Ethics in Islamic philosophy'

...1bn Miskawayh's two best-known Persian followers are Nasir al-i.in al-
Tusi. author of Akhlag-i Nasirt , and Jalal af-Din aI-Dawani.‘ au:ior of
Lawami‘ al-ishraq fi makarim al-akhlaq (Flashes of Hlumination 1 tie
Nobility of Character), known also as Ak}zlaq-z‘ Jalali. Both al-Tusi ad al-
Dawani follow closelv the lead of Ibn Miskawayh in the Tahd b al-
akhlag. A fundamental difference between Ibn Miskawavh and th- latter |
two authors is the addition of 'household management' and politics to the
purely ethical part of their work by both al-Tusi and al-Dawani. Titis may
- be viewed as a broadening, in Aristotelian fashion, of the scope of practical
philosophy, which Ibn Miskawayh had tended to confine to <thical
discourse only.

In the political section, ihspired chiefly by al-Farabi, al-Tusi argues
that orderly association is an essential precondition of the good life Of the
three forms of government, the monarchical, the tyrannical @sud the
democratic (which he attributes to Aristotle), he favours the mon:. chical,
identified like Plato's with the 'rule of the virtuous' or aristocrats. F: wever,
the true monarch is assisted by divine inspiration but is subordinaic to the

imam, who according to Shi'ite doctrine is in 'temporary concealme::t’, This

1, By Majid Fakhry in Encyclopedia of Philosophy, 1998, Routledge.
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menarch acts accordingly in a vicarious or interim capacity to ensure the
administration of justice in the absence of the true head of the community or
‘hidden imam'.

Al-Dawani's ethical treatise follows essentially al-Tusi's lead, but in
genuine Shi'ite fashion he stresses more than his predecessor the position of
humans as God's vicegerent (khalifa) on earth (Surah 2: 30). In mystical
fashion, he then goes on to argue that people reflect in their capacity as
God's vicegerent the dual character of the divine nature, the outer and the
inner, the spiritual and the corporeal, and more than any other creatures,
inciuding the angels, can be described as the 'image’ of God. The foremost
duty of the ruler, he argues. is to preserve the ordinances cf the divine law
fshari'a) and 10 conduct the affairs of state in accordance with universal
principles and the requirements of the times. The ruler is for that reason

God's 'shadow’ and the vicar of the Prophet.

Philosophical and religious ethics

A specific blend of philosophical and religious ethics is characteristic of
the writings of some late authors, including al-Raghib al-Isfahani (d. ah
502/ad t108), Abu Hamid al-Ghazali, Fakhr al-Din al-Razi and others. Al-
Ghazali is the foremost representative of this group, who in both his ethical -
treatise Mizan al-amal (The Balance of Action) and his religious summa,
al-thya’ ‘ulum al-din (The Revival of the Religious Sciences), has
developed an ethical theory in which Platonic psychology serves as the
groundwork of an essentially Islamic and mystical worldview. In this
theory, the table of the four cardinal virtues accords with the Platonic

e
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those of his predecessors. A good example of the combination of r: ‘igious
and philosophical ideas in al-Ghazali is the manner in which happin:ss can
be achieved. Happiness, as the chief good, admits of two subdivisi: s, the
worldly and the otherworldly. Otherworldly happiness, which :s our
ultimate goal, cannot be achieved without certain worldly goodz. These
include the four cardinal virtues of wisdom, courage, tempera: . ¢ and
justice, the bodily virtues of health, strength, good fortune and a | ug life.
the external virtues of wealth, kin, social position and neble b° i, and
finally the 'divine virtues' of guidance, good counsel. direction ar  idivine
support. Those virtues are referred to in the Qur'an and the /f¢ «i/r ai- .
Ghazali says, and the final virtue, 'divine support, is identified th the'
Holy Spirit (Surah 2: 87, 253).

The road to moral and spiritual perfection is described as the = est for
God'. The seckers after God must satisfy two conditions: their act: -3 must
be governed by the prescriptions or ordinances of the 'divine law' ;- -shar),
and they must ensure that God is constantly present in their hearts -3y this
presence al-Ghazali means genuine contrition, adoration and sul* :ission,
born of the seeker's awareness of the beauty and majesty of God + .ich al-
Ghazali, like other Muslim mystics or Sufis, regards as analogous i+ fiuman

passion or love (“ishg).
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Jami' al-Sa’'adat’

Diseases of the Soul and their Treatment

Introduction

[n diagnosis of physical ailments there are certain rules and procedurz . to he
foilowed. First of all the disease must be identitied, Secondly, the - av of
treatment must be determined. Thirdly, treatment must begin with the .se of
appropriate medications and avoidance of harmtul things. and continu- untii
complete recovery.

[t has already been explained that the diseases of the soul are .aused
when its powers trespass the bounds of moderation, moving towais the
extremes of either deficiency or excess. The way in which these discases
must be treated is the same as that used in treatment of physical illness, and
must follow the three stages mentioned above until full recovery is atinined,
We shall continue our discussion, describe each disease and indicate its
proper treatment. The diseases to be studied shall be divided into the
following four categories:

|. Diseases of the Power of Intellect and their treatment.

2. Diseases of the Power of Anger and their treatment.

3. Diseases of the Power of Passion and their treatment.

1. (The Collector of Felicities) by Muhammad Mahdi al-Maraqi. Condensed from the Arabic by
Muhammad Baagir Ansari and translated into English by Shahyar Sa'adat,
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4. Discases relating to combinations of any two of these powers, or all
three.

Before we begin our discussion of the diseases in these four categories,
it must be stated that every one of these powers can exist in either of the
three different states of moderation, deficiency, or excess.

In discussing every one of these powers, we shall first consider its
deviation towards excess, which is a kind of illness, and indicate its proper
treatment. This shall be followed by a discussion of its deviation towards the
condition of deficiency and the proper method of treating it. Next we shall
consider its state of moderation. We shall conclude our studyv of each power
with an examination of various kinds of moral maladies which may afflict

these powers, and their method of treatment.

1. Diseases of the Power of Intellect and Their Treatment

A- The Condition of Excess
Slyness: It is one of the vices of the Power of Intellect in its condition of
excess or extremity. When afflicted with this disease, the human intellect is
so immersed in meticulous examination and analysis that it loses
temperance. In other words, the individual's mental activity, instead of
bringing him closer to an understanding of reality, takes him farther and
farther away from it, and may even lead him to deny reality -like the
Sophists- and cause him to be bogged down in doubt and indecision in
regard to religious laws and their application.

The way that this fatal disease is to be treated is that the individual
must first becoms aware of its donger, meditate uporn i, and then malez an
effort to force his mind to keep within the limits of moderation. Wit~

g
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common sense as his guideline and the thinking and judgement  normal
people as criterion, he should judge his own thinking and judgem: . being

constantly on his guard until he reaches the condition of moderatic-

B. The Condition of Deficiency:

Simple Ignorance: This disease is caused by a deficiency of the I rwer of
Intellect in the individual,' and is said to exist when the individust lacks
knowledge and learning, but is aware of his ignorance. This is in ct":'.trast to
‘compound ignorance’-a state in which one not oniv does not rei:ize his
ignorance but considers himself to be knowledgeable.

It is obvious that the treatment of “simple ignorance’ is 2asier ian that
of ‘compound ignorance'. In order tc cure ‘simple ignorance’ ai: that is
necessary is to examine the evil consequences of i1gnorance, and reaiize the
fact that man's distinction over the rest of animals lies in knowic:.ige and
" learning. [n addition to this, he should note the importance of learriing and
knowledge as attested by reason and also Revelation. The consequance of
such contemplation and reflection would be an automatic desire for izarning.
He must pursue this desire with the greatest ardour, and not aiinow the

smallest speck of hesitation or doubt to enter into his mind.

C. The State of Moderation:

Knowledge and Wisdom: This condition is situated between ihe two
extremes of ‘slyness' and 'simple ignorance'. Undoubtedly, knowledge and
wisdom are two of the sublimest qualities that man can possess, just as

they are the most important and noblest of Divine Attributes. In fact it is

thiz charasteristie that hringe man close to God. This is so becuuse the

M
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more a man's knowledge and learning is, the greater is his capacity for
abstraction (tgjarrud). since it has been demonstrated in study of
nhilosophy  that knowledge and abstraction are complementaries,
Therefore, the greater the degree of abstraction in the mind. the closer is
man to the Divine Essence, whose idea in the human mind is the highest of
ahstractions.

In praise of knowledge and wisdom, the Holy Quran says:

..... dnd whoso is given wisdom, has been given much good ....(2:269)

..... And these similitudes-We strike :hem for the people. but none
understands them save those who fmow. (29:431

The Prophet {S) has been quoted as saving 1o Abu Dharr:

Sitting an hour in a learned gathering is better in the eves of

God than a thousand nights in each of which a thousand
prayers are performed, and better than engaging in battle for the

sake of God on thousand occasions, or better than reciting the
whole of the Quran twelve thousand times, or better than a
whole year of worship during which one fasts on all days and
spends the nights in prayer. If one ieaves one's house with the
intention of gaining knowledge, for every step that he takes,

God shall bestow upon him the reward reserved for a prophet,

and the reward accorded to a thousand martyrs of [the Battle

of] Badr. And for évery word that he hears or writes, a city

shall be set aside for him in paradise .... [ 1]

In {slam certain rules of etiquette are prescribed for both teachers and

students, which have been treated in detail in other books, of which the best

AN
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perhaps is the Adab al-muta'allimin by Zayn al-Din ibn "Ali al-"Amili (1495-
1539 A.D.). Here we mention some points about the proper conduc! {or the
gtudent and the teacher:

. The student must abstain from following his selfish and luétful
inclinations and from the company of worldly men; because, like a veil, thev
prevent access to the Divine light, '

2. His sole motivation for study must be to achieve God: good
pleasure and to attain felicity in the Hereafter; not for the sake of zaining
worldly wealith, fame, and honour.

5. The student must put into acticn whatever he [eari:s and
understands, so that God may increase his knowledge. The Prophet . S} has
been quoted as saying:

One who acquires knowledge from the learned, and ac:i:

according to it shall be saved, and one who acquires knowledg:

for the sake of the world shall receive just that {and shall receis :

no reward in the Hereafter].

4. The pupil must honour his teacher, being humble and ci:edient
towards him.

The proper conduct for the teacher consists of the following:

1. Teaching should be Ifor the sake of God, and not for any -voridly
ends.

2. The teacher must encourage and guide his student, be kind ‘o him,
and speak to him on the level of his understanding.

3. The teacher must transfer his knowledge only to those who deserve

it; not to those wha da nat decermia it and wha o aboza i
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4. The teacher must speak only of what he knows, and abstain from
topics of which he is ignorant.

Here 1t is necessary to explain what we mean by knowledge and
learning and the kind of learning we are talking about. [n other words, the
question arises whether honour and respect for knowledge and scholarship,
which characterize [siam. apply to all the sciences or to only some of them?
The answer is that fields of learning can be divided into two groups: firstly,
the sciences which have to do with this world such as medicine. geometry,
music etc.: secondly. the sciences which are concerned with man’s spiritual
development. It is this second kind of leaming which is highiv honoured by
the holy teachings of Islam. However, the f{irst group of sciences are also
considered important, and their pursuit is weajiib «ifa’i for all Muslims. That
is, all Muslims are obliged to pursue them to the degree necessary for
meeting the needs of the Muslun community.

Those sciences whose learning is necessary for spiritual development
of man are: knowledge of the Principles of Religion (usul al-Din or [slamic
doctrines), ethics (akhlag)-which was formulated to guide man to those
things that bring about his salvation, and keep him from those things that
fead to perdition-and the science of jurisprudence (figh)-which concerns
itself with individual and social duties of human beings from the point of

view of [slamic Law,

Other Vices Related to the Power of Intellect

1. Compound Ignorance
Compound ignorance is. as explained before, the kind of ignorance in

which one does not know and is. moreover, unaware of the fact that he

\*
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doesn't. This is a fatail disease the cure of which is extremely difficult. This
iIs because the "‘compound ignorant' person does not see any shortcoming in
himself. and so lacks anv motivation to do anvthing about it. {hus he
remains ignorant to the end of his life and its disastrous cffects destroy
him. In order to cure this kind of ignorance. we must explore its roots. I
the cause of an individual's compound ignorance is a tendency for distorted
thinking. the best treatment for him is to fearn some exact sciences stch as
geometry or arithmetic. in which case. his mind is freed from muddle
headedness and mental inertia. and led towards steadiness. claritv, and
moderation. As a result of this, compound ignerance is transtormed inm
simple tgnorance. and the afflicted individual can then be stimulfated inio
pursuit of knowledge. If the cause of the vice lies in his method of
reasoning, the individual should compare his reasoning with that ol men ot
research and clear thought, that h’e may discover his mistake. If the cause
of his ignorance is some other thing such as biind prejudice and imitation.

he should endeavour to remove them.

2. Perplexity and Doubt
Another disease which may afflict the Power of the Intellect is the vice of
doubt and perplexity, which makes man incapable of distinguishing right
from wrong. This disease is usually caused by appearance of numerous
contradictory pieces of evidence, which confuse him, and make him
incapable of reaching a definite conclusion.

In order to c‘ure this disease, the individual must first consider the
axiomatic principles o & =i suoh s s T S Ll L pniae o

that the whole is always bigger than any one of its parts, the faw of

AL
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identity, etc., and base all his subsequent reasoning on them, realizing that
truth 1s one and except the true one all other conclusions are false. In this
manner he can cut through the web of contradictory thoughts that bewilder
him.

The opposite of ignorance, perplexity, and doubt is certainty. which is
none other than lasting, certain conviction; which being in accordance with
reality, cannot be shaken by any doubts however strong. This is specially
important in regard to theology and its various branches. Iﬁ other words.
belief in the existence of God, His affirmative and negative Attributes,
prophethood. resurrection, and whatever relates to them. should be so strong
as 7ot 0 be shaken by any doubts. The state of certainty is one of the highest
states possiole for man, and is artained by very few human beings. There is a
tradition attributed to the Prophet that says:

Certainty is complete belief.

Imam Ja'far al-Sadiq (A) is reported to have said:

God, the Supreme, in His supreme justice, has associated
happiness and comfort with certainty and contentment [that is,
resignation to God's will], and coupled sorrow and pain with

doubt and resentment [with respect to Divine will].

Signs of Men of Conviction

There are certain signs associated with the state of certainty against which

anyone can measure himself to determine his own degree of conviction.

These signs are:

|. Reliance on God in all one's affairs, and having mind only for His
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There is no power or‘might [in the world] except that [it is

derived] from God. the Most Fligh, and the Most Great.

2. Humility before God. both inwardly and outwardlyv. at ail tiines and
under all circumstances. and obedience to His commands to the smallest
detail.

5. Possession of extracrdinary-almest miraculous-powers througi:
peing close to God-a condition that comes about after one has realized one's

¥

insignificance and weakness before His greatness and majesty.

Stages of Certainty
[0 m ai-Yaqin: Which is certain and permanent conviction. [t is iifke the
conviction of a man who when he sees smcke believes with certainwy ihil.i
there must be a fire too.

2. 'Ayﬁ al-vagin: Which is behoiding something with-either the outer
or the inner-eye. Using the above example, it is like the conviction o a man
who not only sees the smoke but fire itself.

3. Haqq al-vagin: Which is the state of certainty acquired when o
form of spiritual and actual union exists between the knower and the
known thing. This would be the case, for example, if one should be himselt
in the midst of fire mentioned in the above example. This is called "the
union of the knower and the known", and is discussed in its appropriate
place. In order to attain haqq al-yaqin one must fulfil certain necessary
conditions. These are:

|. The individual soul must have the capacity to receive and

understand these truths; the soul of a child, for example, cannot understand

the realirs afthing.
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2. The soul should not be one defiled by corruption and sin.

3. Complete attention must be concentrated on the object in question,
and the mind must be free of poilution of worldly and base interests.

4. One must be free of any kind of blind imitation and prejudice.

5. In arder to attain the aun, relevant and necessary preliminaries must

be covered.

3. Shirk (Polytheism)

Shirk is ancther serious disease of the scul, and is a branch of ignorance. It
[tes in belicving that other forces besides God have a role in directing the
atfairs of the world. If one worships these forces, it is cailed shirt “ibaddi
(polvtheism in worship), and if he obevs them, it would be shirk ita’i
(polvtheism in obedience). The first kind is also named shirk jiali {manifest
polytheism), and the second is also called shirk khafi (hidden polytheism).
Possibly the Quranic verse:
And most of them believe not in 4llah except that they attribute
partners unto Him. (12:106)

is a reference to the second kind of shirk. |

The opposite of shirk is tawhid (monotheism), which means that there
is no power in the universe except that of the Almighty God. Tawhid has
stages; they are:

1. Verbal admission or acceptance of tawhid, that is uttering the BIREAIR

ER

(there is no god but God) without believing in it sentence with the heart.

2. Believing with the heart when the above statement of monotheism is

made with the tongue.
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3. Realization of the unity of God through epiphany and iminous
experience. [n other words, one discovers that the vast mult iicity of
creatures derive their existence from the One God, and recogniz - that no
power other than God's operates in the universe.

4. One sees nothing in the world except the Divine | ‘ing and
perceives all creatures as emanations and reflections of that Being.

These stages of belief in rawhicd guide us to recognize the canse of the
disease of shirk. The root cause of shirk is immersion in the mate:ial worid
and forgetfulness in regard to God. In order to cure it. one mus. :neditate
upon the creation of the heavens and the earth and mvriads -»f God’s
creatures. That may awaken within one the appreciaticn of the gl - of Ged.
The deeper his meditation and contemplation on the beauty of th  universe
and the mystery of its creation, the greater his faith in the existence and unicv
of God shall become. The Quran says:

Such as remember Allah. standing, sitting, and reclining, .-nd

consider the creation of the heavens and the earth, (and s

‘Our Lord, Thou hast n(;n’ created this in vain. Glory be to T/::e!

sane us from the chastisement of the Fire. (3:191)

Imam al-Rida (A) has been quoted as saying;:

Worship does not lie in copious prayer and fasting, but in ti.c amount

of contemplation in the works of God.

4. Satanic Temptations and Consciousness

Whatever enters the human consciousness is either through the ag.ncy of the

angels of mercy or the devil. If it is godly, it is called inspiration (i//1am), and

if it is caused by the devil, it is called temptation (waswasa). The i:aman soul
A
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15 a battlelield on which the army of angels and the army of devils are locked
in battle, and man has the choice to confirm either of them. If the army of the
devil is reinftorced, he will become subject to demonic temptations, and his
outwird acticns will mirror his mternal condition. But if the Divine forces
are strengthened. the individual becomes the embodiment of Divine
attributes and charaeteristics.

The Holy Quran relates how the Satan swore to misguide mankind and
lead them into sin: K

He said: "Now because Thou has sent me astray . verily [ shall
lurk in ambush for them in Thy Straight Path. Then [ shall come
upon them from before them and from behind them und from their
right and from their left .. (7:16-17;

About the pecple who vield to the devil. the Holy Quran says:

....having hearts wherewith thev understand not. and having eves

wherewith they see not, and having ears wherewith thev hear not.

These are as the cattle-nay, but theyv are worse. These are the

neglectful. (7:179)

And about those who are not influenced by the devil, the Quran says:

As for those who believe in Allah, and hold fast unto Him, them

He will cause to enter into His mercy and grace, and will guide

them unto Him by a straight path. (4:173)

The way to fight demonic temptations by deliberating about the
Hereafter. If one contemplates the consequences of following the advice of
the devil and the future such obedience holds in store for him, he will find
the right path and be liberated from satanic temptations. When he finds the

righteous path, God, too, will come to his aid and guide him to ultimate
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happiness and felicity-as has been clearly stated in the above-...entioned

VEISE.

5. Trickery and Slyness
Slyness is another vice belonging to the Power ol Inteilect, ai i appears
through the agency of satanic and evil wishes of the Power of ussion and
Anger. Slyness and trickery is defined as conscious plotting against others
and drawing of elaborate and detailed plans to harm them. This 'v'i‘-;- is a fatal
one, because the individuai afflicted bv it is counted one amongs: the partv
of the devil. The Prophet {S) has said:

Whoever plcts against a Wuslim is not ane of us.

The way to cure this fatal disease is that the afflicted should =ake up i
the dangerous consequences of this vice, and realize that one whe. digs a pit
for others will himself fall into it, getting his punishment in this world itself.

He should also ask himself, why, instead of being kind and good to others.

he should plot against them.
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af fire with distorted faces and roasted skin, neither alive nor dead ® ynder
the hadows of black smolke. They shall have only boiling and fetid water #6
drink¥®end distasteful plants (zrqqim) to eat.? Nothing shall be thefd to
refresh orsQplease.

The fire of hethghall, however, touch nobody except those moggfintortunate
ones who give thedlege truth.’? _

But for these siflitudes, we cannot conceive the eterfinl bliss and put-
petital peace that awalte dhe righteous in the life hepfalter,’ nor can we

conceive the agony which the Ingighteous will.go thpefigh. They will, however,
remain in their respective states wply so lpng o7t is the will of God and is
. . . /

in accordance with His plans. 3™ /

Neither is the biiss of paradise the’fgaf stage lor the righteons, nor is the
agony of hell the final stage for }h’é anridbeous. Just as we experience the
glowing sunset, then evening,-apd then thX\{ull moon at nizht one after
another, even so shall everyeneprogress whethee i paradise or in Rell stage
by stage towards his Lo/g\:i’,/ ahd thus shail be redeshginin the and %

v
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Chapter VIII

ETHICAL TEACHINGS O THE QURTAN

A
VALUES

As it has been explained in the preceding chapter, the real goal of man,
according to the Qur’dn, is the assimilation of divine attributes. "These attri-
butes, as also shown in the same chapter, can be smmmavized as life. cternity.
unity, power, truth, beauty, justice, love, and goodness.

Life—God is the living one IHimself! and gives life to others.* The moral
laws enunciated in the Qur'dn arc life-giving and life-cariching® and. theretore.
by living in this world in accovdance with these laws man is able to vealize
one of God’s attributes. If anyone saved a life, it would be as if he save:l the

U Qur’in, it, 253; =1, 63.
Ibid., i, 2060; {il. 15363 vii, 138; ix, 1106; . 38; x|, 63.
3 [hid., viil, 24 xvi, 97.
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Hie of the whoie people.t On the socind plane, the importance ot life on this
pavthe is duly emphasized. The ddeal of the Qur'an is to develop a healthy
sociad creanizantion which rraverses the middle path of reatitude avaiding all
torms ot estreme.? Peaple are to nartake of the good things of the world® and
woear beautiful appacell to cab and drinle without going to exeess.” and for
this reason monasticisim which implies denial of life on this earth is condemned
as being incompatible with hnman natuee.® Man is advised not to forget his
portion in the lite of this world? Wealth and property are good things to be
enjoved and appreciated and are blessings of God'® which make life smooti
ad comlnrtahle t
The lite ot the present world is no doubt significant, and purposive,2 hut,
its purpeses are divected towards the good of future life, for the roal aborde of
Hie i rthe hereattert? God eveated life and death to test which of the penple
are best i point ot deed M e present world is & place of sojourn and a place
of departure™ jrs enjovments are shore!® and comforts are few,!'™ while as
compareel with these the lite in the neveatter is better and more enduring.®®
[t i best for the viziveoust® and will st for ever.?® The present life and the
mre fife. owever. sre to be viewed as a uniey. for man's ereation here and
ftis resurrection larer o ave events related to an individual soul.®t In faet, -
lite on this earvhl is o prepavation for the life hereafter.® The gond worls
thae we b heve in this lite will run before us to illumine our path in the here-
afters? where we shaoll have {full opportunity to develop our spiritnal light to
ever greater pertoction,*t
Eternity.—This atrribute in its fullness is exclusively God’s and man is
ereated within time for o stated term;?® vet he has sithin himself a deep

U fbid . vl 05,
Ihid.. it. Lk
i Thid., vii,
POIbid L v
¥ Ibid. v, 275,

" Ihid.. xxviii, 77

WoThid,, xviiL b,

L fhief,, [sxiv, L4,

o fhid., v, 191 N0 A xv, 857 xxd. L6,

L3 fhid.. xxix. b4,

W Thidd, Ixvitn, 2.

5 rhid,, vio 08,

6 fhid. v, 37.

Yorbhid., ix. 38,

8 Thid, lxsxsonn, 17,

N £7777 SRS S . .

0 Thid. v, 122 xviit. St vin, 01-03; xxxv, 33-35: xxxviii, 40-52; xliii. 68-73.
Vofhid., xxxi. 28,

22 fhid.L I, 2.

o hid. v, 12

Vb, Ik, 8.

il o, 2
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craving for eternity and for a kingdom that never fails or ends.2s Though
finite and temporal, man does not and cannot rest content with that. The
way is open for the finite and temporal man to attaiu life cverlasting.*
Umity.—'I'he greatest emphasis in the Qui'an is on the unity of Cod which
implics belicf in the divine causality and the presence of moral order in the
universe where people are judged according to the merit of their deeds®s and
not arbitrarily.?® This moral order works without any favour not only in the
case of individuals but also in the case of societics and peoples.?® God has
euntered into covenant with men within the limits of this moral order—with
men as such and not with particular nations or races. 3
Uuity, as one of the ideals of man, implies unity in the internal life of man.
a co-ordination of reason, will, and action. It requires complete control of
one’s passions and lust. It also stands for the unity of profession and practice.
Faith in God is the necessary prerecuisite of moral Jife, but it should not be
mere verbal acceptance;®* it must be accompanied by good deeds.®? impiving
an attitude of mind which is motivated by a complete submission to God's
will.3* Poets generally say what they do not praetise.® and hypocrites say
with their tongues what is not in their hearts.®® bat all Lelieving men and
women are truthful in Sheir words and deeds. ¥ :
Externally, the ideal of unity demands that men should develep a healthy
social organization which traverses the nmiddle path of rectitnde avoiding ali
forms of extreme.?® The rightcous are advised to get togeiler and strive. so
that zumuls, eppression, and mischief are removed from the face of the earth.®
This ideal of unity also implies peace and harmony among members of a
family. A woman is a mate for man so that both mayx dwell in tranquillicy with
an attitude of mutual love and kindness ;' eachi is lilke s garment for the other®t
for mutual support, mutual comfort, and mutual protection. It is the duty
of man to live with woman on a footing of kindness and equity.*? Unity alzo
implics that members of a national or ideological group should develop ties

B Thid.. xx. 120,

Thid., xxii. 23 xxxix. 73-75: Ivil, 120 xeviti. S,
*® Ibid., xeix, 7-8.
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of intinate relationship among themselves so that the ideal of an organic
whole may be realized in a broader context. The Qur'dn says that all Muslims
are brothers™ and have great love and affeetion among themselves.tt No
excuse shouhl be allowed Lo stand in the way of doing good or making peace
between ditfferent persons 'S [Svery effort should be made to bring aboud con-
ciliation bewween men.'™ vet we should eo-operate in righteousness and piety,
not. in =in and rancour.t* We should be Lind to those in need, to neighbours.
and to the wavhurers. 48 i

This attitude of kindness and fairness is to be maintained and upheld even
in the case of enemies and oppoenents.'® We should try to forgive those who
plot azainst ns and overlook their ceeds,? cover evil with pardon,3! and turn
off evil with good.??

This attitude of toleration is to be cultivated in our relation to people of
other faiths. The Qur'an aims at establishing a peaceful social atmosphere
wliere people belonging to other faiths can enjoy freedom of conscience and
worship®? for which purpose the believers ave urged to rise and fight against
the oppresserz so that monasteries, churches, synagognes, and mosgues in which
the mame of God is conunemornted in abundant mcasure may not be puiled
down. It unreservediy praises some of the people of the Book for their taith.>
Tt is as a ~onseyuence of this attitude of tolerance that according to the
Qurian ail those who believe in Gocl and she Last Day and practise right.
gousness, whether they are Muslims. Jews. Christians, or Sabaeans, shall get
their reward from their Lore.*® The Qurian gives an open invitation to the
people ot the Book to come together and work conjointly for the establishment
of peace and social harmony based on the idea of the unity of God.%

Above all. this ideal of unity leads to the conception of unity of the whole
of humanity, Mankind was created from a single pair of a male and a female®®
and from a single breath of 1ife.3® All people ave equal members of the human

B3 Ihid., xlix, 10.
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community ;8 the only distinction recognized by the Quriin is based on the
degree of righteousness possessed by people.®

Power.—Power as a human ideal implies that man has the potentiality of
assuming responsibility undertaken by him of his own accord.® God breathed
His Spirit into him®? and, therefore, made him His vicegerent on the earth.®
Lvervthing in the universe was created subservient to him®—cven the angels
were ordered to bow down to him.®8 He was given a position ol great honour
in the universe and was elevated far above mogt of God’s creation. ™ ITe hax
all the faculties that arc necessary for his physical and spiritual development
and can pass beyond the limits of the heavens and the carth with the power
given to him by God.%® e is given the power to distinguish between gond
and evil®® and, therefore, he alone is responsibie for what he does.”® e is
endowed with freedom of action, but his freedom is limited by the free
causality of God.™ His responsibility is proportionate to his powers;™ he has
been shown the path of righteousness and it is up to him to aceept its Jead
or reject it.?3

Deing created after the pattern of God’s nature™ man is capahie of develop-
ing from one stage to the next higher stage.” Dut this development involves
struggle against the immoral forces of the external world whicl he is abic to
meet successfully with the co-operation and help of God.”® This effort of man
is, howerer, viewed not in any exclusive spirit of otherworldliness.™ It s the
primary dutv of the believers to participate actively in the struggle for the
establishment of a social order based on peace. harmony. and justice™ in which

b0 Ibid., iii. 195.

Ol Thid.. xvi, 132; xlix, 13, In this respect the Oration delivered hy the [Holy
Trophiet during his Forowell Pilgrimage is ilhuminasing, e said: Q People! vour
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Arab. nor for a red-coloured over a black-coloured and for o black-skinued over a
red-skinned except in picty. The noblest is Lic who is the most pious,
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cvervhody is equal before the law, and people in authority work out their
policies after ascertaining the views of the peaple,™

T this endesrvonme to realize the moral law in his individual and soeial 1ife,
man has olten to enntend agninst evil forees represented in the person of
Natan " Lur it is within bis power ta vesist and evercome them.® Though
man s abways prone fooweakness and suseeptible to secuction by the forces
of evil. vt his weakness (s reetifinble uncler the guidance of revelation.® and
sueit men as follow the [aw of righteousness shall be immune from these
Lipses.®® They shall never be afraid of anything™ or be cowardly in their
Lehaviour,

The ideal of power demands that in owrler to establishh a State on the basis
of peace. freetlory ol thought. worship, belief. and expression, the moralls-
arientated individuals will have to atvive hard. Jiid or utmost striving’s
with might and main,¥ with wealth and their person,®® as ‘the'y onght to
strive. 8 beeomes their foremost dusy so that twnult, oppressioi, and misehief
hould Le totalls eliminated [rom the world® and there should be left no
possibility for the aggressors to kindle the fire of war™ to hinder men from
the path o 0l " and to oppress peanle for professing a faish different from
their nwn. '

This strnggle azainge the forees of =vil and oppression demands chat ifs

partivipaite must Le charvacterized by perseverance, cournge, fearlessness,
and trust in Qod—rthe moral qualities which are ceseribed by the Qurian as
charactevistic of the righteous i the seeial eontext.”™ Those who patiently per-
severe 0 the path of vizhteensness will be {n possession of a determining tactor
in all the affairs of this Jlife" and will be above trivial weaknesses.”® Those
who ave firm and steadtast will never lose heart, nor wealken in will, nor give

in before the encmy? A small baud of steadfastly persevering people often

1
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vanquish a big force.’® Similarly, trust in God is the moral gnality of all be.
lievers.®® This quality does not involve any negation of planning in advanece
as is cvident from the attitude of Jacob while advising his sons who were
going to LBgypt. 1% After vou have taken all possibilities into consideration and
taken a decision, put your trust in God.10!

Truth or Wisdom.—Wisdom as a human ideal stands for man’s scarch for
knowledge or truth. It is something which is distinguished from conjecture or
imperfect knowledge'®® and niere fancy.1%% Different stories are related in the
Qur'an,'% several similitudes!®® and signs pointing to reality are detailed!06
and explained,!®” go that people mmay refleet and ponder over things. It is the
characteristic of the righteous that they not only celebrate the praises of God,
standing, sitting, and lyving down on their sides, but also contemplate and
pouder over the different phenomena of nature.!®® The people are, therefore,
advised repeatedly to look at and observe the phenomena of nature, pondering
over everything in creation to arrive at the truth.:0?

None can grasp the message of revelation cxcept men of understanding and
those firmly grounded in knowledge.!1® Lack of true knowledge leads peaple
to revile the true God.!!! invent lies against Him, and worship other gods
besides Him."* The oniy safety lies in following the revelation which is repicte
with the knowledge of God.11? Whosoever lias been given knowledge has indeed
been given abundant good.''* Those who dispute wrongly about God are the
ones who are without knowiedge, without guidance, and without a book of
enlightenment.!® Only those peopie will be promoted to suitable ranks and
degrees who have faith and are possessed of knowledge, 116 and only those whe
have kunowledge really {ear God and tread the path of righteousness.!!

When Solomon asked the people of his Court who would be able to bring

00 Iid.. 11, 249,

" Tbid., vitl, 25 ix, 51 xiv, 11
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the throue ot they Quecn of Sheba, it was onlv the one possessed of knowledge
who otfered himsell o bring it and later actually dicd bring it 118

The Qurran advises the 1loly Prophet to pray for advance in knowledge. 112
The mesterious teacher of Moses who tried to help hin have a glimpse of the
working of the unseen Tuud knowledan proceeding from Godd, dle., *ilm al-
I 20 Sl (IRIAE) waz appointed Ring of the [sraclities because he was
giftedd by God abundantly with knowledgs and bodily prowess.t2t Noah,
Daviel, and Solomon possessecl krowledge!** and judgment.’*® Jacob had a lat
of knowledge and experience: Joseph possessed abundant power and know.
fedge 0 and so also was Moses given wisdom and knowledge. 8 It was through

knowleden and rellection on the phenomena of nature, the heaven and the’

aavtin that Abrahan was able to avcive at the altimate truth.'*7 [t was through
his personal experience aud knowledge that Joseph refnsed to foilow the path
of the nnbeticvers and adnpted the path of Abrahamn, 28 R

Jistive ~—Justice s o odivine attribute and the Qur'dn emphasizes that we
shotld adopt it as o moral ideal. God cominands people to be just Sowasrrls
ane anothert™ and. in |1u|rrmr:hr=t\vr=en man anc man, to judge justlv.'®? for He
oves those win j.ulgc pouitable P AL believers standd lunl]" for justice even
I v goes auniust themselves. their parvents. their lith and kin, withont any
distinetion of vich and poor.t™ God's Revr‘[:-w.t-ion itseif iz an embodiment
of rrush and justice;'%* i is vevealed with the Balance {of right and wrong)
sn that people may stand forth for ;ustme.-** The value of justice is absvlute
and moraily binding andl the beilevers are. therefore, warned that thev should
not let the hatred of some people lead them ro transgress the limits of justice!3s
or male them depart from the ideal of justice. for justice is very near to piety
and righteousness. 38

Iubtwe demands that people shuulu be true in word and deed,'3 faithiully
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obscrve the contracts which they have made!®® and fulfil all obligations.13*
When Musliins enter into treaties with people of other faiths, they must fulfl

their engngements to the end and be true to them, for that is the demand of

rightcousness.!® They arc also adrised to establish the system of weights with

justice and not to skimp in the balance!! and cause thereby a loss to others

by fraud, and unjustly withhold from others what is due to them.!'? for that

would lead to the spread of evil and mischief on the carth.143

Love.—Love as a human ideal demands that man should love God as the
complete embodiment of all moral values above everything else.!** It demands
that man should be kind and loving to parents,!*5 especially to the mother wio
bore him in pain and gave birth to him in travail.’?¢ This obligation of loving
kindness is further broadened to include kindred, orphans, those.in need.
neighbours who are ncar and neighbours who are strangers, and the way-farers.!*?
Righteousness is to spend a part of our substance out of love lor God. for kin.
for orphans, for the needy, for the wayfarer 118 and for the indigent.!™ The
Holy Prophet who i & merey to believers!®® an:d mercy to all creasures!d
always dealt gently with people.’®® Moses was advised by God to speak to
Pharaoh mildly and genty.1%? I$ is one of the characteristies of the believers
that they are compassionate and loving to one another:!% they walk on the
carth in humility, and hold to forgiveness;!3 they are friendls to others 13
and forgive and overlook their faults,'3” even though they are in anger.!s8

Goodness.—Goodness is an attribute of God!®® and, therefore. it becomes
the duty of every person to obey his own impulse to good.2® Ile should do
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aond as God lins been good to all'™t and love these who do zeod. 2 Believers
lasten an every gowd work 3 Ax all prophets were quick in emulating gond
{

svorks U s all people are advised o strive together (as in a race) towawls

Al vid s oo and viviuons U8 radv gl Solomou love the love of sood
with o view to giorifving the Lovd U5 Al good things ars for the bclicver;,;”s'
goodly reward i the hereattert™ and highest arace of God awaits tlwse who
are foremost in gond deeds 17 Belicvers ave advised to repel evil with what is
better, for thereby enmite will change into warm friendship.1™

Lrernty —God possesses most beautiful namest™ and highest excellence, ™2
and ereales everything of great beauts .27 Man is ereated in the best of moulds'™
and s gtven o most beautiful shape L™

wod has revenled the most beautiful message in the form of 2 book'™ and
siven the bhest of cxplanations in the revealed books.!'”8 We are, therefore.
advized to follow the best of revelations from God. 27 The Quriin relates moss
heautitnd storvies.*¥ The association of believers, prophetfs. sincere lovers of
tratln witnesses (to the sruths of veligion in word and deed), and the righteous
is o beantitul fellowship tet

Who ix berter in speech than those who invite people to the waxrs of the
sood wiph wiscont ainwd beautiful preacaing and argue with them in ways bhas
are hest and woss gracious!® and sax oniy those things shat are of supréme
excelience 1198 The Quriin exhorts peopie to adopt ways of the highest value,
for God loves those who perform tleeds of excellence,!3! good-will, and con-
cilintion. ¥ [t advises people to return greetings with greetings of greater
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excellence!®® and repel evil with that which is best,!87 for thercby they will
be adding to the beauty of their own souls.'®® Datience is graceful'™ and so
are forgiveness and overlooking others’ fanlts.)?® Those who perform ieautiful
deeds shall have the highest rewards in this world!® and their reward in the
hercafter shall be still better!?® when they shall cnjoy the fairest of places for
repose!?? and be provided with excellent provisions.!”t

B
DISVALUES

Corresponding to these values there arc somc disvalues which ars symbolized
in the Qur'an as Satan or Iblis. He is described as a persistent rcbel®?s who
is constantly engaged in decciving!'®® people and misleading them from the
path of righteousncss.!’” He sows the seeds of enmity and hatred,!?® creates
false desires,!¥ commands what is shameful and wrong,*?® and defaces the
fair nature created by God.*®* He is in short an enemy of manlkind;®®* and
believers are, therefore, advised that they should beware of his wnachinations.

Destruction. of Life.—~Opposed to the value of life is weakness of man to
make mischief in the earth and shed blood?*®3—symbolized by the first unlawful
and unjustified murder in the history of mankind by the first issuc of Adam.?%
All life being sacred,®®® it is forbidden to commit suicide or to kill anybody
without a just cause.?°® It is equally sinful to murder one's childrer for fear
of want or poverty.?® Killing a person without reason, in the view of the
Qur’in, is tantamount to slayving the human race.2°® Fight for the cause of
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righteousiess is permitted only because tumult and opprassion, which neces-
sicate resert to avined resistance, are worse than killing. 299

All those tendeneies which wealen a man’s hold on life are condemmed
in the Guridan, Peonle are warned of falling into fear, grief, and despair®l® or
of being anmind il of the ultimate merey of God 2 But any unjust clinging
ro life whiclt invoives sacrifice of other values is to be avoided at all cost.
Lt tloes not become o man to he cowardlr in the face of difficulties®? or to
turn el and run away tor life from the battle-feld,?1? Similarly, covetons.
ness M nigeavdliness 2% and the hoarding of wealth?'® are condemncd, for they
verray man's unjustined ofinging to values as means, as if they were ends in
themselves.

There are certain disvahies which imply disrespeet of life in oneself as well
as in others. Begaing importunately from all and sundry, which leads to killing
oue’s self-respeet, is looked upecit by the Qur'an as unbecoming a true believer.2?
It torbirls slaudering.®!® threwing fault or sin on somebody who is innocent
of 1.3 el swelling one's cheele out of pride an men.*?® Scandal-mongering
and backbiting are hateful deeds. = The Quriin advises men and women not
to taugh ar. rdefame. be savcastic to one another or call one another hy of-
fensive niclknames. and not o be sugpicious, not to spy on others or spealk ill
of thew hehind their baclks.?* Tt depreecares the man who is ready with oaths.
iz a standerer going abous wich calumnies. is 4 transgressor bevond bounds,
ot ix deep in sin. viclenee, and cruelty.®®?

T'hings Jomentary.—Opposed o nis natural arge for eternity, man sometimes
through ignorance seeius to be enamonved of the life of the moment,** which
tends to vanish*® and is mere play and amusement.?*® It is no good to be
pleased and remain satisfied®? with the transitory things of this wollrl-- and
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the fleeting and temporal lifc®?® that has a span of but an hour of a day.
The true goal of man is eternity which is the home of peace,?3! satisfaction,
security,®*® and supreme achievement** for which man must, according to
his nature,®® ever toil and struggle.23¢

Lack of Unity.-—Against the value of unity therc is the disvaluc of the
denial of the unity of the Ultimate Reality /lufr) and the association of
partners with God (shirk) and likewise the disvalues of disunity, discoud, and
disharmony in the life of the individual and society. Those who turn back
and disobey God and Ilis Apostle?®” deny God's creative power, Iis purpose,
and design,®®® follow a part of the revealed book and disregard the rest,*%
accept some proplets and deny others,*° are all deniers of the true unity of
God. Hair-splitting in religious matters,?! failurc to judge by the light of
divine revelation,?*? indulgence in magic in order to sow seeds of disunity
among people,®? are all acts which tantamount to disbelief in God.

God’s unity implies that He alone deserves worship,®* a worship which
demands exclusive submission to His will,2® tinged and informed with
the highest emotional attachment.?'® Association of partners with God docs
not mean that people deny God's power.of creation and control of world's
affairs;?" where they err is the belief that these partners may bring them
nearer to God,% wrongly and foolishlv ascribe to them a share iu bestowing
gifts, as for example, the gifts of a goodly child,*® thus leading o lack of
cousistency in their moral conduct and lack of exciusive lovalty sowards the
highest ideal, which indeed is a form of most heincus sin?®® and the higlest
wrong-doing.!

(2]
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A istory of Mustim Philosophy
A lormy ol associating pavtners with God is ancestor-worship. 1f people arg
tnvitedl fothe path ol righteousness. they refuse by saying: “Nay! we shall
fotlow the ey oleie athers,” even il their fathers were devoid of knowledge
anvh vticdiinee 27 Soneetimes people sucenmb to their personal ambitions ol
|
1

seil-importanee whiele zignilies theie laele of faith in the ultimate causality of

Goll fmplied in the beliet i the nnity of God, When some  tronble or
altfierion comes wo minn he taens o God, but when it is removed he forgets
that he ever turned 5o Iim, =% and aseribes 1ts removal to others besides God 234
sty up rivids into om—a grear blasphermy®3—and sometimes thinks that
it was s own =kill and knowledge which helped him in removing his difficul-
i, ma8

The disvalues of discovd and disunity are the rvesult of the denial of the

1

L]

unity of God %7 The wubelievers and those whn associate partners with God
are alwavs subject fo fear and laeck o seose of unity and harmony.?3® It is
siie devil that heizes people 1o disenedt® and, theretore, the Qur'an very foree-
ity fovhids people 1o be divided among themselves,?8° and [ooks upon dis-
unity as the rosuic of {acle of wisdom 8t Tt denounces divisions and splita in
refigion*f and disagreements among differont sects and schisms tiirongh in-
solent enve? Similovir, all these acts which tend to spread mischief and
stumdt after tuere have been peace and orvder are condemned because they
rendd to orente disowder. disnnity. and disharmony in life.?8

Lnertin. —Opposed to power, weakness i3 o disvalue. [t is wrong to show
weakness in face of difficuitics, to lose heart,*% to be weak in will,?88 to be
weary and faint-hieaveed 287 o despair or boast,?®% to be impatient and fret-
P2 Tt is forbidden to be afraid of men®? or of Satan and lhis votaries.®™

There ave certain disvalues which arvise out of misuse of power. Warning is
given tu those neabic who oporess men with wrong-doing and insolently trans-
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Ethical Teachings of the Qur'in

gress beyond bounds through the land, defying right and justice.?™ It is for-
bidden to indulge in vain talls,*™® to cxhibit fierceness,®™ to be arrogait against
God,?*™ for arrogance blinds people to the trush,*® to swell one’s clieck with
pride, or walk in insolence through the carth,*" for one cannot rend the cartl
asunder or rcach the mountains in height.?*® Arrogant and obstinate trans-
grossors,®™" vainglorious people,?8? those fond of sel{-glory,®8! people rebellious
and wicked,?® and vying with one another in pomp and gross rivalry,®8? ave
held out as examples of those who misuse their power. Satan is condemned to
everlasting punishment for abusing power and becoming haughty.*# Moses was
sent to Pharaoh because the latter had become proud and arrogant.?$® The
people of ‘Ad were punished because they behaved arrogantly and thonght
themselves very powerful.?86 The Israclites slew their apostles becansc of
pride.*® The hypocrites turn away from truth out of arrogance.®®® The
Christians are described as ncarest in love to the Muslims because they are not
arrogant,8? -
Some peopic try to cover their misuse of power under the cloak af deter-
minism,*? but the Qur'an repudintes this stand as totally unvealistic.®* dan
has thie power to shape his destiny in the light of the truth of revelation.
Error.—Opposed to truth or wisdom, error, eonjectwre, and faney are all
disvalues which the Qui'an at several placcs denounces as equivalent to un-
truth or lies®™® and which do not lend support to an individual in hds moral
life *% I'ancy and conjecture can avail nobody against truth.™?
It is forbidden to accept a report without ascertnining its truth.*® to utter
Ioid.. =i, 42.
Ibid., xix, 62; xxili, 3; =xvii 55,
Thid ., xlviii, 26,
e, xliv, 19.
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8 Ibid., v, 84.
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A Histors of Muslim Philosophy

slander, intentionally forging lalsehood,* and to throw fault or sin
body who is innocent ot iF2% for these are alil against the value of tmuth.
Tndulgenee o disputation,®? vain disconrses, ™ and susceptibility to super-
stitions™ are disvalies opposed to wisdom. Those who o not try to save
themseives tront rhese ave liable to be alwayvs atraid of others, ™2 £y be nnable
to distingnish truthe trom fadsehood, and right from wrong;30 their hearts
always turn away from the lght of trush and wisdom®™! towards depths of
arkness.?® Such ave the people who have hearts wherewith they understand
not. eves wherewitl they see not, and ears wherewith they hear not: in short,
ke cattie they lack truth and wisdom.?98

Hrpoerisy is another disvalue. A hypocrite is one who says with lds tongue
what is not in lus heart. who is distracted in mind, being sincerely neither
for one group not for another.?®® Ilvpocrites are liars.?? They expect people
1o praize them for what they never do,*'? compete with one another in sin
and rancour, Mt and hold secvet connsels anmong themsetves for iniquity, hosti-
e, and Jlisobedicnee 3% flvpocrises——mean and women—auninin evil nnd forbid

on some-

WHAL B jusLT and i by ocnanee ey cone i poskession of o pesizion ol
anthority, sheyv malke mischief in the land, break ties of kinship,®* and vet
claim to be peace-malers.®13 _
Showing off {rixi') is also o disvalue. God does not love those who gzive
awai even money in ovcer to be seen doing so by others, for such men have
no faith in God and she Last Day.?'® Such showing off cancels the spivit of
their charity.?!" It is lilke sowing seeds on a hard, barren rock on which there
i3 little soil, and wheve henvy vain has left nothing but a bare stone.?!3
Injustice —Opyosed to the value of justice is the disvalue of injustice and
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violation of the principle of the mean. It is forbidden by the Qur'an to be
influenced by people’s vain desires and to deviate from the truth while judging
betwween them.?1? It is also forbidden to distort justice or decling to do justice3?0
or to withheld justice from people merely because they are your cnemies.???
It would be perfectly unjust to onesclt and to others to pile up wealth,? to
bury gold and silver, and not to spend them in the cause of God and rightcous-
ness.®? The Qur'an equally forbids as violation of the principle of justice
the squandering of wealth like a spendthrift?! and recomunends the middle
way of prudence which is neither extravagance nor niggardliness.33 It advises
one neither to make ohe’s hand tied to oune’s neck nor stretch it forth to its
utmost reach so that one becomes blameworthy and destitute.?*® One should
eat and drink but not waste by excess®¥ for that would be violating the prin-
ciple of justice. IExeess in any form is forbidden whether in food®# or in
religion, 328

Usury is forbidden, for it means devouring other peopie’s substance wrong-
fully3®® and involves injustice ou both sides.?3!

Jiired v Tkt ndatess - —gnins the vatue of fove is the disvatue o wbeed,
harshness, or unkindness to others. Pcople are adviscd uot to speak any word
of contempt to their parents.?3® to orphans, 33 and to beggars.?¥ Believers
are not to revile even those whom the unbelicvers call upon besicdes God.?33
The Holy Prophet is described as safe from severity and hard-heartedness
towards others, 339

Fice.—Against goodness the Qur'an denounces the disvalue of viee, fie.,
doing wrong and shameful deeds.®?" It is Satan who comands people to do
what is evil and shameful.33® Pcople are forbidden to come ncar acultery,

for it is o shameful deed and an evil, opening the road to other evils. 3% Similarly,

A Ihidh., v, D1=A0,

30 Ihid., 1v, 133.

Al Fhid., v, 3. 9.

2 Ihid.. civ, 2-3.

323 Ihid., ix, 34.

3 Ihid., xvil, 26-29; xxv, 67,
325 Ibhid., xxx, 67.

328 Ihidl., xvii, 29,

327 Ibid., vii, 31.

328 Ibid., v, 10.

3 Ihid., tv, 171, v, 84.

130 1hid., iv, 1061,

31 Ihid., i, 270,

M Ihid., xvii, 23.

333 Ihid., xciii, 9.

3 Ihid., xeiit, 10,

335 Thad., vi, 108.

338 Jhid,, 1i, 150.

nATOFbid, g, 14, 1105 xdii. 37 i, B2,
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wine ad gambling involve great sin, 390 for they are the wouk of Satan.?t Tle

Wieitn forbids all shameDl and evil ceeds and uses a very comprehensive

term zefar to cover thenu atl. 22 Thvpocrites and unbelievers enjoin®? and plot
pvit™ b and hold seevet cormnsels Lor intquily, evil, and rebellion® and wrong.
fullv eat up other people’s property. 3% The believers are advised. therefore,
nn.‘ to help one another in sin and rancour, ™7

[he Qurian relers to several Satanie tendencies in man, ™8 such as ungrate-
fulitess, ™2 hastines<. "% impatience,?! lespair, and unbeliet in times of adver-
sitv. and pridde and conceit in thnes of prosperity;?*$? quarrelsomeness,s?
arvognnee, ¥ areed of cver more and yet more ¥ niggardiiness, % transgres-
sion of the honmds ot provricty, 7 and false sense of self-sufficiency.?%% These
tendencies often feadl to difterent forms of wrong-doing and, thereiole nust
be counteracted by all vighs-shinking people.

Moral Discipline.— 7o produce the attitude of moral vighsteousuess (taqua)
the Jdiscipiine of praver. fasting, zekdl,® and pilgritnage is enforced. People
are commanded fo cuand serictly their habit of prayers and stand before {fod
in aodevous e of imind.?" pay the k@t "0 spend in eharity secretly and

* CUhe sori woddt i need for ghe Stare tax sarmarked for she poor, the acedy.
the waviirer, the adonniseraiive statf employved for its collection, those whose
heartz are to bHe won nver, for freeing slaves and the heavily indebted, and for nse
in che path of God (Qne'an, ix. 60). Even if a State dees not {evy this tax or there
s no 3tace o levy r.oits pavment direce ro the closses mentioned above still
remainsg oblizuters for evers Muslim. Sadeqdé is o term swider than zaidt. It covers
both zakdt and whatever is voluntarily given for charitable purposes over and
above zeldl. Some people teanslate the word 2ot as compualsory charity, and other
forms of sadaqgit us vohintary charity.
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13 QOnce the Moly Trophet said that every man has his Satan with him. Sorne-
one asked him if there was one with him as well, He replied: Yes, but I have
muade him o Muoslim, 1.e., made him submit to my control.
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openly¥l—a beautiful loan to God3%2—a bargain that will never fail,®3 in-
volving a glad tidings for the believers3®™ aud a cause of prosperity3® and
spiritual joy.3%¢ Thosc people who follow these principles are on the right path
under the true guidance of the Lord.?s They remove the stain of evil frony
the people®®® and help them refrain from shameful and unjust deeds.?® 1t
is the duty of all Muslims, as witnesses for mankind in general, to hold fast
to God.%7" It is the practice of all believing people that when God grants them
power in the land, they enjoin the right and forbid the wrong.3! All Muslims
onght to follow thesc disciplinary principles.®”® Those who neglect them are
bound to fall into the suares of their passions.?™3

Similarly, fasting is recommended as a discipline during the month of Rama-
din in which the Qur'an was revealed as a guide to mankind and as an cm-
bodiment of guidance and judgment between right and wrong.3™ It involves
observance of certain limits and rules by all those who may wish to become
righteous (acquire taqwa).3® Performance of Lajy is symptomatic of a rightcous
life in whicht there should be no obscenity, nor wickeduess. nor wrangling,
and the best provision for which is right conduct, i.c., taqua. 36

Repentance.—Though man is by nasure after she patsern of God's nasure®™ .
and, therefore, capable of approximating vo the ideal embodiced in the most
beautiful names,* # yet being prone to differcnt wealknesses®™ he is often led
to wrong his soul in spite of his best efforts to follow moral discipline. 3% Adam
disobeved God and thus was about to run into harm and aggression,?8! but
as soon as he realized his mistaite. he repented and God accepted ius repent-
ance®®® and promised that whoever follows His guidance shall be free from

8L Thid., xxv. 29,
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303 Thid,, xxv, 26,
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ariel and soreow 2 The Lord accepts repentance from His servants and for-
vives the ~sins™tol those who «lo evil in ignorance but repent soon afterwarclg?ss
and are pever abstinate in persisting in the wrong intentionally 738 Kven the
thicves™ and tose who hiel waged wars against God™% are covered by the
wadvorsal merey et loving Kindness of God?% provided they repent and
amaendd their conduet. 3 cornestle bring God to mind, ! held fast to God.,
pivify their religion solely for God? and openly declare the Truth.’m
There i no seape (o peszimism and despair arising from the natural wealk.
nesses of men o doing wrongz to their souls,™™ for God turns to them that
they might vepent. 7 Turning to Gocl in vepentance and seeking of forgivenocss
from Hu.1 e to the geant by God to man of good and true enjoyment
awl abounding grace in this lite.?% e will rain bounties fram the sky and
alld to people’s steength. o turn eontinually to CGod in repentance is the
sign of the true bheliever 3% and this astitnde of mind is strengthened by remem-
heenee of Qod (AL ) Tor it enables 4 man in moss difticult and odd sisuations
fo keep Hrmoanad \temfl 399 andd tind in it a sonrce of deep satisfaction and
;.1ﬂnm' oumpmm.‘”"

Tagun.~Is Is the whole pursuis of +alue and avoidance of disvaluc in
zeaeral that s designate:l by she Qur'an as righteousness [lagien ). Tt is cle-
pendent o il s the resnlt of faith in God and adoration of Him. !9l The
Qurin ix revealed solely to prociuce this attivade of fagiva among people.t™ [t is
the presence of this moral attitude which saves people rom destruction®”? and
it is rhiz which helps them maintain God’s commands in their conjugal life.t
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in sacrifice,*?® in different aspects of social life, 4™ and in fulfilling faithfully
their social obligations. 47

The motive which prompts people to adopt this moral attitude of taquea is
the desire fo win the pleasure of God,%%F to gain nearness to Hinm. ™ and to
scck His face!® or countenance'! implyving that their motive is not self-
interest but the seeking of good for the sake of good,* which benefits
their own souls?® and which they scek even at the sacrifice of life.4 The
aim of such people is mainly a desire {or increase in self-purification without
any idea of winning favour from anyone or expecting any reward whatsoever. 118
They will get a reward of the highest value”® and attain complete satis-
faction!” and [prosperity4*8—the final attainment of the Lternal Fome, M
well-pleasing unto God.42® These people rescnible a garden high and fertile,
heavy rain falls on it and makes it yield a double increasc of harvest, and if
it receives not heavy rain, light moisture suffices it.**! For such peopic are the
gardens int nearness to their Lord, a result of the pleasure of God. 122

To be righteous (muttagi) is to believe in God, and the Last Dax, and the
angels, and the Books, and the messengers: to spend out of one’s substance,
out of love for God, for kin. for orphans, for the necdy, for the waviarer,
for those who ask, for the ransom of slaves; to be steadfast in pravers, and to
pay the zakdf: to fulfil the contracts which have been made; aud to be firm
and patient in pain (or suffering), adversity, and periods of danger. Such
people as follow these are possessed of true faqua, i.e.. rightecusness.#*? And
of the servants of God the mnost gracious are those who walk on the carbl in
humility, and when the ignoraut address them, they say, “Peace™; those who
spend the night in adoration of wheir Lord prostrating and standing; thosc
who, when they spend. are not extravagant nor niggardly, but hold a just
balance between these two extremes; those who invoke not. with God, any

105 Thid., v, 30; xxii, 37.

08 TIhid., 1. 177.

07 Ihid., xxv, 63-74.

108 Thid., i1, 207; v, 114,
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othwer godl. nor stay such lile as God has made snered, exeept for just eause.

nor commit fornieation: those who witness no falsehood, anrl, if they p NASK
he Lutitity, they pass by it with hononrable aveirlance; those who, when t,hm
ave admonished with the sigps ot theie Lovd. do ant show indilference &9 f;-iu:r;l
ke rhe Jdeat or the biond: aod those who pray. “Our Lord! give us the Trace
to lead the vichiteons 728 The better and more lasting reward of the Lord is
tor those awhe believe aml it theie trust in Hin: those who avoid the
areater erimes and shanmeful deeds, ancd. even when they are angry, they for-
cive; those who hearken to their Lord, and establish regulac praver; who
conduct their allaivs by mutual consultation; who spend out of what God
bestows on fhiem for sustenance; who, when an oppressive wrong is inflicted
on them, (ave not eoward bug) help and defend themselves; and those who
recompenze injury with injury in degree equal thereto and, bebtec still. forgive
anel ke reeoncilintion. But indeed if any do bhelp and defend themselves
after oowrong i< odone to them. agninst suet there is no sause of blame. The
binnwe s oniy agningt those who oppress men with wrong-iloing and insnlent-ly

transgress bevond bounds through the fand, defying rizht and justice; for
such shece will be o grievons penalry, But indeedd :showmg patience n,ml for-

civeness '3 oan exercise of courageous will and resotution in the uonduct of
affaiis.

There & vet a bhicher stage of moral achievement deseribed as igsgn which
gniiies pevformance off woral action in o ormicy with the moral ideal with
e arliied sense of deep lovalty to the cause of God. done in the most graceiul
wav that i3 mosivated be a unique love for God.**8 Performanece of righteous
actions accompanicd by o true faith is onlv a stage in the moral life of man
which. alter several stages, gradually matures into ihs@n.?* God is with those
whe periorm good deeds awd perform them with added grace and beauty. 128
Those who snevtfice animals with a spicit of dedication have piety (taqiea)
no doubt. but those whe thereby glorify God for His guidance, acknowledging
fully the extent of His bounties provided in abundance, are the people who
are charactevized by (hsdn.'?® In the life hereafter the morally upright will be
in the midst of gavdens and springst?® wherein they will take spiritual enjoy-
ment in the thmm whicly their Lord gives as a reward for leading a life of

s
8
Ct

B fhid., v, BG4 0T-08, 73-74.

e fhid.. xHi 36-43.

25 Tp the Misdhdt, theee is a tradition which relates that a stranger one day
came to the Holy Prephet and asked him, ainong other things, what ihsan is. The
Haly Prophet eoplicd. “Serve the cause of (God as if you are in His presence. If
it is not possihle to achicve this stage, then think as if He is watching you do yonr
dutx.” This tedition clearly cmphasizes the attitude of deep loyalty tinged with
an emntioual response of love towards God.

BRToQuran. v, 06,

2% Ihid., xvi. 128,

4 Thid, xxii 3.
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Ethical Teachings of the Qur'an

graceful rightcousness.*® The sincerely devoted people (mulsinin) are those
who willingly suffer thirst, fatigue, or hunger in the cause of God,*** or tread
paths which may raise the ire of the unbelievers, or receive injury from an
encmy ;#3% who despite all that do not conduct themsclves in life as to eause
niischief on the earth Lut call on Him with fear and longing;*3! who spend of
their substance in the cause of God, refrain from evil, and are engaged in doing
truly good deeds;*%® who spend freely whether in prosperity or in adversity:
wlo restrain anger and pardon all men;*3% who are steadfast in paticnce!”
and exercise restraint;*3® who cstablish regular praver and pay the zaldt and
have in their hecarts the assurance of the hereafter;?3® and who are always
ready to forgive people and overlook their misdeeds.™? Almost all the proplicts
are included in this category*? which signifies that the mulsinin ate thosc who
are not only on the right path themselves,? but in addition by their good ex-
ample and magnetic personality lead others to the way of tighteousness and help
_in cstablishing a social order based on peace, harmony,, and sceurity ¢ Com.-
plete power, wisdom and kuowledge ¥ truc guidanee from flic Lovd,
prosperity, % rise in worldly position,**’ power. and knowledye ¥ are the
by-products of their life of graceful richteouswess (ihsan). Their vewnrd
shall never be lost,** for God is alwayvs witt: them*®® and loves them™®! and will
bestow on them the rank of friendship as He did on Abraham.'3® Ife who
submits his whole self to the will of God and moreover does it gracefully and
with a spirit of dedication (muksin) has grasped iucecd the most trustworthy
handhold, "3 and enjoys the most beautiful position in religion for hie is foliow-
ing Abraham who was true in faith.#% He will get his reward from his Lord

43t Thad., U, 106.

42 Ihiel.. xxix, 69,

133 Thid., ix. 120,

W4 Thid., vit, 30.

A5 Thidl., 1. 193,

138 Thid.. i, 134,

97 Ibid., xi, 115 xii. 90.
138 Jhid., xvi, 128,

422 Ihid., xxxi. 4.

WO Thid., v. 14.

MU Ihad., vi, 845 xxxvii, 75. 80, 83, 105, 110, 120-21, 150-31.
N2 Ihid., vi, 84.

I3 Ihd., 1. 193; i, 104, 110,
W Thid., xil, 56,

U5 Ihid., xxvii. 14.

e Fhid,, xxix, 69 xxxi. 3.
YT Thid., il 585 i, 16T,

13 Ihid., xii, 22.

19 Jhid., xi. 115; xti, a6,

150 Thid,. xxix, (9.

B Thid,, i1, 1935 10, 134, 145,
W Ihid., iv, 125.

93 Jhied,, xxxi 22,

1B Thidd. e, 124,




A Thi=tovy of Muslinm Phitosophy

and shalf experience neither fear nor grief. ' God is well pleased with those
o ;ullm\'t‘tl in the [ootsteps of the vanguard of Islam—the first of those
who forsool their houses ancl of those who gave them aid—in a spirit of devo.
tion and weeceful Tovales as well as those who followed them, as they are all
with Hime Ffor them Ged has preparced the gavden of paradlise, as their cternal
home o supreme {elieits 86

LI Y T

s fhad, i, L,

ECONOMIC\ND POLITICAL TEACHINGS
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. .

;
i
!

-~

A
ECONOMIC TEATHINGS

L. The nitxg eeonomic principle ‘empnasized by She Qurdn Avith repeated

stress is that atNnpatural ineans of émrluct-ion and resourceg”which subscribe
4 .. . . N \ ' 1 -

to wan's living, hawg veen created/bW\ God. It is He who/made them as they

ave and zet rhent o E¥Npw the laws of dature that maje¢ them useful for maun.

It is e who allowed madngo expipit theik and placgd them at his disposal.t

2. On the Lasis of the afesaid truth he Quin lays down the principle
that an individual lias neither Ne right so dedtee in acquiring and cxploiting
these resources according to his oxn sweep/AWil, nor is hie entitled to draw a
Hne independently to decide between (e lawRNu and the unlawful. It is for
God to draw this line; for noﬁc elee/ TRe Qur'dn condemns the Midians, an
Arabian tribe of old, beecause/its péople clX possess a right to acquire
and expend wealth i any way My liked withoyt refriction of any kind.®

It cadls it o “lie” if a mag’describes a certaitNghiug as lawful and another
unlawful on his own acgdunt.® The right to prondwpge this rests witly God
and (as God's deputy) Mis/Prophet.?

- /

L durting it 20; yfi. 105 xiin 3: xiv. 32-34; I, 63-64; Ix\ak, 15.

" . . g= I

* Ibid., xi, 87, :

dIbid.. xvi. JAB. TThis verse strictly prohibits that people shoyld dgeide accord-
ing to their gln views or wishes what is lawful and what is unlywial\(Baidawi,
Anwdr al-Ldnzil. Vol I, p. 193).

“The pdrport of this versc is, as ‘Askari explains. that you shoyld not ¢all &
thing lg&ful or nnlawtul unless vou have learnt of its being so from\God or ENs
Proplft. otherwise you would be telling o lie on God; for nothing maXes a thing
law#il or unlawful save a commandment of God'' (Alasi, Riah al-Ma'ani, ¥ol. X1V,
»/ 220, Idivat al-Tabi‘at ol-Munirivyah, Egyvpt, 1345/1926).

PQurtin, vil, 137,
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A History of Muslim Philesophy

hut non-existence, and existence comes to them only from somethigg-%lse,
by - of a loan.” But surely there is the lurking danger of p helsm in
such a statement if it is stretched to its logical limits. If thgdntingeney of
the world shquld be over-emphasized, it. . becomes nothingfdore than a show
of shadows haviqg no reality or actuahuv of its own pHatsdever. All actuality
is devoured by tha\ being of God. This conel\u.smn co ed by al-Ghazali's
own approval of thé\pantheistic formula: L’q wica tllaf hwwa {there is no it
but He) to which may Ds added his statemgefit: ‘“He is gverything: He is that
He is: none but He has ipstify or heity 4t all.\*” To this may be added that
al-Ghazili has taken a very ledient vi€w of somé\of he obviously pantheistic
utterances of the Sufis of extremeX{ype such as “Ram the Creative Truth;”28
“Glory be to Me! How great j&/My Mory™; Wi in this robe is naught but
Allah,”®* etc. Statements g#'this kind “Slearly Iéchcate & sense of complete
self-deification. But al-GREZali has no word ef ,condenmatwn for them except
the comment that "4 words of passionate/NQvers 'u:b‘\the state of ecstasy
should be concealed and not spoken of.”” Tfue, the statbments of this kind
should not be tgKen strictly phﬂo:opbica.llf but onlxas emotive expressions
indicative of pdeep inner experience whicd has many ph aeé\a.nr_i aspects and
a languageAnd a logic of its own. But then 21-Ghazili seei ro forget some-
times th€ advice he has so strongiy ziven zo those who hav ~attained the
vstig/state that-thev-sheuld not-try /co speak the J.mpeakable\ d follew
the poet who said: / \

“What I experiens:/e" I shall not try to say; l'\_\
Call me happy, but ask me no more.” 30

R~ ‘ Ny

g / =

N
ETHICS

Al-Ghazali is the best knmown Muslim writer on moral subjects. But there
are some critics® who have recently made attempts to belittle the importance
of his ethical theory by trying to show that it is entirely, or at least mainly,
derived from the Aristotelian and Neo-Platonic doctrines and from the writings
of the Muslim philosophers whose systems were Hellenic in spirit. Al-Ghazali
was,_undoubtedly, a widely read scholar and was, therefore, well versed in
the ethical thought of the Greeks, which did influence him. But it would be
basically wrong to say that he was dependent on Greek philosophy for his

T Cf. Miskhkat al-Anwar, Enghsh translation by W.H.T. Gairdner, Lahors,

P 6"

¥ Saying of al-Hallaj (executed 309/922). Cf. R. A, Nicholson, The Idea of
Personality in Sufism, Cambridge, 1923, p. 32

* Sayings ascribed to abu Yazid al-Bistdmi, who is probably the first of the
intoxicated Sufis.

30 Mungidh, p. 61.

3 Margaret Smith, Dr. Zald Mubdrak, and others,
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Al-Ghazili (Continued)

inspiration. He was, in fact, against the philosophers and their heretical
doctrines. Throughout his writings, al-Ghazali takes his stand upon Islamic
teachings and invariably quotes from the Qur'an and the traditions in support
of his views. Following the Qur'an, for example, he lavs emphasis on spiritual
values like gratitugde ( shukr), repentance (faubah ), reliance (tawaklkul), fear
(khauf) of God, etc., which were completely unknown t5 the Greeks. Similarly,
al-Ghazili is thoroughly Islamic in taking the perfect human representation of
the moral ideal in the Prophet of Islam (peace be on him), whom God Him.
self testifies to have the highest character.®? Further, we can legitimately
say that the notion of the love of God as the summum bonum, leading directly
to the beatific vision in the next world, has nothing like it in Greek philo-
sophy. This is undeniably based upon the Qur’anic teachings. All these asser-
tions will beconie clearer as we proceed with the detailed discussion.

Asceticism is the spirit that runs throughout al-Ghazili’s ethics. He does
not deal with the heroic virtues like courage, etc., in detail, and lays greater
emphasis on the purification of the heart after one has severed all ties with
this world, at least in spirit. He says: ““The experienced guide and teacher
should bring home to the disciple that he should root out anger and keep no
wealth . . . otherwise if he gets the slightest hint that both wealth and self-
assertion are good and necessary in a certain measure, he will get an excuse .

~for gvarice and self-assertivn;-and vo whatever limiits he ‘goes e will immagine

that he is permitted as far as that. Sc he ought to be told to eradicate these
tendencies.”’®® Again, in Minhdj ai-'Adrdin, al-Ghazili differentiates betwesn
two kinds of virtues: positive, i.e., good actions, and negative, i.e., the

abandonment of bad ones. The negative side is better and more excellent. To

elucidate this point further, he discusses the question in Jhya’ whether marriage
or celibacy is better. After counting the advanfages and the disadvantages
of both, he ultimately tends to the conclusion that celibacy is better. One
may marry, he grants, provided one is at the same time like the unmarried,
i.e., lives always in the presence of God. All this has a colouring of otherworld-
liness. _

Avoidance of the world is, however, not put forward as an end-in-itself.
It has been over-emphasized by al-Ghazali simply to counteract the tendencies
to vice, luxury, and pride, which were so common in his days. The curbing

‘or controlling of passions has been stressed merely to achieve moderation;

otherwise he fully knows the psychology of human nature. He is quite aware
of the social spirit of the Qur'an and of the Prophet’s teaching that there is
ne asceticism in Islam.3t Accordingly, al-Ghazali does sometimes lay emphasis
on our duties and obligations to other individuals and to society as a whole.
Jithdd has been mentioned as a necessary obligatory duty; even prayers
have to be sacrificed, if nesd be, during a war. In the chapter on ““Renunciation

3 Qur'an, Ivvii, 4.
33 Al.Ghazdli, Thya ‘Ulam al-Din, Part 111, p. 30.
M Hadith: Abmad b. Hanbal, Vol. IV, p. 226. -
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A History of Mushm Philosophy

of the World,” in the [hya’ he warns against its evils and holds that renun-
ciation is a grievous sin if 2 man has dependants who need his support. He
defends music by saring that “‘gaiety and sport refresh and cheer the heart
and bring relief to the tired mind ..., rest prepares a man for work, and
sport and gaiety for grave and serious pursuits.”% Further, among virtues,
he includes good appearance {fusn al-har'ah) with adornment which is
sensible and has no tinge of ostentation in it. Similarly, there are the virtues
of self-respect, dignity, etc., which point to a man’s relation with other indi-
viduals and presuppose a social set-up.

Before discussing al-Ghazall's theory of ethics we may consider the problem
~which forms the basis of all ethical systems, viz., the problem of the freedom
of the will. The fact that man can change from the state of the insinuating self
(al-nafs al-ammdrak) to the state of the self at peace [al-nafs al-mutma’innah)
shrough a good deai of conscious struggle and deliberate effort necessarily sug-
gests that he is free in his will. The Mu‘tazilites had taught that the freedom
of the will is an a vriors certainty, that man possesses power [gqudral} over
his actions and is their real aushor. The Ash’arites, who represented the ortho-
dox reaction. however, held that “Man cannot create anvthing. God is the
only creasor. Nor does man’'s power produce any effect on his action at ail.
God creates in His creaturs power (gudrai) and choice (tkhtiydr). He then
creates in him-action corresponding to the power and choice thus created.
So the action of the creature is created by God as to initiative and as to pro-
duction, but it is acquired by the creature. By acquisition {kasb) is meant
that it corresponds fo the creature’s power and choice previously created in
him, without his having had the slightest effect on the action.””® This position
comes very close to the ‘‘pre-established harmony” of Leibniz. It, thus, gives
us at the most only a consciousness of freedom, and not freedem in the real
sense of the term.

Over this question al-Ghaz3li finds himself on the horns of a dilemma. On
the one hand, God is represented as the disposer of everything. He is the
unmoved mover of the material world and the only efficient cause of all
creation. Whatever happens in the heavens or on the earth happens accord-
ing to & necessary system and a predetermined plan. Not even a leaf can
move without His decree; His law is supreme everywhere, ‘“Whomsoever
- God wishes to guide, He expands his breast to Islam; but whomsoever He
wishes to lead astray He makes his breast tight and strait.”’® And, on the
other hand, man is shown to be responsible for his actions and for deserving
place either in hell or in heaven. This implies complete moral freedom.
Al-Ghazali seeks to reconcile both these tendencies on the basis of an
analysis of the human mind. The heart or the soul of man, according %0
him, is furnished with two kinds of impressions. Either there are sensations

% Al-Ghazili, Ihya', Part 1T, Chap. on Music.
3% D. B. Macdonald, Development of Muslim Theology, p. 192.
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Al-Ghazal (Continued)

through which one gets the sensible qualities of the outside world, or there is
reflection or internal sense which supplies the mind with its own operations.
These impressions, which al-Ghazali calls kkwdfir (Locke would call them
“simple ideas’” and James Ward would term them ‘‘presentations’), are,
according to him, the spring and fountain-head of all activity. Whatever the
heart intends, resolves, etc., must come to it as knowledge in the form of such
impressions. These impressions or ideas have an inherent tendency to express
themselves in overt movements. They have a motive part of their own and are
capable of exciting a strong impulse or inclination (raghbah ) in the first instance.
This inclination must, if the action is to take place, be followed by decision
or convigtion (4'ttgdd ). (These three stages correspond pretty closely to what
psychologists call respectively appetite, desire, and wish.) Conviction, in turn,
is followed by resolution or the will to act (irddak). Will excites power and
then the action comes. K

The first two stages of this process, viz., impression and 'mclination, are
recognized to be bevond man’s complete control; if an individual merely
thinks intently of falling forward, swaving forward begins. So “‘the conclusion
would be that, while the occurrence of a strong desire or inclination may
come without man’s responsibility, his reason is free to make a decision
and his will iz free to accept the decision of reasor as good and to implement

the correspending ection:-In such a case, man would be frée to do what he -

desires, hut the complete control of his desire would be bevond his power.”'38
Thus, al-Ghaz3li tries to reconcile the positions of the determinists and the
indeterminists.

- In fact, al-Ghazali recognizes three stages of being. The lowest is the material
world where the absolute necessity of God's will is all in all. Second is the
stage of the sensuous and the psychical orld where a relative sort of freedom
is recogmz%fm Iy comes God who'is absolutely free. But His freedom is not
like that of a man who arrives at decisions after hesitation and deliberation
over different alternatives. This is impossible in the case of God. “To speak
of choice between alternatives is to suggest that other than the best might be
chosen and this would be inconsistent with the idea of perfection.’2®

Thus, having established human freedom and responsibility: and having
justified his discussion of ethical questions, al-Ghazili goes on to present before
us his notion of the moral ideal and the-means that are to be adopted for its
realization. The path is long and difficult and needs a great deal of patience
and perseverance on the part of the seeker. Slowly and steadily, by leading a
virtuous life, he has to take his soul towards perfection so that it might be
able to attain the knowledge of God and cénsequently divine love, which
is the swmmum bonum or the Highest Good in this world. This will lead to
the beatific vision in the world to come. It should, however, be remembered

38 Donaldson, Studies in Muslim Ethics. p. 155,
W 3V, R. Sorley, Moral Falues and the Idza of God, p. 446.
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A History of Muslim Philosophy

that man cannot move a single step forward without the help of God. He i3

guided throughout b¥ the gift of God (tawufig). Taufig manifests itself in

various forms:

1. Guidance from (zod (hidayah) is the very condition of all =gyes. It
stands for the telling of the moral from the immoral, the good from the
bad and the right from the wrong. Unless these distinctions are clearly
seen, we cannot oe supposed to do any good actior or avoid evil.

Lo

Direction (rushd}. Mere knowledge of good actions might be necessary
but is not sufficient for their performance. We should also have the will
to do them. This is *“‘direction.”
3. Setting aright (tasdid). It is the power from God which makes the body
obe% the will in order %o realize the end. N

4, Confirmation (¢d'id). It makes circumstances congenial for the actualiza-

+iom of the will.

- Helped by God in this way the individual- proceeds to exercise virtues
which gradually raise the heart higher and higher up towards the ideal. -

Before taking up this enterprise, however, the soul or the hears is fo be
subjected to a thorough surgical operation and cleansed of all impurities.
“He will indeed be successful who purifies i and he will fail who corrupts
7749 [t s only 'when she HeaTt has thus been freed of its fetters and the veils
of darkness and igrorance have been rent asunder that anything positive can
be attempsed. Al-Ghaz3dli explains it by an allegorv. Once the Chinese and
the Greeks held a contest on the art of drawing and painting. One part of a
big room was given to the Chinese and the other to the Greeks. In between
was hung a curtain so that they might not see the work of each other. The
Greeks decorated the wall with many rare colours, but the Chinese proceeded
to brighten their side and polish it. When the curtain was raised, the beautiful
art of the former was reflected on the latter’s wall in its origiral beauty and

. charm. Such is the way of the saints who strive for the purification of their

heart to make it worthy of the knowledge of God Most High. But what are
these impurities and what are they due to ? What is that which darkens and
casts gloom upon the soul of man ? Al-Ghazili's answer is: love of the world—
the root from which all the multifarious sins and vices spring. The pious people
avoid it and seek loneliness. “Be in the world as if you are a stranger or journey-
ing upon the road.”#! On seeing a dead goat, the Prophet of Islam (peace be
on him) is reported to have said, “The world has lesser value in the eyes of
God than this goat has for its owner.’

Let us now discuss briefly, al-Ghazili’s enumeration of the main kinds of
vices that result from the love of the world, the removal of which from the
heart is incumbent upon us.

4 Qur'an, xe, 9-10.
i1 Thn HAaji, Bulugh al-Mardm, “Bab al-Zuhd w- a.l War®)’
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Al-Ghazali (Continued)

First, there are those vices which are connected with a particular part of
the body. Hunger is one of them. It is, no doubt, a very important biological
function and, thus, indispensable for the preservation of life. But when
it transgresses its limits and becomes gluttony, it is the cause of immense
evil and disturbance. “Eat and drink,” says God, “but be not prodigal.
Verily He loves not the prodigal.”’#* Over-eating dulls the intellect and weakens
the memory. It also causes too much sieep which, besides being a wastage of
time, slackens the mind; the light of wisdom is dimmed and one becomes
unable to differentiate good from evil.*3 Further, the glutton forgets what
need and hunger are. Gradually, he becomes oblivious of, and unsympathetic
to, the poor and those who have really nothing to eat. So one should eat only
as much as is barely sufficient to sustain oneself, out of what one has earned
honestly.44

The second group of vices belonging to this category are those arising out
of the sex instinct. This instinct is supposed to be the most powerful in man,*
and so are its distractions from the right path. The sex appetite must alwavs
be directed. controlled, and managed by reason and should not be aliowed
to run wild: adultery is a moral and social as well as religious evil. Further,
savs al-Ghazali, the secker after the ideal shouild not marry in the earlier
stages of his search, for the wife and children may prove a hindrance. But -

- if, in spite of wilful determination; He is not:able tc-control himself, he mayv

marry and then perform all his duties as a husband.

Lastly, we come to the vices of speech, which are many. Tallzativeness,
using indecent words, ridiculing, abusing, cursing, etc., belong to this kind.
Similarly, Iving is also a heinous sin: “A painful doom is theirs because they
le.”$® Liying, however, loses its immoral sting in special circumstances when
the end in view is good. We can, for instance, legitimately malke use of it as a

. R ettt
war vactic. ‘“War is deception itself,”47 goes the tradition. Slandering and tale-
bearing are also very prominent vices of speech. “Don’t backbite one another, " 4¢
says God. Similarly, we have been prohibited from making false promises
because it is the characteristic of hvpocrites (munafigin }.4°

Next, there are vices arising out of self-assertion. When working in its
proper limits, this instinct is, no doubt, natural. But the lack or excess of
it males it an evil. A person who has no self-assertion has no self-respect.
He is disgracefully meek and silent and dare not male his personality felf.
Excessive self-assertion, on the other hand, degenerates into vices like anger
(ghadab ), malice (higd)}, pride (kibr), and vanity (‘ujb). Man is roused to

2 Qur’dn, vii, 31. -

3 Al-Ghazali, Thya', Part III, p. 72.

4 Ibid., p. 66.

% Ibid., p. 85.

4 Qur'an, ii, 10.

7 Jami Tirmidhi. Matha‘ah Mujtabd'i, p. 201.

49 Qurian, xlix, 12. -,

“ ALAMighkat al-Masabih, “Bab al-Kaba'ir wa ‘Alamat alNifig.” '\ V/
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anger when some desire of his is not fulfilled, when another person possesses
the thing which, he thinls, should rightfully belong to him. When not gratified,
anger often turns into malice, which consists in the desire that theé desired
thing should be lost to the possessor also. It is a feeling of pain at another’s
good. Sometimes, however, there is no feeling of pain but simply a strong
desire that one should also possess a thing like the one the other has. This is
known as emulation (ghibtah) and is not undesirable. We can overcome the

vices of excessive self-assertion by forbearance, mildness, forgiveness, humility,
;‘—'—_—\ hd
etc.

Anger, malice, and emulation are aroused when man is not in possession of

the objects of his desire. Pride and vanity, on the contrary, occur when he
has secured such objects. Vanity is a sense of self-admiration."The individual
regards his possessions as great, has no fear of losing them, and forgsts thag
they are merely gifts of God. If he is vain about his intellect, wisdom, and
opinion, all development in knowiedge ceases and all progress is congealed.
A proud man, on the other hand, actively ccmpares himself with others, is

rightly or wrongly aware of some religious or worldly perfection in himself.

and {eels elated and raised above them. E= looks down upon them and sxpects
respect from them as a superior. Learnec men, worshivpers, and devotees
are very much prone %o this evil. The cure of pride lies in recognizing God

 and one's own self. By this he would come to know that pride becomes God

and greatness belongs to Him alone. Further, he should remember his humble
beginnings and recognize the filthy stuff he is made of. Let him consider the

origin and end of his forefathers and of the proud persons like Pharaoh and:

Nimrid who tried to equal God Almighty. Let him consider also that beauty,
wealth, and friendship are all transitory and unreliable.

To the third category of vices belong the love of wealth (hudb al-mal) and
of position (hubb al-jah ), hypoerisy (riya’), and wilful self-deception (ghurir).
Wealth in itself, however, is not bad. It is the use of it that makes it so.
Wealth can be spent on the poor and the needy to alleviate their sufferings,
but can also ledd directly to sing or. can supply means for them. Those who
love money often forget God and He, in turn, prepares and reserves for them
a painful doom.?® Love of wealth may lead to avarice: the more one has, the
more one desires. It can also lead to miserliness, which means not spending
even where one is duty-bound to spen&.“’fE?éFre of all these evils is to give
away all that is superfluous and keep only as much as is essential for supporting
life and getting peace of mind. We must further be convinced in our hearts
that wealth, like shadows, is a transitory affair and that God is sufficient for
us and our children. We should hasten to spend when occasion demands,
setting aside the checks and hesitations arising within,

Love of position means the desire to win and dominate the hearts of others.
It is generally gained by creating in others a conviction that one possesses

50 A I
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Al-Ghazali (Coritinued)-

the so-called qualities of perfection such as beauty, strength, ancestory. Real
perfection, however, lies in knowledge and freedom: kllgwledge of God and
spiritual values, and freedom from the wvices and the rebellious nature of
passions. Just as wealth is allowed if used as a means for some good, so mav
we win the admiration of those whose help is necessary to realize the ideal.
But if position is sought for its own sake, it is a vice and should be eradicated.
One must impress upon oneself that position is not everlasting and that death
is a leveller. One should also know that a prominent person creates enemies
very easily.

The lover of position generally falls into hypocrisv and tries to deceive
people that he possesses something which actually he does not. An individual,
for example, may pretend to be a pious man by a thin, lean, neglected bodr,
long prayers, virtuous and humble tallz, and so on. In religious matters, bxpoc-
ris¥ has been condemned very much by both the Qur'in and the Sunnah.
This deadly disease must be cured, otherwise all the so-called virtuous actions,
the inner spiritual basis being absexnt, will be entirelr useless and unacceptable
to God. One must perform all good actions, including the religious observances
and acts of worship, in secret. We mav perform them in the open if our sincere
intention is that others mar alsc be persuaded thereby to do the same. Love
of position also gives rise to self-deception. The individual is convinced that
he has something which-he realls does nct have. Four classes of people among
the believers are, according to al-Ghazili, very likely to involve themselves
in this evil. Thev are, for example, such religious devotees as do not have
the real sense of values. Ther do not realize what is more important and
" what is less imporjant and, br performing the latter, ther assume them-
selves t0 be exempt from the former. For instance, thev take greater care in
the correct pronunciation of the words of the Qur'an thar in understanding
their frue meanings. Instead of helping a hungry neighbour, ther would go
on pilgrimage to Mecca. Some dress themselves poorly and meekly and think
themecome saints therelv. All these persons are deceiving themselves
as to the true nature of thmg:. Similar is the case with the Sufis. Some of
them learn only the terminology of the real Sufis and think they are likewise
ahle to see God. Some are alwars wondering about the power and majestr
of God and do nothing more. Some do actually try to cleanse the heart and
perform good actions but wrongly think that they have passed most of the
stages and are the true lovers of God. Again, there are some who make a
distinction between Shari‘ah and farigah and regard themselves above Shari‘ah.
They give up the performance of obligatory duties and religious observances.
The same is the case with the learned and the Fich, who are genera,]l;r involved
in one kind of self-delusion or another.

Thus, we end the brief and sTunoptic survey of al-Ghazili's account of the
main vices of character. Now we turn to virtues, which are the redeem_imr
qualities (al-munjiydt) and represent the po:altn'e effortc of the qeel
towards God. Al-Ghazili has given us a detailed, inter s e innting
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‘discussion on this topic in the fourth quarter of his “Revirification of
Religious Sciences.” The virtues that, speaking cb.ronolog—iically, come frst
are Tepentance, abstinence, poverty, and patience. Pepentance belongs to
the purgative period of life which is an indispensable prerequisite for the
higher stages. It means abandoning the sins of which man is conscious and
resolving never to return to them. 1t is a sort of spiritual conversion. “Those
who repent and believe and do righteous work, for such Allah will change
their evil deeds to good deeds.”3! The penitent knows that his heart has been
shrouded in the mist and darkness of sins. feels contrition and shame, and
abandons them for ever. Love of the world, which is the root of all vices,
has, however, to be removed first; the passions have to be subjected to a
strict control and the devil within has to be turned out. But, certainly, we
do not give up the world for nothing. We do zet something in return: “... the
ascetic who repounces what is sensual and material knows that what isabandon-
ed i3 of small value in relation to what is gained, just as the merchant knows
that what he receives in sxchange is better snan what is sold, otherwise he
would not sell.”’$? Al-Ghazili compares the ascetic with a person who is pre-
vented from entering into she palace by a 405 a% the gate. He throws a morsel
towards it and thus, by distractirg its avtention, enters and gets his desires
from the king. The dog is Lite Zatan, who prevents him from going towards
‘God; and the morsel of bread is like the- world by +the sacrifice of which we
can get something better. " '

This brings us to the virtue of abstinence (zuhd). Repentance is simply
turning away from something, whereas abstinence includes turning away from
as well as towards something better and more axcellent. As a term in Sufistic

literature, it signifies severing the heart’s attachment from all worldly things, .

purging it of the rubbish. and then adorning it with the love of God. Abstinence
can, in fact, have three grades. We might be inspired and motivated by the
love of God itself, by the hope of reward, or by the fear of punishment. The
highest grade is the love of God which makes us sacrifice all considerations
of heaven and.hell for the sake of God. This is absolute abstinence (zuhd al-
mutlag). We are reminded here of the fable of a saint who was carrying in
one hand a flame and in the other a glass of water with the alleged purpose
of burning heaven with the one and quenching the fire of hell with the other,
so that everyone acts sincersly to attain nearness to God. :

The individual who renounces the world is a poor man (fagir) in the ter-
minology of al-Ghazili and, in fact, of all mystics. So poverty is to be wil-
fully cultivated. The fagirs are of various kinds: the abstinent (zdhid), who
is pained when wealth comes to him; the satisfied (rdd:), who is neither
pleased at the possession of wealth nor pained at its loss, and when it comes
to him he does not positively hate it; the contented {gé@n:i‘), who wants to

81U Thid., ==+, 0. .
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Al-Ghazali (Continued)

get wealth but does not actively pursue this desire; the greﬂdv (haris), who
has a very strong desire to get property but is somehow of Other unable to
do so; the constrained {mudtar), who, being in a state of want, such as star-
vation or nakedness, is ill at ease and in consternation. The first of these,
i.e., one in the state of being a zdhid, is the best. The zdkid is the one who,
being busy in enjoying the love of God, is indifferent to all worldly losses and
gains.

All the virtues considered above-—repentance, abstinence, poverty—demand
an immense amount of courage and steadfastness. They are not possible to
attain without unswerving passion, which is doubly more difficult to cultivate,
impatience heing in the very nature of man.??® It, however, does not mean
toleration of things that are illegal and against religion. If a man wrongs
us, we may pa¥ him baclk in the same coin: if he strikes us, we can strilke him
too (though forgiveness is also commendable). Patisnce in the real sense of
the term has three grades: patience in performing a religious duty, patience
in avoiding actions prohibited by God, and patience over sufferings and diffi-
culties in the arduous path towards Him. The last grade is the noblest.

Gratitude (shukr) too is a necessarv virtue and also so difficult that
onlyi‘ﬂﬁn exercise ii.5¢ It is, according to al-Ghazali, complementary te
patience: he who eats until he is satisfied and is thanlful is in the same station -

. as he who fasts and is patient..Further, gratitnde is based. upon man's know-

ledge that all that comes to him comes from God and upon the feeling of
joy over it. If one is pleased with the gift only, without any reference to the
Giver, it is no gratitude: “‘Gratitude is the vision of the Giver, not the gift.”

‘Secondly, we mayT he pleased with the Giver over a gift because it is a sign
© of His pleasure. This is gratitude, no doubt, but of a low variety. The highes}

stage i1s reached when we are pleased with the Giver and determine to use
His gift in order to attain greater and greater nearness to Him. “If ve give
thanis,"” says God, “I shall give vou more, but if ¥e are thankless, My punish-
ment is dire.”’5%

After repentance from sin and successful renunciation of the world, the
individual directs his attention towards his own self with a view to making it
submissive and obedjent to the will of God. The process has various steps and
stages: assigning the task to the self (mushdratah . watching over the self
(murdgabah ), taking critical account of the self (muldsabah), punishing the
self (mu‘dgabah), exerting the self (mujahadah}, and upbraiding the self
(mu‘dtabah ). The whole affair which results in self-mastery is so difficult that
it has been called the bigger jihdd (al-jihad al-akbar), while the physical
fichting against the enemies of Islam is the smaller jikdd (al-jikdd al-asghar).
We have constantly to keep a vigilant eve on our thoughts and actions and
check ourselves at every step. We have to convince our hearts of the omni-

58 Quran, Ixx, 19.
5 Ihid., someziv, 15,

5% Jhid., =iv, 7. Gl\
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A History of Muslim Philosophy
presence of God and His omniscience: that God knows even what lies hidden
in the innermost depths of our being. Such a conviction creates in the soul an
all-pervading reverence for God. Single-mindedness (ikklds) is the fruit of the
self thoroughly mastersd and trained. A fashioned soul has only one motive
force, and that is the desire for nearness $o God; the lesser purposes are wveeded
out.

Single-mindedness leads to the virtue of truthfulness (sidg). Tguthininess.
is there in words, intentions, and actions. Truthfulness in words consists in
making a statement which is unequivocal and clear and is not aimed at deceiv-
ing others. We can, however, in some cases make ambiguous and false state-
ments if thereby we are aiming at the betterment of society. Such special
cases may be war tactics, restoration of happy relations between husband and
wife, amity among Muslims, and so on. Further, our intention must be rightful

~and true. The right direction of intention is very important because actions
are judged only by intentions3$: if our intention is good and the result inci-
dentally turns out to be bad, we are ot to blame; conversely, if our insention
is evil, we are culpable whatever its outcome. Lastly, truthfulness in actions
lies in the fact thai the inward state of a person is literally translated into
outward behaviour without any %ings of hyovocrisy. The highest truthfulness
which is at the same time most difficuit to atzain is the complete realization
- -of-the various attitudes of the zounl towards (zod,-e.g., iust, hape, love, etc.?

Fear (khauf) and hope (rajd’ ) also mark stages in moral progress. Fear may
be of the wrath and the awe-inspiring attributes of God, or it may be
produced in man by the consciousness of his guilt and the apprehension of
divine displeasure. A nobler kind of fear is aroused by the feeling of separation
from God who is the ultimate goal of all our aspirations. Hope, on the other
hand, is a pleasant tendency. It consists in the expectation, after the individual
has tried his best, of the divine love in the world and of the beatific vision
in the hereafter. Fear is the result of knowledge—the knowledge of our
infirmity as compared with the supremacy of our ideal: hope is the result of
assured faith in the loving kindness of our Lord in acceding to our requests
and prayers. It lies at a higher plane because it strengthens love and enables
man to realize the goal.

The highest virtue, according to al-Ghazali, is reliance (fawakkul), which is
based on the knowledge of God’s oneness or unification (taukid). Those who
profess belief in unification may be classified into three groups: those, including
hypocrites, who fﬁ' j the unity with the tongue only; those who believe on
the basis of some alled reliable authority; and those who, on the evidence
of their direct, mtmtlve perception, believe that God is the unmoved mover
of the material world and the ultimate cause of all creation and that He alone
has real or absolute existence. The last stage is the highest. It signifies ““that
the servant can abandon himself to God in complete trust and merge his will

3% The npening hadith in al-Szihth al- Bukhdri,
57 AL.Ghazali, Iiaya Part IV, pp 334-35.
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Al-Ghazali (Continued)

in the divine will. The servant no longer finds his own powers and personality
to be self-sufficient and has allowed God to dominate his life . . . he considers
himself as a dead body moved by the divine decree and is content that tlie
divine strength should replace his own human wealkness.”58 Reliance, therefore;
is the casting of the soul into self-swrrender and the withdrawal of it from
self-assertion.

The moral soldier who is sincerely set upon his task must also form the habit
of meditation and reflection. He has to reflect on the works of God, on the
alternation of day and night, on the waxing and waning of the moon, on
the rise and fall of nations, and on the general management of this cosmological
scheme. For that purpose seclusion away from the active hustle and bustle
of society is very necessary. A heart preoccupied with worldly things has no
place for the knowledge of God. The true significance of meditation is a firm
conviction in the omnipresence of God, which results from the realization
that He is aware of what we do under cover of darkmess and of what lies
buried in the innermost depths of our heart. Further, from meditation and
reflection the soul is led on to contemplation, which is of three kinds: (i)
contemplation bi al-hagg, i.e., the seeing of things pointing towards divine

- unity; (ii) contemplation i al-lagg; i.e., seeing signs of the Creator in created

things; and, finallv, (iii) the contemplation of God Himself. This form of

-.contemplation surely and undeniably leads fo His love, the final aim of all

moral endeavour. The last stage of contemplation and the love of God are
not, however, the results of, but are simpl¥ occasioned br, our concentration
and thinking. There is nothing like a causai necessitv here. The sacred know-

ledge is direct and immediate and is due to0 God onlr. The Sufi has the im-

pression that something has dropped upon him “as gentle rain from heaten,”
& gift of God due to His grace and mercy.

The highest contemplation is thé valence of love, absorption of all human
attributes in the vision of God, and then annihilation in the everlastingness
of God. But why in the first instance should mere contemplation lead to His
love ? In answer, al-Ghazali explains at length how God is the ultimate and
absolute source of all the causes because of which objects are loved. The
sentiment of love is, broadly speaking, of four kinds:

(1) Self-love. An egoistic tendency is ingrained in the very nature of man.
Instincts and the so-called organic needs point towards that fact. Our soul,
life, or the pure ego is, certainly, the dearest to us, but beyond that we also
love what William James would call our material and social selves.

(i) Love of a benefactor for the benefits received from him. This is also
a sort of self-love, though an indirect one. We love others because they promote
our own cause in one way or another. We love the physician because he looks
after our health and the engineer because he beautifies our material environ-
ments and, thus, makes our lives comfortable and happy.
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(i) Love of beauty. Beauty has almost universally been recognized as a
thing of intrinsic value. It means the orderly and systematic arrangement
of parts; and this is not the quality of material things only; it lies in the
activities and the behaviour of man and in his ideas and concepts. Whatever
is beautiful is loved bv us for its own sake.

(iv) Love due to the harmonious interaction and secret affinity between two
souls. A thief loves a thief and a noble person loves a noble friend.

Now, if love exists for all these separate causes, will not that individuai
be loved who holds all these in their supreme and perfect form? Such an
individual is God Himself, the possessor of the most lovable qualities. It is to
Him that we owe our very existence. He is the only real benefactor and from
Him all benefits are received. If we get something from a human being, it
really comes from God. Had He willed otherwise, we would.not have been
able to get it. Thirdly, God also possesses the atiributes of beauty. There is
beauty in His design and in His creative behaviour. “God is beautiful and
loves beauty,”’®® said the Holy Prophet. Lastly, the human sowl has affinity
with its divine source: God has created man after His own image. So once
we know God with all these atiributes and aiso know where we stand in

“relation to Him, our love for Him hecores a necessity. And then He loves us

too. “Verily Allah loves the repentant and those who purify themselves.”’8?

“-*But the lover whe claims to-love the-Most Lovable must shovw some signs.
* The first sign, according to al-Ghazali, is that the lover has no fear of death,

for it means meeting the Beloved face to face and having a direct vision of
Him. This world is a hindrance and a barrier which obstructs the lover's path.
The sooner it is done away with, the better. Another mark of the true lover
is that the remembrance of God ever remains fresh in his heart. Once the fire
of love is kindled, it cannot be extinguished. It remains ever ablaze and the
flames go on rising higher and higher. The lover, in fact, feels happy in this
condition. That i8 why he often seeks undisturbed loneliness to brighten
these flames by contemplation and onesided thought. Further, the lover
sacrifices his will for that of the Beloved. His likes and dislikes, his behaviour
and his ways of life are entirely directed and controlled by God. Lastly, the
intensity of love for God demands that we should love all His activities. So
also we should love our fellow-men for they are all His servants and creatures.

Love includes longing (shaug), for every lover pines to see the beloved

when absent. The lover of God craves for the vision of God which would be °

the noblest grace and the highest delight held out to him. Again, love results
in affability (uns), which, according to al-Ghazili, is one of the most glorious
fruits of love and signifies the feeling of pleasure and delight consequent upon
God’'s nearness and the perception of His beauty and perfection. Thirdly,
successful love means satisfaction (rida’). This includes the satisfaction of

5% 4l-Mishlkdt al-Masabih “Bab al-Ghadab w-al-Kibr."”
80 Qur'an, i1, 222, _ O‘E’
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Al-Ghazali {Continued)

_ God with men and the satisfaction of men with Him. “God is satisfied with
I them and they with God.”’s! This is the stage of the tranquil soul (al-nafs
= al-mutma’innah ). O tranquil soul!” God will say, “return to thy Lord well-
pleased (with Him) and well-pleasing (Him), so enter among My servants and
enter into My garden.” 82

Now, because love is consequent upon the knowledge and contemplation of
God, the lover is the gnostic (‘arif). Gnosis (ma‘rijah), however, is a gem, a
precious thing which is not to be wasted: the sun which enlightens the heart
of the gnostic, says al-Ghazali, is miore rtadiant than our physical sun; for
that sun sets and may be eclipsed, but the sun of gnosis knows no eclipse nor
does it set. It is an invaluable gift to be given only to those who deserve it
and to be given more or less according to the degree of self-mortification to
which they attain. The limited human mind is not capable of grasping the
entire expanse of divine majesty. The more one knows of God, the more one
loves Him. The height of contemplation is reached when plurality passes away
entirely, when there is complete cessation of conscious perception of things
other than the Beloved, and the individual! sees God everrwhere. It was in
this state that one said, “I am the Truth”; and another, “Glory be to Me!
<~ --Hew great is My majesty’”; and another, ‘“Under this robe is naught but
g God.” This is the state of absojute unicity and identitr.
-+ . The gnostic and the lover of God in this world will see God in the next world.

~ The Mu‘tazilites had denied the beatific vision because it involved a directing of
the eves on the part of the seer and the position on the part of the seen. They
said that because God is bevond space, the question of limiting Him to a
particular place and direction does not arise. But al-Ghazili meets their
objection by saving that this vision, like meditation, will not have anxv re-
ferences to the eve or any other sense-organ. It will be without their mediation.
Similarly, just as the conception of God is free from the implication of spatial
i and temporal characteristics, so will the vision of Him be bervond all such
limitations and boundaries.

P e et

.. INFLUENCE

Al.Ghazall’s - influence Wlthm Islam has been: both profound and -most
widespread: his works have been and still afe being read and studied from
West Africa to Oceania more than those of ahv other Muslim writer, and his
teaching has been accepted and made a rule of life more than that of any
other theologian. It has been claimed and rightly so that “al-Ghazali’s influence,
taken singly, on the Muslim community has been perhaps greater than that
of all the scholastic theologians.” '
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