being able to cite their scriptures according to books and
chapters, and even quoting in their languages, such as
Hebrew and Coptic37. It is therefore very doubtful that

the "Radd" was ever composed by him.

c. Quotations in Foreign Languages

The "Radd" contains three sentences not written in
Arabic. Two of them are in Hebrew, according to the
author, and one of them in Coptic38. The first quotation
(text p. 5, 11) is taken from Exodus, 4, 6: "Behold his
hand was leprous as snow." Chidiac remarks in his intro-
duction (p. 32) that the author's translation is not exact
and also draws our attention (ibid., pp. 68-70) to the

fact that the author had to explain in a special way the
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biblical quotation which assumes, quite contrary to the
Qur'an (Sura 36, 32; 27, 12), that Moses' hand had really
become leprous. It is obvious that the author was well
versed in both the 0l1d and New Testaments, perhaps much
more so than in the Qur'an, but his translation of the
Hebrew is not very fluent and his transcription is odd39.

This is borne out also by the second quotation (text
p. 23, 4; see also p. 18, 2). Here the author adduces
Jesus' well-known cry in Aramaic "My God, my God, why hast
thou left me" (Mark 15, 34; Matthew 27, 49)40.

The sentence has been quoted often in Muslim polemical
literature, and was used as a proof for Jesus' human
nature in much the same way as the author of the "Radd"
does it41.

Before passing on to the most extraordinary quotation
of the "Radd" in Coptic, I must stress here that nowhere
in any other book by Al-Ghazzali is there any trace of a
Hebrew quotation or word, even though they are quite abund-
ant in other polemical or historical works, such as in the
writings of Tbn Hazm and Ibn Khaldun.

The quotation in Coptic appears when the author of the
"Radd" quotes John 1, 14: "And the Word was made flesh
and dwelt among us and we beheld his glory.42"

In order to prove the Muslim thesis that Jesus was
simply a prophet of human nature, the author of the "Radd"
announces that the only right version of this verse is the
Coptic version because it proves the error of those Chris-
tians who accept Jesus' divine nature. He then quotes the

Coptic (Bohairic) version which is as follows: "And the
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Word (i.e. God) made flesh ..."43, and explains at length

why only this could be the real meaning and translation of
the verse (text p. 37).

There seems to be no doubt that the author knew Coptic.
This was already pointed out by Massignon44. Chidiac and
Wilms do not accept this45. Yet Chidiac stresses the fact
that the whole "milieu" of the "Radd" is Coptic. This is
supported indireétly by Wilms while dealing at length with
the intricate problem of the New Testament version which
might have been used by the author of the "Radd"46.

The transliteration of the Coptic is exact and the
author knew how to adduce the Bohalric translation of the
text, because in the Sahidi one he could find no support
for his thesis47. (Of course this may also be explained
by the fact that the Bohairi was the dominant Coptic dia-
lect in Northern Egypt in the Middle Ages). The author
also gives an elaborate explanation of the different
meanings of the word 'Af'ar' and it is very difficult to
imagine that he just repeated things he had heard or read
elsewhere. At any rate it is extremely difficult to ex-
plain how Al-Ghazzali (who never even mentioned an Arabic
version of the Gospel and did not know that most of the
sayings attributed to Jesus and cited by him were not to
be found in the Gospels), should cite such a "finesse" of
Christian scripture and translation, which was unknown
even to such erudite polemicists as Ibn ?azm and Al-
Shahrastani!

But even if we suppose for just a moment that he did

so {having been taught this by somebody), how could he
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forget all of this immediately after finishing this book,
and go back to writing other books, in which he quite often

mentions Jesus as if he had learnt nothing new whatsoever!

d. Citation of the Names of Books and the Number of Chap-

ters from the 0Uld and New Testaments

The author of the "Radd" does not quote the "Tawrat" or
"Tndjil" in the most general way as Al-Ghazzall does in all
his books. The author of our book knows, that both the
"Tawrat” and the "Indjil" are comprised of different books,
some of which he cites by name, e.g., "The Books of the
Kings and Judges® (text, p. 5), or'*The Psalms of David”
(text, p. 41). When he quotes the New Testament he quotes
also chapter numbers, e.g., The Gospel according to John,
Ch. 24, or 27, The Gospel according to Mark, Ch. 24 (text
p. 9, 12, 13, 22, respectively) or The Epistles of Paul to
the Corinthians (ibid., p. 13), or to the Ephesians (ibid.,
p. 22), or The Epistle, Ch. 29 (ibid., p. 31), etc. This
knowledge is quite extraordinary, especially with regard to
Al—GhazzElI, and Chidiac has already drawn our attention to
this fact, without however drawing from it the only pos-—
sible conclusion - that Al-Ghazzall certainly could not
have been the author of the "Radd"48. Of course Muslim
polemicists quote fairly often both the 0ld and New Testa-
ments, but usually they do not show such an intimate
acquaintance with the texts as does the author of the
"Radd". Those who do show this kind of knowledge however
appear to be converts to Islam who polemicized against

their former faith49. Generally speaking, those converts
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were also the only ones to quote — in Arabic translitera-
tion - whole sentences in the original language of the
texts in the same manner as did the author of the "Radd"sq

1t is a well-known fact that nowhere in Al-Ghazzali's
authentic books is there any exact citation of a verse
from the Bible, any mention of the name of a book in either
the 0ld or the New Testaments, or trace of any Christian
terminology. More especially, Al-Chazzall seems to have
had no idea that those Holy Scriptures were divided into
books and chapters.

Even if we accept the above-mentioned idea - that Al-
Ghazzali composed the "Radd" out of material he found
ready before him - it is quite inconceivable that once he
knew about such an internal division of the Bible (or for
that matter details about, and names of, different Chris-
tian denominations), he fell back into his old manner of
writing and. quoting without ever mentioning this know-
ledge, or explaining why he discarded this manner of quota-
tion later on, as he did explicitly with regard to philoso-

phical terminology, for instance.

e. Writers Mentioned in the "Radd"

The author of the "Radd" cites in the last chapter of
his book names which are never mentioned by Al-Ghazzall,
as far as I can see. Being interested in grammar (unlike
Al-Ghazzall who felt only contempt for the "science of
1anguage"51 and was often accused of grammatical negli-
gence52), the author of the "Radd" quotes Sibawaihi (text,

p. 62, 2) in a detailed grammatical discussion. He also
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mentions Al-Kisa'l (d. 805/190 Hg.) and Tbn fAmir (a.1031/
423 Hg.)?3, as well as Al1-FarisI (d. 1134/Hg. 529 )%, The
latter died more than twenty years after Al-Ghazzali, a
fact which might of course present a special problem. Yet
I do not wish to stress this difficulty too much as it
could also be possible that Al-Ghazzall already knew about
Al-Farisi's books or lectures. He could also have meant

the earlier Al-Farisi who died in 987/377 Hg. (Cf. EIQ).

55

Jesus in Al-Ghazzall's authentic books

As I have shown elsewhere56, Jesus usually appears in
Al-Chazzali's authentic books in three different contexts:

a. As the author of typical Sufl sayings;

b. As an example of the beli;f in Incarnation (*Hulul')
often mentioned together with Al-Bistami and. Al-
Halladj; |

Ce As a prophet who performed miracles, especially
those dealing with reviving the dead ('Thya Al-
Mawta), and usually while discussing th; relevance

of miracles to the prophetic mission.

Nowhere does Al-Ghazzall deal with the problem of the
Trinity, nor does he anywhere use any one of the typical
terms of Christology. Even such current Christian words in
Islamic polemical literature as the term 'Ugnum' (pl.
'Aqanfm') were unknown to him, to say nothing of the rich
Christological terminology used in the "Radd"57. Even
more striking is the fact that Al-Ghazzall does not seem

to know anything about different Christian denominations,

and his theological discussion of the doctrine of
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Incarnation is very poor. This holds true both for books
written before he left Baghdad, as well as for his later
sufi bookssg. This fact is striking, especially with re-
éard to the later books which would have been composed

after the "Radd".

We have seen the great difference between the "Radd"
and other books by Al-Ghazzali, usually accepted as authen-
tic. External as well as internal evidence seem to prove
that the "Radd" was composed by someone else, not by Al-
Ghazzali. If we add to this his general attitude, that
there is no point in polemicizing against Jews and Chris-
tians, or in trying to modify God's decree upon them59, we
must needs come to the conclusion that Al-Ghazzall could
not have composed the "Radd" and did not compose it.

It will be mere chance if we ever come to know by name
the man who wrote the "Radd'". But I think that we can
even now put forward certain assumptions about the person-
ality of this man, which might come fairly close to the
truth.

The author of the "Radd" seems to have been no ordinary
Muslim theologian. He may have been a converted Muslim, a
former Christian, probably a Copt6o. This would explain
his being so well-versed in the Christian Scriptures, more
so than most of the theologians and polemicists of Islam,
who wrote against Christianity. It would explain his
knowledge of Coptic, as well as the fact that he probably

used a Coptic-version of the 0ld and New Testaments. It
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would explain also his general Christian outlook, his pole—
mics against, and knowledge of, other Christian denomina-—
tions. The facts that he introduced new themes into
Muslim-Christian polemicss1, that he relied on what seems
to be a Christian explanation of the word 'Kalima' in the
Qur‘5n62, and did not use the famous Muslim accusation
against Christians (and Jews) of having forged the 01d and
New Testaments ('Ta?rff', 'Tabdil'), that he knew almost
no Hadith and not much of Islamic theology, could be ex—
plained in this way too.

Both Massignon and Chidiac discuss the author's spe-—
cial attitude towards Jesus in the "Radd" and the contrast
between his knowledge of Christianity and his misunder-
standing as it were of some basic Christian idea363. This
problem too may find its solution once we accept the idea
of a Christian convert to Islam as the author of the ‘
"Radd". If Ibn Al-Tayyib's quotation is proved to be
authentic, I would ;ut forward another, assumption: The
author of the "Radd" may have wished to leave his former
milieu, Egypt, after his conversion to Islam. It could
have been quite possible that he went to the greatest
Muslim theologian of his time, to Imam Al-Haramayn Al-
Djuwaynz, Al-Ghazzali's teacher, to study islam and Islam-
ic theology under him. If so, he certainly was imbued
with Al-Djuwayni's ideas, much the same as Al-Ghazzali was
influenced by them, and this may account for what seemed
to be (for some scholars) a similarity between the "Radd"
and books by Al-Ghazzall (for example, the attitude to-

wards authoritative belief - 'Taqlid'). This may also

Appendix A: Al-Radd Al-Djamil 477

provide the explanation for the fact that one manuscript
at least was found bound together with Al-Djuwayni's pole-
mical tractate against the Christians. Later on the two
books were confused, or considered to be one and the same,
and, having originated in Al-Djuwayni's circle, they were
both attributed to Al—GhazzEl§64.

Be this as it may - the monotheistic idea of Islam

seemed to have appealed enormously to the author of the

_ "Radd"™ and in his book he set out to perform a twofold

task: to prove Muslim monotheism to be right as against
the Christian doctrine of the Trinity, and to re-interpret
this doctrine according to Muslim thought, as well as to

ensure a special place for Jesus among Muslim prophets.
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Al-Indjil". In this appendix the book will be referred to

as "Radd" and the Arabic part of it as "text".

5 Al-Ghazzall, Réfutation Excellente de la Divinité de

Jésus Christ d'aprds les Evangiles; texte établi, traduit

et commenté par Robert Chidiac, Préface de L. Massignon

(paris, 1939).

3 Franz Elmar Wilms, Al-Chazali's Schrift wider die

Gottheit Jesu (Brill, Leiden, 1966).

4 C.T. Padwick, "Al-Ghazali and the Arabic Versions of

the Gospels", The Muslim World, 29, 1939, pp. 130-140.

5 See Revue des Etudes Islamiques 6, 1932, pp. 523-536.

6 See for instance: Abu Ridah, Al-Ghazall u. seine

Widerlegung der Griechischen Philosophie (Madrid, 1952),

pp. 49-56. N. Daniel, Islam and the West; The Making of

an Image, (Edinburgh, 1962), p. 50; 334, n.5. S. Sourdel,
"Un Pamphlet Musulman Anonyme d'Epoque TAbbaside contre les

Chrétiens", Revue des Etudes Islamiques 34, 1966, p. 5,

n. 3. M. Smith in her Al-Chazzall the Mystic (London,1944

also quotes this book as authentic on pe 115.

7 See Chidiac, Introduction, p. 25; Wilms, pp. 24-25.
e i
Cf. also G. Hourani, "The Chronology of Ghazali's Writings,

JAOS 79, 1959, p. 229. As for the doubts raised with

Appendix A: Al-Radd Al-Djamil 479

regard to this visit, see F. Jabre, "La Biographie et
1'0euvre de Ghazzall reconsidérées A la Lumidre de Tabagat

de Sobki", MIDEO I, 1945, p. 94 ff.

8 See, for instance, Chidiac, Introduction, pp. 24, 26-

27, 31-33, 59; Wilms, pp. 39, 46-47. ’

9 M. Bouyges, Essai, Appendice VI, pp., 125-126.

10 A. Badawi, Les Qeuvres d'Al-Ghazall (in Arabic),

(Caire, 1961), p. 262, No. 83.

11 JRAS, 1952, pp. 24-25. Cf. also his article "The Study
of Al1-Ghazali", Oriens 13-14, 1961, pp. 121-131.

12 Unfortunately Wilms' book contains a number of basic
errors and not only bibliographical ones (such as the one
on p. XVII - "Talbis Iblis" was written by Ibn Al-Djawzi
and not by Al-Mawardi!). For instance, Wilms tries to
locate a ?adfth, quoted in the usual well-known way, in the
Qur'an, and of course he cannot find it there (p. 107, n.

1). In this case the Hadith is very Famous.

13 1In a way this appendix is an attempt to apply practi-
cally what has been expanded theoretically in Chs. I-TII of
this book.

14 See Chidiac, Introduction, p. 95 ff., and Bouyges, p.

126. Badawi mentions only one manuscript (2246) on p. 262.

15 See also Wilms, pp. 32-33; Brockelman, GALS I, p. 47,
No. 22.



480 Studies in Al-Ghazzali

16 See Bouyges, p. 126, and p. 140, No. 227; Goldziher,
Streitschrift, pp. 29-30. Cf. also nn. 18 and 64 at the
end of this appendix. Al-Ghazzall wrote a book on logic
called "Shifa Al1-'A171 £i-1-Qivas wa~1-Taflil", not to be
confused with this opuscule. Cf. Ch. IV, n. 21.

17  Most of them have been gathered in fAbd-Al-Karim
fUthman, "Sirat Al-Ghazzall wa-Aqwal Al-Mutaqqaddimin

£ini" (Damascus, n.d.).

18 That books were attributed very early to Al-Ghazzali
is already clearly attested by Ibn fArabi (d. 1240/638 Hg.)
who even mentions the name of the real author of two of the
books. Seehis "Kitab Al-Muhadarat wa—l-Musamarat" (Cairo,
1906/1324 Hg.), I, p. 125.  Tbn Tufail (a. 1185/1581 Hg.)
already mentions spurious books at;ributed to Al-Ghazzali as
authentic. Cf.Ch., IIT above, esp. nn. 16, 17 ibid. One of Al—
Ghazzali's biographers, at least, attributes to him Al-
Djuwayni's above-mentioned book under a different name
bearing close resemblance to that of the "Radd". See Al-
Yafi'I Al-Yamani (d. 1336/768 Hg.), "Mir'at Al-Djinan®
according to fAbd Al-Karim !Uthman, p. 87. The same list
contains several other books attributed falsely to Al-
Ghazzall. Cf. also H., Khalifa I, p. 386, No. 1085; IIT, 353,
6899; 1V, 584, 9650, Cf. also pp. 18-19 above and see M.
Winter's unpublished Ph.D. thesis on Sha'rani (Los Angeles,

1972; University Microfilms, Ann Arbor), p. 235.
19 Chidiac, Introduction, p. 20; Wilms, p. 35.

20  Abu Ridah, p. 52; Wilms, p. 35.

Appendix A: Al-Radd Al-Djamil 481
21 -See p. 20 and Ch. III above.

22 See G. Graf, Geschichte der Christlichen Arabischen

Literatur, 1947, II, p. 344 ff., No. 112, and the biblio-
graphy given there. Cf. especially Steinschneider, Pole-
mische u. Apologetische Literatur, p. 37, No. 18, and G.
Graf, "Zum Schrifttum des AbG-1-Barakat und dés Abﬁ—l—gair)

Oriens Christianus III, 8, 1933, pp. 133:145.

According to Wilms who follows Massignon (Revue des

études Islamiques VI, p. 513), he was a Jacobite "von

dessen Leben keine weitere Nachrichten vorliegen" (p. 203,
n. 2). Nevertheless Wilms mentions Graf in his biblio-
graphy. He also thinks that Ibn Al—?ayyib lived in the
eleventh century in contrast to both Massignon (ibid., P

525) and Graf.

23 P, Sbath, Vingt Traités Philosophiques et Apologétiques

d'Auteurs Chrétiens du IX® au XIVS siécle (cairo, 1929),
pp. 177-178. Cf. also Chidiac, Introduction, p. 20, n. 2,
and p. 56 ff.

24 See Sbath, Biblotheque, I (Cairo, 1928), pp. 38-39.
Graf does not mention either Massignon or Sbath in this

context, or the gquotations.
25 See Chidiac, Introduction, pp. 19-20; Wilms, p. 35.
26 See Ch. II above.

27 CH. I1I, pp. 99, 54, 157, 189, 68, 178, 95, 181 above.



482 Studies in Al-Ghazzali

28 (Cf. also Chidiac's translation to the following re-

ferences.

29 There are more examples of this sort to be found in the
book (even in the name of the book!). The verb 'Saraha’is
also very frequent in the "Radd", especially in the s;cond
conjugation. It should be stressed here that arguments
based on rationalistic thinking as against "absurdities"
are quite frequent in Al-Ghazzali's authentic writings too,

yet without this special idiomatic expression.

30 See also Chidiac's examples in his Introduction, pp.
21=-22.

31 See p. 115 and p. 70 above.
32 See p. 253 above and n. 12 on pp. 260-261.

33 The lexique was of course not meant to be an index of
technical terms and therefore many other examples of philo-

sophical terms could be cited. Cf. also Wilms, p. 212 ff.

34 See EI° 'Failasuf'; this seems to be an abridged form
of 'Al-Failasuf Al-Awwal', or, as Al-Ghazzall puts it in
his "Tahafut" (p. 8, 5) 'Al-Failasuf Al-Mutlaq'. The term
occurs especially often in the first pages.of the "Radd".

See text, p. 2, 12-15; 3, 9; 14, 4-5; 6, 8-13, etc.
35 See Ch, III above.

36 See "Al-Mungidh", passim, and cf. also Al-Subki,
"Tabaqat IV, p. 101 ff.

Appendix A: Al-Radd Al-Djamil 483

37 This does not mean that he does not mention Christiani-
ty and Judaism in his books from that period. See, €.J.,
wTahafut", p. 4; "Al—Iqti§5d", p. 91 £f., especially pp.
93-94, yet without the knowledge of any historical or theo-

logical detail. Cf. also Ch. VII above.

38 See Chidiac, text, p. 5, 115 23, 4; 47, 3. Cf.
Chidiac, Introduction, pp. 25; 31-32; 57; 69. In fact

the second Hebrew quotation is Aramaic. See below, n. 40.

39 The transliteration of both Chidiac (p. 5) and Wilms
(p. 54) here, as well as in the second case (p. 23 and p.
76 respectively) is inaccurate and £its neither the Arabic
transliteration of the book nor the Hebrew or Aramaic ori-

ginal.

40 It is interesting to note that after both quotations
the author says explicitly that these are Hebrew words.
Chidiac omits this completely in his translation of the
first quotation (p. 5), although he mentions it in the
Introduction on p. 31. After the second quotation (p. 23)
Chidiac corrects (!) the author of the "Radd" and trans-
lates, obviously after Mark 15, 34 - "Paroles qui sont en

araméen" what should be: "Ces paroles sont en Hébreu'!

41 See, for instance, Ibn Hazm, wKitab Al-Fasl fi-1-Milal

wa-1-Nihal" II, p. 61. Cf. E. Fritsch, Islam u, Christen-
tum im Mittelalter, (Breslau, 1930), pp. 117, 119. H.

Stieglecker, Die Glaubenslehren des Islam, (Paderborn,

1962), p. 299.
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According to Fritsch this kind of argument is valid
only with regard to the Jacobite theology, although it was
used by Muslim polemicists against Christianity as suche.
This fits well Chidiac's assumption that the "Radd" aims

at the Jacobite theories mainly (Introduction, p. 26).

42 Text, p. 47, 3. See also Introduction, p. 25; - 69;
Wilms, pp. 100-101. The verse is cited often in polemical
treatises. Cf. Ibn Hazm, ibid., II, p. 63; Al—ShahrastEni
"Milal wa Nibhal", (eé. Cureton), pp. 173, 176.

43 See The Coptic Version of the N.T., in the Northern

Dialect (Bohairic), (Oxford, 1898), pp. 334-335: "And the
Word became (1it. did) flesh (indef. art.) and abode (1lit.

became) among us and we saw his glory."

4
44 Revue des Etudes Islamiques 6, 1933, p. 526.

45 See Chidiac, Introduction, p. 59; Wilms, p. 100, n. 1.

46 Wilms, pp. 154-164. This problem was discussed by
every student of the "Radd", beginning with Padwick in his

above-mentioned article.

47 Cf. Chidiac, Introduction, p. 58. I am very grateful
to Professor S. Groll of the Hebrew University, Jerusalem,

who was a great help to me with this Coptic sentence.
48 Introduction, pp. 31-33.

49 See n. 42 above and cf. for example Ibn Taymiyya's

knowledge of the 0.T. (e.g. in the second book of his
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polemical treatise agains the Christians) with that of a
Jewish convert to Islam, Samau'al Al-Maghribi, in his
"Tfham Al-Yahud" (ed. and translated by M. Perlmann,

American Academy for Jewish Research, New York, 1964).
50 See, for instance, Samau'al Al-Maghribi, ibid., p. 7.

51 See, for instance, the "Ihya" 111, 10, p. 2047 £f.
CGhurﬁr Ahl-Al-Lugha'); "Djawahir", pp. 22-24.

50 Cf. Al-Subki, "Tabaqat' IV, p. 110; "Tahafut", Intro-

duction by M. Bouyges, P, 26, n. 1.

53 Text, p. 61, 1. Wilms (p. 112) following Chidiac
says that "Al-Ka'l (read: Al-Xisa'i) folgt diesem Ibn
fAmer ...", although he gives, according to Brockelmann,
Ibn ‘Amir's date as 1031 and Al-Kisa'i's as 805. Chidiac
may have thought about the possibility of Al-Kisa'l having

lived in the eleventh century. Cf. 221, Al-Kisa'i.
54 Text, p. 60, 12. See also GALS I, p. 632.

55 (Cf. also the works of M. Asin, Massignon, Margoliouth,
Padwick and Zwemer, especially "Logia et Agrapha Domini
Jesus apud Moslemicos Scriptores" by M. Asin Palacios

(Paris, 1916, reprinted from PO XIT and Xi1I).

56 Cf. my article: "Is There a Concept of Redemption in
Tslam?" in R.I.Z. Werblowsky and C.J. Bleeker (eds.),
Types of Redemption, Suppl. to Numen, (Leiden, 197), pp.
168-180,




486 Studies in Al-Ghazzali

57 Cf. Wilms, pp. 212-215 (the list is not complete).

58 See, for instance, "Al—IqtisEd" PP. 92-94; "Fada'i@
Al-Batiniyya" (ed. Badawi), p. ;10; "Thya" I, 1, pp. 60-
613 ;Al-Maqsad", p. 98 (after the explénation of the name
Al-Sabur ). Al—GhazzélT would certainly have used more
matérial in his discussion of these problems - if he had

written the '"Radd".

59 See above p. 447 f£f. 1t should be stressed here once
more that Al-Ghazzali felt strongly that every polemic is
dangerous to the religious life of man because it gives
room for the growth of many unethical, characteristics.
Polemics therefore, should be used as little as possible.
Cf. "Thya" I, 1, p. 76 £f£. ('Bayan Afat Al—MunE?ara Wa-Ma
Yatawailadu Minha').

60 Chidiac already thought about converts as teachers of

Al—GhazzElT, cf. Introduction, p. 32.

61 See S. Pines, "Israel my Firstborn" in Studies in
Mysticism and Religion, presented to G. Scholem, (Jerusa-

lem, 1967), p. 187.

62 Fritsch, op. cit., pP. 114.
63 See Introduction, pp. 63-64. Cf. Wilms, p. 210,

64 Cf. Bouyges, Essai, pp. 126, 140; Steinschneider,

Polemische u. Apologetische Literatur, p. 48, No. 31; p.

125; Goldziher, Streitschrift, p. 30; Chidiac, Introduc-
tion,

Appendix A: Al-Radd Al-Djamil 487

P. 19. See also nn. 16 and 18 above.

The confusion with regard to those books may be re-—
flected in the fact that the book by Al—Djuwaan has at
least two different names, one of which resembles closely
the beginning of the "Radd" title; the idomatic beginning
of the second title is very common (cf. Goldziher, Streit-

schrift, Text, p. 52, 21, GALS, index).
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Some Notes on the Term 'Taqlid'

in the Writings of Al-Ghazzall

The religious connotation of the term 'Taqlid' is well-
known. Lane, following the classical dictionaries, ex-
plains it thus:

"1Taqlid* means a man's following another in that
which he says or does, firmly believing him to

be right therein without regard or consideration

of the proof or evidence."

J. Schacht in his article on 'Taklid' in the Ei'says:
"(3.) 'Ta%lid' lastly means ;clowthing with author-
ity' in matters of religion: the adoption of the
utterances or actions of another as authoritative
with faith in their correctness, without investi-
gating reasons ... in this sense 'Taklid' is the
opposite of 'Idjtihad' ... The histo;ical begin-
nings of the iTa%lfd' concide with the formation

of the juristic 'Madhahib'.

Discussions regarding this term, which was first de-
nounced by some Muftazilites, and its exact meaning as well
as the evaluation of belief based on 'Taqlid' only, are
quite abundant in Islamic theological 1iterature1. In Al-
Ghazzali's writings 'Taqiid' is a "key-term" and many Muslim
‘theologians after Al-Ghazzall relied considerably on his
definitions and evaluations of it.

In Al-Ghazzali's writings the word usually means blind

adherence to, or following, ancestral tradition and
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pronouncements by teachers, without independent examina-
tién, meditation and reflection. It has a distinctly nega-
tive, derogatory connctation, and appears as the contrary
to the faith which is founded on examination and study or
on personal religious experience. It means, therefore, a
lower level ('Hadid') from which one ascends to a higher
level ('Yafa'u.'éh;rwa') of faith founded on independent
thinking ('Istibsar') or revelation in vision ('Kashf'),

'"Taqlid? is ;he characteristic of the faith of the
Jews and the Christians, as well as that of the Muslim
plebs, who have been guided incidentally (mainly with the
help of parents and teachers) towards the privilege of be-
lieving in the true faith. Al-thzzElI does, sometimes,
welcome even a faith of this kind though mainly in the case
of the simple man, "who does not know how to query". How-
ever, Al-Ghazzall generally opposes the 'Taqlid' and even
stresses the fact that belief based on 'Taqlid' can become
a veil between man and religious truth, and may make it
most difficult for him to accept even visions of truth, if
they contradict what he has been taught in his youthz. In
the same way the 'ShaiFEn al-Taqlid', the Satan of authori-
tative belief, provides one of the veils or screens that
make it impossible for man to understand the Qur'gn in a
personal, sincere way and makes him follow the trodden ways
of ancestral exegesis which often have no real meaning for
himse1f3.

Al-Ghazzall quite often repeats the difference between
belief based on 'Taqlfd' and that based on personal reason-

ing or revelation. In this context he uses expressions
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such as blindness and darkness with regard to the external
faith of 'Taqlid' as opposed to the positive faith, which
originates in the light of religious experience and recog-
pition of truth. This of course corroborates the fact that
the abundance and frequency of light similes in Al-
Ghazzali's writings is quite striking, especially in com—
parison with other theological and ?ﬁff genres of litera-

4
ture .
It will suffice to give here only one example of this

kind.

wyision and belief have three stages: the first is
that of the plebs (Awamm') and their belief is
based on 'Taqlid' only; the second is that of the
theclogians, and that is (*Taqlid') mixed with a
kind of reasoning, but still at a level very close
to the belief of the plebs; the third is that of
the Gnostics ("Krifin'), a belief (based on what)
is seen (by vision) in the light of certainty. We
can explain to you these three stages by an example
of the three stages of your belief in Zayd's stay-
ing in his houses. The first stage is that of your
being informed (about Zayd's staying there) by a
truthful person, that you have never known to lie
and whom you have never accused (of being untrust-
worthy) in his talk. Your heart trusts him and
your rely on his information by merely hearing {it).
This is belief based on 'Taqlid' only and like this
is the belief of the plebs.  For those people, when

- .0
they reached the age of discernment (*Tamyiz" )

Appendix B: Taglid 491

heard from their fathers and mothers about the
existence of God, praised be He, and about His wis-
dom, will, potency and other qualities, as well as
about his sending the truthful prophets and their
messages. And just as they heard it, they accepted
and confirmed it and trusted it, and it never
occurred to them that things might be different from
what they had been told, because of the good opinion
they had of their parents and teachers. This belief
is one of the causes of salvation in the world to
come, and its believers will be among the first of
the people of happiness, but they will not be among
those who are drawn near (to God) because their
belief (is not based on)vision or on independent
thinking and the opening of the heart by the light
of certainty ('Nur Al-Yaqin'). What has been told
by one, certainly by many, can be misleading with
regard to the tenets of belief. Thus, for instance,
the hearts of Jews and Christians rely also on what
they have been told by their parents, but their
belief is based on error because they have been im-
bued with erroneous tenets’. The Muslims (plebs)
believe in truth not because they have come to know
it, but because they have been (incidentally) taught
the truth.

The second stage is that you hear Zayd's talk and
voice from inside the house, but from behind a

wall, and you deduce from this that he is inside,

This belief ... is stronger than that based on
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information only ... but it can also be errone-
OUS e

And the third stage is that you enter the house
and see him (Zayd) inside with your own eyes.

This is real knowledge and truthful vision ...

There seems to be no doubt that Al-Ghazzall thinks it
to be incumbent on every man who has some power of reason-
ing and who strives for personal religious certainty to
scrutinize the religious tradition of his forefathers and
to re—acquire his faith personally and independently, with
the aid of permanent asceticism and worship and the "cleans-
ing of his heart"9. Only the weak-minded who have no power
of reasoning are exempted from this duty. TI.W. Sweetman10
believes that Al-Ghazzali's opinions on this subject are
very close to those of the Irish Christian philosopher,
John Scotus Erigena (d. 877) who says:

The opinions of the holy fathers need not be ad-

vanced, particularly if known to most, except some

grave necessity should arrive, so that the argument
must be confirmed for those who, being uninstructed

in the art of reasoning, submit to authority more

than to reason (De Divisione Naturae IV, 9).

Sometimes one may discern some quite personal linguistic
features in Al-Ghazzali's usage of the term 'Taqlid'. Thus
he 1likes to describe the followers of both the philosophers
and the Shifite Imams as being 'Muqallidﬁn', namely, fol-
lowing blindly the authority of their teachers and leaders.

He declares:

il
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And how many people have I seen believing in sheer
heresy only because of their blind following
('Taqlidan 1i-') of Plato and Aristo and a group of
philosophers of good fame. Their motive in doing
so is to be accepted in the circles of the philo-
sophers and not be included among those who are
supposed to be less intelligent than the philoso-

phers ...11

Al-Ghazzali's attacks on 'Taqlid' are especially severe
when discussing the Ismafilite Shifite Taflimiyya sect; to
this discussion he devoted several of his books or at least
parts of them, as is well-known. In these debates he oppo-
ses 'Taqlfd' by 'Idjtihad', the free decision in matters of
law, and demands that everyone, in times of need, should
try to form an independent judgment even if there is the
risk of erring and deciding wrongly. Again we shall con-
tent ourselves with only one examp1e120f this kind of debate:

There remains their (the followers of the

'"Taflimiyya', who demand blind 'Taqlid' after the

Imam and deny all reasoning) argument: 'How do

you judge about what you have not heard (a point

of law on which there has been no explicit rul-

ing?) 1Is it by the letter of the law ('Nass')?

But ex hypothesi you have nct heard it. Is.it by

your independent interpretation ('Idjtihad') and

opinion ('Ra'y')? This is precisely the place

where differences occur.'

To this we reply: 'We do what Mutadh did when

the Apostle of God (peace be upon him) sent him
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to the Yemen: we judge by the actual text where
there is a text, and by our independent reasoning
where there is no text. That is exactly what

their preachers do when theyv are away from the
Imam at the remotest corner of the land. They
cannot in all cases judge by the text, for the
texts which are finite in number cannot deal with
all the infinite variety of events; nor is it pos~
sible for them to return to the city of the Imam
over every difficult case - while the preacher is
travelling there and back the person concerned

may have died, and the journey will have been
fruitless.,

For instance, if a man is in doubt about the
'Qiblah', the only course open to him is to pray
according to his independent judgment. If he were
to go to the city of the Imam to obtain a knowledge
of the 'Qiblah', the time of prayer would be past.
As a matter of fact prayer fulfils the law even
when directed to what is wrongly supposed to be the
'Qiblah'. There is the saying that the man who is
mistaken in independent judgment receives a reward,
but the man who is correct - a twofold reward13;
and that is the case in all questions left to inde-
pendence judgment.

Another example of the same is the giving of alms
to the poor. A man by his independert judgment
will often suppose the recipient poor although he

is really rich and hides his wealth. The giver of
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alms is not punished for this, though he was mis-—
taken; he is liable to punishment only for the
motive leading him to make the supposition (his

resclution to give alms).

Elsewhere it seems, however, that Al-Chazzall approves
of faith based on 'Taqlfd' for the plebs and even prefers
it to the barren dialectics of the theologians. In this
context 'Taqlid' is comnected with parables of illness and
healing which are abundant in Al-Ghazzali's writings, as in
all mediaeval religious literature. The 'Muqallid' who
follows the prophets blindly is like the sick man who
listens to his physicians {quite often his father) and
everyone needs a certain amount of this kind of '"Taqlid’.
Thus Al-Ghazzall says in "Al-Munqidh":

In general, the prophets are the physicians of the

diseases of hearts. The only advantage of the in-

tellect is that it informed us of that, bearing

witness to prophetic revelation by believing (the
trustworthiness of the prophets) and to itself by
being unable to apprehend what is apprehended by

the eye of prophecy; then it took us by the hand

and entrusted us to prophetic revelation, as the

blind are entrusted to their guides and anxious

patients to sympathetic doctors. Thus far may the
intellect proceed. In what lies beyond it has no
part, save in the understanding of what the physi-
cian communicates to it ...

Moreover I say: Even if you have not experienced

it (religious truth, especially with regard to the
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commandments) -~ your mind judges it an absolute
obligation to believe in it and follow it. Let us
suppose that a man of full age and sound mind, who
has never experienced illness, now falls ill; and
let us suppose that he has a father who is a good
man and a competent physician of whose reputation
in medicine he has been hearing as long as he can
remember. His father compounds a drug for him,
saying, 'This will make you better from your ill-
ness and cure your symptoms'. What judgment does
his intellect make here, even if the drug is bitter
and disagreeable to the taste? Does he take it? Or
does he disbelieve and say, 'I do not understand
the connection of this drug with the achieving of

a cure; I have had no experience of it'. You
would certainly think him a fool if he did that.
Similarly people of vision think you a fool when

you hesitate and remain undecided.14

Thus only a man who feels that he has the power of
reasoning and strives himself to re-acquire the tradition
of his father should abandon 'Taqlid' and start in his own
way to search for the truth, like Al-Ghazzall himse1f15.
But does everybody really know if he has the intellectual
and moral powers to find the right path? Will he not
stray away from the right path or deduce false deductions
regarding dogmas and tenets of belief?16

This gives rise to a difficult problem: Al-Ghazzali's
religious experiences combined with his mental exertions

have enabled him to regain the traditional truth, and he
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demands as much of his readers and disciples, especially
from people of understanding and comprehension. The ques-
rion of integrity and the freedom to study and reflect
arises therefore, for it is possible that a devoted Muslim,
who will follow Al-Ghazzall and search, like him, for the
religious truth, may, after some reflective thinking or
religious experience, arrive at different conclusions, and
thus be alienated from Islam and traditional faith. Cer-
tain scholars used this contention in order to question Al-
Chazzall's intellectual integrity: Did he really mean to
open the gates of free personal reasoning? It seems to me
that they have erred in that their approach to the subject
under discussion and to Al-Ghazzall was too "modern". How-
ever modern Al-Chazzali's manner of writing may appear to
be — he can be understood only against the background of
his period: to Al-Ghazzali the sense of religious cer-
tainty which he acquired was not only a subjective (per-
sonal) truth, but it was to him the only certain objective
truth, and it is, therefore, inconceivable to him that any-—
one who troubles to study the truth or who is granted a
religious experience or vision by God, can arrive at wrong
conclusions or stray from Islam. Man can regain by reason-
ing or vision only the truth of Islam, its prophet and his
message.

Thus, in the case of 'Taqlid', as in other cases, if Al-
Ghazzall uses certain terms and contradicts himself as it
were with regard to them, there is no reason to accuse him
of lack of logic17 or dishonesty and lack of integrity.

He certainly was quite sincere and concistent in his
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writings; it is only we, living in the twentieth century,
. . . "
who find it hard to accept his somewhat naive combination

of religious faith and free reasoning.
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Notes to Appendix B

1  See, for instance, Abl-l-Hasan fpbd-al-Djabbar, "Al-
Mughni - " (Monotheism and Fquity), ed. Ibrahim Madkur,
Cairo, Vol. 12, p. 123 f£f; Abii-fUdhba Al-Hasan b. fAbd-

Al-Hasan, "Al-Rawda Al-Bahiyya" (on the differences between
the Ashfarites and the Matﬁrzdites), (Hyderabad, 1322), P.
24 ff. GCFf. T. Izutsu, The Concept of Belief in Islamic

Theology, (Tokyo, 1965), p. 119 ££; J. van Ess, Die

Erkentnislehre des fAdudadin al-Ici, (Wiesbaden, 1966 ),

p. 44 £f. The term is closely connected with the
Muftizilite and perhaps the Ashfarite idea of 'Kufr al-
fAmma', the condemnation of all common people as unbe-
lievers. The ?ﬁf?s also denounced the termquite violently.
See, for example, Al—Qushaer's "Risala", Introduction, p.
3. Cf. also Bahya ibn Paquda, "Al-Hidaya ila Fara'ig Al-
Qulub", (ed. A.é. Yahuda), p. 15 f££., and G. Vajda, "La
théologie ascétique de Baby; ibn Paquda", Cahiers de la

Société Asiatique VII, (Paris, 1947), p. 18, and especially

n. 1. Strictly orthodox writers like Ibn Taimiyya and Ibn
Qayyim Al-Djawziyya also denounced this term for special

reasons. Cf. H. Laoust, Essai sur les Doctrines Sociales

et Politiques de Taki-d-Din Ahmad b. Taimiya, (Le Caire,

1939), p. 226 ff,
5 wrpya" III, 1, p. 1368, 9-15.
3  See "Ihya" I, 8, p. 516, 2 ff.

4 Cf. Ch. IV above.
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5 This well-known example of logical deduction recurs
often in Al-Chazzali's writings in several variations. See,
€eFuy "Faga'i? Al—BEFiniyya" (ed. Badawi), p. 75, 1 £f.;
"Al—lqti§éd", p. 103 "I?yé" 11T, 8, p. 1848, 11 ££f.; "Al-
Qustas Al-Mustagim" (ed. Chelhot), p. 65, 2; 66, S.

6 At the age of about seven years, according to Aristotle.

See also Th.W. Juynboll, Handbuch des Islamischen Gesetzes,

(Leiden, 1910), p. 195. Cf.'Al-Mungidh", pp. 105-106, and
p. 298 above.

7 Cf. Ch. VII above. Al-Ghazzali mentions the Magians
once in this context too: ~ "If you take your belief in the
infallible Imam or even Muhammad, peace be upon him, from
the authority of your parents and friends ('Taqlidan 1li-
1-walidain wa—l—rufaqao,you.are not different from the
Jews, the Christians and the Magians who did the same”

("Al—QustSs", ed. Chelhot, p. 79, 5—6).
8 "Ihya" IIT, 1, p. 1371, 2 - 1372, 7.

9 Cf. for example "I?ya" Iv, 1, p. 2081, 5 ff.; 2121, 4ffy
"Fai§a1 Al-Tafriqa", p. 22, 5. As elsewhere in Al-Ghazzali'e
doctrine both reasoning and asceticism may lead to knowledge
and a vision of religious truth, either as separate paths
(asceticism being the shorter and safer one) or in associ-

ation with each other.

10 See his Islam and Christian Theology II, 2, (London,
1967), p. 55 £f.
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11 "Fada'lh Al- Bat1n1yya" (ed. Badawi), p. 35, 6-3. Cf.

"Tahafut", pPP. 4y 14, "Al-Munqidh', p. 74, G; 75, 4. This
linguistic usage of 'Taqlid' is especially interesting be-

cause most of the philosophers attacked the concept of

1Taqlid' and saw no value in belief based on it only.

12 "Al-Munqidh", p. 88, 3 ff., according to Watt
in The Faith and Practice of Al- Ghazzall, PpP.- 46 47. Cf.

also "Fada‘lh Al- Batlniyya", p. 90 ff. (egpec1a11y p. 100).

13 This "saying" is a well-known Hadith, which Al-Ghazzall
is fond of quoting. As Goldziher has shown {ZDMG LIIT,
1899, pp. 645-652), this Hadith is often quoted also at the

beginning of Jewish halakhic response in mediaeval times.

14  "Al-Munqidh", p. 111, 7 ££.5 120, 0 Ff. See Watt's
translation, ibid., pp. 70, 82, See also “Thya" IV, 1, P.
21454 9. Only once does the parable of prophet;—physicians
serve other ends: instead of following them blindly, the
"patient" wants to be a doctor himself: see "Mizan", P. 2%

Cf. also pe. 343 above.

15 And even for a man like this a certain degree of
'Taqlid', and following the prophets and saints, seems to
be necessary, in order to avoid such crises as Al—GhaZZElE
went through. See wAl-Mungidh", p. 62, 11 ff.; 99, 3 ff.
Cf. H. Laoust, La Politique de Gazall, pp. 180-182.

16 False deductions in matters of law are not a religious
problem, but, quite unlike them, false deductions in mat-

ters of belief are very harmful, according to Al-CGhazzali.
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ce. "Al-Mungidh", p. 90, 6-9.

17 This was stressed especially by R.C. Zaehner (though

not with regard to 'Tagqlid’). See his Hindu and Muslim

‘Mysticism (London, 1960), p. 153 ff.
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C

zali's Cosmology

In the present Appendix I have collected several pas-—

sages taken from Al—GhazzElI's authentic books in order to

prove two points:

a. The importance of cosmology in Al—Ghazzgli'S doc-

trine. Tt would seem that no at

the voluminous study of Al—Ghazz—

that his approach to cosmology 1

on a multitude of subjects, such

tention has been paid in
2171 to the obvious fact
s the basis of his outlook

as man, body and soul, the

Qur'an and its exegesis, both ¥inds of the law ('Fiqh Al-

- . -
Din' and 'Fiqh al-Dunja' ) and t
revelation, this world and the ¢

others.

b. Al-Chazzali's language a
literary elements taken from his
The reader of his books must the

these disconnected units as part

familiar elsewhere. By "cosmolo
description (usually without any
which occurs in many of Al-Ghazz
three worlds, and more often of

according to Al-Chazzall constit

The lowest of the three is !

he commandments, prophetic

oming world and many

bounds with stylish and
cosmological descriptionse
refore accept arundersEand
of the whole theory of Al-
Chazzall about the cosmos with which the reader has become
gy" 1 mean the recurring
philosophical terminology)
21I's authentic books of

only two worlds, which

ute the "Cosmos".

{Alam al-Mulk wa-1-Shahada'

(The world of property and revealed objects) which is less

frequently called also 1fAlam al

—Khalq' (the created worid)
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dies, Harvard University Press, 1963, especially p. 213 £f.

Cf. also R. Zaehner, Hindu and Muslim Mysticism, p. 155 ££.

20 See e.g. "Al-Arbafin", p. 104, 1 ff. Closely connected
with this is the idea that man's heart is a stranger in
this world. See for example "Al-Arbafin", p. 61, 1 ff.
Cf. also Wensinck, Pensée, p. 63, and F. Meier, "Sufik und
Kulturverfall" in W. Hartner and G.E. von Grunebaum (eds.),

Kiassizismus u. Kulturverfall, p. 154. This idea was quite

common also in Jewish and Christian circles. See, €.d.,

Bal:1y§ b. Paquda (ed. Yahuda), p. 131, 15 £f., and Bernhard
von Clairvaux (ed. P.J. Leqlerg), (Switzerland, 1953), P.
114, 17 ££. '

21 See Ch. 1V, b, above.



