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INTRODUCTION

I
IMAM FAKHR AL-DIN AL-RAZ!

Abi ‘Abd Allah, Abii al-Fadl!, Muhammad ibn
‘Umar al-Razi (d. 606/1209), well-known as Imam Razi
and Fakhr Raz?, is one of the greatest exponents of
Islam of all ages and is rightly regarded as the Hujjat
al-Islam, the proof of Islam, after Imam Ghazzali. This
great encyclopaedist excelled his contemporary scholars
as a philosopher, historian, mathematician, astronomer,
physician, theologian and exegesist. He has so far not
received due attention from the orientalists, not even
from the Muslim scholars. His magnum opus, known as
al-Tafsir al-Kabir, and other valuable works like K. al-
Mubhassal, and Lubdb al-Ishdrat have been popular among
the students of Islamic sciences.

For his erudition and scholarship he was favoured
with the title of Shaykh al-Islam, and there gathered
around him a large number of disciples and admirers
including kings, rulers and learned judges and siifis.

His Life

Born at Rayy-Jibal in a Shéfi‘ite and Ash‘arite family
on the 25th Ramadan 543 or 544/1149-50, Imam Razi
was educated by his father, Diya’ al-Din ‘Umar?, cele-
brated as Khatib al-Rayy and hence his title “Ibn Khatib
al-Rayy.” Imam Razistudied Islamic Sciences with his
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father till the latter died®. He studied with al-Kamal
al-Simnani® for a period, returned to Rayy to study with
al-Majd al-Jili whom he accompanied to Maraghah
reading for a long time Philosophy and ‘Ilm al-Kalim.
Itissaid thatthe Imam could read the theological treatise
al-Shamil fi * Usiil al-Din of Imam al-Haramain from his
memory. The chain of his teachersin Figh and *Usiil goes
back to Imdm Shafi‘i and that of his teachers in theology
to Imam Abu’l-Hasan al-Ash‘aris. ,

Having mastered philosophy, Kalim and other
Islamic sciences, -Imam Razi travelled to Bukhira,
Khwirazm and Maward’ al-Nahr (Transoxiana) and
held discussions with the local savants who were impress-
ed by his memory, forceful speech and irrefutable
arguments, but compelled him to leave their cities.

Imim Rézi undoubtedly passed his early days in
troubles and turmoils and, as Ibn al-Qifti has it?, he fell
ill and remained in a sad plight in some unknown
madrasah at Bukhdra. He was, however, helped by
some of his friends who collected some amount of Zakat
from their fellow traders for him.

According to Ibn Khallikan®, Imim Razi returned
from Khwdrazm to Rayy and stayed with a wealthy,
experienced - physician who had two daughters. The
physician married his daughters to two sons of Imam
Razi, and on his death, left the whole property to the sons
of the Imdm who thus became very rich, a statement
which is incredible. Al-QifiI’s statement seems more’
convincing when he says that from Bukhdra Imam Razi
travelled to Khurasan where he had the chance of meeting
the famous Khwirazm Shih Muhammad ibn Takush who
made him his associate and favoured him with power and
position. Imdm Raizi, thus, settled at Herat, possessed
property and begot children. Biographers agree on
the point that Imam Razl’s sons were still receiving
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education when he died —a fact that supports the doubs
concerning the marriage of the sons of Imam Razi with
the daughters of the rich physician of Rayy. Had he
grown-up sons at Rayy before he settled at Herit, these
sons would have surely been considerably aged and
required money for their own families. Moreover, the
inherited wealth could not be so enormous as to enrich

-three persons, rather three families. It is also incredible

that the sons of the Imam would allow their father to lend
money to such a notable ruler of a great kingdom as
Shihab al-Din Ghori®, an incident to which we shall refer

again in the following pages.
Imam Razi attained great name and fame for his

scholarship and oratory both in Arabic and Persian.
Even the learned scholars visited him and attended his

discourses from far and wide.
Ibn Khallikan?® relates that once when he was lectur-

ing in his famous Madrasah at Khwéarazm, on a frosty
and extremely cold day, a dove running away from a bird
of prey fell near him. The Imam took pity and gently
caught hold of the bird and his student Sharaf al-Din
ibn ‘Unain composed the following lines extempore :

Lagzedy Oyt Olealee ctln

ibla ol o C'L" Coyll s

P s P Y s o

Ut Ul ediity pyum
“The dove came to the Solomon of the age with
her complaint while death had brightened up
through the wings of a skipping (bird). Who did

inform the bird that your place was sacred (i..,
protected) and a safe refuge for the dreaded ?”’

These lines were enlarged into a2 poem later on'l.
It appears from the Tabagdt of Ibn al-Subki that the
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incident took place at Herdt!®. Ibn ‘Unain composed,
among others, a pancgyric, well-known among the
‘ulamd’ which ends with the following verse and which he
sent to the Imam from Nishapur:!?

daN o5 o gmaid) O
“If they had gathered around him they would have

surely declared, ‘Excellence does not go to the first
(the preceding one)’ !

His Scholarship

Imam Raizi excelled his contemporary scholars in
both religious and worldly sciences. In philosophy he
was greatly influenced by the works of Muhammad ibn
Zakariyya al-Razi, al-Farabi, Ibn Sind, and Imim
Ghazzali. Though he admired Ibn Sind, as his com-
mentaries on the works of Ibn Sind indicate, he differed
from the Shaykh al-Ra’is in many points. His criticism
of the Shaykh al-Ra’is led Nasir al-Din al-Tisi and
Mulla Sadr al-Din Shirazi to refute the charges levelled
by him®4.

As a devout Shifi‘ite scholar, Imam Razi never
spares his predecessors if their remarks or opinions go

" against Islam in any manner. Polemist as he is, he very
often wins the argument mostly by his eloquence and
command of language. His opponents are not less
vulnerable on this score. Mulld Sadra, for example, in
his devotion to Aristotle, forgets the fact that the Theology
of Aristotle is an apocryphal work, and is wrongly ascribed
to Aristotle. The piety, the ascetic tendency and the
mystic exercises attributed to Aristotle in the admiring
phrases of Mulla Sadra only surprise the readers inas-
much as he does not, in his strong belief and blind
imitation, pay any heed even to the doubt expressed by
Ibn Sina!® himself concerning the Theology of Aristotle.

1955 4l Lyman pail o)y
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Had he kept Ibn Sind’s criticism in mind, he would have
escaped the gross error he unwarily made.

Imidm Razi has rendered a great service to the
Ummah by his precise and clearly written books on
various sciences. He popularised philosophy, Kalim,
Mantiq, Figh, *Usil Figh by his rational and easy exposi-
tions both in Arabic and Persian. His Tafsir, though
criticised as ‘‘having everything in it except tafsir’
enabled the people to appreciate many views of the
Mu‘tazilites, philosophers and other Muslim sects which,
in fact, were not out of harmony with our Faith?®,

1t is for this reason that on hearing the criticism of
Shaykh Taqi al-Din ibn Taimiyah, il ¥]° 2 K 44,
Qadi al-Qudat Aba al-Hasan ‘Ali al-Subki said :
"t el pe kI W 4 1357 Y1 Ly “The matter is not
like this, in fact, his work contains everything together
with Tafsir”’ (exegesis)??.

His ever-increasing fame and popularity brought
him the envy of the Batinites and the Karramites. The
latter even allegea that he was involved in the assassina-
tion of Sultan Shihab al-Din Ghori, his great benefactor.1®
The Sultan had built a Madrasah at Herat for the Imam
who was in the habit of giving sermons and wa‘z to the
Sultdn and also his army. Once when he was in the
course of his wa‘z, the Sultin arrived and took his seat
near by the Imam who continued his wa‘z till he uttered:
&) JHGs . Oty ¢ I jueds Yy s Y dlilale 1OlL b
“O king! Your authority shall not remain, nor shall
remain the conceit of Razi. Surely we are to return to
Allah.” This affected the king who wept bitterly and
moved the audience to sob and weep profusely.

In the whole history of Islam no other learned scholar
appears to have ever helped a king financially as he
helped Shihdb al-Din Ghori. A number of madrasahs
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were established by the admiring kings for him and his
lectures were attended by a large number of savants and
scholars. Due to his sure and convincing arguments a
good number of the followers of other sects gave up their
early beliefs and accepted the doctrines of the Ahl al-
Sunnah. He is, therefore, rightly designated as Shaykh
al-Islim and the Mujaddid, reformer, of the sixth century
of the Hijrah®.

Some Baseless Allegations

It is not at all surprising that al-Dhahabi and Abu
Shama have recorded some blasphemous expressions
alleged to have been uttered by Imam Razi. He was,
for example, charged of comparing his authority with
that of the Holy Prophet by saying: JU ¢ )Ll dest JU
S A2, “Said Muhammad of Arabia, and said
Muhammad of Rayy”®. This is a false charge pro-
pagated by his enemies who also accused him of treason to
‘true Islam by favouring Aristotle and other philosophers.

" In the present treatise entitled K. al-Nafs wa al-Rih
we find that Imam Rézi refers to the Holy Prophet by his
honorific expressions, x4l =lo and C,&” =lp,
the Chief of the Faith.2

Again, it is a fact that in spite of his rational attitude
and deep reasoning he used to say, ylzeall it o531 o
FWl g8 OF, “successful is he alone who sticks to the

religion of the old people”®. His Wasiyyat (Legacy)
which he dictated just before his death indicates that he
was above all such accusdtions, and even if they are taken
for granted, his last words belie all these allegations and
declare his sincere belief in Islam and the Holy Prophet:

s 3 ade Wy a3 dest uaglae g Yl 503 O
Lede 3 ¢ wadl Wbt ¢ pladdt OLIN 5o gls Ofy ¢ Al
‘ ( dyel

TR YT
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“Verily, my faith is Islam and adherence to
Mubammad, his companions and his family. May
peace be upon him and upon them. Surely, my motto is
the Sublime Qur’an, and the Sunnah (way) of the Prophet
is my Highway, and upon these two I depend and relic’’®,

Sultin Shihdb al-Din Ghori was assassinated by
Gakkhar, on his way from Lahore to Ghazna near modern
Rawalpindi. The Qarmatians who hated Imiam Rizi
for criticising their doctrines accused him of having been
involved in an intrigue which resulted in the king being
put to death. The slaves who loved their deceased
master got furious and wanted to attack him. Imim
Razi, however, got the information and slipped away to
the vazier Mu’ayyid al-Mulk who arranged to escort him
to a place of safety®4,

His own elder brother, Rukn al-Din, did everything
in his power to rouse the fury of the populace against
him?®. . ‘

His vast knowledge, eloquence and erudition and,
above all, his pomp, power and wealth caused his.oppo-
nents who had been worsted in his verbal duels, to envy his
position and power. ““We are told that he never moved
about at this period (at Herit), without a following of 300
disciples. His attendance included fifty armed well-
dressed slaves who stood. by his side. But in spite of this
his life was made difficult by the intrigues and hostilities
of his opponents”2S,

In his Tadhkirak al-Kindiyyah, ‘Ala’ al-Din ‘Ali b. al-
Muzaffar al-Kindi al-Wida‘] states?” that Imam Fakhr
Razi, asis usual with the learned of Irdn and according
to his own habit, was delivering his sermons when by
chance the Hanbalites who used to write stories contain-
ing abuses, curses and all sorts of vicious things, drew his
attention to a piece of paper containing a story which
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related that his son committed fornication and -per-
petrated evil deeds and that his wife was also like his son.
When the Imdm read the story he said, “This story
relates that my son committed fornication and evil deeds
which are the indications of youth, a kind of madness.

We pray to, and expect from Allah, the Exalted, that He -

would guide him aright and accept His repentance.
As for my wife, this is the affair of women except those
whom Allah protect. I am old and women have no
interest in me. All this can possibly occur. By Allah !
I never said that Allah, the Exalted and the Glorious
Creator and Nourisher, is a body, nor did I compare
Him with any creature, nor did I assign gny shape or
place to Him”.

The worst allegation brought forward by his oppo-
nents is that Imdm Fakhr Rizic reates doubts and
advances the arguments of his enemies but falls short in
giving them a reply. $aldh al-Din relates that some of
his contemporary thinkers have admitted that though he
mentions the doubts of philosophers forcefully, and often
refers to them in his books, he, nevertheless, weakened
the principles of their doctrines by his counter arguments.
Vor example, he refers to the sceptic view of the philoso-
phers about the existence of Allah, the Exalted, enumer-
ates their strong proofs based on their principles, and then
adds by saying, ‘‘All this we know. But we know surely
that Allah Exists and we doubt in His Essence as to what
it is. If His Existence were identical with His Essence
we would have known His Existence in a way and not
known it in another way, for nothing in itself is known
as well as not known. This is something sure and
certain.” So, look at this proof. How strong and how
precise and clear it is, and how cleverly his arguments
demolished what they had built® !

IMAM RAZI'S ‘ILM AL-AKHLAQ 9

His Travels

As indicated by his Risdlah Mundzarat, Imam Razi’s
sojourn in Bukhira seems to have occurred twice. The
first time when he visited this part he was a student and
movedfrommadrasah to madrasah in search of knowledge
but this visit was forgotten and was not at all mentioned.
The second time, when he was going to Transoxiana he
first visited Bukhira and held discussions with Niir al-Din
al-Sabiini and Sharafal-Din Mas‘idi whom he held spell-
bound by his convincing arguments and forceful speech.
As he himself states, this happened in the year 582/1186
when the astronomers had forecast a devastating gale and
people were panic-stricken. Imam Rézi spoke eloquently
against the forecast and allayed the fears of the people
a great deal. According to Rézi himself, his second trip
occurred when he returned from Samargand and held
discussions anew with Radi al-Din Nighapiiri, whom he
described as weak in understanding deep ideas and
thoughts, but not stubborn and arrogant®.

Imam Rizi was outspoken and brave in his speech.
On reaching Ghaznin he, first of all, wanted to see a
learned man whose knowledge and manners were ad-
mired by the local people. They also related to him that
the learned man also taught his (Razl’s) books. Imam
Rézi grew all the more interested in seeing him and
called on him. But the man kept Imam Rézi waiting
for an unusually long time, and showed no respect when
he met him. The Imdm thereupon resolved to teach
him a lesson, and dragged him into some philosophical
discourse which left the man bewildered and nonplussed.*

‘Tmam Razi showed great respect for knowledge and
learning so much so that when he got a copy of Shaikh
al-Ishriq’s Talwihat he kissed it and placed it on his eyes.



10 IMAM RAZI'S ‘ILM AL-AKHLAQ

‘Izz al-Din Ismi‘il b. Husain Marwazi, a well-
known genealogist and litterateur, relates that when
Fakhr Razi visited Marw he had already earned a great
name and fame ; and nobody could talk to him without
anappointment. I called on him and sat in his assembly.
One day he asked me to write a book on the genealogy of
the Talibiyyin and desired me to make it simple to read
and remember so that he might keep abreast of this
science as well. When I wanted to deliver the book to
him, he forcibly made me sit in his own place which I
reluctantly yielded to. He took the book and started
reading it from the beginning till he finished it and was
satisfied in understanding its difficult portions. He also
said, “You are my teacher in this branch of study and I
am your student. This is the manner of imparting
knowledge, that a disciple should lay his knees before his
teacher. Now, you may take your seat wherever you
like”. After this, I attended his class as usual and he
taught us from his seat as usual®l.

His Mundzarah with the Karramites

The Karrimites could not stand the hdnour and
respect Sultin Ghiyith al-Din had shown to Imam Rizi
by building a madrasah near the Jami‘ of Herat. Seeing
no other way, they arranged a verbal duel with Imam
Raziin the presence of the King. Itissaid that“Abd al-
Majid b. Qudwah, the head of the Karrédmites, was, in
the course of the discourse, virulently criticised for his
ill-expressed doctrines by the Imam. It is, however,
strange and incredible that the historians have recorded
that the Imam hurled abuses on his opponent. In the
same breath they also speak of his (Razi’s) influencing
young members of the opposed group by his logical
conversation, erudition, and also mention that though
Diya’ al-Din, a cousin of the Sultdn, patronised the

IMAM RAZI'S ILM AL-AKHLAQ "

Karramites, complained of the harsh words used by the
Imam for the head of the Karramites, and accused him
of heresy, the Sultan did not pay any heed to the com-
plaint of his cousin. The matter did not end here. On-
the following day, Diya’ al-Din convened a meeting in

the Jami‘ and addressed from the pulpit with the recita-
tion of the verse:—

AL s U6 ) Lnst g 3380 L Lt by,
O our Lord ! we believe in what Thou hast revealed and
we follow the Messenger, so record ourselves down
together with those who bear witness.” He started his
speech by saying, “We the followers of the Qur’an and
Allah’s Book follow and obey the Sunnah and the com-
mandments of the Prophet. We declare all that is not
the saying of the Prophet as absurd and wrong. Un-
aware of God, a group of the people read the philosophy
of Aristotle and the heretical doctrines of al-Farabi and
Ibn Sind, and dishonour and disrespect the religious
savants.” “Yesterday,” he continued, “you saw how

. this man called Razi, a seeker of power and position,

abused a Godly religious old man with an enlightened
heart. He was molested and jeered at just because he
defended the Faith and took care to popularize - the
tradition and the Sunnah of the holy Prophet”. He then
bitterly wept and roused the feelings of the audience
just to induce them to rise against the Imam. Seeing the
emotion and feelings of the people, the Sultin had to
suppress the trouble by calling in the army and promising
to the ringleaders to take the Imam to task and suppress
his doctrine. It is said that this happened in 595/1198.

The victory of Imam Razi in the verbal discussion so
much irritated the opponents that they intended to kill
him, and anonymous letters were written to him threaten-
ing his life. The Imim therefore left Herat and went
ta his native town of Rayy. Formerly, he was called “Ibn
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al-Khatib”, but now that he delivered his sermons, and
taught at Rayy, he was given the title of “Khatib
_al-Rayy”®.

Ibn Taimiypah’s Charges

Ibn Taimiyyah has charged Imidm Rézi with the
innovation of apparently preaching idol and star-worship,
as the latter had written a book under the title Al-Sirr
al-Maktiim fi al-Sikr wa Mukhatabat al-Nujim3® He further
says that Imam Razi wrote this book for the mother of
Sultin Muhammad ibn Takush Khwirazmshidh, the
great ruler of the time. The book Al-Sirr al-Maktim ¥
Asrr al-Nujim, is in our hands. It has surely nothing to
do with any blasphemous expression or deed. It is
strange that without looking into the book itself, savanis
like Ibn Taimiyyéh have sometimes expressed their views
about it. Some have, moreover, denied totally that the

book was ever written by Razi, and some have argued

that the book does not deal with prohibited sorcery.
Ibn Hajar holds®, Zble G el Ll QST Al
Sl SLE O ¢ &G o ol ALl 6 o ew ¢ paxdl “His
book f_,ﬁ| sull is a clear sorcery. It is expected, Allah
- willing, that he expressed his Tawbah. (repentance) after
" writing it.” In fact, the book is entitled r,:ﬂ! el
el ' d, the hidden secret on the mysteries of stars,
“but it avoids all those points which are condemned by
theShari‘a. Theauthor himselfdeclared by saying®®:—
3 Sl e o Ll Jroy L 4d ez LS g am LI
Jt’ﬁ_ L‘F(J&(SJ}TJ‘ Cu.,-ﬂ_,ﬂl 3,55',#'}1.“_’0‘!;%«."
’ ¢ Oleaylt Oluant o OGRS 3 ¢ coighl phee s 1
Ibn Taimiyyah has also accused Imadm Razi of re-
commending wine (khamr) to Khwarazmshih Sultdn
¢Ala’ al-Din Muhammad ibn Takush. He further says
that Imam Razi permitted the King to woi'ship stars and
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drink wine, which are, by common consent, unlawful in
Islam. One, however, fails to understand how Imdm
Rizi, a pious Muslim as he was, could declare unlawful
things lawful. Al-Subki denies this in his Tabagat and
says that Imdm Rézi cannot write 'a book like [t
ponll 9 et ubliz 5 oK . “The truth concerning
the book has already been stated. Unfortunately,
al-Tkhtibarat al-‘Al@’iyyah has not reached us®®, which
would have finally explained the story of his recommend-
iag wine. :

His Relation with the Isma‘ilites

It was at Rayy that he fearlessly refuted the heretical
doctrines of deviating sects and often refuted the views of
his opponents in the course of his teachings saying, for
example, ogdin 9 Bl gind Ldoslawd UAR “This is
against the Isma‘ilites, Allah may curse and disgrace

" them”’!

Muhammad b. Hasan, the then leader of the
Isma‘ilites at Almiit, thereupon sent an emissary to
threaten the Imam and give him a warning. This emis-
sary kept the company of the Im@m as a devoted disciple
for a few months and, then, one day finding an oppor-
tunity, jumped over the teacher with his dagger and left
him only on the promise that he would not openly criticise
the Isma‘ilite doctrines, and he would receive a handsome
annual amount as emolument, or else he would receive a
dagger-wound which would bring about his death.
The Imdm agreed reluctantly to the offer just to escape
death and after this never criticised the Ismi‘ilite
doctrines and views openly®. »

Though the Isma‘ilite chief, Abé@ al-Fadl paid him
the annual amount on behalf of the Isma‘ilites, Imam
Razi felt very much miserable and helpless every time this
unwelcome amount reached him, and he simply shud-
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dered at the recall of the incident. Perhaps, this emolu-
ment was thrust on him just to refresh the memory of this
warning. In utter disgust, the Imam left Rayy and set
out for Khurasan.

His Relations with Shikdb al-Din Ghori

Shihab al-Din Ghori, as mentioned earlier, expressed
to his sincere friend, the Imadm, his need for money and
the Imam laid before him all the wealth he then possessed.
After some time, on the desire of the Sultan the Imam
visited him at Ghaznin and was favoured with a much
greater amount than what was borrowed from him.
Moreover, the Karrimites were banished from Herat and
the Imam was requested to grace the city once more by
his presence. The Imdm was now called Shaykh
al-Islim and settled at Herdt with all pomp, power and

grace, the like of which was never enjoyed by any

Shaykh al-Islim before or after him. On the day of his
arrival at Herit the whole town celebrated a holiday,
the Chief of the city, Husain Kharmil ¥, with the digni-
taries of the town received him and took him in procession
to his own palatial residence known as Aiwén Shahi
which was presented to him by his disciple, Khwarazm-
shah®. On the same day he gave his first lecture in the
Jami', a special pulpit was placed for him and the class
appeared like 2 magnanimous court before which a huge
gathering had assembled. His Turkish slaves stood in
two rows with their scabbards around their waists, the
Chief and the elite took their seats on his right and left,
Sultin Mahmiid, cousin of Sultan Shihab al-Din Ghori,
ruler of Firuzah Koh, also presented himself and was
permitted to sit close to him. The Jami‘ having been
full, the Imam started his'teaching. When the audience
was fully absorbed in listening to his eloquent speech,
all of a sudden, a dove helplessly fell down in the lap of
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the Imam and the hunting bird seeing the crowd quietly
slipped away. This was the occasion, as related earlier,
when Ibn ‘Unayn composed his poem?.

His Shaykh (Skaykh Najm ai-Dt'n al-Kubra)

Once when the chiefs, savants, and officials and the
elite of the town were present in his dars (teaching), the
Imdm enquired if anybody was there in the town who
did not care to come to his presence. They said, ‘yes, an
ascetic called Najm al-Din al-Kubra is the only person
who remained behind and did not come to see him.’
The Imam expressed his surprise by saying, “Why did he
notcome tosce me? I am the leader of the Muslims and
Shaykh al-Islim; however great a sifi. he may be, he
should have come to see me.”

Some of the disciples of the Imam, however, arranged
for a feast and invited both the savants. They sat
together, and after exchange of greetings the Imam
enquired why he did not come to see him. The Shaykh
said, “I am a man, needy and devoid of good. No
nobility is there in seeing me, nor is there any loss in
keeping myself behind.” Fakhr Razi said, “This is a
mystic (sGfI) answer. Now that Shari‘at and Tariqat are
assembled together, the real impression must find its
manifestation. I like you to tell the actual reason.”
Najm al-Din al-Kubra thereupon enquired, “Why is it
necessary to have a look at you?” Imam Razi replied,
“Because I am the leader of the Muslims and a man of
learning.”” Najm al-Din retorted, “The first knowledge
is to know the Almighty. How do you know your God ?**
Réazi answered, ‘‘By hundred proofs.”” Najm said,
“Proof is mentioned to remove doubt. Can there be any
doubt concerning Allah, the Creator of the Heavens and

the Earth? Allah has favoured His slaves with a light
that ailows no doubt to afflict their hearts, and they feel
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no need of any proof”. The Imam was impressed by the
words of Najm and expressed his repentance by holding
the hands of Shaykh Najm. As a result of this meeting
with the Shaykh, the Imam disciplined himself and often
went into retirement®,

- It is also related that Shaykh Najm al-Din wanted
him to forget all that he knew and desired to break the
idol of his knowledge. The Shaykh influenced him by
the power of his inner direction and guidance. On
realizing what had happened to him, Imdm Razi be-
wailed, complained of having no forbearance on the loss,
and begged his Shaykh to restore him to his own state,
as he did not want to become a dervish®.

Ibn Taimiyah relates a story that was narrated to him
that Razi and his companion, once, asked Shaykh al-

Kubrd saying: caill ple olos clil iy 702 by, “Weare

told you havesure knowledge, O Shaykh.” The Shaykh
replied, “Yes.” Imam Razi said, ‘““How do you attain
knowledge; we have been debating for a long time refut-
ing all that is advanced as arguments by both of us” ? The
Shaykh replied, ““(my objects of) knowledge are feelings
of the soul which she is unable to repulse”. They were
wonderstruck and repeated the speech, and one ‘of them

desired to experience the feelings. The Shaykh taught .

him and trained him till he experienced the feelings*3.
‘Ibn Taimiyah adds that Imdm Razi was a Mu'tazilite
and negated all the attributes of God. The Shaykh
explained to him that truth is with those who believe in
the Attributes of Allah. That Imdm Razi never believed

in Mu‘tazilite doctrines and was at no stage aMu‘tazilite

has already been discussed. Ibn Taimiyah himself has

quoted the confession of Razi in the following expressions:

LS Gl b 5 Al e AT G LAl G ge s

Ay 9 6 ME (695 Yo Mide (205 Loy LS Wiadill palill
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IMAM RAZI'S ILM AL-AKHLAQ . 17

Ibn Taymiyah sometimes refers to Imdm Razi and tms
to refute his views, perhaps, because the contemporary
Hanbalites were at daggers drawn with Imdm Rézi®.

His Importance

It has already been mentioned that Imdm Razi’s
works excel most of those of his predecessors both in
rational and religious sciences in points of brevity,
simplicity and easy diction, After Imam Ghazzili,
Imam Rizi stands prominent in harmonizing reason with
revelation on a rational basis. He tries to solve all his
difficulties with the touch stone of human reason. In his
zeal to do so he claims in his magnum opus, the Tafsir, that
the Qur’an contains every kind of science and discusses
the most difficult problems of his philosophy in the light
of the Qurdnic verses. Liberal in his outlook, he
frequently quotes the verses of the philosopher-poet Abi
al-‘Ala al-Ma‘arii in support of his thesis throughout
his works.4

Having studied the works of al-Farabi and Abi ‘Al
b. Sind, he mastered theology, ancient and rational
sciences so much so that he had no rival in these sciences
in his age. As a Sunnite polemist, he held discussions
with prominent leaders of other sects and refuted their
doctrines with all the vigour of his belief and resolution.
His logical arguments converted many opponents into
the fold of the Ahl al-Sunnah wa al-Jama‘ah. His
criticism does not spare even the preceding Imams like
Imiam al-Ash‘ary, Ibn Furak, Qadi Aba Bakr, and Imam
al-Haramayn in some of their doctrines.%

" “Towards the end of his life when he had reached the
climax of his knowledge he was confronted with the same
sceptic ideas as had afflicted Imam Ghazzali in the past.
His confidence in human reasoning was shaken, and he
realized his inability to comprehend existence and experi-
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enced a kind of ecstasy every now and then. In the
course of his sermons he sometimes experienced a similar
psychical mood and uttered as mentioned above:—

it S o5 Vg s @il Y 1 I Stk

~
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follows it. Allah knows there is no absurdity in
His creation:”

As a true Muslim ascetic, he explains his ambition
for high ideals and excellences in simple, easy and direct

“O the king of the universe! neither your
authotity will remain nor will remain the conceit of

Razi.,”

His following composition also bears evidence®® to

the same mood:
dus s 3y Llis Jwla

JUis Jyaall ol iyled
Rogun o0 dday § Lalyyl g

speech:8

Wy ol g e U
LS 3 lgilas &l U
Ledhaal o Latsu (ga51 Yo
LAl 9 Lgdla 5 iczas
Wloy Lb 201 Glinzud

aill ) ek, u.a-i; CRL Y
¢} ks Ldadl K7 s
WS oamy WA 3yt Y
Letlain uyle Y A3

Uiy cdi? 4 Lnan O 53w Gm3 sb Lt i (s
19915 3 cntyms Laen L93led Ugd 9 Jlay e iy S5 05
dis Juall s SVl Jle s Lg3l,8 e Wi Jlm 0 o5 s
“The advancing reasons end in getting
shackled ; most of the endeavours of the people of the
universe go in vain. Qur spirits are in fear from
our bodies; and the whole achievement of our world
is pain and misery.
“We did not derive any benefit from our
lifelong discussions except that we collected a
number of controversies and different views.
“We saw many an important man and state:
_But all of them hastened to finish themselves
" and then disappeared.

““Many a pinnacle of mountains were trodden
by people who perished while the mountains
remained just the same’.

His scepticism finds expression in his following

versest?:

Saxdl oda Gled GGy led e 2l (545 ud Lalyy!
Cus Al b ¢ plel il Ao sla i 9 50 095
“Qur spirits disappear to a place we do not

know where. These bodies are concealed in the
earth. A generation is observed, and a destruction

“Were my soul contented with an easy morsel
it would not have excelled the men of excellences
in high ideals and generous qualities !

‘“‘Had the world suited my soul it would not
have belittled worldly perfection and imperfection.

“I do not look at the world with the eye of
nobility, nor do I fear its evil and disorder. This
is because I know its transitoriness and am sure of
its annihilation and dissolution. I aim at great
affairs before which time appears small and even
the heavens consider it too sublime to reach them.”
No less a personality than Ibn al-Saldh himself

relates, ““Al-Qutb al-Taughani informed him twice that
he heard Fakhr al-Din al-Razi say: “Would that I did
not engage myself in Theology!” And then he wept®.
In his Tafsir (volume IV, page 134), he writes:
' “The author of this book, ‘Muhammad ibn
‘Umar al-Razl’, says, “I have explained various
religious and rational sciences. I found in neither
of them the satisfaction, blessings and peace which
might be considered equal to the satisfaction, bless-
ings and peace that I found in dealing with this
" science (the exegesis)” . ]
_ Biographers have differed in depicting his character
and achievements. Some have declared him a genius,
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founder of a school and an original thinker. Others
consider him proud, self-conceited and reckless in speech.
They have apparently kept no balance in giving an
account of his life.
Itisevident that he was a great speaker and won over
his opponents by arguments and forceful speech. All of
them agree that he had great power of argument and
reasoning. His works eloquently bear evidence to his
vast learning, excellent knowledge of philosophy, Kalam,
Usiil Figh, Tafsir and other branches of human studies.
Though he criticises the views of the Mu‘tazilites, he
appreciates the Tafsir of Abii Muslim al-Mu‘tazili. An
Ash‘arite by faith, he expresses his disapproval of certain
doctrines of Imam Ab@’l-Hasan al-Agh‘ary. An avowed
opponent of the Shi‘ites and the Isma‘ilites, he sometimes
speaks in favour of the Shi‘ites, as is eloquently testlﬁcd by
the following couplets:
el § u.sl,,u,,u{.l_. B oyl B e LaYl ek
ol e ol Liga ks “ﬁd&du‘.‘ﬂk‘y QK'S‘
“If things are said to have been destined by Allah,
the Rawifil may be excused for abusing (the
Sahibah). When the Lord of the ‘Arsh has given

His decision against them, the charge (should) be

brought against the Lord.”

That Imam Razi was not a Shi‘ite is clearly under- |

"stood by his declaration that the true Imam after the
Messenger of Allah was Abii Bakr, then ‘Umar, then
‘Uthman and then °‘Ali. He also says the Shi‘ites
hold that the true Imdm after the Prophet is ‘Ali ibn Abi
Tilib. He argues in favour of the Ahl al-Sunnah
wa al-Jama‘ah by saying that it is a confirmed report
(3152 that ‘Ali did not oppose Ab@ Bakr to win
the Khilafat. If he did not accept Abii Bakr as a true
Imam, he would have surely fought him as he fought
Mu‘dwiyah. Again, if he considered that Khilafat was

S ——
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his right and yet he did not fight, then he yielded to
transgression which was equally a transgression, and a
transgressor does not deserve Khilafat. Then, there is a
saying of the Prophet: joe 3 59 ! ¢ Gda oo iy 19asSt
i.e. “you follow Abé Bakr and ‘Umar after me”. Now,
if their Imamat had been a transgression, the Prophet
would not have ordered the people to follow them®™.

He also holds that it is binding to respect the Com-
panions of the Prophet and to refrain from abusing and
criticising them, as is indicated by the verse:

Yl ol HLai¥l e sapaledl o Odo¥l Oiludl s
- a5 g 3 agie Bl (o) Olunly
“And the first to lead the way of the Muh&jrin
and the Ansar, and those who followed them in
goodness—Allah is well pleased with them and they

are well pleased with Him.”

Ibn Hajar al-‘Asqalani writes, “In his al-Iksir fi‘llm
al-Tafsir al-Najm al-Tawfi says: I have not seen any
Tafsir containing most of the science of exegesis better
than the book of al-Qurtubi and that of Imam Fakhr
al-Din.” He further says: “By my life I do not find
any defect in him. It is true that he explains the argu-
ments of his opponents with all the force and vigour at his
disposal and expresses his own favourite view in a straight
and simple way. Perhaps, this is because of the fact
that after he finishes with the exposition of the views of
the opponents he feels exhausted and refers to his own
view briefly, as the psychological faculties follow the
corporeal faculties™®.

Fakhr Rizi is considered a great theologian. But a
theologian considers him a philosopher and accuses him
of rational bias, a gnostic like a common person considers
him devoid of truth, and a $afI also declares him as an
innovator, and far from truth, as he says®:

St g3 I35l Sy A Shan ey 3 31 oy gyt
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“If this path of intelligence had shown right
guidance, Fakhr Razi would have possessed the key
of the secrets of the faith”.

A Mu‘tazilite condemns him as an Ash‘arite and the
Ash‘arites disown him. In short, the enemies of Imim
Fakhr Razi have accused him of all sorts of crimes, of
murdering one and causing the extermination of the
other. They say, Majd al-Din Musharraf b. Mu‘ayyad
of Khwiarazm was drowned in the Oxus by Khwarazm-
shah at the instigation of Fakhr Razi. But it is a fact
that Majd al-Din was one of the sincerest friends of Fakhr
Razi, a great devotee who regularly studied his books
and works. Fakhr Rizi held him in high estimation

-and loved friends like him dearly. How could he
instigate the king to drown him and for what?

Similarly, the story of expelling Baha’ al-Din Wald
from his own country is a fabricated story. Whatever the
differences in their views, Imdm Fakhr Rizi, with such
a pomp and power, knowledge and eloquence, could not
envy his disciples and subordinates as to cause to murder
the one and expel the other.5

A great jurist, exegesist, and mystic as he is, the
mystics and gnostics appreciate his discourse, speeches
and writings, and admire his taste in tasawwuf and inner
advancement. Once he wrote to Sultain Muhammad
Khwarazmshah and expressed his desire by writing:
" “I have placed my want before Allah. If He allows,
He will forgive me and then I shall ask you to supply my
want. If He rejects my desire, it is He Who rejects, and
your excuse is obviously acceptable”®,

His Death

The followers of Karrdm never spared him. When-
ever they got any opportunity to abuse and curse him,
they did him all sorts of harm. Once they stoned him
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while he was on the pulpit giving his sermon eloquently.
It was on such a critical occasion that he recited the
following verse from the pulpit: .
Sithy em de 5 pling 3 A Olgtar Lam pla Lonyl
““As long as a man is alive, he is dishonoured and
shown disrespect. But the great misfortune is
realized when he is lost”.
They accused him, as stated earlier, even of having
a hand in ‘the murder of Sultin Shihab al-Din Ghori.
It is said they, at last, succeeded in employing a man
who poisoned him in a drink that he offered the Imam
who drank it and breathed his last due to the effect of the
poison®®.

His Works

Imdm Razi wrote a large number of books. Most
of his works became popular in his own time. Ibn
Abi 'Usaybi‘ah has mentioned as many as sixty-eight
books and the editor of I‘tigddat Firaq al-Muslimin wa
al-Mushrikin mentions about ninety-three great or small
works.

Fakhr Rizi was greatly attached to the contemporary
rulers of Ghore, Bamiyan and Samiyan (i.e. Khwarazm
and Khurésan), all of whom were fond of him and ad-
mired his erudition and vast learning. These rulers,
sometimes, requested him to write some books for them.
A number of works of Imam Razi were written for some
of them and dedicated to them. Tdsis al-Taqdis or
Asds al-Taqdis was written for Saif al-Din Ayytibl who
presented him one thousand dinar (gold coin), Al-Risalah
al-Kamaliyyah fi al-Haq@'iq al-IlGhiypah was written for
Kamil al-Din Muhammad b. Mik@’il. Similarly,
Hada’iq al-Anwar fi Haqd’ig al-Asrdr and al-Ikhtiyarat
al-“Al@’iyyah were written for ‘Ald’ al-Din Takush of
Khwarazm.
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The treatise entitled K. al-Nafs wa al-Rub, the work
in hand, seems to be identical with X. al-Akhldq.

It is easy to understand from his writings that Imam
Rizi was inclined to practical sciences and especially to
moral sciences, and concentrated on the purification of
soul and achievement of high ideals. His Tafsir and
other works explain his doctrine concerning the sciences
as follows®”: (Tafsir: Volume IV, p. 134):

L polal Ll e Tdas Lf g )lii L polalt 2 Joil s
3 AKal g Alail g asliv 9 Dl I3 Tiyne gl o Lgh)2l
i 5 odd b il Yo Jo51 ppball ain 557 Yy ¢ Sl
3 plaall Jlsl U qylhll Shel bt Ll ST
W55 9 SR Slely aadl 9o 3 Gupli)l Jlel U
£ oot L § ead U oo cpadall cpda o Yy— il
W Joat 4 dhazll g w22 2all O IS B L e W
v Yl G3lew g Lidlle

“Isay: Sciences are either speculative or practical.
The most noble and perfect of the speculative sciences is
the knowledge of the Essence, Attributes, Actions, Decrees
and Names of Allah. But you do not consider these
sciences as more perfect and nobler than what you find
in this Book (the Qur’an). As for the practical sciences,
what is desired is either the actions performed by the
organs or the actions that concern hearts—which are, in
other words, called the purification of manners and
refinement of the Soul. Now, you do not find these two
sciences as compared to that which you apprehend in this
Book (the Qur’an) on the same footing. Again, there
has been the set tradition of Allah, the Exalted, that He
favours with honour and position in this world, and bles-
sings in' the world hereafter, those who investigate into
the meanings of the Qur’an and hold fast to it.”
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The Title of the Book

The present work entitled Kitab al-Nafs wa al-Rith
wa Sharhu Quwakumd, the Book of Soul and Spirit and
an Exposition of their Faculties, of Imam Rizi has
survived in a unique Bodleian manuscript No. Hunt 534
which contains among other treatises Kitab al-Najat
of Ibn Sina which was transcribed in 466 A.H./1073 A.D.
The work covers folios 257a4-295b which possess no
colophon; and although these folios are obviously
different from the folios of the K. al-Nagjdt in hand-
writing, ‘the ink and the character of the letters bear
testimony to the fact that they belong to the eighth or
the ninth century of the Hijrat. It, however, remains
a mystery that no other copy of the work has so far been
traced. What is more surprising is the fact that Hajji
Khalifah alone has mentioned this title of the book.
He says®:

ol g lgl:f Sl me otk i LY ity
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‘“Imam Fakhr al-Din Muhammad ibn ‘Umar

al-Razi wrote a bookon “the Soul and Spirit”

which was abridged by Muhammad al-‘Ald’i and
was arranged in Sections”.

Other biographers have mentioned unanimously the
following two names:
1. Kitab al-Akhlag and
2. Kitdb al-Nafs \

- Now, the fact that the text of the present work
begins with GX&YI § S 1da “This is a book of
Ethics’, clearly indicates that the present work supplies
the text of GASY! S mentioned by the biographers.
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The contents of the First Part (the present work consists
of two parts) justify the title mentioned by Hijji
Khalifah: ryl 5 il S and also by the scribe
who writes the contents of the work ‘beginning with
Lalyi )29 79ty il IS (vide the text). The
Second Part deals with ($)\a-l, Ethics. That the work is
genuinely ascribed to Imam Raézi cannot in the least be
doubted inasmuch as the style of the Imam is not so
difficult as to escape recognition. The notes added at
the end of the translation supply quite a few parallels
quoted from his famous al-Tafsir al-Kabir entitled
Mafatik al-Ghaib and other works. :

The manuscript contains a brief list of contents on
the folio 2572 just below the title of the book which has
been obviously added by the scribe. This list has been
retained separately in the beginning of the text.

The Subject

The book is divided into two parts. The first part
deals with the general principles of Ethics (the Science of
Morals) and consists of twelve chapters. The second
part consisting of ten chapters deals with the treatment
of all that is concerned with passion.

Though after the manner of the preceding Muslim
philosophers Imam Razi has described the consmological
doctrine, the Islamic teachings dominate the exposition
of the moral doctrines. Like a devout Muslim he refers
to the Qur’anic verscs and the prophetic abadith. In
explaining the ethical problems he has particularly
used Imam Ghazzidl’s Iy’ ‘Ulim al-Din, the Revival
of the Sciences of the Religion, besides many other works
of both the Greek and Muslim predecessors.

Now, it is agreed upon that though Muslims studied
Greek, Indian and Iranian sciences they always tried to
excel their masters. Their study of Greek sciences, as
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supported by evidences, has been most extensive and it
is in these sciences that their contributions have been
the greatest. A critical study of ihe Epistles of Ikhwin
al-Safa’ (the Brethren of Purity), the works of Al-Kindi,
al-Farabi, Ibn Sina, Ibn Bajjah, Ibn Tufail, Ibn Rushd
and their successors both in the East and the West will
amply bear testimony as to how successfully they have
Islamised the foreign sciences. They have not only
employed the scientific and philosophical terms and
expressions but have totally moulded them into Islamic
terms and expressions to denote their thoughts and ideas.

Since Imam Razi combated many heterodoxical
sects of his time and vehemently criticised the doctrines
of the Mu‘tazilites, the Batinites, the Karrimites and the
Hanbalites and succeeded in bringing a large number of
their, followers back to the fold of the Ahl al-Sunnah
wa al-Jama‘dh, he flooded the Islamic world with his
speeches and writings. His works were taken far and
wide to the distant corners of the Muslim territories.
as his biographers state, his works became popular in
his very life-time and formed part and parcel of the
curriculum in various Madrasahs in Ghazni, Khwarazm,
Khurasan Rayy and Damascus and other places. By his
forceful diction and simple but lucid and concise style
his works soon attracted the teachers and the taught of
all shades and opinions. His writings excel the writings
of his predecessors in general and the works of Imim
Ghazzali in particular, in so far as they advance convin-
cing arguments derived from both reason and revelation.
Though not in a new style, Imam Razi’s works surely
surpass the works of Imam Ghazzali in their wider
rational outlook and deeper religious knowledge, as
Razi’s penetrative mind enjoyed superiority and excel-
ence in Islamic and Greek Sciences. In other words,
the task of rationalization of religious sciences begun
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by Imim Ghazzili was completed by Imam Razl
through his extensive works. Ibn Sina’s long works
and small treatises, however, greatly facilitated the task
undertaken by Razi who was no doubt influenced by
Imadm al-Raghib al-Isfahéni, Abii al-Barakat and other
contemporary thinkers as well. Imam Raizi is, however,
very critical in his writings and never accepts all that is
advanced or advocated by philosophers especially by
Ibn Sina whose works were studied extensively by the
savants in those days. In his commentaries on certain
works of Ibn Sina he has criticised some of his doctrines.
His criticism roused the feelings of certain Shi‘ite
thinkers, especially Nagir al-Din al-Tiisi and Sadr al-Din
al-Shirdzi —a fact which dismisses the allegations that
he was a Shi‘ite and that he had an inclination towards
Shi‘ism®. That he was not a Shi‘ite has already been
amply elucidated above. It is certain that he expressed
his profound care and affection for the descendants of
the Prophet which is not enough for declaring him a
Shi‘ite, as he himself says: '
ol G DT dgtdi dee I e Ly KO
“If the love for the family of Muhammad were
Rafd, let both the species — men and genii — be
witnesses to this that I am a Rdfidi (a Shi‘ite)”.
In the notes beside explaining the text I have tried
to quote a number of parallels from the works of al-Rézi.
On collation, it became quite clear that in the second
part Imam Rizi extensively used Imdm Ghazzali’s
Ihya® ‘Ulam al-Din, Part III, which deals with Ethics,
Imim Rzl has, however, utilized the material of the
Thya’ independently in so far as he has dealt with certain
other problems in the manner of Imam Ghazzali.
In the first part, Imam Rizi has closely followed
the Greck and Muslim philosophers. His discourses

|
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in this part display the influence of Imim Raghib of
Isfahin and Abii al-Barakdt of Baghdad besides the
influence of other Muslim and Greek philosophers.

His valuable discourse on the vigws of Galen as
against the Aristotelian view concerning the source of
nerves seems to be very rare which I have so far failed to
trace in the scanty material available to me here in
Pakistan.

In so far as the Quranic verses quoted by Imam
Rizi are concerned, I have madfe use of the translation
of the Qur'an by Mohammad Marmaduke Pickthall
—The Meaning of the Glorious Koran.
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In his Lisdn al-Mizdn (Vol. IV, p. 429, ed. Hyderabad) Ibn
Hajar has narrated on the authority of Ibn al-Tabbakh that
Fakhr al-Rizi was a Shi‘ite, He used to prefer the members of
the house of the Prophet due to his love for the Shi‘ites. He said
in some ofhis works: ené A2 lolxs é’d-ﬁ OK' s ‘And
‘Ali was bravs as against others.’
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[Fol.257a] The Book of the Soul and Spirit,
and the Description of their Faculties

(KITAB FI ‘ILM AL-AKHLAQ)

{PArT ONE)

On the position of man vis-a-vis (other) beings.
On the determination thereof in the stages of human
spirits.

On the discussion concerning the quiddity of the
soul. :

On the proofs derived from Divine Books.

On what is related to the substance of the soul is
the heart, as proved by Revelation and Reason.

On the explanation of the faculties of the soul.

On a discussion relating to expressions and words.
(On the relation) of these faculties to the substance
of the soul.

On the Rational Soul — whether it is unitary in
species or in genus.

On the explanation that mental pleasures are
nobler than sensuous pleasures.

{PArT TwoO)

On the treatment of the Soul; and it contains a few
chapters:
[On the excellence of] wealth.
[On how] to attain bliss through wealth.
[On the condemnation of] Temptation and
Miserliness.
On Position.
On hypocrisy and being heard (aae.).
——

2570
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[Fol. 257 5] In the name of Allih, the
Most- Merciful, the Most Compassionate.

All praise belongs to Allah Whose Greatness! is free
from the contention of figures and opposites, Whose
grace is purified of combat? likes and partners; Whose
unity and individuality is free from spouse® and chil-
dren; Whose existence is shorn of the nature of potency
and aptitude!. He is above the elevated high heavens
without pillars, and buttress, Who has spread the earth
which has been stretched without having any support
and assistance concerning the warren of reality of
Whose eternity pulsating hearts are puzzled, and in the
light of Whose Divine heity, the thoughts of the seekers
of truth and the visions of the people of guidance remain
distracted travelling in the absence of absence, the
ungeneration of the ungenerated, the eternity of
cternity®, never returning except to the absolute
confession that He is Indivisible unlike individuals, an
Entity unlike entities. If you say, “when did He come
into being?”’ Surely, He was in existence even when
there was no ‘time® to be indicated’ before the genesis.
If you say, “wherein (i.e., wherein did He exist?)?”
Surely, He is too sublime to be incarnated, trans-
migrated, and depended on. Therefore, He is Alldh;
there is no God but He. All praise belongs to Him in
this world and in the Hereafter — praises which never
come to an end and never get exhausted.
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I praise Him with a praise which springs from the
sincerity or belief, and thank Him for the assistance
(bounties)” He has bestowed on us. I bear witness to
the fact that there is no God but Alldh alone, Who has
no associate for Himself—an evidence free from false-
hood and enmity, a preparation which may be instru-
mental in obtaining salvation on the Day of Resurrection.
And, I bear witness that Muhammad (§) is His servant
and His Messenger whom He has sent to all His servants
(mankind), and whom He has made the most eloquent
of all those who speak Arabic. May the blessings of
Allah be upon him and upon his family as long as the
days, months and festivals come in succession, and may
He send to them peace and prosperity in abundance !

Now, this is a book on the science of Ethics
(moral teachings),® arranged according to the con-
vincing demonstrative method and not the dialectic
method which forcibly imposes accusations (upon the
opponents).

We ask Alldh to render it unto a cause for great
profit in both the worlds, for happiness in both Abodes.
Verily He is the best of Guides and Helpers.

The book consists of several parts.
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NOTES

'L’.J:r : Grandeur, magnificence; of. Fakhr Razi: Asis al-

Taqdis, Mugtafa al-Babi, Egypt, 1354/1935, p. 2:
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F. Razi: Al-Mas#’il al-Khamsiin, pub. Muhi al-Din al-Sabri
under the title Majmii‘ah al-Rasd’il (No. 15) p. 330:
BT Wl § ¥l dyinll cond U1 & denl
HE AN
cf. al-Khatib al-Dimashqi: Mighkat, Nizimi Press, p. 425 :
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djylas:  He declares that He is too Graceful to oppose ‘likes’
and ‘equals’. This is in accordance with the purport of the
Qur’snic verses:

codle Goi a4 ¢ el G...Jl_,b_,('uéd:.rw;
in which Allah has been declared as frec from any resemblance
with the possible and transitory existents.

é’ 1 :-:"w' (=, unlike the Christians who emphasize on a unity
to be apprehended in the sense of the Trinity (union of three
persons—Father, Son, Holy Spirit—in one Godhead). The
Qur’an explains the meaning of Oneness in the Sirah Al-Tauhid
(CXII).

Al-h:..YL’ 3,’71": His Being must be free from potency and
aptitude. For if we suppose that He has some potency, there
must be an actualizer of this potency which is absurd.

Al ¢ dj' ¢ wsf: Ghaib, unseen, is a Qur'anic word
('—*‘:‘Jl‘ t:b« +s3, they believe in the unseen). Azal and abad, in
fact, represent the Qur’anic expressions: 'C” Y Js'YI I,
He is the First, He is the Last. .. As an Islamic terminology
dj‘ means ‘that which has no beginring’ and 41 means ‘that
which has no end.’ See F. Rizi: T. al-Kabir, Vol. I, p. 99.
8. Vanden Bergh traces the origin of these words to Aristotle.
He says: “... Aristotle distinguishes the eternal a parte ante, the
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ungenerated, Jj', from the eternal a parte post, the indestruc-
tible (Sv\e"’. That Aristotle’s words have different meanings
are quite obvious, as the correct Arabic equivalents for the
Greck words scem to be “daige AE” and “dlila_nd »
respectively. Prof. Vanden Bergh is, however, determined to
accuse the Muslims of borrowing everything from the Greeks and
Syrians and has declared in the very beginning of his *“Notes
on Averroes’ Tahifut al-Tzahifut” in the words of Maimonides
(Guide of the Perplexed, I, 71):

“One must know that everything the Moslems, Mu‘tazilites
as well as Ash‘arites, have professed concerning these subjects,
has been borrowed from the Greeks and Syrians who applied
themselves to the criticism of the philosophers”, vide Averroes’
Tahafut al-Tahafut, vol. II, the University Press, Oxford, 1954,
p. 1.

. Oldjy Allah existed while no time was there to be mentioned

before He created it. Though ‘timeless eternity’ or y» 3 is men-
tioned by Plato (Tim. 3g9d) and Aristotle (De Caelo Ag. 2792 22),
it has occurred in the famous hadith: 3! AN Lsad Y, “do
not abuse y» 3, timeless eternity”, as Allah Himself is Dahr.
Time has been defined by Aristotle as “time is the thing numbered
and not the numbers by which we count (Phys. 219 b7) and .
it is the ‘now’ which counts according to Phys. 220a 22. Not
only do we measure movement through time, but reciprocally
time through movement, since they mutually determine each
other” (Aristotle, Phys. 12. 220 b14). He further clarifies this
by saying: “When we call time much or little we measure it
through units of motion, as we measure numbered things through
the units of number—the number of horses, for example, by
taking one horse as a unit”, (loc. cit. I. 18).

. é‘e!: that with which a thing is strengthened; or éle!: bounties,

favours. In the second case the usual form is ‘s:ngI : plural
of 6.\3‘“ and X! plural of J; in the case of Oﬁ it can
be read sélé‘ and ,v\.'f.

. 3NVl ole:  Imam Razi has defined Khulg (pl. Akhlaq) as:

@5 AL op U ggudly Jlasl il e lgg)..\.pfiﬂ.o it
ll\_’)
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#Khulq is an innate habit through which the soul displays its
actions with ease and without prior thinking and deliberation.
Cf. Jami* al-‘ulim,Bombay, 1323H, p. 201. He further says that
when the psychical state is such that it can produce an action
without thinking and deliberation it is called ‘khulg’: (3.«

¢ 4‘."-\;&3&' lat aaty ¢ O Qs Jlwdl <o op. cit. The
same definition is understood from Kitab Tahdhib al-Akhliq

- ascribed to Yahya ibn ‘Adi, Jacobite scholar, died in 364/974:

Togy K Al SLYI iy Ly ¢ i) Jln g2 G O
st Yo

see Kurd ‘Ali : Ras3’il al-Bulagha’, fourth edition, 1374/1954»
Cairo, p. 485. Cf. Imam Ghazzali: Ihya III, p. 52:
dlaiY'JM lgxe i’a..b U"‘;‘:” 3 e e 5le u“l’a\u
oy 0,5 dldale 8 e e 9 Ve
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PART ONE
UNIVERSAL PRINCIPLES OF ETHICS



PART ONE

The First Part deals with universal
principles of this Science (Ethics) and
comprises a few chapters.

CHAPTER 1

The First Chapter explains the place of mankind
in the various ranks of the existents.

Know that it is possible to describe ‘the being’ in
more than one way, each one manifesting the rank of
mankind amidst the ranks of the existents.

Tae First DivisioN

It is said, the created objects are of four kinds :

1. The first is that which possesses intellect® and
wisdom® but is devoid of nature* and appetition® —
they are the angels® whose characteristic is that ‘“‘they
do not disobey Allah concerning what He commands
them”. ““They fear their Lord as He is above them,
and carry out what they are ordered to do?”. .

2. The second is that which has no intellect, no
wisdom, but possesses nature and appetition®, as are the
rest of the animals except mankind.

3. The third is that which has no intellect, no
wisdom, no nature, and no appetition, as are the
inanimate things and plants.

Now, since all these kinds are included in exist-
ence, therc remains nothing except the fourth kind.

4. The fourth is that which possesses intzllect,
wisdom and also nature and appetition as is man.
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Since it has been asserted concerning rational
sciences that the necessary being pervades all possible
beings by means of general emanation; it demands the
inclusion of this kind in existence. Hence, Allah has
said, “Lo! I am about to place a viceroy in the earth®”,
so that no kind of possibles would remain deprived
[Fol. 2584] of the effect of His invention and the bounty
of His first creation.

When Allah revealed to the angels: “Lo! I am

about to place a viceroy in the earth, they said: Wilt .

Thou place therein one who will do harm therein (and
will shed blood) 7" which meant that when You would
unite appetition, desire and intellect together this would
violently flare up into the fulfilment of appetition and
the outburst of anger. This would necessitate destruc-
tion due to appetition and His expression ““(he) will
shed blood” indicated the usage of anger. Allah, there-
upon, revealed to them, “Surely, I know that which ye
know not”.?

While Allah knows the best, this speech bears more
than one meaning '

1. First the angels are pure intellects, and simple

lights, so there will inevitably come from them. only

Tasbih, Tahmid and Taqdis® (celebration of & Oloene
How sublime is Allah! & Jaadl, All praises go to
Allah, and & =%, all Sanctity is due to Allah).

This is the first kind of the created beings' which
possesses intellect and wisdom but no nature (habit) and
anger. And the motive for including this first kind in
existence is not to include the benefit of their Tasbi[t
and Tagqdis, rather, the motive of this being the all-
pervasiveness of generosity. This meaning stands valid
for the fourth kind of existence,
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2. Secondly, this division though contains destruc-
tion due to appetition, bloodshed due to anger, also
contains Tasbih and Tahmid due to the intellect it
contains. Their engagement with this virtue is greater
than their engagement with and execution of the evil.
To abanden a good deal of virtue for the sake of a
little of evil is a great evil (in itself)’®, For this reason,

it was deemed absolutely wise to invent this division
(kind).

3. Thirdly, the pious angels, and Divine objects of
knowledge are available to Angels, but the desire for
Truth is not ‘available to them, and while desire has
a noble station, it was necessarily wise to include
human nature in existence in order to achieve this
station’.

That the desire!® is not available to Angels is well
explained by the fact that desire is not perceived except
in relation to an object which is perceptible in a particular
way but not perceptible in other ways, inasmuch as what
is not perceived by man in a way (out of so many ways)
isnotdesired by him. ~As for that which he has perceived
perfectly and completely is obviously not desired by

him, because desire is a demand and the demand of
that which is in hand is absurd.

Nevertheless, the attachment to the beloved can
develop in two ways: First, it is like this that when he
(lover) sees the beloved the impression of the beloved’s

. form remains in his imagination after its disappearance.

So the spirit desires to transmit the impression from the
world of imagination to the world of sense-perception.
Secondly, he looks at the face of his beloved, that is, his
essence (person), but has not seen the other parts. He,
therefore, longs to unravel for himself that which he has
not seen.
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When you have realized this, we say :

As for the first kind of desire, this is only possible
concerning him who realizes something after its dis-
appearance. This is not so concerning the Angels, as
all that is known of the angels is eternally present and
free from the nature of power and ability. Their
knowledge, therefore, does not change due to indifference,
nor is their presence affected by the disappearance.
This is the meaning of Allah’s expression—Sublime is
He—“They glorify (Allah) night and day; they flag
not™8. The same is the meaning of the expression of
the Prophet, “verily, there are some angels who keep
standing and do not bend, and there are some others

" who keep bending and do not prostrate (themselves)”.

Hence, it is impossible that they should have the desire
of the first kind. If desire is obtained by them at all,
it is of the second kind. ,

As for mankind, both of the kinds can occur in
mankind in so far as men have aptitude for the Divine
objects of knowledge. Both of them are, rather,
evidently necessary for all gnostics.

The first kind is necessary, because the Divine affairs,
which, though manifest to the gnostics in an extremely
clear, vivid and illumined manner, they are mixed up
with the mixture of imagination, because the ideas do
not continue in this universe, nor do they remain free
from images and phantoms [Fol. 2585] which, in fact,
darken the illumination of the objects of knowledge.
The holy Prophet has, therefore, said,1® “Verily affliction
overtakes my heart; and verily I seek the forgiveness of
Allah seventy times every day.”

The perfection of imagination is only obtained in
the next world where thoughts disappear and phantoms
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are rendered absurd. ‘This is the first kind of longing
for Allah, the Almighty.

You must know that the second kind of longing
knows no limit. Had the gnostic been created at the very
outset of the origin of the universe and continued till
the present times, and travelled with the utmost speed
through the grades of Divine objects of knowledge,
rather, he would have flown around the Throne of the
August most quickly, and continued in this state till the
last time of the people of the Paradise and the people of
the Hell, what would have been achieved by his travel
and flying would have been limited and whatever would
have remained outside his reach would have been limit-
less. When the case is this, it is manifest that the first
kind of desire of Allah would very often disappear in the
other World. The second kind of desire will, however,
not cease, rather, whenever the travelling will be severe
and the exertion increase in volume the desire will be
greater, and the thirst severer and greater.

If some one says ‘truth’ is the absolute individual
free from all kinds of composition. If at all, an
individual is known it is known in its entirety, otherwise
it is not known. How then that which you have

mentioned {could) be understood as is its due.

We say, we shall cite an example in support of our
contention, so-that the rest may be accordingly reasoned.

We, therefore, say: This physical world which
exists at present is, according to the majority of philo-
sophers, composed of particles which do not admit of any
further division. Now, if we suppose that Allah, the
Exalted, has created, in respect of every atom which
cannot be separated from this world, thousand of
thousand worlds like this one and then, suppose that
these worlds are expanded so much so that they reach
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the extreme thinness just to be void of thickness, render-
ing, rather, the whole into soinething like a surface
which has no depth according to one who asserts that
an atom does not split further, and we suppose that a
scribe writes on this huge sheet arithmetical figures
representing the stages of years, the intellect knows it
that there is no way open to it of recording the spans
of these years; nor can even a small part of the same
be recorded.!®

Then, verily we know when we guess these elongat-
ing durations in relation to the meaning of eternity!?
which they dispute, since howsoever they may prolong,
heighten or put it out of the grasp of intellect and
estimation, they cannot but be limited, while the reality
of eternity is limitless; and the limited has no relation
whatsoever to the unlimited. Here is, to some extent,

realized the nature of our expression that intellects fail

to realize the reality of Allah’s Grace. When like this
you understand the eternity of Allah, the Exalted, you
should, similarly, know the objects of His Knowledge,
Decree, and the impresses of His Wisdom.

1t is, therefore, established by what we have men-
tioned that love (lit. desire) of Allah, the Exalted, is a
lofty place and a noble station. Now, even all that is
pleasant while surviving and continuing does not remain
pleasant throughout. Similar is the case with that
which is painful. But pleasure and pain are only felt
when transmitted from one side to the other!®* And
Allah alone possesses (true) Knowledge!

Let us use a parable for it. This is a fact that the
states of the creatures in relation to delicate and palatable
foods are of three kinds: To the first stage belong the
kings who enjoy the favours of Allah and who are
generous in all good and pleasant things. As those
who continuously and constantly cat good food become

e
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used to them, they would, therefore, necessarily feel not
so much pleased with them as with others.

To the second belong those who never eat but
coarse unpalatable food and who have surely had no
chance of enjoying pleasant food, drinks and putting
on (fine) clothes etc.

The third consists of those who mostly eat coarse and
distasteful food, but sometimes they get a chance of
eating good and tasty meals. When once they [Fol. 2 594}
have tasted good food but find nothing of the kind later
they express their strong desire for it. When they get
it they become greedy of it and enjoy it a good deal.

When you have known this, we say, “Though the
archangels (0,31 WINJH) enjoy high ranks in gnosis,
they are surely in their ranks (and) free from change.
They are, therefore, like those kings who constantly eat
good food. The angels though constantly receive
nutrition with the light of the Grace of Allah, and enjoy
the sweet fragrance of zephyr of the Mercy of Allah,
do not have any gap in this state, nor do they suffer
transference from one rank (to another).

As for the animals, their condition in relation to
the appetites is like the condition of the needy who
continge in the state of need, harm, misery and disgrace.
Nor can they get transferred from these harmful states
to natural states. They do not, necessarily, feel pained
in the states they find themselves in.

A man?®, sometimes, sinks down in the darkness of
the maladies of the body, sometimes escapes from them
towards the lights of the world of sanctity and the
majesty of the canopy of grace, and sometimes he
changes from hardship to comfort, and from -despair
to hope. Now, when they move from darkness to light,
and from hiding to the access. they feel pleased with this

2592
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enormously. Moreover, they achicve pleasure and bliss
so much that no eye has ever seen nor any ear has
heard of.®

Here, there is another delicate point. In the case
‘of a man when presence is achieved after absence,
pleasure reaches its extremity. Then, when absence
occurs after presence while the intellect knows the
bliss?! it enjoys in presence and observation, the pain
rises to its extremity. When these two sorts of states
" occur (intermittently) in succession, pains and pleasures
occur invariably resembling the spiritual titillation
(a2ae3). |

This sort of bliss and joy is felt by man alone. It
is neither felt by those angéls who are stationed near
Allah, and not in the least by the rest of the animal
world. Tt is, therefore, not far to derive this meaning
from the word of Allah, “I know what you know naught”.
This is the fourth reascn.

ON Expramnine WispoM IN CREATING THE
FourTtH KIND, THE MAN

We, therefore, say, verily by creating the angels,
Allah has manifested His Power, since the fullness of
their power indicates the perfection of the might of
their Creator; their total immunity from sin also indicates
this. The creation of man, on the other hand, indicates
the perfection of generosity and mercy. As for the
perfection of generosity, this is because there is no
relation (4wls) between dust and the Grace of
the Lord of Lords. Then, Allah (the Truth) by His
complete Mercy and Perfect Generosity has made dust
the attribute of the atom that bears Divine lights and
eternal illuminations.

As for the perfection of Mercy, this is a fact that
though man is composed of appetition, anger, and

o st A

e
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blameworthy habits (dees A GAaYl), his heart has
been entrusted with the light of gnosis, his tongue has
been honoured with the recitation of Tawhid, his eyes
have been made a means for seeing the signs of Allah
and his ears an instrument for hearing the speech of
Allah. So through the angels the Power and Wisdom
were revealed, and through man Generosity and Mercy
were manifested.

Tae SeconD DivisioN

We say: The existent either exists without having
any beginning or end —such existent is Allah, the
Creator, the Exalted and the Glorified —or exists with a
beginning and an end, as is the world—or with a begin-
ning but no end, as are the human souls and the Last
Abode (the world hereafter). As for the fourth form of
existence which hasan end but not beginning, it cannot
exist, since it is impossible that anything the eternity of

“which is established should be void of existence.

When this is established it is manifest that there is
more resemblance between human souls and the next
world than there is between the human souls and the

‘world. It is also evident that the ‘abd (slave, man) is

akin to the next world and not to the world. This
kinship is a matter of consideration for the souls. It is
therefore necessary that man should be more inclined
towards the other-worldly [Fol. 2595] spiritual bliss than
towards his interest in the immediate happiness.

TuE THIRD DIvisioN

The created beings are of three kinds®*: they are
cither perfect, incapable of imperfection, as are the
beings of the celestial world whose bodies are celestial
spheres, whose hearts are stars, and whose souls are those
angels who enjoy nearness to Allah, who remain pure

2595
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and perfectly purified. Or, the created objects are
imperfect which do not admit of perfection, as are
animals especially the genii, devils, the plants and
minerals. :

A third kind of the created objects consists of those
who are sometimes perfect and sometimes imperfect.
When they reach the climax of perfection they are with
the angels, closely placed near Allah, stationed at the
threshold of the Might of Allah, the Exalted, constantly
occupied with the remembrance of the Power of Allah,
contemplating the ascending steps of the bounties of
Allah, relying entirely on the outflow of the grace of
Allah, absorbed in the love of Allah, the Exalted.
Sometimes, they descend to the level of cattles and the
place of appetite and anger. When they descend to the
place of appetite they, sometimes, become like a pig
_ kept hungry, then let loose upon .filth which he eats;
and sometimes, like a fly which is attracted towards

- refuse whenever it is kept away from it. When they,

descend to the place of anger, they behave sometimes

like a biting dog, and sometimes, like a violent camel, ,

and some other time like a consuming fire, and devastat-
ing floods. Such a man, in spite of the fact that he is
a single individual, is aptly called an illuminating angel,
a darkening devil, an avaricious swine, a patient ass, a
barking dog, and a sly fox. For there is no doubt that
a single individual manifests all those conflicting condi-~
tions and contradictory states which only indicate the
existence of a dominant power and an unlimited
wisdom.

“You must know that man marked with all these
qualities®® has been sent to this House as a traveller.
Amir al-Mu’minin ‘Ali says®: “People are on a journey
and this world is a place of temporary halt; it is not a
house, where man can settle down permanently, the womb
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of his mother is the beginning of his journey, his life-
time being the extent of the distance, his years, his
halting places, months his miles and farsakhs, days and
breathings his steps. The next world is his desired goal.
He travels towards this goal like the travelling of the boat
with its passenger, having been called to the House of
Peace, as Allah says: ‘And Allah summoneth (them)
to the abode of peace’®.” The “House of Peace” is the
noblest of all places. Allah Himself says: “Gardens
underneath which rivers flow”.*®
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NOTES

ol ) g _,-“ ) | | y:  According to al-Farabi the principal existents
by which the bodies and accidents are constituted are of six kinds
in six stages each one of which encompasses the lower stage—the
First Cause in the First Stage, the Secondary Cause in the Second
Stage, the Active Intellect (dbu“ Ja1) in the Third Stage, the
Soul in the Fourth Stage, the Form in the Fifth Stage and the
Matter in the Sixth Stage. The first three are not corporeal and
the remaining three though not corporeal are in bodies. Bodies
are also six—the heavenly body, the rational animal, the non-
rational animal, plants, minerals and four elements. All these
bodies taken together form the world, vide Al-Farabi: al-Siyasat
al-Madaniyyah, Hyderabad, p. 2.

J4=, Human intellect or human understanding is an ability
by which man can know anything from the simplest objects of
sense to the ultimate realitis. The Arabic word Jast,
especially as used by Imim Ghazzali, is more comprehensive
than the English word ‘reason’. Imim Ghazzili has traced
four stages or clements in M' as it develops in man: (1) an
undeveloped primitive rational faculty, (2) self-evigent truths, (3)
knowledge P'L""’ and (4) a highly developed faculty in man
capable of understanding or knowing the ultimate realities. Of
these ‘knowledge’ is generally expressed by the word reason.
Cf. Thya’ al-‘Ulam, Vol. I, p. 76, ‘Umaruddin: Some Funda-
menta! Aspects of Imam Ghazzali’s Thought, p. 33.

F R Al-Hikmah means understanding and knowledge, as
in the verses: kv | oli! 3, Lugman: Old L3l Al
aSSell) Antam: WSl 9 g.al:gl[g.hl&_;ﬂ R Aol 1t
means admonitions, as in al-Baqarah: &~ r@‘- Jyt L
WSl o k,au{“ (Hikmah means OT;ZH Lel 194), 2l-Nisa’:
WU ul:(”dl:l&dj\ It also means & )-;-'J‘, prophethood,
as in al-Nisa': Sl 9 SOl ealpt JLS! A8 and P ¢
Aol o319, al-Bagarah: 1Sl i at ol 9. It also
means the Qur'an, as in al-Nahl: WSl dlyy Jrow l.;! C";\‘
al-Baqarah: ‘.)‘:,:‘-r In> J}‘ 3 du5dl s (e 3. Conse-
quently all these meanings refer to knowledge, vide Al-Tafsir
al-Kabir, Vol. I, p. 265.
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darb ‘Nature’ is a most ambiguous word, both in common
language and in Aristotle. Nature, according to Aristotle, is
cox'nccmcd with the invariable, as habit with the frequent.
f\nsu?tlc often says that things that bappen by nature happen
invariably or in a majority of cases, vide Phys. B 8. 198 b3s,
Rhet. A 11. 1370 a7.

] According to Ibn Miskawaih, “the movement of the Soul is
in two directions. In the first it moves towards its source and
contemplates it, and thereby perceives all the intelligible verities
which are in the Intelligence. The second movement of the
Soul is downwards, and to this movement the whole world and
all the spheres owe their existence and activity. This downward
motion of the Soul has two levels: the higher where it acts as a
transcendental principle of form, order and intelligent direction,
and the lower where it operates as an immanent principle of life
and growth. The lower becomes so distinct from the higher
that it may be treated as the fourth principle. It is called
Nature. Nature is simultancously the totality of material beings,
and the law that governs their motion, the active force that
energizes them to growth and perfection. Nature is not material
nor is it a function of matter. It is the lowest of all spiritual
existences, the slumbering Soul, so to say,” vide M. ‘Adul Haqq
Ansari: The Ethical Philosophy of Miskawaih, Aligarh 1964,
P. 55, cf. Al-Fauz al-Asghar, pp. 150-152-

. 53¢%: Shahwat is the disposition which enables the body to

obtain what is good for it; it includes such qualities as hunger,
thirst etc. According to Aristotle (De An. 9 ad fin.), moderate
men, although they have desire and appetite, do not follow their
desire, but obey reason.

6 WIR Angels. “The philosophers identify the Aristotelian

concept of a separate intellect with the Jewish concept of an
angel. In the scholastic philosophy of the thirteenth century
this identification of angel and separate intellect by the Arabic
philosophers was known, but it was often denied” (see Vanden
Bergh, Tahafut, Notes, pp. 135). 1bn Sina says that the spiritual
abstract angels, 69, )?4‘ 3:_-3[»))”:\(3)\-”, of the highest degree
are called intellects, whereas the angels of the second degree, the
active angels, i.e. the movers of the Stars, are called Souls. In
Qazwinl’s Cosmography (ed. Wiistenfeld, pp. 55 sqq.) there is
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given a long list of angels who are inhabitants of heaven, ‘some
of them are wholly absorbed in adoration of God’, He mentions
also the movers of the stars, of whom (he says) there are seven,
but according to him the exact number of angels is known only

to God. -

S. M. Vanden Bergh (Notes on Tahafut, p. 162) displays his
ignorance of the Qur’anic conception of angels when he says:
“Muslim angelology was influenced by Neoplatonism (cf.
Plotinus Enn. IIL §.6), which regarded the stars as gods of a
secondary order, subsldlary and related to the intelligible gods

and dependent on them. ...’
Im&m Razi has elaborately discussed the nature, the function
and importance of angels in his Tafsir, vide al-Kabir, Vol. I,

PP 377-381 which clearly establishes that Muslim conception
of angel is quite different from that of Plotinus. cf. Infra Notes

10 and 13.

Al-Qur’in, al-Tahrim: 6, al-Nahl: s50.

. Cf. Aristotle: The Nicomachean Ethics (No. 4), the Loeb Clas-

sical Library, Harvard University Press, 1956, p. 129.

Siirah al-Baqarah: 30.

Cf. T. al-Kabir, Vol. 1, P- 444

Yyl St Qg2 s Lasdl Lo O9-blss r,@.i')\o

OV e Yy Jgindl sgee Yo Ogendl ¢si Fg‘ialg\l Ty

9 Jdedly dzedl g il egld c,,.«:“ ‘,g,oldo

A e V932 Dl Lease ﬁaj}&')’;\g (S
o dgail] 9 Gailae Il SR et Oy nd B

LYY _,“: Imim Rizi has divided the existents in a'logical way

into four kinds which he explains afterwards. Imiam Raighib

Isfahini has divided them into two broad kinds: (1) Heavenly

mental objects, and (2) terrestrial sensible objects. He then
mentions that Allah created the Rubaniyat, Spiritual beings,

next, the four clements, the inanimate ("—“-‘L‘?‘“), the growing

(-:.-L,U‘) objects and the animals (b 14.2)1), and set the seal
with the human form. Moreover, his title of the second chapter

of his pose 3 Sagagll. lial 55 4 LN Joal

12,

13.
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g2 ()L«;y‘, may be compared with the expression of Imim
Razi: ©logasadl 3le oo QWSS b 752 4. CE K.
Tafsil al-Nash’atain wa Tahsil al-Sa‘ddatain li al-Imam Abd al-
Qisim al-Husain b. Muhammad. b. al-Mufaddal al-Raghib
al-Isfahani, Beirut, 1319 A.H., p. 15.
Cf. T. al-Kabir I. p. 425:
A58 AN JaY e it 85 0Y
The good (A%)}) is what everything desires. When the first
being knew the perfect good in potentia....it emanated from
him....and that is the eternal providence and will. Thus good
came within the divine decree essentially, not accidentally, while

evil came accidentally. Evil ( ;3-”) may be said to be deficiency,
like ignorance and impotence, or like pain and sickness, or
like fornication and theft. In fine, evil per se is privation, i.

the loss of a thing’s true and perfect nature. Evil absolutely
does not exist, except in speech and thought. Accidental evil
exists in polentia, because of matter. It begins through a certain
disposition (hai’ah) which prevents its proper receptiveness
of the perfection towards which it moves. The pernicious
result is due, not to a privative act of the agent, bui to the un-
receptiveness of the object, thus arise bad morals, the dominion
of the bestial over the human mind, giving rise to evil practices
and corrupt beliefs; or the evil influence may come from without,
as from parents or teachers. Evil, coming in thus accidentally,
is rightly rewarded with destruction because of the existence of
the ‘opposing cause, When evil is mixed with good it is most
proper that it should be brought into existence....otherwise
a universal good would be lost in the interest of a particular
evil....A good example is fire. See Shahrastini, K. Nihdyatu’l-
Iqdam ed. & trans. by A. Guillaume, Oxford, 1934, pp. go-1.

il Juola né G581 CF ALTafsir al-Kabir I, p. 448:
\*J'ul)_, ‘ o_,@u )\.\ Yy&dﬁ)&dl (108 JL’U Pr Ol
--u‘/Y|uuM ua)ﬁ'&_,(d&&)\.‘ub&a
See also Ma‘alim *Usal al Din on the margin of al-Muhassal,

al-Husayniyyah Press, Egypt, p. 107:

alyasTy oleddl wldl OF dudia o lsa SN Of
ol Judedl Py C......,J| P&ol&L_’ claki w2l
iS¢ JlT Bl Lo wamdy ¢ S 25N el s
- asll 35580 sl pemalie oK
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Siirah al-Anbiy3’: 20
{‘M'A:b-dﬂ: When a gnostic finds himself before God a sligh
error committed by him is considered a great sin. The Holy
Prophet therefore constantly sought forgiveness from Allah just
to remain free from any blemish. The hadith has been referred
to in Lawami® al-Bayyinat also with some difference in wordings
vide p. 103:
ot 4 531 OF Sl Wl § O L el Hie O plel s
Jde O 417wl SRl dde JU ¢ gl (il
<5 e Canee Al 5 ppd § B iz Gl (S
‘4,:-‘_}:13] ‘13«:15 O This argument seems to have been derived
from the divine statement in Strah Luqmin, verse No. 27:
““And if all the trees in the earth were pens, and the sea, with
seven more seas to help it, (were ink), the words of Allah could
not be exhausted. Lo! Allah is Mighty, Wise.”
Sce Supra Note 5 (the Preamble) p. 38.

3Al: Pleasure is defined as the perception of the agreeable,
the stronger the perception and the nobler the perceptible the
more perfect the pleasures. Now, what is agreeable to the
human soul is to perceive the intelligibles, intellectual perception
being nobler per se than the sensible perception. Cf. Fakhr Razi:
al-Mabahith al-Mashriqiyyah, Hyderabad, Vol. 11, p. 427:

OF (o3 AiSTOK 131y ¢ IR st a s
TP I WAPS 11 RS J0C RO [P MO PO
GVt g aVgindl Whol ga ALV i Pa)\.dl_,
o Tt BV e Lol a2t o)

Cf. Aristotle: Nicomachean Ethics, X, iii 6: .... if pleasure

- _is a replenishment of the natural state, the pleasure will be felt

19.

by the thing in which the replenishment takes place. Thercfore
it is the body that feels pleasure. But this does not scem to be the
casc. Therefore pleasure is not a process of replenishment,
though while 1cplenishment takes place, a feeling of pleasure
may accompany it just as a feeling of pain may accompany a
surgical opcration. ‘

Otd¥l: Man is composed of ‘various dispositions, sometimes

he resembles angels and sometimes animals through his intcllect
«nd appetition. Gf. Raghib: Al-Dhari‘ah, p. 17 :

21.
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Ly oilea 4629 ¢ o g dps o LS 5 ) W Ot
%Jl@l’uﬂl,ﬂ‘wk:u'ub@.ﬁwu-
3yl 3 Uliall 3 ZSColl e dilomg )l (Sadll (e dgh L ot
3 W JU ey ¢ mb s ad) Grmgn o dhuly L

Amy e 9 6Saell 9 Janl day o Ol (i olsas

S dny a9 S5 Ol dn g oy ¢ Lidlly 52N
Ol 2l Y0 3 Jo 9 50 & 3Y1ge any o0 UL
1ozl &3.:\]’ Js &7 s e e &l g8 g ObySA
Q,:'-Ua."rnjlzbl LoiS et 9 592t ! olallill o T
con AdBI gy 0dl Aoy e 9 L E 02 RRPITre
S OlysS Ml gl g Sloedl dny oyey ¢ Lpaidl g Wil (sl
- olnali Uae QK‘_,»_Q Jdli g
o 313 p]?-f- The idea has been expressed more clearly im
his al-Mabahith, Vol. II, Hyderabad, p. 427. He says:
Aol sl uKuﬁ‘ yull y aasl db.\yl ok Py
Vil sl e dSla ol o S g ¢ o3
yAd! 5 B! B 3Y e laLESTT 2] duJI syt
Wl pig LSy TR 9 ATlie 9 U5 () L1 50 Jinl
Lowoedl OBy Yigpe JaIT1 peic LLadl K1Y c,s!f‘lsu P
o c.!,wi L)l eiyaddl 5 ¢ lgie louae AT 1y Lgte ool
Ol s AV U L da ¥ iad Y Jy e 06
O Y s (et SV 0 3 (8981 Jand) 3130V (55,
-M}YI Jdl ks uaY
solant; Happinas or Sa‘adah is “the activity of virtue in =
complete life. Virtue deals with Pleasure and Pain”. Cf

Magha Moralia, II. VII 2. Loeb Classical, Heinemann, Harvard
University Press, p. 615. Every pleasure is not a “process of

_becoming”. The pleasure arising from mental contemplation

is no process, nor is that which arises from hearing and sight and
smell. For these are not the consequence of some need or
deficiency, as in the case of the others, those, for example, which
follow cating or drinking. These latter arise from deficiency or
cxcess, either when the deficiency is replenished or when we are
deprived of the excess; and so we regard them as a process. But
deficiency and excess are pain; so that where pleasure arises,
there is pain: op. cit.,, pp. 6t17-19. Pain is to perceive the
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contrary: «itze &iiyol H‘Yi 3, vide Muhagsal, al-Husayniah,
1st ed., p. 115 ft. note last line. Pleasure (3Y) is to perceive
the agreeable: I':M' d’b-\! < 3-.1.\", \:ide al-Mabahith
al-Maghrigiyyah, Vol. II, p. 427, Ryderabad edition; supra,
Note No. 18, p. 58.

This tripartite division seems to be derived from Raghib's
Tafiil al-Nagh’atiin, Chapter III, according to which man
has been declared as holding an intermediary pOSIU'On
between al-Mala’ikah, angels, and al-Haiwénat, animals; vide
p. 29:
3 ¢ ol mhas T 3l Ol gadl o yat.rs\n .
SWLesi L eladl e plail BN sl 45 dls & o s.‘m
¢ JeVIRIL g g 5,31 51 Loy g ¢ SULseell oy B
— i sp e o Aoaly QLY ¢ Ol o 9 oy (YY)
A qui N, W VN Gi)_, PRCAHPVES | IPY ) 6.-5)
ATy Ll Seeddl § SUlgnlE Alas s AWl g9
Wlosl oo Gl A2 Lejladl s igyleadt Jub s
33l dols o l"l-""’ Jaslt ITRJE g ¢ bl gl
< iy, A0 BNV oo 3 o5 sligll s Gl
Also see Righib: al-Dhari‘ah, Second edition, Al-Watan Press,
p. 16:
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Cf. Al-Ghazz3li: Thya’ III, p. g:

Ol QU ¢ ITALy WSledt om 455 Je QLY ...
Wiy g okt Eom o9 OLS Jab 9 G Eua o
iyl 5y gnalkS AT g AT yge0 Sum 0 9 Ol HLaaYL
Jerzel oad £LaYl Dalia Bjae azola Wy ¢ LI Jo
“Ml_’ ['.Lt” L}f—tg-_‘ xﬂ::«y' &?)J&o‘j_, A:l;a.ﬁl G».?
et Ol nda 9 0@ Gk Ol Goiod ST 425 06
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L1 I dzen Gy o 9 - €05 e Y1 1a OF ¢ )3y Vi
Gl pdean I lasil a3 oY ST LT b LAl ol
Lys Ly 50e8 oy Ll g 555 Load Ligasd oilg!
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- e OlelS” AKT N3 e S

also see Mizin al-‘Amal, 2nd ed. 1342 H. al-Matba‘ah
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CHAPTER II

On the assertion of what preceded in a way different
but nearest to the established view.

You must know, the existents are of four kinds, in
respect of Intellectual classification, because they:

(i) ceither affect and are not at all affected in any way,
(#) or, receive effects but do not affect anything in any
way,
(i) or, affect and are also affected at the same time,
(iv) or, neither affect nor are affected at all.

These are the four kinds of existent and they do not
admit of any more.

As for the first kind of existent which affects but
is not at all affected, it is Allah, the True, the Sublime
and the Exalted, as He is the Necessary Being in
respect of His Essence and in respect of the Reality of
His Heity' and that which is a Being Necessary in
respect of this essence is a Necessary Being in all
respects, since if His Particular Essence satisfies this
definite affirmation and - this definite negation, the
affirmation and the negation must become eternal
due to the Eternity of His Essence.

If, however, His particular Essence does not satisfy
then, the negation and the affirmation will depend upon
considering the condition of others and His Heity will
depend upon the realization of this affirmation and this
negation. Now, that which depends upon something
which itself depends on something else depends upon
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that last something else, His reality is then described
as depending upon this something external. Now, that
which depends upon something else is in its essence a
possible being and a possible being is only produced by
a Being, necessary in its essence. Production itself is a
mode of affecting something. In so far as this productive
Being is essentially independent it does not accébt
any effect [Fol. 2604] from other than itself, as it existsby
itself. Inso far as it aects everything other than itself

and brings into being everything that is other than

itself, it sustains something other than itself. That which

" exists by itself and sustains something else is in the
highest rank of self-sustenance. The title of Him Who
holds this description is the attribute of Qayylim?, an
exaggerative noun derived from ‘Qiyam’. It is, there-
fore, established that Allah, the True, Who affects others
and is not affected is a pure Qayyiim, Self-existing.
It is for this reason that the well-versed savants have
agreed that the most sublime a verse in the Book of
Allah, the Exalted, is His expression: ‘“Allah! There
is no God save Him, the Alive, the Eternal.”’

As for the second kind of being which reccives
effects but does not affect others, it is matter. To us
it is established that the matter of this corporeal universe
is (a collection of) atoms which are indivisible. According
to others the matter of the body is an existent which
does not occupy space, its form being acceptance of
space and size. o N

Now that you have recognized this we say: These
particles are not per se hot, cold, moist, dry, nor joined
and disjoined. But they accept these descriptions and
conditions.

These particles are called by some of them *the
forms” (olg)l, the figures), which only contain
absolute receptivity, obedience and submission. Since

o
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existence is conferred by way of generosity, it can only
be caused by the existent. Receptivity and getting
affected are only caused by deprivation (of existence
or effect). It is, therefore, said in the Divine Book:
“Allah is the Rich, and you are the poor.”*

When you have known this we say: Existence is
nobler than the absence of existence. It is for this
reason that the noblest being which affects and is not
affected is Allah, the Sublime and the Exalted; and the
most debased is that which is affected but does not affect
others and it is ‘matter’.

As for the third kind which affects and is, at the
same time, affected, it is the universe of spirits and souls.
This is because of the fact that when it is established that
the Necessary Being is only one it is established that
anything other than the One is possible in its essence
and what is possible in its essence does not exist except
when it is produced by something else, and the object
receives effect from this something else. It is, therefore,
established that spirits receive effect from something
else. As for the fact that spirits affect others, some of
them hold that which affects is one only. This is be-
cause the beings which are possible are sharers in the
meaning of possibility and the meaning of possibility -
stands in need of an agent which affects either a definite
agent in itself or an indefinite agent in itself. It is,
however, absurd that possibility should depend on an
indefinite agent, as what is essentially not definite does
not exist per se, and what does not exist per se cannot
impart existence to something else. When this second

" thesis is reduced to absurdity, the first is necessarily

established, viz., the possibility stands in need of some-
thing which is definite in itself. Every possible thing
stands in need of the definite, as demonstrated. Hence,
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there is only one affecting agent.

Again, they say, spirits cause change; they are not
affecting agents. Others say, spirits produce effect
in the corporeal world, they set bodies in an order and
organise them. This view has been supported hy
philosophical arguments and has been strengthened
by prophetic revelations. Allah has said describing the
angels: “By those winds who distribute (blessings) by
command”, and said, “By those who govern the event”.®

When this has been established, it is evident that
according to either view the world of spirits is in between
the Divine world and the corporeal world not by way of
shape and direction but by way of nobility and rank.
Therefore, in so far as they (the spirits) produce effects
in corporeal objects, they are not below the physical
bodies. Undoubtedly, the rank of the spirits is in
between the first two ranks (the Divine World and the
Physical world).

When you have known this, we say, “The spiritual
objects® are of different ranks and positions. The
highest position is held by those who [Fol. 2606] have
completely lost themselves into the light of the glory of
the Nourishing Lord so much so that they hardly find
time for administering the corporeal universe, their food
being Tawhid, Oneness of Allah”, and their drink
&, and demedl (separating Him from everything
clse as Unique and exalting Him). They have lost
themselves in the lights of His Grace and are never free
for anything other than Allah—They are the Angels who
(by their service and worship) stand close to Allah.
This rank has been indicated by the Divine Book in the
expression: ‘“‘And those who dwell in His Presence are
not too proud to worship Him, nor do they weary”.?

Again, this category of spiritual beings occupies
ranks in gnosis to which there is no end and which are
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known only to Allah. This is because we have explained
that lights of the glory of Allah have no end. Similarly
the ranks of gnostics have also no end in their gnosis.
Now, since this category of spiritual beings have
no other description except their absorption in the
Divine gnosis and their understanding of those August
glories, the Metaphysical philosophers necessarily
call this category of Spirits pure Intellects. This is
because although they are substances which exist in

~ themselves, the abundance of their number and strength

of their gnosis have made them appear as though they
were identical with the intelligibles and were same as
their realizations. '

If anybody says: ‘‘On what basis do you say that
for this category of spiritual beings nothing remains but
to accept existence from the True one and sanctity from
the lights which reveal the glory of the True one. This
is all passivity and acceptance of casuality. Now,
where is the capacity to cause effects and where is
action ”’?

We shall say: Though the spiritual beings are
deeply absorbed in the understanding of the Divine
Everlasting Lights, it is not a remote possibility that
they emit their impressions to the world of the Celestial
Spirits or the heavenly bodies in the same way as light
emanates.from the sun and life from the spirit. On this
assumption they are active agents. It is also not a
remote possibility that the spirits occupy a grade out
of the grades accorded to the illuminating souls, when
they are in a lower state than others. They reccive
lights from this ‘other’ who is more perfect than them-
selves. Take, for example, the sun and the moon.
Although both the sun and the moon are two high noble
substances in the corporeal world, the moon is evidently
weaker in condition than the sun, and necessarily
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derives light from the sun. But, after receiving light
from the sun the moon becomes generous and transmits
it to the low terrestrial world. It is not unlikely that
the same is the condition of the spiritual beings.

To the Second rank of the world of Spirits and
Souls, however, belong those who attend the administra-
tion of the world of bodies and who do not go to excess
in their absorption into the passion for the August
Eternity so as to become unmindful of attending the
horizon of the lowest corporeal body. This rank also
varies in nobility, the nobler and stronger the body
they understand, the higher and more illuminating are
they in themselves.

Since the most sublime of all that exists in the
corporeal horizon is the Throne® (,%,2)1), the strongest
of all the spirits related to the administration of
bodies in the Spirit that rules the globe of the Throne.

It is by no means a remote possibility that this Spirit is -

called the greatest spirit?, nor is it unlikely that it has
faculties and offshoots which exist in the sides of the
globe. These off-shoots may have other branches
which have been referred to in the Qur’anic expression:
“and eight (angels) will uphold the Throne of their
Lord that day, above them”1® Reference has been
made to the branches of the offshoots in another Qur’anic
expression: “And thou (O’ Muhammad) seest the
angels thronging round the Throne, hymning the praises
of their Lord” 1 :

The next rank belongs to the Spirit that rules
the Chair, as Allah has said, ‘“His throne includeth. the
heavens and the earth”.1?

This second rank is fallowed by the Spirits that
administer the sphere of the Zuhal (Saturn), next the
rest of the spheres of heavens and the orbits of stars in
accordance with their various ranks and positions until
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we come to the spirits that administer the sphere of the
moon, the sphere of the air, the water, the oceans, the
earth and its mountains. All this we have mentioned
in accordance with the speech of the law-giver. The
Prophet has [Fol. 2614] said, “There came to me the
angel of oceans!® and said so and so, the angel of
mountains, the angel of thunder, the treasurer of the
Paradise and the treasurer of the Hell”.

All that we have mentioned and explained has
been established by proof and has further been stressed
by the revelation and the Qur'an.

Know that you have now realized that the first kind
is nobler than the second kind among the categories of
spiritual beings. It is not unlikely that noble and high
lights flow!® from the first kind over the second kind
and impart strength to the spirit to administer these
bodies through the lights that flow from the first.

You should also know that it is evident from what
we have explained that the worlds of the souls and
Spirits begin with the noble ones gradually descending
to the lower ones till they reach the parts of the ranks
touching the terrestrial spirits which are in relation to
general spirits like the relation that the bodies enjoy
with each other. Now, the terrestrial spirits vary
among themselves very much in nobility and debase-
ment, the loftiest and noblest of them being the human
spirits which are followed by the animal spirits which
are followed by the vegetative faculties which also belong
to the genus of spirits, and are the last of the ranks of
the realm of spirits. This is the discussion on the ranks
of the Third Division which deals with existents that
affect and receive effects at the same time.

The fourth kind, that is, thc existent which neither
affects nor receives an effect cannot exist among the

2614
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intellects. For, when we have proved that anything
other than the One, the True, is essentially possible in
existence, necessary due to something else, it follows
logically that what is other than the One has received
effects from the One, and exists due to the One, and
has come into being through the One. Hence, this
kind is impossible.

Some people hold that the sphere that has no end
and the duration that has no limit belongs to this kind.
But it involves many delicate, hidden mysteries which
do not deserve to be mentioned in this place.
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Egypt, 1323 A.H. p. 226:
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. Siirah al-Baqarah: 255.

4. Sirah Muhammad : 38,

5. Sarah ql-miriyit : 4 ; al-Nazi‘at : 5.

6. o "/ olilag)Jl: The spiritual beings are the angels. See
Note No. 6 (Ch. I).

According to the Christians, Angels are in reality immaterial
rational souls. They further hold that if these souls are pure
and good they are angels, but if they are evil-natured and vicious
they are Satans.

Philosophers hold that Angles are self-supporting independent
substances which have no jys>, shape, and which differ in
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quiddity from the human rational souls. Moreover, they are
more perfect than the human souls in power, knowledge, and are
divisible into two—one group having no duty of administering the
heavens, for example, and reimainng fully absorbed in Divine
gnosis, love aud obedience, and another group looks after the
heavenly affairs. Some philosophers speak of some other kinds
of angels—those which are terrestrial and administer the
worldly affairs, the good and virtuous which are called angels,

iﬁ)\." and the vicious are the satans. See al-Tafsir
al-Kabir, 1. pp. 376-77.
Al-Anbiyi’: 19 also Al-A‘raf: 205.

8. ﬂ‘: ‘The philosophers call it “Falak al-Aflak”, the highest

heaven. Cf. M. A‘la al-Thanawi: Kashshaf Istilahat al-Funun,

Vol. II, Calcutta, 1862, p. g81:
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Taftazani’s exposition distinguishes three conceptions of
angelology: there is that of Islamic orthodoxy; there is that of

10.
IX.
12.
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our falasifa, dividing the angelic hierarchies into pure Intel-
ligences or Archangels—Cherubs, and Angels—Souls entrusted
with the government of a body; finally, there is that of the Ashab
al-Tilimsat, the theurgic Sages, a designation that can here
include the “Sabians” of Harran and the Ishraqiyun theosophists.
Their doctrine has the peculiarity that it does not stress the ‘aql,
the Angel’s organ of self-intellection, which permits the philoso-
phers their angelological deduction of the cosmos, pressing the
hierarchy of the heavens as a sort of phenomenology of the
.angclic conseiousness. The theurgic doctrine lay's'morc stress on
‘he Riih: instead of al-‘Aql al-Awwal, it says al-Rah al-A‘zam, the
Supreme Spirit; it recognizes, for each species, for each category
of beings, a governing and protecting Angel. ‘This notion is in
harmony with the fundamental notion of Ishraqi Neo-
Zoroastrianism, and it finally leads to that of the Perfect Nature.
The exposition drawn from Fakhruddin Razi has the advantage

of defining a principle of systematization from the outset. Every-
one, Fakhr declares, agrees upon the existence of Angels,
regarding it as the supereminent prerogative of the world above,
and conceiving them as personal essences subsisting of them-
selves. The divergence arises at the point of determining whether
these pure essences occupy space or, on the contrary, cannot be
situated in space.

(Corbin: Avicenna & the Visionary Recital, 1960, London
P- 5! 5q.)

al-Haqqgah : 17,
al-Zumar : 75.

al-Baqgarah : 255.
The hadith could not be traced. The idea that an angel is

incharge of ocean is supported by the following expression of
Ibn ‘Abbas recorded by Imam Ahmad in his Musnad, Vol. V,

p- 382:
U«_},;lig ‘.S}—o KLA ‘_)‘ dus. ()}?r.”_} Al o° U"L.“; L”g‘ L}fu«. ree
4 Wl& L@asj ‘s‘) [ wlﬁ Al_a.) c'o_g ‘Dlﬂ ‘)’b:“
C:«J and Sl from S Saih (to flow), CfL al-Qamus:
&)‘Yl 'Jf- Syl Ul?::a 5 ‘7::.« = CL-
also, al-Qurfubi (Ab@i ‘Abd Allah Mubammad b. Ahmad



74

IMAM RAZI'S ‘ILM AL-AKHLAQ

al-Angdri) Vol. VIII, Dir al-Kutub al-Mistiyyah, 1938,
p. 270, also T. al-Kabir : Al-Khairiyyah, Cairo, 1308, Vol. IV,
p. 504. Imim Razi uses this word in a particular meaning.
He says that when a man follows the path of submission to Allah
and refrains from eating, drinking and mating, he keeps himself
away from the evils of passion and the doors of wisdom open
to him and the lights of the universe of Grace become manifest
for him :
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In the text the peculiar meaning of Imam Razi is, obviously,

understood. His reference to Hadith is, however, strange, as
it dues not find place in reliable collections of Hadith.

CHAPTER III
ON ExpLAINING THE Ranks oF HUMAN SPIRITS

You must know that the precise discussion of this
subject cannot be made in a regular manner without
advancing an introduction which is as follows : We
evidently know that we like something and dislike some
other thing. We, therefore, say that here there is
either something which is essentially liked or some-
thing which is essentially disliked.

Or, it may be said that a thing must either be liked
because it contains something, or disliked because it
contains something else. The second possibility is
absurd, as it leads to a continuous! chain of argument
(Jeded) or to a circular® argument (393, with) infinite
regress) both of which are absurd. :

Even if we agree with the genuineness of continuity
(J=ded) and circularity (399), it is cerwain that on
the supposition of the continuous or circular matter
there is no such thing as to be liked or disliked in itself.
According to this view everything that is liked is disliked
in itself. According to this view everything that is liked
is liked because it contains something else. It is
therefore necessary to hold that there is nothing which
is absolutely desirable or absolutely undesirable. But
we have explained that it is evidently known that there
is surely something which is liked or disliked. Hence,
the case is contrary to the assumption. It is, therefore,
established that there is someone who is essentially liked
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and something which is essentially disliked.

Now, after a thorough discussion and consideration
we find nothing about which it may be possibly said that
it is essentially liked, except “pleasure” and ““perfection”.
Truly speaking, there is no difference between the
two, since what is “pleasant” is the cause of achieving
a perfect state of pleasure, and what is “perfect” is
“pleasant”. Only we call what is physically pleasant
“pleasure” and what is spiritually pleasant “perfection”.

Again, what is essentially disliked is “pain” and
“loss” which have, in fact, for the reason mentioned
above, no difference in reality. For, ‘perfection’ is
essentially liked duc to its essence in so far as it is perfec-
tion, and ‘loss’ is essentially disliked due to its essence
in so far as it is ‘loss’.

After the strong argument has been cited, this

[Fol. 2616] introduction is well-established by several”

reasons:

1. Firstly, when an imperfect one is described with
the attributes of praise and eulogised, he feels pleased
though he is aware that the speaker is a liar. And

~ when a perfect man is condemned with the attributes

of disparagement, he feels aggrieved though he is aware
that the speaker has lied. This is only because of the
fact that the very idea of achieving perfection is ‘pleasant’
in its essence and that of incurring loss is repugnant in
its essence.

2. Secondly, when you listen to the story of
Rustam and Isfandiyar® and hear of their immense
courage and their victory over their contemporaries,
you feel in your heart extreme admiration for them.
This is the reason why the story-teller causes the people
to crowd around him by telling stories of a similar
nature and induces them to take money out of their
pockets and offer him. This indicates that ““perfection”
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is desired for its essence.

3. Thirdly, when we undertake any kind of trade,
we put the question to ourselves: ‘“Why have we
undertaken to bear the burden of this profession?”’
We answer, “We have only undertaken this to make
money”’. When we ask, again, “Why do we seek
money?”’ The answer is given by us: “We need .
money in order to be able to secure pleasures”. When
we repeat by saying :  ‘““Why should we seck pleasures?”
We say and our intellect decides that we seek pleasure
for its own sake. The case is similar to ““perfection”
which is also sought for its own sake.

When this introduction is established we say :
“Perfection causes strength either in the essence or in
the attributes.  Perfection in the essence must be
essentially necessary in so far as it does not accept, in
any way, the absence of existence and annihilation.
But to achieve this perfection is not possible, since a
thing is either essentially necessary or not. If it is
essentially necessary the necessity will be achieved for
the essence. What is achieved cannot further be
achieved, and if it is not essentially necessary, it becomes
impossible for it to turn into what is essentially neces-
sary. Now, that of which the existence is not possible
cannot be an object of desire.

It is, therefere, established that the perfection
achieved through inherent necessity cannot be the
desired object. On the other hand, what is essentially
possible comes into being only through something
else, and whenever it exists due to something else it is a
necessary being as long as this “something else” exists.
Hence, it is this ‘something else’ through which the
necessity of its existence is accomplished. When the
necessity of existence is desired for its own sake, then
anything that causes it is also desired. Now, due to
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this concept anything that causes the existence of an
object and its continued subsistence in accordance with
its best possible condition will be desired for its own sake;
and anything that causes the non-existence of something
in itself due to the absence of its excellent conditions
will be disliked for its own sake.

Since the True, the Exalted and the Eulogized, is a
Necessary Being in His Essence, He is the Lover of His
Essence, and is the Beloved by virtue of His Essence,
and since it is a necessary function of His Essence to
cause the possible objects to emanate from Him and
we have already explained that which emanates from
the beloved is also lovable, therefore, the actions of
Allah are lovable. It is for this reason that Allah said:
“He loves them and they love Him.”* Some of the
leading Sufis who listened to this verse said : *““It is

"sure that though Allah loves them, He, in reality, loves

His self only” 5

As for perfection in attributes, we have pondered
but found nothing of this kind except Knowledge and
Power. Since Knowledge is perfection in its essence,
it is essentially lovable. -

When you have known this we say : Human
spirits, as you have realized, has no way of achieving
the essential necessity. They, therefore, desire to
‘achieve necessity through something -else. Hence,
everything that is the cause of man’s life and the con-
tinuity of his existence is dear to him essentially and
whatever is the cause of his death and annihilation is
essentially disliked by him. _

As for the discourse on Knowledge and Power,
[Fol. 2624] you have known that human spirits have
two functions of receiving effects and acting on their
own initiative. When they attend to the Divine world
they receive effects and when they attend to the
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corporeal material world, they act on their own
initiative,

When they receive effects from the Divine world,
they sometimes receive existence and sometimes the
sacred manifestations and spiritual forms which con-
stitute the sciences.

As for their acting upon the material world, this
is because they possess authority over this world in so
far as they possess the power of dissolving and composing
(things) according to their will.

Since there is no end to the stages of knowledge
and power, there is also no end to the stages of human
love for the two (Knowledge and Power), nor is there
any end to brooding over the means of achieving the
two desired ohjects. But it is impossible that a man

should attain knowledge without limitation or have

power over the objects without any limitation. The
knowledge attained by human spirits is limited despite
its wide scope and the power over material existents,
Whatever its extent, is also limited. Evidently, the
human soul does not reach a stage in knowledge and
power where it may achieve unlimited things. Hence,
it is impossible for the substance of soul to be free from
lust and demand. Human lust for securing wealth is
only because he wants power over inanimate beings,
his lust for attaining a high position is only because he
wants power over the spirits of the intelligents, and his
lust for contending with figures and wrestling with the
brave ones is only because he wants to be powerful and
dislikes to be overpowered. All this goes back in
origins to the root of power which is an attribute of
perfection. . .

If a man is able to enforce his commands in a town
his self aspires to be able to enforce his commands over
the whole country, and when he is able to do this, he
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aspires to execute his commands over the countries,
seas and mountains; nay, he aspires to gain command
over the stars and heavenly bodies. Nevertheless,
sometimes he does not want this power due to a cause
that renders it impossible for him to achieve such power.
Hence, he refrains from such an attempt due to some
obstacle that stands in his way, and not because he is
devoid of such ambition. _

Here there is a delicate point, that is, 2 man does
not very much desire to achieve this position before h'e
enjoys the pleasure of power and authority. His
longing for achieving this state increases when he tastes
it and becomes familiar with it. His inclination towards
this can be compared to the faculty of taste. For
example, 2 man heais the name of a beautiful woman
and falls in love with her by merely hearing her name
without seeing her. When he tastes the pleasure of
executive power and authority over her, he loves the

woman because of the fact that he saw her, liked her

and enjoyed the pleasure of mating with her. Now,
mating simply strengthens his love in the substance of
his spirit and adds to, his lust for mating Wi.tlil he.r.
Similarly, whenever he has access to lofty positions in
state and authority, his lust for having more power
and more autherity increases. 1t is, therefore, establi-
- gshed that there is no end to the lust of a man for
achieving knowledge and power. It is also established
that the whole of the corporeal world is limited. So,
when we suppose that a man governs the whole of the
" world, the necessary result is that he enjoys a limited
kingdom. ,
We have already explained that man wants un-
limited power. The assertion is therefore that even if
man enjoys power over the whole of the corporeal world

he does not refrain from demanding more power. If v
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a man achieves the knowledge of all that is covered by
existence, his lust for achieving knowledgé necessarily
remains, as we have explained that what knowledge
and power he has achieved is limited and what is absent
from him is unlimited, [Fol. 2625] though it lies within
his power that the law-giver (peace be upon him!) said:
“There are two greedy persons who are never satisfied
a.seeker of knowledge and a seeker of the world.”®

Now that you know this, we say: “Though the
achievement of power to exercise sway over the lower
sphere, i.e., the corporeal world, is a perfection, it
entails a limited affair. I mean, the power of the soul
to exercise sway over the corporeal world is conditioned
by the continuous connection of the soul with body.
But this connection may be severed. Now, when the
connection is severed,the power is lost; the loss of the
beloved after having a long love-affair and suffering
a loss that cannot be rcpaired necessitates a great
catastrophe and a strong desire that brings destruction.
As a precaution against falling into this undesirable
state, this desired object becomes the object of dislike.

As for the engagement of the soul in seeking perfect
knowledge, it is pleasure in the present and a happiness
in the future. This is because the authority of the Soul
over the corporeal world is conditioned with the con-
nection of the soul with the body.

As for the fact that the soul receives the Pure mani-

festations? and Divine Knowledge, this does not depend .

upon the connection of the Soul with the body, rather
this connection is, as it were, an obstruction in achieving
perfection. When this connection is broken, the Divine
Manifestations become illumined. It is, therefore,
established by what we have mentioned, that attention
to the higher sphere for a seeker who receives the Divine
Manifestations necessitates perfection in the present and

2625
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in the future. _

Attending to the lower sphere for the sake of
achieving domination over the corporeal world, neces-
sitates pleasure in the present time but, at the same
time, it necessitates great pain after death. This is why
the people of intelligence have agreed that it is their
duty to keep themselves engaged in attaching their

spirit to the higher world by turning it away from the
lower world. Those who attend to the world of purity .

surely enjoy continuity without annihilation, honour
without disgrace, pleasure without pain, and peace
without fear.

When you have known this, it becomes evident
that the souls® are of three kinds:—

1. The highest is the position of those who
attend to the Divine World, and sink them-
selves in these everlasting lights, and in the
branches of Divine gnosis (Knowledge) and
are sometimes called in the Qur’an, “the
foremost”, as the Qur'an says: “The

" foremost in the race, the foremost in the
race: Those are they who will be brought
nigh”®, sometimes they are called, “those

‘who will be brought nigh”, as the Q,ur’an‘ :

has it. “Thus if he is of those brought
nigh”.2°
2. In the middle position are those souls which
attend to both the worlds. Sometimes, they
.advance upward to the higher world by
obeisance and devotion, and, sometimes,
descend to the lower world for the sake of
administering the affairs of the world and
exercising sway over it. Thc'y are the people
of the right-hand (or righteousness) and the
balanced-people.
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3. The third position belongs to those who
attend to the lower world and are exceedingly
occupied in seeking its pleasures. They are
the people of the left-hand and are trans-
gressors.

Now, Knowledge that leads to the path of the
nearly-placed souls is the science of the spiritual exercises
and discipline, and the Knowledge that leads to the
path of the people of the right-hand is the science of

mmorals (Ethics).
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NOTES

1. J«LJJ': It means to arrange things without any limitation.

It can be of four kinds : (1) continuation of entities available
in existence, or not. The second is like continuation of events,
continuity (3) with an arrangement, or without arrangement;
the second is like that of rational souls either naturally, such as
continuity of cause and effect (‘Illat and Ma‘lal) and 4w, des-
cription; and J_,,o_,.o, the object of description, or in constitu-
tion like the continuity of bodies. The last two kinds «ed A
e, ke Jobally Aall § Jaedl], and grill s A,
like pluaJt § Judeidd)s are impossible.

2. ) 9\l To make a thing depend on something that depends

3.

upon the thing itself. It is of two kinds :
¢Sl s o e DY Gy WS pall yal (y),
G o de Taism WS (e Gigm) mall 31 (v)
oS Gy o ags W on Gl T de ma g Je
OOl o8 A lade a0l w3 5ol § OF 58 auiy
13,0 A Jo Al a3y Aty o LI CiiyaS G 3 ¢ bna o
‘ . s odaly
Cf. Ta‘riifat Sayyid Sharif, Istanbul, 1318, p. 72.

Rustam son of Zal, the most renowned hero among the Persians.
Isfandiyar son of Gushtasp of the first dynasty of Persian kings.

4. al-Mi‘idah : 54.
5. Al-Qushairy has recorded a saying indicating the same meaning:

Cf. Al-Risdlah al-Qushayiyyah 1940/1359, p. 158 :

ade odlidy Al dads Aol Wbm Gl At 2 150G 05

CAST JE U K e ) gt Gar dpnd Juandl
S AN

Olisgte: The full hadith is recorded by Al-Khatib al-Dimashqi

in his Mighk3at al-Masgabih, Nigami Press, Delhi, p. 29 :
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IMAM RAZI'S ‘ILM AL-AKHLAQ 85
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The same hadith has also been narrated on the authority of
Anas : :

1d6 Gy ade &l Jo (IO (Il o ) u")“""-’
r_,g:—o)(s\:u_ C:«_:Y "L'J‘d (38 ¢ Olaiy ydb}&'v‘
3 Al eVl Gedl 69 ¢l gl YWY

. ¢ Ql&Yl s
The hadith has been referred to by ’Imam Ghazzili in his Thya’,
II1, p. 232.

. L‘.)\?‘”: Al-Jaliyyah means, O_\,Z:.-" J}*", the sure piece of in-

formation, Cf. Ibn Sini: al-Isharat wa’l-Tanbihat, vol. III,
Al-Haydari Press, Tehran 1379H. p. 298.

. u‘y'u“: In fact human souls differ in nature, some are noble

and divine, some mean and debased; some are kind and tender
and some despotic, dominating; some do not like the body z'md
some desire to rule and achieve position. They never deviate

from their nature and disposition but by training and cautio.n
they may change their manners and habits. Cf. Al-Tafsir

al-Kabir, I, p. 121 : ,
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As for the three states of the human souls in relation to
appetition (($38), Emam Razi has likely described after Raghib.
Cf. al-Dhari‘ah, p. 24: +...dls! WA alya e OLS N s

 Tagadly Ghel bl
9. al-Waqi‘ah : 11. .
10. Ibid., 88.

CHAPTER 1V

On INVESTIGATING THE QUIDDITY
OF THE SUBSTANCE OF THE SOUL

You must know that some one says, “I have come”,
“I return”, “I have heard”, “I have understood”, and
I have done”, he means by this something other than
the external sensible structure,! and this is indicated
by both Reason and Revelation.

As for Reason, a number of proofs support this
thesis.-

The First Proof: We say, the soul is one. When it
is one, it must necessarily be different from the body
and all its parts.

As for the first premise, that is our expression,
“‘the soul is ‘one’’, we stand in between two states.
Sometimes, we claim a self-evident knowledge (cognis-
ance), and sometimes we establish argument for the
genuineness of the state. ' '

So far as the first, I mean, the claim of a self-
evident cognisance, is concerned, we say, what is
meant by the soul is that which is mentioned in the
expression [Fol. 263a] “I”’ and this indicates a particular
person, and everyone evidently knows when he refers
to his particular person by using the expression “I”,
that this particular person is one and not many.

If it is said, “why is it not possible that this one
particularly mentioned person is composed of several
entities?” We shall say, we need not here refute this
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question, we should rather say, the person referred to
in the expression, “I”, is evidently known to be one.
Now, whether this one is composed of several entities

or is one in itself, in its essence, and in reality, does not
need any discussion here.

The second stage is the stage of argumentation,
and what leads to the attention of the soul is more than
one effect. The first proof is anger, so long as it con-
tinues it appears at the time of averting an opponent
and desiring something which is agreeable, and is
conditioned by the consciousness that the object is
cither agreeable or disagreeable.

The faculty of anger alone averts the opposite
factor by way of choice and deliberation. For, the
intention to incline to something at one time, and to
avert it at another, is conditioned by the consciousness
of the thing, and the thing which has been decisively
declared to be meant to avert an opponent by way of
volition must possess, in a way, consciousness. Having
been an opponent and one possessing anger the object
must by itself be perceptible; and what possesses appeti-
tion must itself be perceptible. It is therefore estab-
lished by this argument that perception, anger and
appetmon are three attributes belonging to one and the
single self, and that they are not different attributes in
different states.

The Second Proof: When we suppose two independent
substances, each of the two isindependent in its particular
function. It is impossible that the occupation of either
of them with its own particular funtion would prevent
the other from occupation with its own particular
function, .

After we have established this, we say, were the
place of thinking a substance, that of anger another
substance, and that of appetition yet another substance,
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it would be necessary that the engagement of the faculty
of anger with its own function would not prevent the
faculty of appetition from engaging itself with its own
function and vice versa. But thc second premise is
absurd, as the engagement of a man with appetition
and his inclination towards it prevents him from anger
and inclining to it and vice versa. Hence, we know
that these three faculties are not independent basic
faculties. They are, rather, various attributes belong-
ing to one and the same substance. It is, therefore,
evident that the engagement of the substance with one
particular function prevents it from the other function.

The Third Proof: When we perceive an object
our. perception causes the achievement either of appeti-
tion or that of anger. Now, if the perceived substance

- is repugnant to that which has anger or that which has

appetition, then, when it is perceived by a percipient
it is neither with the one possessing appetition nor with
the one possessing anger (because the perceived sub-
stance is opposite to them). It is, therefore, necessary
that this perception is only affected by the achievement
of appetition which is identical with the achievement
of anger.

Considering this state we come to know that the
percipient agent is same as the agent of appetition
and also the agent of anger.

The Fourth Proof: The reality of the animal is

‘this that it is a body without a perceiving, voluntarily

moving soul, as soul cannot move voluntarily except
with a motive which only means consciousness of the
good which is desired to be achieved or that of the evil
which is desired to be averted. It, therefore, demands
that what is voluntarily moved must itself perceive the
good, the evil, the harmful, and the injurious. '

It is, therefore, established by what we -have
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discussed that the human soul is one entity and that the
soul is seeing, hearing, smelling, tasting, touching and
is itself characterised with having imagination, thinking,
[Fol. 263b] remembering, administration of the body
and maintaining its welfare.

When you have kncwn this, let us proceed to prove
the second premise, that is, when the matter is like this,
the soul is not ‘this particular body’ not even a particle
of it.

As for the claim that the soul is surely not the
synthesis of ‘this body, we evidently know that the
faculty of seeing is not operating over all the parts of the
body. The same is the case with the faculties of hearing,
Similar is the case with the faculties
and thinking. Similar again,
Itisan

taste and smell.
of imagination, memory,
is the case of appetition, anger, and knowledge.
axiomatic and primary knowledge that these faculties
are not operating over all the parts of the body rather
this knowledge is strongly axiomatic, most clear and
glaringly evident.

That the soul is necessarily not identical with any
part of the body is proved by the fact we know evidently
that there is not a single part in the body which would
exclusively be described to have vision, hearing, tastt.:,
imagination, and memory. On the contrary, there‘ is
at the very outset a call directed to the heart that vision
is the peculiar function of the eye. Similar is the case
with the rest of perceptions and actions.

Now, if it is said that in the body there is a part
which is characterized -with all the perceptions and all
the actions, it is evidently known that such a part does
not exist. It is, therefore, confirmed that the human

is something which is described to have all sorts

soul . ‘
it is obviously

of perceptions and actions. Hence, ious
established that neither the whole of the body 1s like

IMAM RAZI'S ILM AL-AKHLAQ or

this, nor is there even any part of the body like this.
Certitude is then achieved concerning the fact that the
soul is something different from the body and all its
parts. This is what is desired.

Let us confirm this proof in another expression and

say, we know obviously that when we see a certain
thing we recognize it. When we do so, we either incline
to it or dislike it. When we incline to it we move our
bodies near it. It is, therefore, sure and certain that
the person who sees a thing, knows it, desires it and
"moves himself to seek its nearness is one and the same
person. For, if the seer were one thing, the knower a
segond thing, the desirer a third thing, and mover a
fourth one, then the seer would not have known, the
knower would not have desired and the desirer would
not have moved. But it is a known fact that the seeing
of a thing does not mean an agent possessing knowledge
and another agent resembling him. We also know
evidently that the seer of the objects of vision is “I”.
When I see them, I know them, when I know them, I
desire them, when I desire them, I want them, and move
my body near them. We also evidently know that what
is described with “this vision”, ‘“‘this knowledge”,
“‘this desire’” and ““this movement”, is one and the same
thing and not many.

The wise people say the animal must possess sense-
perception and voluntary movement, since if it is devoid
of sense-perception, it would obviously not feel some-
thing agreeable or disagreeable, it would therefore be
impossible for it to draw something to itself, or drive
something away. It is, therefore, established that what
is moved voluntarily must itself be sensible. Thus
what realizes all sorts of perception and what executes
the movement of bodies are one and the same thing in
man; since when we speak, for example, we understand
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at first the intended object, then we secondly intend to
make the same object known to others, and then, thirdly,
by our volition we introduce letters and sounds to make
others know through [Fol. 2644] these letters and sounds
these meanings which we have understood.

After proving this we say: If the place of knowledge
and perception were per se the place of letters and sounds
it would necessarily follow that the place of knowledge
and perceptions were the larynx, uvula and the tongue,
whereas it is evidently known that the matter is not
like this. '

Ifwesay: The place of knowledge and perceptions
is the heart, and the place of letters and sounds is also
the heart, it is evidently known to be absurd.

But, if we say: The place of speech is the larynx,

" uvula and the tongue, and the place of knowledge and

perceptions is the heart and brain, and the place of
energy is sinews, nerves and membranes, we distribute
all these affairs among the various limbs but we have
already declared this to be absurd.

We have already explained that what perceives
every object of perception in the way described and the
agent that moves all bodies with every kind of motion
are one and the same thing. Now, there remains

_nothing except to say that the place of perception in

the body is something other than these limbs, and that
these parts play the role of instruments and tools. Just
as, the carpenter, for example, performs different deeds
through different instruments, similarly the soul sees
with the eye, hears with ears, thinks with the brain and
acts through the heart. All these parts of the body are
snstruments and tools for the soul. The essence of the
soul is a substance different from the soul, essentially
separate from it but related to it with the relation of
operation and administration.
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This argument is a dominating proof for affirmin:
this thesis. ¢

Th.e Second Argument:  If it were so that man was the
expression of this body, man would have either
possessed in every one of his parts, life, knowledge, powe:
and volition or not. Either of the two hypotl,lesc 'r
absurd. It is, therefore, absurd to say that man i S'ls
expression of this body. S

The first case is absurd because it requires that
every part of the body must be living, knowing, intendi
and showing energy independently, and this r’lcccssita: .
that man is not one living being, one powerful bei .
rather, he is many living, learned and powerful b ?mg,
In this case there will remain no connection be: lflgs.
one man and many individuals who are related to :een
ofhers by one chain. But we evidently know the abomc
dity (?f this expression, since I find myself as one es e,
one living being and not many, and since by su szn'ce,
that every part of this body is alive indepcnd(:ntlpp e
of the parts would have the knowledge of its fellov};, nm::
It would thus be possible that one part intends to I::;
to onec side and the other to the other side. This woul‘c,]c
then, cause some parts of one and the same body t(;
oppose some other parts, as happens between two indivi-
duals. That this is absurd is known evidently.

The second case is equally absurd as it reduires
th;'a.t one quality should exist in many places. This is
evidently known as absurd. If it were permissible
that onc quality at a time be available in more than one
place, it would be equally permissible to suppose
tha.t one body at a time should exist in many places
which is evidently known to be absurd. Since b
supposing that one quality exists at a time in m:a.ny
plac.cs, every particle shall then be living, knowingy
having power, and the matter would turn to this tha;
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one particular body should be many pc:oplc and not
[Fol. 264b] one. When once the absurd'lt)f of A the two
kinds (mentioned above) becomes clear, 1t 15 confirmed
that man is not this particular body.

If they say: Why is it not possible to prf:sume
that life is there in one part; then this life requires of
necessity that all the parts should be alive? We shall
say, this is absurd since the meaning of life is no other
than the state of being alive (“4:2s), and that of know-

ledge the state of knowing (izdle). We only say .this,
because if the single state of living and the single
state of knowing exist in the whole of the parts, one
single quality would have come to exist in many p}aces
which is absurd. If a single state of living and a single
state of knowing is supposed to exist in every pa.rticlc
separately, it would entail what we have mentioned
before, namely, one man would become many men.
This is evidently known to be absurd.

The Third Argument: If it is supposed that what
is referred to by man in his expression, “I”, exists in
space as a body, it does not follow from this that as soon
as he refers to himself by his expression, ‘“I”, the body

" occupying space becomes known. But the second

premise is false, hence, the first premise is (also) false.

To explain this conditional expression, if that which
is referred to by his expression, “I”, is a body occupyi'ng
space, the body forms one of the two parts of the .qux.d-
dity. It is impossible to obtain knowled.gc of quiddity
except when it is known that it occupies space.

That the second premise is absurd can be cxplaingd
by the fact that when a man resolves to undertake a

serious enterprise, he says: I have given thought (to’

this), I have understood, I have realized,” and yet he
knows his particular self although he remains forgetful
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of recalling the quiddity of a specified body and its
volume. This asserts the genuineness of what we have
said.

If it is said, what is the proof that one who knows
the quiddity must possess the knowledge of its parts?
It may, then, be added, why is it not possible to say
that the particular parts of a quiddity are such a quiddity
which must neccessarily occupy space? Now, the
quiddity of that which entails (something) is different
from the quiddity of that which is entailed. Hence, on
this supposition, it is not necessary that by knowing
our particular essence we must know the quiddity of that
which occupies space.

Again, we may say, we do not agree that we under-
stand our particular selves and remain forgetful of the
meaning of volume and occupation of space.

His assertion is that we sometimes say, ‘I have
known, I have understood, I have thought”, while we
remain quite forgetful of the meaning of volume and
occupation of space.

We reply: “Why should it not be permitted to say
that though the detailed knowledge is absent, a kind of
general knowledge 1s available ’?

Again, we say: “Just as we know our particular
selves while we remain forgetful of the body, for the
same reason, we understand our particular selves while
we remain forgetful of recalling the nature of the scul,
and an uncorporeal existent, or that which does not
consist of a corporeal body. Thus, the allegation you
have brought against us is applicable to you.”

The answer fo the first is the fact tha. the real nature
of a composite object is no other than its parts. Now,
one who knows the composite object must necessarily
know its parts, otherwise it would entail that a single
object must be known and unknown together at the
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same time which is absurd. :

The answer to the second is the fact that we evid-
ently know that our souls exist in themselves. Now,
if we consider that occupation of space is a necessary
description of the soul it would necessitate that occupa-
tion of space is a description of ourselves which is absurd,
since if occupation of space is considered as a quality of
something, this somcthing, if supposed to occupy space
must necessarily need another space and this necessitates
another space and so on ad infinitum. If this something
does not occupy space, it must be stripped of position
and part while the object which occupies space is
particularized with position and part. Now, that which
possesses position and space cannot possibly insert itself
in that which has no position and spaccb.

To the third they have answered by saying that
knowledge of something expreéses its awareness in such
a way that it is distinguishable from something else.
Now, when it is possible that we can understand ourselves
while remaining forgetful of occupation of space and
position and without having been aware of it, our object
has, then, been achieved.

To the fourth the answer is that [Fol. 2654] “my
soul” expresses my essence which is immaterial and
particularized. It is, therefore, impossible that I
recognize my particular essence while 1 remain forgetful
of myself, rather, it is possible that I recognize myself
while I remain forgetful of the description of the self
because it does not occupy space, nor is it in the position
of an object occupying space. But our expression that
a particular object does not occupy space nor is it in
the position of an object occupying space is an expression
which excludes from it all that is something else and is
different from its particular essence, since the nature
of the existent is not identical with the absence of that
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which is other than itself. It is, therefore, confirmed
that these “negations”® are uther than the particular
essence. It is, therefore, possible to know the particular
essence while remaining unaware of these ‘“‘negations”.

We have already indicated that by supposing that
the soul is a particular body, the body will be a part of
the quiddity. On this supposition his awareness of the
soul is impossible while he remains forgetful of the body.
The difference is, thus, evident.

The Fourth Argument : On the thesis that man is not
an expression of this body, we say, the parts of the
particular body are changing constantly and every one
referred to by the expression “I'” remains continuously.

The first premise is, however, clear as the human
body is a liquid substance. When heat functions in the
liquid it causes it to evaporate which necessitates the
emaciation of the human body. This is why the human
body needs nutrition to be ready to become a substitute
for that which evaporates from it.

It is, therefore, confirmed that reduction and
emaciation are always active in the body of man, and
that when a man is a boy he is one man or two
mans, or at best, three mans. When he becomes a
youth he may increase to seventy mans or more. The
necessitates the parts of man to change. Again, a man
grows fat and then becomes thin, and then turns into a
fat man-again. The parts thus change by increasing and
decreasing. We also observe and perceive that corporeal
parts suffer reduction through perspiration and other
kinds of moisture. It is therefore established that the
body constantly suffers reduction and emaciation.

The second premise is that all that is referred to
by the expression “I” does not suffer change. The
matter is quite clear, since I know evidently that “I"
who exists now is same as “I”” who existed twenty years
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ago. Again, when the hands, legs or eyes of a man
are severed from him he obviously knows that he is
identically the same man who existed before the
incident. It is therefore confirmed by what we men-
tioned that the body with all its parts is changing. It
is also confirmed that everyone who is referred to by
the expression “I” is the same as the body, and different
from each one of the parts of this body.

You must know that a question here remains un~
solved. I mean, why is it not possible to say that this
perceived body consists of original parts which remain
from the beginning of life till its end free from defect
and emaciation.

The rest of the parts, however, suffer change and
decreasing. But man is the expression of these original
parts. We however say: It is apparent from all
suppositions that man is not the whole of the perceived
body or the external structure. It may therefore be said
that man is all those particular parts which remain
unchanged in the development of the body.

But this view, we shall say, is dismissed by the
philosophers on the basis of the following two premises:

1. The bodies are alike.® The proof is that the
~ bodies are undoubtedly [Fol. 2655] equal
in the nature of volume and extension. Now,
if a soul differs after this in its quiddities, the
cause of difference will inevitably be different

- from that of their being alike. It would,

then, entail that these peculiarities must be
diffrent from the nature of volume and
extension. If the matter be like this, either
of the two considerations must be such
that one is considered as essence and the
other an attribute. But the first (possibility)
is absurd, since on this condition the nature
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of the volume and extension has got to be an
independent essence per se.
At least this is sure that another essence has
come into being. But the existence of this
essence does not necessitate discrepancy in
the first essence in which case the discourse
reverts to the view that the bodies are alike.
2, Concerning the other alternative that one
may be supposed as an essence and the other
as an attribute, we say: either it can be said
that the nature of the volume is the essence,
and that due to which discrepancy has
occurred is an essence, or it may be said that
the volume through which homogeneity has
occurred is an attribute. If the first is the
case, all essences must be equal in all
quiddity except that they disagree in acci-
dental qualities. This does not render our
thesis absurd. If the second is the case,
this will entail that the state of volume
and occupation of space be declared an
attribute—a view which we have already
declared as absurd. By this argument, it
has been proved that the bodies are homo-
geneous.
3. The third premise is this that the Necessary
*  Being is essentially ‘Admm al-Fayd (All-
pervasive Generous), and it is not possible
that one of the two homogeneous is parti-
cularized with one characteristic, while the
other is not so particularized. This premise
is purely a philosophical one. '
When this is established we say: those original
physical parts are equal to the parts developed later on in
all quiddity and reality. Thus the relation of the states
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that necessitate decrement and emaciation to those parts

and others are on the same par. It is absurd to say
that the Necessary Being in its essence selects some of
the parts to survive and escape liquidation, since we
have mentioned the all-pervasive generosity of the
Necessary Being cannot admit of such particularization
and selection. When the matter is like this, and
emaciation and liquidation occur in all physical parts,

the question is dismissed.

The Fifth Argument: What is indicated by the
expression “I”” is known to him (the speaker) while he
remains forgetful of the external and internal physical
parts. When a man, for example, undertakes an
enterprise he siys “I have thought” and “I have heard”
in spite of the fact that at the time when he utters these
words, he remains forgetful of his face, his hand, his
heart, his brain and the rest of his body. Now, that
which is perceived is different from what is the object
of forgetfulness or it would entail that the one and the
same thing is called ‘perceptible’ while it is not so.
This would necessitate the joining together of two con-
tradictions in one and the same object which is absurd.
This argument will become complete by referring to
what we have mentioned in the third argument.

The Sixth Argument: When we consider the states.
of the soul we find that its states are contrary to those
of the body. This indicates that the soul is not body.
It can be asserted in more than one way:

1. All bodies that accept a form receive a different
form of the genre only after the complete disappearance
of the first form. The wax, for example, when it assumes
the form of a triangle cannot assume the form of a
circle or a quadrangle before the first form is removed.
Then, we find that the case of the soul perceiving the
intelligibles is contrary to this. For, the soul which has

IMAM RAZI'S ‘ILM AL-AKHLAQ . 101

not accepted an intelligible form, it is difficult to receive
other intelligible forms. When she receives one form,
it becomes easier for her to accept another form, and
when she receives a second form it becomes all the more
easy for her to receive a third form [Fol. 266a2]. But
the soul in spite of receiving forms in succession always
remains in her own state and never suffers weakness. On
the contrary, the more she receives forms the stronger her
previously mentioned quality becomes, and this quality

- becomes the more perfect in its manifestation. Hence,

the man advances in understanding, and perception
with his increased effort in experiments in sciences. It
is, therefore, established that the function of the soul
in respect of the intelligible forms is contrary to the
function of the body in respect of the forms which
descend into it. Thisindicates that the soul is not body.

2. Constant brooding over delicate thoughts and
deep considerations has an effect on the sout and a

different effect on the body.  As for its effect on the soul,

it lifts the soul from the realm of potentiality into that of
actuality and the soul makes an advance in perception
and comprehension. The more the thoughts increase
in number the more perfect is the manifestation of the
states. This is the highest limit of her perfection and
the extreme point of her nobility and grace.

As for its effect on the body; it necessitates the
domination of the soul over the body and the appearance
of emaciation in it. If this statc continues it, indeed,
leads to mental disorder and the death of the body.

It is established by what we have said that thoughts
necessitate the life of the soul, her nobility and beauty.
They also necessitate the death of the body, its decre-
ment and disorder. Now, if the soul were the body the
same thing would be in relation to one and the same
thing the cause of both perfection and imperfection at

2664
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the same time, and the cause of life and death at one
and the same time. This is absurd.

3. We have surely observed that the body of 2 man
grows often weak and emaciated. But when there
appears to him a light from the light of the world of
purity and there flashes into him a secret out of the
secrets of the world of absence, the man enjoys great
power and strong energy so much so that he never
stands non-plussed in the presence of great kings, and
never gets frightened before great armies and severely
dreadful situations to which he attaches no weight and
no value.

Were it not so that the soul was something other

than the body and that it lived and grew in strength
without the object which kept the body alive, the matter
would not have been like this. On the contrary, one
who considers carefully realizes that all that is the
cause of the life of the body and its strength causes the
death of the soul and weakens it, and whatever is the
cause of the life of the soul and its strength causes the
death of the body and weakens it.

4. Whenever pcople who develop their spiritual
powers through hard understandings resolve to dominate
the physical faculties and starve the senseperception,
their spiritual faculties get strengthened and their inner
faculties get illumined by Divine objects of knowledge.
And whenever any man resolves to indulge in eating,
drinking and satisfying the physical passions, he becomes
like an animal®* and becomes deprived of the traces of
speaking, thinking, understanding and knowing.

Were it not so that the soul was something other
than the body and that its bliss contrary to that of the
body, and that the strength of the soul was similarly
contrary to the strength of the body, the matter would
not have been like this.
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5. In the state of sleep man becomes weak in body
but strong in soul so much so that while asleep he enjoys
those informations which he cannot expect to receive
when he is awake.

But if the soul were other than the body, the state
of sleep could not be like this. :

This is the gist of what we have explained and
obtained in establishing that the soul is other than the
body. The arguments which have been mentioned
by those who precede us are those which we have
elucidated in our books and discussed and criticised so
thoroughly that no doubt or a chance of doubt remains
for anybody for further discussion.

6. Some people say when we investigate the
problem of soul we find that the soul acts essentially
without standing in need of the body. For, when man
conceives intellectually an object, he surcly does not
perceive it by a physical instrument, just as colours are
perceived by the eye and fragrance by the nose. Now
[Fol. 2665] the part which contains the soul does not
grow hot or cold, nor does it change when it receives
intelligible concepts.
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1.

IMAM RAZI'S ‘ILM AL-AKHLAQ
NOTES

Imam Rizi asserts in this Chapter that the spirit (C))) or the
soul (ud-’), which is indicated by the expression ‘I come’,
‘T hear’ and ‘I do’ and 30 on, is not the external sensible body ;
it is something else. He then advances arguments from both
reason and revelation to support his assertion. This is, therefore,
strange that Ibn al-Qayyim in his K. al-Riih, 3rd ed. Hyderabad,
1357H. p. 219, accuses Ibn al-Khatib (obviously he means Imam
Abii ‘Abdullah Fakhr al-Razi) to have stated that the chosen
view of the most of the Mutakallimiin is this that man is the
expression of ‘this body’ and ‘the particular structure’. He,
then, declares this view as more absurd than the view of Ibn
Sini and his followers. Cf. K. al-Riih :
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In his Tafsir also Imam Rizi declares that “Maﬁ cannot be the
expression of this particular sensible structure (II, p. 53) :
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The same view has been expressed in al-Risilah al-Kamiliyah,
ed. S. M. Baqir Sabzwari, Tehran, 1335H, p. 116 :
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It may therefore be concluded that Ibn al-Qayyim has either
misunderstood Imam R3zi or has based his charge on hearsay.
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2. «29ll, (Sulab) plural form of ‘Salb?, the negative attributes.

Here the word has been used for a particular essence. Usually
the term is used for the Essence of Allah—He is no body, no

. substance, no accident, Cf. Muhassal, p. 136 :
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also p. 111 :
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. Wlzs pluaYl: In his al-Masz'il al-Khamsin, ed. Sh. M.

Sabri al-Kurdi, Kurdistan al-‘Ilmiyah Press, p. 341, Imim Rizi
argues that bodies are alike in bodily quality and vary in des-
criptions. He says:
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Imam Ibn Taymiyyah (Abu’l-‘Abbas Tagi al-Din Ahmad ibn
al-Halim (728) in his Bayan Muwifaqat Sarih al-Ma‘qal li
Sahih al-Mangqiil printed on the margin of K. Minhij al-Sunnah
vol. IV, il-Amiriyyah, Bulaq (Egypt), 1322H. p. 148....has
criticised the view of Imam al-Razi.
da.¢JK": Supra Ch. I. Note No. 22.



CHAPTER V

ON THE Proors DERIVED FROM THE DiIvINE
Book waHICH ASSERT THAT THE SOUL IS
DiFFERENT FROM THE Bopy

You must know that the Divine Book indicates in
more than one way the genuineness of the thesis that
the soul is different from the body.

. 1. First Argument: The Qur'an indicates that the
object referred to as the particular man survives the
death of the particular body, lives, dominates and
understands. Allah, the Exalted, says describing the
martyrs: “Think not of those who are slain in the way

" of Allah as dead. Nay, they are living. With their

Lord they have provision. Jubilant (are they) because
of that which Allah hath bestowed upon them of His
bounty.”® Allah says describing the state of those who
are chastised: “The Fire; they are exposed to it morn-
ing and evening”,? and says, “Because of their sins they

were drowned, then made to enter a Fire”.?

These nusiis (texts) indicate most decisively that
the object referred to as ‘the man’ remains alive after
the death of the body perceiving pain and pleasure.

That this particularly mentioned body is not alive
after death is known evidently. If we consider it
permissible to declare it alive, the like of it is possible
in all inanimate things which is downright fallacy.
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When these two premises have become apparent,
we know that what is referred to by our expression
“this man” is not the particular body and not even a
part of the parts of the body, as we are led to know with
inevitable certainty that this particular body has died
with all its parts and limbs.

I am, however, very much surprised at those who
deny the existence of the soul. ‘This is because of the
fact that the attestation of the Qur'dn.and the texts
concerning the reward of the grave, and the chastisement
of the grave, and on the day of Resurrection and emer-
gence can be accepted and comprehended when the
existence of the soul is affirmed and all allegations,
doubts and difficulties vanish on the basis of this
affirmation. When the existence of soul is not affirmed,
difficulties would show their face and the allegations
would become magnified due to that which urges them:
to deny the soul, until they fall in extreme darkness.

2. The Second Argument: Allah’s expression, ‘“‘Deliver
up your souls”,$ is clear in so far as the soul is different
from the body with which it is sometimes connected and
sometimes not. _

Allah, the Exalted, says: “But ah! thou soul at
peace! Return unto thy Lord, content in His good
pleasure ! ’® This indicates that the soul does not die
with the death of the body. It, rather, returns from the
body to the world of Piety and Grace. Allah says:
«When death cometh unto one of you, Our messengers
receive him, and they neglect not. Then are they
restored unto Allah, their Lord”.® This indicates that
the particular object referred to as a particular man does

not die with the death of the body, rather it is taken
back from the particular body to the world of Purity
and the Presence of Grace.
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As for the expression, “returning to Allah on death”,
it occurs in the Holy Qur’an in many places. All this
indicates that the thing which constitutes man does not
in reality die with the death of the body, rather it returns
from the worldly house and the world of sense-perception,
to the world hereafter. All this indicates that “man”
is something different from the body.

3. The Third Argument: Allah, the Exalted, has
mentioned the grades of physical creation and said,
“Verily We created man from a product of wet earth;
then placed him as a drop (of seed) in a safe lodge; then
fashioned We the drop of a clot, then fashioned We the
clot a little lump, then fashioned We the litile lump
bones, then clothed the bones with flesh, and then pro-
duced it as another creation .7

We do not doubt that these stages are differences
which occur in physical states.

Again, when Allah wanted to mention the inspiring
of the spirit, He said, ‘‘(We), then, produced it as another
creation”. This clarifies that what concerns the inspira-
tion of the spirit is a different genre which differs from
the preceding changes occurring to the physical states.

This indicates that the spirit is not from the genus
of the body. If you say, this argument goes against
you, since Allah says: “We created man from a product
of wet earth”; and as the word “min” ((v) gives
the meaning of a=Jd, splitting into particles, which
indicates that man is a particle of dust, whereas you say
that he is something other than the dust. This is, then,
the exposition of the text of the Great Noblc Book. We
shall, in answer, say: this is extremely remote. For, the
word e originally indicates the beginning of the end.
You say, for example, “I came out from Basrah to

Kufah”. His expression : cnb oo I o oLyt Lals
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therefore demands that the beginning of the creation
of man is obtained from the WXw (essence). In
accordance with this view we hold that Allah, the
Exalted, has levelled the physical disposition and

moderated it, and then breathed into it the spirit. The -

beginning of his creation therefore starts from the
WA (essence). It is therefore established that what
has been mentioned by them is absurd.

4. The Fourth Argument is that Allah, the Exalted,
has distinguished the world of spirits from the world of
bodies, and then distinguished the commandment from
this. This requires that the Commandment must be
free from measure and volume. Allah, the Exalted,
has, again, explained in a different verse that spirit
belongs to the world of Commandment, and not to the.
world of Creation:”® He, therefore, said, “Say the
spirit is by command of my Lord”.? This indicates
that the substance of the spirit is from the world of
Commandment and is free from volume, space and
measure.

5. The Fifth Argument: Allah, the Exalted, says:
“So, when I made him and have breathed into Him of
My spirit”.2 Allah has distinguished between 4y gudy
perfecting (accomplishing), and inspiration of spirit,
since ‘perfecting’ expresses parts, limbs, moderation of
disposition and compositions., Since Allah has dis-
tinguished the inspiration of spirit from ‘perfecting’,
and has ascribed the possession of spirit to Himself, it
indicates that spirit is a noble substance not belonging
to the genus of the body. This is what we desired to
prove.

6. The Sixth Argument: Allah’s expression, “And a
soul and Him Who perfected it. And inspired it (with
conscience of) what is wrong for it and (what is) right
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for it.””11 is quite clear concerning the existence of a soul
which is characterized with both perception and
movement together. For, inspiration expresses per-
ception, and vices and piety belong to the category of
action. This verse makes it clear that man is one
entity which is characterized with perception and
characterized also with the perpetration of vices some-
times and virtuous deeds at other times. It is known
that the entire body is not characterized with perception
and action together, nor is one particular limb charac-
terized with all the perceptions and all the actions. It
is therefore necessary to assert a substance which is
characterized with all these matters.

Closely concerned with this argument is Allah’s
expression, “Lo! We create man from a drop of
thickened fluid to test him; so We make him hearing,
knowing.”® This explains that man has got the above
description and has to bear Divine responsibilities and
commandments of the Lord, and that he possesses the
qualities of hearing and seeing.

It is sure and certain that the whole body is not
like this. It cannot be said that the human body has
been entrusted by Allah to do actions or to abstain from
doing them, and thus his hand, foot, the forchead,
cyeball, nose or tongue is responsible for its deed. For,
what is evidently known is the fact that whenever a man
is ordered to do a certain thing or refrain from a certain
action, the injunction and the prohibition do not concern
a particular organ of his body nor do they concern his
whole body, rather, the objeét which governs the whole
physical body is the soul which runs in the entire body,®
and is in every part of the body that possesses the qualities
described above.

Since it 'has been established and made clear that
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the perception, understanding and responsibility do not
concern any particular part or parts, we surely know
that it cannot be said that what is described as a single
organ can itself be said to possess the qualities of hear-
ing, seeing, bearing responsibility, receiving order, liable
to be rewarded and punished. Allah’s expression, “We
test (Fol. 267 b) him and make him hearing, secing”, indi-
cates that man is something other than the particular
body, other than every part of the whole body or ofa
part thereof, and this is what we desired to prove.

If they repeat and say, “Verily Allah’s expression,
“Lo! We create man from a drop of thickened fluid”,*¢
indicates that man is a part of the mixture and that of
productive germ, as the word e indicates (yaan3.

We shall say, ‘the reply of this has already preceded
and no intelligent person should have any doubt or
suspicion left’.

7. The Seventh Argument: Allah says, “And be not
ye as those who forgot Allah, therefore He caused them
to forget their souls.”* Now, it is sure and certain that
no man of intellect forgets this particular figure which
is observed, and this particular body which possesses
sense-perception. This indicates that the soul which
one forgets in the excess of his ignorance is something
other than this particular body.

8. The Eighth Argument: The Holy Prophet said,
“He who recognizes himself, recognizes his Lord” 18
and Allah has said in His Revealed Books: *“O man!

you know yourself, you will know your Lord.” Now,
if soul would have meant the apparently observed body
and the perceptible figure we would not have surely
been ordered to know it, as its knowledge is already
available and it is absurd to possess something which
is already in possession.
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9. The Ninth Argument: A large number of Akddith
explain that man continues to understand, speak, and
be intelligent after his death. The Holy Prophet said,
“Prophets of Allah do not die, but they transfer them-
selves from house to house’’. He also said in the course
of a long sermon, “‘when, at last, the dead is carried in
his shroud, his soul remains separate over his shroud
and addreszes his relations saying, “O my wife, my
son, .. . >, and the hadith was mentioned. The
reason of mentioning the hadith is to argue that the
Prophet (peace be upon him!) has clearly mentioned
that the soul of the dead remains on the shroud and some
living object continues shouting and saying, “O my
wife, O my son”. It is certain that the wife is his wife
and the son his son and whatever wealth he had
collected by lawful or unlawful means, belongs to him the
curse of which remains his responsibility and falls on his
shoulder. This is an zllegory, rather a clarification
of “man”. The body is dead, placed in the shroud and
the particular individual remains alive who speaks and
understands.?® It is clear, then, that man is something
other than the perceived body and the visible figure.

Now, if you have learnt the nature of argument
clarified by this hadith which illustrates the continuity
of the soul, it is possible to cite. many Apddith of this
kind which are so numerous as to defy reckoning.

10. The Tenth Argument: Allah, the Exalted, has
said, “Lo! I am about to place a viceroy in the earth”.
Man can never become a vicegerent except when he
knows what is going on in the universe, and finds it
possible to control those circumstances by means of
negation and affirmation. Now, this object about which
it is said that he is the vicegerent of Allah on His earth
must necessarily be described as having the qualities of
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perception and action.?? .

Again, Allah has explained that “He taught Adam
all the names” and realities. Itis, therefore, established
that this object is the vicegerent and it is necessary for
him to know the states of the universe of bodies and
to control them. It is also necessary that he himself be
the knower of the world of absence (unseen world) and
the secrets of the celestial region. Man is therefore a
single substance possessing all these qualities, while the
totality of the body is not like this, nor is there anyone
organ having all these descriptions. It necessarily
follows that the substance of man is essentially differen
from the totality of the body and from cach one of its
parts and organs.

Let us conclude these Qur’anic demonstrative
proofs in a convincing and positive manner. We have
established that it is clear to an observing intellect that
we ascribe all the parts of the body to ourselves, and
say, ‘my hand, my leg, my heart, my brain’, and the
object of possession (L) is surely other than the
object to which possession is ascribed (adtStan).

We, therefore, know that the soul is different from
the parts of the body. If they say, ‘“‘we also say, ‘my
soul, myself’ (Fol. 268 a) which indicates that the soul
is different from itself, but this is absurd.

The answer (to this question) is this that when we
use the expression we sometimes refer to the soul and
sometimes it extends to the perceptible body and the
visible image.

As for the soul in so far as the first meaning is
concerned, it.is clear. The intellect bears witness that
it cannot be ascribed to itself, since it is not possible to
ascribe a meaning referred to by ‘I’ to anything other

than the meaning.
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] So far as the second meaning of the soul is concerned
it can be ascribed to the meaning referred to as ‘I’, since
this body is like the kingdom in relation to the meaning
referred to as ‘I’.

Having established this we say: When we say, ‘my
soul, my essence’, it is necessary to understand the soul
in its second meaning, not in the first meaning just to
avoid discrepancy; and on this supposition the question
falls to the ground.
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PA“GLU w™: Though the two hadith referred to could not be
traced, the thesis that the soul survives the body and cnjoys‘ ‘hfe
and understanding is supported by the Qur’anic verse: D:D
not call the martyrs dead; they are alive and are susta}nod' .
It is also supported by a number of hadith recorded in the
reliable collections of the Prophetic sayings like,
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(Mishkit, Mujtaba’i Press, p. 141); also the hadith narrated
on the authority of al-Bara’ ibn ‘Azib, ibid., p. 142.
i) "-"J’yl-! iy 9e: The peculiar human activity has
been mentioned in the Qur’an in three expressions: (1) that man
has been created to populate the earth (les pr orial 9), (2)
that he has been created to worship Allah (oleia Loy
Ogdand Vi u,le 3) (3) that Allah has made man to represent
Allab in the earth (OsleuiS lizd AVl d @SR, 9)

Cf. Al- i'ah, p. 18.

CHAPTER VI

ON THE DiscOURSE THAT WHAT Is CONNECTED
WITH THE SUBSTANCE OF THE SOUL IS THE
HEART THROUGH WHICH THE SouL I8
CONNECTED WITH THE REST OF THE BoDY

The accepted view of the majority of scholars and

- enlightened people! is this that the heart is the absolute

chief for the entire body, and that in the first instance
the soul is attached to it; and through its relation with
the heart the soul is related to the rest of the body.
This is the view of Aristotle and a number of philosophers
from among the followers of Aristotle.

A group of people hold that man is the sum-total
of three souls—(1) the soul of appetition, primarily
connected with the liver, (2) the soul of anger, primarily ~
connected with the heart, and (3) the soul of reasoning
and wisdom, primarily connected with the brain*—a
view held by a group of physicians like Galen and his
followers.

What indicates the genuineness of the first view
is that it is identical with a number of reasons under-
stood from the Qur’an, Akhbar (Hadith and tradition)
and reasoning.

There are several Qur’anic proofs: (1) Allah says:

“Say (O Muhammad, to mankind): Who is an enemy
of Gabriel ! For he it is who hath revealed (this
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Scripture) to thy heart by Allah’s leave”.?

(2) In Sirah al-Shu‘ard’ Allah says: “And lol
It is a revelation of the Lord of the Worlds, which the
True Spirit hath brought down upon thy heart”4
Both these verses clearly indicate that fanzil and wab'y
(Revelation) came to the heart. This implies that it is
the heart which is the addressee of God and is liable to
bear the consequence (of human deeds).

The second argument is Allah’s expression: “Lo!
‘Cherein verily is a reminder for him who hath a heart,
or giveth ear with full intelligence.”® This verse
clearly indicates that the locus of remembrance and
understanding is the heart.

You must know that the above verse contains a
wonderfully delicate point which can only be fully
explained by first solving a question, viz. it is said that
the conjunction 3l is more apt to o C‘“'“ iy N
than the dividing 3l (i.e. o). This is because to
enjoy remembrance necessarily implies two things: It
must be obtained from the heart, and it must be obtained
from C.Jl‘lill . For, the heart is the locus where
realities are grasped and C“M W] means effort and
struggle for achieving these perceptions and objects of
knowledge. :

It is known that the two objects must necessarily be
together. Waw Qdsimah (dividing waw) is therefore
more apt here than the conjunctive waw. We declare
that we hold, on the contrary, “aauldlsl I is better than
the bl slsl],

It may be explained here that the rational faculties
are of two kinds—(1) Some are extremely perfect and
illuminating and are in conflict with the rest of mental’
faculties in quantity and quality—in quantity, because

the obvious, empirical and perceptible premises are in
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abundance, and in quality; because to compose these
premises in a way that concurs with the true corollaries
is easier and quicker.

After you have realized this, we say: A pure soul
and a Divine intellectual faculty and their likes do not
need learning (Fol. 268b) and secking help from others
in realizing the realities of objects, but its like is very
rare and scarce. ‘

As for the other kind of mental faculty which is
not like this, it needs speculative knowledge to keep
itself immune from error and defect.®

When you have learnt this, we say: “Allah’s
expression o5 &) O ga) 6,5V W3 O is a reference
to the first kind of faculty. The word 5 has been
mentioned indefinitely only to indicate its extreme
nobility and grace. Such a heart is very rarely found.

Allal’s expression dagd s 9 aeudl A3l is a
reference to the second division which needs help from
others. This rule is a mystery upon which the science
of Logic is based. ‘This is indicated in this verse. This
distinctive argument has received emphasis from the
Qur’anic explanation, and has attained preciseness and
manifestation. Since the first kind is very rare, and the
second kind is frequent, necessarily all were ordered to
seek and acquire it. He has, therefore, said, “Have
they not travelled in the land, and have they hearts
wherewith to feel and ears wherewith to hear?”?

Now, Allah’s expression, “Have they not travelled
in the land,” applies to the seeking of this faculty and
endeavouring to acquire it.

A logician (Ghi)lealbe) says, the first kind does
not stand in need of seeking the help of Logic, but it is
very rare. The prevalence, however, goes to the
second kind. All people need Mantiq (Logic),
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reasoning, so look at all these deep-rooted secrets.
How excellently you find them incorporated in the
words of the Qur’an !

The Third Argument: The verses indicate that
liability to reward depends only upon the effort and the
desire to seek which is embedded in the heart of man.
Allah says, “Allah will not take you to task for th:ft
which is unintentional in your oaths. But He will
take you to task for that which your hearts have gar-
nered.”® He also says, “Their flesh and their blood
reach not Allah, but the devotion from you reacheth
Him.”® He then mentions in a different verse that
the place of ($s& is the heart, as He says: “'I:hosc are
they whose hearts Allah hath proven unto righteous-
ness”.19 * He also says, “And the secrets of the breasts

are made known” .1

The Fourth Argument: Verily, the place of the
intellect is the heart. When the matter is like this, the
object of commandment, prohibition, reward and
punishment is the heart. ‘

" We have definitely said that the place of the
intellect is the heart, as Allah, the Exalted, says, “Have

. they not travelled in the land, and have they hearts
~ wherewith to feel”.? He also says: “They have hearts

‘wherewith they understand not”2  “Lo! therein

. B i,
verily is a réminder for him who hath a heart”,? z.c.

intellect, The name of heart applies to intellect by
way of designating that which descends with the name
of the place of descendance. Again, Allah has ascr;b.tad
the contrariety of Knowledge to the heart, and saxc.l,
“In their hearts is a disease;13 Allah hath sealed their
(hearing and) their hearts”* They said, “Our hearts
aré hardened”;* Nay, but Allah hath set a seal upon
them for their disbelief.”® “The hypocrites fear lest
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a Strah should be revealed concerning them, proclaiming
what is in their hearts’’;1 “Nay, but that which they
earned is rust upon their hearts’;1®* “Will they then
not meditate on the Qur'an, or are there locks on their
hearts?’1® “For indeed it is not the eyes that grow blind,
but it is the hearts which are within the bosoms that
grow blind”.2® These verses indicate that the place of
intellect, understanding, ignorance, and negligence is
the heart. All this indicates that which we said.

The Fifth Argument: Allah’s expression, “Lo! the
hearing and the sight and the heart of each of these it
will be asked”.2t It is well-known that the ear and the
eye have no other function but to make their objects
reach the heart. Any question put to them is, therefore,
a question put to the heart in reality.” A similar case
is what Allah says: ‘“He knoweth the traitor of the
eyes, and that which the bosoms hide.”?*  Surely known
it is that the deceits of the eyes can only happen in
regard to that which is contained in hearts. (Fol. 269 a).
It receives confirmation from the saying of God, “(He
it is Who gave you being), and hath assigned unto you
ears and eyes and hearts. Small thanks give ye!”23
These three parts have been particularly mentioned
for the charge made against them and they have been
called upon to utter thanks.

You, however, know that there is no useful purpose
in having ear and eyes except that they deliver their
contents to the heart, the heart being the judge, the
governor over them.

Similarly, Allah says, “And verily We had em-
powered them with that wherewith We have not em-
powered you, and had assigned them ears and eyes and
hearts which availed them naught (Since they denied the
revelations of Allah)”.2¢ Thus Allah has made these
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three the basis of His argument against them. The
purpose of all these is the heart which gives its judgement
concerning all that is delivered to it by the ear and the
-eye. Thus this confirms the saying of Allah, “Allah
hath sealed their hearing and their hearts, and on
their eyes there is a covering.” lts parallel is Allah’s
expression,‘“They have hearts wherewith they understand
not, and have eyes wherewith they see not.”?

The reason of arguing with this verse is the fact that
the purpose of this verse-is to explain that they have
absolutely no knowledge, and even if knowledge is found
in something other than the heart, the purpose will not
be served unless it is found in the heart.

The Sixth Argument: Whenever ‘belief’ has been
mentioned by Allah in the Qur’an it has been attributed
to the heart. He says,«....as say with their
mouths: ‘We believe’, but their hearts believe not.”*8
He says, “save him who is forced thereto and whose
heart is still content with Faith” 28 He also says, “. . . .

_for the faith hath not yet entered into your hearts??,
“He hath written faith upon their hearts.”?® It is
established, therefore, that the place of these pieces of
knowledge is the heart. When this is so, the place of
intentions is the heart, since intention is conditioned
by knowledge. Having accepted that the place of
knowledge and intention is the heart the agent must
also be the heart. Such being the case, it is also the
object to which admonitions are addressed and it is
also the object to which reward and punishment are due.

You must know that he who is acquainted with
the method of arguing with these verses, it is possible
for him to find many Qur’anic verses of the same kind.

As for ahadith, reference may be made to ‘what has
been narrated by al-Nu‘mian b. Bashir. He said, “I
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heard the Messenger of Allah, (peace and blessings of
Allah be upon him!) saying: ‘Beware, there is a piece of
flesh in the body, the whole body prospers when the
piece is prosperous and deteriorates when the piece
deteriorates. Beware! that piece is the heart*® The
rest of the body is subordinate to it.”

It has been narrated that when Usdamah killed an
infidel who had uttered “There is no God save Allah”,
the Holy Prophet disliked his assassination, and when
Usamah pleaded that he had said these words out of fear,
the Prophet said, “Why did you not open up his heart ?”’
This indicates that knowledge and belief concern the
heart.

The Holy Prophet used to pray: O Allah Who
turns hearts! Keep my heart firm on Thy faith!”%
This clarifies the point under investigation.

As for rational proofs, a number of reasons and
arguments can be cited.

Firstly, we say that the human soul is one. If this
is so, the most important part of the body is necessarily
the heart.

As for the first premise that the human soul is one,
we have already mentioned the appropriate proofs in
the chapter containing proofs for affirming the soul.
We need not repeat the same. We, however, mention
here the -argument of those who hold that the soul is
more than one and we shall give the reply thereof.

They say: We see that the soul which makes
arrangement for food exists separately from the soul
which produces anger, and the soul which produces
anger exists in many animals without the rational soul.
Then, we find that all these three entities exist in man.
We therefore learn that each and everyone of these three
is an independent substance by itself which keeps its
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own entity but is united with others in man.
Our reply is that it has been established in Logic

_ that various quiddities can be combined in equal

269}

impressions. When this is established, we say, ‘v«.rhy isit
not possible to say that (Fol. 269 b) the vegetative soul
differs from the human soul in quiddity, shares the
power of nutrition with it and its administration, but
is opposed to it in many aspects?’ The human s?ul,
for example, has the power of administering the logical
(psychological) states while the vegetative soul hasﬂ
no such power. Similar is the case with the faculty of
anger. _

If they say, how can on¢ soul be the source <.)f
various actions that are found in ourselves?’ Why i.s this
not possible due to various implements? This is an
abbreviated discourse in explaining the unity of soul
and a reply was mentioned as against the doubt of those
who opposed the view. ‘ '

The second premise is our view that when the soul
is one, the chief organ is the heart. Its proof is that the
first organ that comesinto being in the body is the heart.®
‘When this is so it is necessarily proved that it is the chief
organ. .

The proof of the genuineness of the first premise 18
experience and reasoning.

As for experience, the experienced people® have
already borne witness to it.

As for reasoning, it is clear that the semen is a body
.composed of four clements of earth, water, air and fire,
the last two being dominating over it. This leads to the
conclusion that the whiteness of fluidity is only due to
the mixing of the nature of air with it, as it happens to
foam. It is necessarily understood that the whiteness
.of the semen is due to this reason. What we have

-
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mentioned receives emphasis from the fact that the semen
when affected by cold becomes fluid and loses white
colour in spite of the fact that cold most aptly causes
condensation. This indicates that its whiteness is
caused by the elements of fire and air which are mixed
with it. When it is affected by cold the particles of the
elements of fire and air are separated from it. Hence,
the white colour disappears. ‘

When you have realized this, we say, Allah, the
Exalted, has destined that the particles of earth and
water existing in the semen should form the matter 0
the physical parts and the particles of air and fire should
form the matter of the spirits. But, to begin with, these
delicate and condensed particles get mixed up with one
another, genus being the cause of mixture. Hence, the
delicate parts get mixed up among themselves, and the
condensed parts join together.

Since the delicate parts are quick in dilution and
self-dissolution, the Divine Wisdom demands that the
delicate parts be in the middle and the condensed parts

_ should behave like their protectors, the whole becoming

like a globular ball with its inside full of delicate parts
of air and fire and the exterior composed of the solid
bodies. This is the part which when perfected and
strengthened becomes the heart. This is the reason that
the anatomists say that the first part of human organs
to be generaited and the last of them to die is the heart.

When this is established, we say: Since the heart
is the first of human organs that comes into being and
it unites all those parts of the physical body through
which spirits come into being, and the medical experi-
ments indicate that the first object to be connected with
the soul is the spirit, it necessarily follows that the
attachment of the soul with the heart precedes its attach-
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ment with the rest of organs and it is through the heart
that the soul runs into the rest of organs. It is, therefore,
established that the absolutely chief organ in the human
physique is the heart.34

The Second Argument asserts the fact that the
intelligent people can only understand, perceive and
knew through their hearts. We, thus, know that the
heart is the place of knowledge in so far as the soul is
connected with the heart. When the place of knowledge
is no other than the heart, it is the place of intention
which is conditioned by knowledge, and when the place
of volition is heart (Fol. 2770 a) it is also the source of the
power to move. Hence, the heart is the place of all
these qualities.

Galen says: it is agreed that the heart is the place
of anger. But the view that it is the place of knowledge
is absurd. His reply is that anger removes the con-
tradictory. Now, for removing the contradictory, it
is necessary to pdssess awareness of the contradictory.
When it is agreed that the heart is the place of anger
it is necessary to submit to the fact that the heart is the
place of knowledge and perception.

The Third Argament: There is no quarrel about
the fact that the animal soul must be perceiving and
moving with volition. When the soul is attached to the
heart it is necessary that the heart should desire the
benefit of sense-perception and voluntary movement.

This however demands that the heart should follow
perception, awareness and the moving faculty—a fact
which contradicts the view of Galen who holds that the
matter of perceiving and voluntary movement belongs
to the brain and not to the heart.

The Fourth Argument: Sense-perception and volun-
tary movement are only due to the hot temperature and
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not due to cold temperature, as cold temperature
prevents them. The genuineness of what we have men-
tioned is indicated by medical experiments.

After this is established, we say: “the heart is the
source of the heat and the brain is the source of cold.
Hence, to make the heart the source of sense-perception
and voluntary movement is better than to make the brain
the source thereof.”

The Fifth Argument: Every one who says, ‘I’, only
refers by his expression to his chest and to the direction
of his heart. This indicates that everyone knows.
evidently that what is referred to by his expression, ‘I’,
exists in the heart, not in the rest of the body.

The Sixth Argument: The most explicit of the
effects of the rational soul is reasoning. It is therefore
necessary that the source of the rational soul is the place
from which it springs and from which the instrument of
reasoning receives encouragement, but the instrument
of reasoning is the voice which is produced by exhaling
which is the function of the heart, since the heart wants
the agrepable cold breeze to enter it for supplying
relief. When this breeze becomes hot and burning it is
driven to the exterior. Now, if the purpose of the
heart is to admit the air in, at first, and exit it next, then
it is better to ascribe this activity to the heart than to
the brain which has nothing to do with the soul.

Galen says that the voice arises not from the heart
but from the brain, and argues in three ways: Firstly,
the primary instrument of voice is the larynx, for the
reason that when you'take out the pipe of the lungs
below the larynx, no voice of the animal is at all audible.
It is therefore established that the instrument of sound
is larynx which is composed of three sinews. These
sinews produce movement through many membranes.
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which are only moved by muscles springing from the
brain. So, it is established that the agent of the voice is

~ the brain.

Secondly, we surely see the membrane of the
stomach is extended at the time of producing the hard
voice. But the heart does not feel fatigued at the time
of producing the voice.

Thirdly, when the heart is opened up and closed
it does not nullify the voice of the animal. But if the
brain is opened up and closed down, at once the voice
of the animal is affected. It is therefore established
that the source of the voice is the brain, not the heart
and at this stage all these arguments, referred to above,
become an argument for the view that the place of the
rational faculty is the brain. :

The answer is that we have explained with strong
arguments that the source of the voice is the heart.

The best of all that can be said in this connection
is this that the brain is needed in this action and the
lungs as well, and this does not affect our view.

The Seventh Argument: The heart is placed somewhere
near the middle of the body—and this is what suits the
absolute chief (Fol. 270 b) so thatall the faculties that
arise from it reach all over the body with equal justice.
The brain, on the other hand, is placed on the top of
the body—a fact which opposes the fulﬁlment of this
purpose (i.e. equal distribution).

The Eighth Argument: People ascribe to the heart
the qualities of brilliance and stupidity. They. say
concerning a particular person that he possesses a
brilliant heart, and concerning another person that he

possesses a dull heart.
Galen has said, when people describe a man saying

that he has a strong heart, they mean his bravery. And,
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when they say that he has a weak or no heart they mean

his cowardice. The answer is that this indicates that
the heart is the place of anger, but this does not con-
tradict the view that heart is also the placc of understand-
ing and knowledge.

Galen has argued that the source of perception and
understanding is the brain, and this is so for several
reasons: ' ‘

. The First is that the brain is the springing place of
sinews which are the organ of perception. Anything
that causes the organ to perceive must be a mine of the
potency of perceptlon Here are, then, three pre-
mises: '

The First Premise: 'The brain is the source of the
sfnews. The proof of this is the fact that there are many
sinews existent in the brain. As for the heart, it has
but a small sinew only. It is therefore necessary that
the brain should be the place from where the sinews
spring up.

.The Second Premise: The sinews are the organs of
sense-perception and voluntary movement. The proof
is the fact that if you expose a sinew and bind it tight
you will find that the lowest portion at the end of the tie
is devoid of sense-perception and movement and the
highest portion which is on the side of the brain loses
neither ‘sensation nor motion. This indicates that the
organ of scnsation and the voluntary motion is the
sinew.

The Third Premise: When the brain is the place
from where the organ of sense-perception and voluntary -
movement arise, it is necessarily the source of the faculty
of sense-perception and voluntary motions. This is
proved by the fact that the potency of sense-perception
and movement only extends from the brain—a fact



271a

132 IMAM RAZD'S ‘ILM AL-AKHALQ

which asserts that the source and mine of this faculty
is the brain. _ -

The Second Argument: What we have clucxdatt?d
for Galen is that we say, we need not explain the brain
or the heart as the source of the finew, rather we may
say, if the faculty of sense-perception and thf: voluntary
movement proceed from the heart to the brain, then, on
binding the sinew with a strong thread, . the power . of
sensation and movement should rcma}n on tl}? side
which meets the heart and not on the side meetinig the
brain. But the case is different. We, then, sur.ely
know that the power of sensation and volunta.ry notion
proceeds from the brain to the heart 'flnd not vice versa.
This is a proof wh_ich needs no prt.:mlse such as the o}x:.c
we mentioned concerning the First Argument. This
is extremely good. .

The Third Argument of Galen: He says phllosopht'ars
and physicians have agreed that what.carnes t.he facl;xlges
of sense-perception and movement 1s a de.hcate o lzr,
viz. the spirit, which penetrate:v. the smev«.rs. . The
matter being like this, we say: S.nfxcc. tl.xe brain is the
source of the generation of this spirit, it 1s prefera.ble to
the heart. This is'so because we .ﬁnd vacuums m'the
brain whereas there is no vacuum in the htfart tile right
cavity of which is full of blo?d. Tl.ler'e is ?n Zd s:lxlm:
doubt concerning the left cavity, as it is believ at
this cavity is full of spirit.

Galen says: the matter is not lil;:e this. For, .when
the heart is opened and its ins'ide is revcftlcd. without
making any hoie into it and w1fhout tea.rmg its mem-
branes, the animal does not, in thls.state, die. Even l:t is
possible for you to continue touching the. heart, loo m{gi
at it and observing it exposed for a.lo.ng tl'me. You wi
perceive that his pulse in this state s just like (Fol. 271a)
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his pulse before this. But there is one condition in the

case. That is when the heart is cold the pulse is slow, .
weak and variable.

When you have known this we say: In this state
when we operate the left cavity, blood flows from it.
Were it full of spirit blood would not have surely -
flowed from it. If, however, the cavity contained spirit
in some of its parts and blood in some others, the spirit
should have necessarily come out first, and then the
blood would have flowed. It was also necessary in this
state that blood should not have flowed in this case im-
mediately. Since blood flows, we at once know that
the left cavity is full of blood.

Again, when the animal dies we find the clot of blood
in the left cavity of its heart.

As for the brain, its body is palpable.3% It is not
unlikely that it obtains in its gaps particles of spirit.

The Fourth Argument: The intellect is the most
noble faculty. It is therefore necessary that its place
must be the noblest, the loftiest of all. It is therefore
necessary that the place of intellect be the brain. It is
in the position of a great king who resides in a lofty
palace. The sense-perceptions surrounding the head
seem to be in service of the brain standing all around
it in their own positions.

Again, the place of the head in the body is like that
of the heaven in the earth, and just as the heaven is the
abode of the spiritual beings, the brain is similarly and
necessarily the abode of the intellect.

The answer to the First Argument is more than one:
I—TFirstly, we do not agree that the source of the muscle
is the brain. 'His view that brain has many muscles,
and that the spirit is strong near the brain and scarce
and weak near the heart does not fulfil all your desires
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except when you add to this a second prcmise.. 'I:hat
is, abundance and strength only exist at the beginning,
and scarcity and weakness at the end. But we must
say that this premise is not demonstrative and is con-
tradicted by more than one reasons:

1. The conduit muscle in the eye is thin near the
source. When it reaches the cavity of the bone

* that contains the eyeball, this muscle extends
and grows thick. This is a criticism against
the premise.

2. The body from which the stem of the tree grows
is very much weaker than the stem of the
tree. Why is it not then possible that the

" small muscle in the heart be like the body
from which there have ramified the mani-
fold muscles in the brain?

3. If the discourse of Galen is genuint then if/is
necessary to say that the source of the beating
nerves is the manifold part® looking like the
net in the brain, not in the heart, since the
manifold part of the pulses is countless and
is very much like the fibres of a tree.

It is therefore established that the premise upon
which they had put their reliance is rejected by the
above-mentioned three arguments.

Secondly, we agree that abundance and strengtl'l are
only available near the manifold source. There is no
contention that the heart is the source of the pulses.
Then, there is no doubt that the germs of these pulse:s
are of the genus of those of the muscle bodies. If this
is so, then it is not far from truth that muscles grow out of

them. .
Now, here there are three premises (1) that the heart

is the source of the pulses. This is agreed upon by all,
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(2) that the pulses are of the genus of muscles. This
is indicated by the fact that the bodies of veins vary and
are divided into thick muscles$” which are devoid of sense-
perception. . It is a pulse which is devoid of blood and
sense-perception in themselves. The muscles are like
this in all their qualities, as it is indicated that the muscles
in themselves have no sense-perception. If you tie a
muscle with a rope very tightly (Fol. 2715), the part just
below the tie would be devoid of sense-perception.
This indicates that the substance of the muscle in itself
is senseless. 1In case it is tied, the power of sensation is
only caused by some other source.

It is therefore established that the nerves and
pulses share these qualities in common. This obviously
indicates that the substance of nerves is of the genus of
the substance of muscle.

The third premise explains that when the matter
is like this it is not far from truth to say that muscles ar.
only born of nerves or pulses. '

It is further explained that these nerves only rise
from the heart to the brain, either to cause the blood to
reach the substance of the brain, or to cause the spirit to
reach the brain. In both cases these nerves which rise
are necessarily divided and branched off. They grow
thin, small and in their getting divided and rising up,
at last, they become the soft hair-like pipes.® Now,
in this state when they reach the cavity of the brain and
their places® it is not strange that the hair-like soft
nerves twist one another, meet with each other just to
appear in the form of muscles. Then, they start
descending from the brain to the lowest part of the
body. These hair-like pipes are used for some other
purpose, that is, for connecting brain-spirits with distant
parts of the body. The philosophers and physicians

a71d
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have especially agreed on the premise that nature does
not pass on to preparing many organs when it is possible
for it to fulfil its purpose through a few organs only. In
this way nerves have become muscles.

Since the source of veins is the heart, it is necessary
that the heart should be the source of muscles in the
way we mentioned—a view held by a large group of the
followers of Aristotle. ‘

In reply to this discourse, Galen has advanced two
reasons: Firstly, he argues for his view that the muscles
are not of the genre of veins for more than one reason:
(1) The veins move with violence while the muscles do
not behave in this way. (2) The veins are conduit while
the muscles are not conduit save a little thereof; (3) the
veins contain blood for the reason that when they are
perforated, the hole causes a calamity to the possessor
due to hemorrhage while the muscle has necessarily no
blood in itself; (4) the veins consist of two groups:
(1) one dissolves into particles which move breadthwise
in a globular way, (2) and the other dissolves into parts
“which move steadily lengthwise.

As for the sinew, it dissolves into a white sinew
devoid of blood which moves steadily lengthwise. (5)
The fifth is that when the sinew is tied it loses sense-
perception and voluntary movement, and this does not
stop the movement of the pulse. Bu when the vein is

. tied the pulse stops while sense-perception and movement
do not stop. '

(6) Sixthly, the sinew often stops its activity.
Don’t you see that sometimes the nerve through which
the faculty of vision passes to the surface of the retina,
stops its activity in sleep? Similar is the discourse on
the rest of the external senses.

But the artery is steadily perpetual in its activity.
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Thus it is established that the arteries are not of the
genre of sinews.

In the second reply to this discourse Galen says :
the root of the artery which originates from the heart is
divided into two: one part ascending to the head and the
other descending to the lower body. The part that
descends to the lower body is undoubtedly divisible,
anfl splits into fine delicate veins. Then, it loses its
existence after these fine veins (Fol. 272a) turn into
all that becomes sinews (nerves). It thus necessitates

thaf tl'fe condition of the arteries which ascend to the
brain is also similar.

Tf-le followers of Aristotle say: As for the first
reply, it is extremely weak. This is for the reason that
the qualities of the artery, which you have mentioned,
will only be available in the state of its ascending to the
brain and penetrating its substance.

{\s for the reason why you hold that after the
arteries return from the substance of the brain, attend
to .the lower body and remain in their characteristics,
it is yet to be explained.

It has been explained that the purpose of creating
an artery of the descriptions mentioned is to push the
blood up to the spirit from the heart to the substance
of the brain. When this object is achieved and nature
responds to prepare another instrument to connect the
§ul.astance of spirit in the brain to the lower body, while
it is obvious that these “pipes” are not suitable for being
an instrument in this function except when those qualities
are removed from them, it is no wonder that nature
manages to remove those qualities from the hair-like

_pipes, and acquires other qualities agreeable to the

second function. This is, in general, not remote. Why
should we not say this? When undoubtedly these arteries

2724
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penetrate into the substance of the brain, get divided
and split up into very small ones. It is, therefore, not
unlikely that the nature of the brain causes them to
change those characteristics into some other character-
istics befitting the second function. Especially when
they split into very small ones there remains, indeed,
no difference between them and the nervepipes, while
in accordance with our view, they continue to be there.
But these very small veins when they return from the
brain and turn to the lower body they resemble in
sense-perception to small, thin threads conjoined and
clustered together. The peculiar sensible sinews grow
from the jumble of these small, thin threads. This
possibility is surely not absurd in view of what has been
mentioned by Galen.

As for his second reply, it is also weak, because
just as the heart spirits reach upwards to the substance
of the brain in these very small arteries and remain in
the substance, these arteries change their nature because
they transpierce the substance of the brain and are

. mixed withit. Nature, then, needs to prepare an instru-
ment to transmit the brain-spirits to the lower body.
But at this stage it is not remote that nature finds in-
struments for the second function contrary to the part

that descends from the arteries to the lower body. For,

as soon as they are connected with a different organ they
change their nature, while the lower body does not
feel any necessity to invent artery-like pipes as instru-
ments for its parts. The difference is manifest in the
two cases. This is the sum and substance of the dis-
course of Aristotle against the proof of Galen for his
view that the nerve springs from the brain.

Again, the followers of Aristotle argue in favour
of their view that the nerve springs from the heart by
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saying that the voluntary movement must have a hard
e'lm'i strong instrument but the brain possesses no hardness
in 1ts body. As for the heart, it has varieties of hardness
In it: (1) its flesh is compact, strong, hard, harder than
the rest of flesh; (2) it possesses a good quantity of
membranes, muscles in itself; (3) since it is constantly

In motion, it is necessary that its body must be strongest
of all fleshy bodies.

When this is the case, then those who advocate
that the heart is the growing-spot of the nerves which
are the instruments of strong movements are preferable
to those who hold that they originate in the brain
(Fol. 272 b).

' .Galen meets this argument in two ways: Firstly,
th.lS isa reasoning which indicates that the heart is the
(.mg.mating place of the nerve. But sense-perception
lnf:h‘catcs that it is the brain from which the nerve
orlgxna:tes. Now, sense-perception is stronger than
reasoning. Secondly, the matter which moves the
ner.ves Is not the nerve, rather it is the membranes
which consist of nerves, sinews, fine coverings and flesh.
The membranes recline on the bones while the nerves
favour them with the faculty of sense-perception and
v‘oluntary movement as long as they are mixed with
sitnews; and membranes give them strength and com-
pactness, and keep them free from disconnection. On

?hls supposition it is not absurd to hold that the brain
is the source of the nerves.

The followers of Aristotle counter charge by saying:
The first reply is weak, since sense-perception indicates
only the abundance of sinews and their strength near
ttlhe brain® and their scarcity and weakness near the

eart,

We have already explained that this determined

2726
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quantity does not indicate that the brain is the source
of nerves.

" The second argument is also very weak, since Galen
has argued from the abundance and thickness of the
nerve that it has originated from the brain.

The followers of Aristotle have, moreover, charged
Galen by saying:

If this is the reason which, according to your view,
indicates that the brain is soft and the uerve is strong,
it is therefore impossible that it should spring from the

. brain. On the contrary, the fact is that the nerve is
strong and hard®! and the heart is also strong and hard.
It, therefore, indicates that the never springs from the
heart. Thus the argument of Galen is absolutely
“absurd.

This is the gist of the verbal duel that took place
between the two groups concerning the source of the
nerve as to whether it is in the brain or in the heart.

ANOTHER REPLY TO THE DouBTt oF GALEN

We say: We agree that the nerve originates from the
brain. :
We also agree that the nerve is the organ of sense-
perception and movement. But, why do you'say that
this entails that the brain is the source of the power of
sensation and voluntary movement? .

Its explanation is this. It is not far from truth to
say that the heart is the source of sensation and movement.
Again, the brain transmits to the heart a second organ
from itself in order to obtain through this the power of
sensation and movement from the heart. If this possi-’
bility is established the view of Galen totally falls to the

ground.
The reply to the second argument in support of
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the view - of Galen has been summarised as follows:

We say: why is it not possible to say that the spirit
of the heart has extreme heat? When it has an o
passage between itself and the brain, the chill of l:;!;
brain r.eachcs it to make it moderate and render it fit
to receive the faculty of sense-perception and movement
But when this passage suffers derangement the effect o;‘
the chill of the brain stops, and it does not remai
ca;table of receiving the power of sensation and motiom
This .faculty therefore becomes non-existent on the si(;:;
that is (fonnected with the heart, but the side nearing
the ?rafn remains unaffected, since there are man
arteries in the brain all of which supply to the brain thz

power of heat from the heart whi
ich leads to i
and motion. Fensation

. As for the reply to the third argument, we say, if
this discourse is correct, then, it demands that tl);;
should be absolutely no spirit in the heart. Galcre
however, does not contend that the heart is the sour:;
of .the animal spirits. He agrees with the view that th,
animal spirit ascends from the heart to the brain, a :i:
there it becomes a psychological rational spirit. o

In reply to the Fourth Argument we say: it is a kind
of weak ax.-gumentative proof. We have ourselves
advanced similar, rather stronger arguments than

these. This is the end of the elucida i :
) ted
the problem. flscourse on

You should know that Galen has written a book
entitled: “Hypocrates and Plato” in which he has no
other purpose but to explain this problem. Itisa long
boo‘k which I have studied and from its study I have
derived the gist of his discourse together with a number

of reasons which, as you will see, I have added and
explained here.
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skl lspl: Aba Talib al-Makki: K. Qut al-Quldb,
Part I, p. 114: L
prly demy oo gamad ge Al G OLble 0L lee s
asiles 9 dulym 3 A @ilys! odgd ¢ oL I,L-J| lan g
eda 9 ShJE el i hay 3 ARy ¢ Y g Al
S5 g DY1 oda 5 ¢ Spladl SLIE 91 ¢ A (9355 o329
' ¢ Wased 44 C‘”‘* IRy
also Cf. Abii Nagr ‘Abdullah b. ‘Ali al-Sarrij: K. al-Luma’
fi’l-Tagawwuf, Leiden, 1914, p. 24: .
- U e obWit Yy....Lt ULLH l.lr— Lis 136
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Ugsas: That for achicving knowledge it is necessary to keep
one’s soul pure of dirt and defect is borne out by the following
extract from Imam Righib’s al-Dhari‘ah, pp. 20-21 @
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Al-Bagarah: 0.
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14. Al-Baqarah: 7.

15.

16.
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18.
19.
20,
a1.
22,
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24.
25.
26,
27.
28.

29.

30,

31.

Al-Baqarah: 88,

Al-Nisa’: 155,

Al-Tawbah: 64.

Al-Mutaffifin: 14.

Muhammad (s): 24.

Al-Hajj: 46.

Al-Isra‘: 96.

Al-Mu'min: 19. -

Al-Mulk: 23; Al-Nahl: 78: Al-Mu’miniin: 79; Al-Saidah; g

Al-Ahqaf: 26.

Al-M3a’idah: 41.

Al-Nahl: 106.

Al-Hujurit: 14.

Al-Mujidalah: 22. .

3| ps: This hadith has been recorded by both Imaim

Bukhiri and Iimam Muslim (Vol. I, p. 13, Vol. II, p. 28) on the

authority of al-Nu‘min and the text is as follows:

oleos dde B Lo Bl Jyuy onee J6 2y 0 Ol

o Al OF ¢ 431 b dgmne b Olentdl 5981 5 ¢ Joia

O AT Geela Y olgsie lgia s ¢ on rlJaJl Ol

c’_,c,_._,(‘\,é)n_,q.\llxzal Olgdl #1 gob ¢ pelt

O el poll dym 0 LISl G s cleddl ¢

¢ agle &l am Oy W0 om el S O1 Y0 ad éxn

lt\K-\«.g.Jl coabe 131 A dedl 3 Ol o Y
SO g V6 als sl ds ol 31

“:L'" <of: The complete text of the hadith has been recorded

in Mighkat, Nizami Press, p. 14, as follows:

OV A phes dde Bl Joo Bl Jguy OF™ J6 il o

L ocdd edtlys Jo B ol Tl Cin b s Jyh

Of ood 2 J6 e GE Joi 4 ot L dlylead &1 3

dyy colty S Ll @l glol e cpmel o ol

“ials opl s s AN

In his K. al-Mukhtarat fi'l-Tibb, Abu’l-Hasan ‘Ali b. Ahmad

b. ‘Ali (Cf. First edition, Hyderabad Deccan, 1362 H. Vol. I,

p- 67) states the various views of Greek philosophers concerning

the formation of the first part of the embryo. According to
Aristotle ‘heart’ is the chief body and is formed first of all.



144

32,
33

IMAM RAZI'S ‘ILM AL-AKHLAQ

Hypocrates holds that the brain takes its shape first as it is the
source of volition and sense-percepticn.  Some other physicians
opine that it is the liver which is formed first ofall, as the physical
system demands that liver should come first to complete nutrition
and growth. Cf:
¢ Al 9o cnatl G 9K geas sl @ LS Lilzad g
335,80 Syl s 90 9 F O | sbas¥l O,sl &Y
r.ﬁ:g[_)‘ (= L‘J!.n.i (‘5,3” e...su:&d) 3\:’«”;‘,.:24,
‘ dbi\l\;bl}saurm)t;w\]\jh‘}s
Ll cpaoedl (e O L dat OF b blal Ly
Jot OV 52 0B 9 LAY A5l g el 02 e
(.)y ¢ &3 vy ‘U"“'"U‘ rlla:J\ C)y J—:i” i UJKZ_I_ L
c_,.:ll_,l;.'.\i:!\ i 4 gs.'x)\u.é,ﬂ-,.am,n.gﬂl
o5 131 g € Slasdll oo cnindl Ly Juadiz 353 ol 2 2
st 1B 2E 9 Iyl I St plal v FS TR
| )l e
a3 ot F L b el Gl Ll
_ W &L.JJ!
Cf. Supra Note No. 31 for the expression: bl Sl
il ga: Cf Tbn Sina: Al-Qfnin (al-Kulliyat), Vol. I.
Nami Press, India, p. 86:
S a—_,.._Jl:. Logas 9 sLLYl e "Ai«)\i."’(r_,::r_,
ae 9 lgiine oo busdy lgas Sl oo 34.-[,@[_)\
Jheas 3 ¢ lgKums ALl syl OF Qo ¢ Ll jduas
e C,i < Olesi g donbadl 5801 OF 9 ¢ 'CbJJl (PIIPH]
i) sl g Jﬂﬂl_,b_,.ﬁ.&i‘_,uni-ﬂ\ Liia
s cast le J aen s ¢ A5G Dl I OXD
o A5 9n alni jAas 9 t_,.“ 1ia

: &lﬂ\,\ddﬁﬂ‘”)tcﬂ|kﬁa&§lﬁ&j3

6N 3 eyt € ¢ SN man O gl e i

,QL_:SVL,A bl joeas 9 t_,:]\ (VS ;J:«a} Gd’Jb.'»' '

» <M C’)" T Lf.” X "A..l_’|_,;>:]| il

g Jee 31 Loyl Ay 2% iy gl S e

e 3 gl A s2a L n At dlad 9 gLl
fgfu"»WJMn;— o-:‘b

IMAM RAZI'S ‘ILM AL-AKHLAQ 148

e O 8 odlbslaunl o 9 T e Lt s

TV WGl ypel OF Y1 ¢ AW 5 Sl sin pan

n slbYl iz ol Ty O LS7 4,5 bl oda
¢ Lghoi ,alis Aze 3yite pae Luls (N F"c&l....\ﬂ

Lde oY 4 Geiem 9 el g8 25 131 €
Sldis oo dejTs vgla bl dass 9 ¢ 08990 ol bslayl ol
o caa Al Lo Opn W (s nd deke
e Gl gt O ok 58 Bem oo ddke el el
dig) Lol 55730 slas¥l sda OF 4 plad 51 okl
da ol ol Ll e alsle Lo ade N
@ﬁvuwswuaﬁg,\wiyyzw
| il 4

gl e iyl 352Y) L S g O €
e ams (N oYl il eda¥i ol Ukl
Jsl Al oo yaS Y it &5 JWit O Y] (sl Sle
c,)" y‘gbﬁ‘ A&Duﬂl«myl e Y Laal &1 l.)’,ﬁll
Sl 1 ) Aot J1 iy I Lo pL G 3 i
tt.ﬂldugi‘j oA oo o Joem 136 ¢ a3 a8 ol
¢ Jg&é;é”_,“;_,ﬂ| Jleil azs 3aas oY C\-ﬁg‘r‘}ddc;
e nkbﬂ.lzs_,ca;,‘.iﬂ;%ﬂldﬂlf)
S i dad) dazey oAl J tl..&)l.&;sc,,ll
' < s i) JUes | KW

e ¢ Shas¥l 1 kil o p g2l e T L)

: - G g @zl aad 9 dbay
Aristotle: Generation of Animals, The Loeb edition, 1953,
P 195: “On this account in all blooded animals it is the heart
which can first be scen as something distinct, as this is the first
principle both of the “uniform” and of the “non-uniform’”
parts—since this is justifiably designated as first principle of the
animal or organism from the moment when it begins to need
nourishment, for of course that which exists grows, and, for an
animal, the ultimate form of nourishment is blood or its

counterpart.
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p. 255: “‘As the source of sensation is in Licart, the heart is
the first part of the whole animal to be formed, and, on account
of the heat of the heart, and to provide a corrective to it, the
cold causes the brain to “‘set”, where the blood-vessels terminate
above. That is why the regions around the head begin to form
immediately after the heart and are bigger than the other parts,
the brain being large and fluid from the outset.”

Supra Note No. 31.

2
5_;}4 derived from 3)3: a cord by which the throat of a came

is compressed. The word al-Zard (3)5))) is like al-Sard
(3 y«), meaning the inserting (J&155) of the rings of a coat~
of-mail one into another, as is clearly understood from their

" usage: 5.!)}“ C)-*-".

36.
37

g8.

39-

40.

41.

Teoea)! means GLasll GAll cpaddl

'i:k.“..", plural b_Ua,‘t, a splinter, or piece split off, of a staff,

or stick, or of a reed, or cane, or of bone. The author uses the

expression W‘ LWL for ) '.’-v'ﬂ“ C.S.’J"'", arteries i.e. the

pulsing veins.

Zo ) UL as against arteries are soft and hair-like which

get together in the brain, vide al-Shaykh al-Ra’is; al-Q&nin,

Vol. I, Nami Press, 1905, p. 72

These penctrating arteries are no other than the soft hair-like

arteries. .

Cf. al-Shaykh al-Ra’is: al-Qanin, Vol. I, Nimi Press, p. 71:
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The actual utility of sinews is that through it the brain imparts

motion and sense-perception to all parts of the body. It is only

accidental that sinews make the flesh stiff and the body strong.

vide al-Shaykh al-Ra’is: al-Q#niin, op. cit.,, p. 70. !

CHAPTER VI1
On ExpLAINING THE FacurTieEs' oF THE SouL

You should know that the human soul has vegeta-
tive, animal and human faculties.

As for the vegetative faculties, you must know that
the body of man is created out of semen and the blood
of menses both of which are hot and moist substances.
So, as long as the human body lives it remains hot and
moist. When heat acts on moisture, the heat is eva-
porated from. it for the reason that the steam particles
rise up from the substance, causing it obviously emacia-
tion and extinction. The Wise Creator has, therefore,
managed to compensate this and has deposited into it
the Nutritive Faculty which supplies from the particles
of nutrition the substitute of the particles that have
dissolved.

When you have realised this we say: the nutrition
must possess a faculty of assimilation and a faculty of
retention to assimilate as well as retain nutrition, so
that there remain those parts which are assimilated
and are acted upon by a faculty which dilates them
and makes them agreeable so that they become the
substitute of the nutrient. A third faculty of driving
away the unnecessary things is also essential to remove
those superfluous particles which do not suit the body
of the nutrient. Again, when these suitable parts arte
obtair;tcd to take the place of the emaciated and diluted
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particles there must be a faculty to make them the
substitute of the dissolved particles. This function is
accomplished in three ways:
(1), in supplying the nutritious particles to the
substance of the bodies,
(2) in sticking to them
(3) in making them just like the bodlies.
Through the whole of these three functions nutrition
achieves three directions or faculties i.e. the faculty of
growth; another faculty which separates itself from the
particles of nutrition after they reach the substance of
the body and adopts characteristics which resemble the
characteristics of the body preparing out of these is a
“productive faculty which performs the function of
production. Now, the vegetative faculties are those
which we have enumerated.

Again, some philosophers hoid that these faculties
vary from each other and are contradictory on the basis
of the fact that from one there can proceed only one.
Some others hold that there is only one faculty, but its
functions vary due to the conditions. In the beginning
it draws (something), and after drawing it holds, and
after holding, it is acted upon by the symptoms of
digestion and transformation. After this function the
harmful - refuse is driven away. The faculty having
obtained the substance of blood displays its action and
-applies the well-cooked, blood-particles to the substance
of original bodies with which they get mixed up. The
faculty is, then, one but its functions vary due to the
variation of its states and conditions.

As for the animal faculties, they are either moving
or perceiving. If they are moving they cither display
movement or cause it. Those which display movement
are the faculties which are there in the muscles and whose
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function is to move sometimes to attract and sometimes
to drive away. But those which cause movement are
of different grades:

The first grade of these muscle-faculties is the deter-
mined will and the determined desire. The determined
will produces from the faculty of Appetition a clot of
blood which attracts the agreeable, or from anger which
concerns the driving away of the disagreeable. Now,
appetition and anger are only produced by the con-
sciousness of man that something is agreeable or dis-
agreeable. If he realizes that the object is agreeable,
it is acted upon by the feeling of inclination, and if he
realizes that the object is disagreeable, it is acted upon
by the feeling of anger.

This feeling is sometimes created and sometimes
imaginary. As for the perceiving faculties? they are
either the external perceiving faculties i.e. the five senses,
or the internal perceiving faculties which are also five
(as held by philosophers). '

The method of recording this is what we say: These
internal faculties are either perceiving or governing.
The perceiving faculties cither perceive the forms of
the sensible which is a,faculty in which forms of five
senses are gathered and is called. according to them
Sensus Communis, or perceive the particular intentions
which are not sensible but which exist in the objects of
sense-perception. This is like our judgment that this
particular person is a friend and the other an enemy.
This faculty is called Phantasy. Either of the two
faculties has, again, a depository. The depository of
Sensus Communis is Imagination and that of phantasy
is the faculty of Retention, the total being four.

As for the governing faculty, it is the faculty that
governs and acts in the particular forms and particular
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meanings sometimes by composition and sometimes by
analysis which is cailed Imaginative Faculty. These
are the five internal senscs.

They say the human soul has two faculties®—
theoretical and practical. The theoretical faculty is
the faculty through which the substance of the soul
prepares for receiving the simple universal forms. As
for the practical faculty, it is a faculty by considering
which the substance of the soul prepares itself to ad-
minister the body and maintain the well-being of its
important objects.

This is, therefore, the discourse on recording the
psychological faculties.

You must know that the philosophers have cxplamed
elaborately these discourses in terms of faculties and
have assigned every action separately to a separate
faculty. Then, they have resolved that some of them
are.corporeal faculties and some spiritual faculties. But
we have affirmed in all our books that all these percep-
tions and all sorts of actions belong to the substance of
the soul, and that every part of the body is an organ of
the soul in respect of every particular action out of the
actions of the soul. The organ of the soul for seeing
is, for example, the eye, for hearing the ear, for speaking
the tongue. Since we have put forward arguments
indicating the genuineness of this discourse in many
of our books, we feel there is no need of repeating them
in this chapter.

4
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NOTES

1. Imim al-Raghib explains that man has five faculties—nutrition,
sense-perception, imagination, appetition and reasoning. Vide
al-Dhari‘ah, op. cit. p. 12.
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3. ".:L‘J x-.'),ﬁ-’ UUJ; L@J; Cf. The Text infra p. 111, Chapt. II
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That the human soul has two peculiar faculties which are not

available in other beings has been mentioned by Ibn Miskawayh
in his Tahdhib, p. 47.
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NOTES
1. 4ayl: The Imim has not explained all the four terms elabor-
CHAPTER VIII ately. Imim Ghazzili has given different meanings in which
_ : they are generally used. In his Ihya’, IIL p- 3 he says, “Qalb
On THE INVESTIGATION RELATING TO WORDS AND denotes two things—(1) the physical heart, and (2) a “divine
EXPRESSIONS _ entity” (%ilayy 45l dih)). Rap means the spiritual entity
.. as denoted by Qalb. It also means a subtle, vapour-like
Here there are four words:* Soul, Intellect, Spirit substance, which issues from the hollows of the physical heart
and Heart. - and through the tissues spreads over into the whole body. Nafs
Sometimes we mention these words and mean the | also signifies the same spiritual entity as denoted by Qalb and
substance of the soul, and sometimes they are used for Rab; as also according to the Sufis the combined forces in man

of anger (~2£) and animal desire (5583). It represents
life on the side of passions and appetites as constituting the evil
tendencies in man. But Nafs is also described by different attri-
butive names in accordance with the different states that pre-

something else, - . ]
The Soul (u.u) is mentioned sometimes just to

mean undesirable morals. Intellect (Jis) is mentioned

to mean the sciences necessary for man; Spirit (z9) is dominate at one time or the other. The fourth word ‘Aql
mentioned to indicate a particular sensible part (of the (reason) means the Knowledge of the true nature of things
body). Let these phrases be precisely known so that (s G1lig Wdall). It also means the same spiritual entity
they may not be confused, as these words bear more or or percipient mind as denoted by the other three words. See M.

‘Umaruddin: Some Fundamental Aspects of Imim Ghazzili’s

on meaning. ;
less a comm g Thought, Aligarh, 1946, pp. 1g-21.




CHAPTER IX

ON TuE RELATION oF THE FAGULTIES TO THE SUBSTANCE
: OF THE SOUL '

You must know that the savants have mentioncd
many similes in this connection. The first similet
is that the substance of the soul is like a king and
the body as its kingdom. This king has two kinds
of army?*—the army that the eyes can see—it is the
external bodies—, and the army that is seen by inner
visions which are those faculties which we have already
mentioned.

You should know that for the internal faculties
engaged in accomplishing the welfare of the soul and
in completing the welfare of the body lthere isa different
faculty]. -

The First kind of the internal faculties. It is that
the perfection of the rational soul consists in realizing
the truth in itself and the form by acting through it.
But the activity of the form is also conditioned by the
light of gnosis. The most important enterprise of fhe
soul is to acquire gnosis. But it has been created prima
facie free from the knowledge of many things and has
been favoured with external and internal senses so that
when the soul feels through these senses the sensible
objects it awakens to the consciousness of distinction
between homogeneous and heterogeneous objects, the
form of which enables the substance of thesoul to realize
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as to why the objects are homogeneous and why
they are distinguished; and then the soul obtains the
absolute form in itself.

~ This form is, again, of two kinds: those the mere
perception of which necessitates the mental determination
of ascribing negation to some and affirmation to some
others, and those which are not like this. The first of
this kind is the axiomatic truths the existence of which
must necessarily be acknowledged. For, were they
not present, the mental determination would have surely
needed in every case assistance from others and would
have entailed either continuation ad infinitum or an
infinite regress.

The Second Division: It consists of those specula-
tive sciences which are achieved and the mere conception
of which does not necessitate the mental assertion of
their negation or affirmation. It is therefore established
that if there were no senses, the soul would not have been
able to achieve either axiomatic or speculative sciences.
That is why there goes the saying, ‘“‘whoever has lost
senses has lost knowledge.” This explains the assistance
of senses in perfecting the substance of the soul. As for
their assistance in perfecting the substance of the body,
this is clear from the fact, as we have explained, that
the body having been hot and moist is .constantly
suffering decadence and extinction and is therefore in
need of importing a substitute for what is being extin-
guished and it is necessary for it to distinguish between
what is agreeable and what is disagreeable.

The senses, thus, assist the man in imparting him
awareness of what is useful and what would do him
harm. He accordingly engages himself in acquiring the
useful and driving away the harmful. This is the
explanation of the assistance of the senses in perfecting
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the substance of the body.

You must know that this is an attempt to reform the
important factors of the substance of the soul. This is
because the soul has only entered this corporeal world
to acquire useful knowledge and righteous deeds. All
the organ that the soul has for achieving this is the body.
As long as the organ does not function properly, it will
not enable the agent to achieve its object. It is, there-
fore, established that to undertake the reform of the
important functions of the body is an attempt to reform
the important functions of the soul.

The Second Simile: The heart in the body is like
the governor, its faculties and organs stand in place of
the country, the rational imaginative faculty® is like the
sincere adviser, appetition is like the servant who carries
food to the town, and anger like the chief of the police.
Then, the appetition which is like a servant who brings
food to the town may be devilish, deceitful and cunning.
He appears in the form of an admonisher whose ad-
monition brings in all kinds dreadful evils, and deadly
poisons. Hehabitually quarrels with'thesincere minister

in his administration. Now, just as it is necessary for
an intelligent king to keep the sincere minister in a
dominant position as against the deceitful slave who
carries food, and as against the chief of the police, and
that he should pay no attention to their intrigues against
the minister, in order to keep the affairs of the town in
good state, similarly, when the rational soul is illumined
with the light of intellect and is enlightened with know-
ledge and wisdom, and subjugates appetition and anger,
the affair of this corporeal life is well-established.
(Fol. 274b) Whoever deviates from this path is like one
.concerning whom Allah, the Exalted, says: “Hast thou
seen him who chooseth for his god his own lust?”’ and
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'sralys: g‘ but cl.un.g to the earth) and followed his own Iyst.¢
terefore his likeness is a3 the likeness of a dog-'s an;l
(=31

Says, and restrained h. i
; 18 Soul 'O
¢ ., f m luSta LO! the Gal dcn

e r'le‘tf;zn'l;urd lSl.rm].e: The body is like the town?
oo on li]iou 1s like king, t?:e external and interna]
et b ; army, the F)odles are like the subject,
apeaso kin anger ax_re hke' an enemy who quarrels
destroy his sx:ij:ztrslccr?; r;iehlis' kil'lgdm::ll o s
o cts. 1ng ntends to subjy
st , as ah, the Exalted, has sajd.
wf:;llz:: :z;h lt‘:o.'zferrazd on those who strive with thle?;'
howen lltr.cs a rank above the sedentary.”8 [,
o > the king does .not fight with his enemy and
roy his kingdom, his own kingdom would suffer

troubles and turmo;
moils and as a conse.
: uence the; i
would meet with destruction. ! reot it

e st e ol
: orides i i
hlls: appetiti.on being his horse, and a:gf::'l ;silsuc::;.a g;:‘;:
:;) ecdr; eth: rider is expericz}ced, his horse well-trained and’
nt, and his dog trained, he is deserving of success
But when he is burning within himself, when his horse
1s disobedient and his dog is a devourer: and neitheroll?;:
hf)rse moves in accordance with his intention nor does
his dog run as instructed by him, he is apt to perish
rather than attain his object. P

o The Fifth Simile: You must know that your bod

is hk.c a perfect house which has been built compl. .
with its t.reasures (inner portion) and whose doors are!;z o
open, with all necessary materizIs well-prepared for f}? \
master of the house. The head i like the upper chamb :
on the top of the house and the hole and inlets in the heai:
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like small windows and ventilators in the cha.mber of the
house. The middle of the brain is like lights in the hm.xse
and the eye like the door of the chamber, ?he nose -hke
the wall-shelf above the door, the two lips like two sxc.les
of the door, the teeth like gate-keepers, the tor.xgue. like
the chamberlain, the back like a strong wall which is the
fortress of the house, the face like the front o.f thc. house,
the lungs which draw in the cold-breat.hmg like the
summer house, the running of the breath into the house
like the air that passes through the summer house, the
heart with its natural heat like the winter' hm‘xse, the
stomach with the cooked nutrition therein like the
kitchen, the liver with the blood in it like the tavern,
the veins in which the blood flows like the o'wncr <:3f th.e
house, the spleen together with the blacl.;-blle which 1t
contains like reservoirs!® which contain jbur;}t sub-
stances, the bladder with the hot yellow bile h.ke the
magazine (the house of arms), intestines along WIﬂ.l fhe
remnant of food like the latrine, the bladde:r containing
urine like the well, and the two courses in th.e lower
part of the body like the spots through whxc.h @e
“filth is disposed of from the house, the tw? legs like an
obedient riding beast, the bones upon which the .bod.y
has been built like the plank of wood upon which is

based the house, the flesh in the midst of bones like the

matter, the sinews with which some bones are tie:d are
like boxes. Glory be to Him Who has prcpa.red in the
house of your body with the nails of your Ratx_onal Smfl
all these wonderful measures and rare beauties! This
is what concerns the rooms of this house.

Again, the rational soul in the house is l.ike the king
and the authoritative’ manager who sees with the e?'e_,
hears with the ear, smells with the nostrils, tastcfs with
the tongue, speaks with the mouth and holds with the
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hands, acts the artful deeds with fingers, walks with the
feet, and kneels down upon the knees, sits on the two
buttocks, sleeps on two flanks, reclines against the back
and carries burdens on two shoulders, thinks (Fol. 275a)
with the front of the brain, imagines through the middle
of the brain, remembers with the posterior of the
brain,® produces sound with the throat, inhales air
through nostrils, chews with teeth and swallows through
the nutrition pipe. The purpose of all these organs and
instruments is that he should decorate himself with the
ornament of knowledge and characterize the human
soul with the mood of cognition. This soul then breathes
with the soul of celestial region and is equipped with the
light of Divinity.

Again, Allah, the Exalted, has entrusted the manage-
ment of this kingdom to three Chiefs:? One of them
is Appetition which holds its sway over the liver, and
flows with the blood in static veins. For this reason
there goes the saying of the Prophet: “The devil moves
in the son of Adam like the moving of blood.””®® This
is for the fact that the Appetitive F: aculty does not flow
with the blood into the veins except from the liver.

The second Chief is the faculty of Anger which is

located in the heart. It passes through the veins which
move about on all sides of the body.

- The third Chief is the administrative psychical
faculty which is located in the brain and which passes
through the limbs to all sides of the body.

Again, these three chiefs are not heterogeneous,
independent in themselves. They are, rather, like
tributaries which have originated from one root, like
branches that have grown from one tree, like a source
from which there flow three streams, like a father who
causes the birth of many children, and like 2 man who
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performs three works designated with three names: the
blacksmith, the goldsmith and the mason.

These three are like the kings of the surrounding
countries who are appointed by the great king. The
activities of Appetition resemble the activities of women,
children, and idiots from among the people when they
go against the will of their fathers and their spouses,
whereas .the functions of anger resemble those of the
strategists and assassins when they do not act according
to the commands of their rulers. The functions of the
administrative psychical faculty resemble those of the
philosophers, jurists and the people of virtue and right-

eousncess,
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NOTES

L The first parable has been mentioned in the Thya' (Vol. III,
p- 6) as follows :
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2. (Ole) Cf. Thys’, 111 p. 5:
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3. ° ){.m "_-\Jidh The words of the second parable have been men-

tioned by Im3m Ghazzili under the first parablé: see Thya’, 111,

p-6:
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The same expression has been copied with some variation
almost verbatim by Righib al-Isfahini in his al-Dhari‘ah,
pp. 22 & 23:
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. Al-Furqin: 43; Al-jithiyah: 22.
. Al-A‘raf: 176.

Al-Nazi‘at: 40, 41.

T\ Y C\-\-:”: This parable is also taken from the Ihya’, II1,

p. 7; which elaborates the second parable as follows:
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Tmam Righib in his al-Dhari‘ah explains the same parable:
and uses the same expression as that of the Ihya’. He says.

(pp. 23-24): .
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9. umlUJ%e: Imim Rizi is cautious in using 45]9"'-”0—3:-" instead

10.

1I.

of Jixl as used by Imams Ghazzali and Raghib al-Isfahani,
Cf. Ihy®', IIL p. 7:
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and al-Dhari‘ah, p. 24:
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'CL‘JJI 35 Cf. Al-Mabahith al-Mashrigiyyah, Vol. II,
pp- 238-39:
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That the soul has three faculties which are also designated as
nufis is beyond contention. Cf. Rasd’il al-Bulaghd’, ed.
Muhammad Kurd “Ali, 4th edition 1374/1954, al-Qahirah,
p-487: '
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13.

This hadith has been mentioned in the Ihya’ by Imam Ghazzili,
Al-‘Iraqi states that the hadith has been agreed upon by both
Imim Bukhiri and Imam Muslim. He adds that some sifis
have added the expression; * C_)’E’b dzylet 153026 to the
hadith. Vide Kaghf al-Khafa’, p. 221.



CHAPTER X

ON THE QUESTION WHETHER THE RaTIONAL SoUL
138 UnivocAL OR EQUIVOCAL IN SPECIES

Muhammad ibn Zakariyya has transmitted from
the anci;ant philosophers specially from Plato that all
human souls are equal in substance and quiddity. But
due to the differences in the organs, they vary in their
functions. It is due to this doctrine that the transmig-
ration of souls is permitted by them.

But Shaykh Abdi ‘Ali ibn Sina has related from
Aristotle and his followers that the human souls differ
from those of the rest of animals in quiddity and reality.
The human souls are, however, one in nature and species
and vary among themselves in intelligence, stupidity,
chastity, evil deeds and other manners due to differences
in their corporeal temperaments. This is what has
been observed by Shaykh Abd ‘Ali. A group of ancient
. philosophers and a group of the later thinkers have
held that the human rational soul forms a genre which
includes many species. Sometimes they oppose each
other in essential, natural and real quiddity, some
being essentially good and some essentially evil.

Those who have advocated this view hesitate con-
cerning the fact whether there are in existence two souls
equal in the perfection of natute, not in reality, or they
do not exist but every soul finds the existence of its species
in its own person—a single person,
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You must know that the expressions of the Prophet
indicate that human souls vary in nature! The Prophet
said: ‘“People are mines like the mines of gold and
silver”.2 He also said, “The Souls are protected
armies”.3 Allah has said in the Divine Book: (It is)
“the nature framed of Allah, in which He hath created
man. There is no altering in (the laws of) Allah’s
creation’’ 4

What indicates that the rational souls sometimes
vary in nature, is the fact that we see a man may be evil
and mean in nature, and if this man undertakes difficult
exercises to the extent to which it is possible, there )
would be no change at all in his harmful nature. But
it may be that due to the hard struggle or due to warnings
he may give up those activities and may not proceed
with them. Now, if he forsakes (evil deeds) by himself
with the demand of his original natural disposition, it
is sure that his nature would incline to the evil. Again,
very often his disposition changes from heat to cold,
from moisture to dry state and vice versa. The demand
of his original disposition is that which is in him and
which suffers no change.

Sometimes it so happens that a.man is niggardly in
accordance with the demand of his original disposition,
and then he becomes the king of the earth and the king
of the treasures of the world, but this niggardliness is
surely not to vanish from the substance of his self,
Similarly, if a man who is generous by original disposition
happens to become the most needy, and then finds a
little of wealth, his generosity shall not forsake his

' original disposition.

Now, since we see these original states do not suffer
a change and alteration not even if there is a change of
teachers, we come to know that they are the essential
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parts of the original nature. But if we see two men
equal in generosity, niggardliness, theft, power and other
descriptions, this does not indicate the equality of the
two souls in the potency of nature. Sinceitis established
that various things do not share in many essential
qualities, it is not possible for us to dismiss the possibility
of the mutual resemblance of the souls, rather the possi-
bility remains at the root of all (souls).

Those who hold that human souls are alike in nature
argue by saying that without doubt they are equal in
their being rational souls. Now, if they differ after
this in any matter that happens to them, then surely that
due to which they are homogeneous is different from
that-due to which they are distinct. Hence, the com-
position in the essence of every soul is inevitable. Every-
thing which is composed is a body, the rational soul is
therefore a body. Thisisa false prediction.

You should know that this argument is weak for
more than one reason: Firstly, there is no meaning
of their being souls except that they are the matters that
administer the body, and the fact that they administer
this body is a relative, accidental description. Why is
it not possible, then, to say that the substance of the soul
is different in the entelechy of their essence, and that they
are homogeneous only in this external, accidental attri-
bute? On this supposition it is not necessary that com-

ition occurs in their nature. For, through the
entelechy of their natures, the simple different existents
are homogeneous in so far as they exist, and are men-
tioned and known without entailing their composition.

Secondly, we agree the human souls are equal in an
essential attribute; and, again, they also differ in an
essential attribute. There is, therefore, no contention
that it entails their being composed in their natures.
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Why do you say, then, that this composition is impossible?
. As f.'or his view that everything composed is a body.
it is a view that has not been established by araument’
But what leads to our view is the fact that th: philos:
ophers have said, “Substance is a genus which includes
the following five substances: Intellect, soul, bod
form, and matter. ’ ’ 7

So we say the intellect has this in common with the
body that it has a substantial homogeneous nature, and
opposes the body in its being exclusively an inte,llect.
The abstract intellect is therefore composite and homo-
geneous in its nature in spite of the fact that it is not a
body. Similar is the case here.



168
NOTES

111, Note No. 8.
1. See supra, Chapter o on the

ith i 1-Bukhari . the
. This hadith is recorded by both al y Muslic e
’ uuthol::ty of Hadrat Aba Hurayrah, Cf. al Khitib amighq

Mishkat, Mujtaba'i Press, p. 32 ) . ‘
Imim Bukh‘:xi: Al-Sahih, Anbiyd’, 2; Muslim, al-Blnrn;,ll 59, :605,

> Abi Dawiid K.‘adab 16, Musnad Im3m Abmad, Vol. 11, pp-. 295,
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4. sl-Ram: 30.

CHAPTER XI
(Fol. 276a)

ON THE EXPLANATION THAT THE MENTAL
PLEASURES ARE NOBLER AND MORE PERFECT
THAN THE SENSUAL PLEASURES

You must know that dispositions are under the
influence of the souls. The strongest pleasures and the
most perfect bliss are the pleasures of eating, sexual
action, and possession. Now the view that in the
hereafter they should not enjoy a pleasure, nor should
they find the pleasant food, nor the appetitive sexual
pleasures over there, is a view that cannot be maintained
according to the learned researchers and the people of
mystic exercises. There is more than one reason which
leads to this conclusion.

The First Proof :  If the nobility of man consisted
in fulfilling appetition and executing anger the animal
which isstrongest in this respect would have been stronger?
than man and would have felt more pleasure. The
lion is, for example, stronger (than man) in controlling
his anger, a sparrow is stronger in sexual action than
man. As the case is not like this, we are certain that
human happiness does not concern these matters.

The Second Proof : Everything exists as a mcans
for obtaining bliss and perfection, and as the object
is achieved in greater quantity, bliss and perfection are

276a



170 IMAM RAZD'S ILM AL-AKHLAQ
achieved in greater quantity. Now, if the fulfilment
of the appetition of stomach and sex would have caused
the perfection and bliss of man, then man would have
made greater progress in the perfection of his humanity
and would have attained a higher position by indulging
himself in satisfying the appetition of stomach and sex.
But the second premise is absurd, since a man realizes
the harm® of eating more than be necds, and it is
considered a mark of his meanness and avarice; if he does
so. Similar is the view concerning all corporeal
pleasures. When the matter is like this it is established
that it is not bliss and perfection to engage oneself in
fulfilling appetitions, rather it is a means for satisfying
his needs. '

The Third Proof : A man shares with all kinds of
animals even the mean ones the pleasure of eating and
drinking. If this pleasure could be equated with bliss
and perfection, it would have necessarily followed that
man enjoyed no superiority over animals. A leech is,
for example, pleased to eat dungs just as man is pleased
by taking sugar and the like.

This may be asserted by saying: were human bliss
concerned with the sensuous pleasures, man would
have necessarily been the meanest of animals. As the
second premise is evidently absurd, the first premise
meets with a similar fate. Hence, there is no necessary
connection between the two.

We, therefore, say that the lower animals share the
corporeal sensory pleasures with man. But man having
been endowed with intellectual ability, considers these
pleasures to be imperfect. For, when the intelligent

man thinks of the past which was pléasant and sweet,
his heart is afilicted with the pain of having missed it.
In case tlte past was annoying and harmful, his heart
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feels pained by its remembrance. If he poaders over
the present, he is not pleased with what he has »chieved.

On the contrary, he desires to have more. i:":c considers
the future, a severe fear overtakes him notr “nowin
what his fate will be in the future. It i mcrcforcg
proved that the lower animals are just lile man ir:
corporeal sensual pleasures except that hic pleasures

appear to him to be imperfect, because o: his intcllect
while the animals who have no intelligencc i 1ot thinl;
of the future and enjoy their pleasures with .1t con-
sidering them imperfect. o

It is a known fact that to obtain perfe: ti:m without
any trouble and defect is better and nobler ti.:i: achieving
perfection with trouble and toil. This show. that if the
corporeal sensuous pleasures necessarily led i th state
of per.fection, man would be lower than ants. insects
and flies, which is absurd. We, therefore, know that

the sensuous pleasures necessarily invoive ambition
and bliss. :

. The Fourth Progf: When considered miautely, it is
dxscfovered that the sensuous pleasures are no pleasures?;
their sum-total, on the contrary, amounts ouly to th;
removal of pains. The proof is this: the more( hungry
a man grows the more pleased he feels in eating, and the
lc.ss .hungry he is the less pleased he feels in eating
Similarly, when copulation is avoided for a long time tht;
semen 'accumulates in its vessels which feel severe pain
m@actnon and heaviness. The severer these states grov;
thé stronger is the pleasure obtained from the discharging
of the semen. It is for this reason that the pleasure of
copulation in case of one whose chances of copulating
have been occasional is greater than the one whose -
chances have been frequent. It is therefore established
that these states which ‘are considered to be bodily
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pleasures are in reality no other than methods of
removing pains. Similar is the case with the pleasure
felt by wearing clothcs, as the pleasure is achieved only
by removing the pain of heat and cold.

Having ascertained shat the bodily pleasures result
only from removing pains, we say: human bliss does
not only mean the absence of pains—a fact which
exists even in the absence of mankind. It is therefore
established that the real bliss of man is something other
than these states.

The Fifth Proof: A man is like the rest of animalst
in respect of eating, drinking, cohabiting and doing
harm to his opponent. He is, however, undoubtedly
nobler in so far as he is a man than in his capacity as
animal. This surely entails equality between the point
of view of nobility and that of meannessin all that neces-
sitates nobility and perfection. This is absurd.

The Sixth Proof: Itis evidently known that the glory
and bliss of the angels excel in nobility those of the
animals, no matter whether some of them fly, swim,
float and run fast even if we leave aside the little insects
and the reptiles.

Again, there is no differenice with respect to the fact
that the angels do not enjoy the pleasure of eating,
drinking and cohabiting, nor are the animals nobler

and superior in state and position than the angels who
are nearest to Allah. Since this is obviously absurd,
we know that the foregoing premise is also absurd.

You must know that there is a stronger and higher
rank than what we have so far mentioned. I mean there
is no relation between the perfection of the Necessary
Being, His Grace, Nobility and Honour and the states
of those other than Him, notwithstanding the fact that
these mean pleasures cannot be applicable to Him. We
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arf: tl'fercfore sure that perfection and nobility :ometimes
€xist In states other than the state in whicl, thi se bodil
pleasures are obtained. !

If,.hf)wever, they say that this perfeciion is only due
f:o attaining the stage of Godhead which :. impossible
n} respect of the created, we answer: . he is no
dispute that Godhead is impossible in resnect of th
cr.eated, but the Prophet has said, “A«l:m ) l:'
with the attributes of Allah” 5 It is therciore anc:::e
for us to know the meaning of lakhalliy ‘n order :Y
realize that the perfect state of man i;)nlv achieved b;

means o'f adopting Divine attributes and nt b obtain.
;;g l?odlly Pleasures. It is known that this lakhallug
at 1s, adopting Divine attributes, is onl« x, i.i;:ad b):

mcc 3 . . 3 .
dtmg needs and displaying virtues and good deeds,
and not by excessive eating and drinking. .

The Seventh Proof: Verily when those - he, decide
that human happiness lies in achieving bodit: pleasures
(Fol. 2774) see a man abstain from seeking s:uclfn bodil :
pleasures and observing, for example, fa. constantly
and perfectly satisfied with such earthly .icesares a:
have been permitted, their faith in him grow.\,lftuu-mousl
and they consider him not to belong to ma:Akin-‘J but tc)),
the genre of angels counting their own selves in relation
to him as wretched and mean. And, when they find a
man absorbed in obtaining food and drinkand copulation
well-known in the courage necessary for finding mcan;
which lead to the satisfaction of bodily states andkkcc in
away from knowledge, worship, and ‘renunciau'on oi? thg
w.orld, they give their Jjudgement about him and accuse
him of being an animal, a cheat, an absurd roan mean
and cursed. Were it not well established in tiicir minds
that to be“ preoccupied by these bodily plcasares is a
defect, meanness and misery and elevation abo,e all

277¢
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these states is a blessing and a perfect state, thF matter
would not have been as we described, or clse it woul.d
have been necessary for them to have pronounced their
judgement against one who turfls away from thcs;
pleasures saying that he is in a miserable and. accurse
state and their judgement would have been }n favour
of the man who kept himself preoccupied _with tl}em.
Such a man would have been considered to have a-ttame.d
Dbliss and perfection. Since the matter is not lx}ce this
but quite the opposite, we are sure of the genuineness
of what we have mentioned. '
The Eighth Proof: Everything that is.' a perfectfon
and blessing in itself must display itself without fechn‘g
shame and embarrassment, rather it is necess.aryvthat it
should feel proud of such display and meet with success

by .its action. ‘

We are obviously sure that an intelligent man doc.s
not boast of excessive eating, drinking and.cohabl-
tation, nor of his preoccuptaion all the time with th.ese
activities. Again, people do not proceed 1io mz.ltmg
but in privacy. No ode from among .the intelligent
ever allows himself to agree to mating in the presence
of people. This also shows that it .is a low and mean
action and people feel ashamed of it.

It is also habitual with the low people to abuse one
another by mentioning words connected with matmg.
When a debased person relates in the presence of a t.ng
crowd as to how a particular man cohabits with his w1fe,
the man concerned feels ashamed of this speech and
feels as if he has been tortured by the spca.kcr.. All
this indicates that the action of sexual .matmg is no
perfection and no bliss, rather it is an indecent deed

and a shameful action. o
The Nintk Proof: Every animalthat inclines more

Ay
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to eating, drinking and doing harm and less to exercise,

is rated by the people at a low worth, and every animal
that inclines to eating and drinking least and is quickest
in undertaking exercise, is highly regarded by the people.
Don’t you see that a horse which accepts training and
agrees to exercises, makes a charge, and runs away and
moves fast, is sold at a high price? A horse which is thin
in waist is most swift and excels the fat one with a big
belly. Every horse which does not undergo an exercise
and displays none of the actions (described above), and
is loaded with a pack-saddle® and bears burdens, and is
regarded as the equal of an ass is sold at a low price.
When these irrational animals are judged for their
merits and excellences not by eating and drinking but
by other criteria, what should you, then, think of the
rational intelligent animals?

The Tenth Proof: The inhabitants of the remote
parts of the earth who have made no progress in their
intellects, habits, customs and knowledge, have necessarily
grown extremely debased and low. Don’t you see that
since the inhabitants of the first Iglim (region),—the
negroes,—, and those of the Seventh Iglim (region)—
the slaves,—possess but little share of real knowledge
and sciences, excellent manners, and intellects neces-
sarily confirm their low positions in the minds of men
and prove that their stage of progresss is very low?
As for- the inhabitants of the middle part of the earth,?
since they possess real knowledge and sciences and
excellent manners, they have necessarily been, by
common consent, confirmed as the best of the human
races. (Fol. 2775). This indicates that the excellence
and perfection of a man is only realised by means of the
sciences, knowledge and excellent manners and not by
his eating, drinking, and mating.
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NOTES
It is agreed that certain animals excel mankind in certain
activities and possess more power and strength, cf. Tbn Miska-
wayh, Tahdhib, p. 12:

. Anything that is not wanted is sometimes harmful and disliked.

_ Cf. Ibn Miskawayh: Tahdhib, p. 12:
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. The same idea is expressed by Ibn Miskawayh in his Tahdhib,

p- 52¢
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al-Fawz al-Asghar, p. 83.

. 'This argument has also been advanced by Ibn Miskawayh in his

Tahdhib p. 53:
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. The hadith is recorded by Imam Malik in his al-Muwatta; and

by Imam Ghazzili in the Ihyi’ but the expression differs as

follows:
l'g'.)\; b:.u»_’ ¢ G)\’am pK—c Pf‘y

 <SYI: “Ikaf’ and “Ukaf’: packsaddle. Cf. Ibn Miskawayh:

Tahdhib al-Akhlaq, Kurdistin al-‘Iimiyah Press, Cairo, 1329
AH., pp- 43-44:

. They considered that tﬁe inhabitants of the central regions of

the world excelled the people of other parts of the world in know-
ledge and power of understanding. This is however not correct;
nowadays the peoples of Africa and Russia have proved that they
have better capacity for intellectual pursuits than the people of
the central world. Ibn Miskawayh only confirms the view of
Imam Razi: Vide Tahdhib, p. 84:
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CHAPTER XII

O~ THE ExpLANATION oF THE CAUSES OF
BLAME AND DEFECT THAT LIE IN SENsUOUS
PLEASURES

You must know that an object is either condemnable
per se or condemnable due to something else. The
sensuous pleasures contain both the cases. That they
are condemnable per se is indicated by more than one
reason:

Firstly, the original and the best of all that has been
discussed in this chapter is the fact that these pleasures
are in fact no pleasures, rather their net result is to
remove pains.! The pleasure of eating, for example,
means only to remove the pain of hunger, the pleasure
of mating to remove the sexual appetition caused by the
semen which increases and gets choked in the semen-pods
and causes the extraction of the pods and painful vibra-
tion, and its discharge removes necessarily those kinds of
pain. The pleasure of clothing also consists in removing
the pain of heat and cold.

Let us say this in a different way. When a man
wants to answer the call of nature—to urine or to
excrete—sometimes he finds it difficult to do so
due to some external reasons which cause the accumula-
tion of water due to the refuse and the like, and when
after severe pain he is able to remove the pain he feels
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great pleasure and complete rest. The severer the
pain that is caused by choking and contracting, the
greater is the pleasure caused by its removal. All this
indicates that these pleasures result in the end in the
removal of pains.

Having understood this, it is clear to you that what
is considered by some people as pleasure is in fact not so,
rather it is the effort undertaken to remove pains and to
engage the soul in matters like this is another pain.
They are, therefore, not at all blessings and perfections.

Secondly, anything that is needed most causes the
strongest feeling of pleasure when it is achieved and is
most painful when the case is reverse. Whenever an
object is wanted least, the pleasure caused by its presence
is least. Don’t you see when you throw a necklace
of pearls towards a dog the dog does not pay any heed
to it, as it is not wanted, and when you throw a piece of
bone it would leap to it, snatch it away and fight for
it with all those who would contend with him? The

" case is quite different with a man who feels happy and

overjoyed on finding a necklace of pearls. He feels
pleased either by the idea of decorating himself with it
or by selling it at a profit. If a piece of bone is thrown
to him he would pay no heed to it, as he does not want
it. Itis therefore established that pleasure and demand
are in accordance with the extent of need. But the
need is a calamity, a trial and a misfortune and the
object which is only obtained by a trial and calamity
is also of a similar nature. It is thus established that
the bodily pleasures are like a poisoned sweet in the
bodies which feel pleased with its sweetness although
it is 2 whim and a deadly poison.

One may, however, point out that this objection
is applicable to you concerning the spiritual pleasures



180 IMAM RAZI'S ‘ILM AL-AKHLAQ

as well. But we say: the reply to this will come soon.

Thirdly, these pleasures are so called in so far as
they are pleasures per se. But to enjoy them is only
possible when they come into being. If they continue
they do not remain pleasant, the reason being that

the pleasure which is signified on their accomplishment -

perceives the agreeable and is influenced by them—a state
which arises only in the beginning of their occurrence.
The state after the occurrence of pleasures is one of
continuity and persistence and in this case thereis no
impression arfd, therefore, no awareness, and when there
is no awareness there cannot be any feeling of pleasure.

Fourthly, when a man enjoys these pleasures to the
extent of his want and sufficiency, he does not feel
. pleased in employing the means for the furtherance of
those pleasures, rather he feels satiated and disgusted
with them. Then, after feeling disgusted with them if he
is urged to fulfil them a second time, he surely feels pain
in perceiving them. For example, when one eats to his
fill and is compelled to overeat, one would feel pain.
Similarly, if he who has accomplished mating to his
utmost desire is compeled to do it in excess, he is sure to
feel pain in it.  This indicates that these pleasures hold
no gooduess and bliss in themselves but they are useful
only as long as’they meet a need. When the need is
fulfilled these things become a burden and a curse on
the souls and spirits.

Fifthly, the objects which are considered to be
pleasant and desirable in the world are sometimes
described with undesirable and hateful descriptions, and
they may turn up again like that. - Don’t you see that
wheat before growing into wheat gives bad smell in the
moisture of the earth? Then, it grows into a plant and
drinks the moisture of the refuse and dung. Then,
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when it stands erect and is fully prepared it is eaten and

, is mixed with the moisture in the mouth and the saliva

which if it were scen by the eating agent would be
disliked by him and he would consider it filthy. Again,
it turns, in the end, into a bad smelling-dung and an
object which is thrown away. Similar is the case with
meats, sweets and fruits. When an intelligent man
ponders over it, he finds it originally obnoxious in smell,
filthy in substance and corrupt in origin.? But Allah,
the Exalted, has conferred on them a colour, smell and
taste for a small period of time to the extent of what is
useful for 2 matured man, so that he may be able to obey
Allah and understand what is beneficial for him in his
livelihood. Then they, shortly, return to the original
filth and natural corruption.

Sixthly, surely the use of these pleasures conflicts
with the essence of humanity. This is because a2 man
is a2 man only in so far as he attains the light of intelligence
and is aware of the unseen presence {of God) and of the
Divine Lights. Now, when a man is engaged in ful-
filling these bodily pleasures his intellectual faculty
becomes hazy, the door of knowledge is closed to him,
and he remains overpowered by animality, and devoid
of humanity.

Since the nobility of man lies in fulfilling the
sensuous pleasures which nullify the meaning of hum-
anity for him, it is confirmed that to be preoccupied
by these pleasures is extremely reprehensible.

Seventhly, the real human condition is to engage
oneself in knowing Allah, the Exalted, in order to be
able to obey Him and to lose oneself in His Love. His
enagagement in bodily pleasures and permissible
objects of sense prevents him from worshipping and
remembering Allah. Since these objects of knowledge
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are the noblest ideals for a human creature and the
sensuous pleasures prevent one from them, these
pleasures are the lowest of all objects. Whenever there
is a noble object worthy of attainments its opposite
object which prevents a man from achieving the good
is low to that extent.

All these arguments indicate that the world is per se
condemnable.

As for the reasons which indicate that the world is
condemnable due to matters which are necessarily
connected with it, they are many. We shall mention
some of them as follows:

t. The world is transient and nearing extinction,
and it is known that when a man likes something or
meets his beloved he enjoys pleasure in its company
and association. But when he faces separation, or
keeps apart he feels the pain of separation. The pain
of separation felt by him is the same in extent and
intensity as the pleasure achieved by his meeting.
'The matter being so, the severer the love for the worldly
life the stronger and severer is the pain felt by separation
after death. Then, though the pleasures and pains
seem to be equal in this respect the preference is claimed
by the side of pains, since the pleasures come to an end,
while the pains are id:te}minable. It is for this reason
that to the people of intelligence the bodily pleasures
are condemnable.

2. The worldly pleasures are not pure. They are
mixed with pains and loss, rather, if the man ponders
over this, he is sure to find that the pleasure is like a
drop of water and the pain like an ocean that flows for
him. We warn against the knotty problems of this
preference. .

We say: this preference is caused by more than one
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reason: {(a) the harm caused by it, it is three-fold and
concerns the past, the present and the future. -

As for the past, we say: the conditions available
%o a man in the past are either the means of bliss and
pleasure or those of pleasure and pain, or they cause
neither blissnor pain. If wesuppose that they necessitate
bliss and ambition, then either it is said that they have
persisted or not, both of which necessitate bliss. If they
have persisted till the present time, it is a2 known fact
that there is no stage over and above which there are
not more stages, cach more sublime and more perfect
than the previous ones. The matter being so, whenever
a man is pleased with the bliss which he enjoyed in the
past, and which has continued up to the present time,
his mind is fully conscious of all the stages which he has
found and attained. He will therefore feel in his heart
various kinds of sorrow due to the bliss which he has
missed. But if the past conditions necessitated bliss but
they did not persist and vanished away, then whenever
the man would recall the memory of those lost stages
the fire of sorrow would get kindled in his heart due to
losing them after they had been achieved, and their
passing away after their coming into being.

If, however, these conditions were neither means
for bliss nor for misery then they were something useless
which carried no value. And whenever a man remembers
those conditions he recognises that he has wasted the
part of his life in vain without having any gain though
it was possible for him to spend his time in attaining
higher blessings and greater positions. At this time,
he will find his heart blazing with the fire of melancholy
and sorrow due to the wastage of his age. Then, he
often finds his mates and friends that they have attempted
in their pastlife to achieve excellences and have succeeded
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in their efforts and have attained high achievements
and noble positions. But when he finds himself descend-
ing low behind his companions and mates, he dies of
sorrow and misery. It is therefore confirmed that his
remembrance of past conditions would only bring him
sorrow and misery.

As for the persisting condition which- continues,
it is surprising, because it is indespensable and must
be the end of the past and the beginning of the future.
When this is the position, it must be divisible. But
it is not so. For, if this time were divisible some parts,
already in operation, must precede some others. The

~ whole will not then be present. This is contrary to the

proposition.

Having learnt this, it is clear that time, which is as
shortas the twinkling of an eye, cannot be present, because
in this time the eye-lid moves on the surface of the
eye-ball which is divisible into a numberless divisions
according to the philosophers, and into a limited number
according to others, and on this supposition the present
‘now’ is a part from the multitude of parts which are
beyond limit and numeration belonging to one and the
same glance. This little part is so insignificant that it is
not perceived by mind nor is it recorded in perception
and imagination. Hence, itis not possible to feel pleased,
and have, in fact, real enjoyment. What is beyond the
indivisible ‘now’ is either the past in parts or the future
which both do not exist in the present. It is therefore
established that the objects that are considered blessings
are per se not so. They are, rather, absurd ideas and
useless whims. '

() It is the habit of man (Fol. 2794) that he does
not feel pleased.with, nor does he incline to, anything
that is available to him in actual fact. On the contrary,
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he feels only pleased in getting what is missing and
wanting that which does not exist. We know therefore
that man does not fecl pleased with what exists in the
present. As for the future, it may agree or disagree
with him. Such being the case, he will not see things
in the future due to severe fear and complete awe. It
is, thus, established by what we have mentioned that there
are three times, past, present and future, and his looking
into any one of these necessitates severe sorrow, pain,
dislike and excessive fear. It is therefore confirmed
by what we have mentioned that man never escapes
from sorrow and distress and other such states.

(¢) The second thing that necessarily causes 2 man
to be afflicted by sorrow and distress is the fact that the
man either lives in the society of people or separately.
The first state is a strong cause which inflicts sorrow,
distress and strange feelings upon him, because keeping
the company of some people necessitates dissension in
the present or in the future, in all affairs or in some
affairs and the dissension necessarily causes either of the
two rivals to dominate the other in a way. The do-
mination necessarily causes sorrow and distress.

The other state, that is, his living separately from
the society is also a strong factor in causing him distress,
since man is a creature whose interests cannot be secured
except by living in large populations. Once separated
from the mass of men his interests become different.
1t is therefore confirmed that the living of a man in the
company of others necessitates trouble and turmoil,
while by living in separation he is afflicted with sorrow
and sadness. Thus it is confirmed that he has no
escape from sorrows and pains.

(d) The third factor that necessitates sorrow and °
distress is that man is either more perfect than another
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or equal to him or more defective than him. If he is
more perfect than another man, this other man must
be defective. But defect in itself is disliked and is
essentially loathed.

Now, what is defective cannot drive away its defect
but by nullifying what is more perfect and by attaining
all that entails the purpose essentially. It is for this
reason that the imperfect man plans to try to nullify the
perfection of the perfect either -by nullifying perfection
in itself essentially, or by concealing the perfection from
the eyes of the people. Either state is essentially
contrary to perfection and necessitates sorrow, pain and
disturbance of heart.

In case both are equal, we say, perfection is desired
esseniially, so either of the two will necessarily intend
with determination to make himself more perfect, noble
and sublime than the other. Now, either of the two
cannot be higher than the other. It is for this reason
that there would occur severe fighting and struggle
between them and you have learnt that the struggle is
a cause of fear, sorrow and loneliness. Again, if cither
of the two equals become subordinate, the heart of the
other would be afflicted with pain, because subordination
is essentially disliked, and it distresses the heart. In
case one dominates the other, the heart of the dominated
would be distressed.

Then, the dominated would try his utmost to remove
domination. But the removal of domination would
necessitate the disappearance of the domination of the
dominating agent which is essentially disliked by the
agent. The dominating agent therefore fears the loss
of his power—a fear that entails pain. It is therefore
established that if a man finds himself with his equals

he is not free from sorrow and melancholy. If he
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happens to be dominated in relation to someone else,
then whenever the dominated will look at the dominating

. person he will find him in a high position full of pleasure

and happiness, and will find himself deprived of all
these. So, without doubt, the fire of sorrow and loss
shall burn his heart. Again, the dominating person
will render the dominated a target of the troubling
objects and the harmful things. All these distress the
heart. It is therefore established that a man, no matter
whether he is more perfect or less perfect than the other,
or equals to him, never escapes sorrow, loss, heartache
and pain of heart.

(¢) The fourth cause which entails sorrow and
distress is the fact that man possesses undoubtedly
intelligence which guides him aright, and passion that
destroys him. The latter has many accessories which
are appetition, anger, greed and external and internal
serses.

But the intellect does not find any other quality in
the essence of man which could give it strength. For
this reason the intellect is inevitably weaker than desire.
Again, man is, from the beginning of his nature, sub-
missive to the sensuous pleasures, is devoted to them and -
readily accepts them.

As for the light of intellect, it does not appear in him
except after a certain period of his age. And, they say:
knowledge in childhood is like an engraved image in
the stone. The philosophers say: repetition causes the
achievement of rational habits. The matter being so, the
attraction of the soul to the sensuous pleasures must be
stronger than the mental pleasures. Desire means
nothing but absorption in physical pleasures and sensuous
happiness. It is therefore established that the side of
desire is extremely dominant over the side of the intellect.
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When you have known this, we say: the sum 2nd
substance of what we have mentioned is this that most
of the actions coming forth from man are in accordance
with the demand of desire and belong to the genus of
blameworthy actions. Then, after man ventures upon
them, accomplishes them and turns away from them,
his intellect becomes free from the contention of desire.
It is in this state that man becomes awarc of their
deformity, ugliness and their containing many undesir-
able and blameworthy means. But, since man becomes
aware of these evils through his intellect only after their
occurrence and after the act is complete, these evils
cannot be removed or prevented. Therefore, man is
left only with sorrow, shame, and repentance.

Since we have explained that man mostly ventures
upon the demands of his desire just in accordance with
the argument we have advanced, he mostly remains in
sorrow, and repentance. This indicates that man is
necessarily in most of the cases attached to sorrows and
is afflicted by deep sighs.

(f) The fifth cause that necessitates  distress is
the fact that stages of bliss and nobility are unlimited
and to achieve that which has no end is impossible, the
result is that all positions cannot be achieved by man.
It has been established that the repetition of intellect
causes habit. So, whenever man is more constantly
attached to the bodily pleasures, the greater and stronger
is his inclination to the seeking of these pleasures. When

" his inclination to secking pleasure is stronger, his care
for achieving that which is missing is greater. Since
the achievement of the stages which have no end is
impossible, it entails, at the end, the excessively
repeated demand of seeking endless pleasures, will
continue with the impossibility of achieving the end, and
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this would, then, inflict pain.

It is established that to incline to pleasures causes
pains in case they are achieved. In case they are
not obtained, the appearance of the pain is manifest.-
It is for this reason that some deeply learned philos-
ophers have said: Whoever intends to be free from
the world through the world is like one who wants to
extinguish fire with straw. It is therefore established
by all these arguments "that it is impossible that the
worldly pleasures be free from sorrow and pains,
rather they are all pains and defects.

Then, when you ponder over the conditions of the
poor people you will think of their affairs and the troubles
they find themselves in—annoyance, attachment to the
painful, advancing straight to the enemies, association
with sorrows—you will find them as if they were an
ocean without a shore, whereas the pleasure obtained
by man is like a drop in the ocean. It is therefore
established by what we have mentioned that the bodily
pleasures are mixed with- pains, diseases and harmful

. things. Therefore, there is no doubt that they are

blameworthy.

3. The third external cause that necessitates the
condemnation of the world is the fact that mostly a man
who is mean in himself, in his faculties, position and
lineage, excels in physical pleasures the one who is noble
in himself, in his mind, position, lineage and faith.
That is why the Prophet said:* Had the world to Allah
weighed as much as the wing of a fly, He would not have
surely allowed an infidel tven a single drink out of it.

4. As for the fourth cause, it is the characteristic
of the corporeal pleasures that whenever you repair a
breach in it there would open up a multitude of breaches
to you and this would occur without any limit. For
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example, when a man finds himself too weak to do
anything and purchases a horse, he needs a servant to
look after the horse, a village to obtain its food, a stable
wherein he would tie the horse. Now, his need to have
each one of these objects would open up a multitude of
the. doors of need more than what preceded. This
continues without a limit. It has, for this reason, bezn
related on the authority of Jesus Christ (peace be upon
- him) that he said:* Surely the important affairs of the
world ‘are not accomplished by improvement and
perfection but are only accomplished by abandoning
them and withdrawing from them.
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PART TWO

‘On the Treatment of what Concerns Appetition
It Consists of a Few Chapters

CHAPTER 1
ON THE LovE oF WEALTH

You must know that there are many verses in the
Qur’in which praise wealth and some others which
condemn it.

The verses of praise are Allah’s expressions:

“Say: That which ye spend for good (must go)
to parents and near kindred (The Cow: 215); O ye who
believe ! Spend of that wherewith We have provided
.you . . . (The Cow: 254); . .". . . and seek of Allah’s
bounty . . . * (The Congregation: 10).

As for the verses that condemn wealth, they are as
follows: ‘O ye who believe ! Let not your wealth
nor your children distract you from remembrance of
Allah. ‘Those who do so, they are the losers.

“(And know that) your possessions and your
children are a test. Rivalry in worldly increase dis-
tracteth you™ . . . . , ,

Since these verses apparently contradict each
other it is necessary to explain their agreement. The
only possible way of harmonizing them for man is to
explain the ascending degrees of excellence and these
are three: (1) those belonging to human soul such as
sciences, excellent manners, (2) those belonging to the
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body such as health and beauty, (3) those that are
external, some of which are proximate such as food and
~ drink which serve the body, and the body serves the
soul, and the soul perfects itself with sciences and excellent
manners, body and soul being the two masters in
(Some are remote like wealth) which serves
in general. For, if wealth is spent in the acquisition of
sciences and excellent manners, it is praiseworthy, and
if it is spent for sensuous pleasures which have already
been known as condemnable, it is condemnable. So,
this is the way to find agreement between these texts,
because through the first the eternal bliss is secured and
through the second eternal misfortune befalls man.

general.

1.

IMAM RAZI'S <ILM AL-AKHLAQ 197
NOTES

The Imam has not mentioned the verses in praise of wealth as he
has mentioned the verses containing condemnation of wealth.
The place for the CA.JI &bl isleft blank in the manuscript.

Some of these verses are supplied as follows:

&M eVl sl s e (L Lo 5 (1)

Vide al-Tafsir al-Kabir II p. 312.
al-Kabir II p. 460. 5 il |giel o
abir II p. 460 en‘.fl.s” e hoaiil 1t il Ly G (2)

Surah al-Jumu‘ah.

ST

B Joab oo lgazl 9 (3)
In the above verses wealth has been declared as ., good,
(3)) sustenance (lawful sustenance according to the Mu‘tazilites)
and &l Joz4, the Grace of Allah respectively.

Imam Ghazzali has quoted certain other verses describing wealth
as Khair as well as certain Abadith. He says: Vide Ihy#’ IIT
pp. 228-29).

du_, l’J._)V‘—'J\.;i.‘; [)!” e 9 Jp dw ¢ }g‘,v."
Jet lall Jt os?” ley e Gl o 1 dym
Jt—‘lb 28 G""’ waall wlsl ¢ e L LF-’ l“cqu."
L'ﬁ‘“"s Jig ¢as Y g d,.p_,” ")ZC_Y 3 Juw
JﬁL‘;{ &IL-J dl;) “ih.) O .A.A»J kb}iﬁ/l»);c:ag _,”
Jat 3 Slim oS Jrzt s onir 9’ gl 43720 77 0l
O il 357 oo s ale @l Jo J6 5 — “hlgl S
<AL Lol g g (AT 045
Surah al-Munifiqin: g. '
al-Anfil: 28.

. al-Takathir: 1.

These three Fada'il (excellences) have been enumerated by
Imam Ghazzili as means of achieving Sa‘ddah, happiness. Cf.
Thya III p. 220.
o3 Bl g Pl ey Y1 LY sataudl oda
agad! JLail 5 ¢ G Gum 3 alall Ragid] Y5
JWIE 0ol e "aay el FLadt gl Wtk
ey e F" ¢ i3ad ‘c‘ ¢ hid! RE! 9 ¢ LYl il y
.O‘.&)w\ ﬂo.» o d\.)b ¢ lgan.&‘ .A.»)GJU



280b

CHAPTER 11

ON THE MEeTHOD OF UsiNé WEALTH FOR ATTAINING
SPIRITUAL BLiss

Wealth is either spent by a man to profit himselft
or to profit somebody other than himself. As for the
first, man has been created in such a manner that he is
in need of food, clothing, dwelling and marriage. If he
does not fulfil these needs he would not be able to secure
perfections in his speculative and active faculties. But
these needs cannot be met and fulfilled except by means
of wealth (Fol. 2805). In this respect wealth assists
man in securing spiritual bliss.

In the second case, when man spends his wealth
for the good of somebody clse;? this somebody is eithe:

specified or not specified. .
‘In the first case, when the wealth is spent for a

particular person, it is spent either for removing some
trouble,® when, for example, an amount is handed over
to some tyrant in order to enable a person to escape from

his oppression, or to a poet whom he fears lest he may -

compose a satire, if he does not give him some amount.
Or, the wealth is spent for securing some gain which
may be either worldly or other-worldly.
The first is of two kinds. Either he is engaged

always in earning psychological excellences—sciences.

and morals—and is never free to look after his worldly
affairs, and is therefore in need of someone to serve him
in respect of these affairs and therefore spends a portion
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of his wealth as wages for such service Or, he would,
secondly, spend a portion of his wealth for the sake of
fnanliness‘ and for showing respect to guests. All this
18 good and praiseworthy.

As for the expenditure which is for the benefit of the
other world, it is like Zakit and Sadaqit (alms).

The other case, in which wealth is handed over to a2n
unspecified person, is like building mosques, bridges,
carav?nsarais, hospitals, digging wells, establiching
factories, fixing water-jars in streets, all these are good®
and explain how one can benefit from one’s wealth.

) As for the explanation of the misery wealth causes
it is for more than one reason:? |

1. The bodily desires dominate temperaments.
When t.he ability of attaining these pleasures is available
the action occurs in the absence of an obstacle and the
presence of ability with the motive.

. 2. When wealth is available, man enjoys the
obviously permissible objects. Since the motive is there
and the obstacle is absent, the action will therefore occur.
Then, when he becomes fond of the enjoyment, his
wealth becomes scarce while it is not possible for him
to have patience so that he may defer his enjoymefxt.
Asa result he falls, due to this habit, on unlawful earning,
and there open up before him the doors of all sorts of
condemnable moral habits. |

3- To preserve wealth is very difficult and unless
man puts forth his best efforts wealth cannot be preserv-
ed. The attention of his heart to this enterprise prevents

him from engaging himself in th
e remembrance of
Allah the Exalted, since ““Allah hath not assigned unto

, any man two hearts within his body”.8
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CHAPTER III
ON GREED AND MIiSERLINESS

] Greed lies in making full effort to secure wealth in
its absence or scarcity.
Miserliness ! lies in making full effort to keep wealth
thCn it is available. Love of wealth is, thus, obtained
in both cases, the only difference lies in the fact that the
love of collecting and obtaining (wealth) is greed and the
love of keeping (wealth) is miserliness.
When you have realized this we say: The love of
wealth is caused by two reasons.? Firstly, wealth is the
cause of power which is a perfection; and perfection is
loved per se; and that which leads to the beloved is loved,
wealth is therefore loved.?
Secondly, wealth demands the removal of want,
and the removal of want is desired, and whatever leads
.to the desired object is also desired, the difference between
the two is manifest. For, an old patient who is nearing
death and who possesses huge wealth beyond limitation,
feels excessive pain on hearing even in this critical state
that his wealth has been stolen or looted in spite of his
knowledge that his wealth was of no use to him. The
pain that he suffers from is not because he needs the
}vealth, since he is aware that he will die next day. This
’ indicates that he feels pain because he is niggardly.

Surely his power is removed on account of the fact that
value has disappeared from his wealth, the disappearance
of power being the disappearance of perfection which
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last is a defect that is abhorred per se.

Having realized this, let us look (Fol. 2814) into the
trsatment of niggardliness which has a number of
reasons :

1. Firstly, a man should endeavour to lessen his
needs. For when his needs are scarce his trouble and
inclination towards the achievement of that which will
meet his needs are scarce. (This is also) because to
cause the absence of something before it is obtained is not
intelligible. This need is undoubtedly either that of the
agent himself who is benefited by wealth, or it is the
need of his descendants.

(a) The need of the first kind ¢an be treated by
increasing hope and expectation ¢ through
frequent remembrance of death, considera-
tion into the death of the friends and
associates, and by turning his thoughts to
‘he fact that it is not possible to be benefitted
by wealth except in the present moment.
Then, he should be contented with the least
of food, clothing and dwelling that he needs,
and should close to himself the means of
seeking pleasures;this would lessen his
greed for securing wealth for the sake of his
own self. '

(6) The need of the second kind can be treated
by not attending to his children in view of
the fact that Allah has created the child
and has simultaneously created his susten-
ance. Besides, how many children there
are who inherited naught from their
fathers but became richer than him or the
richest of the creation; and many a child
inherited huge wealth but became most
‘needy ‘of mankind.®

281a
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2. Secondly, he should ponder over the relevant
verses and traditions of the prophet. which condemn
miserliness and commend excessive generosity, promising
great reward in.case of generosity, and giving warning of
severe chastisement in case of miserliness.$

3. Thirdly, the frequent consideration into the
conditions of niggardly people, the dislike shown by the
excellent people towards the misers, and the agreement
of the people of the world on condemning them. For,
a miser is sure to condemn miserliness in others. He
can know how others feel about him,? by looking to his
own feelings about the miserly people.

4. Fourthly, he should consider the nature of wealth
and should know that he has no way of deriving benefit
from wealth except by parting with it. The gains are
either bodily, which are mean and scarce and in the
obtaining of which huge wealth is not needed or the
benefits are spiritual, in which case he is sure and certain
that wealth is of no use to him in securing these spiritual
protits and useful purposes. Therefore, to strive after
wealth is as though one severs one’s ties from the desired
objective, which is ignorance.

5. Fifthly, he should think that though he goes to
excess in the keeping of wealth, sometimes there occurs
something which causes wastage of wealth leaving
behind no praise and reward. But when he turns to the
means of attaining virtues,® the praise and reward shall
remain with Allah, the Exalted, just as He says: “That
which ye have wasteth away, and that which Allah hath
remaineth”.? ;

6. Sixthly, when man is unable to spend wealth,
he remains like a prisoner in the dominating hand of the
love of wealth, and when he is able to spend he becomes
dominant and powerful over it; and it is better for man
to be dominating than to be dominated by something
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else, since the first is the attribute of Truth and the
second is the attribute of matter, as has besn said by
Allah: “And Allah is the Rich and ye are the poor’.1®

4. Seventhly, when a man keeps wealth and does
not spend it, his wealth inevitably remains after his
death and is possessed by somebody who boasts and says:
““This wealth was only hoarded by the miser, the cursed”.
He, then, spends it for the welfare of his ownself, and only
mentions the dead man with a curse. Thus, no trace of
his (owner’s) right survives in his wealth except con-
demnation in this world and evil consequence in
the next world. ‘

But, when a2 man spends his wealth in virtuous deeds
glorious eulogy remains for him in this world and ample
reward awaits him in the next world.

8. Eighthly, the co-sharers of the miser in his miserly
qualifications are all wretched misers, who are condemned
and debased. A .generous philanthropist shares his
glory with the prophets, the Friends of Allah, the eminent
philosophers and great people.

9. Ninthly, experience shows that Allah, the Exalt-
ed, opens the doors of sustenance, comfort, and mercy
to the generous. But the misers are always excessively
in trouble, misery and are gloomy of heart. Mostly
it so happens thit they are forced to spend most of their
wealth all at once beside their disgrace and dishonour,
the reason being that all universal means turn to do good
to the needy. Now, whoever adopts this profession of
doing good, these universal means strengthen him, and
whoever opposes this is pitted against the universal
means.

10. Tenthly, the generous man is praised and
commended by all, and the miser is abhorred! and look-
ed down with contempt. The generous man spends the
wealth and finds his honour in the possession of spirits,
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and the miser keeps his wealth and remains deprived of
the possession of spirits. Since the human spirits are
from the substance of angels and gold and silver from
the genus of inorganic matter the difference between
the two is great.

Again, there is another reason here. That is, since
generosity is loved by all people they assist the generous
in his enterprises, and the miser is abhorred, so he
remains deprived of this assistance.

People assist him in attaining his demands for the
explicit reason—the abundance of his wealth. And,
though gencrosity apparently causes loss of wealth it
increases it in respect of what we have mentioned.
Miserliness is useful apparently for protecting wealth
but it necessarily causes the loss of wealth in respect of
what has been mentioned.

Again, there is another reason, namely since people
are sure that the particular man is generous, their ambi-
tions help him in achieving huge wealth in the expecta-
tion that he would hand it over to them; and when they
know that he is a miser their ambitions help in keeping
him deprived of wealth. It is, of course, recognized
that the ambitions of the people are extremely effective.

11.  Eleventhly, wherever a generous man is present,
hearts surely feel pleased with his presence and spirits
rejoice- when he proceeds towards them. The case
is quite opposite with the miser. That is why, it is
said the best soul is like the illuminating sun.

12.  Tuwelfthly, surely the miser inevitably desires,
as he approaches death to spend and do good to the
people, since his lust is an expression of his strong desire
to keep his wealth for himself, so when he is sure that he
is facing death he realizes that it is not possible for him
to preserve the wealth in the worldly life, and knows that
there is no way of carrying it with himself. It becomes
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casy for him, then, to spend it in various items of welfare
at the time when death approaches him.2* It mostly
so happens that in such a critical moment he does not
find a legible tongue or a guiding intelligence and
remains troubled by the pang of death while his kith
and kin pay no heed to his words—this causes him to feel

 great distress at heart, to which Allah has referred by

saying:
“And spend of that wherewith We have provided
_ you before death cometh unto one of you and he
saith: ‘“My Lord! If only thou wouldst reprieve
me for a little while, then I would give alms and
be among the righteous. But Allah reprieveth
no soul when its term cometh”.1?

It is therefore confirmed that the lust of a greedy
person and the miserliness of a miser only drag him to
grief, and sorrow before death and at the time of death.
And as for his plight after death, we seek refuge from it
with Allah !

13. Thirteenthly, it is necessarily known to the
intelligent that there is no limit to the wealth which a
man can enjoy. For example, the possession of one
hundred thousand gold coin is pleasant but the possession
of a thousand of thousand gold coin is more pleasant.

Having confirmed this, we say: “the sould does not
reach a particular stage out of these stages but its pleasure
grows stronger by attaining the high stage while it is
aware that a still higher stage lies ahead and the pleasure
of attaining this stage is much greater.

It is therefore confirmed that hoarding of wealth
does not cure the disease of lust, rather, it strengthens it
and increases its power.

But when tlie soul is prohibited from reaching the
stage, the subject becomes like a lover who is barred from
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enjoying his beloved. Then, the love decreases and the
disease disappears.

14. Fourteenthly, it is not possible for a man to
try to obtain wealth except when he is assisted by others
and his need for wealth is expressed to them. This need
and the disgrace it contains are persistable, whereas the
achievement of the wealth and achieving the benefit from
it is imaginary and surely it does not behove an intelligent
man to bear the harm which is involved in obtaining a
debased and imaginary gain.

Again, when he needs assistance from others he
becomes like a slave to his assistant, doing what they
intend and giving up what they dislike. But a contented
man keeps himself away from them and does not attend
to them, while the object of desire is forbidden. And,
mostly it so happens that they serve and incline to meet
him who pays no heed to them and they behave like
slaves to him. The greedy is thus a slave and the
contented man is free and noble. It has therefore beer.
said, “Be in need of anybody you like and become his
captive, pay no attention to the gréat whom you consider
so and become equal to him and do good to anybody"
you like and you become his leader”.

15. Fifteenthly, when seeking pleasure from
abundance of wealth becomes habitual, the secker may
have a cause that necessitates the destruction of wealth.
He, then, feels pain by losing the habits of enjoying
pleasures, and puts all his efforts to earning and hoarding
in his old age and decaying health and so suffers from
excessive misery.

16. Sixteenthly, it is necessary for him to realize
his responsibility in so far as wealth is never used but
as a means for attaining bodily pleasures. Then, he
should ponder over what we have mentioned about the
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treaument of bodily pleasures.

17. Seventeenthly, it may be that he finds it
troublesome to earn wealth at present, then he dies before
deriving any benefit from it. Thus, the trouble will
be his and the gain will accrue to others. But when he
spends it for general welfare the actual gain comes back
to him even though he undergoes troubles, since he
becomes an alien after the death of the body.

18. Eighteenthly, to prefer contentment contin-
uously leads to the habit of being free from need, and
to enjoy the pleasant objects of the world and its pleasures
leads to the habit of becoming rich with something
and being in continuous need of it. .To be free from
something is more perfect than becoming rich with an
object, as the first is the attribute of God and the second
that of the created, and because the first is pure richness

and the second is richness mixed with need.

19. Nineteenthly, if his sustenance is determined
for him there does not arise the occasion of seeking it,
if it is not determined then effort or lust would not do
him any good.

Onec may say: If the sustenance is determined,
then this would necessitate that he should make no
effort for attaining knowledge and earning exellences.
Nor would there be any need of obtaining food and
drink and removal of harm. For, if it is determined,
it would be available without effort and if not deter-
mined it would not be available even with effort.

The answer is that research and inductive effort
lead us to understand that sometimes sustenance is
available all of a sudden without any endeavour and
demand and sometimes we find that it misszs one who
wants it earnestly and suffers from trouble. But sciences
and excellences are scarcely obtained immediately
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without any endeavour, learning or some other means.

20. Tuwenticthly, a wealthy man needs make the
utmost endeavour for retaining his wealth and protecting
it from calamities and destruction. But he is afflicted
with severe grief if it is wasted and remains full of fear
and bears all sorts of trouble.

As for one who is free from wealth and is occupied
with earning perfections of the soul, he is free from this
fear and trouble.

21. Tweniyfirstly, worldly wealth and articles are
enemies of Allah the Exalted and His Friends, because
they keep a man much too occupied in worldly affairs
to attain Paradise. They are enemies of the enemies
of Allah, since they drag them to the Hell Fire. They
are even enemies of themselves, since some of them

consume some others. The possessor of wealth surely.

needs, for treasuring and retaining them, treasure-
houses, locks, and fortification. He also needs
treasures, assistants, armies, troops. All these require
him to take trouble and incur expenses, It is, therefore,
established that wealth destroys itself and consumes a
portion of its own self.

22. Twentysecondly, whoever is fond of wealth is
fond of every part of it and feels pain in case of calamity,
defect and loss of that which he loves. Now, whoever
possesses more wealth, has more friends, troubles and
calamities. Hence, it is inevitable that his troubles will
be enormous, his troups of friends will continue per-
sistently or would get together.

This is the discourse on the treatment of niggard-
liness, and excessive love of wealth in a theoretical way.

2
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CHAPTER IV

As for its treatment, in a practical way, it can be
treated in several ways:

Lo Gl ¢ Al G Jom! yaia (IS al of pley - 1. To keep the company of the needy and to
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keep oneself away from the rich and the
people in enjoyment of worldly wealth,
For, by nature man inclines to it and
afflicts the heart- either by achieving it or
by losing it. Sitting with the needy and
those who exclusively devote themselves

to Allah favours the heart with happiness,
pleases it and lightens the burden. The
holy Prophet said: “‘O my Allah! Keep me
alive as a needy man, let me die as a needy
man, raise me up in the company of the
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12. A sﬁnilar expression'is found in the Thya’ IIT p. 255: cedy.1
| . . needy.
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s all e
L just as need is likely to draw a man towards Allah and

13. Al-Munifigin: 10 and 11 to turn him away from 2ll that is other than Allah.

2. If a miser considers all that we have men-
tioned and maintained in condemning
miserliness and commending - generosity,
he will necessarily incline to choose excel-
lences and praise. He should therefore
hasten to spend and show generosity before
he is overtaken by the devil with a doubt
to turn and prevent him from fruitful .-
penditure, which is the wont of the devil.
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It has been related that a certain savant? entered
Iatrine, took off his ring or some of his clothes and called
out a student of his, handed it over to him and asked him
to offer it to a particular person. He said, “why did you
not have patience till you came out?” He said, “I
feared that my intention might change or my heart
might become niggardly with it. So, I acted with haste.””

3. Niggardliness expresses excessive fondness for
wealth. When love takes possession of the heart, it is.
a severe disease and the best medicine for it is to be away
from the object of love and to travel away from the towrl
of the beloved in order to have consolation. Similarly,
by spending wealth the miser can keep himself away from
it. This will remove its love from his heart, and then
will vanish the condemnable niggardliness.

4. Ttis the best design in this matter that the miser
should deceive Limself by good name and try to gain a
reputation among the people for generosity and grace.
His soul would then turn away from this disease which
would vanish from him. Similarly, he who intends to
treat niggardliness should engage himself in spending
wealth in any agreeable manner without saying that this
particular expenditure is permissible and the other
particular expenditure is not permissible. For, the aim
and object is to remove the love of wealth from his heart;
which can be done only by increasing its disgrace and by
distinguishing some ways of expenditure from some others
in respect of grace and honour, and not in respect of
disgrace. That is why they have said: If the miser
throws his wealth into the ocean or into fire to burn it,
it would have been better than keeping it. "When he
realizes that his self is deceived by the name of generosity
and grace, he should not have this by way of pride, as.
pride ‘is another disease which is severer than the pre-
vious one. In short, the doctor who treats these evil pro-
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pensities tries to suppress one by means of another. For
example, he causes appetition to dominate anger in order
to break its fermentation and vice versa. Similar is the
case here.

Niggardliness shows that a man wants to possess
wealth while pride shows that he wants to possess the
spirits of other men, and to unite them together is not
possible. Now, whoever takes either of the two in his
heart should treat the other by imposing the first on it
on the condition that the first does not exceed the second
in strength, lest he become like one who contracts one
serious disease in place of another serious disease.

5. Ifaman fortunately studies under an affectionate
teacher, the teacher tries to drive away from him every-
thing that is dear to his heart after keeping it out of his
reach, explaining all the time its uselessness and speaking
against it till he finds that he is no longer fond of it.

In short, just as a multitude of actions gives rise

to a strong and persistent habit, constant separation from
it necessitates the weakness of the habit.
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and al-Hikim; the latter has declared its Isn3d (chain of
narrators) on the authority of Abd Sa‘id as free from defect.

See also Ihya’ IIT. p. 229. .
.“Im3m Ghazzili relates a similar story about al-Biishanji in his

al-Thy?’ III. p. 256.

CHAPTER V
ON THE NATURE OF MISERLINESS AND GENEROSITY

Wealth has been made available to be spent in
important affairs (Fol. 283a). To keep wealth on
an occasion when it is necessary to spend it is niggard-
liness, and to spend where it is necessary to keep it is
extravagance, and it is praiseworthy to be moderate.
‘To this Allah’s expression refers: “‘And let not thy hand
be chained to thy neck nor open it with a complete ope-

| ning.’? Allah has said: ‘“‘And those who, when they

spend, are neither prodigal nor grudging: and there is
ever a firm station between the two.”?

The substance of the discourse is that if wealth is
not spent, where it is necessary to spend it, this is miser-
liness. Now, that which necessitates expenditure is
oftwokinds: (1) necessary by religion, and (2) necessary
by manliness. In either case when the subject refrains
from his (necessary function), he is called miserly, by

. one who refrains from the spending of that which is
religiously necessary is more niggardly (than the other).

For example, to withhold Zakit, and sustenance from
one’s family and near relations. Whoever spends wealth
in a vicious dbject, he does not willingly spend his
wealth for the sake of virtuous deeds. Such a man is
also niggardly.

That which is necessary due to manliness is to
prevent the exercise of virtue and to cause narrowness.

To use that which causes narrowness concerning
the debased objects is condemnable. The condemnation,

283a
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however, varies with the variation of conditions and
considerations.

First, the condemnation on account of the agent, as
what is considered evil coming from those who possess
wealth in abundance is not considered as such from one
who has very little wealth. Again, what is considered
evil from an intelligent man is not considered evil from
a boy and a woman, and what is considered evil from the
free man is not considered evil from the slave.

Second, condemnation on account of the relations,
as it is considered evil to narrow down the expenses
on wife and children, but it is not considered so in
relation to strangers.

Third, that which causes narrowness in food is con-
sidered evil but that which causes narrowness in some-
thing else is not considered evil.

Fourth, condemnation on account of time. For
example, to cause hardship, is considered evil at a
certain time, and is not considered so at other times.

In short, the above-mentioned conditions cannot be
brought under fixed rules; and they only concern the
external phase.  Itis possible to record them and say: It
has been established that wealth serves, and drinks and
foods serve the body which itself serves the soul, and the
soul serves the moral and scientific excellences. Thus,
wealth is the last servant, and these objects are served by
wealth. .

Now, wealth which is spent in attaining a position
out of the positions of those objects which we have c?llc.d.

Makhdamah is generosity and to refrain from it s

miserliness; the wealth which is spent for something

other than these positions is spent in extravagance,

NOTES

1. Surah al-Isrd’: 29.
2. ‘al-Furqin: 67.

CHAPTER VI

You know that the generous man is he who spends
as much wealth as is necessary either by the Shar® or
for the sake of manliness. The miser is he who does not
act like that.

As for the benevolent, his rank is higher than
the rank of the generous. This is because the significance
of benevolence lies in being of as much wuse as it is
desired from him without any substitute. Whoever, then,
offers a dagger to him about whom it is known that he
will kill either himself or somebody else with it is not
benevolent. Similarly, he who gives something in order
to obtain in exchange something else is not benevolent.
But the absence of the demand of a substitute in its
entirety can only be conceived in respect of Allah the
Exalted. A man spendssomething only for some purpose
either for ebtaining the rewards of the next world or for
obtaining psychological excellence known as generosity
and purification of the soul from the vice of miserliness
which is known as benevolence.

But if that which stimulates him to spend is fear
of a satirical verse, the blame of the pcople or the
expectation of a profit that would reach him from the
person who has received benevolence, then this is not
generosity. For, the action has been displayed on account
of something which he needs.
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CHAPTER VII

DiscOURSE ON WORLDLY POSITION

You know each one of these states is only caused
by believing in the state of a miser. The same is the
case in this matter. As for belief, the fact is that when a
man believes in others that he is niggardly in a particular
religious characteristic the belief gives rise (Fol. 283b) to
a particular psychological condition which produces
special activities, for example, to stand in his service,
to praise him with his tongue, to avoid contention, and
show respect and regard and to start with salam; and
to submit to the chair in meetings. And J&h of worldly
position expresses a belief that necessitates the psy-
chological state which affects these physical conditions.

The Cause that Necessitates the Lo\:e of Worldly

Position:

Just as possession® of gold and silver gives power
and ability in achieving objects, similarly dominion over
the spirits enables the owner to attain other objects. But
to the people of high ambitions worldly position®
is dearer than wealth, because dominion over hearts has
preference over that of wealth for three reasons:

Firstly, to attain wealth by means of worldly position
is easier than attaining position by means of wealth. If
the learned and the ascetic who are highly esteemed to
hearts intend to earn money, it is easy for them to do so.
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But when man belongs to somebody else, his wealth also
belongs to somebody else.

But when a miserly man who is not characterised with
pcrfet.:t‘ion finds a treasure and intends to attain through it
a position, it is not easy for him. The sum total is, thas
one who possesses a worldly position possesses wealth and
not vice versa. Position is, therefore, more excellent and
desirable than wealth.

Secondly, the spirits belong to the genre of angels
gold and silver to the genre of inanimates, the diﬂ‘erenc;
befween the substance of angels and that of inanimate
beings is very great. The noble is more apt to be loved
than the debased. Hence, worldly position is dearer
than wealth.

Thirdly, wealth, like food and dress, which are
needed by man specially for himself, is not little. Man
nee.ds a great deal of wealth so that he may reach a
position where he becomes a master of others and others
become his servants. And the state of being a master
expresses uniqueness in attributes of grace and honour
whlch.are loved and desired for its own sake. Position
necessitates the attainment of uniqueness without an
}ntermedlary, whereas wealth necessitates it through a
intermediary. So, the first is dearer. s

Fourthly, the dominion over the hearts of men?
grows and thrives by its own power, because when hearts
pray for a particular man and believe in his perfection
in knowledge, or action, the tongues eloquently praise
h}m and thosc who listen to the praise also believe in
him. It is therefore established that position increases

by itself. But wealth does not i by i
) ncrease by its
the first is therefore dearer. y IS own power,

. There. are some people who say that v»}orldly position.
1s only desired for the protection of wealth, as those who
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have no position find it impossible to protect their wealth
from destruction. The subordinate is more debased than
its master. Man possesses wealth by virtue of his
position. But the animal nature dominates him, because
the wealth belongs to the genus of the sensible, and worldly
position belongs to the genus of the abstracts. Now,
-whoever is dominated by animality, to him wealth is
dearer in impression; and whoever is dominated by
spirituality is more impressed by position.

The Cause that Necessitates the Love for Wealth
and Position, and it has two Reasons:

1. The needs of man are unlimited and they cannot
be satisfied except by means of the wealth. That which
entails the desirable object is desirable.  Hence, it
follows that love for wealth has no end. Worldly position
protects wealth and retains it, therefore, position is also
desired to an unlimited extent. :

2. We have mentioned that the possession of wealth

and dominion over hearts is an ability which is a per-
fectiond; and perfection is loved for its own sake.
Therefore, these objects are loved for their own sake.
This power in relation to wealth and spirits s the dominion
of every one who possesses it.  Hence, it is loved and
.demanded for unlimited numbers. Now, the fact thas
all (Fol. 284a) wealth is possessed and all hearts are
possessed demands his uniqueness in mastery, domination,
despotism, and to be unique in perfection is also the end of
perfection. And perfection is essentially loved and
whoever increases the possession of wealth and possesses
hearts® withdraws from the company of men.

Whenever uniqueness is essentially desired all that is
nearer to uniqueness and to the negation of associates is
more apt to be loved. This is ‘the reason for the love of

.collecting wealth and abundance of treasures, so much so
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that had a slave possessed two golden ears he would have
surely desired a third one. This is the reason of his
liking for an extension of the range of his position, and

for his hame and fame reaching the extreme horizon of

countries which he knows with certainty that he will
not be able to reach nor has he ever visited them, or
their inhabitants. Thus he does not necessarily obtain
any benefit but he feels extremely pleased with the idea
that his fame has reached those countries.
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CHAPTER VIII

A SecTioN IRRELEVANT TO THE DISCOURSE ON THE Ex-
PLANATION OF REAL AND WHiMSICAL! PERFECTIONS

You must know that perfection is considered in
essence, in attributes, or in actions.

Perfection in essence has two aspects:

1. The existence of a Necessary Being in its own
essence is not at all related to anything else. The Neces-
sary Being is so in all its attributes and in all respects. If
it needs anything else in any attribute, this will entail
that it needs some being other than itself as has been

“explained concerning the positive sciences.

2. That he should be unique in and by his essence
in this perfection without having equality in. perfection,
as cquality necessitates defect. But the flow of perfection
from him does not at all necessarily cause defect. A
perfection that is secured by the effectisin reality secured
by the cause. The illumination of the light of the sun,
all over the horizons, for example, does not cause thesun
any harm. Itis, on the contrary, an indication of its
extreme perfection. But if another sun equivalent to the
present sun in rank and illumination is found, it will
cause defect to the present sun. It is known that all
that is beside the essentially necessary, is perfect in and
by itself for the above-mentioned two reasons.

The perfection of attributes is, however, in knowledge
and power. As for the petfection of knowledge it belongs
to Allah the Exalted, in three ways:
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1. Allah, the Exalted, knows all the objects of
knowledge. Hence, the more advanced in knowledge

a man is the nearer to Allah he is2 .

2. If knowledge is explicit* and perfectl
manifest, it excludes the possibility of mixing up con-
traries. Similarly, the more explicit and purer is the

‘knowledge of man the nearer he is to Allah the Exalted.

3. The knowledget must be continuous and
unaffected by change. Hence, the farther from evil is the
knowledge of man the nearer he is to Allah the Exalted.

The objects of knowledge are of two kinds: transitory
and eternal® The transitory is such that its change
affects its knowledge. If it survives after the change, itis
sheer ignorance and no knowledge. If it does not
continue, it is the desired object. Such kinds of know-
ledge do not represent perfection.

Those objects of knowledge that survive, their know-
ledge continues, such as the knowledge of abstract
quiddities, and the confirmed pieces of knowledge which
are not affected by changes, such as the knowledge of the
necessity of necessary beings, and the impossibility
of impossible objects.

It is therefore established that the perfection of
knowledge is only caused by these considerations. So, the
knowledge attained by 2 man of these descriptions is a
perfection for the man; and what is not so is surely not a
perfection.

The first kind of knowledge which is an attribute
of perfection continues with man before death,
(Fol. 284 b) at the time of death and after death; and this
knowledge becomes the light of the gnostics® after death
a light which “will run before them and on their right
hands: they will say, Our Lord! Perfect our light for
us.” That is, these sciences may become a capital

2840
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through which one achieves the manifestation of that
which is not manifest in the world, such as one who
has a dim lamp with him can cause additional light,
rather can burn another lamp more powerful than the
present one. But he who has not obtained anything of
these sciences in this world has no desire to perfect this
light after death and remains after death like one whose
likeness is that of darkness never getting out of it, rather
like “darkness on a vast, abysmal sea. There covereth
him a wave, above which is 2 wave (above which is a
a, cloud)”® '

The second kind contains those sciences which are
related® to the transitory objects like the science of
Lexicon, Tafsir (Exegesis), Figh, (Jurisprudence), and
History, out of which nothing continues nor does the soul
at all attain perfection due to them. The power of their
perfection consists in being benefited by impression,
invention, creation and bringing into being from not
being. :

I add that al-Ghazzili (Allah’s Mercy be on
him!) explained that the perfection of essence is not.
achieved except when it is one and unique® Now, it
is necessary for him to know that nobody except Allah,
the Exalted, is effective in bringing out something from
non-being into being, since if others share with him this:
quality of effectiveness it is certain that it will under-
mine the belief that the Divine Power is Perfect. If
Imam Ghazzali holds to this principle, then it necessarily
follows that nothing except the Power of Allah can
effect anything. But this repudiates the very root of
Philosophy.

Imam Ghazzali also says: As for power, man
" has not real perfection in his power, he has only real
knowledge. The real power only belongs to Allah,

he Exalted, and anything that originates consequent
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upon His Will and Power originates by the origination
of Allah, the Exalted.!!

One may say, your view on this problem is not
different from the view of the philosophers. To the
philosophers. the power along with the urging event
causes necessarily to display the action attributed to Allah,
the Exalted, in the sense that Allah, the Exalted, alone

. has created the power and the urge which necessarily

cause this action. He also holds that in case this power

 is shared defect follows of necessity. In this case, it has

been admitted that man has real knowledge which
necessitates the appearance of defect in the knowledge
of Allah, the Exalted. If it does not necessarily follow
then how has he (Ghazzali) claimed that if there were
anything equal to Allah, the Exalted; in the necessity
of His being, defect would necessarily follow.

It is therefore established that these are weak
discourses concerning the treatment of the love of wealth.
“This is so for a number of reasons:

1. Verily the love of wealth and worldly position is
an impression and feeling. It is a passive action of the
soul in relation to wealth and position. Now, impression
and passivity is a weakness and defect, while the absence
.of the love of wealth and position is a power of the soul
due to which the soul is not impressed by wealth and
position. Whereas the first condition is an attribute
of matter the second condition is an attribute of Truth.
What proves this, by way of simile, is that when a man
places his finger on a body and reclines on it, the body
feels the impression. This indicates that the affected
body has a weak nature which receives impression from
the strong. '

But that which does not get impressed, like iron,
indicates that the body has a strong, severe naturc which
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imparts continuity and eternity. That which gets im-
pressed indicates perfection of weakness and yielding to
an annihilation. But resistance to impression indicates
power, continuity and eternity and independence. So,.
when*the soul is impressed by the love of wealth and
position, it indicates the weakness of the substance of the:
soul. .

Again, the stages of this impression are manifold.
The stronger and severer the impression the weaker and
severer ‘in baseness is the soul. Also, whenever the
resistance to impression and attention (Folio, 285a)
is severer the stronger and more perfect in existence the
soul grows and more distant it becomes from the nature
of non-existence and passive action. Those who are
well-versed in Ethics ‘express the idea explained above
and say that the first kind is a soul characterised with the
nature of submission and the habit of matter, and the
second kind is a soul characterised with freedom, purity
of substance and the absence of impression.

-
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CHAPTER IX

ON THE EXPLANATION THAT SOMETIMES SEARCH FOR

Posrrion 1s NECEssarRy, SOMETIMES COMMENDABLE

AND PERMIsSIBLE, AND SOMETIMES UNDESIRABLE AND
FORBIDDEN

So, we say: wealth and position are either obtained
spontaneously or through a process of effort and achieve-
ment. There is no harm in the first, because no position
is greater than the position of the Messenger of Allah,
(Allah’s blessings & peace be upon him:), and the
position of the rightly-guided Caliphs and those learned
in religion who followed them. They have, indeed,
grace and grandeur in their position and incur no blame.

The second kind, that is seeking wealth and position:
this is of many grades, as we say:

1. The first grade is that it is necessary; and this
consists of two kinds: it sometimes concerns the other
world and sometimes this world.

That which concerns the other world, and is neces-
sary is the fact that the Messenger of Allah (g) was sent
to the world to call the people to Truth. It was there-
fore inevitable for him to appear to the people in the best
possible manner, so that his good appearance should urge
them to accept his view. If he did not appear in his best
manner, his external bebaviour would drive them away.
Hence, it is necessary to search for position to the extent
to which one needs it. Abraham (peace be upon him),
says: “And give unto me a good report in later gene-
rations”.! Again, for the learned people to whom
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reference is made in matters relating to religion and
fatwa, it is necessary to search for position to the extent

that fulfils their purposes relating to faith.

As for that which concerns this world, it is a fact
that man has been created needy. He cannot meet his
inevitable needs except with wealth which cannot be
retained except through position, and that through
which something necessary is accomplished is also
necessary ; therefore, it is essential to seek worldly position
to the extent which is necessary for meeting one’s needs.

Again, we say, the need is either corporeal or spi-
ritual. As for the corporeal, it is the fixed quantity of
food, drink, clothing and dwelling and if it is not
provided for man, he is sure to fall ill or suffer death.
It is therefore necessary for him to secure as much position
and wealth as is necessary for rctaining the needed
quantity of these things.

As for the spiritual the fact is that search for
knowledge very often needs good food, drink and clothing
and other materials over and above the first quantity.
Now, if this knowledge is necessary for him, the search
for wealth and position through which alone the know-
ledge is obtained is equally necessary.

2. The second stage: Sometimes the achieve-
ment of wealth and position is not necessary but
is desirable, since the position without which life cannot
continue, and through which alone the essentials of faith
can be achieved is something else; and the position
without which the perfection of these actions cannot be

attained is also something clse. Now, just as the first

kipd is necessary, the second is preferable (desirable).
For, if man is not free of anxiety and is not in good
haunour, it will not be possible for him to attain the
knowledge of delicate sciences, nor will he be able to
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co.mprehend the deeply-hidden discourses. Now, if
thls. s.ta.tc cannot be achieved except through wealth ;md
position the demand for them will necessarily be desirable
al.ld corx.lmendablc. This is why Joseph, (peace be upon
hm'x) said: ““Set me over the store-houses of the land.
Lo! T am a skilled custodian,”? and desired wealth

g, h ng lu v
1!0111 t]lc klll the reason b(:l st as we havc men-

3 The Third Stage; Demand of wealth and
Posxtlon. (Fol. 285b) on the condition that the demand
1s permissible. That is, whenever there appears a kind
of cxcel‘lence out of his excellences he stands truthful
concerning them in order to win position and rank in
the hearts of some of the people. This, however
c.oncer.ns the chapter of the permissibles. But the con:
tl'nuatxon of this condition up to the proper limit is very
d{ﬁicult. For, when man feels pleased in seeking position
his Plcasurc urges him to search more of it. It is not’
possnl?le to demand this additional position with a
veracity free from doubt and confusion. Hence, false-
Ifood .will take place. But, since the continuation of this
su}xatlon which has been described as permissible to
thlS' extent is a difficult matter, the best thing is to
avoid it.

4 The Fourth Stage is the disliked (undesirable)
that is, when man realises that he is strongly incline(i
b).t n.ature to seek worldly position and feels pleased
withit. In such a case, he dislikes the search of position
by veracity because since the natural motive is stroné
and one feels pleased with it and becomes devoted and
attached to it and enjoys it. This condition undoubtedly
necessitates his indifference to the remembrance of Allah
the Exalted, and its being fraught with danger necessitate;
that the demand of nature should be abandoned al-
rogether.
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5. The Fifth Position is the forbidden. That is to
seek position by means of show, and falsehood, and this
inspires the heart of the people with making designs and
creating confusion. Moreover, it turns people away from
truth and righteousness and urges them as well as others
to go astray. It is, therefore, forbidden.

Again, secking position by manifesting praiseworthy
attributes while the man is free of them has many stages,
without having any end in scarcity, abundance, weakness
and severity. In this position the four stages have

necessarily no end.

NOTES
1. Al-Shu‘ara (26): 84.
2. Yasuf : 55; also see al-Thya, 111 p. 279:
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CHAPTER X

EXPLANATION OF THE REASON FOR Loving PRAISE AND
PANERGYRIC AND ABHORRING SATIRE AND BLAME

For the love of praise there are several causes——(1)
At the time of praise the soul becomes aware of perfection.
And perfection is liked for its own sake.! Anything that
is liked causes pleasure when it is realized. Hence, it
is pleasant to listen to panegyric. To illustrate it, the
description with which he is praised is either clear and
manifest or concealed and implicit. Now, if it is explicit
and evident, the feeling of pleasure will not grow strong.
A dominating ruler, for example, whose power is grand
and whose territory vast does not feel happy when he is
praised for his power and kingdom, since he is aware of
all that he has achieved. The purpose of praise is to
obtain this awareness which is already there. This
praise does not, therefore, achieve any object and is
useless for to try for something which is already in
possession, is wasted effort. _

Again, there is another point here. It may be thata
man possesses a number of qualities every one of which is
manifest in existence. He, therefore, does not feel pleased
on hearing all that is manifest. But he enjoys hearing
about the sum-total of the qualities, the reason being that
the mind does not feel aware of the whole. When this is
so, the whole is more concealed than every one of them.

' Hence, man feels more pleased when he is praised for the

whole of descriptions than when he is praised for them
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separately. Again, the achievement of every one of the
qualities is frequent and usual, but the achievement of
the sum-total of these qualities is scarce. So, praise
for the whole is nearer to the awareness of his being a
unique person. We have alrcady mentioned that this
is the real perfection. Whenever praise is nearer to
this, it will be nearer to real perfection. To make others
to listen to it is, therefore, more pleasant.

As for the second kind, I mean, to be praised for
achieving the attributes of perfection in either asceticism
or in power and domination. This causes pleasure due to

several reasons:

1. The praised person is often aflicted with doubt
concerning himself. Now, the assertion of the praiser
plays the part of an evidence which confirms (Fol. 286a)
his belief that he has obtained the perfection, and the
doubt is dispelled by panegyric. Since the achievement
of perfection is loved for its own sake, the power of belief
in its achievement is stronger and more pleasant. But
this pleasure is achieved in this way only when the eulogy

" comes from those who do not speak falsehood nor do they
oppose.  But if the person who praises is a liar and ex-
aggerator, his panegyric would not result in pleasure.

2. The composition of a praisebya praiser indicates
that he accepts it in the belief that the praised one is
perfect. To believe in his excellence urges the imperfect
necessarily to obey the perfect and to become devoted to
him. This praise thus enables the praiser to enchant the
praised by means of the praise——thisis a kind of power,
and power is a perfection and perfection isloved. Thatis
why the higher in rank the praiser is the greater the
feeling of pleasure engendered by his praise. But to have
power on a great king means domination over his subjects

and not vice versa.
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3. The praise is listened to
a.nd reaches those who are absenllat.y ﬂ(‘)":c t}vlllls1 Z:(:sli) res:}':t
Listeners believe in his excellence and grace and b::om:
:iacvotcd tQ him. 'I‘his.necessitat&s that the praise is
ntamoun.t to the assertion that he is the most excellent
The assertion also implies that the speaker is imperfcc;
whcre.as one’s assertion of one’s own imperfection i
nfndesnrable and condemnable. It is, therefore wtatl;-s
il;hed that one who denies the excellence of other; stands
t el."e. But when a man proceeds with this assertion it
md.xcatm that whoever asserts this excellence has nec
sarily reached considerable position in power, so m c:
so that he stands in spite of the presence of ; nega‘tl;r
The power cannot be free from one of the two cases. Fo;'
the good qualities have cither reached a power and
manifestation which cannot be denied by a praiser, or
?hey ar¢ expressed even when they are missing. "I'Iu;
1s o.nly because the praiser is so much afraid of the
praised that he proceeds with the praise in the presence
of two truthful and powerful witnesses viz. (1) the
admission of the excellence of others and (2) to advance
:;:afaltshe:ood. Th? ma.ttCr being so, it is established
t the one praised is extremely powerful and the
praiser is extremely weak and debased, while power is
fmd.attrlbut? of perfection which is loved. The praise
Ev:(:;t‘es this perfection, so there is no doubt that it is
These four causes necessitate love of praise and
:ul?gy. Now, if all of them co-exist collectively, the
celu.xg of pleasure increases to its extreme height.2
But in case some of them are available, the feeling (;f
pleasure rises to the extent to which these causes have
been achieved. As for the first cause it is to realize per-

- fection. This is removed by the fact that the one praised

knows that the praiser is not true in his praise, but it is
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too short in one respect, and too brief in another respect.
1 mean the person concerned with praise knows that the
panegyrist proceeds with falschood and manifests his
devotion just to win his favour and turn his attention
to the respect and enchantment displayed by him. This
is an indication of obtaining power in some way. Now,
if ‘the praised’ belicves that the praiser has not composed
his praise for any want or need, it turns into a laughter

and jesting with the person praised.
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I, Imim Ghazzili says that since ‘perfection’ is a Divine Attribute,
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CHAPTER X1

ONTHE TREATMENT OF THE LOVE FOR
‘Worrpry Posrrion _

You have realized that worldly position has no
meaning except to win the hearts of the people. This,
though pleasant considering the achievement of power
which is an attribute of perfection, involves undesirable
consequences.

1. The search for wealth and position is a passive
action of the soul which contains the love of wealth and

love of position. Now, passive action and receiving -

impression are the attributes of matter and are perishable
(Fol. 286 b).

But the absence of attraction to wealth and position
expresses a power in the soul and a severity in con-
sideration of which one refrains from being acted upon by
something else, and this is the attribute of the Necessary
Being. Inshort, to look for a position is to look for power,
and power is a perfection in a certain quality. The
fact that the soul is affected by this search for position,
indicates that its essence is acted upon and affected
which is a defect in the essence. When there is a contra-
diction between the ‘defect in the essence’ and ‘the defect
in quality’ the first is more apt to be removed.

2. Position cannot be achieved except by achieving
those objects which necessitate it. ‘These objects if they
ever appear to them manifestly, they believe in them
as an excellence distinct from all that they believe as
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debased not by way of hypocrisy and the root of de-
struction. Now, if this man ever meets the people who
believe in a resemblance (an image) he would inevitably
manifest his own inclination to the Oneness of Allah,
Ycu can guess on the line of this example all those condi-
tions which oppose each other in respect of this world
and the next world. Then, when he displays the con-
demnable hypocrisy he constantly fears that he will be
exposed and his hyposrisy will become manifest. All
sects will, therefore, turn away from him. Having
fallen in these calamities the soul surely goes astray,
suffers loss and perishes.

3. If one dominates hearts and is fortunate enough
to escape this sort of trial and his death is delayed, rather,
if all that is in the East and West prostrate? themselves
before you the prostrator and the prostrated will not
last fifty years with this blessing which is sure to decay.
It does not, therefore, deserve to be preferred to the bless-
ing that lasts from eternity to eternity. This treatment
is not completed except when the duration of life is
ascribed to that which will soon come out from non-eter-
nity. This is only because it deserves the meaning of
eternity in the way we have summarized.

4. Worldly Position means to be alone in decision,
domination and superiority. It is known that if you
obtain worldly position in this sense, every one else will
remain ‘deprived of it, and to be deprived of what is
needed is essentially disliked.

When you have realized this, it becomes manifest
to you that the condition of everyone else belonging to
the East and the West, will be such that they will compete
with you in search of position and’take measures to
deprive you of it and to prevent you from reaching it
from among those who seek position. Every one in the
East and West will be driven to contend against him, to
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nullify his life and all his perfection. It is known that
you are one of them. Now, if you are able to stand
against anybody, you can stand against one or two.
When the entire people agree to oppose you, they will
subjugate you. Especially if the people of the East and
the West get together they are sure to dominate you and
do you all sorts of evil and trial, by my Lord! except
when you are strengthened by Divine Heavenly assis-
tance or by rare unique heavenly chances, then only you
can remain in peace from them for a limited duration.
But the rare is not to be relied upon and preferred to.

It is therefore established that whoever seeks position
it is as though he moves the great ocean of calamities
offering himself as a target to be smashed by waves from

all directions without having a place of escape from it .

and without a deliverer—a state to which no intelligent
person will dare to expose himself.

5. The achievement of position is based on the
inclination of heart, and the inclination of the heart
to the admission of the excellence of others is not achieved
except by admitting his excellence which is an accidental
matter, especially an accident which quickly disappears.
It is for this reason that the original belief of man con-
cerning the fact that somebody other than him is more
excellent than him is non-existent. If, however, it
materializes, it disappears soon. Now, since position
depends on this view which is transient and since the
essential is stronger than the accidental especially from the
accident that passes away quickly, again, since it is sup-
posed that man turns from the pleasure of position to the
disgrace of rejection and absence of position, all that is
derived from the world is extremely (Fol. 287a) sorrowful
while the pleasure obtained from the feeling of position
does not admit of this disgrace. It is therefore con-
firmed that the best thing is to give up seeking position.
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6. The pleasure of position means the advancing
of the soul to the world of the sensibles and its preoccupa-
tion with the pleasures derived from the sensibles which
prevent the soul from advancing to the world of things
spiritual and from being occupied by the high pleasures.

You have already realized that there is hardly any
harmony between the pleasures that flow from the spiri-
tual world and the pleasures which are corporeal.

7. The pleasure of a hungry man is not a
dominating external pleasure which would remove from
the heart the desire of sensual pleasures. But the desire
for the pleasure of position cannot find its way to fulfil-
ment except by the giving up of sensual pleasures, in spite
of the fact that all the time, he has been remembering -
them and making the soul interested in them. Now,
this man, though blessed by the feeling of the pleasure
of position, feels wretched by losing the pleasure of
appetition. Thus he has lost the good and the appeti-
tion as though he possesses no pleasure at all. As for
the pleasure excited by advancing to the world of the
spirituals, it is a strong, dominating sense of plesasure
with which there remains no sense of a corporeal body,
not to speak of any inclination towards any interest in
it. Now, the intellectual pleasures are pure and unmixed
with any pain, whereas the pleasure of position is mixed
with the pain of l(;sing appetition. The first is, therefore,
better (than the other).

8. If the possessor of position thinks that he domi-
nates the hearts of the people, the fact is that he is wrong,
as he has to serve, in reality, all creatures and take care
of them. For, when your heart inclines to the fact that
the people of the world should believe in you firmly and
you should rule over them, you will be afraid to do any-
thing that might cause any one of them to go out ot your
control instead of obeying you, or turn away from you
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and all those who are engaged in your service. This
necessarily demands that you must constantly look into
their condition, and continuously search their agreeable
and disagreeable aims and objects so much so that you
are constantly aware of their intentions. You, thus,
become a slave in charge of everyone of the disciples.
If you are informed that a particular disciple from
among them has rejected his belief in you and has with-
drawn his allegiance from you, your heart would surely
feel pain and your thought would be confused.

It is therefore confirmed that he who makes himself
the leader of a group is, in fact, like a pure slave to every-
one of them and feels no pleasure except in brooding over
them and feels no sorrow except when they turn away
from him. As for those who perform bay‘at (take the
oath of allegiance) every one of them is surely in the care
ofone man. The muridis thus not but a slave of one man.
As for the murdd (the leader), he is the slave of every
one of the disciples. Similarly, the possessor of position
designs to capture hearts while he has, in reality, reached
the extreme limit of slavery.

9. The possessor of position is not free from either of
the two possibilities.

Either (1) in decorating himself for the people and
in finding ways to attract their hearts to himself, or (2) in
removing things which would diminish the impression
of grace on him.

When you have known this, we say: The ways
that necessitate the love of position are nothing but ways
of expressing what is believed by the people as an
excellence. The affairs which are believed by people
as excellences differ in cities, timcs, temperaments, kinds
and habits and have no fixed rule and no known regu-
lation. Since the matter is like this, the ways which
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nccasérily cause the decay of the position are also .

uncertain and unrecorded. The possessor of position is
then engaged in his thought in arranging that which has
no arrangement in bringing into being and causing
non-existence.

This urges him to stop thinking, arrest the soul and
incur distress, all of which prevent him from all sorts
of good actions relating to this world and the other world.
He thus remains throughout his life engaged in finding
ways and means which he knows as absurd and far from
truth, passing his life (constantly) in the fear that some-
body would remove the veil which conceals them and
would disclose his shame and disgrace. It is known
that this is a calamity which is not superseded by any
other calamity (Fol. 287 b), nor is there any trouble’
greater than this.

10. All those who derive great pleasure through
position their pain is greater and more unbearable,
when they remain deprived of position and when it is
lost. Since these feelings meet a kind of loss, they
contradict each other and disappear. Hence, it is neces-
sary to remain in the original condition. This is thus
the hint towards the practical treatment.

NOTES

1. Cf. Al-Thya', III. p. 280:
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CHAPTER XII

Practicar, TREATMENTS ARE oF SEVERAL KINDs

1. By committing certain permissible actions! a
man incurs blame so much so that he falls in the esti-
mation of the people, his pleasure of receiving (the desired
object) vanishes and he chooses to remain obscure.
This is the method of the group of the people known as
Malamatiyah (those who intentionally appear in a bad
and undesirable appearance just to be condemned by the

.people). But some of them even proceed to do appar-
ently immoral actions in order to be looked down upon
by the pcople, and thus, they escape the troubles which
come from the attainment of worldly position.

Imam Ghazzili says: There are, however, certain
conditions for incurring condemnation of the people:

Firstly, this is not allowed to one who is followed
by the people, because the displaying of undesirable
deeds would weaken faith in the hearts of the Muslims.

Secondly, he is also not allowed to® undertake
clearly prohibited objects for the same reason. Yes,
he can be permitted to do such permissible things which
would bring him down from his position in the eyes of the
people.

It is related that a certain king intended to see a
certain ascetic who knowing that the king was near him
hastened to his food that was with him and started taking
it voraciously in big morsels, laughing before the table
and clapping his hands. When the king saw the ascetic
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in this candition, he fell in his estimation and the king
retired (without seeing him). The ascetic thereupon
uttered, “Thank Allah Who turned you from me!”

The practical treatment of 2 man who intends to be
cured of this disease is possible either (1)in the place where
he became well-known for position and high rank,
or (2) in a place where they did not know him for his
position and high rank.

The first kind of treatment is only possible through
two ways: (1) by removing that which creates position
for him, or (2) by creating that which removes it.

As for the first, wesay: There is no doubt that what
urges a2 man to attain position is nothing but the desire
to manifest one’s excellence. Whoever intends to treat
this disease must stop manifesting those excellences
through which position is achieved. Ifit doesnot achieve
the purpose other means considered to be contraries of
excellences should obviously be adopted. This is
because the immediate contrary removes the preceding

" contrary.

You must know that just as it is possible to manifest
that which is no excellence in such a way that it is
apparently considered as an excellence, it is equally
possible to manifest something which is in itself excellent
in a way that it is apparently considered as mean. For,
whoever eats a good deal of food with explicit greed,
laughing and clapping, at times refusing and running like
children and mad people, with the intention of getting
rid of the love of position and purifying the heart for the
sakeof Allah, the Exalted, these actions are in reality
great excellences, though they are considered as vicious.
Similarly, whenever a man concentrates persistently on
prayers, and fastings with the intention of capturing
the hearts of the people, these actions are in reality vicious
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deeds though they are considered as virtues. The second
kind of treatmert, that is, to remove position at a place
where he is not known for his worldly position, can be
resorted to in one way: that is, he should undertake
journcy to a country where people do not know him, nor
are they aware of his conditions. Then, he mixes himself
with the masses without doing anything which would
distinguish him from the commonalty and would indicate
his excellence. When he does it he escapes the troubles
of the position entirely.

Tt is said that when the Emperor Kaykhusro ruled
over his kingdom, his soul inclined earnestly to the
Divine World and he realized that it was not possible to
have both the worldly kingdom and the nearness of the
Divine World. He, therefore, abandoned his kingdom
and journeyed to a place which nobody knew him and

engaged himsell with Allah. This is the method in this
respect.
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CHAPTER XI11
(Fol. 288a)

EXPLANATION OF THE CURE OF DISLIKING SATIRE

You must know that the actions of the most people

. depend upon what satisfies them in their expectation of

praise and fear of condemnation. It can be treated in
morc than one way:

(1)

The attribute for which a man is praised either

- exists or does not exist. If it exists it would either neces-
sitate praise in reality or not. If it exists and necessitates.

praise, it is necessary that happiness is not caused by this
praise for a number of reasons.

(a) Firstly, this is a reward of Allah, the Exalted,
which necessitates gratitude. What is manifest is that
man does not stand to thank Allah as he ought to do.
Having been conscious of his inability to thank Allah for

" His blessing, the man feels necessarily prevented from the

happiness that it confers as he fears that the consequences
are not persistent, hence the blessing may disappear.

~ The fear of its'disappearance does necessarily prevent him

from feeling happy with its achievement.
(b) Secondly, feeling happy with the praise of the
panegyrist makes you indifferent to the remembrance

of Allah, the Exalted. Now, if the achievement of the

attribute necessitates happiness, the attainment of all
that resists the remembrance of Allah causes sorrow. The
Thappiness that causes sorrow leads to its non-existence.
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(c) Thirdly, that which is effective in achieving the
excellence is the generosity of Allah, the Exalted, parti-
cularly in favouring you with this bounty.

As for the expression of the praiser, it is a true
statement of achievement, and it depends upon the praiser.
Now, that which affects an object is stronger - than the
effect which is useful for him, but it does not affect this
condition by its presence or absence. It, therefore,
follows that man’s absorption into the knowledge that
Allah, the Exalted, has particularly favoured him with
this bulky endowment, keeps him indifferent to the
happiness caused by the praise.

But if there arises no awareness in the heart that
it is a reward of Allah, his sorrow arising from this
indifference will necessarily be stronger than the happiness
caused by the achievement of the reward.

(d) Fourthly, the praiseworthy quality is achieved
without mentioning any bounty of Allah, the Exalted,
displayed by subjects because it is free from all that
necessitates self-admiration, pride, boasting and their
achievement along with that which necessitates those
evil manners which are dangerous. There is no doubt
that the bounty which is achieved free from all calamities
is dearer than and preferable to their achievement while
afflicted with destructive calamities. Thus it is necessary
that praise is not desired.

"(¢) Fifthly, human awarencss of achieving this
excellence while it is free from the praise of the praisers
necessarily results in the attraction of the heart to the
bounty of Allah -and His conferring bounties on man,
while his awareness of achieving excellence as related
to the praise of the praisers necessarily turns the heart
away from God and fixes his attention on God’s creatures.

1. The first is undoubtedly the most preferable.
II. Asfor thesecond kind, when a person is praised
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for an attribute possessed by him—an attribute which in
reality does not necessitate praise but it is one of those
which create the impression that it necessitates praise
for strength, noble breed and lincage. The treatment
(of the disease) is to ponder over the proofs which lead

to the conclusion that they do notcause praise. They

are, on the contrary, whims and are, in short, absurd

ideas which only aggravate ignorance, emphasize deceit

and pride, pile up misdeeds, and cause remoteness from

Allah.

IIT. Asfor the third kind, when a man is praised for

a quality which is not in him, his feeling happy and

pleased with this praise is extreme madness. It is, for

example, just like one who is praised for prayer, ab-

stinence from the world, occupation with the service of
Allah, the Exalted, in spite of the fact that he knows

inwardly in his heart that he is devoid of these actions,

and that he only displayed these virtues apparently

not in obedience to Allah but for obtaining wealth and |
position. This is a case of cheating, and concealing

the fact.

(2)

The Second Treatment of the love of praise is that if
the praise is false, since praise is cither false or true, then
the speaker is liable (Fol. 288 b) to be punished for
falsehood and the listener to it who is pteased with it also
necessarily incurs punishment for his being pleased with
disobedience. If, however, the . praise is true, then the
speaker who has uttered it has only done so for an
immediate evil motive. The listener is sure to have the
feeling of pride and boasting which would decrease the
reward of his obedience in the next world. That which
causes necessarily a kind of pride as well as an excellence

free from pride are dearer to intelligent people than the
excellence mixed with pride.
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(3)
The Third Treatment.. Some people though mostly

praised are in many cases criticized. Now, if there

appears a witty allusion to a man to urge him to feel

happy with praise, he confronts many an allusion to
cause him pain and feel distressed on account of the
criticism. Now, the particular man who has done
this has tried in upsetting the well-being of the world
for himself on account of abundance of sorrows felt
when criticized by the people; he has also tried to upset
the well-being of the next world because one who inquires
into the conditions of the people is barred from Truth.

The Treatment of Disliking Satire .

Whoever condemns you? is either truthful in what
he has said or intends to admonish you, or has said the
truth with the intention of doing harm, or has lied. If
he is truthful, and his intention is to admonish you, then
it is not necessary for anybody to condemn him or to be
enraged with him, nor should one cherish malice against
him. On the contrary, this should be considered as
an endowment from him to you. For, whoever guides
you to your defects has awakened you from the slumber
of ignorance and warned you against a calamity that
you may escape. If he is truthful but intends to do

- you harm, then, in reality you are to derive benefit from
+ him and his expression, since you were made aware

of yourself if you were ignorant, or he reminded you
of some defect if you forgot it, or he pointed out its vicious
character before your eyes if you considered it good.
All these are means for your blessing from which you can
derive benefit. You should therefore seck those factors
which cause blessing and remove those which bring
calamity and misery. He has, in fact, prepared for you
a way through your listening to his criticism. Don’t you
see that if you are warned by somebody of your dress
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being filthy, and you are asked to clean your dress at the
time when you intend to enter upon a king with your
cloth carrying some filth on it, you should feel pleased,
since this warning is a great opportunity for you?
Similarly, all bad manners® are destructive, and
man does not know them perfectly. Sometimes, he
only knows from the expression of his enemies which he
should take as a blessing in disguise. But if the enemy
intendst to do harm, it is a perfidy displayed by his
filthy soul and is, in fact, a blessing from him conferred
on you. Why should you then feel displeased with an
action which is useful in your case and harmful in the

case of the enemy?

As for the Third Kind: it is an allegation fabricated
against you about something from which you are con-
sidered free® by Allah. You ‘must not dislike it and
must not engage yourself in condemning it. On the
contrary, yeu ponder over the following three factors:

* (1) If you are free from that particular defect, you
are not free from all other defects.  You should, therefore,
be thankful to Allah, the Exalted, for the fact that He
did not make your enemy aware of your other defects
which you possess and has kept him occupied with the
one from which you are free. :

(2) On hearing the allegation one necessarily feels
too much indignant to mix with people. Whoever
turns away from people inclines to the service of the
people inevitably, as man cannot remain without being
engaged in some occupation. He has been created
active. Hence, the condemnation takes you away from
the people and leads you to God whereas praise leads
you away from God to the people. How great is
the difference!

(3) Thesoul of the critic has been vitiated by the vice
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of falsehood in spite of the fact that Allah has purified
you of it. Your gratitude and happiness for this safety
should, therefore, make you indifferent to the sorrow
caused by the condemnation.

(4) Ifyou believe that the action has been performed
by the critic alone, you are guilty of associating him
with the power of Allah. You should realize that it is
by the Decree and Decision of Allah and that it is
absurd, or it is caused by the critic, who is weak and there-
fore deserves to be excused.

(5) Just as the critic has afflicted your heart with
sorrow leading your heart away from the creatures to
God, he has, as if, destroyed (Fol. 28ga) your world
and has built your hereafter. As for the critic himself,
he has destroved® his own_hereafter by this expression.
It is, therefore, your duty by way of generosity and

" nobility to try to build his hereafter. This is why the

Prophet, peace be upon him, said, ““O my Lord ! show my
people right guidance, as they know naught.”

(6) You should keep your heart away from the
property of the people and their profits and gains.
Having done this you will not mind whether they con-
demn you or commend you. For, what is expected
from their praise is just to reccive benefit from them while
there is no harm in their condemnation of you, except
that their favours will be cut off from you. Now that
your heart has no hope of their favours, it is the same to
you whether they praise or criticize you.

(7) You should have your soul overcome by the
feeling of greatness and to believe about yourself that
you are too high to be proud of the commendation of the
praisers or touched by the condemnation of the critics,
or you will believe that a praiser or a critic follows the
track of beasts. When the matter is like this his word

8294



258 IMAM RAZI'S ‘ILM AL-AKHLAQ

will hardly have any effect or fruit. We have already
mentioncd a method for its treatment.

(8) If the criticism is true the sin is to be borne by
the person who is condemned, since he has acquired
a quality which necessitates condemnation. If it is false
the criticism is apparently for the person condemned
but in fact it condemns the critic himself, since his
proceeding with falsehood itself indicates that he has
acquired evil morals such as the habit of falsehood,
backbiting, impurity of soul and creating doubts in the
hearts (of the people).

(9) If the condemnation is true it amounts to the
propagation of evil, which is a proof of the badness of
the critic’s heart and the impurity of soul.

It is therefore necessary for the person condemned
to express his gratitude and thanks to Allah for protecting
him from this quality. If the condemnation is false it
means indifference to the greatness of Allah’s commands
and to showing affection to the creatures of Allah.
Hence, it is necessary for the person condemned to be
happy on this, that Allah has saved him from this and
made him indifferent to the sorrow caused by the condem~
nation.

(10) The person who condemns attempts to inflict
sorrow on the heart of the person condemned. In case
the sorrow is felt, the object of the enemy is gained, and
in case it is not felt, his endeavour goes waste and his
attempt {ails. This indicates that the person condemned
does not hold him in high estimation at all and considers
him of the stock of animals and inanimate beings. He
should not therefore feel aggrieved on hearing the con-
demnation, so that his enemy may not reach his goal
and object.
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( CHAPTER XIV )

‘ON THE EXPLANATION THAT ProPLE DIFFER IN BEBAVING
wrTH RESPECT TO PrAISE AND CONDEMNATION?

People have four modes of behaviour in relation to
or:= who condemns and one who commends :*

The First mode of behaviour is to feel happy with
praise and praise the praiser, and feel aggrieved with
condemnation and condemn the person who con-
demns. This is the case with most of the people and this
is the basest of all ranks.?

The Second behaviour is not to feel pleased with
praise and to control one’s tongue and parts of one’s
body so as not to retaliate against it, and to feel aggrieved
by condemnation, but to hold one’s tongue in order not
to retaliate against it. ‘This is also a case of loss but in
relation to what precedes, it is a perfection.$

The Third mode of behaviour is to meet praise and
condemnation equally,® neither to feel aggrieved on
condemnation nor to feel pleased with praise. Some
people think that this is the case with them, but it is neces-
sary that one should examine oneself. The sign of the
reality of this state is that he does not feel in himself
heaviness for the person who condemns when the latter
prolongs his stay with him more than what he feels in
the case of the praiser. Similarly, he does not feel in
himself more pleasure and happiness in meeting the
needs of the praiser than what he feels in meeting the
needs of the person who condemns. Nor should the
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dissociation of the condemning person be easier for him:
than that of the praising une.

If it is said, how can praise and condemnation be:
equal to him when praise demands that the praiser should
show respect to the state of the person praised which is
an obedience® and condemnation demands that the:
condemning agent proceeds to harm his Muslim brother
(Fol. a8gb) which is a sinful disobedience?

We answer: It is certain that if the person who is
condemned thinks over the matter, he will know that
there are peopie who commit great sins more than the
sin committed by the condemning agent in condemning’
the person condemned. Such being the case, his nature:
will not feel scared away from them. And also, the
praiéer’ who praises him continues incessantly to con-

demn others notwithstanding the fact that he does not
feel disgusted with him, as he feels scared away from his

praise. Condemnation in so far as it is disobedience does.
not differ whether it is in respect of him or the condemn-
ed or anybodyelse. It is, thus, confirmed that the con-
demned person only feels enraged in obedience to his
own selfish interests and not in obedience to his Lord..
But the Satan makes him think that it is a part of faith
and that Allah has made him from among those concern-
ing whom He has said: ‘“‘Say, Shall We inform you who
will be the greatest losers by their works? Those whose
effort goeth astray in the life of the world, and yet they
reckon that they do good work”®

The Fourth mode of behaviour is to dislike praise *
and like condemnation knowing that praise will drag
him from the Light of the Grace of Allah the True, to
the darkness of the sphcre of the created, and condemna-
tion guides him to his defects and takes him from the
darkness of the sphere of the created to the Lights of the
realm of Truth. These are the ranks which have been.
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mentioned by Shaikh Ghazzali. T have, in this concern,
a Fifth behaviour, I mean, he remains totally free from
praise and condemnation, neither does he like them nor
dislike them, nor does his heart turn to them. This is
the rank of those Truthful who dive deep into the Light
of the Grace of Allah the Exalted. In his heart there is
no place for anybody other than Allah. He who does
-not conceive of a thing cannot possibly like or abhor it.

Again, the Shaikh has said: The lowest rank is the
first rank, next is the second which is weak. The reason
is that if man stops showing respect to a praiser and
disgrace to one who condemns, it is inevitable that he
stimulates the praiser by indicating that his heart has
a great inclination to him and his love for him is deep.

Explanation of Impressions of Praise

Love and hatred are conditions which are liable to
excess and weakness. Hence, people are of different
positions in this respect.

‘ The First Position is to have great love for praisel®
and panegyric so much so that he thinks that it is nearly
a form of worship, and does not care if he commits
forbidden things. There is no limit for its making
impression on the hearts of the people and making their
tongues utter the praise,

The Second Position is to seek praise not by dissi-
mulation and committing unlawful deeds but by doing
permitted deeds. This is on the edge of the dreadful
stream, since the limits of the speech contained in hearts
cannot be comprehended. So, it is almost sure to fall
into that which is not lawful for seeking praise and is
akin to those who are going to perish.

The Third (impression) is that he does not want
praise,! nor does he endeavour to seek it. But when
he is praised, happiness does encompass his heart. If he
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does not treat this state by making effort (Mujdhadah)
it is likely that due to excessive happiness he may be pulled
back to the preceding position.

The Fourth is that he does not at heart feel happy
on hearing praise. One who possesses this state is
sure always to realize the calamities when he feels at
heart pleased, so that he may not fall back into the
rank that precedes the present one.

The Fifth is that he dislikes praisc!® when he
hears it. But this dislike does not end in abhorring the
praiser and disapproving of him.

The Sixth is to dislike!® (the praiser), to be angry
with and to condemn him while he is truthful. But his
heart loves the praiser except that he intends to express
his sincerity and truthfulness which is derived from him.
Hence, contrary to this, the states differ in relation to
a person who condemns and to one who praises. Its
first rank is to express anger and its last rank is to express
bappiness.

. Ibid.:

. Ibid.:
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{ CHAPTER XV )

Discourse oN HyrocRrisy AND 115 Laws

The word (*Ly) (Riya) is derived from (4 )
(Ruyat), to see and 4sew! (Sum‘ah) from glew, to
hear. It is defined as to mainfest 2 behaviour? out of
the behaviours which are believed by the people who are
present on the spot as excellent behaviours for the reason
that they should believe that he is adorned with this
(Fol. 2goa) excellent behaviour while he is in fact devoid
of the particular excellent character.

You should know that this happens sometimes in
worldly affairs and sometimes in the affairs that relate
to the Din, religion (the other world).

The First case is that of a man who behaves in a
manner to impress upon the people that he is a wealthy
man, while, in fact, he is not wealthy. His purpose in
doing so is to induce the belief that he is a rich man
among those people who hold that worldly wealth is
an excellence. .

The second case is like the one who commits certain
actions which indicate his abstinence from the world and
devotion to Allah, to induce people to believe that he
is a hermit whereas, in reality, he is not. Now, the defi-
nition which we have mentioned is an extreme hypocrisy
concerning the affairs of the next world, religion, and
this world. But the second kind is usually known which
is hypocrisy concerning religious affairs.  As for hypocrisy
concerning the worldly affairs, itis called “‘seeking
position and high life.””
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Having realized this we say: (In hypocrisy) there-
must be three pillars: The first is called al-Mur@’i
(the showy), he who commits actions with the intention
of rendering something ambiguous. (2) The second is
those against whom ambiguity is made current. They are
<al.mura’: lahum”, for whom the show is executed : (3)
the third is ¢a].-murd’ai bihi” (that through which the
show is displayed)—it is the actions and conditions by
which the show of rendering something ambiguous is
made usually effective among the people.

Having realized this we say: s¢a1-Mura’a bihi”, the
means of hypocrisy, are many and can be compressed
in five kinds : 3 (1) the physical body, (2) the dress
and appearance, (3) expression, (4) action, and (5)
external things.

]ust’a.s the religious people make a show-off through
these five means, the people of the world also make a

show-off through these means except that the attitude

of showing off differs with the different people.
‘Now, the first kind of hypocrisy, which is in respect

. of the body,* is to pretend that one is emaciated and

become pale in order to let people believe thathe endea-

vours his best in his religious life, feels greatly distressed

on matters relating to the faith, and is overwhelmed by
grief ip matters relating to the next world. By emacia-
tion he wants them to believe that he takes little food,
and by turning palehe lets them think thathe keeps awake
whole night. Similarly, dishevelled hair shows that he
is deeply concerned with the religious affairs and has
little or no time to comb his hair.

When these conditions appear, people are led to
believe in the cases just mentioned. Almost similar is
the case with lowering the voice, keeping the eyes down
and himself thin in order to indicate that he keepsfasting
and has great respect for the Faith. '
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The Second kind is hypocrisy in appearance and
dress® As for appearance, he keeps the head cast
down in walking in order to indicate his deep thinking;
similar is the case with keeping the mark of prostration
constantly on the forehead.

As for the dress, (he wears) coarse clothes, woollen
garments, and wears scanty of clothes, having long
skirts, narrow sleeves, neglecting all care for clothes
taking no notice of burning or tearing and patching.
All this he displays in order to give the people an
indication through them that he follows the Sunnah and
the path of the devoted worshippers, the virtuous from
among the ancient saints who express their need to Allah.
Had this ignorant man put on lofty sort of garments
lawfully with the intention that he is not charged with
hypocrisy and grandeur it would have been surely better
for him. To this category belongs putting on patched
clothes, performing prayer on 2 special Sajjadah, and
putting on blue clothes which are used by the Sufis while
he is devoid of the realities of Tasawwuf (muystical
achievement) inwardly.

There is another group® which intends to appear
like the virtuous people in clothes and figure not allowing
itself to wear base clothes. They want to unite the two
kinds together and look for thin woollen, lofty looking
dresses and coloured, tattered clothes to wear them but
the value of their clothes is as the value of the dresses of
the rich and even more. This is by way of pomp and
show. '

As for the hypocrisy’of the people of this world,
they dress in delicate fine clothes, and ride on costly
horses decorated with golden implements and guilded
weapons in order to indicate abundance of their wealth
and, thus, attain an additional position and wealth.

The Third kind is to make a show-off in speech 8
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either for the people of the Faith by mentioning (Fol.
2gob) admonitions and narrating sayings of the Prophet,
the ' companions and their followers, or by mentioning
the arguments used by famous teachers and jurists, the
object being to silence the opponents in the presence of
the people which would indicate his vast knowledge of
sciences, and by moving lips with the remembrance of
Allah in the presence of the people-and by ordering to
do what is good and to refrain from the undesirable,
expressing anger in respect of disapproved acts. All
this is done just to indicate his power of abstinence.

'As for the people of the world, their means of show?®
are verses, proverbs, parables, witty sayingsand anecdotes
causing laughter in order to indicate the delicacy of their
nature and the abundance of their information on
different arts.

The Fourth kind of hypocrisy is to make a show-
off in action!® like the hypocrisy displayed by a
mugalli in prolonging giyam, standing, sujiid, prostration

ruk‘@ (bending) and lowering head and similarly by the

pretension of fasting, eating a little, going for pilgrimage
and sacred war, and by slow walking, avoiding quarrels,
lowering eyes and slow-proceeding; but when he finds
himself alone he returns to his original nature with all
possible haste. :

As for the people of the world,1t their showy
behaviour is coquetry, walking with pride, movement of
hands and walking in close steps in order to indicate
position and pomp.

The Fifth kind: showy actions displayed by keeping
company,!? like the one who wants to visit the chiefs,
the vaziers, and thé associates of the king, so that it is
said about him that the particular person visited him just
to induce the rest of the people to visit him on account
of his excellence, pomp and power. Similar is the
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<category of those who very often meet saints and under-
take journey so that it may be said that he has achieved
sciences and benefits. He is, therefore, visited by the
people. :

As for the people of the world, their showy actions
find expression in serving great rulers, and undertaking
the enterprises of the king.

This is the collection!3 of all that by which the
hyp.o-crites make a show off. All of them want by it
position and place in the hearts of the people.

Explanation of the Ranks of Hypocrites in
Hypocrisy

The First Rank is to enjoy the respect and honour
of the people through their good faith in him. Many a
hermit 1 retires to his temple for many years. Many
an ascetic and a worshipper only display zuhd and
“ibadat by retiring into a monastery, or ‘a cave on the top
of a hill for a long period, their pleasure and life being to
cestablish their position and having name and fame among
‘the people. If, however, there occurs in the mind of the
ascetic the idea that the people do not have that faith
in him he would surely die of grief.

The Second Rank is that he should not remain
content!® with their faith and wants that the people
should speak of his qualities and shower on him praise
and encomium in 2 good manner and spread his fame all
over the towns to induce the people to visit him.

The Third Rank is to find through hypocrisy a
means'® to acquire forbidden things, collect articles,
pollute the wealth of orphans, endowments of the needy
or the ailing persons. This is the worst of the groups of
hypocrites. ,

You should know that Shaikh Ghazzali has
mentioned this kind with detail. He explains that some
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cases of hypocrisy arc lawful and some unlawful.
Then, when he starts giving details, he explains that

seeking worldly position is sometimes permissible and

sometimes forbidden.”” Tome, this is to be realized
in more than one way:

1. The grades of seeking position have already
been mentioned in the chapter on the Position.” So,
it is of no use to repeat the same here,

2. Hypocrisy is one thing and seeking position is
something different. This is because we have explained
that hypocrisy includes the cases of keeping up false
appearahca,“ concealment and trying to induce the
people to believe in something which in reality does
pot exist. 'This is totally forbidden, because to keep up
false appearances and to lead astray are both totally
forbidden. It is, therefore, established that hypocrisy
does not necessarily follow from disregarding the position
by way of keeping up false appearances which is wholly
forbidden. ' .

The treatment of hypocrisy is either by knowledge
or by action. Thatis, the man should realize what great
harms are caused by hypocrisy in religion and in the world.

As for the harm in religion, it is caused in a number
of ways:

Firstly, the action is only committed wherever it
is done to show respect to Allah. When man acts it
and claims (Fol. 2g1a) that he intends to please Allah
the Exalted, in spite of the fact that the intention is not

in his heart and he has only committed it for beings

other than Allah?® - This indicates a number of great
sins. (1) For example, this indicates that ‘“‘the other”
is of greater significance in his heart than Allah or else
he would not have transmitted the right of Allah to

" someone clse. This indicates that the man is ignorant

in all respects.
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Secondly, had he sincerely obeyed Allah he would
have praised Allah to the full extent and he would not
have displayed it with hypocrisy. By praising a certain
sultan he was led to praise the basest of Allal’s creatures.
This is nothing but sheer ignorance and stupidity. ‘

Thirdly, when he claims in his words that he has done
this form of obedience for the sake of Allah, while he had
only done it for some one other than Allah, he is like a
person who mocks at Allah?* It may be explained
by a parable ziz. that a man stands before a king all
day long as is the habit of servants. The reason of his
standing over there was to look at a certain girl out of the
girls or at a particular slave of the king. This is to mock
at the king. '

Fourthly, this is just like bchaving lightly with
Allah *! the Exalted, since whoever is present before
the greatest of all kings in power, dominance, grace and
excellence and presents to Him some of his applications
while his heart was not attached to the discourse with
the king, his heart was rather attached to a slave, the
meanest of all those who were present. This indicates
his bad opinion regarding the king and his treating him
lightly. The same situation is here. This leads to
the conclusion that he believes about the king that he is
a liar in his claim of being powerful and generous. It
is for these reasons that the Prophet, (pcace be on him)
said that “hypocrisy is the highest form of polytheism” 2
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22. The hadith contains ;‘qﬁy‘ in place of ,)}r Y Imam Abhmad
has recorded this hadith on the authority of Mahmid ibn Labid,
and al-Tabarani has narrated the same from Mahmad ibn
Labid on the authority of Rifi¢ ibn Khadij as follows:

¥l &3 (Se G Lrdigad O
Al-Hikim has recorded this hadith as a part of the hadith of
Shaddad ibn Aws and has declared its isndd (the chain of
narrators) as gehuine: His words are:
I O gl s ke Y Joo Dlsmy Spes Jo i LS7
: , - e Yl Gl

{ CHAPIER XV

THE ExpLANATION OF CONCEAL. . «RISY

You must know that the three !s.. « | 1 mean,
whether (1) the aim of reward is not at . craiclered in
committing an act, or (2) it is consider« i 111 a secon-
dary sense, or (3) on an equal basi., “hese three
are called concealed hypocrisy.

As for the fourth Division, tha. ;. case the
purpose of reward! is considered with « * preferable
consideration, it also gains sometime: -arpose of
hypocrisy and is therefore called conc.- hypocrisy.
It can only be recognised by signs.

Among these signs is to feel plc.. ... «* heart if
the people are informed of his worslupi. .« .. This is
because pleasure is a psychological state w: . i s obtained
at the time when the object is achieved. /. it not so
that when he committed these acts, i .»r:cted that

others would have the information there st uibeirwise he

would not have felt happy on gettini 11 .- i..[orination.
It is necessary to treat this failing. il u 1 .ot treated
it would grow firm. If it grows firm th. 1. tive which
is hypocrisy would change from the statc .i" Heing affec-
ted into the state of equality and from thai <t being equal

-into the state of preference.

The second sign is to display the &.~11. . he basis of
his being excessively habitual with it3 suc 2. ¢ aaciation,

pale colour, low voice, dishevelled hair, t:+ it weeping
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and feeling severely sleepy which all indicate the mani-
festation of severe boldness.

- The third sign is to give up all these affairs. But he
considers that peoplet like to greet him with Salaam,
and feel blessed in his presence, and shake hands with
him, offer him gifts and declare him as leader and forego
to demand their money if he bought something.

‘They narrate’ it on the authority of ‘Ali b. Abi
Talib, (Allah may adorn his face with grace)! that he
said,5 ‘Allah, the Exalted, will say on the day of
Resurrection, *‘is it not that prices were made cheap
for you? Did they not begin with salutation? Were
your needs not fulfilled? Go away, surely you got your
full wages.”

You must know that the entire purpose of worship,
and forms of obedierice, is to keep the soul away from
the world of the sensuous things and to cause it turn to
the world of spiritual beings so that the man at the time
of his death separates himself from the disagreeable 1o
the agreeable. But one who displays virtuous deeds from
‘the motive of hypocrisy has accomplished his attachment
"to the world of the sensuous things and has gone to the
furthest limit in running away from the world of
the spiritual beings. Therefore, at the time of death he
changes (Fol. 291b) from the agreeable to the disagree-
able, from the pleasant to the painful. Thus, there

happens a great catastrophe.
You must know that whenever a man is aware of the

- difference between a man and animal, as far as knowledge

of his worship is concerned, his endeavour is caused by
hypocrisy.$ Since he gives up his hope from the animals,
he does not care for the presence of animals. Had he
been sincere and contented with the knowledge of Allah
he would have surely not turned to others to know of his
activity. In case a little of difference occurs, hypocrisy
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is sure to appear.

If you say, ‘Is it intelligible that he feels ‘happy
wl}en others learn of his performing prayer in spite of his
being sincere”? We shall answer, ‘This is possible in
a few cases.”

1. One feels pleased with sincerity when the case is
considered from the point of view that Allah informs?
the people of his good action and conceals from them his
vicious deeds. All this is based on Allah’s taking care
of him. In this case if he feels happy, this will be con-
sidered surely as a case of pure sincerity which is meant
by the expression of Allah, “Say, in the bounty of Allah
and in His mercy: therein let them rejoice”.?

2. The thought prevails on him that when Allah has
brought into open his good deeds and concealed his evil

-d'ceds in the world, it is obvious that He will do him a
similar favour in the next world, as is indicated by the
expression of the Prophet:® “Allah hus not concealed
anything for hisown slave in this world but shall conceal
the same for him in the next world.

3. When his idea is predominantly this that those
who will see his good actions will very much like to follow
him,!® then their learning of his virtuous deeds will
cause a multiplication of gocd deeds. 'Then, his feeling
?mppy on the information of others of his good deeds
is pure sincerity and worshipfulness.

' 4. The criticisms!! against his performing obe-
-dience due to the fact that they have considered him great
and submitted to him indicate that they are interested ir
religion and piety. If he feels pleased with their good
faith in the religion and the grandeur of Shari‘ah, this is
due to his pure belief. But if he feels happy on their
getting information of his acts of obedience just to
utilize it for deriving worldly gains from them, this is,
then, the condemned hypocrisy.}*
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NOTES
1. The aim of expecting reward is the dominating factor which urges
one to perform some modes of worship; and this is indicated
by the behaviour of the agent himself. Imdm Ghazzili has
explained the same in the following words, vide. Thyd’, IIL.
p- 297: )
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JUPORS PR BN R W LR -
9. All the four kinds of “the praiseworthy happiness” enjoyed by

the agent who is declared as free from ‘show’ (riya’) are apparently
derived from the Thy3’, p. 298:
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( GHAPTER XVII )

On THE EXPLANATION OF THE CONCEALED AND
Manirest Hypocrisy, WaicH NULLIFIES
guE Deep aAND WHiIcH DoEs Not2}

Hypocrisy appears either after fhc entire action l:;:s
been performed with sincerity, or in the course of he
action which is begun with sinccnt.y. 01:, h.y[{ocnsy
appears after the action attains perfection which is in two

s: .
" 1. After finishing the action with sincerity l.t’
so happens that the agent comes to k.now that a. ccrtgmd
king has learnt of his proceeding w‘mth the action an
feels pleased in his heart, the worshxpper. of Alla!n igrlows
happy on learning that a ruler knows of his worshipfuless.
In this case it is expected from Allah, the Exa'ltcd, that He
will not nullify the reward of his action, as his knowledge
is adorned from eternity with sincerity am.i the . ;.ylcasurc

that has occurred has not appeared by hfs volition. :t
is, therefore, necessarily liable to be forgiven. Bx.xt t :
appearance of this state indicates that the man 1s not
sincere and truthful. For, had it been so, he would no

ave turned to informing anybody other than

iy o Allah has

Allah of his obedience after realising that
already seen his condition. ' '

2. When'a slave (of Allah) finishes® his work
with sincerity, informs the people of i.t and makc:'h a
display of his acts for them, this hypocrisy destroys. the
reward of his past deeds, according to some authorities.
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They argue with what has been narrated that a man
said, “Could I, Messenger of Allah! keep fast for the whole
of my life?” He said, ‘Neither would you keep fast nor
would you break it (for the whole of life)’.4

It has been narrated on the authority of Ibn Mas‘ad
that he heard a man saying, “Last evening I read the
SGra al-Baqarah”. He (Ibn Mas‘dd) said, ““This
(information) degraded him in the eyes of Allah”®

Some of them have held that the agent will be
rewarded for his preceding sincerity, and will be
punished ¢ for this later hypocrisy. Allah, the Blessed,
passes His judgement concerning him with justice in
consideration of the good and the distinction between
what is an addition and what is defective.  They explain
away the Hadith by saying that the warning is perhaps
an indication to his dislike of the fasting for the whole
of life (Fol. 2g92a) perpetually. :

The Second kind includes the following cases:

That a man begins his worship with sincerity, then there

appears the motive of hypocrisy’ in the course of action
by an accident according to which it is either mere
happiness which does not affect his acts, or a pretension
which induces him to act; in case, it induces him to act
it either impinges on the results of the action or the root
of the action. Thus, this division® contains three
kinds: ’ :
The First kind is that the accident is nothing but
mere happiness which is the basest of its grades. For,
Harith al-Muhasibi says: This pleasure surely nullifies®
the action, since'when happiness is caused to his heart
by the fact that the people have been informed of his
piety and worshipfulness, this pleasure induces him to
undertake to act.© When the pleasure urges him to act
it is impossible that the first intention of doing it for
the sake of Allah, the Exalted, would induce him to act,
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" since a single impression cannot. be .caus.cdbbt); tv:z
independent agents and the one in action : € c; ©
remove the other than the reverse. Thus ¢ : reward
of this action is something which resembles the rlcc;«vfc':l
of Allah and thus it is necessary that he shou
ﬂp]cas’i‘(}ll.osc who hold that the pleasure under reference
will not nullify the reward cite as a proof what l;asA :)1:::
narrated that a man said, “O the Mcss.cngcr o -~ !
‘Surely I conceal my action and do not like that any ; t:
should get information lof it. B:’xt v%l;n I.;SZ,O;:O pghct
i ion of it, it pleases me”.
:::d'n::)m:;‘:]:h! ’ ThI:)u hast surely two xzcw:uds—tllln:
rew;rd of secrecy. and the reward of divu genccl:; .
Again, since this additional pleasure does notfrcszlc i
action, it indicates that it is wc.?.k ar.xd not p_rel:1 c:ais cin
relation to the intention c?it';mccigi; t::i wha
i i non .
pmfelr?.rctd t;sisc:iac:cltlzwl:::nontroverted in three ways®.
(1) I:l may be that the pleasure is only {qlt ::to;:
finishing the action; (2) it may be that the p ;:;s;;uow
.only felt because he believes that others wou @ Boflow
him by the indication that he would be urcw. e
some others display the action by way of fo owglgi so
Nobody from the Ummah has ever cxpr;sc ,:;:c °
.many words) that the pleasure caused by fct}i oo
the people is a reward. The utpmst resultHo oy ﬁndcr
is that he may be forgiven. és) nTail:rs Hadi
i i hain of na .

refcrz‘hc:: :c‘c?:: ll:iln:lh:v:ich affects the modality of the

action but not the root of the action is like .th.e cas;s:;‘

a person who begins his prayer because ;1;: lsxs 111::1:; ssed

by the greatness of Allah, the Exalted, c:c:l pho ed on

realising the presence of a group of people whe armive

there in the course of his prayer. Thus, he is indu
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by this pleasure to display increased devotion and
adoration to Allah which he would now have displayed
if they would not have arrived. Hence, here in this
case, there is a motive of hypocrisy which affects the
mood of the action with additional devotion and
attachment,

To cite an example, take the case™ of 3 person who.
begins a Supercrogatory prayer (namiz). In the course
of the prayer a certain accident occurs. Now, he desires
to look into the matter. Buyt for the presence of some
people he would have surely cut short his prayer. Bat,
since some people have arrived there, he completes his
prayer fearing they would condemn him (if he cuts
short the prayer). Here, there is a case of hypocrisy
which affects the root of the actjon.

You must know that those who happen to be in
the first rank, realize that the second is more apt to
be absurd and the third is most apt to be absurd.

Then, here there is another delicate matter, siz.,
the modes of worship are of two kinds: Some are such
an independent form of worship by themselves that any
other part does not require to be added to them to
show their genuineness, such as the recitation from the
Qur’an, as the recitation of each and every letter and
sentence is a mode of worship. Some modes of worship
are not so, some parts of them depend upon the -
correctness of some other parts, such as Salat, Sawm,
Hajj, as when a part thereof suffers from some defect
the whole of it is declared dcfective, and when a part is
ound correct the rest is declared correct and the whole
is regarded as perfect and genuine,

On realizing this it is clear to you that the danger
of an accident leading to hypocrisy in the course of
forms of worship of the Second Kind is greater and
severer than the appearance of such an accident in the
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course of the first kind.

As for the Third Kind in which the motive of
hypocrisy appears in the primary stage!® of the worship,
it is of two kinds: Either (1) this occurs in the salat
and its niyyat (intention) and continues with the motive
of hypocrisy till he finishes the prayers. There is no

292% disagreement (Fol. 292b)in the fact that he completes

the prayer but is not considered to be worship even
though he performs galdt. Or (2) he repents in the
course of the prayer. In this case, there are two
opinions: according to one opinion his saldt is not as all
valid, while no other intention is found in the case. It
follows necessarily that his prayer is not at all genuine,
at all the actions which he committed after the salat
were not consummated and went in vain. The second
opinion is that the modes of worship are only judged
on the basis of how they end. When the end is
attained with sincerity it is considered correct and
genuine. The best thing is to say that if this action
was caused from the very beginning by mere hypocrisy
without the feeling of sincerity, the action would not
be confirmed as worship and whatever action followed
it would not be correct. ' As an example, consider
the case of a man who does not perform galat nor
does he fast when he is alone.® But when he finds
people he starts praying. Now, this prayer is without
nizyat (intention). For, the nigyat means to intend to
do something as a mode of worship to exalt Allah, the
Exalted, and this concept is not presént here.

If the motive of hypocrisy is found together with
the motive of Faith and the latter'? gets preference,
it will have to be considered while ¢the preferred” in
relation to “the preferable” will be non-existent. If
both motives happen to be equal and commensurate
both of them will fall. And that which is preferred
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will obviously fall. .

A Problem: 'When a man enjoys some sort of faith
in an action of hypocrisy, which is a calamity of this
world and the next world, takes the trouble of expressing
his dislike for hypocrisy at heart, and continuously
conceals his good deeds and brings to light his misdeeds
and this is the best way of treating hypocrisy—but
with all this—he finds his heart inclined to hypocrisy,
liking it in spite of the fact that he abhors his liking
for it. Now, will he be counted in the group of the
hypocrites or among those who are truthful ?

Al-Ghazzili (Allah’s peace be upon him) says:1®
“Allah does not place a burden on His slave but to
the extent to which he possesses strength. We have
already seen that the best way to treat hypocrisy is to
compare one’s belief, condition and action with their
contraries. When a siave displays this, he performs all
that is in his power, and anything which is outside it,
is not in his power. It is, thus, necessary that he should
not be blamed for it.

An argument has been advanced against this in
what has been narrated that the companions of the
Prophet complained to him and said:!® “Our hearts
sometimes entertain thoughts which cannot be expressed.
It is better that we should fall down from the heaven
and be snatched away by a bird and thrown into a
remote place by the wind, than that we should speak
to anyone about these thoughts. The Holy Prophet
said, ‘this is the clear faith.”. (Imam) al-Ghazzali
says, “They did not find but 2 whim and evil thought
and dislike. It cannot be said that “Explicit faith”
means ‘“‘inner evil thought”; there remains, now,
nothing but dislike which is equivalent to an “inner
evil thought”. ' '

Having established this we say : hypocrisy,*?
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though greatly disliked, removes the smaller harm. The
best thing with what is achieved is that all that is desired
by the soul is true if the soul dislikes it. But if the soul
is plcased with it or inclines to it, then it is surely from the
Satun and the (evil) soul.

You must know that this problem gives rise to an-
other problem. That is, when the Satan is unable?! to
induce a man to display hypocrisy he lets him think that
the righteousness of his heart lies in waging war against
thc Satan. By this method the Satan finds a means
to create a doubt concerning the clarity of the heart,

* Aguin, to be engaged in fighting with the devil is to be

kept away from the pleasures caused by things which
are permitted by Allah, the Exalted.

You must know that the people in this place have,
grades: (1) to be engaged in fighting with the devil and
in resisting him; (2) to be content with declaring that the
Satar is a liar and not to engage oneself in quarrelling
with him; (3) not to engage oneself even in declaring
that the Satan is a liar but to continue as usual to dislike
hypocrisy without engaging himself in accusing him of

falsehood or opposing him; (4) to be determined on this -

that whenever the devil opposes him regarding a con-
dition out of the conditions of sincerity, he must intend to
perform those actions which necessitate sincerity.
Harith al-Mihasibi has mentioned a parable?® to
explain all the four grades saying, ‘“‘they are like four
persons who intend to be bencfited by attending the
lecture of a learned man. A deviating innovator envies
the.m on this and approaches one of them (Fol. 293a)
asking him not to attend the lecture. But when he
refuses, the innovator engages him in fighting. The man
wants to refute his misleading nature and remains
quarrelling with him till he misses ““the sitting of
knowledge”. At this, the object of the deviator person
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isfulfilled. . »

When the second man passes by him he prevents

him and stops him. So, he (the second man) halts
and rejects the prohibition of the deviator. But he does
not engage himselfin fighting. The deviator is, however,
pleased with the duration of his halting there for defying
him.
" The third man also passes by him but does not pay
any heed to him, nor does he engage himself in defying
him or fighting with him. He, on the contrary, passes
along making the deviator totally disappointed.

The fourth one also passes by without stopping
there, rather hastens his steps.

It is likely that they return and pass by the deviator
a second time, and all of them be approached by him
excepting the last one whom he will not approach fearing
that he will hasten his steps.

The Second kind: They have. disagreed whether
it is necessary to wait?* for the Satan before he
infuses a doubt or it is necessary for him to rely on
Allah who Himself will protect him.

A group of people hold: The best thing is to give
up the idea of waiting in an ambush. This is supported
by more than one reason. ‘

(a) Verily to wait in an ambush to defy the devil
will necessitate indifference to the remembrance of Allah.
It therefore means to fall into the trap of the Satan.

(6) To wait for the Satan is to rely on the soul,
whereas to refer the matter to Allah is to rely on Truth.
‘Whoever therefore waits for the Satan, in fact relies on
his soul and has therefore fallen in the trap of the Satan.

(¢) The Satan isa’ weak creature®® who-has no
power over anything as has been expréssed by Allah,
the Exalted, in the language of the Satan himself: “And
I had no power over you save that I called unto you and
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you obeyed me” 3¢

As for Allah, the Exalted He has the right of
commanding and prohibiting. And to refer the matter
to Allah is to take caution, since whoever relies on Allah
his reliance is sufficient for him.

(d) It is not possible for 2 man to rely on Allah
unless he is sure that Allah knows every object of know
ledge and is powerful over all the objects of power, has
a general Mercy, an encompassing Grace and Judge-
ment (Decree) and that nobody has any power against
His Power, nor has anybody any mercy with His
Mercy. When a heart is enlightened with these objects
of gnosis, the Satan does not find a way to him. These
objects of knowledge become a means for achieving
peace and safety from quarrelling with the Satan.

As for those who wait for the Satan to combat his
infusing doubts, they need to adopt ways and means.

Another group of people holds that it is necessary to
be cautious about Satan?” and argues by saying that
absorption in gnosis and love does not save any one from
the stings of the Satan, since prophets were greatest of

- all in esteemed knowledge and love but they were not -
~ free from the influence of Satan.  Allah, the Exalted,

has said: “Never sent We a messenger or a prophet
beforc thee but when he recited (the message), Satan
proposed (opposxtxon) in respect of that which he recited
thereof.”’®8

The Holy Prophet said, “verily the Satan is assisted
against my heart” ?? in spite of the fact that his Satan
had surrendered (or embraced: Islam) and always
commanded todogood.

Again, Allah, the Exalted, had expla'ined to Adam
and Eve that the Satan was different from them and was
their enemy, in His expression: ““O Adam! This is an
enemy unto thee and unto thy wife, so let him not drive

R
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you both out of the Garden so that thou come to toil.”%
Allah, the Exalted, only forbade®? a particular tree
(for them). But with all these (forms of caution) both
of them fell into the trap of Satan.

When this is the condition of prophets and friends
of Allah what would be the condition of others? Moses
said, “This is of the devil’s docing.”® Joseph said,
*‘....after Satan had made strife between me and my
brethren”3®  Allah says: “O Children of Adam!
Let not Satan seduce you as he caused your first parents
to go forth from the Garden....”®

The Qur’an contains many verses in which man has
been cautioned against Satan. How is it possible to pay
no heed to these warnings?

Again, Allah, the Exalted, has ordercd us to be
cautious of the infidels and said, “and let them take
their precaution and their arms”.3

He has also said, ‘“Make ready for them all thou
canst of (armed) force and of horses tethered.””®*

Now that it is necessary for you to be cautious against
the unbelieving enemy while you see him it is far more
necessary to be careful of the enemy who sees you, while
you do not see him.

They have replied to the first discourse and have
said, “to be cautious against the Satan (Fol. 293b) means
that one should constantly act upon' the assignments
of religion which leads to the belief in difficult activities
so that nature may not get the upperhand. When the
divine law becomes dear to one, consideration for the
welfare of the people is entrusted to the Creator. This
is the place of reality and engrossment in servitude.
Don’t you see we surely eat and drink and then rely
on the Grace of Allah in achieving health and the curing
of diseases? Similarly, we prepare to fight the unbelie-
vers believing fully that success and assistance is only

203b
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trom Allah. Likewise we are cautious about the

.1tan¥ and believe that Allah alone guides us aright

or causes us to go astray. This is the view adopted by
al-Harith al-Muihasibi, and this is the view of those
who are perfect, who unite the consideration of the
laws of the Shari‘ah with that of the methods of mys-
ticism.

When you have understood this problem we say that
they have disagreed concerning the condition of the
caction in three ways: Some people say,®® when
Allih has warned us against the enemy it is necessary
that the recall of this caution must be most dominating
over our hearts. Some others have held that this would
keep the heart away from the remembrance of Allah,
the Exalted, and keep it engaged entirely in fighting
the Satan and his party which is just what Satan desires.
One should, on the contrary, bring together the remem-
brance of Allah and the remembrance of the warning
given against Satan.

Those who are well-versed say: 3 ‘“‘Both the
groups have committed mistakes. As for the first group,
this is so because whoever isolates himself, concentrates.
on fighting the Satan and forgets everything elsc is sure
to become indifferent to the remembrance of Allah,
which is the real aim of the Satan.  Again, the Satan
cannot enter into the heart which contains the light of
the remembrance of Allah, the Exalted. As soon as the
heart becomes devoid of the light, the Satan overtakes
it necessarily. Thus, complete isolation for fighting
the Satan necessarily helps the Satan in dominating the
heart. ’

The Second Group® has shared the views of the
first group: Since when the remembrance of Allah, the
exalted, and the remembrance of fighting with the Satan
come together in the same heart, it remains deprived
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of the remembrance of Allah to the extent to which
it is ¢cngaged in remembering some one other than Allah.
Now, righteousness is that the devotee determines in his
heart to be the enemy of the Satan, and leaves this
idea like a defeated object to the soul. Then, he under-
takes entirely the remembrance of Allah and saves himself
from being afflicted at heart by the matter of the Satan.
‘Then again, if in this situation the idea of Satan passes
through his mind, he takes caution of him. When he
grows firm he engages himself in defying him. And
to be engaged with the remembrance of Allah in this
way will not prevent him from awakening. On the
contrary, it is feared that he may fall asleep while having
been afraid of missing an enterprise at the time of sunrise.
Hence, it is necessary for him to be cautious. Often he
wakes up in course of the night before the dawn appears,
since his heart remains cautious although in sleep he is
indifferent to this caution. How can his engagement
with the remembrance of Allah prevent him from taking
caution? This case has rather a different example, viz.
there is a well® containing impure water. Now,
the awner of the well wants to purify the well by removing
the impure water so that pure water may flow from it.
Thus, whoever is engaged in the remembrance of Satan
is like the person who has left impure water in the well,
and whoever combines the remembrance of Allah and
that of Satan is he who adopts measures to let the pure
water flow but it is mixed with impure water.

'The person who attains righteousness is he who
takes out impure water entirely and gets hold of pure
water, his case being like the one who is engaged in the
remembrance of Allah. In short, there is no way to
drive away the Satan except by remembering Allah,
the Exalted, as He says: Lo! those who ward off (evil),
when a glamour from the devil troubleth them, they
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do but remember (Allah’s guidance)’.42 .

“When the Satan is driven away only by keeping
onesclf engaged in the remembrance of Allah, it is neces-
sary to continue this remembrance till safety and weapon
grow strong for driving the Satan away. Whenever
diversion from the remembrance of Allah is stronger
the weapon is weaker and, on the contrary, when the
remembrance of Allah increases the weapon of driving
away the Satan grows stronger.

‘The first group holds that it is confirmed bv these
discourses that whenever the remembrance of Allah at
heart is perfect, distinct and free of doubts, the power
of defence is perfect. But the engagement in the remem-
brance of the Satan. pollutes the purity of the remem-
brance. This necessitates the weakness of the weapon

(Fol. zg4a). All this necessitates the opposite of the’

desired object, and is contrary to the purpose.

Rather we say, ‘“he whose knowledge of Allah is
perfect his heart is strengthened and fortified. When the
fortress is strong the Satan is unable to tamper with it
or commit a theft. This is, therefore, the perfect method.
And here they reach a dreadful object, i.e., to be
engaged in external deeds means to be engaged in some-
thing other than Allah, which would necessitate the
domination of the Satan over the heart. Whoever is
subject to this must necessarily show indifference to Allah,
the Exalted. This is a dreadful discourse which has a
disliked depth leading to the appearance of dangers.
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8. 1he case that Riya (show
formance contains,

9.

10.

11,

12.
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) induces a man to undertake a pe
according to Imam Raazi, three alternatives:

(#) to feel happy at thc news that people are awarc of his
performance—a case in which Harith al-Muhasibi states that
if the happiness urges him to perform his religious duties, the
pcrforméncc will go in vain; (2) to improve the quality of the
in its course that he is watched; and

performance realizing 1
(3) the show (riya) affects the performance itself which is divided
into two: cither the show is found in the beginning and remains.
till the end of the performance—a case which is considered as
pull and void—or the show (riyd) vanishes at the end and the
performance is completed with sincerity. There is a difference:
of opinion concerning the last case. Some scholars declare it
absurd as Niyyat (intention) is not renewed. Others accept it.

a5 valid considering the end of the performance.
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(CHAPTER XVIII)

ExpPLANATION OF PERMISSION TO INTEND TO AfANIFEST
OBEDIENCE!?

You should know that in concealing good deeds
there is the benefit of sincerity and safety from hypo-
crisy, and in expressing it the benefit of following the well-
versed savants and inspiring the people with the explicit
good. But this contains the mischief of hypocrisy?
and for this reason, Allah, the Exalted, has culogised
both the concealment of good actions and their display
and God says: “If ye publish your almsgiving, it is
well, but if ye hide it and give it to the poor, it will be
better for you.’'s

. Now, display of actions 4 is of two kinds: (1) The
expression that concerns the action itself, and {2) the
expression that concerns the narration of the action. So
far as the first kind is concerned, i.e. to display the action
itself, you must know that some actions cannot be
concealed, such as Hajj (pilgrimage), Jihad (struggle
for the right), and ‘Umrah (paying a visit te the holy
shrine of Ka‘ba), and there are some actions which
can be concealed, such as fasting, some forms of prayer
and alms.

It is preferable® to make haste in the case of the
first and éxprws a desire to perform it in order to en-
courage others as it is not possible to conceal it.

We, therefore, say, “if to give alms openly ¢ does
harm to its recipient, but induces others to give alms,
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the best thing is to give it secretly, as it is prohibited
to do harm, whereas to inspire others with giving alms
is merely desirable. To give up the prohibition is better
*than to do the desirable. In case the display of the
action does not result in doing any harm, there are two

opinions concerning this. Some say that secrecy is’

better than displaying the desirable, as in displaying
it there is the danger of hypocrisy which is prohibited.
To avoid the possible prohibition is better than to inspire
others with what is desirable. Others say, the mani-
festation that necessarily asserts power is better than
secrecy. o

They have argued that Allah, the Exalted, has
ordered the prophets to display their actions so as to be
followed by others. It is not permissible to think about
them that they considered the best action unlawful.
The other argument is the, expression of the Prophet”
(pcace be upon him): whoever treads on a good path
‘deserves its reward and the reward of those who will
act according to it till the day of Resurrection.” This
is only possible in case the action is displayed.

The best thing is to say that if the likelihood of
hypocrisy in the case of manifesting an action is greater,
it is better to avoid displaying it, if the likelihood of
people’s following is greater than hypocrisy it is better
to display the action. If the two possibilities are equal
I feel that concealment is better than to incline to
particularisc the additional gain. When he, however,
thinks strongly that the possibility of his being followed
is preferable, it is the best thing to display it under the
following conditions:

(. It is sufficient to achieve it. For, a being
followed is considered only in general, and it is not
necessary that he should be followed by all. Many a
person® is followed by his family and not by his neigh-
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hours, often a man is followed by his neighbours and
not by thc_pcople of the market. Again, mostly 2 man
is followed by the commonalty and not by the chiefs and
the learned. But, often it so happens that all people
follow him. , '

2. To display acts of devotion in order to be
followed by others is only genuine for one who is in a
position of power in relation to him who is in place of
the one who is followed. As for him who is not like this,
it is not correct. This is for the reason that when one
who is not learned® displays some of his devotions, he is
very often accused of hypocrisy, and show, and they

condemn him instead of following him. He is therefore.

not allowed to display his actions.

3. He should keep a watch® over his heart
which often contains love for implicit hypocrisy which
induces him to display his actions on the pretext of indu-
cing people to follow him. This is the place where feet
slip. For, the weak people resemble the strong people
in expressing their action. But their hearts are not
strong enough to behave with sincerity. Their rewards
are, therfore, forfeited due to hypocrisy.

The Sign of Distinction

(Fol. 294b) When it is said that you conceal your
action,!! the purpose of secking followers is achieved
by displaying your action for others. If, however, he
does not find any discrepancy it is manifest that the
display was just for his interest in seeking followers.
When this object is achieved by some other method he
grows indifferent to expression. If he finds some
discrepancy, we know that what has induced him to
display his action. is hypocrisy. :

The second kind is that one feels attracted and
fascinated by one’s own action after one completes it}2

294b
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It is to be considered like displaying the action itself.
But the danger in this is severer, as it is very light and
casy for the tongue to.speak out. At the time of relating
the story sometimes something is intended for a particular
reason known to the soul. Here the meaning of hypo-
crisy is falsehood. But this expression of the first finds
its place in a different way. For the form of worship
has been accomplished as divorced from hypocrisy
which has turned up only after the perfection of the act
of worship. In the first case the motive of hypocrisy
turned up at the time of displaying the action. The
prohibition of obtaining these actions themselves,

‘however, characterises them as a form_of worship.
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(CHAPTER X1IX)
EXPLANATION OF PERMISSION TO (CONCEAL Sins 1

You must know that it is necessary to conceal a
a sinful deed, as has been indicated by the expression
of Allah, the Exalted: “Lo! those who love that slander
should be spread....” ;2 and by the cxpression of the
Prophet (peace be upon him) *“whocver commits any-
thing of these filthy sins he should conceal it with the
cover of Allah”.3

It is surely prohibited ¢ to conceal sins deliberately
in order to deceive the people an! lead them into
believing that he is an ascetic, and devoted to Allah.
You should also know that it is not permissible for him
to be pleased with the concealment of sins for a number
of reasons:

Firstly, when Allah nas concealed® for him his sinful
deeds in this world, Allah shall conceal them in the next
world as well.

Secondly, the proofs which we have mentioned in-
dicate that Allah, the Exalted, likes to conccal the defects
and dislikes disgracing him who has a fault. He also
desires that the creature should resemble the Exalted
Creator in this habit in consonance with the expression
of the Prophet (peace be upon him): “You adopt the
ways of Allah”.$

Thirdly, when people are informed of his defects,
they curse, condemn and disgrace him. This necessarily
causes confusion in his heart and prevents him from



810 IMAM RAZI'S LM AL-AKHLAQ

devoting himself to the worship of Allah, therefore he
should endeavour to conceal his defects so that he may
not be withheld from obeying Allah.

Fourthly, a man avoids informing others of his defect,

since it often happens that when one accuses him witha

defect his nature® urges him to investigate the condi-
tions of the accusing person, find out some of his defects
and accuse him of them. This is because retaliation is
inherent in the nature of man. He therefore tries to
conceal his own defects in order to avoid the harm.

Fifthly, he conceals® a sinful deed so that no harm
is done to him or any other painful deed.

Sixthly, he conceals the sinful action simply due
to bashfulness.?® Itissurelyakind of vicious boldness
not to give any care to the sin which is a bad manner
on the part of one who commits sin. Whoever does not
feel ashamed combines in himself both sin and vicious
boldness which is an object of condemnation. But he-e
there is a point, i.c. bashfulness is very much like hypo-
crisy. The difference between the two is that bashfulness
is a psychological case which dislikes that anybody else
should become aware of his defect. Hypocrisy is a case
which demands the dislike of this state. It is combined
with a desire to misguide others with the intention that
others continue his respect for and devotion to him.

Seventhly, he fears1! that his sin wxll become
manifest if others follow him.

Having realised this, we say: If a sinner tries to
conceal his sin for anyone of the reasons mentioned, he is
obedient to Allah, the Exalted, in concealing it, and sin-
cere in his devotion by attempting to conceal his sin.
But, when he intends * to conceal his sinful action in
order to let the pedple think that he is an ascetic or a
devotee, he will surely be a hypocrite.

~3
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(CHAPTER XX)

Tue ExpLaNartioN oF GIVING UP ACTIONS OF
OBEDIENCE IN ORDER TO AVOID Hyrocrisy.?

There are people who give up a certain action so
that they may not fall in worldly (sins). This is wrong.
On the contrary, we say, “actions of obedience are of two
kinds: 2 (1) There are some acts of devotion which give
no pleasure in themselves. They are the corporeal acts
of worship like prayer (Salat), fasting (Sawm) and Hajj
(pilgrimage).

(Fol. 2952) Some actions are pleasing in themselves.
They are those acts of devotion which are connected with
the agent such as Khilafat (to be the chief of the Belie-
vers), al-Wildyit, (to be the chief of a town or place),
al-Qada, (to give judgement), al-Shahadah, (to bear
witness to). Imamat al-Salat, (to lead prayer in
congregation), - the position of giving admonition and
lesson, and to spend money for the people in virtuous
causes:

As for the First Kind, we say that it contains the
danger of hypocrisy in three ways:

1. It may be that the motive of action is mere
hypocrisy without involving faith in any way as a motive.
Such actions should be abandoned,® as they are sinful
deeds and no act of obedience.

2. To begin with a religious motive induces the
agent to do the action, but it also contains hypocrisy as

a motive. This should not be given up, siace he has -

2954
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obtained a religious motive which would complete the
action in a befitting manner. But it is necessary for him
to struggle with his soul in order to drive away hypocrisy
and attain sincerity.4

3. The action is performed in accordance with the
religious motive. Then, there appears the motive of
hypocrisy in the course of action. It will therefore
be necessary for him to struggle to drive away the
latter, but he shall not give up his action, as the
Satan urges him at first to give up the action. When
he does not respond to the Satan and begins the action,
the Satan leads him to hypocrisy; if he continues without
responding to him and drives him away, the Satan tells
him that his action is not pure and that he is a hypocrite
and that his endeavour is absurd, and hence there is no
good in an action devoid of sincerity. At last, he urges
him in this way to give up the action. If he abandons
the work, the Satan achieves his object.® It is also
a deceitful action of the Satan® 2 embellisk for him the '
prospect of abandoning his action and to convince him
that it is good for him to give up the action lest people
say that he is a hypocrite and they disobey Allah by this.
This is also absurd for a number of reasons:

Firsily, this is to think ill of the believing people.
It is not his right to think of them in this way.

Secondly, if this is so he will not suffer anf harm

" and will miss the reward of the action by giving it up

for fear of their remarks that he is a hypocrite. This is
sheer hypocrisy. Had he no love of their praise and fear
of their condemnation why should he care for their
remarks that he is a hypocrite? ’

Thirdly, if he gives up the action in order to be
considered as a sincere man who does not crave for name
and fame, the Satan puts into his heart that he is one of
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the strongest of ascetics, as he has given up name and fame
and preferred aloofness. This is also dangerous. .

In short, the heart is not entirely free from the
stings of the Satan, so that this is to be excused. Now,
if one’s engaging in forms of worship is conditioned with
this sort of complete absence (of Satanic stings) it will be
difficult for anybody to be engaged in any kind of worship.
This would necessitate absurdity (in action) which is the
highest aim of the Satan. On the contrary, it is correct
to continue your activity as long as you find a religious
motive in favour of the action. Hence, it should not be
given up. If, however, there arises in course of action
an idea that leads necessarily to hypocrisy you inust
struggle against your evil soul and find ways and means
to remove the idea as much as you can.

Those who hold that it is necessary to give up the
action when there arises fear of the calamity of hypocrisy,
argue with what has been related that a certain man
entered upon al-Nakh4 when the latter was reciting the
Qur'an. Al-Nakh‘i closed the Mushaf (the Qur'an)
and stopped recitation saying, “This man should not see
me reciting the Qur’an all the time.”

Ibrahim al-Taymi has said, “When you are
fascinated by speaking, you keep silent, and when you
admire silence, you speak.”

The reply?® is as follows. As for al-Nakh‘i, ob-
viously he understood with certainty that the man would
remain near him in this state and that he would soon
return to the recitation of the Qur’an presently without
the danger of hypocrisy.

As for al-Taymi, if he intended those objects of
speech which are permitted, he meant eloquence in
speech and stories which cause fascination to those who
are absorbed deeply in them while silence is permissible
and limited, because it means to turn from one object
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of permission to another object of permission just to
avoid fascination. .
The Second Division contains what concerns the
creatures of God (the people?) in which there are great
calamities and dangers and the greatest of them is the
Khilafat, succession (of the Chief of the believers), which

" is the best form of worship when it is accomplished with

justice® and moderation. The Prophet (peace be on
him) said,)? ““An act of justice (Fol. 295b) is better than
sixty years’ worship.”

You must realize that though this hadith is -good
tidings in a way, it is warning!® in another sense, since
its content surely indicates that “A single day’s rule of
an oppressing autocrat is more evil than committing sin
for sixty years.” The matter is like this because of the
fact that the effects of Khilafat (succession) and Imarat,
(Chieftainship) are not confined to the subject, rather
they reach others. Its case in “justice” and in “doing
evil deeds” remains inevitably the same and equal to the
states of all in a general way.

The Prophet (peace be on him), has said, “There is
no ruler over ten persons but shall come on the Day of
Resurrection while his hands would be tied with his neck.
His justice would set him free and his oppression would
bring him abhorrence.!®

There is 2 problem here, viz. a2 man may control
himself and find that his soul is patient in the face of
truth and refrains from evil passions in a period other than
that of Wildyit, i.e., when he has no political power; but
he fears that his soul may change when he continues to
enjoy political power for a long period. He may feel
the sweetness of his position and find it pleasant to enforce
orders, and thus he may dislike the prospect of removal
from his position and adopt measures to conceal his
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dislike for removal from his position. In this case the
jurists have different views.

Some jurists hold he must run away from under-
taking Chieftainship. Some others hold that this is a
matter that concerns the future. But at the present
moment he finds himself strong in manifesting truth and
keeping away from the absurd. ‘

Al-Ghazzili says, the right thing 15 is that he must
avoid the assumption of political power. For, when a
man begins with chieftainship it becomes difficult for him
to bear the pain of removal from it. Often the affairs
of a state are not completed except with show, by adopt-
ing unfair means and undertaking the absurd. He is
therefore urged by the fear of being removed from it to
begin with what is absurd and to commit evil deeds.
When you have understood the discourse on Khilifat
and Imarat you should understand that the case is similar
concerning Qada’, giving judgement. '

As for admonition,1® giving legal decision, teach-
ing, and all that is included in the extension of position
and through which a man’s value is greatly enhanced,
their calamity is great, because the pleasure of position
and reception dominates natures. While in  power and
position, it is feared that man may not stick to the old
path of expressing truth and nullitying the absurd. On
the contrary, he has evidently to fall'in the habit of
compromising with evil. Whoever, then, finds in him-
self the urge of hypocrisy, love of position, and is afraid
of the two, it is necessary for him to give up the action.

If it is said, this would lead to suspension of things,?
abandonment of sciences and effacing the $hari‘ah, we
shall say, just as people need a little of knowledge and
law (Shari‘ah) they need those who stand for the affair
of Khilafat and Imarat. :
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We say, it is a view which necessitates that man
should refrain from these matters and abandon them
herc. The reason, on the contrary, is this that the
natural urge for undertaking Khildfat and Imarat, and
for manifesting knowledge and law (Shari‘ah), continues
constantly which is enough for achieving them. The
‘prohibition which we already mentioned would, there-
fore, not necessitate the said prohibited object.

There is another problem here, viz. when a-man
makes effort in collecting lawful wealth® in order to
distribute it among the deserving people, is it better for
him to do it, or to give it up?

Some of them have said, “It is better for him to
give it up, because the pleasure of drawing praise and

eulogy dominates the soul which contains dangers which

stand in the way of sincerity.

Others say, “it is better to do so, because it is a
virtuous deed which contains an obstacle that extends
to him. The action is therefore an excellent one. The
full discourse on the problem has been mentioned in the
Chapter on “The Problem of Ornamentation.”

The third problem is on the characteristics (signs)*®
which make it known that the preacher is sincere in his
preaching and that he does not intend to make a vain
display to the people. They are more than one:

1.—If there appears one who is better, than him in
preaching excels him in learning, and that people are
. more dévoted to him, he should feel happy and should
not envy the preacher. Of course, there is no harm in
cherishing the ambition, that is, desiring for himself to
have knowledge like his. ‘

2.—When big people attend his meeting, his speech
does not suffer any change, he continues, on the contrary,
in his usual style. Now, if change occurs to his speech
due to the presence of some big persons it indicates that
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he cares for hearts and embellishes his speech for some
selfish motives, which would prevent him from being
sincere. '

3.—If it so happens that he commits mistake in
something and some one of those present turns him to
the right thing, it is necessary for him to accept it and
be happy and pleased with him, and he must not think
ill of such people in any case.

THE BOOK IS FINISHED

And, all praise belongs to Allah alone as it befits
and deserves Him. Allah’s Blessings be upon Muhammad
and his family (Peace be upon them!).

Allah suffices us, and Excellent is He as Helper !
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Morals, 26, 37, 83
Movement, 91, 111, 128, 129,131,
132, 136, 139, 140, 141, 148, 149
Mu‘awiyah, 20
Mu'ayyid al-Mulk, 7
Muhammad al-*Al2’i, 25
Muhammad b. Hasan, 13
Muhammad ibn Takush (Khwarazm
shah), 2, 12, 22 A
Muhammad ibn Zakariyya al-Rézi,
4, 164
Muhammad Marmaduke Pickthall,
29. h
K. al-Mubhassal, 1
Mujihadah, 264
Mulli $adr al-Din Shirazi, 4, 28
Murad, 246
Murid, 246
K. al-Nafs wa’l-Rih, 6, 24, 25, 26
al-Najm al-Tawfi, 21
Narrowness, 217, 218
Nagir a-Din al-Tsi, 4, 28
Nature, 43, 137
Need, 198, 203, 208, 209, 213, 234;
necedy, 213, 234; spiritual, 213,
234; corporial, 234f
Negation, 97, 113 .
Niggardliness, 210, 214, 215; nig-
gardly, 217
Nishapur, 4
Niyyat, 287, 298 )
Niir al-Din al-§abani, 9
Obedience dis-obedience, 262; per-
mission to intend to menifest of,
g03ff
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Pain, 48, 49, 50, 76, 82, 107, 178,
179, 180, 182, 183, 185, 1£6, 189,
245, 246, 247, 255

Pa!pablc, 133

Panegyric, 237, 238, 252

Passion, 26, 68, 102, 187

Peace, 244

Perception, 120, 131, 136, 139,
140, 141

Perfection, %6, %7, 98, 79, 81,
169, 171, 172, 173, 174,175, 179
186, 190; 198, 202, 221, 222; real
and whimisical, 226, 227, 228,

. 230, 234, 237, 238, 239, 241, 242,
261

Phantasy, 149

Pleasure, 35, 48, 49, 50, 76, 77,

8o, 81, 82, 83, 107, 108, 109, 170

171, 172, 173, 174, 178, 179, 180,

181, 182, 187, 188, 189, 207, 208,

237-39, 244- 245, 247, 248, 261,

.. 271, 285-8y, 290, 313, 318
Plato, 164
. Position, 218; worldly love of, 220,

221, 223, 229, 230, 233, 234;
rescarch for, 235, 236, 242; treat-
ment of, 243, 244, 245, 246, 247,
248, 249, 250, 254, 269, 270, 271,
272; achievement of, 244 pleasure
of, 245; possessor of, 245f; 317

Power, 228, 229, 238, 239, 240, 242,
270, 289

Praise, 204, 213, 221; reason for
loving praise, 237-240; expecta-
tion of praise, 252, 253, 254, 255,
256, 257; difference in behaving
with respect to, 261-63; impres-
sion of, 263; position of praiser,
263-64; dislike of, 264; 286, 318

Pride, 214, 215, 253, 254

Prophet, 204, 2035, 213, 257, 270,
273, 281, 286, 289, 292, 309, 316

Pure manifestations, 81
Qada, 313, 317
Qiyim, 270
Al-Qutb al-Taughani, 19
Qur’in, 289
al-Qurtubi, 21
Radi al-Din Nishapiri, 9
Rafi* ibn Khadij, 298
al-Righib al-Isfahani, 28, 29
Raz, 1, 2, 3,4,5,6,7, 8, g, 10,
11, 12, 13, 14, 15,16, 17, 18, 19,
20, 21, 22, 23, 24, 25, 26, 27,
28, 29
Rayy-jibil, 1, 2,3, 13, 14, 27
Reason, 27, 35, 87, 119
Record, 48
Remembrance of Allah, 294, 295,
296; of Satan, 294-98
Revelation, 27, 33, 69, 87, ng
igtcoumsé, 295
Al-Risalah al-Kamé-liyyah fi 'l-Hagqd'ig
al-'llahiyyah, 23
Risdlah Munazardt, 9
Riya, 267, 298, 300
Rizq, 197
Rukn al-Din, %
Ruki‘, 270
Sa‘adah, 197
Sadaqit, 199
Sahih, 299
Sajjadah, 269
Salah al-Din, 8
Salit, 287, 288, 313
Samarkand, g9
Satan, 262, 290, 291, 292, 293 ; cau-
tion about, 204, 295, 296, 314,
315
Satire, 237; Cure of disliking satire,
252, 258; treatment of, 255f
Savant, 214
Sawm, 287-313
Self admiration, 253
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) Shddad ibn Aaws, 278

Shafii, 2

Shahadat, 313

Shaikh al Ishraq, 9

al-Shamil fi ‘Uil al-Din, 2

Sharaf al-Din ibn *Unain, 3, 4, 1%

Sharaf al-Din Mas‘idi, g

Shar¢, 219

Shari‘ah, 281, 294, 317

Shu‘ab al-Iman, 298

Shaykh Najm al-Din al-Kubri,
15, 16

Shihab al-Din Ghori, 3, 5, 7, 14,
22, 23

Sign of distinction, 305

+Sins, coriccalment of, 3og; permis-
sion of, 309 ’

Al-Strr  al-Maktam  fi-’al-Sikr  wa
Mukhatobat al-Nujam, 12

Slave, 218, 246, 273, 280, 281, 284,
289.

Soul, 25, 35, 65, 81, 83, 87, go,
92, 96, 97, 100, 101, 102, 103,
107, 1c8, 109, 115, 119, 120, 121,
125-129, 152, 154, 155, 156, 157
158, 164, 165, 166, 167, 169, 180
187, 195-97, 210, 214, 218; pas-
sive action of, 219, 228, 229, 230,
237, 242, 243, 245, 247, 250, 257,
258, 290, 291, 315, 316, 318

Spirit, 25, 65, 66, 67, 68, 69, 78,
79, 8o, 82, 109, 110, 120, 127,
132, 133, 152, 180, 205, 206,
220, 222

Sufi, 229

Sujud, 270

Sultan Mahmid, 14

Sum‘ah, 267

Sunnah, 269

Tabagat, 3, 13

Talwihat, 9

Tadhkirah al-Kindivyah,

Tafsir, 228

al-Tafsir al-Kabir (Mafdtih al-Ghalib),
1, 26, 197

Tasawwuf, 269

Tasis al-Taqdis or Asds al-Taqdis,
23

Time, 36

Tirmighi, 298

‘Umar (R), 20, 21

‘Umrah, 303

“Uthmin (R), 20

Virtue, 217, 249

Wealth-Love of, 195, 196, Praise of,
197, 198, 199, method of using of
for spiritual bliss, 298f; 202, 203,
204, 205, 206, 207, 208, 210, 213,
214, 217, 218, 219, 220, 221, Love .
for, 222, 223, Causes: reasons,
a22f. 229, 230, 233, 234, 235,
242, 254, 267, 269, 318

' Whims, 254, 289

Wilayit, 313

Wisdom, 43, 48, 51, 52, 119
Zakat, 199, 217

Zuhd, 271 '




