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Abstract

The present study aims at presenting an analysis of al-Ghazzali’s
employment of &hadith in general and then to understand why he employs weak
ahadith in his writings. It is mainly done to evaluate the criticisms which can be
traced back to many scholars. Of particular importance is the influence of two
Hanbali scholars, namely, Ibn al-Jawzi (d. 597/1200) and Ibn Taymiyyah
(d.728/1327), both of whom not only attacked al-Ghazzali but also a number of the
Sufis from whose teachings al-Ghazzali derived many of his own ideas.

Basically the objection of these two critics was to al-Ghazzali’s employment
of weak ahadith in his writings, cspecially the fhya’ ‘Ulim al-Din, which they
claimed al-Ghazzali filled with weak or spurious ahadith that he quoted without
examining their authenticity. In other words these critics claimed that al-Ghazzali
employed ahadith which have no valid source or which are not found in the authentic
books of hadith.

It has been clarificd that al-Ghazzali did not confine himself to only ahadith
that are found in the authentic books. He al;o used others that were used by the
Sufis, and that were not accepted by the Mubaddithin because of their
misunderstanding of the salient features of the theology and metaphysics of the
Sufis. Therefore, this study also attempts to examine the reliability of the methods
that were applied by the Muhaddithun with reference to their judging the
authenticity of hadith.

It has been found that due to the difficulties that were closely connected with
differing views of the Mubaddithin in determining what might be deemed as defects

in hadith, they did not agree among themselves in their interpretation of weak

viii



ahadith. Rather, they did not clearly define the weak hadith, although they agreed
that they have various types, not having the same degree of weakness. In other
words, the fewer the number and importance of defects, the less severe the weakness.

This study is mainly designed to examine al-Ghazzali's employment of the
weak ahadith and clarifies that in his attempt to revive the religious sciences, he
tried to introduce the principles and rules that can be used to preserve the
harmonious relationship between apparent (zahir) and hidden (batin) meanings in the
words of the Qur’an and of hadith. This approach was different from that of his
critics who confined themselves to literal interpretation of the texts of the Qur’an
and hadith.

Indeed, al-Ghazzali’s position on the science of hadith is a unique approach
which integrates various aspects of Islamic sciences, i.c., hadith, Usul al-figh,
Kalam, Tafsir and Tasawwuf forming an integrated system that discloses the
ultimate reality in positive terms . Of course, the ‘u/ama’ or scholars specializing in
these sciences were all concerned with the ahadith of the Prophet as sources of
knowledge in their approaches to interpret lhe- concept of Sunnah, the second source
of Islamic law next to the Holy Qur’an. However, al-Ghazzali clarifies, their
understanding depends upon the levels of experience and cognition to which the
words [in the text of ahadith] refer, and upon the levels in their capacity to
understand their meanings.

What is unique about al Ghazzali, and perhaps the most valuable contribution
made by him to hadith criticism, is that within his writings he treated the science of
hadith by integrating the points of view of Fuqaha’, Usuliyyun, Muhaddithin,

Mutakallimun and the higher Sufis. Therefore, in order to properly judge the



authenticity of hadith we should not depend solely on the Mubsddithim’s
preoccupation with the /snad alone; but also we must examine the subject

matter/text (matn ) as well as the nature of the truth conveyed by hadith.
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Chapter One
Introduction
L. The Problem of Hadith Da 7f (weak) in Islamic Thought
The major task of this work is to analyze al-Ghazzali's employment of hadith
(pl. ahadith, i.c., traditions, narratives, reports of the Prophet) in general (sound or
weak) and then to understand why he employs some weak aladith in his writings and
his justification for it. His full name is Abu Hamid Muhammad b. Muhammad b.

Muhammad al-Tusi al-Ghazzali.' He was a great Fagih (jurist) and Usulf (legal
1 q

" There is a long and intense dispute going back to some of the carliest traditional biographers

concerning whether his name should be spelled with one or two Z's. I have adopted the spelling
with two Z's following what is called the standard view (al-mashhur) —that is nisbah from
Ghazzal-—for his father was a spinner of wool, which he sold in his small shop. Other scholars hold
that the correct spelling is Ghazali (with single Z) —that is derived from Ghazala, a village near
Tus— the birth place of the outstanding scholar under discussion. Sece Taj al-Din al-Subki,
Tabaqat al-Shafi‘iyyah al-Kubra, 10 Vols, eds. Mahmud Muhammad al-Tanahi, ‘Abd al-Fattah
Muhammad al-Huluw, and Mahmud Muhammad al-Tanahi (Cairo: Dar Ihya' al-Kutub al-
* Arabiyyal/Faisal ‘Isa al-Babi al-Halabi, n.d), 6: 203, hereinafter cited as Tabaqgat ; Muhammad b.
Muhammad Murtada al-Zabidi, /thaf al-Sadat al-Muttagin bi-Sharh Ihya’ ‘Ulum al-Din, 14 Vols
(Beirut: Dar al-Kutub al ‘llmiyyah, 1989), 1:24-25, hereinafter cited as Ithat ; sec also, W.
Montgomery. Watt, Muslim Intcllectual: A Study of al-Ghazali (Edinburgh: University Press,
1963), 181-83, hercinafter cited as Muslim Intellectual. The most important and authentic source
for al-Ghazzali's life, especially concerning the development of his intellectual and spiritual life, is
his semi-autobiographical work a/~Mungidh min al-Dalal. And the principle traditional biographies
of al-Ghazzali in Arabic have been compiled by ‘Abd al-Karim al-‘Uthmani, under the title,
namely, Sirat al-Ghazzali wa Aqwal al-Mutagaddimin fihi. D ss: Dar al-Fikr, 1961.
Included in this collection of biographics arc those of *Abd al-Ghafir al-Farisi (d. 529/1129), Ibn
‘Asakir al-Dimashqi(d.571/1175), Abu'l-Faraj Ibn al-Jawzi (d.597/1200), Yaqut al-Hamawi
(d.681/1282), Ibn Khallikan (d. 681/1282), al-Subki (d.771/369) and al-Zabidi (d.1205/1790). Of
these biographies the most authentic appears to be that of al-Farisi who was a contemporary and
close friend of al-Ghazzali. For an English translation of the major part of al-Farisi's biography,
see R. J. McCarthy, Freedom and Fulfillment: An Annotated Translation of al-Ghazali’s al-
Mungidh min al-Dalal and other Relevant Works of al-Ghazalf (Boston: Twayne Publishers,
1980), xiv-xx, hercinafter cited as Freedom and Fulfillment. For modern accounts of his life, see in
particular, D. B. Macdonald, “The Life of al-Ghazzali with Special Reference to his Religious
Experience and Opinions”, Joumal of the American Oriental Society, 20 (1899); 71-132,
hereinafter cited as “Life of al-Ghazzali™; W. R. Gairdner, An Account of al-Ghazali's Life and
Works. Madras, 1919; S. M. Zwemer, A Muslim Secker After God. New Yolk, 1920; Margaret
Smith, a/-Ghazali the Mystic. London: Luzac and Co., 1944; Waut, Muslim Intellectual; idem, “al-
Ghazali", Encyclopedia of Islam, New edition (1983); 2: 1038-41; Gerhard Bowering, “Ghazali: 1.
Biography”, Encyclopedia Iranica, 10, no 4 (1985): 358-63; M. Saced Sheikh, “al-Ghazzali", A
History of Muslim Philosophy, 2 Vols. ed. M. M. Sharif (Delhi: Low Price Publications, 1995), 1:
S581-87 ]




theorist) who belonged to juridical school of al-Shafii, to the cxtent that he has
been described as the “consummate imam of the fugaha’ ™, or the most influential
jurist who shaped Shaf'ite legal developments during fifth/cleventh century!, a

Mutakallim (speculative theologian) whose thought was broadly in line with the

Asharite school of theology *, and a higher Sufi.* Al-Ghazzali is considered to be the

For detailed study of the juridical school of al-Shafi‘i and the position of al-Ghazzali therein, sec
George Makdisi, “The Juridical Theology of al-Shafi‘i: Origins and Significance of Usdl al-Figh'”,
Studia Islamica, 59 (1984); 5-47, reprint, in Religion, Law and Learning in Classical Islam,
Variorum (1991); 21, part 11, 5-47; Wacl Hallaq, “Ghazzali: As a Faqih™, Encyclopedia Iranica, 10,
no. 4 (1985); 372-74. Al-Ghazzali's works that he wrote in correspondence with the Shafi‘ite
school of jurisprudence include, on figh: al-Basit, al-Wasil, al-Wajiz, and Khulasat al-Mukhtasar ;
on Usdl al-figl: al-Mankhal min Ta'liqat al-Usdl, Shifa’ al-Ghalil and al-Mustasfa min ‘llm al-
Usul ; and on ‘ilm al-jadal or ‘ilm al-khilaf — a science which is concerned with how to conduct
rational discourses in figh, especially in areas where there are differences between the various
schools of jurisprudence al-Ghazzali contributed four books, namely, Ma'akhidh al-Khilaf,
Lubab al-Nazar, Tahsin al-Ma'akhidh f1 *llm al-Khilaf; and al-Mabadi’ wa'l-Ghayat. These works
arc mentioned by ‘Abd al-Rahman Badawi, Mu'allafat al-Ghazzali, 2™ edition (Kuwait: Wakalat
al-Matbu *at, 1977), 6-38; hercinafter cited as Mu’allafat. For further sources where al-Ghazzali's
works on jurisprudence are mentioned sec, Ahmad Zaki, Abu Hamid al-Ghazali's Juristic Doctrine
in al-Mustas(a min "llm al-Usul with a Translation of Volume One of al-Mustasfa min ‘llm al-
Usul, 3 Vols. (Ph.D.dissertation submitted to the Department of Near Eastern Languages and
Civilizations, University of Chicago, published by UMI, 1987), 158-178; The Fatawa of Imam al-
Ghazzali, edited with introduction and notes by Abu Sway (Kuala Lumpur: Intemational Institute
of Islamic Thought and Civilization, 1996), xxix-xxx; sce also Muhyi al-Din al-Qarrah Daghi's
introduction, al-Wasit fi'l-Madhhab, 2 Vols. by al-Ghazzali (Cairo: Dar al-Nasr, 1973), 1: 201-
204
Al-Subki, Tabagat, 6: 216; sce also as quoled by Ahmad Zaki, Juristic Doctrine, 2, Ahmad Zaki
goes on 1o reveal that al-Ghazzali's writings on the origins and the details of Islamic jurisprudence
have been very significant as one finds hardly a book on this field written after al-Ghazzali that
does not rely on him, quote him extensively, or engage him in debate — especially with reference
to his a/-Mustasfa, see Ibid, 2-3.
Wael B. Hallaq, “Ghazali: As a Faqih”, Encyclopacdia Iranica, 10, part 4 (1985); 372.
For detailed studies of the Ash‘arites and al-Ghazzali’s position in the Ash‘arite school, see
Makdisi, “Ash*ari and the Ash‘arites in the Islamic Religious History” Studia Islamica, 17,18
(1962, 1963); 37-80, 19-39, reprint, in Religion, Law and Lcarning, Variorum (1991); 21, part [
&I1, 37-80, 19-39; idem, “The Sunni Revival™ Is/amic Civilization, 950-1150: Papers on Islamic
History III, ed. D. H. Richards (Oxford: Bruno Cassirer, 1977), 155-168, reprint, in History and
Politics in Eleventh-Century Baghdad, Variorum (1990); 25, part VI, 155-168; Syed Muhammad
Naquib al-Attas, A Commentary on the Hujjat al-Siddiq of Nur al-Din al-Raniri (Kuala Lumpur:
Ministry of Culture, 1986), 209-213; hereinafter cited as Commentary ; W. Montgomery Watt,
Islamic Philosophy and Theology (Edimburgh: University Press, 1985), 75-97; R. M. Frank,
“Elements in the Development of the Teaching of al-Ash*ari”, Le Muscon, 104 (1991); 141-190;
idem, al-Ghazali and the Ash‘arite School Durham and London: Duke University Press, 1994;
Oliver Leaman, “Ghazali and the Ash*arites™ Asian Philosophy, 6, no. 1 (1996); 17-29.
See where Professor al-Altas distinguishes between two kinds of Sufis in regard to the basis of
their ideas: higher Sufis and pscudo-Sufis. Higher Sufis are those who attained to the highest stage
of spiritual expericnce, whose ideas and practices are firmly rooted in knowledge which is based
on intuitive experience, and who received a good grounding in Islamic sciences prior to embarking
upon the study and practice of Sufism. On the other hand, pseudo-Sufis—also known by other
2



reformer of the fifth century of Islam, and the special title that was given to him was
Hujjatu'l-Islam (The Proof of Islam).” This is especially true when the problems
inherent in the Muslim community of his time are closely examined. It was a period
of weakness and decline of the Abbasid Caliphate. At the same time the Fatimid
Isma‘ili (thc Batinites) propaganda was threatening not only the Abbasid caliphate
but the Sunni madhhab and Islam as a whole. It was also the age of intellectual
disputes and controversics among the different schools of figh (Islamic
jurisprudence) and kalam (speculative theology) within the Muslim society.® In
addition, cultural influcnces affected the thinking of Muslims; perhaps the most
influential was that of Greek or Hellenic thought. During al-Ghazzali’s lifetime
Muslims ignored the moral aspect of Islam. For the religion of Islam became merely
a name for performing certain formal practices and rituals, their cthical significance
being ignored. As a result, the Islamic Caliphate suffered from the invasions of the

v
Crusadecrs.

names, such as ignorant Sufis and the extremist Sufis—are those whose doctrines are grossly
crroncous. They affirmed either a dualism, or a monism, or a pantheism in their various positions
on the relationship between God and the world. They also emulated the method and way of
thinking of the Sophists (a/-Sufista‘iyyah) and the deviating Existentialists (a/-Wujidiyyah al-
Mulhidah). Sce al-Autas, Commentary, 344; see also, Wan Mohd Nor Wan Daud, Educational
Philosophy and Practice of Syed Muhammad Naquib al-Attas: An Exposition of the Original
Concept of Islamization (Kuala Lumpur: International Institute of Islamic Thought and
Civilization,1998), 37-38, hercinafler cited as Educational Philosophy.

According to a hadith attributed to the Prophet Muh d, at the beginning of every hundred
years God sends someone to revive the faith of the Islamic community. Al-Zabidi devotes an
entire section to this fact, listing all those for whom the honor of being such a reformer had been
claimed for the centuries before al-Ghazzali. As for the fifth century of Islam al-Ghazzali's
position as its reformer scems undisputed. See /[thaf, 1:35-37. Al-Ghazzali was himself of the
opinion that he was favored by divine providence for this role. See al-Mungidh min al-Dalal, ed.
*Abd al-lalim Mahmud (Cairo and Beirut: Dar al-Kutub al-Masri/Dar al-Kutub al-Lubnani, 1990),
140 hereinafier cited as Mungidh.

Sce a study made by Abu Sway regarding theological and juridical disturbances that took place
during the time of al-Ghazzali, Mustafa Abu Swayy, A study in Islamic l:plslanology(l(uah
Lumpur: Diwan Bahasa dan Pustaka, 1988), 5-15, hercinafter cited as Gb. liyy.

See M. ‘Umaruddin, The Ethical Philosophy of al-Ghazali (Lahore: Sh. Muhammad Ashraf,
1977).21
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Perhaps this can be reduced to a single evident crisis which is called— by one
of the most prominent and creative Muslim thinkers in contemporary Muslim
scholarship, one of the few scholars who has pointed out the major problems that
beset Muslim society today, and the original conceptualizer of the notion of
Islamization of present day knowledge and cducation, Professor Syed Muhammad
Naquib al-Attas'"—as the loss of adab. By loss of adab, al-Attas is referring to loss
of discipline.

The discipline of body, mind and soul; the discipline that assures the
rccognition and acknowledgement of one’s proper place in relation to
one’s physical, intellectual, and spiritual capacities and potentials; the

recognition and acknowled{;ement of the fact that knowledge and being
are ordered hierarchically. '

For biographical information on al-Attas, scc Who's Who in the World 1997, 14"™ edn (New
Providence: Marquis Who's Who, 1996), 25-26. The sceds for agenda of Islamization of
contemporary knowledge and cducation were planted by al-Attas, particularly in his paper
entitled: “Preliminary Thoughts on the Nature of Knowledge and the Definition and Aims of
Education™, presented at the First World Conferenée on Muslim Education held at Mecca from
March 31 to April 8 in 1977, which was organized by King Abdul Aziz University. The paper was
read in the Plenary Session 11 on April 3, 1977. (See the Conference Book, King Abdul Aziz
University, Jeddah & Mecca al-Mukarramah, 1397/1977, 35, 37). The above paper was published,
logether with seven sclected papers as a book under the title: Aims and Objectives of Islamic
Lducation, ed. Syed Muhammad Naquib al-Attas, London/Jeddah, Hodder and Stoughton/ King
Abdul Aziz, 1979. However, al-Attas made a commentary of the same paper in his book entitled:
The Concept of Education in Islam: A Framework for an Islamic Philosophy of Education, Kuala
Lumpur: Intemational Institute of Islamic Thought and Civilization [ISTAC], 1991, hercinafter
cited as Concept of Education. Apart from al-Attas's works which will be quoted in this work
frequently because of their relevance to al-Ghazzali's views, further references where his original
concept of Islamization and his contribution pertaining to Muslim education are clearly expounded
in many works of Professor Wan. Sce, Wan Mohd Nor, The Beacon on the Crest of a Hill: A Brief
History and Philosophy of the Intcmational Institute of Islamic Thought and Civilization, Kuala
Lumpur: ISTAC, 1991; idem. “Islamization of Contemporary Knowledge: A Bricf Comparison
between al-Attas and Fazlur Rahman”, Al-Shajarah, 2, no. | (1997); 1-19; idem, Educational
Philosophy. Finally, because of al-Attas’s many contributions 1o contemporary Islamic thought
and profound understanding of al-Ghazzali's ideas, he was appointed as the first holder of the Abi
Hamid al-Ghazzali Chair of Islamic Thought. See Commemorative Volume on the Conferment of
the Al-Ghazali Chair of Islamic Thought on Prof. Dr. Syed Muhammad Naquib al-Attas (Tuesday
14" December 1993/Rajab1414), published by ISTAC, 1994.

Al-Atas, Islam and Secularism (Kuala Lumpur: (1978), reprint, International Institute of Islamic
Thought and Civilization, 1993), 105
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Under the above-mentioned circumstances, attention to Islamic sciences,
which properly should portray the real aims of the Islamic worldview'?, was diverted
to hairsplitting debates leading to intellectual and moral decadence. A religious
reformer who could fulfill the requirements involved in the revival of the sciences of
religion was absolutely needed. No one had a higher reputation to take up that duty
than al-Ghazzali, who had achicved a reputation in various ficlds of Islamic
scholarship. He truly revived the sciences and gave them impetus never provided by
his predecessors.

During his life time al-Ghazzali produced numerous writings, dealing with
most of the Muslim problems of his time, including his masterpiece /hya’ ‘Ulum al-
Din, which is considcred as one of the most visible fruits of his attempt to restore
equilibrium and harmony between the inner and exterior dimensions of Islam.'* Such
prodigious intellectual productivity had a great impact on Muslim intellectual
history.

Having followed the standard system of Islamic education in his academic
carcer, al-Ghazzali was introduced to the sc}cnce of hadith. He followed the legal
mcthod of the Shafii Fugaha’ (sing, Faqih) and Usuliyyun (sing, Usali), most of
whom were also connected to the Ash‘arite school in theology. Their approach to
studying ahadith was cpistcmological, i.c., dealing with the yaqini /zanni (certain

/conjectural) dichotomy. That is to say, their approach was primarily in terms of the

For a detailed explanation of worldview of Islam see al-Attas, Prolcgomena to the Metaphysics of
Islam: An Exposition of the Fundamental Elements of the Worldview of Islam (Kuala Lumpur:
International Institute of Islamic Thought and Civilization, 1995), 1-39, hercinafter cited
Prolegomena.

For a list of al-Ghazzali's works sce, ‘Abd al-Rahman Badawi, Mu'allafat al-Ghazzali, 2™ edn.
Kuwait- Wakalat al-Matbu'at, 1977. '
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nature of knowledge and, more precisely, the categories of knowledge of certainty as
opposed to knowledge derived from a presumption of truth, or conjecture.

Based on the above-mentioned approach ahadith were classified into two
divisions, namely, mutawatir—i.c., widely transmitted by so many individuals or
various chains of transmitters, at the source that according to legal theory it is
impossible to doubt the certain knowledge it conveys—and ahad, i.c., that attested
by a single chain of transmitters or which falls short of mutawatir. In line with this
dual classification, however, nearly all the Shafii Usufis and the Ash‘ari
Mutakallimun agree that the knowledge conveyed by mutawatir ahadith is certain
(vaqini), whereas that conveyed by ahad is not certain , but conjectural (zanar).

Hence in ahkam (i.c., sing. hukm ; primarily the infinitive of hAakama, which
has various connotations, and in the context of juridical theory denotes a judgement,
legal decision or status)', al-Ghazzali, as a Shafi‘i Fagih and Usali, employs ahadith
whose reliability was judged not so much on the basis of considering their asanid
(chains of transmission), but on their character as mutawatir. In other words, what

concerned al-Ghazzali was the meaning and relevance of the truth conveyed by the
ahadith.

In addition to this al-Ghazzali followed the higher Sufis’ approach to hadith.
It should be noted that the higher Sufis as well as the Mutakallimun — especially
the Ash‘arites — consider that just as the Qur’'an has ambiguous verses, likewise the
ahadith of the Prophet contain ambiguitics whose meaning cannot be understood
from the literal texts. Often they require allegorical interpretation (2 'wil) or demand

absolute acceptance (a/-tasfim).



Upholding this line of understanding, al-Ghazzali develops certain rules of
interpretation of such ahadith. He also employs ahadith that are deemed as weak by
the Muhaddithun as one of the sources of religious knowledge, especially on matters
pertaining to fada’il (sing, fadilah) namely, an excellence or meritorious quality, a
high degree of merit. However, fada’il in the context of an innate character trait
(khulug) and one of the noble character traits (makarim al-akhlaq), embraces either
the meaning of ‘divine gift’ or "grace’ in the sense of the human moral quality, or a
‘surpassing virtue’ by which a person excels over others.'* Fada’7/ also involve the
cncouragement of virtues and discouragement of evil (a/-targhib wa’l-tarhib).

This is in line with al-Ghazzali’s firm conviction that the Sunnah of the
Prophet Muhammad (S.A.W)—the sccond main source of Islamic law, after the Holy
Qur’an—should be followed in detail, not to be restricted only to matters pertaining
to afhkam. Al-Ghazzali believes that there arc some metaphysical and spiritual
secrets hidden bencath the actions and utterances of the Prophet in all matters, which
have been handed down in the form of hadith. Taking this into consideration, al-
Ghazzali uses some weak ahadith in his work-s, especially Jhya’ ‘Ulum al-Din. Al-
Ghazzali holds that the underlying meaning that may be deduced from such ahadith
has an important effect on the happiness of Muslims both in this world and in the
hereafter. Al-Ghazzali didn't confine himself to only ahadith found in the six

canonical or authentic books (kutub al-sihah al-sittah), for he found it necessary to

' For the above adopted meaning and various kinds of connotations that the term hukm denotes, see

T. H. Weir, “Hukm" First Encyclopaedia of Islam, 3: 332. See also the Qur’anic verse (Remember
Dawud and Sulayman, when they give a judgement|idh yahkuman)) (al-Anbiyi’, 21:78).

"* SeeR. Scllheim, “Fadila” Encyclopacdia of Islam, ncw edn, 2: 728. The above meaning of fada'il is
also based on unpublished article provided to me by Professor Karim Douglas Crow, and a final
draft with corrections he submitted to Arabica , entitled: “The Kitab al- ‘Agl [On Innate
“Wisdom’] by Dawud b. al-Muhabbar (d.206/821) and its Rejection by Sunni Tradents” December,
(1998); 37-38, especially note 2.
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include other ahadith which were excluded by the compilers of these books.'® For
lhis‘ al-Ghazzali had good reasons, and a proper understanding of their true
significance and utility for spiritual life.

Furthermore it should be noted that in al-Ghazzali’s time there was no
general agreement on the matter of authentic books. The first man to give Ibn Majah
a placc along with the other five was probably Muhammad b. Tahir al-Maqdisi
(d.507/1113)"", who died two years after al-Ghazzali's death; but many others did
not accept him for centuries after this. We find both, Muhammad b. Musa al-Hazimi
(d.584/1118)"® and Ibn al-Salah (d.643/1245), still spoke of the five books omitting
Ibn Majah."” In al-Ghazzali's time al-Tirmidhi had also failed to gain general
acceptance among the most authoritative books.?

That being so, it is only natural that al-Ghazzali did not confine himself to
usc only the ahadith found in the authentic books. He also used those which were
found in others, especially those which were used by the Zuhhad (ascetics) and the
Sufis, and which were discarded by the Muhaddithun. And more importantly, it
seems to me, that he used some ahadith whicl; had been orally transmitted from one
generation to another, especially in Sufi tradition. That is why there are so many
ahadjth which many scholars have been unable to discover their sources. It should be
mentioned that although such ahadith are not found in the books of hadith that are
considered authentic, it doesn’t mean that they were not linked to the Prophet, and

that al-Ghazzali was not aware of their source or their spiritual significance.

6

Imam al-Bukhari and Muslim admitted that they didn't include all the authentic ahadith in their
works
" His work is entitled, Shurut al-A 'immat al-Sittah, Beirut: Dar al-Kutub al-‘Ilmiyyah, 1984.
" His work is entitled, Shurut al-A'immat al-Khamsah, published along with the above.
See Ibn al-Salah, ‘Ulum al-Hadith, ed. Nur al-Din * Atr (Damascus: Dar al-Fikr, 1986), 37-38.
Scc James Robson, “Al-Ghazali and the Sunna”™ Muslim World, 44 (1955), 326.
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II. Statement of the Problem

The common employment of the weak ahadith in the works of the Sufis has been
a subject of criticism by certain scholars, especially the Hanbalites, who were
influenced by the early Muhaddithun — i.c., professional body of hadith experts;
thosc who transmitted, criticized, compiled and classified ahadith, sometimes
referred to as ashab al-hadith or ahl al-hadith, and for English alternatives, as
Traditionists or Traditionalists’' —who totally rejected the usage of such ahadith,
whether as a basis for aftkam, or for fada’il. Among those Sufis who employed weak
ahadith, it is probable that no one in the history of Islamic thought was confronted
with such rigorous criticism as was al-Ghazzali (d. 505/1111).

The rise of this form of criticism can be traced back to many jurists amongst the
Malikis, the Hanbalis, and — intcrestingly — the Shafi‘is (al-Ghazzali's own
juridical school). To mention the most prominent of these critics, bibliographical
works list the two leading jurists among the Malikis namely, Muhammad b. al-Walid
al-Turtush (d. 520/1126) and Abu ‘Abd Allah Muhammad b. ‘Ali al-Mazari (d.
536/1141).” Among the Hanbali jurists Ibn al:Jawz"l (d.597/1200) and Ibn Taymiyyah

(d. 728/1327) are the two leading vocal critics of al-Ghazzali.

There is distinction between the two English terms namely, ‘Traditionists’ and ‘Traditionalists’
which are used by scholars to mean the hadith-experts. In most cases, we have used the Arabic
term Muhaddithun, and for the same purpose the English terms, traditionists, hadith critics or
cxperts, have been maintained throughout our study. For the references where the distinction
between the two terms namely, “Traditionalists’ and ‘Traditionists’ is mentioned, sec Makdisi,
“Ash'ari and the Ash‘arites”, part I, 48-49; Christopher Melchert, “Adversaries of Ahmad Ibn
Hanbal”, Arabica, 44 (1997). 235, note 4, Binyamin Abrahamov, Islamic Theology and
Rationalism (Edinburgh: Edinburgh University Press, 1998), iv.
Al-Subki, Tabaqat, 3-4: 122-23; al-Zabidi, /thaf; 1: 38; Ibn Taymiyyah, sce also Ibn Taymiyyah,
Bughyat al-Murtad fi’l-Radd ‘ala'l-Mutafalsifah wa'l-Qaramitah wa'l-Batiniyyah Ahl al-llhad
min al-Qa’ilin bi'l-Hulil wa'l-Ittihad, ¢d. Musa b. Sulayman al-Dawaysh, 3" edition (al-Riyad:
Maktabah al-‘Ulum wa'l-Hikam, 1995),280, hereinafter cited as Bughyalr, al-Dhahabi, Siyar
A'lam al-Nubala’, 25 Vols. eds. Shu‘ayb al-Amu‘ut, Husayn al-Asad ( Beirut: Mu'assat al-
Risalah, 1998), 19: 330, 334, hercinafter cited as Siyar. For more details on Maliki jurists’
criticism of al-Ghazzali's Ihya', scc Ahmad b. Yahya al-Wansharisi (d. 914), a/-Mi ‘yar al-Mu'rab
wa'l-Jami* al-Mughrab ‘an Fatawa ‘Ulama’ Ifrigiyyah wa'l-Andalus wa'l-Maghrib, 13 Vols, ed,
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