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ABSTRACT

Author: Hasan Asari

Title: The Educational Thought of al-Ghazali: Theory and
Practice

Department; Institute of Islamic Studies,
McGill University

Degree: M.A.

This thesis tries to bring together al-Chazali’'s thoughts about different
aspects of education, scattered in numbers of works of different kinds and aims
at presenting his educational theory in its complete picture. His life, his
intetlectual career, his mental crises, as well as the solution to these crises were
deeply influential in the formation of his educational thought; and it appears that
al-Ghazali was remarkably successful in absorbing the conflicting schools of
thought of his time. The theoretical aspect of his educational thought consists of
a psychology that focuses on a series of mental operations by which man attains
knowledge. Being a S0f1, al-Ghazali holds that knowledge can be attained through
either sensual-rational or purely spiritual ways, believing the latter to be the
source of true knowledge. Consequently, in his classification, he places spiritual
sciences over the rest of the sciences. The practical aspect of his thought
concerning education centers on the duties of student and teacher which must be

fulfilled to ensure the success of the learning process.



RESUME

Auteur: Hasan Asari

Titre: L'éducation dans la pensée d'al-Ghazali: théorie et pratique
Departement: L'Institut des &tudes islamigues, Université McGill

Niveau: M.A,

Cette thése propose de rassembler les propos d'al-Ghazali concernant
différents aspects de I'éducation --éléments qui sont parsemés dans ses nombreux
et variés ouvrages- et de présenter sa théorie de I'4ducation sous son visage le
plus complet. 5a vie, sa carriére intellectuelle, ses crises psychologiques, de méme
que les solutions qu'il a aportées a ces crises, eurent tous une grande influence
sur la développement de sa pensée sur I'éducation; il sembie qu'al-Chazali a réussi
4 intégrer différents courants de pensée conflictuels de son épogque. L'aspect
théorique de sa pensée sur l'education consiste en une psychologie qui met
I'emphase sur une série d'opérations mentales par lesquelles 'homme acquiert la
connaissance. Al-Ghazali, en tant que SOfT, soutient que la connaissance peut étre
acquise par le biais de moyens sensibles et rationnels ou purement spirituels,
croyant que ces derniers sont la source de toute vraie connaissance. Par
conséquent, dans son classement des sciences, il situe les sciences spirituelles
audessus des autres sciences. L'aspect pratique de sa pensée sur I'éducation met
I'emphase sur les devoirs --de I'étudiant et du professeur-- qui doivent étre réalisés

afin de'assurer le succés du processus d'apprentissage.
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INTRODUCTION

Education, it can be said, is an aspect of Islamic civilization about which not
much information is to be found in comparison with other aspects of the same
civilization. When in 1954 Ahmad ShalabT1 publislhed his book, History of Muslim
Education, he opened his introduction with a complaint concerning the scarcity of
materials on education that might be consulted when he was writing the book.!
Shalabt’s complaint seems to be justified since almost a decade later another
major scholar of this field declared that "the history of Muslim education is still
one of the comparatively dark areas in our knowledge of Muslim culture.”? Since
then, however, scholars have paid more atiention to the fizld and a number of
works have been published. Worthy of noting, among others, are those of Mehdi
Nakosteen3 and Seyyed Hossein Nasr.! George Makdisi has also contributed
invaluable works in this field. Scattered in numercus articles that deal with

different aspects of lIslamic education, his thought seems to have bheen

b (Beirut: Dar al-Kashshaf, 1954), 5.
A.L. Tibawi, "Origin and Character of al-Madrasah," BSOAS 25 (1962): 225.

The Islamic Origins of Western Education A.D. 800-1350, with an Introduction
to Medieval Muslim Education (Boulder: University of Colorado Press, 1964).

4 Knowledge and the Sacred (New York: Crossroad, 1981); Science and
Civilization in Islam, 2nd edition (Cambridge: The Islamic Texts Society, 1987).
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accumulated in his twin Rises’ To these we can add the work of Charles Michael
Stanton® as well as the most recent study in the field by Jonathan Berkey.” There

are some other works, bui these are either very general or highly specialized.?

There is no doubt that these werks have considerably increased our
knowledge about Islamic education. Yet much remains and awaits further studies.
The present study is devoted to the educational thought of Abl Hamid
Muhammad al-Ghazall (450/1058-505/1111), which is very important and greatly
influences almost all subsequent Muslim writers on the subject. In fact, it has
been suggested that many of them are merely the repeators of what al-Ghazalh
has said before.® Even the best-known Arabic work on teaching problems, the

Ta'lim al-Mutaallim of Burhan al-Din al-Zarn(ji (end of 12th century) contains

The Rise of Colleges: Institutions of Learning in Istam and the West (Edinburgh:
Edinburgh University Press, 1981) and The Rise of Humanism in Classical Islam
and the Christian West with Special Reference to Scholasticism (Edinburgh:
Edinburgh University Press, 1990).

6 Higher Learning in Islam. The Classical Period A.D. 700-1300 (Maryland:
Rowman & Littlefield, 1990).

The Transmission of Knowledge in Mediev..l Cairo. A Social History of Islamic
Education (Princeton: Princeton University Press, 1992).

8 To this we may include: Bayard Dodge, Muslim Education in Medieval Times
(Washington, D.C.: The Middle East Institute, 1962); Munir-ud-Din Ahmed,
Muslim Education and the Scholars' Social Status up to the 5th Century Muslim
Era (11th Century Christian Era) in the Light of Tarikh Baghdad (Zurich: Verlag
der Isiam, 1968); Mansoor A. Quraishi, Some Aspects of Muslim Education
(Baroda: Centre of Advanced Study in Education, 1970); and S.M. Ziauddin Alavi,
Muslim Educational Thought in the Middle Ages (New Delhi: Atlantic Publishers,
1988).

2 <Abd al-Amir Shams al-Din, ed., al-Madhhab al-Tarbawi ‘ind I1bn Jjamiah
(Beirut: Dar iqra’, 1406/1986), 13; A.L. Tibawi, Islamic Education. Its Traditions
and Modernization into the Arab National Systems (London: Luzac & Co., 1972,
repr., 1979), 41.
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strikingly similar ideas to those of al-Ghazali.!® Yet this aspect of his thought has
been generally neglected and this is especially true in comparison with the vast

material on his Saff, philosophical, and theological thought.

Al-Ghazal’'s educational ideas are contained mainly in thya <Ulum al-Din (The
Revival of Religious Sciences)'' which he wrote after his systematic investigation
of theology (kalam), philosophy, Isma<lism (al-batiniyah), and Stfism?2 by which
he became convinced that SGfism is the best way. This conviction occupies the
central position in his educational ideas and has implications in the way he sees
educational matters. For example, he pays more attention to the spiritual side of
man, stressing aspects relating to the nurification of the soul. On the other hand,
he gives less value to ‘ilm al-sharicah, despite the fact that he lived at the time
when kalam (scholastic theology) and figh (Islamic jurisprudence) were very
popular and widely studied sciences, and despite the fact that he himself had,
earlier, been heavily involved in them. It should not be forgotten, however, that

his attempts to tie SOfi and non-SGfT learning are also striking.

Al-Chazalt's educational thought can be studied in terms of theory and
practice. lts theoretical side centers on his concept of knowledge, while its

practical side concentrates on his elaboration of student-teacher interaction. On

al-ZarnQji, Ta'lim al-Muta‘allim Tarig at-Ta'allum, Instruction of the Student:
The Method of Learning, trans. G.E. von Grunebaum and Theodora M. Abel
(New York: King's Crown Press, 1947), 1 n. 3. This work is now being
studied by Affandi Mochtar, my fellow student at the Institute of Islamic
Studies, McGill University.

Published in numerous editions; ! have used (Cairo: Mustafa al-Babi al-Halabsi,
1358/1939).

George F. Hourani, “A Revised Chronology of Ghazali's Writings,” JAOS 104
(1984): 296.



4
knowledge, al-Ghazili sets forth detailed views on the theoretical level. He
discusses the ways man attains knowledge and its value before proceeding to
offer a detailed classification of the sciences. In his classification, al-Chazal
views the sciences from different angles, including their intrinsic value, their
ethical value, and their social effects. He also discusses knowledge from a
practical aspect, i.e. from the point of view of students and teachers. Several
duties must be performed by a teacher in order to be successful in his teaching
activities; so must a student in his study. For al-Chazali the Hereafter is the
ultimate goal of education, as it is also the final goal of Muslim life.
Consequently, the whole process of education must lead to the attainment of this
ultimate aim. As will be seen, it also has clear influence in his classification of

sciences.

The primary source for al-Ghazalt's educational thought is of course his
masterpiece. lhya, and particularly its first book, "Kitdb al-<Ilm" (The Book of
Knowledge). In addition to this, his O Disciple (Ayyuha al-Walad),'® Fatihat
al-Ulum (Introduction to the Sciences),' Mizan al<Amal (Criterion of Action),'s
and al-Mungidh min al-Dalal (The Deliverer from Error)'® are also of importance.
Rather than focusing on one source, this study puts together his ideas as

expressed in different sources.

3 Trans. George H. Scherer (Beirut: Catholic Press, 1951).
14 (Misr: al-Matbatah al-Husayniyah, 1322/1904).
I35 (Misr: Matba‘at Kurdistan al-<timiyah, 1328 AH.).

| have used the edition by Farid Jabre (Beirut: al-Lajnah al-Lubnaniyah li-
Tarjamat al-Rawd’is, 1969).
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Structurally, this study is divided into three chapters. Chapter One
summarizes al-Ghazal's biography with special attention given to his career as
student and as teacher. An overview of intellectuai currents of al-Ghazali's time is
also covered there. This overview closely foilows al-Ghazali's well-known
‘investigation’ of different groups of seekers of truth (altalibin), since these
groups represented the main intellectual currents of the time, or at least as seen
by al-Ghazali. The second chapter concentrates on his educational thought in its
theoretical aspects. His classification of knowledge as well as various means of
attaining it is discussed in this chapter. Special attention is given here to the
nature and the role of intellect according to al-Ghazali in relation to the way man
attains knowledge. Chapter three deals with the practical side of his educational
thought. It covers discussions about the upbringing of young children and the
education of character (tahdhib al-akhlag), as well as the duties of student and
teacher by which the aim of education is hoped to be achieved. This chapter is

followed by a concluding section.



CHAPTER ONE

AL-GHAZALI'S INTELLECTUAL BACKGROUMD

The materials on this particular topic are extensive. The following are the

sources on which the present study is based. Needless to say, the most important

source on al-Ghazali's life is his al-Mungidh min al-Dalal. The English’ translation

of Watt is also used.! In addition, numerous biographers include al-Ghazali's

biography in their works. The following are referred to most frequently: Shams

al-DTn Ahmad Ibn Khallikdan,2 AbG al-Falah lbn al<lmad al-Hanbali3 AbQ al-Qasim

Ibn *Asakir® and Taj al-Din al-Subki?> The introductory part of the Ithaf is also

significant for it tries to synthesize different information from previous sources.®

W. Montgomery Watt, The Faith and Practice of alChazali, Ethical and
Religious Classics of East and West (London: George Alien & Unwin, Ltd., 1953).

Wafayat al-A'yan wa-Anbir Abniy al-Zaman, 8 vols,, ed. lhsan ‘Abbds (Beirut:
Dar al-Sadir, n.d.).

Shadharat al-Dhahab i Akhbar man Dhahab, 8 vols. (Cairo: Maktabat al-
Quds?, 1350/1931).

Tabyin Kadhib al-Muftari fi-ma Nusiba ila al-lmam Abi al-Hasan al-Ashari
(Damascus: Matbaat al-Tawfig, 1347/1927).

Tabaqat al-Shafiiyah al-Kubra, 10 vols., ed. ‘Abd al-Fattdh Muhammad al-Hilw
and MahmOd Muhammad al-Tanaht (Cairo: Matba‘et al-Babt al-Halabr,
1964-1976). Another edition of Tabagat, that is (Cairo: Matbaat al-
Husayniyah, 1323/1905) has also been used. Most of the references are to the
new edition. References to the old edition are marked with “(Old)” following the
volume number.

al-Sayyid Murtada al-Zabidi, ithaf al-Sadat al-Muttagin bi-Sharh Asrar thy@

6
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For the broader historical events, this study relies primarily on Ibn al-jJawzi? and

Ibn Kathir.®

Among modern English works, 1 have used the works of Duncan Black

Macdonald,? Samuel Marinus Zwemer,'® Margaret Smith,'' and W. Montgomery

watt.)2 Having no access to Wesiern languages other than English, | have had to

neglect a number of important works.!3

‘Ulam al-Din (Misr: Matba‘at al-Maymaniyah, 1311/1893).

al-Muntazam fi Tarikh al-Mulak wal-Umam, 10 vols. {Hyderabad: D&irat al-
Macarif al--Uthmaniyah, 1359/1939).

al-Bidayah wni-Nihayah fi al-Tarikh, 14 vols. (Cairo: Matba‘at al-Saadah, n.d.).

"The Life of al-Ghazzali, with Especial Reference to his Religious Experiences
and Opinions,” JAOS 20 (1899): 71-132; and Development of Muslim Theology,

Jurisprudence and Constitutional Theory, The Semitic Series (New York: Charles

Scribner’'s Sons, 1903).

A Moslem Seeker after God:. Showing Islam at Its Best in the Life and Teaching
of al-Ghazali, Mystic and Theologian of the Eleventh Century (New York:
Fleming H. Revell, 1920).

al-Ghazall the Mystic {London: Luzac, 1944).

Muslim Intellectual A Study of al-Chazali (Edinburgh: Edinburgh University
Press, 1963).

This includes, for example, Maurice Bouyges, Essai de chronologie des ouevres
de al-Ghazali (Algazeh. ed. M. Allard (Beirut: Imprimerie Catholique, 1959);
Farid Jabre, La notion de certitude selon Ghazali dans ses origines
psychologiques et historigues (Paris: J. Vrin, 1958); idem, “La biographie et
I'oeuvre de Ghazali reconsidérées a la lumiere des Tabagat de Sobki”
Melanges de [institut Dominicaine d Etudes Orientales du Caire | (1954):
73-102: Henri Laoust, La Politique de Ghazali (Paris: Genthner, 1970); idem,
“La Survie de CGhazali d'apres Subki,” Bulletin de'Etudes Orientales 25 (1972):
153-172; idem, "Chazali politique et juriste,” Meélange de la Faculte orientale
de [Universite St. Jjoseph de Beirut 46 (1970-1971); 427-499; A. Renon,
"L'education des enfants dés le premier age par I'l'mam al-Ghazali,” Revue de
Hnstitut des belles lettres arabes 8 (1945): 57-74; A, Wensink, La pensee de
Ghazzali (Paris: Adrien-Maisonneuve, 1940}, Many other sources are listed in
Kojird Nakamura, “A Bibliography on !mam al-Ghazal!i,” Orient (Tokyo) 13
{(1977): 119-134,



A. Al-Ghazalt's career as student and teacher

It would be very convenient to have a clear division between the life of al-
Chazal as a student on the one hand and as teacher on the other. If one is to do
this, he would probably take al-Ghazali's departure in 484/1091 from Nishapur to
Baghdad as the turning point by which he became a teacher and would consider
the period previous to this as the time when he was a student. However, this was
true only in its most formal sense. This division will not stand when al-Ghazali's
biography is considered more thoroughly. The later part of his time.'lwith the
famous scholar al-juwayni is significant in this respect. Biographers note that al-
Ghazali had started to teach even while al-JuwaynT was stitl alive and when al-
Chazali was actually studying under him, most likely as an assistant (muid) to
him.!1 Similarly, at Baghdad, when he was carrying on his investigation of kalam,
(scholastic theology), philosophy, al-Batiniyah (Ismacilism), and Stfism, he can be
viewed as a student of these sciences though at the same time he was a
professor of the Nizamiyah College of Baghdad. So in Nishapur, although he was
formally a student of al-Juwayni, in a sense he was also a teacher. In Baghdad,
while being formally a teacher, he was informally also a student. With these facts
in mind, despite its convenience, having a strict division of his career as a student
and a teacher seems to be oversimplifying the matter without being necessarily
helpful. For this reason, in the following it is preferred to discuss the phases

together.

Al-Chazalt was born at Tas, a town near present day Meshed, Iran, in

14 lbn ‘Asakir, Tabyin, 292; |bn al-‘imad, Shadharat, IV, 11.
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450/1058,'> when the Saljiigs, who were to be his future patrons, had just
established themselves in Baghdad.'® Not much is known about the family to
which al-Ghazali was born. Watt says that it was "comparatively poor.”
Nevertheless al-Ghazali's father was able to leave some money with a Sufi friend,
charging him with the education of al-Ghazali and his brother Ahmad.'” Yet,
although poor, "the family seems to have been in live touch with contemporary

intellectual and religious currents”,!®

In his gl-Mungidh min al-Dalal, al-Ghazili explains that a thirst for
knowledge was present in his spirit from the beginning; this seems to be
important for it functions as the underlying element of his later studies and
inquiries. He says: "to thirst after a comprehension of things as they really are
was my habit and custom from a very early age. It was instinctive with me, a part
of my God-given nature, a matter of temperament and not of my choice or
contriving.”t? With this God-given nature he pursued his intellectual career and, in
the view of many scholars, became “the most original thinker that Islam has

produced and its greatest theclogian”, with towering influence.z0

Al-Ghazali had his early education?! in his hometown, Tis, under Ahmad 'bn

15 al-Subki, Tabagat, VI, 193.

Arvind Sharma, “The Spiritual Biography of al-Ghazali,” Studies in Islam 9
(1972): 67.

17 al-Subky, Tabagat, VI, 193; Watt, Muslim Intellectual, 20.
18 Sharma, "Spiritual Biography,” 68.
19 Watt, The Faith, 21; al-Ghazall, al-Mungidh, 10.

20 Macdonald, “ai-Ghazzali,” in £ I, 146.
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Muhammad al-Radhkani, a scholar of figh (Islamic law) of the time, of whom we
do not know much. Biographers do not go further than just saying that he was
one of al-Ghazili's teachers on figh?? From Tas, we are told by some biographers
that al-Chazdli moved to jurjan (c. 465/1073) and studied there under Imiam Ab{
Nasr al-lsma<ili,23 although others, like lbn ‘Asakir, Ibn Khallikan, al-Dhahabi, and
al-Safadi, do not mention AbG Nasr al-lsma‘ili as his teacher. With the exception
of his name, very little is known about him. The assertion of Makdisi that al-
Ghazali took tafigah (notes taken from lectures or books of a certain professor)
on law from AbG Nasr al-lsma<li, appears to be impossible, given the year of
death he cites; that is, 405/1014, which is over forty years before al-Ghazali was
born<* Indeed there had been in Jurjan a certain Abd Nasr al-lsmafili who died

that year, but who was more likely a scholar of hadith instead of figh2® Margaret

2l No date is recorded which may tell us the earlier part of this education. But if
we are to assume that he followed the normal age of his time to start
schooling, eleven, he was eleven by 1069. See Adam Mez, The Renaissance of
Islam, trans. S. Khuda Bukhsh and D.S. Margoliouth (London: Luzac & Co.,
1937; reprint, New York: AMS Press Inc., 1975), 182. Apparently Mez does not
include the kuttab period, where children learned basically the skills of
reading and writing, which starts earlier. tbn Hazm suggests that children
should start attending kuttab training when they are five, See his Risalat
Maratib al-<Ulkim, in Raseril ibn Hazm al-Andalusi, ed. lhsan ‘Abbas (Reirut: al-
Muassasah al-‘Arabiyah lil-Dirdsat wal-Nashr, 1987), IV, 65.

22 «Abd al-Karim al-Samdni, al-Ansab, ed. ‘Abd al-Rahman al-Yamani (Hyderabad:
Matbaat Da’irat al-Ma'arif al-“Uthmdniyah, 1386/1966), Vi, 29; al-Subki,
Tabagat, \V, 91.

3 Jamal al-Din al-Asnawi, Tabaqat al-Shafiiyah, ed. ‘Abd Allah al-)ibGrT
(Baghdad: Matba‘at al-frshad, 1391/1971), II, 242; |bn al-<imad, Shadharat, 1V,
11; al-Subkt, Tabagat, Vi, 195. Macdonald, “The Life,” 76; Smith, A-Ghazafi, 13.
24 Makdisi, The Rise of Coileges, 127.

23 His biography is found in al-Subki, Tabagat, IV, 92-93; |bn ‘Asikir, Tabyin,
231-232.
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Smith suggests that al-Subki has given this date of death wrongly.2¢ but says
nothing about the fact that the same date appears in earlier works.2? The most
promising solution to this problem is given by Zarinkib. He suggests that it is
not possible that al-Chazali studied under Abl Nasr al-lsma‘ili, but rather under
another al-lsma<l: Abd al-Qasim al-lsmacli, a great scholar who lived up to
477/1085.28 In addition to this, al-Ghazall aiso studied under other scholars, so

Zarinkiib remarks.29

It was on his way back from Jurjan that the famous story about him took
place. Robbers fell upon him and took away everything he brought with him
including his notes. But although he was threatened, he succeeded in convincing
the robbers that they should give his notes back because they would be of no use
to them.?® So, whoever his teacher was, it is evident that the notes which took
him three years to memorize, when he returned to Tis, had been taken during
his study in Jurjan. This also suggests that after his return from Jurjan he stayed
at Tas for at least three years. During this period it is related that he

accompanied a certain SOfi shaykh named Yasuf al-Nassaj, of whom we know

26 Smith, AlFGhazali, 13 n. 3.
27 For example, Ibn ‘Asdkir, Tabyin 232; |lbn al-Athir, al-Lubab fi Tahdhib al-
Ansap (Cairo. Maktabat al-Qudsi, 1357 AH), I, 46, and ‘Abd al-Karim al-
Sam<ani, alAnsab, ed. ‘Abd al-Rahmadn al-Yamani (Hyderabad: D&irat al-
Ma<arif al-<Uthmaniyah, 1382/1962), |, 242.

28 For his biograhy see Ibn al-Imad, Shadharat, ill, 354.

25 «Ahd al-Husayn Zarinkab, al-Farar min al-Madrasah. Dirasat fi Hayat wa-Fikr
Abi Hamid al-Ghazali (Beirut: Dar al-Rawdah, 1992), 27-28. To the knowledge

of the present writer, this is the most recent study on the life of al-Ghazali.

30 “al-Subky, Tabagat, VI, 195; Macdonald, "The Life,” 76.



virtually nothing.?!

Al-Ghazali then continued his education in Nishapur, where he became a

student at its Nizamiyah College. Here he became a disciple and constant

companion (mulazim) of the celebrated Imdm al-Haramayn al-juwayni from

whom, according to al-Subkl and Macdonald, he studied theology, dialectics,

philosophy, and logic.32 As has been shown above, in this period al-Chazali,

besides studying under the Imam, became an assistant to him.?? Another well

31

32

33

Murtada al-Zabtdi, ithaf, |, 9: Macdonald, “The Life,” 90; Smith, Al-Ghazali, 14.

al-Subki, Tabagat, VI, 196. Macdonald, “The Life," 77; See also Smith, Al
Ghazali, 15, Zwemer, A Moslem, 79. Concerning this, Muhammad Abul
Quasem says: "It was the Imam who introduced al-Chazali to logic and
philosophy. The main subject of his study under the lmam, however, was
doubtless dogmatic theology (kalam), a subject on which e doss not seem
to have been introduced by any of his other teachers."” See The Ethics of al-
Ghazali. A Composite Ethics in Islam (Selangor, Malaysia: Published by the
author, 1975), 17. On al-Juwayni's life, see ibn *Asakir, Tabyin, 278-285; al-
Subki, Tabagat, V, 165-222; Ibn Khallikan, Wafayat, 358-362.

Ibn ‘Asdkir, Tabyin, 292, writes: "wa-sara anzar ahl zamani-hi wa-wahid
agrani-hi fi ayyam Imam al-Haramayn wa-kana al-talabah yastafidin min-hu
wa-yudarrisu la-hum wa-yurshidu-hum.” (He became the best and the most
theughtful of his contemporaries in the lifetime of Imam al-Haramayn;
students benefited from him, he taught them and gave them guidance).
When reading Shadharat, | have not been able to find the phrase "he taught
law in the lifetime of his master (darrasa fi hayati shaikhik)” cited in
Professor Makdisi's The Rise of Colleges, 127, despite the fact that | have used
the same edition of the book. Nonetheless, | do find a similar phrase which
reads “wa-jalasa lil-igree fi hayat imamihi’ (he taught (literally, he sat down
for reading [session]) during the lifetime of his master), in the section
dealing with al-Ghazali's time with al-Juwayni. See !bn al<Imad, Shadharat,
IV, 11. al-*Aydaras, on the other hand, writes: "wa-sara anzar ahl zamani-hi
wa-awhad agrani-hi wa-jalasa likigrae wa-irshad al-talabah fi ayvam imami-
hi wa-sannafa” (He became the most thoughtful and the best of his
contemporaries, he taught and guided students during the lifetime of his
imam, and wrote). See ‘Abd al-Qadir al-‘Avdar(s, Ta*¥if al-lhya bi-Fada'il al-
lhyz, on the margin of al-Ghazali, thya «Ulum al-Din (Cairo: Mustafa al-Babi
al-Halabi, 135871939}, |, 41. See also Smith, A-Ghazali, 15, where referring to
this period she says: "even at this early age al-Chazall was lecturing to his
fellow-students and bheginning to write.”
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known teacher of al-Ghazalt in Nishapur was the Sufi AbQ ‘Al al-Farmadhi, who
had been the student of the celebrated Sufi al-Qushayri (d. 465/1072), among
others. Without being specific, al-Subki suggests that al-Firmadhi had dedicated
himself to several jobs in a madrasah (wa-gad marasa fi al-madrasah anwiran
min al-khidmah), Perhaps this was the Madrasat al-Qushayri which was founded
in 391/1001, where al-Qushayrm was in charge3t Unfortunately, we cannot
ascertain whether al-Ghazali then studied with al-Farmadht in the madrasah at
the same time when he was studying with al-juwayni in another madrasah, or
whether he studied with al-Farmadhi by attending the latter's circle which was

held, we are told, in a beautiful garden of Nishapur,3s

Becoming a mulazim meant that at this time al-Ghazalr had already become
a graduate student and was about ready to become an independent scholar of
theology and law.3® This would go in accordance with the assertion of Watt that

the standard of instruction in Tds and Jurjan at the time of al-Chazali was high,

34 al-Subki, Tabagat, V, 305; On al-Farmadhi's life, see Ibn al-imad, Shadharat,

I, 355-356; On the Madrasat ai-Qushayri, see Richard W. Bulliet, The

Patricians of Nishapur (Cambridge, Mass.: Harvard University Press, 1972),
250.

35 Shams al-Din al-Dhahabi, Siyar Adam al-Nubale, 3rd edition, ed. Shuayb al-
Arna’ot and Muhammad Na‘Tm al-Argasfisi (Beirut: Muwassasat al-Risalah,
1406/1986), X, 565; lbn al-<lmad, Shadharat, Ill, 356; al-Subki, Tabagat, V,
306; Smith, Al-Ghazali, 17.

36 The term mulazim (verb, lazama) is synonymous with s@hib (verb, sahaba)’
which in medieval Islam meant a graduate student. Students of this level
were involved in disputation (munazarah) and ta'fig (to take notes, to record
and to report on something based on the lectures or hooks of a professor).
During the Ottoman period mulazim had a different meaning, that is,
assistant to a professor of law. See Makdisi, The Rise of Colleges, 114, 192.
Munazarah as learning method in medieval islam has been studied, for
example, by Larry B. Miller in his "Islamic Disputation Theory: A Study of the
Development of Dialectic in Islam from the Tenth Through Fourteenth
Centuries,” (Ph.D. Thesis, Princeton University, 1984).



14
at least in the fields of Tradition and Jurisprudence, and thus was sufficient for
him as the basis for his graduate study in Nishapur.3” Indeed, Nishapur and its
surrounding cities had been well established as learning and cultural centers
since the flourishing of the Samanid dynasty.3® In the fourth/tenth century,
Nishapur was in fact the greatest center of learning in the eastern Muslim lands.
Designated as 'the birth-place of the madrasak’, Nishapur had had a number of
madrasahs (colleges) long before the time of al-Ghazall: Madrasat lbn Farak,
Madrasat Miyan Dahiva, Madrasat AbQ al-Hasan ¢AlT al-Sibghi, and Madrasat Abd

ishaq al-Isfara’ini, to mention some examples.39

In the midst of al-Ghazall’s success as a student in Nishapur, his teacher, al-
Farmadhi, died in 477/1084; and in the next year, 478/1085, al-Juwayni also died.
Macdonald puts great importance on these deaths (especially that of the latter)
for, according to him, they freed al-Ghazall from the shadow of his teachers and
paved the way for him to become a fully independent scholar#® Al-Chaz3dli then
went to the camp of Nizam al-Mulk, the Saljigs’ vizier, in the eastern part of
Nishapur, where he was invited to participate in discussions with other ‘wlamz
(scholars) which were attended by Nizam al-Mulk himself. Here he proved himself
to be a great scholar and won the attention of Nizdm al-Mulk who later, in

484/1091, appointed him professor in the Nizamiyah College of Baghdad.?!

7 watt, Muslim Intellectual, 22.

B V.F Buchner, "SaAmanids,” in £/, IV, 124.

39 Mez, The Renaissance, 179-180; For a more complete list of madrasahs of
Nishapur, with a short explanation of each, see Bulliet, The Patricians,

249-255 (Appendix 1).

40 Macdonald, "The Life,” 78.
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Some time during his stay in Nishapur al-Ghazali underwent a crisis of
absolute scepticism for nearly two months. During this period he doubted
virtually everything. He could not trust sense-perceptions, nor could he take
intellect as reliable. His doubt was so deep that he even questioned the necessary
intellectual truths (aldaririyat) such as ten is more than three®? it has been
suggested that his interest in Safism contributed to this crisis. He studied Stifism
and practiced some SOfT exercises, yet he was not satisfied with what he achieved.
Similarly, he was also dissatisfied with what he attained from the study of law
and of scholastic theology.?® The exact date of this crisis is still obscure. Roughly,
Macdonald places it some time during his stay in Nishapur and before his
departure for Baghdad in 484/1091.44 Later, however, he becomes more certain
that it was during al-Ghaza't's stay at the camp of Nizam al-Mulk, and thus
cannot be earlier than al-Juwayni's death (478/1085), believing that al-Ghazal

could not have fallen into such a crisis as long as he was attached to his

4t |bn ‘Asakir, Tabyis, 292; Ibn Khallikan, Wafavat, v, 217; Adib Nayif Diyab, "Al-

Ghazali,” in The Cambridge History of Islamic Literature: Religior, Learning
and Science in the ‘Abbasid Period, ed. M.).L. Young, ).D. Latham and RB.
Serjeant (Cambridge: Cambridge University Press, 1990), 425.

42 al-Chazali, al-Mungidh, 12-13; Watt, The Faith, 22-25; idem, "al-Chazali,” in E£/°,
I, 1039. This first crisis, it seems to me, has so far received far less attention
frem scholars compared with his second crisis some years later when he was
in Baghddd. See, however, D.C. Moulder, "The First Crisis in the Life of al-
Ghazali,” Islamic Studies 11 (1972): 113-123; and Eric L. Ormsby, “The Taste of
Truth: The Structure of Experience in al-Chazali's al-Mungidh min al-Dalal” in
Islamic Studies Presented to Charles J. Adams, ed. W.B. Haliag and Donald P.
Little (Leiden: E.J. Brill, 1991), 136.

43 Hassan Ibrahim Gwarzo, “The Life and Teachings of al-Ghazali,” Kano Studies

1 (1965): 13; M. Saeed Sheik, "al-Ghazali,” in A History of Muslim Philosophy

with Short Accounts of Other Disciplines and the Modern Renaissance in

Muslim Lands, ed. M.M. Sharif (Wiesbaden: Harrassowitz, 1963; repr., Karachi:

Royal Book Co., 1983}, 584.

4 "The Life,” 78.
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teachers, al-Farmadhi and al-Juwayni.*® it was after he had passed through this
scepticism and once again accepted the necessary truths of intellect that al-
Chazali started his well known investigation of different existing seekers of

truth.®

This earnest investigation will be discussed in full together with the
discussion of the intellectual currents of al-Ghazali's time. For now we shall
concentrate on his career as a teacher at the Nizamiyah College of Baghdad,
which seems to have been a complete success. He arrived in Baghdad in Jumada 1
484/June-July 1091 and replaced its former professors: Abl Abd Allih al-Tabart

and Abl Muhammad al-Fami al-Shirazis?

As to what subject (or subjects) was taught by al-Chazalt, it is hard to
ascertain and would require us to revert to the long, unfinished discussion of the
nature of the madrasah itself. George Makdisi, arguing against lgnaz Goldziher,
who insists on the close association of the victory of the Ash<arites over the
Mu‘tazilites with the Nizdmiyah madrasahs, confines al-Ghazdli to be merely a
teacher of figh to the exclusion of any other science. Central to this assertion is
his conviction that the root 'd-rs' and its derivatives were exclusively used to
refer to figh; thus dars necessarily means figh lesson; madrasah means a place

where figh is taught; mudarris means a professor of figh, and so on.*8 Tibawi, on

15 Development, 218.

16 al-Chazdli, al-Mungidh, 15; Watt, The Faith, 26.

47 On these two professors, see lbn al-lawzi, al-Muntazam, 1X, 55; lbn Kathir, al-

Bidayah, X1, 137.

8 "Muslim Institutions of Learning in Eleventh-Century Baghdad,” BSOAS 24
(1961): 10-11, 40; For Goldziher's view, see his article, “Education {(Muslim),” in
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the other hand, contends that only falsafah (philosophy) was excluded from the
curriculum of the madrasah. "Apart from this restriction the whole range of
‘ulam al-din [religious sciences] appears to have been within its scope.?
Moreover, he argues that the root 'd-r-s’ and its derivatives may and, indeed, was
used for other subjects than just figh. To this we may add the conclusion of
Naqib who, after his research, is convinced that “tadtis is a vague term which
covers the teaching of more than one subject, and it cannot be invariably equated
with dars". He further states that his inquiry into the term "yields no general ruie

as to its exact meaning.”°

Indeed with his wide-ranging knowledge it is reascnable to assume that al-
Ghazali taught more than just figh. Furthermore, al-Chazdli's own statement
that he studied philosophy during his free time from writing and teaching
religious ‘sciences’ (al-ulim al-shardyah) indicates that he taught more than one
subject3 which likely included theology, though not necessarily in his formal

classes.32 The obscurity of the subjects taught in the Nizamiyah has indeed been

ERE, V, 198-207 (esp. 199) and his Introduction to Islamic Theology and Law,
trans. Andras and Ruth Hamori (Princeton: Princeton University Press, 1981},
104. See also Aydin Mehmed Sayili, “The Institutions of Science and Learning
in the Moslem World,” (Ph.D. Thesis, Harvard University, 1941), 31, where the
central position of kalam in madrasahs is asserted.

49 AL Tibawi, "Origin,” 228, 229 n. 4. Tibawi {(Ibid,, 231, n. 1) further provides
references in which disciplines like adab, tafsir, and hadith are reported to
have been taught in the Nizamiyah.

50 Murtada Hasan Naqgib, “Nizdm al-Mulk: An Analytical Study of his Career and
Contribution to the Development of Political and Religious Institutions Under
the Great Saljigs,” (Ph.D. Thesis, McGill University, 1978), iI, 375. Cf. Sayili,
"The Institutions,” 6-8.

>t al-Mungidh, 18.

52 For an example of a definition of al'ifm al-shari that includes theology
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one of the sources from which the conflicting opinions of Goldziher, Makdisi, and
Tibawi stem. The painstaking study of NaqTh about the career of al-Juwaynt in
his relation to the Nizamiyah allows him to conclude only that he “did indeed
teach Ashari kalam to a number of disciples, though it is not certain that he did
so at the Nizimiyah."3? Similarly, however, there is no evidence that he taught it

outside of the madrasah.

Perhaps a look at biographies of some of al-Ghazali's students will be of help.
Qut of hundreds of students who studied under al-Chazall in Baghdad, | have
randomly found eighteen names’* Three different phrases are used by
biographers in describing the nature of their relations with al-Ghazali, namely,
‘tafagqgaha ‘ald, “allaga al-ta'ligah ‘an’, and 'samia al-Ghazali. The first phrase
is used most frequently (in fourteen out of the eighteen cases). The second
phrase is used in three cases, while the last is used in one case only. Here again,
we are confronted with the difficulty of determining the exact meaning of these
terms. If ‘tafaggaha and ‘ta‘figak’ necessarily mean ‘to learn figh' and ‘course
taught by a professor ¢f figh' as Makdisi asserts,”> then it would be inevitable to

conclude that figh was the only subject taught by al-Ghazall. Another source,

(kalam), see al-Tahanawi, Mawsirat Istilahat alUlum allslamiyah (Beirut:
Shirkat Khayyat lil-Kutub wal-Nashr, 1966), lI, 760.

53 Nagib, "Nizam al-Mutk,” 404.

54 \bn al-Jawzl, al-Muntazam, X, 251; X, 121, 122; Ibn Kathir, al-Bidayah, Xil, 196,
197, 219, 222, 224; ibn Khallikdan, Wafayat, |, 99; Wll, 444; al-Subki, Tabaqgat,
278:; VI, 30: Vi, 36, 81, 83, 84, 90, 93, 101, 118, 179-180, 204, 224, 295, 322; |V
(Oid), 278; AbO Muhammad al-Yafia, Mirat al-Jinan wa ‘lbrat al-Yagqzan fi
Ma‘rifat ma Yu'tabar min Hawadith al-Zaman (Hyderabad: Matba‘at Da’irat
al-Maarif al-Nizamiyah, 1390/1970), 1ll, 225. 271, 279, 302. A concise list is in
Murtada al-Zabdi, fthaf, |, 44-45.

55 Makdisi, "Muslim Institutions,” 12-13.
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however, gives considerably different meanings to the terms. Al-Tahanawi
explicitly states that figh covers the whole range of the religious sciences. As an
example, he cites Abl Hanifah (d. 150/767) who named his book on kalam
(theology) al-Figh al-Akbars% It is interesting to note here that al-Chazali himself
speaks of change in the meaning of figh and that at his time it has a different
meaning from what it had before.>” Thus to settle the question decisively it would
be necessary to investigate the evolution of the meaning of figh. This, however,

would require an independent study that we cannot possibly pursue here.

Although we do not know in any great detail the subjects al-Ghazili taught
we do know that he was successful in his career as a teacher in Baghdad. Soon he
gained popularity and became one of the most prominent scholars of the capital.
His lectures drew crowds and attracted not only students but also his
contemporary scholars.38 "Apparently, he attained to all the glory that a scholar
could by worldly success, ... his advice began to be sought in matters religious and
political,” and he came to be influential, in some ways, comparable to the highest

official of the states®

56 Mawsirah, V, 1157; cf. Duncan Black Macdonald, “Fakih,” in £, I, 756; and
lgnaz Goldziher and ). Schacht, "Fikh,” in £/, 1I, 886-891.

7 fhya, |, 38.
8 |bn ‘Aqgil and Abd al-Khattdb, who were prominent Hanbali scholars, were
said to have attended al-Chazali's lectures. See ‘Abd al-Rahman Ibn Ahmad
ibn Rajab, Dhay! ‘ala Tabagat al-Hanabilah, ed. Muhammad Hamid al-Figi
(Cairo: Matbaat ai-Sunnah al-Muhammadiyah, 1372/1952), I, 146; Khalil Ihn
Aybak al-Safadi, al-Wafi bil-Wafayat {Istanbul: Matba‘at al-Dawlah, 1931), |,
275. :

59 Sheikh, “al-Ghazali,” 584. See also al-‘Avdaras, Ta'¥if, 42.
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He taught at the Nizamiyah in Baghdad for four and a half years. Having
concluded his investigation of the paths to knowledge (see section B below), in
favor of Sufism, which put him in a difficult situation, he had to choose between
staying in Baghdad with its glory or leaving at the expense of all he had. In al-
Mungidh he tells us how he reconsidered his circumstances and his motives as a
teacher and scholar and found out that they were not purely for the sake of God;
the sciences he was dealing with appeared to him as religiously worthless and
this created disquiet in his mind. For nearly six months, starting from Rajab
488/July 1095, he was torn between the attractions of his worldly career and
those of the eternal life. His condition became even worse when this spiritual
crisis affected him physically. He develolped a speech impediment and lost his

power of digestion. So bad was his condition that all physicians gave up hope.59

It was in this condition that he finally decided to follow the path of the Siff,
abandoned his position,®' and left Baghdad for Damascus, where he spent nearly
two years in religious and ascetic exercises aimed at the purification of his soul
and the improvement of his character. The difficulty of establishing the
chronology of his journey during this period has been long recognized. In al-
Mungidh, however, al-Chazadli tefls us that from Damascus he went on to

Jerusalem, and then to Mecca and Medina.%2 Al-Subki adds that he also went to

60 agl-Mungidh, 36-37. Watt, The Faith, 56-57.

61 His brother, Ahmad, then took his place and taught at the Nizamiyah as a
deputy (n&ib) for about a year. See lbn al-Jawzi, al-Muntazam, X, 87; Ibn
Kathir, al-Bidayah, Xi!, 149, 196.

62 al-Chazaii, al-Mungidh, 38, Watt, The Faith, 59; bn al-Jawzi, al-Muntazam,
169; Macdonald, Development, 226.
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Egypt ar;d Alexandria and stayed there for a time.%3 Macdonald has suggested the
involvement of political factors in his departure from Baghdad.* Nevertheless,
Faris finds it difficult to establish a definite link between this departure and the
contemporary political events. He also casts doubt on the assertion that al-
Ghazali was in disfavor with the rulers.®> in any case, it is interesting to note that

al-Ghazali was not the only scholar who left his study for the ascetic life.5¢

Despite the many obstacles he had to face, al-Chazili continued his
wandering ascetic life for about ten years. During this time, many things were
revezled to him which cannot be reckoned. He learned that the SGfis were on the
true and the only path toward God and that they lived the best life, had the
soundest method and the purest character; a conclusion that he held strongly to

the end of his life.5? Al-Chazali's magnum opus, thya ‘Ulim al-Din was composed

63 al-Subki, Tabagat, VI, 199.
64  Indeed the period when al-Chazali was in Baghdad was marked by many
political events which likely affected him. He arrived in Baghdad when the
power of the Isma<lts, whom al-Chazali later criticized, was growing after
they had taken the fortress of Alamat in 483/1090. In 485/1092, a year after
al-Chazalir's arrival, his patron Nizam al-Mulk was assassinated. Shortly after,
Malik Shah, then the Saljiqg sultan, died before a civil war and the breakdown
of the empire. When Tutush and Barkiyarug contested the throne, al-Ghazali
and the caliph, then al-Mustazhir, supported the cause of Tutush who was
destined to be defeated by Barkiviarug. A note is also made that al-Chazali
returned to public life and taught again in Nishapur in 499/1105, a year after
the death of Barkiyarug. See |bn al-Jawzi, al-Muntazam, 1X, 62-63; Ibn Kathir,
al-Bidayah, Xll, 139; Macdonald, “The Life,” 80.

65  Nabih Amin Faris, "Al-Chazzali," in The Arab Heritage, ed. Nabih Amin Faris
{Princeton: Princeton University Press, 1944), 145.

66  Makdisi, "Muslim Institutions,” 40, n. 1. Another example of this is ‘Abd al-
Malik al-Tabari, a scholar of figh, who left Baghdad to live an ascetic life at
Mecca and stayed there to the end of his life. See al-Subki, Tabagat, VI, 191,

57 al-Ghazali, al-Mungidh, 39; Watt, The Faith, 60; Macdonald, Development, 227.
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during this period of spiritual exile.®® In this book one sees how he integrated
spiritual insights with practical matters and thus produced a distinctive
treatment of his subject in which he never fails to relate anything he discusses to
the inner state of man. His outlook is also characterized by criticismn of the
prevalent method of studying shariah, in which jurists placed too much stress on

abstract details.%?

During these ten years, he had returned to his family and to his native
country, after having a circle in Baghdad for a while,7® but continued to live an
ascetic life and did not take on the public duty of teaching until 499/1106, when
Fakhr al-Mulk Ibn Nizam al-Mulk, who was then the vizier of Khurdsan, urged him
to teach at the Nizidmiyah College of Nishapur. At this point al-CGhazali felt that
it was not right for him to continue his retirement simply on the grounds of
laziness and a love of the easy life, nor could it be justified on the basis of fear of
worldly contamination or of building spiritual power. Eleven years had passed,
then, when he took up this duty and set off for Nishapur at the end of 49971106,
resolving not to revert to his former state in Baghdad, renouncing material

considerations and worldly glory in the dissemination of knowledge.”!

58 Hourani, "A Revised Chronology,” 296-297; Ibn al-Athir, al-Kamil fi al-Tarikh
(Beirut: Dar al-Sadir [and] Dar Bayruat, 1966), X, 252.

69 Watt, Muslim Intelfectual, 138, 152; For his charge against the jurists, see al-
Ghazali, thya, |, 28; Nabih Amin Faris, The Book, Being A Translation of the
Kitab al-llm of alChazzalis lhya Ulum al-Oin (Lahore: Sh. Muhammad
Ashraf, 1962), 50-52.

70 al-Subki, Tabagat, VI, 200; Smith, Al-Chazali, 30-31.

71 al-Chazali, al-Munqidh, 49-50; Watt, The Faith, 74, 76; 1bn “Asakir, Tabyin, 294.



23

He taught in Nishapur for about three years, where a certain Aba Sa‘id al-
Nisabar? (476/1083-548/1153) is said to have been his graduate student.’? In
502/1109, for reasons not clearly known, he left Nishapur and again retired to
Tas to head a madrasah and a khangah (monastery) and spent the rest of his
days among his personal disciples.”3 At least three of his students are known to
us through al-Subki’s biographies: Muhammad ibn As‘ad al-Tasi, ‘Abd al-Rahman
al-Nutaymi, and Ab0d al-Hasan al-S0fi?4 Quran, hadith, and Shfism were the main
sciences to which he devoted most of his last days, both studying and teaching.”*
Murtada al-Zabidil lists several names of men under whom al-Ghazali studied
hadith. Among them are Abi Sah! Muhammad al-Hafsi al-Marazi, Abd Mehammad
<Abd Allah al-Khawari, and Nasr Ibn Ibrahim al-Maqdisi7® In Tas, al-Ghazali died
on 14 Jumada Il 505/19 December 1111, after going through "a beautifully

complete and round life in which the end came to the beginning.”’7

B. Overview of intellectual currents in al-Ghazali's time

As shown above, al-Ghazall, after his first crisis, decided to pursue a

72 |bn al-imad, Shadharat, 1V, 151; Ibn Khallikan, Wafayat, Il, 223; al-Subki,

Tabaqgat, VII, 25.

73 al-Subki, Tawagat, VI, 200; Macdonald, "The Life,” 104, Watt, Muslim
inteflectual, 147-148.

74 Tabagat, VI, 152-153, 230; IV (Old), 66.

75 al<Aydaras, Tavif, 43; Ibn Khallikin, Wafayat, v, 218; al-Subki, Tabagat, V|,

200,
76 Murtada al-Zabidi, ithaf, 1, 19.

77 Sheikh, "al-Ghazali,” 587.
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thorough investigation of four types of seekers (aftalibin} of the truth: the

theologians (mutakallimun), the philosophers, the Isma‘lis (al-batiniyah or anl al-

ta'lim), and the Safis,78 each of which, in the words of Ormsby,

may be seen as embodying a quite specific approach to knowledge.
Theology, as proceeding by dialectic and controversy: an adversarial and
disputatious approach. Isma<dli teaching.. as epistomizing sheer
authoritarian procedures: acceptance of belief on the authority of a
sinless imam. Philosophy, as dependent on reason and demonstration.
And the SGfT way, which relies on inner transformation, on inspiration and
illumination, and on realizing these in living practice.”?

within this classification, al-Ghazali covers the whole range of intellectual

developments of his time and categorizes them in such a way that facilitates his

inquiry.8® This section focuses on the way in which al-Ghazali appraises and

evaluates these groups, their methods and their teachings, with some attention

given to tihe wider context of intellectual currents. As will be seen none of these

groups was completely new to al-Chazali when he started his inquiry. To

different degrees, he had been acquainted with them in his previous study.

78

79

30

al-Ghazali, al-Mungidh, 15. Perhapas it would be interesting to point out that
a contemporary of al-Ghazall, the renowned ‘Umar al-KhayyamT (d.
517/1123) also classifies the seekers after knowledge into four categories,
which are exactly the same as that of al-Chazili. Furthermore, he, like al-
Ghazali, recognizes that Stfism is the best of all ways. See Nasr, Science,
33-34.

"The Taste of Truth,” 137.

The intellectual life of his time was complex, involving different schools of
thought in both religious and non-religious matters. Thus we cannot claim
that the four groups singled out by al-Ghazali were the only existing groups.
Nevertheless, it is reasonable to believe that they were the most significant
ones. Cf. Muhammad Yasir Nasution, Manusia Menurut al-Ghazali {Jakarta:
Rajawali Press, 1988), 5.
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The Theologians

Although he probably undertook systematic study of theology in Nishapur at
the camp of Nizam al-Mulk, he had, of course, already studied under the best
Ash<ari theologian of the time, al-Juwayni, so that his knowledge of this subject
must have been comparatively advanced. In any case, his stay at the camp (for
about six years) must have broadened what he had learned from al-Juwayni,
through direct involvement in theological debates and conflicts with other
scholars gathered by Nizam al-Mulk. Zwemer emphasizes the importance of al-
Ghazidl's contacts with different schools of thought, both philosophical and
religious, and takes them as a key factor in his literary productivity.®' It is
significant that Nizam al-Mulk favored Shafii-Ash<ari scholars in contrast to the
policy of the previous vizier, al-Kundari (d. 456/1064).32 This policy generated
reactions, especially from the Hanbalites who had consistently criticized the
Ashearites (as well as the Murtazilites) for their practice of kalam {(rational
theology). Several instances of theological disputes of the time, with a high

probability of the involvement of political motives, are recorded.8?

Theology in the time of al-Ghazali was actually very much the same as it
was before. The incorperation of philosophical principles into Islamic theology

pioneered by the Mutazilites gained noticable success during the Mihna

81 Zwemer, A Moslem, 54.
8 Nagib, "Nizam 2I-Mulk,” 1, 342-366.
83 See, for example, Ibn Rajab, Dhayl, |, 19-20; al-Subki, Tabagat (OId), iil, 98-99;

ibn al-Athir, alKamil, X, 107; For a summary of ¢ events see Watt, Muslim
Intellectual, 106-108.
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{tnquisition) (218/833-234/849) but did not go further once the Mihna was over.84
Then came al-Ashar? (d. 324/935) and al-Maturidi (d. 333/944), who provided a
sort of synthesis out of the conflicting theological viewpoints.3> During the
century between al-Ash<ari and al-Ghazali, not much change occurred, especially
on the question of the use of reason in theclogical discussion. The extent of the

use of reason remained very much the same as it was during the Mihna.86

It was against this background that al-Ghazill carried out his inquiry into
theology, as he briefly explains in al-Mungidh. From this passage, three points can
be extracted: (1) the aim of kalam was to preserve the faith against heretics’
deviations; (2) kalam does not fully achieve its aims since it fails when confrontad
with sceptics and students of philosophy; and (3) therefore it does not attain al-

Ghazali's aim, despite its invaluable services for others.8?

That al-Ghazali's objection to theology focuses on its philosophical side is
interesting since it is precisely this aspect that makes him distinct from other
theologians of the time. To a certain degree, he deviated from the general attitude
of his contemporary Ash<ari theologians, though he continued to belong to this

school of theology.8® According to Watt, he was the first theologian since the

84 Goldziher, Introduction, 87.

8 bid., 104.

86 Watt, Muslim Intellectual, 95. For a fuller account on the theological
developments during and after the life of al-Ash‘ari see George Makdisi,
"Ash<ar’ and the Ash<arites in Islamic Religious History,” Studia Islamica 17
(1962): 37-80; 18 (1963): 19-39.

87 al-Mungidh, 16-17; Watt, The Faith, 27-29.

88 Watt, Muslim Intellectual, 119. For a different view on the theological school
of al-Ghazdli, see George Makdisi, "The Non-Ash‘arite Shafisism of Aba Hamid
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Mihna to take into account the achievements in the field of philosophy made by
the Mustazilites. And indeed his strong awareness of the philosophers and
philosophizing theologians as adversaries and his use of philosophy, especially
logic, in his theological exposition constitute a major part of his contribution to
the development of Islamic theology in later periods.?? Through the path he
paved, it became common for subsequent theologians to speak of theological

matters on philosophical grounds.®?

The Philosophers

Unsatisfied with the theclogians, al-Ghazalt proceeded to study philosophy,
about which we have more detailed information in al-Mungidh as well as other
works. He makes it plain that he did this study during his professorship in
Baghdad, using his free time from lecturing for extensive reading without actualily
having direct contact with any philosopher. It tock him about two years of
reading in order to have a satisfactory understanding of the sciences of the
philosophers, and another year to work over the results of his readings.”! Two
very important books resulted from this study: Magasid al-Falasifah (The Aims of

the Philosophers) and Tahafut al-Falasifah (The Incoherence of the Philosophers).

al-Ghazzali,” Revue des Etudes Islamigques 54 (1986): 239-257, where it is
argued that though al-Chazaly was clearly a Shafi‘7, he was not necessarily an
Ash<ari, despite close asociation of the two at his time.

89 Watt, Muslim Intellectual, 95, 123.

% W, Montgomery Watt, Islamic Revelation in the Modern World (Edinburgh;
Edinburgh University Press, 1969}, 101-102.

91 al-Ghazili, al-Mungidh, 18; Watt, The Faith, 30.
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The former, cc.ataining a descriptive exposition of the sciences of the
philosophers and their aims, was a background work for the latter.22 Al-Ghazall
classifies the philosophers into three types: materialists {dahriyun), naturalists
(tabiiyin), and theists (ilahiyan). Among the last group, he names al-Farabi (d.
339/950) and Ibn Sind (d. 428/1037), both of whom drew the close attention of
al-Ghazali,?3 “for they, according to him, held a comparatively more final position
and expose the defects of the materialists and the naturalists quite effectively,
thus saving him from doing so for himself."* The complete sciences of the
philosophers are divided by al-Ghazall into six: mathematics, logic, physics,
metaphysics, politics, and ethics. He discusses them in considerable detail,
showing what part of them must be rejected, and what is harmless as well as the
potential dangers of studying them or rejecting them without having sufficient

knowledge of them.??

In his study, al-Ghazali was very careful in making any judgement. He
considers it inappropriate to refute any group before thoroughly understanding
its system of thought. Thus he spent sufficient time reading philosophy and
descriptive writing on it to ensure the thoroughness of his understanding before
putting forth his criticism of it. We thus see that "throughout, he is very cautious

to mark nothing as unbelief that is not really so; to admit always those truths of

%2 al-Ghazali, Magasid al-Falasifah, ed. Sulaymadn Dunya (Cairo: Dar al-Ma‘arif,
1961), 31-32.

93 al-Ghazali, al-Mungidh, 20; Watt, The Faith, 30-32.
94 Sheikh, "al-Ghazali,” 594.

95 |hid. 33-43; al-Ghazali, al-Mungidh, 18-27; Macdonald, "The Life,” 84.
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mathematics, logic, and physics that cannot be intellectually rejected. ¢ Al-
Ghazalf's objections against philosophers center almost entirely on thair
metaphysical doctrines. His Tahafut testifies to this. Qut of twenty philosophical
propositions he discusses there, only four are related to physics, the rest relate to
metaphysics.®” The whole book is devoted to showing self-contradictions of the
philosophers from a religious point of view. Indeed, his criticism was severe, but
he was still cautious. In most of their propositions he does not go further than
charging them with heresy (bid‘ah). Only on three points does he charge them
with unbelief (kufp), namely, their doctrine of the eternity of the world, their

assertion that God does not know particulars, and their denial of bodily

resurrection.8

His study of philosophy was successful in at least three ways. First of all, he
undoubtedly understands the wh.ole range of the sciences of the philosophers,
especially those with close relations to theological questions. Secondly, having a
thorough knowledge of it, he criticizes it effectively. In this context, Arberry
designated al-Ghazaii as the “executioner-in-chief” who gave “the fatal blow to

philoscphy in Islam."?? Though this designation seems to be very strong, and

9%  Macdonald, Development, 222.
97  al-Ghazali, Tahafut al-Falasifah, ed. Sulayman Dunyi (Cairo: Dar al-Ma‘arif,
1958), 84-85.

98 AL Arberry, Revelation and Reason in Islam (London: Ceorge Allen & Unwin,
1957), 62, W. Montgomery Watt, Islamic Philosophy and Theology (Edinburgh:
Edinburgh University Press, 1962; paperback ed., 1987), 90. For a full
discussion of the issues see al-Ghazdli, Tahafut, 122-131, 204-215, 280-304.
His challenges and criticisms against philosophy were to be taken up by lbn
Rushd (d. 595/1198), in a book with a most telling title, Tahafut al-Tahafut

(The Incoherence of the Incoherence), referring, of course, to al-Ghazali's
Tahafut.
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though there must be some other reasons, his criticism, especially in the Tahafut,
contributed much to the decline of philosophy in Islam during and after his
time.'% Finally, he was successful in integrating some philosophical techniques
into Islamic theology, for example, his use of syllogistic reasoning in his
theological work, al-igtisad fi al-Ftigad. This paved the way for later theologians

to do the same.!9!

That he learned much from his study of philosophy, perhaps, can be inferred
from the fact that "he never speaks disrespectfully of philosophy and science in
their sphere.”!92 Nevertheless, it is also clear that philosophy failed to satisfy him
fully, so that soon he was ready to put the third group under his scrutiny,

wondering if he could find what he was looking for there.

The 1sma‘ilis (ah! al-ta'fim)

Al-Ghazall arrived in Baghdad roughly one year after the Ismdsilis under the

9 Revelation, 61.
00 bid, 64. Other scholars, however, are against the notion that philosophy
died under the attacks of the orthodoxy with al-Ghazall was the champion.
What happened to philosophy, they argue, was a great transformation and
radical change in character due largely to the influence of Safism. See
Fazlur Rahman, Isfam, 2nd edition (Chicago and London: The University of
Chicago Press, 1979), 126; ‘Abd al-Rahman Badawl, “Awham Hawl al-
Ghazall," in Abii Hamid al-Ghazali: Dirasat fi Fikrih wa-Asrih wa-Ta thirih,
ed. Hasan Mikwidr, et. al. (Rabat Jami‘at Muhammad al-Khamis, 1988),
242-243; S. Pines, "Philosophy,” in The Cambridge History of Islam, Vol. 2B,
Islamic Society and Civilization, ed. P.M. Holt, Ann K.S. Lambton and Bernard
Lewis (Cambridge: Cambridge University Press, 1970), 814.

101 Watt, Islamic Philosophy, 90; idem, Muslim Intellectual, 71.

192 Macdonald, Development, 223.
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leadership of Hasan al-Sabbah (d. 518/1124) took the foriress of Alamat from the
control of the Saljigs, an act which marked their strong presence and growing
influence even within the territory of the Saljligs.!®? Al-Chazali himse!f notes that
Isma‘lism and its teachings had been widely known when he settled on his study
of it. This coincided with the command of the caliph al-Mustazhir (reigned
487-512/1094-1118) for him to write on the religious system of this group, thus
reinforcing his original motive to study them. Indeed al-Ghazali wrote a book on
Isma4lism entitled al-Mustazhiri,' which must have been dedicated to the caliph.
There were at least two reasons why al-Ghazali should be interested in
lsmalism: (1) it had become a very strong movement with great influence that
naturally attracted his attention, and (2} the basic principle underlying its
teachings was blind acceptance (taglfid), something that al-Ghazali had always
been combatting.'? Indeed, not only did the ismalis with their da‘wah become a
refigious and intellectual problem of the time, they also carried out activities
which were politically threatening to the caliphate and the Salitigs. It was only
one year after al-Chazali's arrival in Baghdad that his patron Nizam al-Mulk was

assassinated by an agent of this group as their first victim. This was followed by

103 For the development of the Isma‘ilis and their relation with the Saljigs, see
Bernard Lewis, The Assassins. A Radical Sect in Islam (London: Weidenfeld
and Nicolson, 1967; paperback edition, New York: Oxford University Press,
1987), 43-63.

104

This work bears different tities: al-Mustazhivi fi al-Radd ‘ala al-Batiniyah,
Fadirih al-Batiniyah wa-Fad@il al-Mustazhiriyah, and al-Radd ‘ala al-
Batiniyah. See ‘Abd al-Rahman Badawi, Muw alfafat al-Chazali (al-Jumhiriyah
al-Arabiyah al-Muttahidah: al-Majlis al-A‘id li-Ri‘dyat al-Funin wal-Adab
wal-Ulim al-ljtima‘Tyah, n.d.), 82,

105 Marshall GS. Hodgson, The Order of Assassins. The Struggle of the Early
Nizari Isma‘ilis Against the Islamic World (The Hague: Mouton & Co., 1955),
127.
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a series of other assassinations, more than forty during the leadership of Hasan

al-Sabbih alone.'06

As was the case with his study of philosophy, al-Ghazali started by collecting
the Ismanlis’ opinions, which he arranged in a way that helped him understand
them, and then refuted them. In al-Mungidh he lists five books in which his
refutation of isma‘lism is to be found. Most important of them are al-Mustazhiri
and al-Qistas al-Mustagim.'%7 The central point of his objection to the Ismailis
was their insistence on the existence of the mysterious infallible fmam from
whom one may get infallible knowledge, a point with which al-Ghazali was
eminently disatisfied.'8 Perhaps it is worth noting that it has been suggested
that by "Error (aldalal)” in the title of his autobiography, al-Mungidh min al-

Dalal, al-Ghazali meant the da‘wah of Hasan al-Sabbah from Alamuat.'09

No definite result can be assigned to al-Ghazali's criticism of Ismaslism,
except that perhaps he made it less attractive on the intellectual level.''9 In fact,

although it fiuctuated in its intensity, the da‘wah of Hasan al-Sabbih continued

106 Lewis, The Assassins, 51.
107 al-Ghazali, al-Mungidh, 28, 33; Watt, The Faith, 44, 52.

198 Macdonald, Devefopment, 224; Watt, Islamic Philosophy, 88. Al-Ghazall's
refutation has been critically summarized by Hodgson in his The Order,
126-131. A century after al-Ghazali, an Isma“li scholar, ‘Al Ibn Muhammad
al-wahd (d. 612/12153), responded to al-Ghazali's refutation. For an analysis
and summary of this response, see Henri Corbin, "The Isma‘ili Response to
the Polemic of Ghazall," in Ismaili Contributions to Islamic Culture, ed. S.H.
Nasr (Tehran: Imperial Iranian Academy of Philosophy, 1977), 69-98.

169 Hermann Landolt, "Chazalt and 'Religionswissenschaft: Some Notes on the
Mishkat al-Anwar for Professor Charles ). Adams,” Asiatische Studien 1
(1991): 20.

"0 wary, "al-Ghazali,” in £, 11, 1041.
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down to the time when th. Mongols destroyed the fortress of Alamiat in
654/1256. Political reasons, rather than the influence of al-Ghazili, lie behind this

destruction.!!!

The Sufis

Al-Ghazall turned finally to the Sifis. When he started this investigation, he
must have had some measure of knowledge of Stfism from his previous teachers.
Besides being entrusted to a SGft in his early age, he also studied later with
teachers known as pious Saffs: Yasuf al-Nassdj in Tas and al-Farmadhi and al-
Juwayni in Nishapur. As a matter of fact, in the words of Zwemier, “the
atmosphere in which al-Ghaza!i was educated.. was that of mysticism."''* As he
states in al-Mungidh, he had learned that the Safi ‘'way' consisted of intellectual
concepts and beliefs and practical activities, and that for him its intellectual side

was much easier than its practical side.!!3

Accordingly he started to read the works of previous SOfi masters like Aba
Talib al-Makki, al-Harith al-Muhasibi, al-Junayd, al-Shibli, and Abii Yazid al-Bistami,
as well as other major Sifis until he had a thorough comprehension of Sifism on
its intellectual level. Unlike his study of philosophy, it appears to me that in the

case of Sofism, beside his private readings, al-Chazali made contacts with

1 Hodgson, The Order, 258-262; idem, “The Ismasili State,” in The Cambridge
History of lran, Vol. 5, The Saljug and Mongol Periods, ed. J.A. Boyle
(Cambridge: Cambridge University Press, 1968), 479-482.

1z A Moslem, 73.

13 al-Ghazal, al-Mungidh, 35, Watt, The Faith, 54.
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contemporary Sofi masters and received some oral instruction (al-ta‘allum wal-
sama). Nevertheless, so far no particular Stfi has been identified as his living
Sufi mentor in this period. He pursued his study up to the point where only the
most distinct part of Sifism was left, the part that cannot be learned save
through direct experience and a complete transformation of moral being. Al-
Ghazali illustrates the distinction between these two sides of Safism as the
difference between (a) knowing the intellectual definition of health and (b)

enjoying heaith itself.!'4

Up to this point of development, we have his own statement that reveals his
inner condition:

Now from the sciences | had laboured at and the paths | had traversed in
my investigation of the revelational and rational sciences (that is,
presumably, theology and philosophy), there had come to me a sure faith
in God most high, in prophethcood (or revelation) and in the Last Day.
These three credal principles were firmly rooted in my being, not through
any carefully argued proof, but by reason of various causes, coincidences
and experiences which are not capable of being stated in detail.!'$

It was after he finished this study that he finally decided to leave Baghdad to

pursue the aspect of Sifism he had not mastered, its practice.

To place this study in a wider context, it is important to see the development
of Stfism before and during the time of al-Chazall. The late fourth/tenth century
was, in many respects, the period of organization and reconciliation of Stfism,
during which two developments are significant. First of ail, the need to formuiate

a simpler form of Sufism so that it could be understood and accessible to a

"4 al-Mungidh, 36, Watt, The Faith, 54-55.

1S watt, The Faith, 55-56; al-Ghazall, al-Mungidh, 36.
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greater part of society. This need appeared as a resuit of the fact that Shfism, in
some ways, developed outside the mainstream of both intellectual and social
developments of Muslim society.''® When to this was added some SGfT utterances
and practices which to many seemed strange, or sometimes wrong, the solit
became more serious. The case of al-Hallaj (d. 310/922) probably best iilustrates
the point.!'7 Second was the need to preserve the teachings of Safl masters and
to transmit them in written form in addition to oral transmission. This need
manifested itself in the composition of SGfi books during the last quartar of the
fourth/tenth century. Moreover, these books were also meant, in the words of

Annemarie Schimmel, “to prove to the world the perfect orthodoxy oF Sufi

tenets.”!18

It was thus when SOfi literature was ex'tensive and when the ‘reconciliation’
was still an ongoing process, that al-Ghaza!l undertook his study of it in the late
fifth/eleventn century. Though he was naturally influenced by previous Sifis
through their writings, he himself contributed to the subsequent development of
Safism. Particularly influential for al-Ghazalt were al-Makki (d. 386/996) and al-
Muhasibl (d. 2437877, The former's Qut al-Qufub (The Food of the Hearts) was
closely studied by al-Ghazali and is mentioned in his al-Mungidh. It was mainly

through this book that al-Makki "exercised considerable influence” in al-Ghazali's

16 wart, Muslim Intellectual, 162,

17 A, Arberry, "Mysticism,” in The Cambridge History of Islam, Vol. 2, The

Further Islamic Lands, Islamic Society and Civilization, ed. P.M. Holt, Ann K.5.
Lambton, and Bernard Lewis (Cambridge: Cambridge University Press,
1970). 613-615.

18 Mystical Dimensions of Islam (Chapel Hill: The Universit, of North Carolina

Press, 1975), 84.
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“mode of thought and writing."''? One scholar goes even so far to say that al-
Ghazali's thya <Uum al-Din might be called "an enlargement of the Qut al
Quilub.”12° "By far the greatest of those who were influenced by al-Muhasibi, and
the one upon whom he had the greatest influence, was .. al-Ghazall."'2! The
influence of al-Muhasibi tends to be more traceable than that of other Safis. One
only needs to go to al-Ghazdll's masterpiece, lhyw, to see the lines where he
follows al-Muhasibi's Kitab al-Tawahhum. The strength of this influence allows
Smith to claim that in fact “it was al-Muhasibt who laid the foundations on which
Ghazalt has built up the mighty structure of his teaching, al-Muhasibi who
originated, while Ghazall, out of his own genjus and greater knowledge, has
developed and added, and so brought to perfection his own doctrine of the
religious life, lived Godward and manward."'22 On the othe hand, Arberry charges
that in the thye, al-Chazidli "extensively plagiarised from the Kitab al-

Tawahhum.” 23

it would be interesting indeed to test the validity of this charge, but it would
carry us too far from the present study. it is sufficient, therefore, to state that he

owed much to his predecessors. On the other hand, subsequent Safis owed him

"9 A Arberry, Shfismr An Account of the Mystics of Islam, 5th impression
(London: George Allen & Unwin Ltd., 1969), 68.

120 Seyyed Hossein Nasr, "Sufism,” in The Cambridge History of Iran, Vol. 4, The
Period From the Arab Invasion to the Saljugs, ed. RN. Frye (Cambridge:
Cambridge University Press, 1975), 462.

12 Margaret Smith, An Early Mystic of Baghdad: A Study of the Life and
Teaching of Harith b. Asad al-MuhasibT A.D. 781- AD. 857 (London: The
Sheldon Press, 1935), 269.

122 |bid., 280, and for details of this influence, see 269-279.

123 Arberry, Revelation, 64.
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perhaps even more. As has been mentioned above, al-Ghazilt lived in the period

of the ‘reconciliation’ of Shfism to orthodoxy, and it is precisely in this respect

that he made one of his greatest achievements. In the deveiopment of Safism, al-

Qushayri (d. 464/1072) is generally acknowledged as the one who completed the

formulation of Safism’'s mystical doctrines. At his hands many SifT technical

terms were given clear definitions, thus making Sifism a “clearly definable way of

life and system of thought."'2* The most decisive moment, that is its

reconciliation with orthodeox Islam, however, was to wait until

By virtue of his profound learning in the accepted sciences, al-Ghazali
commanded the respect of all but the narrowest of the orthodox. His legal
and theological training qualified him to bring to his constructive work on
Safism an intellect acute and sensitive, a mind ingenious and inventive. He
had by heart all the terminology of the philosophers and the theologians.
When to these intellectual gifts were added a theoretical knowledge and a
personal experience of the SGf7 life, al-Chazdll was ready and able to
perfect the work which AbD Talib al-Makk?, al-Kalabadht and al-Qushayrt
had ali striven so hard to accomplish. Henceforward Sifism, at least of the
“sober” type, was accepted as a Muslim science, and a reasonable and
laudable way of life.2>

To sum up this chapter, it would probably be appropriate to say a word or

two about some features of education during al-Ghazali's lifetime which can be

124
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Arberry, Sufism, 74.

thid., 83. For a more detailed treatment of al-Chazali's part in this process,
see chapter 8 of Yehya S. al-Dijaili, “An Inquiry Into the True Relationship
Between Siifism and Islam,” (Ph.D. Thesis, California Institute of Asian
Studies, 1974), 159-174. Questions, however, have been posed against the
notion of al-Ghazill's great role in this reconciliation, notably by George
Makdisi who argues that that notion resulted from the fact that al-Ghazall
has been studied far more than his contemporary scholars. See, for
example, Makdisi, "Hanbalite Islam,” in Studies on Islam, trans. and ed.,
Merlin L. Swartz (New York: Oxford University Press, 1981), 243; idem,
"Remarks on Traditionalism in Islamic Religious History,” in The Conflict of
Traditionalism and Modernism in the Muslim Middle East, ed. Carl Leiden
(Austin, Texas: The Humanities Research Center, The University of Texas,
1966), 87.
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drawn from his own experience. First of all, mobility of both student and scholar.
Al-Ghazal's experience ilustrates that students of his time enjoyed a high
mobility and were able to pursue their study from one town to another, which
often involves hundreds of miles of journey. As we have seen, al-Ghazali started
his study in Tos, continued it in Jurjan, returned to Tas, moved to Nishapur,
before he settled in Baghdad as a great scholar. This was to be followed by
travels during his Sofi retirement that covered cities such as Damascus,
Jerusalem, and Mecca. Secondly, Muslim learning of al-Chazdli's time had
advanced to the point where varicus schools of thought (kalam, philosophy,
Isma‘dlism, Safism) developed. The development of these schools of thought
involved some serious questions pertaining to whether or not they can religiously
be accepted, to which al-Ghazdl's systematic investigation was a response.
Thirdly, as is generally acknowledged, the madrasah was the Muslim institution
of formal education par excellence. While it is difficult to come up with a precise
description of its curriculum, we can say for sure that the madrasah was
exclusively for religicous sciences, with figh (jurisprudence) being the crown

subject.



CHAPTER TWO

AL-GHAZALI'S CONCEPT OF KNOWLEDGE

Knowledge (‘ilm) has always been a fundamental concept in islam and
scholars from different periods and different fields have devoted considerable
attention to topics pertaining to it. Muslim discussions about knowledge are so
marked by controversies that there is no agreement on its definition.! Al-Chazali
develops his own concept of knowledge, and this concept, as will be seen,
constitutes an essential part of his educational thought. Our discussion of this
concept will be divided into three parts: (1} the role of ‘ag! (intellect), (2) the
merit of knowledge, and (3) classification of the sciences. Like others, he admits
that it is almost impossible to have a single simple definition of knowledge. Al-
Ghazali's major discussion of the definition of knowledge is found in his al
Mustasfa min llm al-Ustil (The Selected from the Science of the Principles [of
Jurisprudence))2 which, as its title suggests, is a work on the principles of

jurisprudence (ustit akfigh). But the first part of this work is devoted to

I For a summary of the different definitions of knowledge by Muslim scholars

see al-Tahanawi, Mawsirah, 1V, 1055-1068; Franz Rosenthal, "Muslim
Definitions of Knowledge,” in The Conflict of Traditionalism and Modernism in
the Muslim Middie East, ed. Carl Leiden {(Austin, Texas: The Humanities
Research Center, The University of Texas, 1966), 117-133; idem, Knowledge
Triumphant. The Concept of Knowledge in Medieval Islam (Leiden: E.J. Brill,
1970), 46-69.

2 (Baghdad: Maktabat al-Muthanna, 1970).
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discussions about *ifm and its definitions, among other things. Perhaps, it is also
worth noting that alMustasfa represents al-Chazali's thinking in his last days,
since it was not finished until 503/1109, that is two years only before his death.
Various definitions applicable to knowledge are cited in this work. In a very
simple way al-Ghazali defines it as cognition (ma‘rifak). It can also be defined as
identifying an object known as it really is (‘alad ma huwa bih).* Knowledge can
also mean a quality (wasf) that enables its owner to act in an orderly fashion.®
Another definition says that knowledge is the arrival of true images of things in
the mirror of the intellect (‘agh.b Elsewhere, in an earlier work on logic, al-
Ghazali suggests that "there is no meaning to knowledge except that of its being
an image... that arrives in the soul, which conforms to that which is an image iﬁ
sense perception, namely, the object known.”” Despite these possible definitions,
al-Ghazali puts more stress, it seems to me, on the fact that knowledge cannot be
defined in a single way, because of its complexity and subtlety. The only way to
define knowledge, al-Ghazdli suggests, is through division (tagsim) and

iltustration (mithah,? as he does in the lhy@, Fatihah, and, in a more general way,

3 Hourani, "A Revised Chronology,” 301.
4 al-Mustasfa, |, 24.

5 Ibid, 25. These first three definitions are closely identical with al-Ghazali's
definitions of intellect (see below).

¢ tbid, 26.

7 al-Ghazalt, Micvar allim fi Fann al-Mantig (Misr: Matba‘at Kurdistan al-<llmiyah,
1329/1911), 39; The translation is from Rosenthal, “Muslim Definitions,” 124.

8 al-Ghazali, alMustasfa. ), 25-26. Interestingly, however, lbn al-Arabl (d.
543/1148) thinks that knowledge needs no definition at all, simply because it
is too obvious a concept to need a definition. See Rosenthal, "Muslim
Definitions,” 118.
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in al-Mungidh.

A. The role of ‘agl {intellect)

The central position of ‘agf/ in education and learning would seem to be self
evident. Nevertheless, schelars differ on some details concerning the definition
and nature of ‘agl, as well as its function in the process of 'knowing’. Al-Ghazali
himself pays great attention to different questions pertaining to ‘agl and devotes
fong discussions to them in many of his works. As a matter of fact he provides an
independent chapter in the ‘Kitdb al-llm (The Book of Knowledge)' of his thya

Ulam al-Din to ‘aql, its nature, and its divisions.

The importance of ‘agf/ and its noble nature is something very obvious that
needs hardly any proof or explanation. Al-Ghazali makes it clear that this is so
because of its close relation with man's knowledge and experience? His
demonstration of the noble nature of ‘agl/ involves a threefold argument. First of
all, it is clear, he says, from several Quranic verses and hadiths (traditions).
Secondly, it is established through the use of ‘ag/ itself, ie, by reasoning. It is
‘agl, observes al-Ghazali, that distinguishes human beings from animals and
other creatures; it is ‘ag/ that makes it possible for them to become the steward
(khalfah) of God; and it is through the use of ‘ag/ that one can gain success both
in the present world and in the world to come. It naturally follows that with
these important roles to play, it is just inconceivable that ‘agf is not noble.

Thirdly, its noble nature can be perceived instinctively. Al-GhazalT goes so far as

9 al-Chazalt, thyé, |, 88; Faris, The Book, 221.
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to say that even animals which lack “agl can still perceive its noble nature. Here
we have an interesting illustration: even the physically largest and strongest
animal, al-Ghazali says, would fear a human being because it instinctively

perceives that man’'s ‘agql enables him to put the animal in danger.'®

Al-Ghazali suggests four different definitions of ‘agl! in the thyé. The first
definition suggests that ‘agl/ is a quality (wasf) by which man is distinguished
from all animals and through which he can comprehend speculative sciences
(alulum al-nazariyah) and becomes aware of mental operations within
himself.!' Here al-Ghazdll cites al-Muhasibl, who defines ‘ag/ as an inborn
(gharizah) faculty that is like a light shed into the heart by which the perception
of speculative sciences and the understanding of things are possible.'?2 In its
second meaning, ‘agql denotes the necessary truths (al~<ultim al-dariuriyah) which
make their appearance at the time of adolescence when the intellect is fully
developed. This, al-Ghazall says, consists, for example, of the awareness of the
possibility of the possibles (jawaz alj@izaty and the impossibility of the
impossibies (istihalat al-mustahifat), such as the knowledge that two is more
than one and that a person cannot be in two places at one time.!? The third
meaning of ‘agl/ is knowledge that is attained through experiences and the

interrelation of man with his environment, different events, and changing

0 al-Ghazali, Mizan, 139-141: idem, fthya’, |, 88.

I al-Ghazaly, thya, |, 90; Faris, The Book, 226.

12 al-Ghazali, thya, |, 90; Faris, The Book, 226. For an analysis of al-Muhasibi’s
definition of ‘aq/, as well as those of other Muslim scholars, see Murtada al-
Zabidi, Ithaf, |, 459.

13 al-Ghazall, thya, |, 91 Faris, The Book, 227,
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conditions. In this particular sense, one who possesses rich experiences is usually
called an *agil (experienced person) and he who lacks these experiences is usually
called a jahil (inexperienced layman). Lastly, the word ‘agl is used to denote the
situation in which the inborn power has developed “to such an extent that its
owner will be able to tell what the end will be, and consequently he will conquer
and subdue his appetite which hankers for immediate pleasures.”'? The owner of

such developed inborn power is also called <agil.

Having completed his exposition of the multiple meanings of ‘ag/, al-Ghazal
proceeds to say that the first, i.e, the inborn intellect, is the fountain and the
foundation of the other three. The second is the closest branch of the first. The
third is a result of the combination of the first and the second, because, ai-
Chazalt argues, empirical sciences (‘uliim al-tajarub) are acquired through the use
of the inborn intellect (gharizah) and axiomatic knowledge. The fourth is the
supreme aim and the ultimate result. He then notes that the first two are

inherited properties (bil-tab?) and the other two are acguired (bil-iktisab).">

These meanings and divisions of ‘ag/ by no means exhaust al-Chazali's
complete conception of it. More complicated definitions and classifications of ‘ag/
can be found in his other works. In the Miyar, for example, he provides a full
analysis of ‘agl and gives various meanings as it was seen by ordinary people (al
Jjamahiv), the philosophers (alfalasifah), and the theologians (almutakallimin).

Here one finds a much more detailed treatment and classification of ‘agl, each

14 ai-Ghazali, thya, |, 91; Faris, The Book, 228.

IS al-Ghazal, thyz, |, 91; Faris, The Book, 228.
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with its own definition.’® Howeuver, since these definitions seem to have been
specially formulated by al-CGhazall for philosophical discussion, they will not

detain us in the present contex:t.

Before going any further it Is necessary to note that the term ‘agl in al-
Chazall's writings is closely associated with three other terms: galb, rith, and
nafs. Here we need tn define them briefly, not only because they are closely
associated with ‘agf but also because, at times, they are equated with it. This will
be clear from their definitions as given by al-Ghazall. Qalb (heart) has two
meanings: (1) the physical galb, that is the flesh situated in the left side of one’s
breast; and (2) the spiritual galb, that is the very essence of a human being that
perceives and knows (haqgiqat al-insan al-mudrik al-<alim). Rbah (spirit) has two
meanings too: (1) a subtle thing originating in the heart and brought by the
blood to every part of the human body, and on which one's life depends:; and (2) a
subtle thing that knows and perceives (the same as galb). There are also two
meanings of the term nafs (soul): (1) an immaterial entity in which the
blameworthy traits such as anger and passion inhere; and (2) the essence of man
which functions as the locus of the intelligibles. The condition of this essence
may change from time to time (thus there is, for example, the tranquil soul (af
nafs al-mutmainnah). Although ‘aql has several meanings as shown above, they

can be reduced to two: (1) knowledge of things (regardless of the nature of the

Miyar, 162-167. Al-Ghazali's account here is very similar to that of al-Farabi
who also provides different definitions of ‘agf according to the understanding
of ordinary people, theologians, and philosophers, especially Aristotle. See
Abi Nasr al-Farabi, Risalah fi al<Agl, 2nd edition, ed. Maurice Bouyges (Beirut;
Dar al-Mashriy, 1986), 3-36. For a short summary of al-GhazalT's concept of
‘agl as expounded in his different works, see ‘Abd al-Karim al-Uthman, af-
Dirasat al-Nafsiyah ‘ind al-Muslimin wal-Ghazali bi-Wajh Khass (Cairo;
Maktabat Wahbah, 1382/1963), 305-315.
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knowledge); and (2) the perceiver of knowledge (alFmudrik lilFwlim).\?

In this thesis the word ‘agl is taken to denote the faculty of man by which he
is able to perceive things and to understand certain concepts; more precisely ‘ag!
is considered to be a means of knowing or understanding. In the thya. al-Ghazalh
himself uses this term mainly with this meaning.'® He divides the perceiver (at
mudrik) of knowledge, into two aspects: (1) the outward aspect, which is
represented by the five senses: hearing, seeing, smelling, touching, and tasting;
and (2) the inward, also five in number: common-sense (hiss almushtarak),
imagination (takhayyul), thinking (tafakkur), recollection (tadhakkur), and
retention (hifz). These he calls the soldiers of the heart (juntid al-galb).'s In the
Mizan, he includes the same discussion under his elaboration of the animal soul
(al-nafs al-hayawaniyah). Here the perceptive faculty is divided into two parts
also: the external, the five senses, and the internal. The internal part is further
divided into five, using slightly different terms from that of the /hya. They are:
the imaginative power (al-khayyaliyah), the retentive power (al-hafizah), the
estimative power (al-wahmiyvah), the recollective power (al-dhakirah), and the
thinking power (al-mufakkirah)?® The same discussion is also found in his

Mararij where these divisions are put in a slightly different order and are called

17 al-Ghazali, thya, ll, 3-4, idem, Maarij al-Quds fi Madarij Ma'rifat al-Nafs
(Misr: Matba‘at al-Sa‘adah, 1346/1927), 11-16; idem, Rawdat al-Talibin
wa-Umdat al-Salikin, ed. Muhammad Bakhit (Beirut: Dar al-Nahdah al-
Hadithah, n.d.), 59-61.

8 al-Uthmain, al-Dirasat, 307; cf. M. Umaruddin, The Ethical Philosophy of al-
Chazzali (Lahore: Sh. Muhammad Ashraf, 1962), 78.

12 al-Ghazall, /hya, I, 6.

20 gz|-Ghazali, Mizan, 24-26.
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apprehending powers (al-quwa al-mudrikah). They are now: common-sense, the
imaginative power, the estimative power, the retentive power, and the recollective
power.2! In a quite different fashion, a discussion of what is basically the same is
also available in the Mishkat. These powers here appear as classes of the human
souls {(maratib al-arwah al-bashariyak) which are five in number: the sensory {al-
hassas), the imaginative (alkhayyall), the intelligential (al<aqfi), the discursive

{al-fikri), and the trancendental prophetic (al-qudsi al-nabaw) sculs.’?

From the above one understands that al-CGhazali uses different terms to
denote what are essentially the same thing; from juniid al-galb in the lhye, al-
nafs al-hayawarniyah in the Mizan, al-quwa al-mudrikah in the Magarij, to al-
arwah al-bashariyah in the Mishkat This difference is probably due to the
different natures of the books which represent different stages of al-Ghazili's
intellectual development. Chronologically, the Mizan is the earliest of the four
works. It belongs to the period when al-Ghazall was teaching in Baghdad, when
he had finished his earnest study of philosophy, and when he was at the gate of
his conversion to Sdfism.2® Thus one finds that this work exhibits both
philosophical as well as SGfi characteristics. It is very likely that the use of al-nafs

al-nayawaniyah is an adoption from the philosophers, among whom this term

2l al-Ghazall, Maarij, 47-50.

22 al-Chazali, Mishkat al-Anwar, ed. Abh al-Ald “Afifi (Cairc: al-Dar al-Qawmiyah
lil-Tibaah wal-Nashr, 1382/1964), 76-77; trans. W.H.T. Gairdner (London: The
Royal Asiatic Society, 1924), 81-82.

23 Hourani, “A Revised Chronology,” 294. See also W. Montgomery Watt, "The
Authenticity of the Works Attributed to al-Chazali,” JRAS (1952): 38-40, where
the authenticity of the Mizan is discussed. Watt argues that the Mizan in its
present form must have been modified with the incorporation of additional
material.
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was widely circulated. Al-Ghazali wrote the /hy@ sometime during his Safi exile,
most likeiy during his stay in Damascus and Jerusalem, when he had been totally
convinced that Siifism was the best way for him.24 Concerning this matter, Sherif
suggests that it is because he does not want to use the terms of the philosophers
in the fhyz, he calls them juniid al-galb rather than al-nafs al-hayawariyah as in
the Mizan2> The term alquwa almudrikah appears to fit the Ma‘arij completely
since this work is a book on psychology and deals primarily with psychological
and SOfi approaches to theology. Iri the Mishkat, al-Ghazali uses the term al
arwiah al-bashariyah, a concept that develops in his more advanced SGfi thinking.
Indeed this work belangs to the works which, in the words of Gairdner, "represent

his most developed skfistic thought” .26

Essentially, this division of the inward perceiver into five is the same as that
of the philosophers and one finds the same information in al-Chazali's Magasid
which is a descriptive restatement of the opinions of the philosophers.2? And this
is to find its more developed treatment in the Mivari® When, in Tahafut, he
further analyses the matter and poses his objection towards it, he limits himself

to the philosophers’ insistence that alnafs, the general term that covers the

24 Badawi, Mwallafat, 16; Hourani, "A Revised Chronology,” 297.

25 Mohamed Ahmed Sherif, Ghazali's Theory of Virtue (Albany: State University
of New York Press, 1975), 27.

26 W.H.T. Gairdner, "Al-Ghazali's Mishkat al-Anwar and the Chazali-Problem,” Der
Islam 5 (1914); 121. Watt, "The Authenticity,” 44, includes the Mishkat into
what he calls ‘the dhawg period” when his concept of al-rih al-qudsi al-
nabawi is fully developed.

27 al-Ghazall, Magasid, 356-357.

28 al|-Ghazall, Mivar, 162-167.
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whole range of the division, exists in itself independent of Cod. As to the rest of
the theory, including the way the philosophers divide it, he seems to find no
objection since it does not contradict religion (alshar).2® Most likely, al-Chazali
adopts this from :bn Sind,3° who had developed his theory about the matter
before him, and who, together with al-Farabi, is considered by al-Chazali as a

major representative of philosophy.?!

we will, however, not discuss this problem at length. Our immediate concern
is that these faculties are essential in the human process of knowing {learning).
These faculties of al-mudrik work as a team in order for someone to perceive and
know something. Thus when one sees an object he gets an image of that
particular object in the imaginative part of his brain. This image remains within
the mind through the operation of its retentive part. Using the power of thought,
he now can think of or reason about what is retained. Thinking or reasoning
requires more than one image, and, thus, here the recollective faculty functions as
a provider of more images by recalling past images in the storage of the retentive
part. Then the sense image is harmonized through the use of common-sense.3? At

this point one would have perceived that object and established his own

29 al-Ghazall, Tahafut, 254, trans. Sabih Ahmad Kamalt (M.A. Thesis, McGill
University, 1955), 242,

30 See Fazlur Rahman, Avicennda's Psychology (London: Oxford University Press,
1952), 30-31; Albir Nasri Nadir, ed., al-Nafs al-Bashariyah ‘ind lbn Sina, 3rd
edition (Beirut: Dar al-Mashrig, 1986), 59-60. For more about the influences
of Ibn Sind on al-Ghazali's doctrines concerning the human soul, see
Muhammad Husaynl Ab0 Sa‘dah, al-Athar al-Sinawiyah fi Madhhab al-
Gha~ali fi al-Nafs al-Insaniyah (Cairo: n.p.,, 1991).

31 al-Ghazall, al-Mungidh, 20; Watt, The Faith, 32.

32 al-Ghazali, thya, I, 6: Murtada al-ZabidT, ithaf, VII, 214,
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understanding of it in his mind.

Elsewhere, al-Ghazili offers an interesting illustration that shows the way
‘aql (al-mudrik), with its different faculties, functions. it {(al-mudrik) is, he says, to
a person like a king to a kingdom. The imaginative power {al-guwwah al-
khayyaliyakh) works for the king and is in charge of the postal system (sahib
barid), since all sorts of sensory information come through it. The retentive
power (alguwwah al-hafizah) is the king's treasurer and is responsible for
storage. The speech organ functions as his interpreter (tarjuman); the active
members as his clerks (kuttab). The five senses serve the king as spies {jawasis),
and each is responsible for different and specific information: the power of
seeing is responsible for information related to colors, that of hearing for
information related to sounds, and so on. it is with these spies that different bits
of information from outside are gleaned and sent, using the postal system, to the
treasurer who, on need, presents them before the king, and the king extracts and

chooses what is needed to keep his kingdom functioning.33

Having all these parts or faculties with their own special functions, how then
does the process of 'knowing' take place? Al-Chazall says it involves three

elements: (1) the perceiver,34 (2) reality, and (3) the occurrence of reality's image

33 al-CGhazali, thy@, IIl, 9; A similar analogy is also given by al-Ghazali in Maarij,
106. That the external senses are very significant in the process of acquiring
knowledge has also been pointed out by lbn Sing, who says that sensation
provides particulars to be intellectually processed. See Rahman, Avicenna's
Psychology, 54-56. Cf. Ikhwan al-Safa’, Rasail lkhwan al-Safer wa-Khillan al-
Wafer, ed. Khayr al-Din al-Zarkalt (Misr: al-Matha<ah al-<Arabiyah, 1347/1928),
i, 14-18.

34 Again the word al-Chazall uses here is galb which when used to mean the
perceiver of knowledge (al-mudrik lil--ulim) is synonymous with ‘agl See al-
Chazall, Rawdah, 61; al--Uthman, al-Dirasat, 61.
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in the mind. These three elements are further elaborated by al-Ghazall saying
that the first is the ‘knower where the image of the reality is reflected; the
second, the reality, is the 'known’"; and the third is the 'knowing’. Two illustrations
are given by al-Ghazali in his attempt to make the process clear. in the first place,
he says, it is like the relationship of a mirror with the object it reflects. The
image of the object is reflected in the mirror as the image of a 'known’ object in
one's mind. Second, he illustrates it through the process of holding a sword: the
hand represents the perceiver, the sword the known, and the holding the
knowing. This, while it might be understood more easily, is inferior to the first
ilustration since here the actual sword is grasped by the hand. The mirror
illustration is closer to the knowing process.35 Elsewhere, al-Chazali adds a fourth
element to this process which is the light (ntY) that makes the reflection of
things possible. Using the same mirror analogy, he here argues that without light
the reflection is not possible even if the first three elements are there. He further
says that in religious terms this fourth element is often known as the Holy Spirit
{Jibril), while in philosophical terms it is usually known as the Intellect (fag)

through which knowledge is poured into the human mind.36

What we further learn here is that al-Ghazdli holds a fairly idealistic
standpoint, believing in the autonomy of the mind (al-mudrik), the antecedence of
reality, and the placement of the 'knowing’ process (the process of reflection)
within the natural order of human activities. He himself seems to have stressed

this, and says about his illustrations: the mirror and the reflected object exist

35 al-Chazali, thya, Il 12.

3¢ al-Chazah, Ma‘arij, 99.
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before the reflection takes plaze; so too the hand and the sword exist before and
independent of the act of holding3” Thus, what we have here are images of
reality as reflected by our intellect, and the images form our understanding of
reality. This process of reflection (mirroring) is actually the process of ‘learning'

or 'having knowledge'.

Another thing that is of great significance to the problem of education is al-
Ghazali's recognition of individual differences concerning ‘agl. OQut of the four
meanings, al-Ghazali excludes the second meaning (the necessary truths) and
contends that in this people are the same. In the other three meanings,
individuals differ from each other. As for the first meaning, people differ in their
inborn <agl and this can easily be observed from the fact that some people grasp
ideas more easily than others. in its third meaning (experiences), the difference is
even more clear. Each individual has his own experiences different from those of
any other. The same is true about the ability to control desires (the fourth
meaning); individuals differ in their ability as well as in the intensity of their
desires.?8 The consequence of this difference is that people differ in their learning
ability. Regarding this, al-Ghazali divides people into three classes: (1) prophets,
who get their knowledge without any effort; (2) geniuses, who are able to learn
things very quickly; and (3) the rest of the people, who have to endeavor very
seriously in order to comprehend things.3? As will be seen, al-Ghazali holds that it

is essential for the teacher to understand his student's intelligence in order to he

37 al-Ghazali, /aya@, 111, 12.

38 al-Chazali, thya, |, 93-94; Faris, The Book, 232-234.

3% al-Ghazali, al-Risalah al-Laduniyah, trans. Margaret Sr.ith, JRAS (1938),

369-370; idem, Mizan, 142-143.
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able to determine the best way to treat him (see below p. 110-111).

Hindrances to the 'knowing’ process

The existence of the intellect and the presence of an object to be perceived
does not necessitate the occurrence of the reflection (knowing); that is to say
there are some defects that may hinder the reflecting of the object and make it
difficutt or at times even impossible. We find here al-GhazalT's use of the analogy
of the mirror again. There are five causes that make a mirror fail to reflect an
object: (1) a material defect in the mirror itself; for example, if it is not properly
fashioned or pclished, or if it is made of an inferior material; (2) a stain that fell
on the mirror which might otherwise be perfect in itself; (3) a misplacerﬁent, for
instance when the object to be reflected is situated behind the mirror; {(4) the
presence of another object between the mirror and the object; and (5) ignorance
.of the beholder of where to look for the reflection. (Here however, the problem

has nothing to do with the mirror, it is solely the beholder's.)40

Corresponding to those five barriers of the image from the mirror, al-Ghazali
lists five causes that make the intellect unable to reflect the true images of an
object or, in short, causes that make one devoid of knoWEedge of something. The
first cause is natural immaturity of the intellect, such as that of a young child.
Due to its immaturity it has not been fully prepared to receive knowledge. This
knowledge is not to be confused with the innate ideas and the potential to have

knowledge which are naturally owned by all. The second cause is mists and

0 al-Ghazdli, thya, ll, 12; idem, Ma‘arij, 99. For a short summary of these

barriers, see Zarinklb, al-Faréir, 242.
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impurities which accumulate in the intellect owing to bad deeds and the
multiplicity of desires (kughrat al-shahwat). This contaminates the purity of the
intellect, and thus its reflection of objects as well4! The third cause is aberration.
"As nothing can be seen if a mirror is not directed towards a figure or picture, so
a real picture of a thing does not fall into a soul if it is misguided from the real
object of research and inquiry."? Even a perfectly pure mind can still deviate and
head towards a wrong direction; it may, for example, be preoccupied with
physical worship (alta‘at al-badaniyah) or worldly pursuits and is negligent
about the deeper divine truths (alhaqgariq al-khafiyah al-ilakiyak). There is no
way to get the reflection of things to which attention is not paid. The fourth
cause that hinders the reflection is the presence of a veil between one and the
object. Blind acceptance of authority (taglid) or being bound too strictly to a
given school of thought (madhhab) can veil one from a truth even if one is
obedient, is able to subdue the desires, and devotes oneself to thinking about that
truth. Taglid and strict attachment to a madhhab prevents one from being able
to see what is outside of the madhhab and what is disagreeable to established
belief, even if it is actually correct.*® The fifth cause is the ignorance of the seeker
of the directic 1 to be followed in order to find the desired truth. Here al-Chazali
seems to speak of knowledge which is attained through the operation of logic.

New knowledge, he asserts, cannot be attained without the use of past

41 al-Ghazali, thyae, 11, 12-13; idem, Ma‘arij, 99-100.

42 al-Ghazali, thyer, 11, 13.
43 al-Chazal, tayz, I, 13; idem, Ma‘arij, 100-101. For a full account of the use
of the term taglid in al-Chazall's works see Hava Lazarus-Yafeh, Studies in al-

Chazzali (Jerusalem: The Magnes Press, The Hebrew University, 1975),
488-502.
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knowledge. One has to first have two premises and arrange them in a way that
allows them to produce a completely new ‘knowledge’ unknown to him before.
Again al-Chazalt uses the analegy of one who wants to see the image of his back
in a mirror. This can only be done when he has two mirrors and arranges them
in a certain way. (Cne mirror would result in a condition in which either he can
see an image but certainly not of his back, or the image of his back is in the
mirror without him being able to see it)%* It is evident enough that here we have
the three parts of a syllogism: the mirrors stand for the two premises (major and
minor) and the possibility of seeing the back of the man is the conclusion. The

way the mirrors are arranged symbolizes the rules of syllogistic logic.

Another way of knowing

Apart from the knowing process as illustrated above, al-Chazill develops
another part of this theory in which he asserts that there is another way of
acquiring knowledge. It is entirely spiritual, without any relation to the material
world and involves no sensual or rational operation whatsoever. In fact we can
say that this is the opposite of the previous mechanism; it surpasses the
boundaries of the senses and is very Sufi in its nature. His treatment of this
topic is part of the discussion of the wonders of the heart (‘aj@ib al-qalb) which

constitutes the first chapter of the third quarter of his fhy& ‘Ulam al-Din.

Al-Ghazali elaborates his theory, once again, by using analogy. The heart, he

says, is like an empty pond, knowledge is like water, and the five senses are like

4 al-Ghazali, thya, i, 13; idem, Maarij, 102,
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streams (anhar). There are two ways to fill the pond with water. First of all, by
letting or directing the water into the pond through the five streams until it is
full. (This represents the process as elaborated above.) The second way is to shut
up the streams completely and to dig the pond deep enough so that the water
wells up from its bottom. In the same way one may acquire knowledge by
shutting off the senses, going into seclusion (khalwah) for the refinement of his
character, and diving to the extreme depth of the heart until the spring of

knowledge stems from it.%

At this point, however, a question can be raised: how is it possible for
knowledge to flow from the heart, which is in itself devoid of knowledge? Al-
Chazall seems to have sensed this objection and thus tries to setile the question.
He stresses in the first place that this is part of the mystery of tHe heart and it is
inappropriate to discuss it together with the discussion of practical knowledge
Cilm al-muamalah). 1t follows that the realities of things are inscribed by the
Creator in al-lawh al-mahfuz (the Preserved Tablet) in the same way as the plans
of buildings are prepared by architects on their canvas. The actual realities are in
accordance with the inscription in the al-lawh al-mahfuz as buildings are in

accordance with their plans.

in order to explain the way this al-lawh al-mahfuz relates to one’s heart, al-
Ghazal gives an illustration of one who looks at the sky and the earth. After a
while, he closes his eyes and perceives the images of the sky and the earth as if

he is still looking at them. Now, suppose that the sky and the earth are destroyed

15 al-Ghazali, thyar, W, 19; Smith, Al-Chazali, 72-73; cf. Ormsby, "The Taste of

Truth,” 150.
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and nothing but the man survives, he would still have those images in him. These
images are later transferred to and are kept in his heart. These final images in
the heart are in accordance with that of the imaginative power (glkhayyah; that
of the imaginative power is in conformity with the actual realities; and the actual
realities are in conformity with the inscription of allawh al-mahfuz. The final
outcome of the argument is that reality has four degrees of existence: (1)
existence in allawh al-mahfaz, which antedates its actual existence, (2) its actual
existence, (3) its imaginary existence, that is, the existence of its image in the
imaginative power, and (4) its mental existence (wujuduh al-<agly, that is, its

image in the heart.*®

The very essence of this theory lies in al-Ghazdli's insistence that knowledge
may flow to the heart without following the sequences mentioned above, ie, it
flows directly from al-lawh al-mahfuz to the heart. Thus, according to al-Ghazali
the heart has two doors: one leads to the spiritual world (afam al-malakit) and
the other, through the senses, teads to the material world (Calam almulk wal-
shahadah).*” The majority of people, including the scientists and the ‘ulamer,
acquire their knowledge through the second door. This makes their knowledge
different from that of the prophets and the saints (awliy@), who get their
knowledge through the first door*® it is also quite plain that, in al-Ghazili's

opinion, one cannot actually be a master of the two kinds of knowledge at one

46 al-Ghazali, thyar, 111, 19-20.

47 For the definitions of ‘@lam al-malakiut and ‘alam al-mulk, see Abd Hamid al-
Ghazali, al-lmia fi Ishkalat al-thy@, on the margin of al-Ghazali, thya Ulum
al-Din (Cairo: Mustafa al-Babf al-Halabi, 1358/1939), 1, 193.

48 al-Ghazali, thya, I, 20; idem, The Alchemy of Happiness, trans. Claud Field
(London: The Octagon Press, 1983), 22.
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time. To go back to the pond analogy, if one intends to get water from its
bottom rather than from the streams, one ought to shut off the streams
completely first. Otherwise the water will not flow from the depth of the earth:
or, even if it does, the streams would contaminate its purity. Thus those who
devote themselves to the study of the first kind are generally weak in the second,

and those who concentrate on the second are weak in the first.4?

The process of acquiring kriowledge through this second way involves
different activities, SOfT in their nature, which belong to two main stages. Al-
Ghazali summarizes them in al-Mungidh. The first stage is cleansing the heart
from anything but God, which can be accomplished only after having the ability
to exercise a complete control over the qualities of the heart, that is to say after
the cultivation of the good qualities and the elimination of the evil ones. When it
is completely clean. then comes the second stage, that is, filling the heart with
remembrance of God, leaving no space for anything else. This leads to a condition
in which one experiences complete annihilation in God (al-fané bil-ku!liyah fi
Aliah), when the heart becomes tully purified with a very high degree of
preparedness and receptivity. When this condition is reached the spiritual realm
becomes accessible, and one may see the angels, and the spirit of the prophets,
and listen to and learn from them.5? Furthermore, based an the hearl's purity,
preparedness, and receptivity, one might receive, through inspiration {(itham),

what al-Chazali calls "the knowledge from on high (alilm al-laduri)"' or "the

49 al-Ghazall, thya, 11, 19; idem, Mizan, 147.
50 al-Ghazadli, al-Mungidh, 39; Nasution, Manusia, 111.

51 al-Ghazali, al-Risalah al-Laduriyah, 365.
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divine knowledge ({al‘ilm alrabbani).%2 Apart from the knowledge of the
prophets that come through revelation (wahy), this is the highest knowledge one

might have in this world.

B. The merit of knowledge (iilm)

As has been briefly suygested above, the excellence of agf rests upon the
excellence of knowledge which is in itself excellent. In various works al-Chazali
devotes so much discussion to the merit of knowledge that he is regarded as the
Muslim scholar who supplies the most extensive treatment of the topic.33 In all of
his works that deal with this topic, he begins his argument by citing verses from
al-Quran, then lists many traditions from the Prophet (al-akhbar), and finally, a
number of sayings of the Companiens of the Prophet (al-athar), which we shall

not reproduce in the present discussion.>?

Rather, in the following, attention will be paid tc the rational arguments
provided by al-Ghazali in support of the excellence of knowledge. The conclusion
of his rational discussion of the problem is that knowledge is the basis of
happiness (al-sa‘adah) in the present world and in the world to come. Because
this happiness is the most excellent thing that can be atrained by men, it follows

that knowledge is also excellent. He arrives at this conclusion after going through

>2 al-Ghazali, thya, |1l 23.

53 «Abd al-Amir Shams al-Din, ed., alFikr al-Tarbaw? ‘ind al-Ghazali (Reirut: Dar
al-Kitdb al-Alami, 1990), 27.

3 al-Ghazali, thya, I, 11-15: idem, Mizan, 139-142; idem, Rawdah, 89; Faris, The
Book, 10-17 (references of each citation is provided here).
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a series of premises. He begins by stating that something precious and desired
falls inwo either what is desired for its own inherent value, or what is desired as a
means to achieve something else, or what is desired for both. What is desired for
its own inherent value is more virtuous than what is desired for something else;
thus happiness in the world to come is more desired than money because the
formier is sought for its own intrinsic value while the latter is sought as a means
to gain something else. The example of the third category is health, which is
invaluak's in itself and is also necessary for one to achieve his ends other than

health itself55

In the case of knowledge, al-Ghazalt says: "know that knowledge is excellent
in itself, without consideration of the thing known, so that even the knowledge of
sorcery is excellent in itself, even though it be futile."50 In addition to being
excellent intrinsically, knowledge is also important for it facilitates one to achieve
the most valuable thing, that is, endless happiness (al-sa‘adah al-abadiyah).”” No
one will attain this happiness without obeying the orders of God or without

-doing good deeds (‘amaf). However, no one can know what is good or evil
without knowledge, and thus obeying Cod and doing good deeds require the
possession of knowledge. This means that eternal happiness can be achieved only
through having knowledge. Besides this, al-Ghazali also points out that in the

present world knowledge presents its owner with honor, influence over those in

55 al-Chazali, thya, |, 19; Faris, The Book, 25-26.
56 al-Ghazali, al-Risalah al-Laduniyah, 192.
57 For a summary of al-Chazall's thoughts concerning happiness, see

Muhammad Abul Quasem, "Al-Chazali's Conception of Happiness,” Arabica 22
(1975): 153-161,
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power, and many other things which add to its merit. Accordingly, al-Ghazali
puts knowledge as the basis of any other thing and views it as the most excellent
thing. This assertion, however, applies only in its general sense. Different
branches of knowledge vary in their value. This will be seen in the discussion of

the classification of knowledge below (part C).58

It has to be noted, however, that although knowledge is very important, al-
GChazali does not regard it as the final goal. Its importance, once again, rests on
the role it plays in attaining eternal hagpiness. For this reason, he insists that
knowledge be followed by good actions that lead one to that happiness.*® Thus
we find him saying: “if @ man reads a hundred thousand scientific problems and
learns them or teaches them, his knowledge is of no use unless he acts in
accordance with it,"° and that "knowledge without work is insanity and work
without knowledge is vanity,®' to show how the two should not be separated.
The same sense is also expressed in many other places in his works. This
conviction, as we shail see, has its implications in his classification of sciences, in

that he divides them into practical and spiritual sciences.5?

Having established knowledge as the most excellent thing, al-Chazali goes on

to argue that, based on this fact, any activity in the service of knowledge is

58 al-Chazali, thyae, |, 19; Faris, The Book, 26.

9 al-Ghazali, Minhaj al+Abidin (Misr: Dar lhya al-Kutub al-Arabiyah, n.d), ©6;
idem, Rawdah, 89.

60 al-Ghazali, O Disciple, 4.
6 bid, 8.

82 Cf. Majid Fakhry, Ethical Theories in Islam (Leiden: E.J. Brill, 1991), 195.
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automatically noble. Being a student, therefore, is noble since it means acquiring
the noblest of all things, knowledge. The same is true of being a teacher, for
teaching means promoting knowledge. He further elaborates on the excellence of
the profession of a teacher and argues that, in fact, it is the best profession, next

only to the rank of the prophets.5?

The value of any activity, al-Ghazali argues, is understood through three
things: (1) by looking at the inborn faculty (gharizah) of man by which the
activity is realized, such as the rezlization of the superiority of theoretical
sciences over linguistics since the former are attained through the use of intellect
while the latter is through hearing, and intellect is nobler than the sense of
hearing; (2) by studying the benefits and the value of the activity, like the
superiority of agriculture over the work of the goldsmith; and (3) by examining
the material object of the profession, such as the material object of a goldsmith
being nobler than that of a tanner. When the craft of teaching is examined in the
light of these three scales, one finds that the teacher deals with knowledge
attained through the use of intellect, which is the most excellent faculty of man.
As to its general benefit and usefulness, it is plain that people benefit from
knowledge disseminated by a teacher since with knowledge they may attain
happiness in this world as well as in the world to come. Lastly, teaching is
directed toward the intellect and the heart, the noblest parts of human. In
conclusion, al-Ghazall contends that the work of a teacher is partly worship

(tibadah) and partly stewardship (khilafah).54

A2

al-Ghazali, thya, |, 19; idem, Fatihah, 5; Faris, The Book, 27.

84 al-Ghazall, thya, |, 20; idem, Fatihah, 6-7; Faris, The Book, 28-29.
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C. The Classification of sciences

As has been discussed above (pp. 23-38), when al-Ghazali systematizes all
the learning of his time for the purpose of his investigation, he comes up with
four main branches: scholastic theology (kalam), philosophy, lsmadlism (af-
Batiniyak), and Sofism. Al-Chazdli's standpoint toward these sciences has been
stated above and will not be repeated here. Rather, in the following, brief
statements will be made to see the positions these sciences occupy in his detailed
classification of sciences which he did not write until he had completed his

investigation of these four sciences, that is in the fhya’ and the Fatihah.

I. Kalam has no clear position in this classification. However, as is the case in
al-Mungidh, he recognizes its significance in defending faith.

2. Philosophy is considered quite apart from the main budy of the classification.
The sciences that belong to it are enumerated, stressing the fact that parts
of it are acceptable while others must be rejected as being contradictory 10
religion.

3. Ismadlism is not included in the classification since it is considered
unacceptable religiously and intellectually.

4. Sofism is well represented and is considered one of the two major branches

of the sciences.

As one might have expected, the positions of these sciences in al-Ghazali's
classification of sciences reflect the conclusion he came to when he investigated

them.

It is quite clear that al-Ghazall sets up his theory on the classification of
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sciences, in the /hya and the Fatihah, partly as a response to the confusion
prevalent at his time. While all Muslims agreed on the importance of learning
based on Quranic verses and many prophetic traditions, determining what
science is compulsory for every Muslim to acquire appears to be at the heart of
the confusion. This question became extremely significant in respect to the
tradition, "Seeking knowledge is an ordinance obligatory on every Muslim."®® More
than twenty groups claimed their own branch of knowledge as the one to which
the tradition refers. Each group had its own reasons: the theologians (ak
mutakallimun), the jurists (ak-fugaha), the commentaiors and the traditionists
(al-mufassirin wal-muhaddithtin), and the SUfis (almutasawwifah). Thus the
theologians argued for theology; the jurists for jurisprudence; the commentators
and traditionists for the science of al-Quran and hadith, and the Sufis for
Sufism.f® One of al-CGhazall's commentators adds that even grammarians argued

for the case of grammar, and so did the scholars of medicine.5?

Regardless of these different claims, we certainly learn one thing from tLhe
confusion, that is, the closeness of learning to religion, of which Hossein Nasr
says: "Whatever arguments arose as to the definition of that knowledge the
acquisition of which was a religious duty, there is no doubt that the Quranic
verses and prophetic sayings, which emphasized the importance of learning,

along with the fact that the central symbol of the Islamic revelation is a book [i.c.

8  |bn Mijah, Sunan, ed. Muhammad Fuwad ‘Abd al-Baqy (Misr: Dar Ihyar al-Kutub

al-Arabiyah, 1372/1952), |, 81.

66 al-Chazali, thya, |, 20-21; idem, Fatihah, 36; Faris, The Book, 30.

67 thsan Muhammad Dahlan al-Kadiri, Sirgj al-Talibin Sharh Minhaj al-Abidin

(Misr: Mustafa al-Babi al-Halabi, 134771955}, I, 95.
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al-Qur:an], made learning inseparable from religion."¢8

Evidently, al-Ghazali intended to clarify this confusion by providing a
classification of sciences and explaining the legal and moral status of their
acquisition. This classification functions as a guideline which determines the
place of each science in the Muslim educational system, and the way it is studied
must reflect its position in the classification. It tells which sciences are to be
taken as priorities and puts limitations on the study of others. In other words,
this classiiication of sciences is intended to guard the unity of learning by
showing the relation and position of each science in its relation with other

sciences as well as with the aim of education.®®

Although other scholars before him had produced different classifications,”®
al-Chazdl's classification is unigue for it is based on religious and moral

considerations rather than simply an enumeration. In the first place al-Ghazali

%8 Nasr, Science, 65.

6 Cf. Ibid., 59.
70 For some earlier classifications of sciences by Muslim scholars, see AbQi Nasr
al-Farabi (d. 339/950), thsa al<Ulum, ed. ‘Uthman Muhammad Amin (Misr:
Matba‘at al-Sa‘adah, 1350/1931), 1-77; Ikhwan al-Safa’, Rasail, I, 202-203; Ibn
Sind (d. 427/1037), Risalat Agsam al-Ulum al-Agliyah, in Majmirat al-Rasa i,
ed. Muhyi al-Din al-Kurdl (Misr: Matba‘at Kurdistan al-limiyah, 1328/1910),
226-243; ‘All Ibn Ahmad Ibn Hazm (d. 456/1064), Risalat Maratib al<Ulum,
61-90. For those who come after al-Ghazali, see, for example, Abd Zakariya al-
Nawaw1 (d. 676/1277), al-Majmir Sharh al-Muhadhdhab (Dimashq: Idarat al-
Tibaah al-Muniriyah, nd), |, 24-27, and Ibn Khaldin (d. 808/1406), The
Mugaddimah. An Introduction to History, trans. Franz Rosenthal (New York:
Pantheon Books, 19538), lll. For a short summary on this matter, see Hajji
Khalifah, Kashf al-Zuniin <an Asami al-Kutub wal-Funbin (Istanbul; Wakalat al-
Masarif, 1360/1941), I, 11-18; AS. Tritton, Materials on Muslim Education in
the Middle Ages (London: Luzac & Co., 1957}, 132-139; and Franz Rosenthal,
The Classical Heritage in Islam, trans. Emile and Jenny Marmorstein (London:
Routledge & Kegan Paul, 1975), 54-62.
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classifies all sciences into two broad classifications: the practical sciences (ilm al-
muamalah) and the spiritual sciences (‘ifm almukashafah). These major
uwianches correspond to the two different ways of attaining knowledge mentioned
above, that is the sensual-rational and the purely spiritual. The greater part of
his treatment of the branches of knowledge relates to the first category, though

he also provides some discussion of the second.

The practical sciences (ilm al-mu‘amalah)

First of all, al-Chazall divides the practical sciences according to the legal
status of their acquisition. By this, sciences fall into two groups: (1) sciences
whose acquisition is fard ‘ayn (individua! obligation), or (2) those whose
acquisition is fard kifayah (communal obligation). Under certain circumstances,
however, a science that is fard kifayah may become fard ‘ayn when a community
does not have enough people knowledgeahle in sciences fundamental to its well
being. While both the fard ‘ayn and the fard kifayah sciences are important,
people should follow a line of pricrities in their study. First of all, one has to
make oneself knowledgeable in those which are fard ‘ayn before getting into the
fard kifayah sciences. Among the latter, too, priorities have to be set according to
the needs of a community. One has to start with science that is most needed and
not concentrate on any science already studied by a sufficient number of people

in that community.”!

71 al-Ghazall, thyar, |, 35-36; idem, Fatihah, 39; Faris, The Book, 101.
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The fard ‘ayn sciences

The first category, the fard ‘ayn sciences, is basically the knowledge of three

things:”?

a. The faith (al-Ftigad). It is obligatory for every Muslim to learn the basic
articles of the faith. When one reaches puberty, he ought to learn the
meaning of the words of confession {(alshahadah), that is to confess
that there is no god but Allah and that Muhammad is His Messenger. Al-
Ghazali is of the opinion that it is sufficient that one learns and accepts

this through authority {taglid).

b. Action (alfi). Next to the profession of faith, it is then obligatory for

every Muslim to learn how to perform the obligatory worship and rituals

. according to individual needs, which might be vary from one person to
another. For example, when the time of prayer is approaching, it is then

compulsory for one to learn how to perform prayer as well as its

prerequisites, like ablution. One is not obliged, however, to learn

something unless it is required in the near future. Thus there is no need

to leari: about fasting until the month of Ramadian approaches. The

same is true about learning about almsgiving (zakat) for one who is not

wealthy.

c. Prohibition (altark). The acquisition of knowledge about the religious
prohibitions is obligatory. However, this does not mean that one should

know about all of them. It is sufficient for one to be aware of prohibited

. ¢ al-Ghazall, thya, |, 21-22; idem, Fatihah, 36-37; Faris, The Book, 31-34.
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things that are present in his community, so that he can avoid them.
One is not obliged to acquire knowledge of prohibitions to which he is
not likely to be exposed. This is most significant when changes happen
in 2 community. Everyone must determine whether the changes involve
the emergence of things prohibited. If so, it is obligatory for the

knowledgable to warn those who seem to be unaware.

These are the things whose acquisition is deemed fard ‘ayn’3 Apparently what is

considered by al-Ghazadlt as the individually obligatory education is simple in its

nature and appears to involve only the most basic teachings of Islam. He does

not censider it to be obligatory for everyone to pursue a deep and detailed study

of belief as em Jied in the science of scholastic theology (kalam). Nor does he

oblige one 1o spend time on the hair-splitting science of the jurists. As a matter

of fact, he takes a contrary stand to that of the jurists and wants tc make the

73

Elsewhere, in works that we might call manuals for Sifis, where the
importance of Safism is strongly emphasized, al-Ghazali includes knowledge
of the conditions of the heart in the fard ‘ayn sciences. These include ‘ifm al-
tawhid, the science of the unity of God: <ilm al-sirr, the science of the secrets
of the heart and its conditions; and ‘ilm al-sharicah, the science of re'i-jious
obligations and prohibitions. See al-Chazali, Minhaj, 7; idem, Rawdah, 90. An
eighteenth century commentator of al-Chazali, ‘Abd al-Samad al-Falimbani (fl.
1765-1788), while acknowledging ‘ilm al-tawhid, <ilm al-shari‘ah, and ‘ilm al-
tasawwuf as fard ‘ayn sciences, further points out that by his time ‘ilm al-
tasawwuf has covered much of the subject matter of the first two, so that
essentially it becomes the only science whose acquisition is fard ‘ayn. Al-
Falimbani, Sayr al-Salikin (Banda Aceh: Museum Negeri Aceh, 1985,
microfiche), 15-16. (Despite its Arabic title, this work is originally written in
Malay using Arabic script. The edition used here is a microfiche of a
Romanized Malay edition by H.A. Muin Umar). Cf. Jaldl al-Din al-Suyio (d.
911/1505), ftmam al-Dirayah Ii-Qurra al-Nugayah, on the margin of Abd
Ya‘qub al-Sakkakl, Miftah al-Ulum (Misr: al-Matbatah al-Adabiyah, n.d.), 3, 192,
For a summary of Muslim discussions on the fard ‘ayn sciences, see lbn ‘Abd
al-Barr, Jami Bayan alllm wa-Fadlih wa-ma Yanbaghi fi Riwayatih wa-
Hamlih, ed. ‘Abd al-Rahman Muhammad ‘Uthman (Cairo: Matha‘at al-‘Asimah,
1388/1968), 1, 11-13.
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study of religion simpler yet connected more closely to the practical life of the

individual.”?

The simplicity of what is considered by al-Ghazali as obligatory education is
by no means his invention. Educators before him had set more or less the same
subjects in this category. The third/ninth century Muslim educator, ibn Sahnin
(d. 256/869) was of the opinion that only al-Quran and the basic Islamic rituals
are obligatory subjects for every Muslim. Other subjects are deemed

supplementary and voluntary.7>

The fard kifayah sciences

The sciences whose acquisition is fard kifayah are of two kinds: religious
(sharivah) and non-religious {(ghayr shariyak). What al-Chazali means by the
religious sciences are “those which have been acquired from the prophets.””¢ The

rest are deemed non-religious.

74 al-Ghazali, lhya, |, 28; Faris, The Book, 50-52.

75 lbn Sahnin, Risalat Adab al-Mutallimin, in al-Fikr al-TarbawT ‘ind lbn Sahnuin
wal-Qabisi, ed. ‘Abd al-Amir Shams al-Din (Beirut: Dar al-Kitdb al-Alamn,
1990), 83-85; A.L. Tibawi, "Muslim Education in the Golden Age of the
Caliphate,” Islamic Culture 28 (1954), 431. Cf. Abli al-Hasan al-Qabisi, aF
Risalah al-Mufassilah li-Ahwal al-Muta allimin wa-Ahkam al-Mu‘allimin wal-
Mutasallimin, in al-Fikr al-Tarbawi tind Ibn Sahniin wal-Qabisi, ed. ‘Abd al-
Amir Shams al-Din (Beirut: Dar al-Kitab al-‘Alami, 1990), 142; Ibn al-Mugaffas,
al-Durrah al-Yatimah, ed. Ahmad Rifat al-Badrdwi (Beirut: Dar al-Najah,
1974), 19.

76 Faris, The Book, 36.
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The religious sciences

The religious sciences are then classified according to their importance in

understanding and practicing religious teachings:??

a.

The fundamentals (usif). They are the sciences pertaining to al-Qurin,
the sunnah of the Prophet Muhammad, the consensus of the Muslims
(ifma), and the sayings of the Companions of the Prophet (athar al-
sahabah). Indeed, these are the scurces of the religious teachings of

Islam without which correct understanding could not be ensured.”®

The branches {(furtr). These include the sciences resuiting from the
understanding and rational commentary of the fundamentals. They
might be put into two further divisions: the first is that which deals with
the present world, such as figh. By this, however, al-Ghazali does not
mean that figh is completely disconnected from religion. It does relate to
religion, but only indirectly. Figh, he says, deals mostly with the
cutward performance of religion and has little to do with the inner
dimension of religious duties. It is, however, related to religion in the
same way the present world is the preparation for --and thus is closely
related to-- the world to come”® The second comprises sciences that
relate to the world to come, that is the SGfi sciences of the conditions of

the heart and its good or evil character.

77

78

. i

al-Ghazaly, 1hvar, |, 23-24; idem, Fatihah, 35-36; Faris, The Book, 38-40.

Ibn ‘abd zl-Barr confines the fundamentals to the sciences of al-Quran and

sunnah only. Jfami |, 41.

ai-Chazali, lhyér, |, 28; Faris, The Book, 40.
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At this point al-Ghazali seems to have taken the risk of
characterizing figh, a science that at his time was very popuiar and
highly esteemed, as a science whose main concern wjas the present
world., Accordingly, he provides an answer should questions arise from
its exponents. Besides avoiding a complete separation between figh and
religion, he makes it plain that the meaning of figh had undergone a
change. It used to mean knowledge of the way to the Hereafter and of
things related to the secrets of the heart. Only later was it used to
denote the science mainly of external matters, and occupied its scholars
in hair-splicting arguments over non-essential and often unrealistic
questions 8 It is in this sense that we find al-GhazalTl reacting to figh by
saying: “if you knew that your life would not be prolonged more than a
week, certainly you would not busy yourself with the sciences of

jurisprudence and disputation”.8!

80

81

al-Ghazali, thya, |, 38; Faris, The Book, 80-83; Lazarus-Yafeh, Studies, 380-381.
As to when this change took place, it is hard to ascertain. It is verv likely
that the meaning of figh had changed long before the time of al-Chazall
The definition of figh by AbQ Hayyan al-Tawhidi (d. 414/1023) suggests that
it was a scence of mainly external religious matters such as the obligations
and prohibitions, the lawful and the unlawful, etc. See al-Tawhidi, Risalah fi
al-<Ulam, ed. Marc Bergé, Bulletin detudes Orientales 18 (1963-1964): 295. Al-
Khwarizmi, who died around 380/990, inciudes a considerable number of
technical terms of figh in his dictionary of technical terms of different
sciences. Yet it reveals no indication that the figh of his time dealt with the
Hereafter and the secrets of the heart. It was limited to practical religious
matters (prayer, transaction, marriage, etc.), and appears to be very much the
same as it was at the time of al-Tawhidi as well as al-Chazili. See
Muhammad Ibn Ahmad al-Katib al-Khwarizmi, Mafatih al-<Ulum, ed. Jawdat
Fakhr al-Din (Beirut: Dar al-Maniahil, 1411/1991), 18-33. However, Abii
Hanifah (d. 150/767) called his book on theology al-Figh al-Akbar.

al-Ghazali, O Disciple, 26. For his view on disputation (munazarah), see
below, pp. 97-99.
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Let us not forget, however, that this view represents al-Ghazali's
thoughts after his conversion to Safism. Earlier in his career he was
indeed an earnest student of and a productive writer on fighS® He
himself acknowledges this in al-Mustasfa, a work that happens to be on
ustl al-figh (the principles of jurisprudence). He says: “In my early time
of youth... | wrote several works on jurisprudence and its principies. then
| turned to the science of the Hereafter and acquintance with the inner
secrets of 1eligion.”® His objection to figh focuses mainly on
methodological questions and on the fact that jurists pay too much
attention to unreal cases. Even after his conversion to Stfism and in
spite of his criticism, we find al-Ghazali continued his study of figh and
the teaching of it when he assumed the chair of the Nizamiyan in
Nishapur. As a matter of fact, it was in this period Lhat he wrote his al-

Mustasfa,®* which contains his final thoughts on usul alfigh.

The way al-Chazali sees figh in relation to other sciences appears
not to have been particularly influential. About a century after al-
Ghazali, the noted Muslim educator, al-Zarniji, held an entirely different

opinion. Citing a certain Muhammad lbn al-Hasan, he says:
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Hourani, “A Revised Chronology,” 291-292, lists six works on figh and usil al-
figh which are preserved in manuscripts; and still more which, although lost,
are known to be on the same subjects. All were written before his retirement
from Baghdad. This includes, for example, al-Mankhul fi Usul al-Figh, Shifa
al-Ghalil fi al-Qiyas wal-Talil, al-Basit, al-Wasit, and al-Wajiz fi Figh al-lmam
al-Shafii. '

al-Ghazali, al-Mustasfa, |, 3-1.

This work was completed some two years only hefore his death, see Hourani,
"A Revised Chronology,” 301.
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I.  Learn, for learning is an adornment for him who possesses it,
a virtue and a preface to every praiseworthy action.

2. Profit each day by an increase of learning and swim in the
seas of knowledge.

3. Give yourself up to the study of jurisprudence, for the
knowledge of jurisprudence is the best guide to piety and fear
of God, and it is the straightest path to the goal

4, It is the sign leading on to the ways of proper guidance; it is
the fortress which saves [one] from all hardships.

5. Verily, one godly person versed in jurisprudence is more
powerful against Satan than a thrasand [ordinary]
worshippers.8s

However, it is interesting to note that by the early tenth/sixteenth century
the scholar al-Suyati appraised the whole of religious learning and came up
with fourteen sciences which he considered most important, and figh was
not one of them. These sciences, he further argues, constitute the complete
range of religious learning with which student would need no more (/g yahtaj

al-talib maa-ha ila ghayri-ha) .86

The auxilaries (mugaddimat). Included in this group are linguistic sciences
and the science of writing, which are intrinsically not religious. Nevertheless,
since their services are needed by the fundamentals, they become
indispensable. The understanding of al-Qur’dn and the sunnah, for example,
requires knowledge of Arabic and its derivatives, just as the preservation of

them necessitates the art of writing.8”
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87

al-Zarniji, Ta'fim, 22. Cf. |bn al-Jawzi (d. 597/1201), Laftat al-Kabad ila
Nasthat al-Walad, ed. ‘Abd al-Ghafir Sulayman al-Banadar? (Beirut: Dar al-
Kutub al-‘llmiyah, 1407/1987), 34: "figh is the foundation of the sciences (al-
figh ast al-ulgm)."

Jalal al-Din al-Suyutl, Kitab al-Nugayah, on the margin of AbQ Ya‘qib al-
Sakkaki, Miftah al<Ulum (Misr: al-Matba‘ah al-Adabiyah, n.d.), 260; idem,
ftmam, 2.

The great scholar of adab, Yaqot al-Rimi (d. 626/1229), despite his being
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d. The supplementaries (mutammimat). These sciences supplement the
fundamentals and relate generally to study of al-Quran and the sunnah, such
as the science of pronunciation, different readings, the classifications of the
verses into general (‘amm), particular (khass), abrogating (nasikh), or
abrogated (mansiikh) in their relation to al-Quran. In the case of the sunnah,
this would include the science that distinguishes valid tradition from others

and the science relating to the biography of the transmitters.

Elsewhere al-Chazali gives a kind of abridged version of this classification
where religious sciences are classified into only two: (1) the fundamentals and (2)
the branches. The auxiliary and supplementary sciences are included in either.
Linguistics and its sub-divisions, for example, are incorporated in the

fundamentals and those related to worship are included in the branches.f#

The non-religious sciehces

Al-Chazalt's classifications of the non-religious sciences seem to have been
based on a different basis from that of the classification of the religious sciences.
Here, he relates the sciences to their social significance, from which he
determines the moral value qf each. Thus he divides the non-religious sciences
into praiseworthy {mahmid), blameworthy (madhmum), and permissible

(mubah).®® (By this category all religious sciences are praiseworthy) This can be

interested much more in adab sciences, also recognizes that adab sciences
are propaedeutic in their relation to religious sciences, and this requires the
study of them. See his Irshad al-Arib ila Ma'rifat al-Adib or Dictionary of
Learned Men, 2nd ed, ed. DS. Margoliouth, EJW. Gibb Memorial Series
(London: Luzac & Co., 1923), |, 7; Makdisi, The Rise of Humanism, 91.

88  3l-Chazall, al-Risalah al-Laduniyah, 353-357.
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further explained as follows:?¢

|.  Praiseworthy science. That is any science essential to the welfare of a
community, such as medicine,®' arithmetic, agriculture, weaving, politics,
and the like. Al-Ghazali regards the acquisition of these sciences as fard
kifayah, therefore a given community has to ensure that it has a

reasonable number of people whose professions relate to these sciences.

2. Blameworthy science. That is any science which has no benefit to the
community in either religious or secular terms; one should therefore
refrain from acquiring them. Al-Ghazali makes it clear that none of
these sciences are blameworthy in themselves. A science becomes so for
one or a combination of three reasons: (a) it harms people, either its
practitioners or others, like magic and talismanic sciences; (b) it is
generally (fi ghalib al-amr) hazardous, such as astrology; and (¢ it has
no scientific advantage, such as concentrating on supplementary
sciences while neglecting the most important ones or going into detailed
and complicated things before knowing even the basic and general

principles.??

a9

90

91

@

For general accounts of al-Ghazdlt's attitude toward non-religious sciences’
see the articles by Michael E. Marmura, "Ghazall and Demonstrative Science,”
Journal of the History of Philosophy 3 (1965): 183-204; idem, “Ghazali's
Attitude to the Secular Sciences and Logic,” in Essays on Islamic Philosophy
and Science, ed. George F. Hourani (Albany, N.Y.: State University of New York
Press, 1975), 100-111.

al-Ghazali, thya, |, 23; Faris, The Book, 37.

Cf. Ormsby, "The Taste of Truth,” 148-149, where al-Ghazadll's health
breakdown is analyzed in connection with his attitude toward medicine.

al-Ghazali, thya’, |, 35-37: Faris, The Book, 73-77.
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3. Permissible science. Included in this kind are all sciences that are neutral,
that is, they do not bring benefits like the praiseworthy sciences; yet
they also do not harm people as do the blameworthy sciences. Poetry,

history, biography, and similar sciences belong to this group.

In addition to this, al-Ghazali seems to have taken philosophy as a discipline

quite apart from the rest of the sciences. If one is to put philosophy into his

whole classification of sciences, however, it is most likely to belong to the non-

religious sciences under the third category, i.e, the permissible. According to al-

Ghazali, philosophy is not a single science, but rather a term that covers six

sciences®3

1. Mathematics, which includes arithmetic and geometry. The study of
these is permissible®® so long as they do not bring about the danger of

falling into the blameworthy sciences.

2 and 3. Logic and Methaphysics. Besides being parts of philosophy, both
iogic and metaphysics are also included by al-Ghazalt under scholastic
theclogy (kalam). Interestingly, however, while having an evidently
negative attitude towards metaphysics, al-Ghazdh is of the opinion that

kalam is imporiant for defending the faith. In fact the science of kalam
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al-Ghazall, a-Mungidh, 20-24; idem, lhya, |, 29; Faris, The Book, 53-54.

Notice that arithmetic has previously been included in the praiseworthy
sciences, but here it is deemed permissible. This inconsistency, it seems 1o
me, reveals al-Ghazali's concern to social value of the science on one hand
and his attitude toward philosophy on the other. As a science that closely
related to the welfare of the community, he regards arithmethic
praiseworthy; but on the other hand nie regards it permisibble only for being
part of philosophy.
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becomes fard kifayah when superstitions are widespread among the
masses, that is to say when the necessity to defend the faith arises.®s
Perhaps it would be a safe conclusion to say that logic and metaphysics
are important so long as thev ar: used within a kalam framework in the
context of defending the faith. Indeed the use of logic in kalam has been

one of the achievements where al-Ghazali contributes much.%6

4, Natural sciences (altabidyat). Some of the natural sciences are
considered by al-Ghazall as contradictory to religion. Others, like the
knowledge of the human body, however, are useful, for example, in

medicine,

5. Politics. Al-Ghazili seems to find no objection against politics since
according to him it is derived from divine scriptures and the teachings of
the early prophets and saints. As a matter of fact he includes politics in

the praiseworthy sciences.

6. Ethics. According to al-Ghazall ethics is derived from the teachings of the

95

96

"fa-idhan al-kalam sara min jumlat al-sinaat al-wajibah ‘ala al-kifayah
hirasatan li-qulub alawwam ‘an takhayyilat almubtadiiah wa-inna-ma
hadatha dhalik bi-huduth al-bida” al-Ghazali, thya, |, 29; Faris, The Book, 53.
See also al-Ghazali, al-igtisad fi al-Ftigad, ed. Ibrahim Aka’ and Husayn Atay
(Ankara: Jami‘at Angarah, 1962), 13-15.

al-Ghazall, al-Mungidh, 16, 22-24; Watt, The Faith, 27-29, 35-38; cf. Ormsby,
"The Taste of Truth,” 138. The real attitude of al-Ghazall towards kalam
appears as one of the problems faced by those who study him. For an
analysis of this, see Lazarus-Yafeh, Studies, 382-388. The philosophers before
al-Ghazali, notably al-Farabi, however, were critical of the methodology of
kalam. For al-Farabi kalam's methodology achieves no certain truth, even
with the use of logic. See al-Fdrabi, fhsa, 71-77; Alfred L Ivry, "Al-Farabi,” in
The Cambridge History of Arabic Literature. Religion, Learning and Science in
the ‘Abbasid Period, ed. M.J.L. Young, J.D. Latham, and RJB. Serjeant
{Cambridge: Cambridge University Press, 1990), 383.
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Siifis, although the philosophers have incorporated materials of their
own into it. His standpoint regarding ethics is that one has to be
extremely careful when dealing with it. There is danger in both accepting
and rejecting it without considerations. Only those who are able to
differentiate the original teachings from that of the philosophers are

allowed to deal with it.

Spiritual Science (il al-mukashafah)

Due to the subtle nature of this science {(in comparison to the practical
sciences) we do not have detailed information regarding it. Nevertheless, al-
Ghazali provides some material which might help us in understanding what he
meant. It is, he says, a secret and inner science (alilm al-khafi al-batin) that
stands as the ultimate aim of the rest of the sciences (including the practical
ones).%” Apparently this science is not attained through the senses or the rational
faculties. “It stands for a light which shines in the heart when it is cleansed and
purified of its blameworthy qualities.*8 It is this light that facilitates the
attainment of the knowledge of the essence of God as well as other spiritual

beings.

Attached to ‘ilm al-mukashafah, al-Ghazali says, is the science of the way to

97 al-Chazali, Fatihah, 39. According to Hajji Khalifah ‘ifm al-batin is the same
as Safism (ilm al-tasawwuf or ‘ilm al-tarigah). See his Kasf al-Zunin, |, 218.
Cf. Ibn Rajab, Fadl ‘iim al-Salaf ‘ala “ilm al-Khalaf, ed. Yahya Mukhtar al-
Ghazzawi ([Beirut]: Dar al-Basha‘ir al-Islimiyah, 1403/1983), 61-62, for an
opposite view of ’ilm al-batin.

98 al-Ghaza'i, thya. |, 26; idem, Fatihah, 40; Faris, The Book, 47.
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the Hereafter (:itm tarig al-akhirah). This functions as the preparation for *ilm al-
mukashafah (the boundaries, however, are not very clear and often the two seem
to have been mixed and equated with each other) since it deals with the methods
of the removal of barriers from the heart in the same way that dirt is removed
from a mirror. it also deals with the qualities of the heart, which might be
divided into two aspects: {1} the knowledge of the qualities, their natures, their
causes and results, and the signs of their presence; and (2) the knowledge of the
ways of cultivating the praiseworthy qualities (such as patience, gratitude, fear of
God, hope, contentment, piety, and generosity) as we!l as the ways of removing:
the blameworthy ones (such as envy, pride, deceit, hypocricy, hatred, vanity, and
brutality). In short, it concerns things that make one fully prepared for the
spiritual science, ‘ilm almukashaifah?® It is to be noted that ai-Ghazall stresses
the significance of these qualities for their being the sources of human external
actions: the good praiseworthy qualities produce good actions as the evil ones
bring about bad actions. This being so, the knowledge of these qualities is
considered fard ‘ayn by its exponents, which al-Chazali often calls the scholars of

the next world (Culama al-akhirah).

In an interesting passage of his Fatihah, al-Ghazali tries to put all branches
of knowledge into one continuing line by which ore understands the position of a
science in relation to other sciences as well as its role in one's striving to achieve
the highest science, ‘ifm al-mukashafah, and to attain the ultimate aim, eternal

happiness (al-sa‘adah al-abadiyah).'°® In this particular passage he uses the

9 al-Ghazali, thyar, |, 27-28; Faris, The Book, 48-50.

100 Cf. \bn Hazm, r.salat Maratib al-<Ulim, 81-82, on the interdependence of
sciences.
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analogy of a slive whose master agrees to free him on the condition that he first
make his way to Mecca and perform the pilgrimage (haj). The freedom here
stands for eternal happiness. This slave, says al-Chazili, deals with three basic
stages of 4 program, each of which comprises several activities. The first is the
prepatory stage when he has to provide himself with a good means of
transportation (camel, horse, etc.) and other necessary provisions for his journey
(presumably he lives in a distant country from Mecca). The second stage is when
he sets for Mecca, leaving his hometown. With excelient provisions he is most
likely to reach his destination. Still, he needs to have courage and self-
determination in order to make his way. The third stage is the time after his
arrival in Mecca, when he has to perform the actual pilgrimage. Once he finishes
his pilgrimage and has done it properly, he is certainly free and no longer a slave,

The thing to be noted here is that in each stage, several activities have to be done

and they have their own rules.!9!

The whole range of sciences can be compared with these three stages
according to their services for one in achieving endless happiness. Some sciences
stand for the preparatory stage. These are the sciences which deal with daily life
and interrelations among men and the physical welfare of the community, such
as medicine, figh, mathematics, agriculture, and so on. Qthers, associated with the
second stage, are concerned with the process and methods of purifying the heart
and removing the barriers between one and Cod. The equivalent of the last stage
is the science by which one attains knowledge about Cod and the spiritual world

and what is in it. This is the ultimate science {g/ilm al-agsa), to which the rest

101 al-Ghazaly, Fatihah, 43. Similar illustrations also appear in his thya’, 1, 59-60;

idem, Mizan, 162-163; Faris, The Book, 139-140,
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are auxiliary.!92

What is striking here is that with this continuing line al-GhazalT in fact tries
to tie together all sciences which essentially belong to two different domains.
Some might be called the rational sciences. Others, however, in which intuition is
more dominant, can be termed the SGff sciences. But al-Chazili connects the two
by placing the former as preparatory to the latter. He thus makes every science,
from mathematics and medicine to figh and the Safi science of the secrets of the
heart relevant, to different degrees, for the achievement of endless happiness.
While it is evident that he favors the SUfT sciences, he nevertheless is of the
opinion that they need to be accompanied by rational sciences in order to be

complete.!03

This classification of sciences, together with his other opinions related to the
role of reason and the non-religious sciences, was destined to leave behind a
monumental mark on the fate of Islamic education. This is so because "his
treatises defined the place of reason in islamic intellectual life and the role of
foreign sciences in the curriculum of higher education.. solidified the religious
sciences as the main body of studies for those seeking higher education, and
ended the influence of Falsafah on the curriculum in formal schools.”194 Also, he

was successful in securing Safism a good place in the curriculum of higher

102 al-Ghazall, Fatihah, 43; idem, fhya@, |, 60; idem, Mizan, 163-164; Faris, The
Book, 140.

103 al-Chuzall, Mizan, 46; Arberry, Revelation, 110; Sherif, Chazali's Theory, 107;
© - Nasr, Science, 59.

o4 Sranton, Higher Learning, 87, (italicization added).
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learning.'> And, for better or worse, Muslim intelectual life has ever since
followed the directicn al-Ghazali ser for it centuries ago, so Hossein Nasr

asserts.! 08

95 |bid., 88; Nasr, Science, 52.

. 106 Seience, 307.



CHAPTER THREE

AL-GHAZALl ON STUDENT AND TEACHER

Although most Muslim scholars who write on education discuss questions
related to teacher and student, al-Ghazdll happens to be the first to develop a
fairly detailed set of thoughts on this matter, enumerating the duties of the
student and the teacher.! They are preserved mainly in his thya Ulum al-Din,
Fatihat al<Ulum, and Mizan al--Amal. In the lhya, al-Chazall sets out ten duties
that a student must observe in order to be successful in his study and eight
duties for a teacher. The same information appears in the Mizan. In the Fatihah,
however, the duties of the student are condensed into unaly six and those of the
teacher into seven. Before discussing these duties, we will first deal with a short
exposition (bayan) in fhyzr regarding children of pre-school age and their
upbringing. in the second part we will discuss al-Ghazili's ideas regarding the
education of character (tahdhib al-akhlag). The third and the fourth sections will
cover the duties of the student and the teacher respectively. The fifth part treats
the teacher-student relationship and the learning process. In the context of the

duties of both sides, attention will be paid to the relevance of his theory of

' This constitutes a relatively large part of his whole educational tho. it which
is often recognized as the most complete ever produced by a medieval Muslim
scholar and which has inspired many subsequent writers. On this see Tibawi,
Islamic Education, 39, 41; Shams al-Din, ed., al-Madhhab al-Tarbawi <ind lbn
Jamarah, 13.
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knowledge (Chapter Two) within this more practical side of education. The last

part of this chapter will briefly discuss al-Chazal?'s view of the aims of education.

A. Pre-school and maktab education of young children

Islamic educational literature provides little discussion about early
development of children, and focuses in the main on the formal, higher level of
education.? Al-Ghazali's short exposition of this subject is entitled "Bayan al-tarig
[T rivadat al-sibyan fi awwal nushivi-him wa-wajh ta dibi-him wa-tahsin akhlagi-
him (An explanation of the method of disciplining children in their early growth,
the way of their education, and the refinement of their characters)”3? which
according to Winter, "appears a little out of place in the book [thyz], dividing a
section on 'the sign of good character' from another on the spiritual struggle of
the murid, the SGfi novice.™ In addition, Winter also points out that in this case
al-Chazalm was inspired by and indebted to Ibn Miskawayh (d. 421/1030) through
his work Tahdhib al-Akhlag, the contents of which were censored, rearranged,
and recast by al-Ghazali within his own framework> The indebtedness of al-
Chazall to Ibn Miskawayh is guite generally acknowledged by scholars; and it is

mainty through ibn Miskawayh that some of al-Chazaii's ethical doctrines can be

¢ Cf. Franz Rosenthal, "Child Psychology in Islam,” Islamic Culture 26 (1952):
1-22; Avner Giladi, Children of islam:. Concepts of Childhood in Medieval Muslim
Society (New York: St. Martin's Press, 1992).

3 al-Ghazal, thya, 1), 69-72, trans. T.). Winter, "A Tract by Imam al-Ghazali on
Education,” Musiim Education Quarterly 8 (1390); 33-39; cf. Abul Quasem, The
Ethics, 96-99.

4 Winter, "A Tract,” 33.

5 lbid, 34.
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traced back to their Greek sources. This is particularly true in his conception of
the education of young children. While al-Muhasibt's Kitab al-Tawahhum and al-
Makki's Qut al-Qulitb, which are considered by scholars to be the sources of the
thya® do not discuss this topic, the similarities between al-Ghazall and lbn
Miskawayh are indeed very clear; so is the indebtedness of the latter to a Greek
source (see Appendix). The title tbn Miskawayh gives to his section on child
education is telling enough to show the point. Verbatim, it runs A section on the
education of the young, and of boys in particular, most of which | have copied
from the work of Bryson®, a Greek philosopher of the Neo-Pythagorean School of
the first century A.D.7 We are fortunate that an Arabic translation of this work by

Bryson is preserved, bearing the title Kitab Tadbir al-Manzil 2

Although al-Ghazali’s discussion of this topic is short (two and a half printed
pages), it appears to be very important since it presents his views about
preparing a child for his further education, which is treated more fully, in the
discussions of student and teacher (parts C, D, and E below). Here we will focus

on al-Ghazali's most important remarks on the education of young children.

First of all, emphasizing the importance of this stage of development and the

natural state of children, al-Ghazali says:

% Arberry, Revelation, 64; Hossein Nasr, "Stfism,” 462; Smith, An Early Mystic, 122.

7 1bn Miskawayh, The Refinement of Character, trans. Constantine K. Zurayk
(Beirut: The American University of Beirut, 1968), xi, xvii (translator's preface),
and 50.

8 Ed. Luwis Shaykha, al-Mashrig 19 (1921): 161-181. While Shaykhi does not give
a definite identification of the author and the translator, a later study by
Zurayk argues that it is indeed the work to which Ibn Miskawayh is referring.
See lbn Miskawayh, The Refinement, 201, n. 16 (translator's note).
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A child is a trust in the care of his parents, for his pure heart is a precious
uncut jewei devoid of any form or carving, which will accept being cut
into any shape, and will be disposed according to the guidance it receives
from others. If it is habituated to and instructed in goodness then this will
be its practice when it grows up, and it will attain to felicity in this world
and the next: its parents too, and all its teachers and preceptors, will
share in its reward. Similarly, should it be habituated to evil and neglected
as though it were an animal, then misery and perdition will be its lot, and

the responsibility for this will be borne by its guardian and supervisor.?
Being ready to absorb influence from others, a child should be disciplined and
his character refined as early as possible. Thus a child should be kept away from
bad company, and should not be suckled and nursed except by a woman of virtue.
At this stage of development, al-Chazali is of the opinion that a mother’s role is
as important as that of a father in the training of children.!® When the ability to
differentiate between good and evil begins to emerge, the child should be
watched more carefully, in order to make sure that he associates good with good
things and evil with evil ones. Modesty and generosity are principles to which a

young child should be habituated. He should be dressed in modest clothing, white

rather than colored, and taught that giving is better than taking, He should also

9 al-Ghazal, thya, Ill, 69-70; Winter, "A Traci,” 34. Al-Sharis? compares a young
child’s heart to fertile soil that accept anything planted in it. See Rosenthal,
"Child Psychology,” 17.

10 Smith, Al-Ghazalfi, 56; cf. lbn Miskawayh, The Refinement, 51. Apart from this
case, there seems to be no mention by al-Ghazali of girls or women in the
context of education, an attitude that was shared by all medieval Muslim
writers. Generally, the education of girls was limited to basic religious
provisions and skills related to house-keeping, and was regarded as the
responsibility of fathers or husbands. See Zaki Mubdrak, al-Akhlag ‘ind al-
Chazali (Misr: Maktabat al-Tijariyah al-Kubra, n.d), 194-195. Howaever,
despite their being generally neglected in terms of education, some women
pursued their study privately, and many became renowned in different fields.
For accounts on women and education in medieval islam, see Khalil A. Totah,
The Contribution of the Arabs to Education (New York: AMS Press, 1972),
78-83; Berkey, The Transmission, 161-181; Nakosteen, History, 44-45; Dodge,
Muslim Education, 6-7.



80

be taught the proprieties, for example how to sit politely and not to yawn or
blow his nose in front of others. Love poetry, sleeping during the day, arrogance,
luxury, and oaths of any kind are things to be avoided. Al-Ghazall also finds it
important to prevent the child from doing things in secret, believing that the

child would not hide anything unless he knows that it is ugly.'

When he starts his maktab-education,'? parents have to be more careful and
make sure that he will manage and divide his time well. He should not be allowed
to neglect his study. On the other hand he is not to spend ail his time studying.
He has to study properly, but he also has to have time for rest, play, and sports,
for according to al-Ghazall, studying without breaks will destroy his young
growing intelligence. Courage, responsibility, and respect for parents and teachers
are values that have to be introduced to the child in early age. As he is growing

up, hie has to be introduced to the basic rituals of Islam.

Other things that parents have to be careful about are punishment and

reward, of which al-Chazali says:

Whenever a good trait or action manifests itself in the child he should be
admired and rewarded with something which gives him joy, and should be

"' al-Ghazali, thya, Ill, 70-73; cf. Ibn Miskawayh, The Refinement, 51-55.

Maktab- or kuttab-education is elementary education for the teaching of
writing, reading, al-Qurian, and the creed. Various instances suggest that
there is no agreement as to the age at which a child starts his maktab-
education. Ibn Hazm suggests five, Risalat Maratib, 65. Ibn al-Jawzi relates
that he attended the maktab when he was six, with many classmates who
were older than he, Laftah, 35-36. thn al-*Adim is reported to have entered a
maktab when he was seven, Yaqlt al-Romi, frshad, VI, 36; and still another
when he was ten, Makdisi, The Rise of Cofleges, 19. Despite this lack of
uniformity on the age to start maktab-education, our sources agree that it is
the first and elementary education, teaching children basic skills for a higher
level of education.
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praised in front of others; likewise, when once in a while he does
something bad it is best to pretend not to notice and not to bring it to the
attention of others (but never to reveal to him that it is something which
others might be bold enough to do), particularly if the child himself has
diligently endeavoured to hide his action, for the exposure of such deeds
may cause him to grow emboldened, until he no longer cares when they
are made public. Should he repeat the action, he should be privately
reproached and made to feel that it was a very serious thing. ... He should
not be spoken to at length every time, for this would accustom him to
being blamed for his misdeeds, and destroy the effectiveness such words
have upon his heart.!?

Despite the brevity of the Bayan, it firmly stresses the importance of the early
stage in child development and its contribution to his further development and
education. Neglected children will grow up with bad characters, so al-Chazall

believes.!1

One last point to be made regarding this topic is that the whole idea of the
education of young children is based on the philosophical assumption that they
are born in purity {(fitrak) with neutral potential, and therefore ready to accept
any form of external influences. This makes children's education an art of
nurturing and caring, and a process of providing impetus that leads to positive
growth and development. It can also be said that the success of this early stage
of education will make the next stages easier. Once this fails and a child grows in
an undesirable direction, the task of education becomes greater, since it will
comprise the act of redirecting as well as providing the impetus towards the

desired direction.

13 al-Ghazali, thya, W, 70; Winter, “A Tract,” 35-36; cf. Ibn Miskawayh, The
Refinement, 52.

11 See also |bn Khaldln, The Mugaddimah, |ll, 300-301, where the same point is
asserted. Ibn Khaldin points out that what one learns in his youth is rooted
deeply and functions in his later education as a foundation to a building.
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B. Education of Character (tahdhib al-akhlag)

As it is clear from the discussion about childhood education, character
(akhlag) lies at the heart of al-Ghazali's educational thinking. And, as we have
seen in the previous chapter, this influences his classification of sciences in that
he emphasizes the ethical more than the intellectual value of sdience. 1t is not
surprising therefore that in the lhya’ he provides an independent section for the
exposition of character and its education.!® In this particular section he covers,
among other subjects, the essence of good and bad character, the possibility of
change in character, as well as the way of chl‘mging it. Curiously, this section is
based on the presumption of the failure of the early stage of education. In other
words, it deals with those whose character has been flawed because of faulty
upbringing in childhood. Thus the question here is how to deal with bad
character on the one hand, and how to establish a good character in its place on
the other. The following passages will summarize the points of that section

related to education.

Al-Ghazall defines character as "a well-established state of the soul from
which actions proceed easily without any need for reflection and deliberation. If
this state is such that good actions --that is good according to reason and
religion-- proceed from it, it is called good character. If the actions which proceed
from it are evil, the state from which they proceed is called evil character."'®

Striking in this definition is its insistence on the stability of the state of the soul

That is Kitab rivadat al-nafs wa-tahdhib al-akhlag wa-mualajat amrad al-
galb (The book of disciplining the soul, the education of character, and the
curing of the diseases of the heart).

6 al-Ghazali, thya, 11, 52.
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and the spontanity of the actions derived from that state. The consequence is
that a good act that occurs rarely and that is based on certain conditions cannot,

stricty speaking, be corsidered a result of good character.!”

Acccrding to al-Ghazali, four powers stand as the root of character:
knowledge, anger, appetite, and justice. Good character is manifested in someone
whenever these four powers are in a state of balance {itidah. Conversely,
whenever they are not in balance, bad character will be manifest. In short, the
very heart of the education of character is the effort to control these powers and

to keep them in a equilibrium.!8

Without mentioning names, al-Ghazali says that some people think that
character cannot be changed for two reasons: (1) because God has created man
with his character, as well as his body. So, to change his character, they argue, is
as impossible as it is to change his body, and (2) because they had tried very hard
and yet had failed to change their own character. However, al-Ghazdli disagrees
with them, arguing that if this is the case, then all prophetic messages, advice,
and education would have been groundless. He seems to take a middle position,
saying that what is impossible is uprooting a character completely. On the other
hand it is possible to control and to influence character by which it can be
directed according to one's desire. He further points out that even animals, such

as a falcon or a dog, can be trained to perform certain actions which they would

17 Abul Quasem, The Ethics, 80.

8 al-Ghazall, thya, I, 52; cf. Fakhry, Ethical Theories, 199. For a list of
subordinate virtues and vices derived from these four main powers, see Abul
Quasem, The Ethics, §1-82,
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not do without training.'?

As we have mentioned above, al-Ghazall believes that a child is born in
purity, his heart is like an ‘uncut jewel’, and thus morally balanced. If later on one
grows to have good or bad character, it is due solely to the way he is raised.?® For
this reason, he emphasizes that a growing child should have as much exposure
as possible to good character, and that the customs in which he grows should be
those that are in accordance with the character he is intended to possess later.
Then, should one grow up in a bad milieu and with bad character, the first step
for him is to clearly identify the bad aspects of his character, because only by
having a full awareness of this may he hope to better them. This can be done
through four ways: (1) by presenting himself to a teacher (shaykh), who in turn
will explain the state of his character as well as the way it should be refined. In
this case, he must follow the advice of the shaykh wholeheartedly: (2) by
appointing a close friend, who is trustworthy and knowledgeable in religion to
watch over his character and to point out its bad elements. Afterwards, he may
choose to handle them by self-training or by following a certain shaykh, (3) by
listening to what his enemies say about him, for one's weaknesses are disclosed
in the speeches of his enemies. Sometimes, this is better than the second way;
and (4) by socializing with different people, paying attention to their actions that
are unpleasant to him, and then observing himself, whether or not he performs

the same actions.?!

19 al-Ghazali, thya, I, 54; ¢f. Mubdrak, alAkhlag, 117.
20 al-Ghazali, thyér, ll, 59.

2t |bid., 62-63; Abul Quasem, The Ethics, 90-91; Mubarak, al-Akhlag, 119.
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According to al-Ghazali, bad character should be dealt with by confrontiny it.
Thus the whole idea of the education of character is to struggle against evil
tendencies derived from anger and appetite by practicing their opposites. For
example, stinginess is to be removed by practicing generosity, rashness by
patience, arrrogance by humility, etc. For instance, al-GhézéIT advises the teacher
to send an arrogant student to a market place to beg. By s0 doing, his arrogance
will be reduced little by little22 He also emphasizes that to establish a good
character takes considerable time and requires constant practicing of certain
qualities leading to it. Usually one will have to undergo some difficulties in
changing habits and in practicing things one is not accustomed to. A stingy
person, for example, will find it difficult to practice generosity; so does the
arrogant in practicing humility. It is here, when one undergoes the difficuit period
of his moral transformation, that one needs a shaykh most, to watch over his
improvement, io give encouragement, and to ensure that he will not give up

because of having trouble.23

According to their responsiveness to character transformation, there are four
types of people: (1) the naive person (alinsan al-ghufl) who does not distinguish
right from wrong nor good from evil things. This type of person ¢nly needs a

good teacher to guide him; and the character of such person can usually be

22 al-CGhazdli, thya, 11, 59. See also Fakhry, Ethical Theories, 198; Abul Quasem,
The Ethics, 92; Mubarak, al-Akhlag, 120-121.

23 al-Ghazah, fhya, W, 56. Abul Quasem, The Ethics, 94, points out that al-
Chazéli's discussion of the causes of bad character as well as the way it
should be treated is mainly derived from the works of the ethical-
philosopher, tbn Miskawayh and the SGfT al-Muhasibi. However, while the
first two seem to emphasize counteraction by knowledge more than by
action, al-Chazalt argues that both are equally important.
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refined in a short time; (2) the person who distinguishes between good and evil,
yet is overcome by his power of appetite; although he is aware of his condition,
he is unable to control his appetite. This type is worse than the first. However,
there still is a possibility to rgfine his character, by strengthening his awareness
of his evil deeds and at the same time preventing himself from doing them: (3)
the person who believes evil things to be good and wrong things to be right. This
type of person has very little chance for a refinement of character; and (4) even
worse, with almost no hope, is the person who was raised and trained with evil

opinions and thus sees evils as virtues and virtues as evils.?*

Al-Chazali also stresses the relation between body and soul in his treatment
of the education of character. Character originates in the soul, from which the
physical actions are derived. But physical actions can aiso influence the state of
the soul. In fact, this is one of the principal arguments for the education of
character. By physicaily doing certain actions in certain periods of time, the
guality behind the actions may be implanted into the soul F‘or example, by
practicing the act of generosity, in the form of giving things away, helping the
needy, etc, the quality of being generous may become one of the soul's qualities.
And this is the aim of the education of character, that is, that one does virtuous

actions physically and spiritually enjoys doing them.2s

24 al-Ghazali, thyar, I, 55; Abul Quasem, The Ethics, 88; cf. lbn Miskawayh, The

Refinement, 31-32.

25 al-Ghazali, thya, Iil, 58. For a list of virtuous acts according to al-Ghazali, see

Fakhry, Ethical Theories, 200.
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C. The duties of the student

As we have pointed out above, the greater part of al-Ghazali's treatment of
student and teacher consists of his enumeration of their respective duties. Meant
to ensure the success of the learning process, these duties basically concern two
things: (1) the proper manner for a teacher to deal with his student and vice
versa; (2) the way a student should deal with his study and the teaching of his
teacher. It is worth noting that al-Chazall is the first to offer a discussion of this

topic in such a systematic way.

The first duty of the student is the purification of the soul. Al-Ghazili
stresses the importance of this purification as a prereguisite of successful
learning. A student has to have his soul cieansed of such impure traits and evil
characteristics as anger, greed, seif-indulgence, etc. He says that learning is the
worship of the soul (inward worship) and that its performance requires that
purification. It is just like the ablution without which physical prayer (salah)

cannot be performed.2¢

Al-Ghazali is fully aware of the objections that might be raised against this
assertion and therefore provides the answers to two likely objections. in the first
place it is a fact that many students with bad characters do gain knowledge. To

this, al-Chazali answers that this is not the real knowledge that results from true

26 al-Ghazali, fhyae, |, 55; idem, Fatihah, 56; idem, Mizan, 149-150; Faris, The Book,
126. Cf. Badr al-Din tbn Jamasah, Tadhkirat al-Sami wal-Mutakallim fi Adab
alAlim wal-Muta allim, in al-Madhhab al-Tarbawi ‘ind Ibn Jamaah, ed. ‘Abd
alkAmir Shams al-Din (Beirut: Dar Iqra’, 1406/1986), 111; ‘Abd al-Basit
al-‘Almawi, al-Muid fi Adab al-Mufid wal-Mustafid, in al-Fikr al-Tarbawi ‘ind
al“Almawi, ed. Shafiq Muhammad Zay‘ir (Beirut: Dar Igra’, 1406/1986), 92,
127.
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learning. Those students only get superficial knowledge that is useless in the
Hereafter and that cannot bring them to eternal happiness. Secondly. should one
point out that many persons with blameworthy traits become great scholars of
jurisprudence, the answer is that one should understand the nature of the science
in which they excelled. Their science, though admittedly held in high esteem, is of
little value, al-Chazaly asserts, and is only significant in the primary stage of one’s
attempt to get near (tagarrub) to God. To support his argument he cites the
definition of knowledge by an early pious companion of the Prophet, Ibn Mas‘ad
{d. 32/652), which runs: "knowledge is not the prolific retention of tradition but a
light which floods the heart”.27 Certainly this definition is telling enough for us to
understand that here al-Ghazali is speaking of knowledge partly in a SOfi sense.
Moregver, he is contrasting knowledge that is gained through a sensual rational
way with that which is gained through a spiritual way. And while admitting the
objections, he is in fact proving, at the same time, that the latter kind of
knowledge is more valuable for it cannot be gained by a person with bad traits.
In any case, this view of jurisprudence as a subordinate science is consistent with

his classification of sciences as outlined in Chapter One.

The second duty of the student is to concentrate at all times on his study
and not be distracted by any worldly matter. In al-Chazili's opinion, complete
concentration is a must, citing an unidentified saying: "Knowledge will surrender
nothing to man unless man surrenders his all to it", and adds: "even when you

devote yourself completely to it, you cannot be sure that you will attain any of it.

27 al-Ghazali, thyer, |, 55-56; idem, Fatihah, 57; idem, Mizan, 150; Faris, The Book,
128-129. See also Abl Nu‘aym al-isbahani, Hilyat al-Awliya wa-Tabagat al-
Atibba (Misr: Matbaat al-Sa<ddah, 1351/1932), 1, 131.
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The mind which divides its attention among different things is like a stream, the
water of which flows in several directions only to be absorbed in part by the
earth and in part by the air with the result that nothing is left for irrigation of

planted lands."?38

In order to ensure the concentration of the student, it is recommended that
he should minimize his worldly affairs. It is also good for him to leave his
hometown and family, and travel somewhere to pursue his study.?® Travel
{rihlah) for the sake of knowledge was so widely practiced "that it became”, in the
words of Cellens, "a normative feature of medieval Muslim education.”*® it is
related, for example, that Bashar Ibn al-Harith urged his disciples to travel and
says. “Keep moving, for water is good only if it flows, if it is stagnant it gets
spoiled and changes color.”?! Indeed, for a slightly different reason, the renowned
lbn Khaldiin also emphasizes the significance of riklah, and says: "Traveling in
quest of knowledge is absolutely necessary for the acquisition of useful

knowledge and perfection through meeting authoritative teachers (shaykhs) and

28 al-Chazali, thya, |, 56; idem, Mizan, 150-151; Faris, The Book, 129. Al-Almaw1,
in addition, suggests that students should not eat much and should sieep no
more than a third of each day and night lest they bring their mind away
from their study. Furthermore, he stresses that in attending lessons, they
should concentrate on the lessons and not fool around. See al-Almawi, at
Mu<id, 100-103, 137-138.

29 For al-Ghazill's view on travel rihlah in other contexts, see Smith, A-Ghazali,
44-45.

30 Sam | Geilens, "The Search for Knowledge in Medieval Muslim Societies: A
Comparative Approach.” in Muslim Travellers. Pilgrimage, Migration, and the
Religious Imagination, ed. Dale F. Eickelman and James Piscatori (Berkeley:
University of California Press, 1990), 55.

31 al-Khatib at-Baghdadi, Tarikh Baghdad aw Madinat al-Salam (Cairo: Maktabat
al-Khanjt, 13497193 1), XIv, 204.
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having contact with (scholarly) personalities."?? One has only to read the
biographies of prominent medieval Muslim scholars for some examples. The

tradition of riklah lies behind the high mobility of medieval learning.3?

The third duty of the student is to pay full respect to the teacher. The
student ought to humble himself before his teacher and completely submit to his
advice just as a patient follows the advice of a skillful physician. At the time of
disagreement, the student has to favor the opinion of his teacher and put his
own aside. Although asking questions is recommended, the student has to make
sure that he does so atr the proper times and that he asks only things he is
capable of comprehending. Al-Ghazall suggests that the teacher usually knows
more of what the student is able to understand. The student is also advised to
help his teacher should need arise.3* Respect for a teacher is generally viewed as
part of respect for knowledge and learning and is very essential in Islamic
education. Perhaps we can say that discussion of it is a common feature that can

be found in any Muslim discussion of student-teacher relations.3s

The fourth duty of the student is avoiding involvement in academic disputes
and controversies. This is particularly important for a beginner since

controversies can confuse his mind and discourage him from carrying on his

32 |bn Khaldaon, The Mugaddimah, Ill, 308.
33

Shalaby, History, 181. For more about rihlah see lbn ‘Abd al-Barr, jami, |,
111-114; Ahmed, Muslim Education, 100-111.

34 al-Ghazali, fthya, |, 56; idem, Fatihah, 57-58; idem, Mizan, 151-153; Faris, The
Book, 129-132.

33 Cf. Ibn al-Muagaffas, alAdab al-Wajiz lil-Walad al-Saghir, ed. Muhammad
Ghufrani al-Khurasani (Cairo: ‘Alam al-Kutub, 1341 AH), 62, 68; ai-Zarnilji,
Tatfim, 32; Ibn Jamaah, Tadhkirah, 120; al-Almawi, al-Muid, 133-135.
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study. Accordingly, al-Ghazali suggests that the student should first restrict his
study to the opinions of his own teacher. Only after he has mastered them may
he turn to those of other scholars. The acceptance of the teacher's opinions,
however, is under the condition that he is capable of reaching personal
independent opinions. (As already noted above, Ibn Khaldan considers that finding
such an authoritative teacher is one reason for travelling for knowledge.) It is
better for a student to avoid a teacher whose method is merely quoting the
opinions of others and commentaries already made upon them. Such a teacher,
al-Ghazali suggests, is usually misleading rather than helpful; it is like having one

blind person guide another.36

Perhaps at this point it would be interesting to review al-Chazali's standpoint
regarding the art of disputation (munazarah), which was widely practiced at his
time. Generally, we can say that al-Ghazali's attitude toward it is negative, as can
be seen in the thy@ and the Fatihah3” Under some conditions, however, he finds
it permissible. He starts his discussion with historical survey of the development
of disputation, which we may extract as follows. The first four rightly guided
caliphs were rightecus, learned in religion, and rarely sought the help of others in
making their legal decisions. After them the .caliphate passed to those less
learned who had to seek help from jurists, some of whom, however, were
reluctant to accept governmental posts. Shortly after, the jurists, for non-
religious purposes, became job seekers after their advice was sought. Along with

this competition for jobs, disputation developed rapidly in the field of

36 al-Ghazali, thya, 1, 57; idem, Mizan, 153-154; Faris, The Book, 132. See also |bn
Jama<ah, Tadhkirah, 134: al-“Almawl, al-Muid, 131.

37 al-CGhazall, thye. |, 51-54; idem, Fatihah, 52-56.
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jurisprudence. Due to the fact that some princes were very interested in theology,
disputation was then widely practiced in theological matters as well. Since this
practice in theology led to bloodshed and destruction of the country (ihraig al-
dimat wa-takhrib al-bilad),3® snme subsequent scholars deemed disputation in
theology unacceptable and once again preferred to do it on legal questions.?® This

situation was in effect untii the time of al-Ghazali.4°

Al-Ghazali warns that disputation which is meant for the aim of overcoming
an opponent, displaying one's excellence, boasting, or gaining public favor is a
source of blameworthy traits, which are, to various degrees, common to those
who perform disputation frequently: envy, pride, rancor, backbiting, self-
justification, deception, and hypocrisy.?' In order to avoid the negative results of

disputation, al-Ghazali insists that it should not be carried out except for the

38 |t is verv likely that this bloodshed refers to the tnquisition oi the ‘Abbadsid

caliph al-Ma’min (reigned 198/813-218/833) which centered on theological

questions about the nature of al-Qur'an: whether or not it is created.
39 As for the function of disputation in medieval islamic education, Makdisi says:
“The function of disputation was to prepare the law student to become a
mufti, a jurisconsult, qualified to issue legal opinions (fatwa, pl. (fatawa). As
such he was also qualified to become a mudarris, professor of law. Mastering
the art of disputation was the last stage in his preparation for the function
of muftf as well as that of mudarris.” See Makdisi, The Rise of Colleges, 128,
(transliteration and italicization added).

40 al-Ghazali, fhyar, |, 48-49; idem, Fatihah, 47-48; Faris, The Book, 108-110. Al-
Ghazidll seems to have not been particularly accurate in his account of the
history of disputation. In contrast to what he suggests, the art of disputation
appears to have evolved out of non-Muslim disputes with Muslims of early
pericd over theological questions. Only later on that it was adopted and used
in other fields, such as philosophy and jurisprudznce. See E. Wagner,
*Munazara,” in £/, V!, 565; Josef van Ess, "Early Development of Kalam,” in
Studies on the First Century of Islamic Society, ed. GH.A. Juynboll (Carbondaie
and Edwardsville: Southern illincis University Press, 1982), 110-112.

41 al-Ghazali, thya, 1, 51-54; idem, Fatihah, 52-56; Faris, The Book, 117-124.
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purpose of finding the truth. In doing so, several conditions have to be met: (1) as
a means of searching after the truth, disputation is deemed fard kifayah;
therefore no one should take it up until he fulfilled all his fard ‘ayn duties; and (2)
until he fulfilled his more important fard kifayah duties; (3) the disputant must
have the ability 1o form his own independent opinion (mujtahid) and not be
bound by the opinions of other imams; (4) the points discussed in disputation
must be actual cases; (5) it must be held in private rather than in the presence of
the public or celebrities; (6) the aim of it must be nothing but truth, and both
narties must be open to accept the truth regardless of who discovers it; (7)
disputation must be free of restrictive rules of dialectic, such as preventing one
from relinquishing an argument or illustration in favor of another;*” and (8) a
disputant must dispute only with someone from whom he expects to learn
something, not someone he expects to defeat. With these conditions, al-Ghazali
says, those who perform disputation for the sake of God will be distinguished

from those who do so for the sake of other things.+3

The fifth duty of the student is to do his best to study every branch of
praiseworthy knowledge and understand the aims and purposes of each. He is
not obliged, however, to go into detail in every branch. It is sufficient for him to
know the most fundamental topics of each in a general manner. Nevertheless, if
he finds enough time, he is advised to choose a branch of knowledge to study in

depth. As one might expect, al-Ghazall recommends choosing religious sciences

42 One of the earlier scholars who holds that a disputant must maintain his
arguments and must not renege on them is al-Farabi who sets the rules of
disoutation in his Kitab alJadl, cited in Miller, "Islamic Disputation,” 79.

43 al-Ghazal, thya, |, 49-51: idem, Fatihah, 49-51; Faris, The Bock, 110-117.
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that bring the student to happiness. Acquaintance with different sciences is
essential for it provides one positive appreciation for them and their exponents.
in short, al-Ghazdli argues that the student should have a period of general

education before he proceeds and specializes in a particular subject.?*

The sixth and the seventh duties of the seeker of knowledge are to pay close
attention to the logical sequence of the sciences he deals with and to follow their
logical order in his learning. Al-GhazalT is of the opinion that sciences are related
to each other; one science can be a necessary preparation for the study of the
other, it can also be a natural development of another.* Whatever the nature of
the sequence, the student has to pursue his study accordingly. Therefore, he must
not address himself to a certain science before undertaking a thorough study of
that which comes before it. When studying a science a student shou!d regard the
science above it as his immediate aim. A student must also take the ethical and
religious values of sciences, which are clear from their place in the classification,
into consideration in determining the sequence of his learning.¢ Undoubtedly,
every Muslim must start his learning with the fard <ayn sciences, that is the faith
and the basic obligations and prohibitions. Afterward, one may pursue further
education in the fard kifayah sciences, in either a religious or non-religious

branch. In any case a sequence has to be followed. In studying religious sciences

44 al-Ghazidl, thya, |, 57-58; idem, Mizan, 154-155; Faris, The Book, 134. Urging
students to get themselves acquainted with different fields was in fact one of
the features of medieval Islamic education. Accordingly a teacher is required
to possess certain amounts of knowledge of different subjects to
accommodate the various interests of the students. See Yagit al-Ramj,
Irshad, Vi, 13; Makdisi, The Rise of Colleges, 84.

45 Cf. Ibn Khaldin, The Mugaddimah, \Il, 298-299.

46  al-Chazaill, thya, |, 58; idem, Mizan, 155-157; Faris, The Book, 134-136.
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one has to start with the fundamentals {like al-Qur'an and hadith); followed by
the branches (such as figh and the knowledge of the conditions of the heart); the
auxilaries (linguistics); and the supplementaries (such as the variant readings of
al-Quran and the science of the biographies of hadith transmitters). In studying
the non-religious sciences, one has to deal with the praiseworthy ones (medicine,
arithmetic, agriculture, etc.) before the permissibles {poetry, history, biography),
and must not fall into the study of the blameworthy sciences (magic and

talismanic sciences).

Apart from that of al-Ghazali, different sequences are offered by different
scholars.*” Despite the differences as regard to the rest of the sciences, the
science of al-Quran is uniformiy put as the first subject to be pursued. Indeed, it
is reported that early Muslim scholars did not teach hadith or figh except 1o
those who knew al-Quran by heart?® Regardless of the existence of the variants,
the following appears to have been generally accepted in medieval islamic
education: “al-Quran; hadith; the Quranic sciences: exegesis, variant readings;
the sciences of hadith, involving the study of the biographies of the transmitters
of hadith, the two usiils: ustl ad-din, principles of religion, and ustf al-figh,
principles, sources and methodology of the law; madhhab, the law of the school
to which one belonged; khilaf, the divergences of the law, within one's own

school as well as between schools; and jadal, dialectic.”*®

47 For examples see lbn Jama‘ah, Tadhkirah, 133-134; al-<Almawi, al-Muid,
143-144; al-Nawawi, al-Majmir, 1, 38; ibn Hajar al-Haythami, al-Fatawa al-
Kubra al-Fighiyah (Misr: ‘Abd al-Hamid Ahmad Hanafi, n.d.), I, 254.

48 al-NawawTi, al-Majmix, |, 38.

49 Makdisi, The Rise of Colleges, 80 (transliteration and italicization added).
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The eighth duty of the student is to know how to ascertain the nobility of
the science he is pursuing or intending to pursue. Determining the nature of a
science can be done through examining the fruits resulting from the science on
one hand and testing the authenticity of its principles on the other. Here al-
Ghazall gives an example in which he compares the science of religion with
medicine. It is observed that the former is nobler since its fruif is eternal
happiness while the latter, no matter how useful it might be, only produces
temporary physical fitness. If, for example, medicine is further compared with
arithmetic, it is clear that the latter is based on more clearly defined principles.
Nevertheless, the fruits resulting from medicine are more desirable than those of
arithmetic; so medicine is considered nobler than arithmetic. In any case, the fruit
is always more important than the principles. Using this method of judgement
the student would know the merit of each science he studies. in addition, he is
then guarded from concentrating on a subject less meritorious than another to

which he could be devoting his time.39

The student's ninth duty is to make spiritual purification and nearness to
Cod his aim. He should not pursue his study for the sake of worldly success such
as the achievement of authority and influence over people and those in power, or
to simply boast before his friends. The logical consequence of this fixed aim is
that the student must concentrate his study on the science of the Hereafter for it
is the closest way to attain that aim. Nevertheless, al-Ghaz3ali does not fail to
remind the student that he should not disparage other sciences, like

jurisprudence, grammar and other sciences, the acquisition of which is deemed

50 ai-Ghazali, thyé, |, 58-59; idem, Mizan, 158; Faris, The Book, 137.
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fard kifayah. He further says that though sciences differ in their closeness to the
ultimate aim, they nevertheless are in the same {ine and that the study of them
can also be part of the attainment of that aim.5! *Whosoever will seek God

through knowledge, no matter what kind, he is sure to profit and advance.”?

The tenth duty of the student is to take into consideration the releitionship of
the sciences to his ultimate aim. For this purpose, it is essential for the student
to have general knowledge about the classification of the sciences. Thus he has
to prefer what is closer to the aim rather than a remote and less important one.
What is considered most important is what relates to the student’s concern in
both this world and the world to come, and therefore one has to give preference
to the science of the Hereafter over any other science. The student is also
reminded of the difficulty of mastering the sciences of both the present and the
next world at the same time.>® Regarding this, al-Ghazali further says:

If you read or study science, it must be a science which cleanses your
heart and purifies your soul. If you knew that your life would not be
prolonged more than a week, certainly you would not busy yourself with
the sciences of jurisprudence and disputation and metaphysics and
theology and such like; but you would busy yourself with guarding your

heart and in learning the attributes of the soul, in withdrawing from the
entanglements of the world and in purifying yourself from evil character ...

51 al-Ghazalr, thya, |, 59; idem, Fatihah, 59; idem, Mizan, 167-169; Faris, The Book,
138.

52 al-Ghazali, thya, 1, 59; Faris, The Book, 138. Al-Zarndji, in addition to the
Hereafter, includes “the removal of ignorance from himself [student] and
from the rest of the ignorant, the conservation of religion, and the survival of
[slam” as the aim of education. He also finds it permissible for one to seek
positions provided that he will use them to disseminate truth and to work
for the case of Islam. See al-ZarnUji, Ta‘/im, 25-26.

33 al-Ghazali, fhya, |, 59. idem, Fatihah, 59; idem, Mizan, 158; Faris, The Book,
138-139.
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and in acquiring good qualities.™

These last three duties clearly exhibit al-Chazili's unshakable belief in the
superiority of the Sofi-ethical approach to learning in comparison to the
intellectual approach. Yet his profound open-mindedness and the fact that he
lived at the time when non-SGfi sciences were so highly esteemed prevent him
from disregarding them completely. Instead he takes the middle way, legitimizing

both approaches, but at the same time emphasizing tirelessly that the

Sufi-ethical approach is superior.3>

D. The duties of the teacher

Al-Ghazall starts his treatment of the duties of the teacher by comparing
knowledge to wealth and one's relation to it. There are four states in one's
relation to wealth: a state of seeking and collecting; a state of saving or storing
what he has collected in which he becomes self-sufficient; a state of spending his
wealth on himself; and lastly, and this is the noblest state, a state of generosity
and spending his wealth on others and on himself. These four states correspond
to the four states in one's relation to knowledge: learning or acquiring

knowledge; having and storing it; contemplating and enjeying it; and teaching or

54 al-CGhazall, O Disciple, 26. In a risalah, the Ikhwan al-Safd’ say that a science

or character is worthy of seeking only if it leads one to success in the
Hereafter or helps him in achieving it. See |Ikhwan al-Safa’, Rasail, |, 273; See
also Ibn al-Mugaffa, al-Adab al-Saghir, ed. Ahmad Zaki Basha ([al-
Iskandariyahl: Jam‘yat al-Urwah al-Wuthga, 1329/1911), 44; al-ZarnQji,
Ta'lim, 28; al-“Almawi, al-Musid, 99.

55 Avner Giladi, "Islamic Educational Theories in the Middle Ages: Some
Methodological Notes with Special Reference to al-Ghazali,” British Society for
Middle Eastern Studies Bulletin 14 (1977-1978): 8.
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imparting it to others. Again the last state is the noblest.”® A teacher, therefore, is
one who takes on this very honourable task. With this task the teacher has o

observe several duties.

The first duty of the teacher is to love his students and treat them as if they
are his own children. The closeness of the teacher-student relationship for al-
Ghazali reaches the point that a teacher possesses a greater right over the
students than their own parents have. Al-Ghazali puts parents as natural causes
of the morta. existence of children in this world, while the teacher, through his
teaching, brings them to eternal existence and happiness in the next world.
Basically, what al-Ghazali means by teacher here is the teacher of the religious
sciences. However, this might be extended to include teachers of non-religious
sciences provided that they have good intentions and acknowledge the Hereafter
as the final aim of their teaching activities5” The significance of the teacher,
which seems to be over-emphasized here, is applicable only to older students. As
for younger children, al-Ghaz3li holds that both parent and teacher share the

responsibility.58 In any case, the combination of the respect of the student for the

°6 al-Ghazali, thyae, |, 61; idem, Fatihah, 60; idem, Mizan, 169; Faris, The Book,
144,

>7 al-Ghazal, thya, |, 61; idem, Fatihah, 60; idem, Mizan, 169-170; Faris, The Book,
145. See also al-“Almawf, aFMu<id, 112, where the same principle is asserted;
but instead of loving students as children, he says that the teacher should
"love for his student what he loves for himself (an yuhibb la-hu ma yuhibb |-
nafsik)." Although he does not go so far to say that the teacher has more
right over the students than their own parents, he nevertheless recommends
to the teacher to try his best to know as much as possible about his student;
and this includes his student's name, family background, country of origin, as
well as his personal conditions. See al-‘Almawi, al-Mu‘id, 114; cf. al-Nawaw?,
al-Majmir, |, 30.

>3 al-Ghazal, thya:, WL, 69-70.
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teacher with the latter’s love for the former produces the warm, enduring
relationship between the two which has long been recognized as a striking

feature in the history of Islamic education.5®

The second duty of the teacher relates to payment. Al-Ghazali suggests that
a teacher should not charge any fee to his students, nor must he expect any
reward from them. The teacher has to follow the example of the Prophet in
teaching without payment; he must teach for the sake of Cod and the Hereafter
alone. This principle strictly applies to teachers of religious sciences. The
rationale of this lies in his concept of one’s relation to knowledge, that is the four
states mentioned above. Based on these states, the act of imparting knowledge is
the noblest state, while seeking it lies two stages below. It follows that the
compensation (from God) for the teacher is greater than that for the students,
and therefore the teacher is not supposed to take anything from them. In
addition, the act of teaching cannot be performed without students, and this
means that the teacher would gain nothing without them. So, how could it be

possible for him to charge those on whose existence he relies for his rewards,

wonders al-Ghazalr.s0

Elsewhere, al-Ghazali asserts the same principle by using another reason.
The teacher should not receive any payment because religious knowledge is
something meritorious that has to be served rather than serve others (falilm

makhdum wa-laysa bi-khadim).5' However, he differentiates between payment

39 Ahmed, Muslim Ec uacation, 160.

60 al-Chazal, thya, |, 62; idem, Fatihah, 60-61; idem, Mizan, 170-171; Faris, The
Book, 146-147.
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received from the students and payment from an endowment of a madrasah,
against which he has no objection. From what he says in al-Mungidh concerning
his departure from Baghdad we may assume that al-Ghazdli himself received a
good sum of money from the endowment of the Nizamiyah, for which he was
then working, He makes it plain that before leaving Baghdad he possessed wealth
and praises Baghdad for having the best financial system in suppeorting scholars.
Once he decided to abandon Baghdad, however, he distributed what he had,
retaining only as much as necessary for himself and the sustenance of his
family.52 Also, it is well established that the Nizamiyah, as well as other
madrasahs provided salaries for their staffs and stipends for their students.53
Nevertheless, al-Ghazali recommends that teachers should take no more than an
amount by which they are no longer bothered with financial problems and could

concentrate on their academic works.5?

Al-Ghazali complained about the practice of many teachers of jurisprudence
and theology who received payment and competed with each other in gaining the
favor of those in power yet continued to claim that they were spreading
knowledge for the sake of God. He further objects to some teachers who expect
that their students should follow them in everything and be their supporters.

However, despite this complaint, one can easily find examples of philanthropic

6t Mizan, 171,

62 al-Ghazali, al-Mungidh, 38; Watt, The Faith, 59. Considering that this
retirement lasted for ten years, it is perhaps a fair guess that even what he
left for himself and his family must have been a considerable amount.

63 Makdisi, “Muslim Institutions,” 37; idem, The Rise of Colleges, 163-165.

64 al-Ghazali, Fatihah, 16, 67.
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jurists or theologians who, in contrast, spent their own money on their students
to support their study. Al-Ghazali's teacher, Imam al-Haramayn al-Juwayni, is said
to have spent the wealth left behind by his father on his students. He continued
to help them from his income as a teacher, after his inheritance was finished.®
Qutb al-Din al-Shiraz1 is related to have spent thirty thousand dinars on his
students.5 Similar remarks were also made about Abd al-Abbés Ibn al-Habbab,

who was well known for being financially very helpful to his students.%?

The teacher's third duty is to know to the best possible degree the student's
background knowledge in particular subject, so that the teacher could determine
the stage of knowledge that suits him. Al-Chazali asserts that a teacher should
make sﬁre that his students do not engage in any difficult topic before mastering
the easier, preparatory ones lest he get inadequate ideas which lead him astray.
Furthermore, the teacher cught to understand the intentions of his students. If,
for instance, he finds out that a student pursues his learning only for non-
religious purposes, then a thorough examination should be undertaken to see if
his interest is in praiseworthy sciences or in the blameworthy ones. If it happens
that his interest is in the latter, then it is for the teacher to prevent him from
engaging in them and to direct him to religious sciences. in the case of a student

who is interested in religious sciences for purely secular purposes, al-Ghazali says

65 al-Subki, Tabagat, V, 175-176.

66 1bn Hajar al-‘Asqalant, al-Durar al-Kaminah fi Asyan al-Miah al-Thaminah, ed.
Muhammad Sayyid Jad al-Haqq (Cairo: Dar al-Kutub al-Hadithah, n.d), V,
108-109.

67  +Abd al-Qadir Ibn Muhammad al-Nu‘aymi, al-Daris fi Tarikh al-Madaris (Beirut:
Dar al-Kutub al-limiyah, 1410/1990), I, 118. For more examples see Makdisi,
The Rise of Colleges, 180-181.
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that there is no need to stop him. With constant advice and guidance there is still

hope that he will eventually understand his mistake and change his purposes.®8

The fourth duty of the teacher relates to moral instruction.® Al-Ghazili
acknowledges this as one of the most complicated problems in the art of
teaching. Students often misbehave and do inappropriate things from which the
teacher should restrain them. But it is here that he must be extremely careful and
should handle the students tactfully. He contends that it is wiser to use some
indirect approach. Suggestion is preferred to strong, direct correction; kindness
rather than reproach. Suggestion and kindness would cause students to think
about the teacher's advice as well as about their conduct, On the other hand,
"open dissuasion destroys the veil of awe, invites defiance, and encourages
stubbornness.””? In the end this will damage the relationship between the teacher
and the students, which means failure on both sides. Nevertheless, we should not
assume that this has always been the practice followed by Muslim teachers.

There are cases in which misbehaved students were treated harshly.”!

The teacher's fifth duty is to respect sciences other than those he teaches. A
teacher must not be prejudiced against other subjects and should not disparage
their importance before his students. Al-Chazall gives an illustration from what

happened among linguists, jurists, traditionists, and theologians. It is customary,

68 al-Ghazali, thya, |, 62; idem, Fatihah, 61-62; idem, Mizan, 171-173; Faris, The
Book, 147-148. See also al-ZarnQji, Ta‘fim, 46; al-*Almawi, aFMuid, 115.

69 See also above Chapter Three, part B.
70 al-Ghazali, thyar, 63; idem, Fatihah, 62; idem, Mizan, 173 Faris, The Book, 149,

7! Dodge, Muslim Education, 4.
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he says, among many of them to underrate the value of the sciences other than
their own. For example, some jurists would designate the science of tradition as
nothing more than stories, the learning of which requires no intellectual activities
whatsoever. The theologians, on the other hand, would criticize jurisprudence as
mere hairsplitting discussions and confused disputations over things far less
important than the subject matter of theology, and so on. Such denunciations, al-
Ghazali remarks, should be avoided by teachcrs. In complete contrast to that, the
teacher has to show respect to all sciences, encourage his students to do the
same, and prepare them for the study of other sciences.”? Here, the classification
of sciences becomes very significant because it allows someone to examine the
value of each science and then determine the superiority of one science over
another without necessarily condemning any of them. As a general rule, the value
of a science is determined by the advantage that one would get from its study.”3
And as we have seen, based on this, al-Ghazali believes that the sciences of the

Stifis are superior and the rest are only second in their importance.

The sixth duty of the teacher is to take into consideration the understanding
ability of his students and teach them according to this ability. This means that
in addition to his knowledge of the student's background knowledge, the teacher
needs some psychological understanding of his student’s intelligence. Based on
this understanding the teacher then decides the most proper way in dealing with -

his student.”* As has already been pointed cut in Chapter One, al-Ghazall holds

72 3l-Ghazall, thya, |, 63; idem, Fatihah, 62; idem, Mizan, 173-174; Faris, The Book,

149-150.

73 ai-Ghazali, thya, |, 35-37; Faris, The Book, 73-77.

74 al-Ghazali, thya, |, 63; idem, Fatihah, 62; idem, Mizan, 174-175; Faris, The Book,
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that people differ in their intelligence, and therefore in their ability to
comprehend things. Most people need great effort in order to establish an
understanding of something; others, the geniuses, understand very quickly; and
still others, the prophets and the saints, understand things without any effort.7>
The teacher's failure to have a correct estimation of his student's level of
intelligence may lead him to wrong treatment that confuses and discourages the

student.

The seventh duty of the teacher is the more practical side of the third and
the sixth duties; that is that he should pay special attention to a backward
student and treat him differently from the average. He should not expect him to
do difficult tasks, but rather give him easy tasks he is capable of doing. It is
recommended that the teacher try to cultivate the student's self-confidence and
should never discourage him despite his backwardness. it is better not to bother
him with complicated ideas, controversies, or heavy discussions of details for he
will get nothing from these but confusion and despair. Al-Ghazali suggests that it
is more fruitful to confine the backward student to instruction in worship and
the basic religious teachings by which he will be able to carry on his religious

duties in the correct manner.76

Finally, the eighth duty of the teacher is to set an example for his students.

His practice must be in accordance with his teachings. This is most important for

150-151.

75 al-Ghazah, thya, |, 93-94; idem, Mizan, 142-143; idem, al-Risalah al-Laduniyah,
369-370: Faris, The Book, 232-234.

76 al-Ghazali, thya, |, 63-64; idem, Mizan, 175-177; Faris, The Book, 151-152.
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many find it easier to perceive things through example and illustration.
Moreover, contradiction between his practice and teachings would make it
difficult for people to accept his ideas and opinions. Here al-Ghazali seems to set
a very high expectation for the teacher and asserts that any fault on the
teacher’'s part will produce a negative effect in his students. He illustrates this by
using the analogy of a stick and its shadow, and asks: how could the shadow
possibly be straight when the stick itself is crooked? He further points out that
misconduct on the part of the teacher is much more dangerous since many will

follow and take his error as an example.””

E. Teacher-student relationship and the learning process

The teacher-student relationship is suck an important topic that most
writers in Islamic education, in one way or another, include discussions of it in
their works. It has also been realized guite uniformly that the history of Muslim
education exhibits a good relationship between teacher and student, based on
mutual affection, friendship, and respect78 The following passage from Hossein
Nasr is relevant:

[It] has always had a highly personal aspect, in that the student has

sought a particular master rather than an institution, and has submitted
himself to that chosen teacher wholeheartedly. The relation that has

77 al-Ghazali, thy@r, |, 64; idem, Fatihah, 63: idem, Mizan, 177-178; idem, O

Disciple, 3-4, 8-9, 11; idem, Bidayat al-Hidayah, on the margin of al-Ghazalii,
Minhaj al<Abidin (Misr: Dar Ihya’ al-Kutub al-‘Arabiyah, n.d.), 84; Faris, The
Book, 152-153.

78 Ahmed, Muslim Education, 160; Abdelwahid Abdalla Yousif, "Muslim Learning

During the Earlier Abbasid Era 749-861 A.D." (Ph.D. Thesis, University of
Toronto, 1978), 125.
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always existed between the teacher and the student has been a highly
intimate one, in which the student reveres the teacher as a father and
obeys him, even in personal matters not connected with his formal
studies.”?

This characterization can safely be taken as the prevailing view drawn from

available sources, mainly in the form of biographies of Muslim scholars.

This section deals with further discussions about teacher and student,
stressing the relationship between the two in the context of the way learning is
carried out. The learning process will be seen in the light of al-Chazilt's theory
of knowledge discussed in the previous chapter. As has been pointed out (Chapter
One, part C), al-Ghazali divides knowledge into two main branches: the practical
and the spiritual. These correspond to two different ways of acquiring knowledge:
the rational-sensory and the Sufi-spiritual (discussed in Chapter One, part A),
Having these two branches of knowledge and two ways of acquiring them, al-
Ghazali admits the existence of two systems of learning, each with its own
nature: Safi learning and other types, which for the sake of convenience we will
simply call non-SGfi learning. The point to be stressed here is that al-GhazalT does
not see the two branches of knowledge, the two ways of acquiring them, and the
two systems of learning as being in conflict with each other, but rather as
complements. In fact, as we have seen, he devoted his last days to the service of

both, heading a madrasah and a khangah.

His standpoint regarding knowledge significantly influences the way he sees

the teacher-student relationship. In no place can one see al-Ghazali contrast the

79 Nasr, Science, 73.
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natures of teacher or student of SOfi learning to those of non-Safi learning.8? This
is equally true about the nature of teacher-student relationship in the learning
process. However, there are some points where different stresses are given to
one or the other kind of learning, which we may use to compare the relationship

between teacher and student in SUfi and non-SofT learning.

First, it is to be notiéed that the teacher has a slightly different significance
in the two systems. in Sofi learning a murshid (SUfi teacher) is a must. A murid
(Safi student) must pursue his study under the guidance of a murshid. Without a
murshid, a murid is very likely to get lost in his learning, and go astray rather
than obtain advancement in the path.8' The problem is somewhat different in
non-Sofi learning. Although the importance of a teacher is emphasized,?? there is
still room for those who prefer to pursue their study alone, and indeed many
have been successful. One may recall that al-Ghazalt himself did much of his
study --especially the systematic investigation of theology, philosophy, the ta‘lim,
and Sufism-- without a teacher.® Interestingly, unlike with the other three
sciences, al-Ghazall ended his self study of Safism with great dissatisfaction and

crisis that led him to abandon Baghdad, completing his knowledge of Sifism with

80 As a martter of fact, one finds many similarities between what al-Ghazali sets

as the duties of the muta‘allim (strictly speaking means non-S4fi student)
with those of a murid (S0fi novice) offered by Abl Najib al-Suhrawardi (d.
563/1168) in one of his works that specially deals with the duties of the Sofi
student. See his Adab al-Muridin, ed. Menahem Miison (Jerusalem: The
Magnes Press, The Hebrew University, 1978), 23-44.

8l al-Ghazali, O Disciple, 16-17.

82 Cf, Shalaby, History, 115, where al-Shafii (d. 204/820) is related as saying
that study from books without knowledge is insufficient.

8  On self-learning in adab sciences, see Makdisi, The Rise of Humanism,

217-227.
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actual practices.3* And it is because of the great significance of this practice,

along with its subtle nature, that a murshid is indispensable in SufT learning.

Apart from what has been mentioned in the discussion of the duties of
teacher and student, which to some degree reveals the nature of this relationship,
we have virtually very little relevant information. What is available is found in his
Ayyuha al-Walad, Bidayat al-Hidayah8s and al-Adab fi al-Din86 The Ayyuha is a
reply by al-Ghazdli to his former favorite student, who, after being advanced in
his study of various sciences, c:ime to a point where he started to think about
which of the sciences would be useful for him in the Hereafter. This thought
prompted him to write to al-Ghazalt asking for his advice and guidance, and in
reply al-Ghazali composed the Ayyuha, outlining in it some problems pertaining
to Sofi learning, including some discussion of the nature of the relationship
between murid and murshid®? As for the Bidayah and al-Adab, they are small
treatises containing the most important aspects of religion and ethics that have

to be known and observed by all Muslims. In a sense we may call them manuals

8 While it is true that during his earlier days al-Ghazali had had contacts with

several Sufis, and did some SOfT practices, he had never devoted himself to
Stfism to such a level that allow us to call him a Stft prior to Baghdad period
of his career.

55 A commentary edition of this work, Muhammad Nawawi al-Jawi, Sharh
Maraqgi al-<Ubiidiyah (Misr: al-Matba‘ah al-Hamidlyah, 1317 AH.), adds next to
nothing as far as our present point of discussion is concerned. On the other
hand, a Malay translation of this work incorporates much other material,
mostly from other works of al-Ghazall. It was prepared by al-Falimbani, and
bears the title Hidayat al-Salikin (Jakarta: al--AydarQs, n.d.).

8 in Magjmirat Ras@il, ed. Muhyi al-Din al-Kurdi (Misr: Matba‘at Kurdistan
al-<limiyah, n.d.), 62-94,

87 See Frank Hugh Foster, "Ghazali on the Inner Secret and Outward Expression

of Religion in his ‘Child",” Mosfem World 23 (1933): 380-381.
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provided for the ordinary folk. It is also to be noted that the authenticity of the
Bidayah has been questioned by scholars. Indeed, Watt concludes that the last
section of the work, which contains the discussion about the teacher-student
relationship, is not authentic; and based on this conviction he excludes it from his
translation of the work.88 Nevertheless since the same ideas as that of the last
part of the Bidayah are also expressed in al-Adab, which has a higher probability
of authenticity,8® the use of this information seems to be justified, especially
because it does not contradict al-Ghazali's general view about the teacher and the
student. So, by combining what we have in these works with what has heen
mentioned previously we will try to see the nature of the teacher-student

relationship in both the SGff and non-Safi systems of learning.

Basic things to this relationship is respect by the student for the teacher and
the love of the teacher for his student. This principle is equally important in both
Soft and non-Sift learning. Yet we may say that in practice this principle exhibits
somewhat different features it: the two systems of learning. Al-CGhazali says that
a student, of either SofT or non-Safi learning, should greet his teacher first, that is
before the teacher greets him, and should not talk much in his presence. When in
class, he should make sure that his attention is directed to what his teacher says.
He should be seated politely, not turning right or left, and not having
conversation with his neighbours. He must sit during a class the way he sits
during the prayer. Indeed, for al-Ghazall learning is an inward worship as we

have seen. When he has something to say, or a question to ask, he has to ask the

88  Watt, The Faith, 9, 152; Badawi, Mwallafat, 138-140.

89 watt, "The Authenticity,” 31; Badawl, Mwallafat, 241-242.
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teacher’s permission first, as part of the way he shows his respect.?? Despite this,
the significance of respecting the teacher appears to be more significant in the
Safi sphere of learning if only for the fact that a SGfi murid is more dependent on
his murshid for the advancement of his learning than is his non-SGff student
counterpart. Indeed, the veneration of some SGfi masters, in a sense, might be
seen as a practice of paying exessive respect for them, a tendency that generally

does not occur to non-SOfT teachers.

As has been said above, disputing with one's teacher is considered
inappropriate. In fact al-Chazali also restrains a student from contrasting his
teacher with other scholars by presenting before him opinions contradictory to
those of his teacher. Similarly a student is not to assume that he knows more
than his own teacher. These structures are equally true in the case of a SGfi
murid with his murshid. However, in non-S0fT iearning, this rule is matched by
al-Ghazili's insistence that a teacher should pay full attention to his student,
particularly when he raises a question. Moreover, the teacher must not hesitate
to admit his ignorance, be open in discussing any probiem, and be ready to
accept truths that are based on sound arguments, regardiess of its source® But a
murid should not challenge his murshid even when the murshid is mistaken and

the mistake is obvious to the murid. Furthermore, for the SGfi student, this

90  al-Ghazall, al-Adab, 66; idem, Bidavah, 84. See also Ahmed, Muslim Education,
164; al-Falimbant, Sayr, 33; idem, Hidayah, 317-318.

91 al-Ghazali, al-Adab, 66; idem, Bidayah, 83-84; al-Falimbani, Sayr, 33-35; idem,
Hidayah, 315-316. Nakosteen, History, 41-42, explaining the academic freedom
in madrasahs, that is to say in the non-Sufi learning, has the following: “in
the college of Baghdad an inquiring student, who greeted the great teacher
with devoted salams [bows] often ended the day with an intellectual fist
fight with his master in defence of some principles, refutation of others, or
hairspilitting argument over significant details.”
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external respect has to be followed with an internal one. He is required to beiieve
truly and whole-heartedly whatever his murshid says. Doing otherwise would
result in his being considered to have committed hypocrisy. Whenever the murid
feels that he still has the slightest doubt regarding his murshid, he should know
that he is not in a condition suitable for learning. He must leave his murshid for
a while and purify his inner self until his denial is completely removed, in which
case he can continue his learning.? !n another place al-Ghazali asserts that a
muvid, due to the obscurity of the path, has to cling to his murshid, in the way a
blind person ciings to his guide. An error on the part of the murshid should not
cause the murid to doubt his authority.?® In short, once one decided to become a
murid of a certain murshid a complete submission to the authority of that
murshid is required, regardless of his being correct or mistaken. This makes it
very important for a murid to choose his murshid very carefully, to ensure that
he gets an authoritative one. Describing the authoritative murshid, al-Ghazali

says that he must be:

one who is removed far from love of the world and of rank, one who has
been the follower of a discerning person who traces his successorship to
the Lord of the Apostles, who has excelled in disciplining himself in little
food and steep and speech and in much prayer and alms and fasting, and
who, following the discerning shaykh, is making the good qualities of
character his way of life --such as endurance, thanksgiving, trust, faith, .
generosity, contentment and tranquility of soul, moderation, humility,
knowledge, sincerety and modesty, trustworthiness, seriousness, and

92 al-Ghazali, O Disciple, 17,
93 al-Ghazili, fthya, I, 73; See also Mohammad Ajmal, “A Note on Adab in the
Murshid-Murid Relationship,” in Moral Conduct and Authority. The Place of
Adab in South Asian Islam, ed. Barbara D. Metcalf (Berkeley: University of
California Press, 1984), 244. The absolute obedience in Sufi learning is so
profound that a certain SUfi is reported to have said that a murid has to
obey and honor his murshid, even if the murshid happens to be a satan. See
Schimmel, Mystical Dimensions, 193.
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similar traits; then he is light from the lights of the Prophet, and he is
worthy to be followed; but the presence of such as he is rare, more
precious than phosphorous! Whoever has the good fortune to find a
shaykh such as we have described, and to be accepted by him, must honor
him outwardly and inwardly4

One of the manifestations of the love of the teacher of either system of
learning for his students is that he be patient with them, especially when dealing
with those who, due to the naturai differences, do not possess quick minds. In
this case the teacher has to explain his lesson patiently until it becomes clear to
thermn.%5 Indeed, the history of Islamic education is marked by instances where, out
of their love for students, teachers help them not only with their academic
problems but also with their financial problems, which in many cases involves
large sums of money. Earlier we have mentioned the cases of Imadm al-Haramayn,
al-Shirdzi, and al-Habbdb as examples of philanthropic teache/rs who were very
helpful to their students. We also have records of teachers,‘fsometimes with a
party of students, who pay a visit to a sick student, showing their deep concern
and support® This kind of teacher-student relationship often results in an
enduring companionship going far beyond the time when one is a student or a
teacher of another. The story behind the composition of al-Ghazal's Ayyuha al-
Walad is certainly an example of this. Even when he had left al-Ghazalt for years
and he himself had advanced in his learning, this particular disciple still found it
necessary to write to al-Chazili, the beloved teacher, for advice, guidance, and

prayer.

94 al-Ghazall, O Disciple, 16-17.
95 al-Ghazali, al-Adab, 66; idem, Bidayah, 84.

9 For examples, see al-Baghdadi, Tarikh, VIII, 64: XllI, 334; XIV, 246.
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F. The aims of education

In the most simple way, we may say that the aims of education are
necessarily the same as the aims of life itself, and therefore the aims of Islamic
education are the same as the aims of Muslim life. Yet, as life comprises many
stages in which one aims for different ends, so does education. It has many
stages and involves various activities. People may pursue different branches of
knowledge; and even when pursuing the same branch of knowledge, there is still
a possibility that people are after different things. The following lines will
discuss different aims of {slamic education and their place in al-Chazali's
educational thoughts. These aims will be seen in the light of his theory of

knowledge which has been covered in Chapter One.

in the first place, based on their natures, the aims of education might be
divided into two: religious and secular.®? Within al-Ghazili's theory the former
receives more attention by far. As for the latter, it appears to be subsidiary to the
former, and secular ends of education are generally considered less meritorious.
Being either religious or secular, the aims of education will be further seen in
relation to the different systems of jearning based on the nature of the sciences
sought, that is, religious learning, non-religious learning, and S@fi learning.
Another thing to be remembered is that the aims of education as seen by al-
Ghazalt are in accordance with his theory of the interrelation of sciences that,
once again, might be iliustrated with a straight line, the sciences being situated

on different points along the linef8

97 Cf. Nakosteen, History, 41.

%8  al-Ghazali, Fatihah, 43; cf. idem, fhya’, |, 59-60; idem, Mizan, 162-163.
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From what is considered by al-Chazall as the individually obligatory
education (above pp. 66-67), it is plain that on this level the aims of education are
acquaintances..  vith the basic theological and practical teachings of Islam,
proper performance of religious duties, and avoidance of things prohibited.
Although study of religious sciences might enable one to attain secular aims such
as position, influence, power, and wealth, al-Ghazall is quite ciear that they
should not be taken as goals in pursuing religious education. One should not

learn tafsir, hadith, figh, usul, and the like for the sake of this world.®?

The case is different when it comes to non-religious learning. Al-Ghazalt
explicitly says that one is allowed to learn non-religious sciences such as
medicine and mathematics for the sake of worldly wealth and prestige,!%
However, this should not be taken to mean that al-Ghazali is contrasting the
religious and non-religious sciences. In spite of the fact that non-religious
sciences are subsidiary in his classification, al-Ghazali does not fail to bridge the
gap between these sciences and religion. As far as religion is concerned, the
study of non-religious sciences should be directed to serve religion and to help
people carry out their religious duties. Thus while one is allowed to seek wealth
and prestige through the study of non-reliéious sciences, one is, nevertheless

obliged to use his wealth and prestige in ways sanctioned by religious law.!%!

In the S@ifi sphere, it is clear that the primary aim of education is the

9% al-Ghazali, Fatinah, 9, 15; above, 103-104; cf. 1bn Hazm, Risalat Maratib
al-Ulium, 63-64.

100 Fatihah, 15.

101 Cf, al-Zarndji, Ta‘fim, 25-26.
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spiritual knowledge that can be attained only after complete purification of the

heart and suppression of its evil tendencies. While the nature of this spiritual

knowledge may vary and while people might advance to different stages, there

seems to be agreement that the ultimate point at which SGfi learning aims is

available only in the Hereafter. This ultimate aim is eternal happiness (al-sa‘adah

al-abadiyal?)) in Paradise, the highest point of which is the vision of God and

meeting Him.!92 Commenting on al-Chazali's 'Kitib al-lim’, and examining it

against his classification of sciences and the aims of education, Avner Giladi says

the following:

The fact that, in ‘Kitab al-iim’, al-Ghazali defines the branches of learning
in the ‘higher learning’ category as studies which are ‘community
obligation’, not ‘individual obligation’, suggests that he did not recognize
them as an essential stage in the religious advancement of a Muslim, and
perhaps even tried to dissuade some of the students from continuing to
deal with them. Actually, so al-Chazali believes, the believer's goal can be
achieved exclusively through studies connected with moral improvement
and through moral training in practice, without any advanced, systematic,
theoretical studies. Still, evidently in a desire to influence those believers
who dedicate their lives to the study of religion in madrasas and similar
institutions, al-Ghazall does not deny the possibility that the way to attain
the true knowledge (‘ilm al-mukashafa), the purpose and joy of the
Muslim’s life --a way chiefly through moral improvement-- may also
include stages of a systematic study of religious sciences --those whose
learning is 'the obligation of the community'. Al-Ghazali thus presents the
two ways in which religious truths can be acquired --the scholarly and the
[SOfi-]ethical-- as ways that combine, and that is perhaps one of his
principal contributions to the synthesis of the mystic and orthodox
approaches in Islam. Both ways, separately or together, are legitimate for
him as means of attaining the believer's goal and the purpose of his life,
and even if one of them, the [SGfi-]lethical way, is preferable, the other is
not totally rejected.'93

In summing up this section, suffice it to say that while the aims of education

102

103

Abul Quasem, The Ethics, 57; cf. al-Ghazali, thya, 1, 59-60; idem, Fatihah, 43.

Giladi, “Islamic Educational Theories,” 8.
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might be various in some stages, they necessarily lead to and culminate in one

sole aim, that is, God.



¢

CONCLUSION

Al-Ghazall was born with an exceptionally high zeal for inquiry in a milieu
that was fertile for the development of this zeal. Indeed his biography reveals
that his career was essentially a series of events in which he boldly followed his
inquiring mind, venturing into every dark corner of different systems of thought,
before Stfism finally gave his mind peace. Two crises, one caused by doubt, the
other by truth, struck him. Naturally, this adventure left its marks on his

educational thought, which by and large he wrote after his conversion to Safism.

This thought can be divided into three aspects. The first is a psychological
aspect, which covers his opinions about the nature of man, the nature of the
faculties by which he gains knowledge, and the way these faculties function.
Although at one point of his life al-Chazali had a complete distrust of sensual and
intellectual perception, in the end he acknowledged them as ways through which
man attains knowledge. He holds that intellect has five facuities that are
essential in its functioning as the perceiver of knowledge: the common sense, the
imaginative, the estimative, the retentive, and the recollective powers. In addition
to the sensual-intellectual way, man can also attain knowledge through a
completely spiritual process; that is by purifying his heart and maintaining a
constant remembrance of God which will make the spiritual realm accessible, he
can attain knowledge without intellectual activity. The second aspect is a

classification of sciences based on different considerations, the most important of
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which is an assessment of their legal and ethical values. The two different ways
of attaining knowledge result in two different major branches of sciences:
intellectual and spiritual. Based on the legal status of their acquisition, sciences
fall into either individual obligations or communal obligations. Ethically, sciences
are ejther praiseworthy, blameworthy, or indifferent. More than just an
enumeration, al-Chazalr's classification of sciences serves as a guideline for the
seeker after knowledge in that it defines the significance of each science from
both the legal and ethical points of view. The third aspect of al-Ghazali's
educational thought is his discussion about student and teacher that concerns
the more practical side of education. He identifies several duties which have to be
observed by the student 'and the teacher in order to ensure the success of a
learning process. In addition, al-Ghazali provides a special discussion of the
education of character. For young children, this process consists primarily of the
art of nurturing their potentials in the correct direction. For those who have
developed a bad character in themselves, however, the major part of their
character education would be the process of confronting it, keeping it under

control, and gradually replacing it with the desired character.

What is striking in al-Ghazali's discussions of educational matters is his
conviction of the superiority of the Shfi-ethical system and approach to learning
as opposed to the raticna! approach represented by the philosophers, the
theologians, and, to a lesser degree, the jurists. For him, Muslim education should
include not only a process of transmission of knowledge, or a series of

intellectual exercises, but also the awakening of Muslims’ moral conscicusness.



APPENDIX

The following are parallels from al-Chazalt's thya ‘Ulim al-Din, lbn
Miskawayh's Tahdhib al-Akhlag, and Bryson's Tadbir al-Manzil, which show the
relation between them on the education of young children. They clearly illustrate

their sameness in ideas as well as their similarities in expression.!

1. On proper manners in eating and that a child should be accustomed to
modest food

al-Ghazali: Wa-an la yubadir [al-sabiy] ila al-tatam qabl ghayri-hi, wa-an la
vahdiga al-nazra ilay-hi wa-la ila man yakul wa-an la yasra fi al>akl, wa-an
vajida al-madgh, wa-an la yuwali bayn al-lugam wa-la yaltakh yada-hu wa-la
thawba-hu, wa-an yu'awwada al-khubz al-gaffar fi ba'd al-awqat hatta la yasir
bi-haythu yara al-udm hatman (i, 70).

ien Miskawavh: Wa-idha jalasa [al-sabiy] ma‘a ghayri-hi la yubadiru ila al-
tasam wa-la yudimu al-nazra ila alwani-hi, wa-la yahdiqu ilay-hi shadidan wa-
yagtasiru ‘ala ma yalih, wa-la yasra: fi al-akl wa-la yuwali bayna al-lugam bi-
suragh, wa-la yu'zimu al-lugmah wa-1a yabtali-u-ha hatta yajid madgha-ha, wa-la
yaltakh yada-hu wa-la thawba-hu. Wa-la yalhaz man ywakilu-hu wa-ia yatba: bi-
nazri-hi mawagi yadi-hi min al-ta‘ami, wa-yuawwad an yuthira ghayra-hu bi-ma
yali-hi, in kana afdala ma ‘inda-hu. Thumma yudbat shahwatu-hu hatta yaqtasira
‘ala adna al-taami wa-adwana-hu, wa-ya'kul al-khubz al-gaffar alladhi la udma
ma‘a-hu fi ba'd al-awqgat (71).

Bryson: Anna-hu yanbaghi an vu‘awwada al-sabiy an-la yubadira ilay-hi [al-
ta‘am] hatta vuda:, wa-la yanzur ilay-hi nazra al-sharh ... wa-idha jalasa ala al-
taam man huwa akbar min-hu, fa-la yamuddu yada-hu ila al-team gabla-hu ...
wa-la yuazzam lugama-hu, wa-1a yulattakh yada-hu, wa-la fama-hu, wa-la
thivaba-hu, wa-la yulattakh asabica-hu ... wa-la yanzur ila ahadin min-man ya kol

I Some punctuation has been added and references are given at the end of each
citation. For the /hvar and the Tadbir, the references are to the editions cited
in this thesis. For the Tahdhib they are to the edition by Hasan Tamim
(Isfahan: intisharat Mahdawi, 1978).
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ma'a-hu .. wa-yuawwad al-qana ah bi-akhass al-ta'am wal-igtisar ‘ala al-khubz
bi-la udm (176).

2. On proper clothing

al-Ghazali: Wa-an yuhibba ilayhi [al-sably] min al-thivab al-bayd duna al-
mulawwan wakibrisam wa-yugarrara ‘inda-hu anna dhalika shan alnis@ wal-
mukhannithin wa-anna alrijala yastankifuna min-hu (lll, 70).

Ibn Miskawayh: Wa-yulama [al-sabiy] anna awla al-nas bil-malabis al-
mulawwanah wal-mangishah alnis@ al-lati yatazayyanna lil-rijal thumma
alabid wal-khawal, wa-inna alahsan ki-ahl alnabl wal-sharf min al-libas al-
bavad wa-ma ashbaha (70).

Bryson: wa-yanbaghi aydan an-la ywawwad al-sabiy labs al-layyin wal-ragiq
wa-an-la yukabbar fi nafsi-hi haybat al-libas, wa-an yufahham anna dhalika inna-
ma yaliq bil-nisa® wal-mutaraffin (178).

3. On reward and punishment and preventing a child from love poetry

al-Ghazal: Wa-yuhfazu [al-sabiy] min alashrar al-lati fi-ha dhikr altishg wa-
ahlih wa-yuhfaz min mukhalatat al-udaba alladhina yazamuna anna dhalika
min al-zarf wa-rigqat al-tab'i, fa-inna dhalika yaghrusu fi quiab al-sibyan badhra
al-fasad. Thumma mahma zahara min al-sably khalqun jamilun wa-fi‘lun
mahmudun fa-yanbaghi an yukrama ‘alay-hi wa-yujazi ‘alay-hi bi-ma vafrahu bi-
hi wa-yumdahu bayna azhar al-nas. Fa-in khalafa dhalika fi ba'd al-ahwal
marratan wahidatan fa-yanbaghi an yutaghafala <an-hu wa-fa yuhtak sitru-hu
wa-la yukashafa-hu wa-la yuzhar la-hu anna-hu yatasawwaru an yatajasara
ahadun *ala mithiih wa-lasivama idha satara-hu al-sabiy wa-ijtahada fi ikhfa i-hi,
fa-inna izhara dhalika “alay-hi rubama yufidu-hu jassaratan hatta la yubali bil-
mukashafah, fa-ind dhalika in ‘ada thaniyan fa-yanbaghi an yuataba sirvan wa
yu'azzam al>amr fi-hi (Ili, 70). ’

Ibn Miskawayh: Wa-yuhdhar [al-sabiy] al-nazra fi al-ashar al-sakhifah wa-ma
fi-héa niin dhikr al<ishq wa-ahli-hi wa-ma yuwahhimu-hu ashabuh anna-hu darb
min al-zarf wa-rigqat al-tab', fa-inna hadha al-bab mufsidatun lil-ahdath jiddan.
Thumma yumdah bi-kull ma yazharu min-hu min khalgin jamilin wa-fitlin hasanin
wa-yukram ‘alay-hi. Fa-in khalafa fi ba'd al-awqat ma dhakar-tu-hu fal-awla an Ia
yubakh ‘alay-hi, wa-la yukashaf bi-anna-hu aqgdama ‘alayh bal yutaghafal <an-hu
taghafala man la yakhtar bi-balih anna-hu qad tajasara ‘ala mithli-hi wa-la
hamma bi-hi, lasivama in satara-hu al-sably wa-ijtahada fi an yvakhfiva ma fa'ala:
hu <an al-nas. Fa-in ‘ada fal-yubakh <alayh sirran wa-li-yu‘azzam <inda-hu ma
ata-hu (70).

Not found in Bryson,
4. On prohibition against sleeping during the day

al-Ghazali: Wa-yanbaghi an yumna‘a [al-sabiy] ‘an al-nawm naharan fa-inna-hu
yurithu al-kasl, wa-fa yumna' min-hu laylan wa-lakin yumna al-farsh al-watfah



hatta tatasallaba a'da>uh (N, 70).

Ibn Miskawayh: Wa-yumna [al-sabiy] min al-nawm alkathir fa-inna-hu
yugbihu-hu wa-yughlizu dhihna-hu wa-yumitu khatirah. Hadha bil-layl, fa-amma
bil-nahari fa-la yanbaghi an yata‘awwada-hu albattata. Wa-yumna* aydan min al-
firash al-wat? wa-jamt anwa al-turfah hatta yaslab badanu-hu wa-yataawwadu
al-khashwanah (72).

Bryson: Wa-amma al-nawm fa-yuqaddar litsabiy min-hu migdara hajati-hi wa-
yumna: min an yasta‘mila-hu liltaladhdhudh bi-hi, fa-inna kathrat alnawm
darratun la-hu fi badani-hi wa-nafsi-hi ... wa-yumna* al-sabiy min al-ncwm bil-
nahar illa in ihtaja ilay-hi li-da fin aw liillatin (177-178).

5. On prohibition against doing things in secret

al-Ghazali: Wa-yanbaghi an yumna‘a [al-sabiy] min kulli ma yafalu-hu fi
khafiyah fa-inna-hu la yakhfi-hi illa wa-huwa ya‘tagidu anna-hu qabih, fa-idha
turika tatawwada ficl al-gabih (I, 71).

Ibn Miskawayh: Wa-yvanbaghi an yumna [al-sabiy] min kull fill yasturu-hu wa-
vakhfi-hi, fa-inna-hu laysa vakhfi shay'an illa wa-huwa yazunn aw yalam anna-
hu gabih (72).

Bryson: Wa-mata ra’ay-ta al-sably yakul shay'an wa-huwa yuhibbu an yukhfa
aklu-hu iyya-hu, fa-amna-hu min-hu, fa-inna-hu lam yastur akla-hu illa wa-gad
‘alima anng-hu la yahtaju ilay-hi wa-anna-ku fi akli-hi fa-hu mukhti (177).

6. On exercise and its benefits for the child

al-Ghazali: Wa-yuawwadu [al-sabiy] fi ba'd al-nahar al-mashy wal-harakah wal-
viyadah hatta la yaghlib ‘alay-hi al-kas! wa-yuawwadu an la yakshifa atrafa-hu
wa-la yasra'u al-mashy wa-ia yarkha yada-hu, bal yadummu-huma ila sadrih (1,
71).

Ibn Miskawavh: Wa-yusawwad [al-sabiy] al-mashy wal-harakah wal-rukilb wal-
rivadah hatta la yataawwad addada-ha ... wa-yanbaghi an yuwdhina la-hu fi ba'd
al-awgat an yalab laban jawilan, li-yastariha ilay-hi min ta'b al-adab, wa-la
yakun fi la'bi-hi alamun wa-1a tabun shadid (72,73).

Bryson: Wa-kadhalika al-mashy wal-<adw wal-rukiub wal-harakah khayrun lil-
sabiy min al-sukun wal-da‘ah .. wa-la yarkha yada-hu wa-la yadummu-huma ila
sadri-hi wa-la yakshifa sa‘ida-hu wa-la yusric fi mashyi-hi jiddan wa-la yubtiu
fi-hi jiddan (178). Wa-yanbaghi an ywaddaba al-sabiy fi ba'd al-awgat fi al-1a bi,
wa-la yakabu laban fl-hi gabhhun wa-1a alamun, fa-inna al-la‘ba inna-ma yuradu
li-rahati al-sabily wa-surbivi-hi hatta yakuna dhalikae ‘awnan la-hu ‘ala yuradu
min-hu fi-ma ba‘d min altabi fi al-adab (180).

7. On arrogance

al-Ghazali: Wa-yumna [al-sabiy] min an vyaftakhira ‘ala agrani-hi bi-shayin
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mimma yamliku-hu walida-hu aw bi-shay min mataimi-hi wa-malabisi-hi aw
lawhi-hi wa-dawati-hi bal yuawwadu al-tawadu‘a wal-ikrama li-kulli man
cashara-hu walk-talattufa fi akFkalam maa-hum (111, 71).

Ilbn Miskawayh: Wa-la yaftakhiru [al-sabiy] ‘ala agrani-hi bi-shayin mimma
vamliku-hu walidah, wa-la bi-shay min maakili-hi wa-ma yaj¥i majra-hu, bal
yatawada u li-kulli ahadin wa-yukrimu kulla man “ashara-hu (72).

Not found in Bryson.
8. On avoiding gold and silver (luxury)

al-Ghazali: Wa-bil-jumliah yugabbah ila alsibyan hubb al-dhahab wal-fiddah
wal-tam* fi-hima wa-yuhadhdhar min-huma akthar mimma yuhadhdhar min al-
hayyat wal‘aqgarib, fa-inna afat hubb al-dhahab wal-fiddah wal-tam fi-hima
adarr min afat al-sumbam <ala al-sibyan bal ‘ala al-akabir aydan (I, 71).

tbn Miskawayh: Wa-yubaghghad ilay-hi [al-sabiy] al-fiddah wal-dhahab wa-
vuhadhdhar min-huma akthar min tahdhir alsibat wal-hayyat waltaqarib
wal>apa‘i, fa-inna hubb al-fiddah wal-dhahab afatu-hu akthar min afat al-sumbm
{73).

Bryson: Wa-yanbaghi an yubaghghada al-sably al-dhahaba wal-fiddah wao-
yuhadhdhar massa-huma akthar mimma yuhadhdhar min al-af a wal-hayyah, fa-
inna afat al-afai wal-hayyah inna-ma tadkhul ‘ala al-badan wa-afat al-dhahab
walfiddah tadkhul ‘ala alnafs, wa-dararu-huma fi al-nafs ablaghu min dararu
ai-samm fi al-badan (180).

9, On sitting in a proper manner

al-Ghazal: Wa-yanbaght an vuawwada [al-sabiy] an la yabsug fi majlisi-hi wa-
la yamtakhit wa-la yatathaab bi-hadrat ghayri-hi wa-la yastadbiv ghayra-hu wa-
la yada: rijlan ‘ala rijflin wa-la yada' kaffa-hu tahta dhaqani-hi wa-la ya‘mad
ra’sa-hu bi-saridi-hi, fa-inna dhalika dalil al-kas! (11, 71).

1bn Miskawayh: Wa-yanbaghi an yuwsawwad [al-sabiy] an la yabsuq fi majaiisi-hi
wa-la yatath@ab bi-hadrati ghayri-hi wa-la yada rijlan ‘ala rijlin, wa-1a yadrib
tahta dhagani-hi bi-sa'idi-hi, wa-la yamad rva sa-hu bi-yadi-hi, fa-inna hadha dalil
al-kas! wa-anna-hu qad balagha bi-hi al-tagbih ila an 1a yahmila rasa-hu hatta
yasta‘ina bi-yadin (72-73).

Bryson: Wa-la yadam [al-sabiy] rasa-hu bi-saidi-hi, wa-man fa‘ala dhalika fa-
gad dalla ‘ala anna-hu balagha min istirkh@ i-hi wa-tafannuni-hi an-la yaqdiva
‘ala hamli rasi-hi (179).

10. On prohibition against making oath and the importance of respecting older
people

al-Ghazali: Wa-yumna'u [al-sabiy] al-yamina ra'san sadigan kana aw kadhiban
hatta la yatad dhalika fi alsighar, wa-yumna'u an yabtadra bil-kalam, wa-
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ywawwadu an la yatakallama illa jawaban wa-bi-qadr alswal, wa yahsun
al*istima mahma takallama ghayru-hu mimman huwa akbaru min-hu sinnan (1,
7N.

Ibn Miskawayh: Wa-yuwawwadu [al-sabiy] an la yakdhiba wa-la yahlifa
albattata, la sadiqgan wa-la kadhiban. Fa-inna hadha gabihun bil-rijal ma'a al-
hajah ilay-hi fi ba‘d al-awqat, fa-amma al-sabiy fa-1a hajata bi-hi ita al-yamin. Wa-
yuawwadu aydan alsumta wa-gillata alkalam wa-an-la yatakallama illa
Jawaban. Wa-idha hadara man huwa akbar min-hu, istaghala bil-istimasi min-hu
wal-samt la-hu (73).

Bryson: Wa-fa vanbagni lil-sabiy an yahlifa bi-Allah ‘ala haggin wa-la ‘ala
batilin, wa-dhalika aydan jamilun bil-rajul illa anna-hu rubba-ma idtarra ilay-hi
wa-laysa ya‘rud lil-sabiy min al-umur ma yadturru-hu ila al-yamin ... Wa-yanbaghi
an ywawwada al-sabiy al-sumta wa-gillata al-kalam wa-an la yatakallama bi-
hadrat man huwa akbara min-hu illa bi-ma yus alu <an-hu, wa-inna-ma yanbaghi
liksabiy idha hadara majlisa man huwa akbaru min-hu an yansita li-kalami-hi, fa-
inna al-istima‘a awanu la-hu ‘ala al-taallum, wal-sumt bi-kalami-hi yadullu ‘ala
al-hikmah wal-haya (179).

11. On courage

al-Ghazali: Wa-vanbaghi idha daraba-hu [al-sabiy] al-muallim an la yukthira al-
sarakha wal-shaghba wa-la yastashfa: bi-ahadin bal yasbkir. wa-yudhkar la-hu
anna dhalika daobu al-shujan walrijal wa-anna kathrat al-sarakh debu al-
mamalik wal-niswan (ll, 71).

Ibn Miskawayh: Wa-yanbaghi idha daraba-hu [al-sabiy] al-muallim an 13
yasrakha wa-la yastashfa® bi-ahadin fa-inna hadha fi'llu al-mamalik wa-man
huwa khawarun dasifun (73).

Bryson: Wg-la yanbaghi lil-sably in daraba-hu al-muallim an yabkiva wa-la
vasihu wa-la yadra'u, fa-inna dhalika min al-fashl wal-jubn, wa-inna-ma yalig
dhalika bil-<abd la bil-hurr (180).

12. On respecting parents and teachers
al-Ghazali: Wa-yanbaghi an ywallama [al-sabiy] ta:at waliday-hi wa-mu‘allimi-hi
wa-muraddibi-hi wa-kull man huwa akbaru min-hu sinnan min garibin aw

ajnabiyin wa-an yanzura ilay-him bi<ayn al-jalalah wal-ta'Zim (I, 71).

tbn Miskawayh: Wa-yuwawwada [al-sabiy] taat waliday-hi wa-muallimi-hi wa-
muaddibi-hi wa-an vanzura ilay-him bi-ayn al-jalalah wal-ta'zim {(73).

Bryson: Wa-yanbaghi an yuawwada al-sabiy khidmata nafsi-hi wa-waliday-hi
wa-muallimi-hi wa-man huwa akbar min-hu (180).
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