Chapter IV | MYSTICAL VIRTUES

ZS

Ghazalr and Mysticism

HE virtues appropriate to the few who seek ultimate happiness

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

Ghazali on the basis of a careful and elaborate interpretation of

the hidden meanings of the divine commandments. This inter-

pretation can be mastered by the truly learned men (‘ulamad’) only.

These are not jurists, theologians, or philosophers, but only the mystics
(sdfiyyak); and Ghazali identifies himself with the mystics:

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

God; their life is the best life, their method the soundest method, their character
the purest character (wa akhldguhum azkd al-akhlig).?

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

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

2. Mungidh, pp. 95-96: *“I began to acquaint myself with their belief by reading
their books, such as the Food of Hearts (it al-Qulizh) by Abi: Talib al-Makki (may God
have mercy upon him), the works of al-Hirith al-Muhasibi, the various scattered
sayings (mutafarrigat) of al-Junayd, al-Shibli, and Aba Yazid al-Bistami (may God
sanctify their spirits), and other discourses of their leading men.”
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106 GHAZALY’'S THEORY OF VIRTUE

the reputation of al-Bistimi.! Ghazali, therefore, identifies himself more
specifically with a tradition of mysticism which stood for synthesizing
mystical and Islamic religious ideas. Al-Makki’s book, in particular
“is of primary importance, as being the first and a very successful
attempt to construct an overall design for orthodox Sufism.”’ 2 Ghazali
quotes extensively from the Food of Hearts in the Revival, especially in
Quarter IV, which deals with the mystical virtues. Whole sections are
simply reproduced, and even the sayings of earlier mystics and learned
men, prophetic traditions, and the traditions of the Companions, are
set forth as presented by al-Makki. 3 This book, then, appears to be one
of the sources through which Ghazali acquainted himself with the
“*scattered sayings’’ of early mystics.4

Ghazali’s originality can be seen in his selection, arrangement, and

synthesis of the material he extracted from al-Makki. Ghazali achieves

a degree of clarity in his presentation of the basic features of mysticism
by introducing a rational, theoretical framework to explain certain
otherwise inexplicable aspects of mysticism. He had learned the language
of the philosophers and theologians before he acquired a personal
experience of the mystical life and was ready to perfect the work begun
by al-Makki and mystics like him.5 The speech (kalam) of the mystics,
Ghazali points out, is incomplete and sometimes even defective because
it is the habit of each one of them to give an account of his own spiritual
state alone, without any regard for the states of others; consequently,
their explicit statements diverge markedly. Because of this, Ghazali feels

1. On al-Bistami see ‘Abhd al-Rahmz‘m Badawi, Shatahat al-Sifiyyah 1. Abii Yazid
al-Bistami (Cairo: Maktabat al-Nahdah al-Misriyyah, 1949}, pp. 21-29; cf. R.C.
Zachner, Hindu and Muslim Mysticism (New York: Schocken Books, 196g), pp. 86-134.

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

3. Especially Books 1-7 of Quarter IV of the Revival. cf. al-Makki Qut al-Qulab
{2 vols.; Cairo: Mustafa al-Babi al-Halabi ,1961), I, 364fF., 11, 1-164; Arberry, Sufism,
p. 68, where he says that (4t al-Qulid “was carefully studied by al-Ghazali and exercised
considerable influence on his mode of thought and writing” ; L. Massignon, **al-Makki,”’
EI II, 174, where he points out that whole pages of the same book have been copied
by Ghazali in the Revival. The commentator on the Revival, al-Zabidi, shows that
Ghazali was influenced in his mystical views in a substantial way by al-Makki; see
his Ithdf, 1, g0; VIII, 499; the same view was expressed by an earlier authority on Gha-
zali, al-Subki, Tabagat, IV, 126.

4. Ali Hasan Abdel-Kader, The Life, Personality and Writings of al- Junayd (London:
Luzac & Company Ltd., 1g962), p. 55.

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

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

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

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

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

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

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

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

3. C, p. 204.

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

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

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

opposition to philosophy meant the rejection of Aristotelianism in favor of Neopla-
tonism; see his article ‘‘al-Ghazili wa Masadiruh al-Yananiyyah,” Abi: Hdamid al-
Ghazali f1al-Dhikrd al-Mi’awiyyah al- Tasi‘ah i Milddih, ed. Zaki Najib Mahmad (Cairo:
al-Maijlis al-A‘l1a li-Ri‘dyat al-Funin, 1961}, pp. 221-37; the same article appeared in
his book: Dawr al-*Areb fi Takwin al-Fikr al-Awrubbi (Beirut: Dar al-Adab, 1g6s),
Pp- 150-73. Simon van den Bergh, on the other hand, tries to trace Stoic and Neopla-
tonic sources for at Jeast two mystical qualities discussed by Ghazali, namely, gratitude
and love; see his articles, ““Ghazali on ‘Gratitude towards God’ and its Greek sources,”
Studia Islamica, VII (1957), 77-98; and “The ‘Love of God’ in Ghazali’s Vivification
of Theology,” Journal of Semitic Studies, I (1956), 305-321. Although inquiring into the
possible Neoplatonic or Stoic philosophic origin of Ghazali’s mysticism may be important
and useful in clarifying certain issues, the first question which the student of Ghazali
must face is not whether he borrowed this or that particular idea, but how he under-
stands the views he holds and what use he makes of them. To answer this question,
it is necessary to reconstruct and obtain a comprehensive view of Ghazali’s thought
and understand the way he synthesizes the different traditions whose sources are
already present in the writings of Muslim philosophers, theologians, and mystics.
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mystical virtues in these books is given in Table 2! (p. 159).

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

We pointed out in Chapter 11 above that Ghazali uses the expressions
khulug hasan and khulug mafmid to mean the same things as fadilah, i.c.,
virtue. When dealing with the religious-legal virtues, however, he uses the
first two terms more often than the third. This can be explained by the
fact that, for the Islamic traditional moralists, virtue is known as khulug
makmiid, khulug hasan, or khulug karim, while fadilak is the term commonly
used by Muslim philosophers for virtue.? In dealing specifically with
mystical virtues, Ghazali calls them “commendable character traits”
(akhiag mahmidah). In the introduction to the Revival, he says “As for
“The Quarter on Things Leading to Salvation (Rub‘ al-Munjiyat)’ 1 shall
mention in it every commendable character trait (khulug mahmid)” ;4
and in the Book of the Forty, he uses the same expression as the title of
the fourth part, which deals with the mystical virtues.® He also calls
these mystical virtues the “qualities of salvation’ (al-sifd¢ al-munjiydt).®

1. The order of mystical virtues in the Alchemy of Happiness is given according
to the Tehran edition (Ghazali, Kimiyd-yi Sa‘ddat [2 vols., 2d ed., Tehran: Kitih-
furiishi va Chapkane-yi Markazi, 1333/1954], I1, 507-977); but according to Badawi
the manuscript of the Alchemy of Happiness in Dar al-Kutub al-Misriyyah MSS, 13
Mysticism, has the same order of these virtues as the Revival; sec Badawi’s Mi’allafat,
p. 176.

2. Abi Sa‘id Ahmad Ibn ‘lsa al-Kharriz, Kitib al-Sidg, ed. by ‘Abd al-Halim
Mahmad (Cairo: Dar al-Kutub al-Hadithah, n.d.), pp. 24-87; Abii Nasr al-Sarrdj,
Kitdb al-Luma', ed. by ‘Abd al-Halim Mahmid and Tiha ‘Abd al-Biqi Suriir (Cairo;
Dar al-Kutub al-Hadithah, 1g96o), pp. 65-97; al-Makkt Qut, I, 3641, II, 1-164.
Abii Bakr Muhammad al-Kalabadhi, al-Ta‘arruf li-Madhhad Akl al- Tasawrouf, ed.
by ‘Abd al-Halim Mahmiid and Taha ‘Abd al-Biqi Surar (Cairo: ‘Isa al-Bibi al-
Halabi, 1666), pp. 86-134; Abia al-Qisim ‘Abd al-Karim al-Qushayri, al-Risdlah,
ed. by ‘Abd al-Halim Mahmiid and Mahmud bin al-Sharif (2 vols.; Cairo: Dar
al-Kutub al-Hadithah, 1966), I, 252-408, 11, 421-632; ‘Abd Allih al-Angari al-Harawl,
Mandzil al-S@irin, ed. by S. de Laugier de Beaurecueil (Cairo: Imprimerie de I'Institut
Frangais d’Archéologie Orientale, 1962), pp. 9-113.

3. Bishr Faris, Mabdhith ‘Arabiyyah (Cairo Matba‘at al-Ma‘arif, 1939), pp. 21-31,
where he discusses the term khulug karim and gives an account of the traditions about
makdrim al-akhldq.

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

5. Arba‘in, p. 175.

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

Ghazali’s identification of the virtues, character traits, and qualities
of salvation is more than mere terminological usage. The mystical
qualities, liké the philosophic virtues, comprise the means to attain
happiness. The philosophers understood passions as the stuff of virtue.
Yet, most of the mystical qualities (in particular fear, hope, and love)
are basically passions. Love, the last of these, 1s the highest mystical
virtue man can acquire during his life. |

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

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

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

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

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

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

Only when a passion is felt in a certain way can it become a virtue.
Virtue is a state of character. It is concerned with passions and actions,
in which both excess and deficiency are blamed, while the intermediate
1s praised and is a form of success; and being praised and being successful
are both characteristic of virtue, which is a state of character concerned
with choice, lying in a mean relative to us.*

Ghazali follows this Aristotelian approach when dealing with the
philosophic virtues, as we saw in Chapter II above.5 But when dealing

1. R, IV. 2, 2179.

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

3. Aristotle Nicomachean Ethics 2. 5. 1105b29-110622.
4. Aristotle Nwomachean Ethics 2. 5. 1105b25-35.

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

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

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

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

2. Ghazali mentions these common characteristics in several places in Quarter
IV of the Revival; f. R, IV. 2. 2179, 2305. 1 have translated Adl here as a “positive
disposition’’ rather than “a state’” because in this context Ghazali means by kal a per-
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Ghazalt’s independence from earlier Sufi accounts of these virtues
inasmuch as he uses nonmystical doctrines to explain mystical notions.
This kind of analysis of the essential components of the mystical virtues
obviously belongs to the philosophic tradition. However, whereas he
enumerated four basic elements in connection with the philosophic
virtues—namely, faculty, knowledge, positive disposition, and action-—he
eliminates the category, faculty, in relation to the mystical virtues. He
does not give his reasons for doing s0. One can only assume that, while a
psychic faculty is of importance in a system which depends primarily
on unaided reason, it is of secondary importance in relation to a discipline
which relies on divine assistance. Moreover, in his discussion of philo-
sophic virtue, Ghazali maintains that virtue applies only to the positive
disposition from among the four above-mentioned elements, whereas here
he considers three of these as necessary components of mystical virtues.
It seems that Ghazali’s emphasis on all the three basic elements, here,
is a theoretical orientation which he introduces into his discussion in
order to clarify these mystical virtues, which are usually extremely vague
in the mystical manuals. Nonetheless, in the course of his detailed
discussion of some of these virtues, Ghazali himself singles out the positive
disposition as that which is most properly called virtue; knowledge is
something which leads to it, and action is its product.?

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

manent character trait in the soul and not *‘a passing state.” Hdl, here, is similar to
the term hay'ah, which Ghazali uses in his discussion of the philosophic virtues. Hay'ah
is also a positive disposition which results {rom knowledge and, in turn, produces
action; cf. R, TI1. 2. 1441.

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

2, al-Qushayri, Risdlah, 1, 193.



MYSTICAL VIRTUES 113

permanent, while states are transitory.! Al-Sarraj, the author of a
well-known early Sufi manual, regards stations as moral habits and
states as psychological conditions of mind.? According to Ghaazali, in
contrast, the difference between states and stations is one of degree and
not of kind. When a character trait of the soul becomes permanent and
persists, it is a station; if, on the other hand, it occurs sporadically,
it is a state.® This definition is reiterated in the Dictation (al-Imid’),
a book Ghazali wrote to defend the Revivael and explain the mystical
terms used in it. 4 This view of states and stations shows that only stations
can be regarded as virtues, since stability is an essential characteristic
of virtue. It is for this reason that Ghazali calls mystical virtues stations.

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

1. L. Gardet, “Hal, “EI® II, 83.

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

3. R, IV, 3. 2316.

4. Ghazali, al-Imld’ ‘ald Ishkdlat al-Thya® in Mulhag Ihyd’ ‘Uliim al-Din {Cairo:
al-Maktabah al-Tijariyyah al-Kubra, n.d.), p. 16.

5. For example, he calls them the “stations of those who travel the way to God”
(magamat al-sdlikin) (R, IV. 3. 2316}, and the “stations of religion®’ (magdmdt al-din}
(R, IV. 3. 2360). By religion (din), Ghazali says, ‘“‘we mean the relation of devotional
practice (mu‘dmalah) between man and his Lord” (R, IV. 9. 2810).

6. Shihab al-Din al-Suhrawardi, ‘dwdrif al-AMa'drif in Mulhaq IThyd® ‘Ulim gl-Din,
p. 225.

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

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

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

Ghazali deals with these six virtues at the end of the Revival, after
completing his discussion of love and its by-products. There is no transi-
tion 1n his presentation between love and resolve, the first of these virtues.
Indeed, he does not mention any of the six mystical virtues when describ-
ing the order of the virtues that lead to love of God.? In the Alchemy
of Happiness, however, Ghazali (who orders these six virtues in the same
way as in the Revival) places all of them after ““asceticism’™ and before
“divine unity,”? but in the Book of the Forty, Ghazali places the first
three of these virtues between gratitude and trust, and does not mention
the other three virtues at all.# That Ghazali moves these six virtues
back and forth together and that in every case he presents them as a
group in the same order, suggests that they form a cohesive group
somehow outside the principal mystical virtues. Ghazali describes the
mystical virtues in question as a means of bringing about, supporting,
and perfecting the principal mystical virtues. In this respect they pertain
equally to all principal mystical virtues. Thus, a man may be iruthful
in his repentance and, when he acquires love; he may become truthful
in his love. Finally, although this group of mystical virtues shares with
the principal mystical virtues the characteristic of being directed toward

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

2. R, IV. 6. 2580. The six mystical virtues in question are discussed in Books,
7, 8, and 9 of the fourth Quarter of the Revival. The arrangement is the same in RB.
and RM.

9. Kimiyda-yi, 1. 855-911. However, Badawi quotes a Cairo manuscript of the same
work (Dar al-Kutub al-Misriyyah MSS, 13 Mysticism) as having the same order
Ghazali assigns to these six mystical virtues in the Revival; see his Mu'allafdt, p. 176,

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

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

Supporting Mystical Virtues

We mentioned above that these mystical virtues are particularly con-
cerned with the internal relationships of the faculties of the soul. They
make it submissive and obedient to the will of God, and enable the
mystic to struggle against the whims of the soul and seek its purification
so that it can ascend through the spiritual “stations.” These six sup-
porting mystical virtues can be divided into three groups following
Ghazali’s own division in the Revival. The first includes resolve (niyyah),
sincerity (ikhias), and truthfulness (sedq), all of which are the subject of
Book 7 of Quarter IV of the Revival. The second group is composed of
vigtlance (murdgabah) and self-examination (mulidsabak), dealt with in
Book 8 of Quarter IV of the Revival. The third is meditation (tafakkur)
which is the sole subject of Book 9 of Quarter IV of the same work,

REsoLvE

This is the first of the three virtues in the first group; it is inseparable
from the other two since according to Ghazali resolve is useless without
sincerity, and sincerity is nothing unless truthfulness is connected to it
and perfects it.1 For him, resolve is the basis of action in that action
needs a special resolve to become good; resolve, however, is good in
itself even if no action results from it. Although Ghazali says that resolve,
will (irddak), and intention (gasd) are all words which are used to mean
one and the same thing, his assertion that it is good with or without
action suggests that he means by resolve “good intention.” In this he
is clearly thinking of resolve in terms of nigyah as understeod in Islamic
law, especially in connection with performing religious ritual duties.

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

As a mystical virtue, resolve is composed of the three elements char-
acteristic of mystical virtues, namely, knowledge, positive disposition,
and action, but Ghazali modifies the terminology slightly here to em-
phasize its resemblance to the states of the soul. Thus, will replaces the
positive disposition, and power the action, whereas knowledge is the
same. When man knows with certainty that something is valuable and
must be done, then the will for doing it emerges and, in turn, incites the
powers which move the members of the body to action. Since Ghazali
equates resolve with will, this means that he identifies resolve as a
mystical virtue with the positive disposition.? The relation between
resolve as a positive disposition and the action which results from it is
of special interest to Ghazali. In his view, voluntary action may be done
because of either one or two motives. When there are two motives for
an action, the second motive may be a comotive, ‘an associate, or an
aid. After describing the relationships possible between resolve and ac-
tion in terms of the motive or motives of an action, Ghazali interprets
the prophetic tradition, ‘‘the resolve of the believer is better than his
action” as supporting his view that resolve without action is superior
to action without resolve.? He intends thereby to establish the view
that the activities of the soul or the heart (a‘mal al-galb) are more im-
portant than the actions of the members of the body. Moreover, among
the states of the soul, resolve is regarded as the most excellent because
it means the inclination of the soul to what is good.4

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

1. R, IV, 7. 2694.

2. R, IV. 7. 2700,

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

4. R, IV. 7. 2704. According to Ghazali, resolve plays different roles in relation
to the different kinds of actions. If the action in guestion is that of disobedience and
evil, having a resolve for it does not make it good. However, resolve is necessary with
respect to actions of obedience, without which they cannot 'be good. Finally, resolve
elevates permissible action to the level of those that bring man near to God; cf. R, 1V,
7. 2708-2710.

|
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doing something merely by uttering the words expressing his intention
to act. Ghazali insists that the mystic must give undivided attention to
all the actions he contemplates doing and must act only after truly re-
solving to undertake a particular thing. Some men resolve to do good
deeds out of fear and others out of hope. But once a man has attained
spiritual refinement, he will intend by all his actions the pleasure of
God alone.!?

SINCERITY

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

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

TRUTHFULNESS

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

1. R, IV. 7. 2716,

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

3. R, IV, 7. 2924-31.
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in general, namely, truthfulness in speech, in intention, in resolution,
in executing a resolution, in action, and in accomplishing all the spiri-
tual ‘‘stations,” i.e., the principal mystical virtues. Although we are
primarily concerned with the last aspect of truthfulness, a very brief
statement about each of the first five may be helpful: (1) Truthfulness
in speech consists in making a statement which is not only true but is
also unequivocal, so that the person who hears it cannot interpret it
in a different way, and this is the first kind of perfect truthfulness in
speech, with certain exceptions being permitted in those situations when
telling the truth may cause harm.! The second kind requires that man
observe truthfulness in the words he uses when he is conversing (mu-
ndjah) with God. He should not use any word unless he knows that it
truly expresses his spiritual state. This truthfulness reaches ultimate
perfection when the person becomes free from all worldly things and
occupies himself completely with God.2 (2) Truthfulness in intention
is related to sincerity in that it applies to the case when man has only
one aim for whatever he does and in that this aim s nearness to God.
(3) Truthfulness related to a resolution (‘azm) means the intention to
accomplish a lofty purpose which is contingent upon circumstances
which do not presently exist, e.g., to resolve that ‘‘should an occasion
present itself, I will gladly lay down my life in the service of God.” The
truthful man is he whose resolution for all good things is always accom-
plished with full power and no hesitation. (4) Truthfulness in the ex-
ecution of a resolution requires that when the time to act arrives one
carries out what he has resolved to do. (5) Truthful action lies in the
perfect correspondence of the inward state of the person with his out-
ward action without the slightest indication of hypocrisy.?® (6) The
highest truthfulness is that which accompanies the full and complete
realization of the various mystical stations such as fear, hope, asceticism
satisfaction, trust, and love.* Since each of these stations has a begin-
ning and a higher limit, truthfulness in each of them means te reach
tieir utmost limits. Thus when a man reaches perfection with regard to
repentance, he acquires truthfulness in repentance. In this sense one

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

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

VIGILANCE AND SELF-EXAMINATION -

The fourth and fifth supporting mystical virtues form the second
group. They are related to each other because both apply to the states
of the soul in its inner struggle against its baser faculties. Attainment
of vigilance and self-examination as mystical virtues requires knowledge
of God and of the day of judgment. When man knows that he has to
account for everything he does in this life, he will watch over his desires
and examine his motives so as to guard against what may bring God’s
wrath upon him in the hereafter. 2

In order to understand Ghazalt’s analysis of these two mystical vir-
tues, it is necessary to know what he means by “‘self” (nafs) in this con-
text. In his discussion of the soul in Book 1 of Quarter I11 of the Revival
which is an introduction to the second half of the whole work, Ghazali
says that “self”’ has two meanings. One is the meaning which applies
to the faculties of anger and appetite; this he says is the usage common
among the Sufis who mean by ‘‘self”” the source of evil qualities in man,
and therefore man must strive against it. The second meaning is syn-
onymous with “soul.””3 According to Ghazali the virtues of vigilance
and self-examination are two of six steps which man has to go through
in his struggle to subdue his “self” as understood in its Sufi meaning:
(1) The first step, known as preconditioning (mushdratah), is to assign
special duties to the self for the purpose of purifying it. This step helps
man to know what to expect from his self. (2) Vigilance (muragabak) is
the second step in which man watches over the execution of what he
has assigned to his self. (Literally, murdgabak mecans to watch another;
here, however, it means being alive to the conviction that God sees
man even if man does not see Him.) The knowledge that God knows
everything that lurks in man’s heart as well as everything that he does,
brings about the positive disposition of vigilance which, in turn, produces
actual watching over one’s self. There are two degrees of vigilance: the

1. R, IV. 7. 2745.
2. R, 1V. B. 27490.
3- R, HI. 1. 1358,
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higher consists in being fully occupied with observing God’s majesty
alone. This degree of vigilance is restricted to the activities of the soul,
to the exclusion of the actions of the body. For Ghazali, this is the de-
gree of those who are near to God (mugarrabiin) and who are altogether
oblivious to everything other than God. They do not perform even
permissible bodily actions and hence they are in no need to watch over
such actions. The lower degree of vigilance is that of men of piety who
are fully conscious that God knows everything about them, both their
inward and outward activities, and they do not execute any act except
after making sure that it is religiously approved. It is hecause of this
that men of piety are in constant vigilance over their outward actions.
Thus, the basic requirement for both degrees of vigilance is to make
certain that one’s activities, whether inward or outward, are carried
out for the sake of God and in accordance to His satisfaction.! (3) The
third step that man must take in his struggle to subdue his “self”’ is self-
examination (muhdsabah). Thus, the second of the two virtues in ques-
tion here follows the first immediately. After executing the action, man
must examine in detail how far it has been fulfilled in accordance with
the conditions originally imposed on the self and, in particular, to what
extent errors entered into the action.? :

In the restricted sense, self-examination does not go beyond giving
a detailed account of all aspects of the finished action; however, the
realization of shortcomings automatically calls forth the last three steps
essential to subdue the self. Thus, if one finds that his self has committed
mistakes, he should not be lax in chastising it; otherwise it will trans-
gress more easily the next time. (4) Punishment (mu‘dgabah), therefore,
should immediately follow the realization that a transgression has been
committed. It should be appropriate to the transgression; e.g., if a man
has eaten food from a dubious source, he should punish himself by
hunger. (5) The fifth step is known as striving for virtuous purification
(mujdhadah). 1f one finds that his self did not commit any vice and is
only deficient in fully executing virtuous actions, then he must force it
to do more difficult and severe actions of this same variety. In the event
that he finds this too difficult, he can overcome his weakness by accom-
panying pious men or, if none are to be found, by reading reports about

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

2. R, IV. 8. 2767-70. Ghazali's discussion of self-examination is influenced by
al-Muhasibi, see Josel van Ess, Die Gedankemwelt des Harit al-Muhdsibi (Bonn: Das
Orientalische Seminar der Universitit Bonn, 1961), pp. 139-43.
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their experiences.! {6) The final step for subduing the lower faculties
of the soul is continuous reproach (mu‘dtabah). According to Ghazali,
the “self,” i.c., anger and appetite, is the most invidious enemy against
which man must constantly guard. Thus, in addition to the five above-
mentioned steps of controlling and examining the activities of the self,
man must rebuke it so that it remains subjugated to the rational part
of the soul. The way to rebuke the self (tawbikh al-nafs wa mu‘atabatika)
is to stress its ignorance, inferiority, and insignificance. Ghazali quotes
at length an account of the manner in which unnamed earlier learned
men (al-gawm)used to reproach and rebuke their selves.?®

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

MEDITATION

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

1. R, IV. 8. 2970-84. This explains why Ghazali mentions a large number of
stories about the way earlier prophets and mystics purified their soul.

2. R, IV, 8. 2780ff. In its form, style, and sometimes even content, this account
corresponds to the Book of Rebuking the Self (Kitdb Mu‘ddhalat al-Nafs), which belongs
to the Hermetic literature (cf. Badawi, ‘““Al-Ghazali wa Magadiruh,” pp. 225-29).
It is said that the Sufi Dhi al-Niin al-Migri (d. 861) was familiar with Hermetic wisdom
(Arberry, Suftsm, p. 50). 1f this is so, then Ghazali may have had some access to such
Hermetic writings through this mystic whom he mentions in many places in the Revival
as well as in other works,

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

Ghazali emphasizes the importance of reflection by quoting the pro-
phetic tradition ‘““An hour’s meditation is more excellent than a year’s
worship.” ¢ Since everything can be an object of meditation, to enu-
merate such objects would be an impossible task. The only possible
approach is to investigate in general the ways of reflecting about objects,
especially as they relate to the mystical “stations.” With [respect to the
spiritual practice directed toward God, reflection may be either about
man, his character qualities, and states, or about God, His attributes,
and His works.3

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

R, IV. g. 2806-2807.

R, IV, g. 2803.

R, IV. g. 2810,

. R, IV. g. 2B10-14. In his enumeration of these qualities Ghazali mdlcates
the Quarter and Book of the Revival where they can be found.

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

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

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

Principal Mystical Virtues

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

REPENTANCE

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

1. R,1V. 1. 2078. Repentance is the subject of the first book of the fourth quarter
of the Revival, It is the first of the ““Things Leading to Salvation” in the Revival as well
as in the Book of the Forty and the Alchemy of Happiness.
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- himself, after achieving a great reputation as a jurist and a theologian,
turned away from formal religious learning and declared himself to be
a Sufi. 1

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

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

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

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

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

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

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

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

1. R, IV. 1. 208:.
2. R, IV. 1. 2103-2110.
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has deprived anyone of his possessions, one should restore what he took
and ask for forgiveness. According to Ghazali, atonement for sins can
be made through the heart, speech, or the body. Atonement by the heart
is the core of repentance. It is done by seeking forgiveness from God.
By speech one atones by acknowledging transgression and by reciting
formulae of forgiveness. The body atones by performing good deeds and
certain types of devotional practices.? Ghazali discusses in detail
religious practices of repentance and how to accustom oneself to per-
forming them. He points out that repentance for transgressions of the
body and for the nonperformance of religious practice is decidedly less
difficult than the task of the mystic, which is repentance for errant
thoughts and the anxiety of his heart. In this sense repentance is present
throughout the process of conversion from worldly to otherworldly
desires; it must also accompany the mystic throughout his life or he
risks falling short of his ultimate goal.

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

1. R, IV, 1. 2152.

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

3. R, IV. 1. 21y1; cf. Kimyd-yi, II, 77. This is in agreement with al-Makki,
Qit, I, 217. In the Book of the Forty, however, Ghazali classifies “fear’’ as the second
virtue (it follows after repentance) and “patience” as the fourth virtue (it follows
““asceticism’); see Arba‘in, p. 1B2.
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PATIENGE

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

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

1. R, IV. 2. 2180, Ghazali uses these two terms, i.e., the motive of religion and
reason, interchangeably ;see also R, TV. 2. 2181, 2189. In the Supreme Purpose, Ghazali
says patience is “the persistence of the motive of reason (‘zql) or religion (din) against
the motive of appetite and anger’ {Magsad, p. 97). This attitude confirms the view
of Ibn Taymiyyah that Ghazali expresses philosophic ideas in Islamic terms; see his

Nagd, p. 56.
2. R, IV. 2. 2181, 2188.
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man has been harmed by speech or deed, requires patience; (3) Occur-
rences which are not subject to man’s control in any way, such as the
death of a beloved person or loss of wealth or health. Ghazali considers
patience displayed in these situations to be the highest. In such circum-
stances the patient man does not indulge in a violent outburst of passion;
rather, he expresses satisfaction with God’s decree.!

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

Patience and gratitude are the two mystical virtues that are in addition
attributes of God.3 Patience is the only virtue which Ghazali treats
both in the context of philosophic as well as mystical virtues, but his
treatment of it as a philosophic virtue is brief and follows the Muslim
philosophers such as Avicenna and Miskawayh, for Aristotle does not
regard patience as even a quasi-virtue. Ghazali’s rather detailed
discussion of patience as a principal mystical virtue reflects his interest
in the mystics’ analysis of it as a spiritual station, especially as it is
presented by al-Makki, 4

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

GRATITUDE

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

R, IV, 2. 2191-98.

R, IV, 2. 2199-2201.

R, IV. 2. 2176; Magsad, p. 97.

al-Makki, Quaf, I, 396-413.

. In all the three bocoks that deal with mystical virtues, i.e., the Rezizal, the Book

of the Forty, and the Alchemy of Happiness, Ghazali deals with “gratltudc” after “patience.”
This agrees with al-Makki’s Qit, I, 411-413.

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

After establishing the definition of gratitude in general and gratitude
toward God in particular, Ghazali is faced with the problem of how man,
the creature, can thank the Creator who creates everything including
the gratitude of the creature. His general solution of this problem was
discussed in Chapter I11. God is the creator of everything and man is the
vehicle and place (mahall) of God’s act; man’s actions, then, become
his own through his ““acquisition” of them, which means that they are
created by God but man is responsible for them. Thus, if a man is
grateful, he is the receptacle of gratitude and not the creator of it.
According to the ordinary understanding, the giver of a gift expects

1. B, IV, 2, 2212,
2- R, Iv. 2. 22[3.160
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something in return for it. But this is impossible in relation to God,
for two reasons. First, He is too sublime to be in need of man’s praise
or his service. Secondly, the gratitude which man offers is itself a creation
and gift of God. Ghazali admits that gratitude for a benefit which will
require the benefactor to bestow another is problematical and one of
the most obscure puzzles of mystical knowledge. He suggests that true
knowledge of gratitude is only possible for him who perceives God’s
- unique reality and knows that He is both the one who causes gratitude
and the one to whom gratitude is extended. Understanding this, Ghazali
says, means showing the highest gratitude to God.!

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

To clarify the nature of gratitude, Ghazali turns to examine the
bounties (ni‘am) which are its proximate causes. He maintains that true
good, pleasure, or happiness must be identified with the happiness of
the hereafter; otherwise these words are being used either erroneously
or metaphorically. They may, however, be applied in a less strict sense
to anything that contributes, more or less directly, to ultimate happiness.
On the basis of this understanding, Ghazali gives an elaborate classi-
fication of the bounties of this life. He includes every virtue, spiritual
and material, to show that the bounties of God are so immense that they
cannot be estimated.3

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

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

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

HoreE AND FEAR

After gratitude, Ghazali discusses hope and fear as the next two
mystical virtues. He relates them to each other in the same way as patience
and gratitude. They are the subject of Book 3 of Quarter I'V of the Rezival.
This same arrangement of hope and fear after gratitude is presented
in the Alchemy of Happiness, and it is also in agreement with al-Makki’s
arrangement of mystical stations. 2 However, in the Book of the Forty,
Ghazali deals with hope within his discussion of ‘““fear,” which he clas-
sifies immediately after “‘repentance” as the second principal virtue.?
Furthermore, he explicitly mentions in this book that fear should follow
after repentance; whereas in both the Revival and the Alchemy of Happiness,
Ghazali does not state explicitly that hope and fear should follow grat-
itude, nor does he mention what virtue should follow them.4 In his
introduction to the discussion of these two virtues, Ghazali says: “Hope
and fear are two wings by means of which those who are brought near
(al-mugarrabin) fly to every commendable station (kull magam mahmid).” S
This means that, in addition to being stations themselves, hope and fear
help the few to acquire other stations. Thus, by being silent about the
relationship of these two virtues with what precedes them and what

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

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

3. Arba'in, p. 18a.

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

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

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

Hore

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

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

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

. R, IV. 3. 2317.

. R, IV. 3. 2319.

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

Hope and fear are the only two mystical virtues to which Ghazali
applies the doctrine of the mean. It is with regard to hope in particular
that he reminds his reader that “what is sought after in all character
traits is the mean.” 2 The reason secems to be that hope and fear are
passions. Since Ghazali starts with passions in this case, and analyzes
them with a view to man’s relation to God, he has to emphasize their
mean state to guard against the problems involved in their extremes of
excess. A too hopeful man may neglect spiritual practices necessary for
mystical refinement and consequently fail in his purpose. If the extreme
of defect dominates, Ghazali mentions two methods which can successfully
bring the mean of hope. One method is reading Koranic verses and
prophetic traditions which describe God’s mercy and providence. The
other method is reflection. By reflecting upon all of God’s bounties and
His care for men in this world, man will realize. that such a majestic
Creator will be even more generous with His servants on the day of
judgment.?

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

1. R, IV, 3. 2323.
2. R, IV. 3. 2323.
3. R, IV. 3. 2324.
4

. R, IV. 3. 2330; cf. al-Makki, Qat, I, 456, where he says “although hope is
a way that leads to God, fear is nearer to it, and what is nearer, is higher.”
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be treated together. Nevertheless, the fact that Ghazali devotes more
than three quarters of Book 3 of Quarter IV of the Revival, in which he
discusses these two mystical virtues, to the discussion of fear alone,
together with the fact that in the Book of the Forty he mentions fear by
itself as a principal character trait, shows that he attaches a special im-
portance to fear.!?

Fear

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

As a mystical virtue, fear here signifies the relationship between mar
and God. For Ghazali, fear in this context is essentially “fear of God’

-and not fear simply. He is concerned with discussing this human passior

. For example, Ghazali treats hope in R, IV. 3. 2316-38, while he treats fea
in R v. 3. 2339-96.
2. R, IV. 3. 2339-40.
3. Avicenna, F7 al-Akhlég wa al-Infi‘dldt, p 26; Avicenna, ol-Shifd’: al-Mantig

Vol. VIII: al-Khatdbah, ¢d. by Muhammad Sahm Salim (Cairo: Wizarat al-Ma'ari
al-‘Umiimiyyah, 1954}, p. 138; cf. Anstotle Rhetoric 2. 5. 1382 1a1-3.

4. R, IV, 5. 2336-30.
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with respect to man’s view of God, and not of society or anything else.
To explain what fear is as a mystical virtue, Ghazali discusses the three
elements which characterize all mystical virtues, i.e., knowledge, positive
disposition, and action, in their relation to God. With regard to know-
ledge, fear of God may sometimes be due to knowledge that God as
the Lord of everything could decide to destroy the world out of indif-
" ference and nothing could interfere. Sometimes fear may result from a
knowledge of human acts of disobedience which will call forth God’s
punishment. Or, this knowledge could involve a combination of both
of these. The strength of man’s fear of God is in proportion to the know-
ledge of his own sins and of the majesty of God. The positive disposition
of fear which results from such knowledge | produces, in turn, certain
actions. In the body, fear produces pallidness, fainting, shrieking,
weeping, and may even lead to death, It restrains the members of the
body from disobedience, binds them to deeds of obedience, and makes
them repair what is defective. As to character, fear stifles the passions
and slackens the pleasures so that disobedience becomes abhorrent. The
intensity of that fear pervades the character and is responsible, according
to Ghazali, for the various ranks of mystical refinement. (1) Fear may
cause man to resist the influence of his lower desires; this is temperance
and it is the lowest degree. (2) It may restrain man from what is for-
bidden by religious law; this is abstinence. (3) It may discourage him
from what is possibly forbidden; this is piety. (4) And at its utmost
strength, fear may evoke in man thoughts of God during all his activities,
however insignificant; this is truthfulness which is the highest rank. It
is the most commendable product of fear, provided that it does not lead
to sickness of the body or atrophy of the mind.?

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

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

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

As is the case with other mystical virtues, Ghazali seeks to prove that
fear of God is praiseworthy on the basis of Islamic religious teachings
as well by citing Koranic verses, prophetic traditions, and sayings of
carlier companions and learned men. Rational consideration, however,
is a more important method because it explains not only that fear of
God is good, but also why. According to Ghazali, rational consideration
shows that the excellence of anything is in proportion to its ability to
lead to nearness to God in the hereafter. This ultimate goal can be
realized only when the love of worldly things is completely uprooted
from the heart. This can be done only when man subdues his base
desires. Subjugation of these desires is best achieved under fear.3

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

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

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

PoverTy

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

In Ghazal’s view, everyone other than God is poor. The few, in
particular, must realize that since everything needs God for its existence
and preservation, God alone is rich (ghaniyy), and Ghazali calls this
condition of all men “‘absolute poverty.” Yet he asserts that his intention
is not to discuss absolute poverty but to deal instead with a more restricted
kind of poverty, namely, lack of needed wealth {mdl). A man is called
poor when he cannot get the things necessary for his sustenance,? but
poverty as a virtue does not mean the lack of wealth simply; rather,
it 1s a lack of wealth qualified by man’s attitude toward it, and a poor
man can be displeased or contented with his condition. The highest and
most commendable attitude toward poverty is what Ghazali calls the
state of indifference to wealth. A person who is indifferent to possessing

1. R, 1V. 4. 2389-99; cf. al-Makki, Qiit, I, 528. However, Ghazali’s view of
poverty as a separate virtue agrees with other earlier mystics such as al-Qushayri,
who regards “poverty” as a separate ‘‘station’; see his Risdlah, 1, 536-40.

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

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

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

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

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

1. R, IV, 4. 2423-24.
2. R, IV. 4. 2425-27.
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can be done in one of two ways. (1) They may receive free gifis without
asking for them. In accepting free gifts, the mystic must make sure that
he is qualified to receive them and that he will be under no obligation
in return. More importantly, however, he must consider this gift as a
gift from God and not from the giver, who is only an intermediary . for
God’s bounty. (2) Or they may satisfy their needs by begging. Ghazali
emphasizes that, in principle, begging is only permitted in extreme cases
of want. This is so because it implies dissatisfaction with God’s decree,
forces man to humble himself to someone other than God, and embar-
rasses those from whom he begs. However, the mystic who is poor may
beg for his food when he is hungry and for medicine when sick; but
he should not beg for less important or unnecessary needs.?

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

which he deals next.

ASCETICISM

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

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

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

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

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

1. R, IV. 4. 2444.

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

3. R, IV. 4. 2448.

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

DiviNng UniTy Anp TrusT

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

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

1. R, IV. 4. 2465,

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

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

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

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

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

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

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

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

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

1. R, IV. 5. 2521.22,
2. R, IV, 5. 2523-26,
3. R, IV. 5. 2529-66.
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in God, the less he will desire to accumulate provisions or worry about
harmful evils because of his conviction that, ultimately, God will supply
his basic needs and protect him from what may harm him.!

Therefore, while accepting a number of essential human activities
as consistent with trust in God as the virtue of the few, Ghazali consid-
ers that the mystic who acquires this virtue in its highest form will
be constantly aware of his state as a helpless thing in the hands of God.
In this sense, trust in God is an important mystical virtue which makes
the method followed by the few in acquiring mystical virtues consistent
with the theological virtues discussed in the first section of Chapter IT1
above, Thus, trust in God teaches the mystic to gear all his activities
to what pleases God and to rely completely on His providence. Ghazali
discusses trust in God as the last of the mystical virtues before love. Al-
though he does not specifically state that this mystical virtue should be
followed by love, he discusses love immediately after trust in God in all
three works which deal with mystical virtues.?

Love

By dealing with love (mahabbah) immediately after trust, Ghazali
departs from the method of al-Makki who places satisfaction (rida) after
trust, and then follows it with love.3 fFor Ghazali, satisfaction, toge-
ther with yearning (shawg) and intimacy (uns), are the fruits of love,
that is, its consequences. Indeed, Ghazali calls Book 6 of Quarter IV
of the Revival, in which he discusses love, “The Book of Love, Yearning,
Intimacy, and Satisfaction,” and so reveals the relative order he assigns
to these mystical virtues. In spite of this, however, he agrees with al-
Makki that “love of God is the final aim and the highest station’ 4
and emphasizes that any station beyond love of God, such as yearning,
intimacy, or satisfaction, is but its product, and the stations before it,
such as repentance, patience, asceticism, and the others mentioned
above, only lead to and prepare for it.5

1. R, IV. 5. 2544-46, 2567-71; cf. Ghazali, Ayyuhd al-Walad in al- Jewdhir al-
Ghazdli (Cairo: Matba‘at al-Sa‘adah, 1934), p. 69, where Ghazali defines trust in
God as complete reliance on Him alone with regard to all things that may affect man.

2. R, IV. 5. 2577; Arba‘in, p. 225; Kimyd-yi, 11, g22-42.

3- R, IV. 6. 2580; Arba‘in, p. 227; Kimiyd-yi, II, o43; cf. al-Makki, Qat, 1I,
99. Cf. al.Zabidi, Ithdf, 1X, 544, where he points out the difference between Ghazali
and al-Makki with regard to the order of love among the mystical virtues.

4. R, IV. 6. 2580; cf. al-Makki, Qidir, 11, 99.

5. R, IV. 6. 2580.
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Therefore, love as a mystical virtue is understood as love of God. In
Ghazali’s view, it is the most important mystical virtue but it is also
one of the controversial mystical virtues. Some Islamic religious think-
ers had contested the possibility of its existence and doubted its com-
patibility with Islamic teachings. Before analyzing such an important
virtue, therefore, Ghazali considers it necessary to establish its existence
and compatibility with Islam. Although Aristotle affirms that there
can be no love between man and God because the distance between
them is too great, Ghazali’s argument against those who deny the love
of God is primarily directed against Muslim traditionalists and certain
dialectical theologians.! These thinkers interpret the Koranic verses
“He loveth them and they love Him,” and “Those who believe have
stronger love for God,” to mean not love but some other duty such as
obedience.? They argue that love of God is impossible, because love
exists only between members of the same genus and God is too high
above us to inspire human emotions. According to Ghazali, this inter-
pretation of love in terms of obedience is misleading because obedience
is a consequence of love and love precedes it. On the basis of these Ko-
ranic verses and a score of prophetic traditions, and what he believes
to be a unanimous agreement (ijmd‘) in the Islamic community that
love of God is a religious duty, Ghazali assures us that love of God is
“not only compatible with Islamic religious teachings but required by
them. For him, objections to love of God are usually caused by a mis-
understanding of its definition. To obtain a perfect definition of love of
God, one must know what love is in ‘general, its conditions, and finally
its applicability to God. '

What man perceives in the world can be divided into three classes:
(1) what is harmonious with his natural disposition and, thus, produces
pleasure and then love in the beholder; (2) what conflicts with his na-
tural disposition, produces pain, and is therefore hated; (3} what is

‘neutral and thus neither loved nor hated. A man of sound nature will
love and seek that which gives him pleasure, and hate and avoid the

1. Aristotle Nicomachean Ethics 8. 7. 1159a3-4. However, a Muslim philosopher
such as Miskawayh acknowledges love of God by the gnostic (al-‘drif ) who acquires
true knowledge of Him; se¢ his Tahdhib, p. 147. Ghazali mentions one Ahmad Ibn
Ghailib, known as Ghulim al-Khalil, as an example of the dialectical theologians who
reject Jove of God because it may imply anthropomorphism (fashbik); see R, IV. 6.
2655-56.

2, R, IV. 6. 2581; Koran 5:59, 2:160.
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painful. Therefore, ‘love is the inclination of nature (mayl af-tab*) to
that which gives pleasure.”?!

There are five classes of pleasurable objects of love: those perceived
by the five senses. Such pleasures can be shared by all animals. Were
there no other senses, then God could not be loved, because He cannot
be perceived by the senses or represented by images. But there is an-
other, sixth sense, which characterizes man and differentiates him from
animals. This may be called “intellect,” or ‘‘light,” or ‘‘heart,” or some-
thing else. It is an inner sight, stronger than external sight. Its per-
ceptions are more powerful, and the beauty of what is perceived by it is
greater. The delight of the heart in perceiving sublime divine objects
is, therefore, superior to the pleasures derived from the five senses.?

Ghazali discusses five categories of Iove. (1) Every living being loves
itself first. Self-love means that by nature every living being has a desire
to persevere in its existence and avoid death. Since that which is loved by
nature is what is agreeable to the lover, and nothing is more agreeable
to him than his own self, man loves his own existence and fears death,
not only out of fear of pain or of punishment in the hereafter, but because
death will put an end to his existence. This love naturally extends to
the perfectton of an individual’s existence and everything that helps to
preserve that perfection. Thus, each man’s first love is for himself; then
for the soundness of his members; then his property, children, kinsfolk,
and friends. These things are only loved, in this sense, because man’s
existence and perfection depend on them. Ghazali gives an example
of how man’s love of his children is related to his self-love. He says that
man loves his children when he does not receive any benefit from them,
because they continue to exist after he does. The continuity of the exist-
ence of offspring is a kind of continuity of the existence of one’s self.
Still, if 2 man were motivated only by this natural disposition (we kdna
tab‘uhu ‘ald i‘tidalik) and had to choose between being killed himself
or having his child killed, he would choose his own existence rather
than that of his child because the life of his child only resembles his
own.3 (2) The second category of love is benefit. Man loves those who

1. R, IV. 6. 2584.

2. R, IV. 6. 2584-85.

3. R, IV. 6. 2585-86. It must be noted here that Ghazali gives this example to
show the exact nature of self-love. He deliberately uses the expression “when man is mo-
tivated by his natural disposition alone’ in order to warn against confusing this
meaning of self-love with other grounds of love, Van den Bergh in his “The ‘love of
God,’ ” p. 311, regards this example as “immeoral.””
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benefit him and can thus love a stranger to whom no blood ties bind
him. This second object of love concerns only the means to one’s own
existence. It is in the nature of the love of the means that, once the aim
is attained, the means lose their value. (3} Man may love something
other than himself for its own sake, not for any benefit he may receive
from it. This love by itself causes him happiness. It is a true and per-
fect love, inasmuch as its object is beyond a man’s own existence. Beauty,
for instance, is loved in this way: for the perception of beauty is a delight,
loved for its own sake and not for the satisfaction of physical desires.
Verdant plants and running water are loved in themselves apart from
their usefulness for man’s survival.! (4) Man loves beauty in general.
The term “beauty” (husn) can be applied to things not perceived by the
senses as well as to well-proportioned shapes and agreeable colors.
Beauty in anything means that there exists in it the perfection that
befits it. Thus, when we speak of a beautiful character of a man, for
example, we refer to the good qualities which are not perceived by the
senses but by the inner sight. Thus, the one who loves the saint or the
prophet, loves him because of the beauty of his character. (5) The fifth
category of love is the mysterious, hidden relationship (el-mundsabah
al-khafiyyah) which exists between two persons, not because of beauty
or any advantage, but solely as a result of a certain spiritual affinity
between them, 2

Were one man to have all five qualities which evoke love, he would
inspire more intense love than someone endowed with only one or two
qualities. However, only in God are all five qualities in their perfect
form united. Hence, it is only God who is an object of love in the ul-
timate sense. For, although individual men may be objects of love in
one of the five ways, that any human evokes love in all five ways is mere
illusion. 3 Ghazali then applies these five categories to love of God.
(1) As to man’s love of his own existence, he who knows himself and
God knows absolutely that his existence, survival, and perfection  depend
on God alone. Nothing exists by itself; everything receives its existence
through God who truly exists by Himself, If 2 man does not love God,
it is because he does not understand himself and because of his love
of himself. (2) Love of benefit must lead man to love of God once he
knows that God is the ultimate cause of all benefit. In the last analysis,

1. R.IV. 6, 2586-87.
z. R, IV. 6. 258g-91.
3. R, IV. 6. 25g1.
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a man bestows favors only on himself, never on others. When he gives
to others, he aims at a reward such as entering paradise. Therefore, no
man has a right to be thanked and loved for favors since it is God who
enables him to act and since in doing good deeds he really seeks to benefit
himself. (3) True love for a benefactor without expecting any favors
from him also requires the love of God, because God is the benefactor
of the whole of creation and all things created. Ghazali cites several
examples of God’s special favors for men and asks, how could there be
another benefactor in addition to God? (4) As to the love of beauty
for its own sake, he who loves the prophet or a saint does not love him
for his external beauty but for the inner beauty which his actions and
character suggest. But, in reality, the good qualities which form such
inner beauty belong, in their most perfect state, to God alone. Being
created implies being imperfect. All perfection but God’s is relative.
(5) Spiritual affinity is based on something visible or hidden. Ghazali
says that this affinity also exists between man and God, but it cannot
be expressed because of its relation to the knowledge of revelation, and
only when one experiences the higher mystical station can he have
a “taste” (dhawg) of love of God based on this affinity. However, Gha-
zali maintains that this kind of love is metaphorically mentioned in a
prophetic tradition in which Muhammad relates that God says: “My
servant continues to approach Me with supererogatory practices till
¥ love him, and when I love him, I become the hearing through which
he hears, the sight through which he sees, and the tongue by which
he speaks.”?

This discussion of the objects of Iove in genera] and the way they can
be applied to the love of God has been pursued in some detail in order
to show how Ghazali uses nonmystical sources to explain a mystical
virtue. It is clear that he appeals to the philosophic tradition, especially
that of Aristotle, for an exposition of love in general which he applies
to his analysis of the love of God.? In order to see how this procedure
contributes to the systemization and clarification of a mystical virtue,
one need only compare Ghazali’s account of love of God with that of
al-Makki and al-Qushayri.® However, the philosophers do not regard
love as a virtue but rather as a passion.® By considering love of God

1. R, IV. 6. 26o1.

2. Aristotle Nicomachean Ethics g. 4. 1166a1-8, 1169b2.

3. R, IV. 6. 2580-2655; al-Makki, it, 11, gg-141; al-Qushayri, Risdlak, I, 610ff.
4. Aristotle Rhetoric 2. 4. 1380b-1381b; Avicenna, Fi al-Akhliq wa al-Infi‘dlat, p. 24-
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as a mystical virtue, Ghazali shows how such a passion can become not
only another mystical virtue, but also the highest mystical virtue. For
this purpose, he relates this passion of love to God through the highest
form of knowledge, that is, knowledge of Him.

In his discussion of love of God, Ghazali does not mention explicitly
the three components of the mystical virtues, i.e., knowledge, positive
disposition, and action. However, his discussion of the necessary rela-
tion between knowledge and love of God, which is obviously a positive
disposition as he defines it, and his accounts of the activities of those
‘who are experiencing love show that these three elements are assumed
in this mystical virtue. The element of knowledge deserves special atten-
tion because, although knowledge, according to Ghazali, is an element
in all mystical virtues, it is most prominent in his discussion of love of
God, and we are even given hints of an esoteric (ddtin) knowledge which
is not to be written down in books. On the other hand, Ghazali does
not deal with an independent mystical virtue called “knowledge” as
al-Qushayri, for example, does.?

When he speaks of knowledge of God Ghazali means an intuitive
theoretical knowledge which produces a joy and a pleasure that do not
end with death.? He distinguishes two ways which [ead to this highest
knowledge. (1) The way of those who are strong in their apprehension
and devotion. These know God first and then know other things through
Him. (2) The way of the weak, who know God’s works first and, through
these, gradually ascend to some perception of the Creator. The first
way, according to Ghazali, is the esoteric knowledge which cannot be
expressed in writing. Although he calls the second the way of the weak
he says it is actually very difficult in itself. It can only be achieved
through meditation which requires freedom from desires of worldly
things. Because of the infinity of the objects to be known, this process
can never be complete, but it can produce love of God.

Ghazali emphasizes that love of God can only be attained in this
life, although it assures man of ultimate happiness in the hereafter. Ulti-
mate happiness admits of degrees in proportion to the strength of man’s
love of God. Vision of God (r/’yat Allak) is the highest happiness that
man can attain in the hereafter if his love of God reaches the utmost
degree in this life. The purification of the heart from worldly things is

1. al-Qushayri, Risdlah, I, 601-60g, where he deals with “knowledge” (ma‘rifak)
immediately before dealing with ‘“‘love.”
2. R, IV. 6. 2604-2606.
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attained through careful training in the mystical life. When this is done,
knowledge of all that is God’s is the means of securing, preserving, and
strengthening the love of God.?

Since men differ in their desire for worldly things and their capacity
for knowledge, it is natural that they differ in their love of God. Love
of God and desire for worldly things pull man in opposite directions,
so that love of God increases when the desire for worldly things decreases
and vice versa. In contrast, there is a certain correspondence between
love of God and knowledge in general; the more man understands, the
greater his love will be.? Therefore, one reason for imperfect love of
God is weakness in man’s knowledge of Him. If God is the most evident
of all things, then the knowledge of Him ought to come first in time and
be the easiest to obtain. Nevertheless, things do not happen in this way.
The reason, according to Ghazali, is that knowledge of God comes fate
in man’s development, after he has acquired certain moral and intel-
lectual habits, Furthermore, our intellects are tco weak to grasp the
majesty and splendor of God which illuminate everything. It seems
strange that God’s evidence is the cause of His being hidden. Generally,
however, things are understcod by means of their opposites. If some
things indicated God’s existence while others denied it, it would be
much easier for us to perceive the difference. If the sun never set and
if we lived in perpetual light, we would never be able to know the exist-
ence of hight, which we learn only through its negation, darkness.?
Therefore, a mystic who sets out to seek the highest mystical virtue, i.e.,
love of God, must achieve knowledge of God after he has aiready puri-
fied his soul from love of anything other than Him.

To distinguish true love of God from apparent love, Ghazali enumer-
ates a large number of signs through which true love can be known.
For example, a man who truly loves God will desire to meet Him and,
consequently, will not fear death but love it. Hating death is a sign of
incomplete love of God. But there is one case in which the man who
loves God may not desire to die for the time being, namely, when he
is not quite prepared to meet his Beloved and wishes to prepare himself
better by means of more devotional practices. He who loves God will
also prefer God’s will to what he himself desires and will find obedience
to God pleasing. Indeed, he who loves God will love to be alone so as

1. R, IV. 6. 2612, 2616-22.
2. R, IV. 6, 2623.
3. R, IV. 6. 2625-27.
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to meditate upon Him, and will find pleasure in isolation and pain and
discomfort in associating with others. He will love all those who obey
God and hate all His enemics.! The different signs of true love of
God and the examples of how true lovers of God behave show that
there are infinite degrees of love of God. But Ghazali is interested in
demonstrating the essential characteristics of the true love of God which
is based on knowledge of Him. This is the love of God which is the
highest mystical virtue. When this love of God is achieved, it leads to
the vision of God in the hereafter, which is the highest rank of ultimate
happiness, higher than the happiness of paradise. It is in relation to
these two levels of ultimate happiness that Ghazali says there are two
kinds of love of God: love of Him because of His majesty alone and love
of Him because He is the true Benefactor.?

As to the question whether God loves His servants, Ghazali’s ap-
proach changes when he ends his treatment of man’s love of God. He
admits that there are Koranic verses as well as prophetic traditions
which speak of God’s love of man, for example, the Koranic verse quoted
above: “He loveth them, and they love Him.” While he opposes the
theologians and traditionalists who seek to interpret man’s love of God
as obedience, he himself maintains that as to the question of God’s
love of His creatures, the word love cannot have the same meaning as
when it is applied to man. This is so because all the words we use have
a different sense when applied to God and can be applied to God only
metaphorically. Love in man implies a need and a deficiency, which are
impossible for God, who possesses all perfection, all beauty, and all
majesty eternally and necessarily. Therefore, God loves only Himself.
What is said about His love of His servants must be taken in a meta-
phorical or allegorical sense, that is, it means that God lifts the veil
from their hearts so that they can know Him and are enabled to draw
nearer to Him, and that He wills this from eternity. God’s love for man
means that He brings man to His nearness, repels his sins, purifies his
soul, and lifts the veil so that he can see Him with his inner sight.?

This discussion of God’s love of man i1s meant to make clear that it
is man’s love of God which is the subject of the highest mystical virtue
and not God’s love of man. There remain only the mystical virtues
which result from love of God and are, consequently, controlled by it.

1. R, IV. 6. 2640-48.
2. R, IV. 6. 2649, 2654-55.
3. R, IV. 6. 2635-37,2639.
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Of the specific virtues which follow from love of God, Ghazali mentions
yearning, intimacy, and satisfaction, and discusses them in this order.

VIRTUES PRODUCED BY LOVE
YEARNING

Yearning (shawq) can be defined as seeking and longing for some-
thing. By nature, man yearns toward the object of his love when it is
not present or is partly perceived, for one does not long for what is pres-
ent and fully grasped. As a mystical virtue, yearning, therefore, is only
possible for those who acknowledge the existence of love of God.?
Ghazali points out two ways of yearning for God. The first is the way
the gnostics (al-‘drifiin) perceive divine unity and is not absolutely pure,
but mixed with some fancies characteristic of this life. Perfect clarity can
only oecur through the direct vision of God which occurs in the hereafter.
Thus, those who have achieved perfect knowledge of God still ““yearn”
for full clarity in the hereafter. The second type of yearning arises from
the fact that the number of divine things is limitless. An individual
person can discover only some of them, while an endless number remains
unknown to him. The mystic knows that such things exist and that
they are all known to God and hence he yearns to know these unknown
things. Therefore, while the first kind of yearning can be satisfied in the
hereafter, through encountering God and having a vision of Him, the
second kind does not seem to be satisfied either in this world or in the
world to come because it is impossible that man should know all that
God knows.?

INTIMACY

Ghazali regards intimacy (uns) as somewhat higher than yearning
since yearning is characterized by restlessness. Intimacy is the cheer-
fulness and joy of the heart when it contemplates the beauty of the
beloved. As a mystical virtue, intimacy is attained when the mystic is
overwhelmed with the joy of nearness to God. The sign of being
intimate with God is to be annoyed when associating with fellow men
and delighted when contemplating God alone.?

1. R, IV. 6. 2628-30; cf. al-Makki, Qat, 11, 120, where he mentions it in passing.
2. R, IV. 6. 2629-30.
3. R, IV. 6. 2656-58.
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SATISFACTION

The most important of the three virtues produced by love of God is
the mystical virtue of satisfaction (ridd) with whatever God decrees.
Ghazalt considers love of God as a necessary precondition of satisfac-
tion. He deals with satisfaction after love directly or indirectly in all
three books in which he treats mystical virtues.! He thus differs from
al-Makki who regards satisfaction as the eighth mystical station which
immediately precedes the ninth and the final station, namely, love.?
Both thinkers consider love as the highest station, higher than satisfac-
tion but al-Makki, on the other hand, seems to distinguish between
two kinds of satisfaction—the first is produced by trust and therefore
precedes love; the second comes after love, but he does not discuss it

in detail nor does he regard it as a station.® Ghazali regards only

this second kind of satisfaction as a mystical virtue because one has to
love God first before he can truly be satisfied with His works,

The attainment of love of God is, therefore, the necessary and suf-
ficient condition for the emergence of satisfaction; once a man loves
God, he must necessarily be satisfied with God’s works. In order to
demonstrate this, Ghazali discusses the case of man’s acceptance of and
satisfaction with pains and hardships that may befall him. He suggests
that there are two ways of being satisfied with these matters. (1) One
may enjoy the love of a certain object to such a degree that he does not
feel pain or hardship coming from other sources and thus, still more,
he does not feel the pains which come from the beloved object. (2} Al-
ternatively, a man may accept immediate pain and even desire it despite
his natural aversion to pain because he expects pleasure to replace this
pain in the future. Such is the case of a sick man who accepts the pain of
surgery for the relief which will follow.* If man can be satisfied with
what opposes his desires and natural disposition, then he is even more
likely to find satisfaction in those things to which he is naturally inclined,
and if this is possible with regard to worldly affairs, it is even more likely
in connection with love of God and the pleasures of the hereafter.

1. R,IV.6.2663; Arba'in, p. 227, where he calls it the ninth principle of character
traits; Kimiyd-yi, I1, 974; cf. al-Zabidi, Ithdf, IX, 646.

2. Al-Makki, Qat, I, 76-91.

3. al-Makki, Qat, I, 151. Other mystics who classify “satisfaction” before love are:
al-Qushayri, al-Sarrdj, al-Kalabadhi, and al-Harawi; al-Kharriz, however, classifies
it immediately after “love,” followed by “yearning” and “intimacy”’; see Table 3, p. 160.

4. R, IV. 6. 2669-70.
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In his discussion of satisfaction and of the other two virtues produced
by love of God, namely yearning and intimacy, Ghazali does not men-
tion specifically the three elements necessary for every mystical virtue,
i.e., knowledge, positive disposition, and action. However, in his discus-
sion of satisfaction in particular, Ghazali deals with the positive dis-
position of satisfaction as well as the action produced by it. Knowledge
is left out because satisfaction is a by-product of love of God and this
love is impossible without the knowledge of God. As a positive disposi-
tion, ‘“satisfaction’” means delight in submitting to God’s will. Ghazali
enumerates three levels of such delight. (1) The first is hope of reward
in the hereafter. (2) Next is cheerful acceptance of whatever befalls
man because it is due to the will of God. (3) The highest level is reached
when man’s desire for anything becomes the same as God’s will and
gives rise to the highest joy.

Ghazali raises some questions about the action which is produced by
the positive disposition of satisfaction. (1} Since man seeks to be com-
pletely satisfied with God’s decree, this may lead to abandoning all
actions, even acts of obedience, or else to licentiousness since all actions
ultimately originate in God. If God is the source of all good and evil,
should a man who is pleased with God welcome sin and evil in himself
and in others? According to Ghazali, though evil is ultimately traceable
to God, man should be neither pleased with it nor with the one who
commits it. Only ignorant and feeble-minded people regard acceptance
of evil as the virtue of satisfaction. A sin is an act of God in the sense
of ultimately originating in Him, and, from this viewpoint, man should
express his satisfaction in “knowing” its origin. However, since man
acquires his capacity to act from God, he is in a qualified sense responsible
for sins which must, therefore, be rejected and despised. (2) The second
question is related to supererogatory practices such as supplication
{(du‘d@’). Since the man who loves God must be satisfied with whatever
He decrees, does supplication conflict with this mystical virtue ? Ghazali’s
answer 1s a clear no. Indeed, believers have been divinely commanded,
through the Koran and prophetic traditions, to ask God for forgiveness
as well as for aid to help them attain what is good and refrain from
what is evil. Muhammad himself constantly used to supplicate God in
spite of the fact that he had achieved the highest degree of satisfaction.?
Thus recommended and praiseworthy actions do not conflict with
satisfaction. Ghazali finds it necessary in connection with the relation

1. R, IV. 6. 2677.
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of action to “‘satisfaction,” to comment on a well-known prophetic

tradition in which Muhammad forbade fleeing from a plague-stricken
place. In Ghazali’s view, fleeing from a plague does not in itself convey
dissatisfaction with God’s decree; the tradition merely indicates that
some healthy persons must remain in the stricken place to lock after
the sick and the dead. Indeed, Ghazali says that in general 1t is a *““decree”
and order of God to flee from harmful things.?!

In order to show the superior merit of satisfaction as a mystical virtue,
Ghazali compares the attitudes of three men toward death. The first
prefers death because he yearns for an encounter with God. The second
chooses to continue living so that he may serve God. The third says
that he does not choose, but rather will be satisfied with whatever God
chooses for him. The cases, Ghazali says, were presented before a well-
known gnostic (‘@rif), who sided with the one who displayed “‘satis-
faction.”” 2 Therefore, satisfaction is the highest mystical virtue produced
by love of God which is truly the highest principal mystical virtue.

Conclusion

Ghazali's analysis of the mystical virtues occupies all of Quarter IV
of the Revival, the largest quarter of the entire book. In his analysis,
Ghazali emphatically asserts that the mystical virtues are the virtues par
excellence, not because they describe man’s relation to God, but because
they are primarily the virtues of the few. Although he says that by the
few he means the mystics, he points out in several places of Quarter IV
of the Revival that the mystics have failed to reach a scientific under-
standing of these virtues. It is for this reason that he introduces the
rational theoretical framework which he calis the tripartite characteristic
of the mystical virtues. Ghazali also had recourse to other philosophic
doctrines, such as the distinction between the rational psychic faculties
on the one hand and the irascible and concupiscent on the other, which
underlies many mystical virtues, especially those related to the states of
the soul, namely, the supporting mystical virtues.

It is clear that Ghazali’s “theoretical” approach to the mystical
virtues is derived from the philosophic tradition. However, many of the
specific features of his discussion, his ordering these virtues into a hier-
archy, and regarding them as stations or spiritual states, all belong to

1. R, IV_ 6. 268:1.
2. R, IV. 6. 2682.
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the mystical tradition with which Ghazali identifies himself, Ghazali’s
discussion of mystical virtues resembles in a certain way his discussion
of the philosophic virtues. In the latter case, the generally accepted
interpretation is that Ghazali rejects the philosophic tradition; however,
as his treatment of philosophic virtues develops, it becomes clear that
he accepts the essential features of all the philosophic virtues while
modifying them in terms of the religious-legal tradition and mystical
teachings. In contrast, it is generally accepted that Ghazali accepts the
mystical tradition completely; however, his method of dealing with the
mystical virtues reveals his dissatisfaction with the usual mystical under-
standing of these virtues. By having recourse to the teachings of the
philosophers, Ghazali creates a new framework within which the
mystical virtues can be explained more consistently and precisely.

In addition to his attempt to explain certain aspects of the mystical
virtues in terms of philosophic concepts, Ghazali deals with these virtues
as essentially based on the Islamic religious tradition. In his view, and
in the view of his major Sufi source, al-Makki, these mystical virtues
are nothing but the interpretation of the hidden meanings of the divine
commandments; the only difference between these and the religious-
legal virtues extracted from the external meanings of the divine com-
mandments is the fact that the former are for the few, whereas the latter
are for the many.! We have mentioned in the beginning of this chapter
that, in selecting material for his mystical virtues, Ghazali singles out
those mystics known for their effort to reconcile mysticism with Islamic
teachings. He, in turn, tries to synthesize the mystical and Islamic
traditions by showing that mystical virtues admit of degrees of excellence.
The lower degrees are usually assigned to pious religious men, whereas
the higher degrees can only be acquired by the mystics; it is to these
higher degrees that the term mystical virtue most properly applies. In
the cases of open conflict between some mystical virtues and Islamic
teachings, Ghazali secks to reconcile them by interpreting the religious
teachings through the perspective of the mystical virtues.

In his description of the mystical virtues, Ghazali begins with everyday
social or moral qualities, religious teachings, and human passions,
abstracts them from their original context, and reformulates them in
terms of the way of life of the few in search of nearness to God. It is
particularly important te note, for example, that the first principal

t. al-Makki, Qit, II, 150.
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mystical virtue, repentance, is a well-known Islamic religious practice
" which Ghazali develops beyond its original religious limits to make it
a virtue of the few. The highest mystical virtue, love of God, on the
other hand, is a human passion discussed by the philosophers but never
developed as a virtue. Ghazali begins with this passion in its accepted
philosophic sense and directs it toward a new object, God, thus making
it the ultimate virtue which can be acquired by man during this life,
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TABLE 2
GuazaLr's LisT oF Mysticar VIRTUES

Revival IV Forty IV Alchemy 1V
Tawbah Repentance Repentance Repentance
Sabr Patience Fear Patience
Shukr Gratitude Asceticism Gratitude
Ray@ Hope Patience Hope
Khawf Fear Gratitude Fear
Fagr Poverty Sincerity Poverty
Zuhd Asceticism Truthfulness Asceticism
Tawhid Divine Unity Trust Resolve
Tawakkul Trust Love Sincerity
Mahabbah Love Satisfaction Truthfulness
Shawq Yearning Vigilance
Uns Intimacy Self-

examination

Rida Satisfaction Meditation,
Niyyah Resolve Divine Unity
Ikhlas Sincerity Trust
Sidg Truthfulness Love
Muragabah Vigilance Yearning
Muhasabah Self-examination Satisfaction

Tafakkur

Meditation
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