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And Allah has brought you forth from your mother’s womb know-
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INTRODUCTION

Toward
The Third International Conference
on Islamic Thought

The Second International Conference on Islamization of knowledge was
held in Islamabad, Pakistan (Rabi‘al Awwal 1402 / Jan 1982). The contributors
presented their ideas on the whither, why and whence of Islamization and
subjected those ideas to scholarly critique. The unedited proceedings of that
conference were published in 1982 by the University of Islamabad under the
title Knowledge for What? Selected research papers presented in that con-
ference are now being published by the International Institute of Islamic
Thought under the title, ISLAM: Source and Purpose of Knowledge.

Conference participants at Islamabad agreed in their diagnosis of the world
ummah’s malaise, as well as on their prognosis of the remedy. They felt that
the general principles governing the needed reform were firmly in their grasp
and that the main features of the projected workplan to bring about the
desireable change had become readily apparent.

Rather than dwell on the breakthrough achieved in Islamabad, the Inter-
national Institute of Islamic Thought looked toward awakening the Islamic
minds already cognizant of the general principles of Islamization to the ap-
plications of such principles for the arts and sciences. Hence, the Institute
published Islamization of Knowledge: General Principles and Workplan, which
was distributed to thousands of thinkers and scholars around the world. They
were invited to the arduous task of undertaking the reform and starting to
develop Islamic thought and methedology, the contents of the Islamic vision,
and the goals, values and the basic principles of Islamization. The implica-
tions of ideas, values and principles for each discipline had to be brought
out for experts to use in the reconstruction of their disciplines.

In the two years that followed, the Institutes’s appeal to scholars, institu-
tions, and leaders to undertake the tasks already proclaimed contributed
significantly to the surging movement for Islamization. Under the auspices
of the Institute, Islamization of education went far beyond a mere gesture for
reform voiced in many Muslim quarters. It achieved specificity, becoming
the call for reform of Islamic thought, for Islamization of the modern
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disciplines, and for the production of appropriate textbooks for use in Islamic
colleges and universities.

Prominent among the voices heard and measures taken, in which the In-
ternational Institute of Islamic Thought was directly involved, were lectures
on the Islamization of elementary and secondary school curricula, as well
as of colleges and universities. Throughout the Muslim world, university
students, faculty and administrators began to voice the same demands and
give expression to the same needs. The call for Islamization of legal texts,
of the humanities, the social sciences and the sciences of nature was on near-
ly every lip, from Lagos to Jakarta, Khartoum to Dhaka, Cairo to Delhi, Rabat
to Istanbul. In response to this great upsurge, the Ministry of Youth, Culture
and Sports of Malaysia, in co-operation with the National Museum of Malaysia,
and Berita Harian, one of the major dailies of Malaysia, held an international
symposium on Islamic civilization. The symposium called on the country,
as a whole, to rise to the challenge of Islamization. Chinese, Hindu, and
Muslim scholars and leaders participated for the first time in the symposium.
The symposium presented to the world a magnificent array of the great works
of Islamic civilization in the arts, sciences, and industries, both in the world
at large and in the world of Southeast Asia. Similarly, Islamic forces were
at work in the universities to awaken them to the need to involve students
and to mobilize the faculty to produce the requisite textbooks and reading
material.

"It may be justly said that Islamization has become a world movement.
While everybody has heard of and debated its desirability and urgency, many
scholars and thinkers have given it concrete consideration. Journals involved
with Islamization, like Al Muslim al Mu asir, Al 'Ummah, and the American
Journal of Islamic Social Sciences, have published several articles directly
concerned with the subject and the problems it engenders. Many scholars
have sent their critical questions and comments directly to the Institute. Others
with clearer perception began to write further elaborations of the general prin-
ciples of Islamization especially concerning their own areas of specialization.

Planning for the Conference

In response to these developments, the International Institute of Islamic
Thought, in its working paper on the various problems of Islamic thought
and Islamization of contemporary knowledge, announced a call for another
international conference on Islamic thought. The Institute invited Muslim
scholars and thinkers to prepare essays on various aspects of Islamic thought
and Islamization of knowledge.

The response to these calls and invitations justified the Third Interna-
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tional Conference on Islamic Thought, whose proceedings appear in this
volume. The conference took place in Kaula Lumpur in Shawwal 1404 / July
1984, and was attended by the presidents, deans and faculties of Malaysian
and other Muslim universities. Several Malaysian political leaders were also
involved in the sessions. The conference was inaugurated by Dr. Mahathir
Muhammad, prime minister of Malaysia. This showed that Islamization was
no longer confined to the world of academia, but as in the case of Pakistan,
had become the concern of whole peoples, institutions, and governments. For
the first time in many decades, governments and people expressed the same
spiritual longings and demanded their implementation in earnest. Echoing
the stance of the early Muslim call for Islamization fourteen centuries earlier,
Dr. Mabhathir for the new forces stirring within the Islamic soul. In his in-
augural address, he said:

We should reorganize our political, social and economic life in a
way that fully incorporates the injunctions of Islam to ensure that
a socially healthy, politically coherent, and economically efficient
and vigorous ummah will emerge. . . . To understand the underlying
dynamic relevance of these injunctions in contemporary society,
and to work out the process of their implications in practice, is
an acute spiritual need of the Muslim ummah . . .

The plan for critical examination of the modern disciplines in light
of the vision of Islam is an ambitious one, but it is essential for
the future of the ummah. Fundamental questions need to be asked
. . . [and] every young Muslim intellectual —trapped within the
conceptual contraints of secular paradigms and secular academic
disciplines —needs textbooks in each discipline that allow him to
question present approaches . . . and relate the teachings of Islam
to modern problems.

Indeed, since the Abbast Khulafa’ charged the scholars of their day with
the task of Islamization of Greek, Persian and Indian knowledge, the same
demand has not been repeated with such clear vision in a millenium-of Muslim
history. Muslim scholars were clearly asked to shoulder the burden of Islamiz-
ing of their discipline. The modern Muslim scholar must Islamize the inter-
national legacy of modern knowledge to reform its methodologies and establish
systematic and scientific approaches in all fields of social and human sciences
and other fields of studies from an Islamic point of view. The world ummah
of Islam must master and transcend that legacy if it is to reconstruct itself
and build a world order fulfilling the Divine norms pattern.

Between the early Muslim’s vision and the modern Muslim’s vision,
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however, there are significant differences. The early Muslim’s vision was far
easier to realize for two reasons, one pertaining to modern knowledge and
the other pertaining to the quality of our Islamic commitment. First, being
the greatest power on earth and having achieved victory over both the Per-
sian and Byzantine Empires, the Muslims were far better prepared than the
weak and backward Muslims who constitute the overwhelming majority of
today’s ummah. Moreover, the quality and intensity of iman, the commitment
to the vision of Islam prevalent in the early Muslim people, far surpassed
ours today. Second, whereas the legacies of the ancients were rich, they do
not compare with the legacy of modern knowledge in depth, breadth, and
variety. The volume alone of modern knowledge, with its explosive nature,
strikes panic in the student who sets out to master it. Furthermore, the depth
of knowledge so far achieved in each branch is colossal, and it reveals far
more complexity in the nature of things than ancient man ever imagined. It
takes far more effort to achieve the requisite mastery.

All this notwithstanding, today’s Islamically committed scholar is not cowed
by the challenge, but stimulated. His enthusiasm for undertaking the task
is in direct proportion to its difficulty. Whereas the security and glory of the
ummah made the scholar of the early centuries relaxed, tolerant, and sometimes
compromising, the danger to which the ummah is exposed in modern times
makes the engage scholar more tense and alert and ready for battle. Over
his predecessors, he has the advantage of wider experience and longer history.
Already, he has courted all sorts of other ideas, tried all sorts of idealogies
and presuppositions. All too often he has lived the ummah’s malaise in his
own person, much to his agaony as well as credit. True, the early Muslims
commanded the wealthiest treasury and exchanged bags of gold and jewels
for manuscripts. They commissioned the best minds to produce the desired
works, regardless of the cost in wealth or time. No institution in the Muslim
world today stands as well endowed or patronized as institutions like Dar al
Hikmah in the Bagdad of the past. True as all this may be, it does not lessen
the pride of the Islamic scholar committed to the Islamization of knowledge,
nor does it reduce his enthusiasm.

Highlights of the Conference

An important highlight of the Third International Conference on Islamic
Thought was Dr. Mahathir Muhammad’s participation. His inaugural address
was a real contribution to the implementation of Islamization. He declared
that the goals of the International Institute of Islamic Thought were intrin-
sically desirable for the ummah, and he expressed his commitment to these
goals. In fact, as a responsible Muslim leader, he showed his appreciation
of the task and precise knowledge of the problems.
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Another highlight of the conference was the contribution of Dr. Akbar
Ahmad of Pakistan. Dr. Ahmad produced what may well be the first signifi-
cant critique of Western anthropology from the standpoint of Islam. His pur-
pose is to rebuild the discipline of anthropology on a different foundation,
avoiding uncritical idealogical presuppositions and replacing them with prin-
ciples that are both critical as well as consistent with Islam. There are three
methodological assumptions in Western anthropology that must be removed,
according to Dr. Ahmad.

First, he states most anthropologists are ethnocentrists. They define the
human person or society in terms of the natural, physical and psychic
characteristics of the ethnic group to which the object of study belongs. They
do not see the human person as a universal phenomenon transcending space,
time and ethnicity, though standing within them. In their view, man is not
the vicegerent of Allah (SWT) the cosmic agent who is capable of manifesting
the absolute on earth.

Second, most anthropologists regard Muslim societies as fossils drawn
from a past age, not as living contemporaries with as much or greater claim
to the present and the future of this globe. Their judgement is vitiated by this
prejudice which causes them to identify with the present and worthiness with
their own ideology and civilization, he contends.

Third, Dr. Ahmad states that most anthroplogists perceive man as the
necessary consequence of the interplay of geographic, historical and social
forces to which he adjusts by reaction to their pressure or influence. They
assume that an understanding of this “natural” process of human development
is a necessary and exhaustive understanding of human nature. For them, on-
ly what is observable, measureable, and materially sensible is “natural”. In
their study, man seems to be made—as well as dwarfed —by the circumstances
of his existence. he is always the product of historical and natural factors,
never the master to whom the angels were ordered to prostrate themselves.
Dr. Akbar’s paper has been included in chapter 6 of this volume.

Another great highlight of the conference was the contribution of Dr.
Roger Garaudy, the former professor of philosophy, former proponent of Euro-
pean Marxism and chief ideologue of the French Communist Party, whom
Allah (SWT) guided to Islam. The Institute had previously commissioned
Dr. Garaudy to write a critical essay on contemporary Western philosophy.
This admirable work already available in French, will soon be published in
English by the IIT. It is a scathing critique of contemporary Western
philosophy, particularly in France and Western Europe. It exposes the tragic
failure of Western civilization to bring genuine felicity to humanity despite
the West’s hegemony over the world in the last three centuries.

In his work, Dr. Garaudy traces the development of Western thought from
Hegel to the present, passing through existentialism, “scientific’ Marxism,
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positivism, empiricism, pragmatism, and semanticism. Dr. Garaudy rightly
perceives this development as one for the worse, a development that culminated
in the philosopher’s becoming a sophist. It led to the contemporary denial
of the very essence of philosophy as the loving quest of truth. Before the Se-
cond World War, the Wienerkeis (School of Vienna) taught rebellion against
all idealism and advocated logical positivism. After the Second World War,
the earlier calls were outgrown by the School of Frankfurt, which called for
rebellion against philosophy itself. Dr. Garaudy lived through this philosophical
degeneration as a Marxist, but he was one who never lost sight of man’s need
for the absolute —the Transcendent. His Marxist commitment could not deny
the need for God, the Ulimate Reality, to which his sensitive conscience sought
to anchor the vision of reality. For decades he struggled to raise the meaning
of life above the banality of ethical empiricism and beyond the dry vacuity
of Marxist determinism. In his youthful enthusiasm, he tried to give Marx-
ism a humanist dimension by attributing to it the dignity of a Kantian critique
of the history of the nations. Reading into Marxism a sort of Christian hope
and Kierkegaardian utopianism, he even attempted to reconcile it with
mainstream Catholicism. But it was his attempt to universalize Marxism as
a self-critique of all history that led him to the histories of other cultures.
There he discovered legacies in non-Western humanistic ideas that overwhelmed
his faith in the Western tradition. Earlier, in his student life, he made the ac-
quaintance of Islam. Now, after the long journey in the history of the Western
mind, his mature reading of the legacy of Islam led him to accept it as the
truest affirmation of absolute, unique, and transcendent reality. Recognition
of the Islamic ethic as the embodiment of the best of humanism and of the
Islamic social order as the most ecumenical and worthy world order quickly
followed. Thus Dr. Garaudy rightly perceived that the solution of the West’s
debacle is the spirituality of Islam, which satisfies the requirements of this
world and the next in complete harmony. He presented to the Conference at
Kuala Lumpur a precis of his study, from which we quote the following
statement:

Surrender to the logical implications of Western culture, or to its
peculiar brand of growth and development after five centuries of
Western hegemony, does lead and has led the entire planet earth
to suicide.

. . . In fact, Islam is the only message capable of effectively counter-
ing the fatal implications of Western domination. Against positivism,
it gives us transcendence; against individuals, it gives us the
Ummah. . . .

As far as the natural sciences are concerned, . . .itis. . . crucial



to avoid two errors at once: blind copying of the West, and outright
rejection of everything Western. We should acquire Western science
and technology selectively, creatively and critically as well . . .
As far as philosophy is concerned, the Muslim thinker today needs
to learn from Western philosophy nothing but its critical
methodology, which is really its essential core from Socrates to
Galileo, Kant and Husserl . . . [We also need] to prove ourselves
capable of solving the problems that the West is incapable of solv-
ing. These are, notably, to discover new forms of growth, develop-
ment and culture that do not lead to human destruction, but to the
flowering. . . .

We must read the Qur'an with our eyes fixed on the solution to
our problems, with minds and wills determined to- discharge our
responsibility as the vicegerents of Allah (SWT) on earth. We must,
in short, find answers to our own problems in light of the eternal
message of the Qur'an. To be faithful to our ancestors is not to
preserve the ashes of their fire but to transmit its flame.

Certainly, Dr. Garaudy’s book is “must” reading for the present genera-
tion of secularized Muslim intellectuals who have been dazzled by Western
intellectuality despite its bankruptcy. Our hope is that they will find in his
work the remedy for their confusion and the impetus to return to the
transcendence affirmation, humanism, and universalism of Islam. A conden-
sation of his book appears in chapter 10 of this book.

No doubt the critique of the traditional Muslim methodology and the new
concepts and terms introduced by Dr. ‘AbdulHamid Abiisulayman’s paper are
a very important contribution toward reforming Muslim thought. The paper
points out successfully some of the basic drawbacks of traditional Muslim
methodology and the need for a new approach and methodology for the study
and investigation of the nature and the reality of social phenomena and rela-
tions as an integral part of Muslim thought. His paper and approach will usher
in a new era in Muslim social sciences and in the study of Muslim law and
life. It will make a departure from the traditional, accidental, Muslim social
studies and insights. The English translation of this paper appears in chapter
2 of this publication.

These contributions, however, are not alone. As the reader will discover
in the pages that follow, the conference generated numerous important essays
which constitute genuine breakthroughs in the reform of Islamic thought and
in the internal reconstruction of academic disciplines. The conference did ad-
dress the holistic re-categorization of thought into purely Islamic disciplines.
The topical grouping of the essays is designed to enable the reader to grasp
their cumulative contribution to the discipline in question. The purpose of
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these essays is essentially the same as that of the conference as a whole, namely,
to discover the relevance of the Islamic vision of the general principles of
Islamization to the methodology peculiar to each discipline; to show how that
methodology—once reformed by these principles —may affect the conduct of
the discipline. Our conviction is that once the discipline is given a new con-
stitution and content compatible with Islam, the disciplinarian will under-
take any investigation with the certainty that the results will be acceptable
and Islamically justifiable. Islam is not a factitive ideology—like national
socialism or communism —which substitutes its own “truths” for the findings
of scientific analysis. Rather, its target is the methodology through which those
“truths” are reached or established. And it is in the realm of methodology,
including the development of new Islamic disciplines, that Islam raises its
most significant questions. The principles it advocates on this level constitute
its capital contribution to the human pursuit of truth, goodness, and beauty.

This hoped-for Islamic contribution to the discipline is not meant to add
discoveries or new data or new insights to the cumulative knowledge of the
generations. That is the.goal and duty of the individual disciplinarian facing
the given area of investigation. Islam is interested in reforming the
disciplinarian’s mind, widening his horizons, and setting his vision upon the
plenum of values constitutive of the divine will, in order to expand and apply
the human resource of divinely guided wisdom. Naturally, this requires
methodological changes. Once these are in place, the disciplinarian may roam
as far as he pleases and pile up discoveries in any realm. His venture will
remain Islamic and, together with the work of creative persons in other
disciplines who have adopted the same orientation, will contribute to the future
Islamic school of thought both within each discipline and transcending them all.

The operational objective of the Third International Conference on Islamic
Thought was thus: 1.) A new school of thought in each of the disciplines.
2.) A school of thought whose ultimate principles stem from the values of
Islam and lead to them and 3.) A school of thought worthy of the greatest
empiricism precisely because its methodology uniquely guarantees the in-
clusion of both material and axiological reality.

Surely, we may claim with the greatest emphasis that the creation of such
a school of thought is the Institute’s objective. Although none may claim that
we have reached it, none may deny that we are on the way toward that great
objective. Our duty—like that of all scholars committed to Islam—is to start
on the road and to exert the maximum effort of which we are capable. Suc-
cess and tawfiq are the property of Allah to grant, as He alone (SWT) disposes.

International Institute of Islamic Thought Shaban 1410 AH
Herndon, Virginia March 1989 AC
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Islamization of Knowledge
and the Future of the Ummah

Mahathir Muhammad

The last four centuries have done us, the Muslim ummah, little credit.
We have not reflected the essence of Islam which was once the pacesetter
of humanity. Our future must reflect a new approach; we must have clearly
crystalized ideas and well-articulated goals. We can carry out orderly and
constructive work only when the planning is thorough and we labor toward
recognized and acceptable goals. Unfortunately, the vast majority of Muslims,
including intellectuals and those involved in the Islamic movements, have
overlooked what to most builders is obvious. They know they must go
somewhere but they do not know exactly where to go. We must therefore plan
for the future and this means we need to analyze the past and take stock of
the present.

It is clear that man’s survival is dependent on new patterns of mutual
partnership and cooperation, interdependence and symbiosis. This will not
be possible without long-term planning for the next twenty to forty years.
We also need to understand Islam within the context of the contemporary world,
with the changed conditions of life. We cannot recreate the world of the early
years of Islam. The changes that have occurred in recent decades are fun-
damentally the biggest changes human society has ever experienced, but in
practical and intellectual terms, we Muslims have not been able even to con-
ceive of how to reorganize our political, social and economic lives to take
in the changes that have taken place. We should reorganize our political, social
and economic lives in a way that fully incorporates the injunctions of Islam
to ensure that a socially healthy, politically coherent, and economically effi-
cient and vigorous ummah will emerge, able to face all challenges.

Consider, for example, the concept of shira as applied to economics and
politics. These values laid down by the Qur'an and the Sunnah tell us how
the Prophet formulated them, and how early Muslim society institutionaliz-
ed them. The question is, how can we realize them in our lives in the new
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fifteenth century [A.H.]. What pattern of human relationships would best realize
the values of cooperation and lead to the most efficient system of economy?
What institutional arrangements would secure a distribution of wealth and
income, both during and after its production, consistent with the value of
“cooperation for the good”? Obviously it is not enough to ask the Muslims
to co-operate. This request has repeatedly been made, and the end product
is in front of us. Islamic injunctions must be given practical content and their
implications explained in concrete terms before they can become operational
in the economic organization of Muslim or any other countries. The large
numbers of those involved in the process of production, the'-many dimensions
in which co-operation must be conceived, the complex technicalities involv-
ed in production, relevant knowledge of the actual needs of consumers, the
priorities of government, 'the intention as well as the circumstances of the
other producers, the circumstances of the workers, and their enterpreneurial
participation in the firm or farm where they work, all these factors have turned
the simple question of how to co-operate into a highly complex one. What
is required now, if anything, is. a gigantic intellectual and imaginative effort in-
volving deep insight into the objectives and scope of these injunctions. It is
only by solving the problems mentioned above that we can know what co-
operation is and how it can be adopted as a way of economic life in the con-
temporary situation. Then and then only can Islam be said to be a way of
life. To retreat and withdraw from modern society is to deny that Islam is
for all times.

Examination of other injunctions of Islam convinces us of the same con-
clusions. One may ask, what significance does all this have? If we are unable
to understand these injunctions of Islam with reference to contemporary reality,
we have failed to understand Islam itself; we fail to understand the social con-
duct desired of us by Allah (SWT) if we fail to operationalize the injunctions
with reference to contemporary reality, and we will not be able to plan effec-
tively for the future.

This is a painful admission. And this is the root cause of the present
predicament of Muslims. Not only have we failed to live up to Islam, but
we have also, to a large extent, failed to appreciate its universality. It follows
therefore that to understand the underlying dynamic relevance of the injunc-
tions of Islam in contemporary society and to work out the process of their
implication in practice is an acute spiritual need of the Muslim ummah.

An Islamic Future

Our understanding of Islam will not increase overnight with the beginn-
ing of the fifteenth century of the Hijrah. A better future for the Muslim ummah
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requires much more effort and strength. The Qur'an promises the eternal sur-
vival of Islam but this promise does not extend to Muslims automatically.
Allah (SWT) does not change the fate of a society unless they make an effort
to change it themselves. History offers no support for the idea that simply
by the passage of time Muslims will suddenly undergo a miraculous revival.
We, the Muslim ummah, have to make a conscious decision whether to re-
main in a constant state of tension, between living in the past and only super-
ficially coming to terms with the contemporary world, or to opt for an Islamic
future, thereby redirecting ourselves to the original path of Islam. Remember
always that when Islam came, it was a modernizing force that brought greatness
to the early followers of faith; greatness in the fields of economy, industry,
the sciences, the arts and military prowess.

For Muslim civilization to achieve its destiny and experience a second
upturn, a balanced approach to Islam and a certain amount of self-criticism
is prerequisite. We Muslims must learn to be honest with ourselves. We need
to apply this balanced approach to this world and to the hereafter. The con-
cept of the hereafter was given to man to broaden his outlook and not to make
him blind to his immediate environment. We must seek good, both in this
world and the next. Modern scholars must therefore be neither too preoc-
cupied with this world ner exclusively entranced by the next. Both must in-
fluence their scholarly efforts and exhortations.

It would appear to me that many Muslims have accepted and to some
extent have taken pride in their ignorance with unbelievable satisfaction. We
are in acute social, economic and political agony, yet many Muslims have
adopted a strangely false sense of security: reading the Qur'an will bring them
thawab or blessings even if they do not understand or practice it; going out
on tabligh or propagation will secure a piece of paradise; writing pamphlets
and propaganda sheets will win support for Islam. But this preoccupation
with gaining merit for self is too narrow. Muslims must establish a thriving
and dynamic society because there can only be a hereafter for us if we sur-
vive as Muslims. :

If we really want to establish Islam, we must look for the leading issues
of our time and let people know what rights Allah has given them for which
they must fight, what security Allah offers them for which they must look,
and what promise Allah has for them for which they must work. We must
ensure that Islam is responsive to the immediate requirements and concerns
of modern man. If we ask people to accept a whole set of beliefs and prac-
tices, they may run away because they may not understand what Islam really
is. This is perhaps the main problem. Understanding Islam does not mean
only the ability to explain a hadith, or outline the mechanics of certain rituals
or recite verses of the Qur'an. Understanding Islam also means the capacity
to explain and put into practice its dynamic and vibrant concepts in contem-
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porary society.

At this point in time, disaster is threatening us, the very future of mankind
is at risk, and the existence of the Muslims as a viable force in the world
is in the balance. The problems we face are complex and varying. They are
not getting any simpler. The two great challenges facing Muslims are to recreate
a living civilization of Islam which was once dynamic and thriving, and to
make a positive contribution to the predicament facing mankind. In fact, these
two tasks are the same, because Muslim civilization is the only civilization
that still preserves in tact its basic teaching and has the potential to provide
an alternative to what is called the ‘modern’ world. It is also the only civiliza-
tion that can provide the much-needed value structure and spiritual needs that
can lead mankind to happiness on this earth. But before Muslims can do this,
there is much work to be done.

The first thing Muslims have to do is to plan the kind of future they en-
visage for themselves. They can have an aimless future or a planned future.
Current trends show that Muslim society is heading toward an aimless future.
Unless something is done now, this trend is likely to continue, putting the
Muslims in grave danger of being separated from their faith.

The Muslim ummah cannot continue lying inactive like a stagnant lake —
full of potential resources yet polluted. The ummah must think about and
plan for its future. Muslims have longed for freedom since they were invaded
by the colonial powers and lost their independence. In some regions the struggle
still continues. Although the Muslims finally achieved victory over their foreign
enemies, their neglect of planning for the post-victory period robbed them
of the fruits of their struggles. They sacrificed their lives for the sake of Islam,
but their sacrifice was made almost in vain because the Islamic order they
envisaged did not emerge. This is due to neglect by those who failed to plan
for the implementation of Islamic systems. The Muslims have spent much
of their time after independence pursuing the various “isms” left béhind by
the colonialists.

Planning for the Future

There is no escape from planning for the future. If Muslims really want
an Islamic social order, then they must examine every aspect of modern life
from the perspective of Islam and make necessary corrections. The comprehen-
sive relevance of Islam to everything has to be established on a concrete level
and many questions must be researched and examined. A practical blueprint
for the implementation of Islamic systems needs to be worked out taking into
account the practical realities of today’s world.

Planning in the Muslim countries, however, must be more than a projec-
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tion into the future of today’s dominant trends. It is by no means enough just
to produce five-year development plans, as generally these plans are responses
to current situations; they remain dominated by current events. This is why
most developmental planning in the Muslim countries has not been very suc-
cessful. Although our real problems exist on the macro level, we have con-
centrated our efforts on cosmetic changes for the sake of appearance. Therefore
we need to make a careful cross-impact analysis among various priorities,
policies and planning and various parameters of Muslim thoughts and criteria.
Possible greatness in the years ahead will depend on the greatness of our vi-
sion of the future. While we may fall short of our goals, we must not allow
any deficiency in the clarity and articulation of our vision.

Ibn Khaldun uses the word wmran for a dynamic, thriving, operational
civilization. The Muslim world today needs such a viable plan as an alter-
native and to present to the Muslim ummah convincing visions of the Muslim
civilization of the future.

This Third International Conference on Islamic Thought, should plan
for reforming and moving Islamic thought forward in specific areas with a
proper scale of priorities as a step toward achieving this planned future. The
work plan of the International Institute of Islamic Thought in making critical
examination of the modern disciplines in the light of the vision of Islam is
an ambitious one, but is essential for the future of the ummah. It is indeed
true to say, as does the book Islamization of Knowledge published by
the Institute, that today non-Muslims are the undisputed masters of all the
disciplines. Muslim academicians should master all the modern disciplines,
understand them completely and achieve an absolute command of all that they
have to offer. This is, however, only the first prerequisite. Then they should
integrate the new knowledge into the corpus of the Islamic legacy by
eliminating, amending, reinterpreting and adapting its components according
to the world view of Islam and its values. The exact relevance of Islam to
the philosophy of the disciplines should be determined. A new way in which
the reformed disciplines can serve the ideas of Islam should be adopted. Finally;
by their example as pioneers, they should teach the new generation of Muslims
and non-Muslims how to follow in their footsteps, push the frontiers of human
knowledge even further forward, discover new layers of the patterns created
by Allah and a new ordering of thought in Islamic disciplines deriving from
tawhid, and establish new paths for making His will and commandments realiz-
ed in history.

In developing such a fresh understanding of Islam, in adjusting to change,
we need a number of intellectual tools. We need to develop a tradition of
Muslim scholarship that incorporates modern methods of study and research
into the best techniques of traditional scholarship. We need to analyze what
changes are desirable in Muslim society. The confusion of some Muslim in-
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tellectuals is understandable. They have not seen the injunctions of Islam in
an operational form and hence they become confused when translating these
injunctions to meet the demands of modern society. Furthermore, they are
trapped in the conceptual framework of the West. Fundamental questions need
to be asked, but unless the young Muslim intellectual is proviced with a univer-
sity textbook in each discipline that allows him to question present approaches,
he will not be able to ask these questions. The aim of the Institute to produce
textbooks in all the disciplines should be supported.

‘We must aim to develop an awareness of the future and an Islamic percep-
tion that can relate the tachings of Islam to current problems and meet
the coming challenges of the future. Once we have become sensitized to this
perception, we are equipped to analyze modern problems in the light of the
Qur'an and Sunnah. What is important is the problems we face and how to
formulate practical Islamic solutions to these problems. The policies needed
to solve these problems require Muslims to go against contemporary fashions
to a great extent, as well as to reexamine some traditions that are seen as
Islamic but are not really so. They also require a bold effort to make an Islamic
stand, as well as intellectual courage and a firm understanding of Muslim
societies and the true culture of Islam. The future of Muslim socieities is
with Islam, for without Islam, they have no future.
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Orientation Guidelines for the International
Conference on Islamization of Knowledge

AbdulHamid A. AbuSulayman

In modern times, the ummah has suffered from numerous crises which
have adversely affected nearly all aspects of its life. These crises have been
$0 persistent and so exacerbating that no serious Muslim may any longer escape
the duty to investigate their causes and apply himself to the tasks of saving
the ummah from their suffocating clutch.

Any careful look into the recent efforts of Muslim intellectuals to ex-
plain the ummah’s unfortunate debacles, or to justify the solutions offered for
its salvation, betrays the lack of insight, the superficiality, and futility of those
efforts. Indeed, such examination leads inevitably to the conclusion that the
cause of all of these crises is that of the Muslim intellectuals themselves. It
consists in their failure to apply their minds to the problems of their ummah
and candidly to seek efficient solutions without compromise; in short, the
ummah’s failure is really their own failure, It was with this awareness that
a few Islamic scholars held a number of conferences to look into the state
of contemporary Islamic thought. Their purpose was to make the Muslim
thinker aware of his responsibility for the malaise of the ummah in modern
times. '

The first of these conferences was held in 1397/1977 in Switzerland. The
net result was to make us aware that the first step toward a genuine solution
of the crisis of Islamic thought is the Islamization of knowledge; i.c., the critical
examination of modern disciplines in light of the vision of Islam and the
recasting of them under categories consistent with that vision. A careful pro-
bing of this “first step” quickly revealed two other steps that it presupposed
and that are still far from accomplished, namely, the mastery of the modern
disciplines and of the Islamic legacy of thought. Whereas the modern disciplines
were at least accessible to the contemporary researcher, the latter was not;
thus a number of measures would have to be taken to make it so. The con-
ference therefore resolved that an international institution of Islamic thought
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be formed for the purpose of realizing these preliminary objectives. It was
thought that the time had come for a real translation of our occasional in-
sights, into a program of sustained effort and problem-solving action on the
level of ideas. Thus, the International Institute of Islamic Thought was born
in 1401/1981.

A second international conference was held in Islamabad in cooperation
with the Islamic University in 1402/1982. Its theme was the Islamization of
knowledge. Its purpose was to reach a working consensus among scholars
on the general principles of Islamization and to map out a work plan for Islamiz-
ing. the disciplines. Eventual production of a textbook, in each discipline in
the humanities and the social sciences, which incorporates modern
knowledge while giving it an Islamic mode, was to be the ultimate end of
current effort.

This work is presently under way. In order to promote it, to examine its
product, and generally to move it toward realization, it was decided to hold
a third international conference on 25 Shawwal 1404/July 24 1984 in Kuala
Lumpur, Malaysia. It was hoped that the third conference would fulfill the
following objectives:

1. Lay out concrete plans for reforming and moving Islamic thought for-
ward in specific areas and define a scale of priorities for these plans.

2. Examine the Institute’s works so far accomplished, or in progress by
the participants in the conference, and evaluate the plan drawn for Islamiza-
tion of the modern disciplines.

3. Draw a plan of activities for the Institute for the coming five years.

Toward Reform of Islamic Thought

Papers therefore were invited that contributed to the movement of Islamic
thought on these fronts. In particular, they were to raise and seek answers
to the following issues:

1. Is contemporary Muslim awareness of the crisis adequate?

2. Is the contemporary Muslim understanding of Islamic values, of their
pature, their relations, and the order of rank the Qur’an has assigned to them,
correct? '

3. Is the methodology of presenting Islamic values available to us ade-
quate for the reconstruction process desired? for actualization of the “ought-
to-be” of Islamic values and principles?

4. Are our applications of Islamic values true to them?

5. Is our understanding of Islamic history, with all its lessons and land-
marks of positive achievement or failure, correct?
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6. What are the historical roots of our failure? the contemporary causes
of our shortcomings? How can they be altered or surmounted? What is both
needed and possible in this regard?

7. Is the failure of Muslim analysis in the various fields of human endeavor
responsible for the ummah’s failure in its application of the precepts of Islam?

Were true and adequate answers to these inquires readily available to us,
the ummah would have the necessary foundations for genuine self-
reconstruction, for achievement of the level of civilizational development wor-
thy of the ummah of Islam. Certainly, the ummah would not be languishing
in its present crisis if we had the right answers today!

From such self-questioning, it is hoped that the Muslim mind will recon-
sider the patterns under which it has so far labored. Certainly, our axioms
and presuppositions must be subject to a new scrutiny if future failure is to
be avoided and the true mission of Islam reestablished.

Research in the Islamization of Knowledge

The proposed conventional disciplines for the July 1984 conference were
(1) economics, (2) sociology, (3) psychology, (4) international relations, (5)
anthropology, (6) political science and (7) philosophy.

Papers were invited in each of these disciplines to treat the following
questions:

1. How are the general principles of Islamization developed in the In-
stitute’s publication, Islamization of Knowledge: General Principles and Work
Plan} to be applied to your discipline?

2. What would their application entail for the methodology and theory
of the discipline?

3. What does their application promise by way of limitation expansion
of knolwedge?

4. What can it contribute to the integration of human knowledge?

5. What fruits may be expected of such an epistemological revolution
in the given discipline?

6. What concrete plans (in a five or ten year period) do you envisage
that could move the discipline toward Islamization?

Because of its strategic importance to Islamization of knowledge in general,
the 1984 conference considered papers on the following additional themes:

1. What has been the contribution of Islamic thought in your specific
discipline during the last 100 years? Needed to answer this question is a com-

Al faruqi (ed.), Islamization of Knowledge (Herndon Va.) International Institute of Islamic
Thought, 1402/1982), 23-38.
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plete bibliography of works (articles, monographs, books), a topical classifica-
tion of them, and a critical evaluation of their content or contributions leading
to a statement on the “state of the art” of that discipline in the Muslim world.

2. What has been the contribution of the legacy of Islamic thought to
that section of human knowledge or concern that your modern discipline seeks
to cover? Granted that the Islamic legacy is inexhaustible, can you identify
some of its greatest chapters that may be regarded as crucial to that specific
discipline? Can you classify, analyze and evaluate their contents critically?

3. Assuming that works on figh, usitl al figh and Shari ah are the greatest
expression of Islamic spirit, it is absolutely necessary to make their contents
readily available to the research scholar in each of the specific disciplines
of modern times. The expected illumination of those disciplines cannot pro-
ceed without reckoning with the Islamic legacy, of which the works on figh,
usiil al figh and Shari ah are the quintessence. What system of classification,
indexing or computer programming would make the contents of these works
instantly retrievable? Has any system been devised or followed? With what
results?
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METHODOLOGY



Mafahim fi I‘adat Bina’ Manhajiyat
al Fikr al Islami al Mu‘asir

(Concepts of Reconstruction-Methodology
in Contemporary Muslim Thought)

‘AbdulHamid A. AbuSulayman
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Qur’anic Perspective

Mehdi Golshani

By science here we mean the branch of knowledge that deals with the
material world. The philosophy of science deals with all philosophical pro-
blems that arise in connection with science. Among its most important pro-
blems are:

1. How does our knowledge of the physical world expand?

2. What are the principles unswelying scientific research?

Here we intend to discuss these two problems from the Qur'anic point
of view.

Epistemological problems from the Qur’anic viewpoint
From the Qur'anic point of view, there is a real world independent of
our mind:
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And in the earth there are signs for those who are sure; and in
your own souls (too); will you not then see? (51:20-21)
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All praise is due to Allah, who created the heavens and the earth
and made the darkness and the light . . . (6:1).
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Do they not consider the spiritual dimension of the heavens and
the earth and whatever things Allah has created? (7:185)
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And we are ordered to study the physical world to get closer to Allah (through
signs in nature), and to use the provisions He has made for us:
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Say: Consider what is it that is in the heavens and the earth; and

the signs and warners do not avail a people who would not believe
(10:101).
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Allah is He who raised the heavens without any pillars that you
see,-and He is firm in power and He made the sun and the moon
subservient (to you); each one pursues its course to an appointed
time; He regulates the affair, making clear the signs that you may
be certain of meeting your Lord (13-2).
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And He has made subservient for you the night and the day and
the sun and the moon, and the stars are made subservient by His
commandment; most surely there are signs in this for a people who
ponder . . . and He it is who has made the sea subservient that
you may eat fresh flesh from it and bring forth from it ornaments
which you wear, and you see the ships clearing through it, and

that you might seek of his bounty and that you may give thanks
(16:12-14).

If the study of nature were not possible, the Qur'an would not recom-
mend us to study the origin and the course of evolution of beings and
phenomena. Moreover, there are verses in the Qur'an that explicitly show
this point:
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We will soon show them Our signs in the universe and in their

own souls, so that it will become clear unto them that this (revela-
tion) is indeed the truth (41:53).

On the other hand, the Qur’an is a book of guidance for all people and
has not neglected anything relevant to the conduct of man’s life:
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and We have revealed the book to you explaining clearly everything
and a guidance and mercy and good news for those who submit
(16:89).
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We have not neglected anything in the Book . . . (6:38).

We therefore expect that through a careful study one should be able to
deduce from it the tools and prescription for studying nature.

Tools for the Cognition of Nature

According to the Qur'an, the general tools for the study of nature are
our senses and our intellect:
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And God has brought you forth from the wombs of your mothers —
you did not know anything —and He gave you the hearing and the
sight and the heart (16:78).

We learn through observation and experimentation backed by reflection:
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Say: Travel on the earth and see how He made the first creation
(29:20).
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Have they not traveled in the land so that they should have hearts
with which to understand . . . (22:46).

The first parts of these verses refer to observation and experimentation
and the second part to the use of the faculty of reasoning. Thus, experimental
work is an indispensable tool for the understanding of nature, but, contrary
to what some schools of thought claim, not all of our information about nature
comes directly from sensations. If we confine ourselves to sensations and
do not use our intellect, we are no better than animals:
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They have hearts with which they do not understand, and they
have eyes with which they do not see, and they have ears with which
they do not hear; they are as cattle, nay, they are in worse errors;
these are the heedless ones (7:179).

Furthermore, the Qur'an frequently mentions that the perception of divine
signs in nature is only possible for men of intellect and reflection:
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Most surely in the creation of the heavens and the earth and the
alternation of the night and day there are signs for men who unders-
tand. Those who remember Allah, standing and sitting and lying

on their sides and reflect on the creation of the heavens and the
earth . . . (3, 190-191).
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Most surely in the creation of the heavens and the earth the alter-
nation of the night and the day, and the ships that run in the sea
with that which profits men, and the water that Allah sends down
from the cloud, then gives life with it to the earth after its death
and spreads in it all (kinds of) animals, and the changing of the
winds and the clouds made subservient between the heaven and
the earth, there are signs for a people who understand (16:164).

Also, the Qur’an teaches us that there are many realities in the physical
world that we do not perceive through our senses:
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But nay! I swear by that which you see, and that which you do
not see (69:38-39).
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He created the heavens without pillars as you see them . . . (31:10).
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Finally, the Qur'an condemns those who think that our only sources of
information about the physical world come through sense perception:
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The followers of the Book ask you to bring down to them a book
from heaven; so indeed they demanded of Musa a greater thing
than ihat, for they said: Show us Allah mainfestly; so the lightn-
ing overtook them on account of their injustice . . . (4:153).

Unfortunately, the wind of positivism that blew in the early part of this
century has affected many Muslim scholars’ minds, and there are many Muslim
scientists who think that our knowledge of the physical world extends no fur-
ther than mere description of sensory experiences. Concerning this line of
thought, we have the following observations:

1. We never encounter nature with empty minds, and therefore, there is
no such thing as pure experimental data. Our interpretation of experimental
data and even our view of the reliability of experimental data depends fo some
extent upon preconceptions and assumptions that are held by the investigator.
Planck explains this point beautifully:

Every measurement first acquires its meaning for physical
science through the significance which a theory gives it. Anybody
who is familiar with a precision laboratory will agree that even
the finest and most direct measurements—such as thosc of weight
and current—have to be corrected again and again before they can
be employed for any practical purpose. It is obvious that these cor-
rections cannot be suggested by the measurement process itself.
They must first be discovered through the light which some theory
or other throws upon the situation; that is to say, they must arise
from an hypothesis.

2. As Einstein has rightfully pointed out, the fundamental concepts and
postulates of science cannot be derived from sense experience by any pro-
cess of induction. Rather they are free inventions of the human mind.?

Physics constitutes a logical system of thought which is a state
of evolution, whose basis cannot be distilled, as it were, from ex-
perience by an inductive method, but can only be arrived at by
free invention. The justification (truth content) of the system rests
in the verification of the derived propositions by sense experiences,
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whereby the relations of the latter to the former can only be com-
prehended intuitively. Evolution is proceeding in the direction of
increasing simplicity of the logical basis. In order further to ap-
proach this goal, we must resign ourselves to the fact that the logical
basis departs more and more from the facts of experience, and that
the path of our thought from the fundamental basis to those deriv-
ed propositions, which correlate with sense experiences, becomes
continually harder and longer.?

The reason for this fact is that a theory can be considered to be a direct
result of an experiment if we can show that there can be no alternative ex-
planation for that experiment; but this we can never claim, and past experience
has warned us against this type of mistake. The agreement between a theory
and a set of experimental facts does not necessarily mean that it is a correct
one, because, logically speaking, a conclusion can be drawn from different
premises. Thus, we can never claim that a theory is a direct result of experimen-
tal data. Infinitely many theories could be set up to explain a set of experimental
facts. One has to add other assumptions or bring in other information to single
out one of them. When Kepler was studying the data about the relative posi-
tion of Mars against the background of fixed stars, he tried to infer a “good-
looking” law from the available data, but he failed. Then after working on
the theory of ellipse in another context, he assumed that the orbit was an ellipse.
He checked this assumption against the experimental data and found it to work
well. Thus, the assumption of an elliptical orbit for Mars was not a direct
result of the observed positions of Mars.

The growth of science is, therefore, due to both experimental work and
theoretical speculations.

3. Many concepts are not derivable from sense experience. For exam-
ple, the concept of “causality” is not derived from sensory impressions. All
that we receive through our senses is that, e.g., B comes regularly after A,
that there is a casual relation between A and B is a judgement of our intellect.
Even in the physical sciences, many concepts are not direct by-products of
observations and have been introduced by scientists to explain experimental
facts. For example, we use the concept of the atom to explain thousands of
experimental observations, yet no one has ever observed an atom (even with
sense-extending instruments). We know atoms by inference. Similarly, our
information about distant regions of space and time is not direct.

The conclusion we want to derive from this discussion is that experimen-
tation alone, without theoretical reasoning, cannot give us significant infor-
mation about nature. Even though observation and experimentation are a must
for having a thorough picture of the physical world, not all of our knowledge
about nature is derived from sensory experiences.
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The process of getting a correct picture of the physical world is a lengthy
one and can be accomplished only through the interplay of experimental work
and theoretical enterprise.

Barriers against Correct Reasoning

As we mentioned, the Qur'an commands us to observe nature and reflect
on what we observe. Reflection, in turn, involves using existing information
and moving toward fresh knowledge. This intellectual movement, however,
can lead to a correct result only if certain principles and rules are observed.
Thus we come to logic, which is the study of the principles of correct reason-
ing. The use of logical principles alone, however, cannot guarantee correct
results, unless we make sure that the premises used in the reasoning are
faultless. It is for this reason that the Quran has warned us about those
things that can prevent our intellect from functioning properly. Here we mention
the main factors that prevent a correct cognition of nature:

1. Lack of faith

According to the Quran, knowledge without faith cannot lead one to a
correct understanding of nature:
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Say: consider what is it that is in the heavens and the earth; and

signs and warners do not avail people who would not believe
(10:101).

The principal role of faith in understanding is to restore man’s faculty
of intellect to its proper state, away from devilish inducements and temptations.

2. Partiality in judgment

Following one’s desires, whether in love or hatred, unjustifiable prejudices,
and pomposity are the most important factors that prevent the faculty of in-
tellect from impartiality and sound judgment:
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And if you follow their desires after the knowledge that has come

to you, you shall have no guardian from Alldh, nor any helper
(2:120).
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Certainty we have brought you the truth but most of you are adverse
to the truth (43:78).
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So when Our clear signs came to them, they said: this is clear en-

chantment, And they denied them unjustily and proudly while their
soul had been convinced of them . . . (27:13-14).

3. Blind imitation of ancestors and men of authority:
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And they shall say: O our Lord! surely we obeyed our leaders and
our great men, so they led us astray from the path (33:67).
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Nay, we follow what we found our fathers upon. What! and though
their fathers had no sense at all, nor did they follow the right way
(2:170).

4. Unreasonable negations and confirmations

One of the main sources of error in judgments is due to the replacement
of knowledge by conjecture:
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And they have no knowledge of it; they do not follow anything but

conjecture, and surely conjecture does not avail against the truth
at all (53:28).

An important principle in scientific research is that one should not con-
firm or reject anything without a reason:
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And follow not that of which you have not the knowledge; surely

the hearing and the sight and the heart, all of these, shall be ques-
tioned about that (17:36).
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A Priori Principles of Scientific Research

We mentioned that scientific research is a combination of experimental
work and intellectual activity. In order to make this endeavor meaningful and
guarantee the attainment of correct results one has to assume certain prin-
ciples prior to any kind of scientific activity. There have been various views
about the number and the interpretation of these principles. Using the
Qur’an as your guide, we think that, in addition to the basic principles of
logic (e.g., the principle of noncontradiction), the following are the principles
that one has to assume prior to any kind of scientific activity.

1. The principle of monotheism (al tawhid)

From the Qur’anic viewpoint the study of nature should not be for the
sake of satisfying one’s own curiosity. Rather, it should be for the cognition
of the wise Creator and Governor of the universe. All natural beings are sign
of the Almighty and any study of them should lead us to Him.

Furthermore, there are many references in the Quran to the presence
of order, harmony, and purpose in the physical world:
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- And Who created everything, then ordained for it a measure (25:2).
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You see no incongruity in the Creation of the Beneficient, then
look again; can you see any disorder? (67:3)
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And We did not create the heavens and the earth and what is bet-

ween them in sport. We did not create them both but with the truth,
but most of them do not know (44:38-39)

This cosmic order and coordination is attributed to the Creator and Coor-
dinator of the universe:
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If there had been in them [in the heavens and the earth] any gods

except Allah, they would both have certainly been in state of disorder
... (21:22).
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. . . The handiwork of Allah Who has made everything thoroughly
. .. (27:88).
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Do they not then meditate on the Qur'an? And if it were from any

other than Allah, they would have found in it many a discrepancy
(4:82).
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It is He Who made the sun a radiance, and the moon a light, and
ordained for it mansions, that you might know the number of the
years and the reckoning. Allah did not create that save with the
truth . . . (10:5).

A firm belief in the principle of monotheism causes the research scholar
to cast a comprehensive look at nature as a whole rather than while the isolated
pieces and enables him to explain the harmony and order present in the physical
world.

On the other hand, without a firm belief in the presence of order and
coordination in nature, scientific research will not have any universal
significance, and, at the most, will have a temporary value only.

There are some scientists who believe in the presence of order and coor-
dination in nature without believing in or paying attention to the principle
of the monotheism; but, in our view, without belief in al rawhid, there is no
satisfactory explanation for cosmic order.

2. The reality of the external world

As we mentioned earlier, from the Qur'anic standpoint there is a real
external world independent of the perceiving subject:
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And Allah has brought you forth from the wombs of your mothers—you di
not know anything—and He gave you hearing, sight and minds . . . (16-78)
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He who made the earth a resting place for you, and made in it
ways for you that you may go aright . . . and He Who created pairs

of all things, and made for you of the ships and the cattle, what
you ride on (43:10-12).

The belief in an objective world is the basis of all physical and natural
sciences, and without it any scientific endeavor would be only a play or idle
sport. This belief has always been one of the strongest motivations for scien-
tists activities. Planck expresses this point beautifully:

“The choicest and most original minds, men like Kepler, Newton,
Leibniz, and Faraday, were inspired by the belief in the reality of
the external world and in the rule of a higher reason in and beyond
it”

3. Limitation of human knowledge
We learn from the Qur’an:
That human knowledge is limited:
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And you are not given aught of knowledge but a little (17:85).
that there are many things that our sensory organs do.not perceive:
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I swear by what you see and what you do not see (69:38-39).
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Allah is He Who raised the heavens without any pillars that you
see (13-2).

Glory be to Him Who created pairs of all things, of what the earth
grows, and of their kind and of what they do not know (36-36).

And that we should believe in the unseen, that is, in the supernatural
truth:
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This Book, there is no doubt in it, is a guide to those who guard
(against evil), those who believe in the unseen and keep up prayer
and spend out what We have given them (2:2-3).

The faith in the limitation of human knowledge and the unseen is an in-
centive for us not to stop our mind at the sensory stage and never to think
that we have discovered everything.

The Principle of Causality

This principle states that every event has a cause. The principle has two
important corollaries:
1. The principle of determinism: any cause has effect, and without a cause
has an effect, and without a cause it is impossible to have an effect.
2. The principle of uniformity of nature: similar causes entail similar
effects.

It has been a ‘long-time assumption by many scientists of all times that
there are certain laws governing our physical universe. The principle of causality
is the postulate that gives meaning to-the application of any law used to ex-
plain natural phenomena.

In the Quran, we find reference to this principle in several contexts:

There are several verses that speak about unchangeable patterns of Allah
in the universe:

R ST (R SKRNEI PR ST AP I SR IRTY o
(E7:B0)

Then should they wait for aught except the way of former people?
For you shall not find any alternation in the Course of Allah (35:43).

S PENR W) YW R Ry J 4
(T e
The nature made by Allah in which He has made men; there is
no altering of Allah’s creation (30:30).
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There are many verses that talk about fixed mechanisms for the occur-
rence of certain events:

OF gl o e B e OV Ll g
And certainly We created man of an extract of clay (23-12).
XY b AN uév_(l \;)') el e C,s-‘\é clo elodl -0 J,-;T) %

And (Who) sends down rain from the cloud then brings forth with
it subsistence for you (2:22).

Some of the Qur'dnic verses explain the intermediary role of some events
in the appearance of others:

(¥ ey o p Bt s el D e b

And sent down upon them birds in flocks, casting them against
stones of baked clay (105:3-4).

Ot iy oL Sl FIRPORL
Fight them, Allah will punish them by your hands . . . (9:14).

On the other hand, there are some verses in the Qur'an that attribute the
creation and direction of the world to Allah:

(08 sy wé;é J{ S & VLS:;{:
Say: Allah is the Creator of all things (13:16).

(Y ZJ\IQ‘Y\) Loé}‘y\) él;v.“ 15 YT%)
Surely His is the Creation and Command (7:54).

Putting these two sets of verses together, one can conclude that everything
is realized by Allah’s will, but through special channels. Verses of the follow-
ing type confirm this interpretation:

(oh 1T (GUSS V) 2 aY e iy 4y O3 al g Sl AN

And as for the good land, its vegetation springs forth (abundantly)
by the permission of its Lord; and (as for) that which is inferior
(its herbage) comes forth but scantly (7:58).
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This verse indicates that although Allah’s will is necessary for the growth
of the plants, the fertility of the land is important, too. Net every sort of plant,
can be raised in every sort of land.

Some well-known Muslim theologians (like Imam Ghazali and Imam Razi)
of the Asharite school rejected necessary causal relations (determinism) in
the physical world and said that physical means have no role in the realiza-
tion of natural phenomena. The cause of any occurrence is Allah’s will, ex-
cept that it is Allah’s habit to create what we call “effect” after what we call
“cause,” without any relation between them that necessitates the “effect” to
follow the “cause.” If Allah does not want it, the so-called effect will not follow
the so-called cause.*

The reason these theologians denied determinism is that they thought the
assumption of necessary causal relations would negate Allah’s unlimited power
and leave no room for miracles. This conclusion, however, is not right, because
what is commonly called a cause is simply an intermediary or preparing cause,
rather than the efficient cause. The role of intermediary means is to prepare
the ground for the creation of everything, but He creates everything through
definite intermediary and preparing causes, and these are themselves created
by Allah. The need for the presence of intermediaries is not due to any defi-
ciency in the Creator, but is related to deficiencies in the receivers of Allah’s
effusion.?

After the appearance of quantum theory in physics and the presentation
of the principle.of uncertainty by W. Heisenberg in the 1930s, some of the
founders of this theory denied the principle of determinism and the principle
of uniformity of nature in the atomic realm. In their view all laws of
microphysics have a statistical status, referring to averages drawn from
numerous similar observations, and admitting exceptions for single
observations.

Most physicists, with the exception of some prominent ones like Planck
and Einstein, accepted the new theory and its orthdox interpretation, a situa-
tion that still exists, although the lapse of time has increased the number of
opponents.

Einstein and Planck and other prominent physicists could not accept that
laws of probability are governing the universe. For them the events in nature
should ultimately be explained in terms of absolute laws, and a deterministic
foundation should underlie the apparent statistical behavior. One uses the laws
of probability either because the underlying laws are not precisely known or
because of the difficulties in handling large numbers.

In this regard, Einstein made the following comment:

I cannot but confess that I attach only a transitory importance
to this interpretation. I still believe in the possibility of a model
of reality—that is to say of a theory which represents things
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themselves and not merely the probability of their occurrence®

And in his letter to Max Born of December 1926, Einstein
wrote:

Quantum mechanics is certainly imposing. But an inner voice
tells me that it is not yet the real thing. The theory says a lot, but
does not really bring us any closer to the secret of the ‘old one.
1, at any rate, am convinced that He is not playing dice.?

Unfortunately,.in recent years we have come across some Muslim scholars
who have revived the forsaken theory of the Asharis, citing quantum mechanics
as a proof of their claims. We refute this kind of outlook on the following
grounds:

A. If we deny the validity of the principle of causality in the atomic and
subatomic world, this would mean defacing this principle in relation to the
whole world, because causality relates different parts of the world together.

B. Should the principle of causality turn out to be untrue, there would
be no relationships between the premises of an argument and its conclusion,
because the premises are the cause of one’s accepting the conclusion. Without
the principle of causality, nothing should be the conclusion of an argument,
and from any set of premises one can derive any conclusion, and there would
be no difference between proving something and not proving it.

It is for this reason that even those who refute the principle of causality
ae implicitly using this principle, because if they did not believe that their
argument would cause a change in our belief, they would not attempt to argue
with us!®

C. As martyred professor Murtada Mutahhari* and martyred Ayatollah
Sadr'2 have pointed out, the impossibility of prediction in the atomic domain
is not due to lack of determinism, but is a result of our ignorance about the
deterministic laws governing atomic phenomena, and this could be either
because our present experimental and theoretical knowledge is incomplete
or because we cannot measure the effect of the observer on his measurement
precisely.

In any event, one should be aware that our failure to discover determinism
in the atomic domain -does not imply that necessary causal relations do not
hold, and we do not have any right to claim that we have discovered all
parameters relevant to this domain.

At this point it seems appropriate to quote what Dirac wrote in 1979:

It seems clear that the present quantum mechanics is not in
its final form. some further changes will be needed, just about as
drastic as the changes which one made in passing from Bohr’s or-
bits to a quantum mechanics. Some day a new relativistic quan-
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tum mechanics will be discovered in which we don’t have these
infinites occurring at all. It might very well be that the new quan-
tum mechanics will have determinism in the way that Einstein
wanted. This determinism will be introduced only at the expense
of abandoning some other preconceptions which physicists now
hold, and which it is not sensible to try to get at now.

So under the conditions I think it is very likely, or at any rate
quite possible, that in the Jong run Einstein will turn out to be cor-
rect, even though for the time being physicists have to accept the
Bohr's probability interpretation—especially if they have examina-
tions in front of them®

In short, by the negation of causality nothing would be a requisite for
another, and anything could be derived from anything; so there would be no
room for science. Science has to accept the principle of causality with all
its corollaries, so that its existence could be meaningful.

ool Gy A O Ules T
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Unlike other system of law, the law of Islam has its source in divine revela-
tion. It is the Muslin'’s belief that Allah has from time to time sent His pro-
phets and messengers to teach mankind the correct way of life so as to achieve
success and felicity in this world and the next. Muslims also believe that the
Prophet Muhammad (SAAS) was the last of these prophets and, therefore,
the teachings of Islam constitute the complete and perfect code of conduct
for humans. Legislation in Islam is to be found in the teachings revealed to
the Prophet Muhammad (SAAS) and contained in the Qur'an. The source of
this legislation is Allah (SWT). As there can be no further revelation after
the Prophet Muhammad (SAAS), it follows that the laws contained in the Qur'an
are final, valid for all times and places, and that no human hand can amend
or reform them.

In addition to the legislation contained in the Quran, we find that the
method of interpretation and application of the legislation has also been pro-
vided for! Whereas modern legislation has to be interpreted by courts, inter-
pretation of Quranic legislation has been provided by the Sunnah, that is,
the inspired teaching and practice of the Prophet Muhammad (SAAS). Again,
by Qur'anic authority, the Prophet was not only the transmitter of the divine
revelation but also exemplified it in his words, attitudes, judgements and actions.

We read in the Quran the following verse:

You have indeed in the Messenger of Allah a beautiful pattern
of conduct for anyone whose hope is in Allah and the Final Day
and who engages much in the praise of Allah?

Nor does he [the Prophet] say aught of his own desire. It is
no less than inspiration sent down to him.?

The example of the Prophet as contained in the Sunnah and recorded
in the Hadith therefore forms a source of Islamic law, as in effect a supple-
ment to the Quran. The acts, the sayings and even the silence of the Prophet
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(SAAS) have become a source of guidance for Muslims, of what they regard
as the data of revelation. In all matters that have been dealt with and explain-
ed by him, all Muslims are bound to accept his ruling. Since there can be
no higher source of guidance, it follows that the rulings of the Sunnah cannot
be overturned by any human being.

The Quran does not however contain a code of laws. Except in a few
matters, the guidance given in the Qur’an is in the form of general principles
rather than detailed prescriptions. The Prophet (SAAS) was also careful not
to bind the Muslims with too much detail. His approach was practical.
Whenever he was asked to give a ruling on a particular matter, the Prophet
(SAAS) would ask if the matter had already occurred, and he discouraged
his companions from raising hypothetical questions by which they would find
themselves later bound.* Moreover, he was careful to distinguish in his rul-
ings between those instructions that he gave as the Messenger of Allah, and
hence as divine revelation, and those that he gave on his own authority. He,
and the Muslims after him, regarded only the former as binding. The Muslims
treated the latter with utmost respect,® and in most cases worthy of emula-
tion, but they continued to keep the distinction between the divine and the
human in the Sunnah. Thus, while the Quran is a complete guide for
everything®, much was left to the reasoning, or ijtihad, of the Muslims. When
Mu’adh ibn Jabal was sent as the Prophet’s delegate to Yemen, he was asked
how he would decide matters referred to him. His reply was, “According to
the Quran. “The Prophet (SAAS) then asked him “What if you do not find
a definite ruling in the Qur'an?” Mu’adh replied, “I will look into the Sunnah
of the Prophet.” Once again the Prophet (SAAS) asked, “What if you do not
get a definite ruling therefrom?” Mu'adh replied, “I will then use my reason-
ing to arrive at a solution.” The Prophet (SAAS) was pleased with this answer
and gave praise to Allah for giving him such a worthy delegate.’

To those who argue that because the Qur'an and the Sunnah are fundamen-
tal and cannot be amended or changed there is little scope for the intellect
in formulation of Islamic law, one has only to point to the vast library of Islamic
jurisprudence, the result of the efforts of Muslim jurists in using their reason
and powers of intellection to arrive at solutions to problems not specifically
dealt with in the Qur'an and the Sunnah, and to expand upon and extrapolate
from the data revelata either to cover new cases or to realize greater equity
under the challenging circumstances of history. And yet, throughout Islamic
history, the divine and the human elements in legislation were never mixed.
The vast difference between the inspired sources of Islamic law—the Holy
Qur’an and the Sunnah—and the non-inspired sources—the result of ijtihad
by Muslim scholars has never been far from sight. Imam Shafi‘i explained
this by using the analogy of a Muslim seeking to face the Ka‘bah when he
wished to perform his $alah. If the person is in Makkah al Mukarramah and
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in the presence of the Ka'bah itself, he can have no choice but to turn toward
it. In such situation, there is no room for the use of the intellect. The sight
of the Kabah experienced by him obliges him to perform his ritual facing
it. The experience, which is instantly verifiable, precludes any argument about
it. On the other hand, if the Muslim is far away from the Ka‘bah and cannot
see it with his own eyes, then he must use his reasoning to find out in which
direction he should turn to face the Kabah. The solution he arrives at is the
result of ijtihad. It cannot have the certainty of the person seeing the Kabah
with his own eyes, and it may be right or wrong.® But the Muslim gets a blessing
for using his intellect to the best of his ability.® This then is the way of the
Muslim scholar who uses his intellect.

Development of Islamic Law

It might be useful to have a quick glance at the history of the develop-
ment of Islamic law. In the lifetime of the Prophet (SAAS), the law could
be enacted and amended by divine revelation and any disputes or problems
that could be referred to him for solution. After his demise, the law could
not be developed further through divine inspiration since the medium of Divine
communication was no more. If any problems, arose the Muslims had to solve
them by reference to the Qur'an or the Sunnah. It was the practice of the ear-
ly caliphs to try to arrive at solutions through discussion and consensus among
those best fitted to do so. Practical problems received their practical solu-
tions. The caliph in power took an active role in the deliberations. When once
a solution was arrived at, it became binding on other Muslims. The early
caliphs never tried to dictate or impose their wills. In many cases the caliphs
were told that the solutions they proposed were contrary to the teachings of
Islam, and they accepted the criticism and withdrew their suggestions. The
solutions were therefore the best the Muslims could agree upon at under the
circumstances. The practice of the Muslims thus conformed to the teachings
of Islam.

After the time of the early caliphs, there came a time when the develop-
ment of Islamic law came to be divorced from its practice. The Ummawi
caliphs, for the most part, left the administration of Islamic law to the state
officials, the gadis, not all of whom were qualified to exercise the duty of
ijtihad. The result was that the law that was administered by the gadis ceased
to draw its inspiration from Islamic law. Practice diverged from theory, and
it became dangerous to rely on the practice of the Muslims as a mirror of
the conseience of Islam. The scholars of Islam criticized the administration
of the law and in the process built up their own system of theoretical law.
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Thus the law was developed by scholar-jurists rather than by judges or by
the executives in power. This meant that Islamic law had no longer the ad-
vantage of the Muslims’ experience of living and marrying, of buying and
selling, and of contracting. This explains why the student of Islamic law or
a gadli today seeks the normative injunctions of Islamic Iaw not in the deci-
sions of the courts or the rulings of the executive power but in the theoretical
writings of scholar-jurists. There is of course a “silver lining, namely” that
the efforts of the scholar-jurists have helped to preserve Islamic law and to
keep it free from the influence of secular rulers and their agents, even when
these were gadis. For this we should be grateful to the scholar-jurists. They
have left a vast treasure of learning as an inheritance to us. It is for us to
learn how to use it.

In the thirteenth and fourteenth centuries, the Muslims came under the
influence of the Europeans. Most Muslim countries lost their independence.
Executive, legislative and judicial power came to be influenced or exercised
by the Europeans. European codes and systems of law were substituted for
Islamic law and for centuries the law of the land was exercised, by decree
of the colonialist rulers. In the Arab countries, European commercial, criminal,
and civil codes were adopted. In Turkey, after an attempt to codify the
theoretical civil law, the whole of the Muslim law was abandoned in favor
of a European code. In India, the Penal Code, Evidence Act, Contract Act
and others were enacted, again to replace Muslim law. The changes spread
to Malaysia, where the Indidn Codes were adopted to take the place of Muslim
law. In most cases, Muslim governments and people are still trying to adjust
to this invasion of foreign legal systems and practices. The results, however,
are still far from satisfactory.

In some Arab countries, attempts have been made to replace the Euro-
pean codes with codes more compatible with Islamic law. New civil codes
were promulgated in Egypt, Libya, and Iraq. More recently, attempts are be-
ing made in a number of Muslim countries to reintroduce Islamic criminal
law. Muslim scholars everywhere feel that they should return to Islamic law;
but so far, no clear consensus has emerged among them as to the precise con-
tents of that law. Unfortunately, their difficulties are exacerbated by a class
of Westerns educated judges and executives who combine ignorance of Islamic
law and jurisprudence with an inferiority complex toward Western laws and
institutions to which they have become accustomed.

Early Examples

If we go back to the time of the Prophet (SAAS) and the early caliphs,
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we find that decisions were given on actual cases brought before them for
judgement. This practical bent of Istamic law is its strength. It keeps the law
alive and dynamic, running closely in line with the spirit of Islam, animating
the Muslims. But the jurists of today are pressing for systematic codifica-
tions that envisage all possible cases, real, hypothetical, or extremely
speculative.

Thus we read in the hadith of a number of cases in which the Prophet
(SAAS) reached judgements based solely on the data available. A few ex-
amples are given below:

a)

b)

)

d)

Al Khansd bint Khidam al Ansariyyah reported that her father gave
her in marriage when she was a widow and she disliked the mar-
riage. So she went to Allah’s Messenger (SAAS) and he declared the
marriage null and void»®

‘Aishah (RAA) reported: “Sad b. Abu Waqqas and ‘Abdullah b. Zaman
disputed with each other over guardianshir of 2 minor. Sad said, ‘O
Messengei oi Ailah, the boy is the son of my brother ‘Utbah b. Abu
Waggas. Look at his resemblance to him. ‘Abdullah b. Zaman said,
‘O Messenger of Allah, he is my brother as he was born on the bed
of my father from his slave girl.! Allah’s Messenger (SAAS) looked
at the boy and found in him clear resemblance to ‘Utbah. But he said
‘He is yours O ‘Abdullah b. Zaman for the child is to be attributed
to the person on whose bed it was born; and stoning is decreed for
the fornicator.”™!

‘Aishah (RAA) reported: “The wife of Rifaah al Qurazi came to the
Messenger of Allah and said ‘I was married to Rifa‘ah but he divorc-
ed me, making my divorce irrevocable. Afterwards I married ‘Abd
al Rahman b. Al Zubayr, but all he possesses is like the fringe of
a garment. Thereupon Allah’s Messenger smiled and said, ‘Do you
wish to return to Rifaah? You cannot do it until you have tasted his
sweetness and he, ‘Abd Al-Rahman, has tasted your sweetness.™?

Ibn ‘Abbias narrated: “The wife of Thabit bin Qays came to the
Messenger of Allah and said, ‘O Messenger of Al'ah! I do not blame
Thabit for any defects in his character or his rcligion but I dislike
to behave in an un-Islamic manner (in another narration: but cannot
endure to live with him). On that Allah’s messenger said to her, ‘Will
you give back the garden that your husband 'aas given you? She said,
‘Yes. Then the Prophet said to Thabit ‘O Thabit! Accept the garden
and divorce her.™
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e) Ibn ‘Abbas narrated: “Barirah’s husband was a slave called Mughith.
I imagine I can see him now, going behind Barirah, and weeping with
his tears flowing down his beard. The Prophet said to Ibn ‘Abbas,
‘O Ibn ‘Abbas! Are you not astonished at the love of Mughith? The
Prophet then said to Barirah, ‘Why don’t you return to him?’ She said,
‘O Messenger of Allah. Do you order me to do so? He said ‘No, I
only intercede for him. She said, ‘I am not in need of him. The Pro-
phet let her do what she pleased.”

f) Jabir reported that the wife of Said b. RabT' came with her two daughters
by Sad to the Messenger of Allah. She said, “O Messenger of Allah,
these are the two daughters of Sad b. Rabf Their father was mar-
tyred_on the day of Uhud, and their uncle has taken their property.
Their father left no other mnerwaucc 7 them and they cannot be
married unless they have some property” Then the verse of inheritance
was revealed. So the Prophet sent for their uncle and said, “Give the
two daughters of Sa‘d two thirds and give their mother one-cichth.
What remains is for you™s

g) Sad bin Abu Wagqas narrated: “The Prophet came visiting me while
i was sick in Makkah. I said ‘O Alial's Messenger. May I will all
my property in charity? He said, ‘No. I said ‘Therr may I will half
of it? He said, ‘No. I said, ‘One-third? He said, “Yes, one-third, though
one-thited is too much. It is better for you to leave: your natural heirs
provided for than to leave them poor and: begging from others.” At
that time Sad had only one: daughter®

We aie told that. when Abd Bakr (RAA), the first caliph, had to pass
a judgemen:', he looked into the Qur'an for guidance. If he found an applicable
text, he woui 1 apply it forthwith. If not, he turned to the Sunmah. If he found
an applicable text therein he would apply it with no less determination. If
not, he would a.°k the people whether any of them knew of a judgement pass-
ed by the Prophe t on the particular issue. it sometimes happened that some
people would con. ¢ ferward and state that the Prophet had passed a judge-
ment on an identica ! of similar matter. If there was nothing at all, he would
summon the chief rep vesentatives of the people and consult with them. ‘Umar
(RAA), the second Ca 'iph did the same, except-that he used to ask whether
Abil Bakr had passed ju, igement on the issue before him}? There is no reason
why we should not folloy v the rule of precedent in Islamic law. By relying
om decided cases as precede, s we will be keeping closer to the practical aspects
of the law. It is not suggeste. 1 that we should follow a strict doctrine of bin-
ding precedent as is to be fo. ud in English law. There is no need for us to
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copy the English doctrine, as we have had our own principles of precedent
long before English law was born.

The Quran and Sunnah

In a famous letter written by ‘Umar (RAA), the second caliph, to a gadi,
Abu Musa Al Ashari, he wrote:

Jurisdiction is to be administered on the basis of the Qurar,
and Sunnah. First understand what is presented to you before puss-
ing any judgement. Full equality for all litigants: in the “.ay they
take place in your presence and in the way you loo¥._ at them “und
in your jurisdiction. That way no highly placed ~c¢rson wouldi look
forward to your being unjust nor would a w4k one despair of your
fairness. The burden of proof is the r ponsibility of the plaintiff
and the oath is upon the denying Zarty. Compromise is always the
right of litigants except if it .lows what Islam has forbidden or
forbids what Islam has aillowed. Clear understanding of every case
that is brought G you for which there is no applicable text of the
Qurai and Sunnah is an absolulte requisite. Your role will then
be one of comparison and analogy, so as to distinguish similarities
and dissimilarities. Thereafter, seek your way to the judgement that
seems nearest to justice and apt to be best in the eyes of Allah.
Never succumb to anger or anxiety, and never get impatient with
the litigants before you!®

Ideally the study of Islamic law must therefore begin with the Qur'an and
the precedents established by the Prophet (SAAS). In this respect, a knowledge
of Arabic is essential. As Imam ShafiT said:

The reason I began to explain why the Quran was com-
municated in the Arabic tongue rather than in anoiker is that no
one understands clearly the meanings of the Book of Allah would
be ignorant of the intensiveness of that tongue and of the various
meanings of its words. The doubts which occur to one who is ig-
norant of the Arabic tongue have no hold on him who knows it.

In the same vein, Abul Ald al Mawdidi also stated:'®

The first and basic reform is to decide that a knowledge of
Arabic shall be a prerequisite for admission to law college. This
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knowledge of Arabic should be such as to enable the students to
study the Quran, the hadith and the tradition of figh and legal
thought. Insight into Islamic law cannot be gained unless one knows
the language of the Quran and that of the Prophet (SAAS). The
study and understanding of the Holy Qur’an and especially the verses
dealing with the law must be the basis of the study of Islamic law.
Next to the Holy Qur’an or rather together with the Holy Qur’an,
we need to study the hadith of the Prophet (SAAS) to see how the
teachings of the Holy Qur'an were exemplified and appied to the
Muslimis.2° :

Again tc-quote Mawdidi:* “Along with the teaching of Arabic,
the students must be made to study the Qur'an and the hadith before
beginning their education in law so that they become capable of
understanding the spirit and the broad outlines of the system of
life envisaged by Islam—A stud=nt must acquire an understanding
of Islam as a system through a study of the Qur'an and the hadith
before he begins the study of figh.®'

In Malaysia, where knowledge of Arabic among staff and students is
neither widespread nor deep, it is necessary to resort to translations and in-
terpretations of the Qur'an and the hadith in English or Malay. Fortunately,
a number of these are available and may be referred to with confidence. Similar-
ly we have the translations of Sahih Muslim, the Sunan of Abi Dawid, the
MuwattZ of Imam Malik and Mishkat al Masabih. These can be utilized in
the study of the Quran and the hadith. In addition, selected passages—
especially those dealing with the law—can be referred to in the original and
explained to students.

While there is now a fairly common and accepted method of referring
to the verses of the Qur'an, by surah and ayah, there is as yet no such method
used for referring to the hedith. Often we find that when a hadith is cited,
the reference given is to Bukhari, Muslim, or Abu Dawiid, for example, without
volume or page reference. Hence it is difficult for the reader or listener to
check the reference. We need therefore to work out an accepted system of
reference.

Apart from the Qur'an and the hadith, we have need to refer to the figh
textbooks, as in these books we find the best material for legal precedents
and their explanations. Here again until we reach the ideal situation where
the student can refer to and understand the original texts in Arabic, we need
to have translations of the more important textbooks, and those generally in
use. Not only is there a need to translate such textbooks but they need to be
edited and indexed. It may be necessary too, as Mawdadi suggested, for us
to rearrange the contents of the textbooks on the pattern of modern textbooks
of law. New headings will have to be given, scattered discussions on legal
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problems will have to be gathered and collected under relevant headings and
indices will have to be prepared.2?

In many Muslim countries, secular systems of law have invaded the juristic
life of the people and it is necessary for anyone who wants to practice law
in these lands, even if his practice were to be restricted to the Shai‘ah, know
the system of law in force. Thus in Malaysia to be a practitioner in the courts
one needs to be proficient in Malaysian law, which is based on English com-
mon law and statute law, as well as Islamic law. A comparative approach must
be adopted so that the study of the Shariah is integiaied with the study of
the local law in force. Thus the branches of the law like the law of contracts
and torts, family law, criminal law, company law, the land law, and constitu-
tional law, to name a few examples should be studied in both the Shariah
and in the local law.

To conclude we might quote from the recommendations of the First World
Conference on Muslim Education, 1977, which appear to be relevant—:

Education should aim at the balanced growth of the total personality
of Man both individually and collectively, through the training of
Man’s spirit, intellect, the rational self, feelings and bodily senses.
Education should, therefore, cater to the growth of man in all its
aspects —spiritual, intellectual, imaginative, physical, scientific,
linguistic —and motivate all these aspects towards goodness and at-
taiment of perfection. The ultimate aim of Muslim education is
in the realization of complete submission to Allah on the level of
the individual, the community, and humanity at large.”*

The Conference recommended that all Muslim countries necessarily im-
plement Allah’s Shariah and mould the lives of their peoples upon Islamic
principles and values, because only then can they succeed in systematizing
their educations according to the aims given above. There must be a core
knowledge drawn from the Qur'an and Sunnah which must be made obligatory
to all Muslims at all levels of the educational system, from the highest to the
lowest. It should be graduated so as to conform to the standards of each level.
This, along with the compulsory teaching of Arabic, should form the major
section of the core curriculum. These two alone can sustain Islamic civiliza-
tion and preserve the identity of the Muslims.

The study of figh (Islamic law) and of usiel al figh (Islamic jurisprudence)
should be linked with and bear on our contemporary lives, as they are actual-
ly lived and experienced, and their problems and issues, with particular em-
phasis on Islamic solutions as they must be applied in an integrated form in
Muslim society. The study of the Shariah with all its related branches should
form the core course in faculties of law together with comparative studies
between Shariah and secular laws in the advanced stages of study. Such courses
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shold be given by a panel of specialists who, in virtue of their deep faith,
commitment, and scholarship, are competent to elucidate the integral, com-
prehensive, and sublime character of the Shariah as an effective instrument
in serving the interests of the people, meeting the needs of the community,
and avoiding the pitfalls arising from the application of secular laws as have
been recognized by contemporary capitalist and communist societies alike.
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Research In Psychology: Toward
An Ummatic Paradigm

Hasan Langgulung

Before writing a textbook in a specific scientific discipline one has to
remind oneself that a textbook is but a compilation of data based on research
conducted by a group of researchers dealing with different topics in a specific
discipline. Research is therefore the most important part of the series of ac-
tivities that should be done in the field of psychology before the textbook writers
in psychology are able to do their work. Before the researchers can function
properly, however, they have to bear in mind the diversity of research
methodologies under which their approaches will be categorized. The most
dominant of these are the realist and the idealist approaches. The following
is an attemnpt to highlight these approaches and to suggest some approaches
by which we hope Muslim researchers will be able to create an ummatic
paradigm.

Much of the uncertainty surrounding the social sciences can be traced
to the question of the purpose of science. J.K. Smith suggests that confusion
over the appropriate goals and methodologies for social science can be link-
ed to an epistemological conflict that is' currently dividing social scien-
tists.! Smith characterizes this epistemological dispute as a conflict between
the realist and idealist positions. He describes the followers of realist
epistemology as believing that the purpose of science is to discover universal
truth. Scientists who have adopted the realist position believe that “knowledge
and truth are questions of correspondence —what is true is what corresponds
to reality” (p. 8). The ultimate goal of the realists in the social sciences is
to discover universally true laws that can be communicated through a neutral,
culture-free language and that can be applied in any situation to predict, unders-
tand, and govern behavior. The realists believe that it is “possible to have a
definitive, objective science for all society that would eventually produce the
system of laws . . . [and that these} laws are, by definition, universally ap-
plicable, regardless of time and place” (pp. 8, 11).
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The followers of the idealist epistemology, on the other hand, are
characterized as believing that what humans learn about the world around
them is filtered through their senses, and that therefore scientific knowledge
does not reflect the true nature of the world. Instead, it represents our best
opinions about what is the true nature of the world. For the idealists, the idea
that people can possess universal knowledge independent of themselves and
that this universal knowledge can be expressed through a neutral or culture-
free language is absurd. Idealists believe that human experience is culturally
and contextually dependent and that “what is to count as knowledge or to be
considered true is a matter of agreement within a socially and historically
bounded context” (p. 8). Smith concludes his analysis of the realist-idealist
conflict in social science by observing that “the issue brings to the forefront
the epistemological question of what is to count as knowledge. If researchers
do not discuss this question, they are forfeiting any participation in deter-
mining the basis for the authority of their knowledge” (pp. 12-13). It is my
belief that implementing a variation of the idealist epistemology in social
science would improve the effectiveness of social sciences or human sciences
as they relate to the Islamic paradigm and would help resolve the field’s feel-
ing of self-doubt.

I. Paradigmatic Epistemology and Scientific Progress

In his brief description of the history of epistemological disputes in science,
Smith erred when he assumed that the conflict between the realist and idealist
epistemologies was confined to the social sciences. In fact, the philosophical
and epistemological soul-searching that currently pervades the social sciences
also has been occurring in the physical sciences.? Research, for example,
challenges the traditional realist belief that the physical sciences have historical-
ly progressed through the accumulation of context-free facts; instead it sug-
gests that researchers in the physical sciences have always progressed through
a variation of the idealist epistemology, an epistemology we will henceforth
refer to as the pardigmatic epistemology.

Kuhn examined the development of selected scientific achievements in
fields such as chemistry and physics and concluded that in the physical sciences,
scientific progress historically has occurred through what he termed “scien-
tific paradigms.” According to Kuhn, a scientific paradigm is a theoretical
framework, or a way of perceiving and understanding the world, that a group
of scientists has adopted as their world view. Scientific paradigms act as lenses
through which scientists are able to perceive and understand the scientific
problems in their fields and formulate scientific answers to these problems.
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_ A scientific paradigm can be thought of as a socially shared cognitive
schéma. Just as one’s cognitive schema provides each of us, as an individual
person, with a way of making sense of the world around us, a scientific
paradigm provides a group of scientists with a way of collectively making
sense of their scientific world. When a scientist observes a phenomenon and
interprets what this observation means, that scientist is using a particular scien-
tific paradigm to give that observation meaning. In the same way that the mean-
ing a cat has for a child depends on the cognitive structure (or schema) the
child has developed about cats, the meaning that a scientific fact has for a
scientist depends on the scientific paradigm through which the scientist
perceives and interprets that fact.?

Kuhn refers to a group of scientists who have adopted a common view
of the world (that is, a common scientific paradigm) as a scientific community.
The term “scientific community” is not meant to imply a group of scientists
working in the same physical location; a scientific community is an intellec-
tual community. The members of a scientific community who share a com-
mon paradigmatic view of their scientific world share common language,
values, assumptions, goals, norms, and beliefs.

The interdependency of scientific paradigms and scientific communities
is one of the keys to Kuhn’s understanding of how the physical sciences
historically have progressed. According to Kuhn, by definition, scientific
paradigms and scientific communities cannot exist independently of one
another: “A paradigm is what the members of a scientific community share,
and conversely, a scientific community consists of [scientists] who share a
paradigm” (p. 176). Implicit in this interdependency is the understanding that
science is a social process based on socially agreed-upon rules designed to
facilitate the development of social progress. Understanding the sociological
dynamics of how scientific communities are organized and how they func-
tion is essential to understanding science itself.

Kuhn's research suggests that scientific communities in the physical
sciences historically have progressed through the interdependent processes
of normal and extraordinary science. Normal and extraordinary sciences are
social processes that assume the existence of scientific communities organiz-
ed around scientific paradigms.

Normal science refers to the research that a scientific community does
in an attempt to interpret its scientific world through its scientific paradigm.
Kuhn describes normal science as a strenuous and devoted attempt by scien-
tists to force nature into the conceptual boxes supplied by their scientific
paradigm. For the purpose of illustration, he equates normal science with
putting together a jigsaw puzzie. Just as the solvers of jigsaw puzzles use the
picture on the box to guide them as they fit the pieces together, a scientific
paradigm provides a scientific community with a picture of what their scien-
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tific world should look like once all the pieces of their scientific research
have been properly fitted together. Progress in normal science is measured in
terms of how many pieces of the puzzle have been assembled, that is, how
much of their scientific environment a scientific community is able to perceive
and understand; the more of their world a community of scientists is able
to assemble (that is, explain) through the lenses of their scientific paradigm,
the more scientific progress they have made. For example, the more behavior
the members of the behavioristic community in psychology are able to ex-
plain through the use of their various stimulus-response models, the more
scientific progress they have made.

Extraordinary science occurs when, during the course of normal science,
a scientific community begins accumlating data that are inconsistent with their
paradigmatic view of the world. As these inconsistencies, called anomalies,
begin to accumulate, the scientific community begins to question whether
its paradigm is adequate and whether a new paradigmatic view of the world
is needed.

When a scientific community begins questioning the adequacy of its
paradigm, it slips into what Kuhn refers to as a state of crisis. The communi-
ty’s attempt to resolve the crisis is the process of extraordinary science. Crises
occur only after prolonged periods of normal science and are a necessary
step in the process of scientific advancement. According to Kuhn, a crisis
is a “self-correcting mechanism which ensures that the rigidity of normal
science will not forever go unchatlenged” (p. 181). The question the members
of a scientific community attempt to answer during the process of extraor-
dinary science is: “Which scientific paradigm will best allow us to engage
in successfull puzzle-solving?”

If a scientific community resolves its state of crisis by reorganizing itself
according to a new paradigm, a scientific revolution occurs. Kuhn suggests
that scientists who participate in such a revolution experience a Gestalt-like
switch in the way they perceive and understand the world:

It is rather as if the professional community had been suddenly
transported to another planet where familiar objects are seen in
a different light and are joined by unfamiliar ones as well. . . .
After a revolution scientists are responding to a different world
(p. 1iD).

After a scientific community experiences a revolution and the accompanying
Gestalt-like switch, the puzzle-solving progress previously achieved during
the period of normal science must be totally reevaluated —the process of put-
ting the jigsaw puzzle together must begin anew because the final picture has
changed. When a scientific community reorganizes itself around a new
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paradigmatic view, it adopts new values, norms, assumptions, language, and
ways of perceiving and understanding its scientific world.

To summarize, Kuhn's model to explain how the physical sciences have
historically progressed supports a version of the idealist view of knowledge,
which we have referred to as the paradigmatic epistemology. Kuhn’s
paradigmatic epistemology is founded on the notion that the knowledge ac-
cumulated through science does not represent universal truth that is true in
all contexts, as the realists contend, but instead represents a socially agreed-
upon theoretical and contextual truth, as the idealists maintain. Kuhn's research
has shown that knowledge in the physical sciences has not evolved through
a gradual accumulation of context-free facts but rather through successive
periods of paradigmatic development (normal science), questioning (crisis
caused by anomalies), and change (scientific revolutions).

II. Psychology and Paradigmatic Epistemology

Although Kuhn developed his model for scientific progress by examin-
ing the history of scientific achievements in the physical sciences, we believe
his paradigmatic epistemology is as applicable to the social sciences as it is
to the physical sciences. If Kuhn is correct in suggesting that researchers in
the physical sciences perceive and understand their scientific world through
the lenses of their scientific paradigm, and if he is correct when he suggests
that the knowledge accumulated by these physical-science researchers is not
true in all contexts but is true only within a given paradigmatic context, then
it seems logical to assume that researchers in the social sciences must likewise
perceive and understand their scientific world through paradigmatic lenses.
There is nothing in the nature of the physical or social sciences to suggest
that social scientists are able to perceive and understand universal truth, while
physical scientists are not. In fact, as Smith has pointed out, social scientists
traditionally have believed that the epistemology and methodology of the
physical sciences could be applied effectively to the social sciences:

When Durkheim said that we should treat social facts as things,
he was saying in effect that the objects of study in the social sciences
should be treated in the same way physical scientists treat physical
tkings. This means that if physical scientists can stand apart from
their subject and think of it as having an independent, object-like
existence, with no intrinsic meaning, the same is true for sociai
scientists (p. 7).

The irony here is that according to Kuhn's research, the realist methodologies
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that most social scientists have been attempting to replicate since the nine-
teenth century do not exist and in fact never have.

In psychology, for example, empirical psychologists believe in the
materialistic concept of the soul as the only concept that justifies the study
of the correlation between psychic phenomena and physiological processes.*
Recently, there were attempts to apply Kuhn’s paradigmatic epistemology to
psychology—with little success because there has never been any modifica-
tion and adjustment made. For example, although the concept of scientific
paradigm, as Kuhn defined it, might be adequate to explain scientific pro-
gress in fields such as physics or chemistry, the concept is clearly too limiting
in the social sciences, for example, psychology. The concept of scientific
paradigm must be expanded if it is to be applicable to the social sciences
because the context in which social scientists solve problems differs so greatly
from the context in which physical scientists solve problems. Kuhn, in response
to Sir Karl Popper, recognized these contextual differences as the primary
reason why the social sciences have taken longer to mature than have the
physical sciences:5

Whenever Sir Karl contrasts science with philosophy, as he does
at the start of his paper, or physics with sociology, psychology,
and history, as he does at the end, he is contrasting an esoteric,
isolated, and that still aims to communicate with and persuade an
audience larger than a single profession. [Physical] science is not
the only activity the practitioners of which can be grouped into
communities, but it is the only one in which each community is
its own exclusive audience (p. 254).

ITI. Psychology and the Ummatic Paradigm

Islam demands the existence of a Muslim community or ummah on earth.
Allah said: “And there may spring from you a community (ummah) who in-
vite to goodness, and enjoin good conduct and forbid indecency. Such are
they who are successful (Qur'an 3:104). The Muslim community represents
a system of social relations meant, among other aims, to maximize the en-
joyment of the goods on earth within the divine plan. It is a system meant
to facilitate the flowering of spiritual aspiration while at the same time represen-
ting an ordered way in exercising the amanah regarding life, intelligence, power,
and property. In effect, the emergence of the ummakh is to actualize or make
operative the trust or amanah desired by Allah. It can thus clearly be seen
that Islam is a religion that does not define relations merely between Allah
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and mankind but also between individuals and society as well as those bet-
ween mankind and the resources of this world. Regarding this last detail on
earth’s resources, Allah said: “See ye not how Allah hath made serviceable
unto you whatsoever is in the skies and whatsoever is in the earth and hath
loaded you with His favors both without and within?” (Qur’an 31:20)

Accordingly Islam demands that the material cares of men must not be
at all neglected but should be a matter of concern, provided that one holds
fast to the fundamental guidelines. Islam demands the development and search
for knowledge in accordance with the prescribed prayer: “My Lord! Increase
my knowledge” (Quran 20:114). Knowledge here includes the kind of knowledge
that comes about in the study of the different manifestations of nature —veritable
revelations of Allah. Besides the development of the intellect, a virtuous and
moral life is enjoined. Then and only then can the desired ummah be realiz-
ed. Allah said: “Ye are the best ummah that hath been raised up for mankind.
ye enjoin right conduct and forbid indecency; and ye believe in Allah”
(Qur'an 3:110).

But the fact that Islam requires a community as a witness to it implies
that Islam has a social function. In other words,.it is not confined solely to
the definition of the relations between the individual as such and his Lord
and Creator. It prescribes a strong, healthy, and well-organized social life.
This has been one of the aims of the Shariah. Another function is to sustain
the intellectual life of the Muslim community, without which the whole com-
munity will disintegrate. As Allah says:

If a taifah (community)

From every expedition remained behind
They could devote themselves

To studies of religion and admonish the
People when they return to them

That thus they (may learn) to guard
Themselves (against evil) [Qur'an 9:22].

The above verse demands that a community (zaifak) within the Muslim
ummah has to confine itself to the study of religion to sustain the life of the
community. In other words, a community within the ummah has to pursue
knowledge for the whole ummah to survive. This ta’ifah of knowledgeable
members of the ummah form a scientific community within the ummah. This
scientific community is not meant to imply a group of scientists working in
the same physical location, but rather is an intellectual community. The
members of this early scientific community, mentioned in the above verse,
share a common language, values, assumptions, goals, norms, and beliefs due
to their membership in the ummah.
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The history of the early development of science in the Muslim world shows
that a scientist mastered all the branches of knowledge existing in his lifetime.
The history and development of revealed knowledge in the early history of
Islam showed the existence of a group of scholars, especially among the com-
panions, who learned and recited the Qur'an ad Sunnah.® Those were the
pioneers, such as Mu'adh ibn Jabal (RAA), who spread Islam to newly
discovered territory. Therefore anything pertaining to Muslims’ affairs in those
early days was always referred to those groups (taifak) of companions who
had mastered the Qur’an and Sunnah, and especially to those knowledgeable
in thadat, family, economics, education, and so on. In the first few centuries
of Islam, however, on account of political changes as well as the emergence
of new social situations, the Muslim commuity was led to produce various
schools of jurisprudence (madhahib). In effect, these schools, at least in the
minds and interpretations of their founders and immediate disciplines,
represented an effort to maintain a well-ordered Muslim society, which while
adhering closely to the imperatives of revelation could, at the same time, con-
front the exigencies of the times as brought about by new economic, social,
and other forcés. During the historical development of Islam, these schools,
by means of certain jurisprudential techniques such as ijma; giyas, istihsan,
and istislah, succeeded in generating certain social structures and cultural
institutions, many of which have persisted to the present. The schools in
jurisprudence are the clear evidence of the existence of faifah (community)
within the Muslim ummah dealing with paradigmatic epistemology concern-
ing certain aspects of Shari‘ah, that is, jurisprudence.

Having described the development of one of the sciences in Islam deal-
ing with revelation, namely, jurisprudence, in terms of paradigmatic
epistemology, let us proceed to see how psychology could be perceived from
a paradigmatic point of view. Psychology, as can be seen from figure 1, is
one of the sciences categorized as human sciences, which in turn are a branch
of the acquired sciences as contrasted with the revealed sciences.” We will
describe below how scientific progress will occur through psychological
community.

IV. Scientific Progress through Psychological Community

The organization of psychological communities around psychological
paradigms, as done by physical science communities around physical
paradigms, will make psychological progress through normal and extraor-
dinary science possible. Let us assume, for example, that one group of
psychological researchers is organized around a paradigm based on the prin-
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ciples and methodologies of behaviorism, while another psychological com-
munity is organized on the principles and methodologies of humanism. Dur-
ing the period of normal science, psychological researchers in both communities
would be functioning as normal scientists, trying to solve psychological pro-
blems (that is, paradigmatic puzzles) through their respective paradigms. The
more effective each paradigmatic community is in developing psychological
technologies that are consistent with their paradigm’s goals, the more scien-
tific progress each community will make.

The psychological problem-solving that occurs during normal science
provides the best illustration of why the membership of psychological com-
munities must include psychological researchers as well as practitioners. During
normal science the job of the psychological scientists and practitioners is the
same: to develop, implement, and evaluate a psychological technology based
on their paradigmatic assumptions. For a scientific community to make pro-
gress during normal science, psychological scientists and practitioners must
realize that their jobs are interrelated and that they are dependent on each
other for success.

It is also important to remember that the scientific progress achieved by
the humanistic community during normal science is of little use to the
behavioristic community that is attempting to solve a different paradigmatic
puzzle through the use of different norms, values, language, assumptions, and
goals. One community’s attempt to solve the problems of another paradigmatic
community is like trying to assemble a jigsaw puzzle with the pieces from
two different puzzles; as the current failure of the psychological sciences in-
dicates, this is not the most effective method of puzzle-solving (meta-analysis
is an example of this type of misguided activity). During periods of normal
science, scientific progress for the behavioristic community can be measured
only in terms of how many problems are solved within the behavioristic
paradigm.

As Kuhn’s research in the physical sciences has shown, the scientific pro-
gress made during normal science makes extraordinary science possible. If
the members of the behavioristic community find that despite their best research
efforts they are not able to develop an effective educational technology to
achieve the educational goals articulated by their paradigm, the behavioristic
community will cease the technical problem-solving of
the normal science and begin the philosophical and theoretical questioning
that is characteristic of extraordinary science. If these technical failures con-
tinue, the members of the behavioristic community will begin to question the
adequacy and correctness of the behavioristic paradigm. To resolve their doubt,
the members of the behavioristic community could decide to revise some of
the basic assumptions implicit in the behavioristic paradigm and, in effect,
organize a new psychologial community around a new psychological paradigm,
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or they could simply adopt the values, goals, norms, and ways-of-perceiving
of the humanistic paradigm and become members of this already existing
psychological community. If the behavioristic community does abandon the
behavioristic paradigm for a new or competing psychological paradigm, a
scientific revolution will have occurred. A scientific revolution represents scien-
tific progress because the members of the behavioristic community would
not discard the behavioristic paradigm and the work they put into developing
this paradigmatic view of psychology unless there were overwhelming evidence
that a new or already existing psychological paradigm was more effective than
the behavioristic paradigm.

During periods of extraordinary science, the field of psychology must
decide which of the competing paradigmatic communities has developed the
most effective psychological technology. The reason that normal science is
so crucial to this process is that the answer to this question can be determined
only after a prolonged period of normal science during which the members
of the competing psychological communities have developed the best possi-
ble psychological technology based on the assumption of their psychological
paradigms. Without the accomplishments (and failures) of normal science to
guide them, the members of the psychological communists would have no
basis on which to choose between.the competing psychological paradigms.

Seen from an ummatic point of view, especially in jurisprudence (figh) and
technology (kalam), the above conception of scientific progress is very perti-
nent. The schools of jurisprudence, such as Hanafi, Shafii, and Hanbali,
as well as the schools of theology—Ash'riyah and Mu'tazilah—went through
successive paradigmatic developments from normal science through the ex-
traordinary science of questioning and change (scientific revolution) at which
point the old schools abandoned their paradigmatic views to adopt the new
paradigms.

V. Resolving Paradigmatic Disputes

In his writings, Kuhn has been vague about how paradigmatic disputes
are resolved, suggesting simply that the specifics of this process probably
could be understood with the assistance of psychology and sociology.®

Fortunately, Muslims have their own tradition of resolving such disputes
from the history of the development of jurisprudence (figh), as we have men-
tioned earlier. As already stated, the two fundamental or primary sources of
Islamic law are the Qur'an and the Hadith. But since the Qur'an and the

Hadith did not specify all the details for every legal problem that a social
organization could potentially generate, Muslim jurists were led to apply certain
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juristic techniques so that any emerging problem would fall within the scope
of religious and moral precepts. Among these are: ijma’, or the consensus
of the community, in our case the psychological or the paradigmatic com-
munity, which became, in effect, the consensus of the learned; giyas, or reason-
ing by analogy; istihsan, or juristic preference (in our case paradigmatic
preference), and istislah, or taking public welfare or interest into account,
or, in present terminology, taking the pragmatic approach. Jurists have also
used ijtihad, or disciplined individual reasoning, to deduce a legal rule from
other legal premises. It is accepted that the figh and usii al figh are the greatest
expressions of Islamic spirit as well as the most developed disciplines in the
history of Islamic civilization. This tradition should be continued if psychology
is to develop an Islamic spirit as well as a strong and mature scientific field.

VI. The Hierarchical Nature of
Paradigmatic Communities

Another major concern that needs to be addressed is the question: How
will members of competing psychological communities, with different values,
norms, languages, and ways of perceiving and understanding the psychological
process, be able to communicate well enough to arrive at Islamically satisfactory
resolutions? We believe that psychological scientists and practitioners will be
able to communicate well enough to resolve paradigmatic disputes Islamical-
ly for two reasons: first, because paradigmatic communities are organized
in a hierarchical fashion, and second, because psychological scientists and
practitioners are members of several hierarchically organized paradigmatic
communities at the same time. For example, as scientists we are members
of the community of all scientists in the disciplines of acquired knowledge.
As members of this community of scientists we share a belief with chemists,
biologists, geologists, and other scientists in the importance of science and
join them in subscribing to common values, norms, assumptions, and ways
of giving meaning to our experience. As members of the “community of ac-
quired scientists” we are members of the general community (¢aifah) of all
scientists. As members of this taifah we share a belief with the jurists,
theologions, philosophers, and sifis, and join them in subscribing to com-
mon values, norms, assumptions, and ways of giving meaning to our ex-
perience. All these scientists believe in the unity of Allah, the unity of crea-
tion, the unity of knowledge, the unity of life, and the unity of humanity, as
described by Isma1l al Faraqi,® and believe that science is a never-ending
process, which constantly seeks to expand the quality of our existing body
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of knowledge, in accordance with the prayer taught by Allah to the Prophet
Muhammad (SAAS) “Oh Lord! Increase my knowledge” (Qur'an 20:1i4).

This general community of all scientists breaks down into subcommunities.
As psychologits, we are not only members of the scientific community at large
but are also members of communities of specialists in science, of human scien-
tists, and of all psychologists. In addition to sharing the values and assump-
tions of the entire scientific community (ta‘ifah), as psychologists we also share
values, norms, language, assumptions, and ways of perceiving and understand-
ing the world with other human scientists and especially with other members
of the psychologists’ community. The paradigmatic view of the world that all
psychologists share as members of the psychologists’ community is not shared
by biologists and physicists. Biologists, physicists, geologists, and other scien-
tists have likewise organized themselves into smaller subcommunities that are
based on their unique paradigmatic views of the world. So even though
psychologists, biologists, and physicists may ail be members of the same
paradigmatic community at the general level, we are all members of different
paradigmatic communities at more specific levels. The paradigmatic puzzles
that physicists are trying to solve are not generally the same puzzles that oc-
cupy psychologists. Progress made by psychologists in understanding some
aspect of human behavior, for example, does not help physicists gain a better
understanding of the nature of matter at the submolecular level, though at
least one scholar of paradigm does suggest a parallel !

The community of psychologists also breaks down into subcommunities.
Behaviorism and cognitivism, for example, are subcommunities within the
larger psychological community. Psychologists who are members of the
behaviorist community believe that behavior can be understood and explain-
ed by examining physically observable (and measurable) stimuli and responses.
Members of the cognitivist community believe that psychologists must take
into account mental operations if they are to understand and explain behavior.
The paradigmatic view of the world that all behaviorists share is different
from the paradigmatic view shared by all cognitivists, even though behaviorists
and cognitivists all share a common paradigmatic view as members of the
community of all psychologists. Because cognitivists and behaviorists are work-
ing on different paradigmatic puzzles, the progress made by the behavioristic
community during periods of normal science is of little use to the cognitivist
community, and vice versa.

So how is the paradigmatic dispute between the cognitivists and the
behaviorists to be resolved ummatically if the members of the competing com-
munities perceive and understand human behavior through different
paradigmatic lenses? The paradigmatic dispute between behaviorism and
cognitivism cannot be resolved at the paradigmatic level at which the dispute
has occurred; instead, it must be resolved by a community at a higher
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paradigmatic level. The dispute between the Maliki and Shafi schools of
jurisprudence cannot be resolved between Maliki and Shafi schools but by
a paradigmatic community at a higher level, that is, the community of jurists
(fugaha).

The dispute between the cognitivist community and the behaviorist com-
munity will not be ummatically resolved by cognitivists or behaviorists but
by the community of all psychologists. It is necessary to resolve paradigmatic
disputes at a higher paradigmatic level because the quality of communication
and understanding necessary to resolve these disputes ummatically does not
exist at the level the conflict.

Because all psychologists share a paradigmatic view of the worid, they
are able to communicate well enough to eventually reach an ummatic resolu-
tion of the behaviorist/cognitivist dispute. Members of the behaviorist and
cognitivist communities will of course participate in the resolution process,
but they will do it as members of the community of psychologists and not
as members of the behaviorist or cognitivist communities. As long as they
continue to perceive and understand the world strictly as cognitivists or
behaviorists, they will be unable to decide which paradigmatic view is best
able to explain and understand behavior. Disputes among psychological com-
munities will be resolved by communities that are functioning at a higher
paradigmatic level.

The same principle, it has been suggested, can operate even among devout
members of-different religions, which is the major purpose of interfaith
dialogue.

VII. Toward an Ummatic Paradigm

The term wmmah is not translatable and must be taken in its original Islamic
Arabic form.!! The ummah is a universal society of ethnicities or communities,
but whose commitment to Islam binds them to a specific social order. Itster-
ritory is not only the whole earth but all.of creation. It is transracial and regards
all humanity as its actual or potential members. The ummah is not a state
because it is a transnational world-polity within which may be included and
contained several nations. Persons may be members of the urmmah even though
they may not fall under the political sovereignty of any Islamic “state.” The
ummah is a sort.of United Nations. The ummah is the social order of Islam,
and the movement that seeks to actualize its goals is called ummatism.

The social order of Islam therefore is universal, enveloping the whole
of mankind without exceptipn. Islam recognizes the nature of groupings of
humans into families, tribes, and nations as a God-created and God-ordained
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arrangement !? But it rejects every rationale of such groupings as ultimate or
absolute, that is, as definitive of man and as constituing a final criterion of
good and evil.

Although the message of Islam is universal in intent and character, it
defines the conditions for the emergence and formation of a Muslim ummah
with the assumption that there will always be other religious communities
existing alongside it. The ummah is meant to serve as a witness to the con-
cretization of the divine message as expounded in the Qur'an or, in particular,
as Professor al Fariiqi puts it, the operationalization of both worship and
amanah.

The ummah therefore is the uniting force among the diverse paradigms
and communities within the Muslim community. Diversity in paradigms is
welcomed as it is a sign of progress, so long as it does not exceed the boun-
dary of the ummah. This ummatic model also provides for resolving disputes
among scientific communities (tfawa’if) within the ummah. The application
of the model to nonscientific communities — political, economic, social, and
so on—is possible with some modification.
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1. Introduction

A. The Science of Anthropology

This study is speculative and concerns a difficult and complex subject.
Its task is made more difficult as it defends a metaphysical position, advances
an ideological argument, and serves a moral cause. It will therefore remain
an incomplete part of an on-going process in the debate on key issues in con-
temporary Muslim society.

The major task of anthropology' —the study of man—is to enable us to
understand ourselves through understanding other cultures. Anthropology
makes us aware of the essential oneness of man and therefore allows us to
appreciate each other. It is only quite recently in history that it has come to
be widely accepted that human beings are fundamentally alike, that they share
basic interests and so have certain common obligations to one another. This
belief is either explicit or implicit in most of the great world religions, but
it is by no means acceptable today to many people even in “advanced” societies,
and it would make no sense at all in many of the less-developed cultures.
Among some of the indigenous tribes of Australia, a stranger who cannot
prove that he is a kinsman, far from being welcomed hospitably, is regarded
as a dangerous outsider and may be speared without compunction. Members
of the Lugbara tribe of northwestern Uganda used to think that all foreigners
were witches, dangerous, and scarcely human creatures who walked about
upside-down and killed people by magic. The ancient Greeks believed that
all non-Hellenic peoples were barbarians and uncivilized savages whom it
would be quite inappropriate to treat as real people. Many citizens of modern
states today think of people of other races, nations, or cultures in ways not
very different from these, especially if their skins are differently colored or
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if they hold other religious or political faiths.

An eminent British anthropologist has noted: “When I was an administrator
in Tanzania, it was widely held that Europeans were cannibals, who kidnap-
ped African children and others and processed them for sale as tinned meat .
Some European stereotypes about Africans were no less absurd. I have heard
Europeans who had lived for many years in Africa (but who had never bothered
to learn an African language properly, or to get to know any Africans outside
the master-servant relationship) assert that Africans are lacking in natural family
affections, that they do not know the meaning of gratitude, and that their
languages lack a word for “thank you.’?

We will not here discuss in detail the historical development of social
anthropology; full accounts are available elsewhere. But it will be easier to
see why contemporary social anthropology is the kind of subject it is if we
have some idea of what has led up to it. As a branch of empirical, observa-
tional science, it grew up in the context of a worldwide human interaction
that has vastly increased in the past century. What is most familiar is often
taken for granted, and the idea that the study of living human communities
was of legitimate scientific interest in its own right became evident when detail-
ed information began to be available about hitherto remote and unfamiliar
human societies:

Initially, the reports of eighteenth and nineteenth century missionaries
and travellers in Africa, North America, the Pacific and elsewhere provided
the raw material upon which the first Western anthropological works, written
in the second half of the last century, were based. Before then there had been
plenty of conjecturing about human institutions and their origins to say nothing
of earlier times in the eighteenth century. Although their speculations were
often brilliant, these thinkers were not empirical scientists; their conclusions
were not based on testable evidence.

Modern social anthropology owes much to these nineteenth-century
scholars, in spite of their misconceptions. Although they were mainly preoc-
cupied with the reconstruction of a past that was lost forever, they, like their
successors, were interested in social institutions and the interrelations bet-
ween the cultural and social institutions of different societies.

By the end of the nineteenth century a considerable amount of
miscellaneous ethnographic information had been assembled from all over
the world. The most celebrated collection is that of James Frazer. His com-
pilation of religious beliefs and practices was published in several editions
around the turn of the century as The Golden Bough. In this work Frazer

collected a vast body of information about “primitive” religious and magical
practices throughout the world. Like his predecessors, Frazer was mainly in-

terested in origins, but he did claim that social anthropology (he was one of
the first to apply the adjective “social” to the discipline) should seek regularities
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or general laws. Like most of his contemporaries, however, Frazer was still
concerned with isolated “customs,” reported from various parts of the world
largely by people with little or no scientific training. These “customs” accord-
ingly were considered apart from the living social contexts that could give
them real meaning.

As the quantity of ethnographic information increased and its quality
gradually improved, it began to dawn on some scholars that this material was
too important to be used merely to illustrate preconceived ideas about primitive
peoples or about presumed earlier stages of human society. More and more
this extensive ethnography was seen to demand some sort of comparative
analysis in its own right. Practical concerns stimulated this interest. Colonial
administrators and missionaries began increasingly to see that their work would
benefit by an understanding of the social and cultural institutions of the popula-
tions with which they dealt. Some of the best of the earlier monographs on
the simple societies were written by serving missionaries and administrative
officers and will be discussed below.

Aided by the colonial enterprise at the turn of the century, there began
to develop a scientific concern for a systematic undertaking of first-hand field
studies of human communities that had hitherto been known to scholars only
through the piecemeal observations of non-professional observers. Individual
field studies, a few of very high quality, had been made earlier. But it was
in the early 1900s that the systematic collection of information in the field,
covering a wide segment of the social and cultural life of particular peoples,
came to be generally regarded as an essential part of the social anthropologist’s
task. An important stimulus in British anthropology was the Torres Straits
expedition in 1898, in which a team of anthropologists led by A.C. Haddon
undertook a comprehensive field survey of a part of Melanesia. Later, Radcliffe-
Brown’s study of the Andaman Islanders, undertaken before the First World
War, and Malinowski’s work in the Trobriand Islands of the western Pacific
during World War I, became particularly important influences in modern social
anthropology.

It was with the change of interest from the reconstruction of past societies
to the investigation of contemporary societies that modern social anthropology
began. “Primitive societies” had at last come into their own; they were no
longer merely a vast storehouse from which all kinds of exotic materials could
be drawn by the diligent researcher. It was now recognized that, however dif-
ferent they were from the familiar states of Western Europe, they were,
nonetheless, systematically organized and viable communities. So, for the first
time, the question arose: how are these unfamiliar social and cultural systems
to be understood?

The answer was attempted by French sociological thought with its
analytical, intellectualist tradition. Eighteenth and nineteenth century French
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writers about hurnan society were much concerned with the “nature” of society
and of human social institutions. Their interest lay in what human society
essentially is, rather than in the history of its development, either generally
or in particular cases. Thus Comte, like his predecessor and teacher, Saint-Simon,
was much concerned with stressing that societies are systems, not just ag-
gregates of individuals. The French thinkers saw that if societies were systems,
they must be made up of interrelated parts. They also thought that these parts
must be related to one another and to the whole society of which they were
parts in accordance with laws analogous to the laws of nature, which in prin-
ciple at least, it should be possible to discover. So the understanding of societies,
and of Society,like the understanding of the physical organisms with which
they were either explicitly or implicitly being compared, was to be achieved
by discovering the laws of social organization that operated to maintain the
whole structure. This “organic” approach to the study of human societies has
some grave limitations and can be misleading. But it did point to the impor-
tant truth that the customs and social institutions of human communities are
somehow interconnected and that changes in one part of the system may lead
to changes in other parts. When this was understood it became possible to
ask, and sometimes even to answer, questions about real human societies —
questions that arose less readily so long as the “piecemeal” view of human
cultures, which had hitherto been dominant, prevailed. This “organic” approach
reached its most sophisticated expression in the writings of the French
sociologist, Emile Durkheim, who is still one of the most important influences
in social anthropology.

Our concern here is to stress that the two most important strains from
which the fabric of modern social anthropology is woven are the fact-finding,
empirical, graphic tradition represented by British and by much German and
American anthropology and the “holistic”, analytical intellectualism of French
social philosophy.

Can we then, at this point, give a preliminary statement of what modern
social anthropology is about? Anthropology is by definition the study of man.
But no one discipline can possibly study man in all his aspects, though some
anthropologists have written as though it could. On the whole, social an-
thropologists have concentrated on the study of man in his social aspect, that
is, in his relationships with other people in living communities. The
multifarious dimensions of the social and cultural life of more complex, literate
societies have for the most part been left to historians, economists, political
scientists, sociologists, and a host of other specialist scholars.

Of course, the anthropologist is interested in people; they are the raw
material with which he works. As a social anthropologist, however, his main
concern is with what these people share with other people, the institutionalized
aspects of their culture. For this reason social anthropoligists are not interested
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in every social relationship in the societies they study; they concentrate mainly
on those that are habitual, relatively enduring features of the societies in which
they occur.

The emphasis today is essentially empirical and functional. Contemporary
social anthropology is centrally a study of relationships amo..g different kinds
of people and, at a higher level of abstraction, of relationships among rela-
tionships. Let us make this clear. The social anthropologist is not just in-
terested in the relationship between, for example, a particular chief and a par-
ticular subject. He is, as we have just noted, interested in the kinds of rela-
tionships between chiefs and subjects that are characteristic of the society being
studied and of which the particular case is an example. Further, he is in-
terested in the implications that the institutionalized chief-subject relation-
ship has for other institutionalized relationships in the society, for example,
the relationships between different kinds of kin or the system of land-holding.

B. Anthropology and Other Sciences of Man

Social anthropologists study peoples’ customs, social institutions, and
values, and the ways in which these are interrelated. They carry out their in-
vestigations mainly in the context of contemporary, small-scale comInunities,
and their central, though not their only interest, is in systems of social rela-
tions. It is useful to say something about social anthropology’s relationship
to other branches of anthropology and also to certain other social sciences.
In Britian the term “anthropology” loosely designates a number of different
branches of study that are more or less closely associated. Thus physical an-
thropology, prehistoric archaeology, primitive technology, ethnology, and
ethnography are usually subsumed with social anthropology under the rubric,
anthropology, while sociology is not, even though its problems and methods
overlap to a considerable degree with those of social anthropology. So, it is
not a bit surprising that the word “anthropology” means different things to
different people. Even when it is qualified by the adjective “social,” an-
thropology still suggests to some people an interest in bones and head
measurements, to others a concern with prehistoric man and his works, to
yet others an obsessive interest in exotic, preferably sexual, customs.

Let us discuss briefly the present relationship between social anthropology,
as the subject is understood in Britain and the Commonwealth, and some other
kinds of anthropology, namely, physical anthropology, prehistoric archaeology
or prehistory, ethnography and ethnology, and cultural anthropology. Then
we will consider its relationship with history and psychology. Social an-
thropology has some concern with other branches of knowledge, too—political
science, economics, human geography, agronomy, even philosophy and
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theology, to name a few. This relationship is not surprising, since social an-
thropologists claim to take at least some account of the whole social and cultural
lives of the peoples they study, and all of these disciplines are concerned with
aspects of human culture. Although social anthropology often borrows from
and sometimes lends to these other studies, the borderline between them and
anthropology is not a matter of ambiguity or disagreement. In the case of
the subjects discussed in this section, however, the link with social anthropology
is not only close, but it is also often confused and sometimes disputed.

On the European continent anthropology means physical anthropology.
It deals with such topics as the classification of early forms of man; the physical
differences among the races of the species, homo sapiens; human genetics;
and the modes of physiological adaptation-and reaction to different physical
environments. This study is important and interesting, but it has little to do
with the analysis of peoples’ social institutions and beliefs.

It is now usual, at least in Britain, to distinguish ethnography from
ethnology. The term “ethnography” refers to descriptive accounts of human
societies, usually of those simpler, smaller-scale societies that anthropologists
have frequently studied. In this sense ethnography may be said to be the raw
material of social anthropology. The term “ethnology” was formerly used as
a kind of blanket term to designate almost all of the anthropological studies,
including physical anthropology and prehistory. It is still sometimes so used
in America and on the Continent. But British social anthropologists have found
it useful to restrict it to studies of the preliterate peoples and cultures that
attempt to explain their present in terms of their remote past. In this sense,
ethnology is the science that classifies people in terms of their racial and cultural
characteristics, and attempts to explain these by reference to their history or
to their prehistory.

Nowadays a distinction is often drawn, as I have already indicated, be-
tween social anthropology and cultural anthropology. Culture has been various-
ly defined, since Sir Edward Tylor described it nearly a century ago as “that
complex whole which includes knowledge, belief, art, morals, law, custom
and other capabilities and habits acquired by man as a member of society.”
In this broadest sense, “culture” refers to the whole range of human activities
that are learned and not instinctive and that are transmitted from genera-
tion to generation through various learning processes. Often the physical pro-
ducts of human activity are included under the term “material culture” Thus
understood, cultural anthropology obviously covers an exceedingly broad field,
including practically all the non-biological aspects of human life. Men’s social
institutions and values, social anthropology’s central concerns, occupy only
a small part of this range.

To study this whole range of activity would be difficult and most British
social anthropologists consider “culture” too extended a concept to be designated
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a specific field for systematic study. In fact, cultural anthropology has broken
down into many specialist fields such as linguistics, acculturation and per-
sonality studies, ethnomusicology, and the study of primitive art. On the whole,
American scholars have laid more stress on cultural than on social an-
thropology, which some of them have regarded as a more restricted interest
concerned mainly with “social structure” Much American anthropology is
nearer to ethnology, as defined above, than it is to social anthropology as it
is understood in Britain.

In America the concern with items of culture rather than with social
systems may be partly due to the nature of the ethnographic material most
readily available to scholars in that country. Most British social anthropology
is based on field studies of people whose societies are still “going concerns,’
such as island populations in the Pacific and tribal societies in Africa. Until
recently American researchers have had much less access to such live material.
Many (though by no means all) of the North American Indian groups among
which American anthropologists worked had long ago ceased to exist as viable
societies, although their members often preserved extensive knowledge of their
traditional cultures. In America problems of social and political organization
could not present themselves with the same urgency as they did in the study
of the still viable societies of Africa and the Pacific. Thus less work has been
done in America than in Britain and the Commonwealth in the analysis of
actual communities as working social systems, the field in which recent British
social anthropology has made its main contribution.

In America cultural anthropologists emphasize the study of symbols and
examine how such symbols explain individual and group behaviour in socie-
ty. Clifford Geertz, one of the leading American anthropologists, writes of
culture:

the concept of culture is essentially a semiotic one. Believing, with
Max Weber, that man is an animal suspended in webs of significance
he himself has spun, I take culture to be those webs, and the analysis
of it to be therefore not an experimental science in search of law
but an interpretive one in search of meaning. It is explication I
am after, construing social expressions on their surface enigmatical.?

In contrast, British anthropology, terming itself social anthropology, looks
at social structure and organization with a view to explaining society. Following
is an example of how these different schools interpret the same society
differently.

Clifford Geertz at Princeton and Ernest Gellner at London, two of the
most prominent Western anthropologists and both leading their distinct schools

.of anthropology on either side of the Atlantic, have studied Moroccan society.
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To the former, society is interpreted in his book, Meaning and Order in Moroc-
can Society,* through the suq (market) and relationships that arise from tran-
sactions generated in buying and selling. The market becomes symbolic of
relationships in society and helps explain larger societal behavior and socie-
ty. In contrast, Ernesf Gellner, who worked among the Berbers in the Atlas
mountains, found social life to be organized on the basis of principles
characteristic of segmentary tribal society.?

However significant, these differences in approach and their importance
can be exaggerated. It must be remembered that for the most part they imply
only a difference in emphasis. They do not, or at least they should not, imply
that social anthropologists and cultural anthropologists study different sub-
ject matters. Whether the observer’s main interest is in society or in culture,
the reality that he observes, that is, people in relation to one another, is one
and not two.

So much for the relationship between social anthropology and other kinds
of anthropology. Let us turn now to its relationship with some other social
sciences, first of all with history.

Historians are chiefly interested in the past, whether remote or recent;
their business is to discover what has happened and why. On the whole, they
are more interested in particular sequences of past events and their condi-
tions than they are in the general patterns, principles, or laws that these events
exhibit.

Although the two disciplines are different, social anthropology has a very
close relationship with history in two important ways. First, an anthropologist
who aims to achieve as complete an understanding as possible of the present
condition of the society can hardly fail to ask how it came to be as it is. In
the 1920s and 1930s some social anthropologists, reacting against the pseudo-
historical hypotheses of the preceding generation, went so far as to im-
ply that history could never be relevant for social anthropologists, whose proper
concern was with structural relations, not with historical ones. Few
social anthropologists today adopt so extreme an approach. Many of them
have worked in relatively advanced communities that have documented
histories. So, most modern social anthropologists do take account of the
histories of the societies they study, where historical material is available and
where it is relevant to the understanding of the present. Second, the study
of social change is by definition a historical one, though it makes use of
sociological categories as well. Though they are different, the aims and methods
of social anthropologists and historians coincide in some degree. Historians
use documentary evidence infrequently available to anthropologists, and an-
thropologists employ first-hand observation rarely possible for historians. Both
anthropologists and historians attempt to represent unfamiliar social situa-
tions in terms not just of their awn cultural categories, but, as far as possible,
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in terms of the categories of the actors themselves. The main difference bet-
ween anthropology and history lies not so much in the subject matter (though
generally this does differ) as in the degree of generality with which it is dealt.

Social anthropology is not psychology, although, like sciences that deal
with human affairs, it constantly makes use of psychological terms and con-
cepts. Psychology is concerned with the nature and functioning of individual
human minds, and although it is generally accepted that human mentality is
a product of social conditioning, the study of that mentality differs in impor-
tant ways from the study of the social and cultural environment that is its
context.

Rather, as in the study of history, a tendency to deny that psychology
can have any relevance for social anthropology is now being replaced by a
recognition of the important contributions it can make to the understanding
of people’s social behaviour. This recognition is associated with social an-
thropology’s concern with what people think and with their systems of beliefs,
symbols, and values. The impact of Freud on social anthropology, as on human
thinking generally, has been considerable, though for the most pari indirect.
His one incursion into anthropology, his theory of the origin of totemism,
is hardly convincing, but his massive demonstration of the primacy of sym-
bolic, irrational elements in human thought has had far-reaching influence
on the subject.

In fact, every field anthropologist must be to a considerable extent a prac-
ticing psychologist. An important part of his job is to discover what the people
he is studying think, which is never a simple task. Ideas and values are not
given as data; they must be inferred, and there are many difficulties and dangers
in such inferences, particularly when they are made in the context of an un-
familiar cuiture. It may well be that there is much to be learned through the
techniques of depth psychology about the less explicit values of other cultures
(as well as about those of our own), especially about the symbolism involved
in rituals and ceremonies. But a word of warning is necessary. The incautious
application in unfamiliar cultures of concepts and assumptions derived from
psychological research in Western society may lead—and indeed has led—to
gross distortions. The Oedipus complex, for example, is something to be proved,
not assumed, in other cultures.

Social anthropologists, more than other social scientists, need to have
some acquaintance with the concepts and methods of a number of subjects.
The simpler, small-scale societies that they usually study and many of the
institutionalized social relationships and values in which they are interested
are in fields that in more complex cultures are studied with respect to other
specialized disciplines. Thus, for example, social anthropologists who study
“primitive law” should know at least some of the vocabulary of law and
jurisprudence; those who are concerned with relationships of political power
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and authority, should know some of the categories of political science; and

those interested in production and exchange in the societies they study should
know those of economics.

C. Anthropology and the Colonial Encounter

Modern anthropology is seen by its Marxist and Third World critics as
a product of colonialism, which is true to the extent that anthropology and
anthropologists have aided the colonial enterprise sometimes overtly and
sometimes indirectly.

Ethnographic investigation and colonial enterprise have gone hand in hand
from the first. In Bonaparte’s expedition to Egypt were 150 scientists including
ethnographers with pen and notebook in hand. This first contact between col-
onizing Europe and colonized Asia or Africa laid the foundation of ethnographic
methodology for these continents. The ethnographic interest in colonized people
was to culminate in the exhaustive studies of African, Asian, and Oceanian
society.

The Orientalist (the Western scholar of peoples and customs of the Orient)
contributed to the image of the Oriental. During the colonial decades a
cumulative picture of the Orient formed in Western minds. Let me cite the
author of Orientalism for a description of the Oriental, “The Oriental is irra-
tional, depraved (fallen), childlike, ‘different”” In contrast, “the European is
rational, virtuous, mature, ‘normal’”’s

The colonial period produced some of the most informative ethnographic
material on “native” and “primitive” peoples. For instance, some of the most
detailed and accurate ethnography on the Pukhtuns comes from the British
colonial period. It begins with a colonial officer’ and ends with one®. Similarly
Robert Montagne, a French colonial administrator, is the author of the most
rewarding work on the Berbers in Morocco. Not all colonial ethnography is
defective, although its political assumptions are. Sometimes political officers
administering tribal groups were more sympathetic to their charges than some
of the postcolonial native officials who succeeded them.

Deeper studies of the famous “Arab” scholar-travelers are now being writ-
ten. Their relationships to Islam, for instance, obviously determined their at-
titudes to its adherents. We know that Doughty hated Islam, which to him
symbolized everything decadent and corrupt. In contrast, Blunt almost became
a Muslim, such was his fascination with Islam. Some officer-scholars were
motivated by forces that lay deep in family psychology and childhood memory.
The scholar-travelers wore native clothes and spoke the native language. In
their flamboyant behavior and eccentric appearance, they imagined they found
acceptance far from home (Burton’s moustache, which had provoked adverse
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comment at Oxford, was appreciated by tribal chiefs). Rejected in some
childhood memory, they could indulge every fantasy in the East. They were
not adult men playing at boys, but boys playing at men. Kings and chiefs were
made and unmade by them (from Edwardes to Lawrence they prided themselves
on this power), and they created grand sounding titles from exotic places for
their heroes: Edwardes of Bannu, Gordon of Khartoum, Roberts of Kandahar,
and Lawrence of Arabia. They were not just Orientalist villains destroying
native custom and trampling on native culture. The picture is more complex.

Orientalists were only partly racist; a number of them sought identity
among and with tribal groups, and sometimes the former were subordinated
to the latter. The romance, however, was one-way only.

European colonial scholarship was not politically innocent. Its aim was
to understand the colonials better in order to dominate them more efficiently.
This knowledge was translated into administrative policy. A crude example
may be given from both the British and French colonies.

Determined attempts were made to separate the people of the hills from
the people of the plains. Hill tribes were projected as proud, honest, hospitable,
egalitarian people abiding by a traditional tribal code. In contrast, groups living
in the plains were seen as servile, unreliable, and racially inferior. The former
provided the prototype of the noble savage. To the French, the Berbers, and
to the British, the Pukhtuns, fell in this group.

Similarly, and perhaps unconsciously, some modern anthropologists follow
the imperial attempt to separate Muslim groups. One means is to distinguish
“good” from “poor Moslems.” Certain anthropologists go to great lengths to
establish that nomad/tribal groups possess “a reputation for being poor
Moslems.™ Barth found the Basseri in Iran “poor Moslems™® There is,
however, general though scattered evidence to the contrary

The link between colonialism and academic anthropology continued even
after the Second World War when most Muslim countries were free or almost
free of their colonial masters. It is not entirely a coincidence that some of
the better known post-war British anthropologists were officers who had held
colonial posts in the empire.

II. Anthropological Fieldwork

The work of the anthropologist is to study other cultures. Through them
he learns to understnd his own culture and, equally important, himself. He
remains essentially a seeker. In the distant village and among strange people
he comes face to face with himself—a chilling prospect. In that encounter
is reflected his true self. His writing, too, reflects the encounter. The Pukhtuns
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say, “What we see in ourselves, we see in the world.” Perhaps anthropologists
would do well to keep the Pukhto proverb in mind.

Social anthropologists must test their hypotheses about social and cultural
institutions and their interconnections in the course of fieildwork in societies
and situations that they have no power to control. Their tools are observa-
tion, interpretation, and comparison rather than experiment. This does not
mean that anthropologists can do without any theory. It is as essential to anthro-
pology as it is to other scientific disciplines.

Whether we like it or not, social anthropology has become a specialized
subject. It has its own theoretical equipment, some account of which has been
given in preceding sections, and it has by now a considerable body of com-
parative material upon which to draw. No one who writes about the social
institutions of a small-scale community without knowledge of contemporary
theory in social anthropology, and without some knowledge of the social and
cultural institutions of comparable societies elsewhere, can hope to produce
a scientifically adequate account. Without specialized training he cannot know
the most important things for which to look, the most useful questions to ask,
or the best techniques for obtaining answers.

Living in a hut or tent within the village, the anthropologist gradually
begins to understand what is happening around him. As his knowledge of
the language and his acquaintance with the community advance, things begin
to make sense. An overheard conversation is understood; a pattern of behavior
is fitted to a learned social relationship. With luck he now has a few friends
in the community, people who are willing to take time and trouble to explain
things to him, to take him around the neighborhood, and to introduce him
to others. From this point onward, the pace accelerates. The anthropologist
gets to know most of the members of the community as separate individuals,
differing in temperament and in social status. He learns their often intricate
ties of kinship and marriage; he comes to understand what they think about
one another, about the world in which they live, and about him. He learns
not only what are the appropriate questions to ask, but of whom to ask them.
He begins to feel “at home” in the community. He now knows it in some respect
more thoroughly than he has ever known any community, even the one in
which he grew up. He has made the breakthrough into another culture: as
a field anthropologist, he has arrived. He has accomplished the major
characteristic of anthropoloical “participant observation.”

To a Western anthropologist, probably born and brought up in an urban
culture, this can be a vivid, almost traumatic, experience. The field worker who
spends a year or more of his life as a member of a group of hunters and
gatherers in Borneo or of a tribe of African peasant or pastoralists lives
in more intimate contact with the basic conditions of human existence than
has been possible for generations in the modern world. Birth, illness, and
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death, the daily effort to win food from the environment with the simplest
equipment, the smell of the hot earth, the wind and the rain, the urgent, first-
hand awareness of these things is something new and yet familiar to the visitor
from a city culture.

II1. Theoretical Frames in Western Anthropology

If it is virtually nonexistent in the Muslim world, anthropology in the
West is in a state of general theoretical stagnation. Alarmist titles such as
“Crisis of British Anthropology™? and “The Future of Social Anthropology:
Disintegration or Metamorphosis?™'® reflect this. Apart from extending or vary-
ing the classical theoretical themes, contemporary anthropology has produc-
ed no major recent work. In addition, an acute sense of crisis accentuated
by real problems — the shrinking job market, disappearing “primitive” groups,
the emergence of “native anthropologists” — troubles the discipline. In par-
ticular the confidence of Western anthropology appears to be shaken by the
emergence of the “native anthropologist.”

It may be said that the anthropologist’s first task is descriptive. In any
empirical inquiry, we must know what the facts are before we can analyze
them. Although the distinction between description and analysis is indispen-
sable, it can be misleading, especially in the social sciences. The difference
is not simply between studies that imply abstraction and those that do not.
Even the most minimal descriptions include abstractions, generally unanalyzed
and implicit. Description does more than describe, it also explains. Theories
are involved in even the simplest descriptions. Not only do they determine
the kinds of facts selected for attention, but they dictate the ways in which
these facts shall be ordered and put together. The important question is not
whether an account of a social institution (or of anything else) implies
generalization and abstraction, for this it does. The critical questions are:
What is the level of abstraction, and what are the kinds of theories involved?
It is especially necessary to be explicit in social anthropology, for the social
situations it deals with are often unfamiliar ones. Anthropologists have thus
devised different models to explain society that combine theory and empirical
inquiry.

A. Social Structure

Until very recently most social anthropologists, especially in Britain,
stressed the analysis of social systems as systems of action, that is, in causal
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terms. The most celebrated contributions of the past half-century (derived
through Radcliffe-Brown and Malinowski from Durkheim and his predecessors)
have been made at this level. The key that opened the door to the systematic
understanding of the simpler, “primitive” societies was the organic analogy,
which derived from French sociology. And the functioning of organisms, like
the working of machines, makes sense without any reference to the states of
mind of their constituent parts. Scholars on the Continent and in America,
and a few social anthropologists in Britain, have throughout sustained an in-
terest in people’s thoughts and ideas, both on their own account and as effec-
tive elements in systems of action. The theoretical models most characteristic
of modern social anthropology have been those that take societies as systems
of action and that either explicitly or implicitly invoke the organic analogy.
It is only in the last few years that the study of social and cultural institutions
as systems of meanings has'become of primary concern.

On the “action” level, two different though associated kinds of questions
can be asked about social institutions, both concerned with causes. The first
relates to the problem of how things came to be as they are, and so is esen-
tially historical. If it can be shown (as it veryoften cannot) that a certain social
institution is as it is because of certain historical happenings, social an-
thropologists take (or should take) note of these happenings, provided that
there is sufficient evidence for them. The happenings need not themselves
be physical events on the “action” plane of social reality; we know that ideas
and values may play an important part in history. The second relates to the
anthropologist’s understanding of the current working of social attitudes and
relations. History is not only important for sociology as a chain of causes
and effects running back into the past. It is also important as a body of con-
temporary beliefs about those events.

The two most celebrated protagonists of functionalism in British social
anthropology have been Malinowski and Radcliffe-Brown. Malinowski held
that human society and culture are best understood as an assemblage of con-
trivances for satisfying the biological and psychological needs of the human
organisms that make up the society. He found it necessary to supplement his
list of needs with “derived” and “integrative” needs (not themselves strictly
biological), but his central thesis was that anthropologists may best study human
cultures as machines for satisfying men’s organic needs.

Although the classification of human institutions in terms of the needs
they serve (such as the provision of food, the propagation of the species, and
the maintenance of physical security) provides convenient categories for
fieldworkers to use, few if any anthropologists today find this approach satisfac-
tory. Basic physical needs must be at least partly satisfied if human beings
are to survive, and there can be no society without people. It is not illuminating
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to analyze social institutions solely in terms of such needs. Their satisfaction
is a condition of the maintenance of any life, not only of social life, so they
can hardly throw any distinctive light on the latter. The sociologist is interested
in the conditions of living together, not merely of living. Since fundamental
human needs are presumably much the same everywhere, differences bet-
ween social and cultural institutions can never be explained by them.

The second type of “total” functionalism, which Radcliffe-Brown deriv-
ed largely from Durkheim, has been more influential. It asserts that the function
of any social institution is the correspondence between it and some general
need or, in Radcliffe-Brown’s phrase, some “necessary condition of existence”
of the society. Radcliffe-Brown wrote of society as if it enjoys some kind of
real existence, and he thought that the ultimate value for any society is its
continued survival. This, so his argument goes, can be achieved only through
the maintenance of social solidarity or cohesion among its members. Social
solidarity is the end to which social institutions must contribute, and this con-
tribution is their function. Radcliffe-Brown does say that functionalism is a
hypothesis, not a dogma; his thesis is that social institutions may contribute
to the maintenance of the whole society. He does not claim that they must
invariably do so. Radcliffe-Brown thought of social function in the context
of what he sometimes called “the total social system,” and he asserted that
functional unity is achieved when “all parts of the social system work together
with a sufficient degree of harmony or internal consistency; that is without
producing persistent conflicts which can neither be resolved nor regulated.”

The first thing to observe is how heavily this formulation depends on
the organic analogy; it seems to imply that a “total social system” is an em-
pirical entity to which definite attributes can be ascribed. In recent years,
it has become clear that the “holistic” view of society that it implies is of little
value in actual research. How, for example, could the lack of “a sufficient
degree of harmony” be proved except by the physical destruction of the whole
community? In any case “society” is not something given in experience. It
is an intellectual construct or model, built up on the basis of experience, but
not itself a datum.

The organic analogy has led to error in one further respect. It implies
not only that societies are empirically given systems, but also that they are
harmoniously integrated ones, or should be if they are “healthy” These Systems
are then thought of as being in a state of equilibrium or “homeostasis” by a
set of smoothly interacting and somehow self-adjusting social institutions.

To summarize, the notions of social function and social structure have
been the most important forces in British social anthropology during the past
half-century. By the study of social function, anthropologists have generally
meant the study of the causal implications of social institutions for other social
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institutions and systems of institutions in the same society. By the study of
social structure they have generally meant the definition of those enduring
aspects of social institutions that have appeared to be most important in terms
of their interest in them. Modern British social anthropology has sometimes
been identified with what has been called the “structural-functional approach.”
Although there is much more to British social anthropology than this, these
concepts have provided the operational framework for many field studies of
high quality.

It may be said that despite the great advances in our understanding of
the working of small-scale societies as revealed by the development of func-
tional and structural theory, this development has tended to distract attention
from the equally important problem of how to understand other peoples’ systems
of beliefs and values. Systems of beliefs and values were of interest to an-
thropologists long before the intensive development of structural-functional
theory, but it is only quite recently that the interests of a significant number
of British anthropologists have returned to them. There has been a tendency
to regard ideas and values as “cultural” data, and for many years “culture”
has been regarded as at best a peripheral interest of structurally-oriented social
anthropologists. It is now more generally recognized that the social an-
thropologist is directly and legitimately concerned with both dimensions.

A larger argument envelops and partly overlaps these schools. I refer to
Marxist anthropology. Anthropologists calling themselves Marxist employ
traditional Marxist tools to analyze social structure, organization, and rela-
tionships. Talal Asad’s analysis of the Swat Pukhtuns, for example, is a
straightforward and successful class analysis!* The usefulness of Marxist theory
is somewhat curtailed in the over-enthusiasm of Marxist scholars wishing to
apply their theoretical framework irrespective of ecology or ethnography. For
instance Marxist analyses of segmentary societies living in low production
zones's remain unsatisfactory and have been termed by Godelier, himself a
Marxist, “vulgar Marxisms.”1®

B. Kinship and Political Organization

According to the dictionary, kinship has to do with relationships by blood,
or consanguinity, whereas affinity has to do with relationships brought about
by marriage. In social anthropology the two topics are very closely connected.
All cultures distinguish various categories of kin and affines, and these
categories with their associated patterns of rights and obligations make up
what social anthropologists call kinship systems.

Social anthropologists are accused of concerning themselves overmuch
with the refinements and complexities of kinship terminologies. of indulging
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in what Malinowski called “kinship algebra,” and there are good reasons for
this concern. Very few of the interpersonal relationships that make up a Western
European’s social world are kinship ones. Kinship plays little or no part in
his relations with his friends, his employers, his teachers, his colleagues, or
in the complex network of political, economic, and religious associations in
which he is involved. But in many smaller-scale societies, kinship’s social
importance is paramount. Where a person lives, his group and community
membership, whom he should obey and by whom be obeyed, who his friends
are and who his enemies are, whom he may and may not marry, from whom
he may hope to inherit and to whom pass on his own status and property —all
these matters and many more may be determined by his status in a kinship
system.

Why is kinship so important in small-scale societies? The short answer
is that in all human communities, even the most technologically simple ones,
the basic categories of biological relationship are available as a means of iden-
tifying and ordering social relations. This is true even though some of these
categories may be differently defined in different cultures. Everywhere peo-
ple are begotten of men and born of women, and in most societies the fact
of parenthood and the bonds of mutual dependency and support that it im-
plies are acknowledged. It also leads to the recognition of other links, such
as those among siblings (children of the same parents), and between grand-
parents and their grandchildren.

The question of social relationships among kin brings us to the broader
issue of political organization. Radcliffe-Brown’s formulation, based on the
classical definitions used by Max Weber and others, is more useful, though
we shall see that it is not quite adequate either. In the Preface to African Political
Systems, he wrote that political organization is concerned with “the maintenance
or establishment of social order, within a territorial framework, by the organized
exercise of coercive authority through the use, or the possibility of use, of
physical force”” This definition employs two different criteria. First, reference
is made to the end to which political activity is directed, namely, the regula-
tion and control of the social order within a certain territory. And second,
the means whereby this is achieved is brought in, namely, the organized ex-
ercise of authority backed by force. Social anthropologists can make good
use of the first of these criteria, for some degree of social order is attained
in every society, and social anthropologists are interested in finding out how
this is done. They are concerned with identifying and analyzing the social in-
stitutions through which order is maintained on a territorial or tribal basis
and through which relationships with other territorial or tribal groups are
created and maintained. It is not disconcerting that some institutions, like
the blood feud in certain societies, are not what we ordinarily think of as
“political ” Our interest is in the realities of social life, not primarily in the
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names we use to identify these realities. We do, however, have to use words
with care, lest the reality be obscured. When we are discussing political
phenomena in small-scale societies, there is much to be said for speaking
of the political aspect of certain social institutions, rather than of specifically
political institutions. Often institutions that have political importance are social-
ly significant in a number of other contexts as well.

The second of Radcliffe-Brown’s criteria, the organized exercise of authori-
ty backed by force, leads to difficulty when it is applied to some of the societies
anthropologists study. Anthropologists can certainly speak of authority and
force when they are considering centralized states like those with which most
of us are familiar in the Western world, with their kings, parliaments, courts,
Jjudges, and police forces. Many of the smaller-scale societies are of this type,
though usually their political organization is less elaborate. But some of them
are not. In such tribes as the Nuer or the Tallensi of modern Ghana, there
are (or were) no specialized political functionaries, and there is no organized
structure of authority backed by physical force. This is not to say that physical
force is not exercised in such societies. Nonetheless, these societies do possess
order and structural continuity; they may even be shown to have a political
structure. The fact that political authority may be widely diffused, for exam-
ple, among grades of elders or lineage heads, and that it may be backed by
religious or magical sanctions rather than by organized physical force, does
not mean that such authority is lacking, though it may be relatively unspecializ-
ed and very hard to identify.

Even where no political authorities at all can be found, as in some segmen-
tary societies, the ends that I have defined as political may be brought
about through the interplay of other institutions not overly political. We shall
see later how this happens. Here, as elsewhere, the classical conceptual ap-
paratus of Western culture does not-quite fit much of the unfamiliar social
material.

To the question of how political order is thought of and maintained (so far
as it is maintained) in segmentary, lineage-based societies where there are
no political authorities to make and enforce political decisions, there is no
short and simple answer. The maintenance of some degree of territorial order
is a function of several different social institutions. Where lineal descent pro-
vides the principle upon which corporate local groups are established, it pro-
vides also the idiom through which inter-group, even inter-tribal, relations
operate, as we can see in the case of the blood feud. Where, as among the
Nuer, lineal membership or non-membership is a relevant aspect of practically
all social realtionships, then lineal attachments and loyalties provide a frame-
work for territorial relations also, and territorial grouping and lineal struc-
ture tend to show a rough-and-ready correlation. Even where other factors
besides lineal membership play a significant part in many social situations,
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as among the Tallensi, the lineal organization is still of great importance. Once
again, the matter is very much one of degree. The question fs not so much
whether such and such people “have” lineages. The important questions are
these: What kind of social and political importance, if any, does lineal des-
cent have in the society concerned? If groups are formed on this basis, how
large are they and of how many generations do they take account? What pat-
terns of social behavior and value are associated with membership in these
groups?

Lineal descent, and the accompanying social behavior implied and im-
posed through the social code, acts as an indicator distinguishing those on
the genealogical charter from those not on it. There is thus an exaggerated
social awareness of lineal descent in many societies. Ideally, identical segments
are arranged symmetrically on the genealogical chart and the ascendant or
descendant levels structurally reflect one another. Segmentary structure and
the principle of lineal descent pervade the whole system and contribute to
social cohesion. The political superstructure of segmentary tribes tracing des-
cent from a common apical ancestor is an extension of this segmentary lineal
organization. The descent chart defines a hierarchy of homologous groups
which can direct fusion or fission of social and political interests ‘within a
merging or diverging series of such groups. Ideally such tribal genealogy “is
a conceptualization of a hierarchy of ordered territorial segments™’

When we turn to consider “centralized” societies, we are faced with similar
problems of identification and of degree. As Lucy Mair has recently pointed
out, we cannot simply divide societies into those with chiefs and those without.
It we could, the classification of small-scale political systems would be much
simpler. Two factors contribute to the difficulty of classification. The first
is that lineal organization may still be of major political importance even in
societies that have a titular head or king and that may therefore be characterized
as centralized. If, for example, the segmentary Nuer were to acknowledge
one man, or one lineage, as ritually pre-eminent, while retaining their pre-
sent segmentary social organization, should we say that they had a centraliz-
ed political system? We would, rightly, hesitate to do so, and yet a common
loyalty to a central head, however tenuous and however restricted the authority
allotted to him, certainly has political implications. When we are consider-
ing so-called centralized societies, we have to look very closely at the nature
and scope of the political authority, if there is any, that is centralized in such
societies.

The second, more taxonomic factor was touched on earlier. It is that there
are many societies or social aggregates, possessing a common language and
culture and more or less conscious of their tribal identity, that have no cen-
tral head but consist of congeries of small, relatively independent units. These
units may be based neither on lineal kin groups nor on age sets. They may
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themselves be politically centralized statelets or chiefdoms, each centered on
its own chief and politically independent of all the others. The important
Sukuma and Nyamwezi peoples of Tanzania form such groups. Whether we
regard them as centralized or as segmentary societies depends upon whether
we regard them from the point of view of their component units, or from
the point of view of the whole social aggregate. We shall do well to bear in
mind, first, that centralization is very much a matter of degree and depends
on the point of view from which the social situation is regarded and second,
that centralization, however we define it, is only one of a number of criteria
useful in classifying small-scale systems.

In conclusion, African Political Systems by Fortes and Evans-Pritchard!®
distinguishes three types of tribal social organization: the Bushmen, among
whom political relations equal kin relations; a second type, called Group
A, which are unitary states with kings or paramount chiefs ruling centralized
states with societies that are ranked; a third type, Group B, which are segmen-
tary lineage systems, characterized by: (1) segmentation of tribal groups; (2)
lineal descent from a common eponymous ancestor (patrilineal descent is of
primary importance as against matrilineal descent in other societies);!? (3)
monadism wherein “the small group is the embryo tribe, and the tribe is the
smaller group writ large”;2° and finally, (4) egalitarianism or an acephalous
form of political organization. To these categories of tribal systems may be
added another classification, that of the “segmentary state.”2!

C. Beliefs, Magic, and Religion

Social anthropologists have always had to take some account of the beliefs
and values of the peoples they study. Although functional theory has tended
to distract attention from this field, it has greatly advanced our understanding
of other peoples’ ways of thought. This understanding implies reference to
what people think, as no human social institutions or relationships can be
adequately understood unless account is taken of the expectations, beliefs,
and values that they involve. Nevertheless, with a few notable exceptions,
systematic field studies of peoples’ modes of thought, and their values and
beliefs, have only recently begun to be made.

For the earler anthropologists, problems about the modes of thought of
so-called “primitives” scarcely arose with any complexity. It was easy for the
Victorians to assume that such thinking as- primitives did was simple and
“childish” (one of their favorite adjectives), an inferior version of their own.
The intensive fieldwork that was to provide an intimate understanding of
“simpler” peoples’ ways of life and thought and was so to demonstrate the
superficiality and inadequacy of such views had not begun.
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In France, in the early years of this century, the famous sociologist Emile
Durkheim founded a school of social anthropologists called the Année
Sociologique group, after the journal they founded. These writers devoted
much attention to the study of the ideas, their représentations collectives, that
so-called “primitive” peoples held about themselves and about the world around
them. Like their predecessors, these scholars did little or no fieldwork, so
they were dependent for their information mostly on the reports of travelers
and missionaries, which varied a good deal in quality.

We must stress that only the development of intensive fieldwork permit-
ted the subtlety, complexity, and, often, profundity of the ways of thought
of preliterate or only recently literate peoples to be at all adequately understood.
As soon as anthropologists began to live for periods of months and even years
among the people they studied, communicating with them in their own tongue
and sharing in their daily activities, it began to become plain that the old
Western stereotypes about primitive modes of thought were quite inadequate
and often misleading. A landmark in the growth of this recognition is Evans-
Pritchard’s Witchcraft, Oracles, and Magic among the Azande.?* In this study
the beliefs of this highly intelligent people of the southern Sudan are shown,
not as a set of weird and irrational delusions about occult forces, but rather
as embodying a mode of adjustment to the strains and frustrations of every-
day life, which in the whole context of Zande culture is eminently practical
and sensible. The Zande system of beliefs, and others like it, provide both
an explanation of misfortune (why did this have to happen to me?) and a way
of dealing with it. In a pre-scientific culture there may be no other means
of coping with such situations.

Radcliffe-Brown’s theory of ritual proposes that one of the functions of
ritual is to express and so to reinforce certain sentiments or value adherence
on which the smooth running of the society depends. The important truth
in this view is now plain. Ritual, magic, and taboo are essentially symbolic
and so are expressive, and they are often thought to be instrumental as well.
Certainly they may have important social consequences for the people who
have them. The difficulty with Radcliffe-Brown’s account of ritual is that it
is too general to be of much practical use in investigating real human cultures.
To say, as he does, that the communal performance of ritual may express,
and so sustain, values that contribute to the maintenance of social solidarity
may be true. But it is not always so. Communal ritual may be divisive as
well as eohesive, and notions other than social solidarity may be symbolical-
ly expressed by it. Some of the rites involved in sorcery, for example, can
hardly be said to sustain patterns of behavior conducive to social co-
hesion. Further, Radcliffe-Brown’s hypothesis, as he states it, affords no
room for testing. Social cohesion itself is taken to be exhibited by the com-
munal performances that are supposed to sustain it. There is circularity in
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the argument that dancing together contributes to the kind of situation in which
people like to dance together. The thesis could be disproved only by finding
a society that failed to carry out the necessary ritual and therefore perished.
To Radcliffe-Brown’s great merit, however, (following Durkheim) he made
the point that ritual is an essentially expressive activity, and that it can and
does have important social implications. Society is the indispensable condi-
tion of human life as we know it. In worshipping God, he contends, man is
really worshipping his own social system.

Durkheim’s theory of religion has been subjected to a good deal of
criticism. It is rather less naive than it appears to be, when we realize (and
Durkheim sometimes failed to make this clear) that society is not a “thing,”
but rather a system of relationships, in some sense a construct. Social rela-
tionships, involving beliefs, expectations, and values as well as human in-
teractions in space and time, are not “given” empirically in the same sense
that the data of the natural sciences are. It is one thing to say that totemism
or religion means that a man worships the actual groups of people of which
he is a member. It is quite a different thing to say that what he is revering
is a complex system of moral imperatives, rights, and obligations. Most modern
students of religion would hold, as against Durkheim, that religious belief
and practice are more than merely a system of social and moral symbolism.
Group symbolism can be very important, in secular as well as in religious
contexts, and it was to Durkheim’s great merit that he pointed this out.

As a theory of totemism, it is not quite adequate, although it makes the
important point that totems, like flags and old school ties in Western societies,
are symbols of group unity. It is worth mentioning in passing what the great
psychologist Sigmund Freud contributed to the study of totemism. Like
Durkheim, he based his hypothesis on the Australian material. He surmised
that the origin of the institution lay in the Oedipus complex, which he heid
to be universal. In the primeval family, he said, sons cover their father’s
wives, and in order to acquire them they kill and eat their father. Afterwards
they are smitten with remorse, and the totemic feast (which occurred in
Australia but is found nowhere else) is really a symbolic re-enacting of that
first patricidal crime. Freud does not make clear at what point in human history
he thinks that this happened, or whether it happened only once or on many
occasions. His theory is not taken seriously by social anthropologists, who
in any case are not greatly interested in the undiscoverable origins of human
institutions. What Freud does is to translate what may be a scientific insight
of profound importance (at least in Western cultures) from psychological into
socio-historical terms. But this turns it into an undemonstrable and therefore
valueless hypothesis, significant only as a mythical expression of psycho-
analytic value.?*

The term totemism covers a multitude of phenomena. As it is generally
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used, however, it refers to situations where each one of a number of discrete
social groups into which a society is divided maintains a particular regard—
though not necessarily one of worship or reverence—for a particular object
in the natural or cultural spheres. .

This leads to a final point. What is symbolized in religious behavior?
Durkheim said that in totemism (for him the elementary form of religion)
society is worshipping itself. Radcliffe-Brown argued that ritual expresses sym-
bolically certain sentiments or values, upon the acceptance of which the smooth
running of society itself depends. This view is essentially a restatement of
Durkheim’s position, and like it, it obscures the important fact that conflict
and opposition may be important components of social systems as well as
harmony and may also become focuses of ritual. Radcliffe-Brown argued also
that ritual sometimes expresses more than man’s need of society; it expresses
his fundamental dependence on the natural world that he occupies and of which
he is a part.

We have seen that much ritual and religious behavior translates uncon-
trollable natural forces into symbolic entities that, through the performance
of ritual, can be manipulated and dealt with. Ritual is a language or saying
things that are felt to be true and important but that are not susceptible to
statement in scientific terms. Even if sophisticated modern man is less in-
clined to attach instrumental efficacy to the symbols that he has created
to express his apprehension of the universe and of its ultimate meaning, he
still feels the need to express this awareness. In the areas beyond science,
there is no way of expressing it except symbolically. To say that religious sym-
bols are man-made is not to decry the validity of religion, for ritual is a state-
ment about something, not just about itself. But the comparative study of the
religious beliefs and practices of other cultures may suggest that in religion,
no less than in other forms of symbolic behavior, reality is misrepresented
if the symbol, and not the often indefinable thing that it symbolizes, is taken
to be the ultimate truth.

D. Economic Anthropology

This section may be introduced by briefly mentioning the two main
theoretical positions in economic anthropology, substantivist versus formalist.
Polanyi sums up the respective positions in his statement?* that the substan-
tivist economic approach: (1) derives from fact, (2) implies neither choice
nor insufficiency of means, (3) implies power of gravity, and (4) implies laws
of nature.2> The formalist approach: (1) derives from logic, (2) has sets of
rules referring to choices between alternative uses of insufficient means, (3)
has the power of syllogism, and (4) derives from the laws of the mind.2® The
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title of Cancian’s paper “Maximization as Norm, Strategy, and Theory” clearly
states the formalist position. Volumes containing both viewpoints are stan-
dard academic fare.27

Without wishing to become involved in a substantivist versus formalist
debate in economic anthropology, on which there is a flourishing and
sophisticated literature, few anthropologists or economists would deny that
there exists the closest possible relationship between social groups and their
economic environments and those activities that determine social organiza-
tion in society.

The study of the economics of simpler societies falls into two main divi-
sions, which will be dealt with separately. First, there is the question of how
people manage to extract the physical necessities of life from their en-
vironments; here we are concerned with the means by which resources are
exploited and the kinds of social activities involved in production. Second,
there is the question, what is done with the goods after they are produced?
In the end, of course, they are (mostly) consumed, but often quite complex
mechanisms of distribution and exchange are involved, and not all of these
can be understood simply in economic terms.

A first and most essential requirement for any human community is to
feed itself, and in some of the very simple societies this is everybody’s main
preoccupation from childhood to death. It is a truism that everything we eat,
whether animal, vegetable, or (occasionally) mineral, comes either directly
or indirectly from the earth. This is much less obvious to the modern man,
who lives in a world of processed foods and supermarkets, than it is to a
member of a peasant community, living at or near a bare subsistence level.
As well as food, the environment also produces shelter, clothing, and essen-
tial tools. Anthropologists have usually distinguished three main methods by
which these necessities have been secured, and in the eighteenth century and
later it was usual to rank the communities that practiced them in an evolu-
tionary order of “progress.” The very simplest communities subsist entirely,
as it were, by raiding the environment: these are the hunters, collectors, and
sometimes fishermen. The Eskimo are such a people and have achieved a
remarkable command over a very harsh environment. Tropical forest peoples
like the pygmies of equatorial Africa and Southeast Asia have a far simpler
technology and a less rigorous environment with which to cope. Dwellers
in arid regions like the territory of the South African bushmen and the
Australian aborgines have developed delicate adjustments to their sparse en-
vironments. In consequence, material goods are few and easily portable, and
often there is no tribal organization over and above the level of the small family
groups that compose the effective economic units. It is natural that ir such
conditions the very highest value is usually attached to the solidarity of these
small groups, for every one is dependent on the support and cooperation of
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his fellows.

At some time in the unrecorded past, men began to domesticate wild
animals. With the domestication of such important species as cattle, goats,
and sheep, it became possible for human communities to sustain life on the
produce of their flocks and herds. Though many societies, including the most
“advanced,” have a mixed pastoral and agricultural economy, the emphasis
differs widely from society to society, and there are still many people who
subsist wholly, or almost wholly, on their herds. Some nomadic peoples of
the Asian steepe fall, or fell, into this category, as do the Nilo-Hamitic Masai
of East Africa. Traditionally the Masai lived exclusively on the meat, milk,
and blood provided by their cattle; they rejected vegetable foods and despis-
ed those who dug the earth to produce them. This way of life also imposes
certain restrictions on those who practice it. They must have adequate sup-
plies of grazing and water for their stock, and often this means that they can-
not stay for very-long in the same place. Sometimes they are transhumant,
which means that they make seasonal movements from their base in search
of water and grass. Sometimes they are strictly nomadic, that is, they are forever
on the move to new pastures. A pastoral way of life also imposes limits on
possible population density; a herding population is more thinly scattered on
the ground (though usually not so thinly as hunters and collectors), and this
precludes intensive or highly centralized administration. It is often said of
pastoral people that they are independent and resentful of authority. It is easy
to see why this should be so. It is easy to see, too, why their social systems
are so often adapted to raiding and warfare. Unlike some other forms of pro-
perty, livestock are easily stolen and transported, and raiding is a common
diversion in many such societies.

Agriculture makes possible a more settled way of life. Although in many
parts of the world cultivation is of the shifting “slash and burn” type, whereby
new ground is cleared for planting every few years and old gardens allowed
to revert to bush, this mode of subsistence does permit long residence in the
same area. It also entails a different attitude toward land from that commonly
held by hunters and herders. Whatever the system of land holding, cultivators,
as individuals, families, or lineages, have a very specific, if rarely exclusive,
concern with the plots of land they cultivate and from which they hope to
harvest. This is not the place to discuss the growth of the first great cilviliza-
tions that orginated with the early cultivators in the great river valleys of the
Middle East and elsewhere. Certain consequences of an agricultural way of
life should be noted. First, the greater population density possible, combin-
ed with the relative stability of agricultural populations, enables the establish-
ment of wider-scale political units than family or clan. In some fertile areas
,such as West Africa (to say nothing of the early riverine cilvilizations),
agriculture has also made possible urban concentrations of considerable size,
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with ali the administrative complexity that this implies. Another consequence
of the adoption of agriculture has been the emergence of a leisure class and,
often, of some form of aristocracy. With good growing conditions and suitable
crops, a cultivator, unlike a hunter or a herder, need not give all his time
to food production. Also, a surplus may be produced which can be used to
feed noncultivators, who may thus be freed for other forms of productive
activity.

Polanyi made his major contribution to economic anthropology by
distinguishing three main categories of economic relationships in society:
reciprocity, redistribution, and exchange.?® Reciprocity denotes movements
between correlative points and symmetrical groupings, redistribution designates
movements towards the center and out of it again, and exchange refers to vice
versa movements taking place under a market system. Sahlins further analyzed
reciprocity.?® Although this theoretical categorization of economic relation-
ships within tribal structure is an interesting starting point for a discussion
on economic interaction within tribal groups, I cannnot sustain it with my
own data. In its simple form reciprocity is a “between” relationship, the ac-
tion and response of two parties, whereas redistribution is a “within” rela-
tionship, the collective action of a group with a defined socio-center where
goods are concentrated and thence flow outward. “Redistribution is chieftainship
said in economics.”3?

E. Processes of Social Change

Change is taking place in all human societies all the time. Sometimes
it is sudden and catastrophic, as when a system of government is destroyed
by revolution and replaced by a radically different ruling system. Sometimes
it is so gradual and imperceptible that even the members of the society
themselves scarcely notice it. But, it is always there, and social anthropologists
who wish to understand the working of the societies they study must take
account of it. Here they must be historians. Changes take place in time, and
they can be understood only as causal sequences of events leading to new
states of affairs. These new states of affairs are “the present,” and that is what
the social anthropologist is trying to understand. He is a historian, but only
in a particular context and for a particular purpose.

Changes in peoples’ social and cultural institutions through time can not
be understood in terms of any single “blanket” principle. A multiplicity of
social processes is involved, and these often operate concurrently. One of these
is conflict within society.

Though there is conflict in all societies, it may differ considerably in
kind and. degree. It is sadly a common observation of anthropologists (and
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others) that under the stress of culture contact many societies have ceased
to function as they once did and in some cases have broken down altogether.
Sometimes social systems, even peoples, have been totally or almost destroyed
The Tasmanian aborigines, the Tierra del Fuegians, and the North American
Indians are examples. Often the damage has been more subtle, though hardly
less radical. The functional, organic model seemed plausible enough when
it was applied to those small-scale societies that were virtually unaffected by
outside contact and had apparently not changed significantly in generations.
When increasing contact with the West brought radical social change and new
and more disruptive social conflicts, however, and when the more intensive
fieldwork of modern times disclosed these changes and conflicts, then this
approach, by itself, became plainly inadequate. There was no use plastering
up the cracks in institutional functionalism with concepts like dysfunction (a
notion better expressed by Durkheim in his concept of anomie or “lawlessness,”
a state of affairs in which hitherto accepted and acceptable standards are no
longer meaningful). The functional model still implied the untenable assump-
tion that there was an ideally harmonious, “functional” state of society and
that this had somehow been breached.

Social anthropologists have increasingly concerned themselves with situa-
tions of conflict and social stress, and they have done so mostly in the con-
text of culture contact. But “conflict” is a vague term. Two problems, in par-
ticular, arise. We must ask, first, what are the things that are supposed to
be in conflict and, second, what kind or degree of conflict is it that concerns us?

Anthropologists have accordingly distinguished between two kinds of social
conflict, and so between two kinds of social change. First there are those con-
flicts and changes that are provided for in the existing social structure. The
Nuer blood feud or the succession struggles that occur in many states when
the king dies are examples of these. Obviously, changes in personnel are a
feature of every society, as all people grow old, die, and are replaced by others.
But 50 long as the roles themselves continue more or less unchanged, these
conflicts and replacements do not affect the structure of the social system itself.
They operate within its existing framework, are resolvable in terms of shared
systems of values, and offer no challenge to the existing institutions.

The second kind of change is more radical. It is change in the character
of the social system itself: some of its constituent institutions are altered, so
that they no longer “mesh” with other co-existing institutions as they once
did. This is structural or “radical” change, and the conflicts to which it gives
rise are not resolvable in terms of the existing values of the society. Struc-
tural changes engender new kinds of conflicts, and tradition provides neither
precedents nor cures for them. They are expecially disturbing and involve
confusion and strain. If the social system is to persist, sooner or later further
radical modifications will have to be made in it, and so the society will become
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something other than what it originally was. Here again, the ineptness of the
organic analogy for the understanding of social change may be noted: organisms
do not change from one species into completely different ones. Under the
stress of social change, societies often do.

To these two types of change, Firth has added a third one that he calls
organizational change. Organizational changes are changes in ways of doing
things that themselves continue to be done and in the extent and range of par-
ticular complexes of social relationships, which remain formally unaltered.
This further distinction is useful, although in the last resort structure and
organization are rather two aspects of the same reality than two different things.

Having stated the major positions of Western anthropology let us now
examine where and how Orientalist literature has influenced the perception
of Muslim societies.

IV. The Orientalist Anthropologist

Edward Said’s Orientalism is a powerful indictment of the subject and
its practitioners. He states explicitly the prejudices and tendentious arguments
of the Orientalists. It is altogether too passionate and angry an argument.
Because of the power and passion, the more down-to-earth, simpler weaknesses
of Orientalist scholarship are left out. For instance, rather than accusing Ber-
nard Lewis of mental exhaustion and moral bankruptcy, one should as an an-
thropologist point out some of the conceptual weaknesses in his study. His
categories of tribe and peasant in society are seriously at fault.3! The one
is often employed for the other. This to an anthropologist is not a minor slip.

My quarrel is with some of the technical terms used by Lewis in describing
social structure and organization in Arabia. “Arab society,” he writes, “on the
eve of Islam consisted of kings, feudalism, vassals, peasants, and tribes”
(p. 25). “Feudalism”, “vassals”, and “peasants” are the vocabulary of medieval
Europe. Without doubt, the concept of feudalism was not applicable within
the highly developed tribal structure in Arabia (before or after Islam). In any
case the two would find it difficult to co-exist (“kings” and “feudalism” and
segmentary tribal groups are at different ends of the social spectrum).
Feudalism, as we know, is a discrete social category with associated
characteristics. It is the wrong time, place, and people for such concepts. Lewis,
a few pages later, contradicts himself when—correctly this time —he talks of
the domination of “Bedouin tribalism” (p. 29).

Even today, Orientalists in a holdover from a past age continue to offend
Muslims by the use of “Mohammedanism™ for Islam.?? Such perception
affects those who look to the Orientalists for guidance. The Oxford dictionary
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still uses the word “Mohammedanism” in spite of its obvious odium for
Muslims.

Of the numerous derogatory references to Muslims in Orientalist literature,
let me pick a few at random to illustrate the point.*® In the last chapter, “Assess-
ment,” of the standard biography of the Prophet, Watt speaks of his “neurotic”
character.’* He relates these to the “neurosis” of his followers. This is im-
mediately followed by a dicsussion of the creative imagination of the Pro-
phet: the point being made to a Western audience, just sixteen years after
the Second World War, is as explicit as it is crude.?s Another social scientist
sets out to demonstrate why and how Muslim society responds to the Fuehrer-
type leader.?® The Hlitler motif is, once again, introduced.

The Orientalists have neither tired nor relented. In a new work, Hagarism:
The Making of the Islamic World, the authors, Crone and Cook, attack the
very core of Islam (1980).%" It is the traditional Orientalist attack on the authen-
ticity of prophethood with a more sophisticated and academic approach.

Claiming to have discovered original contemporary documents, Crone
and Cook put forward a thesis that the prophethood of Islam belonged to Caliph
‘Umar al Faruq (RAA, d. 24 A H. / 644 A C.). They argue that the Prophet
Muhammad (SAAS) was sent to preach the coming of Hazrat Umar but
decided to appropriate the role for himself. The authors further challenge
the historicity of the hijrah and its date 622.4° Academic neutrality is aban-
doned in their dislike for Islam. In a discussion of comparative intellectual
trends in Islam, Judaism, and Christianity the authors conclude: “The only
obverse to the gravitas of Muslims is the giggling of their womenfolk” (p. 147).
The authors themselves suggest the book will cause offense to Muslims: “This
is a book written by infidels for infidels” (p. 8). They do not wish for academic
dialogue.

The Orientalists compare the Prophet’s age of “violence” and “barbarism”
to theirs of “gentleness” and “peace™ Montgomery Watt—suggesting the death
of Ka’b ibn al Ashraf, an enemy of Islam, was instigated by the Prophet—
observes, “In the gentler. . .age in which we live men look askance at such
conduct, particularly in a religious leader™#! He compares his own age with
that of the Prophet’s and concludes that “in Muhammad’s age and country
such behavior was quite normal.”

What, Watt is saying, can we expect from people who had no “common
decency” (p. 173). “We,” as Edward Said has alerted the West, “are rational
and virtuous and they—the people of the Orient--are irrational and depraved.”

Taking this cue from Orientalists, certain anthropologists have employed
the “peace and war” distinction to classify “primitive” tribes and “civilized”
nations.*? Tribesmen are constantly killing each other or engaging in “war”
Civilized nations, on the other hand, live in “peace.” The comparison never
fails to amuse me. It is made by members of the civilized nations who in
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this century alone have plunged the entire world into wars that lasted for years
at a toll of millions of lives.

We are still paying for those years of global madness. The scale, organiza-
tion, and savagery of the two World Wars has never been matched before in
human history. And today we may be drifting to a Third World War—a nuclear
one this time —again fought by the advanced and civilized nations of the world.

Is the Orientalist really serious about the gentleness of our age? How
do we explain the millions “gently” killed by Stalin, Hitler, Mao, and Pol Pot.
Hitler is accused of having exterminated between five and six million Jews
alone in the most savage and unprecedented manner, an event that has per-
manently scarred the consciousness of modern man. This from a “gentle” age
characterized by “common decency.” In contrast let me cite the example of

“primitive” people at war.

When the Prophet (SAAS) finally reconquered Makkah —after suffermg
extreme personal humiliation from the city —he forgave all those who wished
to live in peace. A general amnesty was declared and, apart from a few
criminals, no one was killed. The conquest of Makkah—a turning point in
the history of Islam—involved the death of less than 30 people in combat (and
during the march on the city the Prophet’s humanity was undiminished and
displayed itself when he ordered the protection of a bitch that had given birth
to new puppies). During the Prophet’s entire career and campaigns, only about
a thousand men—Muslims and non-Muslims—died. Be that as it may, the
myth of anarchy and instability among Muslim groups persists.

Perhaps it was the Victorian emphasis on order and stability that was
reflected in the perception of Muslim tribal groups. These tribal groups were
seen as intrinsically turbulent and unstable “ordered anarchies.” Violence was
seen as characteristic of society. One may agree with Professor Abdullah
Laroui, the Moroccan historian, that the colonial cliche describing hill tribes
as “a scattering of tribes killing each other” was the aim rather than the cause
of colonialism. Nonetheless the “anarchic” perception of tribal society is a
legacy that persists in contemporary anthropology. Thus Meeker writes: “North
Arabian Bedouin culture turned in large part upon the notion that violence
lay at the center of political life. Men tended to think of themselves, their
possessions, and their relationships in terms of this violence”** And “the
Cyrenaican Bedouin often perceive the entire domain of political experience
as a wild world of brutality and savagery” (p. 207). Similarly, Frederik Barth
examining the Swat Pukhtuns found them ceaselessly and insatiably engaged
in “attacking,” “seizing,” and “killing” each other.+®

And the end is not yet in sight. The Orientalist scholars —Arberry, Gibb,
Lewis, Von Gunebaum, Watt—have provided the academic base for most of
anthropology. Also Richard Tapper’s work leans heavily on that of the Orien-
talists such as Lambton.*¢
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Younger anthropologists, who write with elegance*” and sympathy*® of
their groups, nonetheless have not been able to entirely free themselves of
the Orientalist heritage.*® For Meeker, who uses Musil’s material extensively,
the world of the Bedouin remains anarchic (see quotations from his work
above). Eickelman’s comprehensive summary of Middle East anthropology
relies heavily on Orientalist sources, t00.5° Eickelman acknowledges this fact
by calling his chapter on the Orientalists, no doubt without being fully aware
of its implications, “Intellectual Predecessors” Both cite Doughty, whose hatred
of Islam bordered on the pathological, with high regard.

Women’s studies—or more correctly—studies by Western women of
Muslim women—are no exception to the traditional Orientalist image of Muslim
society. A recent study of Muslim women in Delhi is called Frogs in a Well. >
No women—Muslim or otherwise —would take kindly to the imagery of the
metaphor. It reflects the ethnocentric arrogance of the scholar. (For other studies
of Muslim women see Beck, Fernea, and Keddie.)

Even some of the work of the great Western scholars has recently been
analyzed as prejudiced against Islam. Bryan Turner’s book, Weber and Islam,
clearly pointed out Weber’s personal prejudices which led him to certain con-
clusions regarding Islam and in particular the person of the Prophet (SAAS).5?

1t is little wonder that Professor Fazlur Rahman, himself once under at-
tack from more right-wing Islamic scholars in Pakistan, doubts the impar-
tiality of Western scholarship on Islam.®?

Let us turn to a technical discussion in the discipline, as an example.
Frederik Barth has been accused by me of reductionism in his portrayal of
the Swat Pukhtuns.* Barth, responding to the criticism, revisited Swat. The
visit did little to change his ideas.** He provides us with a lengthy example —
“new” ethnography —purporting to explain his thesis. The driver of the bus
he was on refused to give way to another van on the Nowshera bridge, an
old pre-Independence one-lane railway bridge (pp. 131-32, 163). Both held
their ground and the situation, made tense by the arrival of a train, was only
diffused after considerable delay. Barth sees “deep structures” in the incident.
This then, is serious anthropology explaining human behavior among Pukhtuns.

If T were to cite examples of bad drivers—or, more accurately, bad-
mannered drivers—from England or the USA, would they support a more
general thesis on Western society? I think not. The example is thus parody,
not science —and what does the construction recently of a new-dual carriageway
at Nowshera do to Barth’s thesis?

For Pehison and Barth the harsh desert fieldwork conditions (the former
died in the field) among the Baluch were made worse by their perception of
the Baluch as an unpleasant people. Baluch etiquette reflected “hollowness,”
and Baluch “intimate life” was one of “deceit.”®® They found the Baluch
“suspicious’>-a word that occurs frequently in the book.5’



230 Toward Islamization of Disciplines

For Hobbes, the condition of man “is a condition of war, of everyone against
everyone.” Barth’s perception of Muslim society is Hobbesian: Muslim life
is “solitary, poor, nasty, brutish and short.” The Hobbesian view of life is not
unnaturally reflected in the work of Mrs. Frederik Barth—who was one of
Professor Barth’s students.

Mirs. Barth, on the basis of interviewing females —in this case the poor
women of Cairo— concludes that Muslim women are exceedingly “suspicious.”
She also finds they spend their time in back-biting, intriguing, and squabbl-
ing.*8 In Cairo we are presented with a female mirror-image of the belligerent
Pukhtun, who is forever “attacking,” “seizing,” and “killing” Man is merely
the expression of the methodological individualist.

Are we being presented empirically observed social reality, or simply
the perceptions of a husband-wife team imposing their theoretical models at
random on the Muslim world? On the basis of Barth’s Swat material we would
be justified in assuming the latter.

Surely Barth does not wish to suggest that all Swat Pukhtuns do with
their time is “attack” and “kill.” This is one aspect of their lives. Unfortunate-
ly his data convey this impression. Even the hujra, the guest house, the social
center of hospitality, guests, and folk-song, is for Barth reduced simply to
another political instrument and part of political strategy. It is the traditional
Orientalist view of tribal Muslim groups forever absorbed in “war;” their society
forever “anarchic.”

Frederik Bailey, following Barth, goes one step further. To him Pukhtun
society resembles the Mafia.*® An entire code (the Pukhtunwali) and entire
body of culture, folklore, and literature of a highly developed tribal society
that has perpetuated itself for at least five centuries is reduced to a modern
Western urban gangster civilization.

Serious doubts have been raised on the two occasions Muslim an-
thropologists have critically analyzed Western anthropologists on their home
ground. Talal Asad®® made telling criticism of Abner Cohen’s work among
Arab villages in Israel. Unfortunately, the criticism of “native” anthropologists
is sometimes easily misunderstood. When I suggested we refer to the holistic
Islamic framework (Islam as culture and politics) when examining Muslim
tribal groups,s! I was criticized for attacking Western anthropologists and
colonialism. 52

But not all non-Muslim writing is offensively critical. The work of other
younger anthropologists is enhanced by sympathy for the people of whom
they write, for example, Fischer’s recent study of Iran, its religion and religious
leaders®® and Singer’s of the Pukhtuns. The methodological direction indicated by
the work of these anthropologists may break the impasse imposed on the
discipline by Orientalism. Interestingly, the two main broad divisions in an-
thropology discussed above appear to be divided by the Atlantic: Fischer, the
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American professor at Harvard, is a cultural anthropologist and Singer, the
Oxford anthropologist, is a social anthropologist.

One cannot escape the conclusion arrived at by Edward Said that an-
thropologists to be included in the list of Orientalists are defined as “anyone
who teaches, writes about, or researches the Orient ¢4

When the authors of Hagarism attack the Prophet (SAAS) and the very
foundation of Islam or—less seriously—Western anthropologists equate en-
tire Muslim societies to the Mafia, ought Muslims to bury their heads in the
sand and pretend they do not hear these voices? Should they simply reject
Western —or non-Muslim —scholarship by banning its entry into their coun-
tries? If so, do they build an intellectual iron curtain around their societies?
Or ought they to assess, argue, synthesize, and then prepare and reply in terms
of an “Islamic anthropology.” One aim of this paper is to illuminate the above
questions. .

V. Islamic Anthropology

A. The Problem of Definition

It would appear from the previous section that anthropology is, if not
a child, a creation of the West and more specifically Western imperialism.
This is not so. The work of Ibn Khaldun is reflected —with theoretical frame
and supporting data—in that of some of the most influenctial contemporary
Western theorists, including Karl Marx, Max Weber, Vilfredo Pareto, and
Ernest Gellner. Weber’s typology of leadership, Pareto’s circulation of elites,
and Gellner’s pendulum-swing theory of Muslim society betray the influence
of Ibn Khaldun. It is indeed a tragedy that the science of sociology or
anthropology did not develop after Ibn Khaldun. And Ibn Khaldun was not
alone. There were al Biruni, Ibn Battuta, and al Mas‘udi, to name a few.

Of these, perhaps al Biruni (973-1048) A.C. deserves the title of father
of anthropology.® If anthroplogy is a science based on extended participant
observation of (other) cultures using the data collected for value-neutral, dispas-
sionate analysis employing the comparative method, then al Biruni is indeed
an anthropologist of the highest contemporary standards.® His work on (Hindu)
India— Kirab al Hind—remains one of the most important source books for
South Asia. The most perceptive of contemporary Hindu scholars, including
mavericks like Nirad Chaudhari, quote him approvingly.®? So, almost a thou-
sand years before Malinowski and Geertz, al Biruni was establishing the science
of anthropology. Therefore the study of society by Muslims developing Islamic
sociology or anthropology is not a new or Western science.

We may define Islamic anthropology loosely as the study of Muslim groups
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by scholars committed to the universalistic principles of Islam, humanity,
knowledge, and respectful tolerance and relating micro-village tribal studies,
in particular, to the larger historical and ideological frames of Islam. Islam
is here understood not as theology but sociology. The definition thus does
not preclude non-Muslims.

Certain conceptual points must first be clarified. What is the world view
of the Muslim anthropologist? In the ideal the Muslim orders his life according
to the will of Allah. In actuality this may not be so. Does he see
society as motivated by the desire to perform the will of Allah or not? If so,
the Muslim must strive to bring the actual into accord with the ideal.

Let us pose these questions in the context of the two major—sometimes
overlapping — theoretical positions in the Western social sciences. These divi-
sions are between :ae “methodological individualists” and the “methodological
holists.” Briefly, the individualists examine man in society as an actor max-
imizing and optimizing. Social interaction is seen as a series of transactions
in which “value gained and lost” is recorded in individual “ledgers.”s®

The holists, on the other hand, view man as motivated by configura-
tions of economy and society that transcend the individual. These divisions
are not rigid and are made more complex by the different schools of
anthropology.

Such debates must be directed to scientific inquiry in order to discover
the dynamics of society. For society is dynamic and studies of social phenomena
not directed towards clarifying it are reduced to academic exercises.

Which framework is applicable when analyzing a Muslim social actor?
Does he behave as an individualist recording units of value gained and lost
in a personal ledger? Or does he respond to social configurations of which
he is part? With Muslims, we may suggest the latter.

Islam teaches us to deal with the major concern of human beings, which
is to relate to our environment. And our relationships with people —individuals
and groups —are the main features of our environment. Islam, then is a social
religion. The implications for the Muslim are clear. He is part of the ummah,
the community, to which he gives loyalty and which provides him with social
identity. In the ideal, he belongs in part to his immediate group, in part to
the larger ummah. ,

For the Muslim, rules of marriage, inheritance, and an entire code—
covering the most intimate details of human behavior—are laid down explicitly.
The ideal organization of society and the behavior of its members are predeter-
mined. For Muslims, therefore, the dilemmas of this world are reduced. Man’s
mission is to reconcile society with the instructions of Allah. Debates between
one or another school of thought thus become merely academic exercises.

Life, Allah has repeated, has not been created in jest. It is a struggle
to better humanity, that is, to improve the moral quality of our brief span on
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earth. The struggle to do so—the jihad—must be maintained.

The Muslim remains part of the ummah, the community. A too blatant
expression of individual ambition will provoke disapproval from the community,
which is not to say individuals do not break rules or behave in an entirely
un-Islamic manner. But we are concerned with Muslim groups and not in-
dividuals. This social ethos is in contrast to the West, where man
is an individual first and last. Politics, business, and even private life in the
West are an expression of this individuality. It is this contrast that sometimes
makes it difficult for the two civilizations to see eye to eye on certain key
issues. :

How do Muslims tackle the subject of an anthropology of Islam as
Muslims —as believers. ‘Ali Sharati has attempted an answer:

Religion is therefore a road or a path, leading from clay to God
and conveying man from vileness, stagnation, and ignorance, from
the lowly life of clay and satanic character, towards exaltation, mo-
tion, vision, the life of the spirit and divine character. If it suc-
ceeds in doing so, then it is religion in truth. But if it does not,
then either you have chosen the wrong path, or you are making
wrong use of the right path.®®

Anthropology, I am arguing, can assist in illuminating “the right path.”
But the primary problem before us is not the balancing of options but finding
out what they are.

The two myths pertaining to the Muslim social world that continue to
provide material for attacking Muslims are the status of women (their lack
of rights, their suppression and, connected to this, polygamy in the society)
and the continuing tyranny, anarchy, and despotism of Muslim politics (in
1981 the paperback version of Wittfogel's Oriental Despotism displays a pic-
ture of a mosque on its cover).” We have seen how anthropologists often reflect
the second in their depiction of Muslim political life. The first point is less
well adverted, as the literature has been largely by male anthropologists who
have had little access to Muslim women.

Minor religious injunctions or customs are exaggerated to ridicule Islam.
For instance, Muslims are prohibited from eating pork as it is not considered
halal, or pure. Many other animals are also considered haram or impure. This
is one of the features best known about Muslims by non-Muslims. A minor
social injunction has become a major theological issue (pig taboo among
Muslims was the theme of an academic controversy in Current Anthropology
recently). The prohibition is a subject of caricature and satire. It has become
one of the symbols dividing the Western (pork-eating) and Muslim (non-pork-
eating) world.
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What methodological position would Islamic anthropology adopt to tackle
these issues? One answer—and perhaps the easiest way out—is to be eclectic.
But eclecticism is self-defeating, not because there is only one direction in-
which it is heuristically useful to move, but so many. We must choose —what
Sharyiati calls—the right path”

There has been a suggestion by Muslim anthropologists that there is not
one Islam but many Islams,” a suggestion taken up by Western an-
thropologists.’? I disagree with this position. There is only one Islam, and
there can be only one Islam, but there are many Muslim societies. We must
then not look for numerous “Islams” but attempt to place the multitude of
Muslim societies within the framework of one universal Islam.

In a paper written a few years ago, I had argued that the romantic view
of the tribesman created as a result of the colonial encounter was false.” The
view did not take into account the real hardships the tribesmen faced in militari-
ly challenging imperial power. To the Pukhtuns in the Tribal Areas, for
instance, there was no romance in fighting the British. Barbed wires and bomb-
ed civilian populations do not win friends. For the Pukhtuns, the encounter
remained unceasing struggle for religion and freedom.

The debate between those examining tribal or nomad groups “roman-
tically” versus those who see them realistically persists in modern anthropology.
The Bedouins of Saudi Arabia provide a contemporary example. Lancaster,
an Englishman, sees the Bedouins as “the noble savage,” embodying the vir-
tues of the desert,” in contrast to the American anthropologist Cole,”® one
of the few Western anthropologists allowed to do fieldwork in Saudi Arabia.
Muslim intellectuals do not necessarily harbor romantic views of tribesmen.
To them Islam—and Islamic culture—1lie in the city.’® The “romantic” image
obfuscates the real problems of the tribesman. The tribesman cannot ignore
or reject the twentieth century; he cannot will away the state of which he is part.

To understand better the segmentary tribal social structure and organiza-
tion with reference to the Pukhtun, one may use a taxonomic exercise.?’
Pukhtun society may be divided into two discrete categories. Each category
is symbolized by a key concept, nang (honour) in one and galang (rents and
taxes) in the other case. Nang and qalang are the major conative and affec-
tive symbols in society. Nang society, baséd largely in the Tribal Areas, is
acephalous, egalitarian, and placed in low production zones. Qalang society
is ranked, literate, and dependent on large irrigated estates. Qalang creates
superior and subordinate social roles. Nang and galang are useful categories
when looking at Muslim groups elsewhere.”®

In a recent study I have suggested we exaniine not the macro level of
society—dynasties, armies, finances —nor the typical anthropological village
but an intermediate level —the district.” On this level three key and distinct
categories of society interact: the representatives of central government (whether
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army or civil), traditional leaders (based on land or genealogy) and religious
leaders (usually the mullahs). For this purpose we may construct the Islamic
district paradigm (Islam here is understood in a sociologicaf rather than
theological sense). In particular, roles such as that of the mullah, one of the
least understood and least studied, must be carefully researched. We have
two distinct images of the mullah. One derives from the Western stereotype,
the “mad mullah,” from Swat to Sudan. The image of the fanatic was fostered
by the British as the mullahs stood against them when other groups in society
and quietly acquiesced. The other image is that of saintly figures incapable
of wrong, as suggested by Muslim writers. The truth is somewhere in bet-
ween.® It is at this district level of society where we may predict and foretell
the shape of things to come in Muslim society. The Islamic district paradigm
will help us do so.

The anthropologist in some ways is an ambassador of his world to the
village he is visiting. He not only interprets the native group to his world
but his own world to them. If he is not conscious of his relationship he may
create problems for future social scientists in that area or working with his
group.

The question raises a related issue. Is good anthropology—from the point
of view of the native, at least—sympathetic anthropology? Not necessarily.
Anthropologists must record society as it is not as it should be. But I think
it is imperative that anthropology be fair. More than the warts on the face
of society need to be emphasized. It is for this reason we may today read
The Sanusi of Cyrenaica® and find it a fair account although it was written
by a colonial officer a generation ago. Some understanding of the virtues of
a people especially as anthropologists see them, along with a scientific analysis,
are important to the discipline.??

It is worth noting that anthropology as a discipline is yet to grow in the
Muslim world. Muslim anthropologists of stature are few and far between.
The two outstanding examples are Nur Yalman of Turkey and Imtiaz Ahmed
of India. Nur is almost unique in that his topic of study was a Buddhist viliage.
in Sri Lanka. He is unique in that for once in the contemporary world Isiam
was observing and not being observed. Imtiaz Ahmed, an Indian Muslim,
examines his own people. He reflects the major sociological problems con-
fronting Indian Muslims, in particular the continuing interaction with the larger
Hindu cultural system. His work also discusses the growth of caste among
Muslims.

The Muslim intellectual confronting the world today is sometimes mov-
ed to despair. He is ill-equipped to face it. His vulnerability diminishes him
in his own eyes. He wanders between two worlds, one dead, the other powerless
to be born. His wounds are largely self-inflicted. At the root of his intellec-
tual malaise lies his incapacity to come to terms with Islam in the twentieth
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century.
The aim of anthropology remains to move from the specific to the general,
to draw universal conclusions from specific situations. If so, is “Islamic an-

thropology” only for Islam or Muslims? No. The lessons we may learn will
be methodologically valid for other world religious systems specifically and
Third World cultural systems generally.

B. Muslim Societies

Let me briefly attempt a taxonomy of Muslim society— providing models
with associated characteristics—based on historical sequences and social struc-
ture and organization. The taxonomy of Muslim society will illustrate the varie-
ty of structures and therefore the complexity of the problem. The models
generally provide a chronological sequence corresponding to broad periods
in Muslim history. But the categories are neither complete nor incontroverti-
ble. The taxonomy is merely a starting point for a sociological discussion
of Islamic anthropology.

The first, primordial model, one that is associated with early Islam
and continues until today, is “tribal segmentary Islam.” This category may
include the Bedouin, the Berber, and the Pukhtun. These tribes are spread
from one end of North Africa to northwest Pakistan, but the model is
recognizable and in many ways similar. A sense of tribal identity and an
understanding of the tribal code are highly developed and the world is seen
in relationship to one’s place on the genealogical charter. It was perhaps on
account of his awareness of this form of social organization that the Prophet
(SAAS) in his well known hadith warned against giving preference to blood
relationship over Islam. Islam, then, transcends tribal loyalties.

The second category provided a mode] that may be called the “Ottoman”
or the “cantonment” model of Islam and this contrasts sharply with the previous
model. Chronologically, this model evolved during the zenith of Islamic history.
The Ottomans had hit upon a solution that rather neatly solved the tribal pro-
blem. They selected administrators from one part of their empire and gave
them charges in distant parts. Loyalties with tribal kin or land were therefore
eliminated. The administrator served only the empire. To some extent the
other great empires of Islam, such as the Safawis and the Mughals, also adopted
the Uthmanli (Ottoman) model.

More lasting than the Uthamanli model were the “Great-River Islamic
civilizations” These civilizations, on the Indus, the Tigris, and the Nile,
produced societies and dynasties with characteristic splendor, palaces, stan-
ding armies, and vast bureaucracies. Their rise and decline sometimes coin-
cided with Islamic empires mentioned above, sometimes not. One aspect of
these civilizations has been termed “Oriental despotism.”®* With the slow pro-
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cess of decay, Islamic societies fell prey to expanding Western powers eager
for colonies and markets.

The fourth category (covering the last two centuries) may be termed “Islam
under Western imperialism.” The West conquered and colonized the Muslims.
In this phase a determined attempt was made by the West to portray Islam
as stagnant and decadent. Along with discrediting or smashing the centers
of Islam, other more interesting attempts were made to create alternative
societies.

The most famous examples of these were the canal colonies of the Pun-
jab in the late last century. A model province was ordered for South Asia.
Virgin land was provided to settlers but the village scheme reflected the South
Asian caste and structure. The choudhry—or lambardar—headed the, village.
Beneath him were members of the dominant bardari or gom (tribe or lineage).
At the bottom of the ladder were the kammis, the occupational groups—the
barbers and carpentes. The mullah, the religious functionary, who symbolized
Islamic function in village society, was deliberately included among the kammis
as a sign of humiliation. It was made explicit that Muslim rule was over. The
mullah, the man who led the Muslim prayers in the mosque, was clearly subor-
dinated to the choudhry or the lambardar of the village, who was appointed
by the British. Perhaps the harshness was due to British incapacity to deal
with an other altogether different category of mullahs, those among tribal
groups who led revolts throughout the empire. The British dismissed the leaders
of Islamic revolts against them as mere fanatics. The “mad mullah” was a handy
imperial label to explain away Muslim leaders from Sudan to Swat. Until to-
day the mullah has not entirely shaken off his association with the kammis
of the village (for instance in the revenue records such as the jamabandi).

“Re-emergent Islam” is the fifth and contemporary model of Islam. Re-
emergent Islam in the contemporary Muslim world is perhaps best symbolized
by Pakistan both in its moments of glory and its moments of pain. The very
creation of Pakistan itself was a living symbol of a renascent Islam and its
power to mobilize followers. The name of its capital further symbolizes its
self-conscious destiny, Islamabad —the abode of Islam. The defeat, humilia-
tion, and physical aisintegration of Pakistan in 1971 were symptomatic of the
counter pressures that were generated by means of this form of force and vitality
by the enemies of Islamic endeavor.

It is in this phase that the immediate past is sometimes renegotiated and
sometimes rejected. For instance, Lyallpur, one of the major towns of the
Punjab, niamed after the British Governor Lyall —who was referred to earlier—
has been renamed Faisalabad after the popular King Faisal of Arabia.

But perhaps Iran has surpassed Pakistan as a living symbol of Islam. It
is too early, however, to comment on the situation in Iran. The 1970s were —and
it is predicted the 1980s and 1990s will be —decades of “re-emergent Islam.”
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This model is as dynamic and as exciting with possibilities as it is unpredictable.

But Muslim social history is not all defeat and conquest, and societies
not all dynasties and tribes. Muslim society is also characterized by towns
and trade (which account for the spread of Islam in the distant parts of
Southeast Asia) and the presence of vigorous minority groups living in
Thailand, China, Russia, and India.

It is no coincidence that in the Western world Islam remains weak. There
are only small Islamic groups in Western Europe, North and South America,
Australia and South Africa. Islam remains confined in the main to Asia and
Africa.

Over the last centuries, the world of Islam has rarely been tranquil. In-
ternally it has constantly challenged and renewed itself. Religious leaders have
emerged in the heart of Arabia, such as Muhammad ibn ‘Abd al Wahab and
Sidi al Hasan Lyusi in Morocco. Apart from these leaders who strove to reform
the Muslims from within were those whose first task was to challenge the
-enemies of Islam. Through the ages Muslim leaders have emerged to challenge
and engage those forces hostile to Islam. In the last century in South Asia,
Sayyid Ahmad Barelwi in what is now Pakistan and Hajj Shari’at Allah in
Bengal emerged to conduct jikad. Later in the century, the Mahdi emerged
in Sudan, the Sanusi in Cyrenaica, and the Akhund in Swat to organize Muslims
according to Islam and fight to maintain their religious and cultural boun-
daries against imperial forces.

Today Muslim society is again moving. Tribes and peasant groups in the
Muslim world today are changing and will continue to change rapidly.

Weber has underlined the role of the Protestant ethic in the success story
of modern capitalism. Work for its own sake, thrift, and austerity have com-
bined to lay the foundations of capitalist society. But in parts of the Muslim
world, the discovery of oil has brought new and untold riches abruptly. Wealth
has been generated by forces that are not internal to the structure of society.
Society is being changed as a result of economic changes that remain
external. Unless anthropologists analyze the social situation and then the leaders
of society utilize this knowledge, the tensions can be severe. Here, too, an-
thropological studies can assist in our understanding of the process of change.

C. Society During the Time of the Prophet (SAAS)

‘When Muslim leaders talk about creating a perfect contemporary Muslim
society, what do they mean? To assist us in building this society we may refer
to the original, ideal Muslim society at the time of the Prophet (SAAS). But
have we a clear understanding or even picture of that model? Do we know
the various inter-connected parts of the structure of that society? We must
clearly—and through sociological models—know about the household, the
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rites de passage, the genealogical charters related to questions of exogamy
and endogamy, the role of elders, and the general code of behavior permeating
society.

There are some speculative anthropological papers on the subject.®* But
‘we need a thorough study. It is fundamental to those talking of creating a
contemporary Muslim society on the basis of an early Islamic model first
to create a model of the original. To the best of my knowledge no such task
has been attempted. * Related to the question of writing on early Islam is
the life of the Prophet himself (SAAS).

The life of the Prophet (SAAS) needs to be produced in simple and clear
terms for the contemporary generation of Muslims. As his life and example
remain the primary paradigm of Islamic behavior, the exercise is vital to an
understanding of Islam—both for Muslims and non-Muslims. His social
roles —father, husband, friend, and so on—illuminate some key principles of
Islamic social behavior. How these roles relate to fathers, husbands, and friends
in our world needs to be discussed and elaborated.

The traditional Islamic scholar needs to shift the personality of the Pro-
phet (SAAS).to where it belongs—the forefront of the Islamic argument. We
need to know more of him as a social person: his humility (his doubts to Hazrat
Khadijah (RAA) when he received the first revelations, his humor (rebuking
his closest companion Abu Bakr (RAA) who had lost his temper and was
beating a man for letting a camel stray during a pilgrimage. With a smile,
he said, “look at this pilgrim”), his humanity (forgiving Hind, who is her
hatred of him ate the liver of his uncle Hamzah, the lion of Allah), his
gentleness (he could not contain his tears when he told the children and wife
of Ja'far ibn Abu Talib of his death), his love of children (the Madinah boy
with whom he joked, and whom he comforted when the boy’s pet nightingale
died), and his kidness to animals (posting a man to guard the puppies of a
bitch who had given birth on the way to the conquest of Makkah). These ex-
amples speak of a man of extraordinary perception, goodness, and gentleness.

A biography written by Muslims for Muslims is needed. And in spite
of the need for such a biography those worthy of the subject are few and far
between; of these al FariiqT's translation of Haykal®® and Lings # may be men-
tioned. A notable —if somewhat apologetic — attempt was made a century ago
by Sayyid Amir Ali.

Some Muslim biographers have rarely risen over simple hagiography. For
our purposes what is needed is sociology not hagiography. On the other hand,
the standard Western biographies —and some of the material is based on ex-
tensive research—are for the most part a generation old or older and reflect
some of the traditional animosity to their subject.? Watt’s biographies still
remain the standard Western work on the subject. There are a few “modern”
biographies, such as Rodinson,®® which relies on psychological analysis.*®
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Recent Western scholarship appears undecided on how to treat the life of the
Prophet.

V1. Conclusion
A. Recommendations

Muslims cannot dismiss Western—or more correctly non-Muslim—
scholarship out of hand. They must come to terms with it. For instance, anyone
reading about the Pukhtun will probably come to them through Caroe. The
inaccuracies will thus be perpetuated. If Muslims are to object to such scholar-
ship, they can do so only by creating their own alternative scholarship rather
than by berating Western scholarship.

Anthropology is important to the study of Muslim society. It has much
to offer in helping to understand and solve contemporary social problems.
For instance, 1 have argued that the distribution of aid to the Afghan refugees
in Pakistan would benefit if anthropological expertise were available.®!
Sometimes the lacuna between the “actual” and the “ideal in Muslim society
is wide. A good example is the actual status of Muslim women among cer-
tain groups, which contrasts with the ideal.?? Anthropological studies can help
to compare the two positions in the hope of attempting a bridge. As another
example, ethnic tensions which are often read as expressions of political seces-
sion in most nation states, may be minimized by a national understanding
of different local cultures and their social characteristics.

Muslims are not living in a social vacuum. They are living in a world
sometimes operating on different levels within their own society, and outside
their society on levels that are sometimes hostile, sometimes neutral. They
have to meet the challenge on every one of these levels. For better or for worse,
Muslims are being “observed.” And the observations indicate lack of understan-
ding and are usually hostile.®

Keeping the above in mind, it is therefore recommended that:

1) A simple, Iucid sociological account of the life of the Prophet (SAAS)
by prepared by a Muslim. The book should address a wide audience —both
Muslim and non-Muslim—and, as indicated above, be neither too academic
nor too abstruse.®*

2) One major anthropological textbook of high standard should be pro-
duced and then translated into the main languages of the Muslim world. It
should be used at the B.A. level and include sections on each major cultural
zone.

3) Anthropological monographs on each major Islamic region should
be produced for distribution in the Muslim world.®* Initially, Morocco for
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the Maghrib, Pakistan for South Asia, and Indonesia for Southeast Asia as
distinct cultural-geographical types might be selected. These monographs
should be simple, lucid, with attractive photographs, and used in colleges
and universities.

4) Visits of Muslim anthropologists within Muslim countries should be
arranged and encouraged and joint projects initiated. For instance, the study
of the Berbers and the Puktuns is a logical and exciting study.

5) Long-term studies should be conducted comparing the major social
categories, which would help us better understand and reach conclusions regar-
ding Muslim society and its immediate contemporary problems.

The social categories to be examined could be peasants, tribes, and cities.
For the first, I recommend a village in Pakistan (preferably the most populous
province, Punjab) and an Egyptian village typically dependent on irrigated
networks. For the tribes, the Berbers and the Puktuns would be a natural study,
and for the cities, Cairo, Madinah, and Lahore.

6) Practical and development-oriented social studies should be framed
in order to enable us to better plan for Muslim society in the twentieth and
twenty-first centuries.

7) The ethnographic and anthropological content from the writings of
the great Muslim writers should be extracted and compiled in a discrete set
of volumes.®¢ In this exercise classical Islamic scholars will have to assist
the anthropologist.

A great store of anthropology exists in the writing of the classic Muslim
scholars. It is disguised as history in one text, as memories in another, and
straightforward ethnography in a third.

B. Conclusion

- By failing to predict the contemporary Islamic re-emergence or assess
its importance, Western scholars of Islam and its peoples were encouraged
to make one of their most spectacular mistakes in recent times. They assum-
ed secular trends in Muslim society as a logical development after the Second
World War. Such was the direction pointed out by the Orientalists a genera-
tion ago.®’ The scholars of modern times, however, seem to follow blindly
in the footpaths of their predecessors and fall into the same errors. A Western
scholar of Iran, for example, wrote recently that:

although it is difficult to be certain, the trend seems.to be away
from physical resistance movements such as those during Muhar-
ram of 1963, and more towards ideological resistance through in-
volvement and participation in the decision-making apparatus of
the government.
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His paper concluded thus:

Religiously oriented individuals, who may oppose the government,
nevertheless join its ranks in the hope that they will have the op-
portunity to implement policies that will be more in accord with
their view that Islam is an all-encompassing system of beliefs. ¢

And this from an Iran expert on the eve of the religious revolution that
brought down the Shah.

Muslim scholars trained in the West commit the same mistake. ‘Aziz
Ahmad concluded a paper on Islam in Pakistan thus: “The ‘ulama, having suf-
fered a setback in 1970, Islamic socialism, in which Islam is largely decorative
and diplomatic, has for the time being at least gained a complete victory over
the religious parties.”® The vigor of the Islamic revival has repudiated the
predictions of, and surprised, Islamic scholars. To his credit, Clifford Geertz
was one of the few Western writers who saw diffeently.to®

Having conceded the vigor of the Islamic revival, Muslims must now
plan directions for it in order to best utilize its finer and dynamic impuises.
They must, as Shari’ati suggests, prepare to discover what “the right path®
means today and should mean in the future.

The anthropologist would do well to remember Socrates’ statement, “]
am not an Athenian or a Greek, but a citizen of the world” In the end the
anthropologist must transcend himself, his culture, his universe, to a posi-
tion where he is able to speak to and understand those around him in terms
of their special humanity, irrespective of their color, caste, or creed.

This sentiment is a poor echo of the Prophet (SAAS)—who in his last
great address spoke to mankind:

Allah has made you brethren one to another, so be not divided . . .
An Arab has no preference over a non-Arab, nor a non-Arab over
an Arab; nor is a white one to be preferred to a dark one, nor a
dark one to a white one, except in righteousness.
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Muhammad Ma'‘ruf

An Overview

The scope of this chapter is determined by specifications suggested in
steps 1 and 2 of al Fariigi (1982). However, this chapter is not so much a
survey of the entire discipline of anthropology as it is of the various uses of
evolutionary theory by anthropologists. As such it is a survey of evolutionary
anthropology, one of many schools of thought discernible in contemporary
Euro-American anthropology (see Mauroof 1980a, b).

This chapter contains summaries of the uses of evolutionism in an-
thropology. The resulting formulation is intended to be a step toward a deeper
analytical study. Such a step is required before an Islamic examination of an-
thropological evolutionism may be initiated. If serious attention is paid to
Islamization issues, the result will be a fresh synthesis of anthropological evolu-
tionism, unlike introductory pieces on aspects of evolutionary theory to be
found in Western anthropology textbooks. Such a synthesis should provide
a perspective on the program of evolutionist discovery as practiced in a wide
ranging field. In this preliminary presentation, however, I have restricted myself
to providing summaries of only some of the significant uses of evolutionism,
in an effort to share a view of how a critical synthesis, useful for Islamic educa-
tional concerns, may be developed.

It is important to emphasize that anthropology is not much more than
evolutionist humanism. Evolutionism as contained in several contemporary
anthropological studies, as either a central or a marginal issue, is clearly ax-
iomatic to thought, analysis, and interpretation in anthropology. As such it
is taken here to be a fundamental issue in the consideration of the discipline
of Western anthropology for inclusion in and recasting for Islamic educational
purposes. Evolutionary study is a consistent theme in the history of Western
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anthropology. It is a fundamental idea of the discipline, so much so that if
one were to remove its permutations in the various subfields of anthropology,
one would be left with a large number of different mini-fields of inquiry without
any internal connection. They would then have to seek a connection, as some
sub-specialties have done, with some other social science or humanities field.
But these other fields of Western throught, with a few exceptions, by their
subscription to the world view of the scientific and educational establishment
of the West, presuppose the axioms of evolutionary theory and seek leader-
ship from anthropology (among other fields} for guidance in this regard. It
would be a mistake for those who are looking at anthropology from the perspec-
tive of understanding the wider implications of Western thought to ignore the
place of evolutionary theory in it. The debates of the professionals within
the discipline cannot be accurately fathomed without understanding the tenets
of the protagonists and antagonists of various segments of the development
of evolutionary theory over time.

In the latter part of the nineteenth century, soon after Charles Darwin’s
and Alfred Russel Wallace’s initial publications of evolutionary postulates,
anthropologists, who are now, by and large, vociferous advocates of the evolu-
tionist position, were hesitant in accepting it (see Stocking 1968, p. 46). Dur-
ing the intervening period, evolutionary theory has been refined and developed
by virtually all life science disciplines and some other disciplines, such as
anthropology, that are grounded partly in the life sciences and partly in the
social sciences. The theory has thereby gained wide acceptance in all sectors
of the Western scientific establishment. Adherence to and propagation of an
evolutionist worldview has become a symbol of the liberalist mission of Western
science in the face of periodic opposition from conservative evangelical Chris-
tians and the politicians who represent them. A few of the anti-evolutionists
are also scientists. They have given leadership to the most recent form of op-
position to evolutionism, called scientific creationism. Within the scientific
and educational community, their present view is, at best a minority view,
the dominant view being the pro-evolutionary one. Surveys among the Judaeo-
Christian population in the United States indicate that about half of the peo-
ple give credence to the evolutionary view and the other half do not.

Mutation, Selection, and Evolution

The theoretical position that evolutionists have developed in the life
sciences is most appropriately seen as a way of explaining the observed diversity
of life forms and the emergence or origin of new species and varieties. The
position that the evolutionists have taken has roots and consequences in Western
science as well as ideology. The initial results of the scientific adoption of
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this position in the West during the nineteenth century changed entirely the
criteria by which the ancestry and age of the world and of life forms within
it were to be subsequently known (Eiseley 1958; Simpson 1960). The world,
and man within it, were no longer seen to have been created during a period
of six days in 4004 B.C., as the archbishop of Canterbury had decoded the
chronology of the Book of Genesis. For the first time in the West, the world
began to be seen as a product of millions, and according to most recent calcula-
tions, of billions of years of gradual evolution. Prior to evolutionary explana-
tions, the received explanation for changes in the forms and distribution of
life forms was that they were the result of huge natural calamities, such as
the flood that is reported to have taken place at the time of Noah (alaihi Salem).
The discovery of fossils of extinct marine life on top of mountains, for in-
stance, was explained as remnants of what was washed ashore at the time
of the great deluge, which the Church believed encompassed the whole earth.
The evolutionary position, in some of its recent statements does not preclude
natural calamities, but it also emphasizes that the time framework that biblical
history posits for the development of life forms is insufficient to cover the
development and extinction of all the life forms to which fossil record attests
and that millions of species of life forms have become extinct through entire-
ly natural and gradual processes. The acceptance of the notion of geologic
time (Newell 1964) and the doctrine of geological uniformitarianism herald-
ed the opening of a gate to the understanding of the earth, its environs, and
its inhabitants as natural systems, changing throughout history under the ac-
tion of the same observable and quantifiable material forces.

Charles Darwin’s major contribution to biology (Darwin 1958 [1859]),
which was influenced by the advances in geology, was the convincing way
in which he attempted to demonstrate the action of material forces on organic
life forms. His emphasis was on the explanation of the multitude and endurance
of distinct species of animals and plants. He demonstrated the existence of
a pattern of natural selection of organic life forms for survival in specific en-
vironment and sought to explain the causation of the diversity of species of
life forms as due to the nature of selective processes. In the subsequent develop-
ment of the theory of natural selection, problems of the origins of life have
come to be seen as, in effect, the same as problems of the origins and
maintenance of the diversity of species. Darwin himself stayed away from
attempting to explain the origins of life itself. Although in several later works
(e.g., 1871, 1965 [1872]) he attempted to show_the application of principles
of selection upon human behavior and physical characteristics, he did not delve
as deeply into problems of human origin or evolutionary diversification as
he did for nonhuman species. The speculations of contemporary evolutionists,
strengthened by the creation of bacteria and other life forms in the laboratory,
assume that organic evolution (a$ distinct from inorganic evolution such as
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of the stars and elements) is a completely general principle of life as applicable
to Drosophila as it is to Hominoidea. In such a view there is no special status
for man other than his definition as a distinct species of animal. There are
numerous unanswered questions that arise from such an assumption even from
the point of view of evolutionary theory. However, the general theory is assumed
to hold in the absence of any other equally or more cogent explanation. The
answering of the remaining questions is seen to be entirely a matter of time
and work toward validating the theory through the improvement of techni-
ques and methods of study. Even a cursory glance at the anthropological
literature on the debates regarding the application of evolutionary theory to
human history and contemporary affairs, segments of which will be review-
ed in this chapter, would reveal that there is nothing even approaching con-
sensus of scientific opinion on the specifics of the issues involved. However,
the pursuit of the debate is in fact evidence of the continued subscription of
anthropologists to evolutionary theory and of the strain to emulate the
methodologies and prestige of the evolutionary model for the systematic in-
vestigation of the nature, history, and characteristics of the distinct species
of animal called the human being.

Even though there are disagreements in the application of evolutionary
principles for the interpretation of nonhuman life forms also (see, e.g., Gould
1980), there is widespread consensus on basic structures and principles.
Familiarity with the basic biological evolutionary theories is necessary for
a proper understanding of the ways in which such theories are applied to the
study of human phenomena. As such, a brief sketch of the fundamental prin-
ciples of general and specifically physical anthropology (see e.g., Dobzhan-
sky, 1962) is provided here:

1. Contemporary discussions of the theory of evolution attempt to in-
corporate developments coming out of mutation theory owing their origin to
the discovery of genetic transmission of physical characteristics through the
reproductive process to selection theory on which the earlier Darwinian evolu-
tionary theory was based.

2. Heredity in each individual instance is governed by genetic systems.
They are composed of genes and chromosomes, separable and interacting in
complex ways. The processes of sexual reproduction effect a diffusion of genes,
their combinations into chromosomes and combinations of chromosomes,
across populations within which reproduction takes place. As such, random
variation of characteristics is maintained in succeeding generations of popula-
tions. Although each individual inherits a different assortment of genetic
characteristics from his or her parents, the total genetic inheritance of the
whole population remains stable and varied.

3. A change in this regular pattern occurs when there is a mutation which
in the broadest sense may affect individual genes, chromosomes, or com-
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binations of chromosomes. Mutations, that is, alterations of the genetic
material, may result from various forms of physical and chemical interference
at the subcellular level. In recent times mutations caused by radiation have
become widely known. Such changes cause entirely new processes of varia-
tion within the genetic system, as well as in regard to the survival chances
of the offspring containing the mutations in the population.

4. A population or a species, for the purposes of evolutionary study, is
a reservoir of genetic information—a gene pool. It is composed of similar
animals that breed among themselves. At the genetic level the composition
includes the total of genetic units that the individuals in the population have
inherited and the distribution of combinations of such units.

5. Evolutionary changes observed to be taking place in successive genera-
tions of populations (see Dobzhansky 1950 for good illustrations) are changes
that originate ih an individual but endure so that they alter the genetic pool.
Such alterations may arise out of mutations, fluctuations in the frequency of
genetic units and combinations of units, and by differential reproduction.

6. Differential reproduction is the tendency of individuals with certain
genetic characteristics to consistently multiply at a faster rate than those without
those characteristics. The advantage of differential reproduction is effective
because it tends to be adaptive. The adaptive advantage is the sum of the con-
cept of natural selection.

7. Evolution through natural selection is not necessarily directed toward
better or higher forms. The fossil record testifies to the immense number of
species that became extinct—many more than the number that have survived
and evolved. Newell (1967, p. 37) estimates that approximately 2,500 families
of animals have been tracked by the study of fossils. Of these only a third
are still living. A majority of the others dropped out of sight, leaving only
a few to evolve into new families. Cockroaches and amoeba, along with man,
were selected to survive but not the dinosaurs.

The picture of man that emerges out of the pages of anthropological
literature is painted on an evolutionary canvas. Human history is inextricably
linked to the history of all organic life. The biological aspects of the linkage
are supposed to show the specifics of relationships at the genetic and anatomical
levels. From an anthropological point of view, what remains to be done now
is to study the ways in which man is unique: ways in which he has changed
to evolve as a cultural and moral being as well as a biological organism. The
principal instrument of human adaptation is culture. Culture is not acquired
or transmitted through genes. Very complex human communication systems
transmit cultural information. However, the study of the nongenetic transmis-
sion or inheritance of culture cannot be separated entirely from genes as it
is in fact genetically based.
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The anthropological usages of evolutionism to be discussed below, the
distinguishing characteristic of which is the attempt to combine the study of
organic and cultural evolution, need to be viewed against the conceptual
background of organic evolutionary theory all too briefly sketched above. The
Western anthropological program assumes the possibility of the combination
of the physical portion of human history, that is, the history that may be cull-
ed from bones, genes, and the like, and the history that is to be learned from
the record of political, social, and intellectual achievements. The uniqueness
of anthropological concepts, techniques, and methodologies among the social
sciences derives from this holistic assumption. The nature of anthropological
data, a significant portion of which is obtained from small socioeconomic
units such as tribes and villages which are assumed to be self-contained and
isolated and thereby available as a whole to the anthropologist for study, has
made such an assumption seem not unreasonable. The results of the use of
the idea of human evolution interpreted and employed by different schools
of Western anthropology may be segregated into those that are related to human
biology and those that are related to human society and culture. While we
recount these separately, we must not lose sight of the fact that, historically,
it is the unified approach to human biology and culture that made the an-
thropological contribution sensible and that it is the adoption of a basic evolu-
tionary framework that seems to have made it possible for anthropologists
to even imagine the possibility of a combined approach.

Human Biology

The early stages of the development of physical or biglogical anthropology
were characterized by a preoccupation with the measurement and typological
classification of physical differences among human beings. The object of such
studies, apparently, was the discovery of races, and the racial diversity of human
beings. These studies were limited by the problems of typology characteristic
of pre-Darwinian biology. Elaborate taxonomies of human races had been
developed even before Darwin. The continuation of such studies after Dar-
win contributed to the development of scientific racism. At the time of their
introduction, Darwinian evolutionary postulates ran.counter to notions ad-
vanced by some anthropologists in regard to whether the different “races” and
colors of humankind were the products of a single ancestral stock or of several.
The issue, referred to in the literature as the debate between the monogeneticists
and the polygeneticists, had implications for physical as well as cultural evolu-
tionary theory and for racism. No answer for this problem has been arrived
at to alter racist prejudiees. However, anthropologists are now agreed on the
need to base their resolutions on firm evolutionary principles.
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Many contemporary anthropology textbooks contain some discussion of
issues in human racial taxonomy. Such recent discussions, influenced in part
by modern genetics as well as sociopolitical realities, vehemently protest
racism.

Mendelian genetics, on which the modern form of evolutionism rests,
quickly transformed the principles of the anthropological study of human varia-
tion. Anthropologists have found extensive use for the application of the prin-
ciples that Mendel discovered. Working with human populations from all over
the world anthropologists are now able to document patterns of human physical
variation at the genetic level which can be tested under laboratory conditions.
The racial, and often racist, classifications of human beings of pre-Mendelian
times have now become merely a chapter in the history of physical an-
thropology. The present-day emphasis on tracking genotypic variations have
led to some very interesting studies of previously unrecognized relationships
between social and cultural environments, on the one hand, and human
physiological processes, on the other. Such relationships are seen to be
unrelated to conventional sociological categorizations of race and ethnicity.

A good illustration of such studies is provided by the study of the rela-
tionship between the sickle-cell gene, falciparium malaria, and agricultural
practices that encourage the multiplication of malarial mosquitoes (see Allison
1956). Sickle-cell anemia is a fatal inherited disease. The first systematic
documentation of its occurrence among U.S. blacks was done at the turn of
this century. As it is a deleterious genetic mutation, questions regarding how
the mutant gene has survived at all have been raised by physiologists, an-
thropologists, and several others. The question is particularly pertinent in regard
to West African populations where the incidence of the sickle-cell trait is in
some cases as high as 40 percent. The evolutionist laws of survival, muta-
tion, adaptation, and selection provide the answer. Allison and others have
demonstrated that while the sickle-cell disease is fatal, carriers of the trait
for the disease, that is, those who have inherited a sickle cell gene from one
parent and a normal gene from the other, aré relatively resistant to malaria.
Malaria is endemic to agricultural regions where certain methods of irriga-
tion conducive to the malarial mosquito are practiced. In portions of West
Africa, southern Italy, Sicily, Greece, Turkey, and India the persistence of
the gene in human populations could be explained in terms of normal evolu-
tionary laws. Allison also shows how the decreasing incidence of the trait
in the nonmalarial North American environment is in fact an example of
microevolution taking place within full view of modern science bespectacled
with the understanding of evolutionary principles.

Human breeding populations that are the operational units of the study
of such evolutionary processes are usually defined as micro-populations; they
have no necessary connections with groups that speak the same language or
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share the same cultural traditions. Where such reproductively isolated groups
have been found, they have provided data for the understanding of the ways
in which physical and biological processes interact with attitudinal and cultural
processes within the same natural system. Quite often the combined social
and biological study of such systems conducted within an anthropological
framework have provided a basis for the articulation of findings on signifi-
cant human hereditary characteristics within general evolutionary theory. The
contemporary anthropological position on human races summarized above
is one of them. Similar works (see, e.g., Dobzahansky 1962; Campbell 1976)
clarify the genetic basis of human variation and associated concepts such as
that of human reproducing populations. Theoretical advances in this branch
of evolutionist anthropology could be said to have rescued anthropology from
the previous vain attempt to identify distinct, phenotypical, pure racial types
among humans. Whether such increase in knowledge has affected human racist
ideologies and attitudes is, of course, quite another question.

The genetics-based study of human breeding populations is usually con-
cerned with micro-evolutionary processes. The greater and more pictures-
que part of biological anthropological textbooks, however, concern an-
thropological findings on macro-evolution. I am referring here to the study
and interpretation of the fossil record. The study of fossilized bones, some
of which were believed to be those of primate ancestors of the human being,
was also a part of the beginning of studies that have now evolved into biological
anthropology. The study of the primate ancestry of the modern human and
the evolutionary stages that have been completed in the evolutionary process,
said to have intervened between the ancestor and the descendant, is still an
important segment of the study of humanity in anthropology.

This aspect of the study of human evolution (see e.g., Brace 1979; Camp-
bell 1982; Scientific American Readings 1967, 1972; Washburn and Moore
1974) has roots in paleontology, geology, archeology, and a number of other
related fields. In fact, the training that anthropologists specializing in this sub-
field receive parallels the training that paleontologists, geologists, and so forth,
receive. The anthropologist’s task, in addition to recovering the remains of
ancient and extinct beings in the most scientifically exact manner, is to at-
tempt to interpret such evidence as it relates to the broad chronological and
systematic concerns of evolutionary theory in anthropology. The achievements
of this subfield are in discoveries made in the field as well as in the most
engrossing laboratory task of typing and classifying the finds as belonging
to this order, superfamily, family, genus, species, and subspecific category
or another. Biological anthropologists in Europe, the United States, and other
parts of the world have been digging in the soil, and typing, classifying, retyp-
ing, and reclassifying the meager finds that they have made in the search for
the origin of man for over a hundred years now. The scientific opinion that
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anthropologists have developed as a consequence of these studies aims to be
an exact recording and explanation of the history of man from the very earliest
stages in the phylogenetic separation of the stock that evolved into the modern
human. The stage of Australopithecus Africanus, the stage of the famous man-
apes/ape-men is now said to have been reached as early as 2.5 to 5 million
years ago. There is, however, much disagreement on the classification of the
reconstructed fossil remains as belonging to this or the other prehistoric popula-
tion. Within the framework of these studies, such problems are expected to
be resolved through further research.

An examination of the literature produced by this modern anthropological
venture into the past, reveals an interesting addition to the previously noted
definition of man merely as a distinct species of animal. In searching for
evidence for the existence of human beings from a time for which no written
or other records are available, anthropologists have had to zero in on skeletal
evidence that displays human characteristics. The specification of such
characteristics raises numerous philosophical as well as scientific problems
in regard to the definition of fundamental and distinct human characteristics.
The conventional Western anthropological attempt to resolve the scientific
problems in this regard may be summarized as follows: The evolutionary pro-
cesses leading up to Homo sapiens involve a succession of temporal species
resulting from the operation of the laws of natural selection. Successive species
in the sequence exhibit internal variability at every stage. Such species, unlike
ancestral species of other animals, for example, horses, become increasingly
generalized physiologically. Other animal species tend to become physiological-
ly specialized in order to cope with different physical environments. In humans,
the need for physiological specialization was replaced by the ability to develop
cultural specializations.

Those who do not believe in the theory of evolution or are skeptical about
it are tempted to ask why this should have taken place. It is important to note
here that evolutionary reasoning postulates that this change into the human
dimension took place entirely by chance. The chance explanation, however,
is not always entirely clear in all presentations of this story. In fact, it is not
uncommon to find a teleological explanation in many evolutionary specula-
tions and reconstructions of this sort. Once the change took place in one animal
by the random combination of genetic traits available at that time, in an evolu-
tionary sense there were two possibilities. If the change provided the animal
with some additional advantage over other members of its species, that is,
if the change was adaptive in the environment in which it took place, the
number of animals who possessed the new characteristic would gradually in-
crease. If it did not confer any special advantages for survival it is likely that
the change or mutation would have disappeared from the gene pool of that
population. The reasons a genetic change would have taken place by which



174 Toward Islamization of Disciplines

cultural adaptation would eventually replace biological adaptation have to be
sought in the conditions in which the change originated, not in the subse-
quent stage that shows the advantages of the change. Many evolultionary
reconstructions in human biology as well as historical, cultural evolution do
not follow this logic and tend to explain the “selection” of characteristics on
the basis of a kind of hindsight. Such explanations are teleological and un-
satisfactory. At the present time there are no proper explanations available
for this and numerous other evolutionary changes that are said to have taken
place. The answers dished out in many textbooks are clearly tautological. The
persistence of the scientific search for the answer is based on the assumption
that increasing the amount and nature of the relevant evidence will provide
the answer.

The substance of these studies is thus empirical, not philosophical. At
present the emergence of culture is thus equated with the emergence of
something the evidence for which has been found to occur along with the
evidence for the imputed associated anatomical changes: the use and primitive
manufacture of tools. To an anthropologist, man is originally and essentially
a tool maker. How else is technological Western man to define man? A number
of psycho-behavioral characteristics with antecedent physiological
characteristics are shown to be demonstrable. A case can then be made for
a number of specialized culture-inducing physiological characteristics, the
evidence for which is assiduously sought all over the world. Among the more
celebrated findings of such proto-human traits are: skeletal evidence for erect
posture, bipedal locomotion, an opposable thumb, and a large brain capaci-
ty. Such characteristics are considered to have developed together as part of
an organized evolutionary response to the development of tool use, language,
and culture.

The psycho-behavioral characteristics that are reconstructed in such studies
are inferred from bone, lithic, and other fragments. Due to the impossibility
of observing the actual “evolution” of such characteristics, the inferences have
had to be buttressed by intricate speculations on how such behaviors may have
come to be and progressed up to modern human behavior. Such speculations
on “our primitive past” or “our primate heritage™sometimes used inter-
changeably as categories of modern Western thought—have weaved their way
into the popular literature and movies of the Western world. This new
mythology attempts to provide a “scientific” substitute for the biblical story
of creation and human history.

In addition, solutions to the problems created by the void in history were
sought in the study of the behavior of contemporary primate and other animal
species, first in captivity and subsequently, with increasing sophistication,
in their natural habitats. Since the 1950s a large number of long-term, expen-
sive field studies of animal behavior have been supported by the Western scien-
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tific establishment. Some of these studies have proceeded from assumptions
resulting from the interpretations of fossil finds. Almost all of them have im-
plications for the interpretation of fossil finds. Devore (1965), Barkow (1978),
and others have attempted to specify the roots of human behavioral organiza-
tion. Such attempts are part of the general anthropological tendency to seek
to discover a psycho-behavioral corollary to arguments on human evolution
from the combined study of ancient remains and contemporary animals.

Traditiohally there have been a couple of distinct emphases in the wide-
ranging primatological studies within anthropology. One of them is the
phylogenetic development of primate stocks in regard to their habitats and
the adaptation of their physiology and anatomy to the particular econiches
in which they evolved. In tracing that development, the specifics of a number
of physiological and anatomical adaptations, which may be seen as crucial
nodes in the development of the branch of life leading to homo sapiens, have
been demonstrated to have evolved following the laws of evolution. The other
emphasis has been the study of the social life—infant dependency and childhood
learning, dominance and territoriality, sexual bonds, grooming, and other
features —of the modern primates which has been interpreted as evidence of
a rudimentary form of primate socio-political organization. Primates are taken
to be descendants of the same ancestral stock from which humans evolved.
Among primates, gorillas and chimpanzees are considered to be the closest
to the human from the point of view of physical characteristics. Their behavioral
characteristics have received the most attention from anthropologists sear-
ching for the most primitive forms of social life.

Social Darwinism

There is much to be gained from a proper understanding of the condi-
tions that prevailed among intellectuals and in the society of Darwin’s times.
‘What Darwinian evolutionism gained from this milieu, and vice versa, raises
important and controversial questions (see, e.g., Eiseley 1958; Freeman 1974;
Harris 1968; Opler 1964; Reed 1961; Stocking 1968). One of the questions
that historians of ideas have debated —a question significant for the relevance
of evolutionism to the social sciences—is whether the trend of Darwin’s
biological thinking was a product of the trends of social science thought of
those times. While it is not my intention to provide any simplistic answers
to complex historical questions, some points relevant to the incorporation of
evolutionism in social and cultural anthropology, primarily in the form of social
Darwinism and cultural evolutionism, need to be briefly noted here.

It has been argued that Darwinian principles were the application of social
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science concepts to biology. Darwin himself acknowledged that the Makthu-
sian statement of the principle that human population, when unchecked, in-
creases in geometrical ratio while subsistence increases only in arithmetical
ratio influenced his idea of natural selection in its formative stages. In this
sense evolutionism was an exposition of the economy of nature. Darwin receiv-
ed the idea of selection from the experience of animal breeders. However,
his exposition of the theory of its process in nature was couched in the language
of Victorian social and economic dialogue—in terms of profit, increments,
persistence, diligence, inheritance, saving, utility, and progress through com-
petition. Competition and struggle were old ideas that had been used in social
and cultural studies and, perhaps more successfully during Darwin’s century,
in geology.

The idea of struggle, a materialist outlook, and the belief in the inevitability
of progress are common to Darwinian evolutionary theory and to Karl Marx’s
revolutionary theory. Marx very cogently established the principles of evolu-
tion, progress, and competition among groups for sociology. To Marx the
competion was for political dominance rather than for survival in the Darwi-
nian sense. While the struggle within groups during particul'ar historical epochs
such as that of capitalism, feudalism, and primitive communism was dialec-
tical, the progress from each of these stages of society to the other was evolu-
tionary in the progressionist sense of that concept. Dialectical progression
is not, however, dependent on Darwinian or other forms of biological evolution.

It could be said that one of the effects of the publication of Darwin’s theory
of biological evolution was to bring anthropology to the fore in Euro-American
thought. If organic evolution had been understood, the question seems to have
been, what of human evolution? How does man fit in the evolutionary se-
quence? The search for the answers to that question may be recounted here
in terms of the work of two post-Darwinian schools of social and cultural
thought: social Darwinism and cultural evolutionism. In the history of both
aparoaches one of the effects of Darwinism was initially to coalesce the social
ana cultural sciences with biology. This was soon abandoned in a separation
from biology so that the distinctly human sciences could develop their own
form of evolutionism. But, as we will see in later sections, that separation
did not last long either.

Herbert Spencer, one of Darwin’s contemporaries, developed the
philosophical implications of biological evolutionism, along with the notion
of the inevitability of social progress, in many works that influenced the
development of sociological thought. While Marx’s version of evolutionism
called for revolution, social Darwinism, the version that came to be associated
with Spencer, was a defense of the status quo. Spencer is credited with hav-
ing brought into parlance such words as “evolution” and “survival of the fit-
test.” Darwin adopted them to describe processes about which he and other
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intellectual worthies of that time seem to have been very concerned. Spencer’s
expositions of the evolutionary process were much more eloquent than Dar-
win’s and aimed to establish their occurrence not just among plants and animals
but at all levels of phenomena, inorganic, organic, and, most emphatically,
buman. Apologists for Darwin point out that Spencerian evolutionism was
not the same as the Darwinian, and that the social Darwinism that developed
contemporaneously with evolutionism is more appropriately described as
biological Spencerism.

To Darwin, and to Darwinian biologists who carried the idea of natural
selection further with the aid of the subsequently developed notion of genetic
inheritance, the transmission of characteristics from one generation to the next
involved only the genetic material innate to the species involved and not the
characteristics that animals acquired after birth. Spencer, following Lamarck,
a contemporary biologist who differed with Darwin in regard to this issue,
aimed to produce a theory of social evolution in which the transmission of
acquired characteristics was to be the basic premise (Freeman 1974). From
the point of view of selection theory this was a fundamental error, and as
such Spencerian social evolutionism was bound to flounder.

Although based on the much cited Lamarckian error and although for
the present generation of social scientists only of historical interest, social
Darwinism or biological Spencerism, however one wishes to label it, had
an interesting history. Social Darwinism was one of the first paradigmatic
reactions of the Euro-American social sciences, then barely established as
academic disciplines, to the emergent triumphs of biology. It borrowed from
biology notions of competitive struggle, survival-of the fittest, and hereditary
determinism, and attempted to employ such concepts in the interpretation of
the history of nations, classes, and races. The Social Darwinists, as represented
by Spencer, believed (Stocking 1968) that people’s mentalities are the pro-
duct of their ancestral and thereby racial history. Inherited mental traits force
habits which in turn are inherited by future generations of the same race. Such
characteristics as being warlike, peaceful, nomadic, commercial, slavish, and
so forth, which are related to the occupations of certain races of people, have
been gradually produced in the course of generations. As such it could be
assumed, for instance, that the white Euro-American was cultivated by nature
to rule, and that all other peoples on earth were born to serve. Each individual
made certain adaptations that were then transmitted to future generations,
thereby producing distinct human races. The works of many prominent Western
social thinkers, such as Walter Bagehot, W. 1. Thomas, and W. G. Sumner,
toward establishing autonomous sociology and anthroposociology during the
late nineteenth and early twentieth centuries were based on such assumptions
and concentrated on race formation and mental evolution as problems for which
they would provide answers.
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The Social Darwinists did not get very far in their pursuits partly because
Lamarckianism, the inspiration for their intellectual precursor Herbert Spencer,
came to be increasingly questioned by biologists. Within American sociology
the environmentalists reacted against the biological determinism and conser-
vatism of the Social Darwinists. Cultural anthropologists began to shift in-
terest toward defining culture as an independent variable undetermined by,
perhaps even unrelated to, biology. The reaction in American anthropology
in the hands of Franz Boas went full swing the other way in discrediting the
evolutionist approach altogether. Anthropology was to study the cultures and
physical types of individual tribes and other social entities and eschew
theoretical considerations, evolutionist or otherwise, involving the totality of
human civilization. In “The Superorganic” (1917), a famous critique of the
Social Darwinistic social psychology of Gustave Le Bon, who had argued
that Napoleon’s genius and prowess were caused by the nature of the French
race, Boas’s student Alfred Kroeber signaled the breakaway of social and
cultural anthropology, and thereby of sociology and social psychology, of the
social psychology, from the biological determinism of the Social Darwinists.
During the early decades of the twentieth century the modern American con-
cept of “culture,” seen as a learned and not an inherited property, was inserted
in place of the old idea of “race temperament.” At about the same time American
social scientists began to argue against the innate superiority or inferiority
of any of the human races, and biologists in the United States and Europe
were rejecting Lamarckianism. Without Lamarckianism the relevance of evolu-
tionary theory to society and culture seemed more and more remote. But for
some notable Marxist exceptions, perhaps even due to them, evolutionism
did not become prominent again in Euro-American social and cultural theory
until about the middle of the twentieth century. Social Darwinism did not
evolve in the sense that it did not produce viable offspring. Evolutionism,
however, did not get all burnt out, as we shall soon see.

Cultural Evolutionism

The contemporaries of Charles Darwin—such as Edward Tylor, Lewis
Morgan, John Lubbock, and James Frazer—to whom the beginnings of Euro-
American anthropology are usually traced, were social/cultural evolutionists.
Among them, Tylor more than the others is credited with having fashioned
the humanist conception of culture into-an anthropological one. In doing so
he began the process of attempting to meet the challenge of the questions regar-
ding human evolution that were being raised by the public discussion of Dar-
win's work. Tylor’s answer was an evolutionist theory of the origin and develop-
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ment of culture, in which was also implied a theory of the evolution of the
human mind.

Progressionism was a main ingredient of Tylor’s theory, as it was of other
cultural evolutionary theories of that time. Tylor was quite explicit about for-
mulating his argument in the context of the progressionist versus degenera-
tionist debate of the times. Even before Darwin, the Victorian gentlemen of
the time were engaged in the discussion of how the “savages” that the British
imperial military and trading apparatus encountered all over the world had
come to be. The degenerationists, prominent members of the ecclesiastical
establishment among them, were of the opinion that the contemporary savages
had degenerated from an original higher culture that had been conferred upon
man by God. The argument against this position by Tylor and other early
anthropologists was partly aimed at this assertion itself but also, and more
significantly, against the assertion that since savagery was a product of divine
actions a study of it based entirely on rational and historical premises could
not be undertaken.

Tylor’s evolutionism, emphasizing progress rather than degeneration, was
born out of the effort to establish such a program of study. His method was
to start with the civilized European and deduce the general principles with
which that state had been reached from a savage or possibly still lower state.
His polygenetically-oriented conclusions, based on the study of “useful arts™a
concept that dominated his view of culture —were that while there had been
local degeneration among some tribes, on the whole the history of mankind
had been a history of progress. In several scholarly exchanges with the
degenerationists, Tylor, Lubbock, and others established the evolutionist
assumption that human history is part and parcel of natural history and that
human life is governed by natural laws in the same way that organic and in-
organic matter are operating according to laws discernible to science. As such
social, psychological, and cultural entities including religious phenomena were
to be studied using the methodology of the newly emerging social and cultural
anthropology.

Tylor’s contributions to such studies laid the foundation for much of what
was to transpire in the field. He outlined a sequence of human cultural develop-
ment and sought to explain the processes by which such development or evolu-
tion took place. His sequences, for example, in religion, were such complexes
as: animism, animatism, polytheism, monotheism. His processes were com-
binations of rather vaguely defined processes of invention and cultural bor-
rowing. The rudimentary nature of such concepts and, from the perspective
of present-day anthropology, their insufficiency to explain cultural evolution
are really not as important as the fact that he made it possible for later scholars
to pursue lines of cultural evolutionary inquiry. His methodology was also
marked by the attempt to analyze culture by first subdividing it into discrete
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elements that might be classified and compared outside their specific cultural
contexts and then rearranged in stages of probable evolutionary development.
The “comparative method” so envisaged has stayed, in its various later forms,
with anthropologies of the evolutionist as well as nonevolutionist schools. Tylor
was quick to see that the evidence that archeologists were then digging up
on past culture would provide an even more natural historical basis for his
enterprise. This idea has also stayed with cultural evolutionist anthropology
ever since.

Lewis Morgan was Tylor’s American contemporary and fellow cultural
evolutionist. The criticism of Morgan’s work may have been influenced by
the perception of Morgan’s guilt by association with Karl Marx and Frederick
Engels, who based a major portion of their accounts of pre-capitalist social
formations on Morgan’s evolutionary reconstruction of “ancient society.” Unlike
Tylor, Morgan had the opportunity to observe directly the workings of a “savage”
society, that of the Iroquois who were living on a reservation not far from
his home in Westchester County in New York. He developed a sequence of
civilizational development of much greater detail than Tylor’s. The sequence
had three stages of savagery, characterized by the achievement of language,
the use of fire, and hunting with bow and arrow and the manufacture of pot-
tery; three stages of barbarism, beginning with plant and animal domestica-
tion, leading to cultivation by irrigation and the manufacture of iron, and the
invention of a phonetic alphabet; and a civilized stage characterized by the
production of written records. The teleology of evolutionary reconstructions
has been previously noted, and this one is no different. It is also important
to note the materialist origin of the definition of the units by which Morgan
as well as Tylor aimed to reconstruct the evolutionary development of human
calture. Tylor emphasized technological achievements even though they were
of a rudimentary level of development in “primitive” cultures. The Marxist
use of Morgan’s research sought in it the association of typical forms of social,
cultural, and ideational development with certain modes of economic activi-
ty, particularly subsistence activity.

The chief ingredient of the several versions of the theories of the early
cultural evolutionists —referred to by such labels as the unilinear evolutionists
or main sequence evolutionists in anthropology textbooks —was the stagelike
conception of the cultural development of mankind. Underlying this theoretical
stance was a kind of belief in the psychic unity of all humans. Everybody
had the chance to evolve into Victorian gentlemen. Their theories aimed to
show how, “from being a savage, man rose to be a Scotsman,” so to speak.
The debate over the polygeneticist versus the monogeneticist theories of the
origins of races—the competing physical explanations for human variation —was
part of the intellectual background of this trend of early evolutionist think-
ing. To the cultural evolutionists, racial differences that had caused the “lower”
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races to lag behind or to get lost on the way to a civilized state were not im-
portant. The civilized state had been attained by the large-brained, white-
skinned races and effectively separated them from other races. The physical
characteristics of those who had reached the top of the pyramid were pro-
ducts of their cultural evolution. At the same time, their cultural evolution
was the product of their environmentally-acquired racial characteristics.

On examination of this argument it becomes very clear that the early
theories of cultural evolution, in fact, the origins of Euro-American an-
thropology itself, were, even if they were not designed to be, rationalizations
for the sociopolitical and military position of the Euro-Americans in the world
during the nineteenth century and for the continued colonization of all other
peoples. The milieu of the debate on the political economy of early industrial
capitalism provided Darwin with the language with which to express his fin-
dings on biological processes. The milieu of the debate over Darwin’s theories
provided the language for the expression of the new theories of social and
cultural processes. The psychological distance separating the gorilla from the
gentleman, instinct from reason, was to be bridged by the study of the evolu-
tion of savages and prehistoric man. The stages of human evolutionary develop-
ment were thus crucial. They filled the gap between the end point of organic
evolution, the principles of which Darwin had mastered, and the beginning
point of the history of civilized man, upon which the cultural evolutionists
were postulating.

The early evolutionists, unlike twentieth-century evolutionists, felt no em-
barrassment regarding the crassly evaluative and prejudiced assumptions that
supported their hierarchical arrangement of the stages of cultural develop-
ment. The hierarchy of cultures was a corollary of the progressionist argu-
ment. The achievement of cultural progress was to be studied on the basis
of the evidence of the material products of culture. But values, beliefs, and
morality were part of the complex whole of culture. The evolutionists dif-
fered with the degenerationists in arguing that savage culture and morality
was a form, however different, of human culture and morality, and argued
instead that in comparison with nineteenth-century European culture it was
partial, inferior, and lower. Primitive peoples would eventually evolve to take
on the same characteristics as Europeans.

Darwin, himself a progressionist, found such views quite congenial. The
cultural hierarchy, of which there were many versions, some of them from
such eighteenth-century thinkers as Montesquieu, and the emerging
polygeneticist racial hierarchy seemed to be producing further evidence of
a general scheme of organic evolution of which human history was an aspect.
The native Fuegians and the animals whose observation had led to Darwin’s
discovery were all part of the same organic universe and were governed by
the same general principles. Darwin’s own studies of the behavioral
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characteristics of the human species were not formulated in terms of the theory
of cultural evolution (1871, 1872) but in terms of his more basic theory of
biological evolution. In his later years he wrote of the defeat of the Turks
at the hands of the “more civilized” Caucasians as further evidence of the
way in which natural selection worked for the progress of civilization, and
of the future when the “lower” races would be eliminated by the “higher, civiliz-
ed” races throughout the world. .

The historical conditions of the world during the latter part of the nine-
teenth century combined with prevalent theories of organic and human evolu-
tion, racial and cultural, to produce a hierarchical view of humanity in which
“large-brained”, “white” men were the most civilized, superior to all others.
Had Darwin lived into our own times and seen, for instance, that Islam, which
was one of the things for which the Turks stood, was not eliminated but
revitalized itself, he might have been disappointed. He might have said, as
some Westerners have, that it is a “barbaric” remnant, a survival in the Tylorean
sense. However, it is more likely that, as a true scientist, he would have changed
his opinion of the process and course of human history. For the twentieth
century has been a revelation to anthropologists in how much more complicated
human evolution is than organic evolution and how elusive is its substance.
The more than a hundred years of post-Darwinian development of an-
thropological theory in the West has been based on the criticism of the early
evolutionist theories. In biological anthropology, as previously noted, the
techniques of measurement by which such typologies as large and-small brains
were arrived at have been discredited by the results of genetic studies of human
variation. The anthropological criticism of cultural evolutionist studies has
had the effect of exploding myths of inherent European superiority. Adherence
to social and cultural relativism, important to the philosophical basis and
methodology of contemporary social and cultural anthropology, has developed
in the social and cultural context of cultural pluralism, ideals of a democratic,
peaceful, and just society, and in the academic context of the argument against
the inherent superiority of the Caucasian races and their culture.

The enduring direct consequence of the nineteenth-century cultural evolu-
tionist studies was the development of the study of “savage” or “primitive”
cultures. Evolutionist theorizing brought primitive culture under close Euro-
American academic scrutiny. Information on savagery and barbarism solved
an important problem for the anthropologists of that time: establishing the
“lowest limit of human existence.” Social Darwinists as well as cultural evolu-
tionists enjoyed information that made it possible for them to deduce the prin-
ciples by which their own civilization had progressed. As such the study of
the nature of the primitive provides the substantial data base for the study
of anthropology. Issues in the study of peoples perceived to be un- or
semicivilized were heightened at the expense of others. A picture of “primitive
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man” as savage, dark-skinned, and possessed of a small brain and incoherent
mind had been framed in the early stages of the development of the field.
As the years progressed, anthropologists worked on painting, erasing, and
repainting that picture. They adulated the picture even as they created, at-
tacked, and recreated it. It is possible that there was some idealism and roman-
ticism in the celebration of this exotic hero. But there was also a great deal
of empiricism, rationalism, materialism, and dedication to the pursuit of
knowledge. Anthropological sources available at the present time probably
contain more information on non-Western cultures and societies than Western
language sources in any other field. The critical study of that information
requires, among other things, an understanding of the evolutionist theories
that provided the framework for the collection and analysis of that information.
As the discipline of anthropology progressed, the pejorative, evaluative
connotations of the word “primitive” in the idea of “primitive culture” were
questioned and a convention developed by which such euphemist epithets as
“simple,” “small-scale,” and “preliterate” were substituted for “primitive” (see
discussion in Chilunga, 1976). Anthropology is now an international discipline,
and many individuals born in societies that were once “primitive” objects of
study are among its practitioners. The idea of social and cultural primitives
as a level in the structure of an entity continues to be a basic category of an-
thropological thought. Totemism, for instance, a stage widely adopted by an-
thropologists as well as sociologists following Durkheim, is a primitive form
of collective representations, the understanding of which provides to the study
of the symbolic behavior of human groups an added evolutionary significance.
Similar illustrations can be provided from the study of most social institu-
tions and technological achievements of modern society. The effort to make
the definition of social and cultural primitives, now no more seen only in
relation to specific ethnic entities of the present or the past, less subjective
and more quantitative is a key to the future implementation of the an-
thropological program (sec Beals and Kelso 1975; Pershits 1977, 1978).

The Continuity of Evolutionist Thought

Recent discussions in anthropology on theoretical issues such as evolu-
tionism as well as on methodological issues pertaining to the refinement of
concepts and variables have relied on increasingly rigorous techniques of data-
gathering from ethnographic and linguistic field observations, biological
studies, and archeology, as well as from archival and other historical sources.
This contrasts significantly with the “arm-chair speculations” of the nineteenth-
century anthropologists. Among the results of recent and continuing efforts
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to reconcile evolutionism with other theories and approaches are to be found
open-ended “interactionist” as well deterministic theories. The latter theories
seek to demonstrate the determination of all relevant aspects of human culture
and behavior from one set of criteria, such as the genetic or technological.
The interactionist approach recognizes the mutually dependent interaction of
several sets of variables, such as the social, cultural, biological, environmen-
tal, and so forth, the study of which has to be pursued separately so that a
holistic synthesis may eventually come about. Both approaches recognize the
relevance of the evolutionary past of the human species. Evolutionary theories
have influenced all, and determined some, of the approaches to the analysis
of subsets of variables in the internationalist style.

With near-unanimity, anthropologists are agreed on the distinctiveness
and uniqueness of culture as the mechanism through which man progresses
and evolves. This is contrasted with biologically inherited modes of adapta-
tion and evolution in animals. As such, in an evolutionary sense culture is
adaptation. The several uses of culture by evolutionary anthropologists imp-
inge on differences in the understanding of how precisely human adaptation
takes place. What the components of human culture are exactly and how they
relate to the biological and environmental factors that also affect the adapta-
tional process have been important issues in twentieth-century debates on
human evolution.

Among the various schools of thought that have attempted to tackle this
problem, the ecological anthropologists have at times seemed to hold the key
to the identification of items of culture, discrete and indivisible, that could
be used in the combined analysis of biological, cultural, and enviornmental
factors. The return of evolutionism as a theoretical issue of major importance
to anthropologists coincided with the rediscovery of anthropological ecology.
Ecology, in its widest sense of the relationship of man and his environment
was always present, implicitly or explicitly, in the anthropological program.
However, during its initial development anthropologists allowed themselves
to stray away from the central basic assumption that man could be understood
only when studied both biologically and culturally. In that process they lost
the concentration on environmental relationships. Steward (1955) combined
ecological variables with principles of cultural evolutionism and other ap-
proaches that had been developed during the years of the anti-evolutionist
reaction to produce an ambitious program for the discovery of what he thought
were parallel processes of identical causation in the growth of complex civiliza-
tions from simple agricultural beginnings. He used archeological and
ethnographic data derived from ancient Peru, Meso-America, Mesopotamia,
China, and Egypt to test his formulations. While critics have questioned the
sample he chose and thereby the level of general significance that his specula-
tion holds, his efforts did lay the foundation for a new wave of ecological
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thinking in evolutionary anthropology. Another mode of analysis of the man-
environment relationship attempted to examine relationships of possible adap-
tation of the human body to such environmental factors as extreme cold or
heat (Coon 1950). Although some regularities in the physiology of peoples
living in extremely hot or cold environments were observed, nothing of causat
significance was discovered. Studies furthering the ecological understanding
of many kinds of man-environment relationships have continued into recent
years (Bennet et al. 1975). Some studies have employed the availability of
massive amounts of physical measurements of human beings to test hypotheses
in regard to the relationship between human stature (height, weight) and en-
vironmental and other factors. Similar studies testing hypotheses relating adap-
tation to environment, particularly in regard to nutrition and disease, have
received a lot of support because of possibilities for medical applications.

The ecological anthropological works attempt to examine the actual evolu-
tion of eco-systems in which human behavior is one of the factors. A major
analytical problem for which such studies are still trying to find a solution
arises from questions pertaining to what the systems being investigated are
and how the biological, cultural, and ecological subsystems are constituted
within such systems. Armed with a wealth of information, sophisticated
methodologies, and computer technology and with the active collaboration
of scientists trained in biology, genetics, ecology, and other sciences, ecological
anthropologists have made several solid efforts aimed at understanding the
complex interactions among culture, biology, and ecology. In such ecological
studies the most impressive demonstrations have been made in regard to observ-
ed gene frequencies whose relationships to human adaptational consequences
are clear. From the point of view of evolutionary theory such observed fre-
quences are the result of past selection pressures. Such studies bring widen-
ed perspectives to the understanding of historical processes in addition to their
value in themselves. The study of the adaptive significance of sickle-cell anemia
and its distribution noted earlier is an example. Historians have suggested,
for instance, that certain ancient agrarian civilizations, dependent on tank ir-
rigation, may have died of a causal process beginning with warfare, leading
to the neglect of the maintenance of the tanks, leading to the breeding of the
agent of the destruction of civilizations: the malarial mosquito. Ecological
anthropologists attempt to look at such processes in the present as well as
in the past. The environmental and social consequences of the introduction
of pesticides such as DDT is a recent example.

As a consequence of such studies there is confirmation of a great variety
in people’s responses to similar environmental and technological situations.
Adams, in a penetrating study (1960) of the problem that Steward had raised
earlier, concluded that cultural-environmental relationships of different civiliza-
tions are preeminently a matter of independent adjustment to available con-
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ditions and resources. Whether Adams Steward were wrong in their conclu-
sions is one aspect of evaluation of such studies. The other significant aspect
is that both studies originate theoretically from an evolutionary standpoint.
Such studies are more than histories of the civilizations they attempt to analyze.
They are comparative and attempt to find similarities in subsistence patterns,
to construct ecological typologies, and to define the general observable
characteristics of early civilizations. The speculations that are being tested
on archeological data are derived from interactionist general anthropological
evolutionary theory. Others, such as White (1959) and Harris (1968), have
attempted to restate the determination of culture by factors such as energy
storage and production, or efficiency of “techno-environmental” production
processes.

Analyses in many studies in archeology, ethnology, linguistics, and primate
behavior-testing formulations derive from anthropological evolutionary theory,
and their synthesis in scholarly debate has contributed to the standardization
of a tentative taxonomy of cultural evolution more diversified and elaborate
than the stages of cultural evolution postulated by the early evolutionists. The
worldwide variation in technologies of food production, for instance, has been
typologized in terms of categories such as hunting and gathering, domestica-
tion of animals and plants, horticulture, pastoralism, nomadic pastoralism,
agriculture, agri-business, and so on. The anthropological discussion of family
and kinship systems is usually couched in terms of such taxonomic categories
as nuclear and extended families, bilateral, unilineal, and double unilineal
descent rules, tribes, clans, phratries, moieties, and so forth. The taxonomy
of items of culture and social organization incorporates all known elements
such as economic, social, and political organization, ideology, the arts, and
language. The positive contribution of such anthropological taxonomies is
that they make the nmaming and classification of patterns of human life,
necessary for systematic comparative study, possible. Due however, to the
artificiality of the concern with discovering systems for theoretical purposes
not usually related to the practical everyday concerns of people, there is no
consensus on how closure can be attained on taxonomic issues. As such, not
much progress has been made in delineating the processes by which one system
changes into another: how, for instance, the evolution from agriculture to agri-
business occurs. Those who have attempted to deal with such processes have
limited themselves to specifying stages conceived similarly to earlier versions.
In one view (Hockett and Ascher 1964), humanity has advanced through a
series of spruts: acquisition of the ability to speak, the paleolithic revolution
of stone tools and implements, the neolithic revolution of the beginnings of
agriculture, the industrial revolution, and so on. Of course, each of these
“revolutions” took place over long periods of time. The advance that such re-
cent segmentatjons of history have made over prior ones is due to the increase
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in the amount, verifiability, and thereby reliability of the information that forms
their basis. Among such methodological advances are techniques of dating
and analyzing prehistoric materials. The increased awareness of the holistic
anthropological parameters that has informed the discussion of typologies has
made it possible to apply them in reconstructions or comparative studies of
regional, national, or religious histories that may or may not have an evoiu-
tionary focus. An evolutionary focus centering on a hierarchical sequencing
of human history in which the modern and modernized Euro-American society
is at the top is, however, central to anthropological taxonomic categories.
Geertz’s well-known studies of Islam, looking forward to a future stage of
“religionless Islam” for instance, is derived from biases traceable to such evolu-
tionary hierarchies (cf. Al Zein 1977). The idea of progress is a significant
element in the construction of such hierarchies. As such, the philosophical
and historical elucidation of the Islamic idea of progress has to be achieved
before or as part of the Muslim effort to adapt Western typological and tax-
onomic categories.

Similar problems, stemming from the nature of the original principles
of the evolutionist program, arise in the consideration of the Islamic use of
descriptive and comparative categories of social and cultural anthropology.
The uncritical use of such categories would make Muslim anthropologists
vulnerable to the criticism of selling out. The impressive and voluminous col-
lection of facts pertaining to so many forms of social, cultural, economic,
legal, and other areas of human history and civilization and its availability
should, however, also be noted. In the Human Relations Area Files (HRAF),
for instance, all ethnographic information available up to the 1950s has been
sampled, coded, sorted, and maintained in a form that facilitates the testing
of hypotheses on a varied “cross-cultural” basis of data. Such sources are not
entirely free from bias and other methodological problems, but they are pro-
bably more comprehensive and at least as free from bias as any other sources
about the worldwide distribution of patterns of human civilizational develop-
ment. Some of the hypotheses tested on the HRAF information have been
evolutionary. A computer-assisted utilization of the World Ethnographic Atlas,
a subsidiary product of the HRAF (Arsenberg and Lomax 1977), has attemp-
ted to classify significant sociological and ethno-musical co-variants of
agricultural and pre-agricultural subsistence systems as an evolutionary model.
The technical sophistication of the definition and scoring of variables in such
a way as to incorporate them into an analytic computer program is notewor-
thy. Such a development is possible given the prior methodological advances
in the anthropological collection of cultural data devoted to the cultivation
of systematic thought on general evolutionary questions. The resulting
typologies noted before make the encyclopedic cultural information amassed
through anthropological means amenable to storage, cataloging, and program-
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ming through simple filing and co-variance analysis techniques.

The anthropological attempt to fill the gap of information on humans in
biological evolutionary theory, with and without the aid of techniques from
biology and other modern sciences, has concentrated largely on the retrieval
of information from the past or from the ethnographic present. The
ethnographic present was an extension of the primitive past which, conve-
niently, was present in the approach of anthropological search for the mean-
ing of Western civilization. The categories by which man was defined and
his cultural products classified, were those of the present Western civiliza-
tion. Ideologically, all of this effort was also a way of defining and shaping
the future of that civilization which, parallel to the development of an-
thropology, had branched out and developed beyond the West into many parts
of the world. While such evolution was obviously not mgnotonous but color-
ful, rich, and varied in pattern, the strain to find ways to bring it under
monotonic control was not absent. The contemporary radical shift toward socio-
biological studies represents the most recent of such attempts to establish such
control.

Socio-biology attempts to apply principles derived from population
genetics and evolutionary theory to the study of all social behavior in life
forms ranging from the ant to the human. Socio-biologists, of whom E. O.
Wilson of Harvard (1971, 1979, 1981) is the pack leader, seek to eventually
practice genetic engineering on human beings. One does not need a lot of
imagination to figure out who the intended engineers are and who are to be
the engineered. In the socio-biological view, functional similarities in social
behavior are emphasized at the expense of the contrasts among the various
species in regard to the biogenetic mechanisms that serve functionally
equivalent social adaptations. Sociologists also emphasize the genetic basis
of all behavior to the extent of proposing the reduction of all social scientific
and humanities studies to aspects of the study of genetics. Even ethical and
moral choices are believed to be made according to a determinate pre-
programmed genetic code to fit the survival requisites of a race, species, or
generation.

The successes of the biological sciences in recent years in regard to such
human problems as disease and population and in regard to the possibilities
of genetic engineering that they have opened up are indeed very impressive.
This success has given a new impetus to the emphasis on the biological level
and thereby created this new anti-discipline of socio-biology. While the claims
of this new field are somewhat extremist, it would be a mistake even for
humanists to ignore the recent developments in the life sciences.

The deterministic evolutionist theories, some of them coming from biology
and others from social and economic sciences, which are relatively few, may
be distinguished from evolutionist approaches that have sought to establish
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formal analogies between biological evolution and cultural evolution. Evolu-
tionary formalism contrasts with ecological evolutionism in that it does not
seek to establish direct adaptive relationships between man and the environ-
ment; nor does it attempt to reduce human existence to genetics as the socio-
biologists want to do. Instead they see its in evolutionary theory a model that
can usefully be employed for the description and comparison of socio-cultural
phenomena. As such the logic and procedures of evolutionary discovery in
the life sciences may be applied to social and cultural research.

Some proponents of this way of looking at cultural phenomena have at-
tempted to use evolutionary models to examine problems of cultural origins
(Diener and.Robkin 1978; Diener 1980). The speculative nature of discus-
sions of origins, particularly when historical documentation does not exist
or is unknown to the researcher, vitiates such exercises. Other enthusiasts
of evolutionary formalism (Bohannon 1973; 1981; Goodenough 1981) reflect
the continuing anthropological preoccupation with evolutionist thought. Evolu-
tionist thought, as has been noted before, is to the anthropologist the link
between the biological and the cultural realm and in that sense the theory
that holds his discipline together.

Goodenough’s version of this approach is perhaps the most well thought
out of them. His attempt at formulating the fundamentals of the cultural an-
thropological approach begins by noting the not so apparent complications
that anthropologists have had to grapple with in their attempts to uncover the
precise ways in which languages, cultures, and peoples relate to one another.
The analysis of culture should ideally lead to a set of hierarchically ordered
formal statements on the nature, content, and mutual interrelationships of the
major foci of cultural anthropological study such as society, individual, culture,
language, values, and beliefs. Due to the impressive strides that have been
made in the study of linguistic variation, the techniques and methodology
of linguistics are taken to be worthy of emulation in the description and com-
parative analysis of other forms of social and cultural variation. The success
of comparative linguistics begins with the precision of the understanding of
the formal properties of linguistic systems (phonology, morphology, syntax,
semantics, symbols, meaning, and so forth). The discovery of “emic” and “etic®
levels in the description of languages was particularly significant.

From the point of view of achieving the natural science objective of social
and behavioral sciences, namely, the description, typing, and classifying of
social and cultural phenomena, the contributions of linguistics, including the
analytical tool based on the emic/etic distinction are impressive. An emic (from
phonemic) description is based on elements that are recognized as already
being components of the system by the actors who are in it. An etic (from
phonetic) description is one that is based on the conceptual constructs that
the scientist makes up in order to understand the system. A human being in
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the process of learning the highly complicated linguistic system into which
he or she is born proceeds to acquire the ability to communicate within that
system by learning a series of concepts that are recognized by others in his
or her socio-linguistic group as meaningful. A linguist who sets out to learn
the language goes through a process of investigation to uncover contrasts that
may be employed in conceptually abstracting the elements that would con-
tribute to learning and providing an objective description of that language.
The description that he provides is intended to be valid in terms of the emic
concepts of the actors from whom he has learned the language as well as in
terms of phonetic abstractions that comparative linguists have developed and
that have universal significance for all languages. The many useful conse-
quences that the methodological paradigm of linguistics has had for the lear-
ning and teaching of thousands of languages imply to Goodenough and several
other anthropologists that the study of all socially meaningful behavioral
systems ought to be grounded in it.

The approach being recommended has many implicaticns for the
philosophical and methodological assumptions of anthropology. One approach
affecting methodology would change the way in which ethnographic field work
is to be carried out. More significant for our purposes is the way in which
this approach provides coherence to the anthropological idea of culture by
arguing that culture and language need to be studied as products of similar
learning experiences, thereby providing additional substance to the evolutionist
position of traditional general anthropology. It is also quite a contrast to the
avid concern with human animality characteristic of some of the other forms
of evolutionism.

Cultural variation, as such may be studied in a way similar to the study
of linguistic variation. A language defined by the standards of modern linguistic
science is clearly distinguishable from another language. The comparison of
different languages, leading to the unraveling of the history and evolution of
language families, is a solid achievement of recent Western science.

Socially significant variations of a language that are internal to it occur
at levels that may be objectively distinguished as those of dialects and idiolects.
Goodenough terms an individual’s perception of a particular language or dialect
as “idiolect.” A language, then, is a range of variance among several idiolects
that does not hinder communication. “Dialects” and “languages” are to be
distinguished on the basis of the tolerance of variation for social and behavioral
purposes. Such a taxonomic scheme facilitates the measurement of the linguistic
behavior of peoples who live in proximity to each other regionally, historically,
or socially. Field studies quantifying the variations as they are seen to occur
in contemporary settings provide the basis for a framework by which the
historical evolution of languages can be studied.

Goodenough sees the taxonomy of linguistic variation and the principles
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of linguistic evolution as similar to the taxonomy and principles of biological
evolution. Languages are like species and dialects are like subspecific units
such as races. No two individuals (with the exception of identical twins) are
phenotypically or genotypically the same. The same is true of idiolects. Mutual
reproductive ability defines inclusiveness in a species. Mutual communicability
defines membership in a group that is considered to be using the same language.

Pursuing the parallels in the principles of the evolutionary formation and
structure of human biology and languages, Goodenough makes a further
elaboration. The plan of speech behavior embedded in an individual has to
be distinguished from his or her actual speech behavior. This distinction is
significant for Goodenough’s model of culture, in which culture as an inherent
property embedded in an individual is distinguished from behavior and social
organization as the external observable enactment of culture.

In Goodenough’s model, when we speak of the language of a community
we are referring to two levels of organization for communication within that
community. There is the level of a collection of plans for speech available
to the individuals who constitute the community. This level parallels the gene
pool of a biological population and contains possibilities analogous to the
various allelomorphs for each genotype. Selections from the language pool
would be the parallels of the phenotypic makeup of a community. Consistent
selections made by individuals over a period of time would determine the
evolutionary path of the language of that community. The determination of
the status of a particular pattern of language through such a selection process
makes the idealization of that pattern as the language of that community possible
and leads to its cultivation. Consistent selections made of variant patterns within
a language determine the evolution of that and related languages. The selec-
tive process enunciated in such a theory (see also Hymes 1961) is taken to
be common to language and biology. Evolutionary principles in such a view
are fundamental to human biology as well as language, and Goodenough an-
ticipated that advances in cultural anthropology will show that they apply
similarly to other aspects of human behavior.
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Islamic Economics:
The State of the Art

Muhammad Akram Khan

Introduction

The present paper is intended to achieve three objectives: 1.) To discuss
in board terms, the issues and methodology of Islamic economics as it ex-
its today; 2.) To point out deficiencies in the contemporary literature on Islamic
economics and 3.) To suggest a plan for further research.

Before proceeding, three explanations seem appropriate. First, although
the tradition of writing on economic issues can be traced back to the second
century of Islam, the present study focuses on the literature produced during
the last fifty years. Second, this chapter is not a survey of the literature and
hence does not summarize different shades of opinion on each subject. Such
useful surveys have been carried out by others, most prominently by Muham-
mad Najatullah Siddiqi! Instead, I will emphasize the questions not faced
by Muslim economists. In doing so, I have made an effort to develop a general
approach for further research. Third, I have no pretensions of knowing more
than the scholars on whose writings I shall be commenting. In fact, I am in-
debted to all these writers on Islamic economics. Without their valuable con-
tributions I could not have written this chapter. My comments are intended
to enhance the work of Islamization of economics further and not to belittle
the work done so far.

Main Currents

The discussion on main currents of Islamic economics involves the iden-
tification of the background of contributors and an overview of the subjects



274 Toward Islamization of Disciplines

of study. There are three categories of scholars who have contributed toward
Islamic economics: ulama, modernists, and Western-educated economists.
The ulama have been torch-bearers of the subject. They have done pioneer-
ing work to instill an awareness among the Muslim elite that Islamic economic
teachings are comprehensive and offer a suitable solution to the economic
problems of man. Their main emphasis has been on delineating the economic
teachings of Islam in contemporary terms. They have adopted an orthodox
approach that traces all the teachings back to their sources. The modernists, on
the other hand, have been mainly engaged in reinterpreting the primary sources
and adjusting the orthodox line of arguments to contemporary situations. Here,
one finds significant departures from the orthodox position. Because of the
common man, the modernists have not been able to receive popular support
for their views. The third category of scholars, Western-educated economists,
have recently shown remarkable enthusiasm for developing Islamic economics.
They have the expertise in economic analysis. Based on what the ¥lama enun-
ciate as basic economic teachings of Islam, Muslim economists have started
to develop economic analyses. Efforts in model-building and generalization
have also begun. Western-educated economists hold a bright promise for the
future of Islamic economics. But most of them do not have direct access to
the primary sources of Islam. A more useful contribution may be made by
them as soon as this deficiency is overcome.

A survey of the literature reveals that the development of Islamic economics
has been lopsided. Some areas, such as interest, interest-free banking, zakah,
land tenure, and public finance, have attracted more attention from scholars
than others. Scholars have paid only scant attention to other subjects. Some
questions have not been addressed at all. They are the gaps of Islamic
€CONnomics.

Methodology

We discern a variety of approaches in the methodology of Islamic
economics. The ulama have been, mainly, restating the position of the
Shariah on various questions. Their explanations contain an implicit awareness
of the social reality but their emphasis has been on the legality of each situa-
tion. In their writings, juridical content is predominant. In a strict sense their
contributions may not be classified as economics, but in the context of Islamic
economics their writings form the core of the subject. They have provided
a strong toehold for the development of the subject.

The writings of both modernists and Western-educated Muslim economists
are mainly conceptual and not theoretical. They are conceptual because they
provide an elaboration or analysis of the basic principles of Islimic economic
teachings. They are not theoretical because they do not take into account real-
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life situations. A theory is generally considered to be a non-falsifiable abstrac-
tion of complex real-life situations to explain certain phenomena and to forecast
future behavior of the variables involved. The literature on Islamic economics,
as it exists today, explains or analyzes the teachings of Islam. It is not related
to real-life situations. That is what makes it conceptual and not theoretical.
To illustrate, the idea that the Islamic law of inheritance leads to a greater
distribution of wealth is conceptually sound and understandable. But a theory
propounding the same conclusion would require study of a real-life situation
in a time-space framework. Before such a theory is generalized for other,
similar situations it has to be tested against empirical evidence and modified,
if necessary. As long as an idea is not based on the observation and analysis
of real-life situations it remains a concept that may appear to be logical in-
tuitively. The literature on Islamic economics is conceptual and not theoretical
in this sense.

At this point it seems pertinent to quote Abdul Mannan on the seculariza-
tion of Islamic economics: “The tendency to test each and everything with
limited human knowledge and bias may destroy the basic foundations of Islamic
€CONoMmics.”?

Abdul Mannan fears that economists, to remedy the lack of empiricism
in Islamic economics, will now “test each and everything” This can never
be done. The fundamental framework and the axioms of Islamic economics
have been derived from divine sources, and there is no question of their be-
ing tested empirically. But behind the shield of divine axioms are hidden hun-
dreds of ideas derived from these axioms. Empirical evidence is required to
verify these ideas, which themselves are not divine. They have only been con-
ceived within the divine framework. Escape from empirical validity of these
ideas would weaken the foundations of Islamic economics and might not let
it transcend juridical restatements.

CONTRIBUTORS | AREA OF STUDY|] METHODOLOGY
‘Ulama Economic Teachingy Re-stating
of Islam as in Shariah Position;
Primary Sources Legal Jargon
Modernists Re-interpreting Conceptual and
Primary Sources Not Theoretical;
Legal Jargon
Economists Economic Analysis | Conceptual and
Based on Economic| Not Theoretical;
Teachings of Islam | Economic Jargon
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Another escape from empirical testing lies in the statement that Islamic
economics is a “perceived reality of the future.”® A large part of the literature
on Islamic economics deals with the ideal Islamic society—a goal toward which
the Muslim ummah should move. To the extent that this approach sets up the
objectives and brings to light the extent of departure from the ideology, it
is a valuable contribution. But it does not provide Islamic economics with
a theory. The approach ‘remains conceptual.

In sum, what the ulama have stated in theological jargon, Muslim
economists have restated in economic jargon. They have tried to explain how
Islamic teachings may be applied to a modern society. On its own it is no
mean task. They have gone a long way toward soliciting support from.the
Muslim elite for the economic concepts of Islam. But stripped of its economic
jargon, the basic approach remains the same as that of the wlama. This is
not to belittle the contribution of Muslim economists. Their work has pro-
vided a sound footing for further research. Without this basic work, the con-
tribution of the ulama would have remained unheeded. But they have tackled
the subject at no higher plane than that of the ulama. If the work of the ulama
was not helpful to solving the economic malaise of the ummah, neither is
the work of the Muslim economists.

To our mind this is a premature effort. Muslim economists should not
worry about the recognition of Islamic economics. If they are able to offer
adequate solutions to the economic problems of man, recognition will come
by itself. Islamic economists need to work without any artificial attempt to
integrate Western techniques of analysis. Once real-life situations permit em-
pirical studies and theoretical formulations, they may, as a natural course of
action, adopt mathematical tools. At the presence stage of evolution, Western
methods create a displacement of goals and are not imperative for discussing
the concepts of Islamic economics.

Critical Analysis of the Main Themes

We shall-now analyze the main themes of Islamic economics. The objec-
tive is to show the gaps and deficiencies of the existing literature and to prepare
a plan for future action.

Riba

Riba has been one of the most extensively discussed subjects in Islamic
economics. Its earlier discussions revolved around juridical clarifications. Later,
the modernists tried to argue that Qur’anic riba does not cover interest charg-
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ed by banks. But the writings of the %/ama and Muslim economists and the
deliberations of successive seminars and conferences have clarified the am-
biguity. There is a consensus now that riba covers all types of interest.

The discussion of riba has almost always implicitly assumed that the aboli-
tion of interest is a legal issue. Except for N. H. Naqvi's Ethics and Economics,* -
there is hardly any explicit awareness of the economic roots of interest. Mere
legal prohibition of interest may not effectively eliminate interest from
the economy. Even if it is legally banned, it may continue to existing
in disguised forms until an economic mechanism is discoverd to make it redun-
dant. To our knowledge (and Allah knows best), this area of inquiry is still
waiting for someone’s efforts. The literature so far produced has not yet ex-
amined all the varities of explicit and disguised forms of riba prevalent in
various business transactions. A first step should be an investigation into these
forms before a theory for its effective elimination from the economy can be
formulated.

Discussions of riba often encompass its dysfunctional role. For exam-
ple, it is argued that riba is responsible for unemployment, inflation, trade
cycles, stagflation, and concentration of wealth. The arguments for these issues
are mostly intuitive and deductive. Hardly any material cites real-life data
in support of these conclusions. Although riba is a fact of life and real-life
data are abundantly available, Muslim economists have not utilized them. This
is not to argue that their conclusions are invalid, for such an argument would,
again, be intuitive. The point is that they need to be substantiated.

Another blank area is the absence of a critique of the theory of interest.
Muslim economists have not faced it squarely. The critique needs to be
developed in a Western as well as an Islamic framework.

Islamic Banking

Islamic banking also has attracted the attention of Muslim scholars. From
the crude conjectures on alternatives to modern banking to sophisticated
models, the literature in the area is perhaps the richest. The establishment
of a number of Islamic banks has led the discussion further.

The research on Islamic banking has mainly concentrated on the types
of transactions Islamic banks are permitted to do. This is a legitimate prere-
quisite for any Islamic bank. But the economic consequences of the forms
of transactions adopted by Islamic banks have not yet received adequate at-
tention. In other words, the focus has been on juridical rather than on economic
issues.

All the conceptual models of Islamic banking (with the exception of the
one presented by Bagar al-Sadr®) have been presented in an ideal Islamic set-
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ting. Consequently they do not take into account the interaction and competi-
tion with conventional banks with which Islamic banks in a contemporary
situation have to deal. The model of Baqar al-Sadr is an attempt to devise
a juridical mechanism for an Islamic bank in a present-day not-fully-Islamic
society. But now that Islamic banks are functioning without waiting for the
eventual emergence of the ideal Islamic society, it is time to evaluate the im-
pact of competition from conventional banks on Islamic banks.

The most widely accepted alternative for Islamic banking is profit-sharing
(this is not to discount the other methods suggested by Muslim scholars). But
the literature does not fully explore the limitations of profit-sharing for the
financial system. For example, profit-sharing cannot be an adequate basis for
financing short-term loans or the development of infra-structure and small
businesses. The amount of financing for the above purposes is significant
enough to curtail the utility of profit-sharing as an alternative for banking.
This, obviously, points toward the need for a more comprehensive basis for
financing. Shaikh Mahmud Ahmad’s idea of the time-multiple-counter-loan
has the potential of becoming a basis for the credit system.® Unfortunately
Muslim scholars have not yet given it serious thought.

The limitations of profit-sharing as an alternative to interest is also evi-
dent from the practice of Islamic banks. Islamic banks have only minimally
engaged in partnerships with profit-sharing. A larger part of their profit comes
from installment sales, leasing, guaranteed mark-ups, and foreign exchange
transactions. Their preference for these types of transactions stems from the
higher risk involved in profit-sharing, the prevalence of dishonest business
practices, the problem of controlling managing partners, and the absence of
sound management practices among clients.”

The situation not only speaks for limitation of profit-sharing as an alter-
native to interest but also points toward the trap into which Islamic banks are
most likely to fall. The legality of installment sales, leasing, and mark-ups
is not beyond doubt. Interest seems to have sneaked into them in a disguised
form. The literature on Islamic banking does not take full cognizance of this
departure from ideology. It does not explore thoroughly the ways in which
interest may creep back into the economy. In other words, the prophetic wisdom
to prohibit riba al fadl as a preventive measure has not been extended to its
logical end.

Another blank area is the evaluation of Islamic banks in operation. A
system of continuous appraisal of the functioning of Islamic banks needs to
be introduced. The focus of evaluation, however, should be adherence to the
Shariah and the achievement of stated objectives.
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Zakah

Zakah is another area in which Muslim scholars have shown substantial
interest. Since zakah is an article of faith as well as a unique measure to fight
poverty, it has attracted the attention of Muslim scholars. Most of the literature
on zakah deals with legal and administrative matters. The economic implica-
tions of zakah discussed by Muslim economists are intuitively appealing and
logically sound. But these deductions are no more than romantic assertions.
For example, it is often argued that zakah will lead to a redistribution of wealth.
But there are no clear answers to the following questions:

What is the state of distribution of wealth in Muslim economies
at present?

How many Muslims are paying zakah on their own without govern-
ment enforcement?

What would be the probable level of evasion, once zakah law is
enforced by the state?

What is the impact of zakah in countries where it is in force at
the state level?

What is the extent of poverty and to what extent can zahah be helpful
in alleviating it?

How far are the growth-and-distribution arguments in favor of zakah
compatible with other?

How does zakah affect work incentives?

Although most of the literature on zakah deals with juridical issues, many
of these still need to be resolved. As long as it is not clear which types of
property are subject to zakah and at what rates, it is dangerous to accept the
economic implications of zakah discussed in the literature.

Literature on ushr is scanty. Most writers treat ushr and zakah as being
identical. Separate discussion of ushr in the context of rural economies of
the Muslim world is rare. Like the literature on zakah, discussions on ushr
are not related to the mass poverty existing in the Muslim countries. Policy
issues justifying ushr and romanticizing its impact have already been discussed.

Public Finance

Discussions of public finance in Islam are mainly inspired by earlier works
on kharaj. Most of the literature enumerates the various forms of revenue
in early Islamic societies. Little attention is paid to the change that has taken
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place during the last thousand years or more. Some writers have deduced the
principle of taxation in Islam. Most of the discussions have a legal slant. Like
the rest of the literature on economics, they are devoid of any real-life con-
tent. For example, there is no discussion on the contemporary situation of
taxation. How would the Islamic taxes fit into the secular taxes? What would
be the economic impact of Islamic taxation? There is almost no analysis of
the existing taxation from an Islamic point of view. Until real-life conditions
are integrated into the ideological postulates, little will be achieved by pre-
sent discussions.

Land Tenure

The Muslim economies are suffering from gross social injustice. The
rural sectors have a devastatingly exploitative land tenure system. The studies
on the land tenure system of Islam deal mainly with:

The legal position of different contracts of land tenure;
The legal status of different types of land;

The taxes leviable on land;

A general plea for a more just system;

General, ad hoc, reformatory measures.

Most issues that have attracted the attention of scholars have not been
fully resolved. The question of land tenure has been dealt with in isolation
of the economy as a whole. Egalitarian recommendations have been made
by social reformers who have not analyzed the economic implications of their
suggestions.

A lot of useful work on the rural economies of the Muslim world has
been done by international agencies and independent development economists.
These studies cannot be utilized as such because they have been carried out
in the analytical framework of Western economics. But parts of these studies
may be used with benefit to construct a theoretical model for the improve-
ment of Muslim rural economies in the Islamic framework. The major thrust
of future research in this area should be toward acquiring an awareness of
the real-life conditions of the Muslim world. This may give a starting point
for transforming these economies into the just economic order of Islam.

Although the literature on land tenure systems is mainly historical, it does
not trace the development in the contemporary era. It would be of vital
significance if the land tenure systems of Muslim economies were traced
historically to the present era. This process may provide us with a cutoff point
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at which the colonial powers replaced the Islamic land tenure system with
a secular land tenure system. This may help us to understand the historical
process of social injustice and may also give us insights into how to undo
it. This would be a tremendous task but would put the whole question of social
justice in proper perspective.

Labor

The literature on labor is scanty. It is mainly inspired by Western
movements for greate labor rights. Muslim scholars have tried to adjust and
reinterpret their basic sources to look more progressive. But questions of fun-
damental significance have been left out of the discussion. Recommendations
for a just wage, profit-sharing, better working conditions, benevolence toward
employees, interest-free loans, etc., have been made quite frequently. But no
attempt has been made to treat these concerns in an overall economic model.
Capitalist economies have recently adopted many improvements in the con-
dition of workers. It has been fully appreciated that the organization of the
production sector on the basis of an employer-employee relationship is
characteristic of capitalism. The Islamic teachings of ukhuwwah, shiura,
taawun, ihsan, and so on, do not fit into this model. They present various
inherent contradictions. The maximization of profit, which is the objective
of an employer, is achieved by equalizing marginal productivity of employees
with a marginal wage rate. The employer-employee relationship makes max-
imization of profit possible, but in an Islamic setting where the above values
have to be practiced, the employer-employee relationship cannot be sustain-
ed. The firm organized on the basis of an employer-employee relationship
cannot function profitably if the employer has to practice the above values
of Islam. We need to think of some alternative basis for organizing economic
activity in the production sector.

Even if we grant that there is no contradiction between Islamic values
and an employer-employee organization of the production sector, the literature
does not face all the logical questions. For example, how shall wages be deter-
mined without becoming trapped in the neoclassical doctrine of marginal pro-
ductivity? How to reconcile the right to strike and lock-out with Islamic values
of ukhuwwah, shira, ihsan? These and similar questions have not been ad-
dressed by Muslim economists.

Consumption

Muslim scholars have written very little on consumer behavior. In fact,
except for Anas Zarqga’s® and Mundhir Kahf’s® papers, analytical literature on
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consumer behavior does not exist. Among the #lama, Maudoodi and some
others have talked of consumer behavor in purely mechanistic terms. The sum-
mary of their ideas is that Islam prescribes simple living and shuns a lux-
urious lifestyle. Then they list a few items of luxury have been specifically
prohibited in the Quran or Sunnah.

Anas Zarqa’s paper reports on valuable research and introduces original
insights. But while discussing consumer behavior he has taken into account
the behavior of an individual Muslim. Thus, unwittingly, he has isolated the
individual from his family. Mundhir Kahf has studied the consumption behavior
of a household. In an Islamic society, the institution of the family is very
strong. Islam has supported the concept of the extended family where all
members are dependent on each other for their matetial and emotional needs.
Consumer behavior in Islam is not that of an individual. The family is the
basic unit of consumption. Consumption decisions are taken in a family set-
ting. A realistic consumption model in the Islamic framework cannot be con-
ceived in isolation of the family. The practical model of consumption behavior
may be much more complex than the addition of a variable in the capitalistic
model.

The concept of the extended family introduces a number of economies.
If people live under one roof and eat from the same kitchen they may spend
much less as compared to multiple units living separately as independent
families. This also affects the demand pattern for housing, furniture, and other
household durables in the economy. In a consumption model, all these fac-
tors may change the conclusion significantly.

If we continue to adopt Western analytical methods, with its implicit
assumptions, and add a variable here and there, we may end up with a capitalist
consumer behavior model couched in Islamic terms. We must visualize the
situation as a whole. Piecemeal integration of capitalism into Islam may do
more harm than good.

Law of Inheritance

There are frequent references in the literature on the redistributional aspects
of the Islamic law of inheritance. But the discussion has barely proceeded
further. Although the impact of the law of inheritance on distribution is in-
tuitively clear, there is no real-life study to substantiate it. We do not know
whether the law of inheritance is in force anywhere or not. Nor do we know
the major consequences of its non-practice. Questions of logistics to apply
the law effectively also need to be studied.

Islam has granted a definite share in inheritance to women. Based on
a two-to-one share between male and female, we may say that one-third of
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the entire wealth of an economy is to be owned by women. But there is a
strong prejudice against the social and economic roles of women. The share
of women in an inheritance becomes meaningful only when their right to
employ their share is accepted. Despite all the lip-service to the rights of
women, this prejudice has gone a long way toward effectively depriving women
from their share in the wealth. Practically, most of the wealth that the law
of inheritance transfers to women is transferred back to men on one pretext
or another. This raises serious issues of social significance. But for economists,
the matter of importance is to reconsider the oft-applauded redistribution role
of the law of inheritance. Until the law of inheritance is conceived in a non-
contradictory social setting, the redistributional effects of the law of inheritance
must be accepted with serious reservations.

Economic Development

Islamic literature on economic development has a strong capitalist bias.
Despite all the qualifications that Muslim economists have been adding to
the Western models, they have not been able to transcend the Western ap-
proach to economic development. Most of them have argued that Islam stands
for material prosperity, entrepreneurship, full employment, economic stability,
and just distribution in the value frame of Islam. In addition to the fact that
these various objectives involve tradeoffs with one another, they present definite
contradictions with the Islamic emphasis on simple living, life in the hereafter,
and the insignificance of this life. Muslim scholars have been busy stretching
and reinterpreting the primary sources of Islam to show that Islam upholds
material prosperity. These attempts have safely left out of consideration the
life in the hereafter, a simple lifestyle, sacrifice for others, and the emphasis
on ibadah. Instead, even the meaning of badah has been extended to in-
clude struggle for material prosperity.

This is not to argue that Islam stands for poverty. The point is that in
their enthusiasm to alleviate poverty, Muslim scholars have drifted too much
toward the material side of life. Thus the balance dictated by Islam has been
disturbed. A clearer definition of the concepts and objectives of economic
activity in Islam needs to be developed. This will obviously require a study
of the logistics of development in Muslim economies. The work done by
Western economists has a lot of useful material but it needs to be reviewed
in the light of Islamic teachings. A study of real-life conditions of Muslim
countries is needed in an Islamic framework to devise a suitable strategy for
development.

Although there is no explicit study to recommend greater foreign aid from
the Western countries, there seems to be an implicit consensus among Muslim
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economists about the positive role of foreign aid in the development process.
This inference is based on the total silence of Muslim economists about the
dysfunctional role of foreign aid. Foreign aid in the present era has been a
major instrument in chaining Muslim economies to a vicious cycle of
dependence and underdevelopment. While defining the concept of economic
development in Islam, general statements on self-reliance have no doubt been
made. But the extent to which foreign aid has paralyzed Muslim economies
and how to get rid of it have not been seriously discussed. This obviously
calls for a fresh approach to economic development.

Basic Principles

A large part of the literature on Islamic economics deals with basic prin-
ciples. But in most cases the style is rhetorical and the ideas are simplistic.
Although the literature is full of references to primary sources, it is astonishing
to note that the literature lacks a comprehensive discussion of the basic beliefs
and values. A large part of the Qur'an and ahadith deals with Tawhid, Risalah,
Akhirah and such values as ‘adl, ihsan shukr, tagwa, ta‘awun, infaq, I'thar,
and sila rahm. These subjects are repeated again to strengthen human faith
in the type of personality that Allah wants. These general principles of in-
tellect and human nature are the source of all Islamic law.

It is astonishing to see that Muslim economists have paid only scant at-
tention to such a vast portion of the Qur'an and the Sunnah. They have failed
to determine precise meanings of these concepts, explore the relationship of
these beliefs and values with the economic theory of Islam, or try to struc-
ture a design for the Islamic economy that can be deduced from these basic
and general principles.

The discussion of these principles is peripheral and even implicit. The
ulama wrote on these issues in theological jargon. But the tradition has not
been continued by the economists. The economists started wrestling with for-
malization of secondary and tertiary principles. Thus they missed the vision
of the society that Islam wants to develop. Instead they took up certain segments
of Islamic law and started struggling with their formulation of the Islamic
economics an appearance of a science and to make it acceptable to the Western
world. The original emphasis to find solutions to the economic problems of
man was displaced by attempts to win laurels from the West.

Cooperation among Muslim Economies

There is not much in the literature on economic cooperation among
Muslim countries. On the political level, however, the Muslim elite has been
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raising the issue. Proposals emulating the British Commonwealth or the Euro-
pean Community have been made. The theoretical rationale for such proposals
emanates from the Qur'anic emphasis on the unity of the ummah. Except for
the reference to the brotherhood of all Muslims, the literature in this area
has hardly any other ideological or Islamic content. No serious effort has
been made so far to assess the real-life situation, and to explore the possibilities
of cooperation. Typically, proposals of greater economic cooperation among
Muslim states do not take into account:

1. That different Muslim states are being governed by elite groups
whose vested interests diverge from Islamic teachings. For
these elite groups, economic cooperation for ideological
reasons is hardly an issue. Any proposal of cooperation that
ignores this reality cannot be taken more seriously than a mere
expression of fond hopes.

2. That Muslim countries have trade relations with non-Muslim
countries. These relations have led to bilateral commitments
that may be detrimental to the idea of a Muslim Com-
monwealth. The literature often ignores this conflict and does
not take into account the resistance that individual countries
may put up to defend their existing trade patterns.

3. That any cooperation among Muslim countries can be mean-
ingful only if it has an ideological content. If the people of
the Muslim countries do not practice Islam, they cannot be
expected to uphold any move for cooperation on ideological
grounds. The cooperation would dwindle down to purely
economic or material considerations. The literature turns an
blind eye to the hard fact that the level of individual adherence
to Islam among Muslims is quite low and that until an effort
to strengthen the faith and practice of Islam is made the
cooperation movement will not bear fruit. At best it might
be a secular or material cooperation but in no case would
it be “Islamic” as professed in the literature.

Main Achievements

The above discussion may create an impression of the insignificance of
Islamic economics. During the last decade Islamic economics has covered
considerable ground. Before we proceed with our analysis, it seems proper
to take stock of what has been achieved so far:



286 Toward Islamization of Disciplines

1.  There is a general realization among Muslim economists that
Islamic economics needs to be developed as an independent
branch of knowledge. There is a broad agreement that Western
economics is not universal and contains a high content of
Western values incompatible with Islamic values.

2. Since most of the literature has been produced in the
framework of an ideal Islamic state, it has brought to light
the extent of departure from the ideology in contemporary
Muslim societies.

3. Some of the contentious issues have been resolved by a general
consensus. For example, it is now generally agreed that riba
covers all forms of interest. The early controversy raised by
modernists that riba does not cover commercial interest has
died down.

4. Certain areas of inquiry have received more attention from
Muslim economists than others. Literature in these areas
comes up to the generally accepted standard of research in
the social sciences. For example, literature on the monetary
and fiscal economics of Islam is of a high quality.

5. A number of research institutions are devoting their resources
on research in Islamic economics. At least one research jour-
nal has begun publication.

6. Islamic economics is being taught as a subject at a number
of Muslim universities.

General Theory of Islamic Economy

Islamic economics is often criticized for lack of a general theory of the
Islamic economy.’ It is even dismissed as utopian and non-operational. Is
this criticism fair?

A general theory of an economy can emerge from the study of real-life
conditions. Theory, as discussed earlier, is an abstraction of a complex reali-
ty. It is intended to explain, analyze, and predict the behavior of real-life
variables. But there is not one truly Islamic society in the world. How can
a general theory be developed about a nonexistent society? This is precisely
the reason that Islamic economics, at present, is merely a statement of the
Shartah position on economic issues.

In this situation it seems unfair to demand -a general theory of Islamic
economy. At best the Muslim economists may be expected to formulate a
general theory of transition to an Islamic economy. But a theory of transition
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is a complex matter because Muslim economies, at present, differ widely
in their resource endowment, adherence to ideology, and social infrastruc-
ture. As a result, there does not exist any generally accepted theory of change.
The Islamic movement in different countries has advocated different theses,
and there exists a wide controversy on the most suitable path of change. In
our opinion, the evolution of a generally accepted route to Islamization would
require the concerted efforts of scholars of different disciplines. What is the
role of Muslim economists in this context? Should they sit back and wait for
the opportune moment when a generally accepted theory of change emerges?
We think Muslim economists have both a responsibility and the capability
to break the ice and take the necessary initiative.

We believe that a theory of transition to an Islamic economy, much less
a general theory of Islamic economy, cannot emerge from the level of discus-
sion and the methodology of research now in vogue. To set the stage for a
theory of transition, considerable preliminary research will have to be done.
We think that the following points lead in that direction:

1. Real-life social and economic conditions of Muslim coun-
tries must be studied in a series of research projects conceived
in a master plan. The focus of these studies should be the
relationship of these conditions with non-adherence to Islamic
ideology. Development economists have done much research
on the real-life conditions of the Third World, including
Muslim countries, but their work is both inadequate and ir-
relevant to our purpose. It is inadequate because it is not
related to the Islamic framework. It is irrelevant because it
has used Western analytical tools which are often value-loaded
and may not be suitable for the purpese. Therefore, new
research designs have to be conceived that take into account
the real-life conditions of the Muslim countries.

2. Another series of research projects should examine critically
the socio-economic policies of Muslim countries from Shariah
point of view. The impact of these policies on the process
of change can provide valuable insights.

3. There is a need to examine social, cultural, and educational
institutions and their impact on economic situations. Again,
they require a critical look from an Islamic point of view.

4. Wide-ranging studies in behavior patterns of the Muslim
population and their probable response to the teachings of
Islam needs to be assessed. This would help modify the uto-
pian approach toward Islamic economies.
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Basic research organized on this pattern and conceived in a broad and
coordinated plan would provide some understanding of the existing situation.
The research should not only be conceptual but should also involve field work.
Modermn logistics and technology may be commissioned to help the resear-
chers. We believe that a fundamental awareness of the existing conditions is
mandatory for any general theory of change. This awareness cannot come
by mere conceptual conjectures. We have got to go to the grass-roots.

We believe (and Allah knows best) that a generally accepted theory of
transition to an Islamic economy is a prerequisiie to a general theory of Islamic
economy. The general theory of Islamic economy would be an explanation
and analysis of the Islamic economy as and when it comes into being. To
ask for a general theory of a nonexisting economy is to demand the impossi-
ble. Attempts to produce such a theory cannot be more than intellectual
gratification for the Muslim scholars.

Plan for Research

A five-year plan for research in Islamic economics may be developed
along the following broad lines. The research may proceed in two distinct
directions: basic research and applied research.

Basic Research

The objective of basic research is to provide basic paraphernalia for fur-
ther and applied research. To make a beginning the following areas are
suggested.

(A) Economic Concepts of the Qur’an

There is a need to cast a fresh look at the text of the Qur'an to seek guidance
about economic matters. The early works on Quranic exegesis need to be
researched thoroughly to understand the historical continuity of interpreta-
tion. The material on economic concepts of the Qur'an is widely scattered
in these works. A representative sample of exegetic works of each century may
be drawn and the relevant material sifted. This may be supplemented by critical
notes in the light of contemporary situations. The primary objective is to make
available in a usable form the legacy of earlier scholars and to relate it to
the present-day situation.
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(B) Economic Teachings of the Prophet (SAAS)

The hadith sources of Islamic economics are scattered in a large number
of books. It is not possible to make ready use of these ahadith. The major
books of ahadith need to be studied and the material relating to economic
matters classified. The selected material may contain short explanatory notes
wherever necessary.!

(C) Figh

There is a vast figh literature, but most of it was written many centuries
ago. The jurists propounded various legal theories in the light of the social
realities of their respective times. A series of research projects should (1) select
the material relevant to economic matters, (2) analyze and understand the tem-
poral context of various legal theories, (3) identify the areas where ijrihad.
is needed, and (4) seek ijtihad of competent scholars in these areas.

(D) Economic History of the Muslim People

There is an enormous gap in the Islamic history about the economic con-
ditions and policies of the Muslim people. The Muslims ruled over vast ter-
ritories for over a thousand years. An economically weak people could not
have sustained this rule for such a long time. But no readily usable documen-
tation of the economic history of the Muslim people is available. In a series
of research projects this history needs to be placed on record.

(E) Readings in Islamic Economics

A series of selected readings on Islamic economics needs to be publish-
ed to consolidate the work published in various journals and languages. This
not only would provide a basis for further research but would also save the
future researcher the trouble of searching for this scattered material.

(F) A Dictionary of Islamic Economics

A research project to compile a dictionary of terms of Islamic economics
needs to be planned. The objective should be to provide a source book for
terms used in the literature and to provide authentic meanings. Confusion about
the meanings of basic concepts could thus be disspelled.



290 Toward Islamization of Disciplines

(G) Textbooks

A number of textbooks for different levels and in different languages needs
to be prepared. The objective should be to synthesize generally accepted ideas
for classroom use. These textbooks should also point out areas for further
research to initiate a spirit of inquiry among students.

(H) Applied Research

A master plan should be made for applied research in different areas.
The objective should be to attain a deep understanding of the real-life situa-
tion in Muslim countries. Different fields of study should be delineated as
part of a unified plan. This should involve the participation of specialists in
other areas as well. Once real-life data are collected, the following questions
should define the objectives of each study:

1. To what extent is the existing situation the result of a depar-
ture from Islamic teachings at the individual or systemic level?

2.  What policy measures may lead the initiation of a process
of change?

3. What should be the priorities in such a situation?

4.  What are the expected costs of such a strategy, both finan-
cial and other?

5. What would be the time-span for change?

6.  What are the prerequisites for this change?

As a result of such studies in the Muslim world, a theory of change may emerge.
This theory in turn may lead to a strategy for change and set the stage for
a general theory of Islamic economy.

Conclusion

Islamic economics until now has been a restatement of the Shariah posi-
tion on various economic issues. So far every analysis has been of a utopian
nature. If Islamic economics is not to wither away as an intellectual luxury,
it must address itself to the real-life conditions of the Muslim ummah. It must
provide tools for solving the economic problems in the light of Islam. It must
transcend and soar from the utopian ground in which it is embedded. In this
lies the challenge for Muslim economists.
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Islamizing Economics
Muhammad Najatullah Siddiqi

Since the Islamization of economics is already in progress, I prefer first
to describe it as it is actually taking place. I will then suggest some priorities
for future work with a view to speeding up the process.

The starting point of this process of Islamization is the mind of the
economist who is aware of Islam or of the concerned Muslim who is also
an economist. Neither can escape the realization that Islam is relevant to
economics. This realization is not based only on what the Qur'an prescribes
in economic matters: moderation in consumption, spending in the cause of
Allah, prohibition of interest, etc. It is also underscored by the way the Quran
describes good life and approved behavior, contrasting it with bad life and
undesirable behavior. Men's attitudes toward property, work, trade, saving,
spending and so on may differ, and these attitudes have different consequences
for the individual as well as for society. Man is certain to be concerned about
these consequences and hence the need to analyze, describe, and prescribe.
Thus a concerned Muslim economist is drawn to the study of motivation,
behavior, institutional arrangements, and policies. His analysis is objective,
but the perspective set by moral and social concerns is never lost. His policy
prescriptions are directed toward goals whose desirability is based on reveal-
ed guidance, but the need for being realistic and for correct analysis of the
existing situation is never forgotten. The professional economist who is aware
of Islamic perceptions is also able to launch similar ventures even though
they are purely “scientific,” that is, devoid of the moral concern of a commit-
ted Muslim. In a mixed world of concerned Muslim economists and economists
who are aware of Islam but not committed to it, Islamic economics is able
to draw on the labors of both.

This process has been going on for some time. It is time to ask what
has been its outcome to date. Has it resulted in the discovery of some new
truths? Could it succeed in adding new dimensions to man’s understanding
of his economy? Has it enabled him to arrive at new ways of making Islamic
economics more conductive to human welfare?
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It can be argued that the Islamization process has drawn attention to
behavior patterns and institutional arrangements resulting from the Islamic
nature of the individual and society. The realization that these patterns may
be more relevant to an Islamic as well as an Islamizing people than those
incorporated into modern economics has diverted some energies to their study.
New tools are being designed to analyze an Islamic economy and to help it
achieve its policy ends. It will be useful to report briefly what has been achieved
in this regard. We will then address ourselves to the question of how to pro-
ceed further in this venture.

Behavioral and Institutional Setting

Islamic economists have noted a number of behavioral characteristics
specific to Islamic individuals. These are:

1.  Economic agents care for others and serve social objectives
in all economic activities such as consumption and saving,
investment and production, employment and work.

2. The social objectives recognized and served by economic
agents are (a) fulfillment of basic needs of all human beings,
(b) balance and equity in the distribution of income and
wealth, (c) stability, and (d) economic development.

3. Economic agents are motivated by self-interest and personal
gain within the framework of social objectives and care for
others.

4. Individuals exercise moderation in consumption and abstain
from wasteful and luxurious living.

5. Individuals are inclined toward cooperation and mutual con-
sultation with a view to realizing social objectives. This is
especially relevant to the relation between labor and manage-
ment, consumer and producer, and government and business.

6.  The individual income-earner’s decision to save is closely link-
ed with his decision to invest.

Islamic economists have also identified the institutional arrangements uni-
que to the Islamic system. These are:

1. Replacement of interest by profit sharing. (Of the several con-
sequences of this departure from the capitalist system, the
one to be noted, is that reward for financial investment is deter-
mined in the real market rather than in the money market.)
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2. Creation of money through a process of investment (rather
than through a process of lending, as in a capitalist system),
effecting a firm linkage between the expansion of the money
supply and the expansion of production.

3.  Social institutions, especially the state, play an active role
in the economic process in order to ensure the realization of
the social objectives.

4. Zakah serves as an effective instrument of transferring some
resources from the rich to the poor, thus contributing to the
realization of the social objectives.

S. A minimum level of income is guaranteed to all members
of society who are, however, expected to work for it, to the
extent that they are able.

What is the source of this knowledge? Did Islamic economists discover
these behavior patterns and institutional arrangements through empirical
studies? No. They discovered these characteristics in the Islamic society as
envisioned by the Qur'an and Sunnah. The source of their knowledge is, first,
ideational not empirical. It is the Islamic description of, and prescription for,
the good life. There is also a secondary source, that of Islamic history, especial-
ly in its authentic period, namely, the first forty years. The history of this
early period of Islam confirms these findings. Though the later periods waver,
they too confirm the long-term trends. Contemporary Muslim societies are
no exception. Despite the strong influence of materialism, it is more instruc-
tive to understand contemporary Muslim economic behavior and institutions
as deviations from these norms rather than as expressions of conventional
economics. Even though the existing institutional arrangements in Muslim
societies are very different from those in the early period of Islam, the latter
remain the proper points of reference for an Islamizing people.

Tools and Instruments

Do Islamic economists find the existing kit of tools sufficient for the study
of the new scenario presented by the characteristically Islamic institutions
and behavior patterns? Not quite. For one thing, there are new rates and ratios
which to play. There is the array of the zakah rates applicable to various kinds
of assets. Then there are the profit-sharing ratios among the savers, the financial
intermediaries, and the entrepreneur-producers. There are new instruments
of central bank policy to control the supply of money and channel investible
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funds in desired directions. There are the refinance ratio and the lending ratio*

There is the minimum level of consumption to be guaranteed to all. Then
there is the whole range of qualitative arguments to be introduced into the
various functions in order to capture the social objectives. The conventional
kit of tools is fine so far as geometry and algebra are concerned. But these
tools are being increasingly harnessed to unravel the mysteries of phenomena
unknown in the world of conventional economics. This has become more
noticeable in the writings of the last few years. We have macro-models of
consumption, income determination, and income distribution incorporating
care for others with-a utility function to be maximized; while zakah and profit-
sharing influence the decisions to save and to invest, the demand for money
and the distribution of income. We have studies on monetary and fiscal policies
incorporating new instruments of control and new ways of effecting transfers
from the rich to the poor. Guarantee of a minimum level of income and modera-
tion in consumption have also been incorporated into a macro-model of the
economy. At the micro-economic level, multiplicity of objectives on the part
of producers is being explored with a view to discovering what happens if
the firm cares not only for profits but also for creating and maintaining job
opportunities and ensuring adequate supplies of essential goods and services,
for example. The impact of a cooperative spirit and mutual consultation on
worker-employer and consumer-producer relationships is also being explored.

Drawing upon the Legacy

The study of figh by professional economists is proving to be produc-
tive. One recent example is a reclassification of factors of production on the
basis of how workers are rewarded in accordance with Islamic law, namely,
whether they are paid contractual wages or whether they share in the profits,
and may thus be liable to losses. This classification places wage labor, land,
buildings, and machinery in one group. Financial capital, the entrepreneur,
and land and physical capital whose owners wish.to supply them on a profit-
sharing basis rather than for hire are placed in the other group. This classifica-
tion is more relevant to a study of income distribution than the conventional
classification into land, labor, capital, and enterprise, which focuses on pro-
duction. There is a general awareness now, on the part of Islamic economists,
that the details of figh literature are a must in taking a stand on such issues

*The lending ratio refers to the percentage of demand deposits the commercial banks in
an Islamic system will be obliged to lend short-term, free of interest. The refinance ratio
refers to the percentage of these interest-free loans that the commercial banks will be eligi-
ble to borrow from the central bank, free of interest.
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as the stock and commodity exchanges, speculation and forward sales, and
so forth.

Islamic economists often find themselves in a position in-which they first
have to listen to businessmen, bankers, and men of affairs and then have to
discuss the problems posed by them with Shariah scholars with a view to

" advising the former. This can best be explained by the example of murabahah,
which is a contract between A and B stating that B will buy a certain com-
modity for A, which A will purchase from B on deferred payment with a
mark-up on the purchase price of B. The jurist bases his opinion on juridical
texts relating to similar propositions. But the economist analyzes the issue
in terms of its behavioral and institutional implications and its impact on the
economic system as a whole. The businessmen’s convenience as well as the
society’s overall interest both are involved. The point at issue is whether the
contract is in harmony with the abolition of interest in letter as well as in
spirit. The economist’s analysis can help bridge the gap between conflicting
juridical verdicts on the matter.

Other developments are also likely to contribute to the process of Islamiza-
tion of economics. Dozens of doctoral theses are being written on subjects
relating to Islamic economics. Those done in Western universities are mostly
supervised by non-Muslim professors. The most popular subject has been
Islamic banking, but economic thought and economic development have also
been chosén in some cases. The interaction between professional notions and
Islamic concepts during the process of writing these theses is likely to be pro-
ductive. Those under preparation in the colleges of Shariah of various Islamic
universities tend to focus on subjects of Islamic economics involving details
of figh. There is some effort to provide the student with the supervision of
a Shariah scholar as well as an economist. Here again the interaction bet-
ween the student and the two supervisors is opening up new possibilities. The
unique nature of Islamic economics, which must draw upon Shariah studies
as well as economics, makes these experiments worthy of attention.

The teaching of Islamic economics in some colleges of Shariah at the
bachelor’s as well as the master’s level is also bringing expertise in Shariah
and economics closer together for both students and teachers. These programs
provide an environment in which a synthesis between the Islamic legacy and
modern knowledge in the field of economics may take place. The teaching
of economics at modern universities in the Muslim world has not gone beyond
a course on the economic system of Islam, the rest of the courses being taught
along conventional lines. But even this preliminary step has opened a win-
dow through which a new awareness may enter that Islam is relevant for
economics. The need for introducing Islamic concepts and values into the
other economics courses is generally recognized but adequate literature for
either teachers or students is not available. Some literature is being produced
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by the research centers and institutes serving Islamic economics, but it is not
designed for the classroom. Sooner or later the university departments
themselves have to take the initiative for meeting this need, in which task
the research institutions may actively collaborate.

Practical steps toward the Islamization of the economy recently taken in
some Muslim countries have provided the greatest impetus to Islamic
economics. The main areas of action so far have been the collection and
disbursement of zakat and the elimination of interest. Islamic economics has
now become the concern of all: bankers, economists, businessmen, and even
foreign investors are paying attention to it. Legislatures and ministries of
finance, planning, commerce, etc. in some Muslim countries are dealing with
issues necessitating the consultation of literature on Islamic economics. There
is now some interaction among administrators, Shariah scholars, and
economists in the wake of these new steps, which augurs well for the pro-
gress of Islamic economics.

The one issue all Muslim countries face is that of economic develop-
ment. Islamic economics is appearing on the scene when imported startegies
for development, whether capitalist or socialist, have failed. If Islamic
economists have something to say on this subject they will get a hearing. Islamic
economics also has the advantage of being the only indigenous school of
economics in the Third World. Before the emergence of Islamic economics
the Third World societies were obliged to opt for either socialist or capitalist
economics, Muslim societies being no exception. For the first time, the Third
World in general and the Islamic countries in particular are being introduced
to 2 new approach to their economic probiems, rooted in the ideas and cultural
heritage of their own people. Given clarity of vision on the part of the
spokesmen of this new approach, there is every chance of its being given a
fair trial. But the sponsors of the new approah will have to be more specific
and come forward with greater details.

Program for the Future

Inter-disciplinary Studies

There is a need to study the behavioral assumptions of Islamic economics,
adopting an interdisciplinary approach. The assumption that men care for
others, that they are not motivated by self-interest alone, is basic to Islamic
economics. It is this assumption that distinguishes Islamic economics from
Western economics. Next in importance is the assumption that education can
sustain and promote altruistic behavior, that it can make men work for the
social good even if it involves some sacrifices of personal gain. The economist
needs the insights of psychology and sociology and those of history and an-
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thropology for a proper study of these assumptions. Such a study may also
define the limits within which the principle of care for others may operate.
It is the balance between the two apparently conflicting principles of self-
interest and altruism that supports the edifice of Isldmic economics, with its
clear recognition of private ownership and its overriding emphasis on public
purpose. An interdisciplinary approach is needed to spell out the implica-
tions of conflict and point to the ways in which conflict situations may be
resolved. There is an abundance of figh literature relevant to this issue.

Empirical Studies

Empirical studies on the effects of zakat collection and disbursement and
the abolition of interest are now possible to the extent that these steps are
being taken in some countries. Hypotheses relating to the impact of zakat
and the replacement of interest by profit-sharing, which have been presented
in the literature so far, need to be put to the test. Even hypotheses relating
to the behavior of the producer under the influence of Islamic teachings may
be tested in selected regions.

The possibility of empirical studies underlines the need for more specific
and narrowly focused hypotheses. Those we find in the literature relating to
consumption, work, and so on, are couched in general terms.

Interaction with Shari‘ah Scholars and Economists

Further progress of Islamic economics calls for closer cooperation bet-
ween Islamic economists and Shariah scholars, on the one hand, and bet-
ween Islamic economists and their colleagues, especially the non-Muslims
among them. The way in which a fagih arrives at hukm or policy prescription
(in matters not directly covered by the texts of the Qur'an and Sunnah) and
the way in which an economist does so have a great deal in common. Both
are trying to promote the social good and resolve any conflict between private
interest and public interest. But each does it in his own way. The jurist often
quotes authorities more than reporting arguments or stating his reasons. The
economist is trained to deal with reasons in an analytical manner. Interaction
with the economist is likely to force the jurist to go back to first principles
more often than he has lately been accustomed to. The jurist, however, has
a broader perspective on the objectives of the Shariah in relation to economic
transactions, with which the economist’s narrowly focused training never pro-
vides him. Any policy prescriptions coming from the economists need to be
reexamined in a broader perspective. The economist should not, however,
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accept the juristic verdicts passively. Rather, he should understand the jurist’s
methodology, assimilate his perspective, and reexamine the issue. Only this
kind of close interaction, centered on specific issues such as rent, profit-sharing,
or zakah on industrial assets, is likely to yield a body of ahkam or policy
prescriptions more responsive to the needs of society and in consonance with
the objectives of the Shariah.

Interaction with the profession of economics is needed to ensure rigor
in analysis and relevance to the international economic situation. Islamic
economics is not meant to be specific to Muslim countries. Its appeal is univer-
sal. Let its descriptions and prescriptions be examined closely by men of robust
common sense in comparison and contrast with that with which they themselves
are familiar. They may judge Islamic economics on the twin criteria of logical
consistency and practical efficacy in the light of their own understanding of
the economic situation. Since these criteria also constitute the points of
reference for Islamic economists, along with the objectives of the Shariah
which is their unique point of reference, they definitely stand to gain by this
interaction. It is also a necessary exercise for gaining universal acceptability
for Islamic economics. The objectives of the Shariah are none other than
the repositories of what is good for man. Professional economists cannot but
appreciate that Islamic economics is seeking to ensure through reason, aided
by divine guidance, some of the very ends they are seeking to secure through
reason alone.

Putting Ideas to Practice

Islamic economics has recently attracted the attention of the rulers of
some Muslim couontries who want advice on development strategies, finan-
cial management, and welfare programs. This is a welcome development as
it makes fresh demands on this nascent discipline and obliges it to move from
the general to the specific and from the academic to the practical and the
operational. Islamic economists need to make their own analysis of the ex-
isting conditjons in the countries in which they operate before they can translate
their models of banking and finance, fiscal policy and distribution, into opera-
tional programs in specific countries. So far this has not been a strong point
of Islamic economics. The research institutions serving Islamic economics
should pay special attention to this aspect of their work.

Teaching Programs

The classroom and the faculty lounge have been the cradle of academic
disciplines, but Islamic economics has yet to find its proper place in these
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areas. A concerted effort on the part of its sponsors can easily win ground,
as their case is strong. No department of economics anywhere can afford to
ignore it altogether. Colleges and universities in the Muslim world can be
persuaded to accord it a much better treatment. But the lack of suitable teaching
materials and the difficulties in gaining access to what is already available
are frustrating indeed. Better arrangements of distribution of the available
literature and a planned effort to prepare suitable reading materials, including
textbooks, should receive top priority.

Conclusion

The crucial factors in implementing this program are leadership and
organization. The idea of Islamic economics has proved its vitality by mak-
ing significant progress so far with little institutional support. But the demands
addressed to it now are too large to be met without adequate institutional ar-
rangements. Some of the vast intellectual resources of the ummah have to be
mobilized through specialized centers of learning to meet these challenges.
Fortunately, some institutions are already prepared to do just that. It remains
to be seen whether they have the kind of leadership and organization needed
" to bring it off.
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The Frontiers of Islamic Economics:
Some Philosophical Underpinnings

Muhammad Abdul Mannan

Objectives and Assumptions

This paper is intended to: 1) initiate serious discussion on a number of
selected problems and issues in Islamic economics by drawing attention to
some of the neglected or less recognized areas of Islamic concern, a clear
understanding of which should widen the frontiers of Islamic economics and
help develop an Islamic economic science; 2) unfold a number of key issues
and problems by raising pertinent questions that can serve as a basis for fur-
ther research in Islamic economics, finance, and development; 3) advance
a number of hypotheses, intuitive assertions, and propositions that need to
be examined further in depth; and 4) provoke researchers to come up with
new issues or to critique the issues outlined.

I assume in this chapter that ethical and moral imperatives are the over-
riding concern in Islamic economics. The integrated economic, social, and
political needs are subordinate to imperatives of faith and morality of Islam.
The so-called distinction between normative and positive economic considera-
tions are not considered to be significant in Islamic economics. The integrative
analysis of “revealed knowledge” and “acquired knowledge” are not always
subject to testing. Islamic economic values, which need to be integrated both
in theory and in policy formulation, are part of a social framework that knows
no distinction between material and spiritual activity of man.

I further assume that readers have some elementary knowledge of
economics as well as some knowledge of the Shari‘ah. As such the relevant
verses of the Qur'an or hadiths have not been reproduced. The clarification
of the following issues and problems will provide readers with a number of
clues that can serve as a basis for further advancement of Islamic economics
as a distinct branch of knowledge:



296 Toward Islamization of Disciplines

The role of Islamic economic theory.

Limits of individual, society, and state.

The theory of conspicuous underconsumption.

The limits of Islamic economic analysis.

Efficiency versus equity and equality.

Cooperation versus competition and control.

Halal versus haram

Monetary versus non-monetary return.

Altruistic behavior—its implications and limits in Islamic
economics.

Rl N

1. The Role of Islamic Economic Theory

It is perhaps possible to demonstrate that once an Islamic economic theory
is formulated in a particular social context, it can be changed or altered or
even rejected by a superior formulation of an alternative theory! What we
can not change is the unalterable framework provided by the Qur’an and the
Sunnah. Once we understand this internal dynamism of Islamic laws, there
are immense possibilities for the development of the science. Am alternative
theory can then explain the facts as they are. But this explanation may not
be in the way the positivists do. For the facts are to be examined in the light
of Islamic economic values. This exposure of facts to Islamic values may be
revealing in the sense that theory, as formulated, may agree with facts, thereby
further consolidating the position of the existing socio-economic institutions
and policies; or the theory may disagree with the facts in their totality, thereby
initiating new socio-economic institutions. Lastly, the theory may agree with
the facts in a substantial degree, thereby initiating a process of marginal change.
It follows then that Islamic economic and social theory may advocate a status
quo, a structural or marginal change depending on the nature, level and stage
of social and economic development.

The recognition of these tripartite roles of the theory have a number of
contemporary implications. Our theoretical investigation can immediately iden-
tify a number of economic institutions and social practices and customs,
operating in contemporary Muslim societies as Islamically passive or neutral,
and some others as negative. One may not be surprised to find some others
that are consistent with Islamic economic values. Islamic theoretical formula-
tion thus may contain policy implications for both marginal and structural
change. The moral and ethical overtones of these changes make it distinctive
from the neoclassical notion of change. Islamic economic theory can, therefore,
contribute to identifying the gaps between actuality and perceived reality, so
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that we can initiate the process of change. The critical question is how to
identify the socio-economic institutions, prevailing local customs, and human
attitudes that need to be changed structurally or molded marginally. The study
needs an institutional approach in a wider sense of the term—an approach
that takes into account not only what conventional economists perceive as
economic factors but also institutions, human attitudes, and other relevant
social, ethical, and spiritual factors. '

The fact is that we each desire change for the better in our own way.
The individual’s choice for his own betterment and the Islamic choice for col-
lective moral, spiritual, and social welfare may not always go together. The
notion of betterment in Islam is much more complex than neoclassical
economists’ secular perceptions of betterment. Islamic complexity arises
because of its simultaneous thrust on material and spiritual development in
this life and the life after death. Therefore, theoretical reformulation and con-
sequent policy implications must be directed toward moving the system up-
ward as much and as rapidly as possible.

This distinct life-philosophy is bound to influence the theoretlcal develop-
ment of Islam. We need to identify endogenous and exogenous variables hav-
ing roots in the teaching of Islam so that Islamic economic theory can generate
a policy package for implementation of ensuring better material conditions
coupled with spiritual development. Islamic economic theory cannot therefore
be divorced from the ethical imperatives of its earliest stages of formulation.

Once such a theory is constructed, it could very well be either relevant
or irrelevant in terms of explaining the present reality. When the formulated
Islamic economic theory is found to be contra-factual or unrealistic, this in
itself is a positive contribution in understanding the perceived reality of the
future. I am using the word contra-factual because it contradicts the facts as
they are and identifies the gap between the present, Islamically unjustified
reality and the perceived justified reality. In view of the present complex socio-
economic realities and colonial legacy of the Muslim world, there is an im-
mense scope for further development of Islamic economic theory by contradic-
ting the facts of today. This contradiction can help to build a future based
on our own' socio-economic values. ‘

It should, however, be clearly recognized that the role of Islamic economic
theory is not merely confined to reformulation of present reality but also to
-future reconstruction of societies. It can very well be confined to explaining
past distortions or confirming past practices. The tendency to consider all
interpretations or research findings of our predecessors as Islamic may retard
the process of Islamic reform. We are perhaps better equipped than ever before
in conducting our research by collecting relevant data and information in a
more scientific way.
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While our predecessors have, of course, done a great job in developing
a comprehensive science of the Shari‘ah and left behind a treasure of knowledge,
it would be a mistake to assume that all their practices and actions can be
styled Islamic. There is an urgent need to examine their legacy in the light
of the explicit and implicit injunctions of the Qur’an and the Sunnah. This
is how the process of reconstruction should begin. What is needed is a critical
evaluation of their works in the context of their and our times. This calls for
an understanding of the social and economic history of their times as well
as the history of Islamic economic thought. Therefore, an Islamic economic
theory reformulated on the basis of this process has a role to play in correc-
ting past distortions, should there be any, so that we can understand the pre-
sent in a better way for a meaningful future.

It logically follows that Islamic economic theory can contribute both to
the formulation of a new society and to the reformation of the old existing
society. We can reform only when there is a form. Even when a society is
totally un-Istamic, Islamic economic theory can still help develop an ideal
form of Islamic economic society as envisaged in the Qur’anic principles and
implemented by the Prophet (SAAS) in establishing the first Islamic state in
Madinah fourteen centuries ago, which was subsequently consolidated by early
caliphs and their great companions. It is worth mentioning here that this ear-
ly Islamic state survived the severe test of time when nations with different
cultural backgrounds came within the fold of Islam. This fact illustrates the
viability of the Islamic socio-economic system at an operational level, although
early caliphs and their companions helped to institutionalize the Islamic model
of economic society.

Despite some setbacks and loss of Islamic momentum due to diverse
historical factors, Islamic economic and social values continued to guide suc-
ceeding generations in one way or another. The contemporary resurgence
reflected in the establishment of the Organization of the Islamic Conference,
the Islamic Development Bank, and other local Islamic banks, as well as in
the implementation of zakah and ushr by some modern Muslim states, simp-
ly confirms this. It is, therefore, understandable that even where a so-called
Muslim society does not have any Islamic form for reform and reconstruc-
tion, Islamic economic theory can contribute to developing a framework and
blueprint for such a society, thereby initiating a process of evaluation of a
new form of government. Can we conclude then that Islamic economic theory
serves a revolutionary doctrine in such a context? In a sense it does, par-
ticularly when it fulfills a crucial function in the development of a society
by transferring power from a reactionary class to an Islamic government. But
the totality of change implicit in the definition of revolution may be inconsis-
tent with the concept of Islamic evolution, which embodies the belief that
the Quranic blueprint of society is capable of development by a process of
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gradual and continuous change from previously existing forms through inter-
pretation, reinterpretation, and consensus. The point I am making is that,
even in such a revolution, we only implant a blueprint of a society that has
been existing since the birth of Islam in one way or another. Our job is not
to invent but to rediscover, reconstruct, and recreate Islamic values. Hence
the role of theory in Islam.

2. The Limits of Individual, Society, and State

In understanding the frontiers of Islamic economics, it is extemely im-
portant to understand the dynamic limits of the relationships among individual,
society, and state. Very early in our inquiry, it is to be recognized that in-
dividuals do not exist for society or the state. It is society and the state that
exists for the individual. It is the individual who is accountable for his ac-
tions before Allah. This notion of accountability gives him freedom to par-
ticipate in the construction of the society to which he belongs and puts restric-
tions on him not to degrade the society Islamically. In an Islamic state, the
individual is seen as an integral part of his own family, his community, his
state, and the international community at large. Therefore, he has economic
and social responsibilities toward each of the components of his integrated life.

Now the question arises as to where individual freedom ends and social
control begins. Actually, social control guarantees individual freedom as it
enables the individual to perform his duties as prescribed by the Shari‘ah.
Freedom and control are therefore not contradictory but complement each
other because control protects freedom, and vice versa. This is the essence
of the Islamic concepts of freedom and control. What is important, then, is
to describe the operational limits of altruistic behavior of individuals in a par-
ticular social and economic context. In Islamic economics we recognize money
as a medium of exchange. We may very well use this money to measure Islamic
motives, however limited they might be. It should be possible to introduce
an element of objectivity in explaining altruistic behavior of the individual
in an Islamic state by the measuring rod of money.

Depending on the level and stage of Islamic awareness in a society, the
ratio of control versus individual freedom can be determined. However, the
person who will determine this ratio must be well-versed in the Shari‘ah to
do so. As noted earlier, Islamic law has formulated a number of individual
rights and has assigned the individual several obligations toward his family,
his kinship, his community, and the world at large in order to develop a structure
of universal brotherhood or ummah. The amount of government control thus
depends on the extent to which a society is prepared to respond to these Islamic
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injunctions. In an ideal state of affairs, perhaps there is no need for any social
control by the state, because the individual will be expected to perform his
duties without any social persuasion or coersion.

Due to several historical factors, most of the contemporary Muslim
societies lack the necessary conditions for the Islamic momentum they need
to mold their societies. It is reasonable to assume that social control of in-
dividual behavior is expected to be prominent in such societies during the
initial phase of social change. So we should not be surprised by the interven-
tion of the state to regulate and control individual behavior. Once we unders-
tand the limits of such intervention, it should be possible for us to develop
different policy choices for different Islamic societies and thereby contribute
to the development of Islamic economics as a science.

3. The Theory of Conspicuous Underconsumption

We often talk of “conspicuous consumption” or “demonstration effect,’
and most of today’s writers on Islamic literature refer to these concepts im-
plying waste of resources. Clearly, Islam does not look with favor on con-
spicuous consumption, because it distorts the allocation of resources and
deprives the poor of their legitimate rights in a society. But the Qur'anic stress
on enjoyment of all lawful and beautiful things of the world, through exploita-
tion of “His bounties” is not properly appreciated. On the contrary, Islamic
stress on moderation and plain living is often misplaced. The concept of
moderation should no longer be used as a plea to rely on individual fate and
poor living conditions. Our modern statistical techniques should enable us
to quantify the poverty line in terms of income or in terms of goods and ser-
vices. If we take a random sample of Islamic communities of today, we will
find that with the exception of a few rich communities, the vast majority of
the Muslim ummah is living either at a subsistence or starvation level. Islamical-
ly speaking, this very fact should act as a stimulus to work hard to produce
more so that we can raise the level of consumption. The critical question is
not merely to raise the level of consumption but to sustain this growth over
a period of time. Viewed from this perspective, we can develop a theory of
conspicuous underconsumption in Islam so that we restore the balance of
moderation involving integration of consumption and saving and investment
behavior of the communities concerned. While it should be possible to quan-
tify the moderation line of consumption, it is equally important to spell out
its implications for saving and investment functions in an Islamic economy.
Furthermore, there is a need to develop a series of theories on conspicuous
underconsumption and their fiscal and monetary implications for different
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Muslim societies. The development of a theory of conspicuous underconsump-
tion is expected to provide a solid base from which to develop an Islamic
theory of justified minimum and sufficient levels of consumption. Given our
present stock of statistical and medical knowledge, it should be possible to
prescribe minimum, moderate, and sufficient levels of living for each of the
communities concerned.

4. The Limits of Islamic Economic Analysis

It is a fact that Islam is a complete code of life because it provides the
most comprehensive account of the Muslim code of conduct, not only as
regards earthly life, but also life after death. This very comprehensiveness
of the Islamic code requires Islamic economists to research and identify the
areas of the Qur'an and the Sunnah dealing mainly with economic matters.
Islamic economists specialize in the development of Islamic economics as
a distinct branch of knowledge. There are areas of Islamic law, such as mar-
riage, divorce, and burial services, where economists have little to contribute.
Islamic economic theory should enable us to identify those activities with
which Islamic economists should primarily be concerned. It is perhaps the
area of study between what is and what ought to be. The elementary set theory
and the conventional diagrams can be used to identify the frontiers of Islamic
economists’ main area of concern. There will be some empty or null sets or
some sets having only indirect connection with the mainstream of Islamic
economic analysis. The identification of elements of the empty sets should
be useful in the development of the theory. This idea has further been developed
in explaining the question of exchangeables nonexchangeable in my article
entitled, “Scarcity, Choice and Opportunity Cost: Their Dimensions in Islamic
Economics.”? One of the main reasons for development of this theory is to
introduce an element of objectivity into economic analysis and to identify
the boundaries of activities with which Muslim economists should primarily
be concerned. Another reason for introducing this concept of intersection is
to enable the Muslim economist to focus on those areas of the Shari‘ah that
are directly related to his work. This is not to suggest that Muslim economists
should study only that part of the Shari‘ah that relates to economic values.
The point I am making is that knowledge of the structures of logic and of
set theory and their relation to mathematics should enable us to better unders-
tand the substantive content of our ethical conceptions. In this way we will
be able to observe the effects of the division into those that are decidable and
complete, undecidable yet complete, and neither decidable nor complete. It
is possible then to find new answers to old questions of meaning and justifica-
tions of Islamic economic values.
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5. Efficiency versus Equity and Equality

The conflict between efficiency and equity is well known in Western
economic literature, particularly in the literature on development. We have
evidence to show that this apparent conflict is also well recognized in most
of the planning documents of Third World countries and that whenever such
a conflict arises, the efficiency criteria take precedence over equity criteria
in most cases. The Qur'dn repeatedly enjoins Muslims not to be wasteful.
We must be efficient in the use and maintenance of His resources. Islam also
stresses an equitable distribution of income. So what would be an Islamic
solution when there is a conflict between efficiency and equity? Before answer-
ing this question, we have to develop Islamic efficiency and equity concepts
instead of perceiving them in terms of Western secular values.? In an Islamic
economy the ultimate aim of both efficiency and equity considerations is to
ensure economic justice to all, for the final goal of an efficient utilization
of resources is to have them distributed equitably. This question of economic
fairness may involve adjustments of weights or assigning weights to competing
principles of justice. Should any conflict arise, it is to be settled by its predomi-
nant effects as admissible under the Shari‘ah. In the course of solving the con-
flict the appeal to intuition cannot be avoided altogether. But intuitionism in
an Islamic framework cannot ignore the ethical and moral imperatives of the
Shari‘ah, an understanding of which leads one to believe that the question
of equitable distribution of goods and services ranks as a first principle of
Islam. Thus the question of what is to be produced and how needs to be decided
in the light of this first principle. At an operational level it can be said- that
at an initia] stage of economic development in a society where poverty is
widespread, equity consideration will take precedence over the efficiency
criteria. Once minimum provisioning has been made, efficiency criteria may
be taken into account to sustain the level of equitable distribution of income.
Once this dynamic interplay between efficiency and equity considerations is
understood in the light of Islamic humanism, we can further the cause of Islamic
economics. The question that requires urgent attention is how to develop a
methodology of assigning weights to competing principles of justice. What
are the key elements involved in the adjustment of weights?

In this connection, it is pertinent to mention that Islam does not believe
in total equality in income. This does not mean that Islam does not want to
have equality of opportunities to earn income. The critical question here is
how to ensure equal opportunities to all members of a community in the con-
text of an unfavorable institutional, social, and economic setting. What is the
order of the priority? Should we first try to introduce the necessary reform
in the existing socioeconomic framework, which is now responsible for
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generating government decisions in favor of the privileged elite? If so, how
will equality of opportunity be ensured during pre-reform, post-reform, and
transitional period?

6. Cooperation, Competition, and Control

Contrary to popular notions, I must say that a firm or an economic enter-
prise in an Islamic framework can hardly run on the basis of either perfect
cooperation or perfect competition. It should be possible to conceive of a
situation in which cooperation, competition, and control are all needed at
the same time at an operational level, although perfect cooperation may ap-
pear to be an ideal solution from an Islamic viewpoint.

What is the optimal mix of cooperation, competition, and control in an
Islamic economy? Although no definite answer can be given, the different
facets of cooperative, competitive, and controlled behavior can be exposed
to Islamic values. This enable us to see to what extent these three types of
behavior can affect price, income, and employment policies.

There is no rule for an optimal mix or tradeoff among the three. Never-
theless, cooperative behavior as an operational strategy of firm, industry, and
household perhaps ranks first in the order of Islamic priorities. This is main-
ly due to Islamic concern for social justice and equity in economic activities.
But cooperative behavior can be either voluntary, induced, or competitive
in nature.* When cooperation is voluntary under the influence of Islamic values,
the behavior of the firm tends to be guided by considerations of a socially
desirable level of profits. In such a situation, consumers, as a class, may not
resort to hoarding, which would lead to an artificial rise in price. Effective
demand is likely to increase. This is only a hypothesis at this stage. Induced
cooperation may also achieve the same result. This type of cooperation may
not be forthcoming in the case of an economic enterprise where goods and
services produced cannot readily be classified as private goods, because the
private sector is generally shy in investing in production of social goods. It
is not easy to put a price tag on such goods. Furthermore, even in a com-
petitive market, producers may resort to cooperation among themselves by
exchanging information, locating industries in certain areas, or conducting
joint research projects. It would be naive to assume that such cooperative
behavior on the part of the firm in a competitive environment will motivate
firms to aim at a socially desirable level of profit. The firm may very well
pursue the goal of profit maximization through cost-effective management and
investment strategies. This type of cooperation may be called competitive
cooperation. An Islamic economy does not, of course, preclude the possibility
of such cooperation, whose motivations are derived not from the teaching
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of Islam but from the exigencies of circumstances guided by crisis and con-
flict of the competitive environment of a market economy. The socially
desirable profit motive, which is likely to be the effect of Islamically justified
cooperative behavior, tends to be sustained, provided an appropriate educa-
tional program is implemented to internalize Islamic values based on altruistic
behavior on the part of the producer and the consumer in an Islamic society.
This ideological education program is vital, because it contributes much to
awakening their motivations for work and cooperation. It gives them the
necessary spiritual incentives and teaches them selflessness —factors that are
so important for the success of an enterprise. Our critical task lies not only
in making a comparative analysis between altruistic behavior and maximiz-
ing behavior and their relative effects on price, income, and output but also
in defining the scope and nature of altruistic and maximizing behavior need-
ed in an Islamic economy. Here maximizing behavior is viewed not as an
end in itself but a means to an end.

This brings us to the question of competition and control. While the
possibility of free competition cannot be ruled out in a properly run Islamic
economy, in many cases competition needs to be supervised. The extent and
level of intervention and economic control depends on the nature of economic
activities.

The critical task before us is not merely to determine where coopera-
tion, competition, and control begin but also to work out the details of an
Islamic framework under which these three concepts and their operational
strategies gain a distinct status. Their implications on the economic and social
behavior of both consumers and producers in an Islamic society should pro-
vide us with an immense scope for different policy options needed for the
growth of Islamic economics. The adoption and implementation of different
policy options to achieve the common goal of a society require skill, tact,
and imagination.

7. Haldl versus Haram

Contrary to a popular notion, the concepts of halal and haram should
not be confined to the explicit injunctions of the Qur'an and the Sunnah. 1
am inclined to go beyond the explicit injunctions of the Shari‘ah so that we
have a better understanding of the implicit spirit of injunctions within the
dynamic framework of a society.

In explaining the behavior of consumers in an Islamic economy, some
prohibited items —pork, alcohol, for example —are often cited. The prohibi-
tion of these items has its validity in the Shari‘ah. But even without consum-
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ing any of these prohibited items, a Muslim consumer can indulge in a con-
sumption style inconsistent with the spirit of Islam. Similarly, producers in
an Islamic state are not be allowed to invest in haram activities. They may,
however, invest in apparently halal activities, whose effects on resource alloca-
tion as well as consumer behavior may be considered out of tune with the
Islamic spirit. For example, given resource constraints, production of luxury
cars in lieu of buses in a heavily populated underdeveloped country may not
be regarded as an Islamically appropriate allocation of resources. The point
1 am making is that the questions of halal and haram are to be examined through
an approach to the problem emphasizing both letter and spirit of the Shari‘ah.
At an operational level, it means the study of the entire process of utilization,
allocation, and maintenance of resources in an Islamic economy in order to
identify the areas of Islamic concern. It has its implications in both micro-
and macro-economic problems and issues, including public finance and
economic development.

8. Monetary and Non-monetary Return

We have already indicated that in an Islamic economy there is considerable
scope to analyze the effects of altruistic behavior of a firm or individual
household on price, income, and employment. This altruistic behavior stems
not ¢ 'y from the perception of securing the pleasure of Allah but also from
the fear of punishment. This notion of reward and punishment, derived from
the accountability of man to Allah for whatever he does in this life, is central
to Islamic faith, as this accountability gives a Muslim a sense of completeness,
direction, and a permanent code of conduct. The Muslim believes in life after
death. The absence of such belief is the negation of the belief in the existence
of Allah. It may not be possible with our present faculties to realize the nature
of the conditions of life after death, but we can develop some approximate
intuitive understanding of them through moral and spiritual experience.® The
Prophet (SAAS) is reported to have said that the true reality of the life after
death is not possible for the human mind to conceive. As the Qur'an states,
“No soul knows what bliss is kept hidden for it as a reward for good werks”
(32:18).

Therefore, economic activities on earth are bound to be influenced by
both monetary and non-monetary returns. While the monetary returns can
be measured in terms of actual money received for work done, non-monetary
returns can be expressed in terms of Islamically desirable economic activities.
This involves assigning Islamic weights to various alternative haldl economic
activities, although the very appropriateness of a weight itself may remain
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controversial. Given the present stock of knowledge, it is relatively easy to
measure the monetary return of our economic activities, but the measure-
ment of non-monetary returns from an Islamic viewpoint is still in its infan-
cy. Our critical task is to find out how to measure non-quantifiable values
arising out of halal economic activities. We need to develop a concept of Istamic
cost and Islamic return. Once the substantive content of ethical and moral
conceptions is better understood, the answers to questions regarding the mean-
ing of this integrative nature of cost and return and justification of ethical
judgments can be found. This will then enable us to better understand the
frontiers of Islamic economics.

9. Altruistic Behavior: Its Implications and Limits
in Islamic Economics

It is generally believed that man is essentially selfish. On this assump-
tion, the concept of “economic man” has emerged as a basis for conventional
analysis of the market economy. This is not to suggest that “economic man”
does not have any altruistic motive or concern for others. A careful study
of the Shari‘ah reveals that Islam rejects the concept of “economic man” as
understood in a market economy. Islam is based on the concept of the “Islamic
person” who is not only concerned with his own needs but also sensitive to
others’ needs. The need for such altruistic behavior on the part of consumers
and producers can hardly be overestimated in an Islamic framework. It has
its roots in the Quran and the Sunnah. Man being the best creation of Allah
possesses all humanly qualities, including concern for others.

Had humans been devoid of this quality of non-selfishness, the Qur'an
would not have urged the Muslims to pay zakah and sadaqah so vigorously
to mitigate the material misery of the poor and to enhance the quality of moral
and spiritual life.

But at an operational level, thinking about the economics of altruism in
an Islamic framework may lead to rethinking of the economics of resource
allocation, resource distribution, and resource maintenance. It is possible to
demonstrate that certain forms of altruistic behavior may promote economic
efficiency, so that every one can be better off—not that some will be better
off at the expense of others.

Thus in a properly run Islamic economy the prevalence of altruistic
behavior can be manifested in several ways:

[A] producer may advertise his product truthfully when he need
not, a labor union may refrain from breaking the law when it could
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do so for a net gain, a producer may resist contaminating a river
when he could do so without detection, a firm may elect to pay
“fair wage rates” when it could exploit some workers’ ignorance
of wage rates and job availability elsewhere with impunity, a
benevolent butcher may abstain from short-weighing. These
altruistic practices involve imperfections of information and
foresight in a central way: they represent the refusal to deceive
through false information (truthfulness) or the refusal to mislead
through concealed information (disclosure), or the refusal to test
the information costs for others of investigation and prosecution
(lawfulness), or the refusal to let uncertainty that others will keep
their bargain discourage one’s own good faith (trustingness.)®

The need for such altruistic behavior in an Islamic economy is not mere-
ly a social and economic necessity but also a moral and ethical one. Once
consumers and producers are imbued with such altruistic behavior, it tends
to increase the economic efficiency of a market because it reduces the risks
and anxieties of being cheated or exploited. Beyond that, it tends to improve
resource allocation by lowering the transaction costs that society pays in do-
ing business and running markets. Truthfulness and disclosure by others will
often avert initial misallocations and subsequent search costs; they may result
in a reduction in the investment of resources in gathering information necessary
to achieve a given resource allocation. Lawfulness reduces the costs of pro-
tection against crime, particularly the costs of enforcing market contracts and
the tax system. Mutual trust in the adherence to a contract or obligation will
often permit a resource allocation that is superior to any allocation reached
by the non-cooperative actions of distrustful individuals.?

It is clear that altruistic phenomena are crucial to the functioning of the
economy in an Islamic framework. But it is equally important to examine
what kinds of altruistic behavior are productive, non-productive, or counter-
productive. What are the costs of the responsibility and power it places in
private hands, particularly when it substitutes for law and regulation impos-
ed and implemented by the public sector?

There are also the ways and means of altruism. Why do we supply a good
altruistic cause without charge or at a charge less than the market price and
for what reasons? These are difficult questions, and full answers to these ques-
tions may not be possible because it is almost impossible to identify all the
social, economic, moral, and spiritual variables and to establish their inter-
relations. It is clearly beyond the scope of so-called closed models, which
deal only with quantifiable variables and exclude many important non-
quantifiable factors. Nevertheless, attempts should be made to analyze the
consequences of different options of allocation of scarce resources even for
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altruistic purposes as objectively as possible.

This raises the question of the extent to which one should go in promoting
the social interest. In other words, it is important to determine the limits of
one’s altruistic behavior or non-selfish attitude in an Islamic economy. Man
does need food, shelter, clothing, and other basic amenities of life. He also
needs resources to support the legitimate interests of his family and children.
When a person is involved in acquiring these minimum resources for sus-
taining his life and maintaining his family, can we call it a selfish attitude?
The answer is no. The Shari‘ah permits individuals to earn a “sufficient” and
comfortable level of living after fulfilling their social and religious obligations.

Thus the question that needs attention is: Where does the drive for self-
need or self-justice end and altruistic behavior begin? Muslim economists have
to address this question to solve the many problems and issues Muslim societies
face. The determination of the critical line between self-need and altrusistic
behavior is extremely important.

As 1 see it, this critical line can be influenced by two possible limits —
one quantitative, the other qualitative. The quantitative limit will be set by
one’s basic physiological need which puts a limit to altruistic behavior. However,
it is a requirement of the Shari‘ah that an individual must attain a minimum
level of living and that he must work to get it. In case of his failure, an Islamic
state must ensure that each individual obtains his minimum needs. It follows
that we can learn not to want food for our living. So it is important to quan-
tify the minimum bundle of goods and services an individual needs in a par-
ticular social context. It is also important to determine what is a sufficient
as well as a comfortable level of living in a particular social context. This
would enable an individual to know to what extent he should participate in
pursuing the goal of altruism. Thus, in a sense, his altruistic behavior becomes
a function of his disposable income.

Thus the perception of concern for others tends to be different from per-
son to person even when they have the same incomes. This is because of the
difference in abilities to perceive the difficulties of others. Sometimes this
mental endowment is influenced by local customs and environments.

It is to be noted here that the Qur'an recognizes differences in individual
mental endowment and differences in abilities and income. From the preceding
analysis, it becomes obvious that there are at least two Shari‘ah-based limits
to altruistic behavior. Once these two limits are clearly understood, it should
be possible to formulate guidelines to altruistic behavior for the consumer
as well as the producer in an Islamic economy.

As regards consumer behavior, it is important to determine the amount
of goods and services an individual household needs for its survival. The limit
may not be set, but guidelines can be evolved to make comparisons between
altruistic behavior and maximizing behavior by the consumer. In the light



Muhammad Abdul Mannan 309

of the Shari‘ah, it is possible, then, to determine when a consumer is involv-
ed in an extravagant lifestyle in a particular social context. In such cases his
maximizing behavior requires him to reduce waste and unnecessary expen-
diture to the limits of moderation as required by the Shariah. At an opera-
tional level, an increase in consumption and productive expenditure for others
as a percentage of his total expenditure may be viewed as an improvement
in the level of his altruistic behavior.

As regards the behavior of the producer, it should be possible to evolve
a similar guideline to define the range of normal as well as excessive profit
limits in the context of a particular production environment. Once this is done,
it should be possible to compare between altruistic behavior and maximizing
behavior of the firm. Like a consumer, a firm has to survive. So normal pro-
fits will remain a constraint pertaining to the firm’s activities. This is not to
suggest that a firm in an Islamic economy will not operate on a no-profit and
no-loss basis or on a negative profit basis in some cases. Here also there is
a need to distinguish between Islamic social profit and Islamic economic profit.
Once this distinction is clear, an increase in total social profit as a percentage
of the firm’s total economic profit may be viewed as an improvement in the
level of the firm’s altruistic behavior. These are some of the hypotheses that
need to be examined in depth.

Concluding Observations

From the preceding analysis it is evident that ethical and moral imperatives
are the overriding concerns in Islamic economics. The integrated economic,
social, and political needs are subordinate to imperatives of faith and morali-
ty. The following basic conclusions emerge from the preceding discussion
within the framework of the Shari‘ah.

1.  The role of Islamic economic theory can be viewed in three
distinctive ways:
(a) to correct past distortions (if any) or reconfirm past
practices;
(b) to understand present reality; and
(c) to help future reconstructions of Muslim societies.
The so-called distinction between normative and positive
economic considerations is not significant in Islamic
economics. The integrative analysis of “revealed knowledge”
and “acquired knowledge” is not always subject to testing in
an Islamic framework. Islamic economic values need to be
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integrated both in theory and in policy formulation as part
of a social framework that knows no distinction between
material and spiritual activity of man.

2. Society or the state in Islam serves the individual, who is
accountable to Allah. Social control is viewed as a guaran-
tor of individual freedom, and vice versa.

3. Consumption is a positive concept in Islam. The key to its
understanding lies in the concept of moderation in consump-
tion defined as such in a particular social and economic
context.

4. Islamic economics is cooperative, competitive, and controlled
at the same time. The unique mix of such principles can pro-
vide insights into the working of an Islamic economic market.

5. The question of halal and haram is to be examine through
a systems approach emphasizing both letter and spirit of the
Shariah. Analogical reasoning, logical inferences, and human
intuition guided by socio-economic, moral, and spiritual im-
peratives should then be encouraged to widen the frontiers
of Islamic economics as long as they do not contradict the
explicit and implicit injunctions of the Shari‘ah.

6.  Islamic altruistic behavior on the part of consumers and pro-
ducers is not merely an economic and social necessity but
also a moral and ethical one.

Altruistic behavior can be seen as a measure of economic efficiency as
it reduces transaction costs. The quantitative and qualitative limits to altruistic
behavior may be set by one’s physiological need and psychological percep-
tion of concern for others.
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NOTES

Islamic economic theory is viewed as the body of generalizations or principles or
a process of formulating or describing economic behavior or functional relationship
in a particular context, developed or derived from the timeless Islamic imperatives,
rooted in the Shari‘ah either explicitly or implicitly. As such generalization from
observed sets of facts or principles, formulations of hypotheses for testing must be
exposed to Islamic revealed knowledge.

Published by the Journal of Social Economics, University of Kuwait, 1981, Special Hi-
Jjra Issue, and reprinted by the International Centre for Research in Islamic Economic
(ICRIE), King AbdulAziz University, Jeddah, Saudi Arabia (1982).

Islamic equity considerations may lead to efficient allocation of resources. It tends
to increase productivity. This would enable the individual to perform his social and
moral responsibility in a better way.

See also M. A. Mannan, “Islamic Perspectives on Market Prices and Allocation,”
ICRIE, King AbdulAziz University, Jeddah, Saudi Arabia.

See Zafrullah Khan, Islam: Its Meaning for Modern Man, London, 1962.
Edmunds S. Pheleps (ed)., Altruism, Morality and Economic Theory, Russel Sage Foun-
dation, New York, 1975, p. S.

Iid.
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Toward Islamic Economics

Mahmoud Abu-Saud

In this paper, I shall confine myself to the development of a basis for
an economic system within an Islamic state. By Islamic state, I mean that
state which believes in and applies Islamic injunctions and teachings in all
spheres of life. The aim is to formulate a general theory for a system of Islamic
economics that, once defined, can help researchers to begin their analytic
studies without difficulty.

All Muslims at present are living under governments that do not observe
the Shariah and whose laws are mainly derived from non-Islamic doctrines.
A new awareness however, among Muslims urges them to proclaim the ap-
plication of their Islam.

Any economic system is derived from the general ideology that prevails
in a the society that applies it as a means to achieving the goals promised
by that ideology. Accordingly, the realization of the Islamic economic system
is dependent on the adoption of an Islamic doctrine (Shariah) or ideology
in the political, social, and aesthetic spheres of life. All these different spheres
of human life are interdependent; it is impossible to completely separate one
sphere from the other. To treat one of them on its own is only a means of
facilitating the study.

Methodology
Subject

To study Islamic economics, we have to consider two main issues: (1)
the relationship of economics to the other spheres of secular life within Islamic
ideology; and (2) the principles of Islamic economics.

As to the first issue, economics represents the material element that unites
with the spiritual to constitute the human being. The classical Muslim jurists
cited its contents under the expression mu@malat, meaning all material deal-
ings. This encompasses all rules administering the material dealings among
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individuals and the exchange of goods for the purpose of mutual benefits.

In this sense, economics has its effects on, and is likewise affected by, the

political, social, and moral aspects of individuals and their collectivity.
The second issue constitutes the core of this study.

Means of Research

To study the two above-mentioned issues, one should consider the
following:

1.  All Qur'anic and Sunnah texts touching upon the subject must
be identified. Further, the study must clarify the raison d’etre
behind the texts.

2. Reference to classical figh must be invoked to help interpret
the texts and apply them in our times.

3. Full benefit must be drawn from the science of usil al figh.

Such criteria should be applied within wider Islamic rules (al kulliyar),
the most important of which is that of general license (al ibahah). Modern
contractual dealings should not necessarily be expressed in old forms. It is
necessary to adapt usi! instruments in judging modern dealings.

The Economic System in an Islamic State

Subject of Economics
In Islamic system, economics comprises two elements:

1. Al Mu‘amalat, the study of human activities related to the ex-
change of utilities to the satisfaction of material needs as
regulated by Islamic rules.

2. The study of the behavior of individuals and society in the
course of their production, consumption, and distribution of
goods.

When studying al Mu‘amalat, we have to bear in mind that we are not
bound to limit ourselves to the various forms and modules our ancestors
established to suit their requirements. On the contrary, one should establish
new forms and new formulae to adopt to the exigencies of our complicated
modern lives.
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Moral values per se should not be considered a quantum in our new con-
cept of Islamic economics. They have to be reflected in economic behavior
as the “motives” behind material activities and transactions. In the ideal Islamic
state, Islamic moral values have a great impact on individuals’ every-day tran-
sactional behavior. To emphasize Islamic moral values, to describe them
as a distinct characteristic feature of Islamic economics, and to try to quan-
tify them in the guise of factors or coefficients is futile. Supply and demand
curves, market movements, productivity—all these phenomena carry the traits
of Islamic values and accordingly are influenced by them.

The Western principles of utilitarianism or materialism are not the only
motivation behind each and every economic activity in the West. Individuals
and societies have other motives and incentives, and psychological factors
also affect transactional behavior. One should also be careful not to exclude
the material motive from Islamic analysis, since there is nothing against it
in Islam. In fact, it is natural that the investor wants to maximize his profits
and that the consumer wants to maximize his benefits and satisfaction.

The basic principles on which Islamic economics is founded are derived
from moral values that do not contradict or negate the maximization criterion.
On the contrary, I see them as conducive to the maximization of profit and
utility without a harmful effect on the dealings among individuals as col-
laborating members of their societies or between individuals and their col-
lectivity. After all, moral values are the subject of study in disciplines other
than economics.

Zakah

Zakah is the essence of Islamic economic philosophy and the frame of
its functional system.

As a philosophy, it propounds the fact that Allah is the Lord and Creator
of all beings and the Original Owner of all wealth. In this capacity, He im-
poses a tax on all fortunes in the hands of His servants.

Zakah also implies that everything depreciates and vanishes except the
Eternal Allah. All material wealth, including money, must depreciate by the
lapse of time. Unless wealth is invested, it depreciates in value or in substance.
These two major principles—the origin of ownership and depreciation—
constitute the corner stones of Islamic economic doctrine from which the basic
principles of the system are derived. The first is herein called ritualistic zakah
(zakat al taabbud), while I refer to the second as the transactional zakah (zakat
al muamalat).
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Principles of Islamic Economic System
(Transactional Zakah)

Principle of Vicegerency (Istikhlaf)

This principle is derived from the cardinal Islamic principle of Tawhid.
Allah is the Lord of all beings (Rabb al ‘Alamin). Accordingly, ownership
in Islam belongs to Allah, Who entrusted man with all wealth on earth with
a view to exploiting it according to Allah’s will. Private ownership is recognized
by Islam but only as per pro—as a delegation from the original Lord to His
agent man. Thus, man cannot dispose of whatever is in his possession without
restrictions, or in a manner discordant with the terms inscribed by the Lord.

Private ownership is not a social function, nor is natural wealth the pro-
perty of the society or collectivity. All wealth belongs to Allah alone and private
ownership is only a metaphoric expression. There are three main restrictions
on private ownership:

1.  Ownership must be acquired by legitimate means.
Private ownership should not jeopardize the public interest.
Accordingly, if public interest requires the acquisition of a
private property, the owner must be fully and fairly
compensated.

3. The owner must invest and utilize what he owns in a satisfac-
tory manner and without violating the stipulated laws.

The Law of Depreciation

Again, this is a principle derived from Tawhid, and it is universally
acknowledged as a law of existence. Economists apply this law in their calcula-
tions of the gross national product of any society and, indeed, in every calcula-
tion of any assets. It is important to note that money is exempt from this law
in non-Islamic concept, while it is not in Islam.

Islam, by considering money as a means to procure economic satisfac-
tion, does not recognize it as a genuine good. Nevertheless, it can be taken
as a “representative of goods,” and hence it can bear some qualifications ascribed
to goods. If so, and if all goods do depreciate by the lapse of time, money
cannot be considered a “super-good,” nor can it be immune from depreciation.

Once this law is put into practice, the entire system of economic con-
ncepts and models that prevails in the non-Islamic West takes a completely
different shape.
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If money were subjected to depreciation, as it should be, nobody would
be interested in holding it back. It would be put back into circulation as soon
as it were received, causing more demand on available goods. Continuous
effective demand would lead to boosting production to increase supply, leading
to more employment and higher wages. Higher wages would lead to higher
demand and more supply, and so on.

Work and Reward

No work should be done without reward, and no reward should be
distributed without work. Productive work is imperative, according to Qur’anic
injunctions, and to reward it is only a law of existence.

Except in cases of inheritance, grants or gifts, and payment of zakah to
those who deserve it, no “reward” should be legitimized unless it is genuine-
ly earned. Interest as a reward for saving money is usury and is categorically
prohibited. Even rent for agricultural land without any contribution of the
landlord to the tilling of the land is considered by most to be unearned in-
come and is forbidden. As a corollary, the reward must be commensurate
to the work. Fair reward is characteristic of an Islamic system. Authorities’
intervention is least needed to enforce this rule if the system—as a whole—is
adopted.

Loss for Gain

Besides the hadiths that propound this principle, it can also be deduced
from the general concept of justice in Islam. In fact, it is almost axiomatic
to say that those who hope for gain out of any transaction must also be ready
for a comparable loss.

There is consensus among Muslim jurists that this principle is basic-all
Islamic transactions. Any contractual dealing that stipulates an assured gain
without possibility of loss is illegal and therefore void. Even if in such a con-
tract the principal is guaranteed in case of loss, the contract is null and void.

On the Yasis of this principle, mudarabah and all forms of joint ventures
and association have been formulated and sanctioned since the dawn of Islam.

No Harm or Hurt

This hadith is essential for delineating the rights and. obligations of
persons —natural or moral —when dealing among themselves. No one is allowed
to inflict harm on himself or others when exercising any econotnic activity.
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There are certain injunctions citing harm. For instance, dealing in alcohol,
pork, obscene material, or narcotics, is strictly forbidden. Other fraudulent
or harmful dealings have to be defined by the authorities and obviously differ
from place to place and from time to time.

If we apply the above-mentioned five principles, we take many moral
values into consideration in our everyday material dealings. Our economic
decisions, whether on the individual or on the societal level, should be ad-
ministered by these principles, which are essentially moral but effectively prac-
tical and actually imparted in our material economic activities.

The Role of the State in the Economic Order

In Islam, the individual is originally free. He enjoys political, social,
moral, and economic freedom as defined by Islam. As human freedom can-
not be absolute, however, an independent entity is formed, not to deprive in-
dividuals of their freedom but to defend this freedom and allow it to function
within the framework of Islamic rules and regulations.

The Shariah allows the state to interfere in all societal activities of its
citizens, but only within the narrowest limits and mainly in order to apply
the basic principle of “enjoining the good and forbidding the wrong,” to
safeguard citizens’ rights, to defend the country, and to provide public ser-
vices and utilities when individuals are not in a pgsition to undertake such
responsibilities. Accordingly, nationalization as a general policy and as ap-
plied by any Muslim country is neither Islamically legitimate nor warranted.
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Figh al Islam La Figh al Fuqaha’

(The Figh of Islam not the Figh of the Jurists)

Muhammad Abdallah al Samman
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The Balance Sheet of Western Philosophy
in this Century

Roger Garaudy

Today, Western philosophy is all too close to its origins because it has
never really answered the questions that brought about its birth. These ques-
tions are: What is the meaning of life and death? What is the source and what
is the vocation of our freedom? How are we to act in order to fulfill the pat-
terns of God? Such essential questions of philosophy are raised only by man,
and properly so. For only man cannot live without raising them.

In nature, every being has a place and a function which are not of its
own choosing. Every creature is subject to the law of God: a stone must fall
when released, a plant must grow when nourished, an animal must follow
its instinct. All of them obey and fulfill this divine law without choice or
question.

With man, however, a new realm begins. He is the only creature that
God has endowed with the choice of either disobeying or fulfilling that law
after a free, deliberate, and responsible decision.

The Quran says: “We have offered Our trust to the heavens, to earth and
mountains. But they all rejected it in fear and trembling. Only man arose to
accept and carry that trust. He alone is unjust and ignorant (33:72)”

It was thus that human history began, a history that man himself makes,
unlike all other creatures which fulfill the law of necessity.

In order to regain this lost unity, that is to say, in order to integrate himself
into the whole of creation and thus give his life and death their place and
meaning in the divine order, man created all sorts of myths. But he also received
divine assistance through the revelations brought by the prophets of every
people.

In the sixth century before Christ, throughout Asia, the great myths of
Mesopotamia and Egypt, the wise sayings of the Upanishads of India, and
those of Chinese Taoism raised and considered the basic problems of the
ultimate reality of this world, its meaning and significance, our role in it,
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and our possible action.

It was man’s first attempt to reach a satisfactory answer to the question
of relations between man and nature, between man and God. In the Near East,
where the great revelations of the Book of God had taken place, in which
the divine answers to human questions were given, the sages deliberated over
the basic problems with great concentration.

One of those sages, Heraclitus, had already proclaimed in the sixth cen-
tury B.C. that

“All things are one”

“The Law is to follow the will of the One.”

“Wisdom consists in a single thing only, namely: to know the
thought that governs and orders everything.”

Similarly, the Hanifs had come very close to these answers in their search
for the will of God.

Under these circumstances came the first “secession” (withdrawing) of
the West. Consuming involvement in trade had caused man to lose contact
with nature nature being cultivated through slaves. Likeise, the fierce com-
mercial competition among the cities, and among the citizens of each city,
caused men to lose sight of the divine unity.

It was then the fashion to deny any absolute, to assume man’s self-
sufficiency, and to proclaim him “the measure of all things.” By rejecting both
transcendence and community at once, human society was turned into an arena
of confrontation among individuals and groups driven by their will to growth
and their will to power.

The first philosophers of the West, the sophists of Athens, gave us the
first formulation of this moral. “The good,” they said, “consists in having the
strongest desires as well as the means to satisfy them.” Obviously, this law
of the jungle continues to this day to characterize Western societies bent upon
growth as well as maintaining “the balance of terror”

Such was the birth of phiiosophy in the West in the fifth century B.C.
It was an occasion that prompted Socrates to seek new foundations for moral
knowledge which, he thought, might save man from the impending chaos and
downfall of Athens, from its total moral disintegration. As he saw it, the prob-
lem was one of finding a principle for making value judgements, a principle
that was viable enough to withstand the array of happenstance answers given
by the sophists. .

One of Socrates’ disciplines, Plato, in pursuit of the same objective, elevated
the search for knowledge of virtue and politics to a science. But that science,
in his view, consisted of relating reasons and concepts together in necessary,
unbreakable bonds.

This conception of science leaves no room whatsoever for faith, which
was relegated to a position of inferior knowledge. Nor does it leave any room
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for love. For what is called “Platonic love” is not the love of other persons

but of an intellectual search for a total truth. Nor does it leave any room for

beauty. Indeed, Plato chased the poets out of his ideal republic because their

creative imagination was deemed by him to be a menace to the established.
order.

This reductionist conception of reason, which deprives man of his noblest
dimensions (faith, love, beauty) radically separated the soul from the body,
the sensory from the intelligible. And this is still the most salient characteristic
of Western philosophy.

It is a kind of lame rationalism, this Greek philosophizing, which robs
man of his essential dimensions, of love, of beauty, and of faith. The
philosophy’s dualism of soul and body, of the sensory and the intelligible,
has brought sterility to Western thinking since Plato and Aristotle. Moreover,
it impoverished religion by pretending to bring it within the framework of
Greek philosophy, as it did with Judaism at the hands of Ibn Maymin
(Maimonides), with Chritianity through St. Thomas Aquinas, and with Islam
in the hands of Ibn Rushd.

There was a time when the West might have cut itself loose from this
reductionist conception of reason. That moment came when, from the Muslim
University of Qurtubah—from the tenth to the thirteenth centuries—a new vi-
sion shone over Europe. In this Islamic view, reason in its full dimensions
was being taught and advocated.

First, the natural sciences cultivated the experimental method and, through
it, enabled Arab-Islamic thought to break away from the speculative thinking
of the Greeks. When that science moved to the Europe of the Middle Ages,
it degenerated into scholasticism. The Islam experimental and mathematical
sciences enabled the Muslims to discover a new order of relations among things
within the chains of necessary causality.

Second, Islamic philosophy, which studied purposes as against science
which studies causes, was able to establish, in line with Quranic teaching,
the role of every object and every event as a sign of divine presence and ac-
tion. Islamic philosophy was able to institute a way of thinking regained for
life its meaning and purpose by means of determining things and events as
happenings in a divine scheme.

Third, faith was understood by Muslims not as a limitation of either science
or wisdom; on the contrary, faith worked their continuation and perfection.
By moving from cause to effect and from effect to a new cause, science could
never reach a first and satisfying cause. Likewise, philosophy, by moving from
end to end and purpose to purpose, could never arrive by itself to a final end
or purpose. For their proper exercise, both natural sciences and Islamic
philosophy require the presence of faith so that they may know their proper
limits. In this sense, faith could well be the culmination of science and wisdom,
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given the axioms and postulates of scientific and moral inquiry. Indeed, faith
is reason without frontiers or limits.

In the face of these Muslim breakthroughs, the West made another seces-
sion instead of following the new light provided by Islam. This retreat of the
West was marked by Bacon, Descartes, and Auguste Comte.

Roger Bacon, who is regarded in the West as the father of the experimental
method in the natural sciences, admitted that his major work and achieve-
ment was borrowed from a translation of the Optics of Ibn al Haytham, who
taught the subject at Qurtubah. He separated experimental science however,
from the Islamic legacy of learning, which included morality and faith as well.

Likewise, Descartes proclaimed unequivocally that one must separate the
problems of morality and faith from the domain of reason. In his truncated
view, ends or purposes and transcendence have nothing to do with reason.
In his twenty-eighth “meditation”, he wrote that it is futile to ask the question
why God did a certain thing. One should only ask how he did it. Since
Descartes, the West has stopped asking why questions. Its interest is solely
in the f\lOW. How‘ to make an afom bomb? Never, why should one make an
atom bomb? J ! !

As to transcéndence, it has lost its reason and ground when one pretends
that existence has for ultimate evidence the proposition “I think, therefore
I am” and'that the existence of any object will have to come at the tail end
of a process'of reasoning that moves from that base through a chain of deduc-
tive syllogisms. Indeed, transcendence is lost forever when through a con-
temptuous ontological proof of God, one claims that one can deduce the ex-
istence of all real things— including God —by arguing from the reality of thought
to a presumed reality of being. Revelation and its whole claim for faith thus
becomes futile and useless when the existence of God could be the conclu-
sion of logical reasoning.

This line of Western thinging led to the positivism of Auguste Comte.
Positivism, or the denial of reality to anything not perceived through the senses
or not measurable by mathematics, has become the tacit postulate of all that
goes under the name of “modern science” or “Western science.” This attitude
has unfortunately pervaded all the human sciences (the humanities and social
sciences) since Comte as well. All of them rest on the ultimate premise that
man is just another object of nature, not unlike the objects that physics,
chemistry, and biology study.

The postulates of this positivism are three:

1. Every scientific truth, being an exact and definitive copy of
natural reality, precludes that any of the fundamental notions
of science be subject to doubt. Progress of knowledge is hence
an accumulation of these truths.
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2. Every reality, whether natural or human, is susceptible to be
studied by one and the same method, of which physics and
mathematics are the ideal paradigm.

3. It follows that all problems, including those of morality,
politics, and society, can indeed be solved by the same
method.

With these postulates, science has become scientism, technology has
become technocracy, and politics has become Machiavelianism.

The disadvantages of this positivistic conception of science become
especially exacerbated when the method is applied to the sciences of man.
They are not sciences since they take no account of the specificity of their
object. They apply to man the methods that fit the knowledge and manipula-
tion of things.

A typical example of this bungling is the discipline of Western economics.
It is not a science but an ideology of justification of a given social system
which regards man as if he were an animal. The so-called classical economics
taught in all the universities of the West, and unfortunately elsewhere as well,
hides behind mathematical equations its fundamental axiom. This axiom is
that man is merely a producer and consumer of goods and that man is moved
solely by his individual self-interest. This Western notion of man as homo
economicus 1s the diametrical opposite of the notion of man in Islam. Whenever
we send our sons and daughters to study in the West, we send them unknow-
ingly to learn militant atheism. For it is not possible to treat economics scien-
tifically when one abstracts man and denudes him of his specificity, of his
transcendent dimension, of his morality and values. To give our students in-
tellectual armament with which to defend themselves against this sad state
of knowledge at the present time is what Isma‘il al Fariiqi calls “Islamization
of the Disciplines.”

In fact, all the mutations of the twentieth century demonstrate the false
premises and postulates of positivistic science. In the natural sciences, the
changes in physics since the emergence of the relativity and quantum theories
have rendered questionable all the conceptions once held eternal and necessary,
of space and time, of determinism, of the relation of matter to energy, of the
subject to the object of knowledge.

In politics—history in the making—atomic weaponry and the invasion
of space, on the one hand, and the end of colonialism, on the other, have
rendered questionable all the values that were once necessary and untouchable
in that domain. Equally questionable have become the values of nations and
armies, of order and revolution, indeed, of the whole West with its progress,
its hegemony, and the false universalism of its culture.

The double accomplishment of atomic armament and the conquest of space
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has given birth to the “absolute weapon,” that is to say, to the possibility of
hitting any objective with missiles fired from any base on earth, or to that
of destroying the earth and all life with the present stockpile of weapons equal-
ing one million times the bomb dropped on Hiroshima.

The disequilibrium is growing, indeed it has become prodigious, bet-
ween the United States and Europe, where meat and butter are kept in cold
storage, and a so-called Third World where millions of humans are dying
of starvation and malnutrition.

These are only two examples, among many, that prove that surrender to
the logical implications of Western culture or to its peculiar brand of growth
and development after five centuries of Western hegemony does lead and has
led the entire planet Earth to the brink of suicide.

Islam can bring to the world a different future, as it did to Qurtubah and
Madinah. It can do so through its eternal message of transcendence and um-
mah. In fact, Islam is the only faith capable of effectively countering the fatal
implications of Western dominion. Against positivism, ir gives us
transcendence; against individualism, it gives us the ummah.

Today, Islam has opportunities for spreading far greater than these it en-
joyed at its height in the seventh and eighth centuries. But Islam must be
presented not as a religion among others. Rather, it must be seen as the point
of convergence of the faith that upholds the world, as the climax of all forces
leading toward that ideal faith.

Islam did not conquer the world by military feats. Rather, it achieved
its glorious victory over the world through a cultural revolution which gave
a new purpose for living and a new life to the human masses populating the
disintegrating empires of those days.

The Prophet (SAAS) never claimed that he was creating a new religion.
Rather, he called all humans to submit to God as the Hanifs of old did, begin-
ning with Adam, the first human and the first prophet, with the purpose of
actualizing the Divine plan on earth.

When God sent those early messengers of the purpose of showing mankind
“the straight path,” He chose men capable of reaching and convincing the
millions. He did so by treating every culture on the level and in the language
proper to it. Allah (SWT) did not send doctors of law or philosophers to con-
vey the message — neither an Ibn Maymun, nor an Ibn Rushd, nor a St. Thomas
Aquinas. He sent a shepherd like Amos, a carpenter like Jesus (AS), an il-
literate tradesman like Muhammad (SAAS). Nor did He charge them with
conveying the complete science of an encyclopedia. God sent His messengers
to all men, including the ignorant, to teach the meaning of life, to call for
submission to the plans and patterns of God, to exercise their responsibility
as God’s vicegerents (khilafah) on earth.

Primordial Islam has known well how to integrate the cultures of all
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peoples, from Byzantium and Greece to Persia and India. It did so in a creative
and selective manner, while critically assessing other cultures. In this cen-
tury, living, dynamic Islam must do likewise. We, the Muslims, ought to ex-
ercise the same creative effort as did our ancestors.

As far as the natural sciences are concerned, the problem today is that
of the “transfer of technology.” These transfers are never as innocent as they
look. Often, they bring into the Muslim world the life and thought styles of
the West. And in all cases, they help perpetuate Muslim dependence upon
the West, upon the West’s research centers, upon its experts and professional
cadres. They determine the future course of Muslim development, and make
Muslim countries dependent upon the West’s philosophy underlying Western
science and technology.

Hence it is crucial, in this, as in other domains, to avoid two errors: blind
copying of the West and outright rejection of everything Western. We should
acquire Western science and technology selectively, creatively, and critically.

First, our adoption must be selective. The countries of the West developed
their science and technology to satisfy their own peculiar needs, given their
own historical circumstances and style of living. These are not the same on
other continents of the world. It is not evident, for example, that in industrial
technology the greatest priority must always be accorded to the economizing
of labor resources. Likewise, in the fields of medicine and pharmacology,
Western peoples have their own rhythms of life and their own habits of feeding.
These particular conditions dictate that in the West priority be assigned to
cardiovascular diseases, just as the nervous tensions and breakdowns which
Western life presents demands tranquilizers. In areas where the majority of
the population is constantly undernourished and lives on the land as farmers,
medical and pharmaceutical research, as well as hospital needs, are obvious-
ly different.

Second, our adoption of science and technology must be critical. Transfer
of technology always implies a tacit adoption of modes of living and think-
ing, of the mentality of development, the philosophy of positivism, which
is the antidote of faith. It brings in its trail an individualism destructive to
the social fabric of the ummah. This phenomenon is more obvious when the
matter imported into the Muslim world consists of films and television series,
of books and other publications. Let us remember that Holtywood does not
constitute modernity but decadence. It is the disintegration of life. It is not
by accident that those countries that are the most “developed” and the richest—
like the United States and Sweden—have the highest incidence of teenage
suicide. Those countries where people seek death because they have no reason
to live, would they be the educators of mankind?

When I travel through the Maghrib cities still under the influence of French
culture, it upsets me when people ask me for information about Western ex-
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istentialists, Western structuralists, the so-called new philosophers, who have
absolutely nothing to contribute to the future of humanity.

Let us repeat it once and for all: modernization is not Westernization.
This does not mean that we Muslims have nothing to learn from the West.
For example, when a Muslim learns from Immanuel Kant and his disciples
that all that he says about God, nature, man, and history is something human,
susceptible to criticism and revision, something that must be relative and con-
ditional, that Muslim has learned a major truth about humanity. This truth
is the other side of another truth that Muslims have contributed to humanity,
namely, that although it is God Himself who dictated the Quran, it is
nonetheless humans who read, understand, and comment upon it. Their word
can never be of the same status as His word. Humans are the products of
history, of their problems and needs, of their time and environment. It is
therefore always a difficult task to distinguish what is divine and eternal from
what is human and relative.

Third, our adoption of Western science and technology must be creative.
Wholly new branches of scientific and technological development should arise
out of the specific needs of each country or region, and be fed by its own
local resources. Whether it be a matter of energy resources, or the artificial
production of foodstuffs for animal growth, the United States’ monopoly on
these industries must be broken.

It is hence not necessary, for the da'wah of Islam to succeed in the modern
world, that we should produce a new “philosophy.” For such would entail the
risk of producing a philosophy not unlike that of the Middle Ages, one bor-
rowed from the Greek tradition or one following the lines of Christian
systematic and scholastic theology.

Nor is there any need for us to produce one commentary after another,
without end, on books of law that were designed to solve the social problems
of a former epoch. At any rate, there is nothing, in the old books, to prevent
us from making our own creative and fresh contributions.

In my humble opinion, the major task confronting the Muslims today
is to rediscover the majestic simplicity of the message of Islam, to present
it to the new century in compensation for all the wealth of values that the
West had caused humanity to lose. We must recapture, for the benefit of future
generations, the conviction of Islam that the world and history do have meaning
and constitute a single unity. It is indeed the personal responsibility of each
one of us to acknowledge this meaning and unity by our unconditional sub-
mission to the call of Allah (SWT), just as Sayyidina Ibrahim (AS) did.

As far as philosophy is concerned, the central problem for Muslims to-
day is not the integration into the Islamic view of the philosophy of Aristotle
and the Greeks, which in the past had swayed the Muslims from the straight
path, nor of that which has dominated the modern West since the Renaissance,
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which has only deepened man’s doubt of his own significance and even driven
him to despair.

On the contrary, the Muslim thinker today needs to learn from Western
philosophy nothing but its critical methodology, which is really its essential
core from Socrates to Galileo, from Kant to Husserl. The Muslim thinker
needs to go back to the period of the first “secession” of the West (the sixth
century B.C.) when human thought first posed the fundamental issues of life:
1) the relation of man to God, to other men, and to nature; and 2) the mean-
ing and purpose of life, of death, of history, of the necessary significance
that attaches itself to them because they are the acts and dispositions of Allah
(SWT). Such science, philosophy, and wisdom never preclude revelation or
our need for the same. On the contrary, they invoke and demand it to specify
both their axioms and their limits.

In loyalty to the highest traditions, the faith and culture of Islam cannot be
isolated from the world out of our fear to learn from others. This can only
bring division and narrow-mindedness. Indeed, the faith and culture of Islam
will be enriched and modernized not only by openness to the West, ‘but to
all that is human and universal.

Let us come to our final and essential point. We do not wish for Islam
to be presented as one religion among many. Rather, we must seek to present
it as the primordial religion (‘al Din,” not simply ‘@in”), the culmination and
apogee and conclusion of all other revelations. Allah (SWT) has ordered us
in the Qur'an to honor all prophets. The message the Muslim is expected to
convey to the People of the Book (which enjoys a tremendous penetrative power),
testifies to his understanding of and respect for the earlier revelations. It should
always show the culmination of that tradition of divine revelations in Muham-
mad (SAAS).

The knowledge of the other religions is a Muslim’s duty. In the lands
of Asia and the Near East, how could any Muslim be a stranger to the Vedas
and Upanishads, to the first sages of Taoism, to the teachings of the Buddha,
of Heraclitus and Zoroaster, of Jeremiah and Jesus? How could he fail to com-
mand such mastery of the origins, of how the divine messages were corrupted
and falsified by their followers; or how the Qur'an preserved for.the benefit
of mankind all the best that those earlier messages had contained? Indeed,
how could the Muslims fail to present the fact that the
Qur'anic revelation developed the seeds of earlier revelations to their fullest
perfection?

The greater dangers for Muslim thinkers today, is to succumb to a false
sense of self-sufficiency, of triumphalism, or self-isolation. The certainty and
conviction of the truth of our faith should not be a product of our ignorance
of others, but rather of our full knowledge of them.

If we can avoid these dangers, a non-Muslim convert to Islam will not
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feel a lapge from his past religious development but a culmination and realiza-
tion of it. This is the first condition of viability of our da‘wah: to impart to
each an awareness of this living continuity of divine revelations and religious
life.

The second condition is to prove ourselves capable of solving the pro-
blems that the West is incapable of solving. We need to discover new forms
of growth and development, a culture that does not lead to human destruc-
tion but to the flowering of humanity.

For this, it is of capital importance not to read the words of Allah in the
Qur'an with the eyes of the “dead”, that is to say, with the eyes of those who
may have found the straight path but went no further than to solve the pro-
blems of their own time and localities. We must read the Qur'an with eyes
fixed on the solutions of our problems and with minds and wills determined
to discharge our responsibilities as the vicegerents of Allah (SWT) on earth.
We must, in short, find answers to our own problems in light of the eternal
message of the Qur'an.

To be faithful to our ancestors is not to preserve the ashes of their fire
but to transmit its flame.
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Towards a Critical World Theology
Ismail Raji al Faruqi
1. Five Stages of the Study of Religion

Religion has been defined as the experience of a reality that is assumed
to be ultimate as well as personal, thus making the experience an encounter.!
This modern definition is not without merit; for in religion, the object of ex-
perience is indeed regard as ultimate and in most cases as a commanding
person. It is inadequate, however, because it does not specify the experience.
In order to fulfill the meaning of religion, one has to add that the ultimate
reality experienced must be apprehended and understood, expressed and pro-
claimed; its commandments accepted and embraced with individual and col-
lective action.

Religion therefore is the most important constituent of man’s humanity.
First, it includes the vision of reality and the articulation of that vision—its
expression in concepts for the understanding and in percepts for the imagina-
tion. This vision and its expression have constituted most of man’s intellec-
tual output throughout history. Second, it includes acquiescence in the
commanding nature of ultimate reality and actualization of its commandments
and hence includes most of man'’s subjective conditions and personalist values.
Third, since the commandments have as their goal the actualization of the
highest good, religion includes most or all of man’s action as it relates to
himself, to other men, and to nature. Evidently, the study of man’s religion
is that of all humans, of their legacies of thought and action, and of human
history.

The fact that the object of experience is ultimate implies understanding
of it as transcendent in both the theoretical -(that is, metaphysical and
epistemological) and the practical (valuational, ethical) senses. On the
metaphysical level, ultimate reality is perceived as the first cause, or princi-
ple of sufficient reason, which explains all beings and all events. On the ax-
iological level, it is perceived as the last end, or principle, which justifies
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all beings and all events. Its relevance therefore is total. All aspects of reality
and history are understood as effects and instruments of the activity of a be-
ing perceived in experience as ultimate reality.

Under these terms, likewise, religion is the very essence and core of
culture. The content of religion is the lens through which all understanding
and thinking take place: the realm of meditation and contemplation, of ad-
miration and adoration. It is the sublime aesthetic expression. Finally, religion
is the essence and core of civilization, in that it is the foundation of all deci-
sions and actions, the ultimate explanation of civilization with all its inven-
tions and artifacts, its social, political, and economic systems, and its past
and future promise in history. Religion constitutes the spirit of which the facets
of civilization are the concrete manifestations. In an earlier age, religious ideas,
or practices were at the center of human activities. The realization that religion
lies at the center of culture and civilization is recent. It came about only when
an explanation of history as an integral unity of all its facets and constituents
was sought, a need which did not arise before the modern period. And yet
it was in the modern period itself that religion and its role were subjected
to the greatest misunderstanding, as we shall see below.

A. Stage 1: Classical Antiquity

Although the greatest care must have been given to the indoctrination
of priests and to their training to perform the requisite functions, classical
antiquity knows little or nothing of the study of one religion by the adherents
of another. The followers of the other religion may have been enemies, vassals,
or allies, but they were all certainly strangers. Their religious doctrines and
practices were inseparable from their identity as aliens, or more properly “bar-
barians,” and were not worthy of study. It was only in the sixth century BC.,
when Greek thinkers had lost faith in their own religion and began to criticize
its incoherence and false claims and to condemn the immorality of its gods,
that some tolerance and curiosity for other religions developed. In the first
decades of the sixth century, Thales denied that the Greek gods had any authori-
ty; Anaximander declared the sun and the moon to be not the deities the Greeks
had thought them to be, but balls of fire; and Xenophanes, as the exemplar
of skepticism, taught that all religious claims were unfounded.? Two centuries
later, when the notables had nearly completely lost their faith in the Olym-
pian deities and their religion, Herodotus (484-425 B.C.) could give accounts
of the religions of other peoples (Egyptians, Mesopotamians, Persians) with
some measure of detachment or objectivity. Even then, Herodotus painted
pictures of these alien religions in the likeness of the Greek religion and its
gods, indeed identifying Zeus, Apollo, and Hephaistos with Amon, Horus,
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and Ptah, respectively. In the period following Alexander, the fusion
of religions and cultures and the general skepticism of the elite enabled Berosus,
a Babylonian, Megasthenes, a Syrian, and Manetho, an Egyptian, to produce
similar works on their and other peoples’ religions reflecting the same skep-
ticism and syncretism.

The initial antagonism to the religions of others of the earlier ages per-
sisted. If it was not dictated by the attitude of faith, it was done so by a com-
plex of superiority of one’s faith or unfaith to the faith studied or reported.
Cicero's De natura deorum, Varro's Antiquitates rerum divinarum, Strabo’s
references to the Celtic Druids and Indian Brahmins in his Geography, Tacitus’s
discussion of Teutonic religion in his Germania, and Euhemerus’'s Hiera
anagraphe all found something to transform into classical form and cite ap-
provingly and much to contrast therewith and cite condemningly.

B. Stage 2: Judaeo-Christianity

The religion of the Hebrew patriarchs and of their states of Israel and
Judah (until the Assyrian invasion, which blotted out the former) developed
with awareness of other religions. The patriarchs regarded them as legitimate
for their adherents. If the Old Testament reports are to be trusted, Solomon
must at one time have thought a combination of Hebrew and Canaanite religion
(and deities) possible. At later times, however, when the existence of Judah
was threatened, the other religions and their gods were severely condemned
and any Hebrew participation in them was prohibited. Since insecurity has
been the hallmark of Jewish existence ever since, and because all the materials
we have about Judaism date from the post-exilic period and went through a
sieve of Jewish hatred for and fear of all goyim (non-Jews), we may characterize
the attitude of Judaism toward other religions as one of hatred, fear, and a
false sense of superiority or election. The other religions, their
gods and rituals, were given the worst possible presentation, the most em-
phatic condemnation and derision. To Canaan, Egypt, Moab, Edom, Babylon,
and Assyria, the redactors of the Old Testament text reserved the worst possible
abuse. For the Jew, any consideration of these religions was “adulterous,” a
piece of “whoring” after other gods, to use the expression of Hoseah.

Christianity inherited this Jewish attitude and saw in the religions of
Greece, Rome, and the Near East what Judaism saw in its neighbors. For
both Judaism and Christianity were formed in an atmosphere of struggle against
overwhelming odds, a struggle lasting for centuries during which the religions
gained and crystallized their doctrines and world views.

The only religion on which Christianity looked with any kind of favor
was Judaism. But it interpreted it so radically as to transform it into something
else in order to make of it a preparatio evangelica, an Old Testament in con-
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trast to which Christianity could establish itself as a “New Testament” and
a “New Israel ” Consequently, the on-going, living Judaism that did not dissolve
into Christianity and all other religions were evil, demonic, to be utterly re-
jected and vanquished.? The gnostic theologians of Alexandria were less in-
clined to total condemnation than the Semitic or Roman Christians. Some
of them, particularly Clement and Origen, saw the gods of other religions
as “fallen angels,” “evil spirits,” “wild beasts,”* and the god of Judaism as
“Demiurge.”® If they saw any good in those religions, they conceived of it
as the work or presence of the logos spermatikos of the Holy Trinity.®

This attitude of hatred and condemnation of the other religions on the
part of both Judaism and Christianity, including their relation to each other,
has persisted for millennia. In Judaism, the same attitude continued to this
century, when a handful of Jews who had lost faith in the Holy, and regarded
Judaism merely as an ethnicity and a political program or platform, began
to see in the person of Jesus a rabbi bent on self-purification, altruism, and
charity (a far cry from the third person of a holy trinity). Also in this cen-
tury, some Christians began to see Judaism as a religion justified in itself,
but reduced to an ethic subsumable under the Christian dispensation. The
other Christians, for whom Christianity had not lost its essence (namely, the
mysteries of Trinity, Incarnation, and Redemption, the paradoxes of peccatism
[sin and fall] and saviorism [salvation as fait accompli] and of the Church
as Christ’s “body” being the only avenue to salvation) continue to see in Judaism
not a religion de jure but the mere preparation for religion which became
obsolete with the advent of Christianity.

When Islam came to the scene in the seventh century, Christian hatred
and condemnation combined with fear of Islam’s expansion and conversion
of Christians. Already, the loss of the Eastern and African shores to Islam
and its march on Byzantium, Spain, and France produced a terror at once
political-military and religious. Christians poured out their genius in
vituperating and vilifying Islam, its God, its Prophet, and its scripture. They
sent out their men to fight it in the Crusades (numerous campaigns ranging
from 1095 to 1270) and in the colonialist expansions of the last two centuries.
Their condemnation of Islam continues to this day, though for some of them
the ground and motivation for such antagonism may have shifted from religion
and faith to racism and economics.”

C. Stage 3: Modernity Since the Enlightenment

The Enlightenment removed religion as principle and base of identity
and set up reason in its place. Ethics and utility, rather than creed and piety,
became the criteria of human worth. If religious dicta or divine command-
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ments did not agree with the dictates of reason, all the worse for religion.
This defiance was generated and enhanced by the discoveries of astronomy
and other natural sciences which, stimulated by the achievements of Islam,
took a sharp turn upward toward great breakthroughs of their own. The
magisterium that the Church held for a thousand years finally began to crum-
ble. It received a tremendous blow in the Reformation; and the successful
challenges of the scientists, despite the burning at the stake of Hugo Brache
and the terror of Galileo, pushed it further away from human affairs,

While most of the great mouthpieces of the Enlightenment were Chris-
tians, they derided religion and its men, permitting it a role only if it fell
“within the boundaries of reason alone,” as the famous book of Kant indicated
in its title. Whereas Descartes, a century earlier, used reason to prove the
existence of God, the princes of the Enlightenment reduced its importance
and regarded it, as Ibn Sina and Ibn Rushd had done, as necessary for the
poor in spirit, to prevent them from doing evil and orient them toward some
virtue. They of course, stood above such plebeian need. Behind this demo-
tion of religion stood the epistemology of rationalism under whose criteria
the claims of religion were found wanting. Only a psychological — rather,
pastoral — role may therefore be played by religion.

This tyranny of reason did not last Jong. Soon the forces of skepticism,
having been victorious over the Church and all that it stood for, rampaged
again, this time under the pressure of rising European particularism. Reason
is by nature opposed to particularism; it loves the universal. When it became
a movement during the Enlightenment, it resulted in the Napoleonic unifica-
tion of Europe (or the attempt to unify it) and the emancipation of the Jews
from their ghettoes and separate identities. Europe, however, was in no mood
for universalism. The development of navigation, industry, and trade had whet-
ted its appetite for world dominjon. But this can only be justified by na-
tionalism, a brand of particularism that can be justified by feeling alone.
Romanticism was the result. It dethroned reason and set feeling in its place
as the criterion of truth and value. The genius of Schleiermacher, the greatest
theologian of the nineteenth century, was to ransom Christianity from the abyss
into which the Enlightenment had thrown it. He gave it a new foundation,
namely, feeling or experience, and he thus enabled it to be honored as the
highest expression of the people’s common feeling. He subtitled his major
work “Address to the Despisers of Religion” and invited them to adhere to
Christianity because to be Christian is to share in the treasury of common
feelings and experiences, in short, to be “folkish.”

Skepticism did not stop at “shared feeling” or “common experience.” The
shared commonality or uniformity of the group was elevated in status to an
arbitrary entity, formed by an arbitrary organism, the state. Though centered
on some natural characteristics such as language, territory, physical traits,
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and social customs, these are never necessary. They are the accidents of history.
So, while group sharing remains the fact and mainstay of romanticism, and
hence of nationalism as well, epistemologically it cannot rest but on the inef-
fable experience of the individual. This is epistemological individualism; in
plain English, relativism, Protagorean in foundation and cultural in manifesta-
tion. Of necessity, it implies denial of religious knowledge, denial of transcen-
dent reality, denial of the Absolute, in short, denial of God as traditional Chris-
tianity and Judaism have known Him.

Little wonder therefore that those Western thinkers who were not, pro-
perly speaking, theologians, sought explanation of the phenomena of religion
in the stresses and distresses of individuals and groups. The genesis of Chris-
tianity in the messianism of Isaiah and the worldly despair of the Jews in and
after their exile in Babylon, its rise among the slaves of the Roman Empire,
and the struggle to ovosturn the virtu of the Roman soldiers and replace
their masterly values with those of the humble slaves — these were turned
into the living contexts explaining the pressures to be Christian. Many a thinker,
such as Feuerbach, Freud, William James, John Dewey, Fromm, and Jung
saw religion as an effective prop and savior from a predicament which, if
not called original sin, is assumed to be man’s existential plight.

D. Stage 4: Contemporary Approaches to the Study
of Religion

It was with this attitude towards Christianity — their own religion — as
background that Western thought was thrust by developments in industry,
maritime trade, and the resultant colonial expansion upon the religions of Asia
and Africa. Darwinism had provided Western thinkers with a methodology
which, assuming differences from Europe to be signs of primitiveness, led
them to seek in the phenomena of other peoples the “original sources,” the
“primordial forms” of a religious development whose apex was their
Christianity.

A number of approaches to the study of religion developed, and they con-
tinue to have their advocates today in every department of comparative studies:
the anthropological, the sociological, the psychological, the philosophical,
the theological, and the phenomenological. The anthropological method focus-
ed on the religions of the primitives as reported by direct observation of pre-
sent practices, or the confessions and descriptions of the living adherents.
It sought to understand them as functions of human conditions affected by
the natural environment and the life of the ethnic entity in question. An-
thropology is bound by evolutionist axioms as well as by an epistemology
that recognizes only the behavioral data as valid, whether verbal or actional.
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Its emphasis on the ethnic entity is so exaggerated that it regards any analysis
not based on it as abstractionist. Ethnicity, it holds, makes the man. The
sociological approach places the emphasis on the social group and understands
religion as a factor, constructive or destructive, uniting or separating, integrating
or disrupting, classifying or distinguishing humans in their group member-
ship. Like anthropology, it recognizes as data only the behavioral and the em-
pirical. The psychological method places its emphasis on the internal state
of the subject and the determinants that affect it in its purely subjective mo-
ment. It understands religion as states of consciousness as such, depressive
in case of insecurity or need, projective in case of desire and hope, ecstatic

" in case of fulfillment, and so forth. Its empiricism and behaviorism guard
it when, in social psychology, the discipline seeks to describe group con-
sciousness as an entity sui generis, causing it to fall back upon the hard data
of the given individual.

The historical method depends upon all these to provide it with its data,
in which it seeks to uncover patterns of change which it can then establish
as applicable in other or similar situations. Its axiom is evolutionist, holding
that every reality comes to be what it is because it was what it was. History
being a self-determining process, its explanation is the uncovering of its earlier
stages with as many of its determining factors as possible.

Finally, the theologians of Christianity, advocates of the theological
method, avowedly declared Christianity to be the only true religion, the only
criterion and norm of religious truth, and hence the judge of all other religions.
The missionaries and Orientalists went out to study the other religions as if
they were enemy territory, to reconnoiter enemy defenses, to probe for weakness
in anticipation of the onslaught. The philosophers, for their part, were not
as blunt as the theologians to declare off hand that their brand or “ism” is
the only right one. Standing either behind the wall of skepticism as to the
very knowability of truth or behind that of an absolutism no less Western
and dated than the stance of the theologians, they criticized the claims of
religions concerning the world, divine providence, freedom, resurrection, judg-
ment, and paradise and hell.

In an attempt to avoid all these shortcomings at once, a number of students
of comparative religion sought a different method and approach to their
materials. Taking their clue from Edmund Husserl in his attempt to avoid
the pitfalls of idealism and realism, they thought that it is possible to reach
an eidetic vision of a religion (that is, an understanding of its essence, its
structuring or ordering principles) by suspending one’s own categories and
prejudgments, beholding the phenomena of religion as they are and, as it were,
allowing them to speak for themselves. This will to objectivity was genuine;
for it was born out of disgust with all previous studies of religion, especially
the philosophical and the theological. Its candidness pushed its advocates to
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call the approach Religionswissenschaft, or science of religion, and to pour
their energies on the sheer collection, classification, and establishment of the
data. They prescribed epoche to the student of religion, that is, the suspen-
sion of all principles and norms not derived from the data, and the constant
reexamination of one’s understanding of the essence of a religion in light of
the data of that religion. Without doubt, the phenomemology of religion is
the highest point the academic study of religion has reached in the West.

E. Stage 5: The Phenomenological Study of Religion

The phenomenological study of religion, however, is not without limita-
tions. It consists of two branches: reportage, or the collection of data, and
construction of meaning—wholes, or the systematization of data.

L. Reportage, or the Collection of Data

The history of religions has known two influences that sought to reduce
its jurisdiction by limiting the data that constitute its subject matter: one was
the attempt to redefine the religious datum in a restricted and narrow man-
ner, and the other was an isolationist policy observed vis-a-vis Judaism, Chris-
tianity and Islam.

The attempt to limit the jurisdiction of phenomena of religions by giving
the religious datum a narrow definition led to theories that have tried to isolate
the religious element and to identify it in terms of “the religious,” “the holy,”
“the sacred.” The problem these theories faced was primarily the reductionist’s
analysis of the religious phenomenon into something else that would lend itself
more readily to his kind of investigation. This well-intended movement had
the effect of limiting the scope of the investigation. If the religious is a uni-
que, irreducible, and identifiable element in human life, the religious discipline
should aim at it first and last. The other elements of which human life is sup-
posedly composed may be the objects of other disciplines and they may be
studied by the history of religions only as relata affecting or affected by the
uniquely religious element.

Among Western phenomemologists, where the act of faith has been held
to consist in the confrontation of the person with God in his most personal
moment when everything or almost everything that is non-self has been detach-
ed from consciousness, the discovery of “the religious” as a unique element
fell on fertile ground and was taken as a matter of course. Today, fortunately,
the relevance of God to every aspect and element of space-time is being
rediscovered by Western Christendom, and the repudiation of an isolated, uni-
que, religious holy or sacred is being prepared for. In its place, the religiousness
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of everything is being discovered, a religiousness that does not consist in the
thing’s being a mere relatum. Islam has for centuries been teaching the
religiousness of all space-time, of all life.

Not the personal act of faith, nor the social act, nor the whole of space-
time and life as relata, but the whole of life and space-time as such should
constitute the data of phenomenologists of religions. Every human act is an
integral part of the religious complexus. Religion itself, however, is not an
act (the act of faith, or encounter with God, or of participation), but a dimension
of every act. It is not a thing but a perspective with which every thing is in-
vested. It is the highest and most important dimension, for it alone takes
cognizance of the act as personal, as standing within the religio-cultural con-
text in which it has taken place, as well as within the total context of space-
time. For religion, the act includes all the inner determinations of the person
as well as all its effects in space-time. And it is this relation of the whole
act to the whole space-time that constitutes the religious dimension. Everything
then is subject matter for the study of religion. The cultic and dogmatic have
too long monopolized without challenge the definition of the religious; and
the addition of the scriptural, of the theory of origin and destiny of man and
cosmos, of the moral and of the aesthetic, and finally, of “the sacred” or “the
holy” is certainly not enough. Every human act is religious in that it involves
the inner person, the member of society, and the whole cosmos all at once,
and all being, whether so-called sacred or so-called profane, is the “religious.”
It was an impoverishment of the realm of the religious to limit it, as it were,
to a unique act of man, to a unique aspect of his life, or to the sacred as op-
posed to the profane. The first two views are not compatible with our modern
field theory of meaning, of value or of causation, where the particular is not
a unique element but a point in space-time at which converge and from which
diverge an infinite number of elements in all directions.® The third denies
half and more of the realities of the religious experience of mankind.

This restoration to the religious of its universal scope and relevance widens
the horizon of the phenomenology of religion. Henceforth, it should include
every branch of human knowledge and pursuit. For its purposes, mankind
may still be divided into Christians, Buddhist, Hindus, Muslims, and others,
but the whole history, culture, and civilization of the Christians, the Bud-
dhists, the Hindus, the Muslims, and so on, should be its object.

The phenomenology of religion had its jurisdiction further curtailed in
another direction. While, theoretically, it was supposed to be a history of all
religions, it turned out to be in reality a history of “Asiatic” and “primitive”
religions, on the one hand, and of the the extinct religions of antiquity, on
the other. By far the overwhelming majority of the literature of the library
of comparative religion has been devoted to them. Judaism, Christianity, and
Islam always managed somehow to escape. This is not to plead that one group
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of materials is better, richer, or more important than another, Primitive and
ancient religions may very well hold for us many great lessons. But they are
far more impenetrable than the other group because of obstacles of language,
of remoteness of time, of wide difference between their categories and ours.
The truth that cannot be gainsaid here is that the comparativist has so far
found the remoteness of primitive and ancient religions far more reassuring
than the explosive character of the living world religions. Hence, he has been
far bolder to collect the data of the former, to systematize, generalize about,
and judge them than the latter. He seems to have shied away, whether in awe
or in panic, from handling the data of the living religions.

2. Construction of Meaning—Wholes, or the Systematization of Data

This great mass of data, once identified and collected, must be systematiz-
ed, or ordered, in three different operations:

First, it should be classified in a way that fulfills the organizational
needs of a modern inquiry. Under each heading the relevant data should be
so analyzed and related to one another as to reveal the nexus of ideas of which
they are the embodiment. The organization of the material must enable the
modern researcher to put under the lucid light of consciousness, quickly and
certainly, the whole field of ideas and all the particular items therein that in
any religion or aspect of a religion, constitute a single network or system of
meanings. It should be topical as well as historical and should endeavor to
put at the disposal of the understanding a comprehensive picture of all the
facts pertinent to all topics, periods, or groups within the religious culture
under examination. In turn, these groups of data should be analyzed and related
among themselves so as to disclose the essence of the religious culture as
‘a whole.

Second, the relations of each datum with the whole complexus of history
to which it belongs should be shown and established for thought. Its origin
must be discovered, and its growth and development, its crystallization, and,
where necessary, its decay, misunderstanding, and final repudiation must be
accurately traced. Developments of ideas, of institutions, of evaluations and
discoveries, of human attitudes and deeds, have to be projected against the
background of historical facts. For they did not develop in the abstract but
in a given milieu, and a need for precisely that development must have been
felt. The datum in question must have been meant either to serve or to com-
bat that development. Equally, every one of these developments must have
had a whole range of effects which must be brought within the field of vision
to be systematized if the understanding of the given data, the given-move-
ment, or the given system of ideas is to be complete.®

Third, the religious data thus classified and systematized ought to be
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distilled for their meanings, and these meanings should be elucidated and
systematized in turn. That is to say, they should be related as meanings, and
not as facts as in the first two steps of systematization,,to the historical com-
plexus so that the civilization as such becomes both a structured whole of
meanings and a whole with a meaning. Every religious datum, whether it
is an expression of an idea, an attitude or feeling-state, refers to something
that is the content expressed, the meaning intuited or felt, the purpose realiz-
ed or violated, or the object of inaction if no action whatever has taken place
other than inaction. This something is a value. It is the meaning to which
the religious datum is the human response, noetic, attitudinal, or actional.
As the human response could not become intelligible without its relation to
the complexi of history, it cannot be meaningful without its relation to value.
The former is a planar relation; the latter is a relation in depth. Unless the
plane of historical relations is seen against the background of and is related
to values in a depth relation, the religious datum may never be grasped for
what it really is!®

In the discernment, analysis, and establishment of this depth relation —
the relation of “categorial existence” to “axiological being” or value — the
history of religions meets serious perils and grave pitfalls. And it is true that
a great number of comparative accounts of religions have failed in this re-
quirement of constructing meaning-wholes out of the given religious data.
But this failure is the failure of the investigator’s own effort. It is not an argu-
ment against the history of religions or its methodology, but against the in-
vestigator and his research. The pitfalls of exegesis are reading into a religious
datum something that is not there, or perceiving therein no value or a value
other than that which the adherent himself perceives. This constitutes, in most
cases, the rejection of the religious wisdom of the adherents
themselves is a reconstruction meets the requisities of scholarship while at
the same time the adherents of the religion in question find it meaningful and
accept it as saying something to them about their own faith, surely it has passed
all that can be reasonably required of the comparativist. This was essentially
the insight of W. C. Smith!

Certainly, the application of the principle presents a number of serious
practical difficulties. The consent of which adherents of the faith may be taken
as proof, and how may such consent be expressed? Moreover, it must be at
least theoretically possible that the adherents of a religion may have gone so
far in interpreting their religion that they have missed its primeval essence,
that they do not find it any longer meaningful. This is of course tantamount
to their acquiring a new religion, despite the fact that the new may still be
called by the name of the old. Smith’s criterion cannot therefore be taken as
a test of validity in the strict sense. Nonetheless, if we take it as a pedagogic
principle and ask the historian of religions to check his work, as it progresses,
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against the perspective of the adherents of the religion under investigation,
we would have a check-and-balance technique to safeguard the work against
aberration.

The principle governing the work of systematization is therefore that the
categories under which the systematizing work should proceed must be in-
nate to the pertinent religious culture investigated, not imposed thereon from
the outside. The divisions constituting the various religiouis cultures must not
be interchanged; the data of each must be classified, analyzed, and systematized
not under categories alien to that religious culture, but under categories derived
from it. Those Christian investigators of non-Christian religions who regard
ritual law as self-sacrifice, as atonement or salvation, and who speak of puri-
ty as morality, of destiny in contrast to history, of redemption as the end and
purpose of religion, betray an obvious governance by Christian principles that
vitiates against them. The suspicion that the investigation in question has been
carried out in order to show the deficiency of the non-Christian religion in
the same areas where Christianity is claimed to be superior can never be
removed.

The history of religions shows its purely scientific character particularly
here. Within any one religion, the task of organizing the data into a systematic
whole, of relating doctrinal, cultic, institutional, moral, and artistic facts to
the history of the civilization concerned as a whole, is a purely scientific af-
fair, despite the fact that the materials with which the historian of religions
works are unlike those of the natural or social scientist. The scientific character
of an inquiry is not a function of the materials but of what is done with them.
The materials may be chemical facts or religious meanings. An inquiry into
either is scientific if it starts from what is historically given and seeks to un-
cover the relations that govern the existence and actuality of these facts. It
is immaterial that in one case the facts are laboratory materials in test tubes
and in the other, ideas and facts recorded in books in a library or lived by
a living community of men!? Certainly the “whats” in the two cases are dif-
ferent, but the presuppositions of methodology are the same. Just as the
economist, the sociologist, the psychologist, the anthropologist apply the term
“social science” to their scientific treatment of data, we shall invent the term
“humanistic science” to describe the phenomenologists’ scientific treatment of
materials other than those of the natural and social sciences. It is granted that
religious as well as moral and aesthetic meanings are always instantiated in
some overt social or personal behavior and that, except through abstraction,
they are really inseparable from their instances.

II. Shortcomings of the Phenomenological School
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A. The Necessity of Judgment

However scientific and reliable the above-mentioned operations may be,
a phenomenology of religion that has accumulated as many scientific and
reliable articulations and systematizations as there are religions is a mere boodle
bag in which religio-cultural wholes have just been put one beside the other
in cold juxtaposition. The first two steps of phenomenology of religion, (name-
ly, reportage and the construction of meaning — wholes) therefore justify the
specialized disciplines of Islamic, Christian, Hindu, Buddhist studies, and
so forth, but not the comparative study of religions as an autonomous discipline.
For this, a third step or branch of study is necessary, namely, judgment or
evaluation. Out of the meaning-wholes constructed by the first two branches,
one meaning-whole should be arrived at, which would belong to man as such.
Like the second, this third operation is also a systematization, not so much
of particular data as of meaning-wholes. Its task is that of relating the given
meaning-wholes to the universal, the human, and the divine as such. For this,
meta-religion is necessary or principles belonging to such order of generality
as would serve as bases of comparison and evaluation of the meaning-wholes.

Such relating does involve a judgment of the individual meaning-wholes,
an evaluation of their large claims. That this is itself a very large claim is
not denied. Indeed, it sounds quite presumputous to want to judge the religio-
cultures of mankind. But the point is that the significance of the whole discipline
of phenomenology of religion will stand or fall with the establishment or
repudiation of this third branch.

First, we have seen that the first two branches can succeed in putting
in front of us a series of internally coherent wholes of meanings, the consti-
tuents of which are related to one another as well as to their respective categorial
existents manifest in the history, life and culture of that religion as well as
to their respective axiological grounds. If the first two operations have been
successful, every meaning-whole will contain within it the claim not only that
it is true, but that it is the truth. The claim is essential to religion. For the
religious assertion is not merely one among a multitude of propositions, but
necessarily unique and exclusive. It is of its nature to be imperative in addi-
tion to being propositive, and no command can issue therefrom if it did not
mean to assert that its content is better or truer than the alternative content
of another assertion if not the only true and good content uberhaupt.

Imperativeness is always a preference of something to something else;
and this always implies that what is commanded in any instance is the best
thing commandable in that instance. Where alternative commandments are
of identical value, none may be said to be, by itself, commandable. Religious
exclusiveness, when it is asserted not on the level of accidentals but on that
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of the essentials of a religion, can be dispensed with only at the cost of ax-
iological relativism. But this sacralization of relativism may not contend with
our assertion of exclusiveness without contradicting itself. What we then have
is not a series of meaning-wholes, simpliciter, but a juxtaposition of several
meaning-wholes each of which claims to be the only autonomous expression
of the truth. These wholes do not vary only in detail, nor merely in the im-
portant issues. They diametrically contradict one another in most of the prin-
ciples which constitute the framework and structure of their house of ideas.
How then can the phenomenologist of religion, who is above all an academi-
cian, stop after the presentation of these wholes? As academician, the historian
of religions is above all concerned with the truth. But to present the meaning-
wholes of the religions and acquiesce to their pluralism is nothing short of
cynicism. There is no alternative to this cynicism except in judging and
evaluating the claimant meaning-wholes. The phenomenologists of religion
must therefore do much more than steps 1 and 2.

Second, “knowledge” in the study of religions does not consist merely
of the apprehension of data. In science, a datum is gnoseologically valuable
in itself, inasmuch as the natural fact held in conciousness is itself the end
of the scientific investigation. In comparative religion a datum has little
significance unless it is related to the feeling, propensity, aspiration or value-
apprehension of which it is the expression, the affirmation or negation, the
satisfaction or denial, the approbation or condemnation, the exaltation or
denigration, and so forth. But feelings, propensities, aspirations are human,
not only Christian or Muslim, and value-apprehension is apprehension of a
real value in experience. It is not therefore enough to know that for a certain
religion, such and such are held to be facts. Movement from the Christian-
ness or Muslimness of a factum to its human-ness or universal reality is in-
dispensable. Likewise, no meaning-whole is complete unless its insights,
claims, desiderata, and damnata are related to their human and therefore real
roots, and thence to the real values and disvalues they seek to make real or
to eliminate. Knowledge itself demands this relating to man as such, to ex-
istential and axiological reality. But to relate the data and meaning-wholes
in this manner is certainly to judge them.

Mutually contradictory as they are, to relate the data of religions or their
meaning-wholes to the same reality, whether human or valuational, is really
to present an incomplete picture with which the human understanding can
do nothing. Indeed, such relating of them cannot be maintained in con-
sciousness without coercion. But data that cannot be treated except coercive-
ly, that is cannot be related to the universal and the real without dislodging
or being dislodged by other data, cannot be simply true. Either the dislodg-
ing or the dislodged data are wrong, or their place in the meaning-whole has
been wrongly assigned. The consequence therefore is that either the construc-
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tion of the meaning-whole has been faulty or the meaning-whole as a whole
has laid a false claim to the truth.

B. The Desirability of Judgment

Since the data that the phenomenologists of religion collect are univer-
sally related to meanings or values, they are, in contra-distinction to the dead
facts of natural science, life-facts. In order to perceive them as life-facts, an
epoche is necessary in which, as the phenomenologists have argued, the in-
vestigator would put his own presuppositions, religion, and perspective in
brackets while he beholds the given religious datum. This is necessary but
insufficient. That the life-fact is endowed with energizing and stirring power
implies for epistemology that to apprehend it is to apprehend its moving power
in experience. Hence, life-fact cognition is life-fact determination, and to
perceive a religious meaning is to suffer determination by that meaning. The
phenomenologists of religion must therefore be capable of moving freely from
one context to another while enabling his ethos to be determined by the data
beheld alone. Only thus can he construct the historically given data into self-
coherent meaning-wholes, which is his objective as a comparativist. But what
does this peregrination mean for him as a human being, as a searcher for
wisdom? And consequently, what does it mean for him to present to his fellow
men these mutually repulsive, severally appealing and determining
meaning-wholes?

It may be argued that the comparativist should do no more than present
these meaning-wholes from the highest level of detachment possible. Ivory-
tower detachment is not only impressive but necessary when the subject mat-
ter investigated and presented to man belongs to the realm of nature which
we called “dead facts” To apply it in the realm of life-facts, where cognition
is to be determined in discursive thought as well as in feeling and action,
is to expose men to their energizing power and moving appeal. Now, if the
comparativist of religions takes no more than steps 1 and 2, he is exposing
man to galaxies of meaning-wholes that pull him apart in different directions.
There can be no doubt that every human being must reach his own personal
decision regarding what is finally meaningful, and that the phenomenologist
of religion is an academician who must remain absolutely aloof from all at-
tempts to influence man’s decision-making. But has he, by presenting to man
merely the meaning-wholes in cold juxtaposition, that is, without relating them
to the necessarily universal, the necessarily real, the human, presented him
with the whole truth?

In this age, when the world communtiy has become conscious of a univer-
sal human identity and is repeatedly calling for a discipline that will think
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out its spiritual problems as a human world community, has the ivory-tower
phenomenologist of religions, whose training has equipped him best for the
job, the right to shy away?- Does his shying away cast no doubt on his whole
enterprise? By wanting to preserve the religions of man frozen as they are,
this ivory-tower scholarship detaches itself from the world of man and life
that is constantly being made and remade and degenerates into superficiality.

These three considerations discussed from the perspective of necessity
and desirability of judgment — the first two being theoretical, affecting
knowledge of religions, and the third practical, questioning the wisdom of
avoiding judgment — lead us to think that judgment is both necessary and
desirable. There is hence no escape for the phenomenologist of religion from
developing a system of principles of meta-religion under which the judgment
and evaluation of meaning-wholes may take place. Although there have been
many Christian theologies of the comparative study of religions, there is, as
yet, unfortunately no critical meta-religion. This shortcoming points further
to the unpreparedness of modern Christendom to meet the world community
that is rapidly coming into being.

It is not within the purview of this essay to elaborate on a system of meta-
religion. But it would indeed be incomplete if, having striven to establish its
necessity and desirability, we omit discussing its possibility.

C. The Possibility of Judgment

Perhaps the most common genre of meta-religion is that which looks upon
the differences among religions as belonging to the surface, and upon their
common agreements as belonging to the essence. This view does not always
have to assume the superficial form it usually takes in interreligious conven-
tions, where “lowest common denominator” agreements are emphasized at
the cost of all differences. It can be sophisticated, as when it claims that
underlying all differences there is a real substratum common to all which
is easily discoverable upon closer analysis. But it is nonetheless false because
it seeks that substratum on the level of the figurizations and conceptualiza-
tions of the different religions where no such unity can be found except through
selection of the materials investigated or a coercive interpretation of them.
The profound differences that separate the religions on the level of teachings
here all disappear in order to clear the road for generalization.

When hindrances are found to be obstinate, they are subjected to an inter-
pretation capable of bearing the required meaning. Such is the case of the
analysis of Friedrich Heiler, who goes to great lengths to prove that all religions
teach the same God and the same ethic, and whose conclusions are not even
true to the theory of empirical generalization, not to speak of meta-religion
whose principles must be apodeictically certain. For him, Yahweh, Ahura
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Mazdah, Allah, Buddha, Kali, and — presumably, though his enumeration
carefully omits him — Jesus, are all “imagery” in which the one and same
“reality is constantly personified.”’* Moreover, “this reality of the Divine” is
identified as “ultimate love which reveals itself to men and in men™4; and
“the way of man to God is universally the way of sacrifice.”s Obviously this
is to see the non-Christian religions with hopelessly Christian eyes, to bend
the historically given so as to accord with a predetermined Christian order.

Despite the fact that this sort of “scholarship” may serve to instill among
the rank and file a little sympathy for “the others” who, hitherto, have been
regarded as “infidels,” it remains at bottom a gratuitous condescension. As
a methodolology of the comparative study of religions, it is utterly worthless.”6

A far more profound and philosophical theory of history of religions has
been briefly laid out in an article by B. E. Meland ! It too regards the religions
as fundamentally one, not on the level of doctrine or figurization, but on that
of a deeper lying substratum — which is true — and seeks to reach, recon-
cile, or judge the pronouncements of the different religions on the figuriza-
tion level by reference to that deeper reality that is common to all. It is in
the latter aspect that the theory runs aground. Whereas the unphilosophical
theories fail because they do not seek humanity on the deeper level where
it really is but on the figurizational level where it certainly is not, Meland’s
philosophical theory runs short because he identifies that reality in such a
way as to make any knowledge — and hence any methodological use — of
it impossible. Let us see how this is so.

Meland analyzes the nature of man as consisting of three elements: first,
“the primordial ground of the individual person as actualized event,” that is,
the primordial substratum of reality in which he has his being, his createdness.
This deep-lying substrate is ontological and hence it transcends all par-
ticularisms; but “in its actuality . . . (it) is concrete.” It is “man’s life in God.”
It is “universal”; hence, “all concretion is ultimately due” to it. All perspec-
tives, judgments, and formulations of or within a religion “partake of this con-
creteness” and are, hence, “relative to it” in the “decisive” sense “that in this
time and place reality has spoken.” It “defines the base of our humanity” and
gives man the capacity to understand the humanity of another!® Second is
“the individuated selfhood of each person,” and third, “the cultural history
in which the drama of corporate existence is enacted.?

In contrast to the first element, which is universal, the second and third
are specific and particular, and belong to the level of history and culture. It
is true that neither the universal nor the particular is found one without the
other; but whereas the particular is readily and directly available for knowledge,
the universal is never reached except through the particular. Thus the par-
ticular, which is a concretization of the universal, is relative thereto in the
ontic sense; for it owes to the universal its very being. This may be granted.
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As to the availability of the universal for knowledge, Meland rules out all
hope for the historian of religions ever to attain it outside his own culture
and concretization on the grounds that “the structure of faith [i.e., the par-
ticular] is so deeply organic to the individuation of the person in any culture. . .
[or so] much of this is below the level of conscious awareness. . . [that man’s]
processes of thought cannot escape or transcend its conditioning, however
disciplined they may be"2°

This reduction of all human knowledge to relativity, to the particular
cultural structure of the subject (which Meland calls the “fiduciary framework”
borrowing the expression of Michael Polanyi), stems from a mistaking of
relativity. The afore-mentioned ontic relation between primordial reality and
its concrete actualization in space-time, which is the one-directional dependence
of the particular on the universal, is here interpreted as epistemological and
is turned around so as to become the absolute dependence of the universal
on the particular. For this twist, however, no reason is given; and its net pur-
port is the resolution to recognize only the particular as given, thus closing
the gate of any reliable knowledge of the universal. But knowledge of the univer-
sal, of primordial reality, must be possible if the particular culture or religion,
the “fiduciary framework,” is not to be final. :

Passage from the particular to the universal, that is to say the search for
universal, that is to say, the search for a meta-religion with which the par-
ticular may be properly understood as well as evaluated, is possible because,
to parody the words of Kant, although all history of religions begins with
the historically given data of the religions, the concrete religious experience
of men in history, the given of the particular religions, it is not necessary
that it all arises therefrom. Meland too is keen to save this possibility, though
he is opposed to any facile dogmatique of the universal. With this in mind,
he suggests the method of negotiation of meaning in personal interreligious
encounter, asserting that the impenetrable opaqueness of meaning which the
alien religion presents to the investigator could be dissipated by the encounter
between him and the adherent of the religion, provided that both are aware
of their fiduciary frameworks, as well as of the fact that they are, as living
concretizations of primordial reality, anchored in that one and the same reality.
In such an encounter, Meland holds, it would not be their particularistic
dogmatique that carries the religious meaning sought, but the persons saying
such words as they do.*

One may ask, however, what the adherent means besides what is affirm-
ed and denied, which belongs to the level of the fiduciary framework. For
an encounter to serve the purpose Meland has assigned to it, it should have
a meaning and a relevance to the study of religions, that is to say, to the in-
terest transcending the particular religions of the adherents, under which the
latter could be illuminated, understood, evaluated, and judged. But what is
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that meaning and relevance which must be other than what the psychologist,
the economist, the historian, and other social scientists are interested in?
Meland gives us no indication of it. How then can the desired “negotiation
of meaning” be possible? How may that of which the fiduciary framework
is the figurization be critically established for knowledge? Indeed, Meland
has already laid down that the primordial reality is utterly unknowable. In
this case, what reliance should be placed on any person’s claim that in affir-
ming and denying what he does, he is expressing “primordial reality”? How
can one differentiate between a person communicating a particularized “primor-
dial reality” and one communicating a particularized hallucination? Does any
fiduciary framework express, take account of, and constitute a concretiza-
tion of “primordial reality” as well as any other? Are men absolutely free
to develop any fiduciary framework they wish? Has all human wisdom not
attained anything final at all concerning that primordial reality besides its
Dasein? .

If these questions yield only negative results, then negotiated meaning
is impossible and encounter is futile. If, on the other hand, the yield is positive,
then certainly meta-religion is possible, and the comparativist should apply
himself to the task of elaborating it. In doing so, he may not take the stand
of skepticism. For to assert God and not to allow Him to be differentiated
from a hallucination is idle, as it is for a Muslim to assert the unijty of God
and not that of truth, or for any rational being to assert reality and then to
declare it utterly unknowable. To assert with Polyanyi and Meland that all
we can ever have is a Muslimized or Christianized, Germanized or Russified
version of the truth is skepticism — the denial of truth itself, including that
of the skeptic’s thesis, a la Epimenides.

- The rock-bottom axiom of this relativism in religious knowledge is the
principle that “the roots of man ar¢ in the region; or, more precisely, in that
* matrix of concrete experience, however much he may succeed in venturing
beyond these psychic barriers through various efforts at shared experience.”??
First, this is not self-evident. The opposite, namely, that the root of man is
in the human universal rationality in which he pariakes by nature, is quite
conceivable. Nor can it be made to accord, second, with the wisdom of those
religions that expressed men'’s universal brotherhood in their common descen-
dance from Adam, and attributed their cultural peculiarties to environment.?
Third, it stems from an unfortunate fixation in the Western mind that whatever
is, is first of all either French or German or English or Christian or Jewish,
and is human, but is universal or real only in second place. This fixation
is so chronic that the Western mind not only cannot see reality except as
geographically, nationally, culturally, or sectarianly determined, but also
assumes that God created it so. “Each [concrete occasion of reality] in its
own circumstances, bodies forth its distinctive disclosure as an event of ac-
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tuality, prehending the creative act of God with its own degree of relevance.’2
That is the end of the road. It is relativism claiming for itself divine sanction.

D. The Benefits of Judgment

Certainly, what unites men of different fiduciary frameworks is, as Meland
says, their standing as actualizations of primordial reality, their createdness
by one and the same Creator. Religiously speaking, the Creator has not only
granted man something of the Creator’s spirit, that is, a capacity to transcend
his creatureliness and recognize the Creator who is his source,
but has also taken several measures to bring to man a knowledge of Himself.
Man therefore knows God, the primordial reality, if not naturally, then by
means of revelation. On the other hand, metaphysically speaking, the level
of being at which man stands is differentiated from the lower levels of things,
plants, and animals not only by that instrument of the will to live calied the
understanding, but by spirit, which enables man to cognize and evaluate his
standing in Being’s multileveled structure. This is none other than Being’s
attainment of consciousness of itself. In man, Being judges itself. That it has
often misjudged itself is the proof that it can judge itself and consequently
that it must, can, and in fact does know itself. For it is as inconceivable that
Being would enable the emergence of a creature that is a judge of Being without
endowing it with the faculty to know the object of judgment, which is itself,
as it is to find a being on any level that is not accompanied by the develop-
ment of such cognitive faculties as enable the higher concretization of Being
to fulfill that which distinguishes it from the lower levels and hence constitutes
its raison detre.

Pursued in its three branches, the study of religions is the sovereign queen
of the humanities. In a sense, all the humanities, including the comparative
ones, are here front-line soldiers whose duties are the collection of data, and
their analysis, systematization, and reconstruction into meaning-wholes. The
subject matter of these disciplines is men’s ideas and actions in all fields of
human endeavor; and all these are, as we have seen, constituents in the religio-
cultural wholes that the science of religions proper studies as wholes that
and compares and relates to man and God in the attempt to reach the truth
of both. The queen’s concern is for every battlefield and hence for every in-
dividual soldier. But her real work is at headquarters to observe where the
ship of humanity is going. Comparative religion, then, is not a course of study;
it is not a department in a divinity school. It is, rather, by itself a college
of liberal arts, each department of which is organically related to the center,
whose job is to make sense out of the infinite diversity of the religio-cultural
experience, and thus contribute to the reconstruction of man’s knowledge of
himself, to his rehabilitation in an apparently alien cosmos, to his realization
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of value. Inasmuch therefore as comparative religion is a collection and
systematization of facts about human acts, life, and relations, it is a college.
Inasmuch as comparative religion is an evaluation or judgment of meaning-
wholes with the aid of a body of critical meta-religious principles, it is the
queen of the humanities.

At any university or college, however, these disciplines operate in an
autonomous manner without recognizing their organic relation to religion.
This is not undesirable. First, a measure of evaluation and judgment relative
to the data under immediate examination is necessary for collection and
systematization. Second, and in a deeper sense, their attempts at evaluation
are desirable inasmuch as intellectual curiosity, or the will to know, is depen-
dent upon the recognition of the unity of truth, that is, upon the realization
that the discovery of truth is a discovery of a reality that is not divisible into
unrelated segments but constitues a unique and integral whole. This is quite
consistent with the second principle of Islamic methodology, namely the unity
of truth and knowledge (Islamization of Knowledge, p. 26). Such a realiza-
tion is always a requisite for venturing into the unknown fields of reality.

Third, their evaluations and judgments are of inestimable value to the
student of religions, even though they may be biased or erroneous. They serve
as a check and balance to the comparativist whenever he is inclined to set
the facts aside in favor of abstract constructionism. Such evaluation and judg-
ment as the specialist data-reporter and systematizer are likely to make at least
will be truer to the facts in question; and this is 2 need which the study of
religions can never overemphasize and no historian of religion can oversatisfy.

Fourth, the study of religions should keep aware of these developments
and be ready to evaluate the discoveries attained by these disciplines. The
real issue is the need for and desirability of evaluation on the level of religion,

that is to say, on the highest, the most comprehensive, and most critical level
of all.

ITI. Shortcomings of the Other Schools

A. The Sentimental Ecumenists

All of us have heard superficial scholars, moved more by sentiment than
reason, claim that the religions of mankind are all one. With no little
demagoguery, they flash out their claims at public conventions that all the
religions command the golden rule of Christianity, namely, “Do unto others
as you would have them do unto you,” or “Love thy neighbor as thyself;” or,
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venturing new mottos, such claims as “Every religion has some notion of
ultimate reality, or commands the having of a good heart, observance of good
conduct, altruism, or a spirituality or something beyond the material life of
this world.” Little do these sentimentalists realize that the road to hell is pav-
ed with good intentions; that a good will, reciprocity, spirituality, and ultimate
reality as such do not specify what we are to do with our lives on earth; that
humans hold these values and at the same time perpetrate atrocious crimes
against humanity. The lowest common denominator may be common; but it
is the lowest not only in the sense that it is the least important constituent
in the religion in question but also in that the demand it makes on the adherent
hardly distinguishes him from other religions. Facing such a lowest common
denominator as an index of commonality, the conscientious adherent is bound
to shout: “Vive la difference!”

Such latter-day ecumenists who have laid aside their religious identities

and call upon others to do the same need not deter us from our quest. Their
call appeals to the shallow-minded, and its effect is always brief. There are
others though, far more sophisticated, whose call is oft based upon more solid
grounds. They can be classified into three groups: those who find their base
in man, those who find their base in the world, and those who find it in some
vague though transcendent reality. Naturally, there are always some — perhaps
they are the majority — who hold their own religion to be the religion of
the world and to find world theology in the tenets of their own religious
tradition.

This last class comprises today the overwhelming majority of the
theologians of Christianity. Their claim may be read in Hendrik Kraemer’s
Christianity and the Religions of the World and in Emil Brunner’s study, Chris-
tianity and Human Civilization. And it can be deduced from the writings of
Paul Tillich, Karl Rahner, and the comparativists of religion in the West. While
the theologians of the ethnocentric religions — like Judaism and Hinduism
— are deliberately unecumenical, those of the other religions are for the most
part altogether unaware of the problem.

Those who base their world theology on man happen to be today’s skep-
tics as far as religious truth is concerned. That was the conclusion of our
analysis of the claim of Bernard Eugene Meland, as we have already seen.
As we shall see below, the claim of Wilfred Cantwell Smith derives from the
same skepticism regarding religious truth.

Finally, there are those who base their world theology on transcendent
reality. These are the mystics. Fritjhof Schuon is the leading figure. His call
for “the transcendent unity of the religions” (also the title of his book) has
won him a number of followers, including such Muslim neo-Sufis as Hos-
sein Nasr.



Isma’tl Raji al Faraqgi 431
B. The Religious Skeptics

Trained as a historian, and often claiming to be one, Smith learned the
historical method and assumed doubt to be the first principle of human
knowledge. Applied to religion, this doubt is claimed to prove that there is
no such thing as religion, that no such reality exists. What we call “religion,”
he claims, is a reified abstraction of the mind, created by our propensity to
abstract from observed reality and to reify — or make into a thing or substance
— the observation the mind has perceived.

Religion, he claims, is only a succession of states of consciousness which
had better be named faith, or faithfulness. “Faith” is a personal quality, always
an attribute of a person, an attribute that qualifies the person’s fears, attitudes,
and hopes and is hence changing at every moment. Like the river of Heraclitus,
one never steps in the same river again. Faith is not religion; faith is dynamic,
internal, personal, and ineffable, directly determining all attitudes and ac-
tions. Religion, on the other hand, is static, external, impersonal, a cumula-
tion of states of faith, discursive epi-descriptions of something that once was
and hence is subject to a thousand mistakes. These accumulated descriptions
are then hypostatized as “religion,” whereas they are nothing but cumulative
abstractions of states- of faith.

While this description of religiop may be true of biblical Judaism and
church Christianity, it can hardly apply to Islam, which the Qur'an declared
to be “al Islam” “al Din,’ “fitrat Allah). revealed in toto and completely dur-
ing the last two decades of the Prophet’s life (SAAS), and recorded in an
absolutely integral, historically established document — al Quran al Karim.
Nobody, whether Muslim or otherwise, has confused his own personal faith
with al Islam, as if they were one reality. Personal Islam as a masdar (princi-
ple) distinct from al Islam, the religion of God recorded in the Qur'an. The
Muslim seeks always to improve his personal faith to accord with the Quranic
al Islam. The latter is normative, absolute, unchanging; the former, as Smith
rightly indicates, is changing, relative to its subject. It is the reality to be judged
by al Islam, al furgan (the criterion), of all judgment.

Further critical analysis of Smith’s allegations may be read elsewhere (cf.
this author’s essay, “The Essence of Religious Experience in Islam.” Numen,
1972). Suffice it to say that Smith’s notion of religion does not even permit
him to call himself a Christian. For how does he distinguish himself from
the adherents of other religions without a constant unchanging substance (a
res, as he called it) as norm and standard of Christian-ness? If°Christianity
were the river of Heraclitus, how could any issue of orthodoxy-heresy, of
tradition-reform, or saintliness-sinfulness ever be recognized, let alone
established?

And yet it is precisely on this really flimsy foundation that Smith builds
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his theory of world theology. His argument is contained in his most recent
publication, Toward a World-Theology: Faith and The Comparative History
of Religion (Philadelphia: The Westminister Press, 1981) His claim is that,
while the reified religious traditions of the world may differ from one another
in the images they have built of themselves in the minds of adherents prone
to reification, their condition of faithfulness, of believing in a transcendent
reality, of having attitudes to life engendered by such notion, is one and the
same. It is this condition that makes them human and distinguishes them from
plants and animals. Faith, in a sense resembling piety, is common to all religious
adherents and gives significance to life. Indeed, faith is the source and criterion
of all significance.

Thus the notion of faith that does not distinguish between Christian and
Christian — let alone between Christian and Muslim — is for Smith the basis
of a world theology precisely because it does not distinguish at all. But however
universal the state of having faith may be, it does not define religion. We unders-
tand religion not as a characteristic of the human person, like hunger, sex,
fear, hope, pleasure, hatred, anger, or jealousy. Indeed, religion is that which
determines what we do with any or all of these human propensities, including
the propensity of faith. Is faithfulness as such any different from hunger? What
kind of world theology can be built over a human propensity? or predicament?

Smith’s answer that religious content does not matter derives from
epistemological despair of ever being able to estabiish any religious claim.
Questions of religious truth are for him, as for Meland, ever personal and
subjective, ever relative, ever devoid of objective validity, a prerogative that
belongs to empirical propositions alone. May religious content be treated with
such epistemological unconcern, nay, contempt? Is it of such little impor-
tance for Smith whether a person has a faith that commits him to the saintly,
self-sacrificial life of Jesus or to that of a vicious, debauched tyrant? Of what
good is the description of both as “men of faith”? Obviously, Smith’s world
theology is epistemologically, ethically, and religiously worthless.

C. The Mystics

Unlike the claims of the skeptics, that of the mystics is old. Muslims
have known it as claimed by the Batinis as well as Thn ‘Arabi, and world scholars
have known it in the claims of the Advaita School of Shankara, the Deuta
School of Ramanuja Hinduism, or the modern ecumenism of Sarvapalli-
Radhakrishnan. Fritjhof Schuon’s claim (The Transcendent Unity of Religions,
Tr. by P. Townsend, London, 1953), and that of his follower and pupil, S.
Hossein Nasr (Ideals and Realities of Islam, London, 1966), is not different
as to substance, but only in insignificant detail.
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Schuon and Nasr claim that all religions are anchored in a reality that
is absolute and transcendent. This reality may be conceived of in personal,
theistic terms, as Judaism, Christianity, and Islam do; but to perceive it other-
wise, as Taoism and Buddhism do, is equally possible. All religions conceive
of transcendent reality as normative, a source of standards or commandments
relevant for the conduct of life. And all seek to center human consciousness
and life on the transcendent reality because it is ultimate and absolute in ali
aspects.

The life of mankind hovers around its consciousness of this reality, for
which it coined the words “sacred” and “holy” Consciousness of the
sacred and obedience to an emulation of the holy are the hallmarks of all
religions. This attitude toward the holy is particularly evident by its absence
from the contemporary West, as contrasted with its life of a previous age,
and with Asian and African life where it still predominates, but where it is
fighting what seems to be a losing battle against the threat of Western
materialism, atheism, and secularism.

Schuon and Nasr affirm that in this relation of the religious to the sacred,
a base may be found for a “philosophia perennis,” a “universal human religion”
Advocates of such universal religiosity, such as Pythagoras and the mystics
of all religions, abound in history. But history has known them as belonging
to differing traditions and cultures with differing consequences to their lives
and those of their followers. It is nonetheless true that in proximity to and
in consciousness of the sacred, humans curb their wills, repudiate the
relativities of history, and walk humbly and lovingly together toward the source
of all truth and all bliss.

This sounds more like wishful thinking than reality. Often, the fiercest
religious opponents were mystics, endowed with differing insights into what
transcendent or ultimate reality commanded, exhorted, or expected them to
do. Granted the ontological qualities they ascribe to transcendent reality, and
granted their common humble subservience to and love of that reality, nothing
necessarily follows for human life, either from acknowledging its existence,
its being transcendent and real, or from the attitude of humility and obedience
it elicits and obtains from its advocates. It is certainly possible for diametrically
opposed religious tenets and ethical commandments prescribing the most cruel
savagery to issue from transcendent reality, from a sacred conceived to be
sacred and holy by its followers. Indeed, isn't the history of confrontation bet-
ween the religions, or between parties within one and the same religion, am-
ple evidence that opposites may well claim to issue from a transcendental
source?

As the Batinis and Ibn Arabi and their critics have told us in our own
tradition, a reality esoterically known, however transcendent or real it may
be, may be thought of as validating any view, any commandment. That is
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why transcendent reality must give us this content through revelation or sub-
ject any content presented in its name to scrutiny by reason. Otherwise, there
would be no telling whether the transcendent reality claim is indeed a reality
or simply a great hallucination. That is why every Batini form of religion
must end in corruption. It rejects ex hypothesi the possibility of correction,
except by its own source and advocate. Unless that source is absolutely without
blemish, and ever-right in the perception of truth and value — a condition
no human can claim — Batini (esoteric) and mystical theories have all ended
in exaggeration and abuse by their own followers.

As a world theology, mysticism’s claim for a transcendent unity of all
the religions is empty. It is on a par with the claim of ecumenical sentimen-
talism; and, though the claim is anchored in an affirmation rather than a nega-
tion, like the skeptics, it avails nothing. It does not provide criteria for set-
tling differences among the religions of the world, nor does it provide positive
indications for conduct. A critical world theology cannot be content with such
affirmation, because it cannot rest with a relativist understanding of the con-
tent commanded.

IV. Towards an Islamic Theory of Meta-Religion

The relation of Islam to the other religions has been established by God
in His revelation, the Quran. No Muslim therefore may deny it, since for
him the Qur’an is the ultimate religious authority. Muslims regard the Qur'an
as God’s own word verbatim, the final and definitive revelation of His will
for all space and time, for all mankind.

The only kind of contention possible for the Muslim is that of exegetical
variation. But in this realm, the scope of variation is limited in two direc-
tions. First, continuity of Muslim practice throughout the centuries constitutes
an irrefutable testament to the meanings attributed to the Qur’anic verses. Se-
cond, the methodology of Muslim orthodoxy in exegesis rests on the princi-
ple that Arabic lexicography, grammar, and syntax, which have remained frozen
and in perpetual use by the millions ever since their crystallization in the Quran,
leave no contention without solution.2® These facts explain the universality
with which Quranic principles have been understood and observed, despite
the widest possible variety of ethnic cultures, languages, races, and customs
characterizing the Muslim world, from Morocco to Indonesia, and from Russia
and the Balkans to the heart of Africa.

As for the non-Muslims, they may contest the principles of Islam. They
must know, however, that Islam does not present its principles dogmatically,
for those who believe or wish to believe, exclusively. It does so rationally,
critically. It comes to us armed with logical and coherent arguments and ex-
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pects our acquiescence on rational, and hence necessary, grounds. It is not
legitimate for us to disagree on the relativist basis of personal taste or that
of subjective experience.

‘We propose to analyze Islam’s ideational relation in three stages: that which
pertains to Judaism and Christianity, that which pertains to other religions,
and that which pertains to religion as such, and hence to all humans, whether
they belong to any or no religion.

A. Judaism and Christianity

Islam accords to these two religions special status. First, each of them
is the religion of God. Their founders on earth — Abraham, Moses, David,
Jesus — are the prophets of God. What they have conveyed — the Torah,
the Psalms, the Evangel (gospels) — are revelations from God. To believe
in these prophets, in the revelations they have brought, is integral to the very
faith of Islam. To disbelieve in them, nay to discriminate between them, is
apostasy. “Our Lord and your Lord is indeed God, the One and Only God 2
God described His Prophet Muhammad (SAAS) and his followers as “believing
all that has been revealed from God”; as “believing in God, in His angels,
in His revelations and prophets”; as “not-distinguishing among the prophets
of God.”#

Arguing with Jews and Christians who object to this self-identification
and claim an exclusivist monopoly on the former prophets, the Quran says:
“You claim that Abraham, Ishmael, Isaac, Jacob and their tribes were Jews
or Christians [and God claims otherwise]. Would you claim knowledge in
these matters superior to God’s?"2® “Say, [Muhammad,] We believe in God,
in what has been revealed by Him to us, what has been revealed to Abraham,
Ishmael, Isaac, Jacob, the tribes; in what has been conveyed to Moses, to
Jesus and all the prophets from their Lord.”?® “We have revealed [Our revela-
tion) to you [Muhammad] as We did to Noah and the prophets after him,
to Abraham, Ishmael, Isaac, Jacob, the tribes, to Jesus, Job, Jonah, Aaron,
Solomon, and David.”® “It is God indeed, the living and eternal One, that
revealed to you [Muhammad] the Book [i.e., the Quran] confirming the
previous revelations. For it is He Who revealed the Torah and the Gospels
as His guidance to mankind . . .Who revealed the Psalms to David.”*! “Those
who believe [in you, Muhammad], the Jews, the Christians or the Sabaeans
— all those who believe in God and in the Day of Judgment, and have done
good works, will receive their due reward from God. They have no cause
to fear, nor will they grieve.”32

The honor with which Islam regards Judaism and Christianity, their
founders and scriptures, is not courtesy but acknowledgment of religious truth.
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Islam sees them in the world not as “other views” that it has to tolerate, but
as standing de jure as truly revealed religions from God. Moreover, their
legitimate status is neither sociopolitical, nor cultural or civilizational, but
religious. In this, Islam is unique. For no religion in the world has yet made
belief in the truth of other religions a necessary condition of its own faith
and witness.

Consistently, Islam pursues this acknowledgment of religous truth in
Judaism and Christianity to its logical conclusion, namely, self-identification
with them. Identity of God, the source of revelation in the three religions,
necessarily leads to identity of the revelations and of the religions. Islam does
not see itself as coming to the religious scene ex nihilo but as reaffirmation
of the same truth presented by all the preceding prophets of Judaism and Chris-
tianity. It regards them all as Muslimns, and their revelations as one and the
same as its own.3? Together with Hanifism, the monotheistic and ethical religion
of pre-Islamic Arabia, Judaism, Christianity and Islam constitute crystalliza-
tions of one and the same religious consciousness whose essence and core
is one and the same. The unity of this religious consciousness can easily be
seen by the historian of civilization concerned with the ancient Near East.
It is traceable in the literatures of these ancient peoples®t and is supported
by the unity of their physical theater or geography, in their languages (for
which they are called “Semitic”), and in the unity of artistic expression.

This unity of the religious consciousness of the Near East consists of
five dominant principles that characterize the known literatures of the peoples
of this region. They are: (1) the ontic disparateness of God, the Creator, from
His creatures, unlike the attitudes of ancient Egyptians, Indians, or Chinese,
according to which God or the Absolute is immanently His own creatures;
(2) the purpose of man’s creation as neither God’s self-contemplation nor man’s
enjoyment, but unconditional service to God on earth, His own “manor”; (3)
the relevance of Creator to creature, or the will of God, as the content of
revelation and as expressed in terms of law, of oughts and moral imperatives;
(4) man, the servant, as master of the manor under God, capable of transfor-
ming it through his own efficacious action into what God desires it to be;
and (5) that man’s obedience to and fulfillment of the divine command results
in happiness and felicity, its opposite in suffering and damnation, thus coalesc-
ing worldly and cosmic justice together.

The unity of “Semitic” religious and cultural consciousness was not af-
fected by intrusion of the Egyptians in the days of their empire (1465-1165
B.C.),* nor by the Philistines from Caphtor (Crete?), nor by the Hittites,
Kassites, or “People of the Mountains” (the Aryan tribes?), who were all
semiticized and assimilated, despite their military conquests.3¢ Islam has taken
all this for granted. It has called the central religious tradition of the Semitic
peoples “Hanifism” and identified itself with it. Unfortunately for the early
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Muslim scholars who benefited from this insight as they labored, the language,
histories, and literatures furnished by archeology and the disciplines of the
ancient Near East were not yet available. Hence they scrambled after the
smallest bits of oral tradition, which they systematized for us under the title
of “History of the Prophets”” In reading their materials, weemust remember,
however, that the accurate-knowledge of Abraham, of Julius Cae;sar, of Amr
ibn al ‘As?” and of Napoleon, about the Sphinx or the pyramids of Egypt,
for instance, was equal — i.e., nil.

The Islamic concept of “Hanif” should not be compared to Karl Rahner’s
“anonymous Christians.” “Hanif” is a Qur’anic category, not the invention of
a modern theologian embarrassed by his church’s exclusivist claim to divine
grace. It has been operating within the Islamic ideational system for fourteen
centuries. Those to whom it is attributed are the paradigms of faith and
greatness, the most honored representatives of religious life, hot the despised
though tolerated approximators of the religious ideal. Islam’s honorifig of the
ancient prophets and their followers is to be maintained even if the Jews and
Christians stop or diminish their loyalty to them. “Worthier of Abraham are
those who really follow him, this prophet and those who believe in him.”®
In the Qur'an, the Christians are exalted for their self-discipline and humili-
ty, and they are declared the closest of all believers to the Muslims. “lO Muham-
mad], you and the believers will find closest in love and friendship those who
say ‘We are Christians, for many of them are ministers and priests who are
truly humbles° If, despite all this commendation of them, of their prophets,
and of their scriptures, Jews and Chfistians would persist in opposing and
rejecting the Prophet and his followers, God commanded all Muslims to call
the Jews and Christians in these words:

O People of the Book, come now with us to rally around a
fair and noble principle common to both of us, that all of us shall
worship and serve none but God, that we shall associate naught
with Him, and that we shall not take one another as lords beside
God. But if they still persist in their opposition, then warn them
that We shall persist in our affirmation.*®

Evidently, Islam has given the maximum that can ever be given to another
religion. It has acknowledged as true the other religion’s prophets and founders,
their scriptures and teaching. Islam has declared its God and the God of the
religions of Jews and Christians as One and the same. It has declared the
Muslims the assistants, friends, and supporters of the adherents of the other
religions, under God. If, after all this, differences persist, Islam holds them
to be of no consequence. Such differences must not be substantial. They can
be surmounted and resolved through more knowledge, good will and w.'.f'_“Edom.
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Islam treats them as domestic disputes within one and the same religious family.
And as long as we both recognize that God alone is Lord to each and every
one of us, no difference and no disagreement is beyond solution. Our religious,
cultural, social, economic, and political differences may all be composed under
the principle that God alone — not any one of us, not our passions, our egos,
or our prejudices — is God.

B. The Other Religions

Islam teaches that the phenomenon of prophecy is universal; that it has
taken place throughout all space and time. “Every human,” the Qur'an affirms,

is responsible for his own personal deeds. On the Day of Judg-
ment, We shall produce publicly the record of such deeds and ask
everyone to examine it as it alone will be the basis of reckoning.
Whoever is rightly guided is so to his own credit; whoever errs
does so to his own discredit. There is no vicarious guilt;.and We
shall not condemn [i.e., We shall not judge] until We had sent a
prophet.#!

It follows from God’s absolute justice that He would hold nobody respon-
sible unless His law has been conveyed, promulgated and is known. Such
. conveyance or promulgation is precisely the phenomenon of prophecy. The
same principle was operative in the ancient Near East, where the states carv-
ed their laws in stone stelae that they erected everywhere for people to read.
Ignorance of the divine law is indeed an argument when it is not the effect
of unconcern or neglect, and it is always an attenuating factor. Being absolutely
just as well as absolutely merciful and forgiving, God, Islam holds, left no
people without a prophet to teach them the divine law. “There is no people,”
the Qur’an asserts, “but a warner/prophet has been sent to them”#? Some of
these prophets are widely known; others are not. So neither the Jewish nor
the Christian nor the Muslim ignorance of them implies their nonexistence.
“We have indeed sent prophets before you [Muhammad]. About some of them
We have informed you. About others We have not.™* Thus the whole of
mankind, past and present, is capable of religious merit and felicity as well
as of demerit and damnation, because of the universality of prophecy.

As Islam conceives it, the divine system is one of perfect justice. Univer-
salism and absolute egalitarianism are constitutive of it. Hence, the
phenomenon of prophecy not only must needs be universally present but its
content must needs be absolutely the same. If different in each case, the univer-
salism of the phenomenon would have little effect. Therefore Islam teaches
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that the prophets of all times and places have taught one and the same lesson;
that God has not differentiated among His messengers. “We have sent to every
people a messenger;” the Qur'an affirms, “to teach them that worship and ser-
vice are due to God alone; that evil must be avoided [and the good pursued].*
“We have sent no messenger except to convey [the divine message] in the tongue
of his own people, to make it [the content] clearly comprehensible to them ™
With this reassurance, no human has any excuse for failing to acknowledge
God, or to obey His law.” “[We have sent to every people] prophets to preach
and to warn, that no human may have an argument against God[’s judgment
of that individual’s deeds].”+®

Islam thus lays the ground for a relation with all peoples, not only with
Jews and Christians, whose prophets are confirmed in the Quran. Having
once been the recipients of revelation, and of a revelation that is identical
to that of Islam, the whole of mankind may be recognized by Muslims as
equally honored, as they are, by virtue of revelation and also as equally respon-
sible, as they are, to acknowledge God as the only God and to offer Him wor-
ship, service, and obedience to His eternal laws.

If, as Islam holds, all prophets have conveyed one and the same message,
whence the tremendous variety of the historical religions of mankind? To this
question, Islam furnishes a theoretical answer and a practical one.

1. Islam holds that the messages of all prophets had but one essence and
core composed of two elements. First is tawhid, or the acknowledgment that
God alone is God and that all worship, service, and obedience are due to
Him alone. Second is morality, which the Qur'an defines as service to God,
doing good, and avoiding evil.

Each revelation had come figurized in a code of behavior particularly
applicable to its people, and hence relevant to their historical situation and
conditions. This particularization does not affect the essence or core of the
revelation. If it did, God’s justice would not be absolute and the claims of
universalism and egalitarianism would fall to the ground. Particularization
in the divine law must therefore affect the “how” of service, not its purpose
or “what” the latter being always the good, righteousness, justice, and obe-
dience to God. If it ever affects the “what,” it must do so only in those areas
that are nonconstitutive and hence unimportant and accidental. This princi-
ple has the special merit of rallying humanity, whether potentially or actual-
ly, around common principles of religion and morality; of removing such prin-
ciples from contention, from relativism and subjectivism.*?

There is therefore a legitimate ground for the religious variety in history.
In His mercy, God has taken due account of the particular conditions of each
people. He has revealed to them all a message that is the same in essence;
but He has conveyed to each one of them His law in a prescriptive form rele-
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vant to their particular conditions, to their own grade of development on the
human scale. And we may conclude that such differences are de jure as they
do not affect the essence.

2. The second cause of religious diversity is not as benevolent as the first.
The first, we have seen, is divine; the second, human. To acknowledge and
do the will of God conveyed through revelation is not always welcomed by
all men. There are those with vested interests that may not agree with the
divine dispensations, and there are numerous circumstances favoring such
disagreement.

First, divine revelation has practically always and everywhere advocated
charity and altruism, ministering by the rich to the material needs of the poor.
The rich do not always acquiesce in this moral imperative and may incline
against it. Second, divine revelation is nearly always in favor of ordered social
living. It would counsel obedience of the ruled to the law and self-discipline.
But it always does so under the assumption of a rule of justice, which may
not always be agreeable to rulers and kings who seek to have their own way.
Their will power may incline them against the social ethic of revelation.

Third, divine revelation always reminds man to measure himself by
reference to God and His law, not by reference to himself. But man is vain;
and self-adoration is for him a constant temptation. Fourth, revelation demands
of humans that they discipline their instincts and keep their emotions under
control. Humans however, are inclined to indulgence. Orgies of instinct-
satisfaction and emotional excitement have punctuated human life. Often, this
inclination militates against revelation.

Fifth, where the contents of revelation are not judiciously and meticulously
remembered, taught, and observed publicly and by the greatest numbers, they
tend to be forgotten. When they are transmitted from generation to genera-
tion and are not embodied in public customs observed by all, the divine im-
peratives may suffer dilution, shift of emphasis, or change. Finally, when the
divine revelation is moved across linguistic, ethnic, and cultural frontiers —
indeed, even to generations within the same people but far removed from its
original recipients in time — it may well change through interpretation. Any
or all of these circumstances may bring about a corruption of the original
revelation.

This is why God has seen fit to repeat the phenomenon of prophecy, to
send forth prophets to reconvey the divine message and reestablish it in the
minds and hearts of humans. This divine injection into history is an act of
sheer mercy. It is continual, always ad hoc, unpredictable. To those who in-
quire, What was the rationale behind sending Muhammad (SAAS) at that time
and place? the Qur'an answers: “God knows better where and when to send
prophets to convey His message.’8
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C. Islam’s Relation to all Humans

Islam has related itself equally to all other religions, whether recogniz-
ed, historical, or otherwise. Indeed, even to the a-religionists and atheists
— of whatever hue — Islam has related itseif in a constructive manner, its
purpose being to rehabilitate them as integral members of society.

This relation constitutes Islan’s humanism. At its root stands the reason
for creation, man’s raison detre. The first mention of the divine plan to create
man occurs in a conversation with the angels.

I plan to place on earth a vicegerent for Me. The angels
responded: Would you place on earth a being who would also do
evil and shed blood while we always praise and glorify and obey
You? God said: 1 have another purpose unknown to you.™®

The angels, evidently, are beings created by God to act as His messengers
or instruments. By nature, they are incapable of acting otherwise than as God
instructs them to act, and hence they are incapable of morality. Their necessary
predicament, always to do God’s bidding, differentiates them from the human
creature God was about to place on earth.

In another dramatic and eloquent passage, the Qur'an reports: “We [God]
offered the trust to heaven and earth and mountain. They refused to carry
it out of fear. But man did carry it.”s® In the heavens, on earth, and in the
mountains, God’s will is fulfilled with the necessity of natural law. Creation
therefore, to the exclusion of man, is incapable of fulfilling the higher part
of God’s will, namely, the moral law. Only man is so empowered. For morality
requires that its fulfillment be free; that its opposite or alternative, that which
is amoral or immoral, be possible of fulfillment by the same person at the
same time and in the same respect. It is of the nature of the moral deed that
it be done when the agent could do otherwise. Without that option or possibiity,
morality would not be morality. If done unconsciously or under coercion,
the moral deed might have ultilitarian but no moral value.

Vicegerency of God on earth means man’s transformation of creation —
including above all himself — into the patterns of God. It means obedient
fulfillment of His command, which includes all values, all ethical imperatives.
The highest of imperatives are the moral. Since man alone is capable of moral
action, only he can carry the “divine trust” from which “heaven and earth
and mountain” shied away. Man therefore has cosmic significance. He is the
only creature through whom the higher part of the divine will could be realized
in space and time.

To clarify the raison detre of man, the Quran has rhetorically asked
mankind: “Would you then think that We have created you in vain?”s! The
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Qur’an further praises “men of understanding” who affirm: “O God! Certain-
ly You have not created all this [creation] in vain!”52 As to the deniers of such
a purpose for creation, the Qur’an turns to an assertive, even offensive tone.
“Indeed We have not created heaven and earth and ali that is between in vain.
That is the presumption of unbelievers. Woe and Fire to them.”3 As to the
content of the divine purpose, the Qur’an asserts: “And I have not created men
and jinn except to worship/serve Me.”** The verb abada means worship as
well as serve. It has been used in this double sense in all Semitic languages.
In the Quran, it is given further elaboration by the more specific answers
given to the same questions of why creation? Why man? “It is He Who created
heaven and earth. . .that you [mankind] may prove yourselves in His eye the
worthier in the deed.” “And it is He Who made you His vicegerents on
earth. . .that you may prove yourselves worthy of all that He had bestowed
upon you.”ss

In order to enable man to fulfill his raison detre, God has created him
capable and “in the best of forms. ¢ He has given him all the equipment
necessary to achieve fulfillment of the divine imperatives. Above all, “God,
Who created everything perfect. . .created man out of earth. . . perfected and
breathed into him of His own spirit.” He has bestowed upon him “his hear-
ing, his sight and his heart [the cognitive faculties].”>” Above all, God has
given man his mind, his reason, and understanding, with which to discover
and use the world in which he lives. He has made the earth and all that is
in it — indeed, the whole of creation including the human self—malleable,
that is, capable of change and of transformation by man’s action, of engineer-
ing designed to fulfill man’s purposes.

In religious language, God has made nature “subservient” to man. He
has granted mankind “lordship” over nature. This is also the meaning of man’s
khilafah or vicegerency of God in the world. The Quran is quite emphatic
in this régard: “God has made the ships [the winds which drive them] subject
to you. ...And the rivers. . .the sun and moon, day and night’*® “He has
made the seas subservient to you. . .camels and cattle. . .all that is on earth
and in heaven.”s® God has planted man on earth precisely to “reconstruct and
use it as a usufruct”®® and to this purpose, made him “lord of the earth.”®?
In order to make this engineering of nature and its usufruct possible, God
has imbedded in it His sunan or patterns,®?” the so-called laws of nature which
we know to be permanent and immutable solely through our faith that He
is not a malicious but a beneficent God.* Reading God’s patterns in nature
or creation is equally possible in psychic or social nature®* thus opening nearly
all areas of creation to human observation and cognition, as well as a fair
portion of the divine purpose or will.

Besides all this, God has revealed His will through the prophets directly
and immediately, and commanded them to proclaim it to their peoples in their
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own tongues. He has sent the Prophet Muhammad with a final version which
he convenanted to guard against tampering and corruption,®® and which has
been preserved intact, along with Arabic grammar and syntax, lexicography,
etymology, and philology — all the linguistic apparatus required to unders-
tand it exactly as it was revealed. Certainly this was a gratuitous gesture, an
act of pure charity and mercy, on the part of the benevolent God. Its purpose
is to make man’s knowledge and fulfillment of the divine will easier and more
accessible.

Every human being, Islam affirms, stands to benefit from these divine
dispensations. The road to felicity is a free and open highway which anyone
may fread of his own accord. Everybody is innately endowed with all these
rights and privileges. God has granted them to all without discrimination.
“Nature,” “the earth.” “the heavens” — all belong to each and every human.

Indeed, God has done all this and even more! He has implanted His own
religion into every human at birth. The true religion is innate, a religio
naturalis, with which all humans are equipped.®® Behind the dazzling religious
diversity of mankind stands an innate religion inseparable from human nature.
This is the primordial religion, the Ur-Religion, the one and only true religion.®’
Everyone possesses it unless acculturation and indoctrination, misguidance,
corruption or dissuasion have taught him otherwise.®® All men, therefore,
possess a faculty, a “sixth sense,” a sensus communis with which they can
perceive God as God. Rudolph Otto called it “the sense of the numinous™*
and phenomenologists of religion have recognized it as the faculty that perceives
the religious as “religious,” as “sacred,’’® autonomous and sui generis, without
reductionism.

Finally, Islam entertains no idea of “the fall of man,” no concept of “original
sin” It holds no man to stand in an innate, necessary predicament out of which
he cannot pull himself. Man, it holds, is innocent. He is born with his in-
nocence. Indeed, he is born with a thousand perfections, with faculties of
understanding, and an innate sense with which to know God. In this all men
are equal, since it follows from their very existence, from their creatureliness.
This is the basis for Islamic universalism.

Concerning morality and piety, man’s career on earth, Islam countenances
no distinction among humans, no division of them into races or nations, castes
or classes. All men, it holds, “issued from a single pair,” their division into
peoples and tribes being a convention designed for mutual acquaintance.”
“Nobler among you,” the Quran asserts, “is only the more righteous.””* And
the Prophet added, in his farewell sermon: “No Arab may have any distinc-
tion over a non-Arab, no white over non-white, except in righteousness.’”3



444 Toward Islamization of Disciplines

V. Islamic Meta-Religion in History

Under these precepts, whether explicitly revealed in the ipissima verba
of God or implied therein, the Prophet Muhammad (SAAS) worked out and
proclaimed the constitution of the first Islamic state. He had barely arrived
in Madinah (July 622 A.C.) when he brought together all the inhabitants of
Madinah and its environs and promulgated with them the Islamic state and
its constitution. This event was of capital importance for the relation of Islam
to the other religions, and of non-Muslims to Muslims of all times and places.
Four years after the Prophet’s demise in 10/632, ‘Umar ibn al Khattab (RAA),
the second caliph, ordered that the date of promulgation of this constitution
was so crucial for Islam as a world movement that it should be considered
the beginning of Islamic history.

The constitution was a covenant, whose guarantor was Allah (SWT), bet-
ween the Prophet, the Muslims, and the Jews. It abolished the tribal system
of Arabia under which the Arab defined himself and by which society was
governed. Henceforth, the Arab was to be defined by Islam; his personal and
social life was to be governed by Islamic law, the shariah. The old tribal
loyalties gave way to a new social bond which tied every Muslim to all other
Muslims across tribal lines, to form the ummah. The ummah is an organic
body whose constituents mutually sustain and protect one another. Their per-
sonal, reciprocal, and collective responsibilities are all defined by law. The
Prophet was to be its chief political and juristic authority; and, as long as
he lived, he exercised this power. After his death, his khulafa’ (pl. of khalifah,
“successor”) exercised political authority, while juristic authority devolved
exclusively upon the ulama’ (the jurists), who had by then developed a
methodology for interpretation, renewal, and expansion of the shariah.

A. The Jewish Ummah

Alongside this ummah of Muslims stood the ummah of the Jews. Their
old tribalist loyalties to the Arab Aws and Khazraj tribes were to be supplanted
by the bond of Judaism. Instead of their citizenship being a function of their
clientship to this or that Arab tribe, it was hence to be a function of their
Jewishness. Their life was to be structured around Jewish institutions and
governed by the Torah, their revealed law. Political authority was vested in
the chief rabbi who was also known as Resk Galut, while juristic authority
rested with the system of rabbinic courts. Overarching both ummahs was a
third organization, also called al ummah, or al dawlah al Islamiyyah (the
Islamic polity, government, or “state”) whose constituents were the two um-
mahs and whose raison detre was the protection of the state, the conduct of
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its external affairs, and the carrying out of Islam’s universal mission. The “state”
could conscript the ummah of Muslims in its services, whether for peace or
for war, but not the ummah of Jews. Jews, however, could volunteer their ser-
vices to it if they wished. Neither the Muslim nor the Jewish ummah was
free to conduct any relation with a foreign power, much less to declare war
or peace with any other state or foreign organization. This remained the ex-
clusive jurisdiction of the Islamic state.

The Jews, who entered freely into this covenant with the Prophet (SAAS)
and whose status the new constitution raised from tribal clients on sufferance
to citizens de jure of the state, later betrayed it. The sad consequence was,
first, the fining of one group, followed by the expulsion of another group found
guilty of greater offense, and finally the execution of a third group that plot-
ted with the enemy to destroy the Islamic state and the Islamic movement.
Although these judgments were made by the Prophet himself (SAAS), or by
an arbiter agreed upon by the parties concerned, the Muslims did not under-
stand them as directed against the Jews as such, but against the guilty in-
dividuals only. Islam recognizes no vicarious guili. Hence, when the Islamic
state later expanded to include northern Arabia, Palestine, Jordan and Syria,
Persia, and Egypt, where numerous Jews lived, they were automatically treated
as innocent constituents of the Jewish ummah within the Islamic state. This
explains the harmony and cooperation that characterized Muslim-Jewish rela-
tions throughout the succeeding centuries.

For the first time in history since the Babylonian invasion of 586 B.C.,
and as citizens of the Islamic state, the Jew could model his life after the Torah
and do so legitimately, supported by the public laws of the state where he
resided. For the first time, a non-Jewish state put its executive power at the
service of a rabbinic court. For the first time, the state-institution assumed
responsibility for the maintenance of Jewishness, and declared itself ready
to use its power to defend the Jewishness of Jews against the enemies of
Jewishness, be they Jews or non-Jews.

After centuries of Greek, Roman, and Byzantine (Christian) oppression
and persecution, the Jews of the Near East, of North Africa, of Spain, and
Persia, looked upon the Islamic state as a liberator. Many of them readily
helped its armies in their conquests and cooperated enthusiastically with the
Islamic state administration. This cooperation was followed by acculturation
into Arabic and Islamic culture, which produced a dazzling blossoming of
Jewish arts, letters, sciences, and medicine. It brought affluence and prestige
to the Jews, some of whom became ministers and advisers to the caliphs. In-
deed, Judaism and its Hebrew language developed their “golden age” under
the aegis of Islam. Hebrew acquired its first grammar, the Torah its most highly
developed jurisprudence, Hebrew letters their lyrical poetry; and Hebrew
philosophy found its first Aristotelian, Musa ibn Maymun (Maimonides),
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whose thirteen precepts, couched in Arabic first, defined the Jewish creed
and identity. Judaism developed its first mystical thinker as well, Ibn Gabirol,
whose “Sufi” thought brought reconciliation and inner peace to Jews throughout
Europe. Under ‘Abd al Rahman III in Cordoba, the Jewish prime minister,
Hasdai ben Shapirut, managed to effect reconciliation between Christian
monarchs whom even the Catholic Church could not bring together. All this
was possible because of one Islamic principle on which it all rested, namely,
the recognition of the Torah as revelation and of Judaism as God’s religion,
which the Qur'an attested and proclaimed.

B. The Christian Ummah

Shortly after the conquest of Makkah by Muslim forces in 8/630, the Chris-
tians of Najran in Yaman sent a delegation of chieftains to meet the Prophet
(SAAS) in Madinah. Their purpose was to clairfy their position vis-a-vis the
Islamic state, and that of the state vis-a-vis them. The conquest of Makkah
had made the Islamic state a power to reckon with in the region. The delegates
were the guests of the Prophet (SAAS), and he received them in his house
and entertained them in his mosque. He explained Islam to them and called
them to convert to his faith and cause. Some of them did and instantly became
members of the Muslim ummah. Others did not. They chose to remain Chris-
tian, and to join the Islamic state as Christians. The Prophet constituted them
as a Christian ummah, alongside the Jewish and Muslim ummahs, within the
Islamic state. He sent with them one of his companions, Mu’adh ibn Jabal
(RAA), to represent the Islamic state in their midst. They converted to Islam
in the period of the second caliph (12-24/634-646), but the Christian ummah
in the Islamic state continued to grow by the expansion of its frontiers to the
north and west. Indeed, for the greater part of a century, the majority of the
citizens of the Islamic state were Christians, enjoying respect, liberty, and
a new dignity they had not enjoyed under either Christian Rome or Byzan-
tium. Both these powers were imperialist and racist and they tyrannized their
subjects as they colonized the territories of the Near East.

An objective account of the conversion of the Christians of the Near East
to Islam’ should be required reading for all, especially for those still labor-
ing under the Crusades—old prejudice that Islam was spread among Chris-
tians by the sword. Christians lived in peace and prospered under Islam for
centuries, during which time the Islamic state saw righteous as well as tyran-
pnic sultans and caliphs. Had it been a part of Islamic sentiment to do away
with the Christian presence, it could have been done without a ripple in the
world or history. But it was Islam’s respect for and acknowledgment of Jesus
as Prophet of God and of his Evangel (igospel) as revelation that safeguarded
that presence. The same is true of Abyssinia, a neighboring Christian state,
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which harbored the first Muslim emigrants from the wrath of Makkah and
maintained with the Islamic state at the time of the Prophet a covenant of
peace and friendship. The expansive designs of the Islamic state never in-
cluded Abyssinia precisely on that account.

C. Ummah of Other Religions

Persia’s incursion into Arabia had left behind it some, though very few,
Arab converts to the Zoroastrian faith. A larger number of these lived in the

buffer desert zone between Persia and Byzantium, and in Shatt al ‘Arab, the
lower region of the confluence of the Tigris and Euphrates, where Arabia
and Persia overlapped. Notable among the Persian Zoroastrians in Arabia
was Salman al Farisi (RAA), who converted to Islam before the Hijrah and
became one of the illustrious companions of the Prophet (SAAS).

According to some traditions, it was the Prophet himself (SAAS) who,
in the “Year of Delegations” (8-9/630-631), the year that saw the tribes and
regions of Arabia sending delegations to Madinah to pledge their fealty to
the Islamic state, recognized the Zoroastrians as another ummah within the
Islamic state. Very soon afterward, the Islamic state conquered Persia and
included all its millions within its citizenry. Those who converted to Islam
joined the ummah of Muslims, and the millions of others who chose to re-
main Zoroastrian were accorded the same privileges and duties accorded by
the constitution to the Jews. The Prophet (SAAS) had already extended their
application to the Christians eight years after the constitution was enacted.
They were extended to apply to the Zoroastrians in 14/636, following the con-
quest of Persia by the Prophet’s companions (RAA), if not sooner by the Pro-
phet himself (SAAS).

Following the conquest of India by Muhammad bin Qasim in 91/711, the
Muslims faced new religions which they had never known before, Buddhism
and Hinduism. Both religions co-existed in Sind and the Punjab, the regions
conquered by Muslims and joined to the Islamic state. Muhammad bin Qasim
sought instruction from the caliph in Damascus on how to treat Hindus and
Buddhists. They appeared to worship idols, and their doctrines were at the
farthést remove from Islam. Their founders were unheard of by Muslims.
The caliph called a council of ulama and asked them to render judgment on
the basis of the governor’s report. The judgment was that as long as Hindus
and Buddhists did not fight the Islamic state, as long as they paid the jizyah
or tax due, they must be free to worship their gods as they please, to maintain
their temples, and to determine their lives by the precepts of their faith. Thus,
the same status as that of the Jews and Christians was accorded to them.?®

The principle governing Islam and the Islamic state’s relations.with other
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religions and their adherents had thus been established. It was implemented
as the Islamic state entered into relations with those adherents, a process that
took place either during the Prophet’s life or very soon after it. When the
shariah crystallized in prescriptive form, the status, rights, and obligations
of Muslim and non-Muslim citizens were already included. For fourteen cen-
turies in many places, or less because of a later arrival of Islam or the im-
position of Western law by colonial administrations, the Shariah successful-
ly governed Muslim - non-Muslim relations. It created a modus vivendi that
enabled the non-Muslims to perpetuate themselves — hence their continuing
presence in the Muslim world — and to achieve felicity as defined by their
own faiths.

The atmosphere of the Islamic state was one replete with respect and honor
to religion, piety, and virtue, unlike the tolerance of modern times in the West
born out of skepticism regarding the truth of religious claims, of cynicism
and unconcern for religious values. The Islamic shariah is otherwise known
as the millah or millet system (meaning “religious communities”), or the ‘dhim-
mah” or zimmi system (meaning the covenant of peace whose dhimmah or
guarantor is God).

Evil rulers cannot be denied to have existed in the Muslim world any
more than in any other empire. Where they existed, Muslims suffered as well
as non-Muslims. Nowhere in Islamic history, however, were non-Muslims
singled out for prosecution or persecution. The constitution that protected
them was taken by Muslims to be God-inspired, God-protected. The Prophet
(SAAS) had already warned: “Whoever oppresses any dhimmi, I shall be his
prosecutor on the Day of Judgment.” No other religion or societal system has
ever regarded the religious minority in better light, integrated it into the stream
of the majority with as little damage to either party, or treated it without in-
justice or unfairness as Islam did. Indeed, none could. Islam succeeded in
a field where all other religions failed because of its unique theology, which
recognized the true, one, and only religion of God to be innate in every per-
son, the primordial base of all religions, identical with Sabaeaniam, Judaism,
and Christianity.

Evidently, far from being a national state, the Islamic state is a world
order in which numerous religious communities, national or transnational,
co-exist in peace. The universal Pax Islamica recognizes the legitimacy of
every religious community, and grants it the right to order its life in accor-
dance with its own religious genius. It is superior to the United Nations because,
instead of national soveriegnty as the principle of membership, it has taken
the principle of religious identity. Its constitution is divine law, valid for all,
and may be invoked in any Muslim court by anyone, be he a simple Muslim
or non—Muslim individual or the chief of the largest religious community.
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VI. Conclusion: The Critical Methodology of Islam

Let us, in conclusion, review the characteristics of meta-religion accor-
.ding to Islam, those characteristics that make it rational and critical.

A. Islamic meta-religion does not a priori condemn any religion. Indeed,
it gives every religion the benefit of the doubt and more. Islamic meta-religion
assumes that every religion is God-revealed, God-ordained, until it is historical-
ly proven beyond doubt that the constitutive elements of that religion are human
made.

B. Islamic meta-religion readily links the religions of history with the
divine source on the ground that there is no people or group but God had
sent them a prophet to teach them the same lesson of religion, of piety and
virtue.

C. Islamic meta-religion grants ready accreditation to all humans in their
religious attempts to formulate and express religious truth. For it acknowledges
all humans to have been born with all that is necessary to know God and
His will, the moral law, to discriminate between good and evil.

D. Islamic meta-religion is painfully aware of human passions, prejudices,
and deficiencies and of their sinister influence upon what was revealed or
discovered to be primordial religion (dir al fitrah) or primordial truth. Thus,
it calls upon all humans, especially the ulama’ of each religion, to subject
their religious traditions to rational, critical examination, and to discard those
elements that are proven to be human additions, emendations, or falsifica-
tions. In this task of historical criticism of all the religions of history, all humans
are brothers and must cooperate to establish the primordial truth underlying
all the religions.

E. Islamic meta-religion honors human reason to the point of making
it equivalent to revelation in the sense that neither can discard the other without
imperiling itself. That is why in Islamic methodology, no contradiction, or
non-correspondence with reality, can be final or ultimate. The Islamic scholar
of religion is therefore ever tolerant, ever open to evidence, ever critical.

F. Islamic meta-religion is humanistic par excellence, in that it assumes
all men to be innocent, not fallen or vitiated at birth, capable of discerning
good and evil, free to choose according to their reason, conscience, or best
knowledge, and personally, that is, individually, responsible for their own deeds.

G. Islamic meta-religion is world- and life-affirmative, in that it assumes
creation, life, and history not to be in vain, not the work of a blind force,
or of a trickster-god, but ordered to lead to value. It acknowledges the critical
principle that nature is incapable by itself to produce critical self-consciousness
and a trickster-god would be in foolish self-contradiction to create man and
endow him with his critical faculties.
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H. Finally, Islamic meta-religion is an institution, not a mere theory,
tested by fourteen centuries of continuous application, of success against
tremendous odds. It alone among the religions and ideologies of the world
was large enough in heart, in spirit as well as in letter, to give mankind the
gift of a pluralism of laws with which to govern their lives under the aegis
of its own meta-religious principles and laws. It alone acknowledged such
plurality of laws as religiously and politically de jure, while it called their
adherents with wisdom and fair argument to consider rationally, critically,
and freely why they should not unite under the banner of the one religion
that is the one and only meta-religion.
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Islam and Urban Development

Stefano Bianca

From its beginnings, Islam never foresaw nor prescribed formal ar-
chitectural features or physical urban patterns to be applied. Yet, in contrast
to other religions, concerned with only spiritual realities, it has established
a complete and homogeneous way of life that covers the temporary domain
of man in conjunction with more eternal matters. The Qur'anic message and
the exemplary actions of the Prophet have been strong shaping forces, in-
tended to structure and transform the life of the individual and the communi-
ty. Therefore, the social and urban dimension has been essential to the develop-
ment of Islam.

By providing exemplary and meaningful patterns of life, followed by
thousands and hundreds of thousands of believers, each one according to his
own capacities, Islam has established a unique type of social order. The cohe-
sion within this social order was the main reason why Islamic societies, over
the centuries, succeeded in creating homogeneous urban:environments. Shared
values, commonly accepted modes of human behavior, and the natural cor-
relation between individual actions produced a strong social network resulting
in coherent urban patterns. The integrated or “implicit” implementation of
these general rules proved to be a much stronger agent in the production of
a unified and harmonious architectural language than specific and much more
“explicit” building codes and prescriptions could ever be. The rules of the
Sunnah were directing and controlling formal physical expressions from within,
as it were, and they were based on legitimate spiritual foundations, as oppos-
ed to abstract man-made laws and rules, which have to be imposed or enforc-
ed from outside by political authorities of dubious legitimacy. Acting like seeds
in the body of human beings, they were able to produce a lively, organically
grown unity, quite different from the sterile and monotonous uniformity pro-
duced by mechanical application of formal laws or modules.

It has often been remarked that Islamic cities in the Middle East are
characterized by a variety of regional building traditions. With the develop-
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ment of Islam in time and space, different architectural heritages together with
the available craftsmanship had to be absorbed, changing climatic conditons
had to be met, and different building materials had to be used. Yet the way
in which these potentials and constraints were employed and adapted to com-
ply with the needs of the Muslim community shows the strength of the unify-
ing forces of Islam. While adopting a variety of architectural elements, Islamic
architecture in different periods and countries still reflects common patterns
of use and close affinities in organizing, subdividing, and articulating spaces.
One could, therefore, argue that the unity of Islamic architecture is not primarily
materialized in physical shapes but rather in the concepts behind the actual
forms. These conceptual forces, which contain the real factors of unity, reveal
themselves in how formal elements are used, how they interrelate, and how
they are aggregated into more comprehensive urban patterns.

Seen from this perspective, unity and variety by no means contradict each
other: The variegation of common themes and principles in the media of dif-
ferent architectural elements is the very way of materializing the essential unity,
by producing a lively variety of forms and shapes, all correlated to one another.
Unity without a variety of expressions could hardly be apprehended for its
very lack of differentiation, which would suppress the chain of analogies needed
for grasping the unity behind manifold physical forms. Variety without an
underlying principle of unity would result in chaos, and the lack of interrela-
tion between architectural elements would deprive the man-made world of
its meaning and inner coherence.

Islam has no fixed metaphysical image of the city such as that of “Holy
Jerusalem” in Christian architecture, which was implied in the construction
of medieval cathedrals. In its descriptions of Paradise, the Quran uses the
metaphor of the oasis and the irrigated garden rather than that of built struc-
tures. In addition, orthodox Islam does not invest rulers with religious power
or with the function of representing God on earth. Their urban settlements
and places are, therefore, usually deprived of sacred character. This attitude
is reflected in the fact that the city is considered merely as a useful conve-
nience to support the needs of the believers, as a caravansary on the terrestrial
journey, to quote an expression by al Ghazali. Even religious buildings, such
as mosques and madrasahs, although they may have developed into great works
of art, were not originally conceived as sacred spaces in the sense of the
religious monuments of many other civilizations. According to a saying of
the Prophet, the whole world is a place for prayer; therefore, any place can
be bestowed with a temporary sacred character, by establishing its ritual purity,
by orienting it to the Ka'ba, and by performing the act of prayer. Thus, mos-
ques possess a sacred quality in themselves not by the “magic” of their ar-
chitecture but by virtue of projecting the mind of the believer to the spiritual
center of the Islamic universe.
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The reluctance of directly investing buildings, or actually any man-made
structure, with divine reality is rooted in the Islamic rejection of idolatry and
in the deep concern for avoiding any kind of action in which man would com-
pete or interfere with the sole Creator, whose essence is beyond material figura-
tion and whose acts are inimitable and unforseeable. This attitude had far-
reaching implications with regard to architecture and to the arts, inasmuch
as the goal could not be to directly represent the qualities of God and his
universe in artistic works. The only legitimate representation is that of the
word of God, the letters and words of the Arabic language, which constitute
the verses and rhythms of the Qur'an. The active commemoration of these
words through daily, recitation, prayer, or works of art provide human ex-
istence with guidance and meaning.

Within this coherent cultural context, the function of architecture and
the arts is to remind, to evoke, and to praise the omnipresence of the Creator,
without subjecting the Divine to the limitations of the human perspective.
The most tangible visual evocation is given by the means of calligraphy, the
noblest of arts in Islam, because it directly transmits the Qur'anic message.
It is, therefore, natural that calligraphy acquired supreme importance in Islamic
architectural decoration, taking the place reserved for mural paintings or
sculpture in other civilizations. Together with calligraphy, abstract floral and
geometrical patterns were developed to evoke the structuring forces of crea-
tion, to provide a sense of infinity through variation and repetition of the in-
terfaced forms and to highlight the principles of unity through integration of
individual elements into an all-encompassing total pattern.

These artistic modes of expression were the most congenial to Islam and
were developed to perfection with many regional variations. They became
inseparable from architecture and were prime factors in establishing a coherent
and meaningful urban environment, not only in major public buildings but
also in the domestic sphere, in fact in any crafted object of daily use. Thus
they imprinted the specific athmosphere of the Islamic city, as it were, with
their sense of both modesty and exclusiveness, realism and spirituality.

Looking at thie urban development of Islam in history, we face a paradox-
ical situations. On the one hand, Islam by constitution was not dependent
on certain types of buildings or urban settlements, and in fact the nomadic
and tribal element was instrumental in the expansion of Islam not only in
its early stages but also in later periods. On the other hand, the spread of
Islam around large parts of the Mediterranean did by no means destroy the
surviving urban civilization of the late Roman-Hellenistic period, as was the
case in large parts of Europe, where the invasion from the east disrupted the
continuity of urban life for several centuries. In fact, the Arab invasion led
to an almost miraculous revival of that urban heritage under new spiritual
prerogatives, due to the integrative forces of Islam and its capacity of absorb-
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ing, assimilating, and transforming the pre-existing cultural heritage.

To Ibn Khaldun, the balance of forces between the nomadic life and ur-
ban culture and their mutual impact was a basic feature of Islamic culture.
According’to his Mugaddimah, urban florescence is the goal of civilization,
for it is only in a sedentary way of life that culture can fully materialize through
the steady development of the arts, the sciences, and trade. However, the
sheltered life of urban society contains the seed of its own destruction, which
grows stronger as higher stages of civilization and greater wealth are attain-
ed. But eventually stagnation and decay call for the influx of fresh forces
capable of inducing order and cohesion. According to Ibn Khaldun, these
qualities are inherent in the desert people, as the tribal organization, developed
under the constraints of severe exterior conditions, contains all the essential
ingredients of urban organization in nuclear form.

Consequently, to Ibn Khaldun the Bedouins not only are at the opposite
pole from the world of the city, but they are its origin and prerequisite, for
they represent the forces on which cities depend without being able to pro-
duce them: pure faith, proud codes of honor, social ties, and vital strength—
all qualities that succumb within a few generations, once their owners take
up a sedentary life. In its often violent contacts with cities, nomadism en-
sures the reinvigoration of urban culture and the necessary changes in the
ruling dynasties. It provokes periodic destruction of worn-out structures as
well as political and spiritual renewal.

This cyclic renewal has proven to be a recurrent factor in the urban develop-
ment of Islam, for even after its establishment the Arab-Islamic empires were
repeatedly invaded by tribal and nomadic societies such as the Turkomans
and the Berbers. Many of these new dynasties founded their own new set-
tlements or palatial cities; in some cases they adopted existing cities as their
capital. Sometimes existing cities were left to decay and the seat of the govern-
ment shifted to other places, underlining the temporary and transient character
of these foundations.

Ibn Khaldiin also pointed out that the latent shaping forces of nomadic
societies gained their maximum momentum only when directed by the uniting
religious creed of Islam, which superseded tribal rivalries and the untram-
meled life of the desert. Enormous energies otherwise lost in interior con-
flicts were made subservient to the achievement of a common goal, as was
the case with the Prophet’s community in Madinah.

It is important to note that by overcoming tribal divisions the Prophet
established the basis for the supranational character of Islam which eventual-
ly effected tribal and racial distinctions, much in contrast to Judaism, where
the message is reserved to a “chosen people” This fact was one of the reasons
for the success of Islam, for its embrace by a large number of races and na-
tions, and for the rapid development of urban civilization in the centers of
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ancient cultures. It is also the reason why it is possible to speak of a certain
type of “Islamic city,” which is characterized by patterns of community struc-
ture and lifestyle shared by different regions and by populations of different
racial origin.

In comparing Islamic urban development with the formation of Euro-
pean cities (which began only in the late Middle Ages), one finds a striking
difference. In Europe, the dynamic forces behind the sudden growth of new
towns were due to political factors, such as the struggle for new rights, liber-
ties, and privileges, which resulted in the establishment of an urban bourgeoisie
independent from the clergy and the nobility. In Islam, this type of class struggle
had very little or no importance because of the greater balance established
by its social order. The fact that Islam had no institutional clergy and that
it provided a very specific model of daily life based on the Sunnah and the
social order established by the Prophet (SAAS) in Madinah, meant that there
was from the outset an intangible body of right and rules protecting the in-
dividual and the community from the potential arrogance of misled rulers.

The eventuality of infringements did of course exist, and as Ibn Khaldin
points out, it had to be accepted as an unavoidable evil in the necessary im-
perfection of wordly existence; the laws of gravity, as it were, could not forever
be suspended, as during the “period of miracles” in the Prophet’s (SAAS) time.
However, abuse was limited due to the fact that the Qur'an and the Sunnah
and the laws derived from them were the sole constitutional elements of the
Islamic state, and rulers had no other base of legitimacy for their actions.

Embedded as it was in the ummah—the supranational community of the
followers of the Prophet—the Islamic city never laid claim to communal or
sovereign independence as European towns did in the late Middle Ages and
afterward. The inhabitant of the Islamic town consequently did not feel as
a townsman or citizen in the Western sense, but as a member of the ummah,
which gave him a basis beyond his clan and which promised him both tem-
poral comfort and eternal salvation. The attachment to the ummah is more
than a mere figurative idea: it had a very concrete meaning and validity as
long as the world of Islam obeyed its own laws. Every Muslim was thus free
to move about within the community in its widest sense, to seftle wherever
he wanted, and to engage in trade, teach, and learn. Provided he had the
necessary personal integrity and knowledge, all functions were open to him
in Islamic society—even the very highest such as that of a judge or a minister.

The spirit prevailing in the ummah meant that the importance of the in-
dividual town was assessed soberly: a simple living-space allocated to its in-
habitants. For precisely the fact that the town had no significance in itself
made it possible to establish urban life as part of a more comprehensive, a
more universal concept of human life. Since temporary facilities and institu-
tions, seen against the background of timeless existence, were not considered
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absolute values, the idea of the town did not absorb too much of human con-
cerns. Spiritual energies were reserved for the only object worthy of worship
and full engagement: La llaha illaAllah. This attitude prevented Muslims from
the utopian search for perfection in man-made institutions. It also provided
the urban community with strong social cohesion, derived from the common
direction of human acts and thoughts toward a higher goal.

The awareness of the transience and ultimate inadequacy of earthly in-
stitutions and the distrust shown toward abstract organizations and their
autonomous development has a double aspect: what is denied to institutions
is expected all the more from human beings as responsible agents of higher
purposes. In the traditional Islamic town most administrative services (which
have taken on such menacing proportions in modern Western society) are per-
formed by way of direct personal connections and mutual obligations within
the various social groups. Human relations and all forms of personal
agreements, contracts, and understandings are thus of vital importance for
the existence of Islamic towns.

For the Muslim there is above all an implicit contract between Allah as
the Creator and Supreme Ruler of the universe and the seed of Adam, who
have committed themselves to lead a life of obedience to Him! It was also
-a pact that united the Prophet (SAAS) with his first followers in Madinah.
Likewise, the allegiance of any community to its ruler was thought of as a
contract, one that was normally renewed and confirmed week by week by
including the ruler’s name in the Friday prayers. For his part, the ruler made
agreements with the men he chose to assist him, for these were not considered
permanent officials but personal holders and executors of a temporary
commission.

Mutual obligations were also created by the close neighborhood connec-
tions stressed by the Sunnah, as well as by the old tribal feelings that surviv-
ed in the town and produced, through the formation of “houses” and quarters,
effective nuclei of communal life. Similar bonds were implied by the association
of craftsmen and tradesmen in professional organizations, a typical urban
phenomenon for which a nomadic past offered no parallels. Such unions hardly
had the same political and social objectives as the later European guilds, but
they had ethical standards of their own, effective social welfare systems, and
often esoteric traditions. A comparable role was played by the Siafi
brotherhoods, which in some cases constituted the supporting spiritual structure
of a single corporation, in other cases extended through many different trades
and social classes.

Each of these groups was able to act as a self-contained and self-regulating

! Louis Gardet draws special attention to the importance of the pact in his La Cite
Musulmane (1954).
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organism. The tribal leader, the chief of the clan, or the amir commanded
unchallenged authority in his circle, as did the head Sifi. Most of the profes-
sional associations had their own recognized courts to settle internal disputes,
while the fraternities were pledged by their own objectives to avoid conflicts.
This again helps to explain the striking limitation of central civil power and
the absence of highly developed administrative systems in the structure of
the Islamic city.

In the foregoing, I have deliberately avoided discussing specific physical
features of the Islamic city, as this would imply an extended analysis which
is beyond the scope of this paper. Instead, I have concentrated on the nor-
mative social and cultural framework, and on the attitudes that were largely
responsible for generating the patterns of historic Islamic cities such as
Dimashq, Aleppo, Fas, or Baghdad. These urban structures are widely ad-
mired for the coherence and the human character of their environmental
qualities, which modern cities have so far failed to provide. However, they
are considered by most as part of a past that is gone forever and not as a
living heritage. Accordingly, the usual approach in dealing with these historical
cities is an archeologically minded conservation and not a creative search
for continuity under changed conditions. Here we come to the crucial issue
of today’s situation in urban developments. There may be some individual
new buildings here and there in which Islamic principles are perpetuated,
but there is no complete modern urban environment that reflects the Islamic
way of life. Tronically, some of the most orthodox Arabic countries have
developed the most abrupt contradiction between total adherence to Islamic
moral codes, on the one hand, and replacement of the traditional environ-
ment by Western-type cities, on the other. It is only in the last few years,
after the inadequacy of imported models became evident, that new attempts
toward re-establishing some sort of local tradition have been made.

The problem of the cultural gap is, however, an immense one, and the
factors that led to that situation are well known: the sudden break of con-
tinuity since colonial times, sometimes followed by an even stronger culture
dependence on the West after political autonomy; new technologies and modes
of production which no longer allowed for restricted local markets; the
demographic explosion during the last few decades; an overwhelming
dominance of Western ideologies in education and information; and correspon-
ding major changes in lifestyle. In view of the tremendous impact of these
factors the question arises whether anything worthy of the name “Islamic city”

For a discussion of physical planning principles, see the author’s “Stadtebau in Islamischen
Landern,” ETH, ORL-Publications, 44, Zurich, 1980, and “Traditional Muslim Cities
and Western Planning Ideology,” in the Symposium volume, “The Arab City,” Riyadh,
1982.
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will be able to survive or develop anew, and whether the traditional interac-
tion between a specific culturally and religiously determined lifestyle and a
corresponding urban environment can be restored. For without the existence
of a decisive spiritual shaping force structuring the life of the community and
without its appropriate reflection in the built form, no coherent urban civiliza-
tion can be established.

It would be far too simple to assume that the problems pointed out above
can be resolved by the sole intervention of architects, well intentioned as they
may be. These are issues involving the collective responsibility of society as
a whole. They cannot be tackled from the “periphery,” as it were, but only
from the center, by regenerating the vital forces of the community. It is only
by making use of these inner forces that a society will be able to respond
to outside challenges, to absorb, adapt, and transform the achievements of
foreign civilizations without losing its own identity. Establishing a new cultural
synthesis through selective and meaningful use of the “raw material” of to-
day’s modern civilization is indeed the major challenge Islamic societies face
today. In importance, this challenge is comparable to the situation during the
early days of Islam, when the community was confronted with the wealth
of Greco-Roman civilization and had to forge an unmistakably Islamic culture
under its own spiritual premises.
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Islamization of the Visual Arts

Animah Sayyid Muhammad

This paper presents the Islamization of the field of art and design. I will
try and identify, albeit briefly, some of the major problems and failings of
the current situation and will discuss why this area of human activity urgent-
ly needs to be restored to its proper role and status in society. I will then
propose a number of measures that could be taken toward achieving this.

The Status Quo

Looking at the arts around us, in particular that produced by Muslims
(which, however, often cannot be distinguished from that of non-Muslims),
we become aware that the status quo in this field is far from satisfactory. Hardly
any of the art works reflect Islam except in a superficial way, and the roots
of contemporary Muslim art are firmly planted in Western art rather than
in traditional Islamic art. The values thus promoted by it are Western, and,
as such, they are often in conflict with Islam.

It is not difficult to find the main reason for this phenomenon. As the
Muslim countries’ power and vitality eroded, they became easy prey to Western
powers, who proceeded to colonize not only the Muslims’ land and natural
wealth but also their culture, their philosophy, their values. One of the chief
vehicles for this spiritual/intellectual colonization was the institution of the
mission school, which pushed Islam and its teachings to the sidelines, and
forced it to abdicate its proper role as the central principle of, and complete
guide for, all human endeavor. In its place, “modern” knowledge reigned
supreme.

Perhaps one of the most damaging results, besides that of implanting a
whole set of conflicting values, has been that of relegating Islam, as knowledge,
to the status of a mere field of specialization. As with a branch of science,
.or economics, or literature, only those especially inclined toward religious
studies are expected to study Islam in any depth, and anything beyond the
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basic principles and practices has to be referred to such a specialist. These
specialists are often, as it were, locked into their esoteric world of figh, tafsir,
and so.on, while the ummah as a whole lives a life largely devoid of the vital
guiding spirit of Islani. Furthermore, with the presumption that one needs
to be “specialized” in this area of knowledge, the right, indeed, the bounden
duty, of every Muslim to learn and think for himself about his religion has
been automatically surrendered to the specialists. Just as a non-economics-
specialist is expected to defer to an economics specialist on matters of
economics, a nonspecialist in Islamic knowledge usually now defers to a
specialist on any question pertaining to Istam. To compound the problem fur-
ther, the ordinary Muslim-in-the-street is doubly afraid of making mistakes
about religion, since he does at least quite rightly feel that Islam is something
“different™ no less than the word of Allah. Unfortunately, this reverence does
not provoke him to study and think further but merely to be afraid to express
any opinion or to question the meaning of anything to do with Islam. How
much more so among artists, whose activities are usually deemed by the
specialists to be at least frivolous if not downright sinful (based on present
products, this judgment is perhaps understandable).

Overdependence on the ulama and religious teachers has also led to fre-
quent overemphasis on black-and-white sorts of judgments —people want to
know whether a certain action is allowable or not allowable; there is often
.no attempt, nor even a desire, to think of the whys and the wherefores, or
to discuss the implications of the question or act in a broader context. Thus
each little problem tends to be seen in isolation, and the overall spirit of Islam
is often obscured. Such an attitude also leads toward negativism —avoiding
the bad rather than constructing on the basis of the good, a cutting away in-
stead of a building up.

Let us identify some of the basic concepts inherited from the West that
are at variance with Islam.

1. Fine art is virtually separate from design. Despite using the same basic
vocabulary of line, form, color, etc., they do not share the same aims, creative
processes, or status.

2. Art is for art’s sake, divorced from its proper role in society. It has
become obscure and is increasingly directed toward the initiated few.

3. Design is often primarily commercial, and invoives problem-solving
on a purely practical level. It is not usually expected to fulfill any spiritual
need of man, except on a very basic level; aesthetic values are often incor-
porated, but their aim is to give pleasure and rarely go as far as to convey
any higher meaning.

4. The fine artist is basically egoistic, creating works to fulfill himself.

5. The fine artist is a revered being superior to others. He is allowed
to be totally selfish, even thoroughly antisocial in his behavior and actions,
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simply because he is an artist.

6. There is no concept of what constitutes art. The spirit of non-art or
anti-art still effectively prevails, since no one apparently ever dares to say,
“that is not art” Even when an artist’s ideas are so weak or garbled as to need
lengthy verbal explanations to elucidate the art work that is supposed to ex-
press them, his work is still taken seriously, and he is even sometimes given
a monetary award to develop his ideas further. Western art is groping blindly
without any specific direction or unity.

7. Human thought or inspiration is supreme as the basis of all art.

8. Serious art must always seek new or different forms. Yesterday’s art
quickly becomes outdated and irrelevant.

The Benefits of Islamization of the Visual Arts

It is of course not possible to work magic and create and implement a
perfectly Islamic field of art and design overnight. Even if we were able to
determine its form in so short a time, it would not be feasible in an as yet
imperfect Islamic society. Such an attempt would, in fact, create new pro-
blems: there would be a lack of adequately knowledgeable personnel to im-
plement it, and teachers who do not themselves yet understand Islamization
would surely do a lot of damage trying to teach it to their students. Second,
too sudden and too drastic a change would confuse artists and designers and
also might pose problems in terms of employment opportunities. It would
also probably create feelings of anxiety and doubt among the general public,
many of whom are still not fully sympathetic toward Islamization (due to ig-
norance of its true nature and import). This is an especially sensitive pro-
blem in countries whose populations are not 100 percent Muslim.

Having sounded a note of caution, let us go on to note some of the great
benefits to be gleaned from Islamization in the visual arts.

Contrary to what some people might fear, it is inconceivable that Islam
could ever limit knowledge or creative activity. The only possible limiting
factor is the extent of man’s own knowledge and understanding of Islam. Follow-
ing Islamic principles might mean forgoing certain approaches and forms,
but this sacrifice is only to make it possible for men to achieve something
much higher than would have been possible through these approaches or forms.
In other words, far from limiting the artist, the Islamic concept strives to remove
limitations.

In terms of what both the artist or designer and the general public who
see the art works stand to gain, the promise is indeed great.

Islamic art aims to express the universal concepts of Islam, as understood
by the individual artist. The meaning of the art or design work is thus far
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broader and more fulfilling than any fruit of purely human inspiration could
ever be. Islamic concepts also appeal to the complete human consciousness.
They appeal through his visual sense to his intellect as well as to his heart,
whereas many Western-type works appeal to only part of man’s
consciousness — just to'the heart (as in Expressionism), or just to the intellect,
or just to titillate the-senses. In this case neither message nor perception of
meaning is completely satisfying; man’s true nature is not properly fulfilled.

The artist himself, far from having his right to think and create usurped,
would be greatly enriched. He would harness his powers of thinking and his
special sensitivities to the interpretation of universal and eternal truths which
have been sent to mankind by Allah (SWT). He would offer to his fellow
creatures the fruits of this understanding through his unique artistic skills and
creativity. Surely this is not a belittling of the individual but a tremendous
uplifting. A true Islamic artist rightly considers the God-given gift of artistic
talent an extraordinary honor, a privilege.

When other fields of knowledge are also Islamized, all of them, including
art, will be directed toward the same goal, namely, knowledge of Allah (SWT).
It should thus be much easier for them to interrelate, to communicate as they
should do, since they will all, as it were, be on the same wavelength.

Thus, if the art and design field is Islamized, we can expect it to play
its proper role in man’s life and to have a coherent and unified direction or
purpose. It would be far more fulfilling both to the artist and to the general
public who are touched by it.

Finally, Islamic art could become the most useful tool for the propaga-
tion and enhancement of man’s understanding of Islamic concepts, for the
benefit of both Muslims and non-Muslims. As a form of presentation or ex-
pression that is both enjoyable and readily understood by anyone, it has enor-
mous advantages. First, the basic meaning of works of visual art can be grasped
in a moment, whereas musical performances, books, or lectures take some
time to be presented and to make their meanings clear. Second, in common
with other arts, the meaning is presently in such a pleasing way that even
the least intellectual and the least educated people are attracted. Without their
realizing it, eternal truths, vital to all mankind, are subtly directed to their
hearts and minds through the pleasurable experience of admiring a work of
art. And with art there is no problem of illiteracy of difference of language.
A work of art can convey its meaning to a person from any part of the world,
since its language is a universal one; neither does it require any education
nor training to understand it.

Even though it is:true, as mentioned earlier, that a totally Islamized art
cannot be thrust suddenly onto an as yet imperfectly Islamic society, truly
Islamic art can itself be used as an aid in the overall Islamization of society.
Through its subtle and pleasing expression of Islamic concepts, it can gradually
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influence society to desire a more completely Islamic way of life.
Imagine the man-made world, in harmony with nature (Allah’s creation),
fulfilling the true needs, both physical and spiritual, of the ummah and
everywhere reverberating with beautiful expressions of eternal truths: a
beautiful vision, and in shaa Allah, not impossible to achieve.

Toward the Islamization of Art and Design
(Broad Outline of a Five-Year plan)

I. Identification of the Proper Roles of Art (one year)

Before any other action is taken, it is imperative that the proper roles
of art in society—that is, according to Islam—be discussed and identified,
not only the general, unchanging roles, which are perhaps easier to define,
but more urgently the new roles art must assume in our contemporary world.
Islam is suitable for all times, and therefore a reinterpretation, or a more ful-
ly developed understanding of it, is called for at each phase in man’s history.
Precisely because of these changes, the roles of art in the past cannot simply '
be adopted wholesale.

The roles of art, once identified, will be the basis of all thinking and
planning concerning what are the acceptable or desirable forms of art, and
also concerning the suitable curriculum for training artists and designers. If
the roles are not identified and in principle agreed upon first, the subsequent
planning will lack unified direction, and may become very confusing. The
two most basic roles of art might be identified as follows:

1. 7o worship Allah (SWT). Since it is stated in the Qur'an
(51:56) that this is the sole purpose for which Allah created both
Jinn and men, it follows that man’s activities should be directed
toward this end.

2. To benefit the ummah, that is, to contribute toward its real
needs, both physical and spiritual.

In terms of physical needs, the fields of architecture and design should
aim to improve man’s standard of living, to make his environment more com-
fortable, and more efficient, more convenient. The designer should also give
attention to groups who have special needs—children, the elderly, the sick,
and the handicapped. With its physical needs taken care of, the ummah will
have more opportunity to work for its spiritual development. The physical
environment should also, of course, be designed and organized in such a way
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as to facilitate a truly Islamic way of life.

While the physical needs are catered to especially by the fields of design
and architecture, all fields of the visual arts should aim to fulfill the spiritual
needs of man.

One of the basic spiritual needs of man is the need for beauty, which,
in the Islamic view, can be equated with perfection or truth. In the case of
art, physical beauty, perceptible by the sense of sight, will be used as a vehi-
cle to afford the viewer an intuition of the divine perfection and truth. It is
not, therefore, mere physical beauty, that the artist should aim at, but a reflec-
tion of divine beauty.

Another spiritual need of man, which art can help to fulfill, is the need
to understand and to grow closer to Allah (SWT). The Qur’an has been sent
to all mankind as a complete explanation, guide, and reference, and the artist
should use his art as a means to express the truths and principles contained
therein. He will try to give his fellow men a deeper understanding of these
truths, and in this way help them to love Allah more perfectly. His works
will, in addition, be a constant reminder of Allah, and thus also of the viewer’s
true purpose in this earthy life.

An artist should aim to channel the benefits offered by his art works to
the maximum number of his fellow men. Art should not be exclusive. Its ex-
pression, for instance, should not be so obscure as to be comprehensible to
only a few—the Qur'an is remarkable for its exquisite aesthetic value, yet it
is still a clear message for all mankind.

On the physical level, design products meant for the affluent minority,
which encourage that minority to take pride in their exclusivity, are clearly
un-Islamic. The designer should rather aim to uplift those people who have
a lower standard of living in order to support the Islamic ideal of equality.

The roles of art could thus be summed up as being for the good of the
ummah, for the sake of Allah.

Discussion of the roles of art needs, perhaps, to be complemented by
mention of the desirable characteristics of an artist, according to Islam. What
sort of person could create works that would fulfill these roles? What per-
sonal qualities and what knowledge would he need to possess?

First of ali, it is obvious that the artist must possess a reasonably thorough
knowledge of Islam. if he is going to express Islamic concepts in his works,
he must obviously first understand them himself. He will also have to try
and follow an Islamic way of life as perfectly as possible, to be a pious per-
son, otherwise he cannot hope to be blessed with intuitive understanding.
As an artist he will also need to equip himself with the skills relevant to his
field of specialization. A sufficiently high level of skill is equally crucial here,
since without it he will not be able to give adequate expression to his understan-
ding of the universal concepts.
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The artist must also be in close touch with the ummah in order to unders-
tand its true needs, both the general ones and those that are particular to his
own community and his own time. He will not succeed as an artist if he makes
himself “elite,” or, even worse, lives as a recluse.

One might further note three general Islamic principles which, while not
exclusive to art, are surely nonetheless relevant and are perhaps in the pre-
sent day often notable for their absence:

1.  To do one’s best at all times, according to one’s ability and
to opportunities available.

2. To be honest and sincere, not only with regard to selling on€’s
works, but also in terms of the actual creation of works—
why, what, and how one creates.

3. To practice moderation; in art this concerns not only choice
of materials but also the style or character of the works
produced.

II. Reeducation of the Educators (five years)

In taking steps toward the Islamization of the arts, it is obvious that priority
must also be given to properly preparing the people who will be responsible
for disseminating the Islamized concepts of art, and for guiding the artists
and designers in their quest for suitable forms to express these ideas and to
fulfill the needs of contemporary man. The most efficient (in terms of numbers
of people who can be reached) and least expensive way is through distribu-
tion of printed material, although as many ways as possible should be employed
in a combined effort. Other means include seminars, workshops, and talks;
programs for the exchange of slides and films between different nations and
communities; study visits; and interpersonal contacts among Muslim scholars
and professionals. There needs to be periodic assessment of progress, in order
to adjust the plans where necessary. There is also a need for informal, small-
group contact and exchange of ideas, besides the more formally organized
projects. Emphasis should be on as wide as possible a sharing of ideas, especial-
ly between different professional groups and different countries. Ideally there
should also be a single main channel of communication and dissemination
for each country or large community, to act as a coordinator of activities.
From time to time it would be beneficial to arrange for cross-field interaction
(visual arts with literature, music, or the sciences, for instance), in order to
keep things in their true perspective and to gain strength from awareness of
common goals and ideas.
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These should all be part of continuous effort, starting immediately, a con-
stant flow to sustain the momentum. The educators to be trained will be those
teaching the prospective professionals, but it is hoped that these people, as
consultants to the education ministries in their respective countries, can also
help to filter some of the relevant ideas down into the primary and secondary
school curricula. Perhaps the first concrete step should be to make an inven-
tory of all the institutions in Muslim countries that offer courses to train pro-
fessionals in the field of the visual arts, and make efforts to gain their interest
in, and commitment to, Islamization.

ITI. Revision of Present Art and Design Curriculum
(stage 1: two years; stage 2: five years)

Stage 1 refers to changes that can be effected almost immediately without
destroying or endangering the integrity of the courses. For example, emphases
can be subtly shifted, studies in art/design history and appreciation can be
adapted to give more emphasis to Islamic arts. Within reason, new subjects
could also be introduced. A great deal could be achieved through a liberal
sprinkling of relevant comments and observations during the course of nor-
mal teaching.

Stage 2 entails a much more radical rethinking of the whole rationale
and objectives of the courses, and the curricula themselves would then have
to be constructed anew based on this thinking. The people involved in this
second stage especially will have to consist of experts in all the fields of
knowledge relevant to Islam and to art—theorists (in Islam and in art),
educators, practicing professionals, and so on; but they must also share one
thing in common: a total commitment to the broader “cause,” namely, the overall
Islamization of the arts.

The main phases of such a rethinking and reconstruction should be:

1. Identification of common goals of present visual arts curricula.

2. Identification of needs of the various visual arts professions as they
are now practiced, and their current role in society.

3. Rethinking of the desirable goals of art education (professional train-
ing), based on Islamic concepts and in keeping with contemporary needs.

4. Construction of a new basic curriculum to fulfill these goals and needs,
which can be adapted to suit the particular needs of individual groups.

5. Production of necessary textbooks.

It should also be emphasized here that the burden of Islamization, especial-
ly with relation to the training of educators and new curricula, must be shared
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by as many people as possible (ideally by all concerned in art and design
education). It should not be presumed that one or two lecturers can be asked
to provide the Islamic inputs while all the others carry on their teaching in
the same old way. Islamization has to be integrated, not added on top (or at
the side). For this reason it is essential that the dissemination of ideas and
knowledge concerning Islam and the arts reaches as many people as possi-
ble, not just the handful who are keen or lucky enough to attend seminars.
Besides feeding information, we must also feed motivation, and build up con-
fidence and a sense of responsibility in each and every lecturer concerned.

IV. Compilation of Qur’an Verses and Hadiths Relevant to Art

This is essential reference material for building up truly Islamic art and
design. The compilation would include such “indirect” verses as those ex-
pressing the broad principles of Islam that are relevant to all human activities,
and therefore also to art— such as the exhortations to be honest, to be moderate,
to help one’s fellow human beings, and so on. These are equally important,
since art is not exclusive or different but is only one of man’s myriad activities.

V. Compilation of Existing Important Interpretations and
Commentaries on the Relevant Qur’anic Verses and Hadiths

It is important to see how the relevant Quranic verses and hadiths have
been interpreted over the centuries to be suitable to the needs of each period
without sacrificing the eternal truths and principles, and also to see the range
of interpretatiornis so far put forward.

VI. Reassessment of Existing Interpretations and New Thinking
or Interpretation

Since our age has faced tremendous changes, there is a need to reassess
existing interpretations and seek new ones wherever it is deemed expedient.
It is also necessary for Islam to remain a vital, active force in the arts, as
in other activities.

Besides these, as it were, one-off tasks, which, at least at a basic level,
can be achieved within a certain time-frame, other activities should be car-
ried out on a periodic or continuous basis, as a vital back-up to the former.

1.  There must be concrete efforts to establish and ensure the
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continuation of communication between all parties who can
contribute to the healthy development of Islamic art. It is
desirable, even essential, to gather and to air as many opi-
nions from as many different viewpoints as possible, so that
the overall view is as complete and as balanced as possible.
There should be a constant reappraisal of achievements to
date and a sharing of new ideas.

The general public must also be educated about the true role
and value of art in an Islamic society, so that it is not pushed
to the sidelines as something unimportant, a mere luxury.
The production of good art and design works, which aim to
be truly Islamic and relevant to the needs of the modern age,
must be vigorously promoted. In the final count, the art works
themselves will be the most effective “advertisement™ for
Islamic art.

There is an urgent need to preserve whatever relevant tradi-
tional crafts still exist in the Islamic world. They are the vital
links with the past and as such should constitute a major source
of inspiration to our contemporary artists and designers. Ef-
forts must also be made to document the training methods
and creative processes employed by these crafts.

Conclusion

As can be seen from this brief appraisal of the present situation and the
equally brief suggestions for a plan of action, the task is complex and somewhat
daunting. In terms of manpower, given the growing momentum of the overall
Islamic revival, it is fairly possible that enough individuals can be found who
are willing to dedicate their time, their knowledge, their powers of thought,
their ideas, and their efforts toward the realization of this vision. What is
perhaps most important is organization: not to control but to initiate, inspire,

coordinate, and to propagate.

We pray that Allah (SWT) will help us, as He has, in His bounty, always

helped mankind since the beginning of time.
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Islamizing The Arts Disciplines

Lamya’ al Farnqt

In the publication Islamization of Knowledge, the first of the twelve steps
suggested for the concern of Muslim disciplinarians is labeled “Mastery of
the Modern Discipline: Categories Breakdown.” ! Our paper for this Third
conference on Islamization of knowledge seeks to take that initial and basic
step toward bringing the discipline pertaining to the Islamic arts into focus
and in proper relation to tawhid.

A short introductory section will provide some clarifications of ter-
minology to be used. From there the discussion moves to the descriptive sec-
tion of the paper. Part I of that major section describes the five most impor-
tant subdivisions of the arts discipline. Part II outlines some of the most im-
portant trends within the discipline with which the scholar who wishes to
Islamize the theory, study, and appreciation of the Islamic arts should be
familiar.

An evaluative section discusses the relevance of categories and trends
within the Western arts discipline for the study of the Islamic arts, as well
as their significance for the Islamization of the discipline. Like the descrip-
tive section, it is divided into two parts. In this case, part I deals with the
categories of the arts discipline, and part II, with trends within the arts
discipline.

In order to understand and exchange views on materials connected with
the Islamization of the arts discipline, we must arrive at some common
understanding of terms. First of all, how will we define the term “art™? Se-
cond, what precisely do we mean by “aesthetic,” a term often used to
characterize art ideas, products, and activities? What Arabic terms corres-
pond to these words? What new expressions are called for in the Islamization
of the discipline?

The word “art” is derived from an ancient Latin word, arts (pl. artes),
which was applied to any craft or special skill. This very broad sense of the
term is still recognized and used in Western languages, as in the expression
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“the art of healing,” “the art of medicine,” and so on. Since the Middle Ages,
however, “art” has also had another widely accepted meaning, one that per-
tains more specifically to the intellectual and cultural pursuits of learning as
opposed to the technical or mechanical activities and skills of mankind. In
medieval Europe, the word “art” was used to designate those seven branches
of academic knowledge and study known as the trivium and the quadrivium. ?
This connotation persists today in our designation of the non-vocational and
non-technical disciplines in our colleges and universities as “the liberal arts,”
and of ranks in academia as “bachelor of arts” and “master of arts” degrees.
Both of the above-mentioned definitions of the term “art” are, however, out-
side the scope of the present study. We shall here use that term—as well as
Jann (pl. funiin), the most closely correlated Arabic term —in a more specific
and particularized way. “Art” will refer here only to that important division
of human culture that includes the creative skills, products, and activities of
significant contentual and formal beauty that are used or intended as sensory
stimuli for a culturally “satisfying” experience.® Thus the term “art” implies
four important constituents: (1) presentation through one or more of the sen-
sory means available to mankind;* (2) a measure of expertise or special abili-
ty in creation or presentation; (3) an expressed meaning regarded by the culture
as significant; and (4) an element of pleasant, interesting, moving —that is,
“satisfying™ intellectual and emotional effect on the percipient.® It may, in
addition, have other uses within the culture—educative, political, social,
therapeutic, psychological, religious, and so forth.

“Aesthetic” is an equally important term for us to define precisely in order
to master the contemporary field of study and research concerning the arts.
Derived from the Greek for perception, “aesthetics” originally referred to all
sensuous knowledge. More recently it has pertained to “those products of the
hand and brain which afford delight in contemplation, by reason either of
their formal structure, their spiritual content, or both in combination.”® The
aesthetic experience therefore is regarded as one of the prime aims and func-
tions of the arts and, like them, is consistently associated with beauty and
the beautiful.

In the case of the term “aesthetic” or “aesthetics,” the difficulty of finding
Arabic equivalents has proven to be even more troublesome than for the term
“art” The words dhawgq or dhawgqi (pertaining to “taste”) have sometimes been
used, but these terms imply an undue emphasis on an individualistic inter-
pretation and appreciation of the aesthetic materials, an interpretation not con-
gruent with Islamic aesthetic considerations. Jamil and Jamilah (meaning
“beautiful” and “the beautiful”) have also been used; but their connotation
in the language goes far beyond the realm of artistic skills, activities, and
products, and therefore is beyond the purposes of the present study. Fanni
and fanniyyah seem to be the most suitable terms of equivalence in Arabic
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since they carry a linguistic association with the term for art (fann).
Descriptive Section

I. Breakdown of Categories

In the case of the arts there is no single term—comparable to “sociology,’
“political science,” “economics,” for example, in other disciplines—that
designates a single discipline and is inclusive of all aspects of the field. This
is true for Western languages as well as for the Muslim languages, though
there have been attempts on the part of some scholars to create for “aesthetics”
such a wide significance.” Therefore the categories breakdown in this field
may seem closer to an enumeration of separate fields of study related to the
arts than the subdivision of a single composite discipline.

A. Aesthetics, or Philosophy of Art.

Of the subdivisions of the field, the one of generally widest coverage
and inclusiveness is known in English as “aesthetics.”® This term, derived from
the Greek word aisthesis (“perception”), is a relatively new one; it first came
into use in the eighteenth century. Many of the thinkers of the West, from
the time of the Ancient Greeks to the present, had expressed ideas about the
arts and the beautiful. But they had usually discussed these matters, along
with others, as part of a more comprehensive theory of knowledge. It was
only with Alexander G. Baumgarten (in his Reflections on Poetry, 1735) that
the term was given its present meaning. With his followers in the eighteenth
and nineteenth centuries, “aesthetics” came to be regarded as a recognized
branch of philosophy. It is in this sense that we use the term here.

Aesthetics, or falsafah al funiin (“philosophy of the arts”), as it can be
designated in Arabic, is an even more recent discipline in its Islamic context.
There it has suffered from both Muslim neglect and Western monopoly. Many
passages in the Islamic literary legacy await collection and systematic study
while Muslim scholars continue to regard the aesthetic conquest of the minds
and spirits of the ummah by alien arts as inconsequential. Though supposed-
ly pertaining to the Islamic arts, the writings that could be regarded as falsafah
al funiin are often written or inspired by Western thinkers. Even in the infre-
quent instances of Muslim involvement in aesthetics, the participants have
had little or no training in the Islamic legacy. They are almost exclusively
the product of Western institutions and teachers.

Aesthetics in Western scholarship has dealt primarily with the more
theoretical and speculative aspects of the arts disciplines. In its early stages,
it was concerned particularly with questions of aesthetic value, with classifica-
tions of the various arts, and with seeking laws of beauty based on metaphysics.
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More recently it has followed those trends that have taken philosophy farther
and farther away from a commitment to absolutes. As the pervasiveness of
relativist doctrines became more pronounced, many recent studies in the West
have avoided all claims to finality of judgment on aesthetic values.®

B. Analysis of Content and Form.

Analysis of content and form is the second subdiscipline or subdivision
within the arts discipline that has been developed in Western thought. The
arts are dependent for their effect and appreciation on the message they
convey —that is, their content—and upon the organization of their constituent
elements —in other words, their form. While some writers have concentrated
on the various aspects of content—for example, the figures, scenes, or events
included in the art work, the symbols used, or the more subtly implied con-
tent behind the surface presentation—others have been more interested in
describing the formal aspects that govern the combination of verbal, visual,
or sounded elements. In contrast, for Clive Bell and many important aestheti-
cians after him, art has embodied “significant form,”® or forms that are
“aesthetically moving.” According to these philosophers, content and form are
so integrally related that their separation for analysis is barely possible.

The subdivision of content and form analysis puts emphasis on the in-
trinsic details of the art work itself rather than on the more theoretical
philosophy treated by aesthetics. These two categories within the field are,
however, inextricably related to each other; for to present the values behind
the work of art and not to know how they are expressed in content and form
would result in a study as truncated and unsatifactory as the opposite extreme
of analyzing aspects of content and form without understanding their deeper
significance.

C. Art History.

Art history is the third category included in the Western discipline con-
cerned with the arts and aesthetic experience. It is a descriptive field of study
and research that seeks to document the artistic history of mankind. Its prac-
titioners are concerned with facts pertaining to provenance of works of art,
to date and place of origin or use of particular items or styles, to materials
and techniques of production, to titles and subjects of works, etcetera. Western
scholars have performed an admirable job in this category—both in connec-
tion with the arts of the West and with other art traditions. However, they
are prone to losing themselves in the collection of historical minutiae and
to finding satisfaction in the unearthing of data, regardless of their conse-
quence or signficance for the discipline or for the welfare of mankind and
civilization. The concern with details has often discouraged students of the
arts from penetrating to deeper understandings of the art works they study,
and the great contributors to this discipline have often evidenced such exag-
gerated specialization that their work verges on pedantry. Art history is, never-
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theless, a basic and indispensable subdivision of the arts discipline.

D. Art Criticism.

Art criticism is a fourth disciplinary division dealing with the arts and
aesthetic experience. It results from interactions between works of art and
perceptive minds, which, in turn, stimulate verbal communication. To be suc-
cessful and helpful to the consumer of these oral or written communications,
the art critic has need of all the theoretical, analytical, and practical knowledge
that the various divisions of the arts discipline can afford. He/she must be
able to appreciate and recognize aesthetic aims and principles of the individual
art work, of a genre or class of works, or of a period or cultural style. He
must be capable of analyzing the content and form of the work. He must be
knowledgeable about the important historical and material factors pertaining
to the work of art. In addition, the art critic must be able to react aesthetical-
ly to the art, and must be able to describe how it affects him personally or
how it may affect other readers, viewers, or listeners. Art criticism varies
considerably, depending on the ability and training of the critic. Sometimes
it is a dispassionate analysis of content or form; at other times it involves
the recounting of personal feelings of the critic or the motivations of the ar-
tist; sometimes it sinks to the level of entertaining but inconsequential gossip
about artists or performers.

E. Art Education.

The fifth category of the discipline pertaining to the arts and aesthetic
experience is art education. Here we find still other goals to be achieved and
a different set of problems to be solved, but there is a similar need for a groun-
ding in all the other aspects of aesthetic knowledge. The values and percep-
tions of aesthetics or philosophy, the techniques and intellectual tools of con-
tent and form analysis, the historical information, and the ability to respond
aesthetically to the work of art—all are necessary ingredients for the art educator
if his or her aims are to be achieved.

Regardless of the type of art they teach—poetry, painting, calligraphy,
weaving, woodworking and metal tooling, music, architecture, landscaping,
or urban renewal, what are the aims of art educators? What are the purposes
or functions of art education, as it has been defined by Western scholarship?
The functions of art education, as it pertains to the preschool, elementary,
and high school student, as well as to the training of the professional artist,
scholar, teacher, consumer, or patron of the arts, can be divided into two
classes: (1) aesthetic functions and (2) general or nonaesthetic functions.

Probably the most significant of the aesthetic functions of art education
are the following:

1. to encourage development of the innate, God-given artistic talents and
capabilities of the individual students through study, observation, production,
‘performance, and discussion of works of art;
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2. to convey to every student as much of the national and cultural ar-
tistic heritage as possible;

3. to train the student to appreciate that heritage;

4. to train for vocational and professional success and productivity; and

5. to train perceptive, imaginative, and affective components of
personality.

The general or nonaesthetic functions of art education as discussed by
Western scholars are the following:

1. to reinforce the religio-cultural ideology and to provide understanding
and stimulation of the products and performances which assist in this—the
religious function;

2. to provide morally uplifting relaxation for mind, body, and emotions—
the recreational function,;

3. to stimulate a martial spirit or a feeling of patriotism and loyalty to
the nation, party, or ruler—the military/political function;

4. to provide means for constructive physical and emotional therapy—
the medical/psychological function;

5. to enhance the learning of other subjects—the general education
function;

6. to provide products and activities conductive to social interaction in
the society, thus developing constructive citizenship and group understanding —
the societal furiction!!

II. Trends in the Arts Disciplines

It is impossible within the scope of a single article to discuss or even
enumerate all the trends that have affected the arts discipline in recent decades
or centuries. The following section of this paper should therefore be regard-
ed as a brief statement of some of the most important shifts in emphasis and
viewpoint affecting the subdivisions of the field.

A. Expansion and Consolidation of the Discipline.

There is a general trend in the arts discipline for greater inclusiveness
and interrelation. This is a triple-faceted trend. First of all, there is the move
to consolidate the various related subdivisions or categories into one com-
prehensive field. This trend is represented by Thomas Munro, who speaks
of a “science” of aesthetics or “scientific aesthetics,” which would study all
knowledge concerned with the arts and with their creation, description, ap-
preciation, and use.!? Such a comprehensive and integrated discipline would
include the subdivisions of aesthetics, analysis of content and form, art history,
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and art criticism, as well as art education.

Second, the greater inclusiveness called for in recent studies seeks to in-
tegrate an interdisciplinary approach in the study of the arts. Particularly pro-
minent in this aspect of the expansion and consolidation of the arts discipline
is the increased interest in the social sciences and religion as materials rele-
vant to the study of the arts. This trend has been affecting research and educa-
tion in many fields.

The blossoming of the academic study of religions, in conjunction with
the development of the social sciences in this century, has encouraged scholars
involved in the arts disciplines to be concerned about the sociological and
religious matters affecting the art of any people, place, or time. This has oc-
casioned a shift from an almost total concentration, in earlier times, on descrip-
tive studies and philosophical concern with standards of beauty, to a wide
interest in the experiential, behavioral, and spiritual factors related to the crea-
tion and experiencing of the arts. For example, present researchers are con-
cerned with the psychological motivations and personality of the artist, as
well as with individual and group responses to art; with measurement through
psychological testing of such factors as perception of space and forms, tonal
and rhythmical variation, and visual and aural memory!® Social contexts for
the experiencing of art are studied as are the status in society of the artist
and his patrons, the social roles of the arts, and the methods of transmission
of its skills!* In cooperation with the discipline of political science, the new
scholar of the arts has become concerned with the use of art in political con-
trol and indoctrination!® Anthropologists have discovered the meaning and
functions of art in numerous cultures throughout the world, and are describ-
ing them in their cultural setting rather than as dead items for a museum col-
lection, divorced from their normal context and environment !¢ Even economic
factors —for example, financial or other rewards for the artists in a society,
government versus private support for the arts, patrons and patronage, economic
strata and their relation to interest and appreciation of the arts— have all been
researched by scholars of the arts disciplines in recent decades.’ In addition,
religion has been recognized as an important ideological determinant of ar-
tistic expression which often provides context as well as stimulus for artistic
creativity!®

Responding to the widening of cultural horizons in the late nineteenth
and early twentieth centuries, study of the arts also moved toward greater in-
ternational and intercultural interests and inclusion. This second aspect of
the move toward inclusiveness, however, still has a long way to go in fulfill-
ment of the professed goal of interpreting each art in terms of those values
that are inherent in its own cultural environment.

A third facet of the expansion of the arts discipline is that which recognizes
the interrelationships among the various arts themselves. Advocates of this
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trend recognize that the arts are but differing “languages” or “media” that convey
-a common cultural message. This trend is represented by a number of works
dealing with the arts of the Western world®

A fourth aspect of the expansion and consolidation of the arts discipline
involves a fairly recent interest by Western scholars in studying and understan-
ding the non-Western arts. In the main, this developed after political colonialism
subsided and the disparity in political and economic status between ruler and
ruled was alleviated. Only then could a more sincere interest in the artistic
traditions of the subject peoples develop. Though it has been difficult for
Westerners to suppress their own cultural biases in such studies.2® there has
been a recent emphasis on the need to view those art traditions from the stance
of their creators and appreciators rather than from a cultural view that is alien
and perhaps even antagonistic to them.

B. Scientific Method.

Another recent trend involves certain changes of methodology in the arts
disciplines. Responding to an emphasis that has permeated Western thinking
since the Industrial Revolution, study of the arts, in all its categories, has ex-
perienced an increasing interest in the use of the scientific method. This im-
plies the careful and controlled observation of artistic and aesthetically
associated data, the comparison and classification of the facts, the formula-
tion of hypotheses, as well as the testing of those hypotheses in order to discover
general truths and establish laws. Whereas studies of the arts have previously
tended to be speculative, analytical of content and form, historical, or represen-
tative of human reactions to the arts, a scientific approach to the arts has now
become important in the discipline. A pioneer in this respect was Gustave
Fechner, who called for a science of art that would involve both observation
and induction in order to arrive at general principles.?! Somewhat later, Max
Dessoir called for a new approach to the study of art—allgemeine
Kunstwissenschaft (general science of art).22 One of the scholars represen-
ting this trend in our time is Thomas Munro, whose numerous works have
argued and demonstrated that the study of the arts should be treated as a full-

fledged science and not as a field opposed to science and the scientific
method.2?

C. Secularization of the Arts Disciplines.

A third trend within the arts disciplines has had an early birth and a long
and gradual evolution. The ancient Greeks and the early Christian writers
certainly defined art and aesthetic expression in metaphysical and ethical terms.
Plato even condemned art in his Republic because of what he considered its
adverse effects on the conduct and morals of the citizenry. The medieval Chris-
tians, in their turn, produced art—in architecture, painting, sculpture, book
illustration —chiefly for religious purposes or inspired by religious zeal. Since
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the Renaissance, however, there has been a gradual tendency to regard art
as something outside the realm of religion and morality. Whereas medieval
European writers had judged art on the success of its expression of Christian
values, later writers became more and more interested in its purely aesthetic
characteristics. By the nineteenth century, a veritable revolt against “art for
morz. ends” took place. This move, which took nourishment from Roman-
ticism, resulted among its exaggerators in the ridiculous and impossible call
for an “art for art’s sake.”?* Although this distortion seems no longer to attract
wide support, it is evident that art is generally regarded in the West today
as neutral and value-free. Relativism in philosophy brought a rejection of any
standards or universals for judging or assessing works of art. The various
subdivisions of the arts discipline in the West lost their normative connota-
tions as the natural world and the emotions and feelings of man were raised
to new dimensions of importance. One can, of course, find exceptions to this
general trend. No one should ignore the contributions of figures like Titus
Burckhardt, Ananda Coomaraswamy, J. Maritain, L. Callahan, and C. R.
Morey. Nevertheless, there can be no doubt that this is a prominent
characteristic of the arts discipline in the twentieth century.

Evaluative Section

Muslims interested in studying the Islamic arts or in Islamizing the com-
parable discipline, which we shall call #m al funiin, within their own cultural
environment can learn much from the Western arts disciplines. Some features
could be adopted and utilized with little or no alteration; other features of
the study of the arts as evolved by Western scholars are incongruous or, at
best, of little help to the Muslim student or practitioner of the arts. In order
to bring out the important Western contributions as well as to warn against
the wholesale adoption of Western methods, we shall retrace the steps made
in the descriptive portion of this paper. But this time, instead of describing
the categories and trends as they have evolved in Western culture, we shall
be concerned, as Muslims, with reacting to and evaluating those categories
and trends. We shall be estimating the positive or negative effects on the growth
of an indigenous Islamic discipline dealing with knowledge pertinent to the arts.

I. Breakdown of Categories

A. Aesthetics, or Philosophy of Art (Falsafah al Funiin).
As in Western philosophy before the eighteenth century, the field of
aesthetics, or philosophy of art, has never been accorded a separate existence
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in Islamic philosophy and thought. This does not mean that there are no
materials on the arts in Islamic literature. There is, in fact, a wealth of sug-
gestive and pertinent materials to be found in the Qur'an, the Hadiih literature,
and the Shariah as well as in the writings of such giants of Islamic thought
as al Mas’ndi, al Farabi, al Khwarizmi, Ibn Sina, al Ghazali, Ibn Khaldin,
Ibn Battitah, and Ibn Taymiyah, to name but a few. These materials must
all be researched in fulfillment of steps 3, 4, and 5 of the work plan as pro-
posed in The Islamization of Knowledge.?> Despite the wealth of materials
to be found in the Islamic legacy, it is only in recent times that calls are being
made for scholars to deal systematically with the questions posed by the
discipline of falsafah al funiin, and to try to answer them Islamically, that
is, as Muslims and as they pertain specifically to the Islamic arts.

This fact should not deter us from encouraging the development of such
a field or such a category within the arts discipline. Since Islam is a religion
that professes to be determining of all aspects of human thought, word, pro-
duction, activity, and behavior, its relevance to the arts, as to any other branch
of human knowledge and achievement, should not fail to be appreciated. It
can be demonstrated that the Islamic arts have indeed been molded and in-
fused by Islamic ideas and ideals throughout the centuries. An understanding
of the interrelationships between Islamic art (not any art) and the religion
of tawhid should be the goal of all those who produce, describe, or appreciate
the Islamic arts. Falsafah al funan is the sub-division of ilm al funiin that
would deal with these relationships, probing their depths, as well as describ-
ing and explaining them to Muslims and to the whole world.

While little has been done in this field, what has been done in recent
years has often viewed Islamic art as inadequate and even inept in comparison
with the creations of Western artists. 26 Even the methods of interpretation —
for example, the concern for the arts of representation, the importance of
naturalism and portrayal of individual human character in the descriptions,
the assignment of literal symbols to the art of a culture that has been con-
sistently symbolic, the explanation of artistic characteristics as resultant from
climate, societal organization, or economic pursuits—these and many other
ideas revealed in recent writings by non-Muslims (and even by brainwashed
Muslims!) show the deep penetration that aesthetic principles from an alien
tradition have reached in the near vacuum of Islamic ideas that presently prevails
in our Islamic falsafah al funiin. The appropriation and Islamization of this
category of the arts discipline by Muslim scholars is certainly long overdue.

B. Analysis of Content and Form (Tahlil al Mana wal Mabna).

The second category of ilm al funiin, or that overall discipline of studies
related to the arts, is equal in importance to falsafat al funiin. It is in this
branch of the arts discipline that an empirical study of the art works of the
Muslim peoples can be pursued with the goal of understanding and appreciating
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the aesthetic heritage of the past fourteen centuries and of stimulating a con-
tinuation and revival of that heritage which would bring glory to the Muslims
peoples in this and succeeding centuries.

Any art tradition includes culturally relevant and acceptable combina-
tions of the two components of any artistic endeavor, that is, of content and
form. But for the Islamic arts, these components must be in-formed by the
ideology of rawhid and modeled in accordance with the aesthetic characteristics
of content and form found in the Qur'an itself. As has been explained in an
earlier presentation,?’ the Islamic arts are “Qur’anic arts”; for they derive their
characteristics of content and form from that “first work of art in Islam."28
It is only by discovering these characteristics in the arts and understanding
their relationship to the ideology of tawhid that our aesthetic legacy can be
properly understood. It is not enough for us to philosophize about the arts
in abstraction. Islamization of %lm al funiin entails a penetrating study of the
art works themselves and a detailed analysis of their content and form. There
is much work to be done in this field.

C. History of Art (Tarikh al Funun).

Tarikh al funun is the Arabic literal equivalent for that subdivision of
the arts discipline known as history of art. Tarikh al funiin, or history of art,
as it has been developed in recent decades, is a category of ilm al funiin that
is affected by a special problem. Here we find no dearth of materials, as in
the case of falsafar al funin and tahlil al ma’na wal mabna. Western art
historians have not only filled the libraries with data on the arts of the Western
world, they have also contributed prolifically since the nineteenth century
to the documentation of historical facts pertaining to the Islamic arts. The
output has indeed been vast and impressive.2® A number of capable Muslim
scholars trained in the Western discipline of art history have begun to spin
out their own stream of contributions related to the arts.

We, as Muslim scholars interested in Islamizing the disciplines, cannot
but feel intensely grateful for the wealth of historical research that has been
done in this field by Muslim and non-Muslim scholars. These works repre-
sent a scholarly legacy that is both exacting and detailed in its research, and
extensive in its coverage. Its materials will certainly be of great assistance
to those who endeavor to Islamize i/m al funin. Unfortunately, however, resear-
chers in the field have been almost totally unconcerned with the religio-cultural
features of the arts. Art historians have been interested in tabulating physical
data on the works of art, but they have failed to realize that it is the impact
of the art work itself, its successful or unsuccessful expression of our ideology,
its relevance or not to tawhid, that concerns us as Muslims. An alarming chasm
separates the traditional art historian from his or her religion, culture, and
people; for that scholar has made of Islamic art a corpse to be dissected and
viewed under the microscope rather than a living, breathing art. Such an im-
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personal and spiritually- detached study of the arts, one in which Islam is ut-
terly irrelevant, can never satisfy us as Muslim scholars. We cannot but feel
sad when reading the dissertations and conference papers of those young
Muslim art historians who have received their training at the hands of Western
specialists in art history. These bright young minds have been so indoctrinated
through their training that they have lost their Islamic religious, social, and
cultural awareness. They are often even more Western, more alien to their
own tradition, more concerned with the less consequential data, than their
Western teachers. All this is pursued, we are told, in an effort to be “objec-
tive” and “scientific.”

In order to Islamize this category within the arts disciplines, we must
train a new type of scholar who realize fully the Islamic principle that
knowledge cannot be successfully pursued for the sake of data alone.
Knowledge must be pursued for the sake of higher goals—for Allah (SWT).
It must be (§lmun nafiun) beneficial knowledge). Whenever its goal is other
than this —whether that alternative be financial gain, power, prestige, or mere
fascination with the collection of facts —true knowledge proves to be elusive
and unattainabie. Even Western scholars have come to criticize their own art
historians for being pedantic and overly concerned with minutiae and unim-
portant details.3® Surely Muslim scholars should be even more conscious of
such a problem.

D. Art Criticism (Ilm Nagd al Fann).

Art criticism might be called §lm naqd al fann by Muslim scholars of
the arts. It implies an evaluating (nagd) of the art work (fann) as well as a
scholarly approach (ilm) to that evaluating process. This division of the arts
discipline deals with the effect of an art performance, activity, or object on
the critic or viewer. It normally takes the form of a verbal or written com-
munication meant to analyze and evaluate the art for the instruction and/or
entertainment of others. In Western scholarship, this category has been con-
cerned with the individualistic response to the art in question rather than its
effect on the cultural whole. Therefore, in order to Islamize this category,
an increased social, religious, and cultural responsibility must be achieved.
The concern in an Islamized ilm naqd al fann must be for criticism and in-
terpretation that would serve Islam and the Muslim ummah rather than mere-
ly record the emotive response of the individual. Islamized art criticism would
not be interested in the subjective personal feelings of the precipient so much
as in an objective and critical analysis of the artistic expression. It would con-
centrate on the works of art themselves and their success or failure as expres-
sion of tawhid. For this purpose, the discipline would move hand-in-hand
with, and would in fact be determined by, the other branches of ilm al funin,
that is, by falsafah al funin tahlil al ma’na wal mabna (analysis of content
and form), and tarikh al funuin (history of art).
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E. Art Education (al Tarbiyah al Fanniyah).

Tarbiyah fanniyah is the expression that has been chosen to refer
to that category of ilm al funiin known as art education. It provides a close
approximation in the Arabic language to the English designation. As far as
is known, it has never been used before as identification of this category of
knowledge and academic research. In reviewing the goals that pertain to the
Western field of art education, it is evident that they offer a large measure
of relevance for use in an Islamized tarbiyah fanniyah as well. In fact, none
of the goals enumerated above seems inimical to Islamization and adoption
by Muslims. This notwithstanding, the content of art education as prescribed
for the Muslim student must be quite different from that imparted to the Western
student. Equally, the types of art emphasized and the manner of teaching would
vary considerably.

In regard to the aesthetic functions of art education,® the development
of God-given talents and capabilities is surely to be encouraged by the
Islamized discipline. There should, however, be an added proviso that this
development always be directed toward endeavors that are phsically, morally,
and spiritually beneficial to humanity. An Islamized art education would also
fulfill the second aesthetic function listed earlier. That is, the function of con-
tributing to a society whose members are confident of themselves as con-
tributors to civilization.; It should also generate pride in, and understanding
of, the national and cultural heritage. If an ongoing artistic contribution of
the Muslim peoples is to be maintained and encouraged, new practitioners
of the arts must be trained. This is the fourth aesthetic function demanded
of an Islamized tarbiyah fanniyah. How sad it is to find our talented youn
Muslims in every corner of the Muslim world, forced to leave their homelands
and their cultural environment in order to receive an education and training
in art under the tutelage of those who know little or nothing of our aesthetic
traditions and goals. Such an education isolates those students from their own
national and Islamic heritage. By depriving those youth who are endowed
by their Creator with talent in this field of respectable educative possibilities
in their homelands or in other Muslim environments, we are doing no less
than cutting the umbilical cord that joins these offspring to the ummah. It
is only the power of Islam, the commitment to family and society, and their
own strength of character that has caused a pitiful few to return to Malaysia,
Pakistan, Egypt, or Nigeria. There they brave the reprobation of an unsym-
pathetic society. In the long run, they must reeducate themselves and adapt
the unsuitable, alien education they have received in order to make a viable
contribution in their homelands. Unfortunately, few of them are able to ac-
complish all that this entails. Allah has created humans not only in physical
perfection but also with the wonderful human capacities for perception, im-
agination, and profound feelings which are trained through art education. It
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is our duty to safeguard and develop our bodies to better serve Allah (SW.T.)
It is equally important for us as Muslims to develop the aspects of our be-
ings. Its assistance in this endeavor constitutes the fifth aesthetic function of
art education. All five of the aesthetic functions, therefore, can be regarded
as important for an Islamized tarbiyvah fanniyah.

The nonaesthetic functions of rarbryah fanniyah are no less important
in a developed and flourishing Islamic society.*2 Probably the most striking
contrast in an Islamized art education would be its increased concentration
on the first nonaesthetic function of the field, namely, the reinforcement of
the religio-cultural ideology, and the understanding of tawhid, which tabiyah
Janniyah could and should provide. The importance of this aim has been
much diminished in Western education by the recent trend toward seculariza-
tion of the arts. As for the recreational function of art education, the Islamiz-
ed discipline, in contrast to its Western counterpart, would not regard or pro-
ject art primarily as a means for secularly oriented entertainment. Its crucial
emphasis would be placed on its being one of the main avenues for the ex-
pression of ideals, and for the direction of human intellects, emotions, and
activities —its religious function. This, however, would not preclude its satis-
tying of the lniman need for innocent means of relaxation and amusement.
These too must be satisfied in the fully developed Islamic society.??

Throughout Islamic history, the arts have fulfilled the military/political
function of stimulating feelings of partriotism and valor. For this purpose,
vocal as well as instrumental music was used at the time of the Prophet (SAAS),
as well as in his presence. The Shariah documents its legitimacy for this and
other legitimate purposes in unequivocal terms.3* Muslims were also one of
the first to make use of the arts for physical and psychic thereapy—its
medical/psychological function. Such breakthroughs in the scienes of heal-
ing were later copied by the West, and their influence is now returning, as
re-exported ideas, to the Islamic world.

An Islamized art education would not ignore the importance of the last
two functions outlined in the descriptive section of this chapter, general educa-
tion and societal functions. The former is that of enhancing textbooks, materials,
and teaching methods in the various disciplines by providing Islamically suitable
graphics and art work. Poetry and song, pattern and image, movement and
film could all be mobilized to serve the goal of more effective education in
language and literature, history and geography, mathematics and science.
Wherever such Islamized materials and techniques are used, the interest of
the students and the retention of the material itself would be enhanced.

As for the societal function of art education, the Islamized zarbiyah
fanniyah would stimulate the development of new forms of social interaction
that are Islamically acceptable, as well as encourage the existent forms and
their occasions. In addition to the annual Qur'an-reading contest with which
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the Malaysian people and government have distinguished themselves, con-
tests encouraging the development of literary skills could be held at all levels.
Schools and government or private institutions could provide incentives for
the advancement of calligraphy and Islamic design as expressions of Islamic
ideology. Film and television are immensely popular new techniques which
could be used artistically to enhance Islamic identity.

What have we done as Muslims to Islamize these media of expression?
The answer is unmitigatedly embarrassing to all of us, whether we live in
Southeast Asia, the Middle East, Africa, or one of the Western nations. And
yet, these technological tools could be put to use for the aesthetic expression
of tawhid, if we would but demand it of our film and television artists and
producers. After all, those creative persons usually respond to what they think
we as viewers want. Let us make it clear to them that, as awakened Muslims,
we will not patronize or tolerate the old examples of alien and culturally
debilitating programming.

II. Future Directions in the Arts

A. Expansion of the Coverage.

The expansion of coverage that is evidenced in the Western arts discipline
is also desirable in the Islamized one. In fact, we would advocate that the
new concept of ilm al funun comprise all of the categories associated with
the arts. The information studied and discussed in any of the five categories
of the arts discipline are interrelated and mutually affective. Each one sup-
ports and is reinforced by the others. This interpenetration and interrelation
is certainly even more pronounced in an Islamic context than in the Western
situation, for the former is governed by a cultural and spiritual unity that is
nowhere to be found in the relativistic climate of contemporary Western culture.
All the more reason, therefore, for our Islamized §lm al funiin to be a discipline
that recognizes the overlap and interaction among the arts as well as among
the disciplinary subdivisions of the field. In addition, Islamization would
welcome interaction of aesthetic materials with those derived from other, non-
art disciplines, since tawhid emphasizes the integration and oneness of all
learning rather than its fragmentations into numerous isolated segments. An
Islamized §lm al funiin would base its many-faceted inclusiveness on tawhid’s
influence and relevance for all components within the cultural whole.

All categories of art should therefore be included as materials for investiga-
tion by arts disciplinarians. This does not mean that arts that reject tawhid
are to be emphasized or studied. Instead, it implies that, in an Islamic con-
text, an aesthetically satisfying object produced primarily for secular use might
be as representative of Islam as that made for a religious purpose. Islamic
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art is an art that permeates all aspects of our lives as Muslims. We should
be verbally, visually, and aurally reminded of tawhid in our kitchens and
bedrooms as surely as we are verbally, visually, and aurally surrounded with
it when we visit the mosque.

B. The Scientific Method.

The precision, the observation, the hypothesizing, and the reexamina-
tion that are the criteria of the scientific method are principles to be respected
and supported by any Islamized discipline. We would certainly advocate that
this trend in the Western study of the arts be maintained in the research and
study of all categories of the Islamized arts discipline.

C. Secularization of the Arts Disciplines.

The trend toward secularization and the relativization of aesthetic values
in the Western study of the arts runs in diametrical opposition to ilm al funiin.
It could never be advocated in the research and publications of the Islamized
discipline. In Islam there is no activity or idea that is not influenced by, or
feels no input from, the basic premises of the religion of rawhid. The five
pillars of shahadah, salah, siyam, zakah and hajj are not the only religious-
ly relevant acts in Islamic society. Just as relevant are the economic practices
and the social structures, specified and reinforced by the Qur’an itself. The
idea of an Islamic state was a creation of the Prophet (SAAS). Even the pro-
tection of the rights of neighbors and the manners, greetings, and social customs
of citizens are prescribed by the Sunnah (example) of the Prophet (SAAS)
or inscribed in the Shariah. Nothing is excluded from this all-covering “blanket”
of religious relevance. Secularization and the denial of an Islamic standard
of aesthetic value, therefore, would be an anachronism in the Islamized
discipline of ilm al funiin.

Some of our Muslim brothers and sisters would counter the ideas presented
here, arguing that the arts are a superfluous aspects of culture meant only
for base entertainment and pleasure. Thus, their argument, that, the arts have
little or no value or consequence. Such a view fails to notice the powerful
influences that the alien arts —whether those of literature, the visual arts, ar-
chitecture, music, or the cinema—have on our fellow Muslims. By denying
the importance of the arts and leaving their production, encouragement, and
distribution to non-Islamic and even anti-Islamic forces within and outside
our societies, we have opened the door to a flood of alien spiritual and educative
forces, the effect and damage of which we seem not to have fully realized as yet.

Blind to the effective influence that the arts can exert on the ummah, we
have abdicated our role as definers and directors of that force. History teaches
that the arts have been one of the most powerful instruments of influence us-
ed by religious, social, and political institutions. The arts have been manipulated
by totalitarian states to imbue their citizens with loyalty to nation and ruler,
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and by modern capitalism and its advertising agencies to enhance sales and
increase earnings regardless of the potential harm or benefit of the product.
The arts have been used by educators to direct the mental development of
students, by doctors and psychiatrists to correct mental and nervous disorders,
by religious movements to induce spiritual intensity. Art, therefore, like other
commodities, practices, and ideas, can be put to good or to evil use. In the
hands of clever but misguided manipulators, the control of the arts can be
a dangerous enemy; if directed by responsible forces, it can be a powerful
means for Islamic development of the individual and of the society.

It is our duty as Muslims, therefore, to call a halt to that head-in-the-
sand attitude that pretends the arts do not exist for us as Muslims or that they
can only be viewed as a harmful element that Allah put in creation to tempt
mankind. It is this position that has left artistic thought and expression in
the hands of the adversaries of Islam or in the hands of those who are ig-
norant of and unconcerned for Islam. As examples of the resultant artistic
expressions have been pushed further and further from the Islamic core, the
vicious cycle has perpetuated and strengthened itself. Bad art; un-Islamic art;
art that is religiously, morally, and ideologically debilitating for the Muslim
ummah—all must be resisted and even vigorously combatted. But we will
never resist and combat it successfully by creating an Islamic art vacuum.
In the long run, this will only lead Muslims to accept the un-Islamic art pro-
ducts and activities that they find available in the world. They would have
no religio-cultural protection in an Islamic art alternative, one that could be
pitted against the alien art forms. Unfortunately, this state of affairs is prevalent
in most Muslim societies today.

Some Muslims have argued that we must isolate ourselves from all ar-
tistic trends coming to us from the West—whether in literature, in music, in
the visual arts and architecture, or in clothing and furniture designed for every-
day use. This may have been possible in an earlier period of history when
transportation and communication facilities prevented all but the privileged
few from leaving their isolated village or regional environment. But this state
of affairs no longer exists. The mobility of Muslims as well as non-Muslims
in our contemporary world is such that those who can avoid contact with the
non-Islamic arts are rare individuals indeed. The book shops are filled with
literary materials from Europe and America. Cassette tapes and the transistor
radio bring the latest “hits” of New York and London to the most remote regions
of Africa and Asia within hours of their performance in the capitals of the
West. The cinemas provide daily contact with Western ideas and dramatic
forms. Even the museums of the Muslim countries often seem more concerned
with Western or Westernized works of art than with exhibiting their own cultural
heritage and thereby aesthetically informing and training the ummah.®> Even
in Jeddah, a so-called tajmil (“beautification”) program involving untold wealth
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of the Muslim peoples is filling parks and gardens with some of the most
shockingly un-Islamic artistic creations that could come out of the minds and
spirits of Western artists and their Muslim protégés.*®

We must not be complacent, nor should we put on blinders that will pre-
vent us from seeing what is happening around us. Whether we like it or not,
we are being affected by the arts. And unfortunately, because we have not
been concerned with the preservation and renewal of our own Islamic artistic
legacy, the arts around us are often those that may sap the very roots of our
religion and culture, rather than nourish and support, Islamic nahdah (“awaken-
ing”) and development.
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Western Architecture:
A Critical Assessment

Hussein M. Ateshin

Setting the Scene

The Royal Institute of British Architects is one of the bastions guarding
over the profession of architecture in the Western world and providing it with
regal authority as the main spokesman for the discipline’s professional con-
tent, its educational efforts, and the direction it should take in the course of
the discipline’s historical progression. The monthly journal of this august body
captioned the front page of its November 1983 issue with the following state-
ment: EDUCATION IN CRISIS. The issue quoted different teachers of ar-
chitecture commenting on a recent conference called by the Institute to discuss
the educational crisis:!

The profession is currently faced with the debate concerning the
future of architecture following the demise of the Modern
Movement.

Clearly, the practice of architecture —the quintessentially social
art—does not rest solely with the architects; designers must be ex-
posed to the guidance of the every day users of buildings.

The 25 years of architecture after the Second World War are a na-
tional diaster.

There is a constant conflict between academic authority and pro-
fessional control of architectural education . . .. resulting in failure
1o earn respect for architecture as an academic discipline.

Another respected institution of the discipline, the weekly organ of the pro-
fession’s rank and file, The Architects Journal, echoed sentiments in the same
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key in its January 18, 1984, issue?:

Every practioner knows that the students he interviews now are
often almost fotally uneducated in the simplest skills —spelling, hand
writing and drafting —let alone elementary building construction.

In effect these works often castigate and pillory the architect as
part of a corrupt oligarchy which has managed to foist an unsatisfac-
tory environment on society.

In the past forty years architects have been party to the deliberate
deskilling of a great industry. Although new skills have been created
in a few technologies, there has been consistent pressure for the
industrialization and consequent automation of production. That
production depends on quantity. Quality might be achieved, but
variety, individuality and invention will not, and those are the
qualities that we desperately need.

These are the concerned opinions of architectural educators in the West who
have the courage to voice their concern at the pinnacle of a muted majority,
bored to silence with the environment they have been provided with to live
in. Having allowed the West to introduce its kind of architecture, we have
to record, albeit with bitterness, that architectural education, along with so
many social institutions, is an imported and well sought-after commodity in
Muslim lands.

Schools of architecture in the Muslim world are modeled after the present-
day schools of America or Europe. An example may suffice to serve the point.
Appendix I lists the subjects taken by undergraduate students of Egypt’s Cairo
University, Faculty of Engineering, to obtain a bachelor’s degree in architec-
ture. The list was taken from a 1974 catalogue that was still current in 1984.2

As with most other architectural curricula, the content of this one can
be divided in very general terms into four areas of concern. They are:

1.  Design studios, which emulate the drawing office of an ar-
chitect, where the practical realization of graphic represen-
tations are attempted as solutions to given problems.

2. Humanity-related courses, comprising in the main
theory/history subjects but also psychology/sociology-oriented
subjects and economics.

3. Technology courses, comprising subjects pertaining to
strength/properties of materials and their safe and appropriate
application in built form.

4.  Professional skills, composed of subjects dealing with the ex-
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ecution, administration, and management of the design/con-
struction process.

The last two areas of concern are non-contential and are taught only as
they relate to the other two areas.

The first area of concern, the design studio, is a unique vehicle for ac-
quiring a skill/knowledge base, the equivalent of which does not exist in any
other discipline in the intensity of emotional, mental, and physical involve-
ment of the student. This vehicle of skill/knowledge acquisition, because of
its centrality to the teaching of the discipline of architecture, needs specific
and concerned attention, which will not be attempted in this overview.

The second area of concern is the most critical aspect of the “subject”
curriculum. To identify its importance in any review of the curriculum, the
relevant course descriptions from the same catalogue of Cairo University are
listed below.*

Second Year Architectural Engineering

History of Architecture: 2 hrs of lecture.

General study of influences, architectural character, examples, and
comparative analysis of the following: Egyptian architecture; West
Asiatic architecture (Babylonian, Assyrian, and Persian): Greek
architecture; Roman architecture; Early Christian architecture;
Byzantine architecture; Romanesque architecture in Europe: Italian
Romanesque, French Romanesque, German Romanesque.

. . . Planning: 2 hrs of lecture

A study of the evolution of the city through history (starting from
ancient Egypt, Mesopotamia, Greece, Roman Empire, Middle
Ages, Renaissance); the Industrial Revolution and its effect on pat-
tern of the city; trends and theory of city planning.

Third Year Architecture Engineering

Theories and History of Architecture and History of Art:
3 hrs of lecture

Theories of architecture, roots of contemporary architecture,
Revivalism, romanticism, classicism; revolutionary architects in
France; development in France, England, U.S.A., and Germany.
Gothic Revival: England, Germany, & U.S.A.; Picturesque:
Renaissance, revival; Electicism: Philosophy, 2nd Empire, France,



510 Toward Islamization of Disciplines

U.S.A., Higher Victorian. Structural Logic: Development of iron,
steel and reinforced concrete; writings of Viollet-le-Duc, Chicago
school. Functional logic: Biological analogy, Wright, mechanical
analogy, Le Corbusier, Bauhaus school Formal development: Ef-
fect of art, Cubism, purism, De Stijl, picturesque tendencies.

History of architecture: General study of influences, architectural
character, examples, and comparative analysis of the following:
Gothic architecture in Europe, English medieval architecture,
French Gothic, German Gothic, Italian Gothic.

Renaissance architecture in Europe: Italian Renaissance, French
Renaissance, English Renaissance; Islamic architecture: early
Muslim architecture, the Omayyad dynasty, the Abbasid dynasty,
Muslim architecture of Egypt.

History of Art: General study of influences, architectural character,
examples, and comparative analysis of the following: Prehistoric
Egyptian art, art in Chaldea and Persia, Aegean, Minoan,
Mycenaean art, Greek art, Etruscan & Roman art, the birth of
modern painting, the French Revolution, the influence of the Far
East, Realism and Impressionism in France. . .

Fourth Year Architectural Engineering

Theories and History of architecture: 2 hrs lecture

Principles and directions of contemporary architecture: Pre-
international architecture, international style-expressionism, ar-
chitecture between two world wars, technical advances of the fif-
ties, thermonistic architecture of the sixties.

Reading these course descriptions, one becomes disconcertingly aware of the
degree of detail with which aspects of Western life and architectural concerns
are taught to Egyptian students. The awareness becomes more painful when
under further investigation it is found that even the Western schools that were
the models of Cairo University progressed much further ahead both in con-
tent and in methodology of delivery than those frozen forms of descriptive
statistical information implied in the above extracts.

One wonders what academic gain is made by students going through a
comparative study of “Gothic Architecture in Europe: English Medieval Archi-
tecture, French Gothic, German Gothic, Italian Gothic.” At what point is the
urbanization concern as developed and implemented by different Muslim com-
munities brought to the notice of the students? Is a fraction of our own ar-
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chitecture taught at Western schools, while their architecture holds a near
monopoly in history courses in our universities?

A more comprehensive view of architectural history would set for itself three
aims. These are:

1. The practical, which establishes what was built, when it was
built, and who was instrumental in its building. This is also
presumed to be the concern of the “history of architecture.”

2. The historical, which attempts to discover why the building
was built. It may demand considerable religious, cultural, and
sociological knowledge, because the precise function of a
building may not be obvious.

3. The aesthetic, which attempts to account for the visual or
stylistic differences.

Whether or not this is an acceptable and relevant set of aims to be con-
sidered as aims for Isiam’s own concept of history, it is important to bear in
mind the advice given by E. H. Carr in his What Is History? (1962):

Before you study the history, study the historian. . . . Before you
study the historian, study his historical and social environment.
The historian, being an individual, is also a product of history and
society; and it is in this twofold light that the student of history
must learn to regard him.

This is the considered advice of a Western scholar to Western intelligentsia.
The Muslim would not need such advice, for the-criteria of how to study history
are laid down in his canonical sources. How he should study and apply history
is spelled out for him. How little we know about our own heritage in this
regard, too.

Below a review of Western architectural history will be attempted without
any specific methodological treatment of the subject from the standpoint of
Islam. The aim will be to indicate, in general outline, matters that have been
accepted as constituting the courses in history, as taught in architectural schools.
An attempt will be made only to bring a relevant dimension to the whole se-
quence of chronological events in Western historiography.® It is hoped that
in due course this will lead to a more thorough investigation of the subject
from the standpoint of Islam so that the subject is finally grasped in its overt
as well as covert format.
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Development of Styles and Schools in the West—
A Sequence of Reactions in Disgust

In attempting a review of the development of styles and of the schools
that educated students with regards to their attitudes toward these styles, I
will omit the ancient and the classical periods up to and including Romanes-
que. In a final evaluation they will have to be taken into consideration to com-
plete the overview in order to define Islam’s attitude to their possible value.
I therefore propose to begin with the Gothic era in our endevor to chart the
course that the shaping of the environment took until it reached the present
post-Modernist fad.

In doing so we will see that “styles” and attitudes toward styles in the
West are a series of reactions in disgust that managed to change likes and
dislikes of whole generations and countries from one extreme to the other.
What was introduced with glowing praises as the final solution to the ills the
“built” environment was supposed to have generated began, after a period of
time, to be deprecated and rejected as being vile and antisocial. In doing so
a “new” style was introduced as the solution, a style very often similar to
the one the previous style replaced. The series of rejections and acclaims ac-
corded to these styles has generated a body of scholarship under the generic
title of “architectural history” in the West that defies any rational analysis as
to its worth or use.® It will also be seen that the time span of these sequential
reactions become shorter and shorter, dissatisfaction always setting in less
time than in the previous cycle.

I propose that a thorough analysis of these oscillations should be made
in relation to specific criteria and points of reference as defined in the body
of Islamic sciences pertaining to the shaping of the “built” environment and
thus bring the Western architectural experience to the proper size, to be dealt
with in no less or more time than it deserves. Having defined the criteria
and points of reference, one can then introduce a meaningful study of the
history of the “built” environment in our schools, without blunting young minds
with either encyclopedic information or irrelevant discourses on one disgusted
reaction after another.

The Gothic Style—The Age of Faith. (1100-1400 A.C.)

Medieval culture of Western Europe was built upon the political, moral,
economic, and military collapse of the Roman Empire, which had reached
its irreversible decline by the fifth century A.C. The expansion of Islam dur-
ing the seventh century also affected the European political structure adversely,
as a result of which its urban civilization started degenerating. In Christianized
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Europe, down to the eleventh century, monasteries served as the main cultural
and economic centers and, like feudal castles, gave rise to new settlements.
From the eleventh century on, as a result of a considerable growth in popuola-
tion under improving security and stability, a general process of urbanization

“took place in Western and Central Europe. In this development, the emerg-
ing religion, Christianity, was providing a set of new, universally binding prin-
ciples that denied all the values of the Romanized peoples and their classicist
culture. The Church was assuming a universality, and its influence and power
forced even the mightiest ruler to his knees under its threats of eternal punish-
ment. In doing so, the Church steered post-Roman societies, which lived in
a state of chaos, terror, poverty, and ignorance, toward a new, comparatively
enlightened culture, which reigned over most of Europe for 300 years. The
Church, as the reflection of a towering spirit, stood at the center of a culture
reinforced by the different institutions of society developed through the con-
cern and interests of the Church.

For the vast majority of twelfth-century Europeans, having lived through
desperate and insecure times, this system was providing the blessed symmetry
of peace, comfort, stability, assurance, and mercy. The institution of the Church
was the center for the spirit but it was also the center for learning, for the
arts, for caring for the sick and the poor, and finally for economic growth.
The transition from the heritage of pagan cultures to the development of Chris-
tian cultures was eased and helped by the disciplined monastic orders, which
provided nuclei for the formation of medieval towns and institations. It was
in these monasteries that source of the great moral authorities of the Chris-
tian world appeared, as personified by St. Augustine and St. Thomas Aquinas.
Principles of medieval art were also developed in these places. In principle,
the Church, in those days, was skeptical about the merits of the arts for their
own sake; nevertheless, they laid down some principles of beauty. The dif-
ference that came to symbolize Gothic uniqueness in the arts was the forceful
emphasis on the servant role of art, that is, art was in the service of the public
good. Instead of being for the rich and the powerful, art had to reflect medieval
belief and the moral structure of society.

Treatises on art were scarce during medieval times. They were considered
secular, recalling too strongly the hated Rome. Unlike the later Renaissance
writers, scholars writing about art appeared less interested in theory and more
in-activity. Gothic art was not the fruit of a single master who happened to
stumble across a style. The goals that were formulated by the Church required
an artistic formulation, and as a consequence it arose without historical prece-
dent as a pure formulation of the mind. In this framework Romanesque seems
to have been rejected because it clung too fast to the traditions of despised
Rome although the style evolved in the formative years of Christianity. By
the eleventh century, the time seemed to have been ripe for the conception
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of a new art of absolute originality and uniqueness, not based upon any
historical precedent, and providing a universal framework that would be ap-
plied throughout the Christian Western hemisphere. During the 300 years of
Gothic triumph, Europeans built more buildings than any culture before or
after. A review of some example will serve to illustrate the age, its style, and
the physical expression of its understanding as regards a suitable environment
for man to live in. The architects of Gothic times were able to use their new
engineering knowledge to express the aims, emotions, and outlook peculiar
to their age.

In the theological arguments of the time the importance given to light
opened the way for the emergence of church architecture; it downplayed the
role of walls, replacing it with a plastic skeleton of piers; increased strength
with buttresses and flying buttresses (on the outside) so that space inside re-
mained free; emphasized verticality as a striving toward heaven and gave light
a supernatural quality through the use of stained glass. We see these in the
cathedrals at Chartres, Reims, and other places.

Similarly cities, though externally not exhibiting any order, had a hierar-
chical and circular composition. They had in ecommon basic properties:
enclosure, density, intimacy, and functional differentiation. The city wall built
for protection, at the same time served as a symbol of order. In general,
medieval towns exhibited the structure of a living organism. Sienna, in Italy,
is a good example. :

For a clearer understanding of the era it is necessary to introduce the
medieval architect and his training. It is fascinating to discover how high a
social standing he enjoyed, which echoed, in some respects, the position of
his counterpart in the Muslim world.

Many were from influential and wealthy families. It was in the spirit of
medieval tradition to follow the same profession through several generations
without interruption. This also contributed to the establishment and stabilization
of the architectural profession. The title of “master” that builders earned is
proof of their high social significance. This title began to be applied in the
middle of the twelfth century and was later transferred to the universities to
denote professional rank. But the fact that it originated with professionals rather
than in academia holds great symbolism and indicates the practical inclina-
tions of the medieval mind. The “practicing master” was valued more than
the “theorizing master.” In fact, the method of learning architectural art was
particularly professional. The only method that existed was through an ap-
prenticeship, which also provided formal education. The training usually began
at the age of thirteen and ended at the age of twenty or twenty-one. After
this a period of three years was needed to “improve” skills. This was usually
a time of extensive traveling for young students, allowing them to acquaint
themselves with numerous examples of the “built” environment. Medieval ar-
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chitects had extensive knowledge of the buildings of other regions and countries.

During their period of apprenticeship, besides the art of construction,
apprentices studied the art of geometry and the laws of architectural com-
position. Unlike later architects whose education featured compartmentalization
and specialization of knowledge, the medieval architects were learning in broad
terms. The architects simultaneously learned engineering skills, the laws of
art and geometry, and finally literature and theological canons. Their com-
plex and organic understanding of science, such as mathematical formulae
and geometrical principles, and of philosophy and poetry was truly outstan-
ding. The use of drafting tools, T-squares, and drafting boards —some of which
had specially shaped forms to help draw to scale or to yield certain
proportions —was a standard practice in those times. By the age of twenty-
three the students were ready for independent work. On the one hand, they
possessed the spirit of humility typical of the times and characteristic of those
possessed with a mission they profoundly believed in and put ahead of their
own personal egos; on the other hand, they received high pay for their ser-
vices, occasionally sat at the table with kings, and —most remarkable — they
did not belong to the clerical ranks. They were members of the civil ranks
serving both the state and the Church, united in pursuit of the mutual goal
of building a new society. In the endeavor architects enjoyed the unlimited
support of the civic and ecclesiastic authorities. They can indeed be the envy
of every modern architect.

After 300 years of universal currency the era came to a close, victim of
the recurring cycles of reactionary styles. How did this moment arise? The
moment came when the accumulation of material wealth was so enormous
that it created within the Church and citizenry obvious divisions into classes
of rich and poor, exploiters and exploited, influential and meaningless. This
in turn weakened the people’s faith and stressed the importance of the individual
as a creative genius. Wealth encouraged love of luxury and then fust for power
and dominance. Rome and the papacy themselves set the precedents. The old
moral fabric loosened and the gates for individual excess stood wide open.
The Renaissance proclaimed the art of this epoch, the art of dark spirits, of
irrational impulses acted upon by crude, uneducated fanatics. It (the
renaissance) replaced simple dreams, initiative, brute force, struggle, spon-
taneity, compassion, pain, and true joy with elegant treatises, elegant words,
elegant acting, and elegant arts.

Renaissance/Electicism/Humanism (1400-1600 A.C.)

A vast literary and philosophical movement originated in Italy in the se-
cond half of the fourteenth century and later diffused into the rest of Europe,
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coming to constitute one of the cornerstones of Western culture. This move-
ment is referred to as humanism and has as one of its protagonists Leone Bat-
tista Alberti, born in 1404 as the illegitimate son of a Genoese merchant father.
Humanism is the philosophy that recognizes humans as the center of the
universe and makes them the measure of all things and activities. Humanists,
in their ignorance, believe that they are providing the human being with more
importance and power than religious cultures are willing to do. The Renaissance
humanists emphasized intellect, and consequently promoted the sciences at
the expense of emotions, with which they connected the earlier, rural medieval
cultures. They sought in this way to liberate themselves from the limitations
of the Gothic era. In the arts the humanists submerged themselves into a search
of dogmatic rules and principles. Their goal was to establish—after three cen-
turies of “barbarian,” obscure, capricious, “uncivilized” Gothic—the principles
of a clear style, which would stand for the triumph of clarity and elegance.
Alberti was not an architect in the sense of master builder. He was foremost
a scholar interested in aspects of culture, of which architecture constituted
an essential part. His conception of architecture was exclusively aesthetic;
one of his misconceptions was his misunderstariding of the load-bearing role
of the columns in Greek and early Roman architecture. His study of the Roman
ruins convinced him that the role of the columns should be mainly decorative
and plastic, while heavy walls should be used for structural purposes. From
this misconception he derived his system of ornamental orders, applied ac-
cording to mathematical proportional systems to the fagades of his famous
buildings, such as Sant’ Andrea at Mantua (1472-1514) and S. Maria Novella
at Florence (1456). The classicist space became an enclosure formed by walls
and the rhythm of the elements of walls. It was a solid space, mathematically
divided, and accessible along constructional approaches.

His own self-imposed duty was to help conceive a new form for a new
rational] Italian style that would glorify Italians’ own achievements and at the
same time symbolize aspirations of the new age. In order to achieve this aim
Alberti wrote his famous treaties on art and architecture, presenting a set of
rules to govern architectural design.” He can be considered as the father of
the architectural theory of Renaissance. In developing his theories as related
to church design, in contrast to medieval practice, he called for designing
them as free-standing monuments, without any buildings on the sides.
Therefore, a plaza around or in front of the church was called for. The front
facade of the church was all important and nothing appeared more suitable
to this task than to transplant the old Roman, “pagan” trimumphal arch to
structure such a fagade. Thus Alberti was the first great theoretician who opted
for intellectual staticism of form, which could be precisely defined by means
of geometrical and mathematical certainties. He looked upon architecture as
the science of ideal form, detached from life, from humans and their com-
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plex funcitoning, and so imposed upon architecture the rational aspect that
until today was the manifestation of universal humanism. Another example
of this architectural style is the Pazzi chapel in Florence (1430-1461) by Filippo
Brunelleschi.

Renaissance architectural theory was concerned mostly with building.
The city planning theory came much later. The influential and rich wished
only to promote their own well-being instead of the communal good. Thus
architecture of the Renaissance is the architecture of the single pieces built
into the fabric of the existing environment, with only mild restructuring. Pain-
tings of street scenes by Francesco di Giorgio during this period exhibit clearly
this attitude.

Andrea Palladio, another pacesetter of the Renaissance, marked the same
path, expounding his rigid classicist principles in his famous Four Books of
Architecture.? He transformed the Roman temple into the Renaissance villa,
committing himself to the same mistaken interpretation of history as Alberti
did in case of Greek and Roman columns. Villa Rotonda in Vicenza (1566)
by him is one such example.

Renaissance culture was the outcome of ruthless material exploitation
achieved at the expense of many for the sake of a few. It was a classic capitalist
culture. It replaced medieval spiritualism with the domination of financial
oligarchies. It left no room for morality and compassion. Renaissance was
the voice of an aristocracy that isolated itself from the society and employed
its financial means and the genius of the Renaissance artist primarily for its
own benefit. Pope Leo X of the Medicis, who became a cardinal at the age
of fourteen and developed into the most famous patron of the arts, was the
man under whom classical Greece and Rome were reconciled with Chris-
tianity by subduing Christianity to pagan expression in the arts and giving
state-sponsored status to classical revivals. The switch to “pagan” reforms was
one of the factors that resulted in the pious revolt in northern lands led by
Martin Luther. The reformist movement denouncing Renaissance corruption
and materialism spread all over Europe. Eventually all that Renaissance culture
stood for was denounced and ridiculed. This led to an anti-Renaissance turn
in which Germany, France, and England led the way. It also resulted in Ita-
ly’s political and cultural downfall.

Baroque/Rococo (1600-1750 A.C.)

Toward the end of the sixteenth century people began to grow tired of
the individualisfic mannerism of the Renaissance. The seventeenth century
started with a longing for individual security, which was sought in the restora-
tion of the absolute authority of the Roman Church. Centralized religion joined
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hands with centralized monarchies and turned its back to the ideal of in-
dividualism. It instigated a new order in which each and everyone was assigned
a role in the social hierarchy. Within this hierarchy people found the security
that they were desperatedly seeking.

The seventeenth century can be considered as a unified epoch achieved
through the new self-assurance that the Church acquired through the Counter-
Reformation movement, implemented under the guidance of Christian
dogmaticism. This was the Baroque Age. Renaissance centralization had a
static and enclosed character. The system never extended beyond clearly defined
limits, and the elements as single pieces of architecture remained isolated in
the landscape, exclaiming to passers-by their individuality. During the Baro-
que age the harmony of this static space was broken, and there arose a strong
interest in movement and contrast, as well as in new relationships between
the exterior and the interior space. The isolated objects of the past were unified
to form continuous urban networks. In the Baroque city the single building
lost its plastic individuality and became part of a superior system. The dynamic
and extroverted character of this new conception was expressed in wide and
straight streets ending in or radiating from several foci, one of which was
dominant. These are-seen in the works of Francesco Borromini (1599-1667),
Guarino Guarini (1624-1683), Johann Balthasar Neumann (1687-1753), and
Gian Lorenzo Bernini (1598-1680).

The age of Baroque was obsessed with great ceremonial assemblies,
theatrical vistas, .violent contrasts, and emphasis on the importance of foci
and a highly centralized hierarchy. The classical orders, expressed as endless
rows of columns, colonnades, and arches or rows of trees, served to form
continuous backgrounds for long spatial sequences meant to contain and direct
the flow of human movement toward predetermined specific points of interest.
It was an architecture of collective manners within which individuals had to
obey the laws of authority. There was not much room for dissention or in-
dividualism. Examples are the oval place of St. Peters in Rome (1651) by Ber-
nini, and the gardens of Versailles (1661) by Andre le Notre.

Though reaction against the state of affairs, true to the nature of Western
plays with the built environment, was bound to set in, there were not so many
such voices in Italy. Carlo Lodoli stands out among the critics, although his
contribution remains that of a writer rather than an implementer of ideas in
brick and mortar. Lodoli felt that classicist architecture, especially in its baroque
phase, went almost mad in its research of purely plastic effects, and he at-
tacked its representative architects, especially Andrea Palladio, whom he con-
sidered a narrow-minded formalist. He maintained that Palladio’s architec-
ture represented the height of formalist evil, which had to be firmly routed.
We have to go to France for the next stage of the reactionary progression of
Western styles, although the decadence or high-water mark of Baroque will
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also be reached there.

Louis XIV, after reigning for seventy-two years, died in 1715 leaving the
five-year-old Louis XV not in a position to assume the leadership of his country.
Philippe II, Duc &’ Orleans, was voted the regent of France. History attests
to his sophistication of taste, brilliance of administrative skills, and promo-
tion of the arts and liberal philosophies. History also attests to his appetite
for easy life, heavy drinking, spending, and lack of morals. It was due to him
that state and artistic affairs passed under immense female influence and female
participation, affecting the taste and direction of artistic achievement of this
epoch. Rococo art corresponded directly to the intimate nature of male—female
relationships of this time and therefore developed a specific sensibility depicted
in sinuous, irregular, soft, delicate curves, a general abundance of ornamen-
tation, and intimacy of architectural spaces. The Rococo art discarded the
classical rules in its decorative attempts on the interior and in a way sensed
the forthcoming Art Nouveau style. But there should be one swing backward
before arriving there yet! It is interesting to note that painting, sculpture, and
furniture-making followed the trends instigated by the realm, but architec-
ture continued along traditional classicist lines and almost ignored Rococo.

The education of architects, as a consequence of changing social demands,
underwent a transformation. The apprentice system as practiced in the medieval
period continued to be the system through which architects were trained un-
til, because of pressure to increase the supply of architects, the system had
to be changed. The demand for more architects arose due to an expansion
in princely construction which strained the capacity of the apprentice system.
In accordance with changing ideas regarding the shape of the desirable en-
vironment and the supply of designers academies of art were developed dur-
ing the Renaissance period. In France, the Academie Royale dArchitecture
was established in 1671, and with it the first school of architecture came into
being and the first architectural professor was appointed. It enjoyed great
prestige and was the guardian of the French classicial tradition.

In the seventeenth century, whatever the connotations the word academy
may now have, such establishments were centers of intellectual ferment and
loci of radical thought. The exposure to new ideas produced architects who
introduced innovation in French architectural thought up to the end of the
eighteenth century. One reason for the establishment of academies was to in-
troduce some form of streamlined education, by centralizing those aspects
of architecture that could be taught in lecture classes. The lecture syllabus
of the Academy in 1770 covered arithmetic, geometry, perspective, stereonomy,
mechanics, architectural theory, economics, hydraulics, military architecture,
and fortifications. Students were assigned to the ateliers of different academi-
cians where they learned design. However, attendance at lecture classes was
low. Furthermore, the humanist tradition of the Académie and the school at-
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tached to it made it unsuitable for the teaching of those who were inclined
toward a purely technical role. Now it had become possible, even desirable,
that buildings be designed by someone who was not a craftsman. The architect’s
education became theoretical and antiquarian rather than practical, and what
he gained in intellectualism he lost in alienation from the building process
itself and from its roots in common society.

Enlightenment/Rationalism/Romanticism (1750-1870 A.C.)

Until the eighteenth century the theory of architecture, the practice of
architecture, and the social task of architecture remained in organic accord.
The chief concerns of architecture until that time had been the formation of
symbolic and aesthetic criteria, for the simple reason that architecture was
concerned only with religious and monumental public and private edifices.
Architecture was an elitist profession, for the realm of public habitation and
city planning remained untouched by architectural theory. The division bet-
ween the architect-designed world and the world of vernacular activities re-
mained sharp, reflecting prevailing social inequalities and producing
phenomenal contrasts in physical terms. It was not until the eighteenth cen-
tury that the interests of architects suddenly broadened and included other
than strictly aesthethic concerns.

This new attitude began to take shape in France. Demands for func-
tionalism, for a respect for construction and for building materials, the need
for a rational approach to building beyond the traditional formalist attitudes,
condemnation of “useless” ornamentation which obscured the true goal of con-
structive architecture —these were truly revolutionary voices coming out of
France.

This period coincided with a sudden growth in scientific discovery and
accompanying enthusiasm among the intelligentsia. This was the period of
Enlightenment. The impact of the natural sciences and their discoveries upon
the artistic and architectural world was profound. People set out to scrutinize
all traditional institutions in the light of “reason,” resulting in a stricter and
more rigorous scrutiny of previous canonical precepts. People now firmly
believed that architecture shonld be based upon science rather than individual
and arbitrary ideas, leading toward the favoring of a rational outlook. Thus
the term “rationalism” also came to be used for this era. Modern intellect,
which replaced God with science, seemed desirous of demonstrating the in-
significance of humanity against the immensity of natural phenomena. The
change that started to take place was away from totalitarian stylistic formalism
and toward usefulness or functionalism, which dictated a rational attitude toward
architecture and planning.
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Rationalists desired to curb the excesses of decoration, fantasies, and ex-
aggeration of which Rococo was particularly guilty. The reaction against ex-
cesses of Rococo led to a new tendency, which could be described as a strong
and organic combination of geometry and functionality. The rediscovery of
ideal geometrical bodies such as pyramids, spheres, cubes, and cylinders was
the most characteristic achievement of this period. The nakedness of the walls,
stark simplicity, rigorous geometry, emphasis upon structural integrity, com-
pactness, and above all use of Platonic solids pleased the public as intellec-
tual, clear, sober, and modern. So architects designed their houses, hotels,
churches, gateways, prisons, funerary monuments, lighthouses, theaters, and
hospitals as cubic masses resulting from the interpenetration of cubes, cylinders,
and pyramids. Building plans consisted of intricate combinations of squares,
circles, half-circles, triangles, and rectangles. As should be expected of any
kind of reaction that does not relate to a relevant, unchanging point of reference
for shaping the built environment, scientific rationalism became dangerous-
ly formalistic and professionally useless. The works of Etienne Louis Boulleie
and Claude Nicolas Ledoux are two examples.

Another dimension to the change in attitudes taking place as a result of
the revulsion to Baroque or Renaissance was to hark back to a pre-Roman
past in order to express the primitive dignity of a world uncorrupted by the
Renaissance sophistication of current regimes. The development of archeology
from Winckelmann onward® and architectural paintings of ruins by Giovanni
Battista Piranesi assisted the rediscovery of primitive classical forms, and neo-
classicism set in as a “style” Renaissance was labeled as applying falsified
forms of the past in an unscientific manner. If classical Greece was the pure
source, then archeological studies would provide more accurate and scien-
tifically defined rules as regards aesthetics. This architectural pilgrimage from
the Italianate to the Greek, this continued search for greater primitivism and
sublime simplicity, was part of what we now call the Romantic movement,
gaining ground all over Europe. In North America, during the period of
reconstruction that followed the American Revolution of 1776 architects were
called upon to express the spirit of resurgence, and it was virtually demand-
ed that they use the neo-Greek style to avoid any association with the aristocratic
British past. Notice this in the works of architect-president Thomas Jefferson
and also in the reconstruction of the Italian-style White House into a Greek
Tonic mansion. Inherent in the architectural message was a parallel between
the new state apparatus and Athenian democracy of the fifth century B.C.

A natural development of interest in pristine stylistic forms in the frozen
conventions of a scientifically defined past was to accord the same kind of
relevance to other conventional forms of the past. In consequence, the respective
revivalist movements in architecture started to penetrate into the environment.
Neo-Greek was followed by Neo-Gothic, Neo-Byzantine, even Neo-Arabian!
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In dne sense the margin of the individual designer’s freedom was reduced
to nought, as he was asked to design in a revivalist style, while on the other
hand it was increased hundredfold as he was free to use the elements of his
chosen style in any way he liked as if composing a collage. Critics spoke
of “the Harlequin dress of architecture,” indicating a disease that is malignant
in 1980s as well. A W. N. Pugin and John Ruskin were Gothic revivalists.
So was E. E. Viollet-le-Duc. John Nash with his Brighton Pavilion exhibited
an Eastern revival!

A third dimension of the changes in this period was the architecture-versus-
engineer conflict. The industrial revolution, as it gradually engulfed the coun-
tries of Europe, gave impetus to the spread of technical education in specific
fields of engineering and use of steel as a building material. Around 1850
with the iron constructions of the great exhibitions, methods of engineering
entered the field of architecture. Crystal Palace of London (1851), the Hall
of Machines, Paris (1855), and the exhibition buildings of Paris (1867) are
some of these ventures.

In this period a gradual schism took place between the architect of the
past and engineer of the present due in the main to the eclectic and dogmatic
interest of the architectural schools of the time in formal representations and
appearances of objects. Gradually, architects came to be regarded as concerned
only with artistic matters, leaving all technical and constructional problems
to the engineer. One revolutionary move was that the French Academie of
architecture, like those of painting and sculpture, was suppressed after the
French Revolution in 1793. Instead, L’Ecole Polytechnique, founded in 1794,
was destined to institutionalize science and technology and also deal a blow
to L’Ecole des Beaux Arts by teaching architecture. In contrast to previous
attitudes it set itself the function of combining theoretical and practical sciences,
establishing in a way the long-lost connection between science and life.

Berlin also became a center for this type of education with the founding
by David Gilly in 1783 of the celebrated Bauschule, known from 1799 on-
ward as the Bau-Akademie. The great geo-classicist architect Karl-Friedrich
Schinkel (1781-1841) was to teach at this academy. The Bau-Akademie and later
polytechnic schools of Central Europe focused all teaching of architecture
on a core of subjects including design. The 2'2-year curriculum at the Bau-
Akademie included: mathematics: architectural, mechanical, topographical,
perspective, and free-hand drawing; the physics of construction; statistics and
mechanics; building construction; history of architecture; highway, harbor,
and river works: common and monumental buildings; and city planning. Prac-
tical experience followed graduation.

In Paris in 1806, LEcole des Beaux-Arts was reestablished by Napoleon,
in a way revising an institution of the ancient regime. It was administered
in such a way that it led to a growing isolation of the arts from conditions
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of ordinary life. This was very pronounced during the “reign” of Antoine-
Chrysostame Quatremere-de-Quincy, the secretary of the school from 1816
to 1839. In contrast, J. N. L. Durand, appointed as professor of architecture
at the newly created Ecole Polytechnique in 1798, played a different tune.
His two-volume work, Precis et Lecons dArchitecture, published in 1802,
became the most important rationalist theory of architecture. In this work
Durand demanded that architects concern themselves exclusively with the func-
tion of building and nothing else! Durand was thus discarding for the first
time the primacy of aesthetic criteria, maintaining that construction was the
only important concept in architecture. However, the rationalist philosophy
of such an educator resulted in the other extreme of reducing architecture
to the problem of placing elements on the axes of grid lines. In that Durand
was very specific: to learn to be an architect, he advised his pupils, one had
first to learn to divide up a square into a regular grid.

As a conclusion to the discussion above, a paragraph has to be added
about America. Jeffersonian classicism had a countermovement which reached
America from England under the banner of Gothic revival or Victorian roman-
tic eclecticism. With the growth of materialism and wealth, the American
rich wished to have their names preserved for history by big and splendid
buildings. Having no sophisticated urban traditions of their own and failing
to see any help in Victorian or Gothic ideals, Americans decided on copying
Europe. City-oriented cultural interests found it fashionable to adopt the Beaux-
Arts curriculum, as it had civic dignity, strength, and the monumentality so
appropriate for the emerging class of the rich. American students started go-
ing to Europe to study, mainly to I'Ecole des Beaux-Arts in Paris, to familiarize
themselves with European architectural history. During this time the first
American schools of architecture started to be organized. The Massachusetts
Institute of Technology and the University of Illinois had their courses pat-
terned on technical schools. For example, in 1870 M.L.T. had two courses in
design but thirteen in construction. However, the complexion of courses chang-
ed when architect-academicians from UEcole des Beaux-Arts in Paris started
to be imported to consolidate the classicist grip upon young American schools.
The instruction in these schools changed in the direction of more design
courses, not in the atelier but in its intramural version, the design studio.
As a result schools started to educate large numbers of architects who assum-
ed the task of the glorification of the American state with many construc-
tions as classicist monuments and bureaucratic fortresses. This continued until
the 1930s.

It is interesting to note here that, as attested by one of their leading educa-
tionists, the first professional courses in Britain were copied from the American
Beaux-Arts — imitation of the Beaux-Arts Curriculum in Paris rather than direct-
ly from France!?
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Arts and Crafts Movement/Art Nouveau (1850-1900 A.C.)

With the advent of industrialization, the advancing technology and growing
complexity of planning considerations made building activity ever more a
specialized task. Economic development made demands for higher buildings,
built more quickly and more cheaply. Expansion of towns by influx of labor
and rapid unbanization and demanding engineering skills in sanitation, water-
works, transportation, started to bring about different social, political, and
cultural forces which combined to change the built environment at an un-
precedented speed. New techniques such as elevators and cast iron as building
material helped to bring about the so-called Chicago School in the United
States and made possible other large engineering feats, such as bridges, towers,
and glass exhibition halls. Building activity itself, including details of decoration
and household goods, was affected by industrialization and mass production,
which brought about a decrease in quality of craftsmanship and craftsmen.
Even the social ills that industrialization generated were attempted to be solved
by the same industrialized technology. Within this general submersion of prin-
ciples and potlicies in the successful world of the industrialist and his com-
mercially minded architect, a trend started to take shape known as the Arts
and Crafts movement. Cast-iron copies of classic motifs and elements of con-
struction or decoration were looked down upon with revulsion. Dissatisfac-
tion with industrial capitalism was generally artistic, rather than social, tak-
ing the form of a search for an architecture of simple informality. In doing
$o0, protagonists of this movement were breaking away from the long-term
historicist trends of the past century but still had to be serving progressive
but rich clients. The works and treatises of William Morris and Charles Ren-
nie Mackintosh are an example.

All progressive designers in Europe and America gradually began to re-
ject the sterile historicism of the nineteenth century in favor of conscious in-
novation. The movement became known as Art Nouveau in France, Jugend-
stil in Germany E! Modernisme in Catalonia—all speaking of modernity and
novelty or newness. New ideas emerged across the whole spectrum of the
arts from architecture to jewelry, painting, the decorative and applied arts,
and music, ranging in character from geometric simplicity to curvilinear
richness. This variety was symptomatic of the movement, in which a number
of contradictory ideas were simultaneously present: attempting to recapture
the virtues of honest craftsmanship while making use, for commercial reasons,
of modern materials and production techniques; rejecting historicism in favor
of “modernity” while readily accepting and specifically turning for inspira-
tion to medieval Japan, Ptolemaic Egypt, Celtic Britain, or the Muslim East.
Victor Horta, Charles Rennie Mackintosh, Antoni Gaudi, and Joseph Olbrich
were the leading figures of this movement. '
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The slogan of this period was “art for art’s sake”, indicating a desire not
to produce artistic commodities for a society that reduced almost everything
else to the level of a commodity. But this concept could not be kept free from
man’s selfish interests, and gradually Art Nouveau designers promoted art
as a commodity, commercialism becoming fundamental to the movement.
Boundaries between the arts were blurred. Mixed-media pieces combined
techniques of both artist and craftsman.

Art Nouveau was the first genuinely international movement, the first
of the modern age. It belonged in the main to the second-generation industrial
countries such as France, Belgium, Germany, and the United States and
gradually spread to third-generation ones like Spain, Italy, and Hungary.

The Art Nouveau designer’s emphasis on craftmanship, conceived as a
criticism of the industrial world, brought him commercial success but achieved
nothing in social terms. craftsmanship became at best an end in itself and
at worst a commodity rather than a true reflection of a society that respected
and encouraged personal freedom. The original hopes of the initiators of the
movement stated clearly that it was not material standards that mattered but
the character and quality of lifeM

Caravan of “Isms’ as a Prelude to Modern Movement
(1900—1930 AC)

European dissatisfaction once more set in, and architectural tastes pivoted
in a direction diametrically opposite that of Art Nouveau. Its failure to come
to acceptable terms with the methods of industrial capitalism led Adolf Loos
(1870-1933) to condemn all hand-craftsmanship and extol the mechanistic
aspects of industrial techniques and buildings that adopted such techniques'?
With others of similar mind he led a crusade against the ornamentalism of
Art Nouveau; in a series of articles and books they established themselves
as evangelists of the practical and the utilitarian, becoming champions of the
structural engineer and the plumber. Their designs became essays in straight
lines, rectangular shapes, and cubic volumes.

Reinforced concrete, which came to dominate the “built” environment
in the twentieth century, had been in development for over half a century after
the discovery of Portland cement in the 1820s, and was gradually being elevated
to a viable system of construction. At the turn of the century the present con-
ventional way of using reinforced concrete started to be applied in Paris, together
with modest cantilevers. The new material brought new methods of construction
and learning of new skills. With the growing complexity of buildings, divi-
sion of labor within the industry continued to increase, allowing the growth
of the assembly-line principle whereby each worker sees only part of the finish-
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ed product and often remains unaware of how his contribution fits into the
whole. This fragmentation, though inevitable under the circumstances, was
felt as undesirable and attempts were made to link various sides of the building
industry, such as management, design, manufacture, and marketing. The
Deutscher Werkbund, set up by Hermann Muthesius in 1907 as an associa-
tion of industrialists, designers, architects, and craftsmen, was one such at-
tempt and was destined to affect the shape of things to come.

When twentieth-century artists declared war on the art of the past—
Romanticism, neoclassicism, the Impressionists, and Art Nouveau—it was
undoubtedly a social comment. In Germany, the Expressionists retreated in-
to highly personal and emotional artistic modes as seen in works of architect
Eric Mendelsohn. In France theCubists sought to create a new artistic language
by rejecting the bourgeois use of pictorial art for ideological and political pur-
poses and by moving increasingly toward abstraction as a means of purifying
the artistic process. Cubism became a fertile reproductive ground to other
“isms”. Purism took cubist rules to more severe lengths. Suprematists were
exemplified by their “supreme” restraint of works, as exemplified in Kasimir
Malevich’s white rectangle on a white background. Neo-Plasticism, with its
straight lines and rectilinear forms, deliberately limited range of colors, and
interlocking overlapping planes, and futurism, such as that by A. Sant’Elia,
who disdained introspection and rejected the baroque extravagance of Italian
Art Nouveau, all submerged themselves in the monumental simplicity of the
Sezession. All these isms were the result of a fervent sense of the technological
dynamism of the modern urban setting and of a lack of universally valid criteria,
unblemished by man’s built-in failings, to be used as a point of reference to
judge and shape things. Mikhail Larionov, in his Rayonnist Manifesto of 1917,
declared:

We declare the genius of our times to be: trousers, jackets, shoes,
tramways, buses, airplanes, railways, magnificent ships—what an
enchantment—what a great epoch unrivaled in world history. We
deny that individuality has any value in a work of art. One should
only call attention to a work of art and look at it according to the
same means and laws by which it was created.

The final destruction of the sick political order by World War I, altering
the political power base, and the creation of the world’s first socialist state
as a result of the Russian revolution of 1917 was bound to bring things to a
high-water mark. An international conference of avant-garde artists held in
Dusseldorf in 1922 established another “ism”, that of Constructivism, based
on ideas of purity of form and honesty of construction. Russian Construc-
tivists gave unequivocal attention to structure as the starting point for architec-
tural expression', which later became fundamental to modern architecture.
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The profusion of these movements, originating in the realm of art but
finally engulfing architecture in its convulsions, prepared the ground for the
next stage of the reactionary stylistic experiments of the West secking truth,
namely, the Modern movement or the International style.

The Freak of Totalitarianism (Encompassing the periods
in between the “isms” and the modern movement)

One has to mention the developments that took place in specific areas
against the natural progression that was taking place universally elsewhere
in the so-called civilized world. In contrast to actions and activities of a socially
conscious and motivated group of designers, some individuals in charge of
the destinies of their nations could dictate otherwise. This is another telling
tale on how event can affect the shaping of the “built” environment! It was
the personal taste of Adolf Hitler that decided in favor of historical classicism
at the expense of Bavhaus functionalism; it was the personal taste of Benito
Mussolini that decided in favor of Roman grandeur rather than Italian ra-
tionalism; and finally it was Joseph Stalin’s personal appeal to Russian historical
grandeur that was to be expressed in the monumental classicism that brought
death to modern Russian architecture. As these totalitarian states grew in power
and influence, their leaders’ desires were to give them architectural forms that
had to be monumental and historically proven so as to stimulate people’s con-
fidence and sense of pride. In doing so, the leadership had to attack and re-
ject the current styles. So after a decade of euphoria with various movements
dreaming of new horizons, “conservative” forces struck back. Mussolini in
Italy attacked the “fifth” of “modern decadence” and appealed to the grandeur
of the Italian national spirit. Soviets attacked Constructivists on humanist
grounds. The modernists were accused of slavishly promoting “machine ar-
chitecture,” of appealing to the image of the machine, which, according to
the Marxists, is the capitalist tool for oppressing humanity! Bauhaus pro-
gressively came to be considered as the cradle of socialismn and dangerous
liberalism. On this account, Adolf Hitler and his regime looked with distaste
at all that Bauhaus stood for and propagated different tastes and ideas about
what the national architecture of Germany ought to be. Adolf Speer was the
man to give shape to Hitler’s ideas in architecture.

The forms associated with totalitarian regimes were not confined to lands
under their hegemony, however. Many an example can be seen on the American
continent as well. Even so, the discredited protagonists and revolutionaries
of the new ideas emigrated to other countries —the United States being the
magnet—and they sowed their seeds there. Thus America became the wind
that blew their pollens all over the world.
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The Inception of the Modern Movement (1930-1955 A.C.)

Modern architecture began crystallizing as a style after World War I. The
period before was beset with social troubles. The war transformed Europe
into one colossal turmoil. Everywhere the awakening of a new social con-
sciousness called for radical political and social changes. Architecture could
not remain aloof to such transformations. The excitement that entered into
all aspects of culture —architecture, painting, sculpture, philosophy, music—
temporarily suffered a setback with the advent of totalitarianism, but recovered
its breath to hit back in time.

CIAM, the Congres International del’ Architecture Moderne, meeting
in 1928 in Switzerland, was one such attempt whose success became apparent
after World War II. The exhibition and publication of the International Style
at the Museum of Modern Art in New York in 1932 was another institutional
booster to the movement, in fact the godfather of the name.

CIAM’s stress on Cartesian rationalism and technological standardiza-
tion produced a murderous uniformity and monotony within the European
built environment. These traits are obvious in the projects of Le Corbusier
the world over. In addition, despite the improvement in living conditions, social
discontent set in. Streetless urban forms contributed to the almost complete
sterilization of social interaction.

The disintegration of CIAM was inevitable and became a fact at the
Dubrovnik meeting in 1955. A group within CIAM, later to be known as Team
X, attacked CIAM for the same reasons the Modern movement had attacked
the past, namely, that the movement wished to impose rigid principles and
criteria. Despite the distintegration at the center, the style itself, having been
adopted by civic and public bureaucracies, continued to hold sway over the
whole world, east and west, for some time to come. A modern commentator
declared that the death of the Modern movement came on July 15, 1972, when
the prize-winning Pruit-Igoe housing development in St. Louis was blown
up as an environment unfit for human beings.

Escapade of Post-Modernism (Somewhere in the
immediate past up to sometime in the immediate future)

To finish the review, the final cycle has to be sketched in. A growing
disenchantment with the urbanism of the Modern movement started another
escapade into the sphere of ever-greater individualism, of “object making,”
slowly at first but gaining momentum. In this escapade the machine and
technology cease to be appropriate motives for architecture, and architects
are turning their attention to humanism, history, the modern vernacular, or



Hussein M. Ateshin 529

finally to individual whims.

Philip Johnson, a historian-turned-architect, is a prophet of this nihilistic
escapad. He boldly proclaimed his boredom with modern architecture, and
described his direction as eclectic, picking out of history any elements which
arouse his present fancy and combining them together hotch-potch.

Early attempts in this last cycle started in 1957 by an Italian firm, BBPR,
which designing a pseudo-Gothic tower in Milan. Around the same times,
Eero Saarinen built his neo-Gothic dormitories for Yale University. Portoghesi
designed a number of baroque fantasies. Yamasaki took a go at a Gothic of-
fice building in New York. These earlier attemtps were more restrained than
the later attempts of Charles Moore, Philip Johnson, A. Ross, or Roberto
Venturi.

Postcript on Education

The integral link between schools of architectural education and attitudes
of designers as to the shaping of the environment is a well-established fact.
The Modern movement defined its own ideals and established its own school,
the Bauhaus, at Weimar, Germany, in 1919 under the direction of Walter
Gropius!®

The most publicized educational experiment of the early twentieth cen-
tury was, of course, the Bauhaus movement. It completely took over the cur-
ricular content of two separate schools, the Weimar School of Arts and Crafts
and the Weimar Academy of Fine Arts, replacing their stylistic content with
a new one, more industrial and technological in flavor and more reminiscent
of the early Bau-Akademie core. The laboratory/workshop became the new
setting for Bauhaus education. Its famous six-month long Vorkurs, the introduc-
tory laboratory that aimed to impose a new design sensibility on the students’
newly exposed innate abilities, was the progenitor of new first-year teaching
experiments in many schools. Following this course, the student spent three
years under a master craftsman and an artist, learning about the nature of
materials and machine processes. Outside the workshep there were courses
only in sociology, history, and some technical fundamentals. The result of
this was a journeyman’s certificate, similar to a craft guild’s completion of
apprenticeship. This training was completed after two years of work in ar-
chitecture and construction in a master’s workshop.

The Bauhaus treated architecture as an art of construction, and all the
movement thatremerged after 1927, except the extremes of Post-Modernism,
had some links with this development. Like all previous experiments that lacked
historical continuity with one another and in the absence of an established
worldview not subject to man’s egocentric machinations, this experiment was
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destined to founder. The rationalism of the Bauhaus, which attempted to develop
architecture on the foundation of materialistic utilitarianism, lacked a socio-
cultural base and therefore gradually led to an estranged and coarse attitude
to form, and its post-Modern rejection.

A paragraph will have to be added at this point regarding Islamic architec-
tural history. The development of modern Islamic architecture is again one
of those bitter pills that we have been fooled to swallow, having been coated
craftily with Western chocolate bought by Eastern money! v

With a desire to keep and monitor their technical know-how and scholar-
ship so as to keep the wheels of the capitalist world well-oiled with resources
from another’s soil, Westerners have foisted a fad upon the ummah’s ignorance
and selfish greed. Based on the Western infatuation with formalistic concepts
an “Islamization” process was started in the Muslim “built” environment to
parallel the “modernization” process of the International style. Domes, ar-
ches, and geometric patterns started to be freely distributed on facades at speeds
unknown in our history. Western institutions of learning started to tailor courses
on the history of Islamic art/architecture for our “knowledge-hungry” pro-
spective professors to fly over and absorb! The contents and methodologies
of these courses are all based on Western architectural histories, as can be
seen in the examples of two courses given by a respectable and famous scholar,
Professor John D. Hoag, University of Colorado. These courses were offered
in the spring of 1978. The course on modern architecture, consisting of thirty
topics, is given as appendix II, together with a term paper requirement for
the same course.

The course on the art of Islam is given as appendix III, together with
suggested report topics. A study of the term paper requirements will “let the
cat out of the bag” The emphasis here is solely on a descriptive definition,
down to the minutest detail, of everything except the purpose of the edifice.
There is no information on how that edifice improved the lives of its occupiers
and sustained them. Mark the difference between the concept of historical
information identified in this term paper requirement and the “historical” aim
defined earlier in this chapter as constituting one of the three aims of architec-
tural history.

If we now move to appendix I, we shall see a methodology not far remov-
ed from the previous one. The difference here is that the subject is centuries
of history rather than the fifty-odd years of modern architecture. What is the
relevance of formative, classical, late classical, and postclassical adjectives
to the shaping of the “built” environment as achieved by Islam? What makes
the Seljuks of Persia and Turkey “classical” and Ottomans “post classical™?
How relevant is Moghul post classicism to Ottoman post classicism? If one
goes on to the “report topics,” the irreverence or irrelevance of the scholar
and his scholarship becomes transparent. One fails to see the Islamicity of
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the “portraits of Ottoman Sultans” even though they were Muslim, providing
leadership to the ummah. The interest in the object, the shell, or the periphery,
and the disinterest in the nature, the substance, or the formative thoughts and
ideas is clear.

This may be the right moment to return to the curriculum of Cairo Univer-
sity. Where are we heading with such curricula? Can we afford to continue
defiling our environment, turning it into a place unfit for human beings to
live in, slavishly copying the caprices of the Western schools of architecture?
Would we have the guts and the means to dynamite our own Pruit-Igoes, as
they did in St. Louis, if and when the realization of their corrupting nature
dawns upon us? The question is there for all of us, whether we are practicing
architects, academics, or just plain interested intellectuals. The question will
remain there as long as we maintain our posture as “architects” playing with
“architecture” The question will be resolved when we realize that there is
another conceptual reality to our profession; that of being a mi'mari, both
in practice and in education.
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NOTES

RIBA Journal, Nov. 1983, pp. 47-50; emphasis added.

Theo Crosby, “Patrons of the Arts” Architectural Journal, Jan. 18, 1984. pp. 24-27.
Faculty of Engineering, Courses of Study Leading to a Bachelor Degree in Architec-
tural Engineering, Cairo University, 1974, pp. 3-20.

Ibid.

In developing this section, I have consulted the following three books at length: Wo-
jciech G. Lesnikowsky, Rationalism and Romanticism in Architecture (New York:
McGraw-Hill, 1982); Christian Norberg-Schulz, Meaning in Western Architecture (New
York: Rizzoli, 1980); Bill Risebero, Modern Architecture and Design (Cambridge, Mass.:
M.IT. Press, 1983).

A very thorough investigation of the subject was made by David Watkin in his The Rise
of Architectural History (London: Architectural Press, 1983). It reviews in an outline
form the developments and contributions in this field from 1700 to the present. The
three aims of “architectural history,” stated before as being practical, historical, and
aesthetic, are defined by him.

Ten Books on Architecture (De re Aedificatoria) written about 1450. An English transla-
tion by James Leoni (1729) was reissued in London in 1955 with a foreword and notes
by Joseph Rykwert.

Andrea Palladio, I quattro libri dellarchitettura, 1570; The Four Books of Architecture,
New York and London, 1965.

Johann Joachim Winckelmann (1717-1768), German neoclassicist and father of modern
art history. The History of Ancient Art, published in German (Dresden, 1764), was later
translated into English (Boston, 1880). It was an important treatise for establishing the
notion of cultural history in which the art of the period is seen as reflecting the spirit
of the age.

Robert Maxwell, “The Two Theories of ‘Architecture” Architectural Education 1, pp- 114.
William Morris, in a lecture entitled “The Society of the Future” (1887), propagated
this ideal in the following words: “Free men, I am sure, must lead simple lives and
have simple pleasures: and if we shudder away from that necessity now, it is because
we are not free men and have in consequence wrapped our lives in such a complexity
of dependence that we have grown feeble and helpless.”

Adolf Loos in 1908 wrote his famous article, “Ornament and Crime,” where he put for-
ward the demand for a formal purge: “Cultural evolution means that we have to eliminate
any ornament from our artifacts. It shows the greatness of our age that it is unable to
produce a new ornament.”

There is a well-documented description of the school’s aims, objectives, and courses
by Walter Gropius himself. See Walter Gropius, “The Bauhaus,” Architectural Educa-
tion 1, pp. 53-79.
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APPENDIX I

Courses of Study Leading to a Bachelor Degree in
Architectural Engineering. Faculty of Engineering, Cairo
University*

Preparatory Year

1. Mathematics 6. Chemistry

2. Mechanics 7. Threshold of Engineering
3. Physics 8 Production Technology
4. Descriptive Geometry 9. Language

5. Engineering Drawing

First Year Architectural Engineering

1. Architectural Design 6. Environmental Control

2. Architectural Design 7. Properties/Strength of
Elements Materials

3. Perspective & Sciagraphy 8. Building Construction

4. Visual Training 9. Surveying

5. Mathematics 10. Theory of Structures

Second Year Architectural Engineering

1. Architectural Design 6. Illumination/Acoustics/

2. Theories of Design Air Cond.

3. Visual Training 7. Building Construction/

4. History of Architecture Materials

5. Statistics 8. Theory of Structures
9. Planning

10. Behavior of Man

Third Year Architectural Engineering

1. Architectural Design 6. Soil Mechanics and
2. Theories/History of Foundations
Architecture/Art 7. Reinforced Concrete

3. Operation Research
4. Technical Insulation
for Buildings
5. Methods of Construction

. Metallic Construction
. Planning and Housing

o oo

*Abstracted from the original publication dated 1974.
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Fourth Year Architectural Engineering

1. Architectural Design 5. Environmental Design

2. Theory/History of Arch. 6. Planning

3. Systematic Design 7. Final Project
Methods

4. Execution Design/
Documents
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APPENDIX II

Lecture Course on Modern Architecture, Given by J.D. Hoag, Universi-
ty of Colorado, Spring 1978

1. List of Lectures

Introduction

Romantic Classicism I—The Sublime

Romantic Classicism II—In Europe

Romantic Classicism II—In America

The Picturesque to c. 1850 '

New Materials and Programs 1790-1855

The Second Empire and the Renaissance Revival

High Victorian Gothic in England and America

The Crafts Revival in England, William Morris

The Earlier Works of Antoni Gaudi

The Architecture of Henry Hobson Richardson 1

The Architecture of Henry Hobson Richardson II

The Art Nouveau I—Victor Horta and Hector Guimard
The Art Nouveau II-The Later Works of Antoni Gaudi
The Architecture of Louis Sullivan I

The Architecture of Louis Sullivan II

The Architecture of Frank Lloyd Wright before 1909

De Stijl and the Bauhaus

Early Modern Architecture, Peter Behrens, Auguste Perret
Expressionism and Visionary Architecture in Holland, Germany and elsewhere
Frank Lloyd Wright—1909-1935

Le Corbusier and the Second Generation of Modern Architects
Frank Lloyd Wright—1935-1959

“Traditional” Architecture in the 20th Century

Architect Engineers and Engineer Architects

The Third Generation of Modern Architects I

The Third Generation of Modern Architects 11
Architecture Now '

Final Examination
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2. Term Paper Requirements

Part I. Historical Information
A. Physical History
Original and subsequent owners
. Date of erection
Architect
. Original plans construction, etc.
Alterations and additions
6. Important early views
B. Historical Events Connected with the Structure
C. Sources of Information
Part II. Architectural Information
A. Detailed Description of the Exterior
1. Overall dimensions
2. Materials, foundation, walls, roof
3. Wall construction
4. Porches, doors, windows (type of framing)
5. Shape of roof covering, presence of dormers, etc.
B. Detailed Description of the Interior
1. Floor plan
2. Number of stories, type and materials of stairs
3. Finish of walls, ceilings, etc.
4. Decorative features and trim
5. Notable hardware
6
7

LI ARSI

. Lighting
. Heating
C. Site
1. General setting and orientation
2. Enclosures
3. Landscaping
Part III. Stylistic Analysis of No Less Than 2,000 Words

3. Bibliography

Textbook: Hitchcock, henry-Russell: Architecture: Nineteenth and Twentieth
Centuries, 3rd ed., Pelican History of Art, Baltimore, 1971

Andews, W., Architecture, Ambition and Americans, New York, 1955
Boesiger, W. & Ginsberger, H., Le Corbusier, His Works, 1910-1960, New
York, 1960
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Collins, G., Antoni Gaudi, New York, 1960

Condit, C., The Chicago School of Architecture, Chicago, 1964

Cornely, W., Louis Sullivan as He Lived, New York, 1960

Drexler, A., Ludwig Mies van der Rohe, New York, 1960

Giedion, S., Architecture You and Me, the Diary of a Development, Cam-
bridge, 1958

Giedion, S., Space, Time & Architecture, 5th ed., Cambridge, 1967
Giedion, S., Walter Gropius, London, 1954

Hamlin, T. ., Forms and Functions of Twentieth Century Architecture, 4 vol.,
New York, 1952

Hatje, G. (ed.), Encyclopedia of Modern Architecture, New York, 1964
Hitchcock, H.R., The Architecture of H. H. Richardson and His Times, 3rd
ed., Cambridge, Mass:, 1966

Hitchcock, H. R., In the Nature of Materials, The Buildings of Frank Lloyd
Wright, 1887-1941, New York, 1975 (Ist ed., 1942).

Hitchcock, H. R. & Johnson, P., The International Style: Architecture Since
1922, 2nd ed., New York, 1966

Kaufmann, E., Architecture in the Age of Reason, Cambridge, 1955
Madsen, S. T., Sources of the Art Nouveau, New York, 1956

Meeks, Carroll L. V., The Railroad Station, New Haven, 1956

Pevsner, N., Pioneers of Modern Design, Harmondsworth, 1960

Temko, A., Eero Saarinen, New York, 1962

Wright, O. W., Frank Lloyd Wright, His Life, His Work, His Words, New York,
1966
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APPENDIX III.
Lecture Course on the Art of Islam, University of Colorado, Spring 1978

1. List of Lectures

The Heritage of the West, Rome and Byzantium

The Heritage of the East Parthians and Sassanians

Formative Islam I—Umawi Khilifah —Religious Art

Formative Islam II—Umawi Khilafah—Secular Art

Formative Isiam III-The Abbasi Khilafah to c. 915 A.C.

Formative Islam IV—Tulini Egypt

Formative Islam V—The Khilafah of Qurtabah and the Emirate of Zaragoza
Formative Islam VI—Aghlabidis and Fatimis in Ifrigiya 969

Formative Islam VII-The Samanis and Ghaznavis of Persia

Classic Islam I—Almurabitin and Al-muwahhidiin in North Africa and Spain
Late Classic Islam I-The Merenis of N. Africa and Nasris of Spain
Classic Islam II-The Fatims of Egypt

Classic Islam III—Zengis, Ayyubis, Bahri, Mamluks of Egypt and Syria
Late Classic Islam II-The Burji Mamluks of Egypt

Classic Islam IV—Saljig Persia

Classic Islam V—Saljilg Turkey

Classic Islam VI-The Later Abbasi Khilafah

Classic Islam VII—Early Islamic Painting

Late Classic Islam III—Ilkhani Persia

Late Classic Islam IV—Timuri Persia

Late Classic Islam V—India before 1526

Post Classic Islam I-The Uthmani Empire

Post Classic Islam IT— Uthmani Painting

Post Classic Islam III-The Safavi Empire

Post Classic Islam IV—Safavi Painting

Post Classic Islam V—The Moghul Empire

Post Classic Islam VI—Moghul Painting

Final Examination

2. Suggested Report Topics
Ivories of the Cordoban Caliphate

The Pre-al Murabitiin History of the Mosque of al Qarawiyin at Fez
Samani Ceramics
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Almuwahhidin Textiles

The Merini Tombs near Rabat
Fatimiyyin Rock Crystal Vessels

Syrian Enameled Glass

Mamlik Carpets

Ceramic Mihrabs in Persia

Saljuq Carpets of the 13th c. in Turkey
The Automata of al Jaziri

Tllustrations Dioscurides Materia Medica
Ilkhanid Ceramics

What Babur Saw in Samarkand and Herat
The Mosques of Jaunpur

Ulhmani Ceramics

Portraits of the Uthmani Sultans

Safavi Carpets

Figurative Tiles in Secular Safavi Art
Moghul Textiles

3. Bibliography

Textbooks:

Grabar, Oleg, The Formation of Islamic Art, Yale University Press, 1973
Rice, David Talbot, Islamic Painting, Edinburgh University Press, 1971
Rice, David Talbot, Islamic Art, Praeger, New York, 1965

Arslanapa; Oktay, Turkish Art and Architecture, Praeger, New York, 1971
Atasoy, Norhan and Cagman Filiz, Turkish Miniature Painting, R C.D. Cultural
Institute, Istanbul, 1974

Bosworth, C. E., The Islamic Dynasties: A Chronological and Genealogical
Handbook, Edinburgh, 1967

Binyon, Wilkinson and Gray, Persian Miniature Painting, Dover, 1971 (original-
ly published 1933)

Briggs, Martin S., Muhammadan Architecture in Egypt and Palestine, Da Capo,
NY., 1974 (originally 1924) .
Brown, Percy, Indian Architecture, Islamic Period, 2nd ed., Taraporevala,
Bombay, 1949

Creswell, K.A.C.A., A Bibliography of the Architecture, Arts and Crafts of
Islam, American University, Cairo, 1961 and supplement

Creswell, K.A.C.A., The Muslim Architecture of Egypt (2 vols.), Oxford, 1939
Creswell, K.A.C.A., Early Muslim Architecture (2 vols.), Oxford, 1932
Creswell, K.A.C.A., Early Muslim Architecture, 2nd ed., 2 parts one volume,
Oxford, 1969
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Creswell, K.A.C.A., A Short Account of Early Muslim Architecture, Penguin
Books, Hammondsworth, 1958

Goodwin, Godfrey, A History of Ottoman Architecture, Thames and Hud-
son, London, 1971

Hill, Derek and Grabar, Oleg, Islamic Architecture and Its Decoration, 2nd
ed., Faber & Faber, London, 1967

Hoag, J.D., Islamic Architecture, Abrams, New York, 1977

Hoag, John D., Western Islamic Architecture, Braziller, New York, 1963
Marcais, George, LArchitecture Musulmane d'Occident, Art et Metiers Graphi-
ques, Paris, 1955

Pope, Arthur (ed.), Survey of Persian Art (Vols. 2 & 4), Oxford, 1939
Scherr-Thoss, Sonia P., Design and Color in Islamic Architecture, Smithso-
nian, Washington, D.C., 1968

Wilber, Donald, The Architecture of Islamic Iran, Ilkhanid Period, Princeton,
1955
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Islamization of Linguistics
Sayyid Muhammad Syeed

I. Non-Islamic Linguistics Under Religious Influences

Linguistics has been struggling under the strangiehold of religious beliefs,
superstitions, and ethnocentrism for centuries. The role and nature of human
languages was perceived through the world views preached by various religions.
There have been claims for the divine origins of certain languages, conferring
a special status on their speakers. Greeks, for example, believed that their
language was superior to all other languages. It was the language spoken by
the Olympian gods. Theirs was the only language with regularity, rules, and
meaning; all other languages were arbitrary and meaningless (barbaroi) whence
the modern English word “barbarian.”

In India, where Panini (sixth century B.C.) wrote the first comprehen-
sive grammar of a human language, Sanskrit was believed to be the language
of gods and worthy to be studied and used by the high caste of Brahmans
only. The low-caste Hindus could not listen to the Sanskrit verses from the
holy scriptures, and severe punishments were prescribed for such sacrilegious
acts. As late as 1912, the Muslim linguist, Mohammad Shahidullah, was denied
admission to the master’s course in Sanskrit at the University of Calcutta.
The Hindu professors of Sanskrit were shocked at the possibility that a Muslim
could be allowed to read and hence defile the Vedas, the holy scriptures of
Hindus. Thus they bitterly opposed his admission!

In the Judaeo-Christian world, too, similar unscientific views persisted
until recently. Hebrew was God’s own language, the language spoken in the
heavens, the first language spoken on the earth and therefore the mother of
all languages in the world. Wonderly and Nida, discussing the impact of ear-
ly Christian beliefs on linguistics, admit:

One of the factors which retarded linguistic progress was the belief
among early Christian writers, and persisting well into the
Renaissance era, that all languages were derived from Hebrew.?
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II. Non-Islamic Linguistic Secularized

It was toward the eighteenth century that linguistics was secularized and
freed from religious influences. This process was accelerated when Euro-
pean linguists discovered Sanskrit and their Indo-European roots, both racial
and linguistic. The secular linguists, with a new zeal and vigor, introduced
precision and scientific methodology to the study of language affinities, trac-
ing proto-Indo-European roots and discovering the linguistic structures of
various languages. Hebrew and Sanskrit were no longer studied as the mothers
of all languages or as divine languages. This opened a vast area for research
and scientific investigation. '

The secular tradition, developed during the nineteenth and twentieth cen-
turies, has made linguistics a respectable science. But it has been made into
a tool to be used by colonialists, politicians, missionaries, and ethnocentric
interest groups to promote their ideologies and impose their languages and
cultural and religious standards on others. We will restrict ourselves to two
such examples.

The most interesting example is the emergence of Marrism under the
patronage of Soviet communism. N.J. Marr (1864-1934), a Georgian by birth,
dominated Russian linguistic research and this led to what may be called Mar-
rism. This school of linguistics tried to establish the intrinsic superiority of
the Russian language and the inherent inadequacies of the other Soviet
languages. Languages, according to Marrism, were not national but class
phenomena and thus Marrism and Marxism were integrated in the study of
languages. This provided a justification for imposing Russian, the “inherent-
ly revolutionary language,” on the speakers of other languages in the Soviet
Union. Robins says that Marrism will be remembered, “as an awful warning
of the extent to which modern tyranny can keep fantasy enthroned in defiance
of fact”

The second example is from the ‘free world” The linguistic differences
between the English spoken by black Americans and the so-called standard
English were noticed by linguists as well as by laymen. But these differences
were used as evidence to establish the genetic deficiency of the speakers of
black English. Carl Bereister observed, “the language of the culturally deprived
children. . .is not merely an underdeveloped version of the standard English,
but is basically a non-logical mode of expression.™

It was through the forceful assertion of the sociolinguistic studies of Labav
that this erroneous claim was refuted and it was established that black English
was equally structured, rule goverened, and logical.® For example, the dele-
tion of the final s in the third person singular in a paradigm like “I write,
he write(s)”, is rather an overregularity and not a lack of logic.
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IT1. Islamization of Linguistics

A. Speech Faculty: A Divine Gift

Linguistics, as a scientific study of human languages, studies language
as an innate faculty common to all humans. The faculty of speech is species-
specific and species-uniform to all humans. No matter what society, high or
low, advanced or primitive, all the members of all human societies are en-
dowed with this fauculty. The Quran specifically refers to this gift:

A PR R A |
The beneficent (God) taught the Quran. He created man, taught
him the mode of speech (Qur'an 55:2-4).

It is clear from this verse that Allah created man with the faculty
of speech, not with Greek Hebrew, or Arabic speech. It is not a par-
ticular language, but a capacity to learn any particular human language that
is innate to human beings. All human languages are worth studying and equally
important. It is possible that any language might have been a vehicle of God’s
message sometime in the history of the speakers of that language.

S e ot Wy g e T g
And we have not sent any messenger except with the language of

the people, in order that he might make (things) clear to them
(Qur'an 14:4).

This concept the possibility of being the medium of divine revelation for
all languages is missing in ethnocentrically-oriented ideologies.

The study of even the so-called primitive and most backward lan-
guages, such as the Amerindian languages and those spoken by tribes in
Africa and Asia, has shown that every language has a sufficiently rich
vocabulary for the expression of all the distinctions that are important for
the society using it. The primitive languages are no less systematic. The scien-
tific study of human languages has convinced linguists that all languages, and
correspondingly all dialects, are equally “good” as linguistic systems. All
varieties of a language are structured, complex, rule-governed systems that
are wholly adequate for the needs of their speakers.

B. Language Diversity And Islam

The ultimate goal of linguistics is not to study a particular language
and discover language-specific rules but to find out the universal features of
human languages in general — their structures and behaviors insofar as they
help one to understand the innate capacity of human beings to acquire a
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language and to produce infinite sentences after being exposed to a limited
corpus of that language. The growth and diversification of languages and change
in their phonetic, phonological, and syntactic rules is an important field of
inquiry. Synchronic and diachronic linguistics, comparative study of different
languages and of language varieties, both on geographical and temporal
parameters, and changes in language provide an important study of one of
the signs of the existence of God. The Qur’an invites us to study and respect
the diversity of languages and declares it an important sign of divine power
at work in the organization of the universe. The variation in languages is listed
alongside other phenomena of nature, such as:

1. The power of Allah to bring the living from the dead and the dead
from the living.

2. His power to create human beings from clay.

3. His power to create helpmates among mankind and ordain love and
mercy between them.

The text of the particular verse in which the variation of language is men-
tioned reads:

oSat gy ST ety o WG gl E L
ol oY B G0l

and among His signs is the creation of the heavens, and the earth,
and variation in your languages and your colors, verily in that are
signs for those who know (Qur’an 30:22).

Thus a scientific study of language variation is as important as the
study of the creation of the earth and the heavens. In the variation of languages
lie God’s signs, and those who attempt to know them are designated by the
Quran as Ol , an honorable title conferred by God on linguists who
are motivated by this world view.

The variation among languages can be described by definite rules.
They vary so systematically and with such regularity that linguists have com-
pared these rules to the “sound laws” of physics. Every time we study a new
language, analyze its grammar, and compare its new forms with its old forms
or other related dialects and languages, we marvel at the perfect design in
its structure and exclaim:

So blessed be Allah the best of creators!

It was with this Islamic understanding and respect for the variation
of languages that the early Muslim grammarians set out to investigate cor-
respondences among different languages. Kopf remarks on the contribution
of Muslim linguists in the area of comparative linguistics:
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They arrived at achievements and applied scientific methods that
surpassed those of Western philologists of the 18th century. Until
that period it was customary in Europe to establish a foreign origin
of words merely on the ground of phonetic resemblances without
paying regard to phonetic laws and other linguistic features or
historic facts. The Arabs had already reached the point of in-
vestigating the phonetic changes which Persian words underwent
on their transition into Arabic, and also succeeded, within the nar-
row limits of their knowledge, in establishing certain phonetic cor-
respondences between Arabic and some Semitic sister tongues.®

The Quran thus not only recognizes the existence of the diversity
of languages as a manifestation of Allah’s will but also presents it as a challenge
for research and understanding. This is very different from the Tower of Babel
theory presented by the Bible. According to the Bible, the diversification of
human languages was inflicted as a punishment on mankind in order to “con-
found their language, that they may not understand one another”

IV. The Language of the People and the Language
of Revelation

The general principle for the selection of a language for divine revela-
tion seems to be the adoption of the language of the people for whom the
message is intended. Arabic is one such language chosen according to this
eternal divine principle. It was chosen as a medium of the last divine message
because it happened to be the mother-tongue of the last messenger of Islam
and of the language community chosen to establish the word of God on
earth under the immediate leadership of the Prophet (SAAS). The
words & (‘Arabi) and L, ;¢ (‘Arabiayyan) occur eleven times in the
Quran. This is only to emphasize the fact that the messages of Allah had
been revealed in other languages in earlier times, whereas the Quran was
revealed in Arabic, the language of the people who were the immediate ad-
dresses of the message.

In earlier times when language variation and geographical bar-
riers were insurmountable, prophets would be sent to particular linguistic
groups, and their role was limited to their particular regions or language com-
munities. But the function of Islam as the final and universal message is to
unite all linguistic communities, all nations, and all races. Arabic was the
language selected to perform the role of an international Islamic language,
the medium of the last divine message addressed to all of mankind:
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We have not sent you but as a messenger of good tidings and
a warner unto all mankind (Quran 34:28).

Various small linguistic communities have been merging together in
modern times. The frequent contact and large-scale interaction among various
nationalities has created a need for a world language. Attempts have been
made to devise artificial languages, such as Esperanto. But there is no motiva-
tion for learning such languages on a large scale. Besides, their structure is
designed on the basis of European languages and thus the speakers of Euro-
pean languages have an advantage over others in mastering them. The vacuum
is filled by the languages of the great world powers, English and Russian.
People learn these languages because these are the languages of advanced
nations. But there can always be a shift from one international language to
another depending on the political or material prestige of the speakers of those
languages. Thus during the glorious period of the Greeks, other nations learned
Greek, and with the rise of the Roman empire there was a shift toward Latin.
In recent history many colonial countries have changed from the languages
of their erstwhile masters, French, Italian, Dutch, and others, to English.

Since Islam wants to build a stable international community, it has iden-
tified one language for the unification of various speech communities. While
the Qur'an recognizes the variation of languages as a natural process, it also
stresses the importance of preserving the Qurian as the “Qur'an in the Arabic
language,” thus encouraging Muslims to learn a common language shared by
all as the language used by Allah for revealing His last message.

Arabic is to provide a cementing bond to Muslims belonging to various
linguistic groups and nationalities. The ideal Islamic language situation would
be one in which the language of the people is allowed to be used as the medium
of mutual communication and Arabic is learned as the common language of
Muslims of all times and of all linguistic backgrounds.’

Every time this Islamic bilingual formula has been violated, it has
resulted either in the weakening of the international bonds of the Muslim um-
mah and in making the original sources of Islamic teachings inaccessible to
the common Muslims, or in lowering the understanding of Islam and pro-
moting syncretism and superstitions. The lack of emphasis on Arabic in a
particular Muslim linguistic group decreases mutual understanding and ap-
preciation of common Islamic bonds and Islamic cultural heritage. By
ignoring the language of the people, the process of Islamization of their
language is hampered and the growth of Islamic literature and creative ap-
plication of Islamic genius to the local tradition is blocked.

Since Muslims believe in the potential capability of every language to
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be an effective medium of Islamic communication, there is no justification
for imposing an intermediary language between Arabic, the language of the
Qur’an, and the language of the people. It would be unwise and Islamically
unwarranted, if in the United States, for example, Muslims were to propose
to teach Urdu and Persian to their communities under the pretext that English
is not Islamized to the extent that Urdu and Persian have been. This would
impose an unnecessary language load and relegate Arabic to a secondary posi-
tion and make Islamic teachings more difficult to understand. The teaching
of Arabic and a speedy Islamization of English would be the right answer.®

The imposition of intermediary languages, negligence of the languages
of the people, and the deemphasizing of Arabic have been some of the linguistic
problems of the Muslim world in the past. For example, in India, Islam was
introduced by Muslim warriors, scholars, sufis, businessmen, and tourists,
the majority of whom used Persian as their medium. Persian stayed as the
official language of the Muslim rulers of India and as their language of culture
and education. Very little was done to use local languages as the media
of Islamic thought. The Qur'an was not translated into Urdu until 1826.° Other
major languages with millions of speakers did not have even this much of
good luck. Persian, the language of the rulers for more than 600 years, was
recognized as the only medium worthy of Islam in a country where less than
1 percent spoke it as their mother tongue. To give it a religious sanction in
displacing the local languages, a feeling was created that Persian, too, was
a divine language. While regional languages suffered an irreparable loss by
this un-Islamic language policy, Arabic fared no better. To give an idea how
this must have been achieved, we quote from the Persian dictionary Burhan-
e-Qate’ (46 Ols » written around 1641 AC in Hyderabad, India'®:
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Some people say that Dari (Persian) is the language of the
people of paradise because the Prophet (PBUH) has said that
the languages of the people of paradise are Arabic and Per-
sian (Dari).
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After Arabic there is no language that can be considered better
than Persian, as is also mentioned in the Ahadith that the Pro-
phet (SAAS), Ameerul Mumineen and the Aimmah ma’sun
(May Allah’s Peace be on them all) have spoken in Persian.

“We have historical evidence that during the reign of the Mughal Emperor
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Akbar (1556 - 1605) in India, the propagation of Arabic was discouraged !
That this language policy blocked the communication of Islamic teachings
among the masses is evident from the low percentage of Muslims in India
and the lack of literature in the regional language, despite more than 600 years
of Muslim rule in India. Soon after the Muslims lost their power, the Persian
language also fell from grace, and it is only now that the Indian languages,
previously considered unworthy of serious thought, are developing into modern
languages with more functional efficiency than the medieval Persian ever had.
But what these languages lack, lamentably, is serious Islamic literature, because
the patrons of the Persian language did not realize that an intermediary, foreign,
transplanted language could not be imposed for long and that the best media
for Islamic knowledge were the languages of the people alongside the language
of the Quran.

In the same manner, Islam was introduced in Albania by Turkish Muslims
through the Turkish language. During Turkish rule, the Albanian language
was completely banned from schools and official use? No Islamic literature
could be produced in this “language of the people” for the five centuries cf
Turkish Muslim rule. No wonder that the Albanian language, which was con-
demnned as a cursed language during the Muslim period, emerged Islamically
bankrupt when it replaced Turkish as the official language.

V. Tasks Ahead for Muslim Linguists

A. Linguistic Survey of the Muslim World

It is time that a linguistic survey of the Muslim world be conducted
to study the number of languages and their speakers, the percentage of literacy,
the hidden literacy}® the attitudes of the various linguistic groups toward Arabic
(which may often be far more positive than what may be reflected in the of-
ficial language planning of the country), the policies of the different govern-
ments toward coining new technical terminology, the possibility of develop-
ing a common policy about certain terminology, and the role of minority
languages.

B. The Promotion of Arabic as an Effective Medium of
Religious, Scientific, and Technical Literature on a
Pan-Islamic Basis

We will have to develop standards adequate not only for the re-
quirements of the Arab Muslim world but for the entire Muslim world. Just
as Islam has the potential to unite the Muslim world ideologically, Quranic
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Arabic has the potential to unite the linguistically divided Muslim world. The
present academies in the Arab world, with their internal dissensions,
mutual conflicts, and inadequate linguistic know-how, and without faith in
the role of Arabic beyond the Arabic-speaking world, can play no role in this
Islamic-linguistic revolution and unification of the Muslim countries. Their
counterparts in most of the non-Arab Muslim countries, engaged in promoting
officially patronized dialects as the standard national languages, purifying their
langages from the Arabic-Islamic influence, thus inducing an artificial
divergence, enjoy no popular support. If the Muslim linguist, equipped with
superior linguistic expertise, does not enter the fray at this stage, language
differentiation promoted by these academies may make his job next to im-
possible at a later stage.

C. A Unified Adaptation and Standardization
of Arabic Orthography

Arabic orthography has been used for writing various Muslim languages
at different periods in history. The alphabet of one language cannot
sufficiently represent the sounds of another language without devising
appropriate additional symbols. Arabic script has been a great cementing force
for Muslims across linguistic and geographical boundaries. Muslims have
shown great creativity in inventing additional characters and adopting existing
ones to suit the requirements of the non-Arab languages. On the international
level, no scientific attempts have been made to devise uniform and consistent
symbols for non-Arab Muslim languages. For example, the retroflex r sound
is found in some non-Arab Muslim languages and the arbitrary way in which
the Arabic alphabet has been adopted by them is evident by the different shapes
given below:

Kurdish A

Pashtu —‘f
Sindhi -
Urdu 2

The inadequate and arbitrary graphemes have made this script
cumbersome in certain cases. The availability of a scientific analysis of the
sound system of Muslim languages and a firm faith in the use of one standard
pan-Islamic script to strengthen our cultural ties can help us reform the or-
thographic systems of the Muslim languages toward a better functional
efficiency.
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D. Internationally Coordinated Language Convergence
Through Borrowing And Language Extension

Modern languages in the world of Islam face a serious challenge
in coining new words and technical terminology to discuss new concepts and
new objects. Every language has a specific source language from which it
draws its new words. Greek and Latin have provided a common source of
borrowing and innovation for the European languages. The languages of In-
dia have an officially recognized source language in Sanskrit. The technical
terminology drawn from Sanskrit is shared by all languages except Kashmiri
and Urdu.

Muslim languages will have to look to classical Arabic as a source
language for coining new words. But there should be a generally accepted
policy for this process so that a uniform standard is achieved universally. Islam
has been instrumental in bringing closer together languages of distant paren-
tage and of remote regions by encouraging liberal borrowing from Arabic for
religio-cultural terminology and other important concepts and objects. Muslim
linguists will be doing a great service if they apply their expertise in explor-
ing better and more efficient ways for planned convergence of Muslim
languages.
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- ABOUT THIS BOOK

" . This'book, Toward Islamization of Disciplines, is a compilation of selected -
- ‘papers -presented at the Third International Conference on Islamization of
KnoWledge, sponsored by the International Institute of Islamic Thought, in
cooperation with the Ministry of Youth and Culture of Malaysia, July 26-31
1984 'A.C. /. 27th Shawwal —2nd Dhu al Qidah 1404 A H.

. The Conference, which attracted major leaders, educators and scholars
from around the world, confirmed the growing appeal of the concept of
*“Islamization” among Muslim scholars; moreover it indicated that this con-
cept has spread beyond the bounds of academia and has become the concern
of peoples, institutions and governments. The selected papers, reproduced
in this book, aptly reflect this historic .trend.

-Some of the highlights offered in this book include a keynote address
by Malaysia’s Prime Minister, Dr. Mahathir Muhammad; a pioneering cri-
tique on Western Anthropology, Toward Islamic Anthropolgy, by Akbar Ahmad;
_ a revealing exegesis of Western philosophy, The Balance Sheet of Western
Philosophy in This Century, by Roger Garoudy; and ‘AbdulHamid
AbiSulayman’s Concepts of Reconstruction: Methodology in Contemporary

Muslim Thought (in Arabic).

In all, twenty-three prominent Muslims scholars share their valuable in-
sights in the selections presented in this book.. The disciplines addressed are:
Methodology, Anthropology, Economics, Figh, Law, Philosophy, Art/Architec-
ture, Linguistics, Psychology and Philosophy of Science.

Both Muslim and non-Muslim scholars and researchers will find a wealth
of thought-provoking ideas and concepts among these works.
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