> e eeesreterestese
+
+

UMNIVERSITY OF DELHI

IR RSP .

ARTS LIBRARY

i
%
i
i

e a2 o o S

Heooveoooeoeoe



ARTS LIBRARY
(DELHI UNIVERSITY LIBRARY SYSTEM)

L No.A'131E58"3 k6

Ac. No. 54 |
Chis book should be returned en or before the date last stam

ielow, An overdue charge of Rupce one will be charged for ¢
ay the book 1s kept overume,

Authority . £.G. Res, 200 dawd 27th August 1996),







SOME FUMDAMENTAL ASFECTS
IMAM CHAZZALI'S THOUCHT

By
M. Umaruddin
M.A. Phil. (Alig), M.A. Arab. (cal), M.A. Pers (cal)
Sentor Lecturer in Muslim thlosophy
Mushim University, Aligarh

IRSHAD BOOK DEPOT

ALIGARH
1946 °



Printed by Pt Ram Lal Sharma, at the
Rameshwar Printing Press, Aligarh.




OPINIONS
Dr. De Lacy O’Leary, D.D,, Bristol Univer

sity, England : “Plesass accept my very sincere thanks
for the oopy of your essay on the *Psyohological Basis
of Imam Ghazzali’s Beligious Philosopy” which I have
read with the greatest interest and which I regard as
serious contribution to the study of one of the greatest Aus-
lim philosophsrs. I can find mo criticism to make, Your
subjest is very convinqingly and lueidly set forth, It will,
T hope, be followed by further studies.... I shall be
deeply grateful if yon would be kind enough o put me
in touch with any other studies you may pnblish on this
or kindred $opics.”

Prof Dr. F. Krenkow, Ph.D, Cambridge,

England : “Pray socept my sincere thanks for your
artiole on the ‘*Paychological Baeis of the Imam Ghazzali’s
Religious Philosophy" which I have read wsth the greatest
interest and delight You have succeeded in giving a
Iucid eaposition baged principally upon the utterances in
his “Thys’” and I hope you will pursue your researches
into other works and give us similar expositionps......

“*I eongratulate you upcn the first work of yours .

. have seem and I should very muck like of you oould geve ¢

simslar clear acoount of the Phalosophy of Farabi beoause

the texts and the translations (into German) by Dietorie.

« tgi leave very muech to be desired and I found the
. Hyderabad editions to be textually better.’”
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“With kindest 1egards and in the bope of bearing
from you again’'.

Pro. Mohammad Shafi, ¥ A, (Cantab),
Head of the Arabic Department, University of
the Punj»b : Thanks for the repriut of y-ur article
on the *Psychological Bass of Imam Gha yzal's Philoso-
phy * Ihuve resd it with the greatest interest. Yo
have st tal the views of the Imum wn @ very successfu
m wncr, putting them in Modern scientific language easily
intelliquble o the studcnt of Psychology. I comgratulate
you on the performunce

Dr Wahid Pihiza, M A, ThD, Reader
and Head of the Aivab'c Department and
Or'enial Studies, Lucknow University:“I wae
glid to get evcellent i1 'ct. “"he P-ychologieal Basis of
Ghazzalt's Religious Phiiosophy” & few days ago, [
re+d through it with ke-n 1rterest and was strock by
its lucy style and good .17angement I am eure yow have
sueceerled very well 1 1uter preting correctly and clearly the
rather baffling theories of that great scholar Let us
hope this small work ~cu'? form the nucleus for a wider
and deeper study of nnt culy Ghazzal) but of Islamie
Philosrphy in general My warmest wiches for this
work aond the many moie that I am confident wll
follow 1t'

Dr Sir Mohammad Igba!,Kt,M A, PH.D,,
LL.D,, Lai-at Law, Lahore (ludia) : “Thank you
3o much for the bockle' you have sent me It s @ pery
wnlerest ng cecount of Ghazzaly's Ethieal teaching, It is
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true thab the thinker needs a ooherent universe of
thought and, is, therefors, driven to build systems of
Ethios and of Metaphysios. Experience, howaver, shows
that the average man needs a diseipline—individally as
well as oollectively— 1n hig own interest as well in the
interests of the group to which he belongs he should not
question the authority of this diseipline. This I think
is the seeret of [slam as a people-building foras,

v “Your thests s smspiring. I do hope you will do
further research work in the same field.”

..... Papers on Ghazzaly and Shahabuddin Magtul,
Both ave interesiing as chapters wn the History of Muslem
Thought.”

Professor R A. Nicholson, Cambridge.

($eesenseesYou have given @ clear and well arranged
analysss which shall be useful as an introduction to the
subsect, I have read it with pleasure and interest.’”

Professor Dr. Storcy, Professor of Arabic
Cambridge.

€ vreeeessn 0Xposition of al.Ghazzali's views on the

problem of the Freedom of the will and Suhraward:
Maqtul’s philosophical position according to the worke
of his youth. I am very glad to ses studies of this kund
emanatsng from Alwgarh.”

Dr. Zakir Husain, M.A, PhD. Principal
Jamia, Deihi:
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INTRODUCTION

The book in hand ocomprises gf a number of
regsearch papers read before different sessions of the
All India Philosophical Corgress and b other learned
societies and published in we]l known jourpals of the
country. They have been written under a well-
concerved scheme, each paper forming ore majcr idea
constituling the wholz; the apparent independence of the
chapters is only superficial and arbitrary, its necessity
being occasioned by the long duration of time taken to
cover the entire thesis of the bcok and the academio
engagements ot the writer

This small work, however, undertakes to discuss
the most urgent and basie problem of human [ife, fhe
rrchlem of the physical, menisl and spiritual capecities
and limitaticns of man, on the right or wrong evalua-
tion of which hangs the entire fabric of sceial organisa-
tion, and cn the proper understanding of whioh depends
the moral health and happiness of humanity

This themo has been the object of serious thinking
and deep speculation with all the great leaders of
human thcught, for a clear decision on 1t 18 bub
esseutial Jor avy one who tries to build a philoeophical
system. In the present werk an attempt has beer made
to present the viewpoint of @Gazzali on the subject,
Ghazzali has examined the whole field resolutely and
intelligently and reached a definite oconclusion, He
believes that man has been fully endow'eg with all the
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powers and virbues necassary to lead him to the perfec-
tion of the selt and to the ultimate reality, But more
often than not these powers come into conflict with
each other and a struggle ensues between the lower
faoultv aud the higher faculty, that is, between appstition
and self-assertion on one hand and reason on the other.
The success of the lower faculty brings man down to
the level of the brute, while the triumph of the higher
faculty raises him high to the status of angels, If is
the doing and undoing of man himself which makes
or mars his career in this world as well as in the
world hereafter, By nature he is not handicapped
but helped and equipped to arrive at the goal for which
he is destined

Another function at this little contribmtion is to
remove some very important objestions, often raiged
against the philosophical writings of Ghaszzali,
chiefly those brought against him by the late Dr, Sir
Mohammad Igbal. He has declared that Ghazzali was
1gnorant of the fact that thought and intuition are
organioally related, that she finitude of thought is
imposed upon it by its own nature, that thought and
intunition rejuvenate each other, that intmition is
only a higher form of intellect, etc. The following
pages will sufficiently reveal that these objections do not
bold at all; Ghazzali, in faot, holds the very views of
the ignorance of which he bas been charged. Further,
Dr. Iqbal says that Ghazzali was unaware of the
dypamic natore and internal infinitude of thought.
But the faot is that Ghazzali was not unaware, he did
say that thought is free apd dynamie and i} oan



M

approacn the i1nfinite internally; he however differad
in the ooncep:ion of the approach and asserted that
thought is capible of reaching the :nfinite, providad
the heart is completely purged of all that is
un-Godly and is filled with the longing for the ultimate
reality. Moraover, he said that thought ean visualise
only the symbolia repressntadion of the infinite, a
represendation 1n texma of asosiated ideas; a physieal
view, in his oplnioa, is impossible.

Alwo, with dus regard do the scope and the physioal
limldadion of #he book, I hava tried to set forth the raal
position of Ghanzali as a great Islamie thinker. He
with the Mujaddid of his age. His miseion was to
shatder the hold of alian thought end culdare, parsicu-
Istly Greek, from the minds of ths Muslims. Hps
subjected t0 a severe test the existing seets and systems
and pointed cub their inconsishencies and contradis-
sions, and presented Islam in ita real glory and native
aslamour.

In the end he aocopted Sufim as the omly tolerable
form e rresponmding to real Islam. But he purged suffsm,
in theoty and practica both, of the un-Islamic clements,
and effected a famoue compromise between the forma-
liste, who adhered fo the letter of the law, and the
esoterics, who emphasisea the meaning of the law

He achieved a graat triumph in freeing Idlawm from
the foreign encrus:ations His own interpretation was
so impressive and logical, 80 much in keeping with the
spirit of Islam that he not only dominated his own
times ag an overtowering personality, but left & formi.
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dabls and most shiring mark on the succeeding genera-
tions; and it would be no exaggeration to say that alter
him there hae not appeared another genius who has so
much influenced and shaped the course of Islamic
thinking and the daily code of hife of & Muslim,

In the end it will be worth while to point out that
meany of the misunderstandings and fallacies about
Ghazzali bave been occagioned by the faect that his
philosophiocal system is not wholly laid down in cane
gingle work, it is secattered in thousands of pages,
olothed in anecdotes, sayings, stories, aphorism, similies,
metaphors and allegories. This method of treatment
has been a perpstual source of exror and wrong calcula.
tion with the students of Ghazzall.

Even in the preparation of this book I have taken
groat pains in collecting the necessary material and
putting it to my advantage. In doing so I have followed
my own precadent My proocedure is simple : I have
created problems of my own and tried to diseover their
solutions in the epeculas ons and writings of Ghazzali.
Thus for me it has been » searching and researching
from beginning to end, and the onue of consdruocting the
phaess of Ghazzali’'s philosophical system hag fallen on
my own humble shoulders.

M. UMARUDDIN
Muslim University, Aligarh.

156tk July, 1946,



AL-GHAZZALI

WITH SPECIAL REFERENCE TO HIS INNER
DEVELOPMENT

I
Educatson and Oareer

AL-GHAZZATAI is one of the greatest personalities in
Islam, and ranks with the greatest thinkers of the world.
He was the most original mind amongst Muslim philoso-
phers. Hs was, according to MacDonald, *‘the greatest,
certainly the most sympathetic figurs in the history of
Islam,” and *'the equal of Augustine in philosophical and

theologieal unportance.’” There have been many religi-

ous scholars in Islam and other religions; but the
peculiarity of Ghazzali 1s that his life and work are so
intimately connected that 1t is difficult to separate the
two. ‘“‘Bverythipg that he thought and wrote came
with the weight and reality of personal experience,” A
study of his inner development 18, therefors. of interest
and value to thinkers and rsligious devotess alike, In

this brief sketch it is proposed to describe his internal
development in his pursuit of truth.

Fortunately, Al-Ghazzali has himself revealed his
mind in a book oalled al-Munqidh msn ad-Dalal—
“Deliverer from Error’’—which is an autobiographical
acoount of his spiritual development. It is a bogk of
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philosophical confessions and an aceount of his voyage
through the different philoscphical systems of his time.
It has been compared with the Confessions of St, Augus-
tine and with Newman’s Grammer of dssent in intellec-
tual subtleties ; and with Bunyan’'s Grace Acounting 1n
168 puritanical genee, This listle book, 1o shorf, 18 cne
of the greatest genuine conlesclons of a seeker atter

truth.

Abu Hamid Muhammad Al-Ghazzali, eurnamed
Hujjat.ul-1slam, s.a., * the Proot of Islam,” was born in
1058 A.D at Tus in Khurasan. Having studied tor
some time with a pious Sufi, and at a school in his native
town, he went to Jurjan to study with Abu Nasr al-
Ismaili, He then went to Naishabur to study with the
well known divine lmam.-ul-Haramain, who taughtat the
Nizamiyyah Academy there. He soon became the mosh
distinguighed of his pupils and wag called by him ‘‘an
ocean of learning,”* and was chosen as assistant to the
Imam, with whom he remained 1]l the labter's death 1n
1085 AD His studies were vast and wide, comprising
theology, figh, sciences philoso) hy, dialectics, logie and
the doctrines of the Sufis Iven duaring the life-time of
Imam.ul-Haramain, Al-Ghazzali hid become famous for
his learning, When after the death of his teacher, he
left Naishabur at the age of 28 years, he had no equal
among the learned in the Muslim world. He went to
the court of the great patron of lsarning, the famous
Nizamul-Mulk Tusi, who appointed him the president of

(1) 3R« = [i5. *4 plenteous ceean *
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the Nizamiyyah Academy, the most coveted of 21l honours
1n the learned world and an honour which had not
before been conferred on any one slse at so early an
age At this point when Al-Ghazzali had attaired il
that o scholar could aspire 53 12 the matter of worldly
success— when he had beeome tvmous as a scholar and
wielded an influence equal to that of the highest official of
the Governmant, his advice heing sought on both religious
and political matters, and his pesition thoroughly estab.
lished—a great chapge took place in him, He becams a
prey to spiritual unrest so much so that his health
failed : he logt all appetite, and could hardly utter a
word. His phyaicians despaired, declaring that his trou-
ble was mental. At last he leit Baghdad for Syria, giving
up all his fortane. While at Damascus he performed
roligious exercises for days and days continuously,
though not altogether giving up his literary activities,
One day Al-Ghazzsali, hearing a professor at an ascademy
seying in the course of his lecture, “Al-Ghazzal says 50
and 8o,” and fearing lest his vanity be flattered, fled
from Damascus, and reached Jerusalem, where he shub
himself up in the Dome of the Rook, and underwent
moet rigorous religious exercises. From Damasous he
went on pilgrimage to Mecea and Medina, where he
stayed for a long time. During these travels he took
$hree vows : first, that he would never visit the courb
of a king ; second, that he would never accept any help
from s king ; third, that he would never take part in
disputations (munazaia).

After wandering in search of truth for abeub ten
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years, Al-Ghazzah returned to his home and devoted
himself to teaching and religious exercises. But, looking
around, when he tound that philosophy haa taken hold
of men's minds, and that the sproad of irreligious doc-
trines ena the 1acreasing religious mdifference of the
masges had shaken the very foundations of religion, he
was filled with profound grief and immediately made up
hisg mmd to stem the tide of this evil with the whole
force of his pereonality and learning. When he was
thinking of eoming out of his retreat, he was rsquested
to accept the presmdentship of the Nizamiyyah Academy
at Naishabur, After teaching at the Academy for
some time he, however, retired to Tus. A request by
the Caliph ab the 1nstance of the learned and the people
of Baghdad was sent to Al-Ghazzali, imploring him to
take over the charge of the Nizamiyyah Academy at
Baghdad once more, but he chose o remain at Tus,
wheie he founded & muadrasah at which he tawght both
Jigh and mystic lors t1ll his death 1n 1111 A.D.

II

Hss Trmes

In order uvo fully appreciate und understand the
significance of the work and the internal development
of Al-Ghazzali, it is desirable- to have a rapid glance
over the intellectual and religious eonditions of the age
in which he lived. In as much as the teachings of the
Quran and the Prophet laid a special stress on the impor-
tance of knowledge, the Muslims from the earliest times
regarded it as Gheir duty fo seek knowledge wherever
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they went in eourse of their oonquests. w-.’.‘-m o8 ts;.’.
h‘?JL;‘)‘-’ rwj:‘.b’ ity r‘&o "i-‘ "‘God elevates those
of you who believe and thoes to whom knowledgeis
given ,”" says the Quran Jb 5"5-,’,} rwl h—-u’
Value H“‘“ H o seek kz:owledge 18 a duty for
every Muslim, male and female’, .ye yud} Flaas w g
HLG e~ ““The loss 07 a whole tribe is easier to bear
than the loss of a scholar,” said the Holy Prcpbed. '
So when the Muslims, imhued with these ideas, came
out from Arabia into Syria, Egvpt, Iraq, and Persia,
which were seats of culrure trom anocient times, they

made the study of the sciences and arts of the peoples
of those eountries their rpecial concern.

In Persin the Muslims eame in contsob with Zoroags
trian duaslism of Ormuzd und Ahriman, ze., Light and
Darkness, and with the Greek Philosophy as interpreted
by the {hristian settlers in Persia; in Syria with
Christian and Jewish religions and mysticisms and Greek
Philosophy as interpreted by the Syrian Christians
and the Jewr; in Egypt with FEgvplian lore and with
neo-Platonism ; while in Traq they found the home nf a
number of creeds and religions.

The influence of those cultures, however, was not
apprecinbly felt by Islam till the rise of the Abbasides.
It was especially in the reign of Al-Mamun and under
his patronage that the Syriac versions of Greek philoso-
phy were translated into Arabic. The Muslime applied
themselves whole-heartedly to the study of Greek philo-
sophy whioch by and by dominated their outlook ; and
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ultimately they looked upon the doctrines of Aristotle
and Plato as unquestionable, Hence they believed thab
this philosophy and tha Quran, whose truth was also
unquestionahle, must be compatible with one another.
They argsued like this : The Qiran is truth, and Philoso-
phy is truth, buc truth can only be ome ; therefore,
the Quran and Philosophy must agree As a resulf
of the attempt to solve religious problems by reason,
various raSionalistic sclhiools of thought came into
exi<'ence, 1 almort all of which the inflaence of Greek
philcrophy car cleariy be traced, The result of all this
was bo disintegrate the solidarity of Islamic culture.
Naturally the theologiang of Islam viewed this state
of affairs with great concern, and bethought them-
gelves of defending religion —thus arose the school of
the Mu’taziliter, but they made no organized effort to
do an till the time of Al-‘Aghari who founded a new
gchool of IIm-ul-Kalam (Thaology). The attempts which
wore made to defend religion did not, however, prove
very effective ; and philsosophy still held a great sway
over people's minds, till the advent of Ghazzali

III

Inner Development

In this oconnestion I wish to point out how the
inside of the man was influenced by the outward circums-
fances. In ofher words, how the yearnings of the soul
of Ghazzali, strengthened or modified by the influence of
other men and the requirements of his age, tended to
approach the goal which we find realised in him Briefly



puf, the point is this: Ghazzali had an innate,
unquenchable thirst for knowledge, Left alone, he
might have beeome only a great philosopher or a great
soientist. But he became a great divine and a mystic
because of the early influeneses o. the surroundings in
which he was brought up, and the crying spiritual need
of humamty in which he hived

Now Ghazzal’s own father was, to quote the words

of ar Aiab historian, “*a pious dervish who did not eaf
but what he earned wibth his own hand. He very often
visited those varsed n religious law (mutefagqihun) and
was found in their company. Whenever he listened to
their sermons, he wept and prayed to God to grant him
a son who would ba a Jagih,” “God granted,” adds the
game historian, “the prayer of hie father and Al-Ghazzali
became the most learned of all fagsihs, and the smam of
the people of his age ’* Naturally the Iife and tenets
cf his father must have exerted an 1nfluence on the
mind ~f the child. Then, as mentioned above, the ’first
teacher to whom L.. early education was entrusted by
his father was ‘a pious Sufi,’* whose teachings and
example must have impressad his mind eonsciously
and unconsiously These early influences it was, I
believe, that brought Ghazzali round o Sufism, when he
failed to find truth anywhere else. Again, we find that
other teachers of Al.Ghazzali, such as Abu Nasr Ismaili
of Jurjan, and Imam.ul-Haramain, were not only
men of learning but also men of -great piety. We must

1. Ag—S8ubki. 2. Ibid.
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also particularly mention here the name of Al-Farmadi,
with whom Ghazzali eame 1n close contact and who
was & great Sufi. From him Ghazzali learned the eles

menta of Sufism. .
Lot us now follow the mner development of Ghazzali

closely. Al-Ghazzali was by nabure inquisitive and
restl.ss from the very beginning, and filled with an intense
earnestness for truth, © The thirst for knowledge,” he
writes, ‘‘was innate mm me from an early age ; it was
like a secord nature implanted by God.” ‘“No sponer
hed I emerged from bovhood than I had already broken
the fetters of tradition and freed myself from hereditary
beliefs "’ That is, very early he broke away from Taqlid
or sinple acceptacce of religious truths on hearsay; and
he began to investigate theological problems before he
was bwenty, From the very first ‘the diversity in beliefs
and religions, and the variety of dooctrines and sects
which divide men” attracted his attention, *‘wnich,” he
adds, “‘are ke a deep ocean strewn with shipwrecks
« « . eachsect belisving 1tself in possession of the
truth and of salvation.” Says Ghazzal, '/'From the
period of adolescence, that is to say, previous to reaching
my twentieth year, to the present time when I
have passed my fiftieth, I have =again and agam
plunged myself into this vast ocean; I have fear-
lessly soundelibe depths, and, like a resolute diver [
have penetrated its darkness and dared its dangers nnd
abysses. I have interrogated the belisfs of each sect and
serufinised the mysteries of each doctrine, in order to
disentangle truth from error.”

“Strack with ocontradiotions which I encountered
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in endeavouring to disentangle the truth and the false-
hood of these opinions, I was led to make the {oll-wing
reflaction ¢ The search after truth being the aim which
I propcse to myself, I cught in the first place to ascertain
what are the foundations of certitude, In the next place,
I recognised that certitude 1s the clear and complete
knowledge nf things, such knowledge as leaves no room
for doubt, nor possibility of error.”

The diversity of sects and ductrines therefore per-
plexed Al-Ghazzali; he wanted to find certitude, he
wanted to ind kncwledge He examined the sum-total
of the knu'vledge that he possessed and found that none
of it could +tand the test. Sense-perceptions and rational
principles sre all that 1s certain. ‘“We cannot hope to
find truoth,” says he,” except 1r matters, which carry
their evidence v themselves—z.6., 1n sense-pereoptions
and intalliule and necessary principles’ ‘“We must,’
he proceeds, “therefore establish these on & firm basis,”
He then sets himssii earnestly to esamine the data of
sensge. ' The result of a careful examination, however,
was,” says Ghazzali, ‘ that my confidence i1n them was
shaken.” These data ‘are subsequently contradicted and
oonvicted of falsity in an 1rrefragable manner by the
verdict of reason,” He then turns to what he ealled
‘‘necessary principles " *Since I cannot trust,” he argnes,
“‘the evidence of my senses, I must rely on intellectual
notions bagsed on fundamental principles, such as ‘ten is
more than three, ‘affirmation and negation cannot co-
exigh,’ eic.’ Bub his doubt of sense-perceptions puts bim
in doubt as to the infallibility of reason too, Who eould
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guarantee that he ocould trust to the evidence of reason
more than to that of the senses ? He believed in the
testimony of the senses till 1t was contradicted by the
verdiot of reason *“Well.' says Ghazzali, ‘perhaps there
is above reason another judge who, if he appeired,
would convict rexson ot false hood And 1if such a third

arbiter 1= not vet apparent, 1t does not follnw that he
does not ex'at "’

Al-Ghazzali esuld not find o way out of this doubt,
and o', exporience of the phenomenon of dream despened
1t tha morc  *'While asleep, you assume your dreams to
be indi-putably real. Once awake, you recognise them
for what th=y are—bageless chimeras, Who can assure
you, then, of the reliability of the nobions, which, when
awake, you derive from the senses and from reason ? In
relation to your present state they may appear real bub
is it not possible that you may enter upon another state
which will bear the samo relation to your present state
g the latter does to your condition when asleep ? In
that new sphers you will recognise that the couclusions
of reason are only chimeras’ Al-Ghazzali suggeste
that state may be death itsell; or it may be the state which
the Sufis oall ecstasy (dLs) , when “‘absorbel 1n them-

solves with sense-perception suspanded, they have v'sions
beyond the reach ot intellect.”

These were not mere 1dle refleetions, they ware
earnest and serious misgivings, Al Ghazzali actually
fell into a state of utter doubt, which lasted for about
two months, During this psriod, he was, to quote his
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own words, “a thorough-going sceptic” in all but name.

It seemed as it the ground had been ocut from wunder
his feat,

Now wher Al.Ghazzali seems at the edge of an
abyes, with no cersitude, no knowledge, 1t is not to
reflection or argument, or to a conoabenation of proofs
and arguments that he owed bis deliverance. He owed
it, as he suys, ‘Lo tho Light which God caused to enter
his heurt '’ Descartes started with doubt, disbslieving
hiz scnses, distrusting the knowledge gaiued through
expurisoce and stops at Thought, finding certainty 1n the.
proposition “‘Cogito ergo sum,”’ which proposition he.
makes the basts of his whole system of philosophy.
Al-Ghazzali, 500, pasaed thiough all the stages of doubt,
doubting everything, discarding all authority, disbelie-
ving his senses But he went further than Descartes-
and seriously doubted also Thought as an organ of
koowledge He finds certainty only 1n the will-to-believe-
inspired by Divine Will, z.e., in the proposition ‘“‘Volo,
ergo sum.’ Another interesting point of difference
betwean these two great thinkers is that while Dascartes
holds that philosophy ought to explain relegeon, prove the
existence of God, ste, Al-Ghsazzali, like Kant, dicheliaves
reason and finds 1t incompetent to explain reiigious
truths.

Al-Ghazzali tells us that when he emerged from this
state of doubt through the Divine light which entered ris
hear§, and as the result of which his mind recovered its
panity and equilibrium, be resumed the primary assump-
tions of reason with all their stringency and force and



started a study of the beliefs of those who were enga-
ged in the search for truth. These he divides into three
main groups:—

{1). Socholnstie theologians,
(2). Philoesophers, and
(8). Sufis.

“The truth ' he says, “must be found within these
three classes of men who devote themselves to the
search for it " Hoe, therefcre, thoroughly studies them
one by one. First he devotes himself to the study of
the doctrines of scholastic theologians, but they fail fo
satiefy him , for, zrant them their premises and they
could argue ; deny them, and they are nowhere,

Now he takes up philosophy and devotes three vears
to it, spending the first two 1n studying different systems,
and the third in thinking them out and arriving at
conclusins. The results of this study and reflection he
gives 1 a remarkable book which he named Tahajfuis
ul-Falasifa, s.6., “Refutation of Philosophers.” In its
preface, Al-Ghazzali himsell describes the motive which
actuated him to write 1t. I5 was to shatter the hold
which Greek philosophy had over the minds of the
pecple ard to bring them back to the fold of Islam. For
there had arisen thinkers who hed discarded all religious
observances for the simple reason that the wise Greek
philosophers like Socrates, Plato, and Aristotle did nob
follow them. In the Tahafut Al-Ghazzali summarises
Greek philosophy, reducing it to twenty propositions,
and refutes them one by one. He demonstrates that the
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Greek philosophers cannot pzve any of the theses such
as that God existe or that He is one, or even that the
world has any creator at all, In it Al-Ghazzali has,
says MacDonald, ‘‘smiften the philosophers hip and
thigh ; he hag turned, as in earlier fimes did Al-Ashari,
their own weapons against them and had shown that
with their premises and methods no certeainty could he
reached. In that book he goes to the extreme of infel-
lectual ecepticism, and seven hundred years before Hume
he cuts the bond of causality with the edge of his dialec.
tic and proclaims that we can know nothing of cause or
effeot but simply that one thing follows another”, ‘“Wa
know,” says Al-Ghazzali, ‘only the simultaneous,
never the causally connected Causality is nothing but
the will of God, which ordains thab two things should
ord:nar.ly follow one another. Laws of nature never
exist, they are only the expresesions of a habitual faot”
“Hume,” writes Renan, ‘“‘never said anything more
than that.” In pointing out the contradietions in the
arguments of the philosophers, al-Ghazzali definitely
anticipates Kant and shows that reason cannot find the
ultimate solution of metaphysical problems.

Thue we see that both scholastie theologians and
philosophers fail to satisly al-Ghazzali, They cannot
lead him to truth, He, therefore, turns to Sufism, I
was characteristic of al-Ghazzali that to whatever
subject he directed his attention, he studied it thoroughly
so as to master it fully. Accordingly, he now began
with a thorough study of the works of all the eminent
Sufis, and soon acquired a thorough meastery of the



14

gubject. His conelusion was that the Sufis were the true
geekers after truth. But since the basis of Suflam was
experience and not knowledge, he, in order to get to
truth, must himself be initiated 25 a Sufi and live their
life and perfcrm their practices  Al-Gazzah concluded
that the aim of the Sufi was fo fres the soul from the
voke of passions and purge 1t from all animal and wrong
inelinations 1n order that God himself might live in his
purified soul.

He must therefors saorifica honours and riches and
sever all worldly relations Thig was the result of his en-
quiry into Sufism. But what about initiation into thatlife?
For a long while he was torn asunder by the opposite
forces of earthly passions and religious yearnings He
searched his heart. ‘I probed,’”’ he says, ‘‘the motives
of my work as teacher, and fcund that, in place of being
sineerely consecrated to God, 1t was only actuated by a
vain desire for honour and fame. I perceived that I was
on the edge of an abyss, and that unless 1 am immediate-
ly converted I should be doomed to eternal fire.” *‘And
yet undecided, one day I decided to leave Baghdad and
o give up everything, the next day I gave up this resolu-
tion. I advanced one step, and no sooner I had taken 1t,
Irelapsed. In the mornming 1 was sincerely resolved
only to occupy myself with the {uture life ; in the evening
a crowd of earthly thoughts assailed and dispsrsed my
resolutions. On the one side the worldly desires kept
me bound to my post in the chains of covetousness, on
tha other, the voice of religicn eried to me, ‘Up, up, thy
11fs is nearing its end and thcu hast a long journey to
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make.” Now my resclve was firm, I wished to give up
all and to flee ; and then the Temptar, returning to the
attack, saad, “You are suffering from a transitory feeling,
don’t give way to 1t, for i1t will soon pass. If you obey
it, 1f you give up this fine pcsicicn. this honourable post,
exempb from srouble and .ivalry, rhis seat ot authority
gafe from attack you will regret it later without being
able to recover 1, Finally, conseious of my woeakness
and the prostration of my soul, I took refuge in God as a
man at the end of himself and withoub resources. ‘He
who hears the forlorn when they cry for help deigned to
hear me.” He made the sacrifice of honours, wealth and
family ties easy %o me.”’ At last al.Ghazzali left
Baghdad. He spent ten years roaming in Byria, the
Hedjaz and Egypt, visiting” “'holy shrines and mosques,
wandering into deserts, undergoing religious discipline
and performing religious exercises,”’ During this period
of meditation there were shown to him things which he
abstains {rom mentioning. However he came to know
jor certarn that the Sufis alone were the true pilgrims
in the path cf God. They were the illumined,— illa-
mined with the light which proceeds from the central
radiance of Divine 1nspiratior.

Tt was also during thir pericd that he wrote his
magnum opus, the Ihya-ul-Ulum, the ‘“Revival of Reli.
gious Sciences,” about which the verdict of the Muslim
world was that if all the books cn Islam were destroyed,
it would be but a slight loss provided al Ghazzali's Thya
was yreserved. About 1t a Furopein writer makes the
following remarks: ‘Thie work, probably owing tp
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originality, was never trantlated into Latin during the
Middle Ages and remained a closed book to all bub
Arabian scholars. It bears so remarkable a resemblance
to the Disconrse on Method of Descartes that, bad any
translation of it existed 1n the days of Descartes, ever ;-
one would have eried out against the plagiariem,”

After these wanderings nl-Ghazzali returned to his
native town Tus, having at laeb succeeded m obtaining
that 1nner eatiefoetion which he had been seeking so
long. He himself describes his vearch affier truth thus :
‘“There 18 no philosopher whose system I have not
fathomed, nor a theologian, the intricacies of whose
doetrine | have Lot disentangled. Sufism has no secrets
into whieh 1 have pot penetr:ted. The devout worship-
per of the Deity has revealed to me the aim of his auster:-
fies ; and the atheiss has not been able to conceal from
me the grounds of his unbelief '’ And the result of this
search he sums up in these words: **The searches fo
which I had devoted myself, the path which I had traver-
ged in studying religious and speculative branches of
knowledge, had given me a firm faith 1n three things—
God, Revelation, ard the Last Judgment, These three
fundamental articles of bel:el were confirmad in me, not
merely by definite arguments, but by a chain of oa.us'es.
circumstances, and proofs which 1 is impossible to
recount’

The death-ecene of al-Ghezzali, as deseribed by his
brother Ahmad, is worth recording in this brisf sketoh
for its calm serenity which is in great contrast to tho
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tumulbs of the soul through which he had passed, ‘O
Monday at dawn,” says his brother, “my brother per-,
formed the ablations 4nd said his prayers. Then he
said unto me, 'Bring me my grave-olothes.’ He took
them and kissed them and laid them 'on his eyes and
said, ‘I hear and obey the command to go unto the
Master,” And he stretched out his feat and was gone—

gone to meet Him, being taken up by the grace of the
Most High.’

Speaking of Al-Ghazzali a Gsrman soholar writes,
“This man was, if any one has evar dessrved the nams,
traly a digine, and ha may be justly placsd on a level
with Origen, S5 remarkable was be and gifted with
such a rara faoulty for the skilful and worthy exposition
of the revesled doctrine From every source he sought-
the weans of shedding hight and honour upon religion ;.
while his s'no3te piety and lofty conseientionsness impar-
ted to all his writings a saored majesty.'* "Islauf,"‘
writes MacDonald in his book on Muslim Theology, “has
never outgrown him, has nevar fully understood him,
In the renatgsance which is now rising to view, his time
will come and the new life will procsed from a renewed
study of hig work.,”

1 Tholuek,




P>YCHOLOGICAL BASIS OF AL-GHAZZALI'S
RELIGIOUS PHILO3OPHY

No sound ethieal eystem: 13 possible without firm
peycholngical foundations. Thales and 3 erates amonget
tha ancieuts realised that a knowledge of man’s complete
r.ature should precade the formulation ot any rules ot
conducy for him, huv they did not work out an ethical
gystem  Sysbemuz of worality like those of the Stoies and
thu Ipicureans {eilus becauss thgy were based on d:lcu.
t:va human povehelig  Stoies weSuwied that maq was
gsrentially arationat beipg 'nl hid nothing of the ynixal
rature In m , while the Tprear av- falad vecause thov
took ouly Lis wxnina! . 2'uie tatn conan - My oard
ionor.d thaths wag alay c1itrand baug  Pevenl gi-
e1] B.doniem wanted to basaits sestem of vorahtv onm
the cuaplete analv<ie of (L. 1efual my*uic of wep
put it i-bock Mue nnimad netare for hag actual eolf, 1gno
r.ing thak both {fasts ara s heale go 6, ecncfitute ib 1k
t ok fac's inty ro 1 Aratien, bub recirdnt the ideals
whieh dichinguich Lan fom animalg a9 mware illusione,
BEfvical Hedor1r, 1e.ozui~ed both facts anu sdenls, but
it failed bacause i%e pe=vcholegy was wrong  That is
why, ‘ know thyeel! * Lus been the ery of mans n phi'oso-
pbe:r amougst the ancients as well a3z amongst the
wodarns The Holy Prophet tzo epunciated the same
truth when he said, ‘& )y @ ye AR sl @ 5€ wri—Ho
who krows his Self, knows his Lcrd.

One of the grentest attempts cver made to base
worahty or a complete understanding of the Sef, coa
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thoroughgoing analysis of human nature, was bthat of
Ghazzali. We shall see how he bascs the knowledge of
the Ultimate Reality on the knewled.o of the Selt, and,
how after a thorough investig:ticn of the nature of the
Self, h~e bases hiv eitb eal system on this knowledge.
What ¥s the nature ot the Selt ¢ What 13 1ts ultimate
purpose ? and wherein lie its misery aad Happiness ? —
are the problems that he sets bafore himself tc solve

Acecrding to Ghazzal' she eocncp 1~u f tn2 Sz is
expressed 1n Arabie bv {:ur diffarent ferme namely
(..-M ,JH w..iﬂ‘ and d&aﬁ * @lLazzali hes bimself
deﬁned tben: xnd has als~ given *he ditier-ut meanings
in which *hev are gemerail us ? B} danntes two
thicgs (I) ths physical heart, ar1/2) . ‘d v1- ~ eniity’ 2

))” means the same sp r1 wal wnsier ag wnctd by the
word u_..lﬁn in the verss of the Quy v gy J..\w.‘cvhd.'i‘
‘gay, the spir't procsedeth at my Lor1's command.’ i
has been used 1u this ¢ n<e, *t also mM->sns a subtle,
vapour-lize substanes, whie: ,asues trom the holiows of
the physieal heart and through the tissues spreads over
into the whole body. The third w~d Luidlf also sige
nifies the sams epiritual ensi*y '« dennted hy the words
S and 23 ' a8 also reoording to the Sufis the
ocmbined forees in man of angar (__.:az") and animal

1. Ihya, vol. III, pp. 3.4,

2. Ibid., vol. I, p 3:dPlay, L0y 1y Liglt ob
8. The Quran,XVII, 85,

4, Thya, vol ITI, p 3.
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desires (7-”9-“) B It represents Jife on the side of
passions and appetites ag constituting the evil tendenocies
in men, But (uiil 18 also deseribed by different abtri.
butive names 1n accordance with the different states
that predominate at cne time or the other ®* (1) When
1t i8 1n agreement with the will of God and is not distur-
bed by animal passion, 1t 18 callcd dikeloyt! ey
the ‘pacified soul’ (Cf. the Quran” : RSt tgiatty
Loy Spdly Koy M anyt LikilaySt OB, thou sonl
which art at rest, refurn to thy Lord, pleased, and
pleasiog Him). (2) When i 1 not ‘pacified’ and though
the desire-nature is'noti under its completa oontrol, yet
it offers resistance to it, them _uid) g ocalled it
LI,.\!\ the ‘self-acousing soul’ (Cf. the Quran:® r....‘s'i y
;‘,1’1!\ U..Mlb I swear by ‘the self acousing soul’, And
(3) when the soul ceaces to struggle against the
enslaughts of passions and is under their complete con-
trol, 1t 18 called ¥ 3LV (wilf “he mewnuating sour’
(Cf the Quran,® PJ-wSU. ’i)L.&! el wl %g.g‘ Ly
yot I hold not myeelf clear, for the heart is prone to
evil) Inthis last renre (wiif 18 equivalent to juidlf
&' gy2d) (the desire-nature), which according to the

5. Ihya, p. 3 :,_.’lui\'[d; i",gi'ﬂl, R} 5’,3] st
6. lhya, vol, III, p. 4—

Igilgal WY amsy 37 wlogly u'zp’_'{ lgigt 3
7. LXXXIX, 27-30.

8. LXXV.
9. X[I: 531
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Bufis, stands for the bad qualifies in man. The fourth
word J#! (Reason) meins the knowledge of the true
pature of thing 1® Tt alsp means the same sprritual
entity or percipient mind as dencted by the other three
words. ’

Leaving aside their differences, sach ot thesa terms
gtands for a divine spirr'milenpity Ot these Ghazzali
profers to nse g_.Ji“ 10 sl bis religious and moral writ-
ings, This idea of spiritual entity 18 expressed in modern
Philosophy by varions terms eg, ‘the scul’, ‘the mind’,
‘the self’; etc I shall use the word ‘self” as the besb
equivalent of the Arabic word J#i12,

Now \fh“’ is the knowing, perceiv ng, abiding
spiritnal entity in man !? It does not belong tn tte
visible, but to the invisible world, Tt is called wml}
(he~rt), because 1t 19 copnected with the physieal
heart, though the oconnection is transecendental
(metaphysical), Its relation with the phyeienl heard
18 like the relation of Substance with its accie

10 Thys, vol. ITL, p 4. 399! 53ty ot
11, While the remaining thres words CJJ“ o it
and J83Y will be used to mean a eubtle substande (soe

above) &t gpdS! (uidl) (animal spirit or desire.naturs),
and intelleot respsctively.

12, Thys, vol. IfT, p. 83—
Aoty o Slaadly Saaly
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dents, Thongh directly connected only with physicak
heazb, it compirols all the bodily funotions. It 1s the
knowledge of this entity {Seif) which 1s the key to the
knowledge .t tte ultimate realisy.

The Self has an 1deal to realise, for which 15 has sn
wmborn yearniny and rtor writh it baa been speaially
equipped In order to achieve thisideal the Self must
dwell in & physical bedy m thie worla which 18 1be
preparatory ground,'? For the realization of the ideal
the first preliminary, therefore, 1s bGo provide for the
physical needs of the tody. For this purpose the Self
has three powers'# (1) g,a&ii!, EJ.,,:;'J[ (2) .'s')o.iil[
(8) StyoW,

1. (a) ¥ gyuid! 15 the disposition which enables the body
to obtain what 18 good for il, it includer such guahties as
hunger, thirst, ete. 1h) wa®) ig the dispositicn which

enables 1t to repel or avoid what is harmful; it
includes such qu+lities as anger, pugnacity, ete, These
basie diapcwitions are ealled by Qhazzali M‘,{J!” (the
'ruches’); ke desoribes them as inherited psycho.physteal
theposttiare, wkich modarn psychology terms ‘instinnts’,

2 #,08 is the capacity which enables the body to
carry oub the behests of cwadlly . ¥euldf i‘)e\ﬂ! is dis.
tr.buted in all parts of the body, and acts as a ‘moving
force ” 3

3. ng 13 that fnculby in the body which

13. ...-msﬂ : 'A'Ja\" "“"_)J" Wult

14. [lhya, vol. III, p. 5.
16, Thya wol, III, p. 6.
16: Thya. vol. ITI, p. 5: Symaf]
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percetves and knows the objects which should te acquired
and thoge which should ke avoided®’. It aots as an
instrument of percepticn and recogniticn of what is
good for the organism, Without it the above mentioned
foreces would have floundercd blirdly, This faculty of
f"“ (hnowledge! and dl)aﬁ’\ \apprebension) is {ormed
by two mamn groups: (a ) the speoial senses, namely,,
sight, hearing, taste, smell, and touoh, which have
speota! sense orgare; and (b) the five internal faculties
of 453 (imaginasion), K& (reflection), }43 (recollec-
tion), EAsS$Y ( memory ), and JJL':'-J\ o=sd! ( commor-
gense )18: thess | +ve no special cerse organs, but are
lcoated 1 the folds nf the brai.2? The five speoial

17 Ihya, ‘_,u.&-l’mﬂs’ PLas Y unju...ﬂ J)M[,b

18 Ibid., Syliall Lusd) ag desoribed by Ghazzali
is & speeial faculty which by synthesizing the sensucus
!mpresslons commg to the bramm gives a mesaning to
the *
U.:Ah; d‘.& d:) uLu’m“ dalaa FIPEN T,

o) ’.-a.d\ ol S Pl dt

19, ihys, vol III, p 5. Ghazzali like soms “of the
modern psvchologiste beheves in the localization of
functicns, :.6 every mental faculty has a corresponding
eeal 1n the folds of the brain. For imefance, on page B,
Ihya, vol i1I, he says that memory1s located in ihe
hinder lobe of ibe brain WKuw 5\ ablall 743l
¢ Lfty38. and the power of imagioation is located 1n
the froctal lobe of the brain &S0yl sgfludali¥ gt
ib«.\ﬂ rdi- u"
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-genges enable the organism to act 1n present situations,
-the five internul luouliies enable 1t to learn from pash
experience, and to foresee future situaticns.

Theze forces ard faculties control the whele physioal
organism which aats a8 & vebicle for their manifestation;
while all these forces together with all the bodily organs,
though unconscious of themselves and their ends, have
*been 80 fashioned us to obey tha Self inpiieitly. Thus 1618
really the Self that controls all the bodily funections of
the organism,—It may be noted here that with regard
to the crrrelation of mind and bodv, Ghazzaliisgin
modern philosophical terminology, an ‘Idealist’. He
believes in the supremaey cf mind over matter, Mird 18
the source of all activitv, 17 is the active principle which
fashions matter acocrding to 158 cwn reed:; nay, even

the growth of bodily organs is to be arcribed to tne
inward yearnings of the soul

Of all the forces which have been dsscribed sbove
rN]_,dbo\’l are from our point of tew, the mcsh
important, for it 1s'they which make the ucderstanding
of human nature possible.

Arimals share with man =21l the gualitiee wh-ch have
been mentioned above, vamely. qualities that come
under ?Aﬂi 9 ’iJ.rﬂ‘J! as well as ‘external’ and ‘internal’
genses.2® Ghazzali aperibes even the powsrs of refiection

90 Ihya, vol III, p. B. Ghazzali destribes thess
forces—instinets~in detail in lhya, vol. III, Bk 3, 4¢nd 5,
It is interesting to note that his analysis of them tallies

(Ses on next page)
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and of learning by exzperienceto apimals®?, He would
pot agree with Deseartes thaf ammals are machines, or
with the Behaviorists that their mavements are reflaxes
and conditioned reflexes, devoid ot all mentad processes.
No, ¢n the contrary, he believes with most of the modern
psychologists, that animals possess mental powers such
as apprehension, memoty, reflection, eto.

Further, we find that Ghazzah doea not believe thab
the various species of organicms were oreated in watere
tight ccmpartmeots , but, like the modern evolutionists
he sees a cont nuity in life?®; ard, be even believes that

(Contanued from prge 24)

with some of the Iates* thecries about instincts, for as
analysed by hnin, t' ¢v are inherent qualittes of the mind
for the use of the b.dy, 2e, peyche-physical inberited
diepcsifions, eopubl'ng the orgapism to perceive and
know the obje~ts of 1ts desires, etc, exciting 1t with
regard to these cbjeots, and finally, secting as moving
ferces in them Cf. W. MacDougall's definiton of
ipstinets :  “an inherited or 1innate psycho-physical
disp: sition which determines 1ts poesessor to peroeive,
and to pay attention o, cobjocts of a certain class, to
experience an emotional excitement of a& particular
quahty upon perceiving such an objac, and to achin
regard to it in & parbicular mannmer, or at least, to
.experience an impulee to such action’’. (Wm, MoDougall:
An Introductior to Social Psychology, p. 23, 1923).

91, Thya, vol. IIL p 7.
22, Ihd, p. 8,
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man is capable of progress tq an mfin:te degree®s, It is
most interesting, «ud thou,ht-provoking to note thab he
believes in the evolutiou, not of mabter, but of mind,
While the modern theory of Evoluticn regards mind g,
by product, Ghazzali corsiders mind to be the moving
force 1 1 tha gnmiverde, ard metter a by.produes Mind
contains 1v itself a grest posstbility of development,
and can, acccrding to him, prrgress to an infinite
degrea.

But what is that bv which man can make such
progress and atbain to such spiritual perfecticn ? There
are 1o man tw: qualibies which raise him above the
.oumal «nd make him capable of perfection, Thev are
(1) ‘Jﬂdf (Enowledge), and (2) "iM)\" (wul} rl:ﬂ
stinds for the koowledga of the affairs of this world
evd the rext?*, as well as the kncwledge of absiract
truths and gelf evident truths?s. rlc cannot be aoquired
throueh the senses alone, 1t liea behind the objects of
sense®® It is gamed through intelleet { Jiall) which
enables man to generalize and fdrm corcepts i’d‘)w
{w1ll) has beeo definai by Gh.zzali thus: When a man
undersravds thy full signmEeance of tha ¢.uscquences of
60 act und 1ts desirability, a strocg desire 18 aronsed in
him to achieve that end bv procuring the proper means

99. Ipid,p 7

9¢ Thy, vol IIL,p. 7: £39,3W1y &) 00810Vl ‘.M\

25 Ibid, &2y palt S4KI o olall
33 Ibid.

(=]
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ior it, than that strong desire in him ishis 5"‘-")‘ or
will??, The will should be distinguished from conation
in animals, which latter cinsiz's only 1n the qualitiss of
Bty ¥yt

An .nt resting ouesbicn ureses hece . What is the
rela.ion betwaen J3¥Y (reyecp) acd 'io\)\ﬂ {(will) ? And
18 reason the only motive lo 2etion? According to
Ghazzaly, 16 1 reason which determines the end, but the
power behind 15 is suppited by the will. That is, reason
uols a8 & gmiding prizeiple and diectabes to the will that
which 18 to be done, whereas will aots as amoving foree®®
Yo achieve the end Ghazzali, ltke Kant, regards reason
the supreme fuctor ra determining tha end; but, unlike
Kant, he regards reasou powerless in achleving the
determined end witaous the intervention of the will,

So 1t 18 koowledge and wili that distinguish man
from anumals. Children 4o uot possess this knowledge
and wiul. ihey develop thess qualities as they grow.
The will grows with the development of knowlsdge,
Knowledge develops 1u & chili 1o bwo sbages: (1} Konows
ledge of self-evident trnths nnd .2) Acquired know-

87. Ibid., &l Jiall S0l 1djas vofyYiat o
S 38 1D e apl 4 CMJ?‘J" ,J:SH
(! AT Sty debaedl dgo

98, Ibid, On page b Ghazzali calls these basic
forees ?M)‘l’l, gines as M‘,ﬂ‘—mohiva

foreea—they umpel the organism to askicn
a9, Thya, vol. IIL, p. 7.
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ledge.®® Tre child gets to kncw self-evident iruths
intuitively step by step, and be acquires knowledge
through experiencs and reflaction gradually—of course
the noasibl.liby of knowing was alwavs 1o bim. Onece
aoquirad, knowledge iz stared up'n him in the form of
Jdisposibions to be used whenever needed When the
ohild hes gained the knowledge of sell-evident truths
and acquired knowledge by experience and raflection he
is sn1d to have attained to a very high stage of human
developmen’t“. But thers 18 ro limit tc the possiblity of
23svelopment; indeed 16 18 ipfirite Tt har however
grades Thege grades vary from the experience of an
ordivary man to the direct vision of saints and the
divine revelations of prophets Again, there are po
bounds to the knowledge qt the s;*'lrltual kingdom of
truth, and 1t comes to different prople differently, To
some the mysteries of the univeree are revealed all cf &
sudden, through et TR fh while to others knowledge
comes slowly after & gcod deal of ¥oblswil (gelf-
caltivation), Propheta attain all of a sudden to the
highest grades of spiritua: develorment to which human
nature can rise. Further, one can know only about the
atage he has reached and the stages which he traversed
during his progress and nothing beyond that; just ag a
chid does not know mnything of the expariences of a

80. Ihd. vol INIp. 7—
‘_r,ch.su'Ul.! StiCyd} r’h” o Jasis wl fiylﬂ[
X1y

31, Ibid., vol, 111, p. 7.
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STOWD up person, 80 an ordipary man can know nothing
of the experiences of a prophet,

Thus the human Self 18 oapable of infinite
spiritual developmcnt®? The only hindrance to man 18
the darkness of his own heart which acts as a veil
between him and the ultimate truth®2®, It is cnly through:
knowledge that he can dispel this darkness from his
beart and approach reality. Kopowledge is not only the
distinguishing feature of his nature, 1t is also the objech
for which he has been created®¢.

We now come to tht question of the relation in
which J¥], ¥e4dd] A} stand to one another and
the conssquances of their interplay®® JAU| is the guiding
principle and ¥gd!! and <@t the unharnessed forces;
but they are there to be exploited and utilised by (J¥alt

for t.}:e gm'ad ot the Self¢' These energies can be
turned to the benefit or the detriment of the Seli,

and it is tha funecfion ot dSad! to divert these

32, Ihys, vol. IIT, p 143 .
c.;ab,b..ﬂ
33, Ibid, p. 8: alil] Sga e JhS o 75908 5 Bud
84, Thid,, p. 6 : Jowo il g uidll LSy adl
Epoli g V] dyake gb lall 5 fal
3la by
35- Ibidc’ Vol. III’ Pp- 9'10'
86. Ibid., p. 6.
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great stores of emergy into the right channel. These
forces are the outcome of ihree®? elements in his
nature, uiz , &8Uy, the divine, &wied)) the beastly,
and W‘, the lerocious.®® At the other end of this
triangle of foress and directly opposed to (R}, stands
another element in his nature, which is calted atdlagi!
(tte satanic element), and which funciions in eontradiction
to JialY, allaasdf too, like J#lt, 15 inborn in man and
is not to be found 1n animals. There are, thersforefour
elements In the nature o man, there are ip every man
the sage, the dog, the pig, ard the devil®®. The pig 1 him
is his vﬂa‘i or his lust and glutteny, the dog is lus u-'a-é
or his apger vnd ferceity, and the devil *1 the stribute
which incites these two amimals tr rebal against Jaaly,
and the sage is J&aI\, A map is any ore of them .r
partakes of the natures of mere tLar orce cf shem aceor-
ding as the one or ftne ofhor elemwent or elwmen's pre-
domiante 1n him. Beforu explaining ho . the equilibrium
between these forces 18 mai_tained or dimutb d, lst us
describe thanature of (&3t which 1s the most imp rrtant
factor in human nature

37 1iba; vol. I1I, pp 9-10, '
38. Adjective noun [rim ) wild ammals, hke
the lion, ete
39 Ihya, vol. I1I, p. 9 — !
Uagalty 00 Aot Sayy V0 Wik oo g agd tudt S
8 A B g gama 0D Sy Spaaadly gmudty 39
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Jﬁd‘ 18 distinet from ‘.LJF masnuch as the former
18 the soures of, or the basie forece unierlying the latter:
but sometimes 1% 18 1dentified with the iatker altogether
when 1t has developed to a certa'n ex‘ent as oxplained
below Itis 1n this senee thab ‘.la“ too 18 sometimss
called the disticgu.ghing featurs of wan and cue of the
forces 1 Mun At first, J8&al).e only an undeveloped
inborn rational faculty, ready to develop and expand,*®
and Ja8! is bui anothsr namo ;o fts devilopment and
exb':n;a on, fcr dﬁﬁ“ devaiops and zpandsn proporbion to
the knowledge that 18 acquived ** It i3 only when it bas
acquired knowledee that 1% makes peseible the realization
of tha1Tau ¥+ Tnis tesanse cf this infmmade connevion
bet xeen the twe that somecimeas the onl 13 1dert.fed with
the o¢ v ¥~ JRall roaches the first stags rf 1ts develop-
ment when a chud begine tn letin rha ealf-ev der s truths

(MJ'”AH aalsiy r’lm\‘) which sraduilly beeoms known

40, Iuw vol. I p 67, &nu§31ja.l.d$,u.‘i’! P gl
the nrat 1s the ioundation and origm and snurce,
ihd, p. 78—in the words of Muhasibt ,WA!
MLS‘9 &yl r,lah J')ua L Fjayd w31 Jy¥0
slaud d\)a'ﬂ\ o), o Y B Wiy 3y

41, Ibid., vol. I, pp. 76, 77.

42 1bd, vol, MI p, 24—
Jo Lyppash ppladls Yy 4yl 58,80 )80 KasY B
sAwaly'ts

43. 1Ibid., vol. I, pp. 67, 77, 7L,
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to him as he grows up. The second stage 1n its develop-
ment 15 reached when a man begins to learn by
experience and reflection,** and can handle absbruse
intellectual problems, learn theoretical seiemces (r,.‘dl

3,541 ), scquiring ultimately a mass of knowledge.
15 oan develop to the extent-of foreseeing consequence of
events, enabling man to act according to them, and nob
gocording to tbe impulees of the moment 1t1s in this
stage that* J#a3! 1s 1dentrfied with r‘-\’l"”. The third
gtage 18 reached when the divie element {sgili,}!) in
man begins to agsert itself. This element is 1n reality
the aboriginal rational faculty in man, and 1t becomes
the nucleus 1n the expansion of dﬁd’ or the basie prinei-
ple throughout tha various stages "of its develcpment
The other stages 1n 1ts decvelcpment are as aceieticns
(\auniyS ) with relation to1t, and 16 gathers Torce or
weakens according to the nature of these aceretions and
according to the workinga of the various other forces
at a given time.*® When allowed to grow, 1t becomes
the gmding principle—a divipe ligli, unerring, ever-
strugglu;g for the good of the 8elf, 1t reaches the
highest stage of development when it understands the

44, Tbid,, VL IIL, p. 7. et oolall o JuasS o
Sty oyl
Of, vol. III, p. 76.
45, Thya, vol. I,p. 76 o r,laﬂ Uls aﬂel Loty
W Lt s
46, Ibd., vol. I1I, p. 6, 14. Ct, vol. L p. 76.
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true nature of thirgs, and even knows the meaning of
the ultimatie realitiss, liks God, soul, ete.

It 18 clear that the Arabic word Jial}, especially as
used by Ghezzali, is more comyprehensive than the English
word reason. Ghazzalt has traced fcur stages or elee
ments in JAa! as 1t develeps in man: (1) an undevelope
ed primitive rational faculty, (2) self-evident truthg,
(3) knowledge (rhsl), ard (4) a highly developed faculty
in man capable of undersianding or knowing the ulti-
mate 1ealibles.*” Of these {3) 1§ generally expressed - by
the word reason. Tbe last stage 1s, according to
Ghazzali, the same crigical r1ational faculiy, cnly deve-
loped to the highest piteh. (J%a!! 1s, therefore, human
intellect or human ucderstanding by which mar can
know anytbing frcm the simplest objeots of cense to the
ulfimate realities  There is, therefcre, no separate
faculty in man for knowing tha sp.ritual truths, whieh
can be known by J3/ when 1t develops to a certain
degree. This knowledge of spiritual realitiss is not only
an intellectual experienca, but & hiving spirifual apprehen-
sion of the most sniumate nature, Though all these stages
or elements ean be plearly traced, they do not exist in
separate waber tight compartments, Tixzcept .the selfe
evident truths, they vary becth in intengity and exteneity
in different individuals.#® In a fully developed JisS! all

47. Ibid,, vol. I, p. 76—
Yrger e gl

48, Ihya, vol. I, p. 77.
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these elements exist: and the divine element is ab ifs
strongest, and eo.extensive and in ec.cperation with the
otner elements when all these have developed and are
working rightly; otherwise, when cut off from them, it
weakens: and in proportion to its weakness the satanic
element and the animal forees get atrong?®.

R gng ‘s{."'h-.}““,l work as opposing forces mm the
‘human gelf. Both work through the animal fqrees uﬁ”x
393ddly the ome ueing them ae sources of construc-
tive energy and ths other as -mstsuwents of destruc.
tion, The animal forees, instigated by *'.."‘\h:?m}, revolt
against JA) and try td overcome 1t. JEX! with the
help cf tha divine element, £ghts those forces end tries
to contrel thew and divers them 1n%o Lhe right channels
80 a9 to make them usefnd tor the Relf, 1f 15 succeeds
in epntrolling thewm atd mnking them compleiely sub-
migsive to iiself, the cvil lendeney 18 woikened and
rendered Incttaetive, ant & hirmony cundueive to the
leilizatier ol the 14¢u 13 proddced in  the sell.
TWhen dﬁ*” Ew thas checked tho «vil terdency and
tiug subdued sud lhimrmonisod tuwe animal forcee, 1its
otruggle teusez and the «3if .3 epabica ro pursue its prag-
&1o8s uul. veaed twwards 18 goi]l It 1s this state of the
el —mnher siruggly 1o 1t has ceased and harmony
prevatls—which i3 deseribad by fne Quranic phrass as
li.\.,lm,!lws'zﬂ! {the trauquil coul), But if "j-v-J'gw‘*’l
mstigated by ‘é}uﬁaﬁﬂ, rebsl against JR™! apd over.
come 1t, the evil tendency gets strong and gains eamplets

49, Ind , vol III, pp 9-10.
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ascendenoy over them; while the divine element becomes
wesker and weaker till it is almost complstely smothered.
All the other faculties then beccme subservient to the
gatanio element and even reason becomes the slave of
passions, instead of therr master. 1t is so subdued that
it devises ways for the gratificaticn of paegion and even
makes that which they ssek look pleasing.’® The evil
tendenoy becomes stronger and strobger, oontinually
inciting them to gratily themselves, even at the expense
of the good of the self ! It ,nstigates the animal forces
to revolt, and is the active principle ia ?)LW St
{the 1nstigating soul) The divine element, however,
usually keeps on strupgling agamnst the evil tendency;
it is seldom completaly subdued Th 3 condition of the
human self, v12., when the divins elec cnt 18 continnally
struggling with t.e evl teudurey, 15 deucted by the

5%, QOf, the Quran, XVI 43 ﬂﬁmsutbydrr@!w.; 3
‘Balaa mada sleasin to thew thair ections’

51, 1hyay vel, III p . In, Of, Hume: A
Treattea@ on Human Nabure, Bg. IT, p. 137 {Everyman's
Library series's “Rasson 18 a3d ouyht only to be, the
glavs of the passions. ard can 1ever pretend to any
other cftice than tc serve ird obey them,”” But Ghazzali's
posiiion is fundamectally different irom that of Hume,
Aceording to Hume, reascn s the slave of passiors srd
its funetion is to devise wavs ard means to satisfy them.
-@hazzali believes that, though reeson can, when degra-
ded, be ‘the salve of passions’, yeb its patural facction
is to rule and control them
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Quranic expression 6--\,11‘ oY (the striving soul)2,
The relaticn of all these forces with one amother
and their respective functions—how 1t 1s the duty of the
J&s to keep in check the satanic and animal forces and
how they revolt agrinst it, have been described figura-
tively by Ghazzali 1o p’-’-‘l #4aY, “The simile of the
soul of man 1n his body”, he writes, ““is the simile of &
king n bis kingdom. The body 1s the kingdom of the
soul and its abode and 1ts capital, the members of his
body and its faculties are like the artisans ard workers;
while his 1ntellect the reflective power, ig like a sincere
adviser and a wise vizier. His degire is like a wicked
sarvent who brings food and_provisions fo the town,
and his anger and indignation are like the police,
The servant who brings 1n the provieions 1s a liar,
» triokster, deceitiul and wicked; but he pretends
to be sincers, and under the garb of his sincerity 1s
concealed frightful mischmef and deadly poison.
His habit and custom 18 to dispute with the sincere
vizier about his opinions and measures so that the
latter 18 never let free from disputation and opposition
for a moment If the king avails himsself of the vizier
1 his admmpistration and seeks his advice and turns
away from the counsel of the wicked servant, believing
that right consists in rejecting his advice; and if under
the guidance of his vizier he appoints the police (not
forgetting to keep it algo under due econtrol, as advised
by the vizier) upon the treachercus servant and bis
viders and abettors so that the police disciplines the

52. Lab, ‘the upbraiding soul'.
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aervant and compels him to listen to the vizier, thereby
making the latter admerisher and rupreme over thig
wicked servant and his tcllowers and helpers, until he
becomes a subdued subjest and not the ruler, andis
kept under order and contro) and 18 not the commander
and administrator; in that cage the affairs of the state
wonld be righted axd justice estabtished throughout the
kingdom, Thus, if the sou! seeks the help of the
intellect and establishes anger and indignation over
desire, at the same time not permitting enger and
indignation to become head sirong, and even makmg use
of desire t0 keep them under due restraint, thus making
use of one against the other as the occasion demands,
then ite powera will remain justly balanced and its
qualities become virtuows®?”,

So the struggle for supremacy amongst the basie
torces, J#! on one side, and Faddl and e
ingtigated by &®Ueail! on the other, continually goes
on 1n the buman self. It 18 the equilibrium between them
all, 1olusive of JRe, that results in qualities of
character which are conducive to the realization of
the ideal; but the disturbancs of this eguilibrium results
in the predominance of oze of them over the obners,
producing qualities which impede the progress of the
gelf towards its goal TFor inatance, if u,—wam beccmes
predominant, qualities of the wild animal such as enmity,
hatred, aggrandigement, ete, l{ollow, and i the divine
element transcends 1ts bounds, qualities such as overlord-

63, Ihya, vo! IIL p. 6
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chip, despotiam, ete,, result. A% these qualities have
been worked outin detail by Ghazzali and arranged
in groups as follows®4, ke
A.—Qualséses produced by the Predomwnancs of ¥ ,.‘.d \,
e\, smpading the Progress of the Self.
(1) When ¥gi! is predominant, the following
qualities and activities result:i—

Shamelessness or impudence (&a(,),
wickedness (LwAS), extravagance( Jg...\.p),,
siinginess (J@),hypoorisy (*3y) disg-
racefulvess (£K), wantonnoss (&),
vanity or trivislity (&e8),greed ((oya),
covetcusness (), fattery {3,
jealonsy (Swa), grudge (4ia), wicked
glee or joy at another's misfortune

(“‘*")» gluttony (¥ 5%), voluptuonsness:
; 8te.

(1) When (h_—ﬂa”) predominates, the following
qualibies result:—

Bashness ( .”es }, prodigality (&) haug.
htiness (CJ«-” bragging ‘ile yorida or self.
elation { }-ﬁ), selt-love 1 .ms), deriston
(*134%") contempt (uhsm!) humiliation )
of otheta { y#sd ), muschiof-making
( JJ‘JI » love of aggrandisement ( Vel
phistty, enmlty ( ¥alos ), hatred (’bﬂq)

64. Ihya, pp. 9—10.
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and oppression of people with violenoce
and abuse rR'JL: R pmailh)
) Jﬁ" 9 ), etc.

(113) The predominance of s asil] through the predo-
minance of both ¥l and @il produces the
following qualities and activities:—

Trickery (JL ), deceit (t_\da ), cunning
(Mgs), deceitfulness (¢ W), daring (¥2152),
deception  ( uaMF ), exciting enmity
(<=2y8%), insimcerity or dishonesty ((5&),
wickedness ( &3 ), foul speech ( Us ),
ebo.

(1v) When the divine element 1. wman transeends its.
bounds, the following qualities resalt:—

Lordship (3{,4’).)\. love of overlicrdship (s
s%aiu ¥ ), love of supremacy or predomi-
nanoe ( #Y¥aluYis ), appropriation or claim
to special privileges ( Jaass ), despotism
or desire to appropriate eveything for
oneself (LelS 2yY LolaiuY), uniqueness in
lordship (&wly b dﬁ), fleeing from the
yoke of serflom and hnomiliation (Mt
21l 1y D04t 3'."94.) =) eto. Further
man possessed of these qualities ddsires.
the knowledge of all sciendes, and olaime
for himself knowledge, cognisauce, and
comprehension of essences of things and
rejoices when knowledge is aseribed to him
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and grieves when 1gncrarcs is impubed
o him, 5°
B.—Qualities pr0 uced by controlling ¥ gt 9 BH|
conducsve to the realization ci the 1deal.
(1) When ¥ 9433 18 controlled and kept 1n moderation,
the following qualities are produced:—

Chastity (&48}, contentuier’ {&sUi3,, tranqui-
ity (9o), abstinerca  od31, pety (¢ 4s),
fear of QGod, resulting in piety (&,33'),
cheerfulness {lotwspst), pleasing appearance
 akaghl @), moaesty {#'4s), gracefulness
and wit (2,5 ) help.rg others { Fosla )

ete, -
(12) Wheu @\ is controlled, the following qualities
. resultt—
Courage and bravery (delsi), generosity
( fJ" }, ecurage ' ¥omd ), seli-control (lagd
381 | patispce  and  fortitude (y*)
forbearance ( CJA ), ecdurance { Jlpis ),
forgiveness (428), brmness and steadiness
(UL,J), nobility (d;u), gravity ard wisdom
&alyh®, dignity (JG’L eto

53. 1h7 78 vol. IIL, p. 9.—
‘J.d! QJ! ) h>| )su “,..m Ui BblaYly éfd\
Yig GG apemy Ab\a\l\, Jesdl J o S 3=
IS paer o el PV



41

(111) When ¥4l and a8l axe subordinated to the
' divie element, the following qualities are
produced‘’—

RKpowledge ’!'b)' wiedom ( agS> , farth and
convietion (uéi:"\, and comprehension of
the essences of thipgs, knowledge of
things as they are , supremaoy over every-
thing by virtue of kncwiedge and insight,
and the right of supremacy over orea-
tion through perifection of knowledge,
and pgreatness, and freedom from the
servitude of ¥ gy’ and aill, eto *°

Thus, maen occupies a pcsition midway between
animels and angels, and his true differentia is knowledge.
He can either rise to the level of angels with the help
of knowledge, or fall o the level of animalsby letting
his anger and lust dominate him, It is, therefore, know-
ledge which helps the growth of the divine element in
him and makes poesible the realization of the ideal.
“The horse’ , saye Ghazzall, ‘‘shares, for instance, with
the ags the quality of oarrying burdens, but is distin-
guished from 1t by his swiftness and beauty, if these quali-
ties were taken away from him, he would be reduced to
the leve! of the ags. Similarly men shares with the ass
and the borse certain quahities and 1s distinguished from

66. Thya, vol. III, p. 10—
asls SY o e b yrag Phaie W Flsy oYy
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them by cerbain other qualities, These latter qualities are
his digbinguishing features; and these quslities are of the
pature of the qualities of the angels nearest to God,
Man, therefore, cccupies a position midway between
animals and angele Inasmuch as man eats and prooreat-
e8, he 18 on ths level of plants, apd in as much a8 he
feels and makes voluntary movements, he 18 an apimal,
and inasmuoch as he has a form and statare, he is
like an inanimate objeet,®” His special quality is the
knowledge of the true nature of things; so whosver
uses all the members of his body ard his faculties in
aseigting him in geeking knowledge end doing good
actiong, he resembles angels and deserves to rank with
them ; he deserves to be oalled angel and a diviae person,
But whosver expends his power 1n the pursuit of his
phvsical pleastires, eabing as animals eat ete., he falls
to the lowest level of the animals, becoming sither s
dunce like an ox, or voluptuous and gluttonous like a pig,
or ferocious like a dog, or revengeful like a camel, or
preud hke s leopard, or cunming like & fox,—or he,
combines all these qualities in him and becomes &
veritable devil”’%8,

From the foregoing psychological analysis of human
pature it is clear that all bodily organs and mental
faculties have been areated to help man to realize the
1desl; but it 18 knowledge which enables him to the right
use of all tnese qualities, and makes the realisation of
fhe 1deal possible.

57, Lut, Like an image drawn on the wall.
52 Iat a rebellious devil,



THE RELATION OF KNOWLEDGE AND MORALITY
IN THE ETHICAL §YSTEM OF AL.GAHZZALL

Knowledga is one of the eorner-stones of al-Ghazzali’s
ethical system. Morality and good conduct are notb
possible without knowledge. The contents, source and
conditions of knowledge must, therefore, be understood
in debail. The taoulty of knowledge is intellech or reason
(aql) Intallest is the innate rational faculty of man,
which distinguigshes him from animale, becauge it 1s the
source’ of the kind of knowledge of whieh the latter are
inoapable. Intellect 18 found 10 all men, though differing
in intensity and exbtensikty?.

Distinet forms of intellect ara deaeribed at different
places by al.@&hazzali. These forma can be elascified
according to g scheme. Initially 1notellect 18 & potens
tiality for the development of knowledge under condi-
tions cf exparisnce and intuiion  This knowledge has
two aspeots, vz, jormal knowtsdge and exisbential
konowledge The former is the knowledge of the form in
which the various ~bjects of experience and intwition are
apprehended [t iz the knowledge of self-evident
prineciples  Such knowledge, though 16 beging with

1 Thys, VoL L p 76 gaielly pludly (oWlgh g0b
i. &, the Arat is the 'cundation, origin and source.
Al-Muhasibi's definition is as fcllows ;—

wdllyy g Oy Dl ladl Siyob lg bgl ¥i,8 o)
9. TIhya, Vol L p. 77



44

experience, is more than what is given in experience
and as such 18 not based on experience 1t is a priorr®.
For 1o tuch propositions as, *“A pereon cannot be in two
places at the same time,” we have asserted more than
what we have actually observed,

Existential knowledge 13 the knowledge of the
objects and evemts given in exper.emce and intuibion,
1t compriees the eontents nf knowledge in contradietion
to the form of knowledge, Existential knowledge,
again, 18 of two kinds, viz., phenomenal, and spiritual.
The former grows gradually with the growth of the
¢hild as his experieboe accumulatest. At first the
person acquires the knowledge of what 18 present now
This knowledge once acquired 18 stored 1n the form of
dispositions to be revived and used whenever needed.
The rext stage is matked by foresight, a man 18 able
to foresee the consequences cf events and to act aceord-
ing to them, and not aecording to the impulses of the
moment.

Knowledge of the spiritual 15 the highest form of
knowledge When a man has acquired this knowledge,
he oomes to know the sigpificance of the spiritual
realitiee, e g, God, soul, etc This knowledge depends
upon ntuition (Mukashafa), but 1t comes differently to
different pecple. To some 3% comes slowly throdgh good
deal of selfscultvation (M ujachadae) and to a few it is
revealed dirsctly,

3. Thva, Vol Il p. T4 1Ibid. Vol. I, pp. 76—178.
S oyl
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Both intelleet® and, orn itsbasis, knowledge develop
along with the age or the perzon, At first intellect 18 a
potentiality, Through ezperience and intuition, 1t leads
to the growth pr knowleage® Formal kunowledge 18
innate and existential knowledge 18 acquired, but both
ocour together. In the young child formal knowledge
is implioit. As experience accumnlates 1t beoomes explicit.
Existential knowledge, to begin with, is very meagre
and 18 primarily concerned with the material objeots
and evants which u:nmedlg,bely present themselves in

6. In this connection it is to be noticed that al-
Ghazzali sometimes uses ‘agl and sometimes galb to
denote the percipient mmnd. The word ‘agl is used 1n
various senses, viz.,, knowledge, intellect, etc, Agl in
the sense of intellect 15 1dentical with galb which means
franscendental spiritual subtlety that perceives and
knows (lbya, Vol. III, pp. 3-—4). Although al-Ghazzali
18 consecious of the differscces between 1ntellect and the
gelf, he indenfifies one with the other, Qalb stands for
the mental Ijfe of man apc comprises the lower and the
higher faculties Agl 1s the highest faculty of galb which
distinguishes man from animals, and ag such is sometimes
used to mean the whole of man’s mental powers, and
agl is related to it as light 18 related to the sun or vision
to the eye (Ihya, Vol. III, p. 14).

6. The intelleat possesses the potentiality of aequiring
knowledge. Bub this potentialiby cannot be converted
into abtuality unless two condifions are fulfilled. Firstly,.
that the development of intellect is dependent upon

(see on next page)
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‘experience. The next stage 18 reached when the person
ijs able to think of the objects which were experienced
_before Further development 18 marked by foresight.
The highest development culminates 1n the knowledge of
the gpiritual realities.”

(Contsnued frem page 45)
bodily growth (Ihya, Vol. IIl, p. 14), Secondly, thab there
must be some external eauss to excite 1b to action (Ihys,

Vol 1, pp 76, 77+ &8 Lf’ Vigta LK ,M-\ vid,

ws? 18! Ognofl daﬂi_a uﬂ, r,bslu vJ:fH
5""‘" Wt ’HH vl B’ JA o,;,!\ 5y LPJ"’
\,W dul‘uu wol LZJ.JV L) C)b B l.k.d-ﬁ 0)"

(el
Just as shers wmush bo somethire to sas if the aye is to
gee (Ihya, Vol iI7, p. 14), el-Ghazzaii concludes thab
n}l seiences reside poteniialle in the intalieet and do no%
come from withowb ; what comes froms without 13 the
cause that brings them ou’ (Thy1 Val. I,p T7).
<7 The highest dovelopwrent cf iniellect 13 reached
wken it underssands tho bruy nature of things, and even
knows the meaming ot the ultimate realilies like God,
soul, etc 2l 13 sheretore human inteliect by which man
can know anything from the simplest objzet of sense to
the ultimate realities. There is, therefore, no separate
faculty in man for knowing the spiritual truths, The
knowledge of spiritual realities is not only an intellec-
tealexpe- ience, but a living immediate spiritus! appren-
housion of realities
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Thecretically there is bo Limit to the possibilities
of the development of intellect and knowledge®. The
grades of actual development, however, vary from the
experience of an ordinary man to ths direet spiritual
vision of saints and the divine revclation of prophets.
A man may be subject to variour restratnts and limita-

tions whioch keep him down to a hmit® The heart may

8. Ihya, Vol I1I p 14: #5jph R f ot
ol alagd! éj".’:" Jasd Forius Wo flud that al-Ghazzali
does not believe that the various species balong to
discreet forms in the absolute sense, but sces & oon-
tinuity in life which the evolutionists Lave done recently
{Ihya, Vol, III, p 8) and. though he regards man fo be
the highest of creaticns he belisves ir t~e possibility of
further progress by bhim to ar infinite degres (Ihya,
Vol, I, p, 7} Though the «ciences hava made great
prozress and fathomed the mvateriea of matter with
areat success, the proolem c: bumax happiness is far
from solved, and the world 1s at a loss to understand
where to go for the solution of this problem. Some of the
grest thinkers ot the modern world are of opinion that
the solution of human happircse consists in the right
understanding of numin niturc  In this direction
Al-Ghezzali ean guide huminmby Al Ghazzali considers
mind to be the moving force in the universe and matter
& by-product. Mind includes 1n 1tself & great possibility
of development, and it can acoording to him, progress
to an infinite perfection.

9. Ihya, Vol TIT p 8y e Pl ?)5055 e
. : opl¥ Lo
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be prevented from farther development because cf the
following causes'® : (1) It may be undeveloped, £ g.,
the heart of the child. (2) Stns may bave remdered it
dark (3) The heart may be ceccupled solely with its
own purifieation so that 15 does rot strive towards the
objects. (4) Bome prejudices may stand between bhe
heart and the objeet,sg, sectarian beliefs. (6) A man
may be ignorant =s to how the truth 1s to be
sought.

Knowledge serves a two-fold purpose,! It is, firstly,
.an apprehension of objects and their significance, and
secondly, a guile to conduct Accordingly, intelleet
or reason is considered to have two aspects, »12., theore-
tical and practieal.

Theoretteal reuson (nl-Aqgl an-Nazuri) 18 concerned
with the understanding of the pbencmeral and the
spiritual realities, It apprehends, generalises, and forms
concepts, It goes from the conecrete to the abstraact,
from the parkicular to the general, from the diversity
to the unity, embraoing wider and still wider fields
under one principle as 1t advinces It 1s this same
theoretical reason that looks up towards the iranseens
dental world and receives kncwledge and influence from
it—knowledge of God, His attributes, His actions,
the mysteries of creation, ete, Intuition 18 npthing
bub theoretical resson working at a higher plane. The
mode of 1ts operation, however, geems to be different
in the region of the frenscendental world, Bub this

10. Ihya, Vol. IfI, p, II. :
11, Mizan al-Amal, pp. 83.85.
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quzstion does not betorg here Theoretical reason has
given us various systens of knowledge c1lled seiences, the
ethical signifleance of which will be discussed below.

Practical reason fal-*Agl al'-Amali) is the hand-
maid of theoretical reason. It receives from theoretical
reason ibs ennobling influence. But its active function
hies 1n the domain of human eonduct. It gives direotion
to voluntary individual acts An individual ach of a
salnb, or a patriot is directed by practical reason, but
the whole hife of the sainfi, patriof, or artist is guided
by ideals conceived by thsoretical reason which in-
fluences the practical reason in mest of its decisions in
wndividual aets. In cpposition to reason which worke
for oconstruction there iz in the self a eatanio element
which works for destruection., So it is eesential thab
all human faculties rhould remnin under the absolute
sway of practical resson, for if it loses its supre.
maoy over them, there follows the wreck of human
character.

The ethical nature of the various systems of know-
ledge depends wupon their ethieal utility. Sciences
(‘ulum) which are of two kinds, Shar'syya (religious),
8¢, Qur'an, Sunna etc, and ‘dgliyya (intellectual), ey ,
Philosophy, ete. A seience derives its value from ite re-
lation to the goal. It is good if it helps its realization
and bad if it hinders it*%, Of the sciences which ares good,

12. Ihys, Vol. 1. p, 96; B
gy Mgl o (Aal) By b lall JgF5 KInd

o w98 3 WIe (Bl o) B T Al wolhe
Lgeids Lol W8
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4here are some the acquisition of which 18 ferd Kifaya
{optional), e,.,, medicina and others the acquisition
.of which in fard ‘ayn (obligatory)*s, Al-Ghazzali main.
taing that the soguisition of religious selences (‘ulam
‘Bhar'iyys) is ford kifaya. They are the means to bthe
purification of the self which is e further meane to
the realization of the ultimate end, However, they
.pass from the externsl to the internal judgment, When
the individual begins to see in their laws not only the
commands of God but also the true ways to the sttain.
ment of eternal happiness, they besome fard ‘aynit.
“What is really binding on man is the knowledge of the
method how to acquire the happiness of the next world1s,
It consists of ‘um al-Mu'amala, which comprises both
&nowledge and & oondumet’® and ‘ulm al. Mukdshafa, 1 ,
pure knowledge'”. Man oan scquire both, bvt very few
attain bo the latter, 8o ethically speaking, “Im al-
Muw'amals is the only science whieh is fard oyn

It includes tho knowledge of “sbadat (man's relaticn
to God), ‘adat (man's rolation to man), and the know-

13 Of. lbys, Vol, III, pp, 12, 14, 15 ; Ibid., Vel. T,
pp. 14-19, fard’ayn is that soienoe which is obligatory on
every Muslim (Iyba, Vol I, pp. 13f), whereas fard kifaya
is that what is not binding on every Muslim, if there
are sufficient people versed im it to sabisly the needs
of the community ( thya, Vol. I, pp. 16 ).

14 Thya, Vol I, p. 17,

15 Ihya, Vol, I, pp. 18.19.

16 dosfl 5 (lofl o Sy

17 onu f":'
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dodge cf good and bad qualities of the soul. In reality
the knowledge ci these gualities alone is fard ‘ays,
shadgt and adat are only means to these qualities The
inowledge of these qualities is necessary to lead one
40 the ultimate goa! This knowledge alcne is ‘sim
al-Mw amala, It is the science of the various gocd
quelities of the self like patiemce (sabr), thankfulness
{shukr), fear (khawf), hope (raja’), abstension (zukd), as
well as of bad qualities like jealousy {(hasad), pride (ksbr),
self.epteem (‘ufb) ete., and discusses the real nature and
dimits of theee qualities, the means of aequiring and
avoiding them together with the symptoms thereof
and training required for it —‘Ilm al- Mukashafa is the
end*® and culmination of ‘slm al-Mu'amale It is the
highest end of man in this world Ethioal and praoctical
gcienoes are not coneerned with it for it does not desl
with conduct. It comes &t the stage, when man is
wholly abgorbed in God after purifying the heart. It
is a light which reveals itself 1n the heart of man;
from this light many things that were vagune or were
only hearsay become reel and living, In it ig given to
man the knowledge of all spiritual realities suchk as God,
Hie attributes, His acticoe, prophethood, revelation,
heaven, bell, ete. By it the curtain of doubt is removed
t1ll the truth beccmes absolutely manifest, and all
spiritual realities are perceived as if with one’s own
ayes.”

18 r,hﬂ e g.ﬂh.), ula'.zdi f'_c 3y



AN EXPOSITION OF AL GHAZZALI'S VIEWS
ON THE PROBLEM OF [HE PFREEDOM
OF fHE WILL

The problem of toe freedom ot the will because ot
153 ethical significanca 18 very important for al-Ghazzall.
He discusses 1t in different connections in his works,
The present chapber brings together his treatment of the
problem

Al-Ghazzlt bagss his argument for the freedom of
the will on sxperience. He conceives of the world as
conswsting of three realities, viz,, the physical (‘Alam al-
Mulk), the mental (‘Alem al-Jabrut) and the spiritual
Alam  al-Malakut) The spiritual world which is
beyond the ken of the physical senses, can be apprehen-
ded through mtuition only by the enlightened. To al-
Ghazzali the spiritual world 18 & reality known direotly.
It is essential to take full cognisance of these regions of
hig experignos 1n order to underetand his position with
regard to tha problem of the freedom of the will.

I

Light 1s thrown upon the problem of the freed om of
the will by common gense and practical experience. Al.
Gbazzali holds that the fact that human character can be
ckanged and improved indieates that man is free *, The
othical significance of this discussion is obvious, He
asserts emphatically that human character is capable of
Improvement, Some people deny it, They argue that
Khulg is an expression whioh stands for man's inner

1. Ibya, Vol. III, pp. 48-50 ; Mizan-al *Amal, pp.
68-70.
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form, just as Khalg is an expression which satands icr
the cuter form of man. Neither oar be enanged Bu$
Ghazzali brings experience 1n practical life for his
evidence. If the assertion of those whr argue against
the possibil.tv of the imprcvement ¢t character were
correct, all moral jmperatives would ceare to have any
meaning, all ingtrocticn exhertaticn  edueabion, self-
discipline would become meapicgless But for these.
whab would have been the stiate of humap society. As a
matter of faet, oot onlv men bub even snimals are capakle
of being trained by practice and inetruction

Al'Ghazzali admits tha hmite beyord which human
offcrts cannct be fruitfol for nsbtance, man can crly
regtlate and discipline bie passione. but cannot rcot
them out, nor is it deeirable thet he should dc so, for
without them life would be not only imperfect haut
aleo impossible.

Again, he admits, there are two iactors which
enhance the difficulties in the obange of character -

(o)} The greater inherent strength of the paesicne

in certain individnals , and

(b) The greater habitual gratificaticn of the passicns

in the past. Ip this respect be describes four

olasses of men?® :

1. Those whcee character ls yet urformed, who
are without ability tc digtinguish between
good and evil, right and wrong They are
ignorant, devoid of reflectyor and seli-con

9. Ibya, Vol. III, pp 49; Mizap-al-"Amal, pp
. 69.70. .
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sciougnees, have no moral character, nos
will, and no beliaf, They ara not yeot wholly
subjacted to the pleasures of tha sensea The.
oharacter of susch men ocan be 1mproved
earily. They nead only a guide, a deter.
mination and » motive to aoctuate
them to follow the right path Alb
cbildren by nature are sach. Their parents
mislead them and exeits their wortdly
desires, thuz making thsm greedy and un=
controlled,

2. Those who are under the sorirol of passions,
which they yeb regard ss evit They ocan
distingmiah between gocd apnd evil Their
sell-ononsoiousness 18 developed. They realise
that the ratiopal salf 15 the only trus self,
Yet they foflow their lower =olf because
thay are nof acoustomsd to aech rightly,
They have knowladge. They can bs retormed
ficsly, by uprooting the evil habits and
sacondly by cultivating the virtuous habits,
Suoh men ars amenable to good 1nflaence, if
they bave ths will to 1mprove their obn;‘aoter,

3. Those who ara addicted to evil ways and are
convinced fthat those ways are good and to
aob acoording to them 18 absolubely necessary.
The real nature of things haa been obsoured
frem their minds and the gratification of
tha lower seil has become the purpose of
their lives. Their sall.copsciousness consists
only of the animal dosires, The rational
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solf has beon wholly suppressed and rendered
ineffective. Thess people have been brought
up on thege ideas, To improve their chara-
cter is almost impossible, because the grounds
which mislead them are too many.

4 Those who in addition to beﬁ:g brought up on
the ideas mentioned above, are proud of
doing evil and of leading otherp astray and
rogard 1t as a thing of honour, Improve-
ment of such a character is the hardest of
all  Only s conversicn through Divine
power can bring about a revolutionary
change under these cirocumstances.

Ic 13 abouf the third and the frurth iypes of men
that God has smd?, ““God has &6t & seal upon their
hearts and upon their hearing, und over their eyes is u
covaring, and there is & great chastiremeuns for them.”

The firat type is ignorant, the second i1gnorant and
misguided, the third ignorant, misguided and wicked,
and the fourth ignorant, meguided, wicked and devilish.

Improvement in character till man beging to aock as
a free agent involves development, and the seeker of
trath 1n his upward flight may pass through three.
stagesn?,

1. That which is wholly evil. It is overpowered

by passion, avd acts according fo therir
arotates, It tries to find ways and meabs

3. Of.Quran, 1], 7.
4, Ihys, Vol, 111, pp. 39-41,
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to gratify them., The light of reason has
been almost extinguicbed. There is no
distinction between the higher and the
lower gelf. The lower sell has beocome tre
ideal gelf, This consciouspess is called
in the Quran® «n-Nafs-al-Ammarch, the
insinuative self.

9. That which is nobt settled and is unstable in
good ox evil, between which there 18 a ocrs-
tant struggle Sometimes it 18 under the eway
of the one end sometimes of the other 1t
is capable of doing both good and evil There
is & olear distinction between the lower and

the higher self, but the lower self reveals itself
in ocoasionel impulses whiech one canmnot quite
subdue. This is oalled in the Quran® an.Nafs-
al-Lawwamah, the reproaching s If

8. The fixedly good and illumined eonse ousness-

It has received the Light It always aots
according to the dictates of reason The evil
eloment has been randered ineffactive In
suoh a consciousness the destruct:ve qualities
are eliminated and the conabructive ones are
oultivated, At this stage the distineticn
batwzen the two selves is lost to sight The
higher self, which is the trua self has hecome
the master. Man has achiaved perfect freriom

5. Quran, XIJ, 53.
6, Quran, LXXYV, 2.
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This rational self has been ocalled in the Quran?
as as-Nafs al-Mutmainnah, the self at Peace.
The progress from the an-Nafs.al-Ammarah
stage fio the an-Nufs-al-mutmannch stage
through the efforts of man indicate clearly

that map i free.
1I

A close study ot Alam al-Jubrut, the world of the
thuman mind (Reason, Will, and Power ), which is the
tbridge batw.en ‘dlam «l-Mulk and 'Alam al-Malakug
reveals how fa: man 1e free Al-Ghazz\li analyser the
procesges 1n the human mind leading to action, and
points out the limits of human freedom and deter-
minism?®,

Impresstors and 1ders which enter unceasingly
throngh the internal and external gsenses affect the
human hesrt 1n one way or the other. Even if the
senses are closed 1megination and 1deas which are
already 1n the heart, affect 15 lmagnation through
theee ideas shift from one object to the other and with
it the heart passes from one sbtute to the other The
heart 18 never 1o the same st‘a,te econstantly

Whatever wmpressions assail)l the heart are called
al-Khawatr, ¢.e , 1deas. which conrist of thought and
raecollections, that is, the knowledge apprehended by the
heart Whatever the hear* intende, rerolves, ste., must
first come tc it as thougbt. These 'dees ars the springe

7 Quran, XXXIX, 27.
8. Thya, Vol III, pp 23-97 , Thid, 35-38
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of human action Thoy first excite ar-Raghbak, i,
inolination or impulse, This inclination must, if an
action i3 to take place, be followed by a process of the
intellact laading to al-I'tigad, ie, conviction or per.
mission of reason., Conviction iz followed by al-Iradah,
26, Wil Whan will 1z formed it excites pow-r, and
action 13 oarriad out  Of these, 1dea and inclination are
not undar the complete control of man.

The 1deas which laad to the operation of will are of
two kinda? 5

L. Those which lead to a good aetion, and
2 'Those whish Jead to an evil action,

Tho first ara known as Ilham, inspiration and the
second as al-TVaswas, it. whisperinga of Satan,, s e.,
seductions. Now, these two types of ideas are due fo
different elements 1n the natare of man, known as
ar-RBabbamiya, the Divine, and As-Shastantya, the
Sabanic,

These slemsnts 10 the nature of man are undar the
direot ‘influence of forces in the ocosmos, known as
angalic and satanio forces, which are areated to hslp
or hinder the workings of the universe. The divine
inflasnce which enables the heart to recsive the good
1daa ia called at-T'aufig, the divine aid, and if the heart
acoepta the avil 1dea, it 13 called al-BKhidhlan, the for-
saken 1n tais way the heart of man 18 betweesn the pulls
of tho angalic anl the satanic inflaences*®, By natare,

9 Ihya, ITL, p. 23.
19. TIhya, ITL p 23.
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howavsr, ths hoart 18 aqually suscepbibla o the angaho
a8 woll a3 the satanio inflaences**, The diving eiemenb
is guided by ‘‘al-‘Agi"”, ..., remson, and the satanio
elemant 13 led by “ash-Bhahwah’’, se., ‘“‘appetibion,”
“al.Ghazab’ , s.0,, ‘‘soll-assertion” (1t , anger), Appeti-
tion and ssli-assartion inhabit the flash and blood of
man and through them the evi rules, and so the heart
becomss the abode of Satan, But if appetite and
anger ars ruled and brought under the subjection of
reason, the heart becomes the resting place of angsla.
The devil has many gates to enter the heart, but the
angels have only one, 7.e,, reason, (Ihya, IIL, p. 27)
The avenues of ths devil’s approach to the heart ars
appetition, sslf assertion and their nnumerabla
offshoots, for example, envy, graed, malice, eto.*2

The pasaage of 1deas thiough the mind cannot be
complately controlled. Good and bad 1deas will flit
across the mind ot the saint or the moral wreck 1nspite
ot himself Tue mind must be consentrated on God and
spiritual things But concentration of mind on one
1dea 13 only of a short duration Good and bad 1deas
come 1nto mind 1n quick succession A man 1 deep
medisation remains unaffected by every othsr thing,
But the succession of 1deas 15 zo quick that the distine-
tion cannot be marked. The heart is susceptible to both
good and had ideas. However, concentration of mind
on God and spiritunal things will greatly promote good

11 Ihys, III, p, 24.
14 Ihya, III, pp :-7-31,
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idgas and check bad ones®,

Idea is naturally and of necessity followed by
inclination. Man cannot intervene,

Before pointing out the free or dstermined nature
-of the third step, conviction, knowledge, or permission
of reason, we mav discuss the various types of human
action with reference to human resson and will 14
Ghazzali gives three types of human actions*

1. Natuaral action (al-i‘l at-Tabi'y), The displace-
went of wabter ag & man swims or wades through 18 &
pnatural action, and obviously unaftected by humwan will.

9 Intentional action (al-fi'l al-Iradi} If a needle
ig raised towarda the eye, the eyelids are at once closed
A man cannot do otherwise The closing of the eye-lide
in this oave is an intentional action The abalyeia
of an intentional aobion gives the tallowing facte®s ¢

If & man moves a noadle towardr cne = eyes or moves
a deawn gword towards one’s head, cne’s eyes in the
former oase will ab once be olosed and in the latter cage
one’s hand will suddenly be raised to shield one's head,
These prompt actions are due to the ccnsciougnese of the
evila bo be avoided, and this gives rise tc velition which
moves the eye and the hand without the least delay
Inbentional actions are not blind responses, but are
conssious processes. When a needle o1 a sword is raised,
its percaption eomes to the mind and the knowledge of the
dangers to be avoided is aroused at once. This gives

18 Thys, ITI, pp. 88 & 39

14. Thys, Vol IV, pp. 219 &
15. Thya, Vol IV, p. 219.
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rise to volition and the ¥ _lition causes movements,

The natural as welt as the 1ntenbional sotions are
both 1nvoluntary and necessary. Tha difference between
the two 18 that the intentional action is preceded by
perception and knowledge, while in the natural action
perception of the object ie not there

3. Voluntary aotion (al-fi’l-ul.ikhtiyar:). All actions
1n which an alternative is possible and reason makes a
ohoice, are voluntary achions, for example, committing
suioide, and most of our actions in our daily practioal
lifs. In this respect we can say that things presented:
to the mmd are of two types 2°.

(3) Those which our introspection or observation
pronounces withont deliberation as agreeable
or disagreeable. No alternative is presented:
to the mind.

(12) Thoge about which our reason hesitates to
pronounce such a judgement. Here an alters
native is presented to the mind The example
of the first 18 thab of the movement of & needle
towards our syes Here we know that the
averting of tho dinger is advantageous arcd
therefore we do not hesitate. On acoount of
thise knowledge our will is at once formed and
our power 1g roused to act in order fo avoid
the needle acd our eye-lids at once oclosed.
Though this sction happened with intention,
yot the intention was without hesitation or
deliberation. Most of our actions where we

16, Thya, Vol. IV, p. 219.
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have o choioe are volunbary actions, In these
casen reagon hesitates or 18 guspended
uptil we know whether the action which is to
be executed is agreeable or not, and we need
deliberation until the intellect decides in favour
of aoceptance or rejection.

Thig is, however, & complex process during which the
Satanic element in man tries to sway decision of reason.
But it is for reason to repel its onsslaughts. The in-
herent strength of the instinels of appetition and self-
assertion, and bendencies formed by previous acts are
factore which often disturb the balance of this conflich.
But when the intelleet decides finally, it is ipllowed by
the will to execute the action, and the action will be
executed unless there are any external hindrances in
the way, e. g., sometimes the source of this will is too
weak, to shake off the inertia, yet if the first idea 18
aftractive to the heart, this will become etrong and firm.
Even then, sometimes something still more powerful
puddenly olaimg one's afttenfion and one forgets all
about it17,

In voluntary actions toc will is prodnceed by know-
ledge, as ib is produced in the first kind of actions.
Now this wil!'which‘is produced after deliberation, when
ttanelated into acceptance or rejection econgtitutes
“Tkhtiyar’’, lit. choics.,, ¢+ &, freedom. The word
“al-1khtiyar" is derived from ‘‘Khair” which means
“Good". 8o ‘‘al-Ikhtiyar’’ means the choice of an
ides cr ap chieeet, When the deeisirn ~f the intelleot

17. TIbkya, Vol IIT, ps 1%.37.
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18 aocepbed as good, one is mpelled to act aasordingly?s,

From this discourse we understand that wap is
determined in vatural and intentional actions'®, In
voluntary actions the pocurrence of un idea is followed
by inclination, or, in other words, the occurrenee of
desire iz not under the complete contrcl cf man ; but
his reason 1s tree to choose Thus man is free to do
what he desires, but hie desiring ie nct ir bis power 2¢

111
In Ghazzali encther apparently opposite tendency
stands out clearly. On the one hand, man can make or
mar himself, he ie free to choose, and, on the other,
God is the disposer of everything. Nothing happens
without Hir will. Whem He wills, He guides aright

18. Thya, Vol. IV, pp. 219.
19. Thya, Vol. IV, pp. 219,
20. Ihya, Vol. 1V, pp. 218-219:~
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—Cf. Quran, Ch 77, 30.31. ‘“Thisisa reminder sp
whoever please takes to his Lord a way. And you do
nob please except that God pleases, He makes whom he
please to enter Hie merov apod fer the unjust, He hag
prepared painful chastisement”,
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and whom He wills He leads as'ray, He wishes and
decides what he chcoses All in heavens and earth
proceeds from Him®!,

To anderatand this apparently domble tendency in
Ghazzal: with regard to freedom and compulsion, the
responsibility of actions atbributed to God and man, we
now turn to another aspeet of the problem.

Ghazzali, like Hume 700 years after, holds the sequence
theory and rejects the efficiency theory of cansation?®?.

21, TIhya, Vol. III, pp, 41 & 49 I1bid., Vol. IV, pp,
211-223 Cf, Quran, VI, 125; LXXXIT, 13, 14;
XXI, 23, eto.

32. (a’ For a fall discussion of thia theory see Ghazzali's
Tahafut, pp 277-296; Ihva, Vol. IV, pp.
920-223 , also Obermann, Der Philosophische
und Religiouse Subjectivismus Ghazzali’'s {Letp-
zing, 1929) pp. 68.86,

(b) D.B. MaceDcnald, “‘Jcurnal of Amerioan Orisne
tal Society fcr 1899,” Vol XX, part I, p 103,
says, -‘In the Tahafut he bhad smitten the
phifoscphers hip apd thigh; he had turned,
a8 in earlier times al-ASh'ari, their own
weapons against them, and had shown that
with their premises and method no certainty
oould be reached. In that book he goes to
the extreme of 1intellectual ecepticiem, and,
seven hundred years before Hume., he cuts
the bond of causality with the edge of his
dialectic, and proclaims that we oan know

on nezt pags)
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Ghazzal dentes that anything can produde anything,
There 1s no power in the cause to prcduce the effect,
There 18 no caueal connection between things, They
are not oonnected but con)oined. We see one thing
preceding the other over and over again, and through
habit begin $o think that they are connected, In ‘reality
therg 13 nothing as cause which produces effect, The
fact is that antecedents have sonsequents.®®

“God alone 18 the efficient cause, bub the ignorant
have misunderstood and mis-applied the word,.
power.?+"

“Ag to the orderly successicn, let it be understood'
that the two eve;bs are conjoined like relations between
the ‘condition’ and the conditioned’. Now, certain
conditions are very apparent and can be known easily
even by men of little understanding. But there are
oonditions which are understood only by those who
sea through the light of intuition. Henoe the common
orror of miscaloulating the uniformity of events®s,

(Contsnued from page 64) ‘
nothing of cause or effecl, bui simply that
one thing follows enother " Rensh, ‘“‘Averroes”,
p 74t “Hume n's rine dit d% plus’’, Munk
in his book **Melange” (p. 879) has admirably
summarizd the arguments of Ghazzali asainek
causality,

93, Thya, Vol. v, p. 220,
94, Ihys, Vol. IV, p. 220,
95. Ihya, Vol. IV, p. 220.
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There is & divine purpose linking the antecedenbs
o the consequents and manifesting 1itself 1n bbe
existing orderly succession of events, witbout the least
breach or irregularity2® Some events emcceed others
in orderly succession, as the oonditioned follows the
condition in occurrence. We oannot eay that life bas
been caused by the body, thoush body 18 the con-
dition of life, In the same way, we must imagine
the orderly siceession of events in the universe What-
ever happsus 1n the heavens or on thg earth, bappens
according to anecessary and true order. Ae theyoccur, so
wust they occur. No gther order can be ecnoeived or
imagined®”

28, Thysg, Vol. IV, p. 220
wssl] F pdadlle I gl ety goialf dn u‘*‘:
# byt ds by piadt 3

a7. Thya, Vol IV.p. 920, ;Ui Yy wofify ¥ ‘»":
i'-’)mj G5V yalks Ghazzali, like Leibnitz, balieves
that the order of the things in which they cccur is the
only true order and it 1s according to the pre-ordained
plan of the Creator who knew everything by fore-
knowledge No other order than the one in which the
things happen ean be conceived, This is the perfect and
the most complete of the possible arrangements, And
if there was a befter arrangement and God could make
it and He did not make 1t, then it shows a kind of
niggardliness on the part of God. This 1s against His
woodness and therefore impossible. 4nd if God was

(see on mext page)
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““Verily”, says the Quran, “We @id nct create the
teavens and the earth and whalb ie between them in
sport We did not create them both but with truth. Bab
mcsh cf them do pet know"” (Cf. Quran, XLIV,
38, 39) .

In shert, God ereated life, knowledge, will and action,
on the one hand, and, cn the other an order (a system)
externn] to them. He imposed the order upon the
iteme. These teme must conform to the order external
tc but imposed upon them This order of succession 18
obligatory and necessary end 15 the result of divine
planning ( al-hskmat al-gzuleya ( Ihya,Vol. IV, p 931 ),
which 18 very difficult to understand Gbazzili does not
want to enter into the metaphysical implieations of
this problem, because his aim te coly to warn 1o the
way of Tauhid which loads 6o action

(Rhazzali, 8¢ we have seen, demier cause in the
genee of powex or eofficiant torece when applied to things
other than God. The efficient cause 13 only one,
Acoording to him there is only one eternal power
(al-qudrat al-azalyyx) which 18 the cause of all crested
thinge. The meaning of thie eternal power is known
only to the illumined The substance 1¢ one. All othep

(Contsnued from page 66)

unable to make it better, it is against His power and
wigdom. But He is all powerful and all-wige, There-
fore it is unthinkable, So whabever is, 18 for the bess
and there is everywhere greal harmony, order and
beatty, (Ihya, Vol. IV, pp. 220-221).
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things are aocidents, they are created. The doer 1e
only one.

Man 12 the author of his actions from one pointi
of view and God from another The relation of man’s
actione, on ihe one hand, to his power and will, 1a like
the conneotion of the conditioned with the eondibion;
and the relation of man’s action to the divine power,
on fhe other hand, is like the connection of the sffech
with its cause But by oommon usage anything which
is visibly conneoted with power, though it be only i qe
abode or channal (Mahall) of power, is regarded ag
“oause”. God is the real cause of man’'s aotions, as &
oreative power. But men is the apparenb cause of
aotions a3 1n him the manifestation of uniform succession
of evants takes place. One who sttributes all his actiona-
t0 God has found the truth and has reached tha real
gouroca.

Thus we have the apparent paradox that man is
determined in his freedom?®®. The Ash‘arites uwse for
this kind of determined freedom the word ‘Kash’.

When fire burns, it burns out of necessity (7abr).
It 18 completely determined. God is wholly free. Man’s
aotion is batween the two. He is not determined as fire,
nor free ag God. “Kasb’ (acquisition) is neither against
freedom nor against determinism. For those who have
ingight, it is the gsum of the two. God's action is
Ikhtiyar, but that of man is not like that of God, because
man's will is formed after hesitation and deliberation,

28. Ihya, Vol. IV, p. 220:_6’5 i),{au) 3t
J%W
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+which 18 1mpossible in the case of God Deliberation 18
dus to Iack of knowledge God's knowledge 1s per-
tect He need no deliberation tor Hie Ikhtiyar,
%, 6., cho1ce?®

The word cause 1s nsed 1n the Qaran in different

29 Cf W. R Sorely ' Moral Values and the Idea
of Gcd’ . Cambridge, 1918, pp. 446.447. ‘It we form
a conception ot s perfect cr mtinite mind, it 18 in this
genge bthat we must spank of such a mind ae free To
speak cf chcice between alterratives is 4o suggest that
other than the bast might ba chogen and this would be
inconsistent with the 1dea ot perfection.

. “A fipite mind, lmited in knowledge and power
and distracted by desires other than the will of goodness,
may yet have & npartiel measare of self-determina-
tion, which ie complete only in the infinite It 18
incompletely determined by forces external to iteelf.
And 1f 1t stande as 1t does between the realm of
nature and the realm ct goodness, conscious of the good
and yet beset by many temptations to fall to a lower
level, then the relative independance cr partial spon-
taneity of such a mind mav bs exhibited 1n the power
to direet 1ts owo path toward the goal of goodness or
to allow 1t to lapse 1nto evil, Its freedom will not be
complete agreement with the ideal of goodness but it
will exclude total subordina*ion to the forces beyond
iteelf, and give opportunisy for choosing and sery-
ing the good. In spite of itgs restrictions, human
ncbiviby will 'be recognized as possessing & ccre of
gpontaneity.”
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senges : “"The angel of death who is given oharge of
you shall cause you to die, then %o your Lord you
shall be brought back” (XXXII-II). ‘Allah takes the
goul, ab the time of their death” (XXXIX.43). “Have
you considered what you saw ?’ (LVI-63) ‘““We pour
down the water pouring 1t down in abundance, Them
wa cause t0 grow bherem grain’ (LXXX.26.37). Fight
them : Allah shall chastise them by your hands and will
bring them to disgrace” {IX-I4), “So you did nob
slay them, busit was Allah who slew them, and thow
didst nob smite when thou didst smite but 1t was Allah
who smote, that He might confer upon the believers a
good gift from Humself” (VIIL, 17). “Whatever good
betalleth thee (O man) it is from Allah, and whatever
of 1tl befallath thae 1t is from thyself.”

“Ghazzali points out that negation and afirmatiom
for one aud thas same action throw new light on the
nature of caasaiion. Negation affirms God as the real
and efficient cause, Affirmation osstablishes man’'s free
will faithfully ezeouting divine order2°",

Ths abovs paasages show that the word ‘ cause'
signifies oreative powser, and must be applied to God
alone. Bal a3 man's power ig the image of God’s power,
to him the word has been applied only in its secondary
senge. God alone is the real officient oause, and the
word must bs apphed to Him 1n 1ils root senss, s.e,,
power. Is uot everything delusive exceph God ? A thing
which sannol exist without the help of the ofher 18 not

30. Ihya, Vol IV, p. 9291
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existance of God, He alone 1s self-existing. The _exis-
tanse of all other things depends upon Him. Everything
1810 His grip, He is the eternal and the everlasting.
He 18 the manifest and tbe hidden. He is the first and
the last, He s the eternal and the first and the last.
Ho 1s oternal and Brst as compared with all created
things They have omanated from Him one after an.
other 1n aa orderly succession. He is the last from the
pont of view of the seeker. In hig spiritual progress,
Ho 15 the last stage o be reached. So He 1s the first 1n
existence and the Jast in experience. Similarly, He is
hidden to those who want to see Him in this gsensible
world through their senses, and He is manifest $o those
who see Him through ths sye of reason and to whom the-
mysteries of the supersensuous world have baen unfolded,

This s the dootrina of “Tauhid”" {Unity of Exis.
tance) whioh means that all the cauges, nay, all activity
mental or material begins and terminates in Him who is:
the first cause, the mover and fashioner of the universe,

Furthar light can be thrown on the problem of
determinism and freedom of the will by giving a brief
resume of a long and detailed allegory whioh al-
Gbazzali cites to illustrate hs views®? s—

A devotes saw a paper with a spot of ink on it. He
asked the paper why 1t had blackened its face. :]?he
paper sxcased 1itself by making the ink responsible for
it. The ink being ueked, made the pem responsible,
gaying that 16 was living 1n an ionkpot quite innocently

3. lhys, Vol IV, pp. 315-21 8,
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when the pen disturbed its comfort. The pen on its
part tried to prove its innccence and rolated its life
history and the crueltty of the hand in depriving 1b of its
home and removing its skin and shaping 1t with a sharp
knife and then putting it into the ink-pot and removing
the ink from it and letting it fall on the paper. The
pen had no power and the hand was wholly responsible
for the spot, The hand on its part explained its inabi-
hity to do anything cf its own aceord It was no better
than a piece of clay or stone. It was moved onmly bv
Power without which it was no better than a dead mass
of matter, ‘The devotee then agked Pcwsr which
answered thus : ‘T am not to blame I was latent mn
the hand long before it moved. I was absolutely
inactive, I was netther in motion nor had I the abihty
to impart motion of my own accord. A cerfain agent
came, shook me and obliged me to work. I had no
power bo resist ita orders. This sgenb 18 called ‘Will’
T know 1t only by name' The answer of Will when
agked for was:., ‘“The mind sent an agent named
‘Knowledge,’ who delivered his message to me thrcugh
Reason to reise Power to aotion and I was simply
comrelled to obey, though I do not krew the reascn
of my obedience. By nature I am 1pactive and I
remaln so ag long as my master hesitates and delibe-
rates  As goon as he has decided, T accept his orders
unquesticnably. So please do not rebuke me but
o~k Knowledge.” The devotes then tnrmed to Mind,
Knowledge and Reason for an explanation Reason
said that it was a lamp whick was not self-illumined
and did not know who lighted 15, Mind replied that
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ib was & mere ¢nbula rasa wbich had been spread by some
one other thar himselt Knowledge excused itmelf by
saying that 1t was o mere ivseription made on tabled
after the lamp of Reason had bescme juminous.
Knowledge was nct the author of the inseriptions.
“Ycu better ask the Pen??,” said Knowledge, ‘‘as there
ean be no inseripticn withount the Pen,”

When the devotee herrd trcm Kunowledge about
Pen, Laryp, Tablet, Ipscriptice eie, he was Pperplexed
and made the obhservation that he wae being driven irom
pillar to poet without gettrg a sahistactory reply.
Hitherte he had been recetving soms ecnorete answers,
but the answers given by Kncwledge had cut the ground
from under his feet and he knew no where to go next.
The k. the reed, the pen, the hand, ete, could be seen.
But the Tablst other than thab of wood or metal, the Lamp
other than these highted with oil and fire, the Writing
cther than wri‘ten with crdinary pen on ordinary
paper or tablet were wholly incomprehensible to-him.
He was, therefore, wholly at a loss what to do.

Knowledge, hearing the complaints of the devotee
answered thet he (the deyctes) war right, for be was nob
in & poeition to ccnbinue his jcurney, nob having the
equipmect necessarv to pursus the path sucoessfully and
reach the destination But it he wag still determined
to attain his goal. he must listen to Knowledge most
attentively Seeing that the devotes was destermined,
Krnowledge proceeded as follows—

“Your jourpey consists of thiee stages: (1) The

32. . e, the celestial Pen,
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tarrestrial world ('4lam « I-Mulk), the objschs of whickr
can be perceived wich the physioal senses This regionr
you have lelt behind (2) Tha celestial world (‘dlam
al-Malkut) which lies bayond the phbysical senses. The
Pen which writes on the heart belongs to this world
which will begin when you s2e this Pen. This world
18 full of dangers and I do not know you will be able to
ovoroome them. (8) The intermadiate world (‘Alam al-
Jabrut) or the world of power It liss between the first-
two and serves as a link batween them. You have tra-
velled threa stages of this, v1z., Power, Will and Know-
ledge.

““The celestial world begins when the Pen which:
records Knowledge on the heart beocomes visible and
man acquires unshakon faith of the reality of the unseen
world, If you cannot 3ee the Pen them you bebter
disoontinne your journey.”’

The devotee openad his eyos wida to see the oelastial
Pon, a8 he was 1n the habit of seeing a physioal pen.
His mind was acoustomad to experisnce the things of
the physieal world. Ho failed to see the celestinl Pen,
Knowledge again halped him by giving him farther hints
to have ooncepiion of fhe ocelestial world which wag:
devoid of physigal determinations and limite, and prooee-
ded to explain 10 thhs way . ‘“The furmiture of the
house is accordicg to the status of the dweller. Now,
God does nob resembis anything. So His attributes are
also transcendental. He 18 bayond space and sime. Hig
Hand, Pen, Writing, Speaking, oto , are unlike the things
wo experianca 1n ths world. One who has a right con-
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ception of Him oan apprebend Him and His attribubes
You do not seem to have a right coneeption of Hum.

Then Iigten, there are three categories of men a3 ragards

their apprehension of Him: (1) Those who conceive

Him ay transeendental and believe Him to be nok only

above all meterial limitations but also above tha lmitee

bions of metaphor. (9) Those who conceive Him as an .
anthropomorphic bemng. (3) Those who believe Him to

be netbhar of the two and yet both, They hold a middle

poattion It s3ems that you belong to this position,

You beheve that He 15 unmaterial and yei yoo osonob
have a trangeendental congeption of His Hand, Pem

and Tablet. '

As the devotee heard this learned discomrse of
Knowledge, ha realised his shortcomings. This realizas
tion was tha starting pomt of hg ascent, His con.
smougness of hiy 1gnorance re¢gerding the naiure and
assence of the reality of things aroused 1o hm a sense of’
shama aud sell-1eproach which tore away the curtain
whiohk was muodering him from seeing the reahties, The
hght of Knowledgo dawned upon his heart and the ont-
tains from his ayes fall away, He witnoased the.
spiritual reahities us they were The dovotee then thauk-
ed Knowledge for its invaluable help and proceedzd on
hig joarnay further, Now be ssked the invisible Pen as.
to why 15 writes soiepces on the heart of men, whioh
produce Will which move the Power whersby volunfary
actions result The invisibla Pen fold bym o address
the inguiry to lbe Hand which was the cause of ibs
aobivities The Hand told im to direct s inquiries
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to the Power The deyntes then nasked the Power and
received the answer : “I am merely a quality, you
should better ask the pbssessor of the quality ” The
devotee was abont to aslk the Omnipotent, when he heard
& voice from on high, saying : “He eannot be asked
what He does, and they shall be agked®®.” The devotee
was overawed and became unconsgecious, 1m which state
he remained for a lobog time When he came to his
senges he poured forth his heart in silence * "“Thou art
divine and benoficent T shall fear no mortal. Thy
forgiveness 18 mv sclace. Thy merey 18 mv refuge ; O,
God ! open mv heart o that T mav know Thee Untie
the knol of mv tongue "' A voice came frem behind the
curtain, *‘Stop, do nct franscend the hmits of the
prophets. Refurn and follow them mn everything Take
what they give you and do what they ask you to do.
You can have only this from the Divirne favour. that'
you have known the great fact that you eannct know
Him, His beauty and grandeur®’,

When the devotee heard the vbice he reslized higs
limite and returped to the World of Power (‘dlam al.
Jabrut) and accapted the excuses of Knowledge, Reason,
Will. Power, the hand, the pan, the ink ard the paper,
becauss the devotee had realized now that God was the
only ocause (fr*1l)- The other substences spoken of ag
cnuses were merely such in a metaphorical sense  Every
thing proceeds trom Him and returns to Him* He s

32. Quran, XXI, 23.
34, Thys, Vol IV, p. 917
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the first and the last, the manifest and the. hidden, the
architect of the universe.

It would not have been logical if al-Ghazzah had
derived his doctrine of God as the cause of all causes
trom his sequence theory of causation, If seemg thab
al-Ghazzali derived his sequerce theory from his realiza-
tion of God as the sole cause and the moving force in
the universe.

Al-Ghazzali deseribes four classes of those who pro-
fess faith in the dootrine of the ome Doer. Of these
only two relevant clagses need he mentioned,

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

2. The ‘illumined’ who had a vision of Reality,
and spiritually realized that He is all in all, the.
only Doer, the only Mover.

This experience is, in rare cases, & permanent state.
In other minds this vision sometimes flashes through
like lightning  But to the 1llumined the evidencs of this
experience 18 more real than that of the physical senses,

Al-Ghazzali was not only a great philosopher but
 great mysije too. His position with regard bo the
freodom of man 18 based upon his study and experience
of the phenomensal and the transcedental worlds (‘Alam
al-Mulk, ‘Alam al-Jabrut and ‘Alam al.Moldkut), Thig
is 'whnh explains his apparently paradoxioal position, that
man is determined and yet free.



AL-GHAZZALI’S APPROACR TO ULTIMATE
REALITY WITH SPECIAL REFERENCE TO THE
RELATION OF THOUGHT AND INTUITION
IN HIS AND IQBAL’S SYSTEMS
SYNOPSIS

~

i The three grades of the knbwledge ot God, taglid
( imibation) deducbion and ntuition ‘sim ale
mukashafa ¢

L. (i) What is ‘ulm al-mukashafa ?

(ii) ‘Iim at-muknshkafa ot won-seekers of God,

{iii) Saints without 'slm at-muksshafa,

(iv) The roots of 'slm al-mukashafa 1m love of
God and yearning for Him,

fII. (i) The two worlds—Sensual and spiritual-one
shadow, the effect or the symbol of the
otber .
(ii) Man must naturally yearn for the know-
ladge of the spiritual world,

(it) Physioal world-Spiritual World

Iv. (i) Man 18 endowed with the power 4o appre-
hend the gpiritual world-Reason.

{ii) Reason, a spiritual essence equipped with the
sengeg essentjal for existence in thig world
of time and space This equipment is a veil
which might, through purifioation, bs made
into & transparent glass as i% were. The
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ve1l will be dropped temgporarily during this
life as well, it the light of reason 18 pure and
uncorrupted, apd *there ie a desire for the
knowledge of Gad
V  Al-Ghazzali has been charged by Dr, Sir Mubammad
Igbal witn the 1gnorance of the following:—

{) That thought and 1intmiticn are organically
related.
(11) That the finitude of thought 18 1mposed upon ib
by its very nature,
(iii} That thought and wntuition complement and
rejuvenate each other,

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

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

Again, Dr, Igbal charges al-Ghazzali with the
1gnorance of the dynamic natuie and the inter-
nal infinitude of thought.

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

VI. Forms of intuitive experience, lham-wahy.
(i) Ilham. Dropping of an idea in the mind, the
“whence'’ and “how" of which 1s not under-
stood, Example from al-Ghazzali g life.

(ii} In sleep
(iii) While awake, intuition ¢f an ides clcthed in
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famitiar torms. In »: (7 g 163, sudden dropping
of the vel! of the senzes.
Intuition may be symbolic.idea or impression
from unseen wo»1d ~lnthed directly 1n 1mages
from the storsh ' memory within the

range of experieuco

Reality seen face to face-Ezampls,
Inherent diffienlties 10 acquiring the knowlsdge

of God.

(i) Mpysteries and wondsrs of the world, an evi-
dence of God. But ws come in contaoct with
them when ’0gl is immature, later on they
appear a8 oommon-place. The veil of domi-
nance of passions and appetites.

(ii) God’s Light by which everything manifests
itgelf and even exists, hike the light which
manifests colour He is too obvious to be
observed. Method of contraries inapplicabls,
Were God to be withdrawn the univerge

would collapse simultaneously.

‘Ilm al-mukashafa at its highest reveals not only
that God is the only Light bat also the ouly
being. Everything exisbs in its (God-aspect,
Nothing but God exists by iteelf, This iz called
realising One.and Onliness of God-Unitarian
experience, misunderstood as éttihad, highest
point of ascent. Next stage in progress: Descent-
Goal of goales, what next ?
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Foot Note:—(1) Examination of al-Ghazzalrs
concaption of God re-pantheism.
Writer’s opioion of al-Ghazzali's
posibion.

(1i) Brief wview of Mujaddid Ahmad
Sirhindi aboub descent: quotation
from Dr. Igbal to the ‘same
effect.

IX. The veils to the knowledgo of God. Al-Ghazzali's
classification ot men and® creeds; men who have
the veils of pure darkness, mixed light and
darkness, pure light and men who are unveiled.
The unveiled hnd God absolutely unpredicable,
Various bahefs relating to the relation of God
to the movement of the hoaven made the differen-
t1a for various grades of the gnostics of Ailah,
The problem of muta’, the Obeyed One

Gairdner’s opinion that this scheme embodies the
inner-most th-ughts of al-Ghazzali, Writer ~
opinton that the soheme 18 stupendous but insuffi-
clenfly thought out-Why ? Al-Ghazzali’s atti-
tude as revealed 1n his life.work.

There are varicus grades of the knowledge of God.
The lowest grade is the faith of the common psople
based on authority and tradition. The higher grade
is the knowledge of the learned based on deduction ané
reflection. But the highest knowledge is ‘ilm al-
Mukashefa (Ihys, Vol. 3, 14; Vol. 1, pp. 18.18)
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‘Ilm al-Mukashafu is s certitude which is the result cf
the light that God 1ngtils intc the heart when it 1g
purged ot vices and filled with virtues, through
‘“Um al- Muamale (Thya, Vol. 2 p. 17). It is the
kunowledge which comes to the intimates (siddiqin)
cf God3?, and relates to God and the unseen.

35. Writers on gufiem are agreed that certain
forms of vigionary experienpes are commob to men,
wrrespestive of  what raligion they Dbelong to.
Mujaddid Abmed Sirhiedr  points out ( Epistle,
No. 293 ) shat there are wwo forms of ‘Ilm ai-
Mukshefa, One relates to the knowledge of God, His
abtributes, and Hig acts, this 18 the peculiar privilege
of those who are near unto Allah, The gecond is bits
of information relating to the unseen 1n this world of
men and their affairs, This latter can be acquired by
self-discipline and freedom from dominance of the senees
aven by those who do not seek God. Those who are filled
with the love God and are always occupied with his
remembrance, pav no heed to thie world and are often
deficient 1n this type of ‘4im al-Mukashafs, and are,
therefors, not racognized by the common people.
They are occupied with that which relates to God and
His acta, 1n which kind of knowledge the common people
are no\ interested, Al.Ghazzali, though he did not
make this distinction olearly, pointed out that ’élm al.
Mukashafa relates to the knowledge of God, the essence
of things, and that it cannot be attained without acqui-
ring "slm at-mu'amalas, of which the love of God and
(See on next page)
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Its basig is direct vision cr experience. One realizes
with cortainty through personal eiperience the truths
which formerly one accepted on the evidencs of aubhority
or deduction Believers hold different views about the
ng@dure of God, angels, Heaven, He!l Prophethood, reve-
lation and essence of things. But through "slm al-Muka-
shafa doubts are removed and realities are revealed
ac'muﬁnes in their nakedness, though often symbolically.
‘Ilm al-Mukashafa 18 acquired gradusllv ae one's heart
becomes more and more purified. Sometimes. in rare
cages, 1t comes with a single leap. Anothar factor that
determines ¢lm al-Mukashafa 18 Divine Grace. But
God promises His grace to thoss who fcil n His way.
However, the mysteries that are pot revealed on this
earth will be revealed 1n the next®*,

{Contanued from pige 52)
thirst for the knowledge of Reality 1¢ the most impor-
tanb aspect. He has upambiguously pointed out (Ihya,
3, p. 12) that if a man oceupies nimself with the purifica.
tion of the heart and does n'. seek God he will nob
attain the knowledge of God. Watover then he attaing
will not be 'Ilm al-Mukashafa Even Mujaddid Ahmad
Sirhind: arrives exactly at the same conclusion.
Moreover, Allah doss nos look upasn this effort and this
find of knowledge with favour for 1t keeps man occupied

with non-God

36, Vigionary expariences and knowledge of mys-
teries of God are no certain criterion for determining
the nearuness to Allab, ‘Ilm.alMukishafa brings a
{See on nett page)
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Su he who sesks God sebs belore bimself ‘uli als
Mukashaju as his goal He rtarts with ¢aglsd and know-
ledge by contemplation and meditation, but seeks to
know God and the essence of things directly for himself
through ‘¢l1s vl.-Muamala,

Al-Ghazzali conceives the world as having two
faces (Mishkat al-Anwar, p, 98), naming them differentiy
ag the material (“Alam al-Mahsus or Mushah adah or mulk)
and the Celestial world (*Alam al.Mulakui) or the world
of tenses (‘Alam al-Hssss) and the world of intelligence
(*Alam al-Aqls) or the Higher World (*dlam al‘ Alaw:) and:
the Lower World (‘dlam al-Sifls). All these exprossions.
mean one and the same thing. This transcendental
world 18 beyond the ken of sense and imagination. The
physical world is a direct consequence, a manifestation,
a symbol of the trenscendental world, ‘‘The seen world
is to the World Celestial as rind 18 to the kernel, or as
the form to the spirity or as darkmess to light, and
lowness to loftmess’” He who never yearns for the
knowlegde of the spiritual world and remains oceupied

(Contuenued from page 83)

certitude of knowledge There are often true ones
{s1dd:qin) of God who are granted thw certitude without
visionary experiences or other forms of ‘slm al-Mukashfc.
Buf al-Ghazzali would regard this certitude fixed in the
heart of the Friend (Wali) of God as a form of slham
dropped 1n the heart without the Friend’s coneclousness
of its sourcee or its manner of coming to him, ard in
his opinion this would congtitute one of the real forms
of ‘ilm al. Mukashaja.
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wholly with the seen world is a brute, nay, worse than
that, for the brutes are not furnished with wings for
Bight to the unseen world as man 1s.

It 19 only through the physical world that one can
rise to the epiritual world, for they are related to each
other intrinsically. @ The world that 18 beyord the
apprehension of sense and imagination may, from the
viewpoint of the pilgrim to God, be called the Fold of the
Divire, the Holiness. There are folds within folds and
no man shall attain unto Allah until he has traversed
the bighest, Thue, there are grades of accension 1n the
spiritual world, and the pilgrim's progress along the
/Btraight Patb’' (Qur’an, 1,4) 18 bis progress through
these folds (Mishkab al-Anwar, pp 28-29). The lowesb
heaven of the pilgrim is that of the earth from which
prceeeds his bodily movement . his sensation proceeds
from the next heaven sbove, and his Reason from the
next still above From here the soul spr. ads wings for
its npward flight to what seome ur 1ty with Pare Deity, a
Seven-Fcld way (Mishkat al-Anwar, p 94).

Mun is endowed with the power to apprehend the
ppiritual world It 1s & power in the heart of men
which is termed varicu-ly ac the tranecendental prophe-
tic spirit +Miehkat al-Anwar, p. 40), the Humanp Scul
«(Misbkat nl-Anwar, ¢ 6), the Divine Light, the light
within, tbe Hidden Light the Laght of faith, Insight,
Resson ([hya, p 266), ete To the man who knows, says
al-Ghazzali, this multiplicity of terms implies only ome
Jddea (Mishkat al Anwa1, p. 6). He prefers to call 1t
Reason, This is the power to which God referred in the
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Qur’an, **And thus did we irepire thee with a spint fromt

our power, Thou didst nct know what the book was,

nor (what) the faith was but we made it & light guiding

thereby whom we pleass of our servants (Qur’an, 42,53)

Reason .5 a5 free 50 mova 1n the world of dominance

and senge as in the Realm Celestial (Mishkat al-Anwar,

p 7). In itself its proper sphere 1 the Realm Celestial.

But for the perception and knowledge of the world
of Dominarce and Sense 1t 18 equipped with external and
internal senseas, Bub this equipment, while it 18 essential

for the existence of this spiritual entity in the Phyaleal
world, bacomes & veil between Resson and the unseen
world and a soures of srror in the apprehension of that
world (Misbkat al-Anwar, p. 10.) This veul of the sen-
ses will be cast off after Death and, then, man will

witness the unsesn Realitiss, as if with his physical
eyes, Gcd will say unto man, ‘We have stripped from
thee the veil that covered thes, and thy vision this day

is sharp” (Of, Mishkat al-Anwar, p.10), This verse ie-
quotied by al-Ghazzah and the use of the world kashf n
this case confirms the theory developed subsequently
that "tlm al-Mukashafa is ths direct intmition of Reality

when the veil of the ssnges has been lifted

The authoriby of the senses is, 1n certain circams-
tances, suppressed sven when we are alive, as in sleep.
It so happens often also while we are awake. Then 1f
the light of Reacon 15 pure and &ncorrupted and man is
lost ia the rememorancs of God, (Ihya, Vol. 3, pp, 17-18)
he will perceive unseen Realities diractly in a way that
oan be best exproased by saying ‘intwitively’. But this.
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vell of ‘sense and imagination' though gross may also
be clarified and refined bv freeing life {from the Domi.
nance of the senses so that the iight ot Reality mey
filter through., In the case of the prophets this veit
becomes, ag 1t were, orinsparent glass and they can see
Gdd 1n the physteal world which becomes a ‘Niche' for
Hip Light,

Dr. Igbal says that al-Ghazzali *...failed to see
that thought and 1ntuttion ~re organically related and
that thought musb necessurily simulate finitude and
ingonelusivensss because of 1ifs alliance with gerial
time” (Reeoustruction of Religious Thought 1n Islam,
p.5). He himself points out the relaticnship between.
thought and intuition 1o another passage in the same
book, * Nor 13 tnere any reascn to ruppese that thought
and intuition are sesent ally opposed to euch other.
They spring up from the same root and complement ench
other The one graaps Reality Piecemeanl, the other
grasps 1t 1o 1t wholeness, The oune fixes its gaze on the
ofernal, the other on vhe temporal sspect of Reality
The one 1s present enioyment of the whole of Realits;
the other aims ab traverzing the whole by slowly speci.
fying and closing up the var cus regions of the whole
for exclusive obssrvution. Both are in nded of each
other for mutual rejuvenaiion. Both seek visions of
the sarce Reality which rsveals itself to them in accor-
dance with their funotion m life, In fact intumition, as
Bergson rightly says 1s only & higher kind of intelleot'®
(Religious Thought 1n Islam, pp. 2-3).

. Al-Ghazzall not only holds the same view, as menai
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tioned above but alsp develops it rlaborstely. As
shown above, according to al-Ghazzali, the proper acti-
vity of reason 1f intuibion Thought 18 2 form of activity
imposed upcn reason by the necessity of the senses, ma
world of time and space, and the finite and temporal
nature of thought 18 conditioned by these limitations,
Thuk? thought ard intuition, according to al Ghazzali
alro, have the same roots and they aie organically re.
lated. Intuitior, Bergson says, is only a higher form of
. intellect. Intuibion, al-Ghazzali wculd say, 1s the higher
form of intellect, when the intellect 18 freed from the
limitations cf the senses (Mishkat al-Anwar. p. 37),

Al-Ghazziyli does not deny thcught ae meang of
reaching the Infinite. “‘These gr ostics of God after their
descent from the Heaven of Reality are agreed that they
saw nothing esistent but One Beirg, But of thcee some
have reached this stage by thcught while others have
reached 1t by ecatasy and experience” ( Mishkat al-
Anwar, p, i9)

Agau.l, “The knowledge ci the reality of the world
that ie 1n the heart sometimes comes through the senses
(thoughte directed to the world of senses) and sometimes
from the preserved Tablet itself even aa the form of the
sun 19 pqreeived by the eye, sometimes by looking
ab 1t direct and sometimes by looking at its reflection
through water, and this reflaction does not diff er in its

“form from the original’’ ( Ihya, Vol 8, p 11), There is
no difference befiween intuitive knowledge ( ilham ) and
‘knowledge aocquired by reflection with regard to their
rrespachive nature, seats and soureces exeept in so far as
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they are different forms of activitv, Intuiticn, accord-
ing to al-Ghazzali, depands on Divine grace as well
The 1ntroduction of the religious element cannot make
his theory unacceptable until the unkpoown factor 1n
mtuition is determined. (lhya, Vol. 8, p, 16, 18;. We
might say 1n the words of Iqbal that the one (intuition)
fixes its gaze on eternal, the other (thought' on the
temporal gspect of Reality. Both seek visions of Reality
which reveals iteelf to them in accordance with their
funotion in life,

Thought and intuition complement each other. The
learned in their search alter God ingist more on thought
and ocontemplation. while the Sufis emphasize more
the purifieation of the heart, to prepare 1t for direct
intuitive experience, vet contemplation is an essential
part of the dseipline of the Sufi, and 1t 18 vften during
oontemplation that intuitive experience ccmes a8 a climax;
as if sense and 1magination suddenly become like a
trapsparent glass The learned who seek Reality
through thcught are greatly rejuvenated by intuitive
experience, for with this experience they become estab-
lished in knowledge (Qur’ar, 3 6).

Al Ghazzali, debpies though® ss a means to the
knowledge of God, when it 1s scrupulouely divoreed from
non-conceptual modes of approaching Reality, and baged
entirely upon logie To take an illustraticn from the
life of al-Gbazzals himself, when at the age of twenty-
eight he set his mind on the search for truth, and began
to examine the foundations of certitude he found that

¢he could not trust the eviednce of his genses. But logi-
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eally, he could not trust the evidenmce of his intellect
eibher, for who knows that all this life be hke a dream
and we might find all knowledge attained here vain and
tnresl when we wake up 1n another life. Al-
Ghazzali wag filled with profound scepticism and lefb
paralysed He was in this state for two months, and
then came light not from argument and logie but from
withio, came as a reassurance that th'e light of reagon was
nob & mere halluewnation. Al-Ghazzali trusted this hight
end proceedad on his journay mffing truth from false«
hood by argument and logie t111 he tound that tiuth lay
with the sufis If he had remained conmistent and
logical distruating the light of intmition he would have
wandered far from truth as has done many another
pbilosopher. Ib1s1in this eense that al.Ghazzali dis-
truste thought as an ngtrument for the knowledge of
God. To know Reality, Thought and Intmition should
work as allies complementing and rejuvesating each
other

Dr Igbal says further: ‘* Both Kant and Ghazzali
failed to zee that thought, 1n the very aet of knowledge
passes beyond 1ts own finitude. The finitudes of Nature
are reoiprocally exclusive. Nof so the finitudes of
thoughb which 18, in 16s essenttal nafure, wcapible of
Lumitation and cannot remaln 1mprisoned in the narrow
cireaib of 1its own 1individuality. In the wide world
beyond 1tgeli nothing is alien to it. It 18 1n 168 progres-
sive partiotpation 1o the life of the appacently alien that
thought demolighes the walls of 1ts fipitude and emnjoys
its potential infinifuds, Its movement becomes possible
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omy because of the implicit presence 1n its finite indivi-
dualyty of the infinite, which keeps alive with it the flame
of aspiration and susfains 1t in 1ts endless purswib. Ib
ia mistake to regard thought as inconelusive, for it too,
in its own way, 18 & greefing of the fimite with the
mfinite”. (The Reconstruction of Religious Thought in
Islam p. &)

Again ‘'In 1ts essential nature, then, thought is not
stasic , 16 15 dynamic and uniclds it interval infinitude
in cume like the ssed which, from the very beginning,
carries wibhin 1bgelf the organie unity of the tree asa
present fact Thought 18 theretore, tne whole in its
dynamie zelf axpress.on, appearing tio the temporal vision
as a series of definite specification: which ocannot be
uoderstood oxcept by a rezprooal reference, Their
meaning hes uct 1n their selt-1dentity, but in the larger
whole of which they are toe rpecihc aspects. This lurger
whole 18, to use a Qur'anic metaphor, & kind of ‘Preser-
ved Tablet', which holds up the entire undetermined
poasibilities oy knowledge as a present realhty, revealing
1taelf 1n georial time as & sucecesston of finite conocepts
appsaring o reach a unity which 1s already present 1n
them * {The Reconstruction of Religious Thought in
Islam, p. 6)

The following will throw light on the dvnamie nature
ot tavugns and 1by 1oteinal 1afinitude which Dr, Igbal
has pointed out

Al-Ghazzali pointed out (Ihva, Vol 3, p. 26. Urdu)
that no knowledge through thought ean be attained with.
out previous knowiedge. Thore take place analyses synthe-
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ges and various dldprsitio_m nf the knrwn as we
advance towards the uﬂrkvr wn Thus the parent thousht
always has in 1t the germs of all the kncwledge that
follows, and 1t is in a way a self-unfoldment of the same
seed with nourishment and eografting from observation,
experience, and reflection To 1llustrate bv analogy the
germ-plasm of the first parent of humanity has not yeb
died out It is living on from man to man and genera-
tion to genefation ard is stil uvtclding itself in the
germ plasm « f the new birthsa,

While explaining the Inght-Verse (Mishkat al Anwar
pp 24-95) in the Qur'an he eays that the lLight of
thought 18 symboliged in the Qur’an by ‘ a Bleseed Olive
tree which 18 neither of Eart nor ~f the West’ From
the trunk of a parent propositirn we advapnes *nwards
n complete tree of kncwledge the ramifieaticns of which
are uvn-ending ever-progressing, ‘esch  ccnelusion
beeoming o seed for further conclusiene’ The Tree 18
not to he symbolised Ly a quirea ~t apple or pomegra-
nate tree, but by Olive tree because the frmit of the Olive
tree yields light and the brightest ¢! all o1ls and so does
the fruit of thought yield bright light Sinea the fruit
of thought is unlimited 16 1s to be svmbolized by an Olive
tree that is Blessed. Since thought dces not exist 1n
space and recognizes no direction nor nearnets nor
distance, 1t 18 sa1d that thig free is neither from the
East nor from the West (Mighkat al-Anwar, p 44). The
above 18 only a prosaic way of saying what Dr. Iqbal
has expreseed in a terse and definite language. 'Thought
in the very acts of knowledge passes beyond its
finitude, ete.”
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Again, in Mishkat contrasting the light of Reason
with the eye he points oal that Reason apprehends
concepts and concepts cannot bs conceived as finite
The kuowledge coutent presented to the mind or present
1n 1t at any one moment 13 finite, but potentially 15 is
coguitive of the infinite; for example, reason apprehehds
the series of 1ntegers which are infthite, again, Reason
knows that 1b possesses the knowledge of things and so
on to ad mfinitum,

From this 1t seems that ®s1-Ghazzali was conseious
of the infinite reaches of thought and of the faot that
tnought 1s potentially a miorooosm oon&ainin.g infinity
within 1t as the seed has the tree. The progress of
thought is a process of self-unravelling, for as thought
is progressing from concept &o concept each time ib is
materialising and presenting the potentialities with a
larger conocept. ¢

All forma of ‘im al-Mukaskafa or knowledge from
the higher world, are conveyed tc man by agents of that
world known as angels (Mishkat al-Anwar, p. 30) The
highest {rcm of ‘sl al-Mukashju or inbuibive experience
is wahy, which 18 the privilege of the prophets and in
which the Messenger Angel assumes a visible form be-
fore the prophet, All other forms of intuitive experience
are “slham, The commonest torm of inbuition is putting
in the mind some knowledge or an idea the whence, why,
or how of which wa do not know and eannot understand
Other forms in which intuitive knowledge comes to man
aro dreams or waking visions (lhya, Vol. 3, p. 16).

In sleep the senses cease to funciion and the soul is
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left free from fhe preococupation with the world of senses.
Then often enough for the souls of the virtuoue the veil
from the unseen world is withdrawn. and & perscn
receives knowledgs, from that world, of things distant 1n
space and tims, especially of things that are yet 1n the
womb of the tuture, and ideas or impressions imprinted
and pressrved 1n al-Lawl al-Mahjuz are conveyed tc
him 1n advance, All objects and all acts, all that exists in
this world, or has existed sinose 1ts ereation or will exieb
11l the day of resurrection, already exist, imprinted in the
spiritual world on the «l-Luwh ul-Makfuz or the Pre-
served Tablet It, only tor a time assumes a physical
garb and then doffs 1b. Jfust as the imagination clothes
1deas that come to the mind with worde, similarly 'm
that state of sleep the imagination olother the rdeas and
mmpressiong conveyed o 15 {rom the unseen world, 1o
familiar forms stored in memory, which are either a
direct repregentation of the 1idea or are gsymbolic of it
(Al-Madnun, p- §; Mishkat al-Anwar, p. 38) We never
gsee in dream God or the prophet themselves but the
jdea of them elothed 1n form and colour. This idea or
image is mads by God a vehicle of knowledge Only
this symbol or image will have some correspondence
with the qualiby of the imagined or the symbolised, eq,
the image of God must be usually hght, or soms heauti-
ful form az befits the beauty and greatness of God.
An enemy may be symbolised by a snake, & voluptuary
by a pig, the devil by a toad, ete. Similarly God may be
visualised by the symbol of beauty, grandsur and

majesby
Preocoupabion with passion and appetites acts as a
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veil hetween the mind and the spiritual world, The
sonl 18 not drawn towards the spiritun! world but
towards ite dominant 1nterests and so dreams are a
inlfilment ot the secret desites of man. (Ihya, Vol. 4,
pp. 154.155)

What 13 possible 1n sleep 18 pcssible 1n wakefulness,
it the authority of the senses over the soul 18 suppressed
by self-discipline, inherent strength of the transcenden-
tal prophetic spirib, and the grace of God, An illustration
(Mishkat al-Anwar, pp 87-39) ot a waking vision may
be cited irom al-Ghazzali. The prophet said that he saw
Abdur Rahman b. Awf enter Paradise crawling, The
Prophet saw this while awake, The soul gof tye ntuar-
tton of the idea, and directly the internal senses clothed
the 1dea 1n a form analogous to the 1dea  The riches of
Abdur Rehman dragged hun down fto this warld, so
much so that his strong faith and great ptety could bat
with difficulty work his salvation The difficulty of
entering heaven due o the downward pull of excessive
worldly possessions was symbolised by the imagination
by a crawl, The Prophet saw the image with his eyes
It was a truth that he saw, bub it was not the person of
Abdur Raman but the personified 1der, It 18 a universal
truth perceived intuitively 1o the person of Abdur
Rabman. Thus can be explained all the waking wvieions
of the Prophet relating to the dead or the living am
vigions of spiritual ideas clothed in avalogous images.

This phenomenon of intuitive experience by symbols
could be explained by assuming that the heart has two
windows (Thya, Vol. 3, pp. 84,35), contiguous to each cther,
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one opening towards the world of sense, and the other
towards the Realm Calestial forming the opening for the
antrance of 1litm and wuhy. This latter window opens
for those who are not under the dominance of senses,
Whatever knowledge or hight comes to the heart from
the Realm Celestial casts its reflection on both thess
aspects of the heart. Whatever is perceived by this
celestial aspeot of the heart is perceived by means of
images, directly drawn from the great storehouse of
images from the calestial world iteelf and corresponding
to the impressions realised by the senses. In the world of
sense where we perceive first the image and then idea
there is alwayse a room for diserepancy between the form
and the spirit, for in the case of those whose sense and
imagination have remained gross on account of glavery
to the senses the light of Rsa.lilty will not filter
through, therefore 10 the resultant darkness there will
always be found room for misiake (Mishkat al-Anwar,
p 87). DBut i the knowledge from the OCelestial
world the 1dea 13 perceived first and then directly
given a snitable form Henbce there is a certain ocorres-
ponderice between the form and the spirit. (Ihya,
Vol. 3, pp 34-35), In the case of spiritual adepts this
window 1s almost constantly opened so that the spiritual
porception ls nob 1interrupted even during the waking
hours (Ihya, Vol. 3, p 13\

In purging the heart of vices, and adorning it with
virtues, as indicated above, rests the prinoiple of general
gelf-discipline which prepares the heart for the intuitive
knowledge of God. Maragaba or Contemplation is & parti-
oular form of practioe which prepares the heart for-
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immediate mtuifive experience rrovided the heart is
already sufficientiy purified. [t consists of complate
mental detachment f-om ali envireoment, and concentra-
tion uwpon the phyaeal hzagt, and then, a- 1+ were,
waiting for the ltght to ecoma to the heart, This is how
often knowledge trom God 18 directly flashed or come
municated fo the hears

The m-shod of ssaking knowledge from the depths

ot tha heart by closing completely the paths of the
sonsas may be hkanad ro tha diggiug ous ot the pond,
aed obbtainping purer ind fresh waber {rom beneath,
after tha 1olets ponrmg 1o water tron outside have baen
closed {Ihya, Vol 3,p 17) About the explanation,
already giveno 1o tlus section, ot the source and wanner-
of the khcwledge that comes to man Macdonald says,
“Iu 18 a startmg wbiupation of Woideworth s ‘ebsrnal
deop haunted forever by tho eternal mind' and of a still
more rec:ut concaption of a sublummnal self in direct
tough with the Infinite’ The Religicus Attitade and
life 18 [alam, pp 243 —264)

Somebimes one seay raality not 1n symbols but
olothed in pbysical nakedness. The Prophet usually
gaw the Messenger Augcl w1 the form of Wahya Kalby
who possessed an extremely beautiful person. Twice
bowever he s«w the An3zw in msreal form. Once he
gaw him on the night of his Asc:nt at Sadrat-al.-Muntsha,
and once, on another occision, when abthe request of
the Prophet the Angel ajpeared at the top of Koh-i-Hira,
and filled the whole earth from East to Waest (Thya,
Vol. 8, p. 15)
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Such a vision may usually take the form of sudden
‘flagh which might overwhelm the soul, It may be of
@ short or long duraticn, ard mey ceeur at ghort or
long intervals, This droping off of the veil of sepses ~
might be something analogous to the experience of
‘Wordaworth, frequent in childhood though rare in
sdvanoed age:—

“Thore obstinate questionings
Of sengs and outward things.
\ Falling from us vanishings; »

Blank misgiving of a Oreature

Moving about in worlde not realised,

High instinets before which our mortal
nature

Did tremble like a guilty Jthing surprised
(Ode : “Intimations, elo)

The infinite marvels of the universe are an overs
whelming evidence of the living, infinitely wise and ,
powerful God. Yet the common people often do nof
realise it. Ope of the reasons is that man comes into
oontact with the wonders and mysteries of the heavens
and the earth, and what is betweeh them, almost from
the beginnings of life when his reasoning fasulties have
not yeb developed. When he becomes mature the objects
have become too familiar, and seem ocommonplace ;
moreover now he becomes the vietim of appetites and ¢
pasgions whioh act as a veil to truth. Men are familiar
with such an infiite variety of forme of life and bheauty
that & sudden revelalion of something new may nob
move them to wonder and yet it is often on euch cccasions
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that men ery out, spontaneously, in praize and admira-
tlon of their Creator, *'The hand thet made us is
Divine”. If & wise man, blind by birth, were suddenly
%o posgess pight and setand in the midst .of the
wonderful panorama of torm and colour and witness
the mysterious forees and the stupendous powers and
magnitudes of the universe, he would be gimply filled
with awe and ecstasy, rather the probability is that he
would be overpowered and bewildered, and even losge hig
reagon (lhya, Vol 4, p. 276).

“Q@od is the Light of the Heavens and .the Harth’,
{Qur’an, 24-85) but only to those who know there is
nothing so utferly manifest as Allab; and yet it is by this
very {act that He is hidden from the sight of the sommon
people. Whon we gee the various colors, the red, the
blue, and the green during the day time, we may deny
that thers exists light, alongside the blue and the red
and the green. We see the colors and think that they
exiat by themselves. Were there eternal sunlight of
unchanging ehade, ounly the wisest fow would believe that
cclours owe their manifestation or even existence to
something ibseparably blended with the sunlight,
although that something 18 the most manifest of all
things and through it along all things become manifest.
The trutta of this phenomenon, though difficalt to son-
oeive, becomes evident when night follows the day.
This methed of contraries however, cannot be applied to
God. Allah is gbscure to the common people bscauge
Heo is too obvious. He iz oconcealed in $he excessive
offulgenes of His cwn glory (lhys, Vol. 4., pp. 275.-276;
Mishkat al- Anwar, pp. 24-27),
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Bus Allab s gnostice {(‘4rrjeen) know as 1f they
wibness, with sheir own oyes, ©or only that Allah alons
18 the Real Lignt, but aiso He alons 12 She Real Being;
not only that bttere s no Daiby but He bubt aiso that
“There 18 no He pus He'. **Nous but He possesses
gelibood and 1demsity, ail other 1individualities ars
rofecred to only m a figurative semss, that is, thair
existence 1s only & reflaction of the actual and they are
only an image of the real.” (Mishkat, p. 22, translated
by Ga.rdner). WNofhing exists by 1bself; everything
exists ounly 1m 16s God aspset, for from Him alone it
derives 153 barng. Thus man reachsas the highest point
of ascanb 1n the r.alization of Ged, namely, the kingdom
of pare and absolute One-and-Ooliness. Plurality
vanishea hora 1nto totality; aud there remains no room
for further progresa.

It is most tempbing to examine these myafical and
ecstatic outpouringz ot al-Ghazzli for any lucking
panthelam 1n them. Tney will certainly not bear the
closa scrutiny ot an orthodox theologian, “Allah’s
goostios, when they reached the wultimate pownt of the
ascant > Rasliby, witnesssd, as if with their phyaieal
eyes, thab shere exishs nothing save Allah alope'.
(Mishkhat al-Anwar, p. 13). We could easily argue trom
this that “*Allah 15 all and all 13 Alfah ’. Yot 1n the same
breath al-Ghazzali tislls us that Allab’s gnoslics witness
that, “‘evarything slse is perishing except His countenance,
and not that it 18 par1shing at any point of time bab it is
perishing from etarniby to etermity’” (Mishkat al-Anwar,
p. 18). Hero is somebhing beside Allah that is perishing.
Again “All existence is exclusively His Aspect, Now it .
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is imposgibla thet he rhould be greater thap His own
Agpach  Tho meanieg 1 that He is too abeclutey Great
to be called Greater. cx Most Great by way of relation
cr comparison” (Mishkat, p. 19 translated by Gairdner).

Allah cannch be grester than His espect nor lesser,
apnd therefore must be one with 1t  Yet though thinge
are not self-stbaietent and exist only in therr God-
agpeet, they bave ap aclual being

There 18 ro doubt that 1n 18clated sentepces we will
get reflections of pantheitam. Bot 1 we remember ale
Ghazzali’s rattonal and practical sttitude as a whole,
we will find that we cannot associate him with pantheism
in apy form  He himselt would have vehemently denied
15. He had great respect for mystics like al-Hallai.
His seemingly blasphemcus utterances were not to be
taken acoount because thev were made in & state of 1ceb-
riation If they could perceive nought but God and lost
conacionenese of their own-gelves 1t wae because they were
gc cverwhelmed that thev lost alt catacity for theught of
aught elge, “'But the cre grace ct God that created bala-
ree 1o the life ou thig earth”, rave al-Gbazzah is
“Rearon ’ (Mienkat. p 20

Hie perticn 1a tetween the crinedex  who divide
God urd hir creaticn in fwo entitiss snd that ot the
pentheis® whe wotld deny the existervee of every thing
except G~d. The upiverss bar a2 being but only with
relaticn te God. Thie 17 the mesning ot thé Qor anic verse,
"Everyt'upg perieheth except Hie ecuntenance, Hir aspect”
{Qur'an, 88 28) It is diffieult to determine exactly whet
al-Ghazzali means by 'aspect’, In anv case it Gree away
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with pantheiam and yet retains mysbioal verity of the

One and-Onliness of God.
Thig trath is revealed either $o the learnsd through

gtudy and conbemplation or bo the aawni.frisnds of God
through ecstacy. Thess iabter somstimes in the stabs of
transport ars 3o overwhslmed by bthe experience that they
loge their reason for the moman, lo:e consciousness of
everything, even of their own selves and beooms, a3 it
ware. identified (muttahid) with Allah, This is the stage
of ‘Fana<fi’l Fana', Some of them in that state have eried
out "I am the Qne Real” (Al-Hallaj1), Or “Glory be to
me, How great is my glory'” (Abu.Yazid al-Bistami). But
when they return to themselves they realiza that it was
nob actual Union with Allah, not :iishad but Tawhd, thab
is, perception of the Unity of Allsh

Thera is no point of ascent bayond the Unitary exp-
erience, and though the myatio would fain remain there,
this i3 nof the goal of goals. The naxt stage in his progress
is his descent to the lowest heaven~the world of physical
activity of sense and reagon—bringing along with him
the light he has found, Al.Ghazzali says, “This is the
goal of goals, and the highest objecd of spiribtmal search
hut only the gnostios can fully understand it',37

37. Majaddid Ahmad Sirhindi has said on numarous
ocoasions that the ascent is the first part of Saint-hood
and the descent is the next. The descent is one of the char:
acteristfes of prophitic sainthood. Then men nob only
‘goss’ but also ‘carries’ (Hpistie 35, 302, atio,). Thae follow-
ing from Igbal is illaminating:—

‘Muhammad of Arabis ascended the highest
(Seo on next page)
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“It 18 no wondar,” he says, “‘if the learned
likan this descent bowards the heaven of this earth to
the dsscent of the angel. Bubt aome gnostics have
gone further. Being 1mmersed in the One.and.
Onliness of God they havs declared that thig descent 18
the descent of God to wuse physical parts and senses”
(Mishkat al-Anwar, p 24! This descent, therefore, 1s1nto

Contrnued from page 103)

Hoaven and returnned, I swear by God tbat if I

had reached that pownt, I should never have res

tarned’. These are the words of a great Muslim

saint, Abdut Quddus of Gangoh. In the whole range of

Sufi lteraturs it will be probably difficult to find words

which, in a single sentence, disclose such an aocufe per-

oeption of the payohological d.ference between the pro-

phetic and the myatio types of oonsciousness. The

mystio does not wish to reiurn from she repose of ‘uni-

tary experisnoe’ ; and even when he doss return, as

he must, his reburn does not mean much for mankind ab

large. The prcphet’s return 15 oreative He returns

to insert himself into the swaaep of time with & view to

control the forces of history, and thereby to create a

fr osh world of 1deals. For the mystic the reposs of

unitary experience 13 something final ; for the prophat 16
is the awakening within bim, of world-shaking psyoholo.

gical forces, calcmtated to completely transiorm the
human world Tha desire to 29e his religious experience
transformed 1nto a living world-force 18 supreme in the
prophet, (The Recoustruction ol Religionus Thougt in
Jalam, p. 118).
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the life of mankind spiritually 1ejuvensted with the
Unitary experience. What would be the nature of the samnt-
friond after his descent wenot made clear by al-Gazzali,
Ho cannct mean by this descent merely a retrun to the
normal pelf ior this return 1s nevitable and cannot be
therefore, calleo the goal of goais. He merely eays that
this is whe* only the gnosties car undsrstand.

That this sctivity consists 1n nob outting opeself
away from mankind btt de'wa al-Hag oan be inferred from
his writings, ¢.g., here 18 a definite stefement

“The most beautitnl qualities 1o the Saint-iriends of
God which draw the human heart towards them lie in
three’ directicne - firstly, o their knowledge of God,
Hie angels. His bocke, Hie rropbete and their teach-
ings; secondly. in the power they possess of reforming
their own gouls und the seule o1 their fellowmen This
latter fact fhey acccmplish by ‘irshad and Siasa (by
direction and sdministrationt, and, lastly, in their
purity frcm ell thal 18 bese and evil, and their purity
from the deminating paesions that lead estray from
@od and beckon towards evil (Thya, Vol, 4, p. 261\

Here ip a tradition ot the prchbet. 1t rons: ‘“Allah
hath sevenity thcueand wveils of light and darkpess;
were He to withdraw them, the eplendour of His
Agpect wonld surely coneume any one who apprehended
Him with hie wght” (Mishkat al-Anwar, p. 47
translated by Gairdoer); (Thya, 1, p, 40).

Allab 13 pute and glorious Light, therefore the
weils must relate to those from whem Allah s veiled.
Al-Ghazzali makes an attemryt to givs & classification of
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the veiled amog mavkird. which 1pcidentally brings
irto rrominence mapny bafiing cobcertions of the
peture of Ged. Mankind 1e divided into four clagses
thore wno are veiled with darkness, thosa veited by
aixed light and darkness thcee veiled by rure Light,
and last'v those who ettain unto Allhs., (Mirhkat-
al-Anwar pp 338.36.)

The mcet etarthng psrts of this scheme are the
problem ot the Mut'a cr the Vicegerent and the theory
that the knowledge cf the Movement of the Hesvens
is the sole barsis for the gradatione of nrearnes to Allah.
But inppite of the fantastic echemes like that cf Mut'a in
Mishkat, his positicn e quite olea: :—

T That Ged can ba apprebended, throngh “im
al-Mukashalv Te atten tte kncwiledge of God is the
highest rperfection ¢t man on thie esrth. That the
bighest kncwledge cf God should consist in knowing
that He is abecintely unkncwable bas heen rejested,
among cther opinions, bv al-Ghazzali himself in Ihya,
in his remarks regarding ‘'um al-mukashefa, as the
opinion of peopls who do not know

2 'That there 18 & certatn sywbolic correspon-
denee between man epd Gcd 10 cufward form as aleo
there is certein affinity in epirit  "‘There 18 an affimty
between man and God not b cutward form bubd in
spirib, Of thie affinity rart can be put on paper, and
part it is imposeible to lay down In clesr terms and ib
is right to hold our tcngue with regard to it so that the
wayiarere to God might discover it for themselves when
thoy have reached their deetination. That which can
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be pat down is that man should be near unto Allah in
those of His atiributes which we are commanded
t> onltivats m courselves, ag. knowledges, lovs,
oharity, 8b.;...cesereres...The affinity which oannot be
elaborated in writing and speech is that which is an
exclusiva characteristic of man and is hinted at 1a the
Qur'anic verse, ‘And thsy ask you about the soul:
say the ssul is divine affairs (Qaran, 17, 85), and
further in the verse, 'when I made him, brsabhed inbo
him of my soul’ (Qar'an, 15, 29}, and again in the
vorss, ““Ws have made thee a sucosssor on the earth,
ate”. (Qur’an, 38, 26; Cf. Ihya, p. 363).

The problams of the Vicagerent and the movement
of Heavens do not play any part in the religious
philosophy of al-Ghazzali. The highest point of ascent
in the knowledge of God lies in the Unibary experience
and the goal of goals is the descent thereof from
to the life in the midst of men,



IDEA OF LOVE IN THE PHILOSPHY OF

AL.GHAZZAL]

Love of God, aceording to al-Ghazzali, is the esgenoce
of Islam. He makes 1t the supreme end of man in this
world. Sabr (patiencs), zukd (abstinence), ebs., which in
themselves are virtues of very high order, are merely
subgervienb to love of God; and the virtues like shawqg
{vearning), uns (affability), r¢da (satisfaction), ebe., are
tha more advanced aspacts of this love. * Some theo.
logians have oritisised the possibility of love of God.
They argue that love can exiat only balween members of
the same species, and since man and God are not homos-
goneous, no love can exiab hetween them. Liovs they
hold, is nothing other than the obedience of man. to
God.? Al-Ghazzali in reply explains the meaning of
love between man and God and establishes its possibili-
ty and supreme value on the basis of the Qur’an and the
Hadith, e. ¢., “God loves them and they lave' God''?;

I lhys, Vol.IV, 252 3 o it Zimalt U
¥pydljy wlliell e g,-ﬂ'ﬂl
iyt ghg V! o Lcsad! STyof o Wb ol gt pelalall
5 Wly oWy el K Ll e 020 505
(P [P o Seide g oW ‘.G.o Ssadl i3 Y, PPES
2 [Ihya, Vol. IV, 252
8. Qur'an, V,57; Ci, 11, 185,
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*“No one will be truly faithful ti1ll God ia dearer to him
then all elae.” 4

It bag been ga’d above that the periecticn of man
1ien in the knowledge of Ged How then, it may be
asked, is love of God aleo an ultymate end 2 The rela.
tin of kncwledge to love, which al-Gbazzali has explai-
ped, indicater a soluticn of the icecnmistency in ques-
tion ° Lcve is a paturel irchpnation towards objects

4, Hadith* Ctf. Jbya, Vol. 1V p. 2£3.

5 Shibabuddir Sohraward: Magtul, the greatest
philosopher of the 6th century A H, who was under a
definite influence ot al-Ghazz:li has very clearly pcin.
ted out the relataon of love with knowledge. In hig
Munie al.‘ughshag "Tcvers Frierd” (ed and tr, by
O. Spies, Pp 94-98) he saye, ' when ‘affecticn’ reaches
the utmost extremity it 1 called ‘love’ ‘Lcve 1s exces-
give affection  Love 15 more rarticulay than effecticn
becaure all love 15 affection buf sJl affection ig not love,
And offection 18 mcre particular then 'knowledge’
becsuse all affection is knowledge but all knowledge ig
not affection. And two cpposite thinge come cut of know-
ledge, which are called ‘friendship’ and ‘enmity’.
Because knowledge pertains either to a thing which ig
agreeable and suitable tc the body or the spirit which
i called ‘pure good’ and ‘absolute affection ; and
the bumen scul seeks 1t, and desires tc betake itself to
that, and attain perfection; or, it pertains to a thing
which 18 not suitable and not agreeable to the body and
the epirit which is ealled ‘pure evil’ and absolute defect’;

(see on next page)
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thab giva pleasure Hate, on the contrary, 13 natural
repulsion that gives pain, DBoth love and hate mmply
knowlsdge of objsets taal give pleasura or pain. Unless
objects become knowa, there can be no ocoasion lon’
oither wolipation ot repulsion bo them. Enowledge of
objests may give plessura or pain o the person or leave‘
bim indiffarent. In the cass of pleasure, the person is
drawn nearer to objests but io other eases he 18 repsiled
from them

Sumilarly, knowlsdge of Ged may or may nobd give
pleasure to tha person. A person given fo temptatipng
of the flesh and theraby bnrdened with hindrances in the-
heart will not feel plessure 1n the knowledge of Got,
Why should & person tes] pleasore, 19 a quesiion which
will be taken up ba2low A person who knows God
and loves him 13 ab & hignsr plane of spiritual develop-
ment than the one who ko »ws God without loving Him.
Al-Ghazzali holds koowledge ot God as the perfection
of man bacause withcus 16 leve of God 1s not possible, *
Bub knowleage ot Gud dues ot mean love of God in all
instances Heucs love of God is & higher ideal than mere
knowledge.

(Qontinusd from page 108)

and the human soul always flies from that and it has a
patural aversion towards shat, From the first comes
*friendship and from Ghe second ‘enmity’. So the firgt
round is knowledge, the gecond round is affecticn, and
the third round 18 love. And one cannob reach the
world of love which 1s the highest of all, anless he makes
two rounds of the stair from kngwledge snd affection”,
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Within knowledge of God there are various stages
and the highest stage is related to the highest form
of love, Kpowledge may be perceptual or super-percep-
tual® The former is apprehension of objects' through
senses, Perceptual knowledge of objects and their love
is common to men and animals. God cannot be known
jmmediately through knowledge, nor ocan He be am
objeat of love determined by such knowledge. Know-
ledge of God is super-perceptual. Man alone is capable
of such a knowledge,” This knowledge comes through
faith, reflsotion, reasoning and intuition (‘sim al-
Mukashafa), the epumeration beipg in the increasing
" order of gpiritusl development. ILove of God is associa~
ted with each type of superperceptual knowlege of God,
in the heart of the secker. Bub the highest and the most
complete Iove is agsociated with intuition, the highest
type of knowledge.

Wby should a person feel pleasure in the knowledge
cf God and direct his love to Him? Al-Ghazzali explaing
at length that God is the supreme object of love because
He in the ultimate and absolute source of all the cauges
because of which objeots are loved.

The impulsion to love may be broadly put to four
causes : {1) Love of the self.®* Every living individual ig
instmetively compelled to atruggle for its own preserva-
tion, Ab the perceptual level man gtrives for his exige
tenoe not for horror of death or of the Divine retribution

6. Ihya, Yol. IV, p. 295,
7. Ibldc
3. TIhys, Vol, IV, P. 255.
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after death bub simply because be loves hiz existence for
its own eake. He loves not cnly the self as such but
also the perfestions of the eelf. He dislikes his imper-
foctions because every imperfection me‘ané & non-exte.
tenos of an aspeot of the self, Next to%he self and its
perfections, & person loves that on whioh all this depends,
é.gs, his limbg, strepgth, weslth, progeny, family, friends,
tribes, etc.? (2) Liove of & benefactor for the bere.
fits received from him, A mans’' love for his benefac.
tors?® is nothing bub a deeire for the preservation of
those who minister to hie desire for self-presexvation.
It is & form of self-love. The benefactor is not loved
for his own sake as the gelf is. This love may cease
when the benefits cesage, evem if the benefactor be still
alive, and is more or less directly proportional to the
urgenoy of the gifts received. (3) Love of beaunty,
Beauty is loved for its own seke irrespective of any
benefit or gain. Its apprebension gives rise to pleasant
aesthetio feelings?! which constitute an end in itgelf,
The quality of beauty resides in the bharmony and

9. Ibid., P, 265. His love, in al-Ghazaali’s opinion,
{for his gon appeare to be unselflsh, but a close inspection
will reveal that he loves him, because he finds in him hig
own preservation and perfection. In the same way in
the preservation of the tribe he pees hin own preserva.
tion. His sop represents him even after his death,
Thue he lives further in his son who is his own flegh
and blood.

10. TIbid, p. 286.

11. Thys, Vol. IV, pp. 255-66,
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perfoction of objects. Baaubiful objects include not only
perceptible bodiss like tha pumao Limbs, bub also
conceptual forms, ¢. g., character, virtus, knowledgst®,
We often Jove thosa who have gons betore us and
whose excellent qualities of head and hears, we
have nevar diracily observed. Knowiedge ot these
qualities hag caited for the highest saocriices from
men 1n order to advance the cause which was dear 6o
them, If aome perdons, for sxample, love Abu Bakr wnd
‘Umar, 1t 18 becausa fhey rapresected 1o their persons
aud conZuct the highest cxpressions of some of the
noblest qualitias at tha hears such aa koowledge, power,
devction, love, coursge, plety, etc, which enabled them
o control and curb their bavar nature acd develsp their
nobler and higher self Tnpese gualities did ncb die
with them, ntter vheir bores ana flesi bad decomposed
and d1aappeared®®, (4) Love ‘bised on affimbty between
two gouls, Good souls are natuzally attached tc each
other.

Al.Ghazzali explains how God hoids nil the causes
tha$ inspire man to love Theretore Be alone 1s worthy
of love. Love for the Prophet 13 also excellent since if

12, 1Ibid, p 254

13 How s marn has come to appreciate these qualities
i3 well-known. He has been hearing all his life fhe
stories ol their valour, their self sacrifics, their chariby,
ebc., which have mads lasting 1mpressions co him, withe
out bumselt beiog the recip.ent of theiwr tavours, eto,
there 15 & beauty 1o their actinns, which 18 ceapable of
making & stirring appeal to hig 1woner self,
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pess to Allah.'® It ig evident from the Qur’an, and the
Hadith. Man ig enjoined to adorn himself with the
wirtues of Allah. *'Characterise yourself’’, said the
Prophet, “with the virtues of Allah”,1¢ eg., knowledge,
love, charity, ete, But there is also a deeper correspon-
dence and affinity between man and God which is
hinted ab in numerous verses of the Qur'ar, 6g., “And
they ask thee about the soul, say: the soul is an affair
of God”17; “When I made him and breathed unto him
of My poul"*®; “We bave made thee a Vicegerent on
the earth”1®. But this deeper affinity, al-Ghazzali
says, is impossible to express in words, It can only be
-experienced and realised by the intimates of God,

The realization that God possesses all the four
lactors which command love to an infinite and perfect
degree, and that He and none else deserves our love
and adoration comes to men by hearsay, by thought
and reflection, or by direet intmitive knowledge of God.
Complete love, when the love of everything except
God 18 entirely obliterated from the heart so that man
lives, breathes and acts in and for God, and finds no
joy, nor peace except 1n that which relates to Him,
comes to man when he bas wholly purified himself

16 lhya, Vol IV, P, 263

16. Of. Ihya, Vsl IV, P, 363.

17. Qur’an, XVII, 15,

18. Qur'an, XV, £9,

19. Qur'an, XXXVIII, 26; Cf. also the Hadith:

“God created man in His own tmage” (Ihya, Vol, IV,
D 363",
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through ‘edm al.Mw'amalz and has aitained to 'ilm al-
Mukashafa,

That God also loves man is proved by a number of
verses from the Qur’an such as, ‘“He loves them and
they love Him"; “Verily, Allah loves the repsntant and
those who purify themselves'’, ete.*° Now love means
an inelination towards an agreeable object, This
inclination is the impulse to satisfy a need. Need
implies a defect, a want of sgomething, an urge towards
the perfection of what is an imperfection, It1s melf.
ovident that suoh an inelination in God towards
anything is impoesible. God has no need, no defect
and imperfeotion. Therefore the word love when used
for God must not have the same sense as when used for
man, and for that matter all their words when used for
God have a Divine connotation, so to say2:, God is
eternally the All-Perfect. No change oan affect Him.
So His love is not the same as the love of man towards
other objeots. Then, what is His love like? When God
loves His oreatures, He loves them, mot as separate
beings from Himself, for affestion for anything other
than Himself will imply an .imperfection or need 1n
Him It may ba said that God’s love of man is like His
love for His own works, which means that He alone
exiets. In everything Ha loves, He loves Himself.

Further, the love of God for man means that He
removes the veil from the heart or draws him nearer, oxr

920. TIhya, Vol. IV, p. 28 ff; Qur’an, V,54; and
Qur an, IT, 222,
21 Ibya, Vol 1V, p 981,
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Ho had ordained him from eternity to be able b approadh
Hitr.) 1 Now, if love 18 attributed to the eternal Will of
God; thtough wnich man hagbeaofme able tp aproach
Him, the love of @od for man will he sbermal®-, DByt
if the love of God for mah s atbzibated to the astigns
of \God throngh wiaoh the yeil has heen removed from
ther'henrt of smun, she love! of God fcx man will he
hadsth (ezeated, new), beganse of the ,nmewness of the
dause. This is mnpossible, Bub the fact s that what-
ever-happers, happens through pnrifieptioh,of the heart,
&vbch e also socordrng to the Wil of Gpd The purifiop.
tioti of the heatt haw 1bs natural edonsequences. But by
Hoabheds to God = nob meant thet, apy chppge can take
Place il Godfor God ts unchingenble. Whatever happens,
happens to man, Man hecomes mearer to God npé in
spdee ahd tlme buts 1 goed qualities by controllyng -his
apPetibes and adger, ete In this-way the pomtidbn of
'man bdeownes higher without constifuting any difference
il 'the position of God. In sharb the leve of Ged for
mén means that @lter men hds parified his heart, God
has admitted him to His proximity &nd has sremeved
the verl’ of'his hdart m order to enable him to observe
' Him with*the eyes of his hears
Love is a2 mental aetivaty. It expresses itself in
‘the conduct of man, The tongme, the eyes, the ljps and
‘all’ the bodily “organs betway-it. 5/Phe man who loves
,(}cd 18 desnrous of union with God Thereﬁore a lovesn
of God loves dehth for 16 I a fabang 6f sehlev‘mg the
cherigshed end Only in one cage he may ‘ndt desite to
die for the time bemng. Iir 18 wheh he is not quite
prepared to meeb his Beloved, He, then, wants to
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prepare himgelf better by means of more worship and
more acta of piety. -

He who loves God 18 whoﬂy ju the hands of Godns
God loaks atter all his depdp and, thoughs, He. 18 hi
adviser, the cleanser of hig heart and the, moyer ofd%m
limbs fpr good sgtigne, He unites hyer10ngr, | sell thh
the outer self He mehes him concgptrate ajl hls
tboughts on ong object, 2 ¢, on Hlmself H ronﬂ%oves
the veil bebween Himself apd the ,creatujre q:‘lgg w;l'l gf
sush p man heppmep.bbe Will of God  Bowever, snoh
mao 18 ngf mhll,thle,\ 8 gmnor bravser, 39‘}'0 mlﬁP‘Tthe
cowtygg,m,hyq,.,&: Mhen jor 8, ;omen m i Mwe
RRIf e gag tha pesteriof im0 0

¢ | Ogeewhe logee- God Joves sl Hisssentyres, Qyge
thel seinpers® . i Ee loves the sinners for jbey.are Gaie
oreatures though he hates their sin-aspect He doeg noh
lgve apyihipg whigh ie against God.; Bpb bis gebions
#re hased op(vequity and stie, nofqp, bigojry, ete
* Thay are seypre ap the gubelievers and twereiful &;% onp
anatha;ﬂ:!’luﬂ'!”“ ryool T ¢ m. Ang I@'Blﬂ
+ s Among pther.signs.of love are thafman hk:g 1.‘3« }J)e
alone,ahe 8yngs, bymns, b God, he ig,oppsol " lmg
r.?,mfp;};e& byc b%n% obpdxent o Gog 0 i who oves
(od,ajso a(tgugg,m e of me. J [ush, a.s J: 3i:!uow edge
of Hig bepjy bogats loye, ?YRP 80 fhp kg,q, ledge, ﬂm-m, r

Sublime Majeaty begete awe.

Ep— — __ollm g dema gy
g Vol TV, 5, g8, T

23. Thya, Vol, p. 252f,
24, Iyya, Vol. IV, n. %86.
26, Qur'ap, XLVII, p. 28,
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In short, love 1s the essemce of religion. All bhe
highest social and moral virtues are born of the love of
God. All that 18 not the fruit of this love is to be consi-
dered as the result of the pursuit of the appetites and
the passions. Whatever is the result of appetites and
passions is a vice.

Besides the above-mentioned signs of love, there are
gome aspecifio virtues whioh follow from it. In fach, they
are the higher aspects of love itself, They are shawg
(yearning), uns (affability) and rsda (satisfaction)s®.

When the lover has an eye upon all the perfect beauly
whioh is yet behind and beyond his reach, there is in his
beart o restlessness and a fond yearning to reach Him,
Then this yearning of the heart towards God is called
showq®?.

When the lover is overwhelmed with the joy of the
nearness bo Allah, the experience of the Divine Presence
through ‘slm al-MuKashafe is dominant, and thus when
his eye is set only upon that which has been revealed to
him and is present bo his inner percepbion, and not upon
that whioh is yet veiled, then this joy is called uns®®,

When the lover in this state thinks of the Majesty
and the absolute self-sufficienoy of the Beloved, and the-
posaibility of his falling away from Him, then he fesls
pain whioh is called Khauf?®.

96. Joyous submission to the will of God, willing
resignation.

97. Thya, Vol. IV, p. 991,

28. Ihya, Vol IV, p 291.

99, Thya, p. 291,
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Rida is to remain ever pleased with God, It is &
frait of the love of God and 18 the property of the soub
nearest to Allah; and the seeming confradictions and
doubts involved in 1t eannot be completely resolved tillk
one becomes gifted with the knowledge of God?3°,

In the heaven when man will get a vision of Allah,
bhe will be allowed to ask for whatever he desires and
those in the highest stages of the Heaven will ask only
for the rida of the Beloved. God will be pleased with
them. This highest blessing of the pleasure of Allah will
be granted to those who are ever pleased with Him. “O
soul that art at rest | Return to thy Lord, well-pleased
(with Him), well pleasing (Him), so enter améng My
sorvants, and enter into My garden’ .31

Soms people who belisve that in suffering and i
things against one's will only patience is possible and
ride is unimaginable, deny love altogetner Any one
ocoupied in doing any serious work does not otten notice
any noise, ete, One engaged in fighting does not often
know that he i{s wounded and does not feel pain until
afterwards when he gees the blood {lowing. Then again
often in love of the things of the world one is consecious
of pain but instead of being sorry he is pleased with it,
bacause of the achievement of the aim at the end. The
troubles of travel may be pleasures at the prospect of
reaching the deatination,

When the paine coming from other sources are plea-
sanb, how muoch more pleasing are the pains coming from

830. Thya, p 294ff,
31. Qur’an, p. 27. 30.
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the beloved This is the state with a worldly beloved seen
by tha bodi)ly eyes when one is alsp conecious ahoub the
origin of the beloved which was a.drop of dirty water, and
the beloved oarrying within the body noibing else besd-
eg filth, What will be he. state in relation to, God a ben
loved, whose hesuty is sgen by the eves sf.tha heart;, and
ip the perfeet Besguly, ! s oa Sle
There are several probleps invglyed:in rida. .The
frgb is tha possibdjby of reda in tha poost achte or ppa-
longed. suffering®?. There 18 the pvarwhelming evidence
of innumerable ;cages of men and wmomen whotnfleved
death _and the most qruel terturesapd, gaing sheerfully
becansp it was bhe Wwill and pleasure of Allah; 1«The¥e!nre
giades of cheexful submiasion-to _tbe' «will wofiTAllnh,
The first is the hope: oira reward: in' the urext world,
Tha, nexk1s the olealinig thal: whatevenisc-hefallipd him
is the 'will of .his Belovbd, snd hense he impst heas
it cheerfually,.yet dpart from this hdmmay.have his tn
will tooe Thd higheat stage .is:reached.when fthx desivmof
the!lover heeomes identified with :the. 43l 8¢ hiziBeloyed
abd, that becomer highest pleasure.s: Such’sinktarioss
are met #ith ju life smenget lovereofiamortallos»Istiy
no wonder that othis love should bedfolnérodven dnia
bighey degren:ix those-whp rthive renliddd tHo Sufinite
atifl dternal beauty anf goodness of Adlahi®, 1o sspaveu

THe secohd priibfém Yavsived in!alodnodiiiiliogd
rida is thiss God is the soured of EM*pBsfaBdtitesa
evil; and _hence whiould he ,who g tlevsmplexsbd/ with

_l 92 \'“Jhxljfqulf."'ﬂ ,.'ppi‘zﬁ.’ﬁ;‘ _aul aeldli viod 3%

83. Ibya, Vol.IV, p. 800. 1380 ¢ avdl .02

o ¥ g .nr‘wb A8
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Allah weleome sin and evil in himeelf ag well ag in
others ? A'ceordink * o al-Ghazzal, though evil may
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enemy of another enemy of yours, and who had besn
trying to Kkill this second enemy of yours, dies, you are
both sorry and glad at his death, You are sorry because
he had been trying to kill another ememy of yours, and
you are glad, because he himself was an enemy of yours.
Similarly, the sin has also two points of view. It may
be considered, firstly, with refersnce to God because it
happened as an aot of God by His power and intention.
From this point of view satisfaction may be expressed
with gin. Hoe is the absolute Master and has & right ta
do ag He likes. The other oonsideration is from the
point of view of man. The sin resulting from action
is a quality of his conduct and it indioates that he has
the anger of God on him and that God has brought
about the eauses of sanger and disgrace of him.
From this point of view the sin is bad and must be
despised.

There are many examples to show that one likes &
thing from one point of view and dislikes it from another
point of view, When & man commits a gin, it had been
decreed from the very beginning. It was the plan of
God. Therefore, if a man loves God, he ought to hate a
man who is hated by God, and be angry with a man with.
whom God 18 angry. A man who loves God ought $o
love him whom God loves and hate him whom God
hates. All thess things belong to pre.determination
and an explanation of it in terms is forbidden. Good
and evil both are from His intention. Evil is decresd
but is bated, whereas the good is desired and liked

But the complete understanding of this problem
involves the problem of predestination and relates to
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“sIm al-Mukashafa. The Prophet declared, ‘*Predestina.
tion is a secret of God. Don’t disclose it”', Howaver,
there is the overwhelming evidence of the Qur'an and
the Hadith condemning vice and lauding virtue, making
Amy Wl-Ma'ruf and Nahy'ansl-Munkar a duty for a
Muslim,

Lastly, r«da may be said to entail a rejection of
prayer on the part of the Iover whose pleasure is the
will of the Beloved. To seek in prayer forgiveness,
refuge from sins and all forms of evil, and all that ia
good, is enjoined by bhe Qur’an as a form of worship.
And this was the constant practice of the Prophet, Pray-
ing to God for forgiveness is not against the pleasure
of God, We must let our souls rise up in prayers bo
God, for this is the will of God. Prayer induces a statle
of humility and meekness towards God, purges and
oleansges the heart, opens the breast and makes one more
susceptible to the Divine influsnce and knowledge®5.

To fly from a place stricken with sin or plague is,
again, not conbrary to zda, The Prophet forbade flying
from a plague-stricken place not bacaumse it is againsb
vida; but because if all healthy men desert the piace
there will be nona o look after the sick and the dead.
The Prophet compared it to the flight from bhe fighting
line%®, Al-Ghazzali relates numerous traditions about
the lovers of God s to how they were very pleased
with God and how He oo was pleased with them.?” Thig

35. Ihya, Vol. IV, pp. 302-503.
36, Ihya, Vol. IV, p. 303
87. Ihya, pp. 304 ff,
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the recompense of that abode’'®. “And who offersth
not favours to any one for the sake of recompense, but
only as seeking the face of his Lord the most High”®,
““And thrust not thou away those who ory to their Liord
at morn and even, craving to behold his face’s, ‘‘Be
patient with those who call upon their Lord at morn
and even, seeking his face”5. “Whatever ye put cut at
usury to increase ib with the substance of others shall
bhave no increase from God : but whatever ye shall give
in alms, as seeking the face of God, shall be doubled
to you"S.

The phrase ‘the face of Allah’ which occurs frequen-
tly in the Quran was interpreted by the early theologians
a8 the sight or vision of God. And it was oonsidered
by them the highest end of man. They held out hopes
that at least some of the believers will be able to see
God." They ‘‘agreed that in the next world God the
Almighty will oreste in man & perception in the gense of
vision, to see God without mediation’'®, The M utazilites,
on fthe contrary, regarded the vision of God as an impo-
peibility, becauss it ‘involved a directing of the eyes on

2. Quran, XIII, 22

3. Quran, XOII, 19,20.

4. Quran, VI, 52,

8. Quran, XVIII, 27,

6. Quran, XXX, 37.

7. Of. D. B, Maedonald : Aspect of Islam, pp. 186-187

8. Shibabuddin S8chrawerdi, Maqtul : Three Treatises
on Mysticism, ed., and trn., O 8Bpies, p. 91 ; Thya,
Vol. 1V, p. 264.
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the part of the seer, and position on the part of sesn'®.
They argued that God being beyond space, can never be
delimited and assigned a particular place and direction,
They, consistent to their position, tried to explain away
the passages of the Quran bearing on the subject. Al
Ghazzali to meet their objections argued that this vision
hes no speeial claim to the eye or any other sense organ,
It is & complete knowldege which God can create in man
without the mediation of the senses, Just as the concep-
tion of God as we have it here, is free from the impli-
eations of spatial and temporal characteristics, the
immediate knowledge of God, i e., the special perception
or tha vision of Him, in the pext world will be free
from such limitations®®.

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

In this world the beliover hag the concaptual
knowledge of God. He cannot perceive Him directly.
In the next world, the dirsct knowledge of God will
become poseible, It will be not only direct but also
perfect, The conception of God and the vision of God
differ in this way that the latter is by far the more
vivid, complete and direct experience than the Former
To take ar analogy from the present life, thia difference
may be compared to the perceptual knowledge of a

9. D. B, Macdonald : Davelopment of Muslim theo«
logy, p. 145.
10. Thya, Vol IV, p 263,
11 Ihya, Vol IV, p 263.
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physical abjech which is distinebly: micre eomprehensifh
and direot than the mere 1dea pr toage of b3, b

The knowledge of God acquired through the visibn
18 called ruye { vision ), lign’{ meeting ), mushdhada
{steing), wagh (face), nazr (ook), efe,id, It fs an actual
gseeing &f God, Oke van think of "Godhere on earth anfl
have some knowledge '6f 'Him but’innot 'ses ' Him 1+
The highest knowledgé’ of God on ‘edrth ¢ not; thet,
direét br complete knowledge. On‘this"ektth Moses vas
told “Thou thnsf not see me’ 1>, nor cotild Muhammead,
the Prophet get ¢1ston of God herewithout & wveil inter-
po‘sed inbetween2?® *‘Tlyes v.pm‘ehenfﬂ”'im o219 s the
verdiet of the Quran. True kndiwledge dannot bome
uvatil we have “'shuffled- off this. mortsl eoil”,, It is
after debth that God will say to mat {/We bave-stripped
off thy veil from thee 80 thy sight, 6ddsy 18 kasn ™28, |

The percipient will experrence the highest bliss in
the vision of God®*® This ‘happiness'ty due o the fact
that love of God #s essentislly 1xvolved here. This poind
will be discussed *more fully below., Here we haveto
tupderstand that of all the pleusures that s mad ca¥ fod,

—

‘1?. Ihya. Vol IV, D 267
,}3 Ihya., Vol IV, D, 264 268 465 Ihya Vol ];I
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14. Pfihw, Vol. 1V, p 268. o
18i1aQuran, VI, 1385 Ihyd; Mol. 1V, pii288. ¢
16. Ihya, Vol IV, p 968.

I17. Quran, VI, 104, T

18, Qurar, 50, 22., Vi

19. Thya, Vol 1V, pp. 268, 270.
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the pleasure of the visicn of God is the highest in valae,
perfeotion and permanence. It has been shown bsfore
that the pleasures of the intellect are superior to those
of the sense. But among the 1ntellectual pleasures, ths
pleasure which acornes from the knowledge of God is
the highest pleasure. And the pleasure of the know-
ledge 18 inferior to the pleasure that one would derive
from the vision of God2°. Just as the pleasure we take
1n the 1dea of an absent friend, 18 much less than the
pleasure we experience when he is actually present.
The knowledge of God we poesess here is based on think-
ing, while vision will be an sctually seeing of God. To
sum up, thig vision, the summum bonum of & man's
endeavours, will involve pleasure without pain, wealth
without poverty, perfeection without defeot, joy without
sorrow, glory without disgrace and knowledge without
ignorance®!

As to the conditions whioh a man mugt fulfil
in order to beaome qualified to have the vision of God,.
they are two, vtz , knowledge of God and love of God,
Knowledge of God 1o this world 18 conceptual. It will
lead to the vision of God, ¢ e, o the direet, immediate and
complete knowledge of God, in the next, Love that the
believer has in the world will lead to his appreciation of,
and delights from the yvision.

The conceptual knowledge of God that one possesses
in the world will reach 1ts oulmination in the vision of
God in the life hereafter??. It has been rightly said that

20. Ibid., p. 270.

21. Migan al-Amal, p. 8.
22, Ihya, Vol. IV, p. 268-269.
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man will rise after death with the same faculties and
jdeals whioch he had when he died. He who has no
knowledge of God, will not have vision. The perfec-
tion of vision will be in direct proportion to the com-
prehensiveness of his knowledge. God is one, bub
different parsons will see Him differently, their know-
ledge being different.

However, no believer 18 without some knowledga
of God. The knowledge and the freedom from the love
of this world will pass over to the life after death, Bub
no heart will pass on absolutely pure It will be purged
by God by punishment or grace before it beocomes
worthy of the vision of God,

So the vision of God will be determined by the
knowledge of God one possesses in this world; and
the joy of it will be proportionate to the love of God
one has 1n this world. The joy wbich she Prophet will
derive oub of the vision of God will bs quite different
from the joy of the learned, and that of the learned
will be different from that of the gnastie (4rsf) whose
Leart 18 dominated by the love of God. The heart
which is dominated with the love of God in this world
will find more pleasure from the sight of God than the
one which ig full of the love of this world. If persons
with equal faculty of vision, gaze on the same beautiful
face, the one with love for the face will get more pleasure
than the other who has no love for if.

Bu} the love of God can only enmter a pure beart,
whieh ig free from the love of this world. On the con.
trary, if man's heart is full of the love of this world, be
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will find the next world quite strange to him and the
-yision which will give joy to others will cause & misery
to him, since in the next life he will miss the filth of
this world. The spiritual pleasures will inerease his
n\isery a8 he has no affinity for the things of the spirit,
The affinity which one should acquire 15 the love of God.
This love can be acqguired through the purifieation of
the heart, as sins stand as veils between man and God,
Therefore, the Qur'an says, ““And undone is he who
hath corrupted it (soul)?3”,

Man’s condition as to the koowledge of God can
be compared to a lover who sees his sweetheart’s face in
the darkness while he is being consfantly troubled by
snakes and seorpions. He cannot {fully enjoy fhe sight
of his sweet-heart in the presence of such hindrances,
Now suppose, he sees his sweetheart’s beautiful face in
the broad daylight when the troublesome seorpions, ete.,
have left him, his joy will be unmized Bimilarly, God's
lover, being released from the worldly desires, will have
nothing to mar his happiness when he comes face to
face with God.

Deeds done on earth acoording to al-Ghazzali will
be evaluated in the wor!d to come and places in Heaven
and Hell will be allotted acocrdingly. No hear$, in hig
opinion, will depart from the world without some
impurity attached to it. Hence, no one will eseaps
punishment, even though it be nothing more than a
pain in the grave?4. There will be different grades of

23. Quran, XOI, 10,
94, Thys, p. 268.
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good and evil, and marks the dawn of reason. A. child
with a senge of shame has to be taken more oare of
than the child in whom shame is not developed.

The child’s earliast desire is for focd. He ought to he
taught the manners concerning it, He must begin with
Bigmallah (saying Grace), eat with his right hand, eat
from what 18 1n front ot him, not look greedily at one who
is eating, not be hasty in eating, chew well, not take in
morsels in quick succepsion, nob smear his hand and
clothes with food, and not overeat. Sometimes he-
ought to eat bread only 1n order to form the habib of
eatlng conrse food without dishes Those who eat mode-
rately must be praised before him. He ought fo be made
to consider 1t a good thing to give away food to others
and become self-saorificing,

The boy should be taught to prefer plain elothes to
coloured or silk dress  Before him despice the boys
drossed in silk and b gay eolours Do not allow him
$o mix with such boys as are fond of and indulge in
comfort and funny clothes.

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

Reward the boy if he does somsthing good,
and praise him before the psople for it. He will be
pleased and encouraged. Overlook him if he does
something unpisasant for the first or second time. Do
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nob expose his seorels. If revealing brings him no
great harm, he will not oare much about it in future.
Warn him not to repeat it again or his faults would
be made known $o others. Do nob scold him fre.
quently. If he gets accustomed to it, he would
not mind the seolding and would stick to his faults and
fall in evil ways. The father ought to talk to him con-
siderat:ly and seold him but seldom. The mother also
ought to stop him from evil things She ought to remi-
nd him of his father's warnimngs.

He must not be made accustomed to sleep in the
day as it causes laziness. But he must not be stopped
from sleeping in the night except if he tries to do1tin
soft beds, In shors the love of comfort 1n the matber of
bed, dressing and food must be avoided.

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

A time in the day must be fixed for a walk to avoid
laginess, He must have the habit of nobt yawning
and walking seriously. He must not yawn before others,
must not turn his back towards others, must nobd pat
one arficle of food upon another, must nof support bis
chin on his hand and must not make of his arm & pillow
for his head, becausge all these are signs of laziness.

Ho must not boast among his companions of the
things of his father, He must also not be proud of
what he eats, wears, or possesses, On the contrary, he



APPENDIX II
SUHRAWERDI MAQTUL’S PHILOSOPHICAL
POSITION ACCORDING TO THE WORKS
OF HIS YQUTH
INTRODUCTION

Shihabuddin Subhrawerd: Magtul (ob. 587 A, H.) is
one of the original Muslim thinkers of the 6th century
A.H, Even in youth he stood anrivalled as a thinker?.
He is the author of many hooks, especially on philosophy
and mystieism?, the most ocharacteristic work of which
is Hikmat ul-Ishraq (“The philosophy of Illumination"),
a book on the metaphysics of light, He conceives rese
lity as light and endeavours to prove that it is the souree
and origin of all things. Although thorough studies
have been published on the philosophy of light by

various writers, there remains mueh investigation to
be done,

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

1. Muhammad Igbal, Development of Metaphysiog
in Persia. London 1908, pp, 123 =qq.

2. A detailed and exhamstive list of his works is
given by O. Spies, Three Treatises, pp. 101-02 (Arabio
text) and Mu'nisul-‘Ushshaq, pp. 11.14,
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which he passed, We can diffexentiate between three
olear-cub periods,®

(a) Works of his youth.

(8) Works of the peripatetic Period.

(c) Works of the Avicenno-Platonio period.
Among books of his youth are Hayakslun-Nur and a
number of rasa'sl written 1n Persian,

The present paper is an attempt to collect dhe sealbered
philosophical ideas of Suhrawerdi and to describe
systemabically the philosophy of his youth onr the basis
of his ubterances in ‘‘Threa Treatises on Mysticism™+
and on “Mu'nis-ul-Ushshag,"? Theso treatises belong
to the period of his youth and are therefore important
for the study of his mental growth, The titles and the
purport of thoge rasa'sl are as follows,

I. Lmughat-i-Muran, “The Language of the Ants".
Here Suhrawerdi hes explained the most abstruse and
mystioal ideas in commonplace terms, Birds and anie
mals are employed as characters who talk and think.
The treatise as a whole deals with the nature, purpose
and desfiny of man,

II, Bafir.i-Simargh, "“The Note of Simurgh”. 1
deals with the aims and objeots of mysticism,

8. L. Massignon, Recueil de Textes Inedits, Paris
19929, p. L13.

4, O. Spies and 8, K. Khatak, Three Treatises on
Mystioism, Stubtgars 1935, Bonner Oriental Studien,
Hoft 12,

5. O. Spies, The Lovers’ Friend. Stuttgart 1934,
Bonner Oriental, Stupien, Heft 7.
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ITI. Rislt ut.Tair. “The Treatiae nf the Bird"®
which points out the difficulties tbat beset thé seeker
-after truth

IV. Mu'nis-ul-‘Ushshaq, *“The Lovers’ Friepd' is
an allegory based on the Quranic story of Joseph, Itis
a symboliec discourse on how Ged created the universe.
Renlity is conceived as an eternal beauty which can be
realiged through Divine Love which is the highest
spiritual grade of perfection to be achieved by man here on
sarth. The perfection can be attained only through
the knowledge of self, the universe and God, The mcst
abstruee part of the book is tho deseription of the powers
of man who is conceived as a microcosm. The infinence
of Plato and Ner-Platonicm reemre traceable in the book
and, therefore, we think it belongs to the third period of
Suhrawerdi,

The ideas contained in these rasa’il ars made to con-
form to the dootrines of the Quran and bear no anta-
gonism to the Quranic spirit. However, the one out.
standing foreign influence, viz, the Persian, js that he
conceives all spiritual things to be of the nature of light.
There seems to be a struggle between the Islamic and
Persian doctrines wherein the Telamic elements predo-
minate

6. 'This treatire is called &S-“ w"“‘ :45)3.
Al-Baihaqi in his Tatemma, ed. Mohd Shafi, Lahore,
1935, Vol I (Arabic text), p. 127 calls ‘Omar b. Sablan
as “‘Lisan al Haqq” and therefore the referencs is to
bim, and not to the title ofthe work which is Risalat
at-Tair.
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I. The Background of Suhrawerdi’s Thought,

Muslim thinkers can mainly be divided into three
schools, v1z., the rationalists, the orthodox theologians,
and the Sufis. The rationalists, 4.6, the Mu‘tazilites and
the philosophers, regard reason as the source of knowledge
and truth. The Mu'tazilites are more consistent
thinkers than the philosophers, as the latter with a faw
exceptions ena invariably in ysticism. The orthdox
theologians rely mainly on revelation as the souros of
truth The Sufis admifting the olaims of reason and
revelation as the sources of truth consider intuition as
the only sure source of the knowledge of spiritual
truths, '

Though all the schools of Muslim thinkers are indebted
o external tnfluence, e g., the Greek, the Perasian, the
Christian, ete., yet the school which is affected most is
that of the philosophers. The philosophers gave a higher
value to the Greek culture and soience than to the Isla-
mio culture. The Sufis, on the whole, taking their stand
on the Quraniec doctrine, absorbed 1n their systems all
sorts of elements. They always kept before them the
spirit and not the letter of the law which became the
cenfral principle of their systems,

The Sufis may be divided into three main olasses,
viz , the aecebies, the gpeculative metaphysicians and
the moderate group who tried to reconcile the extremisb
olaims of the former two The early Sufis were asocatics,
o. g, Ibn Adham,etc It was the fear of the ebernal
hell.fire which drove them to rigorous disoiplines and
austerities. The moderate group by an attempt %o
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reconoile the claims of asceticism and free speculation
aimed to bring Sufism within the fold of Islam, These
thinkers respected both the latter and the spirit of the
law. The formal disciplines preseribed by the law are
meansg to an end, which end 18 the purideation of the
heart from the animal passions., Abu Talib al-Makki,
al-Ghazzeli, al-Qushairi, etc., belong to this mode of
thought. The speculative metaphysicians from the point
of view of philosophy are of paramount importance.
They thought out the most original and detailed
theories, such as those about the univeree, soul, ete.
The chief characteristio of this school is that they bried
to find out the hidden and esoteric meaning in the law
of Islam. Ibn al-‘Arabi and Suhrawerdi are the best
representatives of this school.

The main catses which led to this esoteric mode of
thought are as follows : (1) The mystical expressions in
the Quran, e, g., f“ which led people to interpret them
esoterically. (2) The over-emphasis of the orthodox
theologiang on the formal mde of the law at the cosb of
its spirit. (3) The influence of the Magians whn olsimed
esoterio knowledge of truth (4) The bel ef of the Shi'ites
in the doctrine of the infallible Imam who alone could
know and interpret the law.

The mest powerful sect of these Shi‘ites wag that of
the Isma‘1lians whose doctrine of Ta'wil pr~ved fatal to
the formal side of the law, They held the Quran to be an
allegory and interpreted it and also Hadith in an esoberio
manner. Fpiritual meanings were given to Heaven,

Hell, pleasure, pain and other Quranie oconceptions.
The doctrine of Ta'wil later on beeame the ventral
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principle with the speculative Sufis,

At one time in their history the Isma'ilians bacame
4 very great danger to the rest of Islam. Many great
men like Nizam ul-Mulk at-Tusi, al-Ghazzali, eto, had
to write books againet their doclrines to cheek the
menace?. Many of the thinksrs who wrote against the
isma‘ilians gradually assimilated some of their dootrines
ag did Imam-al Ghazzali®, It is through him that
Ibn al-‘Arabi and Subhrawerdi 1nherited esoteric ideas.
Al-Ghazzah besides giving physioal meaning to Hell,
Heaven, pleasure and pain gives them a spiritual meaning
ss well. Bimilarly tne use of allegory after the fashion
of the Isma‘ilians became common, Ibn Sina wrote an
allegory, “Hayy Ibn Yaqzen''? in which he expressed

7. Cf, at.Tusi, Siyasat-Nama, chapters 1.9; al.
Ghazzali's Munqidh min ad-Dalal, pp. 18-24 ; al.Musta-
zhiri was written to cheok the onslaught of the Batinites.

8. In his book at-Tafriga bain al.Iglam waz-
zandiga while propounding the rules for the oriterion
how to interpret the Quran, Hadith and the doetrines
of other sects Ghazzali hunself has yislded to the doclrine
of Ta'wil, and mos’tly he sides with the spirit and
not the letter of the law His lhya is a struggie
between the formal and the inner side of Islam. He
favours the inner side of it The formal, though nece.
geary, is a means to the 1nner. Books like “Kitab al-
madnun bihi an ghairi ahlihi’, ete. follow only the
egoterio side of the law of Islam,

9. Tbn Tufail later on also wrote an allegory under
the same title.
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"the most subtle and abstruge iddas in commonplace terms.
Al-Ghazzal: popularised the use of the allegory {(e. g.,
Ihya, vol, IV, pp. 215-15), Closely connected with the
doctrines of aliegory and esotericism 1s the common
belief of the Muslim philosophers that the masges cannob
underetand the nature of ultimate things.

Subrawerdl’s allegories are the oldest allegories in
Perpien literature known so far. He 18 the strongest
supporter of the belief that the truth should not be
rovealed to the masses® and, therefore, he always tried
to clothe commonplace things 1n obscure terminology.
**Po tave himeelf from the troubles the Sufi should not
express all that 18 1n his own ken as only a few can
understand those concepbions.”'* Bubhrawerdi says
‘To divulge the Divine secret 1s unbelisf, to divulge the
secret of predestinabion 18 rebellion and to publish a
pecret is unbelief....” 2% In the allegory*® pertaining to
the poopoo the animal 18 made tio say:—

“Many & time have I sa1d that I will divulge
Whatever secrets there are in the world.

But out of fear of the sword and slaps on the neck
There are & thousand ties on my tongue,”

10, Three Treatises, p. 18. *‘Speak to the people
according to their intelligenee”, p. 91; see also pp. 20-28,
where he hes illustrated this truth.

11 Three Treatises, pp. 20-22
19, Ibid. p. 21.
18, Ibid, po. 20-23,
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As Lo the rcuices of Suhrawerdi's philcsophy, he
drank deep at varicus sources and made use of every
ides, principle, story, ete, which served his purpose.
He took his roaterials from the Quran, Hadith and the
Sufic. He was induencad by Plato Aristotle, Neao-
Platomsm, Neo-Py-hagorianism, Iranian and Shi‘ite
conceptions.

In spite of the faet that he borrowed 1deas from
many sources, he did not accept them slavishly. He
differed from Ar.stobtle, and Plato very freely 1n many
points and rose above all the minds that mfluenced him.
He built a system of bhis own which is unigue and
original.

I1 Existence and Nature of the Ultumate Principle

* Subrawerd: has nof evstematically discussed the
existenoe apd the vature of the ultimate prineiple in the
treatises. The following conclusions have been drawn
on the basis of his utterances therein., It appears that
these treatises were addressed to his intimate asso-
ciates and confidants who knew his metaphysical views.

Subrawerdi, Sufi as he is, believes that logical
reasoning ocannot prove the existence of God, ets,
Instead of making him a believer?*, it rather leads a man
to doubt and despair. It is only through gnosis
“*ma‘rsfa", that one 1s led to believe in the existence
of God, ete. Gnosis does not depend on arguments and
proofs %o astablix_sh its conclusions. It ralies jon an
observation (mushahada) of a very intimate nature. viz,,

14, Three Treatises, p, 31,



146

an observation with the eye of the heart, It is possible
only 1n the state of ecstasy when one's senses are suse
pended and one is absorbed in God and is uneonseious of
the self and the world around him. The order of the
*1tql (intellect) too is removed, and the ‘'kaun’ and the
‘makan’ are lost to sight, The seer has gone beyond
the physical world and above the category of bcings,
When the Sufi is in such a gtate, a divine light dawns
npon his heart, through which the nature of many
entiteis, e, g., God, Scul, ete, becomes manifest The
tuings are seen a8 1f with the eyes, It is an intuition ox
inner peircepiion. The theologians believe that God, in
the next world, wll create a perception in man through
which he will be able to see Hun, Sohrawerd: says that
Ged can oreate a sumilar perception in man enabl ng
him to see God in this world direatly without the help
of arguments and proofsi®, A gufi was once asked,
“What is the proof of the existence of the Creator ?”’
to which he replied : ‘‘The semblance of the one who
seeks attor the Truth through arguments 18 like one

16, Ibid, p 15,

16, Thres Treatises, p 31 ; Cf, al-Ghazzali, Thys,
vol. I, pp. 18.29 * The sotence through which the
kncwledge of spiritual realifies comes to the heart 1
called aas Kl rh-‘- by al-Ghazzali. According to him
KRLKLI) r-"‘ ‘ 6ames a' a stage when man transcends the
lim:ts of rh and J+€ and1s wholly ahsorbed 14 God,
alter his heart 1» purified, It 1s light that reveals 1tself m

{>ee on nert po, ze)
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searching after the sun with a lamp”17, It was through
this divine }ight that the Prophet, lost in eostasy, ascen-
ded the Heavens and perceived the Truth. ‘“My hear$
has seen my Liord,” said ‘Omar, *‘If the veil is removed
my belief is not inereased,” said ‘Ali, the prince of Sufis?®,
It was through this Light of the heart that ‘Omar and
‘Ali (peace be upon them) saw God.

As to the nature of the ultimate principle. The
ultimate principle is only one It is substance (wuyud)
according to Suhrawerdi, who uses it in the same sensd
ag did Spinoza, External phenomena are merely aoci-
dents. They are the manifestations of the substanca®.
To prove this Subrawerdi quotes the following verses
from the Holy Quran :

(Continued from page 146)
the heart of man, when it is purified and purged of all
ite ovil qualities =~ With this light many things that are
wvague, or ara only heard of, become real and living.
Knowledge about all spiritual realities such as the
psrson of God, His attributes, His action, His disposi-
tions of the affairs of the universe, prophet-hood,
Satan, angels, Hell, the Heavens, otc., is revealed to him,
It ramoves the curtain of doubt t1ll the truth becomes
absolutely manifest, and spiritual realivies are perceived
by man as if with his own eyes. It is possible 1n the
-yory nature of man, 1if his heart were not eoiled by the
filth of this world..c...so.”

17. Three Treatises, p. 81.

18. Ibd, pp. 831.89,

19 Three Treatises, P, 18.
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‘‘So that they worship not Allah who bringeth forth
the hidden in the heavens and the earth”3°, ‘‘And thers
is not a thing but with Us are the stores thereof , and
we send 1t not down savs in appointed measure'’?* If
18 unique in existence, It cannot be compared with
anything else®2,

“Naught 1s as His likeness; and He 13 the Hearer,
the Seer”23, He alone will remain for ever; all else 1s
transitory

“Every one that is thereon will pass away ; there
remaineth but the countenance of thy Lord of Might
and Glory” 2+,

¢ Is not every thing except God in vain ?’35 He 18
the firat, the last, the manifest and the hidden®®, He1s
omnisgeient and knows all the secrets in the heavens and
the earth?”, ‘Not a secret of you will be hidden28"’,

It 18 on the bagis of such ntterances, mainly Quranic
that a hazy picture of Suhrawerdi’'s metaphysioal views
of his younger days, can be formed., The utterances
make it quite clear that he was not an anthropomorphist:

20. Quran, XXVII, 25,

21. Quran, XV, 27.

22, & oSt

23. Quran, XLIJ, 9.

24  Quran, LV, 26-27,

96 Three Treatises, p 27.

96. Of. Quran, LVIII, 3.

27, Three Treatises, pp. 17 , 27 '
28. Qurap, LXIX, 18.
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like the orthodox theclogiavs especially the Hanbalites,
The anthropomorphists atéributed human qualities &o
God and believed that God sits tightly on the ‘arsh as
mentioned in the Quran By doing so they ccnfined
Him to place and direction, [%1s the knowlzdge of God,
they sa1d, and not God Himself that 18 present every
where??

Suhrawerd: ean also be distinguished from the Mu'ta-
z1lites and the Muslim philosophers who denied omuisci-
ence to God God they said, only knows the universals
and has no knowledge ot the particuiars®®.

His conceplion of God rescmbles that of al-Ghazzali
who believes that He 1z unique and incomparable to anys
thing Al-Ghazzall holds the attributes and words which
are used to connote certain qualities 1o Him to be
merely metaphorse He goes o far as tc say that even
the deseription of God 18 beyond all metaphor3*. In
short, Suarawerdiis neither an anthropomorphist nor
hke those who believed God to be nothing but a meta-
phorieal entity devo:d of any power tic govern the
universe. On the contrary he believes God to be omnis-
cient and omnipotent-

As to his attitude fto his instinctive belief of his
country that there are two independent realities, the good

29 Three Treatises, p. 26,

80. Cf. Al-Ghazzali's tahafut, pp. 228-238: He has
shattered into pieces the argument of the philosophers
who held that God hag né knowledge of the partioulars

(43 5581)

. 81, Thya, Vol. IV, pp. 215.321.
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and the evil, th? light wnd the darkness which create all
the good and evil things respechively, we cannot say any-
thing with certainty There are only two utterances cm
the basis of which 1t may be said that philosophioally,
he 13 a dnelict He s+13, * whatever retreats to pure dark-
pesy heg also thabt { darkness) for 1its source.” And
“whatever secks light 18 also from light’ 22,
Theologically, he 18 a mcootheist and believes that
all things proceed from a single cause. The nature of that
calse is conesived by him to be light, God is the absolute
Iight, the cther lights are nop-existent as compared with
it It 1s the source and origin of cther lights which are
transitory 3°, *‘Light upon light; Allah guideth into this
light (Hinselr) whom He will; and Allah ppeaketh to
mepkind 1 alltegories’” 't “You have ail the lights of
this werld throogh the hight of the eun. All the luminous
objecte phtain l1aht and azquire brilliancy from it''##, The
sun 18 the source of hight ard it gives light to moon and
other objects 2% Ou the hasis of such expressicns we can
discern the rudiment of the conception of reality as light®?,

82 Three Treatises, p. 18.

33 Three Treatises, p 14

84 Quran, XX]IV, 35

35 Three Treatises, p. 21

36. Three Treatises, pp., 21, 96.

37, Al Ghazzali also conceives the nature of reslity
as light. His book mashkat al-anwar is a commentary on
the verse of the Quran:'* Allah 1s the light of the heavens
and earth.” God in this book is conceived to be absolnte
light, ¢ e the source of all things,



It 1s dimly perceived ut this stage of his intellectual
development

Fur‘her. he corceives reality as beauty also, which
oonception is very clearly brought out. *Verily, God 18
beausiful, He likes beauty” 4% His beanty ie unmingled
with any evil and His perfectron without any defect 22,
Beauty (Jumai) and perfection (Kamal), aceording fo
Subrawerdi, are terms identical 1n significance, All
things seek perfection 49, and thig perfection is the attain-
ment of absolute beauty #* The conception of reality as
beauty becomes very clear, am we will find below, when
he explainy how the One created the many,

111, Creation of the Universe

The_things were created throu:b agencies by way of
emanation The order of ccuation s ag tollows The first
thing which God created was n lumwous es-ence’ ealled
‘aglt’ This essunes wid v dowed with three qualitiss,

38 The Lover Friend, p 23

39. Three Treitises pp 850-5:,

40. Cf, al-Ghazzal's conception of perfection,
Mizan-al-wmal, pp 19 f ¢ “The perfacticn of every thing
conpists 1n the realization of the perfection peculiar to
that thing. The perfection which 1s paculiar to man
consists 1n the apprehecston of the trus nature nf

things”
41. The Lover’' Friend, p. 23.

43. Ci. Al.Ghazzali, Ihya, Vol. I, p. 73—
Jialt a0 515 (" ‘J"
Sharh-al-Ihya, Vol. I, p. 453, “The first thing which
God the Almighty oreated was intellect.”
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w1z,, the knowledge of truth, the knowledge of‘ the self,
apd the knowledge of the phenomenal world Husn
{beauty) came into existence from the qua'ity of the
knowledge of truth; Isig (locve) eame 1nto existence
from the quality of the knowledge of the seli ; Huzn
( sorrow ) came into bewng from bhe qu.lity of the
knowledge of the phemcmenal world. All the three
emanated from the one scurce and were related to each
other*3. Husn which was prior in exister.ce eonte mplated
on 1tp own beauty and found himself ex‘remely heautiful.
A cheerfulness appeared i his face, out cf which came
iLto exi~tence all the ang: 1s8%%, Ishg (love) who has an
affection for Hus? gazad at hun unccasingly and when
a smile appeared on thefice of Huzcn, ‘Ishg was disturbd
and wanted to move but ITuzn suspsnded himself on to
him and from this suspensisn came 1nto being the
heavens and the earth¢> These three e‘ements constitute
nature of all things The celestial and the terrestial
worlds are ruled by them.

When Adam was oreated, the inhabitants of
the celestial world were disturbed Husn who was
the king of the spiritual world came to see Adam and
fiuding the place pleasant, took possession of him. Love

43. Lovers' Friend, pp. 3-4,

44, Mohd. lgbal, Metaphysios in Persia, London,
1908, p. 113:—The Sufis like Avicenna *look upon the
ultimate reality as ‘Eternal Beauty’ whose very nature
congigts in gseeing its own ‘face reflected in the
Universe-mirror." .

46. Lovers’ Friend, p. 4. !
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and Sorrow also followed Husn because they could not live
without it and joined 1t. Since then they have been ruling
both the worlds4®. When the time of Yusuf came, H:su
came t0 see him and took possession of him arnd there
remamed no difference between Husn and Yusul. ‘Ishq
also came after Husn putting his band 1n the neck of
Huzn*?. They failed to reach tbe parlour of Husn and
departed to do ascetic exercises 1n order fto see Husn
again%8.

Husn went to COanaan and took possession of
Ya'qub. ‘Ishg took 1ts way to Egypt and identified itself
with Zulaikhat® ‘I.ig and Huzn 1o the ead sucezeded
in finding Husn without which they could nob live®®,

The allegory 1llustrates, firstly, how God created
the Universe and secondly, how heauntv or p-rieolion
which 18 the 1deal of man’s hife can be abtained through
the universal foree called love. It is love which unde-
rlies all movements®2, It 18 a traveller by profession®Z.
“Bvery time I turn my face to a direction, every day
I am at a stage.. ..."”". It goes to different countries and
hag different names in differert places "\In heaven 1
am celebrated sg the ‘mover' and on the earth Iam

46. Lovers' Friend. pp. 4-6.
47. 1bid., pp. 6-8,

48. Ibid., p. 8,

49, Ibid, pp. 8-11.

80. Ibid., pp. 8-11, 20-24.
61. Lovers’ Friend, p. 29.
53. Lovers’ Friend, p, 11,
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known as the ‘““quieter’’ 53

Suhrawerdi’s position 1s as follows: God created
one thing and then another till the process of creation
was complete, This is the doctrine of Neo-Platonie
emanation, The workings of the foree of love are obvious.

“Love”, according to Ibn Sina is defined “as the
appreciation of Beauty’ 3¢, “This striving for the ideal is
love’s movement towards beauby whieb, according to
Aviconna, 18 1dentical with perfection. Beneath the visible
evolubion of torms is the force of love which aotualises
all striving, movement, progress’?* ‘Jamal’ and ‘Kamal’,
according to Suhrawerds, are the two different names of
Husn3®, Suhrawerdis doctrine ol love and perfeetion
agreas with that of Ibn Sina

Tne fundamental difference betwesn the God of Neo=
Platonism and that of Subraward: is that to the former
the universe 18 the eternel emanation, while to the latter
it 18 merely a manmifesiation®” of God.

IV, Nature and Destiny of the Human Soul

Human soul 15 of divine origin which like ail other
things yearns t, return to whence it had come and in

53, 1Ibid,, p. 11.

54. Metaphysics of Persis, p 38.
65, Ibid, p. 39.

56. Lovers' Friend, p. 23.

57. Three Troatises, p 13.
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attaining thiy end coneists 1ts perfection®®. *‘Whatever
retreats to pure darkness has also that {darkness) for its
gouree”. “Whatever seeks light is also from light52, “If
it (o thing) is watery it cannot live without waber’®°
“The proof of this 15 the fisk that when it leaves the
waber 1ts lifa cannot continue’ ¢!, ‘‘And that thy lord,
He is the goal"'¢®.

Though it is natural for the human soul to seek
union with God, yeb 1t often forgets its destiny and goes
sstray. Subrawardi has 1llustrated this point 1n an
allogory®3, We give here a short resume of it. A king
had a besutiful garden full of besutiful flowers of all
kinds. It was inhabited by beautiful and sweet birds,
Every 1maginable beauty was to be found in it. One of
the peacocks was caught by the order of the king and
imprisoned after bsu g sewn 10 a {eatheor, He could nof
ges anything exesp: the inside of the baskss With the
passage of fime, he forgot all about the garden and its
contents He thougt that there wss no belter and nicer

68. Three Treatises, p 14, Cf. Al-Ghazgali, Mizan.
al-‘4dmal, pp, 19-90:— The perfestion of ths haman
goul lies in knowing God, His qualities and the disposition
of the affairs of the universe, He also believes that thers
is an affinity between sonl and God. ( Ihya, vol, IV,
p. 254

69, Three Treatises, p 14.

80. Three Treatises, p. 14.

61. Three Treatises p 16.

62. Quran, LIII, 43,

63, Three Treatises, pp. 22-35.
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place than the inside of the basket. Bub sqmebimes
when the sweet breeze came from the gardea, he felt an
impulge, and he knew not where the impulse came from,
One day he heard the following: —

“There came to me the wornmz almost saying;

T am a mesgonger to you from the friends”®%,

But the bird could not recognize whenoe the message
oame from

0 Ightning that flashes,

From what sides of the enclosure do vou spread’ 5.

The ignoranee was due to his having forgotten the
garden and the things connected with it “They forgot
Allah, therafore He caused them %o forget their souls" ®8.
‘When the bird was re} fres and came to his campsniops,
he felt ashamed of his previous state ‘‘Alas, my grief
that T was uomindful of Allah”®7 ‘“‘And now we have
removed from thee thy covering and piercing is thy sight
this day'’ 68, s

The goal cf man is his union with God Suhrawerdi
believes that this union is possible. He brings for bhis
support many verses of the Quran :

"'The day when they shall meet Him'*9°,

All will be brought before Ts™'7°,

64, Three Treatises, p. 23.
65. Three Treatfses, p. 23
66, Quran, LIX, 20

67. Quran, XXXIX, 57.
68. Quran, L, 97.

69, Quran, XXXIII, 43.
70. Quran, XXXYVI, 89,



...
-
~

“Unto Ue is their return’7t,

But there ara obstructions between him and his
goal. In order to atta'n his goal, man should detach
himse!f Irom the worldly distractions and master his
passions.

As regards the powers of man, he stands midway
betwsen angels and apimals, ‘‘No wonder', says
Suhrawerdi, *if an angol commits no orime, or il & beast
or an animal does an evil act, because the angel does
not possess the capability cf doing eviland the beast does
not possess the capability of understanding. On the
other hand, the (real) wonder is, the act of & man who
carries the commands of passion and submits himself to
passions in spite of the light of the intellect. And, by
tha honour of God, the Greaf, that the man who
remains firm-footed at the time of the attack of passions
is superior to an angel, and again, one who is sub-
missive to passions 1s far worse than a beast’’72,

The human soul has the following powers?3.
1. External senses : sight, hearing, taste, smell

71. Quran, LXXXXVII, £5.

72 Three Treatises, p. 46. Of., Al.GHazzali, Psycho-
logical Basis, Musl. Univ. Jour Aligarh, Vol. 2, No. 8,
p. 97 :—"Man occupiss a position midway between the
animals and angels and his true differentia is knowledge.
He can either rise to the level of angels with the help of
knowledge or fall to the level of animals by letting his.
anger and lust dominate him,”

73, Lovers' Friend, pp. 11.20,
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.and touch’*%,

2.

3,
Il

1L

4,

Internal senses which are physiological 3 -
(D) Ll gl
() Spdd 9B
(8) EKule wgd
T () Ao cugd
(5) &b h"a,s 3 ole.

Internal senses which are perceptive ¢

Hiss-1-Mushtarik (general sense or sensorium) :

It is located in the fronbal lobe of the brain,
Sensgs 1mpressions coming from all the senses
are received by it. It only apprehends sensible
forms,
Quwwat-s-Khayal(imagination) : 1t is located
in the middle lobe of the brain, It deals with
the sensible as well as conceptual objects. Its
function is to create new ideas out of the old
material with which it is endowed., It is
divided into :

(a) Quwwat-s=-Wahm : It gives only sanseless
imagiaation, It always misleads,

) Quwwoat-s-Muiakhayysla : It gives bobh truth
and falsehood. Sometimes it acts as an
angelic power and sometimes as devilish.
Tnoughts which are ruled by (Ji are called
v Jﬁ'u and are angelio, and those ruled by
wahm are bad and are called mutakhayyila,

The sense of t~uc), he says., comprises sll
these senses.
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Quwwat-Hajiza (Memory) It is located in
the hinder part of the brain, and conseryes what
oomes to ib,

Internal se:lses which are appetitive and self.
assertive : ¥ g4 Ujs and wwad Uj". ¢ These
are the basis of humain actions. They stand in
contradiotion to JRS, Al other internal and
external sonses are subordinate to them, If
they are let loose, they degrade man tp the
level of animals and if properly econtrolled,
they elevate him to the rank of angels75,

’i,.".é c::"i enables man to take what is useful
to him.

—ad :.-;:,3 enables man to repel what is harm-
tul to him?¢,

JRe w93 : A rational faculty which diskin-
guishes man from animals and enables him $go
know all abstract truths and intelieotua]
sciences. It 18 through this J# that map
attaing his salvation?7.

Js! Jis (Eteroal Intellect) : It is the impersonal
and the universal soul which permeates the whole
uoiverse The individusl s-ul partakes of it,
All the mental virtues are 1ts manifestationg. -
It is immaterial, imperishable and transcenden-

75. Of, Three Treatises, p. 46
76. Lovers' Friend, p 19.

71.

1'.,1(] P jo
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tal. It knows all tha secrets of the heavens
and the earth”?,

Man, then, 18 celestial as well terrestial, r”- u,’
and wdﬂ A'.'a,ﬂ bind him to the physieal world,
whereas (JRS conneets him with the spiritmal world,
Sometimes these faoulties overpower the intallect and
make man their slave. Bub the right position of
intalleot is that it should control and guide them so that
the person shoulu realize his psrieotion which consists 1n
knowing the secreta of the seif, the aniverss, stc 7 The
knowledge 18 possible 1u the very nature of man. There
is no limt to euch knowledge, The control of passions,
love, contemplation and the guidance of wisdom, 1n short
can enable man to attain to his perfection.

Ruot there are difficulties whieh beset the sonl 1n
search of truth Suhrawerdi illustrabes this fact in an
allegory known as the ‘‘Treatise of the Bird''s8° Thig
allegory poiots out how worldly distractions and
jmpediments can besurmounted by the seeker after truth,
and how after great difficulties, the seeker can have the
knowledge of truth. The bird narrates how a flogk of
birde in which he was flying was allured by bunters
into a trap, how the bondage and the imprisonment
became comfortable and congenial to it and how ultima-

78. Of. Al.Ghazzalie's division of human faculties,
Ihye III, p, 6-6 There is hardly any difference betwesn
the division of al-Ghazzali and that of Suhrawerdi.

79. Liovers’ Friend, p. 20.

80, Three Treatises, pp. 45-61,
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tely alfter mavy privations the birds pgecured their
fresdom, ,

Human heart cannot know trath until it is properly
orienfed in the direction of truth, It is & mirror which
reflects the universe®2, It the heart is purified, the whole
universe can be reflected in it, But many things come
bstween 1t and the druth®2,

The essential condition for apprehending the
ppiritual truths is self-purification®s., The way to
apprehend God is that the heart should be purified and
the worldly attachments effaced from it. The more will
one detach himself Irom the world and turn his atten-
fion to God, the more will he be able to reach spiritual
heights ‘as the divine favours are proportionate to
human labours, and the utmost exertions are met with
unboundei munificence’ 8%,

Selt. purification, then, ‘is the only road to gelf emani-
oipation’ ®2, and to ‘turn the face towards God entirely

81. Three Treatises, p. 36.
B3. Three Treatises, p.17. Ci. al-Ghazzali, Ihya,

Vol. III, p 11 : He gives five reasons which
may prevent the heard from apprehending the
truth. (1} It may be undeveloped, (2) sins
may render it dark, (3) it may be ocoupied with
its own purification, (4) some traditicnal pre-
judices may oheck the reflection of truth, and
(5) man may be ignorant ag to the direction of

truth.
83. Of. Quran, LXXXIYV, 8.
84. Three Treatises, p. 5; Ibid., pp. 26-26.
85. Three Treatises, p. 5.
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18 hiberation’ &¢.

The tortures avd mortifications which sufis enccun-
ter 1n order to gamn liberation trom the thraldom of
Teesicns are pleasures to them. Suhrawerd: has 1llue-
{rated this fact 1 apn sllegory®’. Scume bats became
heetile to a chameleon and agreed to punish him by
thrcwing him 1n the sun ae this was the greatest
»unishment according to the bats. But to their surprise,
the run gave life to bim instead of dest.h. Huseinp-i-
Mansur saye @

“EKill me, O my confidants; killing me is my life.

sg=
.

“My life 18 my death, and my death 15 my life

Abu Sulaimap Darspi says, “If the beedless knew
what pleasures of the gnostic they lack, they wculd dis
cut of sadness’ ©9,

V. XKnowledge of God {Ma'rifa)

We now pase on to his mystical and ethical philoeo-
thy. Man’s aim in this life is to attain his perfecticn
which conpgists in his union with God This is only
possible through Ma'rifa 1f man desires to rise above
the common run and wants to see God face to face, he
must have a Ieith in the unseen, a desire bo see the
tnseen, both of which lead him to the knowledge of the
toseen, which in twip make him realize the unseer,
Knowledge is the central part of the Bufi dootrine; it

86. Three Treatises, p. 27.

87. Three Treatises, pp. 19-20.
68. 1bd,, p, 19,

69 1Ibid., p, 90.
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ariges {rom faith and yearning and leads man to appre-
hend God.

Suhrawerdi cornstantly prays to God to increase his
knowledge®®, He says that the more learned the man
the more perfect he is?2. The prophet said, “Never has
God created an ignorant wals’ °%. Although the propheb
wag an embodiment of perfection, yet God said to the
prophet in the Quran, “Ard say, 0 my Lord, inorease
me in knowledge’’®3,

This knowledge 15 not the knowledge of taxation,
‘marringe, busipess, and the like®* It is gnosis which
comes to the heart through intuition and revelation, It
pertains o the knowledge of God, His qualities, Hie
disposition of the affairs of the Universe, the secrats of
the epirifual world, the heaven snd the earth, ete, °,
These mysteries about God, the soul and the universe
should be known but not divalged because every heart
oannot eontain them 8, The highest perfection of man,
then, lies in attaining the resemblanes of God®? s

Knowledge of perfection 18 & quality of man. ‘One
who has more knowledge about the realities of the

90. Ibid,p 138 N

S1. Three Treatises, p. 39.

92. Ibid, p. 39.

93. Quran, XX, 113,

94, Three Treafises, p. 36.

96. Ibid.,p 39; 01, al-Ghazzali, Ihya, vol. I,pp.18-19,
96. Three Treatises, p. 3Y. ’

87. Ibid,, p. 40,
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Universe is nobla®8, and one who does nob posgess i} is
imperfect? s,

The acquisition of the seience of knowledgé of God
is superior to all the other sciences. A soience is prefe-
rable becauss of its subjeotmatter, the strong arguments
and proofs it uses and the advantages it brings to the
geekeri®l, Ma'rifa has all bhese advantages over other
golencos®®3, Ibs aim is truth, it uses observation (musha-
hada), and it is an established fact that ohservation is
more convincing than argumentation,*®® And the advan-
tages that will acerue from it will be-everlasbing®®%,

98. Three Treatises, pp. 40-41,

99, TIbid,, p. 40.
101. Three Treafises, p, 30.

102 Three Troatises, 31-33; Cf al-Ghaszzali, Ihya, Vot.
1, pp 12-14, ‘‘The nobility of & science depends on
three faotors ¢ (1) The faculty by which that knowledge
is sought, e, g., Intelleotual sciences are superior to
philological sciences, becauge philosophy is acquired
through intellect and philoclogy through hearing, and
intellect is superior bo hearing. (2) The generality of the
benefits which can be derived from it. (3) The kind of
material which it employs, e, ¢., teaching is superior to
tannery, since the teacher works wupon the’human
mind and the tanner upon the sking of animals, minds
being superior to the dead skins’. He further proves
that soience which leads one to God is the noblest of alb
the scienoces.

103 Three Treatises, p. 31.
104, Three Treatises, p. 32.
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It is through eestasy (dhawuqg) that m'arsfa is possible.
The geeker in its attainment rises by steps to the know-
ledge of the spiritual realities The main steps are as
Tollowss

1. When the heart is purified, divine hghte from
the transcendental world begin to appear in the heart,

These are merely flashes a.n'd accidents They are nob
congtant and permanent. They suddenly appear and
disappear. ‘‘He it is who shows you the lightning''1°%
God says about it that ‘‘the splendour of His lightning
almost takes away the eye-sight’” (Quran, XXIV, 43).
Theee flashes are delightful. They inorease with the
increase of the ascefic exercises, But he believes that
in a purified heart such flashes can come without exer.
cipes®®®. Sometimes man begins to apprehend some of
the states belonging to the next world in every thing
that be sees, Sometimes be becomes mentally unbalan-
ced. At the time of the break, the seeker finds consola-
tion in the past memories against the onslanghts of
paserons?®?. This is the first stage.

Whep the light from the spiritual world reaches
‘the utmost extremity’ and remaine for a long time, it ia
called ‘tranquillity® This stage is more perfect than the
firet one. When the seeker comes back to his physieal
gelf, he feels highly regretful for its separation. In the
Quran this ‘tranquillity,’ says Subhrawerdi, is mentioned
mweny times.

106. Quran, XIII, 13
108, Three Treatises, p. 34.
107. 1Ibid., p. 38.
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““And God sent down His ‘tranguillity’2°®. Ons whg
has attained to this height, can read the hearts of othera
and the meaning of many unknown tbings becomse clear
to him. The Prophet onoe said aboub ‘Omar,” *“Verily,
tranquilliby speaks through the tongue of ‘Omar.” Some-
times he heara discourses from the divine world1®?,

This is the second sbage

“And this Tranquillity becomes sueh that 1f man
desires to keep 16 off from himself he cannot do so. Then
man voaches such & stage thal whenever he likes, he
gives up the body and goes to the world of (divina)
Majesty, and his ascents reach the high spheras. Aad
whenever be hikes or desires he can do so. So whenever
hs looks at himsell he bescomes happy, baecauss he
digoerns the radiance of Ged's light (falling) on him.
Bitherto it 13 a dafact

‘ If he exerts further, he also passes this stage., Hs
beer mes such that he does not look on himself and his
knowledga of his existence is lost; this is called “Fana-i-
Akbw' Wien one forgets himeslf and also forgets tha
forgetfuloess 1b is called ‘‘Fang dar funa*1°, At thia
stage the seeker aitsr truth ha- reached the highest end
and has realized whal 18 possible for him. This 13 not
an end of man’g efforts in the Buddhish sense of Nurvana
In Nurvana the imdividual passes into annihilation
According to cne Sufi philosophy the individua!l soul

108  Quran, XLVIIL, 25
109. Three Troatises, pp. 35+36.
110, Three Treatisas, pp. 36-37.
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attaing everlasting existence by joining with the univer-
sal soul.

Sufis consider it a polythelsm to delight 1n bhe know-
lodge one has gained about God. In doing this, they
pay, the seeker has made knowledge and not God his
object of worship. The Sufi loses, firstly, the dslights
of knowledge, and, secondly, himself and the world
around him. This atage is called ‘Obliterationit?, “Every
ona that is in it, will pass away and there remaineth but
the face of Thy Lord, the glorious and beueﬁn.enh"“’.

In his ascenb to the divine, the seeker after truth
passes through the following stages®?®:—

1. ‘““There is no God but God*, At this stage the
goaker only realizes that there is no other Deity exceps
God. Divinity is negated from all other things

8 '“There is no He but Him'* In the first atage
the divinity is negated from what is not God. But at
th s stage existence also is negated to all other things
except God. Ib1s He and He alone that existe., All
othar thing are only chenomenal They are only m.:i-
fostations of Him.

3 ‘“‘There is no Thou but Thou". This stage of
unification 18 still higher ‘“Him" is used for the abgent-
but “Thoun” stands for the one who 18 presend. A} this
stage, besides the unification, the presence of God 1s
als) falb

4 ‘Theresno [ but Me” This isa still highe-

111. Throee Treatises,p 37.
112 Quran, LV, %7, 98
113, Three Troattsss, pp. 37-38,
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stage, In “Thouship’’ there is & duality because one
addresses another, At this stage, the Sufi is sbsorbed
in God apd there is no distinetion between the sesker
and the gonght. *‘And every thing will perish save His
face’ 114,

There i no limit to the spiritual grades. But as
Icng as man wears the garb of humanity, he cannof
inily eomprehend the world of divipity., ‘A Sujfi was
cnee asked ‘what is Tasawwuf’ #* Hae answered. “Its

beginning is God and as regards the end it has no
end'/T1s, .

VI Love of God

Suhrawardi regards love of God as the highest exd
cf man in this world. It is the highest virtue or quality
o f the heart whioch & man should develop in order to
attain his perfection But love of God is nob & quality
1eplated from the knowledge of God It is an aspzet of
the knowledge which is higher 1n point of spiritual
development. The theologians believe that Man's love
for God is an impossibility since man and God are pot
homogeneous. Love can take place, they argue, between
beings which are homogeneous, Man’s affection for
God consists, according to them, in his obedience 5o
HimT1%, Suhrawerdi says that homogeneity is not condi-

114. Qaran, XXVIII, 88.
115, Thbree Treatises, p. 38
118 Three Treatiges, p. 41; Cf. al-Ghazzaly, [hya, Vol
IV, p 252, Buhrawerdi's words and wrguments are
sivilar to those of al-Ghazzali  Al.Ghrzzali says that

(see on mext page)
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tion of love as sometimes a man loves & colour or an
object, though tney are not homogeneous with him,
““Liove consists of an affection which has transgressed its
limit”’127, Tt implies an imperfection on the part of the
Iover ; the lover hasg not acquired all what is desirable.
Something’shll remaing to be realized, which is not yeb
acquired. If man comprehends God’s beauty fully, he
will have no further desire, But full comprehension of

God’s beauty is impossible for man.

Human faculties have certain functione o perform.
They are created to fulfil a mission. In carrying out
this mission lies their perfecticn apd pleasure The
rleasures of the senses of sight, hearing and smelling,
e. g, congist in seeing beautifnl forms, hearing melo-
diows voices, and smelling fine odour, respectively.
Similarly, all the external s.nd internal genses have

certain functions to perform The performance of such
functions which are peculiar to particular senses, gives
the greatest pleasure to them. Map shares his external
apd internal senses with animals, But over and above
all these, mar has ancther faculty known as intellech
whose funetion is to realize the intellectual truths. The

(Continued from page 168)
the theologians bold that love cannot exist between man
and God. They define the love of Ged as obedience to
Him, According to them love can exist between the
members of the same species. Ghazzali refutes their
arguments, He also established that love of God is the
highest ideal of man4nd is the essence of Islam.

117. Three Treatises, p, 41; Liovers’ Friend, pp. 24-25.
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function of the iotelleot and the rational soul 18 the
knowledge of truth, and comprehension of realities,
And when the soul has acquired this, it has reached its
perfection and experisnced the highest pleasures This
pleasure cannot be compared with ahy other pleasure as
“one who did nob taste, does not know'’118

‘Jamal apd Kamal' are only different names for
Husn (Beauty). Fverything, whether spiritual or eorpo-
real, seeks not only perfection but also beauty®!’-

118 Three Treatises, p. 42; Cf, al-Ghazzali, Thya,
Vol. IV, p 254 There sesms to be no diffsarence between
the views of al-Ghazzali and thoss of Sahrawerd:, Affection
may be defined as & natural 1nolination towards objects
which give pleasurs, If the 1aclination becomes sirong
16 13 called love Affection 1s of differsnt kinds accor-
ding to different senses [Every sense perceives a parti-
cular kinod of object which, K gives 1t pleasure or pawn
The eye, for 1nstance, apprebends beautiful forms, the
ear musical sourds, the nosa sweet odour, aetc, .n the
apprehension of these objecte lies $he psrfeotion of thess
genses. Bub man shares with the other animals the
external and intercal senses But over and above thess
genses man has another inner sense or faoulty of perfec
tion which t= implanted in the heart. It s only thecugh
this faculty that God and other mysteries of the heaven
and earth gan be known. And in apprehending these
ob)ects lies the perfection of this faculty,

119 Lovers' Friend, p. 33 ; Cf. al-Ghazzali, Ihya,
Vol. IV, p 356 He also conceives ‘Kamal and ‘Jamal

as one and the susme thing He t0d concerves reality
a8 beauty.
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It can be realized through ‘Ishq. °Ishg oomes to
man through Husn (Sorrow), ¢ e, when one has purified
his heart by subduing his passion and has used his inter-
nal and exfernal senses properly, ‘Iskg oomes only ab
& time when the worldly attachments are eliminabed
from the heart. And it 18 ‘Ishg which takss the seskers
to the sought, 2, ., perfection or beauty which is man’s
desired object'2°, “‘Eject hollow imaginations from your
head ; languish throngh coqunatry ; and inorease suppli-
eation. Your teacher 1s love, when you reach fhere
he will himself ubter with the tongue of ecstasy:
Act thoe''22t.

Love 1s the ‘utmost exiremity’ of affoctiont23 It g
‘excassiva affection’ ‘“‘Liove is more partioular than affec-
tion, because all love is affection but all affeotion is not
love. And affection is more particular than ‘knowladge’,
baocausa all affection is knowledge, but all knowledge is
pnot affection. And two opposite things comse outr of
knowledge, which are called ‘iriendship’ and ‘enmity’,
Because knowledga pertaina either to a thing which is
agreeable and emitable to the body or the spirit which is
oalled ‘pure good’ and ‘absoluts affection’; and ths
human goul seeks it, and desires to betaka itself to that,
and attain perfeotion ; or, it pertains to a thing which
is no} agreeable to the body and the spirit which 18

,called ‘pure evil’ and ‘absolute defect’; and the human
soul always flies from that and it has a natural aversion

120. Loovers’ Friend, p. 24.
191. Lovers’ Friend, p. 24.
122, Lovers' Friend, p, 24.
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towsrds that. From the first comes ‘friendship’ and from
the second ‘enmity’. So the first round is knowledge,
the eeccnd round 18 affection, and the third round is
Icve. And one cannot reach the world of love which is
the highest of all, unless he males two rounds of the
stair trom knowledge and affection™. “The world of love
is *he end of the world of knowledge and affection’.

*Ope who ig in union with it is the end of the learned
schelars and illuetrions philosophere And therefore it {8
said :

No created being has love,
None but the mature has love” 122,

The word ‘Ishg 1s derived from the name of &
plent known as ‘Ashagah (ivy) This plant grows ab the
foot of a tree, shoots its roots in the ground and becomes
very firm and then slowly and gradually elimbs on the
tree and ultimately covers the whole of it. It begins to

suck the nourishment of the tree with the resuls that
the tree dries up?®<,
Similarly, in the heart of a man there is a tree, It

faces to the spiritual as well as the physical world, The
coe which faces to the spiritual world is the real tree,
and ‘be other which faces fo the physical world ie the
ghadow tree. If man indulges in the worldly things, the
shadow tree hecomes stronger and greduslly cecupies
the whole heart of map. Then the real tree becomes
weaker and sometimes withers away. Ag it gets ghrivelled,
man forgete all about the spiritual world. But when

123. Lovers' Friend, pp. 24.96.
124. Lcvers' Friend, p, 96.
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man begins to nourish the real tree with the water of
knowledge, love jumps in, shoots its roobs into the
heart, and covers the shadow tree with the resmlt that
this tree becomes paler and paler and the real tree bagins
to grow again and its numerous branches begin to draw
gpiritaal nourishment from the divine fountain. And
when it bas reached its perfection, the shadow tres
dies and the soul of man becomes identical with the real
tree and he attains the highest perfection12%.

This stage is reached through ‘Ishg which may be
ealled the pious deed leading one to the first beloved,
“Unto Him good words ascend, and the pious deed doth
He oxalt'’'228, It is through the purification of the heart
that ‘Ishqg becomes perfect and in its perfection lies the
perfeotion of mani??, Ishqg cannot enter a heartunless the
lower appetites of the soul are saorificed223. But svery
one cannob reach this height of perfection ; *it requirea
years that an original stone through the sun becomes a
ruby in Badakhshan or a eorpelian in Yaman??9”

Love, in short, 15 at the basis of all creation as
well a8 of perfection®?°.

“But for you, we youldn't have known Love,
But for Love, we wouldn’t have known you’” 181,

195, Lovers’ Friend, pp. 26.28,

1926, Quran, XXXV, 11,
137, Lovers' Friend, pp. 29.30.

198, Lovers Friend, p. 99.
199. Lovers’ Friend, p. 29,
130. Ibid, p 30.

131. 1Ibid, p 3.
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Conclusion

Suhrawerdi in his younger days conoceived realily as
both light and beeuty, The ooneception of reality as
heauty can be established on the basis of the utterances
in the Treatises but the conception of reality as light is
dimly percepfible and therefore canuot be established.
These views are not without precedent. Ghazzali also
ecnceived reality as beauty as well as light.

The human soul is of divine origin, Its perfection
lieg 1o reaching its crigin, This perfection oan be rea-
lized through knowledge which is the differentia of man.
Knowledge meane the knowledge of God, His qualities,
His actions, angels, the secrate of the heavens, and the
earth, ete.

Everything seeks periection or beauty which is
possible through the cultivation of love When man hag
wholly deteched himself from the worldly desires and 1s
solely cccupied with God, he sees all realities. And
here lies his perfection.

Bubrawerdi has followed al-Ghazzali in his younger
days both in letter and gpirit. He seems to be &
thoroughgcing Ghazzalian.



APPENDIX III

-

A BEview

The Doctrne of the Sufis (Kitab al-Ta ‘arruf fi-
madhhib ahi altasawwuf,. Translated from
the Arabic of Abu Bakr al.Kalbadhi
By A J. Arberry,

Cambridge Unwverssty Press, 1935, 10s 6d. Net.

In order to interpret the meaning and spirit under
lying the Mushim institutions, the Orientalists of the
West have, cf late, been busy with the study of original
and old literature on the culture and religion of the
Musealmans. Ae Sufism has played & most important
rart in the make-up of their tradifions and culture, this
subject bas received special attention.

Mr. A J. Arberry, Aseistant Keeper of Old Books
and Mss. 1n the India Office, London, edited in 1934, in
Egypt the Arabic text - "“Kstab al-T' ‘arruf fi-madhhib
okl al-tosawwuf”' of al-Kalabadh:, d 380 A H. He has
now brought out an English translation of the same.

The work is one of the oldest, systematic and
authoritative treatises of 1ts kind in Arabiec cn Sufi
doetrines, Shihabuddin as.Suhrawerdi al-Maqtul, d.
687 A. H., held 1t m great esteem and wrcte also a
comrentary on it (Cf O. Bpies, the Licv re’ Friend, p. 18).
He is credited to have said, ‘‘But for the Ta'arruf we
should not bave known of Sufism. ’ (Ct. “Intrcduection,”
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p. XID. It ranks ag high as the “Risalah’’ of Quehayri,
and “Qué al-Qulud" of Abu Talib al.-Makki,

The author attempts to reconcile “the views of the
theologians with those of the Sufis, The early Sufis
were ascetics. They did not guestion the validity of
the Islamic doetrines but quenched their ysarning for
the unseen by finding & hidden meaning under the con.
ventional laws of Islam, But, later on, some of the
Sufis introduced heretical doctrines into their system
The orthodox who had loocked askance on BSufism irom
its very inoeption, became all the more hardensd in
their opposition with the introduetion of herefical slements
into 15. Various attempts were made to solten this
opposition by purifying Sufism from un-Islamic elements,

¢. g , by Muhaaibi, d. 243 A, H, Al-Kalabadhi, 4, 380
(in the book under review), and later on by Al-Ghgzzali.

The book comprises an Introduction by the transla.
tor, 76 Chapters and & list of Technical Terms. tha
Introduction 18 a mine of valuable information concar-
ning the book and the life of the anthor, The subjsct
matter of the book is concerned with (a) the nature, the
gignifieance and the derivaticn of the conception of Suf,
ato. (Chs. 1-4), (b) main doetrines of the Sufis, e.g.,
the doctrine of unity, the doctrine of afttributes, the
doetrine ol vision, ebe , which, according to the author,
form the very essence ot Islam (Ohs, 5-30), (¢) the spiri.
tual grades such as fear, hope, lovs, ete. (Qhs, 31.51),.(d)
the technical terms of Su\ism, e g., “uanion,” ‘'separa.
tion,” ‘‘passing away,’’ etc. (Ohs. 52-68), and () evalua«
tion of the phenomena of Sufiom (Chs. 54.75). Al.
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Kalabadhi admirably summarises the most subtle prob-
lems of Sufism with great ease and simplicity : note, e-g.,
his desoription of the scops of human reason; ‘“‘They
are agreed that the only guide to God is God Himself,
holding that the function of the intellect 13 the function
of an mntelligent person who is in need of a guide s for
the intellect is a thing originated in time, and as such
only gerves ag a ¢uide to things like itseli’. (p. 46).
The author illustrutes his remarks eopiously with appro-
puiate quotations, both 1n prose and verse,

The translation 1 literal. The Arabic verses are,
however, rendered into Enzlish verse form Translation
itself is a very difficnlt tark and its inherent difficulty
is enhanced when one has to deal with a subtle science
like Sufism. Mr. Arberry has admirably succeeded in
his task, He has kept inkact intrinsic beauties of both
the languages We compared the translation with the
original and found that besides a few minor mistakes,
1t 18 on the whole lucid and has an ease of diction.
It has been done very well.

Mr. Arberry is one of the few English Orientaligts
who have grasped the spirif of the Arabiec Langusge and
of Safi philosophy. He has placed a store-house of
indispensable information at the disposal of the student
of myeticism and Islamie philosophy., No history of
Sufism will be written witnout laying this work under
contribution,



APPENDIX TV.
MUSLIM PHILOSOPHY -ITS SCOPE
AND MEANING -

Frestdentinl Address to the Section of Islameic Philosophy
All-Indst Philosophieal Congress, Lalore Session, 1s43.

A few years ago the Indian Philosophieal Congress
.nstituted the Seetion of Muslim Philosohy to stimulate
ite study and research. The Indian TUniversities are
sceording recognition to the subject, though it must be
said, rather tardily. At the initial stages of the study
of the subjeet in which at present 1t 18 in Indian
Universities, I would like %o make certain obsorvations
on 1ts scope end meaning, which will necessarily be of
a pkebchy character in the short time at my disposal.

Arabian Philosophy, Islamic Philosophy and Muslim
Pbilogophy are the terms used interchangeably. But
sinee our 'subject is not limited to the contributions
made by the Arabs, the term Arabian Philosophy is too
pnarrow for our purpose. It has been cultivated by the
peoples of various races and religions The term Islamic
Philosophy will likewise limit 1ts scope, meaning thereby
the interpretation of the fundanrental principles of Islam
as enunciated 1 the Holy Quran. It will, therefors,
exclude many important aspects of Muslim thought like
Metaphveics, ete. Honca Mushim Philosopby seems to be
“he m~st preferable of the three terms, because 18
includes all the Philosophical systems cultivated by the
Muelims, and, bv extension t-e econtributions made by

nor-Muslups to the development of there systems.
When Islam extended beyond Arabia, Muslims came
1o contact with various peoples and their zultures, The
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contact raised many religious, political and social
problems whioch led the Muslims to study the literatures
of these peoples, The study was prosecuted with zeal
under the injunction of the Holy Quran and the Trad-
ition of the Prophet (may peace be upon him{). The Holy
Quran says, ‘‘To whom wisdom 18 given has been given a
groat good.” The Tradition of the Prophet says, ‘‘Seek
knowledge aven if it be in China”. What the Muslima
produced after the assimilation ot different philosophies
is a unigue contribution with distinctive characteristics
of its own, having 1ts foundations 1n the Holy Quran,
The Muslim philosophers, e.g,, aasimilated the ideas
of Plato, Aristotle, Plotinus, in the light of the
divine knowledge of the Quran. synthesizing thege ideas
into metaphysical theoriee, at once original and echerent,
Muslim thought represents & stage i the development
of human thought—philosophical ad well as scientific.
"The Arab has impressed his intellectual stamp upon
Europs,” Draper says, “and not 1n too remote & future
will Chrigstendom concede this truth. He has left unfad-
ing traces of his finger gn the sky, which every one
can ges, who reads the names of the stars on any
ordinary celestial globe'.

In the course of ibs development Muslim thought
came 60 express itself in the various systems of Dialec.
tics, Philosophy and Mystietsm. I sghall make a very
brief mention of these systems.

(1) Dialectses :—Dialecticiang are  those who
express their contention in logical forms, Thev differed
amcngst themselvas as to the sources of Lnowledge.
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Some considered it to be reason, whils others revelation.
The former may be called the Rationalistic and the
latter the Orthodox or Scholaetic Dialecticians ;

(a) Ratwnalistsc Dialecticians :—There never has
been a set of Philosophers who exalted human under-
standing to such an extent as the Rational School of
Dialectics In their Metaphysics, Ethies, efec., they
are thorough-going rationalists. The knowledge of good
and bad, the real and the ‘non-real’ oan only be attained
through reason, No human action, in their opinion,
has any value unless if 18 governed by rational motives.
They regarded man as tie croator of his own actior ani
maker of his own destiny.

In Metaphpsics their reascning led them to a con-
cepb of God as wholly devoid of personality, They are
Monotheists and their attempt to purify God from anthro-
pomorphic elements, has shorn Him of all gualities
which they thought man had bestowed on Him. No
ebtributes oan be assigned to Him other than negative
qualities, Like Hegel, they identified 1n God the subjeoh
and the object, the knower and the known. God, they
held, acts according to a plan, and is not a fres ocreative
foree, as the Theologiane believed, In short, their God
18 o sort of vague unity without any personality. Their
God 15 eternal Iaw bound by rational motives and aims.

These Dialecticians started as theologians bub ended
ag metaphysiciang, They discussed such problems ag
the nature of Thing. They defined Thing as a concept
that can be known and can stand as a subject to a
predicate Even before the quality of exigtence 1s



181

added to & thing, it has both essence and accident. When
the quality of existence 18 added to the essence, it be-

comss an actuality, while without this quality it remaing
cely in a state of non-existence.

(b) Orthodox or Scholustic Diclecticranss—Many
gchools of Scholastic Dialeoticiang rose simultaneously in
different oountries as Ibn.Hazm’s school in Spain, at-
Tabawir school 1 Egypt, Maturidr’s school in Samar-
qand and Asghari's school in Iraq. Ashari’s school
surpassed all other sehools. This had for its exponents
such original thinkers as Bagillani, Ghazzali, efe,

This school beheves that revelation is the only

source of knowledge, Secular knowledge may be
gained through reason, but it is incompetent bo
know the really real This school 15 & protest againsh
the view that the mysteries of the Universe can be
golved by human thought. They regarded God as an
absolute power and n free ereative agent directing the
oourse of the Universe. He 1s not circumseribed by any
aim or plan as this would limit His power. The solution
they offered with regard to the freedom of the will and
the ihwg.in-itself bearg -0 cloro a resemblance to
Leibnitz's theory of the ‘pre-established harmony' and
Kantian conception of existence that they may be
regarded ag their forerunners in the development of
human thought. Tho earlier thinkers regarded exis-
tence as one of the qualities of existing things, The
things were there. When the qualily of existence was
added to other qualities it became existent Asharites

refuted it arguing that existence was the self of the
entity and nob a quality added to ib.
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In their daring and thorough metaphysical schemes
we find, in the words of MacDonald, that ‘‘Luecretian
atoms raining down through the empty void, self.
developing monads of Leibnit’'z “pre-established harmony’
snd all, the Kantian things-in-themselves are lame and
impofent in their consisteney beside the parallel
Asharite doctrines. The object of the Asharites was
that of Kant, to fix the relation of knowledge to the
thing.in itsell. But in reac:ng fhat thing-in-1tself they
were much more thorough than Kant. Only two of
Aristotelian categories survived their attack, substance
and guality. The others, quanbity, place, time, and the
rest were only relationships (I#sbars) existing subjectively
in the mind of the knower, and not things. Relationships
had no real existence ...all the categories had gone
except substance and quality’' (MacDonald, T heology,
pp. 200 £).

Now quhties are of two kinds, negative and positive,
There 1s always & change in the qualities but the quali-
ties cannof exist without substance. Therefore subs-
tance also changes, The remaining two categories,
viz.,, substavee and quality, also vanish Thus their
reasoning led them to Atomism, Their Atomism, how-
ever, is not only of space, buf of time also, and like the
mcdern physicist they introduced the conception of
‘Liesp’

Ghazzali in his book, ‘Deliverer from Error’ anti.
oipated Descartes in the Method of Doubt and passed
through all the stages of doubt, discarding all authority
and digbelteving even his senses. But Ghazzali went
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further than Descartes and seriously queationed the
validiby of thought as an instrument of knowledge. Ha
finds certainty only 1n the ‘will to believe , inspired by
Divine Will. It is ‘Volo ergo sum’ with Ghazzali,
whereas with Descartes 1t is ‘Cogito ergo sum’. About
his another book ‘Revival of Sciences’, in which
Ghazzali has discussed at length the fundamental princi-
ples of his ethical and philosophical dootrines, a Buro-
pean writer obsarves : ‘‘This work, probably owing to
its originality, was never translated into Latin during
the Middle Ages, and remained a olosed book to all bub
Arabian Scholars It bears so remarkable a resemblance
to the ‘Disecourse on Method' of Dasoartes that had any
translation of it existed in the days of Descartes, every
one would have eried out against the plagiarism.”

Ghazzalt wrote another book to prove the incompe.
tency of analytioal reason, called ‘Refutation of the
Philosophers’, in whioh while diseussing the law of
causation, ‘he” in the words of MacDonald, “‘cuts the
bond of causality with the sharp edge of his dialeestio
and proclaims that we can know nothing of cause and
effeot but simply that ope thing followsanother”. Sum.
ming up the views of Ghazzali on causation Renan says,
“Hume never said more than that'’,

In the same book Ghazzali has demonstrated, like
Kant, that .theoretical reason cannot solve the funda.
mental problems of religion and philosophy, sueh as
the existenos of God, the immorta.libs‘»‘ ol the soul, or thg
eternity of the universe.
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(2) Philosophers —There was a group of Muslim
thinkers who has great faith in Plato’s and Aristotle’s
infallibility, Aristotle in their eyes was the greatest
teacher ever-born, Tnis group of Muslim philosophers
may ba divided into several sehool’s Peripatstics, Ishraqi
philosophers and Nataral philoscphers.

(3) Perspatetscs :—They are called Poripatetics after
Aristotle They believed in the ocapacity of human
reason to solve the mysteries of the Universe, The
main representatives of this school are Kindi, Farabi,
Ibn Miskawaih, Ibn-Sina, Ibn-Rushd, ste. This sohool
beliavad that Aristotle possessed the most perfect intel-
lect. They regarded philosophy as a manifestation of
Truth., Taeysummel up their posision as philosophers
and Muslims ia a syllogism : “Philosophy is truth;
Quran 18 truth, bub truth 18 one; thurefors Philosophy
and Quran must agree

Greek Philosophy reached the Maslim thinkers nob
1n 1ts original form but r1ull of inconsistencies and
transformed out of shaps Neo-Platonists, who were
mosbly Christians, were responsibls for shaping Greek
philosophy in the light of Christnanity. They represented
Greek philosopherses great saints and mystics, and Gresk
pailosophy as the truth compatible with the Christian
doctrine, Rationalism of the Greeks was changed into
Intuitionalism, It took the Mushim thinkers a long $ime
to free Greek philosophy, as 1t had reached them, of
tha acorefiions and tnoonsistencies that had orept into
it. Besrdes, on the basis of Greek philosophy, Muslim
thinkers made great advances, Farabi, known among the



185

Mussalmans as the Second Teacher, improved upon the
system of Aristotle. With Aristotle Logie is merely a
method to arrive at the truth, bub with Farabi it is a
method a8 well as the truth iteelf: it is a part of
metaphysies Unlike Aristotla, Farabi is a thorou-
ghgoing Idealist, and Aristoble’s theory of the eternity
of matter had no placs in Farabi's Metaphysics. Matter,
according to him, is the adumbration of the mind which
is the fashioning fores in the Universe.

In hts Ethies Harab: follows Plato; but he regards
a philosopher as insuffisient to guide the destinies of
humanity, unless he i1 also & man of character, namely,
& prophet

Tbn Sina, who clatasto be an hunhle follower of
Arigtiotle, 1n his system: embeaces problems which had
not been envisaged by Aristotic He .ock Aristofle's
fragmentary psychology and infused inbo 1y a dynamie
principle The void batween man and God is filled with
a hwerarchy of spiritual agenciea. Ibn-Sina bslieved in
the eternity of the Universo ltke Aristotle but differed
from him in regarding 16 as the oreation of God.
Aristotle’s theory assumed ‘that ¢iu<a always presedes
the effect. Ibn-Sins argued thit 1t 13 nob nscessary for
causs to pracade its effect 1n time Causs and effact may
be simultuneous e g, 10 the easa of the movement of a
key as 1t opens or fastens a lock. Liove, according to
Ibn-Sina, is an appreciation of beauty, It is the
Universal foroe that exists in every thing from mineral
world to the animal kingdom, impelling everything to
become more and more perfect or beautiful. In the
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vogetable kingdom it manifests iteelf in assimilation’
growth and production. It beoomes somewhat eonsocicus
and unified in the animal kingdom, while in man it
becomes fally aonseious and can develop to an unlimited
degree, In short, 1t 18 a spiritual prineiple which isﬂ
striving to realize itself in various degrees of perfection
through different strata of existenoce.

Most of the Muslim Philosophers advooated the
theory of evolution of mind apnd matter., But the
dynamie force of evolatior was aseribed to mind, matter
being only a by-produet It is from the primal mind
that the world has evolved. The best representatlves'
of this theory are Ibn-Miskawaih, Rumi and Ibn.
Ehsaldun. Ibn-Miskawaih explains the evolufion of
matter as follows:—

““The combination of primary substances produced
the mireral kingdom, the lowest form of life, A higher
stage of evolution 18 resched in the vegetable kingdom.
The first to appear is spontaneous grass: then plants ¥
and various kinds of treer, some of which touch the
borderland of animal kingdom, in so far as they mani.
fest certain animal ocharacteristics. Intermediary
between ths vegetabls ki'ngdom and animal kingdom
there is a certain form of lhis which is meither animal
nor vegetable, but shares the characteristics of both
{e.9, Coral). The first step beyond this intermediary
stage of life is the development of power of movement, s
and the sense of touch in tiny worms which crawl upon
the earth. The sense of touch owing to the process of
differentiation, develops other forms of sense, until we
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reach the plane of higher animals in which intelligence
beging to manifest itself in an ascending scale. Humanity
is touched in the ape which undergoes further develop-
ment, and gradually develops erect stature and power
of understanding similsr to man Here animality
ends and humanity begms” _(The Development of
Metaphysics sn Perssa —Iqgbal—pp. 33-34).

In their ocosmology, Mushim Philosophers did nob
content themselves with presenting merely an intellec-
tual conception of the TUniverse, but they also
endeavoured to present a conception in which the whole
being of man,—his moral, religious and esthetic self,
could find expression.

(b) Ishraqs Philosophy ( Philosophy of Illuminatson)i—
This school affiliates 1tselt to Plato and the Platonists.
They disregarded analytical reason as an 1nstrument
of truth. Observation, contemplation, intuition and
eostasy are the means through which this school tries
to reach the truth. The greatest representative of this
sohool is Shahabuddin Suhrawardy Maqtul, who has
expounded his philosophy in & book called Hikmatul-
Ishraq (Philosophy of Illumination), He conceives
reality as light —all else b:nng darkness cr non-existenoe,
Laght coreates darkuess or non-hight All that is nob
light is the product of hight, which 1s the fountain-head
of all existence. Another representative is Ibn Tufail
of Spain who, though generally regarded as Peripatetio
is an Ishraqi. Just as Subrawardy’'s Philosophy is
Iranian in content but Platonie 1n form, so Ibn-Tufail's
philosophy is Aristotelian in content but Platonic 1n
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form. Ibp-Tufail has explained his philosopby in an
allegory, 'Hayy Ibn-Yagzan', in which he imagines a
man on an island where there are no human beings.
Hayy through his own observation, introspection,
contemplation and ecstasy attains to the highest form
of knowledge

(¢) Natural Philosophy—Natural philosophy does
not form part of modern philosophy, but the ancients
regardod it as a part of philoacphy. They confine them-
selves to the study of the natural phenomena. They
believed that the knowledge gained through the senses
can lead man to universal truth The sciences which
thoy cultivated were Mathematics, Physics, Chemisbry,
Astronomy, Geography, History, Medicine, Ethnology,
etc. 1 shall mention a few of the chisf representatives
who left their impress on their suecessors

Abu. Bakr Mohammad Zakarya, ( d. 932 ) cultivated
almost all the natural seiences but his fame rests on
medicine, ranking aeccording to some, above Ibn-Sipa as
8 physician. He based his investigations on experience,
individual as well as colleohiye, which he believed has a
greater value than logical deduelion,

Geber or Jabir, the ochemist. was the first scholar who
employed the seientific method He fuunded a Chemical
Bohool in the West; and just as Aristotle was regarded as
the founder of Logie, Jabir was rogarded as the founder
of Chemistry.

Ibn-ul-Hastham (Alhazen) (4 1038), a great soientist
and mathematiciap, an aoute thinker, is famous for his
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hook on Optics, in which he diseusses vision in a scien.
tific way. Knowledge acoording to him is based on sense
perception elaborated by understanding.

Another great scientish, perhaps tha greatest of
them all, was Al-Biruni, al onee & mathematician, histo-
rian, astronomer and physicist. In hig book ‘Qanus
Masuds’ he comes so near the modern astronomioal
researches that it vaust be gaid ‘tlxa.b modern methods
are ag old a8 genius,’

A greatb philosophical writer on almost every topic
oonnected with human society was Ibn.Khaldun, He is
the founder of the scienca or philosophy of History, , In
his famous Prolegomena to his Univeraal Hisbory he
discusses suoch problems as the rise and fall of nations,
inter-relation of the various grades of socisty, produe-
tion of foods, l‘abour, elic,

(4) Mysticism*—The Sufis regard real knowledge as
immediate and personal which is only gained by intuition
in a state of ecatasy In an ecstasy a Sufi sees realities
and experiencas the presencs of God.

The Subs regard human soul to be of divine origin,
tsmporarily lodged 1u the hwnan body, but restless to
return to God—God buirg the only reality which they
conceive ar Wuil, Beau.y or Iight, On the basis of
these conceptions they bave built their Metaphysical
systems. Sufism 1n 1458 development passed throuch
asoebic, theosoplic and pantheistio stages. Strictly
speaking Muslim Sufis have never been pantheists, sinoe
they could never dissolve the personality of God. Simi
tarities, though of a superficial nature, between Sufiism
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Buddhism, Vedantism, Christianity, and Neo-Platonism
have given rise to numerous thecries regarding its
origin.

““A Superficial resemblance exists,” says O'Leary,
‘‘between the Buddhist Nirvana and the fana or the
re-absorption of the soul it the divine spirit of Sufiism.
Bul the Buddhist doctrine represents the soul as losing
1t8 1ndividuality in the passionless placidity of\ absolute
quiescence, whilst the Safi doctrine, though also teaching
a loss of individuality, regards ever-lasting life as con-
gisting in the ecstatic contemplation. of the Divine
Beauty” (O’ Leary, Arabic Thought, p 191)

(6) Muslim Thought and Europe:—Muslim culture
penetrated Burope through Spain and Southern Italy
and Sicily, Muslims 1n Spain had reached a very high
degree of culture when Europe was steeped in ignorance.
Scholars from all over Europe flocked to Spanish
Universities to study Arab scienees and philosophy.
The second great factor in the spread of Muslim philo-
sophy were the Jews, who translated works from Arabie
into Hebrew, and bsing & mereantile community, carried
philosophieal knowledge wherever they went in Burope.
They made a particular study of Ibn Rushd (Averroes)
the greatest Mushim Philosopher of Sjamm, who was

regarded by them as the greatest commentator of
Aristotle

A.ter the re-conquest of Toledo by the Christians
Raymond Archbishop of Toledo (1180-1150 A.D,) foun.
ded a College for the translation of Araliec scientifie
+nd philoarphical works into Latin, ard 1n s short time
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works of Ibn BRushd and other Muslim philosophers
became available in Latin translations.

’ When Fredrick Il of Sieilly was crowned Emperor
of the Holy Roman Empire 1n 1215 AD, he, being a
great admirer of Arab culture and Muslim seciences,
established a college of translation at Palermo. He
himself could read Arabic Philosophicil works in the
origingl, 1In 1924 he founded the University of Naples
which bacime % centre for the spread of Arab sciences
and philosophy into Burops. By the middle of the 14th
century nearly all the 1mporbant works of Ibn Rashd
and other Muslhim philosophers had been translated into
Latin. By the close of the 18th century Arab Scienca
and Philosophy had been transmitted to Hurope and
Spain’s work ag an intermediary was done. The intel-
lectual avenue leading from the portals ol Toledo
through the Pyrennes wound its way through Provence
and the Alpine passes into Lorraine, Germany and
Central kFurope, as well as across the Channel into Enge
land."" (Hitti, History of the Arabs, p. 689).

Throughout the 13th century Muslim Philogophy
dominated in the Paris University.

Through Franciscan Friare Muslim philosophy
reached England, As early as 1209 A, D, we find that a
Latin translation of a book of Ibn Rushd was preserib.
ed in Oambridge. Rogsr Baaom, the father of modern
.nduetive method, studied at Toledo and could read ang
speak Arabic, and came directly under the influengg of
Muslim thought.
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Many European universitics were noted for their
cultivation of Muslim science, e.g,, Paduw and Bologna,
It is from these centres that Averroism spread to North-
East Italy. The prcicssors of these universitiess under
the influence of Muslim philosopby were regarded as free.
thinkers. The influence of the Muslim philosophy was
the precursor of the Renaissanece. Mushm thought
“wag the direcl parent of the Philo-Pagan slement 1 the
Rensissarce’ (O'Leary, drubie Thought, By 2941, It
made a deep:r imprezsion on Chrisuan gand Jewish
thought.. ..., and attained 163 fical evclution .n Nor.h-
Egst Italy, where, as an antiecclesiastical, it prepaied
the way for tne Renulesance. {(O'Learv p 2935),
European culture in feet has been rnursea and bru.ght
op oo Muslhim thought, Many a thioker ke Thomas
Acquines, Duns Scotus, Dante, Spinoza, ete, were

influenced by 14
In the words of Iqbal, ‘“The Politieal fall of Islam

1 Europo unfortunalely took place, at a moment when
Mushm thinkers began to see the futility of Deductive
Science, ¢nd we.. fairly on the way to the building cf
Induetive knowledge. [t was practically at this moment
that Europe tock up the ¢ sk’ of resenrch and ¢seovery
Inietlecual activity 12 the world of Iglum pur txcﬂldzly
ceaged from this inne, and Europe .began to recap the
frugh of tLo labours of Mueim thinkers The Humauist
Movement 1n Europe was duy to a large extent tg the
force set free by Musiun thoughf. It 18 nosab all aa
exaggaration to say that the fruits cf Mudern European
Huwanism 1o the shape of Modern Sé¢ience and Philcso
vhy arein many ways only & further development of
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Maslim Caltare,” (Extract from the letter of Dr. Iqbal
to Sahibzada Altab Ahmad Khan, dated 4th June, 1926).

I would conclude this hurried suryey of the various
schools of Muslim Philosophy with a briettreferanoe to
some of the chief charaoteristios which made the Muslim
Philosophers worthy of their place with the greatest
thinkers of the world. Muslim philogophers not only
studied, cotmented upon and enlarged Greek philosophy
bub also dl&ugered inconsistencies and weak spofs in
it and ended¥oured to remove them. They investigated
regions whioh the Greeks had left wnexplored, by intro.
ducing as problems demanding serious enquiry, suoh
topiocs as phenomenon of dreams, miracles, future life,
immortality of the soul, Divine attributes, Divine unity,
oo, They enriched the human gelf by proving that it
was nob only #h intellectual self bub also a moral and a
spiritual gelf, In short, they made philosophy the insbra.
ment not only of solviug the problems whioh confronted
wman in his everylay life but also of solving the riddie

of the universe,









