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AL-GHAZÂLÎ'S IDEA OF DEATH AND HİS CLASSIFICATION
OF MEN in THE W0RLD-T0-C0ME*

Doç. Dr. Mehmet S. AYDIN

I. The Positioıı of Man During Dying and in Hia Grave

1. The Conciudiug Stagc of Life (al-Khâtima)

"A man dies accurdiug as he lives" is one of the statements which
occurs in many placcs of al-Chazâli's famous work, //tyo' Ulûm ad-Dîn^.
To this al-Ghazâlî sometimes adds the sentence that "man will be raised

on the DayofJudgment according ashe died"2. Likeany other believing
man, al-Ghazâlî believes that a good man does not fear dying, though
he vishes to live long in order to multiply his good deeds. Thinking
obout death and remembering it, however, bringmanyadvantages and
effect man's purpuse. To be mindful of death brings about a dislike
of this worId, which is the fountainhead of ali goods, and that it leads
to many ideas and reflections whioh eventually make a happy man^.
To be unmindfül of it, on the other hand, is absolute ignorance and it
is due to long indulgenee of hope {tûl

* This article is largely based upon the material I used in my unpablished disser-
tation entitled "The Tenn Sa*a-</a in the Seiected WorkB of al-Farabi and al-Ghazali"

1 Five voU. Cairo, 1387 /1967, V. iv, 625. Fromnowonvards the foUoving ahbreviationa
wiU be empioyed in footnotes:

Ih. thyâ.
Arb, K. al-arba'tn fi usûl ad-dJn, 2'. ed. Cairo, 1344/1925.
Md. K. abmaksad al-asnâ sbarh asmâ Allah al-husnâ, Caizo, no date.

N.B. A. Nader, An-nafs al-bashariyya (inda Ibn Sinfi, Beimt, 1968.
J. Jawâhir al-Qur'an, 2. ed. Cairo, 1352/1933.
T. Tahâfut al-falâsifa, ed. S. Sunya, 2. ed. Cairo, oo date.
Iq. K. al-iktisâd fî*l-i'tiqâd, Cairo, 1320 H.
F.B. Fadâ'ih al-bâtmiyya, ed. by A. Badawl, Cairo. 1969.
IS. Islamic Studies, (A Journal devoted to Islamic Stadiea)
2 Ibid., 221 and 223.

3 Arb., 275-6.; iv., 108.
4 Arb., 277.
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We know very littie about the reality of deatb. The people of insigbt
give us general mformatioo on the conditions of dying people, aud
mainly on pcople's being divided into many classes, but >\'batwill bappen
to individual cannot be determined.'

Al-Cbazâli bimself attacbes a great deal of importance to tbe
"conculudîng stage" of man's life (al-khâtima). It seems that man wiU
be able to know wbetber be is saHd ot shaqî duriug the agony of deatb
{sakârât al-mawt). Whtn a man dies while the love of thİs wold is stiU

dominant in his beart, his condition will be very pcrilous, since "man
dies according as be lives". To think that man's rul^ wiil be snacbed away
whilc be is in tbis stage inspires fear and terror. Tbis is becausc man
knows that tbe oonditioo of tbe beart does not cbauge afteı deatb. The
quality (şifa) of tbe heaıt is cbangcd witb the work5 of tbe pbysieal
organs. Wben these organs are uullified tbe work will be nullified loo.
He know8 equally well that tbere is no ebance of coming to tbis worJd
again and of obtainiug of wbat bas alıeady been missed. In sucb circums-
tances his grİef will greatly inerease. Only the Lasic faith and love of
God wbich are establisbed in the heart and streuglhcned with good
actions can erase from the beart tbis state into vvbicb it has fallen during
dying. Tbis is only one of the two degrees of 'Bad Ending' (su'-al-khd'
tima)^.

The otbeı degree which is greateı tban tbis consists in the condition
of tbe beart wbicb is overtaken by eitber dojbt oı dcnial during the
agony of deatb. If the spirit is snatcbed avay wbile the heart is in one
of,these conditions, tbere comes to be a veil between man and God
wbich leads to eterual separation and endless punishmeut.'' 'Bad En
ding' is tbe beginning of a miserable life which can be teınpoıaıy (tbe
first case) or etemâl {ibe second case).

When deatb approacbes and the forelock of the Angel of deatb
becomes visible to man, he often know8 that what he bas believed tbro-

ugb ignorance is false. Tbis is because the state of deatb is tbat of the
removİng of a curtain. Some mattcrs may he disclosed to man wbile He
is in tbis state. Tbe "innovator" (mubtadi'), for exaraple, will know tbe
true nature of his innovation (bid'a) l>y wbich al-Gbazâlî means the belief
of a man in tbe essence of God, His attributes and His actions contrary

s Ilf, iv, 625; cf. aUo J, 31.

6 Ilf, İv, 216.

7 IbiJ., 215-6.
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to what they teally are. Wbether he obtained his beiief through bis own
speculation aud refleclion oı through taqlîd will not change tbissituat-on.
The discloBurc that hc belleved in some matteıs due to ignorance will
be a cause of his making void of the rest of what he believed or of his
havİDg doubt in it. Now if his rûljı is snalched away at this stage before
he can staııd firm and turn to the foundation of faith, he will finish his
life with ,Bad Ending' and his will leave him when he is in the gtate
of polj^lheism [shirk).^

Anotlıer thing that may cause shaqâwa during the departure of
r«^, that is to say during the agony of deatb, is the vvcakness of faith
in the foundation. and the domination of the love of this world in İha

heart. When the agony of death comes, the love of God becomes even
weaker, since the love of this world is dominant in the heart and the
paİD of sepaıation from this worid overtakes the heart. Man in this
satate hates deatb aud God. since death is fıom Him. If the spirit
is taken away whilo there is hatred, and not love, in the heart, the
conciuding aet wiU be bad again®.

As for the one who dies as a lover of God, he will go tovards God
like a servant whoyeams to meet his master^®. This doesnot mean that
they do not fear the 'Bad Ending*. As a maticr of fact 'ârifûn aud even
the prophets have aIwayB been perplexed by aud feared the agony of
death and the 'Bad Ending', since they know what these arc ali about".

The obedient man realizcs during dyiug that he is sa'W. His rulı

vvill be laken away probably without much difficulty. He may sec the
Angel of death in its most heautiful form, and he may even know what
sort of place be is given in Paradise'̂ . The wretched peoplc too will
know somelhing about tfaeir places in Hell. Dying and seeing the
Angel of death will be a great pımishment for tbem^^. This is briefly
the position of sa'id and shaqi duıing dyingi'*.

2. The grave as a place of sa'âda or shcıqâwa

As the Tradition states, "the grave is either a pit of the pits of fire
or one of the meadows of Paradise". Whoever denies this is an ınnovalor

S /«, iv, 217; cf. aİ80 628.
9 Ibid., 219.

10 Ibid.

11 Ibid., 578 and 574.
12 Cf. Ibtd., 572 ît,
13 Ibid.

14 For more information about the conditiona of aa^îd and ahaql during dying in general
Bee J. Macdonald, "The Tvfilighl of the Dead", IS, 4, (1965), pp. 55-102.
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who İ8 veiled from the light of Ged. To the grave of tbe person who has
deserved punishmcnt seventy doors of Hell will be opened'5, although
the ignorant man looks into the gıave and says that he sees ıiothmg.

Such ignorance is due to the love of this worId in his beart^ö. İt scems
that the interrogation of the angels Munkar and Nakir takes place first
and then begins the punishnıent which may vary, Shaql tastes ali dif-
ferent kinds of punishment unless God shows His mercy''̂ .

It must not be supposed that dust consumes the place of faith,
i.e. UntU the Book reaches its term dust wiU consume ali the or
gana and disperses them but not rûb- When ihe term is completed, ali
the separate organs will be gathered together and rûk wil] be bıought

back. From the time of death until this return rufr WİİI have been either
in the crops of the green birds which are suspended beneath the Throne
{^arsh)y if rûft were sa'îd, or in a state which is contrary to this one, if
it were shaql^^.

It is not very casy to determine what is really meant by thisTra-
dition about"rûfr"s residence in the crops of the green birds"'^. L. Gar-
det sees a conneetion between this TradHion and the Iheory of "ceiestial
bodies" {al-mawâd al-jismâniyya) wh^ch seems to have been held by
some Musbm writers according to Ibn Sinâ^o. We will come to this
theory and its relevanoe to our subject when we deal with the souls
of the "Weak" (bulh) later in this chapter.

What is clear is that before man eventually enters Paradise oi Hell
he has to go throügh many stages ali of which are parts of a happy or
miserable etemal life afteı death. Sa'id docs not become sa'îd after, as
it were, the official declaration which seems to take place after the Scale
{mizân). Wh0D man*8 good deeds weigh the heavier an angel will declare
that "so and so has been blessed with sa'âda after whicb there is no
8haqâwa" and the people 'vvill hear what the angel says. The declaration
of shaqâwa will be madc in the case of the shaqî too '̂. The sa'id will be
treated as sa'id from the agonyof death onwards and the shaqî willmeet
what they deserve. Every stage which takes place before Hellfire is a
kind of punishment for the shaqi.

15 Ih, iv, 216; of. Md, 59.

16 Arb, 2S6.

17 Ih, iv, 216-7.
18 Ibid., 217.
19 Cf. Gardet, La ptnste religUuae d'Avicenne, Paris, 1951, lOlff.
20 N.B., 100.
21 Ih, iv, 646. For this foımal declaration see aleo pp. 635, 636, 638.



AL-GHAZÂLİ'S roEA OF DEATH 227

Al-Ghazâıî finds it useful to repeat almost ali the colourful dest-
rip'tions of the punishmeııt of gıave then in vogue in Islamic eschat-
nlogical literature^^. Al-Ghazâlî believes ihat ponishmcnt in the gjave
exİ6l8; we cannot see it hecause oui eyes are not made to see what be-
İODgs to tbe worldof malakût^^. The pain of a shaqi in his gıave is a double
one: eeparation from what he loves andı be meeting of tbe things tbat
cause pain. Al-Gbazâlî says that tbe pain whicb is caused by scpaıalion

from what one loves wİll be greater thau the biting of snakes and scor-
pions^"*. Tbe more one loves this world the greater one's punishment
wil] be in the grave. Accoıding to al-GhazâlI the nümber of the snakes
and scorpions wiU be multİpJied in the grave of, for example, a rich man
who loved this world more than he did God.

In respect of the acceptance of the cxistence of the snakes and scor
pions and the paİn they cause, al-Ghazâlî mentions three stages. Firstly
the acceptance of theit exİ8tence and tbe pain wbich is caused by their
biting. Secondly the acceptance of the pain vvithout trying to prove
vvhether we can see or imagine the snake, since this will not change the
fact tbat pain is there. This situation resembles the case of a man who
sees a snake and feels the pain caused by its biting in his dream. Neither
he noı we can see it intbe pbysical sense, but paiıı and snake are tbere.
And ihirdly the acceptance of the fact that a snake itself does not cause
pain. It is its poİson which gives pain. In fact it is not even the poison
per se but its effect on man that causes pain. If it were possible to pro-
duce such an effect without poison, the suffering vould be tbere. Il is
not possible, bowever, to define that sort of punishment as pain without
rclating it to the cause whicb habitually produces that pain. The im-
portant tbing is the effect and not the cause, since tbe latter is desired
for the formeı and not for its owu sake^S.

From this al-Ghazâlî advances to the idea that the destructİN e quali-
ties (aş-^ifât al-muhlikât) turn out to be tbe pain givers in the soul during
dying; their pain is like the pain wbicb is caused by the biting of a snake,
although there exİ8ls no snake. In other vords, it is evil deeds that caiıse

a pain whicb lesembles tbe pain which is produced by the snake^^. Some
people accept the first and reject the other two and some accept the last

22 Cf. Ibid., 618£f.

23 Ibid., 621.

24 Ibid., 623.

25 Ibid., 622.

26' Ibid.
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and reject ihe otherg. Al-GhazâlI is of the opinion that all of tbesc are
possiblp and a belicver should believc so.

With thc last point al-GhazâlI gives thc snakes and scorpinos an
ontological status. It appears that this idea has led As-Subraward{
to think of the cxistence of a new realm between the spiritual and the
physicaP"^. The last alternative that al-Ghazâlî mentions wa8 held by
al-Fârâbî and Ibn Sînâ thongh al-Fârâbî does not say anything ahoııt

the punishment of the grave and other eschatological matters. He simply
believes that it is evils that canse paİn and lead man to shaqâwa. In the
analvsis of the third alternative ahGhazâlI might have borrowed some
materials from al-Fârâbî and Ibn Sînâ^^',

To go in detail iuto the accounts of sa'fd and skaqi and lo give ail
the colourful eschatological deseriptions of these two elasses are neither
possiblc nor indeed relevant here. Although al-Ghazâlî believes every
woıd hc says, his primary object in his deseription of thesc eschatological
sccnes is the impro^ ement of the life of Muslims here. Think of the mo
ment, says aı-Ghazâlî, when you will bc declared as sa'î?d. This will he
your time of joy and happiness. Your face will b^ illmninated like the
moon on the day of Badr, and people will look at you and envy youı

goodness and beauty. The angels will walk around you and announce
that there will be no shaqâwa for you after that moment. After this
al-GhazâlI turns to the case of shaql which is cven more descriptive^'.
These descriptions have had an enormous influeıice on thc life of commou
folk and on that of thc learned alike throughout l.slanjic history, and
in ali these the Qur'ân is the sourse of iııspiration.

In his analysis of the 'Ending' {kliatm), the agony of death, inter-
rogalion, the punishment of thc grave and what happens on the Day of
.Tudgement. al-Ghazâlî concentrates on two majör elasses of people,
namely sa'İd and shaqh The nıattcr, however, is more complicatcd than
this. In ordcr to uuderstand the real naturc of the otherworldly sa'öda
and slıaqâwa, a close examination of ali elasses in the world to come is
neecssary, since diffcrent clasos of people corraspond to varying degrees
of sa'âda and shaqntva.

II. The Classifieation of People in the WorId to Come.

Al-GhazâlI. lİke al-FârâbI and Ibn Sina, believes that the qual:*ty
of life in thc world to come depends on the quality of life on earth. "We

27 F. Rahman. "Dream, imagination aod <â/âm IS., 3 (1964), 164.
28 Cf. Ih, iv, 622-3;
29 //«, iv, 650.
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say", writcs al-GhazâlI, "that people in the wold to comc are divided
into different classes and their degrees and rauks in sa'âda and
shaqâwa vary so mucb that tbey cannot come under any dcf-nite classi
fication as tbey differ insa'âdaandshaqâtva in tbis world. The otheı vvorld
does not certaiııly differ in tbis respect we saythat people in the woıld

to come aıe necessarily divided into fo»ır classes: The perished or the
doomed {hâlikûn), the punished {mu'adhdhabun). the saved {nâjIn) and
the revvarded (fâ'izun)"^^. Al-Gbazâlî illustrateg this di\'İ8İon with the
example of the conquest of a king: wben the king bringf a country un
der his domination his treatment of the different classes of peojde in
this newly conquered land varies. He kills some of them {hâlikûn) and
tortures some others imuâdhdhabun). He frees some and lets them go
(nâjîn) and he rewards some others {fâ'izun). Ali of these classes vary
within ihemselves. Not eveıyl>ody deser^cs the same punishment
or reward^'.

In the same mauner the four classes in the world to come vary within
themselves. Some of the fâ'izûn, for instance. will dwell in the garden
ofWn, some in the garden of ma'tvâ and some in the garden of firdaıvs.
The oues who are punished are also divided İnto those who are punished
for a short period and those who are punished for frora one ihousand
to seven thousand ycars'^. Now let us lake ecah of these four classes
separately.

1) The Destroyed (hâlikûn)

Al-Ghazâlî uses quite a variety of vvords to describe this class:
the veiled (mabjubun). the hopeless (âvtsun), the ignorant (;a/ıiiun),

the weak {qâsirûn), the disobedient, the deniers (jâhidun) to mention
only a few. Al-Ghazâlî defines hâlikûn as the people who dcny God,
Hife prophets and His Messengers. We know that '"the otherwordly sa'âda
consists in closcness to God and gazing on His face and so it cannot be
attained cxce.pt through ma'rifa wbich is interpreted as faith and
accepteuce. Those who reject are the dİsbelievers and those who dcny
the truth are the ones who deprive themselves of the mercy of God for
ever". These people are veiled from God and forever there is between
God and them a veil.They willbe bumt with the fire of separation wbich
is wor8e than the fire that burns physical objects^^. These people are
nol only ignorant but unbelievers as well.

30 iî», iv. 30.
31 Ibid., 30-1.
32 Ibid., 31.
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Halâk, öGCording to al-GhazâlI, is not a destruclion in the ontolo-
gical sense "It is the lackofpleasure and of the qualities of perfcclion"^^.
Thcrefore the term can he used for the stale of those who lack ali quali-
ties of pcrfection, as in the state of the ımbeliever, or for those >vho lack
some qualitİe8 of pcrfection as in the case of a ginful believer. In the
first case halâk refers to a permanent condition, whereas in the second
il refers to a temporary one. However, since we have only one class of
the pcople who are puııished {mu'adhabûn) here in a division. the term
hâlikûn İs ıısed for pcople for whom there is no hope of happincss. The
same thing can be said about the term mabjubûn or the veiled which is
usually used as an opposite of the term wâşilûn^^. Eternal shaqdwQ
is only for this class of people.

It is unbeliefwhich brings about eternal destruction. İt is a poison,
the Prophet telis us, and il leads to destruction, whereas belief is a cure
and the cause of happiness {mus^id). In this respect the teims halâk and
sa'âda are opposites^ö. In a general sense what leads to destruction is
cxplaiued in the third volunae, i.e. rub' al-muhlikât, of the Ibyâ.

AbGhazâlI's class of muhlikun eorresponds to the "imperfect and
impure" class of falâsifa. As a matter of fact he uses the term hâlik
when hegives thefalâsifa's definitionof the imperfect and impurecharac-
ter in Tahâfurt al-fahısifa. "'Hâîik is the one who lakcs in moral character
and in kuo"wledge". The one who combines these two perfections is
^ârif and So here again the terms hâlik and sa^ld are opposites.

2) Those Who Are Puııished {Muadhdhabûn)

This classof people believein God and His Mcsseugers but thcy lack
the fulfilment of the requirements of this faith. They are imperfect in
respect of the degrees of qurb and every iraperfection is accompanied by
two kinds of fire: the fire of separation and the hellTire as describedby
the Qur'ân. Anyone who deviates from the right path will be punisned
by hoth kinds of fire, though the degree of such punishment varies in
accoıdance with the strength oı veakness of faith as weİl as in accordan*
ce vith the involvement with desire^S.

3â Ib, iv, 31.
34 Ib, iU, 352.

35 J, 14.

36 Iq, 87; cf. Ib, iv, 388-9.

37 T, 272.

3İ Jb, iv, 33.
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There are many sorts of punishment in the world to come, the
lowest degree being the punishment whieh is caused by discussion över
man's sins during Counting^^. The one who has the basic faith, however,
will eventually be freed from punishment. since, as the Prophet narra*
ted, Ged said "My merey stırpasses My anger"40.

The difference between this class and the people who are destroyed
is obvious. In the case of tbe unbelîever the non-exİ8tenceof faith dar-

kens the heart to the core. The heart of the believer, however weak his

faith may be, is not so corrupted, though it is tarnished through the
pcrformance of evil deeds. There is stili a place for purification. For this
reason il will be plunged into tbe fire, but when the purification is comp-
leted it will become worthy of Paradise which is promised by the

In connection with the people who wiil be subjected to tıansient

pain, there are two points which must be taken into consideration:
Grave sin (fisq) and Intercessiou {shafâ'a).

a) Fâsiq

According to falâsifa, writes al-GhazâlI "one who combincs moral
and intellectual greatness is the devout sage; and his reward will be
absolute bliss. He who has intellectual, but not moral greatness is an ir-
religious scholat; the punishment awarded to bim wiil last a long time.
But it wiU not be perpetual, for after ali his soul had been perfected
by knowledge He \vho has virtue but not knowledge will yet be saved
and vvill experience uo pain. But he will not attain perfect bliss"'̂ ^.

Here, as in many parts of his account of falâsifa, al-GhazâlI's source
is not al-FârâbI but Ibn SInâ, who gives hİs four-fold classification of
men in ma't ifat-ari'nafs and in najâf^^. These four classes are: The people
who are peıfect in knowledge and in action; the people wbo lack both;
the people who have knowledge but lack good deeds; and lastly tbe people
who are perfect in action but not in knowledge^. In ma'rifar'on-nafs
Ibn Sluâ combines the third and the fourth classes and hirings the num-
bcr down to tbree. He also says that his division is based on the division
made by the Qur'ân in Sura İvi, 7-11.

39 Ibid.

40 Ibid., 34.

41 Ibid., 389.

42 T, 272-3; EnglUh tnu., 234.
43 N.B., p. 94.

44 Ibid.
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'When we look at al-Fârâbrs accoıınt of fâsiq, we see that fâsiqûn
constitute al-Fârabî's class of shaqâica. We are not told that tbese people
will one day joiu the people of sa'âda. Al-Ghazâli seems to have missed
thİ8 point. İn the passage of Tahâfut \vhich has just becn quoted, his
descripition of fâsiq. i.e./osrç learned. does nol differ fronı the generally
accepted view, iııcluding his own, of fnsiq. In the Maqâş{d al-ChazâlI
says that according io falâsifa. when the soul gains knowIedge, the ra-
tional part of the soul gains pcrfection. If a man with this perfection
follovs his appetite, he will find himself in a very painful condİtion. On
the one band he will be drawn towards hea\enly and perfect beings
tbanks to the perfection of the rationa! part of the soul and on the ot-
her hand he will be drawn towards lowcst nature because his appetite
will nol leave him'̂ 5. This is indecd the opinion of al-Fârâbî which is also
adopted by al-Ghazâlî himself. The difficulty arises when we folIow
al-GhazâlI's arguınent a littie further. He says that again according to
al-falâsifa this pain is not etemal. After this what abGhazâlî ascribes
to falâsifa scems to be in closc agrcement with the generally held ortbo-
dox view. We are told that the position o( fâsiq will be wor8e than that
of jâhil. according to falâsifa. Supposing that a king is killed, vvrites al>
Gha/.âll, leavipg two children behiud. One of the cbildren is an infant
who kuows nothing about wealth, property and such like, and the otber
is old enough to know ali about these goods. İt is quite obvious that the
last knows >vhat he has missed and suffers intensely, whercas the infant
will not suffer. That is wby the Prophet says that those who do not act
according to what they know, in other vords the learned men who lack
moral perfection, will rcceive the most painful punishmenl^®. In the Ta-
hâfut he takes ııp the same idea and here again he says that according
to falâsifa '''whoe^er has the theoretical ^•irlues bul not tbe niotai ones
is called a dissolute leaıncd (^âlitn al-fâsiq)" whose punishment will
not be for ever'*"'.

It is quite clear from wbat we are told İn the Maqâşid and in Ta-
hâfut al-falâsifa that tbe torm fâsiq reminds us of fâsiq in Ibn SInâ and
not in al-Fârâbî. The harsh treatment o£fâsiq by al-Fârâbl does nol ap-
pear in eilhev of these two Würk8.

As for the treatment offâsiq in al-GhazâlI's il}yâ\ arba'în and other
vorks, he agrees entirely with the generally accepted Sunnite point of

45 Mttqâfid, p. 375.

46 Ibid., 375; cf. also 14. iv, 10.

47 T, 273.
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view. The term fisq is usually linked witb thc term "disobedience"
{'işyân)^^; it leads to ilıe abandonment of otherworldIy actions for the
sake of this vvorld**®. Freedoıu from fisq leads to the lower degroe of piety
(u-aro') and to moral justice or equilibrium. After this stage it Is possible
to move towards the piety of the rigbteous {şâlif^ûn), tben to that of
muUaqûn and then to şiddlqûn^^. Fisq İs a dc\iation froın tbe lİgbt path
or the Golden Mean. To define fisq in terms of deviation from the Golden
Moan is accepted by İbn Miska^ayh as well5'.

İt appears that fâsiq not only performs evi! actions but also takes
pride in Lis abilily to perform them. Fâsiq thiaks that perfection consists
in possessing wealtb and having a sinful and immoral relationship with
vomen and lads^^ - au idca of perfection wbich is also defended by the
people of the "/«siç cities" of aî-FârâW. Talking of tbe improvement of
the character of differenl classes of people, al-Ghazâlî says that it is very
difficult and raıe to impro\e thc character of a person who not only
performs evil actionsbut enjoysdoingso. His casehowever isbetter than
the cas»^ of the sharîr who. in addition to performing ev^il actions and
enjoying Avhat he docs, rnisleads other people as wcll53.

In al-Fârâbî's account of fâsiq these twö qualities are combined.
It is very strange indeed that al-GhazâlI says very cicarly that according
to the Mu'tazilites fâsiq w'll eternally remain ouside the people of
sa'âda^^; but he seems to favour the idea that falûsife did not İJelieve

that fâsiq woıdd not join tbe people of happiııess. Al-Ghazâlî accuses
the Mu'tazilites of füilure to uııderstand tbe Qur'«nic verses on which
tbey based ibelr arguraent. Repealing one of his favourite analogies,
al-Ghazâlî says that the case of fâsiq is like that of a man who loses
his legs Ol arms. Though he is not a complete man, nevertheless he is
stili a man. It is true that fâsiq is not perfect bcliever, but he has
faith ali the sameSS.

Al-Ghazâl! never fails to agree \vith thc Mu'tazilites that there İs

a relationship between evil decds and the weakues8 of faith^®. Fisq is a

48 Ih, i. 343.

49 Arb, 205.

50 Ibid., 63-4.

51 TtthdhSb al-tıkhlâk, Caİro. 1329 H., 207.

52 Ih, Ui. 437.

53 Ih, iv. 73.

54 Ibid., i, 160.

5'i Ibid., 162.

56 Ibûl., iv, 10.
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consfioıulydisobedient act wbicb makasfâsiq a more daageroiıs persoo
not only from tht point of view of otherwoıldly sa'âda but from the point
ofviewof the socio-political stability of the IsUmiccommunİty. Tbe Bâti-
nites wcre very successful, foı exanıple, among those who were fallen into
/ısg57. Unlike tbe Mu'tazilltes. ho\vever, be aserted tbat oııc day fâsiq
will be forgiven and accepted into tbe community of the happy. It is
to tbis the Prophet leferred wben be said tbat whoever possesses an
atom of faitb in his beart, and wboever confcsses the Unity of God will
eventually enter Paradise.

The idea tbat fâsiq ot shaqî will eventually become sa'ld cannot
boM'ever be defcnded witbout accepting tbe idea tbat man. or to use
abOhazâlI's owd term. the beart, vvill gaiu some new quaİities. To say
that fire will clean tbe beart and make it wortby of the Divine Pressence
is notbing more tban stating tbis fact.

In tbe Book of Fear and Hope, ai-Gbazâlî states that man dies
according as be has iived, and it is not possible for the heart to gain anot-
her quality afteı deatb which opposes the quality wbİcb was dominant
över bini, since one can only bring ohanges in his beart through tbe ac-
iions of tbe oıgans. Wheu tbe organs are nullified the actions are nul-
lified too. İn tbis case grief becomes great unlcss tbe roots of faitb and
the love ofGod have beeu firmly established in his heart for a long peıiod

and strengtbened vvith good deeds. Tbis will erase from his heart this
state in wbich it fell during death. Thus if tbe strengtb of hİs faİth were
up to the amount of a mithqâl, be would be taken out of the Fire. If it
were less than thİs, then his staying in Fire would be longer, but if it.
were not moıe than a mUhqâl of a seed, be would stili come out of tbe
Fire even İf it were after a thousand years^s.

It is bere tbat tbe concept of'intercession' (shafâ'a) comes in and
has a far-reaching iraportance especiallj whân sa'âda is viewed from tbe
standpoint of Divine Grace and Mercy.

b) Intercession. the trausformation of slıaqi into sa'İd

In tbe ArUa'in aI-Ghaz.îH repeats tbe idea tbat anyone wbo bas an
atom s weigbt of faitb will come out of the Fire. Some people come out
befoTe tbey compiete the punishment wbicb they deserve because of theit
sins. This happens through the intercessiou ofthe prophet8,.the martyıs,

the learned and whoever is giveu such a roie^î',

57 F.B., 36.
58 Ih, iv. 216; Arb, 21-2.
59 Arb, 21.
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Here we are not interested in the whole idea of skafâ*a. Our intereat
lies in the fact that througfa Intercession it is possible to put an cnd to
the punishmeni of a shaql and make him sa'îd. The one who believes
that the charaeter of the heart does not and cannot change after death,
cannot defend the doctriue of Intercession. In a system like that of al»
FârâbI, for instance, Intercession cannot have a place, unless an obvious
inconsistency is toleratcd. Both al-FârâbI and al-GhazâiI agree that af
ter death man, or the Intelleet, oı the heart, cannot gain a charaeter
tvhich is the opposite of the charaeter which was dominant during dying.
Al-Fârâbl goes no further here, but al-ChazâlI brİngs divine intervention
onto the scene and, therefore, makeı sa'âda as a divine gift. In fact this
is what the Musliras have alway8 believed. The Divine Grace may aet
directly without any intercessor and release man from Hell, or it may
aci through Prophets or martyrs thanks to the power of Intercession
given to thera by God^O.

In Madnûn bihi 'o/o ghayr ahlihi, al-Ghazâl! states that Interces
sion is embodicd in the lignt whicb shines from the Divİne Presence on
to the substance of prophethood and from bere it illuminates ali other
substances whieh have fortified their relation with the substance of
prphethood through their love for, and their perseverence in, Sunna.
The proceeding of tbis lighl from the Divine Presence resembles that
of the light of the sun which refleets from water and hence reflects on
a special part of wall and not just on any part. If Unity {tawbtd) is
dominant in the heart of the believer, the light from tbe Divine Presence
may come directly, but if the heart finds ita way only through followihg
prophecy, then the light reflects on it through an intermediary, e.g.
the prophets.

To be forgiven by God in the world to come does not essentially
differ from His forgiving the sins ofa believer in this world. Thete may
be many hidden reasons which bring about God's forgiveness and sal-
vation andwhieh we may not know. It must beaccepted as a possibility
that a disobedient person can be forgiven despite his many apparent
evi! decds, and an obedient one may face God's anger, despite his ap
parent obedienee. The people of insight inform us that a man is not
forgiven except for a good reason, though this reason may not beknown
to us, and a man is not driven to face God's anger again except for an
apparent or an unknowu reason. If this were not so, there would be no

60. Cf. Ih, t, p. 10 anâ iv, 653 ff.
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place for justice^l. In other words to transform a.shaqî inlo a sa'id
hout any reason is not compatİblc with divine justice. This was the idea
of the Mu'tazİlites. Al-ChazâlI aocepts that everyone •vvill get what be
deşerves but we cannot say that God does injustice ifHe forgives a siııner.

In order to say this, wc lave to know everything about the sinner, which
is impossible. By the idea of "hidden reason" {as-sabab al-bâtin) al-Gha-
zâli tires to overcome this difficulty.

3) Those who Are Saved {Nâjîn)

Gcnerally speaking, najât is the name of the doctrine of salva-
tion and in this sense it can be applicd to anyone who is saved from
ahaqdwa iırespeetive of one's degrees of sa'âda. In this particulaı classifi-
eation, however, by najât al-Ghazâlî means "just safety {salâma) and
not şa'âda ot Those who are called nâjin are the people who
deserve neither reward nor punishment, like the insane and the child-
ren of the unbelievers and those who iuhabit the extremities of the in-
habited world where they have not rcceived any invitation to accept
the right faith. This class ofpeople have a very meagre intellect {balak)
and no knovvledge at -ali. There is neither obedience nor disobedience
on their part; and they are neither of the people of Paradise nor of those
ofHell. Rather, they stay in a place betweea the two {al-manzila bayn
al-m^ınzilatayn) vhich is interpreted as a'râf by the La>v63.

In the Arba'In al-GhazâlI defines najât in the same way, namely
"freedom from punishment" and there too he makes the same clear
distinction between najât, fatvz andsa'âdawithout making any reference
however to balak and a'râf^.

It seems that the class of nâjin roughly corresponds to al-Fârabl's
class of the "ignorant people". Unlike al-GhazâlI, al-Fârâbî does not
tbink that they will remain in a'râf, but they will be destroyed. An im-
mortal soul is e'ther sa'îd orshaqi and there is no third possibility.

Ibn SInâ, on the other hand, aocepts that the souls of bulk are im-
mortal, since the soul as an existent is immortal. In the secoud section
of ilâkiyât in the Najât he divides these meagre souls into those that are
morally wicked and those that are not. The former will be punishcd

61 ii{ı, iv, 38.

62 Iff, iv. 38.

63 Ibid., 38.'

64 Arb, 23-4. For Tûsl's idea of ,the weak souls' cf. Rûâiö gauıâ'id-a^,afâ'td (Şahid Ali
Pa»a, 2721/1) fol, 28b.
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after death, because they will lose tbe body wbich is the OLİy means for
their satisfaction. As for the latter, they wül be met by the great merey
of God and have "some kind of ease "We are not giver enough
information about the nature of this "ease", but it is not sa'âda, since
sa*âda in tbn SInâ too is only for intellectually and moraİly perfect
souls. Il is quite plausible to uggest that this "ease" is what al-GhazâlI
means by the term a'röf or rather the condition of life that takes place
in a'râf.

We have not come across a division of these weak souls into good
and bad in al'GhazâlI. Nor does he say aııytbing about whether there
will be any improvement in the condition of these souls. Ibn Sînâ, on
the other hand, seems to accept some kind of improvement®®. He talks
about the idea of the "ceİestial bodies" or "something similar" which,
he says, were accepted by "some ulama". With the help of these "ceİes

tial bodies" these souls will imagine what otherworldly pleasuıe or pain
is. F. Rahman believes that according to Ibn Sînâ "some underdevelo-
ped souls are also said to become good and bad damons after death,
thanks to their power of imagination"®"'.

Ibn Sînâ likens the pleasure or pain vvhich is perceived after death
to the pleasure which is cxperienced in dreams. No one can say this
expericnce is less powerful than the sensual one. As a matter of fact, aft( r
death the imaginative experience can be stronger than our preseni sen
sual experience, because there wiU no longer be the body and bodily
occupations®®.

Our mentionİng of Ibn Sînâ's ideas here is not out of place, since
they had a considerable influence on al-Ghazâlî. In al-Fârâbî we have
intellectual or spirilual other\s'orldly pain and pleasure. Ibn Sinâ accepts
spiritual and imaginative pain and pleasure. He does not deny the pos-
sibility of sensual experience of pain and pleasure after death in the
ahifâ', though he rejects it in his risâla ad^atviyya fi-amr-al-ma'âd^^.
And al-GhazâlI accepted the possihility of intellectual, imaginative and
sensual experience8 of otherworldly sabâda and shaqâwa. We will retum
to this very important relationship a littie later on.

65 N.B., p. 110.
66 Cf. Gardet, La pensee religiente d'Avieenne, p. 102.
67 "Dream, imagination and <âiaın al'miüıâl", p. 169.
68 N.B., 110-1.

69 Cf. S. Dunya's întroduction to his edltion of Tah^fut al'/alâstfa, pp. 16-20. Cf. also
Ifh iv, 621£f.
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Al-GbazâlI did not have the difficulties witlı whiclı al-Fârâbî and

Ibn SInâ had dealt before him. His acceptance of tbe resurrection of
tbe body sâved him from such ideas as thinking of some celcstial bodies
for tbe SOUİ8 wbich ara not perfect enougb to experience spiritual plea-
Bure. Tbis does not mean, bowever, tbat abCbazilFs idea of tbe "weak

Bouls '̂ is not complicated.

It appears tbat al-CbazâlI uses the Arabic term bulh in two diffe*
rent eenses. Firstly it is used for tbe people wbo are not mindful of tbe
matters of tbis world because of tbeir involvement witb tbe matters

of tbe world to come. Tbis is wby the Prophet bas said tbat "most of
the people of Paradise are bulh"''^. Tbe descripiton of bulh in tbis sense
comes very near to al-Gbazâlî's description of tbe "People of Rigbt"
- a term wbicb is used as a name of tbe people wbo enter Paradise but
do not attain tbe bigbest degree wbicb is reserved for muqarrabûn. Tal-
king about tbe danger of investigation into tbe matters wbicb are es-
sential for salvation, al'GbazâlI says tbat wboever believes God, His
attributes and His aetions to be otber tban wbat tbey aelually are eit-
ber tbrougb taqUd or speculation is in a perdous condition, and ascetism
and good deeds are not enougb to repel tbis peril. "Bu/b, bowever, are
free from tbis peril. 1 mean tbose people wbo believe in God, His Mes-
sengers and tbe Last Day witb a firmly establisbod belief such as the
bedouin and tbe negroes and otber people wbo bave not indulged in
researeb and speculation... Tbat is wby tbe Propbet bas said, most of
tbe people of Paradise are bulh'

Now it is clear from tbis passage tbat bulh in tbis tecbnical sense is
notbing but anotber name for tbe people wbo accept religious matters
on autborty.

Secondlyal-GbazâlI usesbulhin a non*teebnical sense.Here it implies
weakDes8 of inteilectual power. Tbe relation between tbe two meanings
of tbe term is obvious. One does not become muqallid, if one is not intel-
lectually weak. Tbese two different meanings, however, must be kept
apart, since tbe class of muqallidûn and the class of people with "weak
intellect" namely tbe insane and so on, to whicb tbe first and tbe second
meaning of tbe term bulh refers respectively, are two separate elasses.
So are tbeir degrees in the world to come; muqallidûn will be in Paradise,
wberea8 bulh in tbe setond sense will be in a'râf. The foımer bave tbeir

70 14, İÜ, 23; cf. also iv, 35 and , , 49.

71 /4, iv, 217-8.
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sharc in sabâda, tbough not in its bigbeet degree, tbe latter, on tbe other
band, do not atta*n any sa*âda, but just meıe salvation (najât) firom
shaqâu;a.

Despite this illuminating expIanation about tbe class of tıâjln^

OT tbe people of oVö/, al-CbazâlI usually ignorefe thi& class when be men-
tions his general claseification of men in tbe world to come in many ol»
ber pİaces of hiswork8. Hesays, for instance, that people wiU bedivided
into three groups after tbe majör hıterrogation {su'âl): tbosc wbo will
attdin etemal sa'âda, those vvho will attain etemal shaqâwa and tbosc
whoBe gof-d deeds are raixed witbtheir bad deeds. Tbougb tbe last group
will be punisbed, tbey will evenlually enter Paradise'̂ ^. Here tbere is
no menlion of tlıc class of bulk. This ınay be due to tbe fact tbat tbese
people will not evenbebrougbtto tbe scent ofInteırogal ion,since tbey
have notbing to say or to ansvver.

Al-Gbazâlî's not menlioning tbe class of hulh or nâjIn raay also be
due to tbe fact that tbe Qur'ân itself says very litlle about tbem. We
bave already pointed out tbe obscurity of tbe Qur'ânic term a'râ/ and
tbe difficulty of finding an intermediary place betwecn Paradise and
Hell. Al-GbazâlI is avare that because of this lack of informatîon, il is
not easy to talk about tbis rank,namely tbe rank of mere salvation^^.

4) Tbose Who Are Saved and Revarded {Fâ'izün)

Tbese people constitute tbe bigbest rank in al-GbazâlI's classifica-
tion of men after death, and tbis class corresponds to tbe perfect and
pure class of falâsifa. Tbese people are called ^ârifûn and not
muqallidûn; tbey are tbe "outsrippers"; tbe people who are brougbt
near to God (as-sâbiqün al-muqarrabün)'̂ *.

Muqallid is from tbe 'People of Right' wbo bave some kind of pUce
in Paradise, mugarra6ûn on tbe otber band, attain a degree vbose beigbt
can bardly be described. Tbe Qur'ân refers to this fact vben it says
that "no soul knovs vhat comfort is laid up for tbem secretly, as recom»
pense for that tbey vere doing". (XXXII, 17). Of tbis degree tbe Prop»
bet has said that "no eye bas seen, no ear has beard and no heart of
man has ever conceived"^5, Vhat ^ârifün desire cannot be attained in

72 Ify, iv, 646.

73 Ibid., 39.

74 Ibid., 39; of. The Qur'4n, LVI, 10-35.

75 Ih, iv, 39. For tbe verse and the Tradition which al>Glıadn cites wheit be criticisea tbe
philosophers' coocept of $a^öda see T, 275-6.
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tlıis worId. As for hür, castlcs, fruits, milk, honey and so on, ^ârifûn are
not keen on them; tkey would not be contentcd even if they were given
to them. "They desire nothing save the pleasure of gazing on God^s
face; this is the end of ali kinds of happiness and the end of ali pleasu-
les".

Here there is no need to go into a detailed deseription of the class
of fâ'izûn. We have already given enough information about the nature
of the classes of arifün and muqaHidûn which constitute the only two
classes of fâ'izûn.




