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  PREFACE




  In this book, I aim to convey the essentials of the life and thought of a religious genius too little known beyond the specialist world. For the

  breadth, subtlety and influence of his work, Ghazali deserves to be counted among the great figures in intellectual history, worthy to be ranked with Augustine and Maimonides, Pascal and

  Kierkegaard. This book is intended for readers with no previous knowledge of Ghazali or indeed of Islamic intellectual history. This means I have been obliged to summarize and simplify many crucial

  points, though not, I hope, to over-simplify.




  I refer to Ghazali’s works by their original Arabic titles, often in shortened form; these are listed in the table of abbreviations. In referring to Ghazali’s masterpiece, the

  Ihya’ ‘ulum al-din, I have sometimes referred to it as The Revival and sometimes as the Ihya’. I’ve tried wherever possible to key my references to

  existing English translations (which I’ve occasionally modified); translations without attribution are my own. Since many Arabic names and terms used will be unfamiliar to non-specialist

  readers, I’ve included brief descriptions of the various political entities and schools of thought they represent in the introduction.




  I would like to thank Professor Patricia Crone for inviting me to contribute this volume to the series. I am grateful too for her comments and suggestions which have improved the work

  throughout. The anonymous reader for Oneworld offered several criticisms from which I have benefited and for which I express my thanks. Finally, I am grateful to Mike Harpley at Oneworld, who has

  been a most patient and helpful editor.
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  NAMES AND TERMS




  

    

      Ash‘arite the school of Sunni theology founded by Ash‘ari (d. 938).




      Buyid Shi‘ite dynasty in power from c. 932 to 1062, overthrown by the Seljuqs.




      dhawq “taste,” a Sufi technical term for unmediated mystical experience.




      Falsafa Islamic Aristotelean philosophy (from Greek “philosophia”).




      Fatimids Shi‘ite Isma‘ili dynasty in Egypt and N. Africa from 909–1171.




      fiqh Islamic law.




      Hadith the attested words and deeds of the Prophet Muhammad.




      Hanafi The school of Sunni law based on the teachings of Abu Hanifa.




      Hanbali The school of Sunni law based on the teachings of Ahmad ibn Hanbal.




      Imam Prayer leader; in Shi‘ite tradition, the divinely designated guide of the community, sinless and infallible.




      Isma‘ili Shi‘ite sect which broke from mainstream Shi‘ism after 762 and which acknowledges a line of seven imams; hence known as

      “Seveners.”




      Kalam Islamic theology much given to dialectic and disputation (literally, “discourse”).




      madhhab “school” of law or theology, e.g., the Hanbali school.




      madrasa institution of learning, “college,” e.g., the Nizamiya madrasa.




      Maliki the school of Sunni law deriving from the teachings of Malik ibn Anas.




      Mu‘tazili school of theology characterized by pronounced rationalism.




      Seljuq Sunni Turkic dynasty in power from c. 1038 to 1194.




      Shafi‘ite the school of Sunni law based on the teachings of Shafi‘i.




      Sunna prescribed, normative behavior modeled on the example of the Prophet.




      taqlid belief based on authority, rather than independent reasoning.




      usul al-fiqh legal theory, the “roots of the law.”


    


  




  





  CHRONOLOGY




  

    

      	

        1058 c. 1072–73


      



      	

          


      



      	

        Born in a village near Tus in northeast Iran.




        Studies at Tus under the Imam Radhakani and at Jurjan with the Imam Abu Nasr al-Isma‘ili.


      

    




    

      	

        c. 1077–78


      



      	

          


      



      	

        Returns to Tus for three further years of study. Travels to Nishapur where he pursues advanced studies with the jurist and theologian Juwayni and the Sufi master

        Farmadhi.


      

    




    

      	

        1085–86


      



      	

          


      



      	

        Death of Juwayni. Attracts the patronage of the vizier Nizam al-Mulk and joins the court-camp of the Seljuq Sultan Malik Shah as professional jurist and theologian.


      

    




    

      	

        June–July 1091


      



      	

          


      



      	

        Appointed professor by Nizam al-Mulk at the Nizamiyya college in Baghdad.


      

    




    

      	

        1091–1095


      



      	

          


      



      	

        Period of professional celebrity in Baghdad; present at the investiture of the Abbasid Caliph Mustazhir in 1093. Assassination of Nizam al-Mulk on 14 October 1092; death

        of Sultan Malik Shah one month later.


      

    




    

      	

        July–Nov. 1095


      



      	

          


      



      	

        Period of spiritual crisis leading to renunciation of his position and departure from Baghdad.


      

    




    

      	

        1095–97


      



      	

          


      



      	

        Period of seclusion, first in Damascus for two years, with subsequent journeys to Jerusalem and Hebron; makes the pilgrimage; returns to Damascus. During the eleven-year

        period from 1095 to 1106, writes the major Sufi works on which his fame rests, in particular, the Ihya’ ‘ulum al-din, followed by several versions of the work in both

        Arabic and Persian.


      

    




    

      	

        1097


      



      	

          


      



      	

        Returns to Iraq, with brief stays in Baghdad and Hamadhan.


      

    




    

      	

        1099–1106


      



      	

          


      



      	

        At Tus, teaching and advising a circle of disciples.


      

    




    

      	

        July–August 1106


      



      	

          


      



      	

        Returns to teaching at the Nizamiyya in Nishapur at the urging of the vizier Fakhr al-Mulk. Composes his spiritual autobiography al-Munqidh min al-Dalal.


      

    




    

      	

        1109–1110


      



      	

          


      



      	

        Withdraws from public teaching and returns to Tus where he acts as spiritual advisor to Sufi aspirants.


      

    




    

      	

        December 18, 1111


      



      	

          


      



      	

        Dies at Tus and is buried there.


      

    


  




  





  INTRODUCTION




  In July 1095, the celebrated jurist and theologian Abu Hamid al-Ghazali experienced a sudden breakdown. He could neither eat nor sleep; even a sip

  of broth seemed too much. As his crisis worsened, he lost the power of speech. He was only thirty-seven years old. For a decade, as the darling of a young regime eager to promote a new form of

  orthodoxy, he had lectured to students in their hundreds at a recently-established university. He had frequently played a part in the courts of both the Abbasid Caliph and the Seljuq Sultan. As a

  lecturer and writer, he had been acclaimed for his eloquence; now, abruptly, he was inarticulate and forced to suspend his teaching. The doctors brought to his bedside gave conflicting diagnoses:

  all proved wrong. The breakdown lasted for six months. Though we know of this ordeal mainly from his own account, others noticed its effects on him; a student who knew him later would write,

  “I saw that the man had recovered from madness.” In his own description of the episode, written some ten years later, Ghazali stated that his crisis was caused not by the doubt which

  had tormented him as a young man, but by something more devastating: he had discovered the truth but could not act on it. He was effectively paralyzed by the truth.




  What was this “truth?” How did Ghazali come to it? It might be summed up in the phrase “the Sufi path,” but that tells us little. He would argue that such truth

  couldn’t be reached by intellectual methods, however rigorously applied, nor could it be acquired through books. Such ultimate truth – or “certainty,” as he put it –

  had to be “tasted” to be known. It wasn’t an intellectual truth – or not only that: it was truth as experienced, not fully expressible in words, but expressible only in

  action – by which of course he meant informed action.




  I will show by what route Ghazali arrived at this conclusion. In later life, he would summarize his sense of final truth not only by invoking the mystical notion of “taste” –

  to be discussed in Chapter Five – but by use of the formula “knowledge and action” (‘ilm wa‘amal in Arabic). For him, knowledge without action was futile; so

  was action without knowledge. Both had to be present for truth to become manifest. In a late Sufi work, he would go so far as to exhort a disciple: “Knowledge without action is madness and

  action without knowledge is void” (Letter, 16).




  Because Ghazali possessed an unusual gift for expressing complex notions in simple and vivid terms – and because he often does so with an unexpectedly personal accent – his writings

  have a deceptive immediacy. He can seem improbably “modern.” This may account for his continuing popularity, and not only among Muslims. He appears to speak directly to his reader.




  A millennium separates us from him and his world. To enter that world, even in a cursory way, it is essential to have some sense of the historical and intellectual context in which he

  flourished. His career was atypical in some respects. He stood out among his contemporaries, at times to his cost. To appreciate his distinctive originality, as well as the enduring contributions

  which he made, we must briefly sketch certain aspects of his milieu, together with the schools and traditions with which he engaged.




  The crisis of July 1095 divides Ghazali’s life into before and after. He certainly saw it thus. By November 1095, when he finally formed his resolve to follow the Sufi way, he had become a

  different man. Even so, there was an inner continuity, a hidden coherence, to his career. The earlier phases, like certain of his earlier books, are mirrored and subtly transformed in his later

  works and deeds. Various external constants, ranging from political events to theological and legal wrangles, to less conspicuous but equally important developments in Sufism, exerted an influence

  on his life and thought. The aspirations and agendas of his Seljuq masters, and in particular the projects of Nizam al-Mulk, his formidable patron, profoundly affected him and the tendencies of the

  several “schools” of legal theory played a decisive part in his life. Ghazali was a Shafi‘ite (as I shall discuss in Chapter Two), but came into frequent contact, often outright

  conflict, with Hanafis and Hanbalis, as well as with representatives of other traditions. In theology, or Kalam (treated in Chapter Three), he espoused Ash‘arism but dealt, often

  pugnaciously, with Mu‘tazilis, Isma‘ilis, and others. And there were proponents of Falsafa, or “philosophy,” to be countered, as I show in Chapter Four. For Ghazali,

  that powerful amalgam of Aristotelean teaching with Neo-Platonic thought – of which Ibn Sina (Avicenna) was the most daunting exponent – represented a challenge and an opportunity.

  These and other factors helped shape Ghazali’s mature position and his distinctive form of Sufism (which I describe in Chapters Five and Six).




  Attempting to deal with Ghazali’s life and thought, as with that of any other medieval Muslim thinker, forces an engagement with a swarm of unfamiliar and often confusing names and terms,

  like those scattered throughout the preceding paragraph. In this introduction, I will briefly describe and characterize those which bear most directly on Ghazali’s life and thought. I hope

  that this approach will make it easier for the reader who is not a specialist to follow the more detailed discussions of later chapters.




  THE SELJUQS




  Ghazali’s career coincided with the rise and consolidation of the Seljuq dynasty and cannot be understood apart from it. The Seljuqs constituted a powerful clan with the

  larger Turkic confederation known as the Oghuz Turks – “the Ghuzz” to Arab chroniclers. (“Oghuz” means “nine” and refers to the various clans which formed

  the confederation.) The Seljuqs, eventually masters of a vast domain encompassing Syria, Iraq, Iran, and Central Asia and extending to the borders of China, took their name from their tenth-century

  leader Seljuq ibn Duqaq ibn Timur, the commander also known as Yaligh, “Iron Bow.” These Turks converted to Islam in the tenth century but they brought into their new faith influences

  from a host of other traditions, including Buddhism, Manicheanism, Nestorian Christianity, and even Khazar Judaism, as well as their native shamanistic practises. More significantly from a

  political perspective, as one historian has put it, “the coming of the Seljuqs inaugurated the age of alien, especially Turkish, rule” in the Islamic heartlands (Bosworth, CHI

  5:3).




  From a doctrinal perspective, the Seljuqs were Sunni Muslims. They sought to impose strict Sunni practises on their conquered territories, both through conviction and as a way of creating

  political and civic unity. To this end, especially under the resolute administration of the powerful vizier Nizam al-Mulk (the Persian statesman whose thirty-year control of Seljuq policy led Ibn

  Athir, a later historian, to call it al-dawla al-Nizamiya, “the dynasty of Nizam” (EI2 8:941)) the Seljuqs adopted a particular school of law –

  Shafi‘ite – and a specific form of orthodox Sunni theology – Ash‘arite – both of which they sought to promote and establish throughout their domains. This agenda was

  all the more important because their predecessors, the Buyids, who had controlled both the Caliphate and its territories for a century, had been Shi‘ites. In addition, the Seljuqs faced a

  continuing menace from the powerful Fatimid dynasty in Egypt; the Fatimids were Isma‘ilis, a sect which had broken away from mainstream Shi‘ism in the eighth century and which,

  beginning in the late ninth century, continually sent missionaries on proselytizing expeditions to all corners of the Islamic world. The Fatimids – and the Isma‘ilis elsewhere, but

  especially in Syria – thus represented both a military and a doctrinal threat to Seljuq interests.




  The first incursions of the Seljuqs in the eleventh century brought them into Afghanistan and Khorasan, the north-eastern province of Iran, where Ghazali was born. They came as raiders intent on

  plunder but quickly settled. There were not only the Buyids to contend with, but also the Ghaznavids, a rival Turkic dynasty which had earlier invaded India under the formidable Mahmud of Ghazna.

  In 1038, after routing Ghaznavid armies in Afghanistan, the Seljuq commander Tughril Bey proceeded to Nishapur, in the very heart of Khorasan, and had himself proclaimed Sultan; he ruled for the

  next twenty-five years, consolidating and extending Seljuq power. In 1055, three years before Ghazali’s birth, Tughril triumphantly entered Baghdad, seat of the Caliphate. His Sultanate was

  confirmed by the Abbasid Caliph al-Qa’im, who went so far as to seat him on a throne and wrap a cloak of honor around him. The Caliphate thus came under the protection and the control of the

  victorious Seljuqs; this was crucial because, however feeble it had become, the Abbasid Caliphate still embodied authority and prestige in both religious and dynastic terms. Ghazali respected and

  upheld both offices; indeed, he puts “Caliphs, kings and Sultans” second only to the prophets – and ahead of scholars – in the ranks of the knowledgeable, though their

  knowledge, as he notes, is restricted to purely external matters (Ihya’, 1:24). During Ghazali’s lifetime, both Sultan and Caliph would hold sway in Baghdad, with actual power

  invested in the Sultan but immense symbolic power represented by the Caliph. Ghazali would be welcomed, and play an occasional official role, at both courts. Indeed, he would often act as a liaison

  between the potentates, remarking “I served on several occasions as an envoy between the Sultan and the Commander of the Faithful [that is, the Caliph] on pressing questions”

  (Krawulsky, 66; Hogga, 46).




  In several of his works, Ghazali sought to justify Seljuq sovereignty without compromising Abbasid authority: a delicate juggling act. In his masterpiece, The Revival of the Religious

  Sciences, he would come to the conclusion that “the Caliph is the person to whom the possessor of force pays allegiance” and he would elaborate further by saying, with obvious

  reference to the Seljuqs, that “anyone who seizes power by force and is obedient to the Caliph . . . is a Sultan wielding valid jurisdiction and judgment” (Ihya’, 2:179;

  tr. Hillenbrand, 90). The Seljuqs ruled by justified might but the Abbasid Caliph embodied the Imamate itself, a sacrosanct office.




  Tughril Bey had initiated the Seljuq doctrinal agenda of aggressively promoting Sunni orthodoxy. His son Alp Arslan, who succeeded Tughril in 1063, furthered this agenda, not least by appointing

  Nizam al-Mulk as his vizier. Alp Arslan was a commanding figure – according to one chronicler, “he was tall, with moustaches so long that he used to tie up their ends when he wished to

  shoot” (Browne, 2:176). Under him, and his successor Malik Shah, the Seljuq dynasty achieved its greatest heights but these were often the results of their scheming, utterly ruthless, and

  dazzling vizier’s tireless machinations.




  Malik Shah, Alp Arlan’s successor, ruled for twenty years, from 1072 until his death in 1092. Ghazali came to maturity and achieved renown during his reign; his rise owed much to the

  patronage of Nizam al-Mulk, who appointed him to an influential teaching position at the school in Baghdad which bore his name, the celebrated “Nizamiyya” madrasa. Ghazali, along with

  other like-minded jurists and theologians, played a key role in the vizier’s imposition of a new orthodoxy. After 1092, the year in which both Malik Shah and Nizam al-Mulk died,

  Ghazali’s life would begin to take a different and unexpected course, but his career, as well as certain central aspects of his thought, was influenced and to some extent defined by the

  prevailing Seljuq agenda.




  THE “SCHOOLS” OF LAW




  The term “school” – the usual translation of the Arabic word madhhab which also means a “road taken” and by extension,

  “doctrine” – is a bit misleading; it suggests a unified and consistent viewpoint. This was not invariably true of the different traditions of legal theory, nor were individual

  jurists and theorists unanimous in their views. Ghazali, though nominally an adherent of the Shafi‘ite school, often deviated from strict Shafi‘ism. His contemporary, the Baghdad jurist

  and theologian Ibn ‘Aqil, was even more individualistic; though a Hanbali, he took enough interest in both Mu‘tazili theology and in Sufism to earn several harsh rebukes and on at least

  one occasion he was obliged to disavow these tendencies publicly (Makdisi, 3–5). There are defining differences among the four or five principal traditions.




  Shafi‘i and his School




  The four Sunni schools took their names from their illustrious founders, all of whom commanded respect for their legal acumen, as well as their piety. In the Ihya’,

  Ghazali praises each of these four founders, beginning with Shafi‘i who, not surprisingly, receives his highest praise (Ihya’, 1:36–40). Two of the jurists, Malik ibn Anas

  (d. 795) and Ahmad ibn Hanbal (d. 855) – eponyms of the Maliki and Hanbali schools, respectively – were also collectors and compilers of sacred tradition, the hadiths in which

  the words and deeds of the Prophet were recorded. Such traditions not only served as one of the two fundamental sources, or “roots,” of the law (the other was the Qur’an), but

  constituted the core of what Muslims call the Sunna, the basis of normative behavior, modeled on the attested example of the Prophet. The compilations of Malik and of Ahmad ibn Hanbal

  represent two of the four canonical collections of such hadith in Sunni tradition. The Hanbalis placed great emphasis on tradition; several of Ghazali’s Hanbali critics would display a

  certain relish in pointing out his supposed weakness in this religious “science.”




  Muhammad ibn Idris al-Shafi‘i (767–820) – usually called “the Imam Shafi‘i” – belonged to the same Quraysh tribe as the Prophet, of whom he was a

  distant relation. He was originally a disciple of Malik ibn Anas, and had met Ahmad ibn Hanbal in Baghdad at least once. His distinctive contribution, however, lay not in the compilation of

  traditions but in the delineation and refinement of certain forms of legal reasoning. He particularly espoused and defended the rigorous use of analogy (qiyas), arrived at through

  “intellectual effort” (ijtihad), and was critical of “belief based on authority,” or taqlid, dear to many Malikis; though his insistence on analogy also

  represented an effort to curb the excesses of “personal opinion” (ra’y), which he opposed (Shafi‘i, 31). Like other early jurists, he condemned the discipline of

  theology outright and was reported to have thundered:




   




  

    

      My verdict on the people of kalam is that they should be beaten with whips and the soles of sandals, and then paraded through all the tribes and encampments while it

      is proclaimed of them, “Such is the reward of those who forsake the Qur’an and sunna and give themselves up to the kalam.”


    


  




  Goldziher 1981, 110




   




  Shafi‘i is generally credited with creating the discipline of theoretical jurisprudence in Islam, the so-called science of “the roots of the law,” the

  principles of which he articulated in his famous Risala, or “Treatise.” Like the other founders of legal schools, Shafi‘i was revered for his exemplary piety and probity;

  Ghazali especially praises his ascetic way of life and his generosity, as well as his learning (Ihya’, 1:36–37). In later ages, he would be accorded the title of “Renewer

  of Religion” for his century. Ghazali frequently invokes him as a model of righteousness, not least perhaps because he aspired to be the “Renewer of Religion” for his own

  century.




  The Hanbali School




  This school, founded on the teaching of Ahmad ibn Hanbal (d. 855), holds that the only valid sources of the law are the Qur’an and tradition. Not only is speculative

  theology – along with any figurative interpretation of scripture – condemned but so too is the use of “personal opinion” (ra’y) on the jurist’s part. The

  application of “analogy” (qiyas) is but sparingly allowed, though Ahmad himself resorted to it under other names; he apparently considered it the weakest of the principles of

  legal reasoning (Melchert, 71, 77). Doctrinally, Hanbalis held to a qualified literalism: God is the God of the Qur’an and He is as He describes Himself there. However, Hanbalis are not

  “fundamentalists” in any obvious sense. Ahmad ibn Hanbal combated both the anthropomorphism of those who took literally the various Qur’anic assertions that God possessed bodily

  attributes – a hand or a face – and the extreme “negative theology” of such early thinkers as Jahm ibn Safwan who denied such attributes outright. For the Hanbalis, the

  prescribed position was to accept these Qur’anic assertions “without knowing [or: asking] how.” This formula – the celebrated bi-la kayf – emerged during the

  notorious “inquisition” (mihna), initiated by the Abbasid Caliph Ma’mun, and was uttered by Ahmad ibn Hanbal with respect to the nature of the Qur’an. The

  Mu‘tazili position, which the Caliph promoted, held that the Qur’an was created. Ahmad ibn Hanbal and his followers stuck to their position that scripture, as God’s speech, was

  eternal and uncreated, albeit bi-la kayf, “unknowably so.” The formula would eventually find its way into Ash‘arite doctrine.




  In Ghazali’s lifetime, the Hanbalis were politically quite active in Baghdad, where they were the majority of the populace. Viewing Ash‘arism (also discussed below) as a form of

  “heresy,” certain Hanbali zealots launched personal attacks against Ash‘arite preachers. They also acted as moral vigilantes, destroying musical instruments and overturning jugs

  suspected of holding wine. In 1077, when Ghazali was still in his teens, a clash occurred between Hanbalis and Ash‘arites in which both sides hurled mud-brick missiles at one another (Cook,

  120). (This sort of factional strife would lead Ghazali to exclaim, towards the conclusion of the Ihya’, “O how much blood has been spilled to promote the causes of the masters

  of the schools of law!”) Finally, the Hanbalis, especially in Baghdad, were fervent upholders of the claims of the Caliphate; they were the “ropes” which held up the Caliphal

  “tent” and, as they liked to say, “if the rope fails, the tent collapses” (Cook, 122).




  The Hanafi School




  This tradition traces its origins to Abu Hanifa (699–767) and is the oldest of the Sunni schools of law. Its importance with respect to Ghazali lies in the fact that the

  Seljuqs themselves were initially fervent Hanafis. The struggle to impose Shafi‘ite principles, led by Nizam al-Mulk with the help of Ghazali and other scholars, was both an attempt to

  supplant the Hanafis and to reduce their influence within the ruling Seljuq circles. Theologically, Abu Hanifa had been a Murji’i (that is, an upholder of the view that judgment of a serious

  sinner should be “deferred” (irja’) and left to God alone), but his school was not conspicuously theological at the outset. He was attacked by other traditionists for

  permitting the use of “personal opinion” in legal judgments (EI2, 3:162). Over time, his legal school would become allied with a theological tendency, parallel in

  orthodoxy to Ash‘arism and deriving from the teaching of Abu Mansur al-Maturidi (d. 944). Maturidism became widely influential, especially in Transoxiana, from where it spread among the

  Turks. It would represent “the theological face of Hanafism” (Cook, 307) by Ghazali’s time. The conquering Seljuqs adhered to this school, which they vigorously promoted when they

  first came to power.




  Despite the fact that Shafi‘ite legal theory originally constituted a synthesis between the teachings of Abu Hanifa and those of Malik ibn Anas, conflicts and rivalry occurred between the

  Hanafi and Shafi‘ite schools virtually from their beginning. Many of Ghazali’s adversaries, in legal as well as doctrinal (and political) matters, would come from among the Hanafis, and

  towards the end of his life they would denounce him to the Sultan (Krawulsky, 63).




  The Maliki School




  This school, deriving its authority from Malik ibn Anas (d. 795), a native of Medina, would become particularly strong in the Maghrib. Several of Ghazali’s most prominent

  students were Malikis from the Islamic West; a few would also become his severest critics. Like Shafi‘ism, Malikism had no original theological stance, but adopted Ash‘arism outright.

  Despite this common ground, Western Malikis displayed a tendency towards extreme dogmatism; one of Ghazali’s pupils, Abu Abd Allah al-Mazari (d. 1141) – whom one scholar characterizes

  as a “fundamentalist” Ash‘arite (Cook, 358) – would later condemn his teacher for his forays into philosophy (Ormsby 1984, 101). The Maliki jurists and scholars denounced

  the Ihya’ and in 1109 – two years before Ghazali’s death – copies were publicly burned in Almoravid Spain (Serrano Ruano, 137).




  The Ash‘arite School of Islamic Theology (Kalam)




  Nizam al-Mulk sought to pair Shafi‘ite legal teachings with Ash‘arite theology and to have both taught in the schools which he established. Ghazali taught this

  combination of legal theory and theology in Baghdad for about ten years. Ash‘arism, which eventually developed into the dominant form of Sunni orthodoxy, stemmed from the teachings of Abu

  al-Hasan al-Ash‘ari, a native of Basra, who died in 935. His particular strain of orthodoxy, steadily refined and codified in the century and a half before Ghazali’s involvement, may be

  seen as the product of a long effort of reconciliation between the pietistic demands of the Hanbalite tradition and the rationalistic methodology of the Mu‘tazilis. As we shall see,

  Ash‘ari was a Mu‘tazili until around the age of forty; he knew their methods and their positions from the inside.
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